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Abstract: 
This essay compares Paul’s use of aliens, strangers, and citizens 

language in Eph 2:12, 19 in the wider context of the epistle with P[Z� 
ÄN\YH[P]L� \ZL� PU� ZLSLJ[� /LSSLUPZ[PJ� WOPSVZVWOPJHS� ^YP[LYZ�� >OLYLHZ� 
philosophers view all, or at least the virtuous, as citizens of the universe, 
Ephesians sees all as alienated from God, unless reconciled by Christ. 
Philosophy called the virtuous to live in accord with its path, disdaining the 
body. For Ephesians, Christ’s new humanity in Christ can live God’s way in 
the body by the mystery revealed and empowered by the Spirit.
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Introduction
 In his letter to the Ephesians, Paul1 reminds them that they were 
at one time without Christ, alienated (ਕʌĮȜȜȠĲȡȚȩȦ) from the citizenship 
(ʌȠȜȚĲİȓĮ)2 of Israel and strangers (ȟȑȞȠȢ) to the covenants of promise (Eph 
2:12). He uses similar language in Eph 2:19, relegating to the past their 
status as strangers (ȟȑȞȠȢ) and resident aliens (ʌȐȡȠȚțȠȢ) in contrast to their 
current state as citizens together with (ıȣȝʌȠȜȓĲȘȢ) the saints (probably 
meaning believers throughout the ages),3 and therefore members of the 
household of God. In Eph 2:11–22, Paul is clearly speaking of horizontal 
reconciliation between Jews and Gentiles in Christ, and using language 
which draws on his Old Testament context, speaking of circumcision and 
uncircumcision, Israel, covenants of promise, the law of commandments 
in ordinances, saints and a holy temple, which is the dwelling place of 
God’s Spirit. At the same time, it is clear that his audience consists largely 
of Gentiles. He addresses them directly as formerly “you Gentiles in the 
ÅLZO¹��ਫ਼ȝİ૙Ȣ�Ĳ੹�਩șȞȘ�ਥȞ�ıĮȡțȚþ; 2:11)—a phrase that is fronted in Greek for 
emphasis—and also speaks to them as Gentiles in the second person in 
Eph 3:1. He exhorts them not to walk (behave) any longer as the Gentiles 
do (4:17), implying that this was their former (non-Jewish) lifestyle, as well 
as speaking of his apostleship to the Gentiles (3:6, 8). The plentiful use of 
Jewish terms, allusions to or citations from the OT and Paul’s reference to 
Gentiles in the third person (3:6, 8) would suggest at least some Jewish 
Christians among the audience. However, for the reasons given above, the 
consensus among commentators is that Gentiles make up a high proportion 
of the readership.4

 Such Gentiles would have been well aware of the status that 
resident aliens and citizens held in Greco-Roman society. The criteria 
for Roman citizenship developed over time, and citizenship could be 
acquired, as well as inherited.5�([� [OL� [PTL�VM� [OL�ÄYZ[� JLU[\Y �̀� HZ�(KLSH�
@HYIYV�*VSSPUZ�^YP[LZ�� ¸[OL�TVZ[� PTWVY[HU[� JYP[LYPVU� MVY� KLÄUPUN� PUZPKLYZ�
and outsiders was still citizenship” and citizens were the ultimate insiders 
�@HYIYV�*VSSPUZ�� ��!�������9LZPKLU[�HSPLUZ�^LYL�TVZ[�KLÄUP[LS`�V\[ZPKLYZ��
though on a spectrum from “rank outsiders” to those close to becoming 
insiders (Yarbro Collins 1985: 190–91). Benjamin H. Dunning has explored 
the topoi of resident aliens and citizens and claims, “the category of the 
alien is a relational and even parasitic one, an outsider term dependent for 
its meaning(s) on a corresponding insider term—in this case, the citizen.” 
(Dunning 2009: 26) Roman citizenship became the “apogee of status across 
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the Mediterranean world.” (2009: 28; his italics). Gentile readers among 
the Pauline communities would have had some awareness of the status of 
aliens and citizens under Roman law,6 and Carmen Bernabé Ubieta has 
already examined Eph 2:12, 19 in reference to the status of foreigners and 
YLZPKLU[�HSPLUZ�PU�[OL�ÄYZ[�JLU[\Y �̀7 
� /V^L]LY��7H\S»Z�ÄN\YH[P]L�\ZL�VM�¸aliens” and “citizens” language 
has yet to be explored in depth. When Paul’s readers did live as “Gentiles 
PU�[OL�ÅLZO¹�[OL`�^V\SK�OH]L�ILLU�L_WVZLK�[V�H�]HYPL[`�VM�WOPSVZVWOPJHS��
YLSPNPV\Z�� HUK� J\S[\YHS� PUÅ\LUJLZ��;V� IL[[LY� \UKLYZ[HUK� [OL� ^H`� Z\JO� H�
YLHKLYZOPW�TPNO[�OH]L�YLZWVUKLK�[V�7H\S»Z�ÄN\YH[P]L�SHUN\HNL��P[�PZ�OLSWM\S�
to reconstruct the way an audience might have heard the text from the 
available data.8 In particular, philosophy provided a theological and moral 
^VYSK]PL^�MVY�Z\JO�WLVWSL��HUK�HS[OV\NO�^L�OH]L�UV�PKLH�^OH[�ZWLJPÄJ�
works Paul’s audience had or had not read, Hellenistic philosophy’s 
PUÅ\LUJL�^HZ�WLY]HZP]L�HUK�P[Z�PKLHZ�[YPJRSLK�KV^U�[V�PUÅ\LUJL�L]LU�[OVZL�
who had not studied them (Richardson, 2018: 4–6, 43–46). 
� 0U�[OL�LZZH`�[OH[�MVSSV^Z��0�ZOHSS�ZLLR�[V�Z\Y]L`�ÄN\YH[P]L�YLMLYLUJLZ�
to all language referring to aliens, strangers, and citizens in the major 
Hellenistic philosophical writers, whether in Greek or Latin, and especially 
those closest to the period in which Paul wrote. One of these writers, Philo 
of Alexandria, is Jewish, but is also writing to a Diaspora audience, and is 
drawing heavily on Middle Platonic thought, while writing to a Hellenistic 
YLHKLYZOPW��.P]LU�[OL�YLSH[P]L�ZJHYJP[`�VM�ZV\YJLZ�HUK�[OL�ZPNUPÄJHU[�̂ P[ULZZ�
of Philo to Middle Platonism, his works justify inclusion, as do others 
writing later than the likely date of Ephesians, whose ideas are in continuity 
^P[O�ÄYZ[�JLU[\Y`�ZV\YJLZ�9 More writers were consulted than those drawn 
upon here10 but the authors cited were the only ones to provide evidence 
MVY�WOPSVZVWOPJHS�ZWLJ\SH[PVU�VU�ÄN\YH[P]L�HSPLU�HUK�JP[PaLUZOPW�SHUN\HNL��
.P]LU� [OL� SPTP[Z�VM� [OL�KH[H�HUK� [OL� MVJ\Z�VU�ÄN\YH[P]L� SHUN\HNL�� 0� ZOHSS�
not attempt to distinguish between the respective statuses of “ȟȑȞȠȚ� țĮ੿�
ʌȐȡȠȚțȠȚ” (Eph 2:19).11 However, Plutarch, Philo, and Cicero’s works provide 
evidence for the treatment of aliens, strangers, and citizens in this period, 
ZV�^OPSL�L_HTPUPUN�[OLPY�^YP[PUNZ��0�ZOHSS�IYPLÅ`�UHYYH[L�[OLPY�VIZLY]H[PVUZ�
VM� [OL� Z[H[\Z�VM� LHJO�JH[LNVY �̀�6UJL�T`�ÄUKPUNZ� MYVT� [OL�WOPSVZVWOPJHS�
works have been examined and summarized, I shall return to Ephesians to 
compare what has been discovered within philosophy to the place of aliens 
and citizens in Eph 2:12, 19 and its wider context in the epistle.
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Hellenistic philosophy: Greek writers

