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4 I am using the word rationalism loosely. Although many of my professors
seemed to see reason as the foundation for viewing the universe, and the criteria
for determining truth, they were probably more properly classified in this age of
science as empiricists. For the data collected by the sciences and the humanities,
rather than the deductions of pure reason seemed to be the foundation of their
decisions. I suspect that most of my professors did not recognize themselves as
humanists. They probably saw themselves as representing the way things are.

5 Note that although I was using metaphysical type thinking, I had also gone
far beyond the medieval theologian, for I had affirmed the autonomy of the mind
from pope, church, state, and the Bible. Man was free to found and determine his
own truth apart from any external authority. Man had come of age. The rightful
appreciation that Seventh-day Adventists have of God as seen through nature
seems to have been taken in directions that are inappropriate. Rather than seeing
appreciation of God through nature as the result of biblical theology where divine
revelation in Scripture is the foundation, the revelation in nature independent of
Scripture has become the foundation. The latter is a serious distortion of a proper
understanding of revelation from “the book of nature.” Divine revelation as
identified with Scripture has priority and must function as the foundation of all
knowledge, even revelation found in nature.
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Terry Arries writes: “The cosmology of an individual or nation
is the foundation of all further religious, judicial and political
thought because all these beliefs are founded upon this elemental
concept.”' The importance of the subject of cosmology can be readily
illustrated by the rich witness of the Scripture concerning it. The
book of Genesis begins with it, and the book of Revelation ends with
it.? However, in our time, the term cosmology has been widely
interpreted. Because of this, we begin our study by attempting to
define it.

Defining Cosmology

Cosmology, a term of rather recent origin, is defined as the
understanding of our universe.’ In our scientific era many have
limited its meaning strictly to the study of the physical world.* For
the purposes of the present study this definition cannot be accepted
because it confines the study of cosmology solely to the intellectual
realm. Observation, however, demonstrates that every person,
whether he or she can articulate it or not, operates with a world
view that enables him or her to cope with the forces that-seem to
lie beyond human experience and control. The broadness of our
definition of cosmology is best summed up by Diogenes Laertius in
his Lives of Eminent Philosophers. He writes:
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This [cosmology] includes such questions as what the substance of
the universe is . . . whether the world has a beginning in time or not,
whether it [the world] is animate or inanimate, whether it is destruc-
tible or indestructible, whether it is governed by providence, and all

the rest.’

Notice that this definition includes metaphysics within cos-
mology as well as the investigation of the physical world.®* When
this study refers to cosmology, it has in mind our dealings with the
forces outside our control, that is, the transcendent reality of God
working in history. It particularly includes the concepts of angelo-
logy and demonology.

It must be kept in mind here that this study is making a
distinction between cosmology and theology. Cosmology has to do
with the specifics of how the transcendent acts on the world while
theology is the umbrella under which the many disciplines about
the transcendent are included.’

The Importance of Cosmology

That cosmology always has been important in religion mythol-
ogy has been established at length by Mircea Eliade.? One outstapd-
ing characteristic of ancient religions is the close conréectlon
between a belief in the gods and their activity among men.” How-
ever, cosmological considerations in religion are not to be relegated
only to ancient times as science tells us. Contemporary religion also
has to consider cosmology. As one modern writer has stated:

Common to the sciences and the humanities [including religion] is
the human urge to understand the universe, and man’s connection to
it. The failures that have pockmarked history have come at times of
philosophical poverty.'’

One of the reasons we need a suitable cosmology is that,
without it, it is nearly impossible to have a convincing doctrine of
salvation. Severed from a consciousness of God working in history,
it becomes difficult to believe in a personal God who is interested
enough in his creation to provide salvation from sin."! Thus, it is
imperative for the modern-day Church to have a correct cosmology,
for without it the church has no message of hope to share with the

world.
Secondly, eschatology is woven together with cosmology. Es-
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chatology, by its very definition, includes the thought that the
drama of life has a universal, cosmic character.'? The catastrophic
end, that is so characteristic of it, usually is brought about by
supernatural, divine or demonic powers.'® Again, without a correct
concept of cosmology, the church will not be able to express its hope
in a better world that is coming to those who are seeking for
meaning in this life.

