 Translation
27Only and always show yourselves to be good citizens, worthy of the gospel of Christ. Then, whether I come and see you or am separated from you by distance, I may hear good things about you—that you stand firm with one spirit, struggling together with one mind to preserve the faith brought about by the gospel, 28in no way letting your opponents intimidate you. For although your loyalty to the faith is proof to them that you will perish, it is in fact proof to you that you will be saved saved by God. 29For God has graciously given you the privilege both of believing in Christ and of suffering in his stead, 30This is the meaning of the struggle you are in. It is the same sort of struggle you saw me once engage in and now hear that I am still engaged in it.
Notes
a. The majority text reads the aorist subjunctive (ajkouvsw) for the present, but this looks like a grammatical improvement on the original.
b. To the expression ejsti;n aujtoi`" the majority text adds mevn or rearranges the word order and adds mevn. This has the appearance of a stylistic improvement to balance the dev that follows.

c. The majority text has uJmi`n for ujmw`n; a few mss have hJmi`n. These are further attempts to make the two phrases parallel to each other in every way possible (see comments below).

d. A few mss read hJmi`n for uJmi`n.

e. p46 81 omit the phrase, ejn ejmoiv.

Form/Structure/Setting
After having discussed his own affairs and their consequences, and after having disclosed his own innermost feelings, Paul turns now, as is his custom, to give instructions to the entire community. The transition from personal matters to matters of encouragement is quite sudden, with simply the word movnon (“only and always”) given as an introduction. Immediately one is in the middle of a parenetic section. Words of exhortation now control the thought. The musings about life and death are gone. Hesitation between two decisions is past, and everything is now directed toward life—the rigorous life of a Christian who is called to be loyal to the faith, to fight for the faith and to live worthily of the faith. Battle terms, or terms from the athletic games, are present: “stand firm,” “struggle” [twice], “suffer” (sthvkein, sunaqlou`n, ajgwvn, pavscein) characterize this section. One is tempted to compare Paul with a commanding officer or a coach who is determined to inspire his troops, or to encourage his contestants, as he sends them into the fray, with the hope of getting back a good report about how they conducted themselves in the fight (Gnilka).
This section is highly rhetorical. Some see Paul lapsing into a particular strophic pattern or metrical style of speech (Lohmeyer, Michaelis); chiasm is present in abundance (vv 27–28); even an unusual number of the words used here are metaphorical. Thus, although such rhetoric drives home the need for concerted action it also makes it difficult to decide definitely what the historical situation was really like in which the church at Philippi found itself. Apparently, however, the Philippian Christians, like Paul, faced some sort of hostile opponents who were set on their destruction (ajpwleiva, v 28). The apostle sees a united firmness on behalf of the gospel, and a disciplined life of self-sacrifice as the sure and certain way to overcome all adversaries. These twin themes bind this section (1:27–30) together with that which follows it (2:1–11).

Comment
27. Paul introduces this new section with the adverb movnon (translated here “only and always”). In so doing he stresses that “the one essential thing” (see Gal 1:23; 2:10; 3:2; Bonnard, Collange) for the Christian is to live in a manner worthy (ajxivw") of the gospel of Christ. But what does it mean to live in a manner worthy of the gospel of Christ? Paul answers this question in part by the special verb he uses to issue his command—politeuvesqe (“live!”), and in part by the subordinate ideas he attaches to this verb.
Vv 27–30 constitute a single sentence in Greek that contains only one main verb—politeuvesqe. This verb is an unusual one, appearing only twice in the NT, here and in Acts 23:1, where it means little more than to live out one’s life. Originally, however, it meant “to live as a citizen of a free state” (povli"), “to take an active part in the affairs of the state” (LSJ). Paul seems here to go back to this earlier meaning.

To the ancient Greek the state (hJ poli") was by no means merely a place to live. It was rather a sort of partnership (koinwnivan tinav) formed with a view to having people attain the highest of all human goods (so Arist. Pol. A 1252a). Here in the state the individual citizen developed his gifts and realized his potential not in isolation, but in cooperation. Here he was able to maximize his abilities not by himself or for himself, but in community and for the good of the community (see Beare). As a consequence, mutuality and interdependence were important ideas inhering in the concept of Jpovli". “To live as a citizen” (politeuveoqai), therefore, meant for the Greek (and later the Roman) rights and privileges but also duties and responsibilities.

To the Jew the idea of povli" had as its focal point the “city of the great king” (Ps 48:2; cf. Matt 5:32). Originally Jerusalem was this ideal city, localized and restricted in scope. But under the influence of psalmist and prophet the concept “city” was expanded until Jerusalem was not only home for every member of the Commonwealth of Israel, but a spiritual fellowship into which the nations of the world eventually would enter (cf. Ps 87), a universal center of worship of Israel’s God, the God of the whole earth (Isa 66:20 LXX; Amos 9: 11–12; Zech 14:8–11; see B. F. Westcott, “On the Social Imagery in the Epistle,” in B. F. Westcott The Epistle to the Hebrews [Grand Rapids: Eerdmans, repr. 1965] 384-90).

Both these ideas appear to be combined in Paul’s studied choice (against Gnilka) of this rare verb, politeuveoqai, over his customary verb for “living,” peripatei`n (Rom 6:4; 1 Cor 3:3; 2 Cor 5:7; Gal 5:16; Eph 2:2; Phil 3:17; 1 Thess 2:12, etc.). Thus, to live in a manner worthy of the gospel of Christ means to live as a good citizen of an earthly state, fully discharging one’s duties and responsibilities to that state (cf. Brewer, JBL 73 [1954] 76–83). But there is more. Through the gospel which proclaims Christ as Savior, the Christian is made a citizen of the heavenly Jerusalem (cf. Heb 12:22–23; Rev 21:2–3), a partner in a spiritual fellowship, a member of a new community, the Christian commonwealth, the Church (Phil 3:20; cf. Eph 2:19). To live worthily of the gospel, then, also means that the Christian lives as a good citizen of this new state, governing his actions by the laws of this unique politeuma—righteousness, peace, faith, hope, love, mutuality, interdependence, good deeds, service to one another, worship of the living God, and so on (cf. the use of this word in 1 Clem 3:4; 21:1; Pol. Phil. 5:2; see also Lightfoot, “St Paul and Seneca,” Philippians, 270-333, especially 305–308).

