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Abstract

The Galatian community is disrupted with different notions of the gospel than Paul
intended. Paul, surprised that this community is confused so easily, sets out in Gal 3
to explain what justification by faith entails. Paul and his letter to the Galatians are
products of a first century CE context. The problem when faced with Galatians, partic-
ularly Gal 3114, is that research on rhetoric abounds, but the curse language, which
is an embedded in Paul's context is often dismissed or ignored. My focus here is to
trace Paul’s meaning, specifically focusing on curse language in the argument of Gal
1 in order to show that Paul is embedded in a apotropaic imaginary as befits his socio-
cultural setting and Greco-Roman discursive reality.
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1 Introduction

A group of teachers talking about blessings and curses has disrupted the Gala-
tian community — or so the story goes, as research on Galatians continues to
produce questions regarding Paul and the rhetorical figuration of his oppo-
nents. The problem when faced with Galatians, and here particularly Gal 3114,
is that most interpretations seem relevant to a German setting during the Ref-
ormation. The text of Galatians has remained, for the most part, a mere text,
without sufficient recognition of the people the letter was initially meant for;
moreover, it has resulted in reading over (and for that matter, translating over)!
concepts that can only be illuminated by a first-century background. In the
case of this article, a magical and apotropaic background specifically will be
the immediate focus of the discussion. The plea to read Galatians within its
original context, among which “magic” would have been a common trope or



point of reference, is of course not especially new. But the question does arise:
what is it that makes us keep on noticing and yet simultaneously managing to
ignore the vital background??

The topic of magic is controversial and it is notoriously difficult to define
as the applications are vast.® One of the greatest dangers in interpreting Paul
is the assumption that Paul is one of “us.” In the plethora of Pauline studies,
Paul is often interpreted from the vantage point of what “we” want Paul to be
and to say.* We often fail to emphasise, alongside topics like “justification,” that
Paul's soteriological vision is intrinsically related to his cosmological conceits
regarding angels, demons, and powers, here drawing from existing representa-
tions from the Hellenistic-Roman context as well as Second Temple Judaism.3
Jennifer Eyl rightly reminds us that Paul, understood from a first-century per-
spective, would have been described among many ancient Greek speakers as a
sorcerer, a magician, and a spell-caster.® She elaborates that Paul proclaims a
spiritual and bodily resurrection after death, so that he may be viewed as some-
one who specialises in the fate of the dead. Paul underscores that he works
from the power of Christ, and this power has the ability to change the nature
of things, e.g,, the old self becomes the new self.” This is not strange as Paul
and the recipients of his letters lived in a world filled with powers and forces. A
first-century world where the belief in evil spiritual beings existed entrenched a
fear of evil powers unseen.® What is rather strange is our attempt to see Paul as
unique in the sense that somehow, he is not part of the first-century context.?
Of course, it must be stated that these practices are not the main concem of
Paul’s writings. However, they are crucial in order to be able to truly understand
the message of Paul.1

Accordingly, this article is an attempt to revisit the Paul’s language in Gal 31—
14. In Gal 310, 13 Paul refers to the law as a curse. This is the only instance in
Pauline literature (and by this I of course mean the seven authentic Pauline let-
ters) in which Paul uses this language. It is uncertain how to interpret this use of
the law as a curse and consequentially, Christ becoming a curse. Much has been
written on the rhetoric of Gal 3. In order to truly understand Paul’s discourse, it
is necessary to be aware of the fact that we are working with Paul’s perception
of the situation in the church of Galatia. To truly understand the dialogue, we
must understand the situation of the audience; and this also entails including
potential notions or overtones of magic or apotropaic language which may be
present. As notions of magic are often negated, this article will investigate the
possibility of how it functions in Gal 31-14.



