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ABSTRACT

Corinth is chosen as the setting for this thesis since
the Pauline Corinthian letters yield much first hand informa-
tion concerning the problems the new Christians were facing.

A general description of the history, social atmosphere, and
architecture of Corinth is given in order to establish a
background in which the study can be made. Two specific pro-
blems are addressed. First, that of "Porneia" ("Sexual immor-
ality.") A definite prohibition against all extra-marital
sexual intercourse causes the Christians to identify marriage
as a necessity for those desirous or in need of sexual fulfil-
ment. This is in contrast with the Greco-Roman attitude to-
wards marriage, namely that it provided only one of several
possibilities for sexual fulfilment, and was primarily for

the purpose of child-bearing. The second problem addressed

is that of eating "eidolothuta" ("meats offered to idols.")
Paul distinguishes between circumstances when specific prac-
tices of pagan worship are present, and when they are not
pfesent. In the former situation, the Christians were not

to eat; in the latter, they were permitted to eat.

For the Christians to comply with St. Paul's instruc-
tions concerning each of the two named problems, it meant lim-
iting their social activities in various ways. The result may
have been restricted social, political, and financial prosper-
ity, as well as eventual hatred and abuse by their contempor-
aries.
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PREFACE

Throughout the text of this thesis, I have included
a translation of all Hebrew, Greek, or Latin quotes (the
words of the chapter headings excepted.) This has been
done to make the thesis available to those not conversant
with these languages. Unless otherwise indicated, the
translations are my own., I have also indicated the text
used for quotes from ancient sources, "O" indicating "Ox-
ford," "T" indicating "Teubner," and "B" indicating "Budé"
texts. All New Testament quotes are from the Greek New
Testament of the United Bible Societies, 2nd ed., 1968.

I wish to give special thanks to Dr. G. Paul who
has given me consistent guidance in my study and preparation
of this thesis. His meticulous checking of my work has been
invaluable. I am also grateful for the helpful suggestions
and corrections that have been offered by Dr. P. Kingston
and Dr. M. Miller. Thanks also must be given to my friend

Marilyn Hadden for her help in proofreading a final version.

iv



TABLE OF CONTENTS

PREFACE iv
INTRODUCTION 1
I. GENERAL BACKGROUND OF FIRST CENTURY A.D. CORINTH 5
II. "NOPNEIA" ("SEXUAL IMMORALITY") 27
1. Definition 27
2. Attitudes and Practice in Graeco-Roman Society 32
3. The Situation at Corinth 50
4. Principles Given by St., Paul for the Church 54

5. The Resulting Situation for the Converts at
Corinth 60
-III. "EIAQAOBYTA" ("MEATS OFFERED TO IDOLS") 67
1. Pagan Religious Thought and Lifestyle 67

2. Thought and Practice of the Early Christian
Church 88
3. Results 108
CONCLUSION 118
BIBLIOGRAPHY 122



Figure 1.

LIST OF ILLUSTRATIONS

Corinthian Agora

vi

26



INTRODUCTION

It is true that the fourth century A.D. saw Christi-
anity arise over paganism as the officially endorsed religion
of the Roman Empire. However, the Greco~Roman environment
into which this new faith initially entered was in fact an
unlikely host. Society was generally tolerant of any re-
ligious tradition, but Christianity would not reciprocate
this courtesy: rather, quite intolerant principlesg and
practices were established within Christianity which would
contest the very framework of ancient society to the degree
that the converts would conform to and publicize these new
principles.

There is a new interest in reconstructing the social,
economic, and religious realities of New Testament times,
and social historians (such as Wayne Meeks, Gerd Theissen,
Ramsay MacMullen) are doing much to bring this period to
life. With such information available, it is becoming more
and more possible to reconstruct the actual problems a first
century Christian community might have faced as it arose
within Greco-Roman society. The purpose of this thesis,
then, will be to explore two such problems, each as a fruit-
ful study on its own, but together as illustrative of the

difficulties presented to the Christians of the first century



as they were challenged to preserve Christian principles and
practice in the environment of a fixed pagan tradition.

Since no surviving literary text shows us more
clearly than St. Paul's Corinthian letters the conflict thus
experienced by the Christians, I have chosen to pursue the
study in the context of first century A.D. Corinth. Accor-
dingly, the following outline will be followed:

I. General Background of first century A.D. Corinth'

II. The Problem of Ilopvela ("sexual immorality")

III. The Problem of El&wAdduta ("meats offered to idols").

In the first section, I wish to give a broad perspective on
life in the city of Corinth as it was in the first century
A.D. This general survey is an attempt to bring to life the
realities of a city that was bustling with activity, constant-
ly expanding and progressing.

With this background, I then wish to discuss the two
problems named above which the Corinthian converts experi-
enced, reconstructing them as accurately as possible from
Paul's letters: that of establishing a standard of sexual
morality appropriate to their new faith; and that of deter-
mining limitations as to their consumption of food that was
(or had been) associated with pagan worship and sacrifice.

If we are able to visualize at least in measure the
real situation at Corinth, it will accordingly be possiblé
to evaluate the intensity of the above problems among the

Corinthian converts, and the amount of change to which



Christianity was calling them. We are addressing the ques-
tion: What were the social consequences for a pagan in the
first century A.D. when he became a Christian?

Source material for this study is primarily avail-
able from ancient literary documents, though some helpful
insights concerning Corinth itself are to be gained from
archaeology and epigraphy. Unfortunately, the inhabitants
of Corinth seem to have been so pre-occupied with local af-
fairs as to have neglected an attempt to leave behind a
literary legacy. Much literature that we do have concerning
Corinth is apparently from second hand sources, and we must
try to separate fact from reputation. However, the many
decades of archaeological research both at Corinth itself
and at the port settlements have yielded ample evidence to
establish at least the commercial, religious, and industrial
nature of the city. Then in our attempt to reconstruct the
social conditions, we must often draw from evidence else-
where in the Greco-Roman world in the belief that the situa-
tion around the Mediterranean would have been fairly consis-
tent.

A word should be said about the Corinthian letters
themselves. That both letters are genuinely Pauline is
accepted almost universally, and it is also generally agreed
that the letters were written in close succession (perhaps
within a year of each other) around 55-57 A.D., shortly

after the apostle Paul's own time in Corinth (approximately



49-51 A.D.l) There have been some suggestions that the

Corinthian letters as we know them have been redacted from
several Pauline letters to Corinth.2 While we find no reason
to conclude that this is the case, our own purposes here are
faithfully served by the text regardless of this possibility.
Much of the content of the letters appears to be in answer
to questions raised by the Corinthian converts: the point
is that the letters are closely bound to the actual experi-

ences of the Corinthian Christians.

1. Murphy-0'Connor, St. Paul's Corinth, p. 140,

2, See p.102, note 82, below.



GENERAL BACKGROUND OF FIRST CENTURY A.D. CORINTH

Corinth, originally a name denoting just a region,
but which eventually included a centralized urban settlement,
was seemingly destined for prosperity by its very location,
All overland travel between the Greek mainland and the Pelo-
ponnese - whether commercial, military, tourist, or migratory
- had virtually no option but to find its way through the
narrow Corinthian Isthmus. Furthermore, travel by sea be-
tween the Adriatic and Aegean was facilitated by this same
Isthmus: the trip around the Peloponnese was long and dan-
gerous, whereas transporting cargo across land meant only a

six kilometer (three and one half mile) haul.l

Thus whoever
might occupy this territory would naturally have the oppor-
tunity to levy taxes and tariffs on those passing through,
as well as of providing for them any number of saleable
goods and services. That this advantage was recognized by
the ancients is clear from the testimony of Thucydides (1.
13.5):

otuobvteg vap Thv ndAtv ot KoplvdioL é&nt tol *IoSuod

até} &1 mote éunépkov gelxov, T@v ‘EAAvov TO mdiat
nata yfiv ta mAelo N xatd 9diacoav, TdV TE &vtdg

1. The Corinthians provided for this overland trans-
port by means of the diolkos, a roadway built directly across
the Isthmus. Cf. Strabo, Geographica 8.2.1; Thucydides 3,15,
8.7. Some large stone-slab remains can still be seen. See
Harold Fowler, Corinth, I.i; pp. 49ff.
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eAonovviioou nal T6V EEw, 65L& TAG Enelvav nop’
dllﬁhoug ¢nLproydviov, xprluaot te SuvaTtol ﬁoav, Yo
nal tolg naAaLoEg nowntalg GeéﬂAmTQL' &pveLov Yap
énwvduaoav 10 Ywplov., &neldn e ol Eklnveg ndAiov
énAmCov, tac valc utnodpevor To AnotLuov nadjpouv,
na'l &undprov napéxovrer dupdtepa Suvatnv Eayov
xpnudtwv mpooddy Thv méALv. (0)

(For since the Corinthians inhabit the city at the
Isthmus, in times past they always had opportunity
for trade, because the Greeks of old, more by land
than by sea, both those within and those without
the Peloponnese, mingled with one another through
Corinthian territory; and the Corinthians were
powerful by means of wealth, as also is made clear
by the ancient poets; for they gave the district
the epithet "rich." And then when the Greeks began
to travel by sea, the Corinthians by manning their
own fleets rid themselves of piracy, and provided
for both land and sea trade and made the city pros-
perous by the revenue from trade.)
While Thucydides is correct in his contemporary analysis of
the situation at Corinth, his reference to the poets raises
a further point. It is true that Corinth was designated
"doverde" ("rich") in the Iliad of Homer (2.570), but
archaeology has thus far revealed no evidence of a major ur-
ban center in Corinthian territory during Mycenaean times;
rather there were several small settlements scattered
throughout the area. Therefore, it may bc that the term
"Corinth" referred to the entire district (i.e. Corinthia)
rather than a city proper, and the epithet "rich" indicated
that the soil there was reputedly fertile. Carl Blegen
observed early in this century that in comparison with much
of Greece, the land at Corinth was extremely productive,

boasting several natural fresh water springs as well as ar-

able land. He reported large yields of wheat, barley, grapes,



currants, tobacco, and cheese, and concluded that ancient
agriculture would have been similarly productive.2 At least
we can conclude that Corinth had not only the advantage of
location, but also the means of subsistence livelihood.
According to the findings of the American School of
Classical Studies at Athens, the development of the actual
city of Corinth can be traced back to about the middle of
the sixth century B.C. But before that time, while the
Corinthian inhabitants may have lived in separate settlements,
they nevertheless demonstrated a common interest in commerce.
They established colonies such as Syracuse, Corcyra, and
Epidamnus which served to extend Corinthian contact abroad,
and facilitate a more effective means of trade.3 Industrial
pursuits appropriate to coastal regions - fishing and ship-
building - were early engaged in, and a reputation for naval
power was justly earned; the earliest sea battle recorded
in Greek history in fact took place between Corinth and her
colony Corcyra.4 But industry at Corinth was not limited to
the sea. Large clay beds made possible the development of

ceramic works for which Corinth gained an international

2. Carl Blegen, "Corinth in Prehistoric Times,"
A.J.A., XXIV, 1920, pp. 10ff., See also Harold Fowler in
Corinth, I.i, p.1ll1l2,

3. Cf. John Boardman, The Greeks Overseas, 2nd ed.,

p. 225.

4, Thucydides 1.13; also, Corinth's large naval
capabilities in the fifth century B.C. are reported by
Herodotus, 8.1, 8.43.



clientele, Corinthian pottery being exported veluminously,
though not always by the Corinthians themselves. Concerning
this pottery, John Boardman remarks:

It was of the highest gquality, worth possessing and

carrying for its own sake by any Greek, and need

not mean active participation of the Corinthian

traders in the east. The vases have been found all

over the Greek world - and beyond it -~ and do not

present any very clear pattern of specifically

Corinthian trade and interest.5
Further, from the seventh century B.C. onWard6 Corinth was
known for its bronze working, products again being widely
exported and prized by purchasers.7

Corinth did indeed figure significantly in Greek
history. She was an active participant in Greek resistance
to the Persian invasion; she joined with Sparta in opposing
and eventually defeating the Athenians in the Peloponnesian
War (431-404 B.C.); she became the center of the Hellenic
League during the Macedonian Empire of Philip and Alexander;
and subsequently she was also the center of the Achaean League
which arose as the last attempt at Greek independence in an-
cient times. So strategic was her position, and so protec-

tive her acropolis that she was considered one of the three

"fetters of Greece" along with Chalcis and Demetrias. This

5. Boardman, loc. cit., p. 48.

6. Corinth: A Brief History of the City and a Guide
to the Excavations, p.3.

7. Later witnesses to the value placed on Corinthian
bronzework: Cicero, Actio in Verrem 2.4.97-98; Strabo, Geo-
graphica 8.6.23c; Propertius, Elegies 3.5.3-6; Petronius,
Satiricon 50; et al.




designation, first used by Philip of Macedon,8 reflected the
belief that whoever would hold Corinth, Chalcis, and Deme-
trias would control all of Greece.

Cicero credited Corinth with having been a city wor-
thy of comparison with Carthage and Capua, each capable
"imperii gravitatem ac nomen sustinere" ("of bearing the
dignity and name of empire.“)9 However, the power that the
city was thus to attain turned in fact to her own ruin, for
when the Romans in the person of L. Aurelius Orestes asked
for the dissolution of the Achaean League (147 B.C.)10 and
were refused, they determined to forcibly impose the same.ll
Accordingly, Lucius Mummius in the following year led the
Romans to a complete mastery over the Greeks, and Corinth
itself was all but razed.

There is a continuing discussion as to the extent of
Corinth's destruction in 146 B.C. It is agreed that the
inhabitants for the most part were either killed or sold as
slaves; but there is also evidence of some life on the site
during the interval between the destruction and the recolon-
ization by Julius Caesar in 44 B.C. Coins from this period

have been excavated at Corinth which seem to indicate some

8. Strabo, Geographica 9.4.15.

9., De Lege Agraria 2.87.(B)

10. James Wiseman, "Corinth and Rome," p. 46l.

11. Pausanias, Description of Greece 7.16.
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commercial activity at the time; ruts made from carts during

this period are also apparent.12

Furthermore, several of the
cultic areas were maintained continuously such as that of
Aphrodite on Acrocorinth, the sanctuary of Demeter and Core,
and the Asclepieium.13 We are also given some hints about
refugees at Corinth by Cicero who apparently visited the
site. He testifies, "Corinthi vestigium vix relictum est"

("scarcely a trace of Corinth is left")14

indicating that
there may at least have been some sort of remalns; and he
encountered some native folk there who did not share his
shock at the site owing to their familiarity with it.15 It
is likely that some Corinthians who by chance had escaped
the carnage of 146 B.C. returned to live on in whatever way
they could.

Whatever the case, the advantages of location that
raised Corinth to prosperity in Greek times still prevailed
so as to allow the same to occur for the Roman city which

was colonized in 44 B.C. The colonists were sent out from

Rome at the direction of Julius Caesar who chose to refound

12. Charles K. Williams, "Corinth, 1977, Forum
Southwest," pp. 21-23. See also Wiseman, loc. cit., pp.
493f for evidences of habitation at Corinth during this
period. '

13. Mentioned each by Wiseman and Williams; see
footnote 12 above.

14, De Lege Agraria 2.87. (B)

15. Tusc. Disp. 3.22.53.
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both Corinth and Carthage as Roman colonies.16 The colonists
themselves were apparently from the lower classes; whereas
opportunities for political or financial advancement may have
been limited for such persons at Rome, membership in a new
colony - particularly one with so many natural advantages -
offered innumerable possibilities for prosperity. In the
judgment of one Crinagoras (fl. ca. 45 B.C.), Corinth was en-
during a grievous insult:

adtiua nal yaﬁng xSapnoiwtépn €lde, KdpLvde

xetodar, uot ALPunfic Yaupouv €pnuotépn

n toloitg 65L& ndoa nairunpritoirotr Sodeloa

SAl{BeLv &pxalwv botéa BauxLadidv.

(Would that you now lay even lower than the ground,

O Corinth, and more desolate than Libyan sands,

than be handed down completely for such good-for

nothings to crush the bones of the ancient

Bacchiadae.) 17
However, this display of sentiment over Greek nobility must
be tempered by the fact that Corinth subsequently arose with
all speed to its former position of prosperity. If the colon-
ists were not of the noble class, they were at least industri-
ous. According to Strabo, the colonists Caesar sent out
were "to0 &neieuvdepLunol yévoug mAielotoug" ("for the most part

18

of the class of . the freedman"); no doubt these emancipated

slaves carried with them trades and skills which they had

16. Dio Cassius, 43.50.3-5,

17. Greek Anthology 9.284. (L)

18. Geographica 8.6.23, (T)
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learned as slaves, and now employed for profit. We also
learn from Plutarch of another class of people on which Cae-
sar bestowed the honour of participating in Corinth's
recolonization:
thv &' ebvorav &g wdAAiLotov &ua nal BePatdtaTov
éaur& nepLBariiduevog wuhautﬂpuov, aﬁaug dvekduﬁave
rov 8fuov &oTLdoeoL maAl OLTNPECLOLE TO 6e OTPAT LW
TLHOV &nownlarg, v EnitpavéoTtaTtal Kapxndwv uol
KdpLvdog Roav,...
(In order to surround himself with goodwill as the best
and most secure form of guard, he renewed his efforts
to win over the populace by means of feasts and
distributions of corn; and the military by opportun-
ities to share._in new ‘colonies, of which the most
conspicuous were Carthage and Corinth,...)19
Whether a large contingent of veterans was included among the

new colonists is subject to debate.20

Clearly, however,
potential economic prosperity was the major factor that was
attractive about Corinth, and anyone willing to take the
initiative would have had an ideal opportunity there.

The city in its rebuilding took on a Roman appearance.
According to. M. Hoskins Walbank, Corinth "was founded and
laid out in accordance with the normal procedure for esta-
biishing a late Republican or early Imperial colony, and

(that}). it should be regarded as an essentially Roman city

rather than a continuation or refoundation of Greek Corinth."21

19. Life of Caesar 57.8. (T)

20. See Murphy-O'Connor, loc. cit., p. 66, 107.

21. "The Nature of Early Roman Corinth," A.J,A., 90,
(1986) , pp. 220-221.
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Nor was it long before it could be called "rich" once again.,
Strabo rehearses the same reasons as Thucydides (p. 4 above)
for this prosperity - marketing opportunities serviced by

two harbours, with Asia and Italy on either side.22 Travel
across the Isthmus in all likelihood did not cease during the
interval between Greek and Roman Corinth, but, as discussed
above, it certainly did continue in Roman times. One orator
prided himself on not being "®g¢ €va TGV MOAAZV nal wot'
EvLouTdy KaTaLpdvTev elc Keyxpedc Epmopov N Sewpdv T mpeo-
Beurﬁv ﬁ SLepxdpevov..." ("... like one of the many who put
into port at Cenchreae each year, whether a merchant or state-

envoy or ambassador or traveller..."),23

demonstrating the
many reasons for which persons might have travelled through
Corinthian territory. This self-renewing market enabled the

once "&mnopol" (“poor")24

colonists to develop their city into
a well structured establishment with an evolving aristocracy.
It appears that since all the colonists were recent immigrants
themselves, leaving no one with advantages of rank due to
tradition or ancestry, all were potential candidates for
nobility; hence, a certain local competition arose among

the ambitious for public honour and recognition. From the

archaeological evidence, John Harvey Kent concludes:

22. Geographica 8.6.20a.

23. [bio Chrysostom], Discourses 37.8.(J. De Arnim)

24, Appian, History 8.136.
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...by the beginning of the Christian era many inhab-
itants had obtained Roman citizenship and some had
acquired considerable wealth. They had acquired also
a taste for displaying their civic pride in the form
of architectural gifts to the city. The return of
the management of the Isthmian games to Corinthian
control some time between 7 B.C. and A.D., 3 doubtless
stimulated greatly this form of ostentatious public
generosity (¢LAotipla) and helped set a pattern for
donating new buildings of marble or adorning old ones
with marble revetments, a pattern which continued

to be followed by wealthy benefactors throughout the
next two centuries., The list of donors that follows
is striking in that they are nearly all unknown to

us apart from their inscriptions, and evidently were
local commercial tycoons whose political ambitions 25
did not extend beyond the borders of their own city.