Furthermore, to live in a manner worthy of the gospel of Christ means that the Philippians, it is hoped, will live in harmony with each other, a meaning that springs quite naturally from the fact that they are fellow citizens of a heavenly state, partners in a new community. Thus Paul expects to hear that his friends at Philippi are standing firm in one spirit (ejn eJni; pneuvmati), struggling together in one mind (mia`/ yuch`). Both of these expressions are intended to remind the Philippians that as Christians they are in a battle and that a united front is the best strategy for victory.

“Stand firm” translates one Greek word (sthvkete), a verb found first in the NT, newly formed from the perfect tense of iJstavnai (“to stand”; BDF 73; Moulton, Grammar 2, 220, 259). It conveys the idea of firmness or steadfastness, or unflinching courage like that possessed by soldiers who determinedly refuse to leave their posts irrespective of how severely the battle rages (cf. 1 Cor 16:13; Gal 5:1; Phil 4:1; 2 Thess 2:15; cf. Also Eph 6:13–17; see Lohmeyer who has gathered evidence for this metaphorical meaning of sthvkw). Paul does not say who it is the Philippians are to stand firm against, but it is clear from the verses which follow that the Christians at Philippi are being challenged by adversaries, perhaps Jews (see chap 3), and are in danger of being shaken.

They can, however, resist the challenge and overcome the adversary by joint effort, by a community spirit. Thus, it is incorrect to say that the phrase ejn eJni; pneuvmati (“in one spirit”) refers to the Holy Spirit (Bonnard, Collange, Dibelius, Gnilka, Jones, Martin); only the human spirit is in view here. The context, with its strong appeal to unity, and the carefully constructed chiastic form of this sentence that brings the phrase mia/` yuch` (“in one mind”) immediately up against the phrase eJn eJni; pneuvmati (“in one spirit”), combine not merely to show that these two expressions are equivalent in meaning, but to show that it is of extreme importance for Christians to coexist in community, work together in harmony, resist the common enemy with common intention.

Nor is it necessary to maintain that the phrase eJn eJni; pneuvmati refers to both the human spirit and the divine Spirit (Scott), as though Paul intended to convey by this single expression the twin ideas that “the Holy Spirit strengthens the human spirit under trial” (Martin, 1959). It is true, of course that Paul does use this exact expression to refer to the Holy Spirit (1 Cor 12:13; Eph 2:18). It is also true that he clearly teaches that Christian unity or Christian fellowship is the product of the creative activity of the Holy Spirit (Phil 2:1; cf. Eph 4:3). But here there is no signal to indicate that he means anything similar to this, or that he intends anything more by pneu`ma than he does by Yuchv. The two parallel phrases, ejn eJni; pneuvmati and mia/` Yuch` therefore, serve strictly to heighten the idea that Christian harmony, “a common spirit” (Moffatt), which believers themselves must strive for, is essential if the church at Philippi, or anywhere else, is to maintain a courageous witness against hostile opposition (see Beare, Lohmeyer, Michaelis, Schweizer, TDNT 6, 435).

The verb sthvkein (“to stand firm”) is now explained by two participial phrases. The Christian best stands his ground (1) when he is struggling and (2) when he is showing a certain kind of bravado.

“To struggle” again is a verb that underscores the ideas that play such an important part in this section and throughout the entire letter, that of fellowship and community, of camaraderie and mutual understanding. Sunaqlou`n not only means “to struggle,” but ”to struggle along with someone” (BGD). It is a rare word, even in Classical Greek, found in the NT only here and in Phil 4:3. With it Paul quickly changes the picture from soldiers at battle stations to athletes working as a team, side by side, playing the game not as several individuals but together as one person with one mind (mia`/ Yuch`), for one goal (see Pfitzner, The Agon Motif, 116-18). Here that goal is to preserve the faith brought into existence by the gospel (th`/ pivstei tou` eujaggelivou).

This interpretation of the expression th`/ pivstei tou` eujaggelivou understands (1) that th`/ pivstei (“the faith”) here is an early example of the tendency for the word pivsti" (“faith”) to become a technical term for “creed,” those things which the Christian believes (cf. also 1 Tim 3:9; 4:1, 6; 5:8; 6:10, 21; Jude 3). (2) It understands that the dative, th`/ pivstei, is a dative of interest or advantage, to be translated “for the faith,” and not a dative of association governed by the preposition suvn in the compound word sunaqlou`nte", to be translated, “with the faith” (as does Hall, ExpTim 85 [1974] 119-30; see also Jones, Lightfoot). The context, with its stress on community, demands that ajllhvloi" (“with one another”) be mentally supplied if one needs to see a substantive governed by sunaqlou`nte". (3) It also understands that tou` eujaggelivou is a subjective genitive, meaning that the gospel is the generative power of the Christian’s creed, that the good news that God has acted in Christ for man’s salvation is the source and origin of the faith, the essence of what a Christian believes.

The issue here then is the Christian faith. The faith is being threatened. There are those who would nullify this faith, perhaps by proclaiming a message that is not founded on the free grace of God (Collange) and the finished work of Christ to which nothing can be added by way of human effort. Thus the plea for unity is no small matter. Only by the total cooperation of Christians striving unitedly together with each other in this fierce contest for the minds of men can the true gospel be preserved against distortion or destruction by its opponents.

The Christian also stands his ground by showing a certain kind of bravado, by not allowing himself to be intimidated in any way by his opponents (v 28). The verb here translated “to be intimidated” (ptuvresqai) is extremely rare, found nowhere else in the entire Greek Bible. But it is used on occasion in Classical Greek of timid horses that shy upon being startled at some unexpected object (LSJ). Perhaps by the choice of this unusual word Paul shows himself anxious that his friends should not “break loose in disarray” (Martin, 1976) or lose control of themselves as a result of the attacks of their adversaries.

It is not clear who these adversaries were. True, Paul’s own sufferings at Philippi had been caused by pagan Gentiles (Acts 16). It is also true that Paul’s plea here to united action against the enemy is reinforced by reminding the Philippians of the suffering he himself had experienced while at Philippi, and which the Philippians had witnessed (v 30). But these facts do not of themselves prove that the present opposition facing the Philippian church came only from the pagan world (as Loh and Nida, Martin, Michael suggest). Rather the threat to the faith of the gospel which figures so prominently in this section, a threat which arose from the proclamation of a false “gospel,” or from persecution promoted by the champions of that false gospel, seems to argue more forcefully for the view that these adversaries were evangelistically fervent Jews who either resided in Philippi or who had come from Thessalonica (see Introduction, xxxiv,  xlv–xlvii; cf. Acts 17:1–5, 10–13) to attack the growing church. These adversaries, then, would be the same as those Paul speaks so sharply against in ch. 3.

