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INTRODUCTION

in Paul’s Letwrer to the Corinthians 3:16-17 we tind the following words: *“Don’t you know
that you are God's Temple and that God's Spirit dwells in you? If someone spoils the Temple
of God. then God will punish that person by destroying him; for God’s Temple is holy, and
that Temple you are”. What did it mean in Paul’s time to equate a religious congregation of
converts, from Jews and Gentiles to the Christian faith, with God’s Temple? Why does Paul
use the metaphor of the Temple of God to address his readers, not only in the quoted passage,
but also in two other passages in his Letters to the Corinthians? In order to answer such
questions. the historical background of the religious culture about which Paul expresses
certain ideas needs to be taken into account.

In this study. the historical religious culture of Second Temple Judaism at the
receiving end of which Paul stood in expressing certain theocentric concepts will be the focus
of our attention for explaining the background of Paul’s metaphor of the Temple. The thesis
of this study is to demonstrate the relation between Paul’s temple imagery and Temple
theology in Early Jewish tradition. From the perspective of a coherence in Paul’s temple
imagery. moral notions related to the metaphor of the Temple can be elucidated and compared
with temple theology in Hellenistic Jewish and Palestinian Jewish texts of the Second Temple
period. Since the 1990s. many new texts of the Dead Sea Scrolls have been published and
have opened a new perspective on legal and theological issues in the sectarian community of
Qumran. Among these issues are also views of the Qumran community on the Temple, which
will be the focus of comparative attention in this study.

The thesis of this study will subsequently be elaborated in four chapters. In the first
chapter the Jewish background of Paul the apostle and his relation to Hebrew scriptural
culture will be analysed. Starting from the picture of the synagogal culture of scriptural
reading reflected in Paul’s Letters and in the Acts of the Apostles, we will propose a
hypothesis of influence of Essene theology on Paul and other Christian Jews through religious
interaction within Palestinian synagogal culture. Embedded in the larger context of
contemporary scriptural culture. ideas about God’s Temple in different texts can subsequently
be compared.

In chapter two. a picture will be drawn of the historical context of attitudes to the
Temple within Second Temple Judaism from the time of the Maccabees. Paul’s references to
the contemporary Temple service in Romans 9:4 and to his mission among the Gentiles as a
“priestly service’ of the gospel in Romans 15:16, collecting the offering of the Gentiles for the
poor among the saints in Jerusalem. can be better understood in a historical context of
attitudes to the Temple.

In chapter three. the elaborate temple theology found in the literature of Qumran is
laken apart from its place among Jewish sects in their historical development. Issues
concerning purity laws and segregation. visions of the Temple, and the eschatological Temple
will be discussed subsequently. The Halukhic Letter, recently published in 1994, throws new
light on the sectarian interpretation of purity laws relating to the sectarian view on the
Temple and its service. In certain places of discussion of documents from the literature of
Qumran. comparison with concepts found in Paul will be pointed to by way of anticipation.

Shared traditions in temple theology of contemporary Hellenistic Jewish and
Palestinian Jewish culture are elucidated in chapter four. Paul’s use of the metaphor of the
Temple in his First and Second Letter to the Corinthians will be studied in context to trace

concepts related to the temple imagery and specific cases of Paul’s drawing on Jewish
tradition.




CHAPTER 1

PAUL AND THE CONTEMPORARY JEWISH CULTURE OF
SCRIPTURAL INTERPRETATION

In this chapter., it will be demonstrated how the literary context of the reading and in-
terpretation of Scripture is informative about shared concepts and ideas in Jewish tradition
with regard to Temple theology. First, relevant aspects of Paul’s Jewish descent and
schooling will be discussed for tracing the background to his being versed in Scripture and for
elucidating the presence and influence of Jewish tradition in Paul’s Letters. Secondly, our
attention will focus on the languages of Scripture on which Paul could draw in the religious
culture of his time. Thirdly. it will be argued thai the first-century C.E. synagogue was an
important place of reading and interpretation of Scripture. through which religious concepts
and ideas could be mediated and shared. Fourthly. a more applied study of the diversity of
Palestinian synagogues as meeting-places and prayer-houses for Jews from the diaspora and
for the Jewish sect of the Essenes '. will serve to demonstrate their predominance as places of
cultural and religious interaction in the whole of contemporary Jewish culture. Finally, a
survey will be given of shared methods of biblical interpretation. On the basis of this literary
context. a comparative analysis of concepts underlying temple imagery in Paul and Qumran
can subsequently be undertaken in chapter four. The scriptural culture in which the temple
theology was rooted through the use of Scripture will. however, be our primary focus in this
chapter.

1 PAUL’S PREVIOUS LIFE IN JUDAISM
1. Paul in his Letters and in Acts: Survey of Scholarly Considerations

From first-hand information of passages in the Pauline Letters — 1 Cor. 15:9; 2 Cor. 11:22;
Gal. 1:13-14: Rom. 11:1: Phil. 3:5-6 — we know certain elements of what Paul himself wanted
his readers to know through his Letters about his past life in Judaism before his calling as
apostle. Through the monumental study of H-D. Betz on Galatians. rhetorical analysis has
become established in the exegesis of the Pauline Letters. Thus also the so-called
“autobiographic” accounts or testimonies, among others found in Gal. 1:12-2:21, need to be
interpreted in light of ancient rhetoric 2. True as this may be. rhetorical analysis which takes
into account more carefully the setting and the genre of Paul’s Letters does not preclude, but
could even enhance the possibility to analyse with more critical precision the passages from
which elements of biographical information can be derived in relation to Paul’s position
against his opponents °.

' Essenes. according to Philo. Prob. §§ 81-82, had their own synagogues with a liturgy of reading and
expounding Scripture.

? H-D. Betz, Galatians. A Commentary on Paul’s Letter to the Churches in Galatia (Hermeneia: Philadelphia:
Fortress. 1979): cf. J.D.G. Dunn. The Epistle to the Galatians Black’s New Testament Commentary (London:
A&C Black Ltd., 1993) 20 referring to Betz and Longenecker about this. In B.J.Malina & J.H.Neyrey, Portraits

of Paul. An Archaeology of Ancient Personality 34-63 rhetorical analysis is applied to Paul’s self-presentation in
his Letters as standing in the rhetorical tradition of the ‘encomium’ giving a model of ancient personality.

* The point made by J.T. Sanders and G. Liidemann concerning the possibility of gaps and biases even in Paul’s
autobiographical accounts, referred to in the methodological considerations of R.Riesner, Paul's Early Period.




The first-hand information from the Pauline Letters for the biographical reconstruction
of the lite and work of Paul takes precedence over the account of the Acts of the Aposties.
However. radical attempts to question any historical value of the accounts about Paul in Acts,
leave no room for explaining places of agreement between the Pauline Letters and Acts and
gives no credit to the Lucan assertion of depending on eyewitness and ministers of the word
for sources (Luwke 1:1-4). As Rainer Riesner, in his recent book on Paul’s early period, has
pointed out on the basis of a survey of scholarly positions concerning the historical
framework of Acts. the skepticism toward its reliability has not yielded a unified approach
towards an alternative framework totally independent from A4cts *. Therefore, Riesner rightly
states in his methodological considerations. that the precedence of Paul’s first-hand account is
“merely about a ‘relative’ priority of Paul’s Letters before the chronological information
contained in Acts™ . John Knox. in his book about a life of Paul, expressed this ‘relative’
priority of Paul’s Letters already with his threefold principle of testing the credibility of
information only found in Acts. First. the silence in Paul’s Letters about it must be
insigniticant. Secondly. the author of Acts cannot be assumed to have had a special interest in
framing it on the basis of a surmise. And thirdly. there should not be any competing
suggestion °. When these three criteria are met, according to Knox. the particular item of
information in Acts can be considered reliable.

For our purpose of applying of methodological points of consideration to analysis of
the passages in the Pauline Letters indicative of the presence and influence of Jewish tradition
in Paul’s mission. the information from Acts will be considered reliable as far as it
corroborates Paul’s own words and to the extent that it can be demonstrated not to be in
tension with Paul’s account. This presence of Jewish influence in Paul’s theology has been
defended by Martin Hengel in his book on the place of the pre-christian past of the apostle in
his Letters, calling it “its latent ‘Jewish' character”, over against the “one-sided stress on
Hellenistic influence” by the history of religions school ”. A study of precepts from Jewish
Law in Paul’s Letters has been made by P.J. Tomson *. Therefore, the presence and influence
of Jewish tradition in Paul’s Letters are a well-founded subject in Pauline studies.

2. Situating Paul s Prior Schooling in Pharisaism

Before Paul was called to become apostle. his ‘former life in Judaism’ had been based on
schooling in Pharisaic study of the Law. This can be inferred from both Paul’s Letters and the
Acts of the Apostles. The term *Pharisee’ is used in Philippians 3:5 and in Acts 23:6, while in
Galatians 1:14 Paul mentions his extreme zeal for “the traditions of my fathers”,
ai matpwxali pov ntapaddoeig, traditions which could well be characteristic of Pharisaic

Chronologyv, Mission Stratesy, Theology (transl. D.Scott: Grand Rapids, MI, & Cambridge, U.K., 1998) 29-30
seems to me artificial. as from the standpoint of rhetorical analysis the explanation for ‘gaps’ and * biases’ could
rather be explained in terms of conscious choice of self-presentation and position taking by Paul the apostle.

* Riesner. Paul’s Earlv Period. 3-28. there25-28.

* Riesner. op.cit.. 30.
). Knox. Chapters in a Life of Paul (New York & Nashville: Abingdon-Cokesbury Press. 1950) 34.

7 M.Hengel. The Pre-Christian Paul (in collaboration with Roland Deines: London & Philadelphia 1991) xiii and
88 n.s.

* P.J. Tomson, Paul and the Jewish Law. Halakha in the Letters of the Apostle to the Gentiles {Assen/Maastricht
& Minneapolis 1990) Compendia III/l. A study of Jewish Law in the whole spectrum of early Christian

communities reflected in the New Testament writings seems to be projected in the forthcoming study of M.

Bockmuehl. Jewish Law in_Gentile Churches: Halakhab and the Beginning of Christian_Public Ethics
(Edinburgh: T&T Clark, 2001).




study of the Law. For Josephus writes in the thirteenth book of his Jewish Antiquities about
Pharisaic teachings as coming ‘from the fathers’, expressed by the Greek clauses &x
natépwy dadoxiic, &x napaddcrwg T@ matépwyv and xATA TV HaTp@AvV NAPASOTLY
respectively *. Thus. it may be inferred that Paul's claim to be “as to the Law a Pharisee’,
zata vouov Dapwoaiog (Phil. 3:5), in his time, meant study of the written Law and
exposition in accordance with oral traditions, unwritten laws which had been introduced by
the Pharisees.

In the first clause of Galatiuns 1:14, preceding Paul’s reference to his previous zeal for
the traditions of the fathers. Paul also refers to fellow people who aimed at advancing in
Judaism. Paul here relates his advances in Judaism beyond “many of my own age among my
people”™. toAhoi ouvninadran év 7@ véver povu. This people, Yévog, was for Paul the people
of Israel. as the list of Philippians 3:5-6. including the phrase éx yévoug "lopanA, shows. The
“many of my own age” involved in advancing in Judaism. probably made these advances, like
Paul. by zealing for the traditions of the fathers. In this zeal, Paul claimed to have excelled
beyond many of them. The second clause in Galatians 1:14 concerning this zeal, emphasized
by the comparative adverb mepiocotépwg. specifies the first clause explaining in what
exactly Paul claims to have advanced in Judaism beyond many of his own age. The “many of
my own age”. therefore. probably included other students of the Pharisaic study of the Law
and. in general. people who tried to live up to the teachings of the Law by scribes and
Pharisees.

The place of Paul’s Pharisaic study is, however, not specified by Paul himself in his
Letters. On the other hand, the speech in Acts 22:3-21 attributed to Paul by the Lucan author
gives much circumstantial information about this Pharisaic study, situating it in Jerusalem,
Scholarly scepticism concerning the detailed information in Acts 22:3, mentioning Gamaliel
as teacher. entails also scepticism or even denial of Jerusalem as the place of Paul’s prior
schooling in Pharisaism. Thus. a radical hypothesis of John Knox rather situates Paul’s prior
schooling in Tarsus and Damascus. Knox's hypothesis discredits the information in Acts
concerning Paul’s former life in Judaism which is bound up with the story of his persecution
of the church '*, He rejects the circumstantial information of Acts because of its dependence
on Luke’s “interest in Christianity as the continuation and fullfillment of authentic Judaism
and in the city of Jerusalem as the place where the transition took place” ''. In this narrative
strategy of the author of Luke-Acts. according to Knox. a conception of Paul’s life as centered
in Jerusalem fitted well. Knox goes as far. however, as to term the story of Paul’s schooling in
Jerusalem the creation of Luke’s conception, which is the more extreme position than will be
maintained here.

It must be granted that the author of Luke-Acts had a specific narrative strategy with
certain interests in portraying Paul. amounting to apparent internal contradictions and also
tensions and contrasts between Luke’s version and Paul’s own words, which cannot be
harmonized '*. But there is a difference between assuming tendentious adaptation or moulding
of the sources by the author to fit his interests, and the idea of creation by surmise, that is
complete invention, of items of information relating to Paul’s life. In what follows, I will

" Cf. Josephus. 4.7 X111 §§ 297 and 408 referring to Pharisaic teaching of unwritten laws.
1Y)

Knox, Chapters in a Life of Paul, 33-40. rejecting the Acts story of Paul’s persecution and conversion out of
hand (p. 36) and calling it the “author’s ingenious surmise”. a conception to explain for Paul’s persecution of the
church and conversion in Damascus as a Jerusalemite Jew.

" Knox. ap.cit.. 35.

** Cf. 1. Murphy-O’Connor, Paul. A Critical Life (Oxford 1996) 54 whose discussion in favour of the credibility

of the information of Acts focuses negatively on “Knox’s attempt to find elements in the letters which contradict
[Luke™ as unsuccessfui,




counter Knox's negative position on the three levels of (in)significance of Paul’s silence,
dependence on the interest of the author of Luke-Acts in framing it and competing suggestions
which could be pointed to.

2.1 Paul’s Silence about the Place of his Pharisaic Study
A Ierpretation of Galatians 1:13-24

In his discussion of Paul’s Jewish education. arguing for the significance of Paul’s silence
about Jerusalem as a place of education. Knox writes that Paul’s mentioning of it could be
expected on various occasions. when Paul refers to his previous life in Judaism. Paul’s silence
about Jerusalem is for Knox the more significant in connection with the question about the
place of Paul’s persecuting activity. which in his interpretation of Galatians 1:22-23 cannot
have been Jerusalem or Judea. In further casting doubt on the information of Acts from
evidence in Galatians 1:11-24. Knox emphasizes that Paul writes about visirs to Jerusalem,
whereas concerning Damascus he writes that he rerurned there, which according to Knox
suggests that Damascus was his home . This is, of course, true for the early period of Paul
the apostle. Damascus was the place of Paul’s conversion, his calling to apostle of the gospel
of Christ. and the regions of Syria and Cilicia, in which his birthplace Tarsus was located,
were most probably also a home for him in terms of social support for his apostolic
commission by Christian congregations there. This can be inferred from Galatians 1, verses
17 and 21.

The reason for Paul’s silence about Jerusalem in connection with his Jewish education
is. in my view, to be explained precisely by his breakaway from his ‘former life in Judaism’.
Paul had no interest in informing his readers extensively about his Jewish education, who
exactly his fellow students and his teacher or teachers would have been. Galatians 1:13 may
perhaps be read like a grudging cognizance of the fact that his readers in the churches of
Galatia have heard about his past life in Judaism as persecutor of the church. He had to
mention these things to come to terms with the threat of his opponents who challenged his
mission and perhaps also his integrity. But by giving too extensive details about his ‘former
life in Judaism’, Paul would have placed delicate information into the hands of those siding
with his opponents. That sort of information could have been turned as arguments of authority
against his apostolic mission. For his opponents wanted a gospel preached which was in
keeping entirely with Jewish Law (Gal. 1:6-9; 5:1-12). The difficult position in which Paul
found himself. while denouncing such opponents as ‘false brothers’ (Gal. 2:4; cf. 2 Cor.
11:5.12-15.26), was that he also had to oppose Peter and others with him, who would rather
have the converts from the Gentiles live like Jews (Gal. 2:11-14).

In the rhetoric of Paul’s account of subsequent events in Galatians 1:12-2:21 emphasis
is laid on the initial agreement between Paul and leading persons of the Christian church,
whenever Jerusalem is mentioned. Paul’s mention of visits to Jerusalem should, therefore, not
be read as a complete account of how often and when for the first time in his whole life, also
before his calling as apostle Paul visited Jerusalem for a shorter or prolonged stay. Jerusalem
is mentioned in connection with the initial agreement between Paul and other apostles about
cach other’s evangelical mission (cf. Ga/. 2:1-10). Apart from this agreement, Paul
deliberately dissociates from any human subordination in his apostolic commission, as he
writes in Galatians 1:16-17. “in order that | would preach him among the Gentiles, I did not
confer with flesh and blood, nor did I go up to Jerusalem to those who were apostles before
me”. The fact that Jerusalem is mentioned here already, though in a negation of not going

1 )
" Knox, op.cit., 36.




there. is in my view important. Jerusalem was on Paul’s mind, even before his later visits to
meet the apostles in the Jerusalem congregation. Jerusalem was important for Paul. A sense of
Jerusalem's significance was continuous from Paul’s former life in Judaism to his perspective
as apostle of the faith in Christ. For he writes in Romans 9:4 that the worship, that is the
worship in the Temple, belongs among others to the Israelites, among whom Paul also still
counts himself (Phil. 3:5.2 Cor. 11:22).

It is significant that Paul already had the plan to preach the gospel among the Gentiles
but there is no sign of agreement about this with Peter and other apostles at the first visit of
Paul the apostle (Gal. 1:18-24). Only by the second visit of Paul the apostle. together with
Barnabas and Titus. explicit mention is made of agreement on their apostolic mission with
James. Peter and John. Apparently on the part of the Jerusalem church it took time to
recognize an apostle in the former persecutor of the church, and even then the initial
agreement on apostolic mission was broken later on (Gal. 2:11f.).

Gealatians 1:22-23. which in Knox” interpretation excludes both Jerusalem and Judea
as place of Paul’s former persecuting activity. should in my view be read differently. Paul
juxtaposes in Gal. 1:18-24 his direct contact with the apostles Peter and James, whom he
faced personally. to his not being unknown by sight to the churches in Judea. who only had an
impression about Paul from hearsay. With this juxtaposition Paul stresses that only the
apostles Peter and James in Jerusalem were from the beginning involved in communications
which eventually led to the initial agreement on the apostolic mission.

Paul also juxtaposes the Jerusalem church to the churches in Judea in another passage,
Romans 15:31. Although in Romans 15:31 the churches of Judea and Jerusalem are
mentioned side by side — as they were apparently regarded older and normative among the
Christians in the diaspora - there is a marked difference in Paul’s apprehension of them. He
juxtaposes “unbelievers in Judea’. ol &melBolvteg év 1) 'loudaiq. to “saints in Jerusalem’,
ol Gyon eig "lepovoainu. This is a very extreme juxtaposition in which the two groups of
Christians are perceived by Paul as separated from each other like holy and unholy, believers
and disbelievers. The occasion giving rise to this polarized idea of Paul probably had to do
with the challenge to Paul’s mission on the part of other missionaries who insisted on keeping
the Jewish Law for every convert. Among those missionaries were probably also ‘unbelievers
in Judea’. a polemical reference of Paul. Missionaries from Judea were probably among those
people who came to Antioch and insisted a life according to Jewish Law also towards
converts from the Gentiles (Gal. 2:11-14). As Judea and Jerusalem were polarized in Paul’s
mission of gospel preaching among the Gentiles, it is. therefore, neither self-evident to
assume that Judea and Jerusalem would have been one and the same for Paul in his former
persecuting activity against the church '*.

Although Paul was not known by sight to the churches of Judea. this is not said about
the church of Jerusalem. Paul only writes that on the occasion of his first visit to Jerusalem
after his conversion, he merely got to see two of the apostles to enquire, ioTopijoau, of Peter
first ot all (Gal. 1:18). probably about fellow Christian views on Paul’s mission as apostle.
From Paul’s statement that of the apostles he saw no one else than Peter and James, it cannot
be excluded that he may have talked to other Christians who were not apostles. For Galatians
1:22 relates a plurality of those formerly persecuted. His former role of persecutor of the
church may not have made it easy for Christians in these early years to forgive and accept him
as a fellow brother and apostle. Thus, on the basis of Galatians 1:22-23, a Jerusalem-based
persecution of the church organized by Paul in his former life in Judaism cannot be excluded.

'* Contra J.Murphy-O’Connor, Paul. A Critical Life, 54 who, in criticizing Knox’ position, rather follows Knox
in the assumption that the Holy City and the countryside should be considered together in questioning where
Paul’s former persecuting activity took place. He, paradoxically, refers to Rom. 15:31 as precluding a distinction
between Jerusalem and Judea.




B. Paul’s Jewish Background and his Former Persecution of the Church

As Paul’s Jewish background is bound up with the story of his former role of persecutor of the
church. it is important to focus our attention on whether further specified answers can be
given to the question of who were persecuted and how the persecution could be organized. In
Galatians 1:13 Paul writes that he persecuted the church of God violently and tried to destroy
it. a stronger statement than in Philippians 3:6 where he summarily writes “as to zeal a
persecutor of the church™. It should be noted that “church of God’, | xxAncia 10U BeoV, is
in the singular, while in Galatiuns 1:22 Paul writes about the “churches of Judea™ in the plural.
The singular could simply stand for nascent Christianity as such, but it could also denote the
church of the saints based in Jerusalem. This was the ‘church of churches’. of whom Paul
considered James. Peter and John reputed to be pillars (Gal. 2:9). The hearsay which reached
the churches of Judea. “he who once persecuted us. is now preaching the faith he once tried to
destroy™ (Gal. 1:23). probably concerns formerly persecuted Christians of Jerusalem who had
tled and returned. This fact of the conversion of a former persecutor to a supporter and even
preacher of the new faith was joyous news also for churches to whom Paul was not known by
sight. as they glorified God because of Paul (Gal. 1:24).

Paul’s motivation as former persecutor of the church, according to Philippians 3:6,
was his zeal. probably zeal for keeping the Jewish culture in which he had grown up intact,
free of what was perceived as outside threat. This zeal was different from a Pharisaic zeal for
the traditions of the fathers (Gal. 1:14). Pharisees are found disputing with Jesus in the
gospels (e.g. Man. 19:3f.; Luke 5:17f.). while according to Luke 7:36f. a Pharisee invited
Jesus to eat with him and according to John 3:1f. and 7:50f. the Pharisee Nicodemus had
friendly relations with Jesus. The author of Luke-Acts even puts words of caution against
persecution of the Christians in the mouth of a highly reputed Pharisaic teacher of the Law,
Gamaliel (Acts 5:34-39). Pharisees were not likely moved to zeal for persecution. In this
connection. it is important to point to the apparent internal contradiction in the narrative of
Acts. which postulates the prudent teacher of the Law, Gamaliel. as the personal teacher, it
seems. of Paul. the former persecutor of the church, in Acts 22:3 . The phrase “at the feet of”
Gamaliel may. however, be a figurative expression standing for education in a school named
after its most famous teacher '®.

What specific occasion(s) motivated Paul’s persecution of the church in his former life
in Judaism? Nothing is said about this in Paul’s Letters. The narrative of Acts, which
presupposes a Jerusalem-based persecution, does however give a certain amount of
information about this. The evidence in Acts 8:1-3 suggests that Paul’s former persecuting
activity was concentrated in Jerusalem. from which some people fled to Judea and Samaria,
while others stayed. In Luke’s tendentious totalizing juxtaposition all would have fled except
for the apostles. It is more likely that the Hellenists were mainly the victims of persecution,
because the persecution of the church is mentioned in the aftermath of growing conflicts
between “Hebrews'. "Efpaiol, and “Hellenists’. "EAAnviotai, of whom Stephen was stoned
to death (Aets 6:1-7:60). Paul called himself a “Hebrew of Hebrews' in Philippians 3:5, and
his zeal or persecution of the church may well have been related to this conflict between the

"* Murphy-O’Connor, op.cit., 53 calls this *Luke’s concern to bind Paul as closely as possible to Jerusalem™. Cf.
F.F. Bruce, The Book of Acts NICNT (rev.ed.; Grand Rapids, MI, 1988) 415 interpreting the reference to

Gamaliel in Acts 22:3 as the name of the head of the school, standing for the ‘school of Gamaliel’.
10 ~
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interests of Hebrews and Hellenists '”. Hellenists brought in the more Hellenizing influence
with elements from a Gentile cultural environment. Hellenizing influence from the period of
the Maccabees probably gave a negative connotation to Hellenism as leading to increase in
the adoption of foreign ways. especially at times of aggravating tensions and conflicts '*. The
mixture of Jewish and Gentile influences. in which incompatible interests collided, gave rise
10 conflicts which probably moved Paul in his former life in Judaism to zeal for persecution.
For that is implied in Galatians 1:23 with the words about Paul “now preaching the faith he
once tried to destroy™. This preaching of the faith addressed Jews and Gentiles (cf. Rom.1:16;
1 Cor. 1:22-23: Gal. 3:28). the very idea which he had condemned and tried to destroy before
his calling as apostle.

More is said by Paul about certain zealotist Jews. who would have an active interest in
keeping Jewish and Gentile spheres of influence separate. For it can be inferred from 1
Thessalonians 2:14 that among movements of radical zeal for the cause of the ‘Hebrews’,
certain Jews had an interest in hindering Paul from speaking to the Gentiles to preach the
gospel to them. Paul writes about them that they even chased him away (oi "lovdaiol oi ..
NUAG EXOIWEGVTEG .. xwAVOVTEG NudG TOlg EBvemv Aaifjoal Tva owB®owv). In connection
with the oppressive hindrance by those zealotist Jews, Paul mentions the sufferings of the
“churches of God in Christ Jesus which are in Judea™. From these churches of Judea and their
sufferings Paul may have heard indirectly when he was in Jerusalem having contact with
Peter and James. Zealotist Jews operating for the Hebrew cause in an agressive way could be
among the support base for the persecution of the church by Paul in his former life in
Judaism. The fact that there were such zealotist Jews vying for agressive means to reach their
goal of theocracy and independence from foreign rule with its Hellenizing influence, is
corroborated by the evidence of Flavius Josephus.

According to Josephus® works. priestly circles who were against Gentile and
Hellenizing influence on Jewish tradition and movements on the extreme fringes of Pharisaic
zeal for the Law could count on a growing amount of ready supporters for action. About the
movement on the extreme fringes of the Pharisees. called the ‘Fourth Philosophy’, Josephus
in his Jewish Antiquities writes that its followers apart from their militant zeal for theocracy
“agree in all other respects with the opinions of the Pharisees”, t& pév Aownd névia
yvohun t@v Paploaiov dporoyoiol ' This movement with its enormous appeal of novelty
formed an uncontrollable challenge to the body politic, 1) moAteia, that is the Jewish
Sanhedrin. “planting the seeds of troubles which eventually overtook it” ?°, Thus, by siding
with or joining such zealotist Jews in his former life in Judaism. Paul’s Pharisaic zeal for the
Law could probably turn into zeal for religious persecution of those who brought with them
Hellenizing influence. Thus. the last item of the list for ‘confidence in the flesh’ in
Philippians 3:5-6 could also be intepreted as a polemical warning to others where zeal for the
Law had led Paul to. but above all where extreme zeal would lead Paul’s opponents to. With
this polemical warning Paul could refer those opponents to the agressive movement of

'"Cf. J.D.G.Dunn. The Epistle to the Galatians, 80-81 distinguishing the churches of Judea as “likely to be more
traditionally Jewish in their view of the new sect” than the Hellenists.

"2 Mace. 4:13 v 8" ofitwg dxpr 1ig "EMmviopod xai npéofacig ddlo@uiiopod S iy tob doefolc
xai ovx apyepéwg 'ldowvog UnepBaiiovoav dvayvelav, relating this ‘adoption of foreing ways’ to neglect
of the traditional cult in the Temple service (v. 14 ).

Y BJ 1. §§ 409-410: A XVIIL, §§ 1-10, 23 identifying as leader of the ‘fourth philosophy® Judas the Galilean,
who is also mentioned in the speech attributed to Gamaliel in Acts 5:37. This movement was founded in revoit
against Quirinius’ census of 6/7 C.E., which according to its followers would lead to ‘downright slavery’,
avrixpug dovieia (§ 4).

A4S XV § 9 1@V ad0ig xaxdv xatedneétay pitac tpuTteioavto.




zealotist Jews, given the collective noun of "Fourth Philosophy” by Josephus. It is also related
by Josephus that under the procuratorship of Felix over Judea (52-60 C.E.) terrorist and
revolutionary movements arose 2! a period in which Paul wrote many of his Letters.

Paul's former zeal for religious persecution can thus be explained against the
background of agressive zealotism for the Hebrew cause. Perhaps the point of being
blameless in the righteousness under the Law was even a serious argument in the zealotist
rhetoric. that in zealing agressively for the Hebrew cause one would not get blemished under
the Law 2. Through his conversion to the faith in Christ, Paul counted all of this as a loss
(Phil. 3:7-8). dissociating from his “former life in Judaism” as an existence with which he
could no longer identify. This does. however, not alter the fact that Paul also expresses a sense
of belonging to Jewish tradition in his Letters. both explicitly (e.g. in Rom. 9:1-5) and in
implicit ways.

The question about the support base for persecution of the church brings us also to the
question about the place of Paul’s persecuting activity. Knox has argued that the link between
Jerusalem and Damascus in Paul’s persecuting activity is part of Luke’s conception of
“Christianity as the continuation and fulfillment of authentic Judaism and (of) the city of
Jerusalem as the place where the transition took place™. Thus Knox finds the transition from
starting persecution in Jerusalem to cventual conversion of Paul in Damascus in the narrative
of Acts problematic. This account of Acts can in his view only be the author’s ingenious way
of filling up a gap. It covers the problematic transition by providing an answer to the question:
“how did it happen that he was in Damascus at the time of his conversion?” 2

Paul writes in Galatians 1:17 that he returned to Damascus after a journey into Arabia.
Damascus was the home for the early period of Paul’s apostolic mission and the regions of
Syria and Cilicia, mentioned side by side in Galatians 1:21. were probably known to him
from his youth as he had been born in Tarsus of Cilicia. As much as there is a silence in
Paul’s Letters about Jerusalem as a place for his former persecuting activity, this is also the
case for Damascus. From Galatians 1:15-17 it can be inferred only that Paul’s revelation and
calling as apostle to the Gentiles are related to his stay in Damascus. On the other hand,
traditions of the fathers. for which he was zealous in his former life in Judaism (Gal. 1:14),
had been taught to him. From the perspective of source of authority. there is no bigger
contrast than the contrast between that which he had been taught and Paul’s preaching of the
gospel. which. as Paul writes in Galatians 1:11-12, is not taught to him by others but comes
from divine revelation. Thus, Paul’s “former life in Judaism’, related in Galatians 1:13-14, is
not self-evidently located in Damascus on the basis of reading Galatians 1:15-17.

When Damascus is. however, taken to be the exclusive scene of Paul’s former
persecution of the church. the following questions arise. Would Paul have found a ready
support base among zealotist Jews for persecution of the church. operating in the regions of
Syria and Cilicia. and the city of Damascus in particular? Did the Christian movement in
Syria and Cilicia by then become so predominant, that violent persecution aiming at
destruction of the church in those regions would have suppressed the challenge Christians

A Josephus. B./ [, §§ 252-260f., naming the terrorists *Sicarii’, owxapiow. Cf. Acts 21:38 where in the tumult
around the arrest of Paul, a question out of concern for the public ordet is put in the mouth of the Roman tribune.
He is found asking whether Paul could be the apparently fugitive Egyptian revolutionary leader of four thousand
Sicarii.

* Cf. the rhetoric of the *Fourth Philosophy’ giving a place to ‘necessary bloodshed’ for the furthering of their
cause, conveyed by Josephus in 4./ XVIIL § 5: xai td Befov odx &hhwg § Eri oupnpdEel v Bovievpdrov
elg 10 xatopBolv ovumpoBupciobat pahrov, v peydhov Epactai 14 Siavoiq xaBiotducvol pij $Eagpi-
wvTaL pivey Tod &én’ abrolg,

** Knox, Chapters in a Life of Paul, 38.




posed to traditional Jewish values in the eyes of zecalotist Jews? If, on the other hand,
persecution began in Jerusalem Paul would have had time and occasion to join with other
zealotist Jews who were against Hellenizing influence, and to urge important leaders of the
Christian movement on to dissociate from the Hellenists. Even if one may question the
narrative of Acfs about the early Christian community in Jerusalem as being too idealized or
even legendary. that does not alter the fact that the important leaders of the Christian faith,
Peter. James and John were to be found in Jerusalem (cf. Gal. 1:18-19, 2:1-10).

If it is assumed that the organization of persecutions against the church started as
persecution against the Hellenists in Jerusalem. then there may be a reason why Paul would
travel to Damascus. According to the narrative of Acts the persecution in Jerusalem was
etfective enough to cause the church to become scattered. and perhaps daunted and disunited
for some time. Damascus was a city with a sizeable Jewish community. The reason for Paul in
his former role of persecutor. to travel to Damascus would consist in taking precautionary
measures against those who threatened to Hellenize Jewish custom there to an impermissible
extent in the eyes of zealotist Jews. As Paul had been born in Tarsus. and the regions of
Cilicia and Syria were probably familiar to him, he was probably the one to make his way to
Damascus in the eyes of zealotist Jews.

The spreading of measures against Hellenizing influence in Jewish communities
outside Judea is not such a strange assumption. For it can be inferred from Galatians 2:4-14
that the opponents to Paul’s later apostolic mission coming from Jerusalem even reached
Antioch with their mission against Gentile influence in the Christian church. These opponents
apparently had enough influence with their talks to persuade others to try to have converts
from the Gentiles live according to Jewish custom or. if that was not possible. to keep Jewish
and Gentile converts separate from one another. Antioch was a city located even further to the
northern part of Syria than Damascus. Damascus was, however, the place where Paul was
called to become apostle of the faith in Christ, when. in Paul’s words, “He who had set me
apart before I was born. and had called me through His grace, was pleased to reveal His Son
to me"” (Gal. 1:15-16).

As it has been argued above that the support base for Paul’s former persecution of the
church is to be sought among extremist groups of zealotist Jews who would oppose the
influence of Hellenism by aggressive means. the apparent inconsistencies in the evidence of
Acts can be better understood against this background. According to Acts 5:26-40f. the
apostles of the Jerusalem congregation were detained and q&]ried about their missionary
activity before the Sanhedrin, the council which would only let them go after the words of
caution from Gamaliel. In the wake of persecution against the Jerusalem church after
aggrevating conflicts between Hebrews and Hellenists, the high-priest in person would have
given Paul letters to the synagogues of Damascus by way of commission for persecution,
according to Acts 9:1-2. But in the speech attributed to Paul in Acts 22:3-21, the speaker calls
to witness the high-priest and the whole council of elders, 10 mpeofutéplov, for his
commission of persecution in Damascus (A4cts 22:5). In this speech, it is rather from the
plurality (map’ @v) of the council of elders, that Paul would have received letters of
commission to Damascus.

There are tendentious shifts in this narrative, which could on the one hand point to
contemporary anti-Jewish interests of the author of Luke-Acts, broadening the involvement in
persecution of the church to various Jewish institutions and parties. On the other hand, the
growing influence of revolutionary movements, which would eventually overtake the regular
Jewish body politic, perhaps provides an explanation for part of the confusing range of
apparently involved parties opposed to the Jesus movement. Although the ‘council of elders’,
10 mpeoPutéptov, and the Sanhedrin, 10 cuvébplov, were different bodies, Jews from




priestly circles could most probably serve on both of them. It is recorded by Josephus in his
Jewish War that certain priestly circles would eventually join the revolutionaries and plant the
seeds of war agamst the Romans by excluding gifts and sacrifices of foreigners from the
Temple cult **, Such priestly circles would probably convey more authority to precautionary
measures against Hellenists as far as urging and mobilizing Jewish communities outside Judea
to action were concerned. But it is very unlikely that the high-priest would have given Paul
letters of commission. acting on behalf of the Sanhedrin, as though this Jewish body politic
would have the power to enforce measures which would amount to prosecution of the church
outside Judea. that is in Damascus. Even as the Sanhedrin’s authority in Jerusalem proper is
concerned. Luke’s version of the arrest and hearing of the apostles (4cts 5:17-41) is probably
biased. if not containing distortion.

Nevertheless. when it comes to authority in terms of prestige and power of persuasion,
the influence of certain priestly circles. which joined the cause of revolutionary movements
which vied for the separation of Jewish custom from foreign ways. could probably well reach
bevond Judea and I[srael. Thus. the combination of a support base among zealotist Jews and
prestige bestowed on them by priestly circles joining their cause explains for Paul’s extreme
zeal for persecution of the church in his former life of Judaism.

O Jerusalem in Galatians 4:21-31

Although Paul does not explicitly mention Jerusalem in connection with his former life in
Judaism in his Letter to the Galatians. Jerusalem figures in an allegory in Galatians 4:21-31.
Even though it is the “heavenly Jerusalem" (v.26), it points to the significance of Jerusalem for
Paul. There is no other city which is thus transfigured in an allegory. Of course the
juxtaposition to the earthly Jerusalem (v.25) is first of all a polemic against the influence of
Christian Jews who would try to have converts to the Christian faith in Galatia live under the
Jewish Law. For this section starts with an exhortation against those who want to be under the
Law (oi Untod vopov Béhovreg eivau - v. 21). whom Paul addresses here in the first place.

But Paul’s polemic against the earthly Jerusalem could also point to the divide with his
“previous life in Judaism’, that is. his previous life under the Law as a Pharisee, with which
Paul had broken (Ga/. 1:13). Paul the apostle is no longer under the Jewish Law, as he writes
in 1 Cor. 9:20, un v adtdg Umo vopov, but under the Law of Christ (1 Cor. 9:21). But in
his previous life as a Pharisee he would have had opportunities of fellowship in table and
discussion with teachers and students of the Law most of all in Jerusalem, for Jerusalem was
the place from which the teaching on the “seat of Moses’ radiated at the time **

The slavery which zealotist Jews expected from a mixture of Jewish and Gentile
interests. havmg an unconquerable passion for liberty in only recogmzmg God as their leader
and master *°, is freedom for Paul after his conversion to the faith in Christ. For Paul the
agressive zeal for the Law amounted to slavery. As Paul writes to the Galatians that they
should not let themselves be troubled by Christian Jews who would judge them negatively
(Gal. 5:10). the exhortation of Paul’s opponents probably had had an unsettling effect among
the Galatians. The contemporary. earthly Jerusalem, which apparently was the power base of
authoritative persuasion for Paul’s opponents in their preaching the circumcision (cf, Gal. 1-
12). is identified with slavery in Paul’s allegory. Thus, Paul polemically turns the

* B.J 11, §§ 408-410, in § 409 identifying Eleazar, son of Ananias the high-priest, as the influential person who
persuaded other priests not to accept gifts or sacrifices from foreigners anymore.

** Matt. 23:2 in a polemical reference to oi ypaupatelg xai oi Gapiadior; cf. Mark 12:38-40,
* Josephus, 4.J. XVIIL, §§ 4-5, 23




contemporary Palestinian background of the rise of agressive zealotism among the so-called
*Fourth Philosophy™ against Christian Jews who would try to persuade converts from the
Gentiles to live under the Law. In Paul’s view, the obligation to keep the whole Law would
amount to exclusive justification in the Law which would separate such a person from faith in
Christ (Gal. 5:2-6).

Jerusalem, nevertheless. continues to have a place in Paul’s theology. In Galatians
4:26 Paul writes: “but the Jerusalem above is free, and she is our mother”. After a quotation
from Isaiah 54:1 by way of prooftext, Paul stresses in Galatians 4:28 also the patrilineal
descent as “children of promise”. xatd 'loaax émayyehiag éxva. With this he returns to the
beginning of the allegory in Galatians 4:22 about the two sons of Abraham. Even in the
allegory of the two sons of Abraham traces can be found of a warning against those who
would judge converts from the Gentiles negatively as lawless from the point of view of the
Jewish Law. Paul’s former life in Judaism which led him to persecution of the church,
focusing against Hellenizing influence as we have seen, serves as an implicit example for this
warning. For in Galatians 4:29 this warning is found echoed in Paul’s reading of the biblical
story concerning the rivalry between the two sons: “But as at that time he who was born
according to the flesh persecuted (£d{wxev) him who was born according to the Spirit™.
Nowhere in Genesis 21. from which Paul quotes verse 10 in Galatians 21:10 to underline that
not both sons could be heir to Abraham. is any reference or hint to persecution of Isaac by
Ishmael. however. to be found. Paul in his allegorical reading refers to the contemporary
predicament of two gospels. that of Paul and that of his opponents (cf. Gal. 1:6-9), which
cannot both be the true gospel.

On two levels Paul’s reading of “persecution’ in Galatians 4:29, therefore, relates to
his exhortation against those who. unsettled by negative judgement, would want to be under
the Law. First. Paul’s own persecution of the church in his former life in Judaism serves as an
implicit example of a loss for the sake of Christ when Hebrews and Hellenists, and for Paul’s
apostolic mission Jews and Gentiles. were either both to live under the Law or to be kept
separated. Paul implicitly refers to his own past road of destruction through his former
persecution from which he had been saved by his calling to faith in Christ. As the one ‘born
according to the flesh’ in Galatians 4:29, Paul himself had been born a Jew, ‘according to the
flesh’. as he makes extensively clear in Philippians 3:5-6, and in his ‘former life in Judaism’
he persecuted the church. which after his calling as apostle meant for him a church of converts
from among both Jews and Gentiles. Paul’s calling as apostle of the faith in Christ also had
consequences for his idea about his life as ‘set apart by God before he had been born’
(0 popioag ue £x xolhiag UNTEOg Hov).