The list Kent then gives includes 27 structures which is not
a comprehensive catalogue of all donations. Rebuilding in
or by the time of the first century A.D. included the sanc-
tuaries of Demeter and Core, the Archaic temple, the sanctu-
ary of Asclepius, the fountain of Peirene, the fountain of
Glauke, many market places and shops, civic buildings, and
the theatre. The apostle Paul visited Corinth less than one
hundred years after its recolonization, and yet already the

26

city was very much restored. One of his converts, Erastus,

whom he referred to as the "olurovduog tfic ndrewc" ("city

steward")27

may well have been a benefactor of the city him-
self, An inscription reading "[Praenomen nomqu Erastus pro

aedilit[aﬁ]e s(ua) p(ecunia) stravit" ("Erastus in return for

25. Kent, Corinth, VIII, iii, pp. 20-21. See also
Wayne Meeks, First Urban Christians, pp. 48f.

26, Wiseman, loc, cit., p. 521.

27. Romans 16.23.
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his aedileship laid (the pavement) at his own expense")28 in

29 and shows his accession into

all probability refers to him,
politics by means of civic generosity.
In chapter III below we encounter the suggestion

30 Christians Paul refers to are the weal-

that the "strong"
thy. At this point we can at least affirm that there were
wealthy members among the converts. The apostle himself

implies this in I Corinthians 11.21-22; perhaps also by

"suvatol" ("powerful") in I Corinthians 1.26 he means "in-

fluential" (thus presupposing wealth, given the political
system at Corinth). Specifically, we know of Erastus who was
an individual of means; Gaius, who had a house big enough,
or at least means enough to be a "Eévog 8Ang Tfic £umAnoiag"

("host of the entire Church");3l and Phoebe, who had been

a "npootdtig moAAdv" ("patroness of many").32
It was an expensive proposition for a person to hold

political office in Corinth since he.would be expected to

28, Kent, loc. cit., pp. 99-100. Kent's translation.
29, Ibid. Also, Murphy-0O'Connor, loc. cit., p. 37.

30. In fact St. Paul really speaks only of the weak
(4o9evic) Christian, and specifies the opposite as being those
who have knowledge (yv®oig). See, for example, I Cor. 8.9,
10. It is implied, however, that those having knowledge are
not weak, therefore "strong".

31. Romans 16.23; see Wayne Meeks, loc. cit., p. 57.

32. Romans 1l6.2,



l6

bestow benefits on the colony.33 Upon the foundation of the
colony, there must have been some individuals wealthy enough
already to perform these services. However, as time went on,
others found their way to financial prosperity and civic
administration. Wealth would have come to the colonists
primarily from their individual efforts at serving the avail-
able market, and we are aware of several specific avenues
pursued. Perhaps most well known is the production of bronze-
ware, and the almost legendary reputation of Greek Corinth34
for its bronze no doubt provided a renewed interest in its
acquisition during Roman times. One first century A.D.
bronzesmith shop of Roman Corinth has been excavated, and it
was supplied water by the fountain of Peirene,35 reputed to
give the Corinthian bronze its unique quality. Apparently
someone from among the colonists saw great potential in try-
ing to imitate or reproduce the craftsmanship of the past.
The large number of shops in the Corinthian agora
(see figure 1) reveals a vast marketing of goods. Without
too much imagination we can surmise that breads, meats, veg=-

etables, etc., were produced and sold; fish tanks in the

33. See E.T. Salmon, Roman Colonization, p. 155.

34, Propertius, for example, suggested an interest
in it equal to that for gold or precious stones: 3.5.6.

35. Wiseman, loc. cit., p. 512, See also Carol C,
Mattusch, "Corinthian Metalworking: the Forum Area," Hesperia
XLVI, 1977, pp. 380-382, She describes a bronze foundry and
casting pit of the first century A.D.
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ports36 demonstrate that commercial fishing was practised,
and indeed an inscription reveals that there was a shop spe-
cifically designated as a fish market.37 Other commodities
must have been made available such as clothes, jewellery,
furniture, housewares, blankets, tents,38 toys, tools, etc.

We can imagine with Dio Chrysostom39

that during public fes-
tivals the appropriate areas would have swarmed with sophists,
playwrights, poets, jugglers, seers, and pedlars of various
sorts. Even money itself apparently provided a business at
Corinth, and regular financial services were offered: Plutarch
lists Corinth along with Athens and Patrae as banking centers
of Greece where the unwary might be burdened down with
interest payments.40

Such a city must have created an environment in which
only the.fit.would survive.. Whether in politics or in busi-
ness, each individual was free to aspire to his greatest po-

tential and reap the fruit of his own efforts.41 Because of

36. Wiseman, loc. cit., p. 531, specifically describes
such a tank at Cenchreae.

37. McDonald, "Archaeology and St. Paul's Journey in
Greek lands. Part III: Corinth." B.A. IV, 1942, p. 40,

38. No doubt especially in demand during the public
festivals and games. Priscilla and Aquila as well as Paul
himself made a living at Corinth by tentmaking, Acts 18.2-3.

39, Discourses 8.5.

40. De Vitando Aero Alieno, 831.A,

41, Even the prostitutes must have taken advantage
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this, Corinth became the home of countless "self-made" suc-
cess stories: individuals who started with virtually nothing,
and who by their own efforts finally achieved prosperity.42
There were also poor people at Corinth indicating that

some did not manage to succeed. But because those who
acquired wealth did so on their own, there evidently arose

an apathy towards the poor, the attitude, I suggest, being:
"We came here and worked hard and made it. Anyone else who
wants to can do the same thing if they're willing to work."
Accordingly, we find Alciphron reporting that the city was,
though beautiful to see, nevertheless ungenerous and incon-
siderate: miserable for the poor, and no place for parasites.\43
St. Paul also observed this lack of consideration displayed
at the celebration of the Eucharist where "3g uEv netvq, %g
&€ nueddeL" ("one man hungers, while another is drunk")

(I Cor. 11.22). Obviously there were some folk who were not
well off, and the rest were not naturally disposed to provi-
ding for them.

The designation "Roman Corinth" correctly distingui-

shes the Corinth of post 44 B.C. from that of the city which

of the commercial potential. If D. Gilula is correct ("A
Note on Philotis' voyage to Corinth," A.J.Ph. XCVIII, 1977,
pp. 356-358) the Athenian soldier who took to Corinth the
courtesan Philotis, also from Athens, did so since he could
not afford to hire a Corinthian one.

42, See pp. 13-14 above.

43, Alciphron, Letters to Parasites, 3.60.
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existed before 146 B.C. However, though a Roman colony and
settled by Latin-speaking colonists, it was not the case that
Corinth remained singularly Roman. Rather, the very location
and nature of the city inevitably made it cosmopolitan. The
same reasons that made Corinth attractive to the colonists
would have drawn craftsmen, entrepreneurs, prostitutes, law-
yers, doctors, and teachers from both Greece itself and from
other Mediterranean peoples, resulting in a city that may
well have appeared in some respects to be more Greek than
Roman. It was recognized by the ancients that a transforma-
tion like this could only be expected in port cities; and
Cicero chose Corinth particularly as a suitable setting for
which he might express this topos:

Est autem maritimis urbibus etiam quaedam corruptela
ac mutatio morum; admiscentur enim nouis sermonibus
ac disciplinis et inportantur non merces solum ad-
uenticiae, sed etiam mores, ut nihil possit in pa-
triis institutis manere integrum. ...multa etiam

ad luxuriam inuitamenta perniciosa ciuitatibus
subpeditantur mari quae uel capiuntur uel inportan-
tur; atque habet etiam amoenitas ipsa uel sumptuosas
uel desidiosas inlecebras multas cupiditatum. Et,
quod de Corintho dixi; id haud scio an liceat de
cuncta Graecia uerissime dicere.

(Moreover, there is also a certain corruptive influence
on the standard of morality in maritime cities, for
there is an admixture of new language and ideas, and
not only foreign goods, but also foreign customs are
brought in, so that none of the national traditions
can remain intact. There are also abundantly fur-
nished by the sea many enticements to luxury which

are harmful to states, introduced either by pillage
or by trade. And the beauty of the place itself also
affords many lustful attractions, either extravagant
or indolent. And what I have said concerning Corinth,
I rather think that it might be most truly said con-
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cerning all of Greece.)44

Cicero here did not have Roman Corinth in mind, but the site
itself of Corinth and what he presumed took place in the city
of Greek times. What he said did prove true in Roman Corinth,

First and foremost was the Greek influence, so much
so that by the end of the second century A.D., at least ac-
cording to the testimony of one, the city was completely
hellenized: "...map' Outv uév, 8tiL ‘Puualog “v &pnAinviodn,
Sonep N matpig d Ouetépa." (" (He ought to have a statue of
himself placed) ... also in your city, because he, being a
Roman, has been thoroughly hellenized, just as your own

homeland has been.")45

This speech, attributed to Favorinus,
is addressed to Corinth and the orator is speaking of himself.
He takes pride in his own accommodation to Greek culture,
and implies that such a person would be favourably received
by the Corinthians, also cloaked by this time with the effects
of hellenization.

Actually, the epigraphical evidence, according to
John Harvey Kent, concurs well with this assessment, for from
the time of Hadrian (117-138 A.D.) on, the Greek inscriptions

far outnumber the Latin, whereas previously, the Latin in-

scriptions were more numerous.46 Kent concludes that while

44, De Re Publica 2.7ff.(B) Cf. Plato, Republic 2.
11-14; Laws 4 (704-704).

45, [bio Chrysostom] (Favorinus) 37.26, (J. De Arnim)

46, A summary of the inscriptions is given by Kent in
Corinth VvIII, iii, pp. 18ff.



21

Latin was (as we would expect) the language of the colony

in its beginning, steady immigration of Greek speaking peo-
ples brought about a significant change. Now it is also true,
as Meeks points out, that the early inscriptions though Latin
often bore Greek names (e.g. Hipparchus, Erastus, Cleogenes.)47
Therefore, if the Roman colonists were mostly freedmen, they
may well have been mostly Greeks as well, at least in .their
education. Accordingly, the Corinthians may generally have
had command of Greek as well as Latin right from the founda-
tion of the colony. Being a Roman colony, no doubt the cit-
izens striving for recognition and public office would have
used Latin as their official language (thus the early inscrip-
tions) even if they were equally conversant with Greek. But
as time went on and the colony became entrenched again in

its Greek surroundings, and populated by an increasing num-
ber of Greek speaking people, the practice was discontinued.
Even in the first century A.D. the apostle Paul could write

to the Corinthian converts in Greek and (presumably) expect

to be understood by them, Perhaps it was both inherent
tendencies among the colonists, as well as the influence of
steady immigration that caused Corinth to become so quickly

and completely hellenized.

47. Meeks, loc. cit., p. 48, Several lists are given
in Kent, loc. cit., pp. 22ff, of Corinthian persons known by
inscriptions., It appears that most if not all of those who
had Greek names had Latin nomen and Greek cognomen. Such per-
sons had attained Roman citizenship, but were likely of Greek
background.
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Secondly, considering the nature of the city, there must
have been a significant influx of other Mediterranean peoples
to Corinth. Unfortunately, as yet there is generally a lack
of specific evidence for this. However we can see very clearly
in the religious monuments and artifacts of the area a certain
element of foreign interest implying the presence of Eastern
immigrants. A sanctuary for Isis, she being a goddess of
navigators, could be éxpected at the port if only to serve
seamen from the East. However, seeing evidence of her wor-
ship in the city proper would indicate a more permanent com-
mitment on the part of at least some Corinthians. And indeed
Pausanias reports that on Acrocorinth itself were two precincts
of Isis, and two sanctuaries of Serapis.48 Furthermore,
according to D. E. Smith, the city even minted coins bearing
the image of Isis,49 unusual for a Greek city. This fact
alone testifies to a more than nominal interest in the Egyp-
tian deities. Still other artifacts such as lamps bearing
images related to these cults have been excavated50 giving
similar testimony. Other than these Egyptian deities, we
also have the report of Pausanias that a statue of Ephesian

Artemis stood in the agora,51 possibly indicating the presence

48, Description of Greece 2.4.6.

49, Smith, "The Egyptian cults at Corinth," H.Th.R.
LXX, 1977, p. 221. —

50, Ibid.

51. Description of Greece 2.2.6.
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of immigrants from Asia Minor.

Thirdly, and directly relevant to the present study,
was the presence of a sizeable Jewish community among the
residents of Corinth. Again, in large part archaeological
evidence is lacking. We do have an inscription reading
[EYN]AFQFH EBP[AIQ@] ("synagogue of the liebrews") from Cor-
inth verifying their presence.52 Given this evidence, we can
more easily believe the report by Philo that a colony of Jews

53

was sent to the new Corinth. In addition, some biblical

details bear this out: St. Paul included Jews in his corre-

spondence to Corinth,S4

and he, according to Acts 18:4, began
his ministry there in the synagogue. Priscilla and Aquila,

a Jewish couple, apparently made temporary residence in Cor-
inth where they found a market available for their tent-
making trade: thus there were Jewish immigrants to Corinth in
addition to those who came as reported by Philo. How much
influence the Jews actually had in the shaping of the colony
is not clear. Certainly there is little evidence for their
influence on either architecture or craftsmanship or any other
aspect of Corinthian society.

Taken together, these three sources of immigration

must have caused the "degeneration" of Roman mores and tra-

52. Wiseman, loc. cit., plate V.8.

53. Legatio ad Gaium 281.

54, For example, I Corinthians 7.18-19,
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ditions that Cicero bemoaned. It is ironic that from the
Greek point of view, the same lamentation is heard concerning
the negative influence Roman traditions had upon Greece, and
in this regard, Corinth had been the leader: she was the first

among the Greek cities to host gladiatorial contests such as

55

were held in Rome. In the opinion of Dio Chrysostom, at

least the Corinthians had decency enough (in contrast with
Athens) to hold these outside of the city:

ofov e090¢ T& nepi Tobc uovopdyouvg obtw ceddpa
LTnixduact Kopilvdlovg, udiiov &' bnepBeBAinact T
nonodarpoviq néuelvoug nal toug &Aiouc &mavrtag,

Hote ol KoplvdoL ptv &£Ew tfic ndiewg dewpololv Ev
xapddpq TLvl, mAfidog pEv Suvauéve SéEacSal Tdng,
dbunapg 6'8AAwc wal &mouv undelg Qv undt 9dYeLe undéva
t@v &Acuddpwv, ‘Adnvalol &t év T§ Jedtpy dedvial ™v
worhv tadtnv 9dav On' abthv ThV &updnoAilv,...

(For example, (the Athenians) so zealously emulated
the Corinthians with respect to gladiatorial contests,
or rather, surpassed them and all others in this
madness, that whereas the Corinthians watch these in
a certain ravine, in an area with room for a crowd,
but otherwise dirty and unfit even for the burial

of a freeman, the Athenians witness this fine spec-
tacle in the theatre at the front of the acropolis
itself...)>6

Interestingly, Corinth had once more gained such prominencé
in Greece that it was with her that these comparisons were
drawn. However, the apparent assumption was that Corinth
would be setting the standard of least acceptable behaviour,
as Philostratus also suggests:

ot ‘ASnvatoL Euvvidvteg &g Séatpov tQ brio Tif &upo-
néieL mpooelxov opayalg &vdpdnwv, nar €onouvddleto

55. Mason, "Lucius at Corinth," Phoenix, XXV, 1971,
p. 162. '

56. Dio Chrysostom 31.121. (J. De Arnim)
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talta &xel udiiov % €v Koplvdp viv....

(The Athenians would come together in the theatre

which is beneath the acropolis and show a keen in-

terest in the slaughter of men, and such activity
was pursued there more than that which is done in

Corinth now....)57
Athens only revealed her own depravity by carrying the mat-
ter further.

To summarize, then, Corinth was favoured by ideal
geographical positioning so as to make inevitable a self-
renewing market for commercial activity. The destruction
of Corinth by Mummius in 146 B.C. led only to a brief inter-
lude in the city's history of prosperity. Roman Corinth,
though colonized by lower-class people, rose quickly to
affluence and developed an aristocracy of its own. The lang-
uage, predominantly Latin at first, was gradually replaced by
Greek, representing a general hellenization of the city.
Architecture, financed largely by individual donors, was
carried out in Roman fashion but in general conformity to
the previous Greek city. The colony became characteristical-
ly cosmopolitan, receiving Greek, Mediterranean, and Jewish
immigrants. The resulting admixture of culture, perhaps
offensive to those of purely Roman or purely Greek sentiment,

was the unavoidable product of such an accommodating envir-

onment,

57. Life of Apollonius 4.22.(L)
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"IIOPNEIA"

One area of evident concern to the apostle Paul
was that of the sexual behaviour of the Corinthian converts
to Christianity. It would seem that if any instructions
had previously been given on the matter (I Cor.5.9-11 im-
plying that they had), the converts were still in need of
clarification. For them a comprehensive prohibition against
extra-marital sex may have been too foreign to be readily
accepted. In any case, St. Paul now expressly states the
instruction: "“gedyete Tﬁv nopvelav. mndv dudptnua, S Eav
noufion &vdpwnog, éuntdg Tol oduatde €otiv: b 5¢ TOPVEBWV
elc 10 {8Lov oduo duoptdver." ("Flee sexual immorality.
Any sin a man may commit is outside of his body, but the sex-
ually immoral.person sins against his own body.") (I Cor.
6.18) mopvela, then, according to Paul was a sin, and one
which could potentially exclude the offender from the "Baou-

relav deol" ("kingdom of God.") '(IACQE. 6.9-10)

1. Definition

To begin with, we should attempt to determine what
Paul actually meant by "mopvela" and if possible, what the
Corinthian converts took him to mean. Traditionally, the
term has been translated "fornication," and more recently,
"sexual immorality." According to Bauer-Arndt-Danker the

word is used of "every kind of unlawful sexual intercourse"

27
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including prostitution and unchastity.l At least one scholar
has been dissatisfied with such a sweeping definition, how-
ever; Bruce Malina offers an innovative suggestion when he
argues: "nopvela means unlawful sexual conduct, or unlawful
conduct in general. What makes a particular line of conduct
unlawful is that it is prohibited by the Torah, written and/
or oral. Pre-betrothal, pre-marital, non-commercial sexual
intercourse between man and woman is nowhere considered a
moral crime in the Torah. ...there is no evidence in tradi-
tional or contemporary usage of the word mopvela that takes
it to mean pre-betrothal, pre-marital, heterosexual inter-
course of a non-cultic or non-commercial nature, i.e. what
we call 'fornication' today."2
The relevant question is, what did St. Paul mean by
nopveta? Even if we should grant that he derived his teach-
ing of lawful or unlawful behaviour from the Torah - and in
matters of law, this was not always the case, as for example
in reference to circumcision (Gal. 5.1-6); and keeping of the
Sabbath days (Col. 2.16) - we do not find the Torah complete-

ly silent on the matter. In actual fact, a woman found not

l. W. Bauer, A Greek-English Lexicon of the New Test-
ament, 2nd edition revised by W.F. Gingrich and F. Danker,
University of Chicago Press, Chicago, 1979, p. 693.

2. Bruce Malina, "Does Porneia Mean 'Fornication'?"
Novum Testamentum, 1972, p. 17. In spite of his sweeping
conclusion, Malina does not seem to deal with all the evi-
dence from the Torah, nor from other New Testament writings.
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to be a virgin upon the consummation of her first marriage
was to be stoned! (Deut. 22.21) This lack of virginity was
equated with harlotry, with no explanation required or allowed
as to how she may have become such: ~.1{D '75303
PP T2 NIy PNV A22) Ty
("And she shall die because she has committed a disgraceful
act in Israel by playing the harlot in the house of her
father.") (Deut. 22.21) (Also note that here,”i]L}is
translated in the Septuagint as "éunopveloaLr" ("to.have com-
mitted harlotry.")) Again, if a man was found to have had
sexual relations with an unbetrothed virgin, he was required
to pay the dowry and marry the girl, (Exodus 22.16-17; Deut.
22.28-29) A woman taken as a slave had to be treated as a
wife if sexual relations were enjoyed with her (whether she
was a foreigner (Deut. 21.10-14) or a fellow Hebrew (Exodus
21.7-11)). She could not be resold, and dismissal of her or
deprival of her rights was treated exactly as divorce: the
woman was granted freedom, and no compensation was given to
the man. Indeed, sexual relations outside of marital com-
mitment according to the Torah were entered upon. at .risk of
at least material loss; at most, death.