The words which now follow—h}ti" ejsti;n aujtoi`" e[ndeixi" ajpwleiva", uJmw`n de; swthriva" (lit. “which is to them a sign of destruction, but of your salvation”)—are extraordinarily difficult to interpret. This difficulty is reflected in the translations, which either leave one still puzzled over their meaning, or add details hard to justify textually in order to try to make sense of them (cf. Phillips, gnb). Westcott and Hort found these words so disconcerting that they suggested that they and the words in v 29 be put in a parenthesis, thus enabling v 30 to be attached directly to v 28a. Such a suggestion provides a smooth flow of thought, and treats the parenthesis as a Pauline aside that gives a theological explanation of Christian suffering.

Perhaps the difficulty can be resolved in a different, less radical way, resulting in a quite different interpretation of the text from the one generally accepted today.

First, th`/ pivstei (“the faith,” v 27) is a reasonable antecedent for the relative pronoun h{ti" (“which”). It is certainly as reasonable as making the idea of fearlessness in v 28 the antecedent. This latter idea was suggested by Lightfoot, and is reflected in most translations. But th`/ pivstei easily accounts for the form of h{ti", which agrees with its antecedent in number and gender (singular and feminine) as normally it should (H. W. Smyth, Greek Grammar [Cambridge: Harvard University Press, 1956] 562.2501). There is no need then to search for a less normal, though also possible grammatical explanation, i.e. that h{ti" gets its number and gender not from its antecedent, but from attraction to some noun (e[ndeixi") within its own clause (so Lightfoot; cf. Eph 3:13). Thus the Philippians’ adherence to the faith, not their courage, is the e[ndeixi" ajpwleiva" … (“the sign of destruction …”).

Second, h{ti" may in fact introduce two clauses that, although compressed, are nevertheless parallel to each other. With a minimal amount of reconstruction it is possible to make this parallelism obvious:

To justify this reconstruction the following things should be noted: (a) In the NT it is possible to find antithetic parallel clauses with or without mevn (“on the one hand”) as a correlative to dev (“on the other hand,” Rom 16:19; Gal 2:9; see BDF 447.2, 5). To insert mevn into the reconstruction for the sake of the obvious is, therefore, grammatically legitimate. (b) The verb ejstivn is frequently omitted from parallel phrases in Classical and NT Greek. Its presence, though not visible, is always understood (BDF 127.1). This is the case here in Phil 1:28. The reconstruction, however, merely inserts ejstiv for the sake of clarity, although it is superfluous to do so. (c) It is the same with e{ndeixi" (“sign”). [Endeixi" clearly is modified by swthriva" (“of salvation”) as well as by ajpwleiva" (“of destruction”). Thus, to include e[ndeixi" in the reconstruction, although it too is superfluous, nevertheless increases the visibility of the parallelism. (d) JUmw`n (“your”) in Paul’s text is placed directly between ajpwleiva" and swthriva" in an amphibolous position that permits one to see it as modifying both of these nouns, in spite of the fact that uJmw`n is followed by dev. If the postpositive dev were intended to limit the uJmw`n only to the second clause, one would expect the word order to have been ajutoi`" … ajpwleiva"ѓswthriva" de; uJmw`n, resulting in a neat chiastic construction such as Paul is fond of. Therefore, to add it to the reconstructed text after ajpwleiva" (“of your destruction”) is grammatically defensible, more so than importing aujtw`n (“of their destruction”), with no basis, as the great majority of translators do. (e) The only real addition to the text, then, is uJmi`n (“to you”). But this is now demanded by the clear antithetic parallelism of the two clauses. The dative aujtoi`" (“to them”) of the first clause is answered now by the dative uJmi`n (“to you”) of the second. (f) The manuscript tradition supports this reconstruction, supplying mevn and altering uJmw`n to uJmi`n (hJmi`n). It is interesting and instructive to note that never was the aujtoi`" altered to aujtw`n in order to find a parallel for uJmw`n—never was the contrast understood as being “their destruction” over against “your destruction.” These variants, though rightly rejected as secondary, nevertheless indicate how early Greek scribes understood what Paul was saying.
The result of this reconstruction shows that the real contrast is not between “their destruction” and “your salvation,” as is generally understood today, but between the different perceptions of two groups of people: the adversaries, on the one hand, perceive the willingness of the Philippians to fight for the faith of the gospel (v 27) as an indication of their destruction. The Philippians on the other hand perceive this as a sure sign (see Kьmmel, ZTK 49 [1952] 134-67) of their salvation (cf. 2 Cor 2:15–16, and see Pss Sol 16:5).

Third, ajpwleiva is generally used of eternal destruction (Oepke, TDNT 1, 397) and swthriva of eternal salvation (Foerster, TDNT 7, 992-94). But both words can and are used with less than such ultimate meanings (cf. Matt 26:8; Phil 1:19). Hence, here, in these highly rhetorical phrases that appear in a context where the imagery of battle and contest is prominent, it may be that these words should be understood in the lesser sense of “defeat” or “victory,” of “winning” or “losing” (so gnb, jb). It is even more likely that Paul, in making a play on these words, especially on their sounds—ajpwleiva"ѓswthriva"—may also be making a play on their meanings, going to the extreme with one and holding back on the other, seeing in ajpwleiva" the immediate destruction of the body and in swthriva" the ultimate salvation of the soul (cf. 1 Cor 5:5).

Fourth, a free translation of v 28 will serve as a summary: “In no way let your adversaries strike terror in you. For although they see your loyalty to the truth as inevitably leading to your persecution and death (ajpwleiva"), you see it as leading through persecution to the salvation of your souls (swthriva").”

29. One is led on by this saying of Paul, if understood in the fashion just explained, quite easily to the next saying. A Christian who is willing to stand up together with other Christians for the faith of the gospel (v 27) can expect to suffer. It has always been so. Redemptive history teaches that those who believe the Word of God, who uncompromisingly speak this Word and unyieldingly live in accordance with it often pay for their courage and resolution with their lives—from the ancient prophets to Jesus (Matt 5:12; 23:29–37; cf. 21:33–46). “Believing” (pisteuvein) and “suffering” (pajscein), therefore, go together now as they have in the past (cf. 4 Macc 5–6; 9–15, especially 15). Paul reminds his friends at Philippi of this fact. At the same time he encourages them by telling them, twice over, that their suffering is “for Christ” (uJpe;r Cristou`, uJpe;r aujtou`).