Secondly. Paul’s opponents are polemicized against. as it can be inferred from
Galatians 5:11 that the persecution turned against Paul. who did not preach the circumcision
but the stumbling block of the cross. Paul’s preaching of the gospel of Christ is according to
the Spirit (ef. Gal. 5:5). and thus Paul’s polemic against his opponents, other Christian Jewish
missionaries. is also found in Paul’s reading in Galatiuns 4:29 of the biblical story of rivalry
between the two sons of Abraham. In the life according to the Spirit, Jerusalem continues to
have a spirirtual significance in Paul’s theology as the “heavenly Jerusalem’. This is, however,
another indication that Jerusalem had been a place of importance already for Paul in his
‘former life in Judaism’.
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2.2 Jerusalem in the Conception of the Author of Luke-Acts

As Paul’s silence about the place of his Pharisaic study has been explained mainly on the
basis of a close reading of Galatians. we will now proceed to the second level of checking the
value of Luke's information about Paul’s previous Pharisaic education. that is the question of
dependence on the interest of the author of Luke-Acts. As has been discussed in the foregoing,
Knox's negative position rejects the information of Acts at this point by assuming it to be
dependent on Luke's larger narrative strategy. Knox calls the details connecting the story of
the Jerusalem persecution with Paul’s eventual conversion in Damascus Luke’s ‘ingenious
surmise” which had to be made in order to cover up the inconsistencies which did not fit with
the author’s conception.

Luke's conception of Jerusalem as the place where Christianity started may be
criticized for giving a too idealized picture of the Jerusalem church, turning it into a
legendary. triumphalist story of “continuation and fullfilment of authentic Judaism”, and for
not doing justice to the plurality of Christian congregations with various Jesus-traditions. But
the problem with Knox's negative position consists in the fact that Luke’s conception of the
Jerusalem church as the predominant starting-point for his account of the spread of Christian
faith eventually to Rome cannot be negated as his own creation. Paul even says about the
Jerusalem leaders of the church. the apostles Peter. James and John, that they were reputed to
be “pillars’. otUOhol (Gal. 2:9). an image which is probably not without connection to Paul’s
metaphor of the Temple. In his account of traditions of the resurrection in 1 Corinthians 15,
Paul relates that the risen Christ appeared first of all to Peter and then to the twelve (v. 5).
Thus. the original primacy of the Jerusalem church is confirmed by Paul.

With regard to the representation of Paul in the narrative of Acts certain internal
tendentious shifts in the account of his former persecution have already been pointed out. The
account in Acts 9:22-30 of Paul’s own subsequent danger from murder plots by the Jews of
Damascus and the Hellenists in Jerusalem respectively. when he started to preach the faith in
Christ as apostle, is probably a biased attempt of Luke to bring Paul’s exposure to danger in
line with his past as persecutor of the church. In 2 Corinthians 11:32 Paul only writes that he
had to tlee Damascus because the governor under king Aretas sought to seize him. Paul does
not write about disputes against the Hellenists when he came to Jerusalem. but he does refer
in | Thessalonians 2:14-15 to certain Jews who hindered him from speaking to the Gentiles
and drove him out. Even though it is not explicitly stated by Paul from what place he was
driven oul. those Jews who did this are mentioned in connection with the sufferings of the
churches of Judea. The author of Acts may, therefore. have misunderstood or misinterpreted
his sources. betraying certain anti-Jewish interests of his narrative strategy, when writing
about Paul’s early period.

If Luke’s portrayal of Paul’s prior education in Jerusalem. mentioned in the speech in
Acts 22:3-21 were to fit in the larger scheme of Christianity as “continuation and fulfillment
of authentic Judaism™. then why does Paul refer in Romans 9:1-5 to so many things belonging
to the Israelites? Paul counts himself among the Israelites (cf. 2 Corinthians 11:22). Why is it
so important for Paul in Romans 9:4 to point to, among other things. the glory, 1 86Ea, of
God's presence. the giving of the Law. 1| vouoBeoia. and the Temple worship, 1 Aatpeia,
things which are in Paul’s time related to Jerusalem and its Temple service. For also the
giving of 5}71e Law radiated from Jerusalem through the teachings of the Law by scribes and
Pharisees ~'.

7 Cf. the polemical reference in Mart. 23:2: ¢mi Tiic Mwiotwe xaBédpag éxddioay ol ypappateig xai ol
Mapoaiol: Josephus, A.J. XVIL, § 149 conceming certain Jerusalem based scholars circumscribed as
"loudaiwv AoyubTatol xai map' obotivag EnmTai 1@V tatpiov vouwv, &vBpeg xai SMUw TPOOPIALTC
O tandeiav 1ol vewtépou. Cf. A/ XVIIL § 15.17; B.L U, § 411f.




I Jerusalem were only important for Paul because of the Jerusalem church with her
highly reputed leaders. he could only have honoured them as saints (cf. Rom. 15:31) and left
it at that. He would then certainly not have referred to the ‘giving of the Law’ as something to
which he. as an Israelite. would still attach great value. For that would in that case place
unnecessary arguments of power into the hands of his opponents who alone would speak with
informed authority about teachings of the Law from Jerusalem. But Paul was well-informed
about the Law himself. from which he could quote extensively through his previous Pharisaic
learning and schooling. What the Law has come to stand for to Paul the apostle, a tutor.
nadaywyog (Gal. 3:24), before faith became mature through revelation, is at the same time
meant to undermine the mission of his opponents as immature. Nevertheless. in his Letrer to
the Romuns 2:17-20f. Paul writes in his exhortation against Jews who judge Gentiles about
the Law as a full-fledged teaching. embodying knowledge and truth. Underlying the words of
polemic in his Letters. also something of Paul’s own experience with and schooling in the
Law through his prior Pharisaic education may be sensed. Luke’s conception of Pharisaic
study of the Law. expressed in the speech attributed to Paul, in Acts 22:3. as zeal for God after
the strict manner of the ancestral law. corresponds to Paul’s own words in Galatians 1:14 and
Philippians 3:5. and Josephus™ description **,

The author of Acts may have added some tendentious elements of embellishment and
the idea of Paul’s prior Pharisaic education in Jerusalem may have fitted very well in his
narrative strategy. But it cannot be maintained that that basic idea was invented by the author
of Acts. Only the embellishment of the speech. linking Paul’s Jewish background as closely as
possible to Jerusalem (cf. Acts 22:5). needs to be rejected for its larger dependence on Luke’s
interest and for not being supported by Paul’s own witness. If priestly circles were involved,
as has been argued in the foregoing section, their involvement could at most relate to passive
support by giving more prestige to precautionary measures against Hellenizing influence
advocated by zealotist Jews. By taking a real fact of Paul’s previous education in Jerusalem as
a starting point and subtly adding ideas and impressions of his own through the literary
embellishment of a speech. the author of Acts would probably serve his purpose of a
convincing narrative strategy better than by inventing the whole idea.

2.3 Phurisaic Study in Jerusalem vs. Competing Suggestions

The third and last level which will be discussed here is the question whether there are
competing suggestions to Jerusalem as the place of Paul’s prior Pharisaic education which
could be pointed to. J. Murphy-O’Connor. arguing in favour of Paul’s prior schooling in
Jerusalem as a Pharisee. has convincingly shown that Paul’s birthplace, Tarsus of Cilicia.
cannot have had a Pharisaic school of study of the Law at the time . And schools of
Rabbinic theology. to which Knox refers Paul’s previous education as accessible in any “well-
established Jewish community” **. were founded only later, in the Tannaitic era after 70 C.E.

“* The text of Acts 22:3 has xotd axpipeiay Tob narpeov vépov, LniwTtig Undpxwyv ToU Beod. Josephus
starts his description of the Pharisees in his Beffum Judaicum 11, § 162 with the following words: ol uet" &xpt-
Belag doxotivieg EEnyelobar ta vopupa. Cf. 4.4 XIII, § 408.

* Paul. A Critical Life (Oxford 1996) 52-70, there 53-54. Cf. p. 52 n.| quoting Strabo, Geography 14.5.13,
Murphy-O'Connor shows how unlikely it is that schooling in Tarsus, beyond study of rhetoric, would also
comprise study of Jewish Law, and the Pharisaic zeal for the ancestral traditions in particular (cf. Gal. 1:14).

* Knox. Chapters in a Life of Paul, 35-40,




Possible precursors in the Second Temple period, according to a consensus in rabblmc
scholarship, were not directly comparable in organization to the rabbinic school system *'

Against Knox's alternative, Damascus, arguments from a comparison of evidence with
Jerusalem may be added here. While there are many literary references to Pharisaic study of
the Law in Jerusalem *2. there is no literary. historical or eplz,raphlc evidence about a
Pharisaic school or Pharlsalc study of the Law in Damascus 3. Although Damascus had a
sizeable Jewish community with several synagogues > Jewxsh education must have been
exposed to the Hellenizing influence of a pagan environment to a larger extent than schools
with an influx of Hellenistic Jewish influence in Israel proper. Moreover. Josephus’ account
of Herod’s bulldmg~ program. including a theater and a gymnasium granted to Damascus (8.
I. §422) *. suggests a predominantly Hellenistic environment for the Jewish community
settled there. Damascus is mentioned twice by Paul in his Letters (2 Cor. 11:32; Gal. 1:17), in
both cases in the context of his early years of mission after his calling to be apostle of the faith
in Christ. The basic idea of the narrative in Acts 9:1-30. situating Paul’s conversion and
cventual acceptance by certain Christian Jews from the Christian congregation in Damascus.
would not be in tension with Paul's references to Damascus. Therefore, Damascus is
undeniably important for a biography of Paul’s early years after his calling as an apostle.

The activity of the Pharisees is always found anchored in the geography of Israel
throughout Josephus works . but never explicitly in connection with the Hellenistic
diaspora. The Hellenistic Jewish author Philo of Alexandria does not even mention the
Pharisees at all in his many treatises. The Essenes, on the other hand. are described in a
comparative framework of religious movements of morahtgf and compared with the sect of the
Therapeutae. found around Philo’s own city, Alexandrla . But also the Roman geographer
Pliny the Elder (23-79 C.E.} knew about the Essenes * whlch is only another indication that
the Essenes had a legendary name which was wndespread in the Greco-Roman world. The
movement of the Pharisees. more intricately associated with the Palestinian Jewish body
politic. apparently spoke less to the imagination of Hellenistic Jews who would not stay in

*' Cf. H.L. Strack & G. Stemberger, Introduction to the Talmud and Midrash (transl. and ed. by M.Bockmuehl;
Fortress Press: Minneapolis. 1992) 8-10.

¥ Cf. Murphy-O’Connor's discussion of passages from the gospels, Josephus and rabbinic literature in his
chapter. "A Pharisee in Jerusalem’. in op.cit.. 52-70.

** E. Schitrer. The Historv of the Jewish People in the Age of Jesus Christ (175 B.C. — A.D. 135) H (rev.ed. by
G.Vermes et al. eds.: Edinburgh: T&T Clark 1979) pp. 127-130 on ‘Damascus’. J.Jeremias. Jerusalem in the
Time of Jesus. An Investigation into Economic and Social Conditions during the New Testament Period (transi.
by F.H. and C.H. Cave; Philadelphia: Fortress, 1969) 68, rather points to the Syrian Jews’ religious orientation to
and relations with Jerusalem.

Y Josephus. BJ 1. §561 and VII, §368: Acts 9:2: ¢f. Acts 9:22 Toug 'lovdaioug ToUg xatowxouvrag &v
Aapooxd. indicative of a settled Jewish community (nat immigrants, for that would be petoixobvrag).

* In Josephus’ account of king Herod (37-4 B.C.E.) as benefactor to cities, in 8/ 1, §§ 401-428, Jerusalem is
mentioned first of all in regard to his architectural expansion of the Temple with collonades (§ 401), while
Damascus is included among other cities. like Tripolis, Ptolemais and Sidon, which benefited from Herod’s
prestigious building program of public works. which included Hellenistic instutions.

* In direct connection with the rule of Jewish sovereigns and kings over Israel or in a digression within that
setting: BJ 1. §§ [10-112, 571 (L, §§ 117-119, 162, 166: AJ X111, §§ 171-173, 288-289, 292-298, 408-410, 415,
423: XV. § 370: XVII, §§ 41. 44, 46. In connection with Roman rule over Israel, A4S XVIIL, §§ 4, 11-15, 17, 23.

In connection with Jerusalem BJ 11. § 411 Vita §§ 10, 12, 21, 191: AJ XIN, §§ 401, 405; XV, § 3. Cf. Vita §
197 (Galilee).

T Prob. § 756: Contempl. §§ 1-2f., 21-22,

IR N - .
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Isracl for longer periods of time. Moreover, Philo made his own allegorical interpretation of
the Law in which ideas of Hellenistic philosophy are echoed. On the other hand. the Pharisees
were counted as the most accurate interpreters of the laws in Israel according to Flavius
Josephus. Josephus personally studied the Law according to the interpretation and practical
application of the Pharisees for many years 3% As Josephus’ knowledge of the Pharisees is
related 1o his own study in Jerusalem. it is the more unlikely that Pharisaic schools of study of
the Law could have been numerous beyond Jerusalem and Judea. not to speak about the
Hellenistic diaspora.

The only extensive evidence of Pharisaic study of the Law in and Pharisees is that
originating from Jerusalem . Moreover, prominent and leading Pharisees. oi 1@V
daploaiov yvdptuot and ol TpdTol TOV Papiaaiwy in the Bellum judaicum 11, § 411 and
Vita § 21 respectively. were according to Josephus to be found in Jerusalem. Jerusalem was
the city where a large concentration of schools for the study and exposition of the Torah
existed *'. On the basis of this survey of circumstantial evidence. the idea of Pharisaic study in
Jerusalem conveyed by the author of Acts is found corroborated by external sources. The
evidence gives a basis of credibility to the idea that Paul’s previous Pharisaic study of the
Law can be situated in Jerusalem. while Damascus as a location has to be excluded.

H PAUL AND THE LANGUAGES OF SCRIPTURE IN SECOND TEMPLE JUDAISM

Although Paul calls himself a *Hebrew born of Hebrews™ (Phil. 3:5; cf. 2 Cor. 11:22),
addressing congregations in the Hellenistic diaspora. he had to write in Greek and also quote
Scripture in Greek in order to make himself understandable to his readers. Paul uses words in
his Letters, however. which remind us of Hebrew scriptural culture. For example, when he
quotes fsaiah 1:9 in his Letter to the Romans 9:29, the Greek words for ‘Lord of hosts’,
»Oplo¢ cafad0. remind us of the Hebrew mnas mym. Even if many of Paul’s quotations
can be compared in wording with the Septuagintal version of the Bible 2 oapad® is not an
original Greek word, but transliterates the Hebrew. Also proverbial names and expressions
like Zion. the root of Jesse, Sodom and Gomorra, and Baal found in Paul’s quotations from
Scripture (in Rom. 9:29.33. 11:4.26. 15:12) are related to Israelite history and prophecy,

8.4 11, §162: Fita § 12. Cf. Vita § 1.7 in which Josephus writes that his family descent can be traced back to
priestly ancestors and that he was bom and brought up in Jerusalem. Therefore his ‘return to the city’,
eic THv oMy UméaTtpeov (§ 12). that is Jerusalem as his home cannot be compared to Paul’s case, who had
been born in Tarsus. in a more Hellenized environment. identifying himself as *Jew by birth and not a Gentile
sinner’ (Gal. 2:15). Jerusalem was not Paul’s home by birth and attained a transformed meaning for Paul after
his calling as apostle. while Damascus was home for the congregational support for his apostolic mission.

“ Pita §§ 10, 12, 21, 1912 mYadaim 4:6; hBabu Butra 60 (about Pharisees and food taws related to the Temple
cult). Ct. S.Safrai. "Education and the Study of the Torah” in S.Safrai & M.Stern eds., The Jewish People in the
First Centurv. Historical Geography. Political Historv, Social, Cultural and Religious Life and Institutions 11
{Assen/Amsterdam: Van Gorcum, 1976) 946-947. J.Jeremias, “Appendix: The Pharisees™ in Jerusalem in the
Time of Jesus. 247-251f.

" For evidence concerning the concentration of Pharisaic schooling in Jerusalem, see Josephus, Vita 12, 21, 191,

197-198: S.Safrai, “Education and the Study of the Torah”, in S.Safrai & M.Stern eds.. The Jewish People in the

First Centurv. Historical Geographv. Political History, Social, Cultural and Religious Life and Institutions
Compendia 12 (Assen/Amsterdam 1976) 945-970, there 946-947 conceming Rabbinic tradition about pre-70
C.E. Jerusalem,

2 Cf. D.-A. Koch. Part 1: “Die Verwendung der Schrift (1): Die Textgrundlage der Schrifizitate des Paulus und

Fragen der Zitiertechnik” in idem. Die Schrift als Zeuge des Evangeliums. Untersuchungen zur Verwendung und
zum Verstindnis der Schrift bei Paulus (J.C.B. Mohr (Paul Siebeck): Tubingen, 1986) 11-101, there 17, 48-81.




having a Semitic etymology. Names for the Devil. catavag and Bealdp, found in Paul’s
Letters (1 Cor. 5:5.7:5:2 Cor. 2:11,6:15, 11:14, 12:7) also stem from Hebrew words.

Certain expressions found in Paul could be termed "Hebraisms’. Thus the expression

£vbmiov ToU Beod found among others in 1 Corinthians 1:29 quite literally corresponds to
the Hebrew myms »»ya. or owvn »»ya. which is found less frequently in the Hebrew Bible **
In 2 Corinthians 1:20, the expression TO apnv 1@ Be® mpog dOEav corresponds in wordmg
to Hebrew doxology. since in fsaiah 65:16 a blessing is prescribed as N 'noN3 Than> and
Jeremiah 10:5 has mne yax. The word appafdv. found in 2 Corinthians 1:22 and 5:5 in
relation to the gift of the Spirit. comes from the Hebrew word y139y. denoting a ‘pledge’ in
Genesis 38:18. The term nvebpa Ewomotovy found in 1 Corinthians 15:45 (cf. 2 Cor. 3:6)
borrows trom the Hebrew which has one word for Twomoteiv, the hiphil mnn which means
"to preserve alive. ‘revive’ ™. In Paul's theology. however, the Greek term by extension
means “life-giving”. In non-Christian Greek. the verb {womnoielv could mean something
totally different. standing for “producing animals’. The term »xaip0Og eUmPOodenTOg, which
figures in 2 Corinthians 6:2 in connection with the “day of salvation’, could be Paul’s
rendering of a Hebrew expression, 181 ny. which is found in Psalms 69:14 also referring to
salvation coming from God.

A few examples of Aramaic wording are also found in Paul’s Letters. Thus, in Romans
8:15 the words ApPd& 6 matip are mentioned addressing God in a liturgical context of
uttering them with a raised voice. The same words are found in Galatians 4:6, also in a
liturgical context of exclamation. The transliteration of the Aramaic Nax and the Greek
6 matip stand side by side. in meaning the same but perhaps attesting to the Judaeo-Greek
linguistic orientation of Christian Jews from Syro-Palestinian regions. who would be familiar
with Aramaic as a spoken language. Paul further calls Peter consistently by his Aramaic name
Knedg in his Letters (1 Cor. 1:12. 22 9:5. 15:5; Gal. 1:18. 2:. taking for granted that his
readers understood whom he meant . In 1 Corinthians 16:22 Paul uses the expression
pnapdva 6d of Aramaic wording wnhout adding a Greek equivalent at all. The expression can
be translated as *Our Lord. come’. from the Aramaic nn Xoxn ¢

The kind of ethical dualism in juxtapositions found in Paul’s Letters. most of all in 2
Corinthians 6:14-7:1 which is often considered as an ‘interpolated paragraph’, is probably
related to a Semitic background . Apart from 2 Corinthians 6:14-7:1. evidence of this type of
juxtapositions is found in Romans. In the last verses of his Letter to the Romans, Paul
encourages his readers to be “wise as to what is good and guileless as to what is evil; then the
God of peace (0 Bedg Tiig eipfvng) will soon crush Satan (6 caravdc) under your feet”
(Rom. 16:19-20). This twofold juxtaposition of good vs. evil. the God of peace vs. Satan
appears to be rooted in the Semitic background of Hebrew scriptural culture *’. A generally
comparable idea of the juxtaposition of God to the enemies of the religious community,

** The Septuagint rather translates the Hebrew expression mostly as évavtiov xupiou ol 8eol cou.

* E.g. Isaiah 57:15 about God reviving the spirit of the humble and reviving the heart of the contrite; ¢f. | Thess.
5:14 echoing /sa. 57:15.

) Cor. 11120 3:22, 9:5, 15:5: Gal. 1:18. 2:9.11.14. Paul does not use any signifying expression, such as
To0T Eanv, 6 oy ueBepunvevducvoy and & épunvevetal, which are used to explain an Aramaic expression
of Jesus in Marthew 27:46. the Semitic term “Messiah® in .Johs 1:41 and the Aramaic name of Peter in John 1:42
respectively.

** %0 comes from N, meaning “Lord’, with the c.pl. pronominal suffix & attached to it. The root of 7 is
nnK, a verb which means *to come’. nnx can also be found spelled nox in Jewish Aramaic and Christian-
Palestinian according to the Lexicon in Veteris Testamenti Libros of L.Koehler and W.Baumgartner, and the
Dictionary of the Targumim. the Talmud Babli and Yerushalmi_ anc Yerushalmi, and the Midrashic Literature of M, Jastrow.

T Cr.e.g. 1 Kgs. 5:18, Psalms 37:27-28F., Amos 5:14-15.




personified as Satan. can be found in the sectarian literature of Qumran. For in the
Thanksgiving Scroll (1Q0Hodayor «) one passage expresses the idea that upon every adversary,

. . . f . 48
yow. of the men of the covenant lies the menacing rebuke of God

The designation *God of peace’ is not as such attested in the Septuagint, but it is
related to God’s covenant with Israel. expressed through the Priestly Blessing (Vum. 6:24-26)
and in Psafm 28 (29):11. Covenant and peace are also found explicitly related in the literature
of Qumran, namely in a fragment of a particular manuscript of the War Scroll and in sectarian
liturgical prayer texts. In the first text, the words YNaw[b] ©Y9w OX m9a give expression to
God’s covenant as peace for Israel. while the words preceding this phrase, Y925 vyn, seem
to be juxtaposed to it *°. In the latter text. a scroll named *Daily Prayers’, the Hebrew phrase
N DYDY N DY, that means “the peace of God be upon you. Israel”. appears to be found
repeated by way of refrain *. In Paul’s Letrer o the Romans this idea is found hypostasized in
the designation “the God of peace’. God's peace is addressing Paul’s readers. expressed by
Paul in the greeting at the beginning of each of his Letters. while the promises of the covenant
with God are found applying to converts from both Jews and Gentiles in Paul’s theology of
Israel (Rom. 9-11).

Counter to the idea of Paul’s relation to Hebrew scriptural culture, it could be stated
that many proverbial names and expressions are also found in the Septuagint. But the thesis of
the origins of Paul coming from “einem ‘durchschnittlichen’ hellenistischen Diaspora-
judentum” in regard to his quotations from Scripture, as maintained by Dietrich-Alex Koch *',
does in my view not exclude elements of Hebrew scriptural culture in Paul’s Letters through
his prior Pharisaic education in Jerusalem. Of course., Paul was born and probably also
brought up in a predominantly Hellenized environment. And the necessity to express
everything in Greek. as Paul was writing to the churches in the Hellenistic diaspora, makes a
case fora relauve dependence on the influential Greek translation which the Septuagint was at
the time . But the variations in Paul’s quotations from Scripture cannot be explained on the
basis of a model which makes Paul exclusively dependent on the Septuagintal text-tradition.

In his argumentation for the Septuagint as predominant textual type in Paul’s use of
Scripture. Koch stresses a total disjunction between Paul’s practice and characteristic
mtroductory formulas of citation found in Rabbinic, Jewish-Alexandrian and Qumran
exegesis . Some of his arguments for such a total disjunction may be criticized here. Koch’s
statement that “in den paulinischen Zitateinleitungen nirgends Gott als Sprecher des
Schriftwortes begegnet™. a literary and theological use which is found in the literature of

®IOH o Col. XXII bottom. 6-15. Ed.pr. E.L.Sukenik. The Dead Sea Scrolls of the Hebrew University
(Jerusalem: Magnes Press/The Hebrew University. 1955). Reference to columns is made here according to the
arrangement found in F.Garcia Martinez & E.J.C. Tigchelaar. The Dead Sea Scrolls. Studv Edition I (1Q1 -
4Q273) {Leiden, etc.: Brill / Grand Rapids, MI & Cambridge, U.K.; Eerdmans, 1997).

W IH9T (JQMa) 4QWar Scrolla Frag. 11, Col. 11, 18. Ed.pr. M.Baillet, Discoveries in the Judaean Desert Vil
Qumran grotte 4. 111 (4Q482-40520) (Oxford: Clarendon Press, 1982) pl. V-VL.

N 40303 (40pupPrOuot) 40Duaily Pravers « Frags. 29-32, Col. VIIL, 1, |1 and 21. Ed.pr. M.Baillet, op.cit., pls.
XXXV, XXXVIL XXXIX, XLI. XLIIL XLV-XLVIIL.

"' D.-A. Koch, Die Schrift als Zeuge des Evangeliums, 32.

* The influence of the Septuagint in the first century C.E. is attested by Philo in his De vita Mosis 11, 5 ff., and
by Josephus in his Jewish Antiquities |, Proem 3, §§ 10-12. About later Greek versions, e.g. those of Aquila,

Theodotion and Symmachus. see H.B. Swete, An Introduction to the Old Testament in Greek (revised by R.R.
Ottley: Hendrickson Publishers 1989: originally published by Cambridge U.P., 1914) 29-58.

** Koch. Die Schrift als Zeuge des Evangeliums, 25-32.




Qumran . is simply untrue. For in 2 Corinthians 6:2 God as speaker is implied from the
preceding verse and in 2 Corinthians 6:16¢ the phrase xaBag lnev 6 Beo¢ 8Tt introduces a
string of scriptural quotations. Further. in | Corinthians 5:13, before a quotation from
Deuteronomy  17:7.  Paul  uses the words "God judges those outside”,
Tovug O FEw & Beog #prvel, a phrase which indirectly introduces the quotation. In some
cases, when a scriptural quotation is introduced by the formula yéypantan (e.g. Rom. 12:19, 1
Cor. 14:21). Paul adds after the quoted verse the words AféyeL ®¥ptog, words not found in the
original verse from Scripture. Apart from scriptural quotation, the idea of God as speaker is
found in Paul’'s Letters in the case of paraphrase of Scripture, for example in 2 Corinthians
4:6 with the words 6 6 8e0¢ 6 einwv.

Koch further writes that Paul’s introductory phrase Afyer 1 ypaen (e.g. Rom. 4:3,
9:17. 10:11. 11:2: Gal. 4:30) has no parallel in the literature of Qumran. Paul’s phrase, taken
together with the ‘impersonal” ¢not in | Corinthians 6:16b, is also juxtaposed by Koch to
examples from Hellenistic Jewish literature % In Paul’s introductory phrase Aével 1) ypa®1
the clement of speaking. of oral tradition is found emphasized and could probably be
explained as a technical term against the background of Paul’s prior Pharisaic education. For
the oral traditions of the fathers were central to Pharisaic exposition of Scripture. Therefore,
this particular citation formula found in Paul is not comparable to formulas in the more
sectarian Qumran exegesis.  While Koch argues that the rabbinic formula anxw, *as it is
said” found in the Mishnah. has no current Greek equivalent in Paul’s Letters, apart from one
exception in Rom. 9:12b *°. I would rather compare this with Paul’s phrase Aéyet 1) yoaen.
Both the Mishnaic and the Pauline introductory citation formulas stress the element of oral
tradition.

It is important to note also that the phrase Aéyet | ypa@ figures less frequently as an
introductory citation formula than the phrase (xaBdc) Yéypantal in Paul’s Letters *'. This
introductory formula is admittedly compared by Koch to Hebrew introductory formulas in
Jewish literature. in particular the literature of Qumran **. In my view, the points of
comparison with Hebrew introductory formulas are evidence of Paul’s relation to Hebrew
scriptural culture. Paul’s variations in the pluriform use of citation formulas rather attest to his
originality as a skilled writer drawing on various literary conventions of citation of Scripture
than to a total disjunction with Hebrew conventions of introducing explicit quotations from
Scripture. found embodied in Palestinian Jewish literature.

On the basis of Post-Qumran textual theories. Timothy H. Lim has recently pointed to
the diversity of textual types in the period before ca. 100 C.E., when canonization of the
Hebrew Bible took place. and its impact on the understanding of “post-biblical exegesis’.
These new theories about the diversity of textual types should also affect the approach to
Paul’s quotations from Scripture. Lim proposes a broad view about Paul’s interpretation of
Scripture as being well-read in the Hebrew original. one or more Greek translations. and the
Aramaic targum. while among his quotations could be Paul’s own renderings into Greek *°.

* Koch. op.cit., 31,
* Koch, op.cit.. 32.
* Koch. ap.cit., 31.
TE.g. Rom. 1:17,3:10, 4:17, 8:36, 9:33, 11:8.26: 1 Cor. 1:19, 2:9, 3:19: 2 Cor. 9:9; Gal. 3:10, 4:27.

* Koch. op.cit.. 28-30. Cf. A classification of introductory formulas in Joseph A. Fitzmyer. “The Use of Explicit
Old Tesament Quotations in Qumran Literature and in the New Testament”, originally published in New
Testament Studies 7 (1960-1961) 297-333.

* Timothy H. Lim, Holy Scripture in the Qumran Commentaries and Pauline Letters (Oxford, Clarendon Press
1997) 6. 19-27.




The conceptual openness of this approach gives a better methodological starting-point which
also leaves room for analysis of non-Greek elements and ideas in Paul’s scriptural quotations
and theology. A contrary methodological approach would lead to harmonization of Paul’s use
of’ Scripture with the Septuagint as the absolute model, which it was certainly not in the first-
century C.E. even for Hellenistic Jews ®. Nevertheless, the influential place of the Septuagint
among Greek versions of the Bible is corroborated in cases of longer verses of which Paul’s
quotation exactly corresponds to the Septuagint %',

On the other hand. Paul’s quotations which do not correspond with the Septuagint may
vary from a different word order to completely different renderings which cannot be seen as
“variations™ from the Septuagint. An example of almost complete correspondence with the
Septuagint. except for a slightly different word order, can be found in Paul’s quotation of
Exodus 16:18 in his Second Letter to the Corinthians 8:15.

A case of more variation from the Septuagint presents itself when Paul’s quotation
appears to be a compressed rendering of two biblical verses. Such a case is found in Paul’s
Letter 1o the Corinthians 3:19. where he quotes from the book of .Joh 5:13 to illustrate his
point. that the wisdom of this world is foolishness with God. Paul’s quotation runs as follows:
0 dpaooducvog ToUg copolg €v 1) mavoupyia aut®v: In the Masoretic text of Job
5:13 the “wise men" are also the object of God’s power to catch them in their ‘wisdom’.
Paul’s Greek rendering. though containing a different verb which conveys approximately the
same meaning as the verb xatailapPavelv in the Septuagint, probably draws on the previous
verse in the Septuagint translation of Job 5:12 for his translation of mavoupyia. For LXX Job
5:12a has: darrdoocovra BovAag mavovpywy. In quoting Psalm 93:11 in 1 Corinthians
3:20. which otherwise corresponds to the Septuagint, Paul substitutes co@ol for the original
avBpwmol. thus revealing his exegetical drive to combine two scriptural verses as prooftexts
to denounce the *wisdom of the world’.

In other cases, Paul’s quotations from Scripture completely differ from the Septuagint
and are at times closer to the Hebrew text. Thus in Romans 12:19, quoting the first part of
Deuteronomy 32:35. Paul’s quotation. ¢uoi éxdixnoig, &yd dvranodwow, comes closer to
the Hebrew oben op) »» than the Greek of the Septuagint, which gives a temporal connotation
to it: £v NUépQ Exdiunoewg dvramodwow. There is also a marked difference between Paul’s
quotation of /saiah 28:11 in 1 Corinthians 14:21 and the Septuagintal version of this biblical
verse. Paul’s reading, €v étepoyh@ooolg xai év xeiheowv Etépwv Aaiiow @ Aad TolTw,
can be translated as follows: “by those of foreign tongues and by lips of strangers will [ speak
to this people”. The Septuagintal version. however. which has OL& QaUAIOUOV
XEIAEwv 814 YAwoang Etépag, 6Tt Aakfjoouaty T® Aad ToUTw, can be translated thus: “It is
through a profane sort of lips through a foreign tongue that they will speak to this people”.
Paul’s Greek rendering appears to be an independent interpretation of the Hebrew
TN DYNTON 13 NINN WO Now yoa . These examples may show that the importance
of the Septuagint for the study of Paul’s use of Scripture is relative. And to deny a place to
other textual versions. Greek. Hebrew or Aramaic. informing Paul’s polylingual

“ Cf. Josephus. A.J. [, §§ 12-13 writes about the Alexandrian Greek version, that only the portion of the Law
was translated and interpreted, while in § 5 Josephus writes that for writing his Jewish Antiquities he draws on
translation from the Hebrew records, &maoa ) tap’ Hulv dpyacroyia xai i didtakic 1ol moAlrtetusvog éx
Thv "Efpaindv gednpunvevpévy ypappdtay.

' E.g. Psalms 5:10 & 139:4 quoted in Romans 3:13; Psalms 31:1-2a quoted in Romans 4:7-8; Psalm 18:5 quoted
in Romanys 10:18; Psalm 68:24 quoted in Romans 11:10; fsaiah 52:15 quoted in Romans 15:21, Isaiah 54:1
quoted in Gulatiuns 4:27. Perhaps verbatim correspondence with the LXX of longer verses mainly from Psalms

and Iseiah could be explained as part of readings from Scripture in Hellenistic synagogues, which Paul also
frequented.




understanding of’ Scripture is tantamount to negate part of the evidence of Paul’s scriptural
quotations.

Paul’s Use of Scripture and Aramaic Targum

In the Hellenistic and Roman Periods the spoken language of many Jews in the land of I[srael
was Aramaic *. It has already been pointed out in the foregoing that Paul’s Letters contain
certain Aramaic names and expressions. [t could be assumed that Paul’s previous schooling as
a Pharisee included study of the Bible in Hebrew and translation and discussion in Aramaic.
As Pharisees engaged in teaching the Law to the Jewish people, perhaps scribes of their
movement ** were even actively involved in composing Aramaic translations, Targum, of
Seripture or certain parts of Scripture. This could be an oral process but perhaps parts of
Aramaic Targum were already committed to writing. The large-scale writing down of
targumim in the Palestinian Targum tradition may be attributed to rabbinic culture of the
Amoraic era (ca. 220-500 C.E.) *. Of course in rabbinic traditions of targum, rabbinic
exegesis is found elaborated. But earlier traditions. which are related to the beginnings of the
Rabbinic movement as a transformation of and expanding on Pharisaic traditions **, cannot be
excluded. In referring to earlier traditions. a distinction would have to be made between
Aramaic translation with elements of interpretation through variant readings and Aramaic
targum structured along the lines of typical rabbinic exegesis.

Evidence of the Dead Sea Scrolls attests to the practice of Aramaic translations of
Scripture among the sectarian Qumran community. Fragments of a ‘Targum of Leviticus’
(4Q1glev) and a ‘Targum of Job™ (4QrgJob and [1QtgJob) have been published in 1977 b?'
J.T. Milik *® and in 1998 by F.Garcia Martinez. E.J.C. Tigchelaar and A.S. van der Woude °'.
The Targum of Leviticus has been dated palaeographically to the second century B.C.E. by

“ Cf. e.g. Ch.Rabin, “Hebrew and Aramaic in the First Century”. in S.Safrai & M.Stern eds., The Jewish People
in the First Centurv. Historical Geographyv, Political History, Social, Cultural and Religious Life and Institutions
Il {Assen/Amsterdam: Van Gorcum, 1976) Compendia 1172, pp. 1007-1039. In the Septuagint, the term y 01N as
language is. interestingly enough consistenly translated as Zvpwgti, indicative of the area of crossroads of
language contacts. e.g. in 1V Kgs. 18:26. fsa. 36:11, I Esdras 4:8. The dialects of the area of crossroads
between Mesopotamia and the Syro-Palestinian coastal regions have been labeled ‘Central Aramaic’ by Edward
M. Cook in his article A New Perspective on the Language of Onqelos and Jonathan” in D.R.G. Beattie & M.J.
McNamara eds.. The Aramaic Bible. Targums in_their Historical Context JSOT.SS 166 (Sheffield 1994) 142-
156, there p. 148.

“* Josephus. A..J. XIIl. §297 has vopipa tiva apédooay 1@ dipw ol Paploaior &x matépwv dadoxic,
ancp o avayéypantat €v toic Mwvotog vopowg. Cf. 4./ XVIIL § 15 relating about the Pharisees toig t¢
opnog mBavdTatol Tuyxdvovawy, and 8./ [, § 162f. Scribes and Pharisees are mentioned side by side
throughout Matthew. e.g. Matt. 5:20. 12:38. 15:1, 23:2.13f. Concerning scribes as belonging to the Pharisaic
movement, see Mark 2:16 and Aets 23:9 (ivig TV ypoupatéwv 1ol pépoug Tdv Paploainmy).

™ U.GleBmer. Einleitung in die Targum zum Pentateuch (J.C.B. Mohr, Paul Siebeck, Tiibingen, 1995) 101-181,
there 103. in a survey of textual witnesses to the Palestinian Targum-Tradition. mentions the publication of a
papyrus-fragment dated to the 4th/Sth century C.E. by Y. Yahalom in 1978,
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CI. H.L. Strack & G.Stemberger, Introduction to the Talmud and Midrash (transl. by M.Bockmuehl; Fortress
Press: Minneapolis, 1992) 4-5.

5. T. Milik, 1. Tefillin, Mezuzot et Targums (4Q128-4Q157)” in J.T. Milik & R. de Vaux, Discoveries in the
Judacan Desert VI Qumran Grotte 4. [I (4Q128-40157) (Oxford: Clarendon Press, 1977) pl. XXVII-XXVIIL

“" F. Garcia Martinez, E.J.C. Tigchelaar & A.S. van der Woude, Discoveries in_the Judaean Desert XXIII

Qumran Cave 11. 11 (1102-18, 110Q20-31) (Oxford: Clarendon Press, 1998) pls. IX-XXI. 11Q10 = 11QTargum
of Job.




J.TMilik **. The fragments from cave 4 and 11 of the Targum of Job have both been dated
palacographically to the middle of the first century C.E. by J.T. Milik and F.Garcia Martinez.
E.J.C. Tigchelaar and A.S. van der Woude respectively %, This would seem to indicate that
the practice of targumic translations of the Pentateuch were standing in an longer tradition
than other parts of Scripture.

By analogy. the Pentateuch was the first part of Scripture integrally translated in
Greek. as Flavius Josephus writes in the preface to his Jewish Antiquities ™, But also within
all of the Targumim to the Hebrew Bible. the Targums of the Pentateuch appear to stand in a
longer tradition of accompanying readings of Hebrew Scripture ' The Hebrew of the Torah
nceded to be accompanied by a translation in the more common language of the time,
Aramaic. On the other hand. Aramaic even forms an integral part of the later biblical books of
Daniel and Ezra. of which there probably was no equally pressing need to translate them
again to the contemporary. spoken Aramaic of the people.

In scholarly discussion of targumic texts found in the literature of Qumran, the use of
composing Aramaic Targum to the Pentateuch by way of a regular practice among groups of
scribes dating back to the second century B.C.E. at the latest has been argued for by Klaus
Bever . R. le Déaut also includes the Genesis Apocryphon (1QapGen ar) in his survey of
Qumran witnesses to targumic texts, wllich he lists as evidence, citing Geza Vermes in this, of
~early targumic versions of Genesis™ ”*. In his edition of 4QTargum of Leviticus, J.T. Milik
has given a synoptic table of comparison to the rendering of Leviticus 16:12-15 and 16:18-21
in the Targum Neophyti. Targum Ongelos. Samaritan Targum and Syriac version ™ In more
recent literature. 4QTargum of Leviticus has been positively compared by Andreas
Angerstorfer with the Targum Ongelos in terms of literary style and a ‘Sitz im Leben’ in the
Palestinian synagogal culture of liturgical readings from the Torah ™ The evidence of
Qumran targumic texts does. in any case. strengthen the case of Aramaic translations of Torah
being in use in the Palestinian Jewish scriptural culture of the first century C.E.

Aramaic translations with variant readings of Scripture are probably reflected in
scriptural quotations by Paul. in cases where the Greek text does not correspond to the
Septuagint or other Greek versions. One example can be found in a quotation from Leviticus
in Paul's Second Letter to the Corinthians 6:16¢. This quotation forms part of a special
collection of scriptural quotations in 2 Corinthians 6:16c-18, which [ will discuss more

“* Milik. “11. Tefillin, Mezuzot et Targums (4Q128-4Q157)", in DID V1, p. 86.
* Milik. DID VL. p. 90 and Garcia Martinez. Tigchelaar & Van der Woude, DJD XXIIL p. 87.

oA 1§ 12 obdE vap ndoav Exeivoe ¥pOn AaBeiv v dvaypagiv, dAL’ abté pova Té 1ol vépou
sapédooav ol euPOEvieg &mi v EENyMowy eic v "AkeEavdpelav.

! B.Grossfeld. “Targum Ongelos. Halakha and the Halakhic Midrashim™, in D.R.G. Beattie & M.J. McNamara
eds.. The Aramaic Bible. Targums in their Historical Context (JSOT Press: Sheffield. 1994) 228-246, there 238
concerning the widespread growth and popularity of the midrashic interpretations of the Torah reflected in the
Targum Ongqelos, drawing on earlier targumic traditions. Cf. R. le Déaut, Introduction 4 la littérature targumique.
Premiére partie (Institut Biblique Pontifical. Rome 1966) 32-51, there 38-39 referring to mMegillah 4:4 in
discussing synagogal liturgy of readings from the Torah.