On the other hand, if Paul was relying upon his
apostolic authority for his teaching on sexual behaviour, it
seems clear that his intent was exactly as it has been tra-
ditionally understood. According to Malina, the only meaning

certainly attributed to mopvela in I Corinthians 5-6 is that
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of "incest."3 Quite to the contrary, however, the injunction
"pedyeTE Tﬁv nopvelov" ("flee sexual immorality") comes in the
context of association with prostitutes (I Cor. 6.15-18); the
apostle in chapter 5 is not speaking of incest as being the
only form of mnopvela (not that Malina says that he is);
rather, he is expressing shack at the type of mopvela to
which they had succumbed: "ual toiradtn mopvela, Htig obSE
¢v tolg &€9veoilv..." ("and such sexual immorality as exists
not even among the Gentiles.") He then goes on to forbid
all nopvela.

That this prohibition against mopvela extends to all
"fornication" as we think of it at present is clear by the

conclusions drawn in I Corinthians 7. Having given the

instructions, Paul presents two options: his first choice
is that the Christian convert "Yuvauubg uﬁ dnteocdal" ("not
touch a woman"). (7.1) This, however, he concedes is not
best for those who "obr é&yupatedovtalL" ("do not have self-
control”) (7.9); their state of being if unmarried would
be "nmupolcodal” ("to be burning (i.e. with sexual desire)");
better for them "yoaufjocaLr" ("to marry"). Now his stated
reason for wishing the converts to remain unmarried is for
their "eOndpedpov TH Kuply &neprondotwg"” ("devotion to the
Lord that is without distraction.") (7.35) If, then,
"pre-betrothal, pre-marital, non-commercial sexual intercourse"

was not included in the prohibition, why not encourage sexual

Al ’

3. Ibid.
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freedom among the unmarried for fulfilment of the sexual need,
and avoidance merely of the obligations of engagement and
marriage, perhaps what the converts were arguing for (see p.
62 below)? Why the narrow choice between "yaufjcar" ("to
marry") or "nupoloBair" ("to be burning")? Clearly Paul was
offering only two alternatives: self-control and chastity in
the unmarried state; or for those who do not have self con-
trol, the only legitimate provision for them, marriage.

It may be difficult to prove whether the Corinthian
Christians adopted this interpretation of the prohibition
against mopvela; however, the apostle seems to have antici-
pated their doing so. They were apparently disposed to fol-
low his example of celibacy, but before addressing this pos-
sibility in chapter 7, he first eliminated mnopvela as an
dption. The question would then arise, "If we are better
of f unmarried, yet sexual fulfilment outside of marriage is
prohibited, what are we to do?" The answer in essence was,
"The privilege of celibacy is only for those gifted for it."4
The matter is not further raised again directly in II Corin-
thians (other than to commend their obedience), indicating
that the apostle was apparently satisfied with their compli-
ance.

Thus for our consideration of St. Paul's teaching

4, See I Cor. 7.7; this perhaps reflects the saying
of Jesus recorded in Matthew 19.11, "ob ndvtec xwpoboiLv TOV
Adyov tobtov, &AL' olg &6€6otaL." ("Not all receive this word
(i.e. that it is better not to marry), but those to whom it
is given.")
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on sexual behaviour, and of the difficulties accordingly
caused for the Corinthian converts because of their presence
in first century Greco-Roman society, we will take mopveta
to mean "fornication" and "sexual immorality" in the tradi-

tional sense, the sense manifestly intended by the apostle.

2, Attitudes and Practice in Greco—~Roman Society

Sexual abstinence was not altogether unknown in the
ancient world. Rather, in fact, very many. of the traditional
gods and goddesses were venerated by means of persons exerci-
sing (usually temporary) chastity. As pointed out by Eugen

Fehrle,5

the Pythian prophetesses of Apollo were to be vir-
gins, as were the priestesses of Dionysus6 and Herakles.7

Also for Pan, Poseidon, Sosipolis, Zeus, Aphrodite, Artemis,
Athena, Demeter, Ge, Hera, Hestia, and others, chaste priests,8
priestesses, and servants were variously required.9 Even the

laity was often required to exercise at least temporary ab-

stinence from sexual activity in their worship of various

5. Die Kultische Keuschheit im Altertum, pp. 75ff. See
concerning the Pythian prophetesses, Plutarch, De Pyth. Or, 22;
Pausanias, Description of Greece 2.24.1; Diodorus, 16.26.

6. [Demostheneg, 59.75-78.

7. Pausanias, Description of Greece 9.27.6.

8. Quite less frequently than in the case of priest-
esses, See Plutarch, De Pyth. Or.20 for an example of a one
year period of chastity (even from his own wife) for the priest
of Herakles.

9. The matter is dealt with in detail by Fehrle, loc.
cit., pp. 75ff.
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gods.lO We would note here, however, that it was sexual ab~
stinence altogether that was being required, not sexual fi-
delity.

Furthermore, philosophy sometimes led thinking people
to similar conclusions, so that Plato, for one, recommended
that sexual intercourse only be enjoyed with properly acquired

11

wives., Better than that, he pointed out, was the state of

those who for some higher purpose (such as athletics) learn
to abstain altogether.12
Even on the larger scale, society in general had spe-
cific standards to be adhered to., In both Greek and Roman
tradition careful attention was given to the maintenance of
legal citizenship status, whether in the individual ndieLg
("city states") or in Romeé; similarly, each family was con-
cerned that the family inheritance be passed on to a rightful
heir. It was most important, then, that girls of citizenship
birth and status be preserved "untouched" until rightful mar-
riage, and faithful to their husbands after marriage. There
was accordingly much concern that such girls be virgins upon
marriage: Dio Chrysostom implied that virginity was normally
expected or at least desired, when he lamented that especially

in the cities where promiscuous behaviour was more tolerated,

\

10, Ibid., pp. 126ff,
11. Plato, Laws VIII (839A, 841B).

12. Ibid.' 840A_Co
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"obOSE mepl TAV mapdévev &uel Sappfical ddSLov THE nopelag
o0BE TOV budvarov d¢c AANSGc nal Sinalwg ¢&duevov €v Tolg
napdevinole vduporg miotefoalr moté." ("There, it is not easy
to be confident about the maidenhood of the girls nor to be-
lieve that the marriage song being sung at their weddings

3

is true and deserved.")1 Pliny, writing to Junius Mauricus,

speaks of the "castitati puellarum" ("purity of the girls") as
the understood condition anticipated in a marriageable girl;14
and Plutarch concludes that this desire for virgin brides
was the reason for such an early legal age for a girl to be
married according to Roman law (namely, twelve years oldls):
TRV 6E'Pmuaﬂmv swoeneTeELS HOL vewTépag &rbL8dvTwv® ofTtw Y&p
av udAioto nal TO ofua ual TO fi%oc naSapdv udr &9untov AmiL TH
yapoOvtL ylveodaL. ("...while the Romans give their daughters
in marriage at age twelve and younger; for thus would they
be especially clean and untouched in body and character for
the one marrying them.")16

Faithfulness of the wives after marriage, as men-

tioned above, was equally important among the Greeks and Ro-

mans., There is evidence that to some extent at least, Greek

13. Dio Chrysostom, 7.142. (T) (242)
14, Pliny, Epistulae 1,14, (T)

15. See M.K. Hopkins, "The age of Roman girls at
marriage,® Population Studies, 1965, p. 509. Hopkins demon-
strates that marriages were contracted for girls as young as
seven years old.

16. Plutarch, Comparison of Lycurgus and Numa 4, (B)




35

women were carefully guarded against even public exposure to
insure their fidelity. Xenophon records that the wife of
Ischomachus had had so little exposure that she knew only

how to spin wool and make clothes;17 Lysias claimed to know

of household women who blushed even at being seen by "tlv
otnelwv" ("the members of the household");18 and Isaeus states
what was apparently the obvious: "xaltot ob &f nod ve &mi
yapetdge yuvairag obdelg ‘dv nwndlelv toiudoerev." ("And yet

I don't suppose that anyone would dare party with married

9 Then when a child was born and introduced into the

women.")1
phratry, the father was obliged to give an oath "4otdv &E
dotfic Eyyuntfic abtd yvevevnuévov elddg" ("knowing him to be
a child possessing civil rights as having been begotten to
him of a rightfully wedded townswoman.“)20
The Romans, particularly in the time of the Republic,
had standards similar to these. Valerius Maximus records
some extremes to which precaution was taken: C. Sulpicius
Gallus divorced his wife because she appeared in public un-
veiled: "'lex enim' inquit 'tibi meos tantum praefinit oculos,

quibus formam tuam adprobes.'" ("'For the law,' he said, 'pre-

scribes my eyes alone for you, to which you are to show your

17. Xenophon, Oec. 7.5-6.
18. Lysias, 3.6.
19, Isaeus, 3.14.(B)

20, Demosthenes, 57.54.(0)
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beauty.'")21 P. Sempronius Sophus divorced his wife "nihil
aliud quam se ignorante ludos ausam spectare" ("for no other
reason than daring to attend the games without his knowing.")22
Q. Antistius Vetus is added to the list as one who could not
tolerate seeing his wife in public with a freedwoman lest she
risk her social and civil purity.23

Whatever public socializing was allowed the women,
adultery was dealt with severely, The Twelve Tables of Roman
law granted to the husband the right to kill his wife so
discovered.24 In later times, a man also had the right to
kill anyone committing adultery with his daughter.25

It was all important, then, in ancient society to
abstain from extra-marital sexual intercourse with married
women and the unmarried legal daughters of citizen parents.
However, we observe that the prime reason for such a standard
was the securing of legitimated offspring; indeed, marriage
w26

was "an arrangement for the maintaining of the oikoi.

For the Romans, the difference between iustae nuptiae

21. Valerius Maximus, 6.3.10. (Edition "Joannis Kappii")
22, Ibid., 6.3.12.
23. Ibid., 6.3.11.

24, Cf. Aulus Gellius, Attic Nights 10.23.

25, Paulus, Opiniones 2.26.

26. Lacey, The Family in Classical Greece, 1968, p.1l13.
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("rightful marriage"), matrimonium iniustum ("wrongful mar-

riage"), and even concubinage to some extent, was not the
validity of the marital commitment and consummation itself,
but whether or not the children born from such a union would
be eligible for civil rights. This is not to say that mutual
affection within marriage was necessarily lacking; not at
all. Unusually beautiful indeed is the poem written by Pro-
pertius in which the faithful - but newly deceased - Cornelia

27 Her marital

bids farewell to her husband and children.
fidelity and genuine love for her husband are extolled and
offered to her children as an example to be followed. Other
sources such as epitaphs reveal fondness for spouses.28 But
on the other hand, we do see that the major factor which es-
tablished a standard of marital fidelity was that of the le-
gal obligations with respect to child-—bearing.29 This being
the case, it was also the case that a double standard was
permitted, to a degree at least, whereby the strict requir-
ments for fidelity applied only to the women; the men could

with less reproach enjoy extra-marital sexual relationships

with women of other than citizen status.

27. Propertius 4.11.

28. See also: Pliny, Epistulae 4.19.2-4; 6.7; 7.5;
Statius, Silvarum Libri 3.5.

29.This legal obligation of course shared a social
and moral aspect since marital fidelity was the accepted
norm. Adultery was accordingly disgraceful for women, even
for those beyond child-bearing years.
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Although there is not perfect agreement in classical
literature about the decency of prostitution, there is no
question that it did exist, was quite legal, and was to some
extent accepted. Prostitutes were of two general classes:
those who worked out of brothels either independently or as
slavegirls who were bought and sold for this purpose; and
women of higher classes such as freedwomen, who presumably
for the sake of financial independence acted as "companions"
for well to do clients. The latter group, known in Greece
as hetairai, or courtesans, were often well educated and
skilled women who could provide for interests other than sex
alone,

Since most males did not marry until about age thirty
because of military or political involvement, sexual fulfil-
ment, if it was to be had, was available through these women.
Recourse to prostitutes was not entirely condemned: Cicero,
defending Caelius' activity in this regard, appealed to the

30 The aediles

possible sentiment that it was only natural.
kept a registry of all such women, and early in the Empire

(i.e. in the reign of Caligula, A.D. 37-41) a tax was levied
on them.3l The treatment given them by many authors - Ovid,
Horace, Juvenal, Martial, etc. - shows that they were accep-

ted as a part of normal 1ife.~ Even male slaves were able to

30. Pro Caelio 48-50.

31, Suetonius, C. Cal., 40.
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go to brothels; or in some cases, as with the elder Cato, a
slave owner provided female slaves for the male slaves at a
price.32 While Lucretius states that the entanglements of
romance and emotion ought to be avoided, he too regarded

33

sexual fulfilment as a given,

ovid in fact devoted an entire book, Ars Amatoria,

to the practice of the courtesan. It is his stated intention
to help not married women who lived decently, but those who
were making a living by professional "love-making." These
courtesans provided more lasting relationships than did the
brothel prostitutes, but were only available to those who
could afford them,

Prostitution was not the only resort to which men
could have turned for extra-marital sexual relationships. We

. . . .34
know of love affairs involving women - such as Sempron1a3

and Clodia35

- who were not "professional" lovers, but who
became involved out of personal interest or desire. Then
those wealthy enough to own slaves no doubt had this further
avenue for sexual indulgence, that being with their own slave

girls. Even the elder Cato is reported to have had regular

visits from one such girl after the death of his

32. Plutarch, Cato the Elder 21.1-2.

33. De Rerum Natura 4.1058-1076.

34, Sallust, Catilina 25.

35. Cicero, Pro Caelio 35.55-57,
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wife;36 Augustus was known for having several favourites;37
Tertia Aemilia, wife of Scipio Africanus, so accepted the
love between her husband and one of his slaves that upon his
death, she manumitted the slave girl.38
Clearly ancient society provided ample opportunity
for sexual indulgence to all classes of men. Prostitutes
were available at brothels, at temples (if we may believe

40

Juvenal),39 at the baths, in the taverns,41 and at ho-

tels.42

For those of the rich who so desired, higher class
prostitutes were available at parties and other social ga-
therings. Personal slaves were also available to their owners
for such purposes. As mentioned above, however, the attitude
towards these things was perhaps more that of tolerance than
outright approval.

Terms of scorn are often used, particularly by the

comic writers, for those who made their living by owning and

managing prostitutes;43 but these people were despised more,

36. Plutarch, Cato the Elder 24,1-2,

37. For example, Suetonius, The Deified Augustus 69.

38, Valerius Maximus, 6.7.1. Not to say that such
affairs were generally approved of by the wives. Cf. Lysias,
On the Murder of Eratosthenes 12,

39, Satires 9.24,
40, Catullus, 37.1.
41. For example, Horace, Epistulae 1.14.,21ff.

42. A hotel bill found in Campania lists, among
other expenses, the cost for a girl. ILS 7478.
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perhaps, for their inconsiderate greed than for their involve-
ment in prostitution. Prostitution in itself seems to have
been accepted as a fact of life, Apart from the few dissent-
ing voices, there was no major legal or moral current that
resisted this as a part of society. To be sure, some did

see infelicities. Plato would have the members of his ideal
state living better than animals who by sheer instinct know
enough to abstain from homosexual practices and who faith-

fully and chastely pair off with a mate.44

Then for those for
whom &tontoc ‘Appoditn ("lawless Love") becomes uncontrol-
lable, public shame should be so strongly attached to it that
all such activities would be infrequent and driven quite
underground.45 Socrates in Xenophon does not condemn pros-
titution outright, but certainly suggests the potential harm
it can bring:

el yoOv TLg xp&ro 1§ &pyvply dote npirduevog olov

éTaLan S5L4 tadTnv uduuov ubv 5 olua éxou, uduuov

8t Thv Yuxhv, nbuLov 6E Tov oluov, méc Gv &t To

&yVprov adtd deéirnov eln;

(Now then, if someone should use his money so that by

purchasing a hetaira, for example, because of her

makes his body worse, his soul worse, and his house-

hold worse, how could his money still have been a
benefit to him?)4

43. As was also the case with slave dealers in
general, though again the private use of slaves was accepted.

44, Laws 8.840D-E.
45. Ibid. ? 841C-Eo

46, Oeconomicus 1,13, (0)
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Cicero, when the occasion demanded it, also appealed to the
sentiment that such activity was only tolerable, but neither
desirable nor exemplary. He says of Antonius that had it not
been for the intervention of Caesar, "in lustris, popinis,
alea, vino tempus aetatis omne consumpsisses...." ("you would
have spent the whole of your life in brothels, taverns, in
gambling and wine.“)47

Dio Chrysostom speaks out strongly against the evils
of professional prostitution and pimping, and would have it

removed entirely:

oh Y&p &N mepl YE MOPVOPOOUESV nal nepL nopvoBoorlag
foley dumLBékmv &nayopeutdov, &AAA ual ndvu Loxvprotéov
1€ ual &mnoppntéov, kéyovtu undéva mpooxpficdat uﬁtu
odv névnta ute niolvoiLov épyaoLq toLadty, uLoddV
8Bpewc nal &uoraciag duolwg ot n&ouv ¢noveilbLaoTov
¢urdyovtac, &vappoditouv ulEewg nal &vépactwv EpdTwv
uépdouvg Evena ytyvouévoug ouvawwyodg, atxudkmra
oduata yovalrudv §) naldwv n &riwg dpyupdvnta &n’
aloxdvn npototdvtag én' otunudtmv punapiv, mavtayxold
Tﬁg nékewg &dnodbederynévov, Ev TE napééoug dpxévrwv
ual &yopalg, mAnolov dpxelwv TE nal tepdv, HETAEL
TV doLwTdTtwv.

(In dealing with brothel-keepers and their trade we
must certainly betray no weakness as though something
were to be said on both sides, but must sternly for-
bid them and insist that no one, be he poor or be he
rich, shall pursue such a business, thus levying a
fee, which all the world condemns as shameful, upon
brutality and lust. Such men bring individuals
together in union without love and intercourse with-
out affection, and all for the sake of filthy lucre.
They must not take hapless women or children, cap-
tured in war or else purchased with money, and expose
them for shameful ends in dirty booths which are
flaunted before the eyes in every part of the city,
at the doors of the houses of magistrates and in

47. Phil. 13.24, (B)
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market places, near government buildings and temples,
in the midst of all that is holiest.)43
However, these dissenting voices are not in the maj-

ority, nor do they necessarily reflect popular opinion. The
fact is that even if popular morality looked askance at pros-
titution, it was still widely practised, and certainly not -
considered illegal. Likewise in the case of sexual inter-
course with slaves, there may have been some negative stigma
attached to it (as for example demonstrated by the daughter-
in-law and son of Cato who betrayed signs of disapproval

at the slavegirl's visit to his bedroom;qg) Nevertheless,
the practice went on throughout Roman history well into the
empire.

We do not suggest that every man in the Roman empire
was involved in extra-marital sexual relations. We have
noted cases where, for religious or philosophical purposes,
sexual abstinence or fidelity were practised (or at least
encouraged.) As mentioned above, there is also ample evidence
of some long lasting, happy marriages which may well have been
faithfully attended to by both partners. We do, however, see‘
the two-faced coin of Greco-Roman society: the women of cit-
izen families were required by tradition and law to remain

chaste before marriage, and then faithful to the marriage

48, Dio Chrysostom, 7.133ff. Loeb texts, translated
by J.W. Cohoon.

49, Plutarch, Cato the Elder 24.2,
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relationship;50 and the men, of all classes, were permitted
to engage in pre-marital and extra-marital sex, sometimes
even with the knowledge and apparent consent of the wives.

The conclusion to be drawn at this point would appear
to be that the standards for sexual behaviour were established
on pragmatic rather than moral grounds; thus the moral "right-
ness" of any given behaviour was derived rather than presup-
posed., If this is true, a fundamental difference will accor-
dingly be established between St. Paul's teaching and the
dictates of ancient society. Therefore, we do well to exa-
mine this possibility in more detail.

If we could take at face value the sentiment expres-
sed in the speech against Neaira included in the Desmosthen-
ian corpus, the matter for Greek society at least might be
settled: "Tdgc uév Y&p gtalpac hdovfig Even' E&youev, Toc 66
nadianoe THE nad' Auépav depanetag tol oduatog, Tag 8€ yuvatl-
nagc tol) mairdonoiretodal yvnolwg nal TV EvbBov pdiona TLoTHY
&xeLv." ("For we have courtesans for pleasure, concubines
for the daily care of our bodies, but wives for the producing
of legitimate children and for a trustworthy guardian of our
households.")Sl However, rhetoric being by its very nature

meant to persuade a point, it cannot be assumed that life

50. Granted the potential of exceptions as noted on
p. 39 above. Cf. Juvenal, Satires 6.

51. [Demosthenesj, 59.122, (0)
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was thus defined and accepted. On the other hand, it does
again suggest the three purposes for sexual relationships:
sex for pleasure with respect to prostitutes, sex and com-
panionship with respect to courtesans, and sex for child-
rearing with respect to marriage,

Indeed one looks in vain to discover among the
ancients a universally compelling and acceptable reason which
might have surfaced as an authoritative rule for the gover-
ning of sexual behaviour. Plato appealed to the good of the
state; Dio Chrysostom to philanthropy. But in fact, the
behavioural rules actually practised were based mainly on
civic responsibility and accountability. Unfaithfulness on
the part of a married woman in Greek society was done at risk
of divorce, and like incest, was curbed and controlled (if
Plato was right) by public opinion.