This prepositional phrase, uJpe;r Cristou` (“for Christ”) may mean simply that the Philippians are suffering because they are on Christ’s side (BGD). They have believed the gospel of Christ (v 27a). They have set themselves to preserve and propagate this gospel (v 27b). They have taken their stand with Christ. As a consequence they have put themselves on a collision course with hostile forces abroad in their world that are opposed to Christ. It is inevitable then that they suffer.

JUpe;r Cristou` can also mean “for the sake of Christ.” If this is the sense here, then Paul is saying that the Philippians are willing to suffer because of their love for and devotion to Christ. Christ is the moving cause or reason  for their willingness to endure. Like earlier disciples these newer ones are able to view suffering for the sake of Christ as an honor and privilege (cf. Acts 5:41; so Moule, Origin, 120-21).

But this prepositional phrase can also mean “in place of,” “instead of” (BGD). If this is the idea, then the phrase has reached its most profound meaning. Pavscein uJpe;r Cristou` then would indicate that the Philippians are in some way permitted to suffer in Christ’s stead. To use the apostle’s own words, in that the Philippians, as he himself, are suffering, they actually are filling up “what is still lacking in regard to Christ’s sufferings” (Col 1:24–25). They, by having joined the “fellowship of his sufferings” (Phil 3:10), have chosen to be Christ’s replacements on earth in order to suffer in his place in his absence. It is not that anyone dares put himself on the same level with Christ in this respect. Yet there apparently is a very real sense in which Christ needs people who are willing to take upon themselves the burden of his suffering in history that still remains to be borne. Paul, on the one hand, wishes to be such a person (Col 1:24–25)—to suffer in Christ’s stead that others may be consoled (2 Cor 1:4–6), to die that others might live (2 Cor 4:12), to endure hardships that others might be saved (1 Cor 4:13; note that the word perikavqarma used in 1 Cor 4:13 is found in the LXX in the sense of “ransom” [Prov 21:18]; it was also used in the atonement rites of the Grecian Thargelium. See Stauffer, Theology, 307-308). The Philippians, on the other hand, can also share in this privilege. They, too, may suffer “in Christ’s place” (nJpe;r Cristou`).
Thus it is that Paul dares say that suffering uJpe;r Cristou` (“in Christ’s stead”) is a divine gift offered to them in love. The verb he uses, ejcarivsqh (“it was given”), though far less common than didovnai (“give”), is, nevertheless, one of his special verbs. It is used by him sixteen of the twenty-three times it appears in the NT. Formed from the same root as cavri" (“grace”), it conveys the idea of the free, unmerited favor or kindness of God (Eph 4:32). It denotes privilege, therefore, and this idea is made explicit in many translations: “you have (graciously) been granted the privilege of suffering for Christ” (BGD; cf. gnb, jb, neb, Phillips). The passive form of this verb, “it was given” (ejcarivsqh), is a “divine passive” and can be changed into an active statement with God as the subject (see Jeremias, Theology, 1.9). This use of the passive indicates Paul’s belief that “God is in control of all events. Therefore, the Philippians should not be upset by their bitter experience as if God had forgotten them or were angry with them. On the contrary, the verb … would remind them that even this trial comes to them as a gift of his grace” (Martin, 1976; cf. Beare). “God rewards and indorses believers with the gift of suffering” (Vincent; cf. Heb 12:5–11 for a similar Christian understanding of suffering).

The idea of suffering, and suffering “for Christ,” is preeminent here. But it should be noted in passing that Paul incidentally says that the act of believing in Christ (eij" aujto;n pisteuvein) is also a gift of God (cf. Eph 2:8). Pisteuvein eij" (“to believe in”) is a NT grammatical invention and is the most emphatic way of expressing absolute trust in Christ, infrequently used by Paul, but often by John (see G. F. Hawthorne, “The Concept of Faith in the Fourth Gospel,” BSac 116 [1959] 116-26).

30. Paul concludes this section with a participial phrase that further explains the meaning of the Philippians’ suffering. Their struggle is an extension of the suffering he himself had experienced when he was at Philippi (Acts 16:16–24; cf. 1 Thess 2:2), which they then had seen at close hand, and which he is even now enduring at Caesarea (Acts 24–25), about which they have only heard through Epaphroditus. It is a battle that results from preaching and defending the gospel, and in this battle the Philippians have joined. They together with him have formed a “fellowship of Christ’s suffering” (3:10), since the gospel is itself “the word of the cross” (1 Cor 1:18; see A. Richardson, An Introduction to the Theology of the NT [London: SCM Press, 1958] 29; Gьttgemanns, Der leidende Apostel). The word Paul uses here for “fight” or “battle” is the word ajgwvn. Originally it applied to athletic contests in the arena. Eventually it came to mean any inward or outward struggle (Col 2:1; 1 Thess 2:2; cf. 1 Tim 6:12; 2 Tim 4:7; Heb 12:1; see Loh and Nida). The nominative participle, e[conte" (“having”) agrees, not in form, but in sense with the dative uJmi`n (“you”; cf. Eph 3:18; 4:2; Col 3:16; see Moulton, Grammar, 1, 225). There is thus no reason for going back to sthvkete (“you stand firm” v 27) to find a “proper” word for the participle to modify, and therefore, there is no reason for treating vv 28b–29 as a parenthesis in order to save the grammar. The relative pronoun oi\on (“which”) that is used here by Paul, instead of the more usual o{n, indicates that he knew the Philippians were pitted against the same foe as he was, but that their sufferings had taken a different form from his. He gives no indication that the Philippians or any of their leaders were in prison, but he makes clear that they were nonetheless hurting, and for the same reason as he—both his sufferings and theirs were the direct result of a determination to preach the gospel and make sure of its advancement (prokophv, 1:12, 25) throughout the world. And this determination stood firm in spite of strong opposition from aggressive adversaries (1:28; cf. 1 Thess 2:14–16).

