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ABSTRACT

It is ghe aim of this study to examine the use that is made
dizihe concept of purity in the letters of Paul. It is found that
Paul's use of the concept centres on the viéw that the Church, the
community of believers, constitutes the Temple of God which enjoys
God's presence and as such ﬁéquires a pure gnvironment so that the
divine presence may be maintained.

This view is not unique in the first century Jewish tradition
to wﬁ%ch Paul was closely connected. The re]igious;tommunity at Qumran,
which was responsiB]e for the Dead ‘Sea Scrolls, held a similar view
and indeed it has been shown that this idea was central to Judaism of
the time. It wass in fact, to the Temple that all concerns with purity
were eventually directed.

What is distinctive about both Paul and the Qumran community
is that they applied thejr use of the concept of purity to the conQiction
that their respective communities now constituted the Temple of God
even while the Temple at Jerusalem still- stood.

This™ study, therefore, re-examines the use made of the idea
of purity at Qumran in the Tight of this. It is shown how this group
app]iéd the purity concerns of the Jerusalem Témp]e t6<their own
comunity. In addition it is noted that éhe idea of purity governed many

other aspects of their‘religious 1ife. This analysis of purity at Qumran
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' is necessary in order to provide the groundwork of our study of Paul,

who exhibits similar concerns.

Little attention has been paid- to the concept of purity in ‘
Paul, or elsewhere in the New Testament for that m;tter. Those involved
in the study of early Christianity have, for the most part, not been
aware of the role of purity in the religious system‘ of Judaism and
have ignored any reference to purit} or have dismissed it as a primitive
notion left oveﬁyfrom a superstitious past-which, in their opinion, was
supers eded by-a higher spiritual religion; namely Christianity. Such
approaches are mi sguided and this study demonstrates that purity is ¥
not to be overlooked if, in this‘case,_the full ramifications of Paul's
religious thought are to be properly understood. This study concludes
that while purity h;E”Eﬁ‘important place in the religious life of Judaism,
it also shaped the way that Paul thought about the community of believers,
its behaviour and its relationship to }he divine. .
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INTRODUCTION
- ]
Morton Smith has pointéd out that inkthe period of the

Second Temple:

Differences as to the interpretation of the purity laws

and especially as to the consequent question of table

fellowship were among the pringipal causes of the

separation of Christianity from the rest of Judaism and

the early fragmentation of Christianity itself. 1
Jacob Neusner in his fhtroductory study of purity in Judaism adds
"that purity is an essential element in the interpretation of
Israel's total religious system."2 The idea of purity itself has
long been of interest to anthropologists, for a concern with the
clean and unclean stretches far beyond the confines of the religion
of Judaism.3 It is, however, the rabbinic literature that attests to
its special importance in the Jewish tradition.4 It is only receﬁtJy,
though, that the role of purity within Judaism has been made the

subject of specific critical studies. Jacob Neusner has surveyed the

1Morton Smith, "The Dead Sea Sect in Relation to Ancient Judaism",
NIS, 7 (1960),wp. 352. :

2Jacob Neusner, The Idea of Purity in Ancient Judaism
(Leiden, 1973), p. 28.

-3E.g. Tylor, Frazer, Robertson Smith, Levy Bruhl etc., see
Mary Douglas, Purity and Danger. Ap Analysis of the Concepts of
Pollution and Taboo'(London, 1966), pp. 13ff., 136.

4See, for example, the Order Tohoroth in the'Mishnah”

1
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topic 5 and has since embarked on a detailed study of the legal
traditions concerning purity.G*
Neusner, however, is primarily concerned with the way in which
the purity idea was employed after the‘destruction of the Temple
while we, in this study, shall examine Lhe concept of purity as it
appears in two sources, the Dead Sea Scrolls and the letters of Pau],7
which have their origin before AD 70. These two collections of:
writings reflect the belief systems of groups which removed themselves
from the main stream of contemporary Judaism in that they rejected
the Jerusalem Temple. Both, however, continued to draw from a common
stock of Jewish ideas which, as we shall show, included that of purity.
Despite this recent attention, an appreciation of the role that
\the concept of purity played in the religious systems of early Judaism
and Christianity is not widespread; and R. J. Zwi Werblowsky's
comments accurately and sadly reflect an attitude that persists:
Notions of purity and impurity, and the existence of
rites and procedures of purification, seem to produce
with some scholars (mainly such as have never had a

praper training in anthropology) a conditioned .reflex
associating these notions with magical oy semi-magical

SNeusner, Idea.