Marriage was almost unanimously endorsed as being
primarily for begetting children as heirs, not for sexual
fulfilment (though Plato did suggest that faithfulness by the
husband to the marriage would promote fondness for the wife.sz)
Xenophon offers the argument to us in precise terms:

uaL unv ob TAVv ve &yppobiLolwyv Evena naLSOROLeEGSQL

Toug &vipdnoug unoxaquvng, énel tourou YE TGOV

dnoluoévrmv uecrau utv at &8ol, peotd 8¢ rh otuﬂuara.

pavepol &'€opev nol owonoduevor, &E bnoumv Qv yuv-

altuév Bértiota Hulv Ténva yévorto, alg ouvveArddvteg
Tenvonorodueda,

52, Laws 839D (VIII).
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(And surely you do not suppose that men beget child-
ren to gratify their passions, for the streets are
full, and the brothels are full of ways53 to accom-
plish this. Clearly, we make examination as to what
sort of women would produce the best offspring for us,
and we produce children by cohabiting with them.)

While this in no way condones the indulgence of lust, it does
nevertheless reveal the purpose of marriage: child-rearing.
Plutarch says the same thing in the negative sense:
5 Y&p &v ydue napop@v TO nalov ob Ténvev Evena
énkég EoTLy, dkk' h&ovfic &Yduevog Yuvatua, Tdv TE
uLO&Ov &néxeL, ual nappnOLav aur& npdg Todg stouév-
ouvc obu &nordAoLmev, ofg adTd TO YeEvéoSalL menolnuev
&veLdog.
(For he that avoids the honourable state of marriage
clearly takes a woman to himself not for the sake of
children, but of pleasure; and he has his reward, in
that he robs himself of all right to upbraid his sons
for neglecting him, since he has made their very
existence a reproach to them.)55
Rather than approving a non-marital relationship, Plutarch
manifestly belittles it; but the point is still clear, that
marriage fulfills its purpose when it produces rightfully
born children. He concedes that sexual fulfilment is avail-
able through other means. Concerning these "other means,"
Menander through his character Chaereas quite correctly ob-

served that they were basically attempts at gratification of

the sexual appetite with no particular concern for the girl

53, Taking t&v &noAvodviwv as neuter. See Ludwig
Breitenbach, Xenophons Memorabilien, Weidmannsche Buchhand-
lung, Berlin, 1889, p. 111, n. 4.

54. Memorabilia 2.2.4.

55. Plutarch commenting on Solon's Law, Solon 22.4,
Loeb texts, translated by Bernadotte Perrin.
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involved. However, when it came to marriage, very careful
study and choosing of the girl was the rule.56
The time came early in the days of the Roman Empire
when, especially among the upper classes, child-productive
marriages became noticeably fewer than was necessary for the
maintenance of the existing class structure. Augustus there-
fore instituted a system of rewards and incentives designed
to encourage citizens to marry and have children: taxes
were levied on the unmarried, and prizes were given for
marriage involving pro—creation.57 He also made law that

which was already understood - that adultery was unacceptable.

Thus the Lex Julia de Adulteriis Coercendis stipulated that

anyone taken in adultery would be exiled, and their property
would be confiscated.58 Apparently there was much license
at this time, and marriage was not being seen as essential;
for the good of the Empire, then, Augustus tried to encour-
age marriage by law. Not that he tried to eliminate other
avenues of sexual indulgence - he himself had a reputation
for indulgence59 - nor that he was trying to establish moral

responsibility with regard to sex; rather, again, it was

for the purpose of establishing family units and procreation

56. Menander, Dyskolus 58ff.
57. Dio, 54.16.1-2.
58. Ibid.

59. See again Suetonius, The Deified Augustus 71.1,
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. of children that he encouraged marriage.

Marriage was not always entirely lacking sexual attrac-
tion. The wedding hymn of Catullus certainly paints a picture
of excitement as the marital consummation is anticipated:
the girl is to be given to the "iuveni ardenti" ("burning

60

youth") who is obviously eager to have her as wife. However,

even in this wedding hymn there is a hint of the existing
situation as described above: a warning to the girl that other
sexual fulfilment is available for her groom:

nupta, tu quoque, quae tuus
vir petet caue ne neges,
ni petitum aliunde eat,

(Bride, take care also not to deny your husband
that which he desires, in case he goes to seek
it elsewhere.)b6l

(but here at least is the suggestion that she might possibly
fulfill all her husband's desires); and an expression of
hope that the marriage might produce children:

ludite ut lubet, et breui
liberos date. non decet
tam uetus sine liberis
nomen esse, sed indidem
semper ingenerari.

(Play as you please, and soon produce children;

for it is not fitting that so longstanding a name
lack children, but that offspring always be produced
from the family lineage.)62

60, Catullus, 62,23,
61l. Catullus, 61,151-153, (0)

62, Ibid.,, 216-220. (0O)
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We have thus seen that ancient society was not devoid
of standards for sexual behaviour. There were strict expec-
tations for the female members of citizen families - as to
how they were to live and how they were to be respected.

Men were expected to honour these requirements and to limit
their sexual indulgences to other women. Prostitutes, bro-
thels, etc, were regarded as necessary and perhaps acceptable,
though the prostitutes themselves and their keepers were con-
sidered inferior and often treated with contempt. Higher
class prostitutes (i.e. courtesans) were enjoyed with more
social acceptability since they moved in circles that were
socially superior, Marriage was considered primarily as the
means to maintain the family heritage and give stability to
society as a whole, While some marriages appear to have had
partners mutually faithful and happy, the procreation of
children was still the main purpose. Recourse to prostitutes
was certainly available, and such indulgence could be enjoyed
apparently without any retribution. Faithfulness to one's
wife appears to have bgen a matter of personal preference.
Sexual intercourse with slave-girls was also accepted as

part of the owner's right. We can only conjecture that al-
though some women (such as Livia and Tertia Aemilia) accep-
ted or even encouraged these indulgences of their husbands,

such exploits may have caused grief to many married women.
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3. The Situation at Corinth

The Corinth of Greek times had acquired a name for
being a center of sexual indulgence, so much so that Aristo-
phanes could use the term "yopLvdLdleodaL" to denote the
practice of fornication; Poliochus could call a whoremonger
a “uopLVSLdGTng";63 and even Plato could use the label "uop-
(viLa udpn“64 when he meant a prostitute. While it may be
true that Athenian prejudice against Corinth (due, perhaps,
to envy of her economic prosperity) fueled this reputation
as much as did the actual situation at Corinth,65 the collec~-
tive evidence that is available to us, taken together, does
give us reason to believe that the city was not innocent in
the matter.

Strabo, for one, concluded that this factor was an
underlying reason for the earlier city's material prosperity:

té 1e ThHe ‘Agpodltng tepov oltw mrodoiov bnfipEev

éore nreloug B xiAlag Lgpoéoéxoug ﬁuéurnro ttalpag,

‘ac dvetildeoav Tff Sed nat Gvdpeg nal viatueg. nal

&La tavtac odv moiuvwxAelto # ndiLg ual ém}ourigero.

ol vdp vadrinpor dpadlug égavnltouovto,\uat 5La

to01o f mapoiLpla enolv "ob navtoe &vdpog &g KdpLv-

Jov &09' & mrolg.

(The temple of Aphrodite was so rich that it had

acquired more than a thousand slaves who served as
cult-prostitutes which both men and women had given

63. Cf. Athenaeus, Deipnosophistae 274, 313c, 559a.1~
64. Republic 404D,  .¢ L

65. As suggested by Conzelmann, I Corinthians: A
Commentary on the First Epistle to the Corinthians, p. 12.
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as offerings. And on this account the city became
heavily populated and grew rich. For thus the sea-
faring folk quickly spent all they had, and accor-
dingly the proverb says, "Not for every man is the
voyage to Corinth.")66
Now the context of this passage is clearly that of pre-Roman
Corinth, and in fact the question has been raised as to whe-

67 On the one

ther temple prostitution was practised at all.
hand, no temple with such a capacity has yet been found at
Corinth, and writers from the Greek period are silent on the
matter (a particularly noteworthy point, as Murphy~0'Connor
observes, since cult-prostitution was otherwise unknown in
Greece.68) However, the fact remains that such a story could
be told with apparent acceptance; and of course, even if
there were not cult-prostitutes, that is not to say that
there were no prostitutes. Following his mention of the
proverb (above), Strabo also gives a brief anecdote about

a Corinthian prostitute who, being reproached for indolence
and worthlessness, defended herself as having a useful role
in serving seamen. At least the general reputation of Cor-

inth is attested to by his accounts.

66. Geographica 8.6.20.(T) .. T

67. At least on such a large scale. See Conzelmann,
"Korinth und die M#dchen der Aphrodite. Zur Religions-
geschichte der Stadt Korinth.," NAG, VIII, 1967, pp. 247-261.
However, note also that Wiseman does not think temple prosti-
tution is completely out of the question, p. 68 below.

68. St. Paul's Corinth, p. 56,
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Athenaeus also gave accounts of such prostitution,69
and included Pindar's statement that a certain Xenophon of
Corinth had brought one hundred women to the city.70 He
also refers to the play ®fAovoga ("The Lover") by Alexis as
proof that Corinth even held a festival of Aphrodite for the
prostitutes.71 He further refers to works by Chamaeleon,
Theopompus, and Timaeus as witnesses to the presence of
prostitutes at Corinth.72 Actual first hand accounts of pros-
titution at Corinth may be lacking, but we do observe that
not a single ancient author expresses any doubt as to the
reality behind this reputation.

Actually, the observation of Strabo that Corinth's
wealth was due to the patronage of seamen is not without good
reason. And the same reasons that made Corinth a likely lo-
cation for commercial prosperity - namely, geographic central-
ity on trade routes, and the convenience of the diolkos -
also made her a suitable home for prostitution. Seamen and
other travellors would have been likely targets for such
activity, as would be the case in any major sea-port, modern

or ancient. And even if the ancient writers referred to

69. Deipnosophistae 13.567c, 573b-574c.™ «~ ¢

70. Ibid., 573f. According to the ode, these women
were taken to the sanctuary of Aphrodite, implying that it
was temple prostitution being practised.

71. Ibid., 574b.

72. Ibid., 573c ff.
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above (pp. 50-52) all speak of pre-Roman Corinth, nevertheless,

the factors which contributed to the situation of Greek times

remained on into Roman times. We could hardly expect any-

thing but a renewed market and provision for commercial sex.
Nor is it that we are completely without evidence

concerning Roman Corinth. Plutarch mentions the story of

Lais, most beautiful of prostitutes, who had had her home

among the Corinthians;73 and Pausanias states further that

the Corinthians of the Roman city still prided themselves as

74

having had her as a resident. Aelius Aristides attributed

to Corinth all the allurements of love (though his rhetorical

style creates as much doubt as credulity);75

perhaps he had
seen Roman Corinth or perhaps he had not - he had travelled
in Greece - but even if he was speaking on second hand know-
ledge, apparently Corinth was gaining the same reputation
that it had had in Greek times! Martial mocked an acquain-
tance of his who boasted of residence in Corinth as being
&ffeminate, apparently taken up with a life of pleasure.76
Apuleius, retelling the story of Lucius, changes the setting

77

from Thessalonica to Corinth; if Mason is correct, the

73. Amatorius 21, v

74. Description of Greece 2.2.5, a.

~

75. Orationes 46.24-25,

76. Epigrams 10.65.
77. Apuleius, The Golden Ass 10.19ff, ¢
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reason for this change was that Corinth had a reputation for
immorality that suited his purpose as he tried to develop a
contrast between the purity of Isis worship and popular mor-
ality.78

Finally, the most specific evidence we have of the
practice of prostitution at Corinth is that which we find
in St, Paul's first Corinthian letter. Of all his extant
epistles, none other deals so explicitly and thoroughly with
the sexual behaviour of his converts, and clearly throughout
his discussion of the topic he deals with mnopvela and the
presence of prostitutes as a very real problem.

We are thus left with a variety of evidences as to
both the reputation Corinth had gained for immorality, as
well as the actual situation that must have existed. Even
if the reputation was fueled by rumour and imagination, as
a maritime city inhabited by persons devoted to commercial
prosperity, no doubt this avenue of commerce was well ex-

ploited also.

4, Principles Given by St. Paul for the Church

Apparently the saying "ta Bpduata Tff noitAlq, udt
wotAila tolg Bpduaciv" ("Food is for the stomach, and the
stomach is for food") (I Cor. 6.13) was circulating among

the Corinthian converts, and had been passed along to Paul

78, H.J. Mason, "Lucius at Corinth," Phoenix, XXV,
1971, pp. 160-165.
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as a rationale for the legitimation of mopvela: sexual
fulfilment was a natural part of life taught by nature it-
self. In light of the contemporary ethics, the argument was
logical; however, as mentioned above, a factor is now intro-
duced by the apostle which changes the picture significantly:
b 6t mopvedwv elg 10 [SLov oBuo dupaptdvelr. ("The one who
commits sexual immorality sins against his own body.") (I Cor.
6.18) In the case of the food and the stomach, both will be
disposed of (I Cor. 6.13); but the argument does not apply
to the body and mopvela because the body has become inhabited
by TO &yiov nvebua ("the Holy Spirit"), and mnopvela is a
moral offense, a &uoptla ("sin"), to this God.79 in fact,
ndpvotr ("sexually immoral persons") will not even be granted
inheritance of the kingdom of God (I Cor. 6.9-10) - presumably
the entire goal of the Christian religion (I Cor. 15.19).
There were reasons for prescribed moral conduct among
the Greeks and Romans: social respectability, legal responsi-
bility, philosophical ideals, and sometimes (temporary) reli-
gious requirements. However, as noted above, there was no
absolute and universal motivation for men and women (with
the exception of the wives and daughters of citizen families)
to abstain from sexual indulgences outside of marriage. Now,
in contrast, the Corinthian converts are confronted with an

absolute standard, the violation of which was to be hazarded

79. See p. 27 above.



56

at risk of their very hope as believers. A test case was
already in place, for one of the converts was living with
his father's wife (I Cor. 5.1). Likely this was a step-
mother, and while being offensive, the relationship was not
"incest" as we think of it; but at least it was forbidden
in that it was an extra-marital relationship. The apostle
takes the warning against mnopvela so seriously that in this
case, he wished for the church "napadofvalL tdv toLobtov 1§
Tatavd elg SAedpov tTfig capudg"” ("to hand over such a person
to Satan for the destruction of his flesh") (I Cor. 5.5).
This strong statement, intended to bring about the man's final
well-being, likely meant that the church, by excommunicating
the man, would expose him unprotected to Satan's power. Thus
the moral injunction against nopvela was no appeal to phil-
anthropy or social "rightness"; nor even to the present good
of their own lives or that of others. Rather, it was presented
as an absolute necessity fundamental to the essence of Christi-
anity. And as might be expected, no distinction of class was
made. While treating the subject of morality and marriage,
specific mention or address is made of (or to) married men,
married women, virgins (nap®évor), unmarried men, and slaves;
one standard is given and applied to all the converts.80
Thus 1f our interpretation of mopvela (above) is

correct, the believers were now constrained to limit their

80. This brings up the interesting problem of the
female slave convert who may have been expected as part of
her duty to provide sexual favours for her master or her
mater's sake. This situation is mentioned again below, p. 64.
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sexual activity entirely to the marriage relationship. It is
interesting to note that St. Paul's instructions concerning
marriage are basically different from the views commonly

held in Greco-Roman society. As observed above, the primary
purpose for legal marriage was the rightful begetting of
children (not to say that marital cohabitation was not en-
joyed for other reasons). Strikingly, the apostle makes
virtually no mention of this in his discussion. Apparently
(and perhaps due to his eschatological preconceptions) he

is concerned about the morality of his converts, not the
ramifications of the choice for marriage (alluded to in

I Cor. 7.32-35). Therefore, his encouragement of marriage

is not for the reason of child-bearing; it is for the purpose
of sexual fulfilment, or at least, avoidance of mopvetla.

This is taken by some to mean that St. Paul had a low
view of marriage. However, he is not saying that the only
value of marriage is sexual fulfilment. What he is saying is
that for those who desire or need sexual fulfilment, marriage
is the only option for the convert. 1In fact, his insistence
on marriage went a long way to grant fairness and protection
to women, First, it granted that constant sexual attention
be given the wife, Paul even mentioning this specifically:

T yovarrt & &vnp Thy S0y &rodLEATw. ... nat & &vhp 100
t6Lov oduatoc odu &Eouvclaler &AAd #) yuvd. ("Let the husband
give to his wife what is due her, ...and the man has not au~

thority over his own body, but his wife has.") (I Cor. 7.3-4)
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She was also to be given equal voice in times when temporary
abstinence was appropriate: uh &nootepelte &Addrovg, el uhte
v & ovupdvou Teog Hatpdv... ("Do not deprive one another,
except perchance for a time by mutual consent....") (I_Cor.
7.5) On the other hand, Greco-Roman permissiveness may have
resulted in some wives being neglected or at least unsatis-
fied with the physical attention their husbands gave them.81
Secondly, the new ethic erased the double standard: extra-
marital sex was as wrong for men and husbands as it was for
the women.

Furthermore, marriage for the Christians was to be
until death (I _Cor. 7.39), and accordingly, divorce was not
acceptable (I _Cor. 7.10-~11). With this understanding, a wo-
man who married would (ideally) enjoy provision and security
as long as her husband lived. Such security was not neces-
sarily afforded married women of Greco-Roman society, for
divorce was legal. But the situation was even worse for such
women as prostitutes and courtesans who, when their physical
beauty faded, suffered neglect and poverty unless they had
provided security for themselves when they had the opportu-
nity. Paul's legislation against extra-marital sex had a

positive and negative aspect for such women: it (ideally,

8l . So argued by Sarah Pomeroy in Goddesses, Whores,
Wives, and Slaves, pp. 87f. The argument 1is plausible and
there is some supporting evidence. Plutarch (Solon 20.3) and
Plato (Laws 8.839B) each saw sexual attention for wives as a
proper component of marriage.

-



59

again) prevented the "using" of women who were temporarily
attractive; but it removed from female converts prostitution
as an acceptable means of livelihood. Thus the women were
also encouraged to enter into marital commitment which would
provide for their own well being.

Clearly St. Paul was in favour of the unmarried
state, inasmuch as it was a life potentially freer from
binding obligations and responsibilities (I Cor. 7.8,35).
However, he also makes it clear that celibacy was to include
continence and abstinence: €l 8t obu &ywpatedoviat yaunod-
Twoav, upelttov Ydp €otuv yaufioat N mupobodai. ("But if they
do not have self-control, let them marry, for it is better
to marry than to be burning.") (I Cor. 7.9) This unmarried
state he conceded was not likely for most (I Cor. 7.2) and
was to be in accordance with individual yaptouata ("gifts").
He is perhaps mindful of the saying of Jesus recorded in
Matthew 19:11: o0 mdvtec ywpoloLv TV Adyov (i.e. od cuupépel
yaufioar) , &AA' olg 6é6otair. ("Not all men accept the saying
(that it is not advantageous to marry), but those to whom it
is given.") This seems to be a surprising concession on the
part of a man who had just offered himself as an example:
ndvta pot &Eectiv, &AA' obu &yb &EouvoLacdicopal bno TLvoc.
(*All things are lawful for me, but I will not be mastered
by anything.") (I Cor. 6.12) Somehow he had retained an open-
mindedness to the needs and desires of the average convert

even though he himself found. it possible to live a life that
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was chaste and solitary. His instructions to the Church at
Corinth were certainly radical in comparison to contemporary
ethics, but they were nevertheless conciliatory and mindful

of the realities of life.