2 Abracadabra (Some Short Notes on “Magic” Appear)

A comprehensive discussion of magic is not the aim of this article, but it is
worth reminding ourselves that the interactions between people and their gods
were rich and complex. It especially centred around the idea of reciprocity; i.e.,
doing something in return for something else.™ It would not have been strange
to wear amulets to ward off evil, including amulets of the cross.’?2 This is the
world in which Paul lived and preached the gospel. In order to understand mag-
ical language?’® in Paul, we need to avoid cross-cultural generalisations about
the nature and quality of “magic” and focus instead on how the Greeks and
Romans understood the term and where these practitioners of “magic” fit into
their social world.»#

However, here it must be mentioned that talking about magic (mageia) is
problematic, especially as the term has largely had a derogatory and ambigu-
ous interpretation.!® The origins might be traced from its etymological concep-
tual legacy positioning against Persia in fifth-century Bce Greece. Accordingly,
it functions as a signpost of things different, dangerous, foreign, potentially
powerful, and things done differently by others.!® The ambiguity is evident in
Platonic literature, where it can be linked to Secv Gepameia (“worship of the
gods"; Alc. 1120e—122¢) and simultaneously to papuaxela, sorcery (yonreix), and
blasphemy (azefeie; Laws g33c—e). It thus cannot easily be divorced from the
history of suspicion and derision, a narrative that has been repeated at least
since Pliny the Elder (Hist. Nat. 30.1-6).%"

Hopfner has done the most extensive research on magic in the Graeco-
Roman world and has classified Graeco-Roman magical activities in four cat-
egories.’® The first is protective and apotropaic magic; the second, aggressive
and malevolent magic; the third is love magic and magic aimed at the acqui-
sition of power and control; and the fourth is magical divination.”® The goals
of Graeco-Roman magic, broadly characterised, were to provide protection,
healing, success, and knowledge for magical practitioners and their clients
and harm for their opponents.2® The perception of practitioners of mageia
as quacks, charlatans, and frauds stems from an uncritical reading of Greek
and Roman authors.?* Magical practices and practitioners were generally illegal
throughout the history of the Roman Empire, based especially on social rather
than religious grounds.?2



It is noteworthy that Paul is particularly engaged with the question of includ-
ing non-Jewish Christians as God's people and heirs of God’s promises without
the requirements of Jewish customs.?® In Galatians 3, Paul sets out to explain
what justification by faith entails. The Galatian community is disrupted by a
group of teachers drawing on the language of curses and blessings. This group
of teachers are probably Jewish Christians (probably from within the commu-
nity),2* promulgating the importance of the law as well as circumecision.?® They
argue their case based on scripture, particularly drawing on the Abraham nar-
ratives.2® Paul is surprised (Gal 1:6) that the Galatians have so quickly turned
to this different teaching. Paul founded the church in Galatia and it should not
go unnoticed that he is outraged that they are considering information that
is not his perception of the Christ event. He uses the verb petatinu in the
middle voice. Betz situates the language within the political sphere attributing
ueTaTidnpu to express a partisan point of view:2” Paul uses the verb xaAgw which
designates a divine summons.?® Having turned to a different gospel (i £rzpov
gloryyEhiov), away from the one who called them “in grace” v ydpit, the Gala-
tians have turned to the law as an apparently additional way of salvation.?® He
reacts and wants to persuade the Galatian community to believe the way he
wants them to believe.

The pericope can be separated into two parts, namely Gal 31-5 where Paul
argues based on the experience of what the Galatians must have had in coming
to faith and Gal 3:6-14 based on scripture — passages to which I turn to now.

3.1 Galatians 31-5

Paul is markedly harsh as he addresses the Galatians as avoyrot “unintelligent.”
This is not the typical way that Paul addresses his audiences,*® as Paul usually
employs adeipol “brothers (and sisters).” However, Paul is clearly outraged and
the interjection (") underscores his rebuke.® This is followed by Paul asking
who has bewitched you (i duag efaoravev)? The verb Bagxaivw is difficult to
interpret. It is a hapax legomena with no use of it in the papyri.3? According to
Spicq, Baoxaive “emphasizes the magical value of a group, which relates prop-
exly to an evil spell.”®® In general usage, Paoxaivw may refer to casting an evil or
envious eye or behaving in a miserly way; it may indicate an actual accusation
of witcheraft, and it may function as a familiar rhetorical topos to discredit one’s
opponents.®* sDAG and vsj lists that it is employed metaphorically in Gal 32.33
However, Neyrey®® and Elliott® have argued from a cultural-anthropological
perspective that the belief in the evil eye permeates our understanding of Gala-
tians. Susan Eastman underlines the link between the Deuteronomic curse in
Deut 28:53-57 and the evil eye.® She particularly makes a case that the echo of
Baagxeatve seen in Deuteronomy is prevalent in Paul's argument that believers



have become God’s children and thus heirs (Gal 41-7). This should be inter-
preted as part of the notion of restoration for the obedience of the law as the
covenant theology precipitates in the adoption formula.*?