Christianity traditionally has held a high view of cosmology,
particularly, as has already been mentioned, in its soteriological and
eschatological outlook. This has been especially true of the Sev-
enth-day Adventist Church with its belief in “the Great Contro-
versy” theme—the idea that evil (Satan) is warring against good
(God) and that, ultimately, God will win. Thus, Adventists should
have a great interest in understanding Biblical cosmology, espe-
cially in the light of the “Great Controversy” theme as put forth by
Ellen G. White.'

However, some question whether this cosmological theme of
the great controversy should be retained in Adventism. Various
arguments are introduced in an attempt to support excluding it
from Adventist theology. Among the arguments listed are that it is
not scientific; it is not a modern world view; it comes from borrowed
ideas of antiquity; and it is something found only in Ellen G. White.
The conclusion reached is that it is no longer relevant to the modern
person to whom we are attempting to address the gospel *®

The purpose of this paper is to examine one of the aspects of
the Scriptural foundations for the great controversy theme, espe-
cially as found in Paul’s expression of it in Ephesians and Col-
ossians, and particularly in light of its relevancy for our modern
scientific world.'® Because some have posited that Paul is greatly
indebted to the sources available to him in his day," our study will
be undertaken from the perspective of the question of Paul’s use of
the major cosmological sources available to him and his relation to
them.

Pauline Cosmology

The Question of Sources. There have been a number of sources
cited by scholars which they hold provide for the background of
Pauline cosmology. These include Graeco-Roman common religion,
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Graeco-Roman philosophy, Philo and Pseudo-Philo, Jewish Rab-
binic writings, Jewish apocalyptic, apocryphal and pseudepigraphi-
cal writings, and the Dead Sea Scrolls (DSS).'® These writings from
Paul’s era show a remarkable similarity in many respects. This is
especially true of certain cosmological ideas, where oftentimes, the
beliefs overlap.

All of the writings indicate a widespread belief in a transcen-
dent Being or Principle. For the philosophers, this entity was
reason, rationality, or scientific principle.'® For most of the believers
of the common religion, it was Zeus, who was a father for all
mankind.”’ In Jewish writings, the transcendent being was God,
who was also seen as the Father of mankind.?!

The concept that heavenly forces effected earthly events is
found in most of the writings of Paul’s contemporaries. In the
Graeco-Roman religion this concept is most forcefully illustrated
by Mt. Olympus, which was seen as the connecting link between
heaven and earth.?” In Rabbinic writings, heaven was seen to have
contact with earth in a number of ways, especially that of the; bath
gol, the heavenly voice that God used to speak to humans.” The
DSS view angels as beings from heaven who will fight alongside
men on earth in the final battle against evil.** In apocalyptic,
apocryphal, and pseudepigrapheal literature, angels interact with
humans by bringing answers to prayer.”

Another point of contact between the various writings of that
period, with the marked exception of the philosophers, was the ide'a
that good and evil powers existed as personal entities in the uni-
verse. These powers usually were invisible, but could reveal them-
selves to men, taking any form necessary to do so. The angels, or
demons, as in the case of the Graeco-Roman common religion,
usually were divided into groups or classes. The class of the angel
or demon determined its function.”® This was particularly true of
Jewish apocalyptic writings.”

One of the most pervasive concepts, with the possible excep-
tion of the Rabbinic literature, was that of the angels as interme-
diaries between God and humans. They often were messengers from
God or the gods to teach individuals his or their will. They also were
sent to help men know the future.” The belief in the existence of
evil beings (often called demons) is characteristic of all of the
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literature of the period. Demons primarily were seen as malevolent
creatures who caused misfortune, disease, drought, and death.?
Both the apocalyptic literature and the Greek common religion
believed that these demons could be controlled by magic or herbs.*

Although these writings contain many similarities, we must
not forget that there were major differences between them. For
example, one of the major disagreements between Jewish religion
and the Greek philosophers lie in their respective views of creation.
For the philosophers, the world was created by an intermediary
being such as the Demiurge, not by a transcendent Being, because
a transcendent Being would have nothing to do with the material
world.*!