5. The Resulting Situation for the Converts at Corinth

It cannot (unfortunately) be known what the precise
content of St, Paul's earlier letter to the Corinthian Church
was, though we are given some clues. Nevertheless, the moral

instructions given in I Corinthians 5-7 would seem to be

restatement and clarification rather than completely new
ideas for the believers, whether previously given by word or
by letter. Several times Paul uses the question odu oldate...;
("Do you not know...?") as if the information following was
common knowledge (and perhaps as censuring the Church which
was rich "&v mavti Adyg nal ndon yvdoer" ("in every word and
in all knowledge.") (I Cor. 1.5))

But if the strict limitations on sexual behaviour had
been clearly given previously, they had not been equally
understood and recéived. The case of immorality spoken of in

I Corinthians 5 had been taken by the Church as an occasion

for pride. Their thinking seems to have been something like
this: "The non-Christians have no advantage over us. We are
free in Christ and can behave as we wish." Indeed they had

received the order un ouvvavaulyvucdai ndpvoirg ("to not asso-

ciate with sexually immoral persons"), but had interpreted
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it to mean (apparently) "non-Christian" immoral persons.
Therefore they had reserved the freedom to enjoy license among
themselves, as if mopvela itself was not wrong, just mopvela
involving non-believers. Paul now clarifies the instructions:
ob mdviwc tolg mdpvorc TolB udouov todtov..., &nel doelAete
&od &u To0 udouov &£EeAd9elv., vOv 6t &ypada dulv uh ouvava-
uiyvouodar &dv tig &8eApog bdvopalduevog fi ndpvog..., TH
ToLolTgp undé ouvveodlerv. ("(I did) not at all (write that you
should disassociate) from sexually immoral persons of this
world, for then you would have to go out of the world. But
now I have written to you that you should not associate with
anyone labelled "brother" if he be sexually immoral..., with
such a person, not even to eat.") (I Cor. 5.10-11)

If it seems impossible that this misunderstanding can
have occurred, it would be worth noting that the Corinthian
Church was at this point only about six years old,82 and
lacked a heritage of Church history, tradition, and developed
theology. The converts were required to interpret and apply
“"Christian® principles to life as they knew it, and in this
case fell short of the intended goal. The fact that the moral
offender of T Cor. 5 responded with penitence (II Cor. 2.5-11)
may indicate that misunderstanding rather than defiance had

been his mentality.

82 ., Using Murphy-O'Connor's date of Paul's first
visit as being A.D. 49, St. Paul's Corinth, p.140.
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They had seen the example of Paul that the unmarried
state was desirable for Christian .life and service. Also,
from their cultural background (at least that of those who
were non-Jews), sexual activity was not necessarily limited
to marriage. Putting these two together, it is possible that
they saw a ready solution: remain unmarried and find sexual
fulfilment wherever possible. They also wrote to Paul about
the situation and asked about marriage and sexual concerns.
They must also have asked specifically if it were not better
to remain unmarried, for Paul responds that yes, it is "YaAOV
&vopdny yuvaludg wh &mtecdal" ("good for a man not to touch
a woman.") (I Cor. 7.1) Here Paul is making clear that for
the Christian, the alternative to marriage is to have no
physical relationship with a woman. The converts had not
realized that celibacy also required sexual abstinence. Hav-
ing ruled out mopvela among fellow believers, and having also

83 the

made clear the illegitimacy of recourse to prostitutes,
apostle now anticipates the question, "If we can't have the
sexual fulfilment that is available to us, how can we meet

the standard of celibacy?" He responds: "el 6 00K Eynpateld-

83. A necessary clarification lest the pendulum swing
and the prohibition of association with an &SeAipoc Sdvopalpuev-
oc ("person called a 'brother'") make possible the alternative,
that non-Christian mépvoL ("sexually immoral persons") were
acceptable; thus: &pag odv T wéAn tob Xprotod moirow ndpvng
péAn; uh vévoirto. ("Having taken the members of Christ, then,
should I make them members of a prostitute? Far be it from
me!l") (I Cor. 6.15)
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ovtol, yvaunoatwoav." ("If they do not have self-control, let
them marry.") (I Cor. 7.2) Those that are doubtful ought to
marry 8uh tdg mopvelag ("because of immoralities) (I Cor.
7.2); those that oOu &yupatebdovtar ("do not have self-con-
trol”) ought to marry because upetttdy €otiv yvaufioal % nue-
oGo8aL ("it is better to marry than to be burning."84)

(I Cor. 7.9) It is understood that all the responsibilities
of marriage will apply to those who marry (I cor. 7.32-35),
but this is still the only option for most (cf. I Cor. 7.2).
According to Paul's view, sex is intended only for marriage,
and marriage is intended to include sex, though marriage is
intended for more than sex. Only those specially gifted were
permitted to avoid the encumbrances of the marriage relation-
ship (cf. I Cor. 7.7).

We noted that these instructions provided for equal
rights of women with men. Wives were to receive what was
their due in the marriage relationship, and they were even
granted authority over their husbands' bodies (I Cor. 7.4).
They were also given equal say in matters of temporary sex-
ual abstinence (I Cor. 7.5). Furthermore, the option of
remaining unmarried was presented to the women just as it
was to the men (I_Cor. 7.25-35). The apostle had gone a long

way to bring about the equal importance of the women by tgese

84. The present tense must imply that Paul means
burning "with sexual desire" rather than an anticipation of
fiery judgment. :
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instructions; but interestingly, it is also particularly
with the Corinthian Church that the matter of the status

of women in the Church became an issue (I Cor. 11.2-6; 14.
33-36). Possibly this was due to the general reception by
the Church at Corinth of the concept of Christian liberty.
However, it may be that the personal rights which Paul
granted the women were used by them as justification for
transcending other matters peculiar, in the apostle's eyes,
to the place of women, namely propriety (I Cor. 11.2-16) and
submission (I_Cor. 14.34-38), These issues then required
specific address.

A final concern is the potentially awkward position
in which a female slave convert might have found herself, in
that her owner would have had the legal right for sexual re-
lations with her. The moral prohibition by St. Paul against
nopvela would seem to apply to this, but the question exists
as to what choice she would have had. There is no record of
such a situation in the New Testament writings. However,
consignment to a brothel was sometimes used as a punishment

for Christians in times of persecution.85

From the point of
view of an unwilling slavegirl, sexual relations with her

would have been tantamount to rape. Thus if the situation
A

85. For example, "MaptlpLov tdv ‘Aylwv ‘Aydnng,
Elpfivng, nal Xidvng uwaptupnodviwv €v 8eccaloviun," ("The
Martyrdom of the Saints Agape, Irene, and Chione who were
Martyred in Thessalonica,") 6, In this case, Irene was taken
forcibly, but according to the account, she was never viola-
ted., Set in A.D, 304,
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(at worst) was inescapable, it would seem that moral respon-
sibility on the part of the girl need not have been in ques-
tion. Quite possibly non-co-operation or refusal may have
been done at risk of ill favour and even mistreatment,86 but
the first century Christians were known for their willingness
to suffer for the sake of doing right.87
Paul's intention was not to restrict social contact
of the Christians with their fellow—townsmen.88 Many of the
social gatherings that we know of - symposia, particularly -
included entertainment by prostitutes who danced, played the
flute, and among other things satisfied the sexual appetites
of the guests. It is likely that participation in such
gatherings would now be unmanageable for the Corinthian be-
lievers, and thus at least some of their social life may well
have been curtailed. However, we know that personal invita-
tions from one home to another were still possible; viewing
the Isthmian games was not prohibited and perhaps was even
encouraged, judging from references to athletic activity;
and activity in commercial affairs of the city was assumed.

The morality demanded by the apostle was not so radical as

to catapult the believers out of society. Marriage was advo-

86. Such a situation might be appropriately addressed
in I Peter 2.18-23.

87. See for example Tacitus, Annals 15.44; Justin
Martyr, Dialogue with Trypho 252-253.

i

88. See I Cor. 5.9-10; 10.27.
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cated by Paul and was also the norm for Greek and Roman citi-
zens. The prohibition that Paul did give would have restric-
ted some social life to be sure; however, it may have caused
the believers to become more home oriented, and perhaps thus
more inclined to engage in functions of hospitality them-

selves (such being a Christian virtue in any case).



ITI

"EIAQAOBYTA"

The title of this chapter immediately suggests a
conflict between the first century Christians and the soci-
ety in which they lived when we bear in mind that pagan
sacrifices were popularly known as lepdButa ("sacred offer-
ings"), not e€l&wAd9uta. The Christians adopted this substi-
tute word in the persuasion that the pagan gods were not gods
at all, and that the representative images were merely idols.
Accordingly, the Christians did not consider sacrifices made
by pagans to be "sacred," and they chose instead to use the
rather disparaging term "eldwAdSuta." But if there was
agreement among the Christians as to the term to be used,
there was no comparable agreement as to the appropriate re-
sponse for Christians to those sacrifices. It is this

question that the present chapter is intended to explore.

1. Pagan Religious Thought and Lifestyle

According to Acts 17.16, Paul was very troubled as
he observed the city of Athens being "wate(SwAov" ("full of
idols") ; éhe same reaction at Corinth can have been scarce-
ly less provoked. This city, populated by Greeks, Romans,
and others, and influenced by a transient multitude from
the entire Mediterranean world, displayed a vast number of
statues of gods and goddesses, of temples, shrines, and al-
tars. It is interesting to notice that Pausanias composed

67
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his description of Corinth - as in fact he did also with
other Greek cities - primarily by recording the religious
monuments he observed there together with the mythical/his-
torical and religious details of background he considered
relevant. One is struck that for him, to describe the reli-
gious and mythical aspects of a Greek city was to describe
the city.l

The fact that the Corinthians gave early attention
to the rebuilding of the sanctuaries indicates in part at
least a commitment to religious interests. Aphrodite, goddess
of love, remained as the chief patroness with a temple on
the peak of Acrocorinth, a sanctuary at the port at Cenchre-
ae, and according to Pausanias, another temple just outside
the city proper.2 The sanctuary at Cenchreae included se-
veral small rooms which Wiseman suggests may have been pro-
vided for priestesses or prostitutes.3 Being a coastal
~city, due respect was given also to Poseidon by means of a
sanctuary at Lechaeum where the Isthmian games were cele-
brated in his honour. Mythological figures seem also to
have been adopted - possibly as the colonists tried to tie

their new city into traditional history - for representative

1. I am referring to his Description of Greece, 2.

2, Ibid., 2.3.

3. James Wiseman, "Corinth and Rome: 228 B.C. to A.D.
267," ANRW, VII.1l, p. 531.
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images were numerous.4 A precinct for Bellerophon stood just
outside the city proper, as did the grave of Lais; outside
the agora toward the Lechaeum Gate stood Phaethon and his
chariot; Heraklés was also represented there, and nearby

was the fountain of Peirene. On the road to Lechaeum was an
image of Palaemon on the dolphin; another fountain, this

ohe with Bellerophon on top and the horse Pegasus below;

and the well of Glauke (though Pausanias informs us that sa-
crifices to Medea had been discontinued,) Images and temples
to traditional gods were many: on the way up to Acrocorinth
were precincts for ‘Avdyun ("Necessity"), Bla ("Force"),
Mitne €c@v ("Mother of the gods"); temples of the Fates,
Demeter, and Hera. On the acropolis itself stood a temple

of Aphrodite, a statue of her in armour; and statues of
Helios and Eros. In the agora stood Ephesian Artemis, two
statues of Dionysus, a temple of Fortune, a sancluary for

all the gods, images of Poseidon, Apollo, Aphrodite; two
images of Hermes; three of Zeus; and a bronze Athena. On the
Lechaean Gate was a chariot with Helios, and on the road a
statue of Hermes. On the road to Cenchrevuac was a temple

and image of Artemis, and in the town stood the sanctuary

of Asclepius. To this host must also be added the imported

gods Isis and Serapis, each of which had two precincts on

4, The following observations are made by Pausanias,
Description of Greece 2,2ff,
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Acrocorinth; 1Isis also had a sanctuary at Cenchreae. Fi-
nally, Pausanias reports that in the agora of Corinth was
a temple for the Emperor cult., Indeed, the atmosphere of
first century Corinth must have seemed to the apostle Paul
to be saturated by idolatry.

The result of Paul's ministry at Corinth and the
conversion of pagans to Christianity might seem less re-
markable if pagan religious commitment could be shown as
having been entirely nominal. However, this was not the
case: pagan religious observance was related to real need.5
The situation at Corinth was no exception to thig, and as
elsewhere, we find traditional gods entrusted with individu-
al responsibilities important to the worshippers. A most
evident example of this may be seen in the temple of Ascle-
pius. Excavations have revealed a hospital-like arrangement
including stone beds, bedside tables, and even stone pillows.6
Several thank-offerings representing parts of the body were
also discovered in the temple, indicating that individuals
once recovered credited the god with healing them. Further,

a coin receptacle shows that people gave either payment or

tangible thanks to the god for services rendered.7

Another temple excavated is that of Poseidon at

5. See R, MacMullen, Paganism in the Roman Empire, p. 49f,

6. W,A. McDonald, "Archaeology and St. Paul's journey
in Greek lands. Part III: Corinth," B.A., IV, 1942, p. 46.

7. Ibid., p. 47.



71

Isthmia.8 The specific purpose of the worshippers is not
clearly evident in this case - though something related to
sea-travel seems a reasonable conjecture - but their involve-
ment is. Along with ashes and bones, small pebbles are
found in the sacrificial area: apparently the participants
each tossed in a stone, perhaps as symbolic of participation
in the sacrifice.9 Also in Isthmia are evidences of the
worship of Palaimon, son of Ino. Here again there are
sacrificial pits filled with ash and animal bones,10 along
with several lamps which made night time celebration possible.
In this case, the hero cult was practised in conjunction with
the Isthmian games, held in honour of Poseidon and Palaimon,
and oaths taken by the participants in the games were thought
to be guarded by Palaimon.12 The popularity of the cult - no
doubt due to the Isthmian games - is attested to by coins
commemorating the dolphin ride.l3
Other religious experience in the ancient world is

attested to generally in the case of the mystery cults. Well

known are the extreme cases of self-multilation undertaken by

8. O. Broneer, "Paul and the pagan cults at Isthmia,"
HoTh.R.’ XLIV' 1971, p- 75-

9. Ibid.
10. Ibid., p. 176.

11. O. Broneer, "The Apostle Paul and the Isthmian
Games," B.A., XXV, 1962, p. 12

12, Cf. Pausanias 2,.,2.1 with Broneer, 1962, p. 29

13, Broneer, 1962, p. 13.

11
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priests of Cybele;14 worshippers of Dionysus, Isis, Osiris,
Ma, and other deities engaged in ecstatic frenzies and dance
in their "enthusiasm" for the god.15 Strabo tells us that

priestesses of the Persian Artemis walked on hot coals with-

out injury to themselves.16

This is not to say that such
phenomena were the common lot of all pagans. On the contrary,
there was much disapproval, official and personal, as in the
case of Seneca, who (quoted by St. Augustine) wrote: 'Ille,’
inquit, ~‘'viriles sibi partes amputat, ille lacertos secat.
Ubi iratos deos timent qui sic propitios merentur?' ("'One
man,' he says, 'cuts off his virile parts and another slashes
his arms. What can they fear from the wrath of the gods when
they use such means to win their favour?'")17 However, it
does demonstrate that there was a manifest subjective reality,
albeit gruesome at times, to the mystery religions which
individuals experienced to a greater or lesser degree.

Corinth itself may have been host to several mystery

religions. No doubt in the worship of Demeter and Persephone

14, See F. Cumont, Oriental Religions in the Roman
Empire, p. 50; cf. Catullus 63; also St. Augustine, De
Civitate Dei 7.26.

15. The verb often used in this connection to describe
the worshipper is natéxeiLv ("to possess") and the participants
are called udtoxoL ("those possessed.")

16. Strabo, Geographica 12.2.7.

17. Seneca, De Superstitione, quoted by St. Augustine
in De Civitate Dei 6.10. Loeb texts, translated by William
M. Green.
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the Eleusinian Mysteries were entered into by some who sought
a spiritual experience and hope for the afterlife. And in
the case of the worship of Isis and Serapis, religious exper-
ience in the fashion of the mystery cults was clearly in-
volved. From other sources we find that commitment to these
gods involved emotional as well as intellectual attachment.
Isis being, among other roles, a goddess of navigators18

had temples in the Corinthian ports and thus offered

ready access to sea-farers. Worship of her was cloaked in
mysteries, and was disposed towards sensual and emotional
response,19 allowing much moral liberty (also suitable to
port areas.)20 The personal testimony of Lucius Apuleius
lends credibility to this view, for he in describing his
pilgrimage reveals himself as a devoted worshipper, intimate
with this goddess for whom he expresses much adulation.21
Further, he claims a personal revelation from her in a

night=time vision.22

18. Cumont, loc. cit., p. 79.
19. Ibid., p. 81l.
200‘ Ibido' pp. 90-910

21, Although Apuleius likely bases his story on an
earlier Greek work, it still appears autobiographical in
nature and seems to be at times reflective of his own spiri-
tual experiences. He claims to have undergone initiation
rites in Greece (Apologia 55.62.20) and the descriptions given
in Metamorphoses 11,19ff betray personal insight. See J. Gwyn
Griffiths, The Isis Book pp. 3-4.

22, Lucius Apuleius, The Golden Ass 11,22,25,
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Perhaps in a more communal way, the worship of
Serapis also engendered a feeling of spiritual satisfaction,
being singled out by Aelius Aristides as unique among the
gods:

HoL Tolvuv nol SuoLdv udve toutd 9de, roLvAVOLUoLVY
&vOpwnoL rnv dupLBfi norvwvioav, nakoﬁvteg TE AV
totlav nal mpototduevor Sairtuvpdva adTdV HAlL éorud-
Topa, dote &AAwv &Aloug €pdvoug nlnpoévrwv HOLVOC
andviov &pdvov  oBtdg éOTL nlnpmrng ouvpnooLdpxou
T&ELV éxmv totg dsL uara TAUTOV oukkeyouévoug.
monep ‘Ounpdg &fen TthHv A&nv&» adthv dua onévéeLv TE
nal teielv &uaocta, aOrog Dv dudonovbog TE nal & &g
cnové&g 6ex6uevog, Enl uﬁuév TE dmnuvoduevog

uaL HaA&v dbc adtdv umuaorag, ol yopeldovteg bn' adTd
Ty &8el MauBV XOPELAV ;v ee.

(And moreover, also it is with this god alone that
men uniquely share a special fellowship in the sac-
rifices, inviting him to the altar and appointing him
as guest and host, so that while other gods supply
individual contributions variously, this god is the
common provider of all the contributions, holding the
position of symposiarch for those who gather from
time to time for the same purpose. Just as Homer
said (Odyssey 3.62) that Athena herself poured a
libation and fulfilled each desire, this god, being
himself both participant in the libations and receiver
of the libations, upon his arrival at the festival
summons the participants to himself; these by his
doing celebrate with dancing that is free from fear
of trouble,....)23

Whether or not the rhetoric may be taken as verified test-
imony, it does serve to demonstrate the spiritual dimension
sought for by pagan worshippers.

Hence, we come to the conclusion that to a certain

extent at least, pagan religion was conceived of and partici-

23. Aelius Aristides, Orationes 8.54, (Dindorf)
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pated in as a spiritual reality. Perhaps Paul had some of
these manifestations in mind when he declared that "% Sdovouv,
datupovioLg Kol ob 9e®" ("the things they sacrifice are to
demons, and not to God") (I Cor. 10:20); and this convic-
tion was certainly maintained by the Church Fathers.24 Any
attempt to understand the question of whether or not the
Christians were to be permitted to eat meat that had been
offered to idols must then include this factor: pagan reli-
gion evidenced a spiritual reality that moved the question
beyond the singular consideration of yv&oLg ("knowledge“)25
to which the "strong" believers made their appeal (I _Cor. 8).
On the other hand, it would not by any means be the
case that all pagans were involved in religious practice for
a mystical purpose, nor that all religious practice was
so intended. Even contemporary observation suggests that
mankind enjoys or practises religion on various levels: one

individual considers himself Muslim, Hindu, Catholic, etc.,

by virtue of the fact of his citizenship in a respectively

24, See, for example, Eusebius, Praepar. Evang. 4.23.
1-8 concerning his analysis of Serapis and the demons which
were involved. Also, Oracula Sibyllina 8.386: ual Saluooiv
afua xéovorv ("and they pour out blood to demons"); and 393-
394: AalpooLr motfoouoL veupolg, &g obpaviolLor, dpnouetav
&9cov nal OAdSpov éuterdovieg. ("They will be performing god-
less worship unto demons, as if to heavenly beings, and
bringing about their own destruction.")