 Epictetus
 Epictetus opines that all humanity are citizens of Zeus (Diatr. 
3.24.19), which means that they are citizens of the universe (Diatr. 1.9.1–2, 
6; 2.10.3; 2.15.11; cf. 1.12.8), and “to reach out for the impossible is slavish 
HUK�MVVSPZO"�P[�PZ�HJ[PUN�SPRL�H�Z[YHUNLY�PU�[OL�\UP]LYZL��VUL�^OV�PZ�ÄNO[PUN�
against God with the only weapons at his command, his own judgements.” 
(Diatr. 3.24.22).12 Yet Epictetus cites, with approval, Homer’s sentiment that 
in another sense, all are strangers and beggars before God (Diatr. 3.11.4).

 Marcus Aurelius
 Marcus frequently compares the universe to a city or state of 
which humanity are citizens (e.g., Med. 2.16; 3.11; 4.3–4; 10.6, 15; 12.36), 
viewing the universe as the archetypal city (2.16); even speaking of the 
WVZZPIPSP[`�VM�Ä[[PUN�VULZLSM� [V�L_PZ[� PU�OHYTVU`�^P[O�.VK�HUK�WLVWSL�HZ�
their fellow-citizens (ıȣȝʌȠȜȚĲİȪȠȝĮȚ in Med. 10.1). Yet at the same time 
life is conceived as “a pilgrim’s sojourn (“ȟȑȞȠȣ� ਥʌȚįȘȝȓĮ”), in which the 
only true guide is philosophy; this consists in “keeping the divine ‘genius’ 
(įĮȓȝȦȞ) within pure” (Med. 2.17).

 Musonius Rufus
 When consoling a person in exile, Musonius exclaims, “is not 
the universe the common fatherland of all men, as Socrates held?” (frag. 
9.68.15–16). Thus, what some call exile is only banishment from a certain 
city, not from one’s true fatherland. Rather, such a one, “considers himself 
a citizen of the city of God which is made up of men and gods” (frag. 
9.68.21–22).

 Plutarch
 Firstly, a stranger (ੑșȞİ૙ȠȞ) is like an “extraneous member” 
(ਕȜȜȩĲȡȚȠȢ��VM�[OL�IVK`�JVTWHYLK�[V�H�WLYZVU»Z�V^U�ÅLZO�HUK�ISVVK��Frat. 
amor.479C). Plutarch speaks of a ladder of status in which citizens rank 
under the rich and powerful but above their fellows in society (Tranq. 
an. 470B). He cites ancient laws forbidding the begetting of children by 
foreign women (ĮȜȜȠįĮʌȩȢ) and even the punishment of death for those 
who settle among foreigners (ȝȑĲȠȚțȠȢ) (Ag. Cleom. 800.2). Plutarch speaks 
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of the shame of Chalcedon women (Quaest. graec.302F) who, owing to 
the absence of male citizens, were forced to consort with “freedmen” and 
“resident aliens” (ȝȑĲȠȚțȠȢ), and the wicked Sulpicius— of whose shameless 
and evil deeds— none were greater than selling Roman citizenship to 
freedmen and aliens at a public sale (Sull. 456.1–2). We hear reports of 
resident aliens being made citizens en masse (Arat. 1044.2–3) but also strict 
criteria applied to worthy candidates only (Sol�� ���¶ ����"�L_LTWSPÄLK�I`�
Lycurgus, who did not admit all foreigners to citizenship indiscriminately 
but selectively, based on their manner of life (Ag. Cleom. 799.X.2–4). 
Sertorius expressed his preference to live in Rome as her most lowly citizen 
rather than in exile, even if there he should be called “supreme ruler of all 
the rest of the world together.” (Sert. 580.5) Citizenship entailed duty to 
one’s fellow-citizens (e.g., Comp. Ages. Pomp. 663.4–5), and Marcus Cato 
declared that citizens should never accept praise for themselves unless 
P[� ^HZ� VM� ILULÄ[� [V� [OL� JVTTVU^LHS[O� �Cat. Maj. 347.5). Even though 
citizenship provided status, it was possible for someone to turn it down on 
principle, as Xenocrates was reported as doing (Phoc. 755.4). 
 In On Listening to Lectures (Rect. rat. aud. 37F), Plutarch uses the 
SHUN\HNL�VM�Z[YHUNLYZ�HUK�HSPLUZ�ÄN\YH[P]LS`�^OLU�JVTWHYPUN�[OL�KPMMLYLU[�
categories of newly naturalized citizens (ʌȠȜȚĲİȓĮ) to students of philosophy. 
Those who have been reared in philosophy are like resident aliens (ȝȑĲȠȚțȠȢ) 
who have grown up with such instruction and reasoning. Those who have 
UV� JVU[LU[TLU[� PU� WOPSVZVWO`� HUK� ÄUK� MH\S[�^P[O� P[� HYL� SPRL� [OVZL� IVYU�
as aliens (ਕȜȜȠįĮʌȩȢ) or strangers (ȟȑȞȠȢ). Plutarch’s writings witness to 
the development of philosophical thought related to this topic, citing the 
LJSLJ[PJ�ÄM[O�JLU[\Y`�)*,�WOPSVZVWOLY��,TWLKVJSLZ��^OV�JHSSZ�OPTZLSM��¸H�
wanderer and exile from heaven” (Exil�����+���7S\[HYJO�HMÄYTZ�[OPZ� PKLH��
agreeing that “all of us … are sojourners (ȝİĲĮȞȐıĲȘȢ) here and strangers 
(ȟȑȞȠȢ) and exiles.” The soul existed long before the body was formed and 
lives as “an exile and wanderer” (Exil. 607D) from its true home, having left 
“Heaven and the Moon for earth and life on earth” (Exil. 607E). Indeed, the 
Stoics considered the universe to be a city, in which the stars are citizens 
(Stoic. rep. 1076–77F.34; although Plutarch is disputing their claims here, 
as does Cicero, giving voice to the critique of the Academics in Nat. d. 
3.15.39). Zeno of Citium (c. 333–261 BCE), the founder of the Stoic school 
in Athens, held that, according to Plutarch, “we should consider all men to 
be of one community and one polity” (Alex. fort. 329B) and Plutarch adds 