Explanation
Paul encourages the Philippians to live in a manner worthy of the gospel of Christ at all times. This means, among other things, that they will be good citizens both of the earthly state in which they live and of the heavenly state to which they ultimately belong. It also means that the Philippians must present a united front. They must be one in spirit and intent, fighting side by side for the preservation of the faith brought about by the gospel, those things most surely believed by the Church. It means loyalty to this faith which, in the eyes of their opponents, seems a foolhardy allegiance to something that can only bring them persecution and death. In their own eyes, however, such loyalty is to something that will bring them salvation. They believed that in response to their faith God would bring them safely to their desired end. Finally, living in a manner worthy of the gospel means that they must not fear their adversaries or grow discouraged because of the trouble heaped upon them. For suffering for Christ, as believing in Christ, is a gracious gift to them from God, for which they should be thankful. They and Paul form a community of sufferers with the suffering Christ. Because of their whole-hearted allegiance to the gospel, and their total commitment to Christ, they can fully expect to share in the sufferings of Christ. “The disciple is not above his teacher, nor a servant above his master; it is enough for the disciple to be like his teacher and the servant like his master” (Matt 10:24–25: cf. Phil 3:10).
2. To Harmony and Humility (2:1-4)
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Translation
1Therefore, if in any way I have given you encouragement in Christ, if in any way my love has consoled you, if in any way you have enjoyed the fellowship created by the Spirit, if in any way you have experienced the tenderness and compassion of God in Christ, 2then make my joy complete: Think alike. Love alike. Be of one soul. Be of one mind. 3Do not act out of a spirit of rivalry, nor out of empty conceit. Act rather with humility and consider others better than yourselves. 4Each of you must look to the interests of others as well as to the interests of yourselves.
Notes
a. ei[ ti" or ei[ ti appears four times in v 1. The mss tradition, in some instances, is uncertain as to whether the text should read ei[ ti" or ei[ ti. BDF conjecture that ei[ ti was intended throughout, ti being understood as the stereotyped adverbial ti, “in any way” (137.2; see also Haupt; Moulton, Grammar, 1, 59).
b. The mss tradition is divided between e[n and aujtov. aujtov, however, appears to be secondary, an attempt to harmonize to; e[n yronou`nte" with to; aujto; yronh`te which one finds earlier in v 2.

c. e[kasto" at the beginning of v 4 is read as e[kastoi by A B F G 33 81 and a few other mss. Since e[kasto" was the form more widely used by Greek writers even with a plural subject (BDF 305) it seems that e[kastoi should be considered original and e[kasto" secondary, a change made to conform the text to that which was grammatically more familiar. It is possible to take the e[kastoi at the end of v 4 with the beginning of v 5.

d. Some mss attempt to make the long sentence beginning at v 2 less awkward by changing the participle skopou`nte" into imperative forms: skopei`te or skopeivtw.

Form/Structure/Setting
This new section is closely joined to that which precedes it, not only by the conjunction ou\n (“therefore”), but by Paul’s emphatic reiteration of the one idea that harmony is essential for Christian community and for an effective effort to defend the gospel (cf. 1:27; 2:2). Other concepts such as humility and self-sacrifice (2:3–4) are added, not to divert attention away from the fundamental concept of unity, but to show that unity of spirit flows from humility of spirit, and self-sacrifice flows from a willingness to restrain one’s own desires in order to satisfy the desires of others. And Paul’s appeal is based on the deepest experiences common to every Christian—encouragement in Christ, incentive of love, fellowship of the Spirit, tenderness and compassion.
Unity, then, dominates the thinking of the apostle in this section, and he makes full use of his skill as a writer to convey to the Philippians its consummate importance. He uses words big in meaning, compacted into brief verbless phrases; rare words; and words never found anywhere else in the NT. He piles clause on top of clause, beginning each clause with the same word. He does all this as if searching for ways to make his readers both think and feel deeply about the essential nature of harmony and its necessity within the Christian community. Even the exalted solemn speech-pattern of this section adds to the magnitude of this idea. As Paul writes, his words have been seen to fall into three strophes. The first is recognized by the fourfold ei[ ti"ѓei[ ti introducing four phrases, each of which is composed of two nouns and no verbs (v 1). The second strophe also has four parts. The first half is composed of two imperatives (i{na with the subjunctive is taken imperativally; cf. Moulton, Grammar, 3, 94-95), the second half of two participles, with the verb yronei`n marking the end of each half (v 2). The third strophe has six parts. The first half is discerned by three important nouns and the last half by two participles and the twice-used e{kasto" (vv 3–4; so Gnilka; see also Lohmeyer, who was the first to recognize the metrical speech-form of this section). Whether this strophic pattern can be demonstrated to the satisfaction of everyone is doubtful, but unimportant. For it is clear in any case that Paul puts the force of fine rhetoric to work to impress upon his audience the importance of fundamental Christian ideas—unity based on humility and self-sacrifice.

Comment
1. This verse contains four brief clauses, each of which begins with eij (“if”), contains two nouns and no verbs. As a result it presents the translator with unusual difficulties and the commentator with a bewildering number of possibilities of interpretation.
For example, to translate these expressions into English as conditional clauses, beginning each with the word “if,” does retain something of the rhythm and the rhetorical repetitiveness of the Greek, but it may convey the wrong idea. When Paul introduced each of these clauses with eij (“if”), he did not intend by this to cast doubt at all on what he was saying. Just the opposite. The construction of these clauses in Greek, introduced by eij, is such that it becomes equivalent in meaning to an affirmative statement: “Since there is …” Some modern speech translations attempt to make this clear. Thus Goodspeed translates, “By whatever appeal there is in our relation to Christ …” (see also Moffatt, nab; cf. Matt 6:30; 12:27; Rom 2:17–20; 1 Cor 9:11 for other examples of eij used in this way; BDF 372.1).

A much greater difficulty, however, arises from attempting to understand exactly what Paul meant by the nouns he used in each of these four clauses, and how each noun in a given pair of nouns relates to the other. A further problem arises from the fact that the personal character, which is so much a part of this letter, is obscured by the compressed nature of these four expressions, leaving one to ask, “Who is doing what to whom?” And yet that personal element is present, nonetheless.