25. It appears that by yv@oig ("knowledge") Paul means
perception of objective truth, namely that there is really
only one God and He "owns" all creation. This truth is objec-
tive if his theological presuppositions be granted, and at
least for his converts, this was presumably the case.
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Muslim, Hindu, or Catholic country; another with the same
citizenship might rather devote his entire life to the pur-
suit of religious satisfaction and lifestyle. So it was in
the first century.. And religion - particularly traditional
religion - was so entwined into the fabric of society that
no deliberate effort was required to make one at least nom-
inally religious.

To begin with, early history and beginnings were gen-
erally conceived of in terms of mythological tales and fi-
gures, truth and imagination being colourfully intermingled.
Even for newly founded Roman Corinth, mythology was accepted
and re-constructed so as to explain the city's early coloni-
zation and to justify a prominent place in the Empire. The
Corinthians laid claim to the mighty Theseus as their deliv-
erer from Phaea the sow and Sinis the bandit.26 They commem-—
orated Palaimon and the dolphin that brought him to shore,
continuing the Isthmian games in his honour.27 The Isthmus
was considered the property of Poseidon who had received it
from Briareos, and thus a sanctuary to him and his wife Amph-

itrite was maintained there.28

Also honoured were the Cyclo-
pes,29 Sisyphus, Neleus, and Dionysus (in relation to the

tale of Pentheus.)30 In fact, any statue, temple, or altar

26. Pausanias, Description of Greece 2.1.,3-4.

27. 0. Broneer, 1962, p. 1.

28. Pausanias, Description of Greece 2,1.7.

29.. Ibid" 2.2.1.

30. Ibid., 2.2.6-7.
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set up brought to mind a whole mythological background rela-
tive to the figure honoured. Thus even what might be consi-
dered "secular" life and thought was rooted in traditional
religion as people lived in constant exposure to the mythical
figures.

In light of the pervasiveness of mythology in soci-
ety, social functions can be more readily understood as being
also of a religious nature. The common denominator for all
the people, the unifying force, was their common heritage
from the past. Therefore, celebration and festivity could be
enjoyed by all if it was done in honour of their gods or
heroes; and it was often on these occasions that everyone
could receive a ration of meat, since the worshippers of means
or the city itself would make sacrifices and divide the meat
among the other participants. Honouring the gods provided
the occasion for having a "good time." Xenophon describes
such a festival which he himself was responsible for insti-
tuting at Olympia for Artemis:

...uol mdvtec ot moAltal ual ol npdoxwpoL &vbpeg na

yuovalureg petetlyov tfic optfic. mapelyxe 6t 1 9edg

Tolg ounvdoLv dkwtta, &ptoug, olvov, Tpayﬂuara, na'L

&y Suvondvev &nd tfic teplic voufic Adyxog, ual T@V

Snpevopévov &€,

(And all the citizens and neighbours - men and women =~

shared in the feast. And the goddess provided for

those encamped barley meal, bread, wine, sweets, and

portions of the sacrificial victims from the sacred
pasture and from hunted beasts.)31

31. Xenophon, Anabasis 5.3, (B)
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Here the goddess is seen as the provider of the food; and
Plutarch confirms that this was the general view of the
participants of such festivals who enjoyed particular cheer
and joy on those occasions in the sentiment that the god being

32 In the above case,

honoured was present and benevolent.
the sacrificial animals were taken in part at least from the
"sacred herd." However, more often it was a person or persons
of means who made the provision., Plutarch says that in
general men regarded as "great" who made such offerings in-
spired further reverence for the gods on the part of the

33 Even officials

common people who shared in the banquet.
would make use of this means to win favour from the people:
Stratocles "etayyéAiia 88eLv £ypale xal xpewdairolav TLVd
HaT euAhv &nofnoev." ("... decreed a public sacrifice of
good tidings and a distribution of meat by tribes.“)34
Whether, then, for personal, political, or sincerely religious
motives, festivals were often sponsored at which the general
population of a community got together for celebration and
fellowship.

And if there was a general belief in the reality and

goodness of the gods on such occasions, there was also a

significant social dimension equally important:

32, Plutarch, Moralia 1101.D-F.
33. Ibid., 822.B.

34, Plutarch, Demetrius 11, (0)
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nota uEv\Y&p e bppoohvn npogmukﬁg el uh nal médvrov

napeln td uéyiota, molov 8& cuvundociov ASL xwplg

gOvolag T®v mapdviwv; mnola 8t Juocla nexaproudvn
9eolg Avevu THV CUVEUWYXOUUEVWLV ;

(For what sort of festivity would be pleasing unless

this greatest addition [i.e. the presence of friends]

is present? And what sort of drinking party is a

pleasure without the good-will of the guests? And

what sacrifice is favourable to the gods without

the participants in the feast?)35
It is thus difficult to determine the real purpose for such
events - religious or social. Rather, it seems that the two
go so closely in hand that they are inseparable: community
festivals were an opportunity for everyone to enjoy fellowship
together as well as to honour their gods and heroes.

The exact frequency of such public festivals at Cor-
inth may not be completely known to us, but we are aware of
several that did take place. The Isthmian games, removed
from Corinthian control at the destruction of 146 B.C., were

returned to them either in 6 or in 2 B.C.36

At this time, the
Isthmian sanctuary of Poseidon was rebuilt, and the games were
once again celebrated as part of the Spring Festival.37 An
inscription reveals that a Lucius Castricius Regulus was the

official who brought the games back under the authority of

Corinth, and he himself financed them the first time and also

35. Dio Chrysostom, 3.52.(T)

36. Dates here are given by Wiseman, loc. cit., p.
533. He argues in favour of 2 B.C.

37. Kent, Corinth VIII.iii, p. 21,
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provided a banquet for all the Corinthians.38 Subsequently,

the games were held on a biennial basis. Then there were the

39

Caesarean games held quadrennially, and other public festi-

vals held to celebrate the imperial contests for the Emperor
whenever the city was honoured with his presence.40
To what degree private parties or household meals
were associated with god-consciousness is also somewhat dif-
ficult to ascertain. We do know that the Romans were very
careful in their responsibilities to their household gods
(Penates); but again, this does not necessarily have bearing
on family meals. Probably there was no fixed convention for
all homes, nor even for the same home at all times., There
were at least times when the gods would be honoured at meals.
According to Plutarch's judgment, "mAouvoloLg &€& nall BaolAeO-
ouv &otiudoere nal mavdaiolat tTiveg mdpelolv &l at &
gp' tepolg oL dunmoilaig, nal 8tav &yyiota tol Selov Tf
gnivolq YadeLv SoudoL peta TLufic nal oefaouol, oAU SLaedp-
ovoav HBovhv uaL xdpLv &xouoi." ("For rich men and for kings,
banquets and full course meals are always available; but those
banquets held on holy occasions and sacrifices, and whenever
they seem in their minds to touch things nearest the divine

with their honour and reverence, those banquets provide much

38, Ibid., pp. 70ff, #153.
39. Wiseman, loc. cit., pp. 499f.

40, Ibid.
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greater pleasure and joy.")41 Hence, whatever the case
during the average meal, it was also the case that some-
times a meal was held for celebration rather than just for
nutrition.

In practical terms, meat would have to have been
consumed quite soon after the animal was slaughtered since
no significant means of preservation was available. There-
fore, if a family raised and butchered its own livestock,
apart from small animals (fowl, for example,) there would
have been too much meat for a single family to consume;
the obvious solution was to invite guests in for a joint
meal, perhaps to be reciprocated in time. The statement,
"drdte oL, &udreL" ("whenever he sacrificed, he sent invi-
tations“)42 bears witness to this, and also suggests that
"slaughtering" was almost synonymous with "sacrificing."
Indeed, the word 8%e.v by New Testament times could be used
to mean simply "slaughter" as Acts 10.13, "Avaotdg, NMétpe,
S30ocov uaL o@dye."” ("Rise, Peter, kill and eat.") Regardless,
dinner invitations would have been especially appropriate
if meat were involved. |

Private parties were not only held in private homes,
but also in the precincts of the gods. A well known papyrus
of the second century A.D. reads: £pwtd oe XaiLpriuwv Secimvficat

elgc urelvnv tob nuplouv Tapdnidog év 1§ Zapanely abprov,

41. Plutarch, Moralia 1102.A.(0)

42, Xenophon, Memorabilia 2.9.4.(Schneider)
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#TLe oty Le, &nd dpagc 9'. ("Chaeremon requests your company
at the table of the lord Serapis at the Serapeum tomorrow,

the 15th at 9 o'clock.")43 This does not specify that the

said party was to be specifically religious in purpose, nor
that meat would be served. Apparently the temple may have
served as a "restaurant" or even "conference service" which
people could book for functions other than those of a religious
nature, though religious rites were no doubt included. Archae-
ology does bear witness to the fact that temples, including
those at Corinth,44 were equipped with dining rooms to seat
usually seven to eleven persons, and that slaughtering and
cooking were also done on the premises. An absence of other
accommodations for such purposes lends support to the possible
"secular" usages of the temple facilities. However, in the
case of the above invitation, whether the gathering was to

be of a religious nature or not, it was given in the name

of the "lord Serapis" and the host was clearly in sympathy
with the meal being at the god's table. The point is that
religious practice and social function were so closely rela-

ted as to make a separation of.:.one from the: other very dif-

43, P. Oxy. 1.1102 Translation by G.D. Fee, "E(6wAd-

Suta once again. An Interpretation of I Corinthians 8-10,"
Biblica, LXI, 1980, pp. 184f,.,, n. 21,

44, See N. Bookidis and Joan Fisher, "The Sanctuary
of Demeter and Kore on Akrocorinth," Hesperia, XLI, 1971,
pp. 284, 299ff,., 315.
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ficult indeed.45

One further way that religion penetrated the fabric
of society was by its commercial advantage. Throughout
antiquity it was the temple that usually became the commun-
ity's "treasury" and a primary source of income. Usually
the temple provided a service of the god - whether an oracle
such as at Delphi, or healing at an Asklepieion, or fertility
guarantees at any number of temples - for which individuals
would gladly pay a fee or offer a thanksgiving contribution.46
Not only money was offered, but also dedications of gold,
silver, or bronze artifacts which all increased the wealth
of the temple itself as well as that of those who were em-
ployed in temple service. Perhaps the most vivid insight
into such activity has come down to us from Lucian who de-

scribed in detail the activity of Alexander of Paphlagonia.

Here we see a new "religion" catching the attention of people

45. A papyrus similar to the one quoted above pre-
sents the same type of invitation but apparently to a pri-
vate home rather than a temple:

¢pwtd oe ‘Avidvio(g) HOroren(atov) &invfio(al) map'

adt@ elg urelvnv 1ol uuplov Zapdnibog &v Tolg

KAaws ((ov) Zapantw{vog) T vg &nd dpac 9'.

(Antonius, son of Ptolemy, requests your company at

the table of the lord Serapis in the house of Claudi~-

us Serapion on the 16th at 9 o'clock.) P. Oxy. III,
523. Translation by G.D. Fee, loc, .cit., pp. 184f,., n. 21.
Thus again there is a combination of religion, at least in
name, and social function even if in a private household.

46. In Corinth, for example, a coin-box has been
discovered in the Asklepieion as well as many coins minted
with images of various deities. See McDonald, loc. cit., ™
pc 470 ‘
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from the Black Sea all the way to Rome. And because of the
services offered ~ particularly oracles - people streamed
to Abonuteichus and paid 1large fees to have their questions
answered. Not only did Alexander himself get rich, but also
the town became famous and wealthy by virtue of its "tourist
attraction." Corinth, already a centre of travel, was known
for its beauty, not the least element of which were the tem-
ples and other religious monuments suited to the fancy of al-
most any traveller (certainly it was these that especially
caught the attention of Pausanias). Here then was not only
a direct source of income (i.e. offerings to the gods) but
also some indirect commercial value such as employment from
temple construction, maintenance, and service, either at
private or public expense. Also images, votives, etc., pro-
vided a significant market for smiths and craftsmen.47
Consideration of the "macellum" ("market place")
must also be given in this regard. It has been variously
questioned whether or not all meat sold in the macellum
would have been from sacrificial animals;48 certainly the

49

agora (in which was the macellum) included many temples at

47. Cf, Acts 19,23-40.

48. See Conzelmann, loc. cit., p. 176, n. 11; aléo
C.K. Barret, "Things Sacrificed to Idols," N.T.S., XI, 1964/
65, p. 145.

49. The precise location of the macellum in the _
Corinthian agora is not certain, but an inscription confirds
its presence: H.J. Cadbury, -"The Macellum of Corinth," J.B.L.,
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which slaughtering was done and the meat subsequently sold,

and a reasonable inference is that the macellum was always

directly connected to religious activity. However, the ar-

gument is weak, as H.J. Cadbury points out,

>0 in that regu-

larly all public buildings tended to be located together in

a central city area, and the close proximity of the macellum

to the temples was not peculiar. Furthermore, meat was

evidently available that was not sacrificial: whole skeletons

of sheep found in the Pompeii macellum "suggest that the meat

may have been sold on the hoof or slaughtered in the macellum

as well as sold already butchered or sacrificed in a temple."

51

C.K. Barrett is also of this mind, and adds further:

That meat was to be had that was not lepdSutov is
confirmed by Plutarch Sympos. VIII,8,3, where it is
said that the Pythagoreans og udAiota pév éyedovrto
v tepodbtwv &napyxduevor tolg deolg, which seems to
mean that the Pythagoreans, who took flesh very spar-
ingly, ate it only in the form of lepddutov. It is
implied that others, who did not share the vegetarian
principles of the Pythagoreans, would eat it when it
had not been sacrificed - that is, that non-sacrificed
meat was available.52

It could also be noted that it was apparently possible for

those who wanted to determine if any given piece of meat

1934, pp. 137ff; other excavations have suggested pos-
sible locations (see W.T. Sawyer, The Problem of Meat Sacri-
ficed to Idols in the Corinthian Church, pp. 68ff.)

50. Cadbury, loc. cit., p. 141,

51. Ibid,

52. C.K. Barrett, loc. cit,, p. 145,
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were tepddutov, presumably by questioning the vendor (cf.
I Cor. 10.25),

If Pompeii may be taken as exemplary, the macellum
also offered a market for fish, "figs, chestnuts, plums,
grapes, fruit,.., lentils, grain, loaves of bread, and

cakes."53

Of primary concern here, however, is the fact that
meats - both sacrificial and non-sacrificial - were sold to
the community residents. Naturally this provided a necessary
avenue for the priests who received a portion of the sacri-
fice to vend their meats, and for individuals to acquire

meat - whether they specifically desired lepdButa or not.54
For pagan society, then, a happy balance was hereby main-

tained; and once again the mutual interdependence of reli-

gion and society rises clearly into view.

The fundamental conclusion to be drawn in this chap-
ter thus far is that pagan society was a religious society
inasmuch as religion and social life were virtually insepar-
able. Archaeology as well as literary and epigraphic evidence
make it clear that the gods and mythical heroes were venerated
throughout Corinth and its "suburbs" through numecrous statues,

altars, shrines, and temples. Judging from what we know of

53. Cadbury, loc. cit., p. 141,

. 54, Clearly sacrificial meats were sold to the general
public, cf. Pliny, Epistulae 10.96.10. But according to this
letter, it must have been possible to determine the source
of the meat, whether it was from a sacrifice or not.
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pagan religion in the early Roman Empire, (as well as from
specific evidences at Corinth,) there were Corinthians who
were genuinely and subjectively involved possibly to the
point of ecstatic experiences. Then in varying degrees down
to simple nominal assent, the rest of the residents would
have participated in the religious aspect of society. Beyond
such subjective responses, mythical history and tales enshrou-
ded society in an air of the supernatural so that life seemed
a product of more than mere human effort. Social activity,
particularly when it involved the community as a whole, also
relied heavily on religious ground for its common bond and
unifying force; individuals would gain a sense of belonging
to the community as a whole by their involvement in such re-
ligious festivals. On a smaller scale as well, however, pri-
vate meals and parties sometimes (at least) met in the name
of a god or gods. The commercial health of a community also
depended somewhat on religion as it found there a market for
construction, craftsmanship and smithing, tourism, and per-
haps direct services from a god. (Corinth no doubt had other
major commercial advantages, particularly due to its geogra-
phical position. The economic value of religion, then, might
have been less significant at Corinth than at other places,
though no doubt the "gods" took advantage of the vast influx
of travellers.) Finally, it is evident that the town maceilum
or meat-market was connected with religious activity if fo;

no other reason than that it provided a market for the meats
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resulting from animal sacrifices, though not all meats or

food sold at the market would necessarily have been lepdButov.

2. Thought and Practice of the Early Christian Church

Pagan society was quite generous in its welcome of
new gods as seen by the popularity of Eastern religions in
Western communities of the ancient world. The Roman govern-
ment itself intervened only when religious practice became
inhumane, such as self-—mutilation,55 or when it was considered
to be criminal, such as in the case of the Bacchanalia.56
Christianity, however, found no such warmth; rather, the
Christians were a group of people, according to Tacitus, "quos
per flagitia invisos vulgus Christianos appellabat." ("...who,
being hated on account of their disgraceful activities, the
common people called 'Christians.'")57 Theirs was an "exiti=-
abilis superstitio" ("pernicious superstition")58 deserving
of "novissima exempla" ("extreme punishment," i.e. the punish-
ment of death.)59 Similar sentiments were expressed by the
followers of Alexander of Abonuteichus, who in their rituals

cried, ""EEw XpLottavolg... "EEw ‘Enwtuouvpetodg!" ("Out with

55. See Dionysius of Halicarnassus, 2.19,
56. Livy, 39.14-18,
57. Tacitus, Annals 15.44. (0)

58. Ibid.

59. Ibid,
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the Christians.,.. Out with the Epicureans!")60 The perhaps

surprising adjunct of Epicureans with Christians is explained
by the "atheism" common to both. Similar antagonism was held
generally toward the Jews, though not on an official level
since legal recognition and protection was granted them from
the time of Caesar. Tacitus considered Judaism a base reli-
gion of a depraved people: hateful, lustful, atheistic, etc.61
This hostility was easily transferred to the Christians who

appeared to be a sect of Judaism.62

Furthermore, Christian-
ity did not share the tolerance of its pagan contemporaries,
and its firm commitment to monotheistic theology was a denial
of the gods and a quiet condemnation of pagan lifestyle.

St. Paul himself relied quite heavily on the 0ld
Testament Scriptures for his theology and his presentation
of Christianity. He regularly uses the formula “ua&&g
vYEéypantal" ("just as it is written") or something similar
as he introduces a gquotation to support something he is
saying, and having made such a reference, he expects no fur-

ther appeal. Thus along with Judaism, he taught a strict

monotheism that would tolerate no deviation: "ol&auev &tuL

60. Lucian, Alexander the False Prophet 38.

61, Tacitus, Histories 5.5. Reasons for such an
attitude are summarized by Jerry L. Daniel, "Anti-Semitism
in the Hellenistic-Roman Period," J.B.L., XCVIII, 1979, pp.
45_650

62. Cf. Tacitus, Annals 15.44.
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oh6EVv eldwiov &v ndonyp, uol &tL obdelg 9edc el uh etc.”

("We know that there is (really) no idol in the world, and
that there is no god except one.") (I Cor. 8.4) Pagan reli-
gious activity, directed towards gods represented by images -
idols, to the Christians - indeed constituted "idolatry" in
the judgment of the apostle, and such idolatry was an abom-
ination to be fled from (I Cor. 10.14) as having the poten-
tial to bring down the wrath of God (I _Cor. 10.17), and by
which the offending Christians would be mapalnioUvteg Tov
wdpLov ("provoking the Lord to jealousy"). (I Cor. 10.22)

The Corinthian Christians were thus to carry out a complete
reversal from idolatry to worship of the Judaeo-Christian
God alone.

Furthermore, Paul also explicitly acknowledged the
reality of other spirit beings (namely &airudvia ("demons"))
which were, in his judgment, the powers behind the idols that
the pagans worshipped (I Cor. 10.20-22). He was not denying
the possibility of a subjective and real experience on the
part of the "idol" worshippers; in fact, he says that even
to participate in eating of the sacrifices to the gods is to
be taking part with demons (I Cor. 10.20). The Christians
had a very real situation to avoid; for rather than the
avoidance of eating el8wAdSuta being a whim of "over-scrup-

ulous Jews," it was a sine qua non of their religious beliefs.