364     The Asbury Journal    77/2 (2022)

that Zeno urged all people to consider the whole inhabited earth to be 
their fatherland (ʌĮĲȡȓȢ); not distinguishing between Grecian (native) and 
foreigner on the basis of ethnicity or culture but rather dividing the world 
PU[V� [OL�^PJRLK� HUK� [OL� ]PY[\V\Z!� [OL� WLYZVU�VM� ]PY[\L� ILPUN� ÄN\YH[P]LS`�
a “Grecian” and a wicked person a foreigner – ਕȜȜȩĳૣȜȠȢ in one place, 
ȕĮȡȕĮȡȚțȩȢ in another (Alex. fort. 329AB). Indeed, it is a fool who uses the 
term “exile” as one of reproach, rather than recognizing that good men 
can be poor, or foreigners, or exiles (Exil. 607A). In this spirit, Cimon did 
not distinguish between citizens and strangers in his generosity to all (Cim. 
484.1; 485.6) and Plutarch, in his imagined discourse at the dinner of the 
seven wise men, has Periander praising states and rulers who even put the 
affairs of strangers before their own citizens (Sept. sap. conv. 151F).
 Plutarch»Z� TVZ[� ZPNUPÄJHU[� ^VYR� YLSH[LK� [V� [OPZ� [VWPJ��On Exile 
draws the conclusion then that there is no such thing as a native land by 
nature (Exil. 600E), just as Socrates was reported as saying that he was 
neither Athenian or Greek but a “Cosmian” (Exil. 600F), and in this world 
“no one is either exile (ĳȣȖȐȢ) or foreigner (ȟȑȞȠȢ) or alien (ਕȜȜȠįĮʌȩȢ)” (Exil. 
601A); rather all are fellow citizens (Exil. 601B). He agrees with Plato that 
the place an “exile” chooses for themselves will then become in time their 
native land (Exil. 602C). Once such a person settles in this land and makes a 
livelihood for themselves, they cannot be an alien (Exil. 601EF). The person 
the world may consider merely an exile is actually at great advantage to one 
who limits their allegiance to a single city, making themselves “a stranger 
(ȟȑȞȠȢ) and an alien (ਕȜȜȩĲȡȚȠȢ) to all the rest” (Exil. 602B). 

 Philo of Alexandria
 Firstly, Philo sheds light on the relationship between aliens and 
JP[PaLUZ�PU�[OL�ÄYZ[�JLU[\Y �̀�H[�SLHZ[�MYVT�H�KPHZWVYH�1L^PZO�WLYZWLJ[P]L��;OL�
immigrant or sojourner (ȝȑĲȠȚțȠȢ) would not be expected to be as wealthy 
as a native or an original inhabitant. Such was not the case with Abraham, 
whose abundance of wealth far surpassed that expected from such a 
sojourner (Abr. 209, 252). Yet, when Abraham sought to rescue his nephew 
Lot, he lacked for allies against such mighty forces, as would be common 
for a stranger (ȟȑȞȠȢ) and immigrant (ȝȑĲȠȚțȠȢ) (Abr. 231). Philo comments 
on the plight of Moses and his ancestors who had migrated (ȝİĲĮȞȓıĲȘȝȚ) 
to Egypt because of famine (Mos. 1.5). He describes the Jews as strangers 
(ȟȑȞȠȢ) who should be regarded as suppliants and settlers (ȝȑĲȠȚțȠȢ) seeking 
asylum and, “near to being citizens (ʌȠȜȓĲȘȢ) because they differ little from 
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the original inhabitants (Į੝ĲȩȤșȦȞ).” (Mos. 1.34–35) When Pharaoh made 
slaves of the Israelites, “who were not only free but guests (ȟȑȞȠȢ), suppliants 
and settlers (ȝȑĲȠȚțȠȢ), he showed no shame or fear of the God of liberty 
and hospitality (ਥĳȑıĲȚȠȢ) and of justice to guests (ȟȑȞȚȠȞ) and suppliants, 
who watches over such as these.” (Mos. 1.36; cf. Dio Chrysostom who 
speaks of Zeus as “God of Hospitality” (1 Regn. 40–41; Dei cogn. 75–76)). 
In reality, immigrants (ȟȑȞȠȢ) are treated differently than citizens (ʌȠȜȓĲȘȢ) 
(Post�� �� ���>OLU� ZWLHRPUN� ÄN\YH[P]LS`� HIV\[� RUV^SLKNL�� ^PZKVT�� HUK�
]PY[\L�� 7OPSV� LS\JPKH[LZ� ÄUL� KPZ[PUJ[PVUZ� THKL� IL[^LLU� [OL� ZVQV\YULY�
(ʌȐȡȠȚțȠȢ��^OV�ÄUKZ�[OLTZLS]LZ�PU�H�SPTPUHS�WVZP[PVU·PU�ZVTL�YLZWLJ[Z�VU�
a par with citizens (ਕıĲȠȢ and ʌȠȜȓĲȘȢ), and yet in other respects, no better 
than foreigners (both ȟȑȞȠȢ and ਕȜȜȠįĮʌȩȢ are used; Congr. 22–23).
 A recurring theme in Philo is that the good person is more than 
just a citizen of their country but belongs to the whole world, and that the 
good and wise are only sojourners on earth. Firstly, Philo avers that the good 
person possesses nothing of this earthly life but, as one who has received 
the whole world as their share or portion, is considered a “world citizen 
(țȠıȝȠʌȠȜȓĲȘȢ)”; Mos. 1.157; a phrase also used by Diog. Laert. 6.2.63). 
;OPZ�WLYZVU�VM�]PY[\L� PZ�VILKPLU[� [V� [OL� SH^�HUK� [O\Z�ÄUKZ� [OLTZLS]LZ� PU�
harmony with nature (Opif. 3), just as Adam, the prime exemplar, who 
^HZ� [OL�ÄYZ[�^VYSK� JP[PaLU�� JV\U[LK� [OL�^VYSK�OPZ� JV\U[Y �̀� HUK� [VVR� [OL�
ordinance of nature as its constitution (ʌȠȜȚĲİȓĮ), which was the law to him 
(Opif. 142–43). Moses, following in Adam’s footsteps, took the world for 
his township (ਙıĲȣ) and country (ʌĮĲȡȓȢ) (Conf. 106). Such world citizens 
are disciples of wisdom who recognize the world as their city, a universal 
commonwealth (ʌȠȜȓĲİȣȝĮ) where virtue holds sway (Spec. 2.45; cf. Migr. 
59). Thus, the virtuous person can declare “Every land is my native country” 
(“ʌ઼ıĮ� Ȗો�ȝȠȚ� ʌĮĲȡȓȢ”) (Prob. 145). Another biblical model of virtue was 
Noah, described as an immigrant (ȝȑĲȠȚțȠȢ) who—unlike others who found 
themselves in such vulnerable circumstances—refused to conform to the 
wicked customs of the native inhabitants (Mos. 2.58). Yet, appropriating this 
image slightly differently, those who honor a life of virtue will be ranked 
as native-born (Į੝ĲȩȤșȦȞ), rather than merely as settlers in the land by God 
(ȝȑĲȠȚțȠȢ; Spec. 2.170). 
� 7OPSV� ZVTL[PTLZ� \ZLZ� Z\JO� SHUN\HNL� ÄN\YH[P]LS �̀� HZ� PU� OPZ�
meditation on Jacob’s blessing of Japhet. In Sobr. 59–69 he draws on 
the Stoic doctrine of the indifference of bodily and external advantages, 
which he contrasts with his assertion that moral beauty is the only good. 