6Jacob Neusn&r, A History of the Mishnaic Law of Purities

22 vols., (Leiden, 1974-77).
e

7For the purposes of this study the following letters will be
considered -to be the work of Paul: Romans, I and II Corinthians, Galatians,
Philemon, Philippians, I and II Thessalonians. On the authorship of

the Pauline literature see the respective introdyction to each book in

W. G. Kimmel, Iqtroductﬁon to the New Testament (London, 1975).

o A o s
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realms of pollution. 8

One looks in vain for any attempt to give a coherent
interpretation of the concern with purity in many works that purport
to deal with Judaism and Christianity in the first century.9 Either
the concept of purity is completely ignored,10 or viorse, rejected
as a primitive notion left over from a superstitious pg@st to be

11

surpassed by a higher, spiritual religion, namely Christianity. " This

latter attitude repeats uncritically the views expressed by 'the s

nineteenth century 01d Testament scholar W. Robertson Smith. In his

12

lectures on The Religion of the Semites™™ he brought to his wide

knowledge of ancient Judaism notions drawn from the newly emerging

discipline of anthropo]ogy.13 What he wrote then, in the latter part

8R. J.-Zwi Werblowsky, "A Note on Purification and Proselyte
Baptism", Christianity, Judaism and Other Greco-Roman Cults ed.,
J. Neusner, (Leiden, 1975), p. 201.

9Cf. R. Bultmann, Primitive Christianity in its Contemporary
Setting (Cleveland, 1956), p. 65f. On the purity regulations he writes
that they "went into detail to the point of absurdity” and cites as his
authority W. Bousset, Die Religion des Judentums im spdthellenistischen
Zeitalter, ed. H. Gressman, {Tubingen, 1926).

10Cf. N. Micklem, "Leviticus", IB 2 pp. 52ff.. E. Durkheim, The
Elementary Forms of the Religious Life (New York, 1967), p. 339. See the
comnents of Douglas, Purity and Danger p. 21.

Uyauck, TONT 3 p. 417: "The requirement of cultic purity had
inner value and justification as a symbol pointing to something more
profound. The fault of later Jewish religion was to give this requirement
preference over a more inward concern of religion, and to prove incapable
of expelling the primitive element. This led to a fatal distortion and
ossification”.

12

-

W. Robertson Smith, The Religion of the Semites (Lon}ion,3 1927).

13Doug]as, Purity and Danger p. 12.
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of the nineteenth century, is still echoed by scholars today. The
following are two examples of Robertson Smith's attitude to #ﬁe concept
of purity in the Jewish tradition:

The irrationality of the laws of uncleapness from the
standpoint of spiritual religion or even of the higher
heathenism is so manifest that they must necessarily
be looked on as having survived from an earlier form
of faith and society. And this being so, I do not see
how any historical student can refuse to class them
with savage taboos. 14

On the rules of corpse uncleanness he writes:

Rules 1like this have nothing in common with the spirit
of Hebrew religion; they can only be remains of a
primitive superstitign, like that of the savage who
shuns the blood of uncleanness, and such like things,
as a supernatural and deadly virus. 15

Unfortunate as it is these attitudes can still be detected today.

To many this is the last word and notions of purity remain unexamined,16

particularly by those who have had no contact with the social sciences,17
disciplines which themselves have developed beyond the realms set by
their nineteenth century founding fathers. In faét, what we can
usefully learn from Robertson Smith today is not what he §aid about.

the religion of the Semite§ but rather his own world view and that \

»

Y pobertson Smith, p. 449.

B1bid. p. 447, cf. p. 422.
16Doug]as, Purity and Danger p. 45. See, for example, R. E.