The priority of the Christians at Corinth was to pre-

sent themselves with spiritual purity towards their Lord, par-
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ticularly to be reflected in the eucharist (I Cor. 10.16-17)
and in their abstinence from any idolatry. Their entire
lives were to be lived for God's sake, thus in keeping with
His commands: e€lte odv &cBlete elte nlvete elte tTL morelte,
ndvta €lg 56Eav 9eol morette. ("Whether, then, you eat or
drink or whatever you do, do everything for the glory of
God.") (I Cor. 10.31) Clearly giving worship to other gods
could not be included. However, a second responsibility was
similarly incumbent upon them: &npdonomnor uati °IouvdaloLg
yi{veode ual “EAAnolv nal tff &uuinolq tol 9eol, uadde nhyd
ndvta mdoLv &pdouw, uh Intdv TO dpavtol odwpopov &AAAL TO THV
noAAdv, tva cwdGoilv. uiuntal pouv ylveode, uadwng ndyd XpLo-
to0. ("Be without offense to both Jews and Greeks and to

the Church of God, just as I also please all men in every
respect, not seeking my own welfare, but the welfare of the
many. Be imitators of me, just as I also am of Christ.")

(I Cor. 10.,32-11.1) In order to do this, it was necessary
for them to live in and be integrated with society, and Paul

63

wanted them to do so as much as possible. They ought still

to maintain association with their pagan friends, shop in

63. Cf. I Cor. 5.9-10. The conclusion "éne. opelAete
&pa &n ToU ndopov EEEADelV" ("...since then you would have to
go out of the world") is obviously not what the apostle wants.
This reflects the saying of Jesus recorded in the prayer of
John 17,15: obn &pwt® tva &png abtodg &u tol udououv &AL’
tva tnplong adtobg &n Tol movnpoB. ("I am not asking that
you take them out of the world, but that you keep them from
the evil one.")
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the town market, and also to accept invitations to meals at
non-believers' homes if they so desired. Paul's own example
of canvas-craftmanship was clear instruction to carry on with
business as usual. He frequently alludes to athletic com-
petition, suggesting a fairly current interest on the part of
all in the Isthmian (and other) games, of which he himself

was very likely a spectator in 51 A.D.64

The requirement
that they be without offense to all including Jews and Greeks
also presumes that there would be contact with them. Further-
more, since St. Paul's gospel taught that the ceremonial law
of the Jewish 0l1d Testament had been fulfilled in Christ -
"ndvra pot E£Eeoctiv" ("all things are lawful for me"), a
position to which, if Acts be accepted, Peter also came (Acts
10.15) - he put no food restrictions on his Gentile or Jewish
converts: "ndv TO mapatiLdéuevov dulv £cdlete" ("Eat anything
set before you") (I Cor. 10.27). Indeed, life for the Chris-
tian was to be characterized by freedom, thus making partici-
pation in ordinary society, in principle at least, entirely

permissible, even commendable.

These two priorities were thus to be the guidelines

64. The agon motif was used variously throughout
Hellenistic times and was not an innovation of the apostle
Paul. However, it had special significance for the Corinth-
ians who were the hosts of the Isthmian games; St. Paul was
apparently in Corinth during the games of the Spring of A.D.
51 (Broneer, 1962, p. 31) and it is hard to imagine him not
attending even if only for evangelistic and commercial pur-
poses (i.e. sale of tents and canvas goods which he made.)
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for the Christian: all things were to be done for God's
glory; and life was to be maintained as much as possible
in a manner integrated with society. The conflict that was
to result was contained in the tension between these two
priorities: just how much could the converts remain one with

65 go while

their contemporaries, and how far could "freedom"
still allowing the believers to be spiritually pure. 1In
practical terms, the "grey" area of life needing clarification
was that of the proper attitude towards el6wAdSvuta, and appar-
ently the Corinthians had written Paul for his advice on

the matter.,

The problem of el6wAdduta was not limited to Chris-
tians at Corinth; it was an issue throughout the entire
breadth of the first century Church. Accordingly, when the
apostles were addressing matters of concern to Gentile be-
lievers, they specified that Christians were to abstain from
eating such meat. We wonder if the Corinthians knew of this
so-called "Apostolic Decree" of Acts 15, and if so, why the

matter was not closed for discussion: &néxeodatr elbdwAoddtwv

("abstain from meats offered to idols"). It is sometimes

65. Christian "freedom" was the emancipation from
legalistic obligations towards God, i.e. the ceremonial
regulations observed in Judaism were not to be binding on
Christians. However, there were obviously moral obligations
still to be observed by the Christians, and these moral guide-
lines once established were to fix the bounds of "freedom."
The problem then, as in the case of elb6wAdduta, was to
establish the moral guidelines pertaining to any given matter.
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maintained that Paul in his zeal to demonstrate his indivi-
dual apostolic authority did not feel bound by the authority
of the Jerusalem Council, and therefore (assuming that he
even knew of the decree at all) did not uniformly enforce it

in the churches of his ministry.66

However, it appears that
the opposite may be true: that Paul or someone else had gi-
ven them the instructions to abstain from el(8wAdSuta, and it
was the Corinthians -~ not St. Paul - who were attempting to
undermine the command on the basis of their yv@oitg ("know-
ledge"). G.D. Fee observes that the nature of Paul's reply
(i.e. I Cor. 8.1-11.1) is "combative" rather than merely
advisory, and thus Paul in opposition to their implied
arguments is re-affirming and modifying the decree.67 The
suggestion can stand if Paul can be shown to be consistent

with himself68

and consistent with the decree in his response,
Many attempts have been made’ to determine specifically
who these individuals - usually labelled the "strong" - were

who were arguing for the freedom to eat el&wAdSuta. There

is the possibility, albeit unlikely, that members of the

66. See for example Arnold Ehrhardt, The Framework
of New Testament Stories, 1964, p. 277; Hans Conzelmann,
loc. cit., p. 146, n. 7.

67. G.D. Fee, "ElS8wAd3uTo once again. An interpre—'
tation of I Corinthians 8-10," Biblica, LXI, 1980, p. 179.

68. Another point widely doubted. See for example
Conzelmann, loc. cit., p. 137; Gerd Theissen, The Social
Setting of Pauline Christianity, 1982, pp. 121, 122,
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Jewish-Christian component of the church were doing so. Of
course, because of the strict dietary and ritualistic laws

of Judaism, it seems that the Jewish converts were more like-
ly to have argued strongly against eating such meat., However,
Paul himself had been an outstanding leader in Judaism, pro-
gressing "&v 1§ ‘Ioubatoud bniép moAlodg cuvniikidtog €V T
YEVEL 1OU, TMEPLOCOTEPWG TnAWTNG OTMdpXwv IOV MOTPLUBY 1oL
napaddoewv" ("...in Judaism beyond many of my peers among my
people, being more exceedingly zealous for my ancestral cus-
toms") (Galatians 1l.14); yet he had no personal reservation
about eating meat that had been the product of eldwAdduta
(I_Cor. 10,29-30). Therefore, could not other Jews who were
following Paul's example have also rejected Jewish tradition
whether by reacting against their (perhaps onerous) past, or
by eagerness to be all things to all men? (Certainly the
"strong," whoever they were, were strict monotheists accor-

ding to I Corinthians 8.4=6.)

It was the Gentiles, however, who would have had less
background in dietary regulation and more reason to desire
freedom to eat el8wAdduta. If it were the case, as discussed
above, that public festivals as well as business and private
parties, were held in honour of a god or gods, the Gentile
converts would have needed to either isolate themselves from
many such functions, or risk eating sacrificial meats while
in attendance. Yet for both business and social reasons, it

was to their advantage to have freedom to attend and partake
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as community members. G. Theissen gives a useful example
in the person of Erastus,
"the 'city treasurer' (Romans 16:23), who could have
jeopardized his public position had he rejected all
invitations where ‘'consecrated meat' might have been
expected. If he is identical with the aedile
Erastus known from an inscription, and thus somebody
who at one time or another wished to be chosen as
overseer for those public places and buildings where
such meat was sold, he scarcely could have demonstra-
ted an attitude of reserve about 'consecrated meat.'
Such an attitude would have been wholly inappropriate
for his office."69
Theissen is arguing that neither Jews nor Gentiles specific-
ally, but the wealthy and influential members of the Church
would have been those pressing for freedom to eat el&wAdduta,
thus the "strong"; they would have had too much to lose by
withdrawing from social integration. Doubtless there is
good reason to look to those from upper strata of society to
find persons among the "strong." But eating of el8wAdduta
being a matter of conscience, wealth does not necessarily
insure strength. The rich as well as others enjoyed a sub-
jective element in their religious beliefs,70 and thus might
"1fj ouvvndelq Ewc dptL Tol elddrou" ("...by their customary

association with the idol until now") be forced to act in

disregard of their conscience in order to partake.

69. Ibid., p. 130,

70. See Plutarch, Moralia 1102A quoted above, though
in Moralia 822, Plutarch implies that the rich often just
take part in religious observance to win favour among the
populace.
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In fact poorer members of society had as much motiv-
ation to desire freedom. Meat may have been available to
them mainly in the form of eldwAdduta. Indeed, public sac-

rifices'71

and distributions of meat may have been the only
source for the very poor,72 though others may have had re-
course in varying degrees to purchasing meat at the macellum.
Thus to some extent, at least, if they wanted to eat meat,
they probably ate that which had come from sacrifices. This
being the case, their desire to continue to enjoy meat and
community involvement could have motivated them to adopt the
view of the "strong," particularly when Paul had given clear
. teaching on monotheism and Christian liberty. Lack of wealth
does not presuppose lack of inner fortitude,

We thus find the potential for the "strong" in each
segment of society. Noting that in this context St. Paul him-

self does not specifically talk about the "strong" but rather,

those "yv@oLv €xovteg" ("having knowledge"), we ought accor-

71. Some descriptions of such distributions are:
Cicero, De Officiis 55; Livy 8.22, 39.46, 41.28; Suetonius,
Lives of the Caesars, Deified Julius 38.2,

72. cf. Xenophon, Hier. 1.18; [Xenophon], Ath. Pol.
2.9. However, the fact that such festivals were anticipated
and enjoyed is not conclusive proof that meat was had by
the poor under such circumstances only. Offers of anything
"free" even today gain great attention and public favour,
though they seldom offer commodities otherwise unenjoyed.
See G. Theissen, loc. cit., pp. 127-128 for an opposite
conclusion: meat (for the poorer classes) "belonged to a
sacred time segregated from the everyday world. It had a
'numinous' character."
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dingly to define our use of "strong" as denoting those who
for whatever reason desired and, on the basis of knowledge,
were able to disassociate the eating of meat resulting from
eldwAdduta from the act of "idolatry" that had previously
made the meat "consecrated," and who thus could partake with-
out hurting their conscience.

It is the "&o%evig" ("weak") whom Paul expressly men-

tions in I Corinthians, and it is in part at least out of con-

cern for them that he formulates his response to the problem:

HepL tfic Bpdoewe olv TV et&mko&dtwv ol&auev 8tL
ou&ev eldwrov &v udoup, ndl 8tL obdeLlg aebg el un
efC.  «.. AAL' OO &v m8ouv Y Yv&cug' TLveEg &t Tf
ouvndelq éwg &ptL Tol elddAov Og eldwrddutov £odl-
ovoLv, udt #) cuveldnoig abidv dodevhe oloa uokﬁvsrat.
Bodua 6t fHudic ob napactioel ¢ 9e@* obte fav uh
PAYWUEV 6OTepouueﬁa, ofte &av @AYWUHEV TMEPLOCEVOUEV.
BAdnete S uh mwc f &Eouclo Yu&v adtn npdonoupa
vyévntaLr tolg &oSevéoLv.

(Therefore,- concernlng the meat of idol sacrifices,
we know that there is [really] no idol in the world,
and that there is no god except one. ...,But this
knowledge is not in everyone; but certain persons,
by their customary association with the idol until
now eat [such meat] as meat sacrificed to an idol,
and their conscience, being weak, is defiled. But
food does not commend us to God; we are neither
inferior if we do not eat, nor supcrior if we do eat.
But beware lest in any way this liberty of yours
becomes a stumbling block for the weak." (I Cor.
8.4,7-9)

The "weak" are those whom the "strong" might cause to stum-
ble, i.e. cause them to act contrary to their own conscience.
Their weakness is seen in their inability to disassociate
meat that derived from a pagan sacrifice from that sacrifice,

and interestingly enough, Paul warns the believers "d&mpdono-
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notL nat ‘IovdafoiLc YLVEOSE ol YEAANOLV naL T Euninolq tol
9eo00." ("...to be without offense to Jews and to Greeks and
to the Church of God.") (I Cor. 10.32) Implicitly, then,
persons in any of these three categories might be made to
stumble. Within the Church of God, who were the "weak"?

We can agree with Sawyer that Jewish believers, having been
accustomed to strict laws forbidding the consumption of var-

ious foods including elémlé&ura73

74

may have found it difficult
to change their views. But we observe that the Jewish
believers were often resolute in their views and would not
have had temptation to partake of el&dwAdSuta. Quite the
opposite; they were more likely to cling to their traditional
dietary laws and force them on their Gentile brethren.75 Thus
some of the Jewish contingent may perhaps have been "weak" and
tempted to break from the past and even eat elb&wAdduta against
their conscience, but it would only have been those who were
desirous of secular/social integration, something not charac-
teristic of the Jews on the whole.

With respect to the view that the "strong" were the

wealthy and influential members of society within the Church,

Theissen presents the argument that the "weak" were those from

73. W.T. Sawyer, The Problem of Meat Sacrifice to Idols
in the Corinthian Church, p. 126, n. 47.

74, According to Acts 10.1-15, the apostle Peter him-
self accepted change, but with considerable reluctance,

75. See, for example, Galatians 2.11-14,
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the lower classes, who being accustomed to meat only in a re-
ligious context, could not have appreciated it as a neutral
thing in itself; but who, desirous of eating meat, might be
encouraged to.eat even if they felt it was wrong.76 Again
we must concur that the argument is plausible and that there
is reason to look for "weak" Christians among the lower class
of Corinth. However, as discussed above, the rich also may
have regarded pagan religious deities as existing in reality,
and thus eldwAdduta for them may have remained such, and the
temptation to partake - for political, commercial, or social
reasons - was not removed.

Therefore, we find the potential for the "weak" among
the Jewish and Gentile converts, as well as among both the
rich and the poor. Economic or racial status does not deter-
mine strength of personal character. The point, then, is that
the weak were those who when tempted - for whatever reason -
to partake of el8wAdduta could do so only against their own
conscience. As Conzelmann concludes, " the 'weak' are neither
Jewish Christians nor any closed group at all. They do not

represent a position. They are simply weak."77

Furthermore,
it is likely that "weak" is a temporary condition that many
believers went through subsequent to conversion, a condition

which diminished in any individual with time and experience

76. Theissen, loc. cit., pp. 127-128,.

77. Conzelmann, loc. cit., p. 147.
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in Christianity. Paul himself points to the temporal factor
by saying that the weak "tff cuvndelq &wg &ptL TOl elbdrov &g
eldwidduTtov &odlovoLv." ("...by their customary association
with the idol until now eat [such meat] as meat sacrificed to
an idol.") (I Cor. 8.7) The adverbial phrase "fwg &ptL" ("un-
til now") implies that the condition is temporary; but as long
as there were new converts entering the Church, the "weak"
brother would always be a matter of concern. Sooner or later,
the ocvvnd9ela ("customary association") of a believer would be
oriented strongly towards monotheism and practices of Christi-
anity, and accordingly free him (hopefully) from unnecessary
scruples.78 The weak in conscience were so because of a lack
of knowledge: in time their knowledge would be made more
complete.

Wwith this background we may return to the original
question and Paul's response to it. Had the Corinthians re-
ceived and reacted against instructions similar in content to
those of the Council of Jerusalem? Is Paul consistent in his
reply with the Council, or even with himself?

At least we can be sure that the Corinthian believers
knew that eldwAddvTa presented a controversy, and apparently
they were arguing for complete freedom on the basis of yvdoLg

("knowledge.") Had Paul taught them something contrary to the

78. The following passages imply development (thus
becoming "strong") which St. Paul considers vital: I Cor.
3.2-3, 14.20, 16.13; II Cor. 3.18, 5.17, 13.9-1l1. -
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Jerusalem Council, such as freedom to eat el&édwAdduta, this
question need not have arisen (again). Furthermore, his
instructions for the Church in this letter seem to re-affirm
the Apostolic Decree.

Introducing the subject in a general way in I Cor. 8.1,
he begins with: nep\ 8¢ THV eldwroddTwv ("Now concerning meats
offered té idols,..."). The word eldwAoddtwv, translated as

79 according to F. Blichsel "denotes

"meat offered to an idol,"
the meat which derives from heathen sacrifices, though without
the intolerable implication of the sanctity of what is offered
to heathen gods, or the divinity of these gods."80 Manifestly
the word can have only been used by people - principally
Christians and Jews - who regarded the pagan deities as

el &wAia ("idols").81 After making the general introduction

of I Cor. 8.1-3, Paul then arques for freedom to eat, on the
basis of yv@oig ("knowledge") (I Cor. 8.4-13), such freedom
being regulated by consideration for the "weak"; in this he
appears to agree with the position of the "strong." But he

then argues for abstinence (I Cor, 10.14-22) on the basis

of the spiritual reality of pagan worship.82 This apparent

79. Bauer, loc. cit., p. 221,

80. Kittel, II, p. 378.

8l. See p. 67 above.

82, This is on the assumption that we are dealing with

a single, coherent letter, rather than a compilation. There
is no external evidence - textual or otherwise - to suppose
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contradiction has led to the idea that I Cor. 10.1-22 is out

83 or else that Paul vacil-

84

of place in its present context,
lates in his opinion on the matter.
However, it is worthy of note that after the prelim-
inary remarks of 8.1-3, Paul then speaks further "rnepL TiC
Bpdhoewg obv T@v eldwArodVtwv" (" (Therefore) concerning the
meat of idol sacrifices.") He is not now referring to
eldwAdduta, per se, but to the Ppldoigc ("meat™) resulting from
it. Conversely, the next passage in question (i.e. 10.14)
explicitly refers to elbwAoratpla ("idolatry"). In the con-
text, then, elbwAddvta refers to consecrated meats in the
presence of and in association with the very acts of sacrifice

and worship.85 Once removed from that specific situation, it

that a redactor is responsible for the present state of the
letter; arguments based on internal evidence are not compel-
ling nor in any way uniformly interpreted. See Sawyer, loc.
cit., pp. 160ff; Conzelmann, loc. cit., pp. 2-4.

83. Conzelmann, ibid., pp. 3-4.

84, Admittedly, I Cor. 9 may at first seem to be a
rather strange interjection between the two chapters dealing
with eléwidduTa. However, chapter 8 is addressing those who
felt the freedom to eat, but who should for the sake of others
choose to forego their liberty. This did not mean their per-
sonal freedom (as a state of being) was in jeopardy. Paul then
illustrates in chapter 9 how this can be: he himself was (and
continued to be) free personally to marry, receive support,
eat and drink, etc. But his freedom also included the choice
to go without these things, and so he did. (Perhaps he had
himself been accused of being "weak" (cf. I Cor. 9.3).) This,
he explains, was not the case. He was indeed free, but chose
voluntarily not to exercise many of his liberties.

85, Thus Paul's comparison with Israel (I Cor. 10.18)
of sacrifices being shared at consecrated feasts, cf. Lev.
7.11-21, '
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is simply meat resulting from such a sacrifice; such meat,

as the rest of creation, belongs to the Lord.86 The "weak"
then, were those who by reason of their ocuvndela to0 el&wdAou
("customary association with an idol") could not disassociate
the meat from the sacrifice it had come from, and therefore
would eat it &g eldwAddutov ("as (if it were still) meat
sacrificed to an idol") (I_Cor. 8.7). The Apostolic Decree
had made it clear, as had Paul apparently (and he re-affirms
it in I _Cor. 10.14-22), that eating etéwkéﬁurq87 is always
wrong for the Christian. The "weak" brother therefore is
indeed wrong to eat such meat resulting from a sacrifice, for
to him it is still el8wAddutov (I_Cor. 8.7). The "strong"

is able by an attitude of thanksgiving (I Cor. 10.30) which
presupposes acknowledgement of God as possessor of all things,
to eat such meat as simply PBpdoiLg, regardless of where it had
come from. Therefore, it is not el&wAdduta that is "without
the intolerable implication of the sanctity of what is offered
to heathen gods" (see p. 102 above), but it is such meat, when
removed and disassociated from actual pagan religious activity,

that is so.88

86. I Cor, 10.26, quoting Psalm 24,1,

87. Expressly because e£(8wAdduta’ per se presupposes
the presence of the act of eléwiolaipla ( idolatry").

88. Ehrhardt finds that the term elbwAddutov was used
by the bishops of the Spanish Synod of Elvira "for any kind
of expense on behalf of the pagan idols." (loc, cit., p. 289)
He goes on to say that it was mistakenly "used as a comprehen-—
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Having established these two principles, viz. that
the meat derived from a previous sacrifice is the property of
the Judaeo-Christian God, and that outside the specific con-
text of "idolatry" may be enjoyed legitimately with thanks-
giving; and that any participation in "“idolatry" such as
eating consecrated meat in the context of sacrifice and
"jdol-worship" must be avoided at all cost - Paul goes on to
deal with specific circumstances that might arise.