For Burton, inferring from Paul’s use of Bagxaivw that he believed in the real-
ity of magical powers is over-pressing the text.*® Whether the interpretation
of the verb is metaphorical, literal or rhetorical, the magical backdrop of the
Galatian community must be understood in order to comprehend Paul’s mes-
sage. In Gal 1:8—q Paul mentions that anyone who preaches the gospel contrary
to the one you have received, let them be accursed. The noun used dvafepa
(“accursed”) is employed. The counter-curse found in Gal 1:8—9 read together
with Gal 321 and the warning for sorcery in Gal 5:2 indicates the cultural world
of counter-cursing and the evil-eye context of the Galatian conflict must be
understood in order to comprehend Paul's message.*!

The remedy for foolishness seen in Gal 31 for Paul is the proclamation of
the crucified Christ.*> Much has been written on the verb mpoypapw, which
is usually interpreted as meaning to “proclaim publicly"#® This forms part of
Paul using visual aspects as mpoeypaon signals portrayal, but this is used by
Paul to underline the vilification** and vehemence*® of his argument. Heidi
Wendt agrees with the translation of mpeypaew, but convincingly sheds light
on Paul being a product of the textual practices of his time. Paul forms part of
a broader religious program seen in the contemporaneous self-authorised spe-
cialists in skills such as divination, initiation and healing, as his use of npeypagw
signals textual prophecy.*® In Gal 3:8, Paul also uses the notion of “foreseeing.”
Moreover, the distinction is made that the Galatians did not receive the Spirit
because they observed the law, but as a result of the proclamation that has the
power to elicit faith.#7

Itis noteworthy that apart from the language of Baoxaivw, Paul also draws on
the fact that the Galatians themselves received the spirit from God (76 mvedpea
erdfere; Gal 3:2) and witnessed a miracle (evepyav Suvapeis ev Juiv).*® This
proves the message — works of the law or message of faith had divine approval.
The assumption throughout is that these divinely wrought signs attest to Paul’s
legitimacy and played a large part in convineing his audience that his message
came with divine approval.*?

3.2 Gal 3:6-14

The second argument Paul uses in Gal 3:6—14 is saturated with scripture. Within
a short space of Gal 3114, Paul quotes explicitly from six texts, five from the
Torah (Gen 15:6; 12:3; Deut 27:26; Lev 18:5 and Deut 21:23) and one text from
Habakkuk 2:4. Gal 3:6 marks the first use of scripture as Paul employs an almost
exact quote from Gen 15:6. The comparative conjunction xafuw¢ indicates the



comparison with Abraham, but also functions as an introductory formula ren-
dering the translation “as it is written.” Paul is not just using scripture for his
argument, but also the figure of Abraham. On account of God'’s action towards
Abraham, it is possible to know the identity of Abraham’s children which is
derived from faith. The focus on Abraham’s children is probably prompted by
Paul's reaction to what the opposing group might have said.

Paul uses the verb mpoopaw “to foresee”™® which immediately brings to mind
Gal 31. Scripture is now fulfilling this divining position as it foresaw that God
would justify the Gentiles. Scripture is personified as something alive with eyes
and a mouth.? Scripture states that from faith the nation of God is righteous,
and the figure of Abraham has proclaimed the good news in advance, pro-
claimed without the law.3? Paul quotes another scripture “all nations shall be
blessed by you” (Gen 12:3; évevdoynngovran €v ool mavra & £€5vn), but his inter-
pretation of the text is clear as he uses it indicate the inclusion of all gentiles.

Paul concludes and stresses (&ote) the reason why those from faith are
blessed with Abraham, a man of faith. The portrait Paul paints of Abraham is
different from the Genesis author, as Paul uses Abraham to illustrate a faithful
person. The only link with the Genesis Abraham is the sense that “his mind was
set at rest by the power of God’s promissory word.”>?