366     The Asbury Journal    77/2 (2022)

He should dwell (țĮĲȠȚțȑȦ) in the houses of the soul who recognizes this 
truth and only sojourn (ʌĮȡȠȚțȑȦ) in the houses of others whose values 
focus on external things (Sobr. 68). Likewise, the good and wise are those 
who recognize that they are only sojourners on earth. Those who embrace 
wickedness settle down and dwell with sin, whereas the wise recognize the 
earth as foreign soil (ȟȑȞȠȢ), counting themselves as “strangers (ੑșȞİ૙ȠȢ) and 
outlanders (ਕȜȜȠįĮʌȩȢ)” and their stay in this world as only passing through 
(ʌĮȡİʌȚįȘȝȑȦ) (Conf. 76). The wise are not like colonists looking for a new 
home, but like travelers from heaven who have come to earth merely to see 
and learn (Conf. 77; compare this with Somn. 1.137 where “imperishable 
and immortal souls equal in number to the stars” are described as citizens 
of the air). The wise person is only a pilgrim (ȝȑĲȠȚțȠȢ) who is on a journey 
from “the camp of mortality and confusion to the divine life of peace” (Ebr. 
100). 
 It is the heavenly country (Ƞ੝ȡȐȞȚȠȢ) which is their native land 
(ʌĮĲȡȓȢ), where they truly live as citizens (ʌȠȜȚĲİȪȠȝĮȚ). Their earthly dwelling 
is a foreign country (ȟȑȞȠȢ) to them, they sojourn there (ʌĮȡȠȚțȑȦ) for a 
time, but they yearn to return to their heavenly mother city (ȝȘĲȡȩʌȠȜȚȢ) 
(Conf. 78). Such was Abraham, who declared himself to be a sojourner 
and stranger (“ʌȐȡȠȚțȠȢ� țĮ੿� ʌĮȡİʌȓįȘȝȩȢ”), once he had died to a life of 
death and conceit (Conf. 79), thus connecting sojourning in this world 
with virtue. Proselytes to a new and godly commonwealth (ʌȠȜȚĲİȓĮ) are 
those who spurn falsehood and embrace truth in purity (Spec. 1.51). Philo 
elaborates further, by declaring God himself to be the only citizen, whereas 
“all created being is a sojourner (ʌȐȡȠȚțȠȢ) and alien (ਥʌȒȜȣĲȠȢ).” It is a 
Z\MÄJPLU[�NPM[� [V�^PZL�WLVWSL� [V�HJJLW[� [OL�YHUR�VM “aliens (ਥʌȒȜȣĲȠȢ) and 
sojourners (ʌȐȡȠȚțȠȢ).” The foolish person is in an even more precarious 
state, being nothing more than an exile (ĳȣȖȐȢ) (Cher. 121). Such a person’s 
reason is enslaved by pleasure, making them an exile rather than a true 
citizen (Opif. 165). By contrast, all of us come into this world as if entering 
a foreign (ȟȑȞȠȢ) city (Cher. 120).
 The wise person of virtue, who recognizes that they are only 
sojourning on earth, is like Jacob, who knew that his soul was only 
sojourning in the body (Conf. 80). This bodily existence should be 
perceived as a foreign land; the true fatherland (ʌĮĲȡȓȢ) is the virtues 
perceptible through the mind (Conf. 81). Jacob is also described as one 
who sojourns (using ʌȐȡȠȚțȠȢ) in the foreign land (ȟȑȞȠȢ) of the senses 
�^OPJO� /HYHU� PU� .LU� ��!��� ZPNUPÄLZ��� I\[� HZ� H� SV]LY� VM� ]PY[\L�� OHZ� OPZ�
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mind always set on returning to his true home; described variously using 
words such as Į੅ıșȘıȚȢ (perception), ȞȩȘıȚȢ (intelligence or understanding), 
ȞȠ૨Ȣ (mind) and ȞȠȘĲȩȢ (intellectual or perceptible to the mind) in Somn. 
1.43–46. Jacob is a citizen (ʌȠȜȓĲȘȢ) whose dwelling is virtue (Leg. 3.2). 
Philo interprets the Lord’s words to Abram in Gen 15:13 to mean that God 
does not grant to the lover of virtue (ĳȚȜȐȡİĲȠȢ) the ability to dwell in his 
body as if in his homeland (or household:�Ƞੁțİ૙ȠȢ), “but only permits him 
to sojourn there (ʌĮȡȠȚțȑȦ), as in a foreign country (ਕȜȜȠįĮʌȩȢ).” The fool 
seeks to dwell in the body, but the wise know that they are only sojourners 
(ʌȐȡȠȚțȠȢ) in the body; a foreign land (Her. 267; cf. also Somn. 1.180–81). 
Joseph’s brothers assured Pharaoh that they had come to sojourn in the 
land (Gen 47:4), which Philo expounds as a wise person’s recognition that 
heaven is their homeland (ʌĮĲȡȓȢ), while earth is a foreign (ȟȑȞȠȢ) country. 
Wisdom is their true dwelling place, but their body is foreign to them (here 
ੑșȞİ૙ȠȢ) in which they propose to sojourn (ʌĮȡİʌȚįȘȝȑȦ) (Agr. 64–65). The 
mind of the virtuous person “is a sojourner in its corporeal place rather 
than an inhabitant (“ʌȐȡȠȚțȠȢ� ਥȞ� Ĳ૶�ıȦȝĮĲȚț૶�Ĳȩʌ૳�ȝ઼ȜȜȠȞ�ਲ਼�țȐĲȠȚțȠȢ”).” 
Its fatherland is “the ether and the heaven” whereas, “its temporary abode 
is the earth and the earthly body, in which it is said to sojourn” (QG3.45). 
Logos itself is like one indigenous (Į੝ĲȩȤșȦȞ) to the fatherland (ʌĮĲȡȓȢ); 
a citizen (ਕıĲȩȢ) of God’s own knowledge. To others, it is like a place of 
refuge (thinking of cities of refuge in the Old Testament, and interpreting 
Gen 16:6–12), a land which is strange (ੑșȞİ૙ȠȢ) and alien (ȟȑȞȠȢ; Fug. 76). 
 Moses, likewise, saw his body not only as a foreign land (ȟȑȞȠȢ)—
as an “immigrant settler” (ȝȑĲȠȚțȠȢ) would—but was obligated to alienate 
himself (using ਕȜȜȠĲȡȓȦıȚȢ) from it (Conf. 82). In fact, people carry about 
cities which are established in their souls, and true citizenship resides in 
these commonwealths (ʌȠȜȓĲİȣȝĮ), whether good or bad (Conf. 107–09). 
The Therapaeutae, who contemplate nature and dwell in the soul alone, 
as citizens of both heaven and the world, are presented to the Father and 
Maker of all by virtue (Contempl. 90).