1. Reclining in an eléwAeltov ("temple of an idol")

(I Cor. 8.10) would be an obvious stumbling block for the
"weak". Perhaps for commercial, political, or social reasons
a Christian might wish to attend a gathering at a temple, even
if he had no intention of participating in "idolatry" or in
eating of consecrated meats. However, the apostle seems to
permit this possibility under no circumstance in deference to
the "weak".

2. The purchasing of meat from the macellum would
have been a normal part of life for those who coiild afford
it; Paul grants free access to all, and may in fact be subtly
encouraging the weak to become stronger and to buy such meat
"un&év &vauplvovTeg Ll Thv ouvveldnoLv" ("...making no in-

vestigation for conscience' sake.") (I_Cor. 10.25) 1In this

sive term for all the various dues to idols which the Chris-
tians refused to pay...." But at least we see them using the
term for activity done expressly in the context of pagan
religious practice.
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case, the meat is clearly disassociated from the specific pre~
sence of pagan religious worship.

3. Invitation to the private homes of pagan friends
or associates was also likely to happen, and Paul again grants
freedom for those who wished to do so (I _Cor. 10.27ff). Under
such circumstances, meat was also to be eaten without ques-
tion, but if it were declared as being tepdSutov ("conse-
crated meat"), it should not be eaten so as not to cause a

"weak" brother to stumble.89

Nevertheless, such meat, being
absent from immediate pagan worship, was not truly el&wA&Su-
Tov in Paul's view (and thus the "strong" could conceivably
still have eaten it because of their "knowledge") but rather
was considered as such by other direct or indirect witnesses.
The reason for abstinence in this case is deference to the
"weak,"

4. Other activities such as attendance at public fes-
tivals are not mentioned by Paul, but those activities held
in honour of gods, and which involved religious observance,
would have constituted elbwloAratpta ("idolatry") which was

forbidden to the Christians; however, it may have been pos-

sible for them to attend some things without participating

89. This pagan term for consecrated meat may have
been used by the non-believing host, or another non-believer
_present. The "conscience" liable to injury could conceivably
be that of a weak convert also present, those that might be
informed by hear-say, or even the pagans themselves who might
thus see Christianity as either tolerant or polytheistic.
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in idolatry; for example, without eating anything. Tertul-

lian in On Idolatry draws a distinction between those festi-

vals held in honour of an idol, and those which merely inclu-
ded idols, festivals such as nuptials, engagements, name-
givings, and white~toga celebrations. In his view, atten-
dance at the former would constitute participation in idol-
atry, while at the latter, mere observation of idolatry.
Perhaps the Corinthian Christians were expected to use
discretion to make such distinctions on the basis of princi-
ples given and applied by Paul to the various examples.

We have thus seen that Christianity, in contrast to
its tolerant pagan contemporaries, adhered to a strict mono-
theism that denied the existence of other deities, condemned
all other religions, but recognized the real spiritual forces
(i.e. Sairpdvia ("demons")) behind the pagan idols. The pri-
orities therefore for the Christians were to keep spiritually
pure and free from idolatry, and yet to accommodate themselves
to as much social integration as was otherwise possible., Con-
troversy arose in the practical application of these priori-
ties specifically on the matter of eating el&wAdduta, the
"strong" - those more experienced in Christian faith and
knowledge - arguing for complete freedom; but St. Paul warning
them to be careful to consider the "weak" ~ those newly con-
verted and still very conscious of pagan worship. The apostle
re-confirms the instruction of the Jerusalem Council that

e(8wAdduta per se - i.e. meat sacrificed and eaten in the
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immediate context of "idol-worship" - must always be refused
due to the influence and participation of demons in pagan
worship; but that outside the context of "idolatry," the
BpGoirg tHv eldwroddtwv ("meat resulting from idol-sacrifices")
might be eaten as being back in the possession of God. In
practical terms, neutral situations such as shopping in the
macellum or accepting personal dinner invitations should be
enjoyed regardless of the source of the food, but considera-

tion for the weak should always be a governing factor.

3. Results

St. Paul's answer to the question of eating consecra-
ted meats is basically a conciliatory response intended to
grant as much freedom to the Christians as possible, while
still insuring their spiritual fidelity: it did theoretical=-
ly allow for social integration among their contemporaries.
However, the interweaving of religion with culture severely
limited the possibilities for this. R. MacMullen appropri-
ately summarizes the situation:

For most people, to have a good time with their
friends involved some contact with a god who served
as guest of honor, as master of ceremonies, or as
host in the porticoes or flowering, shaded grounds
of his own dwelling. For most people, meat was a
thing never eaten and wine to surfeit never drunk
save as some religious setting permitted. There
existed - it is no great exaggeration to say it of
all but the fairly rich - no formal social 1life in
the world of the Apologists that was entirely se-
cular.90

90, MacMullen, loc. cit., p. 40.
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Furthermore, pagan religion even increased in the years suc-
ceeding Paul's visit to Corinth,91 and the situation became

more difficult for the Christians as time went on.92

The pos-
sibility did remain that a believer could enjoy social activ-
ity in the private homes of his pagan friends where specific
acts and practice of pagan religion might not be included.93
But on the whole, social integration became less and less
possible.

To say the least, it is ironic that a group of people
who were to be known by their love and goodwill should have
gained the reputation for having an "odium humani generis"

("hatred of the human race.")94

However, in light of the impor-
tance of pagan religion to society, and the social, political,
and commercial values attached to it, wholesale rejection of

it must have appeared like rejection of society itself., Ac-
cording to the Younger Pliny, governor of Bithynia during

the reign of Trajan, as Christianity grew in number and in-

fluence the temples were "prope iam desolata," ("already all

91. The observations made by Pausanias about Corinth
were made in the second century A.D., testifying to the con-
tinued enthusiasm for paganism after Paul's time there.

92, Even by the time that II Corinthians was written,
Paul felt constrained to state more emphatically the need for
spiritual purity (6.14-18): social integration was for the
purpose of mission (cf. I Cor. 9.19-23) rather than personal
desire for uoivevia ("fellowship") with non-believers.

93. This possibility suggested in I Cor. 10.27,

94, Tacitus, Annals ‘15.44.
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but abandoned"), the sacred festivals had been already long
"intermissa" ("neglected"), and the sacrificial animals found
only the "rarissimus emptor" ("very rare buyer").95 Accor-
dingly, then, the very center of society was affected by the
Christians - depending on their actual number - so as to gain
the attention even of officials including the Emperor! No
doubt the refusal of Christians even to enter pagan temples96
was an outright offense to people who spent much pride and
effort in providing magnificent places of worship. The in-
tolerance of the Christians towards the religion of their
contemporaries was an evident discourtesy and perhaps even
taken as a quiet condemnation of a valued lifestyle. Absence
of the Christians from the festivals must have appeared as

a statement of anti-social and non-patriotic sentiment
(particularly when Emperor worship was involved), revealing
them (apparently, at least) as non-contributing, non-suppor-
tive members of the community. Apart from the public offense,
the Christians were also seen as a threat to the governmental

stability of the Empire. H., Musurillo observes that Pliny

95. Plinius Secundus, Epistulae 10.96.10.(0)

96. See, for example, the Acts of Pionius 7.2 (Text
of Musurillo): talta &uodoac & Morfnwv Afyer; Hiudvie, el ud
9éreLc S0caL, wWav &A% elc T Neueoslov., & 6& Eon: ‘AMA' o0
ouvppépelr oov tolg elbdrorg tva &nel EAdwuev. ("Having heard
these things, Polemon says, 'O Pionius, if you are not willing
to make a sacrifice, then enter into the temple of Nemesis.'
But he replied, 'But it is of no benefit to your idols that
we go there.'")
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was vitally concerned with the attendance at the public fes-
tivals not on "purely religious" grounds, but rather that

Rome's "ultimate control of the provinces, the pax et ordo
97

of the commonwealth" might be maintained.
In reaction to these Christian practices, various
efforts were made to eliminate Christianity from the Empire,
and interestingly enough, sacrificing and the eating of
el&wAd9uTO became a prime testing ground for identifying
Christians. Pliny's correspondence with Trajan records a
swift return to pagan worship on the part of many who, per-
haps having adapted themselves to Christian ideas, now re-
turned to former tradition (i.e. visiting temples, attending
the sacred festivals, and purchasing sacrificial victims)
rather than be condemned as Christians. The edict of Decius
made it mandatory for people to sacrifice and eat the conse-
crated meat in order to prove their disassociation from
Christianity. We thus have a papyrus document from Egypt

98 which reads

dated (the equivalent of) June 17, 250 A.D.
(in the handwriting of two individuals, distinguishable one
from the other):

(First handwriting) Ttolg énl &V SuoLdv

henugvorg .
n(apa) ADpnAlou Zduig &no

97. Musurillo, The Acts of the Christian Martyrs,
p. 1lxii.

98, Date translated by E.R. Hardy, Faithful Witnes-
ses, p. 77. .
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ndung eeoEevidog
dua tolge Ténvorg “ALdvL
uo'l “Hpd notapévovTeg
¢v ndun ecadergpela.
&L 9%ovteg tolg deolg
sLeterdoanev nol vov
&nl moapdviwv Sudv
natd 1A MpooTaxdévTa
¢9%ocanev nal éomneloanev
wol thv tepelwv &yeuvod
neda nal &EiLofuev budg
bnoonuiLdocacdat. OSLEL
Ttuxelze. .
(Second handwriting) AbGpriiioL Eepfivog nat
‘Epubic eldanev bLudg
duvoLdlovtog.

("Té those placed in charge of the sacrifices, from Aurelius
Sax of the town Theoxenis, along with his children Aion and
Hera, while we are residing in the town, Theadelphia. We al-
ways have fulfilled our obligations to the gods by making
sacrifices, and now in your presence, according to the laws,
have made a sacrifice and poured out a libation and tasted of
the sacrificial victims; and we count you worthy to under-
sign., May you prosper."
"We, Serenos and Hermas Aurelios, witnessed you making a sa-
crifice.")99
Obviously, the individual involved was attempting to prove
his own "innocence" and that of his family against the
possible indictment of being "Christian."

Even if Paul granted the Christians the right to eat
A BpGoig TV eldwroddtwv ("the meat of (i.e. resulting from)
consecrated offerings"), it was only to be done in the ab-
sence of the specific context of pagan worship. Thus in

subsequent generations, many Christians confronted by the

choice to eat or perish chose rather to perish, since in such

99, Michigan Papyri, III, #157. See also Harvard
Theological Review, XVI, 1923, p. 345.
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contexts sacrificing and eating were presented in conjunction,
and clearly it was elbéwAddvuta per se in question. Justin
Martyr (ca. 100-165 A.D.) accordingly declared to Trypho that
"... ol &no THV &3vBv 8La ‘Incol Tol otavpwdévrog €nityvdvieg
ToV mountny TdV Biev 9edv, (&AAL) méoav atulav nal TLuwplav,
uéxpirg éoydrouv davdrtouv dnougvouot nepl Tol udte elbwroratpfi-
cat uhte eldwArdduta @ayetv" ("...those of the Gentiles who,
through Jesus who was crucified, know God the maker of all
things, endure every outrage and punishment even unto death,
over not making a sacrifice to idols or eating sacrificial

100

victims.") We have in the Acta Martyrum specific accounts

of persons who took exactly this stand and suffered martyrdom
for it. In the "Martyrdom of St. Pionius the Elder and Those
with Him" (a record also from the time of the persecution of
Decius,) the intention of the officials is explicitly stated:
npoceLEaNdveY 8 adTdY nal AaBdviwv &pTtov dyiov ual B8wp TG
coBBdty &ndotn adtolg MoAduwv & vewndpog nal ot obLv adTd
retaypévol &valnTtetv nal EAxelv Tobg XpLoTiovolg £middeLv uol
prapopayetv ("And when on the sabbath they (i.e. Pionius and
those with him) had prayed and taken holy bread and water,
Polemon the temple custodian and those appointed along with
him to seek out and draw the Christians into making sacrifices

1

and eating defiled meat, came to them.")10 Subsegquently,

100. Justin Martyr, Dialogue with Trypho 34,

101, "Martyrdom of Pionius" 3.1l. (Text of Musurillo)
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Pionius refuses to comply and is tortured to death. Similar-
1y, the young women Agape, Irene, Chione, etc., also refuse -
even when threatened - to partake of consecrated meat. The
charge against them is read to a court prefect, Dulcitius:
yivooue, wipLe, °AydSwva xaiL Elphvnv nai ‘Aydmnv nal Xidvnv
uol Kaoolav xal ®uilmnav xal Ebdtuxlav un Bodiecdal tepdSutov
eayetv, &otivag npoodyw ool tff TOxn ("Know, sir, that Agathon
and Irene and Agape and Chione and Kassia and Philippa and
Eutuchia are unwilling to eat sacrificial meat, and I present

them to your Favour.")102

Once again, these women understood
Christian doctrine to preclude idolatry in any sense, and
chose to die for their beliefs. That which Paul had taught
was intended to make the Christians as compatible as possible
with their contemporaries, not to cause unnecessary trouble.
However, it was the pagans, offended by Christian intoler-
ance and subséquent lack of community participation, who
determined to press the Christians beyond non-involvement to
real confrontation with pagan "“"idolatry."

Those who did not pay heed to Paul's advice caused
the exact problems of which he had warned the Corinthian
Christians. His primary concern had been to provide no
"stumbling block" to either Jews, Greeks, or the Church.
"Stumbling” a person meant "destroying" him, namely, preven-

ting him from entering into or remaining in the "Kingdom of

102. "Martyrdom of Agape" 3.l. (Text of Musurillo)
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God." Certain groups evolved along the lines of the precur-
sor Corinthian "gnostic" group who argued for and held to
complete freedom for eating el6wAdduta. Irenaeus, for one,

exposed several such sects in his Adversus Haereses: the Val-

entinians, Basilides, Carpocrates, and Nicolaitans. The Val-

entinians, for example, "...idolothyta indifferenter mandu-

cant, nihil inquinari ab his putantes, et in omnem diem festum

ethnicorum pro voluntate in honorem idolorum factum primi
conveniunt" ("...consume consecrated meats without concern,
thinking that they receive no defilement from them, and on

every festive day celebrated in honour of the gods according

to the wish of the Gentiles, they are the first to arrive.")lO

Concerning Basilides and his followers: "Contemnere autem et
idolothyta et nihil arbitrari, sed sine aliqua trepidatione
uti eis, habere autem et reliquarum operationum usum indif-
ferentum et universae libidinis." ("However, they lightly
esteem consecrated meats and use no discretion, but enjoy
them without any fear; and moreover, they make use of the
rest of the offerings as matters of indifference and univer-

sal longing.")104

These groups apparently denied the real-
ity of pagan "idol-worship" that Paul was concerned about

(I Cor. 10,14-22), and in full view of all participated ea-

103. Irenaeus, Adv, Haer. 1.63.

104. Ibid., 1.24.5. These and other examples are
discussed by Theissen, loc. cit., pp. 132f.

3
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gerly, yet as Christians. Trypho's response to Justin Martyr
reveals how clearly such “believers" had emerged: "ol uﬁv
noAlovg T&HV TOV Incobv Aeydviwv duoroyelv, HAL AEYOULEVWV
XpLotLaviv, nuvddvouatr €odlerv to eldwAdSuTA, HaAl unéév (373
todtou BAdnteodar Adyelv" ("And indeed, I know of many who
say they confess Jesus, and are called Christians, who eat
sacrificial meat and say that they suffer no harm from it.“)105
This practice had given the idea that Christianity could tol-
erate or even participate in pagan "jdol-worship" and fes-—
tivals, and thus left Justin Martyr in the awkward position
of having to try to convincingly re-establish the necessity
of behavioral purity for the Christians.

To summarize, the withdrawal of Christians from
public and community festivals for the gods led to an antagon-
ism against them, in the face of which personal socializing
(such as shopping in the town market or going to a friend's
for a meal) offered little consolation. B2An attempt at con-
ciliation thus being unaccepted by pagan society on the whole
led to a confrontation with Christians on the very issue of
whether or not they would make sacrifices and eat the resul-
ting consecrated meat. Many Christians, who remained as what
we might call "orthodox" responded by refusal even at the
cost of life; however, some gnostic groups refused the advice

of Paul as given in I Corinthians, and served only to cloud

105. Justin Martyr, Dialogue with Trypho 34f.




117

the issue, and make "orthodox" Christians look even worse.



CONCLUSION

The stated intention of this thesis was to address
the question: "What were the social consequences for a
pagan in the first century A.D. when he became a Christian?"
Within the defined areas of inquiry in chapters II and IIT
above, some suggestions were made as to the results of com-
pliance with St. Paul's instructions. However, a person's
1ife was not thus compartmentalized into tidy components
capable of being dealt with in isolated, consecutive fashion
-~ any more than it would be so today. Rather, the panorama
of Christian ideals was presented as a whole, and the con-
trast thereby created with pagan lifestyle must have seemed
extreme. Even if Christianity was eventually to "conquer"
the Empire, surely the first generations of converts would
experience confusion and encounter opposition to the sugges-
tion of such a pervasive transformation.

Furthermore, the two specific problems discussed in
this study do not represent the total picture. Other diffi-
culties warrant similar attention, such as: were women gran=
ted unrestricted association with men at "Christian" func-.
ions, and was this an innovation, and did it create further
complications? Did the Christians intend that their cele-
bration of the Eucharist:would replace (and thus somewhat

imitate) the pagan symposium? What effect did Corinthian
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wealth have on Christian virtues being practised, such as

aid for the poor, forgiving debts, and supporting Christian
workers? Perhaps it would be after these and other questions
had been addressed that we could provide a synoptic analysis
of the social consequences a first century convert to Chris-
tianity might have faced.

Still the picture is beginning to take shape. A
person who contemplated becoming a Christian faced signifi-
cant changes. He would risk the loss of some social activ-
ity; accordingly, he might lose specific friends. He might
even face the breakup of his marriage should his partner
reject the new lifestyle (I_Cor. 7.15); but he might rather
need a new commitment to the necessity and permanence of
marriage. His rejection of all other religions as "idola-
try" would have been offensive to some, and his refusal to
'fake part in "idol"-related functions might have been inter-
preted as anti-social or non-patriotic sentiments. This
might have resulted in less possibility for political or even
sometimes financial advancement.

On the other hand, the Christians provided for their
own social needs. They met together regularly and shared
times of feasting (I Cor. 11.17-18). They appeared to have
a clear sense of those who were and those who were not be-
lievers (I Cor. 5.12); and they shared a certain fraternal
relationship amongst themselves, though the Corinthian

Church was notorious for its divisions within that community
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(I Cor. 1.10-17). Thus while the new convert might lose
some friends, he might also gain several new ones. The new
lifestyle would be shared by many, and thus support might be
gained from others even in the face of opposition.

One final observation might be made here. We have
been contrasting pagan lifestyle with the principles and
practices taught by the apostle Paul, and then trying to
surmise the results for the converts on that basis. In the
actual experience of the Corinthian Church, the situation
was probably not so clearly defined. There would have been
those who complied entirely with Paul's instructions; but
there were no doubt others who conformed only in varying
degrees., We have seen that gnostic groups did subsequently
appear, and probably from the beginning there were those
who insisted on some freedoms which he did not allow. Such
people may have been questioning his authority to pontificate
on Christian ethics.l It was then for the Christian commun-
ity to determine a suitable response to individuals profes-
sing to be converts, but who in some way did not live in
accordance with the principles given.

It would be appropriate, then, to visualize the first
century Christian community at Corinth (and elsewhere) as an

evolving body of persons who, while attempting to apply

1. At least someone was gquestioning Paul's author-
ity, making necessary his lengthy personal defence in
II Cor. 10-12,
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Christian principles to their lives, still were struggling
to find a place in their society. We would not find com-
plete uniformity, but probably with some trial and error,
and eventually at great cost, the development of tradition
and precedent which would provide an orthodox interpretation
of Christian responsibility acceptable to succeeding gener-

ations of Christians.
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