The argument in Gal 3:6—g had focussed on blessing, but in Gal 3:10-12 the
focus becomes the curse of the law. Paul introduces (as yeép indicates) in Gal 310
that those who are of the works of the law ("Ogzot yap €€ gpywy vopou eiglv) are
under a curse (Ume xatdpay eiclv).>* The preposition né + an accusative (Umd
Twé elvat) indicates being under the power of something, an expression Paul
uses 10 times in Gal 3—5. Throughout the argument in Gal 3:6-4:7, it becomes
evident the dilemma of human beings is the fact that they are enslaved by pow-
ers that are not under their control.33 The portrayal of the law here in Gal 3120
is extreme as it has an enslaving power pronounced over all human beings.>¢
The statement is emphatically negative. If a person is not blessed, then it is the
equivalent of being cursed. Being cursed means divine harm or evil is invoked
on a person. This includes Jewish Christians and Paul’s opponents who regard
the Torah as a condition for salvation.

Paul provides the proof for his statement drawing on Deut 27:26. The quo-
tation is marked with the formula y&ypamtat yap (“as it is written”) and states
cursed is everyone who does not remain in everything that is written in the
book of the law, in order to do it (671 emxatapato; Mg of oUx EUpEvEl AT TOIC
yeypappevels &v ¢ BifAlw tol vopou Tod mojeen alra). The quotation is prob-
lematic. It differs from both the Lxx and the MT versions (see next page).



In the mT, “every” and “all” is omitted. It is not necessary for “every” to be
before the relative pronoun W to indicate each and every violator of the law is
cursed. The omission of all in reference to the law is more telling. Without “all”
the curse pronouncement can be more leniently interpreted. Lightfoot men-
tions the Samaritan Pentateuch and the Syriac Peshitta includes “all.” Jerome
even accused the Jews of wilfully omitting all in order to avoid the curse.3”

Another curiosity is the translation of 2% (gum) being translated as guugvw.
Quim means to rise up, to stand. In the Aif"il it can mean “to cause to stand.” The
verb epuévw means to “stay in, continue.” The Lxx use of eppévew implies some-
thing of human being’s cleaving to the law. The Hebrew places emphasis on the
law and the Greek emphasis on the action or situation of the man. There is also
the use of the participial form of ypaew in Gal 310 in place of Adyoic. Paul’s use
of yeypantat could be explained due to the influence of a legal formula which
uses eupeve plus a participle in the dative. The reference to BifAev is unique to
Gal 3:10. It may be due to the wording of Dt 28:58 that Paul had in mind. It could
be that Paul used his own version of Dt 27:26 or relied on a version available to
him.

But it should be added here that the quotation, quite simply, is strange and
tendentious. The original text in Deuteronomy implies everyone is cursed and
is not observant of the law.58 Cowan points out that Deut 27:26 does not declare
a curse on everyone who tries to obey the law, but rather on those who fail to
obey the law:® The view that Paul has a corporate curse on the nation of Israel
in view has become increasingly popular. Paul may be confused, but this seems
unlikely as we know Paul to be a subtle exegete. More likely, Paul’s interpreta-
tion is that there are those who think they are observant of the law, and yet
are actually falling short of full observance and thus under a curse.5° But again,
Paul often mentions the impossibility of humans to fully keep the law; his argu-
ment is that it is by faith that one is justified. It could be that Paul is quoting
from one of the opposer’s texts as this text fits their agenda — as seen in 1:7;
417; 510. Different from the teachers, Paul accepts the text but interprets it dif-
ferently as the law does not have the power to bless as the opposers claim.®
Rather, the law's curse falls on both those who are observant and those who
are not; by establishing the law as a curse, the inimical power is universal.52 It
could also be that Paul quotes from an unknown version of the Lxx or he could
have quoted from memory. One can only speculate.

In Gal 3m Paul again draws on Scripture interpreting it himself first and then
stating it. This time, the first 67t clause indicates that no one is justified in law
before God is evident. The particle 3¢ introduces an extra argument that places
the verse more than just parallel with verse 10. The phrase &fAsv ¢t indicates
interpretation of scripture and is connected with the quotation from Hab 2:4.