Hellenistic philosophy: Latin writers

 Seneca
 Seneca expresses the view, in common with Musonius and Plutarch 
(following Socrates), that “Inside the world there can be found no place of 
exile; for nothing that is inside the world is foreign to mankind” (Helv. 8.5); 
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the wise person recognizes that every place is their country (Helv. 9.1; also 
expressed in Ep. 28.4). Thus, there are two commonwealths— that to which 
a person owes their citizenship “by the accident of birth” and a far grander 
one, “a vast and truly common state, which embraces alike gods and men, 
in which we look neither to this corner of earth nor to that, but measure the 
bounds of our citizenship by the path of the sun” (De otio. 4.1). With this 
perspective, our momentary dwelling in the body on earth is like a sojourn 
at an inn (Marc. 21.1; Ep. 120.14–15).

 Cicero
 Cicero’s writings, like Plutarch and Philo, provide evidence for the 
common perspectives held on the relationship between aliens and citizens. 
Foreigners certainly should not hold the same rights and privileges as citizens 
(Off. 3.11.47) nor meddle in the politics of the country where they reside as 
alien (Off. 1.34.125). There must be clear distinctions between one’s fellow 
citizens or countrymen and foreigners (peregrinus) and strangers (alienus) 
(Amic. 5.19; cf. Off. 1.42.150), without which anarchy would ensue (Resp. 
1.43.67). Yet, while foreigners may not enjoy the same rights as citizens, the 
rights they do have should be respected, and to do otherwise “would destroy 
the universal brotherhood of man” (Off. 3.6.28) and “to debar foreigners 
(peregrinus) from enjoying the advantages of the city is altogether contrary 
to the laws of humanity” (Off. 3.11.47). Honorable people take care to do 
nothing unpleasant, even to treat “the greatest strangers” (“alienissimus”) 
as members of one commonwealth consisting of people and gods (Quinct. 
16.51).
 Cicero also speaks of what it means to be a true citizen of the 
universe. While not agreeing with Xenocrates, he correctly cites his view 
that the wise alone are kings and citizens of the world, and that a true 
foreigner (peregrinus) is someone lacking wisdom (Acad. 2.44.136), just as 
the Stoics hold all wise men to be friends (Nat. d. 1.44.121–22). Cicero also 
gives voice to the beliefs of Stoics (like Seneca) that the gods are, “united 
together in a sort of social community or fellowship, ruling the one world as 
a united commonwealth (res publica) or state (urbs).” (Nat. d. 1.44.121–22). 
Further, “this whole universe . . . [is] . . . one commonwealth (“una civitas 
communis”) of which both gods and men are members” (Quinct. 16.51). 
Like Plutarch and Musonius, Cicero acknowledges Socrates’ claim to be 
a native (incola) and citizen (civis) of the whole world (Tusc. 5.37.108), a 
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property he attributes to the mind (Leg. 1.23.62). In a speech in his defense, 
Cicero credits Milo with the conviction that there is no such thing as exile 
(following Socrates and Zeno, cited by Musonius, Plutarch and Seneca), 
except where there is no room for virtue (Mil. 37.101). 
 In agreement with Plutarch, Philo, and Seneca, Cicero describes 
existence on earth as a sojourn (Sen. 23.84; Tusc. 1.19.45). One day the 
soul will end its sojourn by being released from the shackles of the body, 
HS[OV\NO�[OVZL�^OV�OH]L�ILLU�KLÄULK�I`�[OLZL�JOHPUZ�^PSS�HK]HUJL�TVYL�
slowly on their heavenly journey (Tusc. 1.31.76).