Clements, God and Temple. The Idea of the Divine Presence in Ancient
Israel (Oxford, 1965). This author makes no mention of purity while he

 deals with concepts such as the divine presence and the cult which, as

we shall see, have close connections with purity.

YMary Douglas, "Pollution", IESS 13 (New York, 1968), p. 337.

1.
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of his Victorian contempo'ram'es.18

When Robertson Smith wrote of the laws of uncleanness as
survivals from a primitive past he was, of course, alluding to thé
fact, as he and many of his contemporaries saw it, that the religious -
consciousness of man developed from these "primitive superstitions"
to the higher religions through Judaism to Christianity where, they
would maintain, one finds the epitome of spiritual religion; a
religion that has nothing 'to do with ideas of contagion but rather
with the superior values of morality. This distinction, between the
idea of uncleanness and ethics, has been vigourously upheld since
Robertson Smith's time.

Only recently ha§ any attempt been made to show that it is
not necessary to make this distinction. An important move in this
direction is the observation by G. W. Buchanan that sin, defilement
and jmpurity were indistinguishable in the biblical tradition. He
points out that the priest on the Day of Atonement made atonement for
the uncleanness (NNnon) of the people of Israel as well as for their
transgressions (on>ywon) and all their sins (omxon) (Lev. 16.16).
"Kohelet contrasted clean with unclean, the good man and the sinner"

(gpcl. 9.2)19and Isaiah compared Israel to a menstrual garmént

s

187 0. Beidelman, W. Robertson Smith and the Sociological
Study of Religion (Chicago, 1974}, p. 28.

19G..w. Buchanan, The Consequences of the Covenant (Leiden, 1970),
p. 159, cf. Neusner, Idea p. 13. g
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(o»7y TA10), for all Israel has sinned and had become 1ike one who

was unclean (xnva) (Is. 64. 4-5). In Buchanan's words "the Israelite

not 6ﬁ1y used words like sin, transgression, cheating and iniquity
synonymously. He also used defilement synonyméus]y with these terms."21

Indeed one frequently finds in the Bible evidence that shows
that no distinction was made between immorality and po]]ution: We note
that in  Ezekiel acts trgd?iiona11y considered by the purity laws to
be unclean are placed alongside and are indistinguishable from acts
fhat at first seem to have no apparent connection with the idea of
purity:

If a man is righteous (7?7Y) and does what is lawful (vsen)
and right (apTY) — if he does not eat upon the mountain

or 1ift up his eyes to the idols of the house of Israel,
does not defile his neighbour's wife or approach a woman

in the time of her impurity, does not oppress any one, but
restores the debtor his pledge, commits no robbery, gives
his bread to the hungry and covers the naked with a garment,
does not lend at interest or take any increase, withholds
his hand from iniquity, executes true justice between man
and man, walks in my statutes, and is careful to observe my
ordinances — he is righteous. (Ez. 18.5-9)

The righteous man here neither practises idolatry, has contact with a
menstruant or acts oppressively towards others; for any of these acts
would be unclean and an abomination (v.12).22 Thus, in Douglas' words:

"it remains to show that pollution has indeed much to do with morals.“23

2(,)Cf. M. Jdastrow, A Dictionary of the Targumim, the Taimud Babli

and Yerushalmi_and the Midrashic Literature (Berlin, 1926), p. 104

21

»

22

Buchanan, p. 160.
Cf. Deut. 7.26; I Kings 21.26.

23Douglas, Purity and Danger p. 129.

-
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The failure to appreciate the importance of the concept of
purity in early Judaism and Christianit} stems from this forced
dichotomy between "ritual" purity and ethics. To be sure there is a
concern with purity in early Christianity, say those who maintain

this distinction, but it is a concern with "moral" purity alone and
24

i

not ihét of "ritual" purity.” One questions the rigidity of this

distinction in view of the evidence that shows that ancient Judaism
failed to perceive any difference between the ethical and the ritual.

On the'lack of distinction between uncleanness, disease and moral wrong .