Gal 3210 YEYPATTAL YEp OTL EMIXATAPATOS TAG O QUK EMUEVEL - .
yeypoppevors €v T8 BifAlw Tob vopou Tod motfoo altd
For all who rely on works of the law are under a curse; for it is
written, “Cursed be everyone who does not abide by all things
written in the Book of the Law, and do them”

Dt 27:26= 26 Emucartaparog még ctvipwmog, 06 oUK ERUEVEL £V - . Agyolg
Tobl vopon Toltovu Tod mefran adtols, xai fpoliow nés & Aadg Tevorre.
“Cursed be any person who does not remain in all the words of

this law to do them.” And all the people shall say, “May it be!™

MT YRR DNIR NTYYS PRstT-Rning =227 o ND WK IR 26
99 108 0P772
26 “Cursed is anyone who does not uphold the words of this law
by carrying them out.”

Then all the people shall say, “Amen!”

a Melvin ELH. Peters, “Deuteronomion,” ¥£7s (Deut z7:26 %),

Again, Paul interprets Hab 2:4 in a way that fits his thinking as he omits pov in
the Lxx version and interprets éx miotews as a theological formula “by faith in
Christ Jesus” (cf. 216).5° The Lxx already interprets the Hebrew version differ-
ently as it adds faithfulness to God.®* Paul uses the conclusion from Hab 2:4,
but simultaneously continues verse 10 with the argument that if the “men of
the law” are under the curse, it is obvious that no one can be justified by the
Law before God. Using the law as a means to be righteous means to be under
a curse that ends in destruction (pd2p2), as seen in 6:8 and cf. 510 and without
having been saved.®® Paul, already preparing for the rebuttal, quotes Lev 18:5.
Again, he interprets the text before he cites the text. Paul states: and the law is
not of faith (¢ 3¢ vépeg olx ot x miotews), emphatically excluding the Torah.
Lev 18:5 was a fundamental passage in Jewish religion expressing the condi-
tion for actualising the Deuteronomic blessing — obey the law and live (Sirach
45:5, Baruch 3:9, 41-2; 4Ezra 14:30).5% Most Lxx versions of Lev 18:5 includes
avBpwmog. The Tannaitic period interpreted this to mean that the law could be
adhered to even by Gentiles (cf. b. B. Qam 38a; Midr. Ps. 1.18; Num. Rab. 13.15-
16).57

The conjunction &M indicates the antithesis between Paul’s view of the law
and faith. However, the extreme difficulty in the text lies in how to understand
that Christ has become a curse and how is this deduction based on scripture?



Paul has argued that the law is a curse. The antidote becomes clear in Gal 313 as
Christ has redeemed believers from the Law’s curse (Xpiotog fjudc eBiyyopacey ex
TG xerrapag Tol vopou yevopeves), becoming a curse on our behalf. Humans are
subjected to the curse of the law. This is an evil power that has an influence over
them. Also noteworthy is that the first person plural nudc “we” is employed. This
is perplexing as to who is the “we” that is intended? Is the “we” included in the
blessing of Abraham. Does Paul mean that Christ became the object of the curse
in place of us, or a “curse offering” as a means of propitiation “for us"?%2 This
statement presupposes sacrificial ideas which are, however, not spelt out. The
aorist of the verb ekeryepalw is used in order to indicate the redeeming action
of Christ, as something that has already occurred. The cross is alluded to in the
following phrase of Christ becoming a curse on our behalf (yevopeveg dmép ypav
XATAP).

The verb eoryopalw denotes the action of one person redeeming another by
delivering him from slavery.®® With this language Paul alludes to the redemp-
tion of slaves, but not to Greek sacral manumission.”™ Intrinsic to understand-
ing ¢karyopdlw (redemption) is that it is a commercial metaphor used in a reli-
gious setting and “becoming a curse for us” is language stemming from the
sacrificial cultus.™ Christ's embodiment of the Law’s curse was the act in which
the Law is severed from its universal power to curse.” The thought involved
here is that of “an exchange curse.””® The decisive fact is that Christ, appears
as a purchaser, and stops all obligations to the law.™ In Gal 4:5, Paul employs
gkeryopalw also with the notion that Christ “purchases” the freedom of all those
“under the Law” (Umé vouov, Gal 4:4,5). This freedom is also applicable to those
“under the elements of the world” (4:9b™) to become adopted as “sons of God.”>
Paul’s argument which speaks of the law as a power set over Israel, reflects the
Jewish tradition that each nation has its own angelic ruler and guardian, while
Israel comes under the direct sovereignty of God.™ Paul likens Israel under the
law to Gentiles under the stoicheia which is equivalent to the astrological mean-
ing of a natural or cosmic order of things, expressed by fate (moira).™