Summary
� 0M�^L�KYH^�[VNL[OLY�ZVTL�VM�V\Y�ÄUKPUNZ�MYVT�HJYVZZ�[OL�ZWLJ[Y\T�
of Greek and Roman writers, a number of commonalities emerge. Firstly, 
the universe is understood as one city or state (Plutarch, Cicero, Marcus, 
and Musonius), or fatherland (Musonius), or a commonwealth to which 
all belong (Plutarch, Philo, and Seneca). Some see the gods themselves as 
part of that united commonwealth (Cicero, Seneca, and Marcus). Philo and 
Dio Chrysostom each speak of the God of hospitality (although it must be 
acknowledged that Philo is indebted here to his Jewish faith, while Dio may 
be drawing on this common understanding of Zeus). Philo speaks of God 
HZ�[OL�VUS`�[Y\L�JP[PaLU�VM�[OL�\UP]LYZL��:LJVUKS �̀�PU�YLSH[PVU�[V�ÄN\YH[P]L�
or spiritual language, all the writers examined cite the claim of Socrates, 
that all are citizens of the universe and therefore there is no such thing as 
a true exile on earth (though Epictetus recognizes that people are also like 
strangers on earth in comparison to God). Having said that, Plutarch, Philo, 
Seneca, and Cicero count the virtuous person alone as a true citizen of 
earth, classing the wicked as merely foreigners. Both Middle Platonists like 
Plutarch and Philo, Stoics like Seneca and Marcus, and Skeptics like Cicero 
speak of life on earth as just a sojourn, since while the soul is in the body, 
it wanders from its true heavenly home. The one true guide through this 
^HUKLYPUN�VU�LHY[O�PZ�WOPSVZVWO`��7S\[HYJO�HUK�4HYJ\Z���;\YUPUN�IYPLÅ`�[V�
the political realities of the day, many of the writers surveyed attest to the 
second-class status of the alien and the privileged position of the citizen, 
HS[OV\NO�*PJLYV�HMÄYTZ�[OL�JVTTVU�O\THUP[`�VM�JP[PaLUZ�HUK�HSPLUZ�HUK�
Plutarch speaks of situations in which worthy aliens might ascend to citizen 
status.
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 Ephesians
 How might Paul’s words in the wider context of Ephesians have 
ZWVRLU�[V�[OVZL�PUÅ\LUJLK�I`�Z\JO�PKLHZ&�-PYZ[S �̀�^OLYLHZ�[OL�WOPSVZVWOLYZ�
see the universe as one commonwealth of which all are members, Ephesians 
also has a comprehensive view of the universe. However, although it lays 
great stress on God working all things according to the counsel of his will, 
especially his plan of salvation (Eph 1:11 and more generally 1:3–14), the 
summing up of all things is still future in “the fullness of the times” and 
P[� PZ� [V� [HRL�WSHJL�ZWLJPÄJHSS`� PU�*OYPZ[� ��!�����^OV�HSYLHK`�Y\SLZ�V]LY�HSS�
[OPUNZ���!��¶����^P[O�.VK���!���HUK�ÄSSZ�HSS�[OPUNZ���!��"��!�����H�M\SSULZZ�
WV[LU[PHSS`�YLHSPaLK�ZWLJPÄJHSS`�PU�[OL�JO\YJO���!��H"��!� ���
 Secondly, whereas the philosophers speak of people as citizens 
of the universe, and assume the possibility of living in harmony with God 
by one’s orientation of life (e.g., Marcus, Musonius, and Cicero), Ephesians 
speaks of its readers as those who were by nature in a state of alienation 
from God (ȤȦȡ੿Ȣ� ȋȡȚıĲȠ૨ and ਕʌĮȜȜȠĲȡȚȩȦ without Christ; 2:12, 19). 
This alienation is described as death in trespasses and sins (2:1, and by 
implication, 5:14), and walking not in the ways of God and his Spirit, but 
the reverse: living under the rule of the evil spirit (2:2). To use a different 
image, it consisted of a darkened understanding and estrangement from 
the very life of God (4:18). Paul goes further, to describe their previous 
state as not only living in darkness but actually being darkness (5:8; cf. the 
polarities described between light and darkness in 5:8–13). Several times 
Paul uses the particle ʌȠĲİþ (once, formerly) in juxtaposition with the adverb 
Ȟ૨Ȟ or ȞȣȞȚþ (now) to contrast the former pitiful state of their readers without 
Christ with their present one in him (2:2, 3, 11, 13; 5:8). 
 Instead, only those in Christ enjoy a new type of humanity which 
corresponds to this transformation in God’s eyes from alien to citizen (“in 
Christ” or “in him” language is prevalent in Ephesians).13 Christ has made 
something new by creating (țĲȓȗȦ) one new humanity in himself out of the 
two groups that previously existed in enmity with each other (2:15).14 They 
are what has been made by God, created (țĲȓȗȦ again) in Christ Jesus (2:10). 
Reconciliation to God and one another (ਕʌȠțĮĲĮȜȜȐııȦ in 2:16; cf. also the 
plentiful references to İੁȡȒȞȘ in e.g., 2:14, 15, 17; 4:3; 6:15) takes the place 
of alienation, rooted in a unity (İȞȩĲȘȢ) in the Spirit (4:3) with the potential 
to grow into the unity of the faith (4:13). Ephesians stresses the oneness that 
this new humanity shares (e.g., 4:4–6), which will one day be “summed 
up” (ਕȞĮțİĳĮȜĮȚȩȦ) in a cosmic unity (1:10). Even now, the very existence 
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VM�H�\UPÄLK�JO\YJO�JVUZPZ[PUN�VM�WYL]PV\ZS`�HSPLUH[LK�WHY[PLZ�PZ�H�^P[ULZZ�
of God’s wisdom to the spiritual powers (3:8–10).15 This unity among the 
new humanity and in its relationship to Christ is frequently emphasized by 
[OL�JVUQVPUPUN�VM�]LYIZ�HUK�UV\UZ�^P[O�[OL�WYLÄ_�ıȣȞ- meaning “together 
with,” such as ıȣȖțȜȘȡȠȞȩȝȠȢ��ıȪııȦȝȠȢ and ıȣȝȝȑĲȠȤȠȢ (a commonality 
brought out by Max Turner in his translation “co-heirs, co-body members . 
����JV�ZOHYLYZ¹��;\YULY��  �!������PU��!���HUK�ZPNUPÄJHU[S`�MVY�V\Y�W\YWVZLZ��
ıȣȝʌȠȜȓĲȘȢ in 2:19. These fellow citizens are saints of a new temple, a 
people called to holiness (e.g., 1:4; 4:19; 5:3, 5, 26–27). This new temple 
is being joined together (ıȣȞĮȡȝȠȜȠȖȑȦ) and built together (ıȣȞȠȚțȠįȠȝȑȦ) 
into God’s dwelling place (2:21–22; cf. similarly 4:16). Yet the growth of the 
new humanity into “the perfect man” is still to be attained (4:13–16) and 
involves both a “putting off” of the old person and a “putting on” of the new 
one (4:22, 24). 
 Plutarch and Philo’s works are representative of the trope found 
throughout Hellenistic philosophical works which elevate virtue (ਕȡİĲȘþ) 
and wisdom to the highest good, and assume that a person can be guided 
by both, and choose the right path in a manner according to nature and/
or in imitation of God.16 In regard to virtue, Ephesians also places a great 
emphasis on “walking” the right way (ʌİȡȚʌĮĲȑȦ; e.g., 2:10; 4:1, 17; 5:2, 
8, 15; speaking of ethical practice in imitation of the Hebrew idiom), 
including the counsel to do so “not as unwise, but as wise” (5:15) and 
even to imitate God (5:1). The goal is to be holy and blameless before God 
(1:4); constituting a holy temple; an appropriate dwelling place for God’s 
Spirit (2:21–22). Half the letter is taken up with instructions on how to 
live, such as the kind of vice and virtue lists found in other Greco-Roman 
writings (e.g., 4:17–5:21) including “household codes” (5:21–6:9) (Cohick, 
2020: 342–48). Yet it is not assumed that this is possible for a person to 
choose without being spiritually awakened by Christ (see 5:14). The natural 
state of humanity without such intervention is a life lived “ਥȞ�ıĮȡțȚ” (2:3, 
11). Far from being naturally capable of imitating God, such a person is 
literally “godless” (ਙșİȠȢ in 2:12).17 The innate condition of humanity is 
as “sons of disobedience” (2:2; 5:6) and “children of wrath” (2:3; here 
meaning deserving of wrath). Humanity in Christ is instead characterized as 
“beloved children” (5:1) and “children of light” (5:8). For this reason, they 
must not be “co-sharers” (ıȣȝȝȑĲȠȤȠȢ) with such a one (5:7); that is not to 
partake (ıȣȖțȠȚȞȦȞȑȦ) with them in the unfruitful works of darkness (5:11). 
Wisdom (1:8, 17; 3:10; 5:15), knowledge and understanding (1:9, 17; 3:3, 
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5, 10, 19; 4:13, 23; 5:17) and enlightenment (3:3–10; 5:8–14) is important 
for Ephesians, as it is for the Hellenistic philosophical tradition. However, 
wisdom is not something that can be acquired through the study (or path) of 
philosophy. Rather humankind is entirely dependent on God to reveal the 
ȝȣıĲȒȡȚȠȞ (mystery), which was previously hidden to all, even to the “saints 
of former generations” (1:9; 3:3, 4, 9; 5:32; 6:19), but is now disclosed to 
the holy apostles and prophets of the church (3:5). This illumination comes 
by the Spirit whom they have received (1:13; 2:18, 22; 3:5; 4:3–4, 30), and 
the way to receive more of this wisdom is to pray for it (1:17; 3:16–20; 5:18; 
6:18).
 Unlike other NT writings which, like the philosophers, emphasize 
the pilgrim’s sojourn on this earth (e.g., 1 Pet 1:17; 2:11; Heb 11:13), the 
perspective of Ephesians is more obviously focused on the transformation 
already achieved from aliens to citizens in the present age. Like Phil 
3:20, this is a heavenly citizenship, but Ephesians goes even further than 
Philippians in speaking not just of a future hope of transformation from 
heaven (Phil 3:20–21) but of a union with Christ that is already shared with 
him “ਥȞ�ĲȠ૙Ȣ�ਥʌȠȣȡĮȞȓȠȚȢ” (in the heavenly places). Every spiritual blessing is 
now available to believers there (Eph 1:3) and the experience of the believer 
mirrors that of Christ, who raises us and seats us there (1:20; 2:6). To be 
sure, the rulers and authorities are also there (3:10; 6:12), an evil day awaits 
(6:13) and beyond that, an age still to come (1:21; 2:7) yet nevertheless 
Ephesians underscores the completed nature of salvation and the blessings 
that can be accessed through union with Christ in the here and now (e.g., 
2:5, 8–10).
 Finally, on a tentative and ancillary note to the preceding 
discussion, the philosophers tend to stress the alienation between soul and 
body and a longing for bodiless existence in an afterlife. Ephesians does not 
accent the importance of bodily existence like, say, 1 Corinthians, but it 
regularly uses “body” (1:23; 2:16; 4:4, 12, 16; 5:23, 30) and “head” imagery 
(1:22; 4:15; 5:23) for the relationship between Christ and the Church.18 Of 
course, this says nothing about Paul’s view of the physical body but he does 
speak comfortably about the church working like a physical human body 
(4:16) and openly of a positive delight in one’s own body (5:28). Although 
most modern commentators take Paul’s reference to reconciliation “in one 
body” (2:16) to refer to the church, it is certainly possible that it may have 
a dual reference to both the church and the physical body of Christ on 
the cross, and Paul chooses to speak of this reconciliation having taken 
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place through the ıȐȡȟ� VM�*OYPZ[� ��!��"� ZWLHRPUN� VM� OPZ� JY\JPÄ_PVU��� Q\Z[�
HZ�OL�ZWLHRZ�WVZP[P]LS`�VM�[OL�WO`ZPJHS�ÅLZO�VM�H�WLYZVU�HUK�[OL�VUL�ÅLZO�
relationship of husband and wife (citing Gen 2:24) in 5:29, 31 despite using 
the term pejoratively in 2:3, 11 (Muddiman, 2001:135). Additionally, the 
reference to Christ being raised (1:20) is clearly to a physical resurrection, 
so it is noteworthy that believers are also said to be raised in like manner 
(2:6; cf. 5:14), even if, for now, this is not speaking of a physical resurrection 
in the present age.