™ K.Beyer. Die aramiischen Texte vom Toten Meer. Samt den Inschriften aus Palastina, dem Testament Levis
aus der Kairoer_Genisa. der Fastenrolle und den alten taimudischen Zitaten (Gottingen: Vandenhoeck &
Ruprecht. 1984) 278-280, discussing 4Qiglev (4Q156) as oldest witness to the Pentateuch Targum.

7' R. le Déaut. Introduction_a la littérature tareumique, 64-72, there 71-72.
™ J.T. Milik. DID VI, 87-89.
™ A.Angerstorfer, “Ubersetzungen zu Sprache und Sitz im Leben des Toratargums 4Q Tg Lev (4Q 156), sein

Verhidltnis zu Targum Onkelos. [n memoriam Prof.dr. Wemer Stenger (1938-1990)”, Biblische Notizen 55
(1990) 18-35.
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extensively in chapter 4 when dealing with the metaphor of the Temple in the passage of 2
Corinthians 6:14-7:1. After the mention of the Temple of the living God as a metaphor for the
rcligious congregation, the quotation of Leviricus 26:11f. and other biblical verses follows,
introduced by the words “as God said™. This quotation runs as follows: évouiiow ¢év alroig
#al éumepumatiow. I will dwell in them and move among them”. Although the verb
gumepimtaTeiy is in the Septuagint version of Leviticus 26:11, translating the Hebrew Tonnn,
the absence of the other verb. évolxeilv, with which the quotation starts has often been
explained as an adaptation in the interest of the exegetical purpose of the writer

I propose a different explanation for the presence of these two verbs in Paul’s
“quotation’ of Leviticus. In the Massoretic Hebrew text, the verse from Leviticus 26:12 runs
as follows: DYY Y- PAN DANY DAYNY DOY 1NN DINN YNOTINM
This can be translated as “and I will walk among you and I will be your God and you will be
my people”. The completely preserved Aramaic Pentateuch-Targum, the Targum Ongelos to
Leviticus 7. begins the Aramaic version of Leviticus 26:12 with the expression 113>»3 >niow
»qwN, 1 will let my Shekhinah dwell among you™. Shekhinah is a typical term in rabbinic
theology for God's indwelling presence. a term which among other things expresses the
exalted holiness of God who cannot be referred to by a verb which would imply too much
personification. The Aramaic verse runs as follows:

DYY MTP NN PANY AONY NIV NN 11D NN MIWUNY
Underlying the rabbinic expression »n»ow »wKX could be an earlier tradition which has a
variant reading 'ow instead of the >nobnnn found in the Masoretic text. The verb with
which in the Pauline passage the ‘quotation’ is started, £vowelv. is equivalent to this verb yov,
and thus the alternation between the two verbs for ‘dwelling’ and ‘moving among’ could be
well explained by the divergent readings of this verse of Leviticus 26:12 in traditions of a
transmitted Hebrew text and Targum readings of Scripture.

The variety of languages in which biblical texts were composed, containing textual
variants of the Masoretic Hebrew text. can thus also be found reflected in Paul’s quotation of
verses from Scripture. Early targumic versions of the Pentateuch in general could be termed
proto-targumic texts from the point of view of comparison with Rabbinic Targumim. The
availability to Paul of such early targumic versions of the Pentateuch in general, and of
Leviticus in particular, in synagogal and study contexts cannot be excluded.

[ SYNAGOGAL CULTURE OF SCRIPTURAL READING
IN THE ACTS OF THE APOSTLES AND PAUL’S LETTERS

The reading and interpretation of Scripture took place in a liturgical context in the synagogue
and it is attested in the Acts of the Aposties that Paul the apostle, among other Christian Jews,
came to synagogues in the diaspora to proclaim the word of God ’®. According to dcts 17:1-2

™ Cf. G.Klinzing, Die Umdeutung des Kultus in der Qumrangemeinde und im Neuen Testament (Vandenhoeck

& Ruprecht: Gottingen, 1971) 178 who rather explains Paul’s use of the verb évowxeiv from a free translation of
DNvY Mown o in Ezekiel 37:27, part of which is found combined with Leviticus 26:12. Leviticus 26:11,
however, already has D212 »own >nan, and the phrase 033103 seems to correspond more closely to Paul’s
use of a scriptural quotation here as prooftext for the Temple as metaphor for the religious community,

77 Critical text-edition by A. Sperber, The Bible in Aramaic. Based on Old Manuscripts and Printed Texts [ The
Pentateuch according to Targum Onkelos (Leiden: E.J.Brill 1959).

¥ dcts 13:5 xai yevéuevor &v Zohapivt xamiyyeAhov TOv AdYov Tob Beod év Tdig ovvaywydig v "lovda-

imv. 13:14f. (verse 13 mentioning a group surrounding Paul, ol mepi [Matiov, ¢f. e.g. | Thessalonians, first in
the chronology of authorship of' Pauline Letters, mentioning Paul, Silvanus and Tlmothy side by side at the
beginning of the letter, 1:1, referred to also in Acts 15:40, 16:1-3); 14:1, 17:1-2f,, 18:1-4, 19:8.




Paul went into the synagogue when he came to Thessalonica, “as was his custom”,
®atd 1O £iwbo¢. and during Sabbaths he would argue from the scriptures in conversations
with other Jews. In synagogues of the land of Israel Pharisees probably played a prominent
role in the liturgy of scriptural readings. Pharisaic attendance at a synagogal service is found
in a polemical context in the synoptic gospels (Matt. 12:9-14: Mark 3:1-6; Luke 6:6-11, 14:1-
6). It stands to reason to assume that. during his Pharisaic way of life before persecution and
conversion to the faith in Christ. Paul would frequent synagogues as a meeting-place and as a
place of liturgical reading and exposition of Scripture. Synagogal reading of Scripture,
according to Acts 13:15. comprised the Law and the Prophets. 1 avayvwoig Tod vopou xai
v mpo@enT®v. The reading of Scripture mentioned in Acts 13:15, reportedly took place in
the synagogue of Antioch of Pisidia. in the Hellenistic Diaspora. It may be inferred from
certain indications in Paul’s Letters that this picture of synagogal reading is not an
anachronistic. isolated impression from the time when the author of A4cts compiled his work,
but that it applies to Paul’s time .

Paul the apostle based his christological use of Scripture mainly on the prophets
(Oi1&x TV MpopNT@V CUTOU €v ypagaig dyiaig - Rom. 1:1-2f) 7, Although there is
hardly any place in Letters where Paul distinctly mentions the synagogue as an institution, he
does refer to synagogal reading of Scripture implicitly in his Second Letter to the Corinthians
3:15. Paul refers to the contemporary synagogal readings from the Torah when writing the
words “to this day. whenever Moses is read”., £wg afjuepov fviva v avayvoorTal
Moioiic *. a synagogal culture which for Paul is related to what he calls the ‘old covenant’
(2 Cor. 3:14). For this Paul quotes from Exodus 34:34, employing the verse as a prooftext in 2
Corinthians 3:16. It is important to note that Paul does not force a rupture between the old and
the new covenant, as he writes in Romans 9:4 about a plurality of covenants (ai SiaBijxat)
belonging to the Israelites. The liturgical background of scriptural readings from the Law and
the Prophets is inherently present in Paul’s Letters.

It can be inferred from the picture drawn of synagogal liturgy by the author of Acts
that following readings from the Law and the Prophets, a sermon or inspired words based on
exposition of Scripture was to be held by competent men learned in the study of the
scriptures. The words of exhortation and encouragement (apdxAnoig), which, according to
Acts 13:15-16f. were to be spoken by Paul in the hellenistic synagogue. were for Paul rather
in the domain of prophesying words concerning Christ Jesus. For in 1 Corinthians 14:3, Paul
writes that prophesying words are supposed to aim at upbuilding (oixodoun), exhortation
(rapdxinotg) and encouragement (apapvdia). In 1 Corinthians 14:22 Paul further writes
that prophecy, as opposed to tongues. addresses believers rather than unbelievers. Paul also
writes about the instruction (Gdaoxalia) and encouragement (stapdxinoig) from Scripture
in his Letrer to the Romans 15:4: “For whatever was written before. was written for our
instruction. in order that by steadfastness and by encouragement of the scriptures we may
have hope™ *'. In a Palestinian Jewish context. didactic and homiletical aspects of exposition
of Scripture were probably among other things filtered through the teachings of the Pharisees.
from which Paul may have borrowed for example in his exhortation against food offered to
idols (1 Cor. 8:1-13).

™ Cf. M. Black, “The christological use of the Old Testament in the New Testament”, New Testament Studies
18 (1971} 1-14, there 6f. about /sw.45:23 serving as basis of Kyrios christology in Rom. 14:9f, and Phil. 2:7-10.

* Cf. Philo. Spec.Leg. IV, §132 about Moses as spokesman of the particular laws of the whole legislation.
vouoBeoia (cf. Rom. 9:4), that is the Pentateuch: cf. mYoma 3:8. 4:2, 6:2 for quotations from the Pentateuch in
rabbinic tradition introduced as “the Law of your servant Moses".

Kl

Soa  yap mpoeypapn, elg miv Nuetépav ddaaxariav Eypagn, iva Hid tijg Dropoviic xai didx Tiig
TapaxIocwe TOV Ypaphy v EArida Exwpev.
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Paul’s gospel preaching. however. did not have an undisputed effect among Jews and
Christian Jews. The preaching of another gospel probably even threatened to invalidate Paul’s
mission as unlawful. not abiding by the Law. This other gospel preached by those itinerant
missionaries who are most explicitly denounced as “false apostles’ (2 Cor. 11:13f.) triggered
Paul’s polemic against conceptions of the Law of those Christian Jewish adversaries. It is
because of this polemic. that shared conceptions of Jewish tradition, apart from legitimizing
statements over against other Christian Jews. cannot be expected to be presented explicitly as
such. As we have seen, however, the influence of Hebrew scriptural culture is present in
Paul’s Letters.

During the period of his life when he was engaged in Pharisaic study of the Law,
which was surrounded by the unwritten laws of the fathers. ai matpixai pov napaddoeig
(Gal. 1:14) ®. Paul may have been influenced indirectly by traditions and conceptions
disseminated through the scriptural culture of Palestinian synagogues. In Acts 6:9 a number of
Jerusalemite synagogues of congregations of Jewish people originating from the Hellenistic
diaspora is mentioned. among which is also the synagogue of those from Cilicia
(f ovvaywyn v amd Kiaxiag) ¥. This synagogue probably received pilgrims also from
Tarsus. which, according to apostolic tradition {(4cts 22:3). is the birthplace of Paul.

Expositions of Scripture in Palestinian synagogues could perhaps have conveyed ideas
and norms which developed out of debates between the pluriform Jewish movements. This
would be more likely than to suppose a segregation of closed movements with a
homogeneous system of beliefs and practices. In rabbinic tradition it is said that disciples of
the schools of Hillel and Shammai. names of two Jerusalem teachers of the Law around 20
B.C.E.. despite their differences in halakha lived with one another in mutual esteem and
friendship (hYebamotr 14a-b). On the basis of the sharing of ideas in conversations and
debates. it is possible that ideas from divergent Jewish movements and shared religious
conceptions in Jewish tradition can be found underlying certain passages in Paul’s Letters.
Thus. in case of certain comparable ideas related to the metaphor of the Temple in Paul and
Qumran, such a comparison can be contextualized in the Palestinian Jewish scriptural culture
of Paul’s time.

IV PALESTINITAN SYNAGOGUES, ESSENES AND QUMRAN

In Jewish literature of and relating to the later Second Temple period. literary references are
made to Palestinian synagogues by Philo, Josephus, and in rabbinic literature. A survey of
various synagogues in the Galilee. which are found mentioned in the New Testament, and in
Judaea. which includes identifications from recent archaeological finds has been given by Lee
I. Levine ®. In a discussion of Palestinian synagogues | will focus my attention on the
influence of Essenes with their own synagogal liturgy on the wider Jewish religious culture.
Intersections between Essene “theology™ and the sectarian literature of Qumran wil further be
referred to in anticipation of a more elaborate discussion in the next chapters concerning

"2 Cf, Josephus. A4J XI11L, § 297 &nep ox dvayéypamtal &v Toic Mwuoéog vopolc; § 408.

5 Cf. IJeremias, Jerusalem in the Time of Jesus. An Investigation into Economic and Social Conditions during
the New Testament Period (English translation from German original of 1967; Philadelphia: Fortress Press,

1969) 65-66 discussing related passages in Rabbinic literature and archaeological finds which could pertain to
the so-called synagogue of the Tarsians. i.e. Cilicians. _

* Lee 1. Levine, “Pre-70 Judaea™ in idem, The Ancient Synagogue. The First Thousand Years (Yale University
Press: New Haven & London) 42-73 discussing among others Nazareth, Capernaum, Tiberias in the Galilee,
Jerusalem, Masada, Herodium, Qumran in Judaea, and Dor, Caesarea and Qiryat Sefer in the coastal and
Shephelah regions.
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Essene views of the Temple among attitudes to the Temple and the literature of Qumran about
the Temple. In this chapter. theological views of the Temple and the presence of God as
integral part of the scriptural culture of the time is concerned.

Josephus’ account of his personal experiences with the movements of the Pharisees,
Sadducees and Essenes through schooling in Jerusalem (Vita §§ 7-12) shows a probably not
wholly uncommon case of the influence of a composite religious culture on an individual Jew.
Josephus even writes that the chief priests (oi apyiepeic) and the leading men of the city
(oi Tii¢ méAewg npdTol) came to get the more accurate information from him about some
particular in the statutes. Umép ToD map” épod nepi @Y voulpwy dxpiéotepdv Tt yvdval
(Vita §9). In this. Josephus was probably among the relatively few of outstanding learning and
knowledge of the statutes. But the picture of consultations between Jews of different political
and religious professions confirms the idea of versatility in debates between Jewish
movements about legal issues and other traditions found in Scripture. By extension.
developed theological views through study and debate about scriptural interpretation probably
also found their way into the scriptural culture of Palestinian synagogues.

According to Philo. Essenes had their own synagogues. which they called by that
name, ol xahoUvral cuvaywyal. and these were regarded as holy places. iepol 16moL (Prob.
§ 81). This holiness ascribed to Essene synagogues is telling in view of Essene exclusion from
the sacrificial Temple cult (cf. Josephus. 4J XVIII. §19). By contrast. in Acts 6:13 the
Jerusalem Temple is referred to with the words 6 T6mog 6 &ylog [oltog], that is holy place in
the singular. It could be that for the Essenes the presence of God related to the holiness of the
Temple was in a way conferred on their religious community, which was barred from
participation in the regular Temple cult with their divergent views on purification rites. The
Essene synagogues had a developed liturgy. The reading and exposition of Scripture took
place in these synagogues on the sabbath. in which the exposition of things not understood
was entrusted to those of especial proficiency. ol éuneipdtartol (Prob. §82). Philo attributes
to the study of Scripture by the Essenes elements of philosophy and allegory, which may be
coloured by his comparative Hellenistic perspective.

Josephus. who from his personal background and experience was more familiar with
the Palestinian Jewish situation. uses the verb Ocoloyetv (BJ 11, §158) as a descriptive term
of the tenets of the Essenes. Only concluding his digression on the main Jewish sects,
aipéoeic. does he use the verb gpihocopeiv (B.J. 11, § 166; cf. 4J XVIII, § 25) probably in
order to meet the Hellenized viewpoint of his readers. Apart from the soul as a subject of
their views. the theological views of the Essenes were undoubtedly also related to Scripture,
as Josephus describes in paragraph 159 of the second book of his Jewish War the study of
Scripture as a heavy component of Essene schooling.

It may be inferred from passages about the Essenes in Philo and Josephus and certain
texts in the literature of Qumran. that there were interrelations between Essene groups and the
Qumran community. and intersections between theological views of Essenes and Qumranites.
While Josephus speaks of two orders of Essenes (BJ II. §§ 120-159 and §§ 160-161), the
differing accounts of Josephus and Philo concerning their settlement in large numbers in
every town (BJ II, §124) or in villages (Prob. §76) ¥ respectively may be due to the
complicated situation of different orders within the Essene movement. This complicated
situation may well be found reflected in the description in the Damascus Document of those
living in camps ‘according to the rule of the land’, yann 7702 (CD-4 Col. VII, 1. 6f.), the
assembly”. dnpn (CD-4 Col. VIIL. |. 17) and the *whole congregation’, n1yn 93 (CD-4 Col.

** According to A XVIIL, §§ 19 & 22, however, for making a living the Essenes were dependent on agricultural
work, yewpyia, while city-dwellers’ occupations could also be in industries, commerce or politics.
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VIL I. 20) *. The Qumran community rather lived according to the “rule for the men of the
community . 1 SwIrd 1710 (/OS Col. V. |.1), whose precepts were to be guarded by the
Community council. 1vn nxy (/¢S Col. VI . 13-16f.). The divergence of rules mentioned
in the Dumascus Document and the Rule of the Community respectively can be seen as
evidence of the Qumran community’s secluded self-definition over against the stratified
Jewish culture of Israel.

In the comparison of the Essenes. as described by Philo and Josephus, with the
Qumran community. for tracing possible intersections, it is important to note that the
synagoguc was also a place of worship for the sectarian Qumran community. For in the Dead
Sea Scrolls. explicit reference is made to the institution of the synagogue. namely the
mnnwn ma. “house of prostration” in Column XI. 22 of the Damascus Document, which
according to the recent study of Annette Steudel should be connected with the wmp m2a in
Colum XII. 1 *”. This idea of the synagogue as a ‘holy house’ would correspond well with
Philo’s reference to the synagogues of the Essenes as holy places (Prob. §81). Liturgical texts
among the literature of Qumran. such as prayer texts (c.g. /QFestival Prayers and 4QDaily
Pravers) further attest to developed forms of worship probably existing in a sectarian
synagogal context.

Notwithstanding the closed sectarian character of the Qumran community with
hierarchical grades of membership *. theological views concerning the presence of God in the
religious community may have been developed not so much in seclusion but rather in
exchange with and counterposition to the Essenes who lived in settlements throughout the
land of Israel. In their portrayals of Palestinian religious culture. Philo and Josephus both
write about the enormous impact of Essene thought and practice across sectarian boundary
lines. For Philo calls this sect interchangeably a ‘congregation of Essenes or holy ones’ to
whose moral goodness other people are the lesser *°. Philo’s presentation of the theology of
the Essenes concerning the existence of God and the creation of the universe, in his treatise
Quod omnis probus liber sit §80. is filtered through his Hellenized perspective of a tripartite
philosophical system of logic. physics and ethics. Nevertheless. in emphasizing that the
Essenes were concerned only with ethics, Philo writes that these ethics were based on the
‘laws of their fathers’. xpwuevol 1oig matpiolg vopoig. In other words the ethics of the
Essenes were grounded in Jewish scriptural culture. Josephus writes in the Bellum Juduaicum.
book two. paragraph 158. that the views of the Essenes bring about an irresistible appeal to
those who have once become acquainted through experience with their wisdom”, cogia
which is given substance through the Essenes’ act of developing theology. Beoloyeiv.

As there was an Essene quarter in Jerusalem *°, participation of Essenes in debates
about the interpretation of Scripture may have taken place. Certain theological views of the
Essenes concerning the Temple may have entered the discourse of other interpreters of
Scripture enriching the scriptural culture of Jerusalemite synagogues in adapted or altered
forms. The theology of the Essenes was part of the religious culture of shared traditions at the

* Cf. one instance in the War Scrofl (1QM). where a congregation is specified as the congregation of Jerusalem,
oS navn (Coll HHL L 1)

*7 A.Steudel. “The Houses of Prostration CD X1, 21 — XII, 1 - Duplicates of the Temple (1)", Revue de
Qumran 16:1 (1993) 49-68. Cf. Lee |. Levine, “Synagogues”, in L.H.Schiffman & James C. VanderKam eds.,
Encyclopedia of the Dead Sea Scrolls It (Oxford University Press 2000) 905-908.

* 10S columns V-VI: cf. Josephus’ description of grades of Essenes in 8/ 11, §150.

™ Philo, Prob. §91. conceming 6 AcxBeig 1@v 'Eooaiwv fi daiwv Suikog, mavreg 8¢ doBevéoTtepot THic TOV
avdpdmv xahoxdyadiag yevouevol.

" Cf. R.Riesner, Essener und Ureemeinde in Jerusalem. Neue Funde und Quellen (Verlag Giessen, Basel 1998).
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receiving end of which Paul probably stood during his Pharisaic education before he was
called to become an apostle. An important way along which theological views concerning the
Temple and the presence of God could reach Paul in his previous life in Judaism, influencing
indirectly his view on the congregation of God as God’s Temple in | and 2 Corinthians. was
the scriptural culture of Palestinian synagogues.

V SHARED METHODS OF BIBLICAL INTERPRETATION
Midrash. Pesher and the New Testament: Survey of Scholarship

In the domain of comparative analysis of the use of Scripture, forms of citation and biblical
interpretation (testimonia. midrash. pesher) have received much attention in scholarly
hypotheses and theories . The discovery of and subsequent scholarship on the Dead Sea
Scrolls has confirmed the pre-existence of Midrash as an exeg,etlcal technique and literary
genre in pre-70 C.E. sectarian Judaism. before Rabbinic Midrash °2. Rabbinic Midrash has its
own classification ® and characteristics in its development from oral traditions and study of
Scripture within Rabbinic schools. the ma»e» and wvAn 'na. [n the literature of Qumran,
however. the genre of Eschatological Midrashim (4Q/74. 4Q177. 40182 — also named
40midrEschat a-c) is found. Midrash as a term for the exegesis rather than the exegetical
genre is also found in legal texts. for instance in /QS Col. VIII, I. 15 and 4QDe Frag. 7, Col.
I1. 1.15. where the study and interpretation of the Law is referred to. In this, w710 as exegesis
of composite texts of biblical verses (testimonies) can be distinguished from w119, exact
interpretation of separate biblical books *', and “wa, commentary.

In his article on *Midrash Pesher in the Pauline Letters’. Timothy H. Lim has
described the methodological difference between Midrash and Pesher as interweaving
exegesis of biblical lemma and commentary and formal separation of biblical lemma and
commentary resepectively. to the effect that in midrashic exegesis there seems to be more
room for exegetical adaptation or modification **. In his monograph, comparing Pauline

"' E.g. Joseph A. Fitzmyer's articles “The Use of explicit Old Testament quotations in Qumran Literature and in
The New Testament™ and “"4Qtestimonia’ and the New Testament™ originally published in New Testament
Studies 7 (1960-61) 297-333 and Texts and Studies 18 (1957) 513-537 respectively: E.E. Ellis, *Midrash,
Targum and New Testament Quotations™ in E.E. Ellis & M. Wilcox eds., Neotestamentica et Semitica. Studies
in_Honour of Matthew Black (Edinburgh 1969) 61-69: more recently, Timothy H. Lim, Holy Scripture in the

Qumran Commentaries and Pauline Letters (Oxford 1997) and George ). Brooke, “Shared intertextual
interpretations in the Dead Sea Scrolls and the New Testament”. in M. Stone et al. eds., Biblical perspectives:
carlv use and interpretation of the Bible in light of the Dead Sea Scrolls: proceedings of the first international

svmposium of the Orion Center for the Studv of the Dead Sea Scrolls and Associated Literature, 12-14 May,
1996 STDJ 28 (Leiden etc. Brill) 35-57,

” Cf. e.g. E.E. Ellis, “Short Studies. A Note on Pauline Hermeneutics”, New Testament Studies Il (1955-56)
127-133. the above quoted article of E.E. Ellis and M.Black. “The Christological Use of the Old Testament";
George J. Brooke, "Qumran Pesher: Towards the Redefinition of a Genre™, Revue de Qumran 10 (1981) 483-503
has argued for a clear distinction between midrash and pesher which adds to a diffentiated use of the term pesher
in biblical studies and comparative midrash.

" Cf. H.L. Strack & G. Stemberger. Introduction to the Talmud and Midrash (English transiation, 2nd ed.:
Minneapolis: Fortress, 1996) 237-240 giving a subdivision in Halakhic and Haggadic, Exegetical and
Homiletical Midrashim.

" Cf. the relation between vy»s and owing, as expressed by Josephus’ description of the Pharisees in 8/ I,
§162: of pet’ dupPelag doxolUvreg LENYeEToBaL Té voutua, Cf. Acrs 22:3.

’* Timothy H. Lim, “Midrash Pesher in the Pauline Letters”, in Stantey E. Porter & Craig A. Evans eds., The
Scrolls and the Scriptures. Qumran Fifty Years After (Sheffield 1997) 280-292, there 282f.




biblical interpretation with Pesherite exegesis, Lim further goes into the issue of textual
divergence being part and parcel of “post-biblical exegeses’. which otherwise, from the
viewpoint of a fixed canon. would one-sidedly be taken for the exegete’s modification *,

The plurality of text-types on which Paul could draw. as he was proficient in Greek, Aramaic
and Hebrew *". is therefore of importance in order to reassess the extent to which Paul’s use
of Scripture can actually be termed exegetical modification.

PRELIMINARY CONCLUSIONS

The Letters of Paul have a relative priority over the information of Acts as regards Paul’s
previous life in Judaism. The situating of Paul’s former education according to Pharisaic
tradition in Jerusalem is corroborated on the three levels of interpretation of Paul’s silence
about it the conception of the author of Luke-Acts and the absence of convincing, competing
suggestions.

The intersecting scriptural culture of Palestinian synagogues formed an important way
through which shared traditions of biblical interpretation and theological views on the Temple
could influence Paul, formerly educated according to Pharisaic tradition. Notwithstanding his
polemic against the Law of Christian Jewish missionaries. who threatened to invalidate Paul’s
apostolic mission. positive connotations relating to Jewish tradition and implicit conceptions
surrounding Paul’s temple imagery can be discerned in Paul’s Letters.

In the comparative analysis of biblical interpretation, the midrashic exegesis and
pesherite exegesis of Qumran literature have been compared in scholarly literature with
Pauline exegesis. bringing to the fore the issue of textual divergence vs. exegetical
modification of the text. Collations of verses from Scripture in the Dead Sea Scrolls have
further reinvigorated interest in the “testimony book hypothesis’.

™ See on this the first two chapters, “Holy Scripture and Post-Biblical Exegeses” and *“Post-Qumran
Perspectives on Exegesis™ of Lim. Holy Scripture in the Qumran Commentaries and Pauline Letters, 3-28.

T Op.cit.. 26-27: cf. Acts 21:40, 22:2, 26:14 and 2 Cor. 11:22, Phil. 3:5 — supposing a link between ‘Eppaig
duddextog and "Efpaiog; cf. Rom. 8:15. 1 Cor. 16:22, Gal. 4:6 for Aramaic words and phrases.




CHAPTER 2

ATTITUDES TO THE TEMPLE OF JERUSALEM
FROM THE MACCABEES TO PAUL’S TIME

When Paul refers to the worship belonging to the [sraelites in Romans 9:4 and to the Temple
of God as a metaphor in his First and Second Letter to the Corinthians (1 Cor. 3:16, 6:19; 2
Cor. 6:16). these passages need to be understood in the historical context of the end of the
Second Temple Period. Analysis of this historical context of attitudes to the Temple and its
service can clucidate the background of Temple theology and the presence of God in
contemporary Jewish culture. A better understanding of the historical background of Paul’s
time may help answering certain questions raised by the theological ideas expressed through
the metaphor of the Temple and related cultic terminology in three of the Pauline Hauptbriefe.

In light of recent publications of literature from Qumran in the 1990s, it is now
possible to bring new evidence into the discussion of attitudes of Jewish movements to the
Temple. The discussion of such texts from the Dead Sea Scrolls will here be part of
discussion of the larger spectrum of Jewish views on the Temple cult of Jerusalem. The
subject of the standpoint of the Qumran community towards the Temple will be dealt with
more extensively in chapter 3. In mapping the larger spectrum of Jewish movements with
their historically grown attitudes to the Temple service the question of the place of Temple
theology and metaphorical ideas related to the Temple in first-century C.E. Judaism may be
answered. Issues like offerings of the Gentiles and notions of holiness and purity pertaining to
Paul’s discourse can be brought out in sharp relief through this historical analysis.

[ THE PALESTINIAN JEWISH SECTS AND THE TEMPLE
IN JOSEPHUS™ HELLENISTIC JEWISH WORK

In his apologetic treatise Aguinst Apion, the Jewish historian Flavius Josephus wrote about the
Temple rites and statutes of Judaism in general, in defence against accusations among others
concerning the Jerusalem Temple cult '. The impression of unity in Jewish religious culture
arising from the apologetic picture may be misleading, as the divergences between Jewish
sects also relating to the Temple cult are kept in the background. Only in one place does
Josephus write about the inner-Jewish rupture about rites of purification between Essenes and
other Jewish movements. that is the eighteenth book of his Jewish Antiquities (A.J. XVIII,
§19). Also Josephus™ harmonious description of the “one temple for the one God’ in the
second book of his treatise Against Apion. paragraph 193, leaves the existence of rival
temples. for example the Jewish temple at Heliopolis in Egypt described in his other works.
out of the picture. Also in Josephus representation of the Palestinian Jewish sects of the later
Second Temple period. the apologetic element of conveying their tenets in language of
Hellenistic culture, even comparing some of them with particular Greek philosophical
schools. needs to be taken into account.

PCAp. 1N, § 7 Tpitov & Exi ToUTOIG pépixTal EpL THC GYI0TElOaC TG XoTd TO iepdv NGV xai 1@y AoV
vouipwy xamyopia.  The first and second categories of Josephus’ apologetic against distortions and
accusations, related in § 6, concern the account of the departure of the Israelites (T@v Npetépwv Tpoydvay)
from Egypt and charges against the Jewish inhabitants of Alexandria.




1. Josephus’ Account of three traditional Jewish sects

The diversity of Jewish sects in Israel is attested in Josephus™ chronology of his Jewish
Antiquities X111, §§171-173 for the first time in the period of Jonathan’s leadership (161-
143/142 B.C.E.) at the time of renewed alliances with the Romans and the Spartans (4J XIII,
§§ 163-170. The differences between the Jewish sects most probably pertained to matters
which were both human and divine. that is philosophical and theological. For in the first
instance. Josephus writes in his Jewish Antiquities about the rise of different Jewish sects
because of dissension in human affairs, mepi v dvBpwmivwv npayudtov (47, XII, §
171). These human affairs concern the place attributed to Fate and fortune. responsibility and
destiny in human life in the philosophy of Pharisees. Essenes and Sadducees (4., XIII, § 172-
173). Perhaps the dissension about human affairs was also related in a way to the political
context of power and alliance with foreign nations. which would explain for Josephus’
insertion of a digression about these Jewish sects after his account of diplomatic renewal of
alliances.

At the end of his more elaborate account in the second book of the Jewish War,
paragraphs 119-166. Josephus also implies dissension about theological matters in his
description of the three main sects. For in his juxtaposition of the ideas of Pharisees and
Sadducees. he refers not only to what according to the respective sects can to be attributed to
Fate. eipopuévy. but also to God. Be® (B.J 11, §§ 162-165). In this, the Pharisees took the
more stringent position as “most accurate interpreters of the laws™ 2, while the Sadducees took
the minimalist position (8. 11, §§ 162-165). The Pharisaic interpretation of the laws included
the unwritten laws handed down by the forefathers. which were not recognized by the
Sadducees next to the written laws of Moses (4J, X111, § 297) °.

2. The ‘Fourth Philosophy’

Direct discussion of dissensions concerning the Temple cult of Jerusalem is missing from the
above mentioned digressions of Josephus on these three Jewish sects. In one digression in the
eighteenth book of the Jewish Antiguities. paragraphs 9-25, Josephus adds a so-called ‘fourth
school of philosophy” to the spectrum of the three more established Jewish sects *. This
‘Fourth Philosophy™ was perceived by Josephus as a dangerous movement, who attributes to
them innovation and change of ancestral traditions (1) T@v natpiwv xaivioig xal petaBorn).
According to Josephus. the “Fourth Philosophy’. started at the time of Quirinius’ census ca. 6
C.E.. would bring about the factions and uprisings of revolutionaries, vewtepi{€ovteg, who
would cause the ruin of the Temple worship (4 XVIII. § 8-10).

It is important to note that in condemning this “Fourth Philosophy’. Josephus probably
appealed to conventional suspicion of innovative and strange elements in religious
movements. which was the case especially in Rome where a plurality of foreign cults were

* ot uet axpifeiag doxovvreg SEnyeioBon Té voupa; text and translation from H.St.J. Thackeray, Josephus
in nine volumes [l The Jewish War. Books I-[[l (LCL: Harvard University Press 1967) 384-385.

" The teachings of unwritten laws by Pharisees are variously described by Josephus in the following ways:
voulua Tiva tapédocav 1@ dMuw of Papioaiot £x matépwv Sradoxiic and Té [voupa) & &x napa-
doaewe v natépwyv in AJ. XIIHL § 297, and 1@V vopipwv [..] @v eioiveyxav ol dapioaior xatd TV
satphav napadoary in AJ. X1, § 408.

* About this *fourth school of philosophy® started by Judas the Galilean and Saddok, a Pharisee, at the time of
Quirinius” Census (4/. XVIII, §§ 1-4: 6 C.E.) and eventually led by Judas, see AJ, XVIII, §§ 4, 9-10, 23-25; cf.
Aty 5:37: mYad. 4:8




found and at times suppressed *. Thus, over against the alien character of the ‘Fourth
Philosophy™ (1} tetapt @ihocopia éncioantog. A/ XVIII, §9), Josephus stresses the
antiquity in relation to ancestral tradition of the three main Jewish sects of the Essenes,
Sadducees and Pharisees in paragraph 11 of the same digression in his Jewish Antiquities
XVII °. Nevertheless, the movement called by the collective noun "Fourth Philosophy’
attracted an abundance of followers according to Josephus (4J XVIII, §9). By the time the
Jewish war against the Romans broke out. certain priestly circles had started to join the cause
of the revolutionary party for theocracy entailing independence from Roman rule, by rejecting
every gift and sacrifice from foreigners. including sacrifices offered on behalf of the Romans
and the Roman emperor '. The agressive movement called the ‘Fourth Philosophy’, bringing
about slaughter of fellow citizens (povog moiitixdg) and propelling ‘necessary bloodshed’
(6 @ovog 6 ém” avtoic) *. was on the extremist side of the spectrum of views on the Temple.

3. Essenes and the Temple

In Josephus® digression about the Jewish sects in the eighteenth book of his Jewish
Antiquities some information can be gleaned about the boundary lines dividing the sects in
relation to their respective attitudes to the Temple cult. These dividing boundary lines are,
however. conveyed in terse language. In the much debated passage in paragraph 19 on the
Essenes being barred from partaking in the regular sacrificial cult in the Temple
(TO ®0IvOV Tepéviopa) °. the motivating factor for their exclusion was their conflicting
perspective on the performance of rites of purification and sacrifice. Their exclusion from the
regular sacrifical cult as a community without Temple did, however, not preclude rituals of
sanctification of the Essene settlements from taking place. Josephus’ long digression in his
second book of the Jewish War contains a passage about the Essene rite of purification which
seems to suggest that the sanctification from the regular cult-place, 0 ®ol1vov Tepéviopa,
was transferred to the Essene refectory. Josephus writes that Essenes, after having purified
themselves. would come to the refectory ‘as to some sacred shrine’, ®aB®dmnep eig &yov
T Téuevocg (BJ 11, § 129).

The Essene exclusion from the regular sacrificial cult in the Temple because of their
divergent performance of purification rites was, of course, related to the interpretation of
purity laws. The Essenes probably based their different performance of rites of purification on
their own characteristic interpretation of the purity laws in the Torah. It can be inferred from a
passage about the Essenes in Josephus’ Jewish War, that this link between the reading of the
holy books and the performance of divergent forms of purification is obvious. Thus, in
paragraph 159 of the the second book of the Jewish War certain Essenes are found “busied in
holy books. various forms of purification and sayings of the prophets from their early
childhood™. Pifirorg iepaig »ai Swx@dpoig dayveiaig xai mpopnTdv AmoPOiyuacty

* Cf. the suppression of Egyptians and Jewish rites in Rome under Tiberius as ‘alien rites’. externas caerimonias,
and expulsion of (Christian) Jews from Rome under Claudius related by Suetonius in his Tiberius XXXVI and
Divus Claudivs XXV. Concerning Rome as haven to Josephus’ labour as author of his voluminous work, see
C.Ap. 1, § 30f. In the same book he goes on at length to persuade his readers about the antiquity of both the
Jewish religious tradition and the use of keeping chronicles of antiquity among non-Greek peoples.

“ AL XVIL § 11 " Tovdaiow griooopial Tpeic foav &x Tol ndvy dpyalov TV TaTpiwy.
T AJ XV §§ 23-24: BJ 11 §§ 408-409f.
*AJXVIIL § 5and 8.

’ Cf. recently A.l. Baumgarten, “Josephus on Essene Sacrifice”, Journal of Jewish Studies XLV/27 (1994) 169-
183 with more bibliography there on the complicated problem of explaining Essene sacrifice in a situation of
their being excluded from the regular Temple cult.
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éunaudotpiPovuevor. It is striking that in the digression in the eighteenth book of his Jewish
Antiquities, Josephus uses the same words to express the divergence in rites of purification:
Quolag fmreroloy  Sopopdtyrl yverdy . Contrary to the long digression in the
second book of his Jewish War, Josephus leaves the study of Scripture among the Essenes out
ot the picture in the shorter digression in the eightteenth book of his Jewish Antiquities.

Purity laws are found in abundance in the books of Leviticus and Numbers and in this
connection it is significant that among the precepts of the Torah mentioned in the Halakhic
Letier many precepts concern the purity of offerings in the Temple "' The authority of the
Qumran sectarian exhortation about precepts is represented by the quotation of verses from
these biblical books as prooftext ', Thus. not only from Josephus™ description of the Essenes
but also trom a sectarian writing of the Qumran community, it can be inferred that profound
dividing lines concerning the regular Temple cult in view of the interpretation and observance
of purity laws separated the Essenes and the sectarian Qumran community from the other
Jewish sects of the Pharisees and Sadducees.

4. Temple worship of Pharisees and Sadducees

Returning to the Jewish Antiquities. XVIIl. paragraphs 9-25. the paragraphs preceding the
above mentioned passage on the Essenes (§ 19) contain a description of the Pharisees as those
determining through their exposition the liturgy of prayer and worship, énéoa Oeta eux@dv
Te ... »ai epdv moujoewg (§ 15). This liturgy, which is further described in relation to the
Sadducean unwilling concession to it '°. most probably concerned the Temple service in part
at least.

Distinguished Pharisees are mentioned together with notables and chief priests
defending the ancestral tradition of accepting sacrifices of foreigners over against an extremist
party who would have those sacrifices rejected '4. The context of this passage in Josephus’
second book of the Bellum Judaicum concerns the events leading up to the Jewish war (66-70
C.E.). starting with confrontations between a pro-Roman establishment and a revolutionary
party. oi vewTepitovteg, joined by priests (BJ. 11, § 410). Nevertheless, an older and broader
discussion of the position of gifts and sacrifices from foreigners, Gentiles (8J, 11, § 409) or
their worship (8J. I1. § 414) most probably underlies these confrontations.

" Ct. BJ. 1. §§ 136, 142 referring to the holy books of the Essenes as té tdv ntadawdv ouvtdyparta and
1¢ TG atipéoswe avt®dy BiAia respectively: text taken from volumes IT (1927) by H.St.J.Thackeray and IX
(1965) by L.H. Feldman of Josephus in nine volumes (Loeb Classical Library). Italics are mine.

" E.a. 4OMMT B, 5-8 (the sin-offering. nnonn nat Yy), 9-13 (the cereal-offering. ombwn nav nnn Yy), 36-38
(the ritual state of sacrificial animals). 55-58 (liquid streams, mp¥wn Sy). cf. literal references to purity
rcgulations next to laws and precepts in B. 52. and the purity of the Temple in B. 54. Reconstructed text from E.
Qimron & J. Strugnell. Qumran Cave 4. V: Migsat ma’ase ha-Torah (Discoveries in the Judaean Desert X;
Qxford 1994).

'? For 2o as quotation-formula in 4QMMT, also found in some of the cases referred to above, see G.J. Brooke,
“The Explicit Presentation of Scripture in 4QMMT”, in M.Bemstein, F. Garcia Martinez & J. Kampen eds.,
Legal texts and legal issues: proceedings of the second meeting of the International Organization for Qumran
Studics. Cambridge 1995; published in honor of Joseph M. Baumgarten (Brill: Leiden etc. 1997} 1-20.

Y XVIL § 17 Onote yap £ dpxdag mapéABotev, dxouoiog piv Xai xatr &vayxac, Ipocxwpoat 8
ovv olg 6 dopiociog Adyer B 1O pf &Alwg dvextolg vevéoBal Toig mAfBeouy. Text from Louis H.
Feldman, Josephus in nine volumes [X Jewish Antiguities. Books XVIII-XX (LCL; Harvard UP 1965) p.14.

MBI §S 408-417.




3. The Rhetoric of Josephus' Digressions on Jewish sects

From these passages in Josephus, more divergence and conflicts between the Jewish sects,
aipéoeig. in regard to the Temple cult can be inferred than Josephus’ more harmonious
presentation of “one Temple for the one God™ in his apologetic treatise Against Apion would
suggest '*. Josephus had an agenda in presenting the Jewish sects in his main digressions as
philosophical schools. recognizable for his historical readers living in a Hellenized Roman
world and comparable for them with schools of Hellenistic philosophy '°. Josephus
occasionally even compares certain Jewish sects explicitly with schools of Hellenistic
philosophy. Thus he compares the Essenes with the Pythagoreans in the fifteenth book of his
Jewish  Antiquities. paragraph 371, and the Pharisees with the Stoic school in his
autobiographical Vita. paragraph 12 '7. This makes the passing references by Josephus to
dividing lines among the Jewish sects. in view of divergent interpretations of purity laws and
attitudes to Gentile influence in the Temple service. the more remarkable.