With the interpretation of Gal 3a3, it is difficult to step aside the reciprocal
nature of Christ dealing with the curse. The “for us” phrase is noteworthy, even
if Burton cautions to not press Ymep quav “on our behalf” to mean “in our place”
(6vtt).™ Gal 313 is reminiscent of Rom 8:32, which is of course linked with Rom
5:6-8. In Rom 8:32, 5:6-8, unép refers Christ’s saving death, as it is the body of
Christ that offers protection.”™ Paul uses the “dying for” formulae to indicate
that believers have been warded off from the consequences of sin. Believers
are saved from wrath.®? Reading Galatians within an apocalyptic framework, is
the law not also viewed as something that has an influence on a person as seen
in Romans 5-8 and that on a cosmic stage a reality that has been dealt with



by Christ? But avoiding to reading too much into the text, it stays clear: Christ
deals with the curse on the behalf of all humans.

Paul continues by citing again from Deuteronomy 21:23: émxatapatos Tag o
xpepdpeves emt EUAcU (“cursed be everyone who hangs on a tree”), but again he
diverges from the Lxx (see next page).

Deut 21:22-23 concerns legal regulations for the hanging of criminals. This
forms part of the religious and social laws seen in Deut 12—28. When someone
is hanged, they should be buried the same day as the land will not be polluted.
This hanging entails the public display of the corpse of a criminal by impale-
ment on a post, exposing the body after the execution itself (cf.15am 3110). The
intention was to heap shame on the victim after his death. This would imply
that such a person broke the covenant and was under God’s curse.

By quoting from a Greek version of his Seriptures (Lxx), Paul links the “curse”
referred to in his statement (xatdper) with that of the quotation itself (emuca-
Tapatos). But the actual word used by all the 1xx manuscripts at this place
reads xexampaueves and not the word emearapareg that Paul uses in his quo-
tation. The considerable difference between Paul’s quotation and Lxx can be
explained in several ways. Paul may have used a different Vorlage, or he may
have made the changes himself.5!

Gal 513 13 Xprotoc nuag eEnydpacey £x TG xatdapas Tod VOUOU YEVOUEVOS
-fw&w XaTape,” OTL YEYpaTTo ENIKATHPOITOS TTAC O XPEUTNE-

vog et EUhov,

Deuteronomy 2% olx emucotpmineeTon T sidpe adtod mt Tol EbAov, dAka Taph

LXX 21:23 Oenbete adrov &v TH MpEpa Exelvy), OTI KEXATHPOpEVES UTo Ceol
A xpepdpevag el EUASU, ol oU piavette TV yiv, Ty x0p1og 0
Bedg cov Bidwolv ool &V xAnpw.
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Both the Hebrew and Greek versions of Deut 21:23 use a subjective genitive
indicating being cursed in contrast to the objective genitive of the later rabbinic
traditions. The association with Deut 21:22—23 with crucifixion rather than with
post-mortem impalement may be seen in the evidence of the Dead Sea Scrolls,
indicating that crucifixion was practiced also by Judaism and not just by the
Romans.®2 When Philo (Spec. Leg. 3.152) discusses Deut 21:22f,, he replaces xpe-
udvwup by avacxedenilw, “impale,” “crucify.” Elsewhere (Post. C. 61; Som. 2.213)
he associates avagxokilw with “nailing up” (mpoomAdw), indicating that he has
crucifixion in mind rather than impalement.®® Philo is very close to the read-
ing of Lxx Deuteronomy 21:25 in Posterity 26.

[26] This is why the lawgiver says in another place that “he that hangeth
on a tree is cursed of God” (Deut. 21:23), for, whereas it behoves us to hang
upon God, the man of whom we are thinking suspended himself from his
body, which is a log-like mass in us. By doing so he gave up hope and took
desire in its place, a grievous evil in place of a supreme good. For hope,
being an expectation of good things, fastens the mind upon the bountiful
God; whereas desire, infusing irrational cravings, fastens it on the body,
which Nature wrought as a receptacle and abode of pleasures.®+

Both the rxx and Philo have the perfect participle (the rxx in the nomina-
tive, Philo in the accusative) + imo Geod, whereas Gal 313 uses the adjective
emxatapatos and lacks Umd Geol. Galatians might have omitted Uno Gecl due
to theological reasons in order not to put the emphasis on God’s cursing, but
rather on the fact of being cursed when you hang on a cross.