Conclusion
� 7H\S»Z� ÄN\YH[P]L� LTWSV`TLU[� VM� HSPLUZ�� Z[YHUNLYZ�� HUK� JP[PaLUZ�
language in Eph 2:12, 19 was compared to its use in Hellenistic philosophy, 
ZPUJL�OPZ�.LU[PSL�H\KPLUJL�TH`�̂ LSS�OH]L�ILLU�PUÅ\LUJLK�I`�[OPZ�̂ VYSK]PL^�
^OLU�SP]PUN�PU�¸[OL�ÅLZO¹��,WO��!�����7OPSVZVWOLYZ�\UKLYZ[VVK�[OL�\UP]LYZL�
as one state to which all belonged, and viewed all people as citizens of the 
universe, not just their native land. However, many distinguished between 
the wicked, who live as foreigners in the world, and virtuous persons who 
are the only true citizens. All spoke of life on earth as a sojourn from their 
true heavenly home—just as long as the soul must dwell in the body—
with philosophy as the only trustworthy guide through this earthly life. 
,WOLZPHUZ�HSZV�WYLZLU[Z�H�JVTWYLOLUZP]L�WPJ[\YL�VM�H�\UPÄLK�JVZTVZ�Y\SLK�
by God, but this unity is yet to be completely realized. In their natural state, 
it is not the case that all or even those who live virtuously are citizens of 
the universe. Rather, they exist in a state of alienation from God until the 
estranged parties are reconciled to God and one another through Christ and 
his cross. Ephesians still calls for virtuous living, but this cannot be attained 
by the study and practice of philosophy. Instead, this wisdom or “mystery” 
must be revealed to them by the gospel through the Spirit. Readers are 
not merely sojourning as strangers and aliens on earth but enjoy a new 
citizenship through a union already available with Christ in the “heavenly 
places” with its concomitant spiritual blessings. Rather than the physical 
body being a hindrance to the soul, Paul uses positive imagery for both 
IVK`�HUK�L]LU��ZVTL[PTLZ��MVY�ÅLZO"�]PL^PUN�[OL�ÅLZO�HZ�[OL�WSHJL�^OLYL�
Christ brought reconciliation and where believers may live out their lives as 
citizens with all of God’s saints.
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End Notes

 1 I add the usual caveat that the authorship and audience of 
Ephesians is disputed. For the sake of convenience, I shall refer to the 
author as Paul. Although I take the position that Paul is the author, nothing 
in this discussion rests on this fact nor on whether the audience are solely 
residents of Ephesus or a collection of churches in two or more cities in Asia 
Minor. 

 2 The word can mean right of citizenship, commonwealth/state, 
or way of life (“ʌȠȜȚĲİȓĮ,” BDAG, 845). Andrew T. Lincoln, Ephesians, Word 
Bible Commentary (Dallas: Word, 1990), 137 argues for “commonwealth”, 
but as Harold W. Hoehner, Ephesians: An Exegetical Commentary (Grand 
Rapids: Baker Academic, 2002), 356–57 avers, the reference to fellow-
citizens in 2:19 suggests “citizenship” as the primary referent here, with 
e.g., Ernest Best, A Critical and Exegetical Commentary on Ephesians, 
International Critical Commentary (Edinburgh: T&T Clark, 1998), 241 and 
Markus Barth, Ephesians: Introduction, Translation, and Commentary on 
Chapters 1–3, Anchor Bible (New York: Doubleday, 1974), 257–58. Frank 
Thielman, Ephesians, Baker Exegetical Commentary on the New Testament 
(Grand Rapids: Baker Academic, 2010), 155 makes a good case for relating 
all three possible senses to this reference.

 3 Agreeing with Lincoln, Ephesians, 151; Hoehner, Ephesians, 
392–96; Thielman, Ephesians, 179.

 4 E.g., Best, Ephesians, 3–4.

 5 For a comprehensive study, see especially Adrian N. Sherwin-
White, The Roman Citizenship (Oxford: Clarendon Press, 1973), and in 
shorter form: Adrian N. Sherwin-White, “The Roman Citizenship A Survey 
of Its Development into a World Franchise,” ANRW I.2 (1972): 23–58.

 6 See Francis Lyall, Slaves, Citizens, Sons: Legal Metaphors in 
the Epistles (Grand Rapids: Zondervan, 1984), 47–66 and Francis Lyall, 
“Roman Law in the Writings of Paul—Aliens and Citizens,” Evangelical 
Quarterly 48.1 (1976): 3–14.

 7 Carmen Bernabé Ubieta, “‘Neither Xenoi Nor Paroikoi, Sympolitai 
and Oikeioi Tou Theou»��,WO��!� �!�7H\SPUL�*OYPZ[PHU�*VTT\UP[PLZ!�+LÄUPUN�
a New Territoriality,” in :VJPHS�:JPLU[PÄJ�4VKLSZ�MVY�0U[LYWYL[PUN�[OL�)PISL!�
Essays by the Context Group in Honor of Bruce J. Malina, ed. John J. Pilch 
(Leiden: Brill, 2001), 260–80; Dunning, “Strangers”.

 8 See a more comprehensive explanation and basis for this 
approach in Philip N. Richardson, ;LTWSL�VM�[OL�3P]PUN�.VK!�;OL�0UÅ\LUJL�
of Hellenistic Philosophy on Paul’s Figurative Temple Language Applied to 
the Corinthians (Eugene, OR.: Pickwick, 2018), 2–3.

 9 :LL� TVYL� VU� [OL� Q\Z[PÄJH[PVU� MVY� [OPZ� TL[OVK� PU� 9PJOHYKZVU��
Temple, 39–40, 121–23. Moses Chin, “A Heavenly Home for the Homeless: 
Aliens and Strangers in 1 Peter,” Tyndale Bulletin 42.1 (1991): 96–112 at 
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106–108 touches on some of the references I shall cite from Philo, but is 
not comprehensive.