Passages in Josephus™ work with passing references to issues of interpretation of purity
laws need to be scrutinized more carefully for a better understanding of the dividing lines
between the Palestinian Jewish sects. Further analysis of these passages in Josephus’ writings
will follow in the discussion of issues bearing on Paul’s Temple theology. But the attitudes of
Pharisees. Sadducees and Essenes toward the Temple as described by Josephus can only be
properly understood. when a historical survey has been given of their rise and origins. There
is a scholarly consensus about the idea that the rise of these separate sects in their developed
form as schools with their own doctrines and interpretations of religious law, including purity
laws. can be traced back to the first half of the second century B.C.E.. the era of the
Maccabean revolt against foreign dominion by Hellenistic rulers '*,

I THE TEMPLE CULT IN THE HELLENISTIC PERIOD AND THE RISE OF JEWISH SECTS

In the course of Josephus’ survey of the differences between Pharisees and Sadducees, an
important point is the introduction by the Pharisees of ancestral traditions. unwritten laws,
which were rejected by the Sadducees as they had not been recorded in the Laws of Moses
(4J XIII. §297). According to early Rabbinic literature the conflicts between Pharisees and
Sadducees often concerned purity laws. that is. regulations determining ritual cleanness and
uncleanness '°. In one passage of the Mishnah, tractate Parah 3:7. a terse polemic against the

" Cap. 11§ 193: Elg vaog évog Beol, Cf. Philo, Spec. Leg.. 1. § 67 where a similar expression of the idea of
‘monolatreia” is found: &mz1d1 elg ¢omv 6 Bedg, xai iepdv Ev elvau pdvov. Inconsistent or at least paradoxical
in Josephus” presentation of “monolatreia’ seems to be the way he refers to the temples of Shechem, Garizim and
Heliopolis as having been built “resembling’ (mapaminioov - AJ, XIII, § 63). ‘after the model of (elxacOévra -
A XL, §§ 255-256) or *similar to” {(zipog - AJ. X111, § 285) the Temple of Jerusalem.

1©Cf. BJ. 11, § 166 concluding his digression on the followers of the sects, alpetiotai. of Pharisees, Sadducees
and Essenes (§ 119) as concerning “the Jewish philosophical schools”, mepi Tdv &v “lovdaiolg ¢iro-
gogouvtwy. Also at end of the digression in 4J XVIIL §§ 9-25. Josephus concludes with the words:
»al praiogopettan uiv ' lovdaiolc Toodde.

"7 FFor the reception and influence of Hellenistic philosophy in general and Stoic philosophy in particular in
Roman circles. see e.g. A.A. Long. “Hellenistic Philosophy and the Classical Tradition”, in idem, Hellenistic
Philosophy. Stoics. Epicureans, Sceptics (2nd ed.: Berkeley and Los Angeles 1986) 232-237.

" E. Schitrer, The historv of the Jewish people in the age of Jesus Christ (175 B.C. — A.D. 135) Il (rev.ed.:

Edinburgh 1979) 388, 585-586. See. more recently, A.l. Baumgarten, The flourishing of Jewish sects in the
Maccabean era: an interpretation (Brill: Leiden etc. 1997) 18-25.

' Ct mYad. 4:6, 7, mPar. 3:7.




Sadducees. about the application of purity regulations concerning the burning of the Red
Heiter. conveys the heated debate which also surrounded various aspects of the purity laws of
the Temple cult. As some of the precepts of the Law in the Halakhic Letter also concern the
purity of the Red Heifer as a sin-offering 20 conflicting views on purity laws regulating the
Temple service were among the reasons for the breakaway of the Qumran community from
the regular Jewish Temple cult.

The perspective of the Pharisees on certain issues of ritual purity, referred to in early
Rabbinic literature 2!, most probably was part and parcel of the ancestral traditions mentioned
by Josephus describing the tenets of the Pharisees. For the Pharisees, as we have discussed
above. had an important voice in determining the rites of prayer and worship for the people
(4] XVIIL. §15). Although the submission of the Sadducees to formulas of the Pharisees
relates to office (&pxn). apparently within the Jewish body-politic, debates about purity
regulations of the Temple cult proper were probably not restricted to priestly classes but
extended to the Jewish body-politic., the sanhedrin presided by the high-priest
Interpretation of the Torah also concerned interpretation of purity regulations. The
interrelation between scriptural interpretation and views on purity laws determined by
scriptural interpretation is an important point in studying the historically grown difference of
Jewish sects in their attitudes to the Temple cult. In this historical survey of the rise of Jewish
sects our attention will focus on the aspects of the debate and conflicts between these sects
which concern the Temple and its service.

The Temple Cult and Power Politics in the Maccabean Era

In the first book of Muccabees. the beginning of the ‘lawlessness’, &vopia, and
‘ungodliness’, Goefeia. is inherently attributed to concessions to Gentile custom in the time
of Antiochus IV Ephiphanes’ reign from 175 B.C.E. from the perspective of observance of the
Jewish covenant in Israel . In the context of war and military campaigns, the antagonism
against foreign rule by a Hellenistic king and division about Gentile influence among the
people of Israel, led by Mattathias and his son, Judas Maccabeus as religious and political
leaders. undoubtedly sharpened and deepened. By the time of Jonathan’s leadership (161-
143/142 B.C.E.). the Israelites had established and consolidated their autonomy through
power politics and diplomacy. It is in this period of time, that the existence of the different
schools of Pharisees. Sadducees and Essenes is related by Josephus as a matter of fact in his
digression in the thirteenth book of his Jewish Antiquities, paragraphs 171-173 %

Politics were involved in the sacrifices (Buoiat) and votive offerings (&dvadfuata)
presented by foreign rulers to the Temple of Jerusalem throughout the Second Temple

2

JOMMT B 13-17 nanonn n1s nanv.,
E.g. mHag. 2:7; mToh. 4:12: mYud. 4:6-7.

** For detailed discussion of the sources about this matter, see E. Schiirer, “The Composition of the Sanhedrin™,

in idem. The History of the Jewish People in the age of Jesus Christ (175 B.C. — A.D. 135) Il (New English
version revised and edited by G.Vermes. F.Millar & M.Black: T&T Clark: Edinburgh 1979)210-218.

0 Muace. 1:10-15 f., there 11 *Ev toic Auépaig éxeivaig LERrOoV ¢E *lopanA vlot mapdvopor. Cf. 1 Macc.
3:3-9.15.20: 6:21 mentioning Tiveg T@Mv doeBdv £E “lopana.

* §171 Kara 88 1dv xpdvov toTtov 1pelg aipéoeig Tdv ‘lovdaiwy fioav (..) This indication of time cannot
be without significance for the dating of the rise of the Jewish sects. For also Josephus’ words about these three
sects, 'lovdaiow pirodopiar Tpeic ioav éx ol ndvy dpyaiov 1@V matpiwy, in A4J, XVIII, § 11 are
indicative of the antiquity of the roots in ancestral tradition of these three Jewish sects.
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Period **. the offering of which was regulated by Jewish custom . Sacrifices were also
offered on behalf of foreign rulers 2, but in the case of a burnt offering for a Hellenistic
warlord like Nicanor. described in the | Maccabees 7:33f., the war between Hellenistic rule
and the the Maccabees apparently made such a symbolical offering a vanity. The politics of
good relations with the Gentiles would give rise to antagonisms within the religious and
political establishment ot Judaea in different factions in times of oppression by Gentiles and
abandonment of the Jewish Law. The outrage about the wickedness of foreing oppression
which decreed the abandonment of Jewish tradition seems to be echoed in Psalm 94:20: “Can
the throne of destruction. framing misfortunes by statute, be allied with thee?” 2 This ‘throne
of destruction’ could symbolically stand for oppressive Hellenistic rulers. who were fought
oft by the Maccabees.

Under the reign of Antiochus IV Epiphanes (175-163 B.C.E.) the Hellenizing
influence was imposed by defilement and desecration of the Temple, and a decree of violence
against many people observing the Jewish Law (1 Macc. 1:20-64). The revolt of the
Maccabees against this oppression resulted in military victory and the rededication of the
Temple. which ‘removed the reproach of the Gentiles'. 6 Ove1diondg £6vav (1 Macc. 4:58).
Songs and hymns were accompanying the rededication of the altar in the Temple, which was
celibrated for eight days by the people and led by the priests according to 1 Muccabees 4:42-
38. The offerings at the occasion of this rededication consisted of burnt offerings,
oloxravtwpara, and a sacrifice of deliverance and praise, Buoia cwtpiov xai aivéoewc (1
Muce. 4:56). Comparably. in the law for the Nazirite in Numbers 6:13-14f. a burnt offering
(ohoxa¥twolg in the LXX) and a peace offering (owtfplov) are found among the sacrifices
offered after the completion of the time of separation. Further, in Leviticus 7:11-15f. the law
of sacrifice of peace offerings is specified as in the case of a peace offering for thanksgiving
in Leviticus 7:13. called 1) Quoia aivéorwg owtmpiov in the Septuagint. It is important to
note that also in the Qumran sectarian imagination of an eschatological Temple, also ‘works
of thanksgiving’. N1 >wyn. were to be offered in it 2°.

Under the reign of king Demetrius [ Soter (162-150 B.C.E.). however. certain parties
in Israel joined with the Gentiles and the high-priesthood itself became an object of political
strife **, Under these circumstances of strife for religious and political power by Hellenizing
parties, with their factionalism the interference of foreign power was brought in. These
tactions. led by Alcimus. who was aiming at the high-priesthood, are represented from the

* E.g. AJ XI. § 7 (contributions on behalf of the Persian king Cyrus); AJ X1, §§ 32-336 (Alexander the Great);
CAp. 11, § 48 (Ptolemy 11 Euergetes (247-222 B.C.E.)): Il Macc. 3:2-3 (Seleucus, king of Asia and other kings);
AJ X1, §§ 242-243 (Antiochus VII Sidetes (139-129 B.C.E.)): A/ XVI, § 14 (Marcus Agrippa); 4J XVIII, §
122 (Vitellius, 37 C.E.). Cf. “Gentile Participation in Worship at Jerusalem™ in Schiirer. The history of the
Jewish people in the age of Jesus Christ. vol. 1. pp. 309-313.

*CL Ad X1, § 336 sacrifice 1o God “xard v 100 &pyieptwc VERYNOW" and in C.Ap. 11, § 48 g Hulv
VOPIPOV foTiv,

= E.g. Letter of Aristeas, 45: 1 Mace. 7:33.

* MT has: pn=»y 9ny 7% nvn 8o T1amn. LXX has: ur ovpmpooéaTan oot Opdvog dvopiag, & mAdcowy
x0mov &t Apootaypan: Cf. | Maccabees 1:60, 2:18.23 where the term mpéotayua is also found in
connection with the violence and sacrilege ensuing from Antiochus IV Epiphanes’ decree of abandonment of the

customs of subjected peoples. while in 1 Muce. 1:11 those who advocated a covenant with the Gentiles are called
lawless.

* JQFlorileginm = JQmidrEschat a.b. Frag. 1. Col. 1, 21, 2, lines 6-7. Ed.pr. J.M. Allegro & A.A. Anderson,

Discoveries in the Judaean Desert V Qumran Cave 4. [ (4Q158-4Q186) (Oxford: Clarendon Press, 1969) 53-57,
pls. X1X-XX,

1 Muace. 7:1.5.9.12-23 about Alcimus’ political strife for and treacherous gain of the high-priesthood.
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Maccabean perspective as "all lawless and impious men from of Israel’, ndvreg &vdpeg
&vopol xai aoeBeic £E “lopani (1 Macc. 7:5). At this point. a diplomatic delegation was
tormed by Judas Maccabeus and sent to Rome for an alliance and friendship with this rising
power (1 Macc. 8:17). The motive for this diplomacy is stated in a very pronounced way in
the Greek of | Muccabees 8:18: 100 &pat tov Luydv an’ avtdv, 1 eidov ™v Baoticiav
v "EAMgvov xatadoviovnévoug tOv lopani Souheiq, which can be translated as
follows. “to remove the yoke from themselves, because they saw that kingdom of the Greeks
was reducing Israel to complete slavery”™. The direct military threat of destruction of the
Temple of Jerusalem from the side of king Demetrius’general Nicanor was warded off by the
Maccabees who defeated Nicanor in battle (1 Macc. 7:33-50). Nevertheless, after the death of
Judas Maccabeus (161 B.C.E.) renewed oppression by Seleucid power and internal pro-
Seleucid factions threatened to overshadow Israel’s autonomy *'.

Under the leadership of Jonathan who took Judas’ place (1 Macc. 9:28-31), the
deserters were beaten by military force and purged from Israel by judgment *2, Jonathan made
Jerusalem his residence and was elected high-priest by king Alexander Balas ca. 152 B.C.E.
*_In the subsequent course of events a delicate balance was struck between diplomacy and
warfare. as Hellenistic rulers opposed one another in political intrigues and military
campaigns. The Maccabean policy protected the services of the Temple from direct external
threats of destruction or desecration. A balance of power apparently was Jonathan's aim. His
diplomatic efforts included a renewal of the alliance with Rome, but, mistaking a treacherous
war plot for diplomatic alliance, Jonathan perished together with many of his soldiers **. Also
under Jonathan's successor, Simon the son of Mattathias, the enemies of Israel’s autonomy
had to be fought off for the protection of the Temple and the Law **. Simon was elected high-
priest (Gpxiepevc), military commander (oTpatnyog) and etnarch (¢6vépyxng), by the people
and the priests (1 Macc. 14:41-42.46-47). Thus priestly, military and political functions were
combined in his hands. Under his leadership (ca. 143-135 B.C.E.) the policy of renewed
alliance with Rome was continued.

The reality of continuous diplomatic and military warfare to shake off the yoke of the
“kingdom of the Greeks”, 7 facikela T@®v "ErXAjveov, is also alluded to in sectarian
historiography found in the margins of Qumran commentary on Scripture. For in Pesher
Nahum the names of Antiochus and Demetrius among the “kings of Yavan”, that is Greece,
are referred to in the following context ¢

MPONN WNT DY DO N1I2Y UPa AUN I TO0 0W[PHThy »we ]
OYN3 YWD TINY TY DIIND 11 1250 13 [0V NX HX 1M XD D N3 N

1 Mace. 9:23-27f., there 23 Kai ¢yéveto petd v teAevmv “lovdou EEéxuay ol &vopor &v REOLY TOIC
opioig "lapanh, xoi avétethay névree ol Epyatouevol Thv &adwxiav. Cf. Josephus’ Antiquities X111, § 2-3
relating the same events in similar terms of godless people among the Jews deserting (QUTOHOAETV) to the
enemy.

20 Mace. 9:73: AJ XL § 34,

T Mace. 10:1-21: AJ XI1L §§ 39-46. 119 *AréEavdpoc 6 Bahag £nieyopevos.

1 Muace. 12:1-53, 13:20-24, 14:16f.; AJ X11. §§ 163-170, 187-193, 203-209.

1 Mace.13:3-6, 14:29 describing as goal of military efforts the preservation of the Temple and the Law,
6w oTadf] & Gyta abT@V ®al 6 vopog ; cf. AJ XIII, §§ 198-200, where the protection of the observance of
the laws and the Temple is also found accentuated in the speech of Simon with the words
TO TEAEUTAY UNEP TdY VOpOY %ol Tiic To¥ Beob Bpnoxeiag Dudy and To iepdv dnépBnTOV pETR TOT Oe0D
dxpuiaEwv (§§ 199-200).

* 4OpNuh (= 4Q169) Frags. 3+4, Col. 1, lines 2-3. Ed.pr. J.M.Allegro, Qumran Cave 4. | (40158-40186)
{Discoveries in the Judaean Desert of Jordan V; Oxford 1969). Cf. use of mpbn in Isa, 30:10; Pss. 12:3-4; Dan.
11:32.
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“[Its interpretation concerns Demetrius. king of Yavan, who sought to enter Jerusalem on the
advice of those who care for flatteries. [but he did not enter for God had not given Jerusalem]
in the hand of the kings of Yavan from Antiochus up to the appearance of the commanders of
the Kittim™,

The terms Yavan (1) and Kittim (0°(*)n3) are found in the so-called biblical “table of the
nations™ in Genesis 10 (there vv. 2 and 4). and in this context served as ethnic designations for
Greece and Rome respectively V. The fact that these names are mentioned in a midrash
pesher on Nahum 2:12 in a column which also contains a polemical reference to the “priests
of Jerusalem™ (v.I1). is significant. The references may serve as chronological markers for
reconstructing (at least one side of) the conflicts among the Palestinian Jewish sects with
regard to the Temple cult.

In another Qumran commentary. the Pesher to Habakkuk. the “last priests of
Jerusalem™ are foretold to amass wealth unlawfully through plundering the nations and to be
plundered in turn by the rest of the nations. that is the army of the Kittim (/OpHab 1X. 3-7).
The “Wicked Priest™. ywan ymon, is in this same Pesher charged with repulsive acts.
mayin >wyn. and having defiled the Temple of God (Y% wipn nx xpOM) 3% As can be
inferred from the Pesher to Habakkuk, the sectarian community was led by the Teacher of
Righteousness into her breakaway from the regular Temple cult because of the corruption of
the high-priesthood by the *Wicked Priest’.

In the editio princeps of the Halakhic Letter (4QMMT), a hypothesis has been put
torward by the editors dating the changes which gave rise to the breakaway of the Qumran
community to the period of 160-152 B.C.E., just before Jonathan’s election to the high-
priesthood *°. According to this hypothesis, the deposition of the “Teacher of Righteousness™
as high-priest took place in this period. In Columns IX and XI of the Pesher to Habakkuk
references to the “Wicked Priest” as having been delivered into the hands of the enemies to
disgrace him and as one whose disgrace exceeded his glory *, could point to an identification
of the *Wicked Priest™ with a historical person who combined the offices of high-priest and
military commander in his hands. but in the end was disgraced in captivity. Be this as it may,
the sectarian historiography in the margins of the Qumran pesharim convey chronological
markers of situations of conflict and escalation with regard to Jerusalem and its Temple cult
from the time of Antiochus IV Epiphanes. who is probably alluded to in the above quoted
passage from +QONahum Pesher.

The polemical language used against the *Wicked Priest” in the Pesher to Habakkuk
conveys a standpoint of hindsight. from the perspective of the breakaway of the Qumran
community from the Jewish movements which were committed to the Jerusalem Temple cult.
The Qumran polemic against the “Wicked Priest” and his followers is found phrased in terms
which were probably derived from the exhortations in the books of the prophets. Thus, in
Column Xl of the Pesher 1o Habakkuk a polemical phrase concerning the Wicked Priest, as

T Ct. Josephus™ Antiquitics. 1. §§ 124 (&d 8¢ lavdvou "lwvia kol névree “ EAAnvee yeyovaol) and 127-
128. which relates the “Kitttim™ - while deriving it from an archaic name for Cyprus - to “all islands and the
greater part of the coastlands™ (vijool 1¢ &0 xai 10 wheiw @V napd B8dhartray). See further E. Schiirer,
The history of the Jewish people in the age of Jesus Christ (175 B.C. — A.D. 135) | (rev.ed.; Edinburgh 1973)

241 n.30: "Today there is quasi-unanimity in identifying the victorious Kittim of Qumran literature with the
Romans™

*® [QpHab Col. XII, 79.

* E.Qimron & J. Strugnell. Qumran Cave 4. V Migsat Ma'ase Ha-Torah (MMT) (Discoveries in the Judaean
Desert X: Oxtord 1994) 117-120.

¥ 1UpHah Col. 1X, 9-12; Col. X1, 12-14.
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being “uncircumcised in the foreskin of his heart’. probably borrows from the 1anguage of
exhortation found among other texts in Jeremiah 9:25-26 and Ezekiel 44: 7.9 *. This
polemical phrase would even be found among the stock vocabulary of polemic agamst the
contemporary priestly establishment of the Temple cult uttered by Hellenists among the
Christian Jews (e.g. Acts 7:44-51). Paul, in his polemic against other Christian Jewish
missionaries, transformed the original prophetic language of exhortation in a spiritual
understanding of Jewish identity as “circumcision of the heart”, mepitoun xapdiag (Rom.
2:28-29). In the context of Qumran polemic against the corruption of the *Wicked Priest” and
his foilowers. the meaning of the polemical phrase is, however, given a direction of
excessiveness. transgression. by the addition of the phrase that the Wicked Priest ‘has walked
on the ways of saturation™. P10 111 190 (/PpHab Col. XI, 13-14). Perhaps the saturation
related to lust for power and unlawful appropriation of the high-priestly office from the
Qumran sectarian perspective,

11l THE DIVIDE BETWEEN THE JEWISH SECTS IN THE HELLENISTIC PERIOD

While the existence of the sects of Pharisees, Sadducees and Essenes is attested by Josephus
at the time of Jonathan's leadership. opposition against Maccabean rule emerged from the
side of the Pharisees when John Hyrcanus was high-priest (135-104 B.C.E.). And
controversies between Pharisees and Sadducees were kindled because of Hyrcanus’
abrogation of the unwritten laws introduced by the Pharisees. but rejected by the Sadducees
*2, Josephus also relates in this connection, that the envy against Hyrcanus was more generally
present among the Jews. but most of all among the Pharisees for Hyrcanus is described as
showing himself an apostate disciple to them **

The fact that the Essenes are mentloned cursorily by Josephus at the end of this
section on the Pharisaic-Sadducean controversy in his Jewish Antiquities XI11, paragraphs
288-298. referring the reader to his digression in the second book of the Jewish War, could be
indicative of the definite separation of the Essenes from the main Jewish body politic and the
regular Temple cult by that time. According to Josephus™ digression in the eighteenth book of
his Jewish Antiquities. the Essenes lived in congregations with their own priests because of
their divergent views on purity laws. Their withdrawal from full participation in the Temple
cult did however not preclude the sending of votive offerings by the Essenes to the Temple of
Jerusalem *.

In the decades before John Hyrcanus® leadership, the initial general support of
Maccabean rule by law-abiding Jews probably became less unified over time when the
external threats to Jewish ancestral traditions had been fought off and the concentration of
priestly. military and political functions in the hands of rulers over Israel became open to
criticism. The aforementioned enmity between the "Teacher of Righteousness’ and the
"Wicked Priest’ in the Pesher to Habakkuk is at least indicative of the conflicts among priestly
circles concerning views on the legitimate succession in the high-priestly office. These
conflicts gave rise to the breakaway of a movement from the priestly classes which would
eventually establish itself as the Qumran community.

1 tOpHab Col. X1, 12-13 135 nb11y 7N 95 R N3 1M391 MOP 123 WK 1190 Sy 1w, CFf. Habakkuk 2:19-
20 where the lifeless state of adornments of gold and silver appears to be juxtaposed to the presence of God in
his holy Temple, implying a juxtaposition between temptations to idolatry and true worship of God.

P2 XL §§ 288-298,
40 X1 §§ 288, 296
M AT XVIL, §§ 18-19, 22 (lepeic 8¢ tni tomoet oitov e xai Bpwpdrov); B/ 11, § 124.




Following a relative consensus about the Essene hypothesis. the breakaway of the
Qumran movement from the regular Temple cult under the Maccabean high-priesthood is
often dated to the middle of the second century B.C.E. **. The Qumran movement originally
tormed part of the larger movement of Essenes, but led by the Teacher ot Righteousness it
went into a more radical seclusion in the desert as “place of banishment™ ® The banishment
of the Qumran community as a group around a deposed high-priest would explain their more
radical seclusion than the larger movement of Essenes, as the movement of the Teacher of
Righteousness probably posed the more serious challenge to the new priestly establishment of
the Jerusalem Temple cult. The eschatology of two Messiahs, of Aaron and of Israel, found in
the Damascus Document and the Rule of the (‘ommunily is probably not without relation to a
sectarian reaction against the reality of the day. in which pnestly leadership and military
leadership were combined in the hands of the Maccabean rulers ¥/

While the Essene and Qumran sectarian breakaway from the Temple cult was a
sectarian reaction against mainstream Judaism. it is telling for the division about priestly
leadership that an incident of protest against Hyrcanus™ high-priesthood caused Hyrcanus to
abrogate the Pharlsalc regulations. Although Hyrcanus quieted the opposition against his
high-priesthood **. the legitimacy of the inheritance of the high-priestly office by Jewish
rulers was more openly questioned after Hyrcanus™ rule. Certain parties probably took offence
at the claim to heriditary possession of the high-priestly office by the Hasmonean royal
dynasty founded by Aristobulus 1 (104-103 B.C.E.). They expressed their indignation in a
more flagrant way against Alexander Jannaeus (103-76 B.C.E.), declaring him unfit to hold
the high-priestly office and to sacrifice *°. This time the outbreak of sedition, otdoic, was not
limited to an incident, but was carried on by the people revolting against Jannaeus *°. The
revolt was suppressed with much bloodshed and eight hundred of the Jews were crucified
while their wives and children were slaughtered, causing the opponents to remain in exile
during Alexander Jannaeus lifetime * !

The hatred against Jannaeus™ regime was widespread among the Pharisees and they
probably were the dominant party providing breeding ground for opposition against Jannaeus.
For Josephus atttributes to Jannaeus the consideration that the cause for the revolt among the

** See for example E. Schiirer. The history of the Jewish people in the age of Jesus Christ I, 555-590 and J.C.
VanderKam, The Dead Sea Scrolls Teday (Michigan & London 1994) 71-98 for the presentation of evidence for
identification of the Qumran community as the more sectarian, secluded wing of the larger movement of the
Essenes. For recent challenges to the Essene hypothesis and critical re-assessment of the evidence, see e.g.
L Cansdale. Qumran _and lhe Essenes. A Re-Evaluation of the Evidence (Tilbingen 1997) and G. Boccaccini,

Bevond the Essene Hvpothesis: The Parting of the Ways between Qumran and Enochic Judaism (Michigan
1998). Cf. G.Vermes, “Idendification of the Community” and “The History of the Community”, in idem, An
Introduction to the Complete Dead Sea Scrolis (SCM Press: London 1999) 114-144.

* [UpHub Col. X1, 4-6 conceming the Teacher of Righteousness. p78n mw, who was persecuted by the
Wicked Priest, ywan ym90. in his place of banishment.

T E.g CD-A X1123-XIIL1, 212 X1V, 19: CD-B XX. 1: 108 1X, 11 mentioning SNawn 90N (O)rown. Further,
while in ('D-4 Col. XIV. 3-6 the priests are enlisted as ranking first among all people in the assembly and
according to 7OS V. 2 the priests are entrusted with the keeping of the covenant, in CD-4 Col. XIV, 6f. the
priest at the head of the Many appears to be endowed with more authority than the Inspector over the camps
(wx pann mannn Yo, X1V, 8-9).

A0 X1, § 299 Ypxavdg 8 mavoac THY OTAaLY.

" A4J X1 §§ 291-292 (concerning the offence against Hyrcanus), A/ XIiI, § 372 npoocEedoddpnoov
O’abtdv g 8 alypoddtwv yeyovota xal TG TMfc xai tob BUsiv dvdakov.

YA XIL § 372 "AMEavipog 6 T@v obxelwv Tpdg aiTOV OTAOLOCAVIWV (Etaviom Yap adTd TO
£#0voc).

Mo X1 §§ 373,376, 379-383.
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Jewish people ag,amst his rule consisted in his hostility to the Pharisees, who had been
affronted by him *2. It was most probably due to the pressure of the Pharisees that after the
death of Alexander Jannat.us the high-priesthood and the government of the country were not
anymore united in the hands of a Hasmonean ruler. Under the rule of queen Alexandra (76-67
B.C.E.). the Pharisees were given free reign to do as they liked in all matters . And the
traditions and regulations of the Pharisees, having been abrogated by John Hyrcanus I, were
restored (J X111, § 408). After Alexandra’s death, the strife for power between Aristobulus Il
and Hyrcanus 11, aided by Antipater. resulted in civil war. The attack against the Temple of
Jerusalem in the course of this civil war brings out the violent extent of the internal division in
which the Temple service was implicated ™

The march of Pompey to Jerusalem in 63 B.C.E.. resulting in the capture of the city
and the slaughter of the faction sympathizing with Aristobulus II, and among them Jews who
were in the Temple ™. marked the end of the Hellenistic Period and the beginning of Roman
hegemony over Israel Although the Temple services were continued. the sanctuary was
profaned by Pompey . Roman hegemony was accompanied by the loss of freedom and
political compromlse whlch gave the royal power into the hands of commoners instead of
high-priests by birth *’. Against the historical background of growing Roman hegemony with
its subsequent economic explonatlon the revolutlonary movement of the *Fourth Philosophy”
split off from the Pharisees **. The worldly compromise by the Jewish body politic with the
power of the Romans was probably perceived by this revolutionary movement as corrupting
the theocratic idea of the Judean kingdom.

The predicament of corruption and exploitation by a contemporary power seems to be
reflected in a different way by Paul. who writes in his Letter to the Galatians about an *‘era of
wickedness”. an expression which is also found in the eschatologlcal perspective of the
Qumran community. namely in the the Pesher to Habakkuk *°. In light of the wisdom of God,
Paul further denounces the wisdom of the worldly rulers of the time, 7 copia
T@V apxoviwv 1ol aid®vog To0Tov (1 Cor. 2:6.8). It can be inferred from these passing
references to worldly rulers that for Paul there was a tension between the concerns of those
worldly rulers and the Spirit of God which builds up the congregation of God.

Before turning to a more extensive discussion of attitudes to the Temple cult in the
Roman period and of issues pertaining to Paul’s metaphor of the Temple, a general outline of
attitudes among diaspora Jews towards the Temple in the Hellenistic and Roman periods will
be given here. For the historical readers of Paul’s Letters were living in the Hellenistic
diaspora. A more specific treatment of relations between diaspora Jews and Jerusalem will be

AJ XHL, §§ 400-402. there 402 aitév T¢ mpooxpolioat T EBvet dix TouToug Eheyev DRpLofévrag
[ G CAtE (11

A7 XNL §§ 407-408 Hyrcanus being appointed high-priest and Aristobulus 11 becoming king after
Alexandra’s death (XIV, §§ 4-7). In the same sentence of Hyrcanus' appointment 1o the high-priesthood the
phrase »ai navra toic Papioaiolg fmrpénel mowely is found.

AT X1V, §§ 8-28.
A XIV. §§ 54-71. there 66-67.

4 XIV. §§ 7172 mopevopunOn 8¢ ol pixpd mept ToOV vadv aPatév te Bvra By ™ Jpiv xpove
wai dopa*rov mapiiabe yap clg 10 Evrdg O I'lop.nmog xoi TOv mept abtov odx Ohiyol, xai eldov
Goa uf Geuwttov fv 1ol {hhog dvBpdmolg fj uévolg Tolg dpylepedowy.,

ToA) XIV. §§ 77-78 1§ Baoikeia TpOTEPOY TOTC XaTd YEVOC pXIepeTaLY SIBOPEVY, TILT SNUOTIXDY
avophyv Eyéveto. |

* A XVIIL §§ 3-10, 23.
¥ Gal 1:4 bmog tEEATAL AUAC #x Tob aidvog Tob $veordrog movnpo®; /QpHab Col. V, 7-8 nywan xpa
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deferred 1o chapter 4, where aspects of Jewish tradition and Corinth are analysed as part of the
historical setting of the Corinthian congregation.

IV RELATIONS BETWEEN THE HELLENISTIC DIASPORA AND JERUSALEM

In the Hellenistic period a large Jewish population in the diaspora had become settled in
Egypt and most of all in Alexandria. Their adoption of the language of the Hellenized culture
had become so widespread. that the Hebrew Bible was translated into Greek, which came to
be known as the Septuagint. Although this Alexandrian Greek version was influential in the
Greek-speaking Diaspora. the Hellenistic Jewish historian Flavius Josephus, who refers to the
it in the proem of his Jewish Antiquities. writes that his own work. including Biblical
Antiquities is first of all based on the “Hebrew records™ *.

At the time of the Maccabean revolt against Antiochus IV Epiphanes, when the
Temple of Jerusalem was desecrated. one of the chief priests of Jerusalem, Onias, fled into
exile to Alexandria in Egypt where he obtained permission from king Ptolemy Philometor to
build the temple of Heliopolis for the worship of God ®'. According to Josephus this “temple
to the Most High God™. vadg 1@ peyiotw Oe®. was built in likeness to the Temple of
Jerusalem. Certain Levites and priests were appointed to its service and its building would
bring a prophecy of Isaiah to fulfillment. On the other hand. Josephus also casts doubt on |
Onias motives for building this temple in Egypt 62 calling the building of this temple a “sin
and transgression against the Law™, 1] quaptia xai 1 1ol vopov napdpaoig (4 XIII, §
69). In Early Rabbinic Literature. a statement is also found denouncing the legitimacy of the
service of the temple built by Onias: “[If he said,] ‘I pledge myself to offer a Whole-offering’,
he must offer it in the Temple. And if he offered it in House of Onias he has not fulfilled his
obligation™ **. Most Alexandrian Jews were probably loyal to the Temple of Jerusalem as the
Temple of God. For according to Josephus, a quarrel in Alexandria between Jews and
Samaritans concerning the question of which temple had been built according to the laws of
Moses was decided in favour of the Jerusalem Temple **. A stronger argument for the
unbroken relations between Alexandrian Jews and Jerusalem, and more in general between
Diaspora Jews and Jerusalem. are the descriptions of pilgrimage, envoys and offerings by the
Alexandrian Jewish writer Philo ®.

In this brief outline of some aspects of Diaspora relations with the Jerusalem and the
Temple worship, an important issue concerns symbolism related to the Temple service in the
Alexandrian diaspora contemporary to Philo. some decades before Paul’s missionary
journeys. In Philo’s treatise On the Contemplative Life, a group of devoted Jewish
worshippers of God. called Bepanevrtal and Bepansvtpideg. are described living near
Alexandria ®. Philo writes about them and indicates that their way of life in abstinence from

“AJ 1§ 5 (Ex v 'ERpaix@v uenpunveupévny ypappdtwy), 10-13.
“UBJVIL §§ 423-432; A7 X111, §§ 62-73.

** According to AJ X111, § 62-63 the desire of eternal fame and glory for himself: according to BJ VII, § 431 the
will to rival the Jews at Jerusalem. bearing in mind the outrage of his exile against them.

** mAden. 13:10; translation from H. Danby, The Mishnah (Oxford 1933} 512-513.
S XL §§ 74-79.
“ Spec.Leg. |, § 67-70; Legar. §§ 156,278, 312-313, 315.

“ Contempl. 2, 21-22. See most recently the article of Joan E. Taylor and Philip R. Davies, “The So-Called
Therapeutae of De Vita Comtemplativa: Identity and Character”, Harvard Theological Review 91:1 (1998) 3-24
for a disidentification of the “Therapeutae™ as a branch of Essenes, analysis of the general term against the
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wine is comparable to the state of priests when sacrificing 67 More important is the
svmbolism expressed in the supper of the “Therapeutae™, which shows reverence for the
“holy table enshrined in the sacred vestibule of the temple™ and and allows for a comparison
between the superiors and the priests who receive the purest and simplest food.
1& amhovotata xai eilxpivéotata, as a reward for their ministry ®*. The pre-ex1stmg,
cultic symbolism in the diaspora probably has a bearing on the Chrlsnan missionary
movement. According to the Acts of the Apmlles there was a synagogue of the Alexandrlans
in Jerusalem and one of Paul’s fellow missionaries, Apollos, was a native of Alexandria °
Symbolical comparison with priestly functions was a part of the religious culture in the
Hellenistic Jewish diaspora in Egypt.

In Acts 2:9-11 the enumeration of pilgrims from various regions in the Hellenistic as

well as Eastern Diaspora. who were present in Jerusalem at the occasion of the ‘feast of
weeks” or Pentecost. attests to the strong relations between Diaspora Jews and the Temple
worship of Israel. This is also clear from the enumeration in Acts 6:9 of synagogues, named
after the geographical background of the diaspora Jews who were hosted in Jerusalem.
The Jewish embassy to emperor Caligula (37-41 C.E.) with the mission to avert Roman rulers
from setting up an image of the emperor in the Temple of Jerusalem, described in Philo’s
treatise Legatio ad Caium. attests to the importance felt among diaspora Jews to ward off
Roman desecration of the Jerusalem Temple.

V ATTITUDES TO THE JERUSALEM TEMPLE UNDER ROMAN RULE

Pompey’s capture of Jerusalem. which constituted the beginning of Roman hegemony, had
entailed the slaughter of Jews in the Temple and the profaning of the holy of holies in the
Jerusalem Temple. As Judaea was subjected to Rome by Pompey’s military campaign in 63
B.C.E.. Jerusalem was also made tributary to the Romans (4J XIV, § 74). An ensuing revolt
was crushed by Roman forces (4J XIV. §§ 92-97). In the decades afterwards, Roman policy
toward Judaea and Jerusalem vacillated between exploitation through tribute and outright
cases of plunder. Under Crassus’ governorship (54-53 B.C.E.) the treasures of the Temple of
Jerusalem, g,athered from the wealth of contributions of Jews in Israel and the Diaspora, were
plundered In Caesar’s decrees concerning Jerusalem, the Jewish traditions like the
sabbatical year were taken into consideration in the Roman system of tribute and tax '

Under the kingship of Herod (37-4 B.C.E.), foreign practices were introduced in
Jerusalem. which disturbed the Jews for whom it was an impiety *“to change their established
ways for foreign practices™. Josephus writes about this violation of the ancestral customs,
c.specmllv the introduction of images. as setting the precedent for neglect of piety among the
masses . Although the pagan ornamanents and i images were removed by Herod. it formed
the precedent tor the introduction of pagan images. For under Pontius Pilate’s procuratorship

background of Greco-Roman literature and epigraphy and in the context of the superstructure of Philo’s
comparative exposition of virtue.

" Contempl. § 74 ynedhia Yap dg tolg iepebaor Bvery.

" Contempl. §§ 81-82. Translation from F.H. Colson, Philg in ten volumes (and two supplementary vaolumes) IX
(Harvard UP 1941) 165,

" dets 6:9: 18:24: 1 Cor. 1:12, 3:4-6.22. 4:6. 16:12.
A XIV, §§ 105-111F,
AT XIV. §§ 200-210.

AT XV. §§ 267-277. there 275 éoePic 8¢ Ecvixoig tmmdetpaoty EEalAdTTelY ToUG 2010p0VC.




images would again be introduced in Jerusalem (4/ XVIIL, §§ 55-59). In the eighteenth year
of his reign, ca. 20-19 B.C.E.. Herod undertook the enormous work of expanding the Temple
of Jerusalem, which was emphatically presented as an act of piety by a king who had lost
much goodwill among various Jewnsh factions by letting pagan customs overshadow the
anu.slral customs (4. XV. § 365) 7. It was this Temple which the Christian Jews of the first
community in Jerusalem knew ln the porticoes of this Temple they assembled to proclaim
Jesus’ resurrection from the dead ™

In recent literature dealing mth archaeological finds in Jerusalem, a connection has
been made between the Essene quarter of Jerusalem and the first Chnstlan community in
terms of their nelghbourhood but also suggesting contacts and influence . Josephus writes
about his own education in Jerusalem in his Vita §§ 7-12, that he engaged in courses of the
three Jewish sects “to gain personal experience of the several sects”. T@V map’ fuiv
aipfocwv uncipiav Aafetv. Christian Jews in the time of Jesus were not isolated from the
surrounding religious culture. In connection with the contemporary Jewish background of the
Christian Jewish perspective on the holiness of the religious community reflected in Paul’s
metaphor of the Temple. it is important to note the Essene concept of holiness as described by
Philo. In his treatise Quod Omnis Probus Liber Sit § 75 he writes about them:
xat eunv déEav — oUx axpifel Tonw daréxtov "EAAnvixiic — napwvupol doLéTnTOC,
£meldn xav toig uaiiota Bepancural Beol yeydvoouly, ob LHa xatadvovreg, Al iepo-
TPEMEIC TAC EauTdV davoiag xataoxevately aElolvreg - “Their name which is, [ think, a
variation. though the form of the Greek is inexact, of doldtng (holiness), is given them,
because they have shown themselves especially devout in the service of God, not by offering
sacrifices of animals, but by resolving to sanctify their minds™ ’®. The emphasis on the
sanctification of the mind attributed to the Essenes reveals the existence of a more widespread
notion of moral purity and sanctification next to ritual purity within Second Temple Judaism.

Symbolical references to the contemporary context of the Temple service are found in
Paul’s Letter to the Romans in relation to the collection for the poor among the saints in
Jerusalem and the issue of the acceptability of the offering of the Gentiles. Paul deems this
offering sanctified by the Holy Spirit in Romans 15:16, and it is significant that Paul
associates his apostolic mission to the Gentiles with a “priestly service of the gospel of God”.
The association with priestly service provokes the idea of offerings of and on behalf of the
Gentiles in the Temple of Jerusalem. The idea of offerings from the Gentiles would not have
been an affront to the Temple within the Pharisaic tradition of Paul’s time. For even on the
eve of the Jewish war in 66 C.E.. the way in which “priestly experts”
(oi éumelpor TV matpiwy iepelc) of the Pharisaic-Sadducean estabhshment presented the
ancestral traditions emphasized the acceptability of sacrifices of the Gentiles 7. According to
the narrative of Acts. the rumour that Paul’s gospel entailed the abrogation of the Law in the

TS XV, §§ 380-425, containing a speech of Herod in §§ 382-387. The Jerusalem Temple which Herod
reconstructed. is designated in § 380 as TOv vewv 1ol Ocol.

™ dcts 2:46. 3111, 4:1-4, 5:12: ¢f. C.K. Barrett, “Attitudes to the Temple in Acts”, in W.Horbury ed., Templum
Amicitiae. Essavs on the Second Temple presented to Emst Bammel (Sheffield 1991) 345-367.

™ E.g. B.Pixner. “Jesus and his community: between Essenes and Pharisees”, in J.H. Charlesworth ed., Hillel
and Jesus: why comparisons are important (Minneapolis 1997) 193-224: idem, “Jerusalem’s Essene Gateway:
Where the Community Lived in Jesus’ Time”, Biblical Archaeology Review 23 (1997) 22-31, 64, 66; R.
Riesner. Essener und Urgemeinde in Jerusalem. Neue Funde und Quellen (Verlag Giessen; Basel 1998).