What then does Paul mean by paravklhsi" ejn Cristw`/ (lit. “encouragement in Christ”)? The noun paravklhsi" is capable of conveying at least two very different ideas: (1) “comfort” or “consolation,” on the one hand, and (2) “exhortation” or “encouragement,” on the other. But since the verb from which this noun comes (parakalei`n) is used especially by Paul for the exhortation he himself gives based on the Word of God and in the power of the Holy Spirit (Schmitz, TDNT 5, 794-95; cf. Rom 12:1; 15:30; 16:17; 1 Cor 1:10; 4:16; 16:15; Eph 4:1; Phil 4:2; 1 Thess 2:11–12; 5:14), it seems best to understand the noun paravklhsi" here in the same sense (against Barclay, ExpTim 70 [1958] 4-7, 40-44, and Collange). Thus this compact expression seems to picture Paul as the one who has given the Philippians exhortations, words of encouragement “in Christ,” in the power of the Holy Spirit. His paraklhvsei" were not commands but appeals to Christians (those ejn Cristw`/) by a fellow Christian (one who is himself ejn Cristw`/)—moral strengthenings by one who is strong in the faith (see Caird). “If this is true, as indeed it is,” Paul says, “and if my words of encouragement have in any way helped you stay true to the faith in the past, then respond accordingly in the present.”

eij ti paramuvqion ajgavph", “if any comfort of love,” is the second clause. Its first noun, paramuvqion, used only here in the NT (cf. paramuqiva, 1 Cor 14:3), has as its fundamental idea “to speak to someone,” or “to speak to someone by coming close to his side,” and always in a friendly way. Its meaning, like that of paravklhsi", has also developed along two lines: with reference to what ought to be done, “to admonish,” and with reference to what has already happened, “to console” (Stдhlin, TDNT 5, 815-16). Thus the words paravklhsi" and paramuvqion (paramuqiva) cannot be sharply distinguished. Notice how the verbs from which these nouns derive are regularly coupled together (1 Thess 2:12; cf. also 1 Cor 14:3; Phil 2:1). Since this is so and since paravklhsi" was used in the first clause to convey the idea of “exhortation,” it seems likely that here in the second clause the idea of “consolation” comes to the fore in paramuvqion (cf. Wisd Sol 3:18). The noun ajgavph" (“of love”) is a subjective genitive, so the “consolation” is that consolation generated by love. But by whose love? Paul’s or God’s? In this letter where Paul’s affection for the Philippians seems so obvious and so much in the foreground, and since the verb paramuvqesqai is never used directly for God’s comfort (so Stдhlin, TDNT 5,821), it is but natural to suppose that it is Paul’s love that provided consolation for the Philippians and is in view here now (so Michael; but see Barth, Martin, 1976 contrasted with Martin, 1959). “If my love has provided you with any consolation in your suffering, as indeed it has,” Paul says, “then please now respond properly to my request.”

ei[ ti" koinwniva pneuvmato", “if any fellowship of spirit,” is the third clause piled up in rhetorical fashion on the preceding clauses. In the NT koinwniva is that fellowship or that close relationship which exists between believers, and here especially between Paul and the Philippians (cf. Phil 1:5, 7). It is that community made up of people who are fellow members of the heavenly politeuma (cf. Aristotle’s definition of povli" as koinwniva; see comments on 1:27 and Reicke, NovTSup 6 [1962] 203-12), and who share the common life of God (cf. 1 John 1:3; 2:6, neb). But what is the meaning of pneuvmato" in this expression and what is the connection between koinwniva (“fellowship”) and pneuvmato" (“of spirit”)? Since pneuvmato" has no definite article in Greek, some interpreters understand it merely as “spirit” or “mind.” The expression, koinwniva pneuvmato", thus means no more than a “fellowship of kindred spirits,” “mutual harmony,” or perhaps “spiritual fellowship” (see F. F. Bruce, The Letters of Paul: An Expanded Paraphrase [Grand Rapids: Eerdmans, 1965]; Hendriksen). The genitive pneuvmato" then is a descriptive genitive.

It is more likely, however, that pneuvmato" refers to the Holy Spirit: (a) koinwniva itself as it is used in the NT conveys the idea of “spiritual fellowship.” Hence, to add pveuvmato" as an adjectival modifier is unnecessary. (b) On occasion when Paul clearly refers to the Holy Spirit, he will omit both the definite article and the adjective “holy” (Rom 7:6; 1 Cor 2:4; Gal 3:3; 5:16, 18, 25). (c) The “presence or absence of the article is a precarious index of reference when the substantive is a great and familiar word; context or parallels must be brought in” (Moule). (d) The words of 2 Cor 13:14—hJ koinwniva tou` ajgivou pneuvmato" (“the fellowship of the Holy Spirit”)—is a parallel so unusually close to the expression found in Phil 2:1 that one is fairly forced to admit that here pneuvmato" can only refer to the Holy Spirit.

Most interpreters proceed then to interpret the genitive, pneuvmato", which modifies koinwniva, as an objective genitive, “fellowship in the Holy Spirit,” a fellowship “which comes about through his indwelling presence in the church and the Christian’s personal communion with him” (Martin, 1976, who follows Seeseman, Der Begriff koinwniva). But the threefold benediction of 2 Cor 13:13—“The grace of our Lord Jesus Christ, and the love of God, and the fellowship of the Holy Spirit”—where the closest and only parallel to koinwniva pneuvmato" occurs, argues against this interpretation and for interpreting pneuvmato" instead as a subjective genitive. Thus, koinwniva pneuvmato" here, as in 2 Cor 13:13, refers to that fellowship created by the Spirit (cf. Eph 4:3 and see the comments there by T. K. Abbott, Ephesians [ICC: New York: Scribners, 1905] and M. Barth, Ephesians [ab 34A; New York: Doubleday, 1974]). So Paul pleads, “If you belong to that community brought into existence by the Holy Spirit, and enjoy any fellowship with one another as a result, then live accordingly.”

The final clause, ei[ ti" splavgcna kai; oijktirmoiv (lit. “if any bowels and mercies,” av), is the most difficult of the four clauses to understand. The noun splavgcna (“bowels”) has occurred already in 1:8 and was translated there as “deep affection.” Ta; splavgcna, the viscera, were thought of as the seat of one’s deep feelings such as “affection” (rsv, neb), “tenderness” (jb), “compassion” (nab), “kindness” (Phillips, gnb), etc. Oijktirmoiv (“mercies”) used only five times in the NT, and almost exclusively by Paul, overlaps somewhat in meaning with splavgcna, describing similar feelings such as pity, mercy and compassion. These two nouns together then may be translated correctly into English with the words, “affection and compassion” (cf. neb). But whose affection and compassion are in view and toward whom are these feelings directed? Some interpreters understand these nouns to be referring to human emotions exhibited on the strictly human plane (Moule), either the feelings of the Philippians for one another (gnb) or for Paul (Beare; Bultmann, TDNT 5, 161; Michael), or the feelings of Paul for the Philippians (cf. Collange). However, since Paul employs oijktirmoiv twice over (out of the four times he uses this word) to describe God’s tender mercies (Rom 12:1; 2 Cor 1:3), since splavgcna itself is sometimes used of divine compassion (Luke 1:78; Phil 1:8; cf. Col 3:12), and since splavgcna and oijktirmoiv are so closely associated here as to be taken for a hendiadys, translated “affectionate sympathy” (Dibelius, cf. Col 3:12), it is probable that Paul has in mind God’s or Christ’s warmth of affection and tenderness toward the Philippians. Thus the four clauses divide into two distinct parts. The first focusing on the human side of things—Paul’s encouragement of and love for the Philippians, the second on the divine—the unity among the Philippians created by the Holy Spirit, and God surrounding them with the warmth of his affection. “If then,” says Paul, “you know anything of the mercy and compassion shown you by God in Christ, as you most certainly do, then please respond by saying ‘Yes’ to my request.”