Alternatively, its absence in Galatians might represent another textual tradi-
tion that steered away from the use of God’s name — as it is already implied with
the use of the perfect participle. However, in the latter part of the quotation, the
Lxx and Galatians are closer when both use ndg + praesens participle nomina-
tive (Gal 313 with the masculine article) — whereas Philo lacks na and follows
the praesens participle accusative with the article. But Philo’s use of this text
should be classified, in this case, as a paraphrase rather than an explicit quota-
tion. A case for this might be made from (1) the way in which the quoted words
are introduced, lacking an expected ¢1i, (2) the consistent use of the accusative,
and (3) from the position of pnzlv, which appears only after the quoted words.
If this is true, then Philo is probably closer to the original Lxx text form in the
first part of the quotation, but to Galatians in the second part.

11



Dt 2123 oy ERBCOINENTETAN TO GOl Dtb27:26 [EmikaiTalpartoq s avipwmog,
adrol eml Tol EdAov, ddha tagh Sabere S5 olx eppevel &v magw Tolg Adyoig Tod
adTOV €V TH NEPY Exeivy, OTL XEXATY- veépou Tettou Tol moujeo avtole, xal
popeveg Umo Seol mag xpepapeveg emt  Epolow mdg o Aadg Iévorro.

EvAou, xal ob pavette TV YHY, v xbpiog

o fed¢ gov Jidwaly oot &v kANpw.

What is more, this reading of Deut 21:25 as a reference to crucifixion is not
unique to Paul. We also see this interpretation in Qumran. In Qumran however,
the sources reflect Jewish polemic against the early church’s confession of Jesus
as God's Messiah.®3 Accordingly, a crucified criminal, necessarily enduring the
curse of God, cannot possibly have been God’s Messiah.®6 Whatever the origin,
the passage proves for Paul that Christ’s death on the cross fulfilled Seripture.
It does not mean that Christ was a criminal, but that a curse became effective
through the act of hanging on the cross.®

But what does this redeeming action of Christ mean? Paul answers that
question in two parallel purpose clauses.®2 In the first purpose clause that also
indicates result, non-Jews are indeed part of Abraham’s blessing as a result of
being in Christ. The phrase v Xpiotd Tyeol isimportant. The preposition v des-
ignates a close personal relationship with regards to the referent of the ¢v-term
functioning as the controlling influence.®?® It is through the power of Christ
that the gentiles are included in the blessing of Abraham. Paul uses scripture
to argue that this has always foreseen and foretold that Gentiles who come to
believe are those blessed together with Abraham (cf. 3:8—¢).2°

The second purpose clause “that we might receive the promise of the Spirit
through faith.” That we might receive the promise of the Spirit (v émearyye-
Aoy Tol mvedpatog) is a metonymic phrase meaning the promised Spirit.®! Paul
knows the Spirit to be one of the chief topics by which the opposers are cur-
rently leading the Galatians from true faith into the realm of superstition and
magic.?? Paul actively swops out the language of blessing which the opposing
group probably used and swaps in his own selection, that is “promise.” In the
next subsection Paul elaborates on what promise entails, contrasting it sharply

with the law.93
4 Sitnating the Text: A Brief Comment on Recent Proposals

For too long Galatians has been interpreted without situating the text. In recent

research, there have been some major advancements made that aid our under-
standing of Galatians. Particularly the work of Jennifer Eyl and Matthew Sharp
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helps to navigate our language when trying to think of Paul within a first-
century ck setting where forces and powers are a reality. But other recent work
buttresses this aspect of Paul's texts, and specifically in relation to Galatians.