7 Text and translation from F.H. Colson, Philo in ten volumes (and two supplementary volumes) 1X (Harvard
UP 1941) 54-55.

77 BJ 11, § 417. See further C.Roth, “The Debate on the Loyal Sacrifices, A.D. 66, Harvard Theological Review
53 (1960) 93-97.




diaspora would rather have caused the opposition of law-abiding Christian Jews in Jerusalem
against Paul ™. The issue of the Gentile offering was, however, important in the good
relations between the “holy ones in Jerusalem™ and the congregations in Christ in the
Diaspora (Rom. 15:25-27).

PRELIMINARY CONCLUSIONS

On the basis of a historical survey. our attention has been focused on the question how the
dividing lines among the Jewish sects, whose existence is attested from the middle of the
second century B.C.E. by Josephus. relate to their respective attitudes to the Jerusalem
Temple cult. As Josephus™ description of the Essenes. Pharisees and Sadducees is in most
cases contained in digressions apart from his chronological account of events, the picture of
this historically grown spectrum of attitudes to the Temple remains fragmentary.

The issues of moral purity. polemic against the contemporary Temple cult and priestly
leadership. and the status of Gentile offerings, which play a part in contemporary Jewish
attitudes to the Temple. are an important part of the historical background to Paul’s use of the
Temple as a metaphor and related cultic terminology. Paul’s theological concept of the
Temple of God is rooted in a religious culture. in which ritual and moral purity found their
traditional expression in the rites and services of the Jerusalem Temple cult, to which Paul
refers in Romans 9:4,

™ Acty 21:18-22€: cf. Gal. 2:1-14.




CHAPTER 3

THE LITERATURE OF QUMRAN ABOUT THE TEMPLE

In this chapter a thematically arranged presentation of documents in the literature of Qumran
will be given in a more detailed discussion of certain issues found in the sectarian library
which are related to the Temple. First. certain legal texts related to the early development and
history of the Qumran community will be dealt with. Secondly, the architectural descriptions
of a visionary Temple in the Temple Scroli and the New Jerusalem Scroll are the subject of
briet discussion. Thirdly. the sectarian perspective implicating the Qumran community in the
idea of an eschatological Temple. which also conveys metaphorical levels of thinking about
the Temple. will be elucidated. Finally. after having mapped the place of Temple theology in
the literature of Qumran. issues of intertextuality will be discussed. that is, the use of
Scripture in certain passages with prooftexts.

[ PURITY LAWS AND SEPARATION FROM THE TEMPLE CULT
1. The Halakhic Letter

Following the much anticipated publication of the Halakhic Letter in 1994 by E. Qimron and
I. Strugnell ', which is given the Hebrew title n7nn swyn nxpn, ‘some of the works of the
Torah’. studies have been devoted to the bearing of this document on legal issues in the
literature of Qumran, in the Hebrew Bible. in Rabbinic tradition, but also in relation to New
Testament studies, with the correspondence to Paul’s expression #pya vopou 2. The
reconstructed edition of six main manuscripts (4#Q0394-40399 or JOMMT a4y) is arranged in a
text with units numbered A. B and C. Text-unit A relates to calendar issues of religious
festivals. while text-units B and C form the main body of the letter about the sectarian
interpretation of some of the works of the Law.

The addressees of the Halakhic Letter are informed that the sectarian community, on
whose behalf the letter is written. has segregated from the multitude of the people, oyn arn,
on account of abomination. naywnn. related in the context of violence and fornication,
MM onnn, ruining places (C. 5-7). Deuteronomy 7:26 is quoted in C, 6 concerning the
prohibition to bring an abomination in one’s house. which in this biblical context stands for
bringing carved idols into one’s house (cf. Deur. 7:25). In the following line, C 8, the
segregation of the sectarian community is further emphasized with a phrase which summarily
gives the object of segregation: nOHN D[ DAN]Y XYM NOXD BT WNON,  “from
mingling in these affairs, and from associating wi[th] them in these things™ ®. The sectarian
community urges the addressees to understand the book of Moses, the books of the prophets
and David and the annals of each generation (C, 10-11), which are called to witness as
scriptural authority for the sectarian viewpoint which is the point concerning which the

' Cf. E. Qimron & J. Strugnell, “An Unpublished Halakhic Letter from Qumran”, Israel Museum Journal 4
(1985) 9-12. Ed.pr. E. Qimron & J. Strugnell, Discoveries in the Judaean Desert X Qumran Cave 4. V: Migsat
maase ha-Torah (Oxford: Clarendon Press, 1994),

* The articles in J.Kampen, M.J. Bernstein eds., Reading 4QMMT. New perspectives on Qumran Law and
Historv {Atlanta, Georgia: Scholars Press, 1996),

* Text and translation from F.Garcia Martinez & E.J.C. Tigchelaar, The Dead Sea Scrolls. Study Edition I
{4Q274-11Q3 1) (Brill: Leiden, etc. / Eerdmans: Grand Rapids, MI/Cambridge, U.K., 2000) 800-801.




addressees need to be persuaded. This viewpoint also explicitly relates to the issue of the
purity of the Temple. v1pon nnv (B. 54) and the exhortation "to venerate the Temple’,
vipnn ooy nond (B, 49). relates to the sectarian view on purity laws regulating the Temple
service.

In this sectarian intepretation of ritual purity laws, each issue is introduced with the
phrase “concerning”, by, Thus. subsequently discussed issues like the offering of the wheat of
the Gentiles. 10 a1 nomn (B, 3). the sacrifice of the sin-offering, nxonn nay (B, ), the
sacrifice of the Gentiles onan nat (B. 8), the cereal-offering of the sacrifice of the peace-
offerings, ombwnnatnnm (B, 9). the purity of the heifer of the sin-offering,
nxvnn N nnv (Bl 13), and so on. evoke the elaborate system of purification rites of the
Temple service. Among these issues of ritual purity. sacrifice by Gentiles appears to be
polemicized against in B. 11-12. The reconstructed text of text-unit B has a negative sectarian
regulation against the wheat offering of the Gentiles mentioned in the foregoing. B, 7-8;
wTPNRS Ray [N Jonan] v [5185 1R “and not to cat from the wheat of the Gentiles and
not to bring it to the Temple™. The issue of intermarriage of priests with others than those
specified among levitical instructions for priests (Lev. 21:1-24) is most polemically countered
in B. 79-82 as defilement through fornications, mim, in which part of the priests and the
people. Dym D2anon Nypn. would be involved .

The rhetoric of persuasion in the Halakhic Letter is expressed, among others, through
phrases of position and appeal. "we think that’, w D™ mx WX, found in B. 54-55 and 64-65,
and “you know that’. ooy1» onx, found in B, 80 and C, 7. This last phrase would be
comparable to the Greek otdare Oti. Another expression of the sectarian position,
¥ £07avin VAN, “we think that” is found in B, 29 and 36. The appeal to the knowledge and
conscience of the addressees is further expressed through the request to remember David as
an exemplary figure in C, 25f.. 010N ¥)X XY ™71 [NX] 710, and the exhortation to reflect
on the described matters. nYX 952 1an, in C, 28. The appeal to the addressees is accompanied
by the recognition of the fact. that they are prudent and have knowledge of the Law,
ANy dnay oy (C. 28). Finally. the addressees are assured that finding truth in some of
the sectarian words (19 1127 nypn T8Y¥N3) and acting accordingly for their own good and
that of Israel will be "reckoned to them as justice’, np8Y 75 nawm (C. 31). This expression
of justification is rooted in Scripture, found among others in Genesis 15:6 relating to
Abraham. The Greek version of this expression, quoted frequently in Paul’s Letters (Rom.
4:3: Gal. 3:6), is £hoyioBn avTd eig dixarootvnv. The expected joy in agreement with the
sectarian viewpoint and the justification in acting accordingly is juxtaposed to wicked

scheming and the counsel of Belial. 5yr9a nyy ny= nawnn, from which the addressees should
keep far off (C. 29).

2. The Damuascus Document

The failure of the Qumran sectarian movement to get other influential parties concerned with
the dispute on their side was probably followed by violent conflicts marking the break point
for the seclusion of the Qumran community in the desert . Nevertheless, this seclusion and
"segregation from the majority of the people” did not mean a breakaway in terms of complete
isolation from the way of the land of Israel. For the existence of certain interrelations can be
inferred. first of all. from the inclusion in the literature of Qumran of the Damascus Document

* JOMMT B 80-82, in 40396 Col. 1V, 8-11. Cf. Philo, Spec.Leg. 1, § 101-104 concerning the special law (Deuut.
23:18) for the priesthood to abstain from every contact or exchange with harlots.

T Ct. JOMMT C 7-8; 1QpHab Col. X1, 4-6 alluding to a persecution of the ‘Teacher of Righteousness’,
130 770, up to the ‘place of his exile’, v man.
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with its community rules for related movements in Isracl, probably groups of Essenes. The
Dumascus Document was first found among Genizah manuscripts of Cairo, of which
fragments were published by Solomon Schechter in 1910 ®. In the 1990s. a new phase in
scholarship on the Damascus Document started with renewed textual study on the basis of
Qumrzm evidence and the publication of fragments from Cave 4 in 1996 by J.M. Baumgarten

7. In recent studies, the analysis of laws in the Damascus Document i in relation to the use of
Scripture concerning biblical law has received more scholarly attention *

In column XIX of Damascus Document ». a differentiation is found between the ‘rule
of the land’, yaxn 770, and the ‘rule of the Law’, nminn 110 °. The rule of the land is
described as being in accordance with the custom of the law (P71 nn 3nm) on account of its
antiquity (D'T‘m 71 9wR). The rule of the Law stands in relation to the regulation of the
leachmg,s . This differentiation. followed by exhortation against contempt of commandments
and statutes in reterring this to the end-time of God's punishment of the wicked (XIX, 5-6), is
indicative of sectarian segregation. In a more radical way than this differentiation, the
juxtaposition between the “house of the law’. n7wnn m3, and the ‘house of Peleg’. or ‘house
of disunion’. 399 nva. which can be inferred from column XX of Damascus Document s, lines
12-25. appears to indicate the segregation of the Qumran community. In relation to the ‘house
of Peleg’. deﬁlement of the Temple and return to the way of the people in some things is
mentioned ', It is significant that in the same column the exhortation to listen to the voice of
the Teacher of Righteousness. P18 7w My, is found in conjunction with the appeal not to
reject the “just regulations’. 180 *pn (XX. 32-33). These juxtapositions mark the segregation
of the Qumran community from the priestly classes. The *house of Peleg” could stand for the
priestly establishment which most violently repressed the movement led by the Teacher of
Righteousness, whose persecution is referred to in the Pesher to Habakkuk (1QpHab X1, 4-6).

The defilement of the Temple is also mentioned in Column IV of Damascus
Document « in a sectarian interpretation of Isaiah 24:17 as the three ‘nets of Belial’ (IV, 12-
19). after a description of the establishment of God’s covenant with the forefathers
(DwNan) to atone for their iniquities, omnMy Sy 193Y (IV, 9-10). This covenant of
atonement for iniquities was regulated by the priestly service in the Temple (cf. 111, 21 - IV,
4). But this priestly covenant was defiled in the sectarian viewpoint through the defilement of
the Temple. v1pnn 80w (CD-4 1V, 18). In Column XX of Damascus Document » mention is
made of a "new covenant’. nwTnn M1, as a trustworthy arrangement, which was established
in the land of Damascus 12 . This Qumran perspective of a new covenant of atonement also
relates to the sectarian view on the Temple.

® For a survey of scholarship following the publication of fragments in 1910 up to the 1970s, see Philip

R.Davies. The Damascus Covenant. An Interpretation of the “Damascus Document” JSOTSS, 25 (Sheffield
1082) 3-47.

" E.Qimron & M.Broshi eds.. The Damascus Document Reconsidered (Jerusalem 1992); J.M. Baumgarten,

Discoveries in the Judaean Desert XVI[f Qumran Cave 4. X!1I: The Damascus Document (4Q266-273) (Oxford:
Clarendon Press, 1996). _

* Jonathan G. Campbell. The Use of Scripture in the Damascus Document 1-8. 19-20 (Walter de Gruyter: Berlin
& New York. 1995). Charlotte Hempel. The Laws of the Damascus Document. Sources. Traditions, and
Redaction (Leiden: Brill, 1998).

" CD-B XIX. 2-4. Cf. CD-A VIU-VIIL

10

WM vownd in CD-4 VII. 8 and oo vawns in CD-B X1X. 4. About this variation among other
divergences, see Campbell, The Use of Scripture in the Damascus Document 1-8, 19-20, 153-156.
"OD-B XX, 23-24 npuyn DMIT3 DY T1T X Y 1201 YDA DX INHON.

2 CD-B XX, 12 neTnn mna Kin) pYnT YIND 19 YUN DN,




1 VISIONS OF THE TEMPLE
1. The Temple Scroll

One of the best preserved scrolls among the finds in the eleven caves of Qumran is the
Temple Scroll with sixty-six columns. //QTemple « was published in three volumes by
Yigael Yadin in 1977. while in 1996 a ‘critical edition with extensive reconstructions’ by
Elisha Qimron and the publication in 1998 of 7/QTemple » by Florentino Garcia Martinez,
Eibert J.C. Tigcelaar and Adam S. van der Woude followed .

What has been preserved of //QTemple u. starts with Column II. which contains
exhortations against idolatry by means of covenants with nations adjoining Israel and taking
over effigies of idols. reminding one of the decalogue of the covenant in Exodus 20 with the
words NN X3P YN [N2»nON] in line 12. In the subsequent columns a visionary description is
given of the architecture of the Temple. with details of size and measures. From Column XII1
to Column XXIX detailed descriptions are given about offerings and sacrifices to be offered
on the altar of the Temple. Columns XXX to XLII deal with questions of architecture of the
interior of the Temple and its gates. In columns XLIH to LIIl purity regulations and
regulations concerning religious festivals are discussed. In columns LIV to LXVI, legal
issues. including false prophesy. cases with witnesses, laws relating to the Israelite kingdom
and the right of the first-born. are discussed.

At various places in 1/QTemple o - XXIX. 7; XLV, 12-14; XLVI, 3-4.10-12; XLVII,
17-18: LI. 7-8 — the idea of God’s dwelling in the midst of the people of Israel in the Temple
is given expression. Relating to God’s dwelling among the people of Israel is the prohibition
to profane or defile the Temple (XXXV, 7-8; XLVII, 17-18). In Column LIX, 13 the
expression of God’s covenant with Israel, oy *o ¥ M DMHYNY NPNY yn»m, has a basis
in Scripture corresponding almost exactly with the Masoretic text of Ezekie/ 37:27. Thus, in
the Temple Scroll, which contains a description of the architecture of the Temple, the
theology of God's presence is found expressed explicitly at various occasions.

2. The New Jerusalem Scroll

Detailed descriptions of the architecture of the Temple are also found in the New Jerusalem
Scroll. reconstructed by Michael Chyutin from fragments of various caves, among which are
2024. 40554, 40553, 5015 and 11018 **. In this scroll, next to architectural description also
certain sacrificial items are mentioned, like thank-offerings and Passover sacrifices,
onoo MMN, in Fragments 16, Column II — 17, Column 1, lines 1-2 of //Q/8, and the
qualification of a *pleasant offering’. N1 137, in Fragment 4, line 2 of 2Q24. The holiness
of the Temple is further found emphasized in fragment 19. line 3 of [1QI8:
N]37 NP K9 N v, “holy is the Temple. and great is the dignity™.

** Y.Yadin, Megillat ham-migdash — The Temple Scroll (Jerusalem: Israel Exploration Society, The Institute of
Archaeology of the Hebrew University of Jerusalem, The Shrine of the Bock, Hebrew 1977, rev.ed. in English
1983). E.Qimron, The Temple Scroll. A Critical Edition with Extensive Reconstructions Bibliography by F.
Garcia Martinez (Jerusalem: Israel Exploration Society, Ben Gurion University of the Negev Press, 1996)
Judean Desert Studies. “11Q20 (11QT b) [1QTemple 5™ in F. Garcia Martinez, E.).C. Tigchelaar, A.S, van der
Woude, Discoveries in the Judagan Desert XXI1] Qumran Cave 1. 11: 1102-18, 11Q20-31 (Oxford: Clarendon
Press, 1998) 357-409, pls. XLI-XLVII.

"* M.Chyutin, The New Jerusalem Scroll from Qumran. A Comprehensive Reconstruction JSPsSS 25 (Sheffield
1997} 147-162 for plates of the Qumran fragments and bibliography. Cf. pp. 10-12 comparing the literary style
of the description of the Temple architecture with Gen. 6:14-17, Exodus 25-27, t Kgs. 6-7, 2 Chron. 3-4, and
Ezekiel.
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11l THE ESCHATOLOGICAL TEMPLE
1. The Eschatological Midrash

The document published by J.M. Allegro under the original title 4QFlorilegium °, concerning
the collection of scriptural verses found in it, most explicitly relates the Qumran sectarian idea
of an eschatological Temple. Because of the method of biblical interpretation applied in this
text. it has also been named Eschatological Midrash '°. The implication of the Qumran
community in the idea of the eschatological Temple has been studied in an article of D.
Dimant . Recently. the hermeneutical interrelation between traditions about Eden and Adam
and the o vpn in Fragment 1. Column 1, 21, 2. line 6 of the Eschatological Midrash has
been elucidated by M.O. Wise and G.J. Brooke '*.

The idea of the eschatological Temple. expressed in lines 1-5, as a place where God’s
holy ones are and into which no unholy person will enter. stands in contrast to the past in
which the temple of Israel was pulled down “on account of their sins’. nnxvna (lines 5-6).
The idea of the eschatological Temple is hermeneutically related to the “branch of David’,
17 nny. which arises with the Interpreter of the Law in the last days (lines 11-12). For in
lines 1-2. 2 Samuel 7:10 is quoted and interpreted as referring to the house established in the
last days for him. that is the eschatological Temple, while in lines 10-11 a quotation from 2
Samuel 7:12-14 is interpreted as referring to the messianic ‘branch of David’. The mention of
the *branch of David’ as arising with the Interpreter of the Law in the end-time seems to be an
implicit reminder of Qumran messianism found in other texts, in which two Messiahs of
Aaron and [srael figure in the end-time (cf. /S 1X. 11; CD-4 XIV. 19).

The quotation of 2 Samuel 7:11. 13 anx Y1n ndY >nmn), “and 1 will give you
rest from all your enemies™. in line 7. functions as the key link between the interpretation of 2
Samuel 7:10 as the eschatological Temple and of 2 Samuel 7:12-14 as the ‘branch of David’
arising with the Interpreter of the Law in the end-time. For the interpretation of 2 Samuel 7:11
identifies the community of Qumran with those who will be given rest, that is, from the
wicked plans of the ‘sons of Belial’ to make the ‘sons of light’ fall by tempting them to sin
and error (lines 7-9). A case of intertextuality can aiso be found in line 9, where the phrase
N[Y]N mwna Ywvab wafm \wlnb, “in order that they will trapped by Belial on account of
their guilty mistake™, relates to the the nets of Belial in the Damascus Document, which has:
YNAWIL 0N YN NN AW (L) Swba mmisn (CD-4, 15-16).

Over against the ravaging of the Temple in the past by foreigners, o»it, on account of
Israel’s sins stands the eternal rule of God linked with the idea of the eschatological Temple
in the sectarian perspective (lines 5-6).

" ~40Q174 (4Qflor) 4QOFlorifegium in J.M. Allegro, Discoveries in the Judacan Desert V Qumran Cave 4. |
(4Q158-40Q186) (Oxford: Clarendon Press. 1969) 53-57, pls. XIX-XX.

'“ George J. Brooke, Exegesis at Qumran. 4QFlorilegium in its Jewish Context JSOTSS 29 (Sheffield 1985) 80-
174 identifying and analysing the text as a Midrash on the basis of a Form-Critical Study. Cf. the textual study of
Annette Steudel. Der Midrash zur Eschatologie aus der Qumrangemeinde (4QMidrEschat ab). Materielle
Rekonstruktion, Textbestand, Gattung und traditionsgeschichtliche Einordnung des durch 4Q174 (*Florilegium')
und 4Q177 ("Catena A’) repréisentierten Werkes aus den Qumranfunden (STDJ 13; Leiden: Brill, 1994),

'" D.Dimant, “4QFlorilegium and the Idea of the Community as Temple” in A.Caquot et al. eds., Hellenica et
Judaica. Hommage & V. Nikiprovetzky (Leuven-Paris: Peeters, 1986) 165-189,

' M.O. Wise, “4QFlorilegium and the Temple of Adam™, Revue de Qumran 15/57-58 (1991) 103-132; G.J.
Brooke. "Migdash Adam, Eden, and the Qumran Community”, in Beate Ego et al. eds., Gemeinde ohne Tempel.
Community without Temple. Zur Substituierung und Transformation des Jerusalemer Tempels und seines Kults

im_Alten Testament, antiken Judentum und frithen Christentum WUNT 118 (Tlibingen: Mohr Siebeck 1999)
285-301.
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2.The Rule of the Community

Among the seven original scrolls of the most early finds brought to light in 1948, was the so-
called *Manual of Discipline” which. together with the I[saiah scroll. the commentary on
Habakkuk and the Genesis Apocryphon. was bought by the metropolitan of St. Mark’s
Monastery in Jerusalem. The *Manual of Discipline’ was published by M.Burrows in 1951 ',
but in later scholarship renamed as the Rule of the Community. In contrast with the Damascus
Document which also relates rules for other communities in Israel. the Rule of the Community
contains sectarian regulations mainly applying to the Qumran community. among which
details about the organization of this community are found.

The Ruie of the Communiiy relates the theological idea of a holy community, “God’s
community”, 9~ 1n», which is also called a “community of truth™, nnx T, in which people
associate with one another by “holy council”, vmp nsya (J/QS I1, 22-25). In relation to this
holy community. the Holy Spirit. nen1p nyv, the Spirit of the true counsel of God,
SN naR nyy M. is said to be with the community (/QS I, 6-7). The idea of the
eschatological Temple implicating the Qumran community is also found in the Rule of the
Community. In Column VIII. 5-6 mention is made of the founding of an “‘everlasting planting-
place. a holy house for Israel and the foundation of the holy of holies for Aaron™,

PINNY WP YTIP N0 HINIWD Uiy la by nyond

This eschatological Temple will serve to ‘atone for the land and to render the wicked their
retribution™ (VIIL. lines 6-7). From a comparative perspective, it is important to note that
images of planting and building are used interchangeably here to evoke the idea of the
eschatological Temple. A repetition of the alternation between these images is found in
Column XI, line 8. The alternation between such images is also figuring in the passage of
Paul’s First Letier to the Corinthians 3:9-17, which introduces the metaphor of the Temple.
The use of evocative images by way of anticipation relates directly to the metaphor of the
Temple as we will further discuss in the next chapter. In the next Column IX of the Rule of
the Communiry conditions are laid down for the setting apart of a “holy house for Aaron”,
NINNT wNp 2, by the men of the Community “to form a most holy community”, owwtip
vnp 7oA. in the end-time (/QS IX. 5-6). Thus. the eschatological Temple is related to the
authority of the sons of Aaron. to the priestly circles in the Rude of the Community.

IV TEMPLE THEOLOGY AND SCRIPTURE

The developed temple theology of the Qumran community is expressed through the
hermeneutics of scriptural interpretation. of which a case of midrashic combination of verses
from different biblical books is found in the above discussed Eschatological Midrash. A
leading thread in this text is the interpretation of 2 Samuel 7:10-14 in view of Qumran
sectarian ideas of an eschatological Temple, supported by the prooftext of Exodus 15:17-18
which is set between the interpretation of 2 Sumuel 7:10 and 2 Samuel! 7:11.

In the Halakhic Letter the use of Scripture is in the interest of legal issues of ritual
purity. Of collections of laws and covenantal promises found in Scripture, among which is the
so-called "Holiness Code" in Leviticus chapters 17-27, many legal issues pertain to the priestly
service of the worship of God, but also to the holiness of the religious congregation in a wider
sense. To certain of these priestly regulations reference had been made in the Qumran

" M.Burrows, The Dead Sea Scrolls of St. Mark’s Monastery Il Fascicle 2: Plates and Transcription of the
Manual of Discipline (New Haven: The American Schools of Oriental Research, 1951).
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sectarian dispute with other Jewish movements in the Halakhic Letter, which quotes passages
mainly from Leviticus, Numbers and Deuteronomy *.

On different levels of interest, the Qumran sectarian use of Scripture relates to the
Temple. The purity of the Temple as an issue in the Halakhic Letter is found juxtaposed to the
defilement of the Temple in other documents marking a later phase in the development of the
Qumran community. The defilement of the Temple. mentioned in the Dumascus Document
Column IV, 12-19 among the “nets of Belial. is related to the sectarian reading of a passage
from the prophetic book of Isaiah 24:17.

PRELIMINARY CONCLUSIONS

In the survey given in this chapter of important documents in the literature of Qumran for the
sectarian perspective on the Temple. a development can be discerned from segregation,
because of conflicts about the interpretation of purity laws. to an elaborate temple theology
comprising eschatological views. The temple theology of the literature of Qumran implicates
the sectarian community in the idea of the eschatological Temple. Thus, there is a
metaphorical level to this temple theology. The use of Scripture in the case of legal issues of
purity laws relates directly to ritual purity. while in the case of the eschatological perspective
in Qumran texts. scriptural interpretation adds to the metaphorical level of views on the
Temple.

* 4OMMT B | giving “some of our regulations™, 1937 n3pn, based on the Qumran interpretation of Scripture.
Cf. George J. Brooke, “The Explicit Presentation of Scripture in 4QMMT", in M.Bernstein, F. Garcia Martinez
and J. Kampen eds., Legal texts and legal issues: proceedings of the second meeting of the International
Organization for Qumran Studies. Cambridge 1995; published in honor of Joseph M. Baumgarten (Leiden etc.

Brill 1997) 1-20.




CHAPTER 4

GOD’S TEMPLE IN 1 AND 2 CORINTHIANS AGAINST THE
BACKGROUND OF JEWISH TRADITION

[ TOWARD A NEW DIRECTION IN UNDERSTANDING PAUL’S TEMPLE IMAGERY

In the analysis of Paul's metaphor of the Temple of God much scholarly discussion has
tocused its attention on the key passages 1 Corinthians 3:16-17. 6:19 and 2 Corinthians 6:16
', Of these passages. the latter within the textual unit of 2 Cor. 6:14-7:1, for its distinctive
teatures and close affinities with concepts in the literature of Qumran. has received much
scholarly attention in its own right . On the other hand. the paraenetic section against the
immorality of the body in 1 Cor. 6:12-20 is often treated separately. isolated from the theme
of Paul’s temple imagery . Nevertheless. it is significant that the metaphor of the Temple is
used by Paul both in the context of the collective body of the religious community and that of
the body of the individual. And in the Pauline *body theology™ in 1 Cor. 12:12-31, the body
and its members are used as a figure for the needed cohesiveness of relations between the
individual members of the congregation of the God. which is called the body of Christ. Thus,
the relationship between individual and community is expressed through the figure of the
body. that is, the body of Christ (1 Cor. 12:27), while the bodies of individuals are called
members of Christ in 1 Cor. 6:15. The unity of the congregation in body and spirit which
Paul emphasizes in 1 Cor. 12:13 further supports an interpretation of Paul’s metaphor of the
Temple as incorporating both the collective body of the community and the body of the
individual in a coherent moral perspective. In this chapter I want to demonstrate how the
theological concepts underlying Paul’s exhortations *. which are worked out through this
metaphor. are informed by Paul’s Jewish background and address the situation in the
Corinthian congregation. The moral perspective of Paul’s theological concepts involved in the
temple imagery can be traced by subsequently analyzing the constituent parts of the metaphor
ot the Temple and the related use of cultic terminology. Thus, also other passages with cultic
terminology. such as 1 Cor. 9:13. 10:18 and 2 Cor. 5:1, are not to be read as isolated cases
but in coherence with the world of thought of Paul's temple imagery.

' See e.g. B.Giirtner, The Temple and the Communitv in Qumran and the New Testament. A Comparative Study
in the Temple Symbolism of the Qumran Texts and the New Testament (Cambridge UP 1965) pp.49-60, 141-
142: R.J.McKelvey, The New Temple. The Church in the New Testament (Oxford UP 1969) 92-107: G.
Klinzing. Die Umdeutung des Kultus in der Qumrangemeinde und im Neuen Testament (Gottingen 1971) 167-
184: E.Schiissler Fiorenza, “Cultic Language in Qumran and in the NT”, Catholic Biblical Quarterly 38 (1976)
159-177. there 171-173: M. Newton, The concept of purity at Qumran and in the letters of Paul (Cambridge UP
1983) 53-58: more recently, C. Bottrich, *’lhr seid der Tempel Gottes’. Tempelmetaphorik und Gemeinde bei
Paulus™. in B.Ego et al. eds.. Gemeinde chne Tempel. Community without Temple (Tilbingen 1999) 411-425.

?See e.p. LA, Fitzmyer. "Qumran and the interpolated paragraph in 2 Cor 6:14-7:1" originally published in CBQ
23 (1961) 271-280: J.Gnilka, =2 Cor 6:14-7:1 in the light of the Qumran texts and the Testaments of the Twelve
Patriarchs™. in J. Murphy-O’Connor, Paul and Qumran (Chicago 1968).

* See e.g. Girtner, The Temple and the Community, 141 n.2: *(...) Many scholars have isolated this text from
the idea of the community as a temple, relating it instead to the Hellenistic background™; R.Kirchhoff, Die Stinde

gegen den eigenen Leib. Studien zu w6pvny und_nopveia in 1 Kor 6,12-20 und dem sozio-kulturellen Kontext
der paulinischen Adressaten (Gottingen 1994).

* See C.K. Barrett's introduction to his Commentary on the First Epistle to the Corinthians (London 1968) 17
emphasizing that behind the practical advice given by Paul to his readers “theological principles” can be
detected.




In the analysis of the metaphor of the Temple in 1 Corinthians 3:16-17, where the
explicit use of temple imagery is introduced by Paul. the anticipatory use of the image of
Orod oixodour) in 1 Cor. 3:9 has been noted *. but on the other hand explained away by
G.D. Fee as ‘rhetorical device’. as a mode of illustrating Paul’s point through the use of
common images °. Fee's commentary on 1 Cor. 3:16-17, although admitting the rich
background to the temple imagery and naming two sources for understanding Paul’s metaphor
of God's Temple. that is. Jewish eschatological hopes and a Jesus-tradition, appears to be
inconsistent in criticizing the assumption of eschatological overtones. And in Fee’s
hypercritical discussion of Girtner’s book in which it is alleged that the latter puts “too much
weight on the language ot what seems rather to be a rhetorical device in this letter”, right to
the extent that there is a lack of more explicit argumentation by Gértner for the validity of
paratlels with Qumran, a similar minimizing approach is discernible ’. My own analysis of
Paul’s temple imagery will be opposed to such a minimizing approach which reduces
cvocative images embedded in a text. in which some images are further claborated, to a
rhetorical device for one occasion and isolates the significance of Paul’s metaphor of the
Temple from its context in the letter.

Although much work on tracing possible sources of. or parallels in Jewish tradition for
Paul’s image of the Temple of God. vadg 6cobl. has been done by Girtner, Klinzing, Fee,
Lang and De Lacey *. the concept of the "Spirit of God’ is less often involved in the
discussion. The background of Jewish tradition to the idea of the community as Temple of
God is usually linked with the concept of the indwelling presence of God in the Old
Testament. intertestamental literature and literature of Qumran °. Gértner, in his discussion of
I Cor. 3:16-17 and 2 Cor. 6:14-7:1 ', focuses his attention on the ‘presence’. “dwelling” and
“dwelling place” of God. comparing it with the Rabbinic term Shekhinah — a noun from the
Hebrew verb yow. paraliel to the Greek (¢v)oixelv in Paul — the use of which in the pre-70
period is difficult if not impossible to prove. Following Girtner in this, M. Newton makes a
similar uncritical use of the term Shekhinah in the discussion of these two passages ''. In the
commentaries of G.D. Fee and F. Lang the discussion of the temple imagery is separate from
the discussion of Paul’s concept of the Spirit of God. Further, Lang notes a development of
“spiritualizing” transference of the Old Testament concept of the dwellin% of God’s name in
the Temple, but fails to adduce examples from intertestamental literature '*. The gift of God’s
indwelling Spirit is linked with the Messianic age and Christ by Newton and McKelvey
respectively in their interpretation of 1 Cor. 3:16-17, but this immediate linking with Paul’s

* C.K. Barrett. Commentary on the First Epistle to the Corinthians 86 f.; G.D. Fee, The First Epistle to_the
Corinthians (Grand Rapids 1987) 133-134: F.Lang, Die Briefe an die Korinther (Gottingen & Zilrich 1986) 51-

55: B. Gértner. The Temple and the Community, 57-58: C. Bottrich, * *Ihr seid der Tempel Gottes’ ™, 415.

* Fee. op.cit.. 133 n.19 criticizing Conzelmann and Riesenfeld for giving too much weight to the possible
influence of Jewish background in Paul’s use of the images of gardening and building. but on this cf. D.R. de
lacey. "oimivég &ore Vuelg: The Function of a Metaphor in St.Paul”, in W.Horbury ed., Templum Amicitiae.
Essavs on the Second Temple presented to Ernst Bammel (Sheffield 1991) 402 n.42 adducing more abundant
examples from the Septuagint and from Philo of the juxtaposition of gardening to building.

* Fee. op.cit.. 146-147. 146 n 4.

¥ Gartner, up.cit., 56-60: Klinzing, op.cit., 168-172; Fee, op.cit., 147: Lang. op.cit., 51-55; De Lacey, “oltivég
fote OULiS™. 391-4009: cf. Barrett, op.cit., 90.

’ E.g. Y.Congar, Le mystére du Temple (Paris 1958); Gértner, op.cit., 49-60; Newton, op.cit., 54-55.

' Giirtner. The Temple and the Community, 49-60.
"' Newton, The concept of purity, 54-55.

" Fee, op.cit.. 146-147F., and Lang, op.cit., 55-56.




christology leaves a comparison with the concepts of the “Spirit of God™ and the “Holy Spirit’
in Jewish tradition out of the picture 13,

R.J. McKelvey has noted the "traditional theocentric orientation of the temple concept’
in this passage and in 2 Cor. 6:16f.. a concept employed by Paul in his concern with the unity
and sanctity of the Corinthian congregation, and the unifying role of the Spirit '*. This
observation of McKelvey, however. also points to the inconsistency in scholarly analysis of
splitting up 1 Cor. 3:16 into a part which is exclusively theocentric and a part which is
christological. Although the gift of the Spirit can be said to be ‘contingent upon the work of
Christ” by McKelvey (e.g. in 1 Cor 12:3 and 15:58), the immediate context of 1 Cor. 3:13-15
mentioning the testing of individual work is different. For in my interpretation of 1 Cor. 3:13-
15. the work of each individually, éxdotov 10 €pyov, in 1 Cor. 3:13-15, will be tested for
building up (1 Cor. 3:14) or for being in tension with the common good. 10 cupgépov (1
C'or. 12:7). Thus. the Spirit of God is not mentioned by Paul in | Cor. 3:16 in relation to faith
in Jesus Christ or the work of Christ. but in the context of an exhortation against the
Corinthians’ quarreling and boasting about their belonging to different missionaries in 1 Cor.
3. an issue which is introduced in 1 Cor. 1:11-17. The testing of the individual work in 1 Cor.
3:13-15. in my view, relates to the main issue of exhortation against dissensions within the
congregation. The foundation of the building of God. Jesus Christ. is mentioned to remind the
Corinthians about Paul’s previous preaching of the gospel among them (1 Cor. 3:10-11). It is
only on the basis of the christological foundation and through the process of becoming
spiritual men (cf. 1 Cor. 3:1-3) that the church can be buiit up. but the testing of the work and
the Spirit of God are mentioned in this passage in line with the main issue of unity and
harmony of the congregation instead of quarreling and strife.

Therefore. the unifying role of the concept of the Temple and the Holy Spirit should
be taken together in the interpretation of | Cor. 3:16f. as the constituent parts of Paul’s
metaphor. Accordingly. an analysis of sources of Jewish tradition for Paul’s temple imagery
in 1 Cor. 3:16-17 only makes full sense if the phrase “God’s Spirit dwells in you”,
10 mvebua 1ol Oeol oixel &v UMiv is read in conjunction with the phrase “you are
God’s Temple™. As these phrases are complementary to each other in one rhetorical question
(I Cor. 3:16). the whole verse determines the direction and nature of the metaphor used by
Paul here and only in that coherence a background search can be substantiated in a more
fruittul way.

Before turning to the analysis of Paul’s temple imagery in the specific passages in 1
and 2 Corinthians. it is necessary to get a sense of the possible relations and familiarity of the
Corinthian readers with Jewish tradition at large from the internal evidence of Paul’s letters
and the external evidence of Acts 18. Hellenistic Jewish literature and archaeological finds.
With this survey in mind it will then be possible to analyze how Paul’s use of Temple imagery
and related cultic terminology addresses the Corinthian situation.

" Newton. op.cit., 54-56; McKelvey, op.cir., 98-107, there (00, stressing “a vast difference between Paul’s
understanding of the idea [of God’s indwelling] and that of Qumran”. 1 disagree with McKelvey's argument that
the image of the foundation in 1 Cor. 3:10ff. prepared for the ‘idea of Christ as the cornerstone of the new
temple at Eph. 2.20ff.’, because the ideas of Jesus Christ as the foundation in 1 Cor. 3:11 and the apostles and
prophets as the foundation in £ph, 2:20 appear to give expression to different perspectives in time of missionary
activity and growth of Christian congregations. The idea of Christ as the cornerstone could also have been
influenced by other apostolic traditions (cf. e.g. Matr.21:42; Acts 4:8-12).

" McKelvey, op.cit., 100-107.




11 JEWISH TRADITION AND CORINTH
1. The Corinthian congregation among Jews and Gentiles

The diversity of the religious cultures of Judaism and Hellenism in Corinth was a fact to live
with for Paul and the Corinthians as he writes in 1 Cor. 10:32: *Do not give offence to either
the Jews or the Greeks or the congregation of God”. But Paul also speaks in a broader context
than the immediate setting of the Christian congregation in Corinth about the diversity of
religious culture between Judaism and Hellenism in terms of a search for signs, onueia, and
for wisdom. co@ia. respectively at the beginning of his first letter to the Corinthians (1 Cor.
1:221.). The presence of Jewish influence in the Corinthian congregation did not only come
from baptized converts to the faith in Christ. including Jews and Greeks. slaves and free men
(1 Cor. 12:13) but also from itinerant Christian Jews like Apollos (1 Cor. 1:12; 3:4-6; 16:12
cf. Acts 18:24-19:1). Cephas (1 Cor. 1:12). Barnabas (1 Cor. 9:6), Aquila and Prisca (1 Cor.
16:19: ¢f. Acts 18:2). Timothy (1 Cor. 4:17. 16:10; 2 Cor. 1:1.19; cf. Acts 16:1-3) and
Silvanus (2 Cor. 1:19; cf. Acts 15:22.32. 16:25).

Although Paul does not refer to the presence of Jewish institutions like a synagogue in
Corinth in any direct or explicit way. there is external evidence about a Jewish community in
ancient Corinth in Philo’s treatise De Legatione ad Gaium 281, where Corinth is mentioned
among the Jewish settlements, amowxwai. in “Europe’. that is the mainland of Greece. From
Acts 18:4 it can be inferred that Corinth had a synagogue. ocuvaywyri, where also Christian
Jews came. although in the Second Temple Period this institution was mainly known in the
diaspora as mpogeuyy. “prayerhouse’ (e.g. Flacc. 45.47;) 'S, It cannot be excluded that one
liturgical context of prayer for the Jewish part of the converts to the faith in Christ still was
the synagogue of Corinth in Paul’s time. For in 1 Cor. 7:5, the place for devoting themselves
to prayer (mpoceuyn) could by agreement for some period of time be different from the place
where the whole church assembled '®. From epigraphical finds in Corinth two inscriptions
relate to the existence of a synagogue. one containing the words [ouv]aywyn ‘Epp[aiwv] ",
the other the words &10&a[xakog] xai &py{touvéyoyloc Th[g ouvaywyiic] ',

The Gentile part of the converts to Christianity was also influenced by the presence of
this Jewish community. the message of Christian Jewish missionaries and Jewish elements in
Paul’s instructions. Much of this Jewish influence on the Christian congregation can be
inferred directly from Paul’s Letters to the Corinthians. Although Paul tells the Corinthians

' Cf. the Palestinian Jewish tradition in which the Temple of Jerusalem was called a house of prayer, olxoc
npooevxfic: | Muce. 7:37; also referred to in the New Testament: Matr, 21:13; Mark 11:17;, Luke 19:46. This
tradition was rooted in Scripture: 1 Kgs. 8:29-30: /sa. 56:7.

'“ Note the use of the same verb ouvépxopau in the variant reading (P46 and P 614) of 1 Cor. 7:5 and in | Cor.
11:17-18.20 for the assembling of the church.

" PJ-B. Frey. Corpus Inscriptionum ludaicarum (1st ed. 1936: New York 1975) I Europe No. 718 dating the
inscription between 100 B.C.E. and 200 C.E.: Cf. S.Krauss, Synagogale Altertiimer (Hildesheim 1966) pp. 242-
243 no. 92 and G.Foerster. “Remains of a Synagogue at Corinth”, in Lee L.Levine ed.. Ancient Synagogues
revealed (Jerusalem 1981) 185 who dates the inscription much later, linking it with the find of a capital to a
half-column with three menorot. the menorah being a common motif in Jewish iconography; E. Schiirer, The
history of the Jewish people in the age of Jesus Christ I11.1 (rev.ed.; Edinburgh 1986) 65-66. The late dating of
the inscription to the 4th-5th century C.E. is also found in J.Murphy-O’Connor’s article on ‘Corinth’ in the
Anchor Bible Dictionary | (New York [etc.]: Doubleday, 1992) 1138.