The Jewish writings, with the exception of Philo and his
doctrine of the Logos as creator,’ retained the notion that God
personally created the world,* Furthermore, the Jewish view of
how God operated in the world was in marked contrast to the way
in which Graeco-Roman common religion understood its gods. For
Jewish writers, by and large, God was intensely and personally
interested in His creation, although one does see evidences of God
receding into a remoteness in the DSS and apocalyptic literature.
However, God fundamentally was different from man, He was not
subject to the kind of whims and passions that they were. Therefore,
God could be trusted.*

On the other hand, the Greeks viewed their gods as operating
with the same passions as human beings. Consequently, the Greeks
never could quite trust their gods because those gods were capri-
cious and subject to acting in accordance with their passions,
sometimes unfairly. For the Greeks, the gods were an extension of
themselves; whereas for the Jews, God was wholly other than and
completely different from humans.*

This then, was the general religious milieu of the time period.
Each particular writing had its own slant and focus for its cosmo-
logical beliefs. It was this religious milieu in which Pauline cosmo-
logical ideas were expressed.

Paul and His Writings. Paul can be considered to be a.unique
individual in the history of religion. He was brought upon the scene
by God at the turning point of the ages (see Gal 1:15, 16). Appar-
ently, he was trained in both the secular schools and the Jewish
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religious schools of the time.*® This training would have most
certainly brought him into contact with the various cosmological
tenets of his day.

The New Testament records one incident in which Paul actu-
ally was involved in the disputation of philosophy, at the Areopagus
in Athens (Acts 17:16-32). In verse 18 it is stated:

A group of Epicurean and Stoic philosophers began to dispute with
him. Some of them asked, “What is this babbler trying to say?” Others
remarked, “He seems to be advocating foreign gods.” They said this
because Paul was preaching the good news about Jesus and the
resurrection. (NIV)

Paul’s cosmology, which was based upon a transcendent God
who reconciled the world through Jesus Christ, and who, as per-
sonal Being, was interested in His creation, was totally opposed to
the philosopher’s general tenet that the transcendent entity ruling
the cosmos was reason. In their view, the true God would have
nothing to do with creation or matter. This may have been why Paul
was accused of advocating foreign gods. Paul’s cosmology an-
nounced that there was a God in heaven who cared about men.
Thus, Paul opposed the philosophers of his day.

Because Paul was an apostle to the Gentiles, he needed to be
aware of the thinking of the people he was trying to reach—espe-
cially what he taught concerning the triumg)h of Jesus Christ over
the principalities and powers of the world.”” The common view of
lesser gods, demons and heroes, was that they inhabited the air and
could bring evil upon man by their whim and fancy. Paul used his
cosmological concepts to show that life is not controlled by these
powers but by God and His angels. Thus, one’s life was not governed
by fate or other such capricious powers but by the only true God
Himself.

Paul shows that God is in control. No power could interfere
with God’s purposes, which, to the Greek, would have been welcome
news. He did not have to constantly live his life in fear that some
evil power might come upon him at any time.?*

Paul probably knew about the common Graeco-Roman cosmol-
ogy, and sometimes expressed his cosmology in the popular termi-
nology of Greek religion (see Eph 6:10-17; Col 1:15-21; 2:15-19),
but traditional terminology was filled with new meaning in the
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light of what God had done on the cross. Paul was trying to convey
by his cosmology that something was changed and made new by
Christ’s death on the cross. Christ triumphed over the powers and
was, as he always had been, in control. Therefore, it is doubtful that
Paul borrowed his cosmological concepts from common Greek reli-
gion. Rather, he used their terminology, filling it with new content,
in order that they could relate to the message he was proclaiming.

Although Philo’s writings contain some ideas that seem to
anticipate Paul, and that there seem to be certain parallels that can
be traced in both Paul and Philo, it seems highly unlikely that Paul
was dependent on Philo for his cosmological views.*® There are
major differences between the two.°

With regard to Colossians and Ephesians, they reflect the
need to fit Christ into the general religious ideas of the time,
whereas Philo is concerned to provide a pedantic explanation of
these general ideas.*' Perhaps it is best to conclude that both writers
drew on a common stock of Hellenistic Jewish traditions that were
available from the general religious milieu of the times.*? Each one,
however, uses them in their own ways.