2. Plhrwvsatev mou th;n cavran, “make my joy complete,” appears at first glance to be the climax toward which the rhetorical clauses of v I were building. True, plhrwvsate (“make complete”) is the only main verb in a very long sentence (2:1–4), but in reality it is simply prefatory to the main idea expressed through many subordinate constructions which repeat this idea in a variety of ways. Paul is concerned with his own feelings only as a byproduct. His main concern, his supreme request of the Philippians, is that they strive for unity coupled with humility.

Ina to; aujto; yronh`te (lit. “that you think the same”) strikes the theme. Grammatically it is difficult to explain this clause: (1) It may be functioning as the direct object of a verb that must be supplied—“I ask (parakalw`) that …” (BDF 392.1c). (2) It may be seeking to describe what Paul means by completing his joy (Moule, Idiom-Book, 145, n. 3; 145-46, and most translations). Or (3) it may be substituting for an imperative (Moulton, Grammar, 3, 94-95).

The expression to; aujto; yronei`n is common enough in Paul (Rom 12:16; 15:5; 2 Cor 13:11; Phil 4:2), but it is not for this reason any easier to understand or translate accurately. The verb yronei`n (used ten times in Philippians, twentythree times in Paul, twenty-six times in the NT) means “to think,” but not only, or even primarily in the intellectual sense. It equally involves one’s emotions, attitudes and will (cf. Bertram, TDNT 9, 220-35; Collange; Lohmeyer). Hence, this expression cannot mean that Paul here pleads for drab uniformity of thought or that he insists on everyone holding in common a particular opinion—a demand that by its very nature would contribute to dissension. Rather by his choice of the verb fronei`n he is asking for a total inward attitude of mind or disposition of will, that strives after that one thing (to; aujtov, to; e{n) which is greater than any human truth—“mine, yours, his” (Barth), a unity of spirit and sentiment in which powerful tensions are held together by an overmastering loyalty to each other as brothers and sisters in Christ. “Such unity will only come when Christians are humble and bold enough to lay hold on the unity already given in Christ and to take it more seriously than their own self-importance …, and to make of those deep differences of doctrine, which originate in our imperfect understanding of the Gospel and which we dare not belittle, not an excuse for letting go of one another or staying apart, but rather an incentive for a more earnest seeking in fellowship together to hear and obey the voice of Christ” (C. E. B. Cranfield, The First Epistle of Peter [London: SCM Press, 1950] 75-76).

This theme is reinforced by the words th;n aujth;n ajgavphn e[conte" (“having the same love”), where the adjective aujthvn (“same”) stresses the mutuality of love that is to pervade the Christian community, identical with the self-sacrificing love of Christ for the church (2 Thess 1:3; 1 John 3:16). The participle e[conte" may also function here with imperatival force, as may the other participles which follow or must be supplied for sense (cf. Moule, Idiom-Book, 31, 179; Moulton, Grammar, 3, 303).

The theme of unity is pressed even further both by suvmfucoi and the repetition, slightly strengthened now, of the initial clause—to; aujto; yronh`te becomes to; e[n yronou`nte". Suvmfuco", found only here in the Greek Bible, perhaps coined by Paul, recalls the expression mia`/ yuch`/ (“with one soul”) in 1:27. But by its very uniqueness it underscores the idea that the Philippians are to share one soul, possess a common affection, desire, passion, sentiment for living together in harmony—“harmony of feeling” (Weymouth). Finally, Paul, so emphatic in his own longing for unity, repeats himself—to; e[n fronou`nte" (“mind this one thing”) is almost identical in wording to the clause he used earlier (i[na to; aujto; fronh`te). Thus in four different ways Paul repeats the same idea over and over again, hoping that the Philippians will get the point. Unity is essential for the spiritual growth of the church, the progress of the gospel and the victory of believers over their adversaries.

3–4. But unity is impossible if each is out for himself, each is promoting his own cause, each is seeking his own advantage. Thus in these verses Paul emphasizes certain attitudes and actions that must stop as well as those that must continue.

Mhde;n katЖ ejriqeivan mhde; kata; kenodoxivan (lit. “nothing according to selfish-ambition, nor according to conceit”). This phrase has no verb, yet it carries within itself the force of a negative command (cf. Gal 5:13). Some interpreters wish to connect it with fronou`nte" from the preceding verse—“being in nothing factiously or vaingloriously minded” (Vincent, cf. Barth). Others wish to supply some verb of action to give the command greater force—“Never act for selfish ends …” (cf. Ign. Philad. 8:2 : mhde;n katЖ ejriqeivan pravssete and most translations). Both ejriqeiva and kenodoxiva belong to the traditional stock-words in ancient catalogs of vices (see  Gnilka, 105 n. 19 for references).

Paul already has used ejriqeiva in 1:17. There as here it carries overtones of a party-spirit generated by selfish ambition (cf. Bьchsel, TDNT 2, 660-61). “Rivalry” is guaranteed to destroy unity. Therefore, it must go.