" Supplementum Epigraphicum_Graecum XXIX (1979) No. 300; Bulletin Epigraphique XCI11 (1980) No. 230
putting the brackets in different places, but reconstructing the same text. Cf. SEG XXXVII (1987) 264 where
the establishment of a Jewish context for this inscription is disputed by G.H.R. Horsley. Cf. T.Rajak & D.Noy,
~Archisynagogoi: Office, Title and Social Status in the Greco-Jewish Synagogue”, Journal of Roman Studies 83
(1993) 75-93.
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also not to give oftense to Greeks (1 C'or 10:32), who worshigped a variety of deities in more
traditional Greek cults and later introduced Egyptian cults '°, on the other hand, he exhorts
them to shun immorality. mopveia (1 Cor. 6:18-20) and worship of idols, eldwioratpia (1
Cor. 10:14). Both exhortations are rooted in biblical law contained in the Pentateuch, for in
Dewr. 23:17(18)-18(19) the “daughters and sons of [srael’ are instructed not to be immoral and
neither to give in to immorality. while the exhortation against idolatry is related to the
commandment against making idols in Exodus 20:4 2% As the issues of Pauline exhortation
against topveia and eidwioratpia are connected with Paul’s temple imagery, I will discuss
them more in detail in the last section of this chapter in relation to the moral issues involved
in Paul’s use of temple imagery.

Paul writes about his mission of gospel preaching in 1 Cor. 9:19-23, as one addressing
four groups: Jews, those under the law, those outside the law, and the weak. ‘Those under the
law" (of O7O véuOV). most probably constituted a broader category 2' which did not only refer
to Jews by birth. but could also include both proselytes ** and godfearers 2. For his preaching
10 “those outside the law’™ (&vopor). most probably converts from the Gentiles 3 Paul does.
hoewever. stress what his bottom line is: ufy ®@v &vopog 8eot &AL’ Evvopog Xpiotod (1
Cor. 9:21). The law of Christ for Paul apparently included the observance of certain precepts
and the ten commandments from Jewish law. stated explicitly in 1 Cor. 7:19¢
(Tipnoig éviohdv Beol) 2. Moreover. in Romans 7:8-13 the term évtoAn in the singular,
standing for commandment, is found in apposition to the Law, which is redefined by Paul as
spiritual (Rom. 7:14) and juxtaposed as the law of God to the law of sin (Rom. 7:25). The
fourth group addressed by Paul. that of the weak, is more difficult to determine, as Paul refers
to weakness on the one hand in a moral sense (1 Cor. 8: 7.9-13) and on the other in a social
sense. as he juxtaposes the weak with worldly wisdom, power and noble birth at the beginning
of his letter (1 Cor. 1:26-29). But a significant part of the addressed groups of Corinthians in
1 Cor. 9:19-23 can be said to have lived according to Jewish tradition or been exposed to it
by other Christian Jews. This is even more clear from one passage in the Second Letter to the
Corinthians, in which Paul in comparing himself with other apostles ‘who are beyond all
doubt™ (2 Cor. 11:5) includes the point of his Jewish descent — Hebrew, Israelite and
descendant of Abraham - in the interest of his own legitimation as apostle (2 Cor. 11:22).

" Cf. e.g. J.Murphy-O’Connor, *Corinth’. in Anchor Bible Dictionary, 1138 and idem, St. Paul’s Corinth: texts
and archaeology (1997).

* For the worship of idols expressed by £idwhov and Aatpevety, see e.g. LXX IV Kgs. 17:12, 21:21; Dan.
3:12.18, Cf. Philo’s exegesis of the commandment against making idols in Spec.Leg. 1, §§ 25-29, relating ‘idols’
to the introduction of *new gods’ (Beolg xauvolg .. elgayayovreg: § 28)

N CE. Gal. 4:21 oi 0nd vopov Béhovteg elvan referring to those Galatians, not Jewish by birth (cf. Gal. 4:8-9).
who were influenced by the preaching of a different gospel (Gul. 1:6-8) by other Christian Jews,

= CI. Philo. Spec.Leg. 1. 51 for use of the term mpoonAuTog in the sense of newly-joined convert to the Jewish
community. This term in the Septuagint translates the Hebrew 23 (e.g. in Exod. 23:9: Deut. 24:19-21) and rather
stands for "sojourning stranger’. "incomer’, which Philo renders by the term &xmA UG in Spec. Leg. IV, 177.

> oeBouevor (cf. eg. Aers  17:17) or BcooePeic (cf. e.g. in the late evidence of the Jewish inscription of

Aphrodisias. Face a. lines 19-20. published in Reynolds & Tannenbaum, Jews and Godfearers at Aphrodisias
(Cambridge 1987) 3.

* Cf. Rom. 2:14 where the state of not having the law, T& pf; vopov Exovra, is referred to in apposition to the
Gentiles. T¢&r £€8vn.

** In the Septuagint the term #vToAn/Evrorai is found in conjunction with véuog in Exod. 24:12, and in Deut.
6:1-2 after the reiteration and elaboration in Deut. 5:6-21 of the Decalogue (Exod. 20:1-17). For the keeping

(Tnpetv) of the commandments of God in relation to the *law of Christ’ in Jesus-traditions in the gospels, see e.g.
Muait. 19:17; John 14:15.21, 15:10.




2. The Jewish religious calendar

Paul refers in some ways to the Jewish religious calendar in his Letters to the Corinthians. He
mentions, explicitly, two of the Pilgrim Festivals %°, which were redefined in the context of
Christian celebration, Passover and Pentecost. Nevertheless. the terms méoya, paschal lamb —
closely related to the Hebrew nvs which also stands both for Passover festival and for
Passover sacrifice or meal — and Gupog, unleavened bread, which are used in a metaphoncal
way in | Cor. 5:6-8. stem from the celebration of the Jewish and Christian Jewish Passover >’
The other Pilgrim Festival. Pentecost (mevimxootn). is referred to by Paul as a snmple
indication of time in 1 Cor.16:8. concerning the length of his stay in Ephesus. This Greek
name is also attested in 2 Maccabees 12:32, linked with the fiftieth day. fiuépa nevemxoomi,
seven weeks after the other festival by Philo (e.g. Spec.Leg. 1 176f). that is Passover, and is
known as the -feast of weeks'. £opti) £PBdoucdwy in the Septuagint.

Finally. still another element of calendar is involved in I Cor. 16:2, in which Paul
suggests a fixed time for storing something for the collection: *each first day of the week’,
xatd uiav oapfdrov €xaotog. Philo writes in his second treatise On the Special Laws,
that cappPartov was the term used by the Hebrews in their native tongue’ (matpi YAdTI]),
whereas the Greeks would call it £Bdoudg 2*. Although the Hebraizing term for a seven-day
week points to the Jewish religious calendar. the notion of the seven- day weekly cycle per se
was also known in the Babylonian calendar and through astrology *°. But Paul’s use of the
term for week. od@PBBartov. derived from the Hebrew Sabbath, could not have been
meaningtul if Paul had addressed people living in a totally pagan environment.

In these cases of Paul’s references to the first day of the week. Passover and Pentecost,
Paul’s way of addressing the Corinthians further points to an environment in which at least a
certain (external) familiarity with the Jewish religious calendar was presupposed. This
religious calendar also gave expression to the relations between Israel and the Diaspora, and
particularly between Jerusalem and the Diaspora. as the Pilgrim Festivals were ideally the

* In Jewish Liturgy known as oo wow from Exod. 23:14: cf. |.Elbogen, Jewish Liturgy. A Comprehensive
History (transl. Raymond P. Scheindlin. JPS/JTSA 1993) 111-117. Pilgrimage from the diaspora to Jewish
festivals in general (§x&om £opm) in the Second Temple Period is attested in Philo, Spec.Leg., I, 68-69.

" In the Septuagint &upog translates the Hebrew nyn, and in Lev. 23:5-6 the feast of unleavened bread to the
Lord. éopti) TV GLouwv T »uplw. is said to come one day after the Lord’s passover, adoxa t@ x»vpiw; cf.
Exod 23:14-17: 34:18-24: Dent. 16:1-17. For New Testament references to Passover together with the feast of
unleavened bread. see e.g. Marr. 26:17: Mark 14:1.12; Luke 22:1.7: Acts 12:3, 20:6.; cf. further John 11:55:
12:12.20. In Paul’s metaphorical language in | Cor.5:6-8 the verb £optdCewv also stands for celebrating a
religious festival.

* Spec. Leg. 11§ 1942 cf. §§ 41. 86. Concerning the fourth commandment to remember the sabbath day, it is
important to note that in the Septuagint version of Exodus 20:8 the phrase v fjuépav 1d@v caffdrwv is used,
while in Josephus® summary of the Decalogue the term Tég £Bdouddag (4/ 111, § 91) is used, as Josephus wrote
in Rome having the whole Greek-speaking world in mind (4./ 1, § 3).

*” E.g. F. Rochberg-Halton. “Calendars. Ancient Near East”, in D.N. Freedman et al. eds., The Anchor Bible
Dictionary I A-C (Doubleday: New York etc. 1992) 810-814. Philo in Spec.Leg. 11, § 57-58 refers to the seven
day weekly cycle, £38oudg. in the context of empirical observations and astrology, distinguishing this from the
*higher point of view’ of Moses. For discussion about the seven day weekly cycle, the hebdomadales, in the
Roman calendar and the influence of astrology, see J. Carcopino, Daily Life in Ancient Rome. The People and
the_Citv_at the Height of the Empire (reprint; Penguin Books: Harmondsworth etc. 1985) 161-162; M.R.
Salzman, “Introduction: Antecedents and Interpretations”, in idem, On_Roman_Time. The Codex-Calendar of
354 and the Rhythms of Urban Life in Late Antiguity (University of California Press: Berkeley etc. 1990} 3-22,

there 11-13.




occasion for faith in unity among Jews gathered together in the sacrificial cult of the Temple
from the nations in the Diaspora *°.

3. The Use of Scripture in | & 2 Corinthians

The citation of Scripture as the “law’ (1 Cor. 14:21) or *law of Moses™ (1 Cor. 9:9) also
attests to the importance of Jewish tradition as a frame of reference not only for Paul but
apparently also for the Corinthian congregation, while in 2 Corinthians the polemic against
the *old covenant” and the Israelites (2 Cor. 3) *' is taken up by Paul in the wake of opposition
to his mission by other apostles preaching a different gospel and another Jesus (2 Cor. 2:10-
11:11:4-5.12-13).

In many places in Paul’s Letters to the Corinthians. as also in his other Letters, direct
gLuotations of verses from Scripture are introduced by the bare quotation formula yéypanton
<, This is the case in | Corinthians 1:19.31, 2:9, 3:19-20, 10:7, 15:45 and 2 Corinthians
8:13. 9:9. In other cases difterent words introduce the citation of Scripture, like £ypapn in 1
Cor. 9: 10, 6 Adyog 6 yeypaupévog in 1 Cor. 15:54. xatd 10 yeypauuévov in 2 Cor. 4:13.
In certain instances in 1 and 2 Corinthians not the written word but the act of speaking,
telling about the perspective of a living religious tradition in past and present. is emphasized:
enoivin | Cor. 6:16. AéyeL yéap in 2 Cor. 6:2. and xabag einev 6 Bedg 811 in 2 Cor. 6:16. In
some cases the citation of Scripture goes without an introductory formula (1 Cor. 2:16, 5:13,
10:26. 15:25.27.32: 2 Cor. 3:16. 10:17. 13:1). In one case words from Scripture are put in the
mouth of an unbeliever or outsider. Tig¢ &motog f} idud g, having come to belief (1 Cor.
14:24-25). Many of Paul’s explicit quotations of Scripture in his Letters to the Corinthians are
from Isuich. Psalms, Deuteronomy and to a lesser extent from Genesis and Exodus.

As Paul reiterates one citation from Jeremiah 9:22.23, first quoted in 1 Cor. 1:31, in 2
Cor.10:17. and his rhetorical questions introduced by oUx oidate 61 (e.g. 1 Cor. 3:16, 6:2-
3.9.15-16) seem to serve to remind the Corinthian reader of Paul’s previous teachings, the
Corinthian readers had most probably been familiarized with the christological interpretation
of Scripture in Paul’s previous preaching of the gospel among them. It was Paul’s abrogation
of the written law and reinterpretation of the law as spiritual (cf. 2 Cor. 3:6f.), in which Paul
distanced himself from other Christian Jewish missionaries. whom he called ‘false apostles’
(2 Cor. 11:13) in his bitter antagonism against them (2 Cor. 11:12-23f.). Thus, Paul’s use of
Scripture is another case of the influence of Jewish tradition in Corinth even in the context of
bitter polemic against other Christian Jewish missionaries, who apparently disputed the
apostleship of Paul., who had brought the gospel of Christ first to Corinth (2 Cor. 10:14).

4. Corinth in the Diaspora and Relations with Israel
[n the passages referring to the Corinthians™ place among other Christian congregations we

can finally get a glimpse of the relations of Christian congregations in the diaspora with
Israel. the saints in Jerusalem. For writing about the collection to be sent to Jerusalem, Paul

* Philo. Spee.Leg. 1. §§ 67-70. there 70 Moty duovoiag, Cf. Acts 2:1-11 f,

*' Note Paul's use of the words vioi "lopanh in 2 Cor. 3:7.13 - which looks like a Hebraism, translating
5Nw> 33 - rather than 'lopanAita (in 2 Cor. 11:22); this use of a Hebraizing term could be in polemic against
Christian Jewish apostles preaching a gospel in accordance with the strict interpretation of the Jewish law,
juxtaposed by Paul to the gospel he preached himself as the ‘letter” vs. the ‘Spirit’ (2 Cor. 3:6).

*2 For a comparative analysis of introductory formulae for Old Testament quotations in the New Testament and
in Qumran Literature, see J.A. Fitzmyer, “The Use of Explicit Old Testament Quotations in Qumran Literature
and in the New Testament”, originally published in New Testament Studies 7 (1960-61) 297-333.




advises the Corinthians to follow the example of the contribution of the churches of the
Galatians (1 Cor. 16:1-3) and praises the household of Stephanas both for being the first
converts in Achaia and for serving the saints faithfully (I Cor. 16:15-18). The service of the
saints is referred to again by Paul in 2 Cor. 8:1-53f. and 9:12-15. telling the Corinthians about
the saints™ longing and prayer for them. The coming of Corinthians to Paul (1 Cor. 16:17), his
sending of fellow workers. messengers of the churches (1 Cor. 16:10-11; 2 Cor. 8:23-24) and
the sending of greetings from other congregations (1 Cor. 16:19-20) give an impression of the
interactions. through which probably also information was conveyed to the Corinthians about
the Christian Jews living in Jerusalem. who according to Acts used to assemble in the Temple-
complex (e.g. Acts 5:12.42) ¥ The importance of Jerusalem for diaspora Judaism was
enormous. as Jewish communities. counting their dwelling-place for generations as their
fatherland. still regarded Jerusalem as their mother city. untpdémoiic. and as the holy city,
iepdmoAig. with its “holy Temple of the most high God™ ',

{1 GOD'S INDWELLING SPIRIT IN | CORINTHIANS AND JEWISH TRADITION

In | Corinthians 3:16-17 Paul introduces the metaphor of the Temple of God in his discourse.
This metaphor is couched in the language of a rhetorical question expressed by the formulaic
phrase oUx oidate dtt. Most of the rhetorical questions beginning with these three words
are tound in 1 Corinthians. which include the relevant passages with temple imagery (1 Cor.
3:16: 6:19) and cultic terminology (1 Cor. 9:13) **. The rhetorical question in 1 Cor. 3:16 is
instating the weight of the holiness and unity of the growing Christian congregation of God in
Corinth. rather than reminding the Corinthians about Paul’s previous teachings. Thus it is by
virtue of the indwelling of the *Spirit of God’. that the Christian congregation is holy and
protected against destructive evil by God's power . In | Corinthians Paul writes about the
‘mind of Christ’. vobv Xpiotod (1 Cor. 2:16) and the presence of the Holy Spirit in the
preaching of the gospel of Jesus Christ (1 Cor. 12:3). But it is only in 2 Corinthians, in the
context of Paul’s exhortation against the preaching of another Jesus (2 Cor. 11:4), that Paul
writes about the “Spirit of the Lord’. 10 mvetpua wnupiov, (2 Cor. 3:17) which is rather
focusing on Jesus and is less theocentric than the ‘Spirit of God’ *’. Although Paul’s use of
temple imagery in | Corinthians will mainly concern us in this section, it is important to note
the striking change from rhetorical question to positive affirmation when turning from 1
Corinthiuns to 2 Corinthians 5:1 (O®auev yap 6t) and 6:16 (Nuelg yap vadg
Oeol €ouev CAvTog). Paul’s use of the metaphor of God’s Temple and its elaborations in
cultic terminology in 1| Corinthians will be examined in light of contemporary evidence of
Palestinian Jewish and Hellenistic Jewish traditions in this section.

* Cf. C.K. Barrett. “Attitudes 1o the Temple in the Acts of the Apostles”, in W.Horbury ed., Templum
Amicitiae, 345-367.

H Philo, Fluce. 46 - 6 10D tpiotou Ogod vede &dytoc,

¥ C. 1 Cor.5:6: 6:2-3.9.15-16: 9:24. W.Strack. Kultische Terminologie in ekklesiologischen Kontexten in den
Briefen des Paulus (Weinheim 1994) BBB 92, p.246 n.48 refers to Paul’s phrasing of rhetorical question as a
“diatribische Stilfigure™ but seems to overstate his argument of unity in the rhetorical questions beginning with
these three words.

* See 1 Cor. 2:4-5 for the link between sveDpa and Stivapig Ocob.

“TCf. Rom. 8:9 where the same phrase as in | Cor. 3:16b occurs - vedua 6cob oixel &v OIY - is found, but
the term “Spirit of God’ seems to be used there interchangeably with the ‘Spirit of Christ’. And the indwelling of
the Spirit is rephrased in Rom. 8:11 as the Spirit who raised Jesus from the dead, 10 wvelua ToU ¢yelpavrog
70V 'Ingodv £x vexpdv.




{. The metaphor of God's Temple in Context: 1 Corinthians 3:9-17

As Paul is breaking new ground with his metaphor of God’s Temple for the Christian
congregation in 1 Cor. 3:16-17. he prepares the reader with figurative language involving the
image of God’s building, 8eol oixodour} in 1 Cor. 3:9, which is also found in 2 Cor. 5:1 in
connection with the Heavenly Temple. Therefore, the metaphor should be analyzed in a larger
context and in my view | Cor. 3:9-17 can be set apart as a pericope for a number of reasons.
First. in 1 Cor. 3:1-8 Paul addresses the Corinthian situation of strife and jealousy concerning
the belonging to different apostles by baptism, about which the scene has been set in 1 Cor.
1:10-17. while in 1 Cor. 3:9-17 the focus of Paul’s discourse shifts to the question of building
up on the foundation of Paul’s gospel preaching. The question of building up harmony in the
congregation (cf. 1 Cor. 1:10) by imperishable works coming from spiritual gifts (cf. 1 Cor.
1:7. 2:12-14) culminates in the theological idea of the presence of God’s Spirit in the
Christian congregation of the Corinthians (1 Cor. 3:16). Secondly, the labor, x6mog,
mentioned in 1 Cor. 3:8 is that of the fellow workers *%, the apostles, while the work, Epyov,
mentioned in 1 Cor. 3:13-15 is that of each individual in the Corinthian congregation
Thirdly. 1 Cor. 3:9-17 can be separated from the subsequent verses, 18-23, as the metaphor of
God’s Temple gives expression to the positive imperative of unity and holiness in the nascent
church of Corinth, while after that Paul takes up again his exhortation against worldly wisdom
leading to boasting (v. 21a) and dissension (cf. vv.22-23), which he began in 1 Cor. 1:19-
21.25-31: 2:12-13. For the names of the apostles — Paul, Apollos, Cephas — are mentioned
again in verse 22, the same names as are stated in [ Cor. 1:12 in the context of the
Corinthians’ quarreling out of boasting of belonging to different apostles by baptism.

In the interest of following Paul’s elaboration of the metaphor of the Temple and the
connec}(i)on with the indwelling Spirit of God, I quote the larger textual unit 1 Cor. 3:9-17 in
Greek ™

9 Beov vap Eoucv guvepyol, Beol yewpytov, Beol oixodoun éote. 10 Kard v
Xaptv 100 Beol Tiv 00BeTodv pol g codg dpxitértwy Bepéhiov EGmxa, GAAOG
0t Eémowtodouel. Exaarog 68 Prenétw mdg €mowxodouel. 11 Beuéhiov ydp &Eriov
ovdeig dUvatar Belvan mapd TOv xeipevov, O¢ éotv “Inoolig Xpiotdg. 12 el 8¢ Tg
émoixodouel é&mi tOv Benéhov xpuvodv, d&pyupov, AlBovg Twiovg, EVAa, xdpTOV,
nakdunv, 13 éxdotou 10 Epyov @avepdv yevioetal, 1 yap fuépa dnidoel, é év
mupi  amoxaAdvmietar xal éxdorouv 10 Epyov Omoidv fomv 10 mUp [altd]
doxiucioel. 14 i ivog 1O €pyov pevel O émowxobounoev, woBdv Anugerar 15 €l

* The labor. xémog, often has a positive. normative value in Paul (e.g. 1 Cor. 15:58; 1 Thess. 1:3, 2:9), and the
verb xomav - found together with ouvepyelv in | Cor. 16:16 — is usually predicative of apostles among whom
Paul himself. fellow-workers and servants (e.g. 1 Cor. 4:9-12: 15:10; | Thess.5:12; Rom. 16:6; Gal. 4:11; Phil.
2:16).

* Contra Lang, op.cit.. 55 who juxtaposes | Cor. 3:9-15 with | Cor. 3:16-17 as addressing the work of other
missionaries and the community as a whole respectively. But an implicit polemic against the work of other
missionaries sounds implausible to me, as in v. 9 Paul writes about his place among other missionaries:
Ocol yap ¢ouev ouvepyol. The exhortation concerning the work built on the foundation laid by Paul rather
addresses the Corinthians themselves in their factionalism and dissensions.
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Greek text from Nestle-Aland, Novum Testamentum Graece (27th ed.; Stuttgart 1993), For most verses of the
pericope no significant variations in the editio maior are found, except for the first part of verse 13, where
0 TIOINCAg TOUTO TO £pYOV Ppavepog yevntal is found as variant reading.




TIvog TO Fpyov xartaxanoctal, {nuuwdioetal, altdg 6f cwdioetar, oltwg 6¢ d¢
o mupdce.

16 OUx oidate 6Tt vade Ocol £ote xai 1O nvebua Tob Oeol oixel év Vulv;
17 ¢{ mg tov vaov 1ol Beol @Beipel, @Bepel tovtov O Bedg O yap vade tol Oeol
ayog oy, oimvég €0te VUETG.

In the light of the anticipatory use of 6ol oixodoun in 3:9, preparing the reader for the
Temple imagery. it is significant that this verb oixodopeiv is consistently found in the
Septua;,mt in the context of the bunldmg 1 of the Temple vanously described as oixog »upiov

. oixog o0 8e0b *2, vaog xvpiou ¥ and vadg Tob Beot *. In Flavius Josephus’ Jewish
Antiguities the term \'aog/w:(ug Beo is frequently found as designation for both the First and
the Second Temple . When Paul uses the image of “building of God" in 1 Cor. 3.9, he
describes it in terms ot a physical structure. architecture (cf. v.10), for which he has laid the
foundation through his preaching of the gospel of Jesus Christ: Sepéhov (...) 8¢ Eomv
‘Incoiig Xprotdg (v.11). The concrete images of building and foundation serve to visualize
10 a certain extent what is not yet discerned by the natural man., Yuixdg &vOpwmog, namely
the immaterial realm of spiritual gifts (cf. 1 Cor. 2:14).

On the christological foundation laid by Paul not material and perishable works count
but the enduring works of spiritual men. who the Christian converts from Corinth still have to
become (cf. 1 Cor. 3:1-3). This interpretation of the work, mentioned in vv. 13-15, in
connection with verse 12. which goes over materials for construction or decoration, is
corroborated by the variant reading of v. 13a, in which ToUto 10 #pyov refers back to the
material works described in the preceding verse. While every man’s work is put to the test, a
work done out of a spiritual gift for the common good (cf. 1 Cor. 12:7) stands out against the
work of which only the material. outward aspect is known. not the motive, the genuineness
(cf. 1 Cor. 4:5). In other contexts. without the eschatology, the testing of individual works is
mentioned by Paul for the sake of filtering every form of evil away from what is good,
0 #ahOVv (1 Thess. 5:21-22) and of avoiding self-deception in boasting (Gal. 6:4). In 1 Cor.
3:12-15. however. it is the genuineness of what is apparent in the individual works,
represented by the materials. which seems to be put to the test.

In Philo’s treatise That the Worse Attacks the Better, §§ 20-21 there is a comparable
warning ag,amst material works only serving to adorn a temple with “lavish expenditure on
externals™ ™. which does not constitute genuine WOI‘Shlp or make one plous After this
warning Philo voices what in Jewish tradition, rooted in biblical origins *’, is understood by
proper worship. yvnoiog Oepaneia: ywiowor & eloiv ai [Bepaneiar) 1|)uxﬁg PrAnv xai
uévnv Guoiav @epovong ainbelay - “proper worship is that of a soul bringing truthfulness
as its simple and only sacrifice™. This tradition of religious worship involving the sincere
participation of the soul may have influenced Paul’s concept of *spiritual men” (mvevpaTixol

" Eg | Ke 6:1. 8:1.17: 2 Kgs. 15:35. 2v:d: | Chron. 22:5: 11 Chron. 2:11. 3:1, 8:1, 27:3: | Esdras 2:8,
3:67. 6:21.2 Esdras 4:1: Hag. 1:2: Zech. 6:12.15, 8:9

B E.g. 1 Chron. 22:2: 11 Chron. 3:3: 11 Esdras 4:3.5:13.17, 6:7-8.
* E.g. | Esdras 5:64, 6:18: Zech. 8:9.
" E.g. [ Esdras 5:52(53) (. Jdt 5:18).

*E.g. Al VIL 334 VIHL 119, 139; 1X. 5, 161, 254: X, 37; X1. 6, 12, 58; XV, 380: XVIII, 261, 280; XX, 228,
236.

zs. 3:0.
3.26: 11

* Transl. F.H. Colson and G.H. Whitaker, Philo vol. 1l (LCL; Harvard UP 1929) 214-217.

T Cf. Num.15:39-40 (LXX v.40: (...) ¥oeaBe &ytoL T Oed Oudv; Deut. 6:4-7, there v. 5 indicating that proper
worship of Ged involves all one’s heart (xapdic), soul (Yuxn) and strength (dvvauig).
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&vBpwmot) vs. “natural men /men in the flesh’ (Yol / ocaprxoi &vBpwmor) ®. The
term Yoy is used by Paul in 1 Thess. 2:8-12 in the context of his preaching to the
Thessalonians. encouraging them to lead a lite worthy of God (v. 12), while in 1 Cor. 8:4 he
alludes to Deuteronomy 6:4 (the beginning of a pericope on proper worship of God), and
further Paul writes about the heart (2 Cor. 1:21-22) and the strength (1 Cor. 2:4-5) in
connection with his preaching of the gospel.

2. The Individual Work and the Community in Paul's Temple Imagery

The question of genuine Christian worship is an issue behind the testing of each man’s work,
as the direction of the metaphoric language used by Paul in 1 Cor. 3:9-17 leads the reader
trom the testing of individual works to the undivided communal worship of the congregation
of Corinthians. Moreover. in 1 Cor. 5:6-8. Paul phrases his exhortation against the
Corinthians” boasting in metaphorical language of the celebration of Christian Jewish
Passover (paschal lamb. unleavened bread) and juxtaposes the falsehood of mixing the evil of
immorality. arrogance and boasting (1 Cor. 5:1-2.6) * with the ritual of religious celebration
to the participation in the ritual with unmixed purity. elAixpivera, and truthfulness, dAfifeia
(v. 8). in light of Christ’s sacrifice as paschal lamb (v. 7). The imperative of purification
from vices (éxxaBdpate TV maiaitdv Lounv - v.7a) is in line with the idea of the
community as God’s Temple expressed in 1 Cor. 3:16-17, as the underlying theological
message in 1 Cor. 3:9-17 is the building up of communal worship *° which is spiritual, in that
the indwelling Spirit of God is present in the worshippers who as a community are holy to
God (cf. vv. 16 and 17). The imperative to be holy to God has a biblical background in LXX
Numbers 15:40: (...) »at €oeaBe &Gylor @ Be® vudv (cf. Lev. 20:7).

The €pyov referred to by Paul in 1 Cor. 3:13-15 has been compared by J. Shanor with
texts about construction work on pagan temples for which ‘wages’ were paid as reward
(m1086¢). providing “the Apostle with material for metaphor” *'. This way of making use of
images trom a surrounding pagan world in Corinth could only be one of negative polemic for
Paul. as the merit of each work is tested by fire, and the one who does the work may suffer
loss. but be saved himself as through this fire (v.15). It is also important to note in this
connection. that the term vadg is nowhere used by Paul to designate a sanctuary of a pagan
god. whereas further on in 1 Cor. 8:10. in the context of exhortation against participation in
the pagan ritual of eating idol food. Paul uses the pejorative term “idol’s temple’. eldwAeTov.

In 1 Cor. 3:1-8. the situation of division among the Corinthians because of their
boasting of belonging to different apostles has been addressed by Paul’s exhortation to the
Corinthians through the use of images of nourishment. planting and watering that the efforts
of different apostles rather aimed at harmonious growth. the growth of the Christian faith in
the congregation of Corinth (v. 5b). From the perspective of the growth of the Christian faith,

* This Pauline distinction must also have its roots in Jewish tradition, as in a comparable way Philo, in his
treatise On the Giants §§ 28-31. juxtaposes divine spirit (10 Octov rveDua) staying a while in the soul of man,
with human flesh () odpg). Cf. Der. 80 where siveUpa is defined as ) Yuxijc oloia.

£ Oun stands for both leaven and metaphorically for corruption, falsehood, and thus the ‘old leaven of malice
and evil’. Coun modoud xaxiag xai novnpiag (v. 8) refers to the immorality (mopvela - 5:1), arrogance
{(proiwoig - cf. 5:2) and boasting (xavynpa- 5:6) still present among the Corinthians and the evil committed by
some of them is further discussed by Paul in | Cor. 5:9-13, referring to the *previous letter’, and 1 Cor. 6:9-11.

' Cf. concerning oixodopr} / olxodopely in relation to the communal perspective of the church: 1 Cor. 14:3-
5.12.26.

*' ). Shanor. “Paul as Master Builder. Construction Terms in First Corinthians”, New Testament Studies 34
{1988)461-471, there 471.

62




the work which perishes when subjected to the test of fire (I C'or. 3:15) can be interpreted as a
work undertaken without faith, without the presence of the Spirit of God. As Paul has
juxtaposed the Spirit of God with the spirit of the world (1 Cor. 2:12), the perishable work in
I Cor. 3:135. when interpreted as a work undertaken in the spirit of the world. of which the
genuineness of motivation (cf. | Cor. 4:5) remains to be judged, is an element of implicit
condemnation of Gentile unbelief and temptation of falling back into idolatrous practices,
which is an issue in | Cor. 10:14-22. The term ®Oopog also has a negative connotation in 2
Muccabees 8:16-18. in a context of the Maccabees® invoking the power of God over against
the Gentiles who had desecrated the Temple and over against “even the whole world”.

Although the element of apocalyptic ﬁre in Paul’s discourse has been linked by
scholars with eschatology and Stoic philosophy . the partly destructive and partly purging
cffect of the fire as described in | Cor. 3:13-15 can best be explained against the background
of Jewish tradition with the idea of destructive fire against the evil of associating with
godless and idolatrous practices. A biblical reference to apocalyptic fire is found in the book
of Amos 4:11. where mention is made of a fire from the midst of which Israel is saved.
whereas some outright evildoers or idolaters among them are overthrown. In in Sirach 39:29
fire is mentioned among three other things created for “vengeance’. éxdixnotg, against evils
“in the time of consummation™. £v xaip® ouvrteAeiag (v.28), and thus attests to the pre-
existence of the imagery of eschatological fire. In both cases, the context of the destructive
fire is God's outrage turning against those who commit sins of ungodly m_|ustlce

From the Dead Sea Scrolls. another example of destructive fire in an eschatological
context may be mentioned here. namely in the sectarian mterpretatlon of Habakkuk 2:10-13 in
the Midrash Pesher of Habukkuk (IQpHab) column X ™. As in Hab. 2:3 the eschatological
setting is establlshed by the mention of a “vision for the appointed time ~, which “goes forth
to the end™ **. interpreted as the end-time in /QOpHab VILI. 5-8, God’s judgment “among many
nations”. ©37 oy Tna. as the Qumran interpretation of Hab. 2:10 goes, will be
accompanied in that end-time by punishment with fire (X, 5). It is significant that the
sectarian interpretation of Hab. 2:10-13 turns from the punishment of the individual (X, 4-5) -
perhaps being the “Spreader of the Lie”. 21> pon - to the many (X, 9-11) whose useless
work. "o nmay (11). and acts of deceit. 2pv *wyn (12) insulting ‘God’s chosen’ are related
to the judgment of fire, wn >vawny (X, 13). Thus. there is a link between the work perverted
by the community of deceit. vpwa 01y (X, 10) and the judgment of fire. and in a comparable
way Paul was concerned with keeping the perversion out of the religious community in order
not to let it be destroyed by works of injust people (&bwxoy; cf. 1 Cor. 6:9f.) inside the
congregation.

* E.g. W. Strack. Kultische Terminologie in_ekklesiologischen Kontexten_in den Briefen des Paulus Bonner
Biblische Beitrige. 92 (Weinheim 1994) 229 and D.R. de Lacey. “oltwvég ¢ote Upeic: The Function of a
Metaphor in St Paul™. in W. Horbury ed.. Templum Amicitiae. Essavs on the Second Temple presented to Emst
Bammel JSNTSS 48 (Sheffield 1991) 405 n,53: cf. Fee, op.cit., 142 and Lang, op.cit., 52 referring to Isa. 66:15.
The argument of eschatology is corroborated by the fact that ‘the Day’. i juépa, mentioned in I Cor. 3:13 is
identifiable with the *Day of the Lord’, ) fjuépa 100 =upiov, mentioned at the beginning of the letter (1:8).

* Cf. Amos 4:6.8-11 where at the end of each verse by way of refrain the phrase ‘yet you did not retum to me’
occurs. and the evil of those overturned in v.l 1 is compared with that of Sodom and Gomorrah, referred to as an
outcry of sin against God in Gen. 18:20; in Sir. 39:23-28 the anger and wrath of God turning in the ‘time of
consummation’ against the nations and the evils of sinners is implied.

* Ed.pr. M.Burrows, The Dead Sea Scrolls of St. Mark’s Monastery | _The Isaiah Manuscript and the Habakkuk
Commentary (New Haven: ASOR, 1950).

NPy non 2 mn in MT: in /YpHab VIL5-6 which quotes this phrase from Hab. 2:3 there is no waw-

conjunctive before mo. Xp is interpreted in column V11, 7-8.12-14 as the end-time, in the Hebrew Bible \p ny
{e.g. Dan. 8:17).
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The pre-existing imagery of eschatological fire in Jewish tradition is echoed in 1 Cor.
3:13-13. although in Paul’s use of the imagery the element of vengeance or punishment is
kept out of the apocalyptic scene. as the direction of Paul’s discourse is toward salvation of
the Christian believer. That is. the person’s Self or his/her spirit (cf. 1 Cor. 5:5) is saved "as
through fire". d¢ di& mupdg (v.15). whereas the work may either survive or be destroyed by
the fire.

The individual salvation as through fire when a person’s work is destroyed on the day
of the Lord. the Messianic end-time. stands in contrast with the communal holiness of the
Corinthian congregation (vv. 16-17). But this contrast serves the purpose of convincing each
person individually of the imperative of keeping separate from various kinds of iniquities
about which Paul had already written in his “previous letter’, recapitulated in 1 Cor. 5:9-13.
For these iniquities desecrate the holiness of the church and that is also why the metaphor of
God’s Temple further figures in 1 Cor. 6:12-20 in connection with the exhortation against
immorality. The issue of moral purity from immorality, idolatry and other iniquities cannot be
separated tfrom the unity and holiness of the Corinthian congregation through the indwelling
of God’s Spirit. That is. the point stressed by Paul in his “previous letter’, not to associate with
{ovvavauiyvuoBat). nor even to eat (cuveoBlewy) with people within the congregation, who
engage in various kinds of immorality. among which the evil of the idolater (cidwAoA&Tpng),
can be demonstrated to underly Paul’s use of the metaphor of the congregation as God’s
Temple in I Cor. 3:16-17.

As Paul has expressed his concern that there should be unity of mind and judgment
among the Corinthians instead of dissensions (1 Cor. 1:10). the mention of dissensions can be
connected with Paul’s subsequent exhortations against boasting out of worldly wisdom of
belonging to different apostles (1 Cor.1:12-17; 3:1-8.18-21), whereas the unity of judgment
relates to the judgment against association with immorality within the church (1 Cor. 5:12-13)
*® The weight of this ostracizing judgment which Paul advocates against immoral men within
the church is underpinned by his quotation from a legal passage in the Pentateuch in 1 Cor.
5:13 (Deut. 17:7 & 19:19). It is further implied by the implicit condemnation of those
evildoers "of this world” (To0 xdéopouv T0UTOU), Who do not have the Christian faith, by
means of the judgment with apocalyptic overtones given against the Corinthian believers if
they would associate with them: énei @@eirete dpa &% TOU xOopov EEeABelv (v. 10).

The transition from the salvation out of eschatological fire in the case of perishable
works to the introduction of the metaphor of the congregation as God’s Temple implies a
moral perspective of the exclusion of works of immorality and the inclusion of everything
which builds up and unifies the church in the Spirit of God to whom Christ belongs (1 Cor.
3:23: cf. 1 Cor. 12:4-13). This perspective is indeed expressed in 1 Cor. 5:9-13 by the
juxtaposition of those inside (¥ow) to those outside (£Ew) the congregation. in terms of
immorality. idolatrous practices and other iniquities. This dualist perspective is better
understood against the background of Jewish tradition. distinguishing between holy and
profane. impure and pure (Lev. 10:10). ritual categories. to which in partial elaboration on
Lev. 10:11 a moral category was added by Philo: the distinction between lawful and unlawful

* Of the phrase fite 8 xampTIoRévOL &v T® alT® Vol xai év Tfj abtf) Yvoun (1 Cor. 1:10) the unity in mind,
&v vol is related 1o the mind of Christ. voiig XpioTol, mentioned by Paul in | Cor. 2:16 which implies that just
as the same Christ is preached by the different apostles (cf. | Cor. 3:5f.21-23) there should also be a unity in
mind in the taith in Christ instead of dissensions about baptism by different apostles. On the other hand, the unity
in judgment. £v yvdun, further implies an undivided. unwavering opinion — as yvun means opinion in 1 Cor.
7:25: 2 Cor. 8:10.40 — in specific cases of abuses where resolution is necessary. Thus because the unity of
opinion should have a communal basis. it becomes authoritative judgment and is linked with judging, ®pivewv,
those associating with iniquities inside the church (1 Cor. 5:12-13).




things *’. Philo refers to this distinction in the context of writing about the regulations for
priests in the sacrificial cult of the Temple of Jerusalem. In Jewish tradition on the Temple
cult in Jerusalem. the distinction in Leviticus 10:10 was given expression by a perspective of
ditferent degrees of holiness from the holy of holies in the Temple to the more profane world
outside the holy place. Flavius Josephus mentions the fact that in the Temple court there were
stelae with inscriptions in Greek and Latin to forbid people from the Gentiles entering the
sanctuary (BJ V. 194). In the sectarian perspective of the Qumran movement, the purity of
the Temple (vtpr nnY - JOMMT B 54: cf. 11QTa Col. XLVII, 17) makes a most sharp
distinction between those inside the *holy camp’ ** and “camps of the holy ones’ ** and those
outside *'. On the formal level of a dualist perspective concerning holiness this distinction in
the literature of Qumran is comparable with Paul’s juxtaposition between those inside and
those outside the community as God’s Temple. But Paul’s understanding of purity is
predominantly moral (cf. 1 Cor. 1:30: 6:9-11). whereas the purity of the Temple in the
Halakhic Letter is mainly cultic and ritual. Moral connotations of the defilement of the
Temple are. however. found also in later documents of Qumran (e.g. CD-4 IV 14-18).

As the transition from the eschatological perspective of the testing of all individual
works by fire to the present of the community as God’s Temple gives expression to Paul’s
underlying moral perspective of holiness and unity over against dissension and iniquity, there
arc points of contact with Jewish tradition concerning the idea of the Temple standing for
unity and holiness of the religious community. For in Philo’s first book of the Special Laws
the unity of worshippers of God gathered together from the Hellenistic Jewish diaspora in the
Temple. in a spirit of holiness (écém1) and honouring God (tiufi 8ot) is described as
follows: “and the sacrifices and libations are the occasion of reciprocity of feeling and
constitute the surest pledge that all are of one mind” (gi¢ BePalotamy miotv dpovolag) *'.

3. God's Spirit, the Religious Community and the Temple in Jewish Tradition

The idea of God’s Spirit dwelling in the Temple among the religious community expressed by
Paul in 1 Cor. 3:16-17 has been compared by B. Gértner with the Shekinah from the Hebrew
19w . with a biblical background in Exodus 25:8 : £33 »mniown vipn 0wyt - “And they
shall make a sanctuary for me so that I may dwell among them”, The verb yow rather than the
hypostasized Shekinah (n»>w). a Rabbinic term of which pre-70 provenance is problematic ®,
provides a case of comparison with the Dead Sea Scrolls. But on the part of Hellenistic Jewish
literature, the evidence of Flavius Josephus in this respect has been neglected. Nevertheless,

TLXX Lev. 10:10-11: dlaorelhal avi péoov 1@V dyiwv xat 1@V BePdwy xai dva pégov 1@V dxaddp-

v xai Ty xalapdv. xai ovpfifdoeig Toug viovg lopani advra Ta voupa, & EAdAnoev xiplog

ap0c attolg &t xetpodc Mwvoiy. Philo. Spec.Leg. 1. 100 has: €l diaotoriv xai didaxpiov ayinv xoi
Befrirwv xai xaBapdv xai dxabdptwv xal vouinwy xai napavopwy. Note also Philo’s addition of the
term didxpiowg which, beyond the meaning of separation or distinction already conveyed by diaatodn, also
stands for decision. judgment. thus making the moral perspective more explicit.