Scholars argue for various parallels between Paul and the
rabbis. One such example consists of alleged parallels in the vision
of Yohanan b. Zakkai and Paul’s experience on the road to Damas-
cus recorded in Acts 9. In Yohanan’s dream, the visionaries and
their disciples are caught up to the third heaven. This thou ght
seems to parallel Paul’s vision recorded in 2 Corinthians 12:2.% But
points of contact do not necessarily mean actual dependence. Pau-
line thought, especially his cosmology, was reflective of the Christ-
event. It also presents an “an essentially different type of
religiousness from any found in Palestinian Jewish literature.”*
Paul, who had been brought up a Pharisee, apparently left it behind
when he turned to follow Christ.*® It can be concluded, therefore,
that Paul was not dependent upon Rabbinic material for his cos-
mology because his religion, and especially his cosmology, which
began and ended in Christ, was something naturally offensive to
Rabbinic theology.*®

Many of the early Jewish eschatological ideas were not present
in the Hebrew scriptures, (such as angelology and demonology), but
embellished in intertestamental writings.’” Studies by R. H.
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Charles suggest that Paul seems familiar with some expressions
and ideas that appear in the book of Jubilees and other apocryphal
works.*® . |
For example, Satanil, in 2 Enoch, is seen continuously flying
in the air, illustrating a prevalent conception as to the abode of
Satan and his angels at the time of Christ and later. The demons
and their leaders were conceived to dwell in the air, from where they
made their attacks upon men. This reminds us of Ephesian.s ?:2 and
6:10-17.* That the world is controlled by evil principalities an'd
powers; that men’s lives are under the power of Satan and his
angels; and that God will ultimately triumlph over Satan and
establish His kingdom throughout the universe are common
themes in apocalyptic, apocryphal, and pseudepigraphic lliferatur.'e.
Some of these ideas have similarities to ideas in the Pauline writ-
. B0
mgS.There is the common belief in Paul’s day that wars tha't take
place here on this earth have parallels in wars fought in the
heavens. When an angel in heaven gainsﬁriiscendancx t.hen the
nation on earth does likewise and vice versa.”” The powers l'nvolved
are given to the angels of the nations by God’s sovere}i%‘n will. Each
angel must be dealt with before a nation canbejudge.d. Theseideas
may be the background for Paul’s own cosmological stateme.ants
such as Ephesians 6:10-13, where he states tht?.t we fight against
spiritual powers in heavenly places, and Colossians 2:15 ar;nfl 1:20,
where Christ is seen to triumph over the powers, re.concﬂmg all
things to Himself. Evil affects the entire created universe. It as;
sumes cosmic dimensions. Thus all creation awaits redemption. ,
There also are various similarities between the Qumr:an .Sect 8
doctrines and the writings of Paul. Modern scholarship is not
certain Aow the theological ideas of the Qumran sect iz'lﬂue.nced
Paul, but thinks there is strong evidence that they did. It is claimed
that the influence of the sect was more apparent i'n the later
writings of Paul than in the “great” epistles.”® The f:lalm has.been
made that the language of the epistle to the Ephesians was influ-
enced by Jewish-Christian gnosis. In the face of tl:.le_ alleged parallels
of Qumran with Pauline theology and language, it is Eonch_lded that
the language and thought of the epistlc.tlo the Ephesians was
influenced specifically by the Qumran writings, It has been sug-
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gested that the parallels are more numerous and closer than they
appear to be from Schlier’s work, going much deeper.®

Pauline writings evidence dualistic conceptions and terminol-

ogy related to what is found in the Qumran writings.*” It must be
kept in mind that we are not speaking about a dualism of eternal
good versus eternal evil, but that evil is warring against good which
will eventually triumph and destroy evil. Paul, especially in
Ephesians and Colossians, seems to show similarities with the
writings of the Qumran sect, specifically those writings with a
cosmological bent. For example, Ephesians 6:10-17 reminds us of
the War Scroll and its cosmology. The war in the War Scroll is
fought on two levels, the spiritual, and the physical, again an idea
found in Pauline cosmology. The DSS’s concept of Satan having a
limited rule parallels Colossians 2:13-15, where Christ triumphs
over the powers and authorities by His death.

The Pauline idea that when one has been created anew by the
Holy Spirit he becomes a citizen of heaven and sits in heavenly
places now (Eph 2:4-7 for example) finds a similar idea in the sect’s
theology where the elect are the ones created anew and brought
into fellowship with the angels and the heavenly world. The concept
of the elemental spirits finds a place in both writings (see 1QH
1:8-15; Gal 4:3, 9; and Col 2:8, 20). Since both Jubilees and 1 Enoch
were found in the Qumran literature, it can be su ggested that both
apoc?éyptic and the DSS writings have parallels in Paul’s writ-
ings.