Brigitte Kahl for instance has done work on Galatians that forces us to
rethink this text.®+ In Gal 31 Paul also addresses the audience as FaAdral “Gala-
tians” for the first time. The term I'whartng refers to both “Gauls” and “Galatians”
and it is notoriously difficult to pinpoint the exact location of Paul's audi-
ence as situated in Asia Minor. There is not enough evidence to convincingly
accept Asia Minor, as it is possible that Paul could have written to the Roman
province of Gallia, contemporary France.®3 Kahl illustrates that from a Roman
perspective, the Gauls and Galatians were both Celtic peoples regarded as twin
provinces. They were portrayed as the archetypal enemies of Rome and were
both notoriously seen as subverting law and order.¢ Both the Gauls and Gala-
tians had a reputation for uprisings. Eventually after five centuries they were
subdued and incorporated into the god-willed system worldwide of Roman
rule, but their lawlessness was always seen as just beneath the surface.®” I am
careful to consider Paul as being against the Empire as I understand Paul to
work from an apocalyptic worldview. But this being said, Kahl draws attention
to the depiction of the Gauls/Galatians with the sculptures of the Dying Gauls
which were placed as powerful objects enforcing Roman rule and establishing
them as “law-defying barbarians.” These depictions become part of the propa-
ganda of the legitimate rule of Rome, but also as justification of the Roman
rule.®¢ What is significant, is Kahl mentions that these statues embody hidden
magic as it wards off evil. It is symbols reminding the Gauls/Galatians where
their place is, but also reminding them of who it is that saved them.®® Their
existence is by the grace of the Emperor.

Paul knows the Galatian community and their context. In this regard, Jeremy
Wade Barrier plausibly argues that the Galatians are using circumecision as an
apotropaic device which he convincingly evinces within Judaism and Greco-
Roman culture. The story of Sarai is significant as Paul draws on the figure
of Abraham. The story revolves around Abraham and Sarai having many chil-

dren. Sarai has the evil eye as this influences fertility; the evil eye is prominent
in conception and influences both men and women as the Pharoah’s house is

affected when Sarai is there.!°? Circumcision is however featured in the story
as a preventative measure. In a similar fashion, the research of Breytenbach
and Zimmerman should also be marked. Breytenbach and Zimmermann have
argued, based on the gravestones found in Lycaonia and adjacent areas, that
the practice of consignation had an “apotropaic function,” and this practice
of signing the crucified Christ on the forehead may be drawn from Gal 31 as
a way to ward off bewitchment (Bagxaivw).l?? Accordingly, Paul uses various
ways to speak about being saved; for example, in Rom 5:6-8 he employs an
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apotropaic understanding along with a traditional understanding. In Galatians,
the text explicitly indicates the use of the evil eye. The Celts were known to
have spread the knowledge of the evil eye and Paul’s use of scripture along with
drawing on the figure of Abraham forces us to potentially reread the nature of
the curse.

5 Conclusion

The Galatian believers borrowed their belief in the curse as an efficacious
divine power of the one God from Judaism, but they were also familiar with the
notion of divine wrath and curse from Graeco-Roman culture. A curse removes
an individual from the beneficent divine presence. Cursing implies the belief
that the gods will encounter the one cursed with wrath and punish him, thus
restoring justice and order. An early example of the use of a divine curse in
Christianity appears in Paul's letter to the Galatian churches: at the very begin-
ning of the letter, Paul repeatedly levels curses at the troublemakers in those
churches (Gal 1:8—).192 It is thus difficult to look at Gal 313 and not think of
Hopfner’s category of apotropaic magic. Christ does ward off the calamity of
the curse. Along with the redeeming action of Christ, the verb in itself denotes
a purchase. In the ancient world, there were many people going about offering
their services in order to provide healing and an assortment of things. The curse
formula sketches a picture of how Galatian believers engaged in a dialogue with
God. The non-believer reader becomes aware of the power of the Christian God
to avert evil, lagging in no way behind the Graeco-Roman gods.'*® Moreover, it
is prevalent in the way Paul cites scripture which he adapts and changes to fit
his message. He sees himself as a prophet, working through the power of Christ.
Paul’s claim to legitimacy, because of this prophetic authority, does not derive
from widespread culturally acknowledged sources such as ritual investment or
initiation, specialised training with a priest who had a connection to imperial
or local power. The point of all this is that if we are to truly understand the
text, we need to understand the text within its environment. Whether a mere
metaphor, a device for vilification in a rhetorical argument, or something more
enchanted, Paul is a product of his time, a time in which the belief of pow-
ers and forces which could be manipulated and warded off existed. And if we
desire to work with the texts, then the social world as the reference point for
language cannot be ignored as it remains an embedded complex system under-
neath the textual phenomena we research.
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