N JOMMT (40394 Frags. 3-7 16-17. frag. 8 8-12: 40397 Frag. 3 3.5; Frags. 6-13 2-4).
* 1QM Col. 1. 4-5.
“anny nen - JOMMT (40394 Frags 3-7 col. 11 15-19: 40397 Frag. 3: cf. 40399 col. 11, 2).

“' Spee.Leg. 1. 70: translation from F.H.Colson, Philo VIi (LCL: Harvard UP 1937) 138-141. Cf. Josephus’
Against Apion 11, 193,

" Gdrtner, op.cit., 58.

“ The Rabbinic term nyow is in its earliest attestation found in only a few places in the Mishnah, namely

M. Aboth 3:2 and M.Sunhedrin 6:5, and these occurrences rather suggest a provenance in Rabbinic theology
developed in the schools of the Sages founded after 70 C.E.
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both Josephus and Paul had previously been educated as Pharisees., both wrote in an
environment of the Hellenistic Jewish diaspora, and in the works of both authors the influence
of Stoic philosophy has been traced by scholars **.

An important passage for the analysis of the relationship between God’s Spirit and the
Temple of God in 1 Cor. 3:16-17 is in the eighth book of Flavius Josephus’ Jewish
Antiguities, retelling the biblical story of the dedication of the Temple built by king Solomon,
(1 Kgs. 8 cf. II Chron. 6) whose dedicatory prayer is rendered in a way which adds
significant details. For exampic. the nearness of God’s presence to those sending up prayers
and worshipping God. who oversees mankind with a moral influence of guidance, mentioned
at the beginning of the dedicatory prayer in AJ VIIIL. 108. is a case of further elaboration on
the biblical story by Josephus. Josephus™ phrasing of God’s presence as seeing and hearing
everything (névt £popav xai mévt’ &xovev), being most near to all men
(n&owy #yyiota eivat) and “present with everyone who asks for guidance™ ** is parallelled
in Philo’s description in his treatise On the Giants § 47: mavta yap neminpwxdg & Bedg
EYYig Eotiv, GoTe E@opdvtog xai mAnoiov Ovrog (...) — “God, since His fullness is
everywhere, is near us. and since His eye beholds us. since He is close beside us (...)" .
There is also a parallel in Paul’s concept of the évdmov 10D 8eoli (1 Cor, 1:29: cf. 2 Cor 4:2:
7:12). These parallels show that apart from Josephus™ reliance on sources — other writers.
archives. documents etc. — (and on his eye-witness account as far a contemporary events were
concerned) as a historian. he most probably also relied on existing traditions in his retelling of
the biblical story of Solomon's dedicatory prayer *.

The most striking passage for comparison with Paul’s theology of God’s Spirit
dwelling in the religious community as God’s Tempie, however, can be found in § 114 of 4J
VIIL in which after Solomon’s blessing of the people and his entreaty for an unceasing future
prosperity of the kingship the following is said:

npog 8¢ TovTtolg ixetelw poipav Tiva To0 0ol MveVHaTog £i¢ TOV vadv
amowxioal, ®¢ &v xai &émi yiig Hulv elvow doxfic. coi uév yap Mixpdv oixnmiplov
#al 10 7m&v olpavold xal TV xatd toltov dvrwv xUTog, ovx &1l ye ovtog o
TUxOV vadg, Gl @uldooely Te andpBnrov &x moiepiwv g Wiov elc Gmav xai
NPOVOETY (¢ OIXEIOU XTUATOC TAPaAXAAD.

“Besides these things I entreat Thee also to send some portion of Thy spirit to dwell in the
temple. that Thou mayest seem to us to be on earth as well. For to Thee even the whole vault

* Concerning Pharisaic education, see Josephus’ Life. 12, and Phil. 3:5-6: Concerning the use of Stoic concepts
and ideas in Josephus® version of Solomon’s dedicatory prayer in 4./ VIII. 106-121. see E.Norden. Agnostos
Theos. Untersuchungen zur Formengeschichte religioser Rede (Stuttgart 1956) 19 n.2 and J.R.Levison, The
Spirit in First Century Judaism (L.eiden [etc.] Brill, 1997) 132-136. For studies about Stoic influence on Paul, see
e.g. M. Pohlenz. “Paulus und die Stoa”., ZNW 42 (1949) 69-104 and T.Paige, “Stoicism, eleutheria and
community at Corinth”, in M.J.Wilkins & T.Paige eds., Worship, theology and ministry in the early church:
essays in_honor of Ralph P.Martin (Sheffield. JSOT Press, 1992) JSNTSS. 87. See also the more recent work of
T. Engberg-Pedersen. Paul and the Stoics (Edinburgh: T&T Clark. 2000).

“ Translation from H.St.J.Thackeray & R.Marcus, Josephus in nine volumes V Jewish Antiguities, Books V-
Vil (LCL: Harvard UP 1934) 631.

“" Greek text and translation in F.H. Colson & G.H.Whitaker, Philo Il (LCL: Harvard UP 1929) 468-469.

“7 Cf. H.W. Attridge, The Interpretation of Biblical History in the Antiquitates Judaicae of Flavius Josephus
(Scholars Press 1976) Harvard Dissertations in Religion 7, p.29-38 referring to scholarly suggestions and

hypotheses of Josephus' reliance on different scriptural texts (MT, LXX, Aramaic targum), certain
pscudepigraphical works, Greco-Jewish apologetic literature (e.g. Alexander Polyhistor) and Alexandrian
scholastic exegesis, accounting for “transformations, additions and interpretations” (p. 30).




of heaven and all its host is but a small habitation — how much less this poor temple!
Nonetheless 1 pray Thee to guard it for ever from sacking by our enemies. as Thine own
temple. and to watch over it as Thine own possession.” o8

In this paragraph a portion of the Spirit of God, and not the ‘name of God’ (I Kgs.
8:29: ¢f. 2 Chron. 6:7-10) *. is entreated to dwell in the Temple. Thus Josephus adds to his
retelling of the biblical story of king Solomon’s dedicatory prayer after the building of the
First Temple a theological idea. which is not found in either the Hebrew Bible or the
Septuagint. but was probably found in a more or less developed form in Jewish exegetical and
pscudepigraphical tradition in the Second Temple period. For in the Wisdom of Solomon 9:1-
18. a Hellenistic Jewish work from the first century B.C.E.. an elaboration on the biblical
story of Solomon’s prayer for wisdom (1 Kgs. 3:6-9) is found. which also refers to the
building of the Temple. oixodouiicai vaov (Wis. 9:8) as God’s instruction for Solomon. This
prayer contains an entreaty to God to send his Holy Spirit from on high: BovAnv & cov Tig
Eyvw. €i ufj o Edwxac cogiav xai Enepag 10 &YdV oov mvetpa dand tpictov; .
As H. Engel has noted that the mention of the altar “in the city of thy habitation” in 9:8b
reminds us of the place where Solomon’s dedicatory prayer was pronounced (1 Kgs. 8:22.54;
2 Chron. 6:12) 7' the sending of God's Holy Spirit can most probably be linked not only with
wisdom bestowed on mankind but also with the Temple as God’s dwelling-place.

The explicit mention of God's Spirit dwelling in the Temple provided the ground
which nourished the use of temple imagery in Paul's theology. The fact that a portion of
God’s spirit is entreated to dwell in the Temple (uoipdv miva t0U 00U Rvevuatog), does
not diminish the importance of this passage of Josephus for Paul’s temple imagery. In Philo’s
treatise OUn the Giants § 22-27. in a discussion of what the “spirit of God™ (Beol mvedua) or
“divine spirit” (;tvebua Betov) is. the following is said about receiving a portion of this spirit
in the exegesis of a verse from Scripture: “But think not that this taking of the spirit comes to
pass as when men cut away a piece and sever it. Rather it is. as when they take fire from fire,
for though the fire should kindle a thousand torches. it is still as it was and is diminished not a
whit™ (§ 25) 7. Although the imagery of taking fire from fire is Philo’s. the idea expressed
here has a common ground in Jewish tradition. as it echoes a theme of prophetic inspiration in
Scripture (e.g. £xod. 31:3. Num.11:17). But also in 1 Corinthians 2:12 the Pauline expression
10 nvedpa 10 & ToU Beol reflects this idea. Further, in the passage where the metaphor
of the Temple recurs and which I will discuss in more detail below, 1 Cor. 6:19, the
expression vadg Tol &v  Duiv ayiov mvevpatog (..) o0 Exere @md Beol  likewise
conveys this idea. Finally. the idea of the apportioning of God’s Spirit is found in 1 Cor-
12:11: mavra 8¢ tabra £vepyel t0 &v xal 10 avtd mvebua diapolv idig Exdoty
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Greek text from B. Niese, Flavii losephi Opera 1] Antiquitatum [udaicarum Libri VI-X (Berlin 1885) 201, and

translation from H.St.J. Thackeray & R. Marcus, Josephus in nine volumes V Jewish Antiquities, Books V-VIil
(LCL: Harvard UP 1934) 632-633.

“ Cf. the deuteronomic expression of a *place where the Lord your God shall make his name dwell’, whether or
not referring to the centralization of the sacrificial cult in Jerusalem — e.g. Deur. 12:5.11.21.26, 26:2
(MY DY WY 1PYY 13 005K M NN oppn - MT; 6 ténog, Oy Gv ExAfEnTon xUplog 6
Ococ tudv EmxinOijvar 10 OSvopa altolr &xel- LXX).

™ Greek text from A.Rahlfs, Septuaginta. Id est Vetus Testamentum graece iuxta LXX interpretes. Duo
volumina in uno (Stuttgart 1979) Volumen [ Libri poetici et prophetici, p. 358.

' H.Engel. Das Buch der Weisheit (Stuttgart 1998) 154; on Stoic influence also in the Wisdom of Solomon, cf,
Levison, The Spirit in First-Century Judaism, 143, referring to Wis. 1:7, and also to 7:7 & 9:17, as example of
an understanding of wisdom in the “conceptual orbit of a sapiential tradition permeated by Stoicism”.

" Translation from F.H. Colson & G.H.Whitaker, Philo, [I, p.456-457.
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»aBhg Bouhetan, “All these are inspired by one and the same Spirit. who apportions to each
one individually as he wills™ 7. Thus. both the idea of the Spirit of God dwelling in the
Temple and that of the individual inspiration by the Holy Spirit are found in Jewish tradition.
The idea of the religious community as God’s Temple in whom God's Spirit dwells, however.
can be put in sharp relief in a comparative analysis between Paul’s temple imagery and the
literature of Qumran,

4. The Holy Spirit and the community in Pawl and Qumran

The explicit mention of the “Spirit of God'. although not directly linked with the image of the
Temple of God in the literature of Qumran. figures in the Rule of the Community in the
context of God's dwelling in the congregation. which because of God’s gift of holiness
through his Holy Spirit " is called a “holy community’. wnp 1w (/QS Col. IX, 2). This
community views itself as the eschatological Temple in the Endtime (nyn. which is short for
the biblical xp ny) by virtue of being perfect of the Way (/QS Col. 1X. 3-7, 12-21). The idea
of an eschatological Temple is conveyed by. among other things, the identification of the men
of the Community with a “foundation of the Holy Spirit in eternal truth”,
DYy NRNRY vp N 1o, whose atonement for Israel’s iniquities substitutes for sacrifices of
the Jerusalem cult (/QS Col. [X. 3-5). The ritual of atonement. described in Leviticus 16,
refers to. among other things. the uncleanness (nNnV). sinful transgressions
(onNvN-Y5> omyws) and iniquities (MNY-Y2) of the people of Israel (Lev. 16:16.21). In the
Rude of the Community the additional element of guilt (nwX) is mentioned in the context of
atonement. which can be linked with the later prophetic tradition in the Bible of moral
understanding of purity (ct. Ez¢k. 36:22-33).

The priestly setting of this eschatological Temple can be inferred from the mention of
a "House of Holiness for Aaron™. )" N> whp noa. and of the role of the “sons of Aaron”,
M a (JOS Col. IX. 6-7 . Also in 4QFlorilegium possibly mention is made of an
eschatological Temple (o n manNa [X]2 [190] awn man - Frg. 1. col. 1, 21,2, 2) over
against the “Temple of Israel™ (582w[> w]1pn - line 6), probably the contemporary Temple of
Jerusalem. which according to the sectarian understanding had been defiled (/QpHab. VIII, 8-
13: XII. 7-9). The idea of the community as Temple in the contemporary period of the
Qumran community before the end-time appears to be expressed by the words “Temple of
man”. DTN w1pn . Although priestly functions are still attributed to the “sons of Aaron” in
Qumran. whereas Paul compares a material aspect of the preaching of the gospel by the
missionaries with the service of priests in the Temple (1 Cor. 9:13-14), the idea of the
community as Temple is also implicitly associated with the presence of God’s Holy Spirit in
the Rule of the Community.

“* Translation from the Revised Standard Version.
"Cf. 40504 Frgs. 1-2, Col. V. 15: 4US MS A, Fre. 2. line | - 70S Col. 3, line 7.

™ Ed.pr. M. Burrows, The Dead Sea Scrolls of St. Mark's Monastery Il Fascicle 2: Plates and Transcription of
the Manual of Discipling (New Haven, ASOR 1951). Cf. the use of this term in JOQMMT B, 79; 1Q28a (1Qsa) |,
15-16, 11, 13: 71Q20 (11QTh) V.25 to designate the priesthood and priestly tribes. Cf. /S V.6 mentioning a
“sanctuary in Aaron”. 1"niNa wnp (v standing here for ‘holy place, temple’, as wnp ma in /OS 1X,6 stands
for “holy house, sanctuary’) and a “house of truth™. nnpNn N1, in Israel.

® CI. G.J. Brooke, Exegesis at Qumran. 40Qflorilegium in its Jewish Context (Sheffield, JSOT Press, 1985)178-
193. there 185 concerning the ‘sanctuary of men’ as stressing * the position of the Qumran community vis-a-vis
the Jerusalem temple™: Idem, “Miqdash Adam, Eden and the Qumran Community”, in B.Ego et al. eds.,

Gemeinde ohne Tempel. Community without Temple, 285-301.




The Holy Spirit is involved in the accomplishing of the purification of body, “v3, soul,
wod. and spirit. mA (/QS Col. 111, 7-9) 7. In Paul’s metaphor of the Temple of God,
reformulated in 1 Cor. 6:19, both body. odua 7%, and spirit. vebua, are involved. For in |
Cor. 6:17 it is implied that the human spirit cleaving to the Lord becomes one spirit with him,
while the human body is called the Temple of the Holy Spirit from God (1 Cor. 6:19), whose
Spirit was first said to dwell in the community (1 Cor. 3:16). As the community as Temple is
not of the community itself but God’s, thus also the bodily purity of the individual members
constituting the community belongs to God (cf. 1 Cor. 6:20). It is significant, in this
connection, that the expression “you were bought with a price” (Tiufig fyop&aBnte) is not
only found in the context of bodily purity (1 Cor. 6:20) but also of Christian worship in a
moral sense of remaining with God. which should not be thwarted by enslavement to men (1
Cor. 7:17-24, there v.23). Although there is no metaphor of the Temple symbolizing the body
of the individual in the religious community in the literature of Qumran, the underlying
notions of the commitment of both body and soul to purification in receiving the Holy Spirit
of God are the same.

The holiness of God’s Temple. that is the religious community in worship devoted to
God. is given substance by the presence of God’s Spirit and destructive evil threatening the
religious community is turned by God against the one who wants to realize those evil plans.
Paul’s use of the Greek term @Beipw in 1 Cor. 3:17 has been put in the context of the LXX
translation of the Hebrew nnw and compared with the lot of the ‘men of destruction’ in /QS
IV.12 and [X.16 and * children of destruction’ in CD VI.15 by B. Girtner ”°. But in my view,
@O¢eipw in the Pauline usage in the Letters to the Corinthians (1 Cor. 15:33; 2 Cor. 7:2, 11:3)
denotes the corrupting effect of wicked intentions rather than the clear-cut vices of heresy and
immorality, as Gértner interprets this usage. Immorality (mopvefa) is condemned as sin
against one’s own body (1 Cor. 6:18), whereas heresy in the sense of dissensions and
factionalism (1 Cor. 1:10-11, 3:3. 11:17-18f) is compared by Paul with the behaviour of
ordinary men, men of the flesh. capxuxol xai xard &vOpwmnov (1 Cor. 3:3). But the one
who would destroy the Temple of God is not among those who are exhorted by Paul to
become spiritual men from having been men of the flesh. The danger of destructive evil is
probably rather in the wicked intentions of one who would dissuade the Corinthians about
separating themselves from immoral men, bringing vices of the world within the congregation
and blurring the lines of good and evil, as in 1 Cor. 5:13 Paul quotes Deuteronomy 17:7
(cf.19:19): “Drive out the wicked person from among you”, éEdpate OV movnpov £ tudv
avt@v *. Thus, also in 1 Cor. 11:19. probably addressing the wickedness of certain persons
concealed in the community, Paul writes about the necessity of factions for clarity about who
is genuine among the Corinthians and who is not (8T yap xai aipéoeig &v Dutv elvau,

Tva [#al] ol ddxipor pavepol yévovral &v UUIv).

The wickedness which would destroy the Temple of God can be juxtaposed with
reverence and respect for God's Temple. [n the literature of Qumran, respect for the Temple is
an important issue. Thus in the Halakhic Letter, which marks the breakaway of the Qumran

" Cf. A.E. Sekki, The Meaning of Ruah at Qumran (Atlanta, GA: Scholars Press, 1989) SBL Dissertation Series
110, in his section on ‘Ruah as God's Spirit’, pp.71-93, there p.91-93 including the unusual expression
nervtp o of JOS I, 7 in this category because of God always being the “principle agent of this [moral
puritication] in the Scrolls™.

® Cf. Kirchhoff, Die Siinde gegen den eigenen Leib, 130-145 in a section about the meaning of o®ua vs. oapE,
pointing to man’s creation “in his distance from God™ and as “made for God” respectively (p.134).

™ The Temple and the Community, 59-60.

* Note the change from the 2nd person singular of #8Eapelg in the LXX into the 2nd person plural to address the
Corinthians as a collective, as a unified community.
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community. the requirement to “be respectful towards the Temple”, w1pnn oNy nons &, is
also ranged among the precepts. And in the Temple Scroll, column XLVI, lines 11-12, the
following ruling is found: »wTPNRN NN WIPH AN WP HHNT PP DN N - “And
they shall sanctify my Temple and they shall be afraid of my Temple, for I dwell in their
midst™ *2. In one passage of the Rule of the Community, column V., lines 10-19, the men of the
Community are prescribed to keep far away — collectively as “men of holiness’ (vTpn N,
1.13) and individually as “man of holiness’ (v1pn en- 1.18) — from the wickedness of the
“men of injustice™ ("ynswin. 1.10). Although their intention of destructive evil is not
mentioned explicitly, their wickedness excludes them from the covenant with God and their
disrespect for God’s word makes all their works impure. God’s judgment against the
wickedness of these men is expressed in terms of eternal destruction, o>y n%> (1.13), and
destroying them from the world. Yann 1w (1.19). This destruction, then, as punishment for
the danger of burdening the community with the guilt of iniquities, destroying its holiness, is
in my view comparable to the way Paul writes about destruction in 1 Cor. 3:17.

There is also a striking parallel between the prohibition of uniting (1r») and eating and
drinking (nne» X9 913 onnp Yov X)) with wicked men in /QS V, 14.16 and Paul’s
exhortation in | Cor. 5:11 not to associate nor even to eat with immoral men. The “worthless
works”. Yan »wyn. and the worthlessness. ban, of “all who do not know his covenant” (1. 18-
19). that is the wicked men, are comparable with the foolishness (uwpia) or futility
(uaraomic) of the so-called wise men (1 Cor. 3:18-20), the idol (€idwhiov - e.g. in 1 Cor.
8:4 and 2 Cor. 6:16) and lawlessness (&vouia, 2 Cor. 6:14) mentioned by Paul. Opposed to
these worthless works is the work of the Lord (¥pyov to0 ®xupiov) in whom labor is not in
vain (xevog - 1 Cor. 15:58). as God’s Spirit dwells in the religious community as God’s
Temple,

IV THE EARTHLY TEMPLE AND THE HEAVENLY TEMPLE

As the introduction of the metaphor of God’s Temple in 1 Cor. 3:9-17 has been analyzed in
the context of 1 Corinthians, the notions of the earthly and heavenly realm implicit in Paul’s
concept of the Spirit of God need to be explicated in the larger context of both Letters to the
Corinthians. For analysis of these notions of the earthly and heavenly realm in relation to
Paul’s temple imagery in a comparative study with Jewish tradition adds to the survey of the
ramifications of the metaphor of God's Temple. And within this framework, I will then focus
my attention on the analysis of moral categories of iniquities addressed in Paul’s exhortations
in the passages with temple imagery and cultic terminology against the background of Jewish
tradition.

In 1 Cor. 2:12 the Spirit of God has been juxtaposed by Paul to the spirit of the world
and the “spiritual’, 10 tvevpanxdv. in 1 Cor. 15:44-49 is by implication linked with the man
trom heaven. ¢ obpavod. and the image of the heavenly man, Tiv eixéva toU E&moupa-
viov. The human state of being spiritual, referred to in a negative context at the beginning of
the letter (1 Cor. 2:13-3:1) concerns the whole being. body and soul, for in 1 Cor. 6:12-20 the
body is implicated in the metaphor of the Temple, while both in 1 Cor. 3:16 and 1 Cor. 6:19

¥ JOMMT B,49. Ed.pr. E.Qimron & J.Strugnell, Qumran Cave 4. V: Migsat ma’ase_ha-Torah (Discoveries in
the Judaean Desert X; Oxford 1994). Translation from F. Garcia Martinez & E.J.C. Tigchelaar, The Dead Sea

Scrolls, Study Edition 11 (4Q274-110Q31) (Brill/Eerdmans 2000) 793, 797.

*2 Hebrew text from E.Qimron, The Temple Scroll. A Critical Edition with Extensive Reconstructions (Judean
Desert Studies; Beer Sheva — Jerusalem 1996) p.66. Translation from Garcia Martinez & Tigchelaar, Study
Edition [1, 1264-1265.
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God’s Spirit. the Holy Spirit is said to dwell in the community and the individual in his or her
corporality respectively. Paul has juxtaposed the spiritual man to the unspiritual man at the
beginning of his First Letter to the Corinthians. Accordingly, he unfolds his preaching of the
resurrection of Christ in 1 Clor. 15 also in terms of juxtaposing the “natural’ to the spiritual.
The natural body. o®ua Yuxixév. which is sown and perishes, is set in contrast to the
spiritual body. o®dpa mivevpatizov, which is raised (v. 44). And the first Adam as a living
being. Puxn Tooa. is set in contrast to the life-giving spirit, nvedua Lyomololv, of the last
Adam (v. 45). To this juxtaposition of “natural” and spiritual, the categories of earth and dust
in contrast to heaven. flesh and blood in contrast to the kingdom of God, and perishable in
contrast to imperishable. are added by Paul.

The dichotomy of the earthly and the heavenly realm in relation to the Temple is
implicit in Paul's reference in 2 Cor. 5:1 to a heavenly abode of God ®. oixiav
dyelpomoinTov aidviov €v Toig OUPaVOIc. as it is juxtaposed with an “earthly tent’, 1 &mi-
velog nuav oixia to0 oxnfjvoug. The heavenly abode of God., in 2 Cor. 5:2 further
circumscribed as 1O oixnmiplov Nudv 1O £ oUpavol, is the domain of the resurrection,
in which death is swallowed up by life (2 Cor. 5:4). The guarantee for this during the mortal
life of mankind is God’s gift of the Spirit (2 Cor. 5:5), which forms the link between the
carthly and the heavenly realm. In referring to a “house not made with hands™ as the building
from God (oixodoun €x Beod). which the faithful have. Paul elaborates on an image with
which he begun in 1 Cor. 3:9 introducing his metaphor of the Temple. In this context,
however. of stressing the transcendence of God’s power through the gospel of the glory of
Christ (2 Cor. 4:4-7.17) against the affliction ¥ the image of a building of God is worked out
in the direction of the heavenly Temple. which, apart from the idea of the community as the
Temple of God on earth. focuses on the unseen realm of eternity (cf. 2 Cor. 4:18) and
resurrection over against the mortality of man.

The juxtapesition of the heavenly Temple and the earthly Temple is a common theme
in Jewish tradition of the Second Temple period. For in the Special Laws I, 66-67, Philo
makes a distinction between a heavenly Temple, with angels serving as priests, and the
earthly Temple with a sacrificial cult serving for thanksgiving for blessings and asking
forgiveness for sins **. Also in the last part of § 114 of Josephus’ eighth book of the Jewish
Antiquities, quoted in the previous section, the tradition about such a distinction between
carthly and heavenly Temple has been preserved *. The moral perspective of piety, 0oéBela,
which Philo had on the earthly Temple cult (Spec. Leg. 1, 67). most probably voiced a current
way of thinking about the Temple cult of Jerusalem in the Hellenistic Jewish diaspora.

The perspective of a liturgy of thanksgiving for blessings and asking forgiveness for
sins may have intluenced Paul in his use of cultic terminology in 1 Cor. 6:9-11, which
describes the purification and justification of the Corinthians from iniquities. Thus, in light of
the metaphor of the community as Temple (I Cor. 3:16-17), the sins of some of the
Corinthians (1 Cor. 6:9-10) have been atoned for “in the name of Lord Jesus Christ and in
the Spirit of our God" in cultic terms (v.11). Morevover, the sequence of verbs used by Paul to

"' Cf. ).P.M. Sweet, “A House Not Made with Hands™, in Templum Amicitiae, 368-390 tracing the possible
influence of Jesus” Temple saying. recorded in Mark 14:58 in Paul’s letters, among which 2 Cor. 5:1,

* The affliction. OAT{1g, is referred to at the beginning of the Letter, 2 Cor. 1:4.8. Note also the moral emphasis
on the persistence of ministry and faith against affliction in the repetition of the phrase ol &yxaxotuev (2 Cor.
4:1.16).

A Spec.Leg. 1, 66-67:To pév avwtdtw xai mpdg dAnBewav icpov Ocol vopitewv 1ov olumavea ypi
xgopov civan (....) 1O 62 ye1pdxpnTOV.

¥ Cf. the reference to God’s eternal dwelling, olxov aidviov, in A/ VIII, 107 at the beginning of Solomon’s

dedicatory prayer.
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give expression to the process of atonement for iniquities - anehovoaoBe, Nytaobnre,
£dxabOnTe - can be demonstrated to have equivalents in the cultic terminology of the
Temple cult.

In the Pentateuch. the washing of the body is mentioned as a ritual activity (e.g. Lev.
15:7.10.13.16.18.21-22, 16:24.28) to cleanse it from uncleanness, whereas in Isaiah washing
is mentioned to remove the evil of one’s doings in a context of polemic against ritual
corrupted by iniquities: AovoaoBe, vaBapol véveoBe .. (/sa. 1:16). In the literature of
Qumran. the washing off (9123) of impurity is mentioned as a requirement for entering the
‘house of prostration”, linked with a “holy house’ (CD-4 XI, 22 - XII,1), which has been
identitied with the sectarian synagogue . and conveys a substitute liturgy with rites of
purification for a community without a Temple.

The process of purifying or sanctifying (yt&gewv) is mentioned in various ways in
Scripture in relation to the sacrificial cult and the congregation **. In one instance, Lev. 20:7-
8. the puritication is found in a context of laws against various kinds of idolatry, which
‘defile the sanctuary and profane God's holy name’ (Lev. 20:3)*. In the Septuagint the end of
verse 8 runs as follows: &y xUpiog O aytaCwy DuaC. In 1 Cor. 6:9-11, the context for the
purification is also that of purging various vices, among which that of idolaters
(cidwroAdTpan - v.9). away from the congregation of Corinth. Besides, in the Septuagint the
verb éaywaewv is used for the dedication of the sanctuary % and the noun &ylooua can
designate the Temple itself *'.

The justifying. the last in the sequence of verbs used by Paul in 1 Cor. 3:11, can also
be viewed in the context of Paul’s metaphor of God’s Temple. The Temple of God, which
was in Jerusalem. was not only the place of the sacrificial cult of the Jews. But also the
vindication of the righteous. establishing guilt and righteousness, was prescribed by religious
law to take place "before thine altar in this house’, that is. the Temgjle. from the time of the
dedication of the First Temple onwards (1 Kgs. 8:32: 2 Chron. 6:23) 2.

The thanksgiving to God as part of the sacrificial cult in the earthly Temple is reflected
in Paul’s temple imagery in 1 Cor. 6:18-20, namely at the end of 1 Cor. 6:20, after the
reformulation in 1 Cor. 6:19 of the metaphor of the Temple: doEdoate & TOV Bedv 1D
odpatt Dudv. Now. the verb doEdaCery is used by Paul elsewhere, in Rom. 1:21 on the same
wave-length with eUxapiotelv. In this connection. the exchange of thanksgiving to God for
idolatry (Rom. 1:21-23) is also associated by Paul with the impurity of the heart and the

% A.Steudel, “The Houses of Prostration. CD X1, 21-XII, 1 — Duplicates of the Temple (1)", Revue de Qumran
16:1 (1993) 49-68 against the identification of the w7 12, mentioned in CD-4 XII, 1. with the Temple of
Jerusalem. In her analysis of the context of (' X1.21-XI1.1 the mnnwn m3a is identified with the “buildings for
cultic praver-services™ of the Essenes themselves.

OEg. Lev. 11:44, 16:19: Dewr. 33:3: | Sum. 16:5: Joel 2:15-16 (.) unpvEate Sepanciav,
ouvayayete Aadv, ayidoare Exxinoiav (!): Zeph. 1.7, Ezek. 37:28, 44:19, 46:20; cf. Sir. 33:12,

¥ MT: w1 Dw-nR 999 SwTpntnn 8w Y LXX: tva widvn ta &y pou xai Befnidon 16 Svopa
TMV IOOUE VWV [OL,

" E.g. | Kgs. 9:3.7 - 1ov olxov tobrtov, 8v Wyicoa 1@ 6vouati wou; 2 Chron. 7:16.20. Cf. 1 Esd. 1:47:
1O icpov TOoU xupiov TO dyiatépevoy év “lepogoiilpolg.

"UE.n. | Chron. 22:19; 2 Chron. 20:8. 26:18, 30:8; Ps. 77 (78):69, 95 (96):6: Sir. 36:18(13); /sa. 63:18; | Macc.
1:21.36.39.46, 2:7, 3:45,4:38. 5:1. 6:7.26.51. Cf. less current use of &ytaomiplov (e.g. in Lev. 12:4).

02

©LXX 1 Kgs. 8:31-32: (...) xatd wpdownov Tod Buaiacmpiou cou &v T® olxw ToUTY (...)
Toh dixauboat dixawov dolvar adt® xard t™v dixawoovvnv alitol; 2 Chron. 6:22-23: (...) xaTévavTl
o0 Buoiaompiov &v T olxw TovTw (...) TOU dixaudoal dixalov ToU dmodolvar abTt® *atd THv
dixatoovwmv attod. Cf. Denr. 19: 17 mentioning priests taking part in judgment in a lawcourt.




dishonoring of the body: “Therefore God gave them up to the desires in their hearts into
impurity of the dishonoring of their bodies among themselves™ - A0 mapédwxev aiToug
O Beo¢ ¢v Taig fmbupicug T@V ®apdidv altdv eig dxabapoiav 100 arnudgeaba
@ obpara autdv €v avtoig (Rom. 1:24). Also in 1 Cor. 6:18-20 the body is involved in
the metaphor of the Temple concerning the proper worship and glorifying of God.

Thus the thanksgiving to God and the atonement for sins figure in 1 Cor. 6:9-11.20, in
a passage with cultic terminology which could directly or indirectly have been derived from
the tunctions of the earthly Temple cult, such as they are summarily described by Philo.
Paul’s exhortation against immorality culminates in the rephrasing of the metaphor of the
Temple in 1 Cor. 6:19, and this immorality, as [ will discuss more extensively in the next
section, was in Qumran literature linked with the defilement of the Temple (CD-4 IV, 17-18).
Besides. the service of priests in the earthly Temple cult is referred to twice in 1 Corinthians,
one time in the context of a comparison with Paul’s apostleship in the interest of his self-
legitimation (1 Cor. 9:13). and the other time in a more ambiguous sense of referring to the
sacrificial cult as that of the ~Israel according to the flesh™. Tov "lopanA xatad odpxa. in the
context of his exhortation against idolatry (1 Cor. 10:18). The ambiguity of Paul’s attitude to
the sacrificial cult. in contrast to the authority ascribed by him to priests. can be partly
explained by his spiritual concept of the Temple and the disputed status in first-century
Judaism ?* of the offering of Gentiles in the Temple of Jerusalem (cf. Rom. 15:16).

The heavenly Temple. referred to explicitly in 2 Cor. 5:1, is implicit in the 8eoD
oixodoutn in 1 Cor. 3:9. as also in 2 Cor. 5:1 mention is made of the oixodounv éx 6eod.
Depending on the building up (oixodopn, émouxoddoueLv) on the christological foundation (1
Cor. 3:11). the heavenly Temple - the realm from which the image of the ‘man of heaven’
and the spiritual (1 Cor. 15:46-50) stem - manifests itself in the congregation through the
Spirit of God. The heavenly Temple is therefore also a direction to strive for, just as the
Corinthians from being ‘men of the flesh’ have to become ‘spiritual men’ (1 Cor. 3:1). The
concept of the heavenly Temple is also found in the literature of Qumran, in the *Songs of the
Sabbath Sacrifice’. where it is associated with spiritual beings or angels near to God in
divinity and holiness *! and with a kingdom of spirits who exalt God’s glory *°. The heavenly
Temple itself is designated with evocative language such as “the uplifting pillars of the
supremely lofty abode™. the “spendidly shining firmament of [his] holy sanctuary”™, and the
“tabernacle of superior loftiness™ °*. In this heavenly abode. God Himself is in one place
addressed as *God of divine beings. the king of purity’. minvn Ton oON S8 (40403 Frg. 1.
Col. I1. 26) V", In one line of the Subbath Songs certain or all of the divine beings, not further

7 Cf. Josephus, BJ 11, 412 recording a tradition propounded by certain notables, prominent Pharisees and priests
(411) that the offerings of &Alo@UAwv, other nations. had never been refused by Israel’s ancestors. But in the
literature ot Qumran, the epposite idea of the sacrifice of the Gentiles, o»2n nat, as desecrating the Temple cult
is found as a prohibitive ruling . e.g. JQMMT B, 3-5.8-9.

" wmp wTp PN, DYNDNDR, DRNY YNIP MM, DABR MMA, X9 mnn in 40403 Fre. 1, Col |, 44;
Col. 1. 7-10.

"T5lmn mavn and v1313 in 4O403. Frg.1 Col. I1, lines 3-4; cf. Col. I, lines 30-34.

" 40403 Frg. 1, Col. 1. 41-42 & Col. II, 10. Ed.pr. C.Newsom et al., Qumran Cave 4. VI: Poetical and Liturgical
Texts. Part 1 (Discoveries in the Judaean Desert X1, Oxford 1998).Translation from James H. Charlesworth &
Carol A. Newsom eds., The Dead Sea Scrolls. Hebrew. Aramaic, and Greek Texts with English Translations 4B
Angelic Lituray: Songs of the Sabbath Sacrifice (Tuibingen/Louisville 1999) 52-55. Cf. their introduction, p.8
noting. concerning the Heavenly Temple in the Subbath Songs, “the tendency of the text to vacillate between the
depiction of the heavenly sanctuary as one and as seven sanctuaries”.

"7 Following the translation of Charlesworth & Newsom eds., op.cit., 57. Cf. their introduction, p.6 about terms
and epithets designating God in the Subbath Songs.
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identifiable because of the lacunas in the text, are said to be “eternally pure’, omby »minv
(40403 Frg. 1. Col. 1. 13).

Although the Spirit of God is not explicitly mentioned in this "angelic liturgy’, it can
be inferred from one phrase in the Subbath Songs (4Q+403 Frg. 1, Col. 1. 31) describing God as
“the king of glory who sanctifies by his holiness all his Holy One(s)" *. that this glory and
sanctification affects the divine nature of the godlike beings, 0O~ (1. 33). In this
connection. it is also important to note two singular instances of the term “spirit’(n1) , one of
a “spirit of holiest holines[s’. o]vmp vnp M1 (4(;403 Frag. 1 Col.IL, 1) in the context of
"perfect light of knowledge’ coming from God . another of a “spirit of holine[ss]”.
[¢]1p mMA in relation to purity (//Q17. Col. IX. Frgs. 21a-b.22, 5). subject to God as the
"king of purity” '

Apparently there is no total disjunction between the human world and godlike beings
according to one fragment of the Sabbath Songs. since those godlike beings are mentioned
side by side with human beings (0>wix - 1.3) and human assemblies (o>wIN »10m - 1.2) in the
praise of God's kingship (#0400 Frg.2. lines 1-9). In this fragment. the rhetorical questions of
how the human priesthood and the human praise in psalms will be regarded in the dwellings
of the divine beings and in comparison with their knowledge (1.4-7), attest to a perspective on
angelic liturgy. more exalted in degrees of holiness in comparison with its earthly counterpart
""" Although Paul’s references to angels in his Letters to the Corinthians are not pointing to
one direction of heavenly beings as more exalted than human beings '®. in one instance. 1
Cor. 11:10. J.A. Fitzmyer has compared the authority of angels with the presence of angels
among the people of the congregation in texts of Qumran '. From 1 Cor. 4:9 and 1 Cor. 13:1
it can be inferred that there is not a total disjunction between angels and human beings in
Paul’s theology. Although Paul’s reference to a heavenly Temple in 2 Cor. 5:1 is not in an
immediate liturgical setting. a ruling about the liturgy of the congregation in Corinth “on
account of the angels™ (d1& ToUg &yyéhoug. v.10) in the context of 1 Cor. 11:2-16 implies
that angelology apparently played a part for Paul in liturgy. Paul’s mention of the
transcendent power of God. as related to the realm of eternity and the heavenly Temple (2
Cor. 4:7.14-5:5). also conveys the idea of exaltation of God’s glory. for in 2 Cor. 4:15 the
extending of the gospel of Jesus’ resurrection among people increases the thanksgiving,
eUXapLoTIqL

As the concepts of the heavenly Temple and God's kingship are interrelated in the
Subbath Songs. the kingdom of divine spirits can in certain respects be compared with Paul’s

™ Translation from Charlesworth & Newsom eds.. op.cit., 50-51. The Hebrew verb ‘to santify’ used here is
vr1pnn (compare Greek dyiacery).

710403 Frg. 1. Col. L. 45, Col. II. 1-2. Cf. 40400 Fre.2, 8 addressing God as the ‘God of knowiedge’,
nYT SRS JOH02 Fre. 4. lines 2. 6. and 12 (ny7 >mdnn), Cf. C.Newsom, Songs of the Sabbath Sacrifice: A
Critical Edition (Atlanta. GA: Scholars Press. 1985) 232 calling mn in the singular discussed here a nomen
qualitatis comparing it with 4Q405 Frag.23. Col. l1, 8. The quality of holiness and knowledge, as inferred above,
come from God.

100

[v]Tp mna amvon. F.Garcia Martinez, E.J.C.Tigchelaar & A.S. van der Woude, Qumran Cave 1}. 11. 110Q2-
18. 110Q20-31 {DJD XXIlI: Oxford 1998) 291.

"I Cf. M.J. Davidson, Angels at Qumran. A Comparative Study of | Enoch 1-36, 72-108 and Sectarian Writings
from Qumran (JSPsSS 11: Sheffield 1992) 242 concluding about the priestly functions of the angels in the
Subbath Shirot that “the heavenly cult is modelled on the earthly one™.

102

" E.g. 1 Cor. 6:3 about the eschatological judgment of angels by men; the phrase 6 caTavag HETAOXNUO-
TiceTau eig Gyyehov wtdg in 2 Cor. 11:14 refers to a fallen angel among the “false apostles’.

103

Fitzmyer. “A Feature of Qumran Angelology and the Angels of | Cor. 11:10”, originally published in New
Testament Studies 4 (1957-58) 48-58: comparing 1 Cor. 11:10 with /QM VII, 4-6 and 1Qsa ll, 3-11.




concept of the kingdom of God. which is also contrasted with human flesh and blood and
carthly perishability (1 Cor. 15:50). As flesh and blood are excluded from inheriting the
kingdom of Geod. this kingdom is from heaven since the resurrection of man is linked with the
image ot the man from heaven (1 Cor. 15:49) 194 In 1 Cor. 6:9-11 Paul uses ritual terms of
purification and atonement, derived from the cultic terminology of the Temple cuit in
Jerusalem. implicitly equating their iniquities with impurity "5 The injust people, dduxot,
who persist in committing those iniquities. are excluded from inheriting the kingdom of God
(1 Cor. 6:9). On the other hand. the positive things implied in Paul’s concept of the kingdom
of God comprise rightcousness. purity (from iniquities) and the imperishable.