 10 E.g., I also examined the works of Aelian, Aelius Aristides, 
Alcinous, Apollonius of Tyana, Apuleius, Arius Didymus, Galen, Aulus 
Gellius, Fronto, Hierocles, Lucretius, Maximus of Tyre, Petronius, Sextus 
Empiricus, and Valerius Maximus.

 11 For careful study on the meaning and use of ʌȐȡȠȚțȠȢ, which 
pertains more to the concept of an alien with right to residence see e.g., 
K. L. Schmidt and M. A. Schmidt, “ʌȐȡȠȚțȠȢ,” in Theological Dictionary of 
the New Testament, Vol. 5, ed. Gerhard Friedrich (Grand Rapids: Eerdmans, 
1967), 841–53 and John H. Elliott, A Home for the Homeless: A Sociological 
Exegesis of 1 Peter, Its Situation and Strategy (Philadelphia: Fortress Press, 
1981), 24–49, with special reference to 1 Peter. On ȟȑȞȠȢ as pertaining more 
to foreigner status, implying fewer rights and only temporary residency, 
see especially Gustav Stählin, “ȟȑȞȠȢ,” in Theological Dictionary of the 
New Testament, Vol. 5, ed. Gerhard Friedrich (Grand Rapids: Eerdmans, 
1967), 1–36. 

 12 All translations provided in this section are taken from the 
respective Loeb Classical Library editions.

 13 See e.g., Hoehner, Ephesians, 108–09 for examples. 

 14 Without thereby eradicating all ethnic and cultural differences 
between them, see Lionel J. Windsor, Reading Ephesians and Colossians 
After Supersessionism: Christ’s Mission Through Israel to the Nations, New 
Testament After Supersessionism (Eugene, OR.: Cascade, 2017), 143–46.

 15 See further on this theme in Max Turner, “Mission and Meaning 
in Terms of ‘Unity’ in Ephesians,” in Mission and Meaning: Essays Presented 
to Peter Cotterell, eds. Antony Billington, Tony Lane, and Max Turner 
(Carlisle: Paternoster, 1995), 138–66. The theme of unity is recognized by 
commentators as central to Ephesians; e.g., Hoehner, Ephesians, 102–03.

 16 See for example the summaries in Richardson, Temple, 85–86, 
103–04, 108–09.

 17 Although this clearly did not mean “atheist” in the modern 
sense. According to Paul, these pagan worshipers of many gods failed to 
worship the one true God.

 18 See Richardson, Temple, 179–84, 189–92. 



376     The Asbury Journal    77/2 (2022)

Works Cited

Barth, Markus 
 1974 Ephesians: Introduction, Translation, and Commentary 
  on Chapters 1–3. Anchor Bible. New York: Doubleday.

Bernabé Ubieta, Carmen 
 2001 “‘Neither Xenoi Nor Paroikoi, Sympolitai and Oikeioi Tou 
  Theou’ (Eph 2:19): Pauline Christian Communities: 
� � +LÄUPUN�H�5L^�;LYYP[VYPHSP[ �̀¹�0U�:VJPHS�:JPLU[PÄJ�4VKLSZ�
  for Interpreting the Bible: Essays by the Context Group in 
  Honor of Bruce J. Malina, edited by John J. Pilch, 260–
  80. Leiden: Brill.

Best, Ernest 
 1998 A Critical and Exegetical Commentary on Ephesians. 
  International Critical Commentary. Edinburgh: T&T 
  Clark.

Chin, Moses 
 1991 “A Heavenly Home for the Homeless: Aliens and 
  Strangers in 1 Peter.” Tyndale Bulletin 42.1: 96–112.

Cohick, Lynn H. 
 2020 The Letter to the Ephesians. New International 
  Commentary on the New Testament. Grand Rapids: 
  Eerdmans.

Dunning, Benjamin H. 
 2009 Aliens and Sojourners: Self as Other in Early Christianity. 
  Philadelphia: University of Pennsylvania Press.

 2006 “Strangers and Aliens No Longer: Negotiating Identity 
  and Difference in Ephesians 2.” Harvard Theological 
  Review 1, no. 99: 1–16.

Elliott, John H. 
 1981 A Home for the Homeless: A Sociological Exegesis of 1 
  Peter, Its Situation and Strategy. Philadelphia: Fortress 
  Press.

Hoehner, Harold W. 
 2002 Ephesians: An Exegetical Commentary. Grand Rapids: 
  Baker Academic.

Lincoln, Andrew T. 
 1990 Ephesians. Word Bible Commentary. Dallas: Word.

Lyall, Francis 
 1976 “Roman Law in the Writings of Paul—Aliens and 
  Citizens.” Evangelical Quarterly 48.1: 3–14.



riChardson : no lonGer stranGers and aliens, but fellow Citizens     377

 1984 Slaves, Citizens, Sons: Legal Metaphors in the Epistles. 
  Grand Rapids: Zondervan.

Muddiman, John
 2001 The Epistle to the Ephesians. Black’s New Testament 
  Commentaries. London: Continuum.

Richardson, Philip N.
 2018  ;LTWSL�VM�[OL�3P]PUN�.VK!�;OL�0UÅ\LUJL�VM�/LSSLUPZ[PJ�
  Philosophy on Paul’s Figurative Temple Language Applied 
  to the Corinthians. Eugene, OR.: Pickwick.

Schmidt, K. L., and M. A. Schmidt 
 1967 “ʌȐȡȠȚțȠȢ.” In Theological Dictionary of the New 
  Testament, Vol. 5, ed. Gerhard Friedrich, 841–53. Grand 
  Rapids: Eerdmans.

Sherwin-White, Adrian N. 
 1972 “The Roman Citizenship A Survey of Its Development 
  into a World Franchise.” ANRW I.2: 23–58.

 1973 The Roman Citizenship. Oxford: Clarendon Press.

Stählin, Gustav
 1967 “ȟȑȞȠȢ.” In Theological Dictionary of the New Testament, 
  Vol. 5, ed. Gerhard Friedrich, 1–36. Grand Rapids: 
  Eerdmans.

Thielman, Frank 
 2010 Ephesians. Baker Exegetical Commentary on the New 
  Testament. Grand Rapids: Baker Academic.

Turner, Max 
 1995 “Mission and Meaning in Terms of ‘Unity’ in Ephesians.” 
  In Mission and Meaning: Essays Presented to Peter 
  Cotterell, eds. Antony Billington, Tony Lane, and Max 
  Turner, 138–66. Carlisle: Paternoster.

Windsor, Lionel J. 
 2017 Reading Ephesians and Colossians After Supersessionism: 
  Christ’s Mission Through Israel to the Nations. New 
  Testament After Supersessionism. Eugene, OR.: Cascade.

Yarbro Collins, Adela 
 1985 “Insiders and Outsiders in the Book of Revelation and Its 
  Social Context.” In ‘To See Ourselves as Others See Us’: 
  Christian Jews, “Others” in Late Antiquity, eds. Jacob 
  Neusner and Ernest S. Frerichs, 187–218. Missoula: 
  Scholars Press.