In summary, it seems that Paul used language similar to that
of the apocalyptic strand of literature extant in his day. He parallels
this literature in many ways. He sees evil angels bent upon destroy-
ing the human race and that evil angels surround and are against
man,; there is a controversy going on that has both physical and
psychological dimensions; God exercises control over the evil spirits
that are the cause of man’s failure to be faithful to the covenant;
God ultimately will triumgh over evil; and human history is linked
closely to celestial events,"

Paul’s Unique Contribution

Paul used some of the common cosmological terminology of the
day to reach both Jew and Gentile. But, he used the language with




132 Journal of the Adventist Theological Society

a different meaning. For him, Christ became the beginning anc_i erlld
of cosmology, transforming it fundamentally and essentially.
Herein lies Paul’s contribution to ancient and modern cosmology.
The main difference between Paul’s writings .c:md the extant writ-
ings of his time was the transformation qf his cosmology by the
Christ-event. All cosmology is measured in re?.pect to the cross,
especially in the light of Colossians 1:19, 20 which states:

For it was the Father’s good pleasure for all the fu_lln&;s of d.eity to
dwell in Him, and through Him to reconcile all things to _H1mself,
having made peace through the blood of His cross; through Him, I say,
whether things on earth or things in heaven. (NASB)

Paul explained cosmology as it appeared thro_ugh the cross,
which is the decisive cosmic event that changed hlstory' and the
various extant cosmologies.’’ It was Jesus’ death and His subse-
quent resurrection that determines Paul’s cosmology. All ({osmolog-
ical thinking must now be measured in terms of the Cht;lst-e\.rept,
which shows the love of God for human beingf; g.nd God’s activity
among and for them. It also discloses that God is in control, not the

demons, principalities, or powers.

Conclusion

That Paul spoke about cosmology is abundan'tly evident. The
question remains as to whether what he had to say is ?elevant toda’y
or merely a relic of ancient thought. It can l?e sgld that Ifaul_ s
cosmology and his great controversy theme_, fit in W'lth the crlterlef
established by Bernard Ramm for evaluating Bll?llcal cosmology;
that is: it is free from polytheistic cosmology, it has a gen'erial
hostility to any atheistic cosmology, and it clearly presents a theistic
view of nature and the Bible.*' A _

Paul seems to have contact with some cosm'olog'lqa'l insi g.hts 11?
his great controversy theme from the surrounding I.mhe:u of ideas;
however, his cosmology, or great controversy theme, is still relevant
for our modern scientific world. It is as relevanf; as tbe death of
Christ and His resurrection (with its accompanying trxun?ph over
the evil powers and principalities) th_at sinners may ’pe forgwe_l; ??d
broughtinto a proper relationship with Go_d and receive Qt?rna ife.
As Biblical salvation still is needed and timely for lost sinners in
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today’s world, so Paul’s cosmology and its great controversy theme
continue to have a meaning for the modern mind.
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WHAT IS THE GOSPEL?
(Galatians 1:6-10)

By C. Raymond Holmes
Seventh-day Adventist Theological Seminary
Andrews University

What a way to begin a letter! With a rebuke? The apostle
wastes no time with flattery. The issue is too crucial. His concern is
with the heart of the Christian faith, the “gospel”—with its nature,
with its preaching.

The nature of the gospel had been challenged; its preaching
perverted. That riled Paul’s mind and soul as nothing else could.
He was quick to respond, and his passion for the gospel runs
through every sentence. There are those who believe that this letter
saved Christianity from degenerating into a form of paganism. If
80, does it not need to do so again?

The words are sober, hard. But even so, under the inspiration
of the Holy Spirit, we can sense the profundity of God’s love in
them—Iove for the truth of the gospel; love for those who will hear
the gospel and be saved by its power.

Confusion, perversion, desertion, came early in the life of the
Christian church. It came so soon that it astonished the apostle

- Paul, that great preacher of Justification by grace through faith.

Here is a dramatic example of how we should respond when
the nature of the gospel is threatened and the preaching of it
perverted. We ought to get passionate about the nature of the
gospel, about it being preached in the right way, because it is the
heart and center of faith.

In Galatians 3:1-5, the perversion of the gospel that riled Paul
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