Some of the positive qualitics are also found identifying the godlike beings or spirits in
relation to God in the heavenly abode described in the Sabbath Songs. Righteousness is in
40403 Frg. 1. 17-18 related to the “truc knowledge’ of God in his majesty as king and further,
“those appointed for righteousness™ are blessed, whereas “the spirits of righteousness confess
his truth™ (lines 16. 27 and 38). Purity is found in relation to the description of God as the
“king of purity™. in the context of exaltation and praise of God’s glory (Frg. 1, Column II, 25-
26). But in fragment |. column 1 of 4O400. purity in the “congregation of all the divine
beings™ is also found in juxtaposition with transgression. perversion of precepts, that is, with
iniquities '"*. The imperishable quality of the kingdom of God is reflected in, among other
terms. “king of king[s] for all the eternal assemblies™ and “the spirits of eternity” '’ In this
respect. the kingdom of God coming from God's heavenly abode in Paul’s Letters to the
Corinthians is comparable with the kingship of God in the Sabbath Songs.

V PURITY AND DEFILEMENT OF THE TEMPLE IN PAUL AND QUMRAN

In the previous sections [ have pointed out the ramifications of Paul’s temple imagery in the
Letters to the Corinthians in light of Jewish tradition. In this section I want to focus my
attention more speciftcally on the categories of iniquities or impurities in 1 and 2 Corinthians
which are addressed in Paul’s exhortations in conjunction with his temple imagery. In a
comparative analysis of texts from the literature of Qumran I will substantiate how the
iniquities mentioned by Paul have a Jewish background in the ideas about purity and
defilement of the Temple.

In 1 Cor. 5:9-11 certain iniquities are mentioned. which are recapitulated and partly
expanded on in 1 Cor. 6:9-10. Of those iniquities one is singled out, namely mopveia
(fornication or prostitution). and discussed extensively by Paul, who uses temple imagery
implicating the body in the metaphor of the Temple to make clear to the Corinthians that they
should keep far away from it. But also other iniquities mentioned in this list, such as those of
uotxoi (adulterers) and uaiaxoi (sexual perverts). are related to the body. The Hebrew term
/mat found in the Dead Sea Scrolls and discussed in more recent literature comparing it

" Cf. the Jesus-tradition about the “kingdom of heaven”, Baciicia 1@V obpavdv, in Matthew, e.g. Matt.
13:11.24,

1os

Cf. 108 Col.1ll. 4-8 with comparable cultic language, that is purification of iniquities as uncleanness and
atonement for sin “by the Holy Spirit of the Community in his (God’s) truth” - translation from Charlesworth et
al. eds.. The Dead Sea Scrolls. Hebrew. Aramaic. and Greek Texts with English Translations | Rule of the
Community_and Related Documents (Tubingen/Louisville 1994) 13. Cf. /QS Col. 1V, 21 (vp M1 navh
YYY MY 5on).

" Lines 4-6. 13-16. Translation from Charlesworth & Newsom, Sabbath Songs, 17.
"7 40403 Frg.1, Col. 1. 34-35. Translation from ibidem, 53.




with this passage in 1 Corinthians '"®, denotes mainly the Greek mopvela, fornication, but
also unfaithfulnes. adulterv and more generally lust (cf. use of nav in /S, [, 6). Thus it
comprises also the iniquities of the poixoi and pahaxol mentioned by Paul in 1 Cor. 6:9 ',

Concerning the exegesis of 1 Cor. 6:12-20, there appears to be a scholarly consensus
about the fact that an analysis against the background of “Hellenistic spiritualization” is no
longer tenable "', The larger amount of iniquities mentioned in 1 Cor. 6:9-10 is grouped
together by Paul under the common denominator of the wickedness of &dixot (v.9), much
like the wickedness of the “men of injustice”. Ywn »wiN in /OS V. 10. The iniquities
mentioned by Paul leading him to reformulate his metaphor of the Temple concern both body
and spirit, And. in a comparable way. the holiness of the community to God mentioned in 2
Cor. 7:1 excludes every defilement of both body and spirit, &md mavtog poiuvouot capxdg
¥ai mvevparog. The much debated question about the authenticity and pre-Pauline or anti-
Pauline nature of 2 Cor. 6:14-7:1 "' will be a subject of discussion further on in this section
when dealing with that passage in detail. For the moment suffice it to say. that the presence of
‘hapax legomena™ ''* is in my view at least not a convincing argument against its
authenticity. On the other hand. themes like vaog 8eol vs. €idwrov (2 Cor. 6:16) /
eidwroratpia. dixaloovvn vs. avouia (2 Cor. 6:14). g vs. oxdTog (2 Cor. 6:14), oTdg
vs. dmotog (2 Cor. 6:15) / amotia. mvedpua and odpE (2 Cor. 7:1) do occur in 1
Corinthians and Romans also.

Interestingly enough. the purity of the Temple. which is implied in Paul’s metaphor
and alluded to by his use of cultic language in 1 Cor. 5:7, 6:11. 7:14 in conjunction with
certain iniquities is found in the Dead Sea Scrolls too. While the notion of the purity of the
Temple is found in several texts - e.g. in //QT « XLVIL, 17, 4QMMT B, 54 — in one passage
of the Damascus Document the defilement of the purity of the Temple is found in conjunction
with two other iniquities. mxn (fornication) and ynn (wealth or power) '">. These three
iniquities are called the ‘three nets of Belial’, Y53 mmsn nwww (CD-4 1V, 15) in an
interpretation of Isaiah 24:17. Beliar. a variant of Belial, is also found in 2 Cor. 6:15 in the
passage which seems to recapitulate the metaphor of the community as Temple of God, in 2
Cor. 6:16 called the “Temple of the living God”. vadg 6c0ob Ldvrog.

" See Kirchhof¥. Dig Siinde geven den eigenen Leib, 22-35. But cf. Girtner, op.cit., 141 n.2 about 1 Cor.6:19:
“[t is not easy to say how the individual Christian can be called a temple in which God dwells with his Spirit.
Many scholars have isolated this text from the idea of the community as a temple, relating it instead to the
Hellenistic background™.

" Cf., Kirchoff. op.cit.. 35 pointing out that mopvela/m» can also stand for poixeio/oron).

" E.g. G.Klinzing. Die Umdeutung des Kultus in der Qumrangemeinde und im Neuen Testament (Gottingen
1971) 183; E. Schiissler Fiorenza, “Cultic language™, 172.

"' E.g. J.A.Fitzmyer, “Qumran and the interpolated paragraph in 2 Cor 6:14-7:1" originally published in CBQ
253 (1961) 271-280: J.Gnilka, *2 Cor 6:14-7:1 in the light of the Qumran texts and the Testaments of the Twelve
Patriarchs™, in J.Murphy-O’Connor. Paul and Qumran (Chicago 1968): Schiissler Fiorenza, “Cultic language”,
171: V.P.Furnish. [I Corinthians The Anchor Bible (New York 1984) 371-383. Cf. Girtner, op.cit., 49-71, there
49-50 in whose discussion of Pauline passages with temple symbolism the question of the literary status of 2
Cor. 6:14-7:1 is referred to but not elaborated.

''"* E.¢. U.Schnelle, Einleitung in das Neue Testament (2nd ed.; Gottingen 1996) 101, 106.

" CD-A 1V, 14-18. Cf. Garcia Martinez & Tigchelaar, Study Edition, translating 1wn as ‘wealth’, and the
textual note on the confusion of i to be read as 7w in J.G. Campbell, The Use of Scripture in_the Damascus
Document 1-8. 19-20 (Walter de Gruyter: Berlin & New York 1995) 108.116-118 (“a vagueness in distinction

between waws and yods, a common feature in numerous sectarian DSS, as well as in Hebrew MSS of medieval
times™. p. 108).
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The issue in the pericope of 2 Cor. 6:14-7:1 is the exhortation against unequal
partnership with unbelievers (M1 yiveoBe étepotuyolvieg amioTolg) '3 It can be inferred
trom this exhortation against unbelief. that the purification of body and spirit for holiness in 2
Cor. 7:1 refers implicitly to purification of a profane spirit of the world (cf. | Cor. 2:12) and
a body. o@pk. defiled by the corrupting influence of the iniquities committed in unbelief. The
clement of repentance. petavola. only occurring in 2 Corinthians, namely in 2 Cor. 7:9-10,
seems to be in line with godly grief about a certain injustice (v. 12) done among the
Corinthians ''*. The changed situation addressed in 2 Corinthians could account for the
reference to purification from every defilement of body and soul. capxog xai svevparog,
while in Paul’s use of temple imagery in 1 Cor. 3:16-17 and 6:19 the underlying notion of the
morat purity of God's Temple is conveyed by the indwelling Spirit of God, the Holy Spirit,
and the term o@pa for body . The expression of the “living God’ is also found in the literature
of Qumran (>n Yx- e.g. in 40504 Frgs. 1-2. Col. V.15).

As mopveia is to be shunned as contrary to the holiness of the community and its
individual members as God’s Temple. thus in the passage from the Damascus Document
fornication. nn. and the defilement of the Temple. wtpn nnv (CD-4 IV, 17-18) are
mentioned together as related iniquities. For in CD-4 V, 6-11 the defilement of the Temple is
further detined as not keeping apart from sexual or blood relations prohibited according to the
law (P> - 1.7). In this connection. it is important to note that the one concrete case of
nopveia referred to explicitly by Paul in 1 Corinthians concerns blood relations (1 Cor. 5:1).
G. Klinzing has pointed to the fixed formula of the defilement of the Temple in the Damascus
Document and the Midrash Pesher of Habakkuk ''®, which in light of the recently published
Hulakhic Letter is the negative. polemical counterpart of the *purity of the Temple’.

The third net of Belial. 30 standing for wealth or power. seems to be less related to
the other two iniquities at first sight. but in the larger context of laws in the Damascus
Document the acquiring of wealth at the expense of gentiles is associated with blasphemy
(CD-A XII. 6-7). And in the Midrash Pesher of Habakkuk the corrupting effect of wealth on
every haughty person in that he cannot be satisfied (VIII. 3-4) is in the midrash applied to the
Wicked Priest. ywam ynon. whose robbing and hoarding of wealth during his rule over Israel
is further associated with “abominations by every sort of defiling impurity”. nxno n1
5193 mawn (VIIL13) "7 | as he betrayed the laws (27 n) for the sake of wealth (VIII, 10-
11). With this context to 1 in mind. lines 11-13 of CD-4 about the defilement of the holy
spirit of people who speak abomination against the statutes of God’s covenant, Y98 n"3 »pin.
couid implicitly refer to those in power following the Wicked Priest who. corrupted by
wealth. blaspheme against those statutes.

In Paul’s list of iniquities. 1 Cor. 5:10-11 and 1 Cor. 6:10, the unlawful amassing of
wealth is represented by the greedy (Acovéxtat), robbers (Gpmayec) and thieves (xAfmTan).
who as unrighteous people cannot inherit the kingdom of God, whereas in | Cor, 15:24 Paul
writes about an eschatological kingdom as abolishing every rule. every authority and power,

' Apparently the rulings given by Paul for a ‘mixed marriage’ between believer and unbeliever in 1 Cor. 7:12-

16 aimed at a peaceful coupling together by consecration of the unbelieving partner through the believing
partner.

" CI. 2 Cor. 12:21 about the fear of Paul that many will not have repented (Ut} petavonodvrwy) of the sins in
which they were engaged: draBapoia. impurity: mopveia. immorality, fornication or prostitution; and
aoehyeia. licentiousness,

"'* Klinzing, Die_Umdeutung des Kultus, 15 referring to CD-4 1V.18: V.6: XX,23: and /QpHab XII, 8.

Y7 Cr. M. Weinfeld, Deuteronomy and the Deuteronomic School (Oxford 1972) 226 about nayn, ‘abomination’
being a Deuteronomic concept of impurity.




nacay qpxnv xai macav fEovoiav ''* xai SUvauiv. Of the three iniguities mentioned
X1

in 2 Cor. 12:21 — aGxaBapoia, a cultic term; mopveiw, figuring in 1 Cor. 6:18-20; and
aoehyeia. licentiousness — the last one may parallel the corrupting effect of ywn, discussed
above. The striking similarity between the “nets of Belial’ in the Damascus Document and the
relation between temple imagery and iniquities in | and 2 Corinthians points to another area
of common ground in Jewish tradition.

Finally. I will add some explicit arguments to the debate about the literary status of 2
Cor. 6:14-7:1. in favour of its Pauline authorshlp with the redaction of a pre-exxstmg
testimonia-collection in 2 Cor. 6:16c-18 "', It may be noted that the scriptural testimonia is
not introduced by the more usual formula yéypamtar in Paul but by the words
»aBog einev 6 Be0¢ 6T, while the verses quoted and altered are followed by the words
Aéyer x0plog (v.17) and Aéyel xUpiog mavroxpdtwp (v.18). whereas xUplog in Paul
otherwise refers to Jesus Christ. The cadence and rhythm of the language of the testimonia
could perhaps point to a provenance from a liturgical setting. Apart from the scriptural context
in Lev. 26:11 of the first verse quoted in 2 Cor. 6:16¢ to support the statement of the
congregation being the Temple of the living God. the combination of the verbs évouxelv and
eumepately is found in Philo’s treatise On the Posterity of Cain 122 being predicative of
the Ad0yog Belog. God's dwelling in the congregation is. of course, also found expressed in 1
Corinthians 3:16: 10 tvedua 1ot Oeol oixel év Duiv.

As far as the verses introducing the testimonia (2 Cor.6:14-16b) are concerned, the
argument that “believer’ (motog - 2 Cor. 6:15) would not be a Pauline term 120 can be
countered with reference to 1 Cor. 4:17 in which Paul talks about Timothy as
motdv &v xupiw. the Lord being Jesus Christ. And in | Cor. 14:22 the juxtapositon of
amiotor with toig motevovoty is made in a context of discourse about what edifies the
church. The fact that the language is more stylized in sets of rhetorical questions before the
scriptural testimonia, also needs to be taken into account in the assessment of the literary
status of 2 Cor. 6:14-7:1 as a whole.

The sanctification mentioned in 2 Corinthians 7:1 “in the fear of God”, &v
¢OPBw Oeo?. is a ritual accompanied by a godly fear. The equivalent expression, “fear of the
Lord™. mm» N in the Hebrew Bible. is translated, in the Septuagintal version of Isaiah
11:2-3. variously as €UoéBera and mvebua @opov Oeod, and linked with the Spirit of God
(mvebpa tol Ogol, LXX: mm nm. MT). Accordingly, the ritual of sanctification mentioned
by Paul in 2 Cor. 7 1 is not an unparallelled. one-sided human affair in terms of responsibility
and supervision ©. In terms of the relation of the believers to God in the process of
sanctification. Paul’s use of the reflexive xaBapitelv £autolg could rather be compared
with the use of the verb wIpnn for sanctification in /QH « XIX, 10-11.13. Although the use
of the verb émteketv in 2 Cor. 7:1 in the context of purification would seem anomalous and
non-Pauline in the first instance. against the background of Jewish tradition it becomes more
understandable. In the context of describing the divergent purification ritual of the Essenes,
Josephus uses the same verb (4/ XVIIL. § 19).

Therefore. I conclude in favour of Pauline redaction of 2 Cor. 6:14-7:1, all the more
so because the manuscript evidence of 2 Corinthians, which does not give any indication of

'"® #govaia as 10 also standing for both abundance of means (weaith) and power, authority.

" Cf. V.P.Furnish, I Corinthians (The Anchor Bible; Doubleday 1984) 371-383, there 373; J.A Fitzmyer,
“4Qtestimonia and the New Testament”, originally published in TS 18 (1957) 513-37, referring to the beginning
of the restimonia hypothesis postulated by E.Hatch in 1889.

*** Furnish, 11 Corinthians, 373.

1 Furnish. [ Corinthians, 376.
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Jater insertion of this passage between 2 Cor. 6:13 and 7:2, places a burden of proof on those
who are against the idea of Pauline redaction. The set of rhetorical questions in 2 Cor. 6:14-
16a. preceding the reiteration of the metaphor of the Temple and the testimonia, convey issues
in stvlized dialectic. which are related to the moral categories of iniquities surrounding Paul’s
temple imagery in 1 Corinthians. Although the dialectic of Paul's questions juxtaposes
Owatoouwn. that is the righteousness of God. to d&vopia, lawlesness. this opposite of
righteousness can be related to the iniquities committed by the injust, &&ixot, mentioned in |
C'or. 6:91. Idols as opposed to God’s Temple (2 Cor. 6:16a) have a point of correspondence in
the inclusion among the injust of the eidwAoAdtparin 1 Cor. 6:9f. (cf. 1 Cor. 5:10) and the
exhortation against idolatry in 1 Cor. 10:14f. Thus a coherent moral perspective of
exhortation against certain iniquities can in my view be discerned behind Paul’s use of temple
imagery in | and 2 Corinthians.

PRELIMINARY CONCLUSIONS

For a more coherent understanding of Paul’s temple imagery. the concept of God’s Temple
and the Holy Spirit should be taken together as constituent parts of Paul’s metaphor. The
theocentric unity in this temple imagery can be compared to temple theology in Jewish
tradition.

Various indications of the presence and influence of Jewish tradition in Corinth can be
discerned in Paul’s Letters addressing the Corinthians. Paul’s use of the metaphor of God’s
Temple also stands in relation to conflicting ideas among Corinthian readers about the
Christian Jewish mission. as can be inferred from Paul’s reaction against factions in Corinth.

The ramifications of the temple imagery in Paul’s Letters to the Corinthians have a
place in the wider context of sapiential traditions relating to the concept of God’s Spirit and
the theology of God’s presence in Second Temple Judaism. Expressions of sanctification,
found in conjunction with Paul’s temple imagery, can be compared with language of
purification in relation to the Temple worship.

The Jewish idea of a heavenly counterpart to the earthly Temple is echoed in Paul
through his repeated use of the evocative image of a “building of God’. in relation to a ‘house
not made with hands. eternal in the heavens’. in 2 Corinthians 5:1. The realm of angels,
occasionally hinted at by Paul. is related to an angelic liturgy in a heavenly Temple in the
Songs of the Sabbath Sacrifice of the literature of Qumran.

With regard to the specific issues of the purity of the body and the exhortation against
certain vices. related to Paul’s use of the metaphor of the Temple. interesting comparisons can
bc drawn with texts from the literature of Qumran. The specific connections attest to Paul’s
relationship with traditional values and temple-theological concepts in Palestinian Jewish
culture and to an indirect link with the theology of the Essenes.




CONCLUDING OBSERVATIONS

In this study. the importance of the background of Temple theology in early Jewish tradition
for Paui’s metaphor of the Temple in his Letters to the Corinthians has been demonstrated and
substantiated in four chapters. These four chapters contain discussions of the following topics:
Paul’s Jewish background and the literary context of contemporary Jewish scriptural culture,
the historical context of attitudes to the Temple from the Maccabees to Paul’s time, the
sectarian Jewish context of the literature of Qumran about the Temple, and finally, there is an
applied study of shared traditions in Temple theology in | and 2 Corinthians.

Paul’s “previous life in Judaism’ relates to his prior Pharisaic education in Jerusalem,
which is expressed by the phrase “as to the Law a Pharisee’ (Phil. 3:5), while his activism as a
former persecutor of the church is to be traced in the context of revolutionary movements of
zeal for theocracy in Israel. called by the collective name of the ‘Fourth Philosophy’ by
Flavius Josephus. Paul’s former persecution of the church is related to movements of
revolutionary zeal. which entailed anti-establishment aggression. and to the conflict between
Hebrews and Hellenists. as Paul writes in Philippians 3:6, that he had been ‘as to zeal
persecuting the church’. Although many extensive quotations from Psalms and prophetic
books found in Paul's Letters correspond exactly to the Septuagint, the evidence of other
influential text types echoed in Paul’s use of Scripture cannot be negated. Paul’s relation to
the Semitic background of Hebrew scriptural culture has been elucidated on the basis of a
survey of Hebraisms. Aramaisms. juxtapositions. quotations of biblical verses and comparison
with the Aramaic Targums. The contemporary synagogal culture of the reading and
exposition of Scripture could provide a link with Essene theology.

In the historical survey of attitudes to the Temple, it has been made clear that a critical
reading of passages about Essenes. Pharisees, and Sadducees in Josephus and Philo yields
information about the views of the Palestinian Jewish sects on the Temple, apart from his
representation of them as philosophies. The sectarian historiography found in the margins of
Qumran commentary has been integrated into the historical reconstruction of the breakaway
of the Qumran movement and the Essenes from the regular Temple cult. Ideas of
sanctification and moral purity and cultic symbolism are found reflected in descriptions of the
Essenes and the Therapeutae by Philo.

[n the applied study of views on the Temple from the literature of Qumran, a
thematically arranged presentation of issues in some major texts, the Halakhic Letter, the
Damascus Document, the Temple Scroll and the New Jerusalem Scroll, the Eschatological
Midrash. and the Community Rule. has yielded insights into the sectarian view on purity laws
relating to the Temple cult. visions of the Temple. and the eschatological Temple. The
alternation between images of planting and building in /QS VIII, 5-6 and XI, 8 in describing
the eschatological view on the Temple is comparable to Paul’s alternation between evocative
images in 1 Corinthians 3:9.

[n the comparative study of shared traditions in Temple theology, the metaphor of the
Temple in Paul’s Letters to the Corinthians is studied in context. Paul’s metaphor of the
Temple has ramifications in the wider context of sapiential traditions and theology of God’s
presence in Second Temple Judaism. With regard to the specific issues of the Holy Spirit and
the religious community. the exhortation against vices, and bodily purity as related to the
purity of the Temple, connections are found between Paul’s use of the metaphor of God’ss
Temple and the temple theology in the literature of Qumran.

80




SELECT BIBLIOGRAPHY

I BIBLE VERSIONS
I. Critical editions
Hebrew Bible

Dotan. Aron ed.. Biblia Hebraica Leningradensia: Prepared according to the Vocalization,

Accents. and Massora of Aaron ben Moses ben Asher in the Leningrad Codex, with
Adaptations to Halakhic Requirements (Forthcoming; Hendrickson 2001)

Elliger. K. and W. Rudolph. Biblia Hebraica Stuttgartensia (4th ed.; Stuttgart 1990)

Septuagint

Rahlfs. A.. J. Ziegler, W. Kappler. R.Hanhart et al. eds., Septuaginta. Vetus Testamentum

Graecum auctoritate Societas (Academiae} Litterarum Gottingensis editum (Gottingen
1931-1965)

Rahlfs. A.. Septuaginta. Id est Vetus Testamentum graece iuxta L XX interpretes. Duo
volumina in uno (Stuttgart 1979)

Aramaic Bible

Sperber. A.. The Bible in Aramaic. Based on Old Testament Manuscripts and Printed Texts 5
volumes (Leiden: Brill, 1959-1973)

New Testament

Nestle-Aland. Novum Testamentum Graece (27th ed.; Stutigart 1993)

2. Study editions

Abegg. Jr.. Martin, Peter Flint and Eugene Ulrich, The Dead Sea Scrolls Bible. The Oldest
Known Bible Translated for the First Time into English (HarperSanFrancisco 1999)

The Jerusalem Bible (English text revised and edited by Harold Fisch; Koren Publishers:
Jerusalem, 1998)

May. Herbert G. and Bruce M. Metzger eds., The New Oxford Annotated Bible with the
Apocrypha. Revised Standard Version An Ecumenical Study Bible (New York: Oxford
University Press, 1977)

81




3. Duroductions and Handbooks
Hebrew Bible

Kelley. Page H.. Daniel S. Mynatt and Timothy G. Crawford, The Masorah of Biblia

Hebraica Stuttgartensia. Introduction and Annotated Glossary (Eerdmans: Grand Rapids,
MI/ Cambridge. U.K.. 1998)

Septuagint

Swete. H.B.. An Introduction to the Old Testament in Greek (revised by R.R. Ottley;
Hendrickson Publishers 1989: reprinted from the original edition of Cambridge University
Press. 1914)

Jellicoe. S.. The Septuagint and Modern Study (Oxford University Press 1968)

Aramaic Bible

GleBmer. U.. Einleitung in die Targum zum Pentateuch TSAJ 48 (J.C.B. Mohr (Paul
Siebeck). Tiibingen 1995)

Le Déaut. R.. Introduction a la littérature targumique (Institut Biblique Pontifical, Rome
1966)

New Testament

Bailey. James L. and Lyle D. van der Broek. Literary Forms in the New Testament. A
Handbook (Westminster/John Knox Press: Louisville, Kentucky, 1992)

Ehrman. Bart D.. The New Testament. A Historical Introduction to the Early Christian
Writings (2nd ed.: Oxford University Press: New York & Oxford, 2000)

Kennedy. G.A.. New Testament Interpretation through Rhetorical Criticism (Chapel Hill and
London 1984)

Porter. Stanley E. ed., Handbook to Exegesis of the New Testament (Leiden: Brill. 1997)
Schnelle. Udo. Einleitung in das Neue Testament (2nd ed.; Géttingen 1996)

II NEW TESTAMENT

. Commentaries

Barrett. C.K.. Commentarv on the First Epistle to the Corinthians (London 1968)

Betz. H.D.. Galatians. A Commentary on Paul’s Letter to the Churches in Galatia
(Hermeneia: Fortress Press: Philadeiphia 1979)

Bruce, F.F., The Book of Acts NICNT (rev.ed.; Grand Rapids, MI, 1988)

Dunn. J.D.G.. The Epistle to the Galatians Black’s New Testament Commentary (A&C
Black. London 1993)

----. Word Biblical Commentary 38B Romans 9-16 (Dallas 1988)
----. The Acts of the Apostles (Epworth Press: London 1996)
Fee. G.D., A Commentary on the First Epistle to the Corinthians NIC (1987)




Furnish. Victor P.. I Corinthians (The Anchor Bible; Doubleday 1984)
Lang, I.. Dic Briefe an die Korinther (Géttingen & Ziirich 1986)
Roloft. J.. Die Apostelgeschichte NTD (Géttingen 1981)

2. (Mher Secondary Literature

Black. Matthew, “The christological use of the Old Testament in the New Testament”, New
Testament Studies 18 (1971) 1-14

Charlesworth. James H. ed.. Hillel and Jesus: why comparisons are important (Minneapolis
1997)

Ellis. E.E.. “Short Studies. A Note on Pauline Hermeneutics™, New Testament Studies 1
(1955-56) 127-133

Ellis. E.E.. and M. Wilcox eds.. Neotestamentica et Semitica. Studies in Honour of Matthew
Black (Edinburgh 1969)

Engberg-Pedersen. T.. Paul and the Stoics (Edinburgh: T&T Clark. 2000)

Fitzmver. Joseph A.. The Semitic Background of the New Testament Combined Edition of
“Essays on the Semitic Background of the New Testament’ and ‘A Wandering Aramean:
Collected Aramaic Essays’ (Eerdmans: Grand Rapids. Ml & Cambridge, U.K. / Dove
Bookseliers: Livonia, M1, 1997)

Hengel. Martin, with Roland Deines, The Pre-Christian Paul (London & Philadelphia 1991)

Jeremias. J.. Jerusalem in the time of Jesus. An Investigation into Economic and Social
Conditions during the New Testament Period (transl. by F.H. and C.H. Cave; Fortress
Press: Philadelphia 1969)

Kirchhoff. R.. Die Siinde gegen den eigenen Leib. Studien zu 16 und nopveia in 1 Kor
6.12-20 und dem sozio-kulturellen Kontext der paulinischen Adressaten (Goéttingen 1994)

Knox. John. Chapters in a Life of Paul (Abingdon-Cokesbury Press: New York & Nashville,
1950)

Koch, Dietrich-Alex. Die Schrift als Zeuge des Evangeliums. Untersuchungen zur
Verwendung und zum Verstindnis der Schrift bei Paulus (J.C.B.Mohr (Paul Siebeck)
Tiibingen 1986)

McKelvey. R.J., The New Temple. The Church in the New Testament (Oxford 1969)

Murphy-O’Connor, J.. Paul. A Critical Life (Oxford University Press 1996)

----. St. Paul’s Corinth: texts and archaeology (1997)

Pixner. B.. “Jerusalem’s Essene Gateway: Where the Community lived in Jesus’ Time”,
Biblical Archaeology Review 23 (1997) 22-31. 64. 66

Pohlenz. Max. “Paulus und die Stoa™. Zeitschrift fiir die neutestamentliche Wissenschaft und
die Kunde der élteren Kirche 42 (1949) 69-104

Riesner. Rainer. Paul's Early Period. Chronology. Mission Strategy. Theology (transl.
D.Scott: Grand Rapids. Ml / Cambridge U.K.. 1998)

----. Essener und Urgemeinde in Jerusalem. Neue Funde und Quellen (Verlag Giessen; Basel
1998)

Shanor, J.. “Paul as Master Builder. Construction Terms in First Corinthians”, New
Testament Studies 34 (1988) 461-471

Strack. W.. Kultische Terminologie in ekklesiologischen Kontexten in den Briefen des Paulus
(Weinheim 1994)

Tomson. P.J., Paul and the Jewish Law. Halakha in the Letters of the Apostle to the Gentiles
(Assen, Maastricht / Minneapolis 1990) Compendia I11/1

Wilkins. M.J. & T. Paige eds.. Worship. theology and ministry in the early church: essays in
honor of Ralph P. Martin (Sheffield, JSOT Press, 1992) JSNTSS 87




111 HELLENISTIC JEWISH LITERATURE
1. Philo

Cohn. L.. and P. Wendland eds.. Philonis Alexandrini Opera quae supersunt (Berlin: Walter
the Gruyter, 1896-1930) 7 volumes

Colson. F. H.. and G.H. Whitaker. Philo in X volumes and supplements [-1I (Loeb Classical
Library: London and Cambridge. Mass.. 1929-1937)

Tavlor. Joan E.. and Philip R. Davies. "The So-Called Therapeutae of D¢ Vita Contemplativa:
Identity and Character™. Harvard Theological Review 91:1 (1998) 3-24

2. Flavius Josephus

Niese. B.. Flavii losephi Opera (Berlin 1887-1889) 6 volumes
Thackeray. H.St.J.. R. Marcus and L.H. Felman. The complete works of Flavius Josephus in
IX Volumes (Loeb Classical Library: London & Cambridge, Mass., 1926-1965)

Attridge. H.W.. The Interpretation of Biblical History in the Antiquitates Judaicae of Flavius
Josephus Harvard Dissertations in Religion 7 (Scholars Press. Atlanta. 1976)

Baumgarten. A.L. “The Pharisaic Paradosis™. Harvard Theological Review 80:1 (1987)
----. “Josephus on Essene Sacrifice™. Journal of Jewish Studies XI.V/27 (1994) 169-183

Norden. E.. Agnostos Theos. Untersuchungen zur Formengeschichte religiser Rede
{Stuttgart 1956)

Levison. J.R.. The Spirit in First Century Judaism (Leiden, etc., Brill. 1997)

IV DEAD SEA SCROLLS
[. Critical editions

Discoveries in the Judaean Desert = DJD

DIDV -IM. Allegro. Qumran Cave 4. 1 (40158-40Q186) (Oxford: Clarendon Press, 1969)

DJD VI - R. de Vaux & J.T. Milik. Qumran grotte 4. [I (4Q128-40157) (Oxford: Clarendon
Press. 1977)

DID VII - M.Baillet. Qumran grotte 4. 11] (4Q482-40520) (Oxford: Clarendon Press, 1982)

DJD X - E.Qimron & J.Strugnell. Qumran Cave 4. V: Migsat ma’aseh ha-Torah (Oxford:
Clarendon Press. 1994)

DJD XI ~ E.Eshel. H.Eshel. C.Newsom. B.Nitzan, E. Schuller & A.Yardeni, Qumran Cave 4.
VI: Poetical and Liturgical Texts. Part | (Oxford: Clarendon Press. 1998)

DJD XVHI - J.M.Baumgarten. Qumran Cave 4. XIII: The Damascus Document (4Q266-273)
(Oxftord. Clarendon Press, 1996)

DJID XXIII - F. Garcia Martinez. E.J.C. Tigchelaar and A.S. van der Woude, Qumran Cave
L 11 11Q2-18. 110Q20-31 (Oxford, Clarendon Press, 1998)

DJD XXVI -~ P.S.Alexander & G. Vermes. Qumran Cave 4. XIX: 4Qserekh Ha-Yahad and
Two Related Texts (Oxford. Clarendon Press, 1998)




Burrows. M., The Dead Se« Scrolls of St. Mark’s Monasterv. Volume I. Fascicle 2: Plates

and Transcription of the Manual of Discipline (New Haven: The American Schools of
Oriental Research. 1951)

Newsom. C.. Songs of the Sabbath Sacrifice: A Critical Edition (Atlanta, GA; Scholars Press,
1985)

Qimron. E.. The Temple Scroll. A Critical Edition with Extensive Reconstructions
Bibliography by F. Garcia Martinez (Jerusalem: Israel Exploration Society, Ben Gurion
University of the Negev Press. 1996)

Sukenik. E.L.. The Dead Sea Scrolls of the Hebrew University (Jerusalem: Magnes Press /
The Hebrew University. 1955)

Yadin. Y.. Megillat ham-migdash — The Temple Scroll (Jerusalem: Israel Exploration
Society. The Institute of Archaeology of the Hebrew University of Jerusalem, The Shrine
of the Book. Hebrew 1977: rev.ed. in English 1983)

2. Study editions, Textual studies and Reference works

Bever. K.. Die aramdischen Texte vom Toten Meer. Samt den Inschriften aus Paléstina, dem
Testament Levis aus der Kairoer Genisa, der Fastenrolle und den alten talmudischen
Zitaten (Géttingen: Vandenhoeck & Ruprecht, 1984)

Charlesworth, James H. et al. eds.. The Dead Sea Scrolls. Hebrew, Aramaic, and Greek Texis

with English Translations | Rule of the Community and Related Documents (Tiibingen /
Louisville 1994) PTSDSSP 1

Charlesworth, James H., and Carol A. Newsom eds., The Dead Sea Scrolls. Hebrew,
Aramaic, and Greek Texts with English Translations 4B Angelic Liturgy: Songs of the
Sabbath Sacrifice (Tiibingen / Louisville 1999) PTSDSSP 4B

Chyutin, M., The New Jerusalem Scroll from Qumran. A Comprehensive Reconstruction
JSPsSS 25 (Sheffield 1997)

Garcia Martinez. F. and E.J.C. Tigchelaar. The Dead Sea Scrolls. Study Edition 2 volumes
I (1Q1-40273), 1T (40274-11Q31) (Paperback edition; Leiden, etc.: Brill / Eerdmans:
Grand Rapids, MI & Cambridge. U.K.. 2000)

Metso. S.. The Textual Development of the Qumran Community Rule STDJ 21 (Leiden:
Brill. 1997)

Schiffman, L.H.. and James C. VanderKam eds., Encyclopedia of the Dead Sea Scrolls 2
Volumes (Oxford University Press 2000)

Steudel. A.. Der Midrash zur Eschatologie aus der Qumrangemeinde (4QMidrEschat a.b).
Materielle Rekonstruktion. Textbestand, Gattung und traditionsgeschichtliche Einordnung

des durch 4Q174 ("Florilegium’) und 4Q177 (‘Catena’) représentierten Werkes aus den
Qumranfunden STDJ 13 (Leiden: Brill, 1994)

3. Introductions and Studies of Identification of the Qumran Community

Boccaccini, G., Beyond the Essene Hypothesis: The Parting of the Ways between Qumran
and Enochic Judaism (Michigan 1998)

Cansdale. L.. Qumran and the Essenes: A Re-Evaluation of the Evidence (Tiibingen 1997)
VanderKam, James C., The Dead Sea Scrolls Today (Eerdmans: Grand Rapids, MI / SPCK
London, 1994)

Vermes, G., An Introduction to the Complete Dead Sea Scrolls (SCM Press, 1999)

85




4. Secondary Literature
4.1 Qumran

Bernstein. M. F. Garcia Martinez and J.Kampen eds.. Legal texts and legal issues:

proceedings of the second meeting of the International Organization for Qumran Studies,
Cambridge 1995: published in honor of Joseph M. Baumgarten (Leiden: Brill, 1997)
Brooke. G.J.. "Qumran Pesher: Towards the Redefinition of a Genre”, Revue de Qumran
10 (1981) 483-503
----. Exegesis at Qumran. 4QFlorilegium in its Jewish Context JSOTSS 29 (Sheffield 1985)
Campbell. Jonathan G.. The Use of Scripture in the Damascus Document -8, 19-20 (Walter
de Gruyter: Berlin & New York. 1995)
Davidson. M.J., Angels at Qumran. A Comparative Study of 1 Enoch 1-36, 72-108 and
Sectarian Writings from Qumran JSPsSS 11 (Sheffield 1992)

Davies. Philip R.. The Damascus Covenant. An Interpretation of the “*‘Damascus Document”
JSOTSS. 25 (Sheffield 1982)

Dimant. D.. “*4QFlorilegium and the ldea of the Community as Temple™. in A. Caquot et al.
eds.. Hellenica et Judaica. Hommage a V. Nikiprovetzky (Peeters: Leuven / Paris, 1986)

Flint. Peter W.. and James C. VanderKam eds., The Dead Sea Scrolls after fifty years. A
Comprehensive Assessment 2 volumes (Leiden etc.: Brill, 1998-1999)

Hempel. Charlotte, The Laws of the Damascus Document. Sources, Traditions, and Redaction
(Leiden: Brill. 1998)

Kampen. J.. M.J. Bernstein eds.. Reading 4OMMT. New perspectives on Qumran Law and
History (Atlanta, Georgia: Scholars Press. 1996)

Porter. Stanley E.. and Craig A. Evans eds.. The Scrolls and the Scriptures. Qumran Fifty
Years After (Sheffield 1997)

Qimron. E. and M. Broshi eds.. The Damascus Document Reconsidered (Jerusalem 1992)

Sekki. A.E.. The Meaning of Ruah at Qumran (Atlanta, GA: Scholars Press, 1989) SBL
Dissertation Series 110

Steudel. A.. “The Houses of Prostration CD XI, 21 — XII,1 - Duplicates of the Temple (1)”,
Revue de Qumran 16:1 (1993) 49-68

Stone. M. et al. eds., Biblical perspectives: early use and interpretation of the Bible in light of
the Dead Sea Scrolls: proceedings of the first international symposium of the Orion Center
for the Study of the Dead Sea Scrolls and Associated Literature, 12-14 May, 1996 STDIJ 28
(Leiden: Brill. 1997)

Wise. M.O.. "4QFlorilegium and the Temple of Adam”, Revue de Qumran 15/57-58 (1991)
103-132

4.1 Qumran and New Testament

Ego. Beate et al. eds.. Gemeinde ohne Tempel. Community without Temple. Zur Substitu-

ierung und Transformation des Jerusalemer Tempels und seines Kults im Alten Testament,
antiken Judentum und frithen Christentum WUNT 118 (Tiibingen: Mohr Siebeck, 1999)

Girtner. B., The Temple and the Community in Qumran and the New Testament. A Compara-
tive Studv_in the Temple Symbolism_of the Qumran Texts and the New Testament
(Cambridge University Press 1965)

Klinzing. G., Die Umdeutung des Kultus in der Qumrangemeinde und im Neuen Testament
(Gottingen: Vandenhoeck & Ruprecht, 1971)

Lim. Timothy H., Holy Scripture in the Qumran Commentaries and Pauline Letters (Oxford:




Clarendon Press, 1997)
Murphy-O’Connor, J. ed.. Paul and Qumran (Chicago 1968)
Newton. M.. The concept of purity at Qumran and in the letters of Paul (Cambridge 1985)
Schiissler Fiorenza. E.. “Cultic Language in Qumran and in the NT”, Catholic Biblical
Quarterly 38 (1976) 159-177

V EARLY RABBINIC LITERATURE
Mishnah

Albeck. Ch.. Shishah Sidre Mishnah (Jerusalem 1952-1958) 6 volumes
Danby. H.. The Mishnah (Oxford 1933)

Neusner. J.. “The rabbinic traditions about the Pharisees before A.D. 70: The problem of oral
transmission ", Journal of Jewish Studies XXI1/1-4 (1971} 1-18

Strack. H.L. and G. Stemberger. Introduction to the Talmud and Midrash (transl. and ed. by
M. Bockmuehl; Fortress Press: Minneapolis, 1992)

Early Traditions in Rabbinic Targumim

Angerstorfer. A.. “Uberlegungen zu Sprache und Sitz im Leben des Toratargums 4Q Tg Lev
(4Q 156). sein Verhiltnis zu Targum Onkelos. In memoriam Prof.Dr. Werner Stenger
(1938-1990), Biblische Notizen 55 (1990) 18-35

Beattie. D.R.G. and M.J.McNamara eds.. The Aramaic Bible. Targums in their Historical
Context JSOTSS 166 (Sheffield, JSOT Press, 1994)

Kaufman. Stephen A.. “On Methodology in the Study of the Targums and their Chronology”,
Journal for the Study of the New Testament 23 (1985) 117-124

Le Déaut, R.. “Targumic Literature and New Testament Interpretation™, Biblical Theology
Bulletin IV (1974) 243-289

Nickels. P.. Targum and New Testament. A Bibliography together with a New Testament
Index (Pontifical Biblical Institute. Rome 1967)

VI HISTORY OF THE SECOND TEMPLE PERIOD

Safrai. S. and M. Stern eds.. Compendia Rerum ludaicarum ad Novum Testamentum II The
Jewish People in the First Century. Historical Geography, Political History. Social,
Cultural and Religious Life and Institutions (Assen / Amsterdam 1974-1976)

Schiirer. E.. The history of the Jewish people in the age of Jesus Christ (175 B.C. — A.D. 135
volumes [-I11.2 (rev.ed. by G.Vermes. F.Millar and M.Black; Edinburgh. T&T Clark,
1973-1987)

Baumgarten. A.L., The flourishing of Jewish sects in the Maccabean era: an interpretation
(Leiden: Brill, 1997)

Horbury. W. ed., Templum Amicitiac. Essays on the Second Temple presented to Ernst
Bammel (Sheffield 1991)

87




Ancient Synagogues

Krauss. S.. Synagogale Altertiimer (Hildesheim 1966)

Levine. Lee . ed., Ancient Synagogues revealed (Jerusalem 1981)
----. The Ancient Synagogue. The First Thousand Years (Yale University Press, New Haven
& London, 2000)

Rajak. T. and D. Noy. "Archisynagogoi: Office. Title and Social Status in the Greco-Jewish
Synagogue™. Journal of Roman Studies 83 (1993) 75-93

88