Kenodoxiva, used only here in the NT, is found several times in the OT (LXX; Wisd Sol 14:4; 4 Macc 2:15; 8:18; cf. 4 Macc 5:9 and Gal 5:26), and frequently in the writings of the Cynic philosophers (see A. Malherbe, The Cynic Epistles [Missoula, MT: Scholars Press, 1977] 58:11; 176:15). It has as its root idea “empty opinion,” “error” (cf.  Magn. 11 ). A person, then, who is motivated by kenodoxiva is a person who assertively, even arrogantly, claims to have the right opinion (dovxa), but who is in fact in error (kevno"). He is a person who is conceited without reason, deluded (Oepke has no basis for saying this sense of the word is not found in the NT, TDNT 3, 662), ambitious for his own reputation, challenging others to rivalry, himself jealous of others (cf. Gal 5:26, where the corresponding adjective, kenovdoxoi is used). Consequently he is a parson who will fight to prove his idea is right. “This all-too-human element could be behind the inability of the Philippian Christians to be united” (Barth). Was this in fact so? Paul, by asking that no one do anything from a cheap desire to boast (cf. gnb), is in reality asking that each look to himself and reflect on this possibility. For where such “empty conceit” (BGD) is present, unity is absent.
 Still a third negative factor that must go if the Philippian church, or any Christian community, is to live in harmony is a selfish looking out for one’s own interests, or those of his special group, to the exclusion of the interests of others (v 4). Paul on more than one occasion speaks out against this practice (1 Cor 10:24; Phil 2:21) reminding his readers that it is divisive (2:4) and that it is contrary to the nature of the God they worship (cf. 1 Cor 13:5 with 1 John 4:7–8). The normally recurring verb, zhtei`n, that he generally uses to warn against this “seeking of one’s own,” he here replaces with the verb skopei`n, “to look (out) for,” “notice,” “keep one’s eyes on.” Since the difference in meaning between these two verbs is slight, and since the construction involving them is exact—ta; eJautw`n skopei`nѓta; eJautw`n zhtei`n (cf. Phil 2:4 with 2:21; 1 Cor 10:24, 33; 13:5), it seems unnecessary, therefore, to see here a different and more subtle meaning from what would be expected, namely that the Philippians are to keep their eyes fixed on the good points of others rather than to concentrate each on his own spiritual endowments (so Beare, Bonnard, Martin). The problem at Philippi was not the same as the problem at Corinth. It was not that people were overvaluing spirit-inspired manifestations and glorying in these (Collange), but simply that people (e{kasto"), or groups of people (e{kastoi), were selfishly interested only in themselves or their parties. Unity cannot coexist with individualism or partisanship. So underneath the negative form in which this warning comes, Paul in reality is making the appeal for each to pay concerned attention to the things that interest and deeply concern the other (Gnilka).

Alongside the negative commands is the one positive encouragement to “humbly consider others better than yourselves” (v 3). This is the linchpin that guarantees the success of the Christian community. “Humility,” today as in ancient times, tends to be regarded in sensu malo. The noun used here, tapeinofrosuvnh, is apparently not found in any Greek writing before the NT (Moule). But the adjective related to it (tapeinov") was frequently employed, and especially so, to describe the mentality of a slave. It conveyed the ideas of being base, unfit, shabby, mean, of no account. Hence “humility” could not have been regarded by the pagan as a virtue to be sought after (see Grundmann, TDNT 8, 1-27). This same understanding of tapeinov" survives in the LXX. But already in the OT a new note is struck: God chooses the unimportant and the small for his plans (LXX 1 Kings 18:23; Ps 118:67; Jud 9:11; Wisd Sol 2:3). God saves the lowly and humble (Ps 17:28). God looks upon the lowly (Ps 112:4–6); God pays attention to the prayers of the lowly (Ps 101:18); God gives grace to the lowly while he opposes the scoffers (cf. Isa 2:11; Ezek 17:24). Lowliness and humility are thus evaluated as positive virtues by the Bible, especially as they affect the way in which people behave toward others and in which they approach God (cf. Isa 57:15).

In the Qumran community humility is valued as a virtue because it carries within itself the ingredients for unity and love within the fellowship. Repeatedly in the Scroll of the Rule the members are told that “they shall all be in the community of truth and virtuous humility and loving charity and scrupulous justice” (1QS 2:24; cf. 4:3; 5:3, 25). Paul is heir to these ideas, agreeing especially with the Qumran concept of humility in so far as he too holds as indispensable for unity within the community that kind of behavior that is generated by an attitude of humility. The new contribution that Paul makes to the concept is that he connects this humility to Christ Jesus, to the selfhumiliating love of the one who existed in the form of God (cf. Phil 2:8; see Gnilka). Thus “humility” as Paul understands it and advocates it is not self-disparagement but an attitude inspired by the example of Christ, and is therefore specifically Christian, an attitude of mutual love within the church, the antithesis of pride, self-conceit (kenodoxiva) and selfishness (ejriqeiva).

Humility is in fact defined still more precisely by the expression which immediately follows—ajllhvlou" hJgouvmenoi uJperevconta" eJautw`n (“considering each other better than yourselves”). The participle hJgouvmenoi is formed from a verb (hJgei`sqai) that means “to calculate,” “to reckon.” It implies a conscious sure judgment resting on carefully weighed facts (Vincent). Here it points to a proper evaluation of others and of one’s self in light of the holiness of God, the Christian gospel and the example of Christ. The result, Paul says, will be “to set others above yourselves”—not just “the good, clever, earnest, pious” ones to whom all willingly bow, but those who lack these characteristics as well. For the word uJperevconta" (“better,” “superior,” “above”) that Paul uses here to describe one’s neighbor recalls the ejxousivai uJperevcousai of Rom 13:1, i.e. those who govern by virtue of their superior authority, not necessarily by virtue of their superior quality. Christians, therefore, are to consider one another “without restriction.” Problems of disunity end “when we discover respect for each other, not on this ground or that, perhaps without any grounds, counter to every ground, simply because we are bidden” to do so, ordered to reckon each other better than ourselves (Barth). Naturally one does not think this way. But the divine command directed, not toward all, but to the Christian community, implies divine assistance to achieve the impossible. Such an attitude of utter respect for one another guarantees unity, and binds believers together in a mutually enriching society.

Explanation
Paul draws upon his rhetorical skills to encourage the Philippian church to strive for unity. In four successive clauses, each beginning with “if,” he powerfully impresses upon his friends that they indeed are the recipients of his encouragement and love, members of an extraordinary fellowship created by the Spirit of God, and objects of God’s affection and compassion. Consequently they are obliged to pay attention to God’s appeal through him to strive for harmony and humility. Paul is not seeking after uniformity of opinion here. He does not ask that the Philippians all think alike. Rather he asks that they strive for an inner sentiment for each other that is full of love. He asks that they all possess a common soul, share a common affection for each other, have a common desire to live together in harmony by renouncing a party-spirit that is coupled with empty conceit and self-interest, and by adopting a humble attitude that estimates others as better than themselves. In such a climate unity thrives, the Church grows, and the individual Christian is strengthened in the faith.
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