\
{

G. F. Moore wrote: "In Jewish laws all these fall under the comprehensiv%
u2b

name 'sin', which is at bottom a ritual, not a moral conception. \N
Expanding these comments of Moore, P. Gavin stated that: "by the second
century B.C. the inclusion of 'moral' and 'religious', 'ritual' and
‘ethical’ in one sphere was both taken for graﬁted and effectively
maintained."26 Both Moore and Gavin wrote over fifty years ago and,

in spite of Gavin's criticism of Bousset's "fallacious" sfatements on

the "washings and lustrations of Pharisaism"ag7

e £ o W

Bousset's own

b

24, Windish, TONT 2 p. 903.

25
pp. 42f.

G. F. Moore, The History of Religion II (New York, 1919)

26P. Gavin, The Jewish Antecedgnts of the Christian Sacraments
(London, 1928), p. 9.

27Ibid. p. 4, citing Bousset, p. 199.

A




misunderstanding, as we have seen, has persisted.28
On the whole, matters concerning ritual in early Judaism
and Christianity have been de-emphasized in favour of what is seen
to be the inner, spiritual values of religion. But again, as Gavin
indicates:
As partners not enemies, the Jew thought of flesh and
spirit: as two parts of a whole he thought of 'ceremonial’
or 'ritual' or 'legal' and-\'spiritual'. The antonym of
spiritual is neither 'mater gj'/pg( 'Tegal’ but un or
non-spiritual. 29 ’
I'/ b N
We make our approach to the study-of Qumran and of Paul in the light
of these words and view the concept of purity not as either moral
or ritual purity but as having re,ig?oﬁé\yalue in itself and see it
AN
used as a means of elucidating an undersfanding of religious belief.

Our study is prompted in particular by the work of Douglas

in her Purity and Danger and the ongoing work of Neusner. We have ‘

already made reference to Douglas' comments regarding the misunderstanding

many scholars bring to the matter of cleanness and it is with her

28Cf. E. P. Sanders, Paul and Palestinian Judaism (Philadelphia,
1977), pp. 35f., 42ff. To be sure, there have been welcome exceptions.
For example, R. Asting, (Die Heiligkeit in Urchristentum (Gottingen, 1930),
p. 51) maintained that: "Allerdings empfinden die Juden eigentlich keiren
Wert unterschied zwischen dem Ethischen und dem Rituellen." A more
recent, sympathetic account is to be found in E. S. Fiorenza, "Cultic
Language in Qumran and in the NT", CBQ 38 (1976), pp. 59f.

29Gavin, p. 13. Cf. M. Douglas, Natural Symbols. Explorations
of Cosmology (New York, 1973), p. 21.

s e M A ot Gk
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work that we must dwell in order to appreciate the manner in which
notions of purity, when they exist, permeate a society. To begin with
she has made it very clear "that anyone approaching rituals of pollution
nowadays would seek to treat a people's ideas of purity as part of

a larger whole, "3C

This, it will be seen, is exactly the case with our
study of Paul;‘for his concern with the concept of purity is not
pem‘pheraf31 but reflects a far greater concern.

Douglas' work has attracted the attention of biblical scholars
because of her treatment of "the abominations of Leviticus". In her
examination of the biblical dietary ru]eszand the questions of clean
and unclean anipa]s she rejects the views of those who would attempt
to interpret these rules as aspects of primitive medicine and hygiene .
or would say that their aim is "to train the Israelite in self—contro]."32
Alternatively, to say that these rules are arbitrary and irrational is,
of course, to give them no interpretation at a11.33
Taking a fresh look at Leviticus 11 and Deuteronomy 14

Douglas concludes that thE creatures that are described as unclean

"are the obscure unclassifiable elements which do not fit the pattern

t

3ODouglas, Purity and Danger p. viii.

31As suggested by H. D. Betz, "II Cor. 6.14-7.1: an Anti-
Pauline Fragment?“, JBL 92 (1973), p. 98.

?ZI.Epstein, Judaism (Harmondsworth, 1959), p. 4.

33Douglas, Purity and Danger p. 45.

,
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" of the cosmos.

10

n34 What she means by this is that, with respect to

animals, the norm is set by those which both chew the cud and are
cloven hooved (Lev. 11.3; Deut. 14.6). The camel, rock badger or

hare, for example, while they may appear to chew the cud,35 are not
two-toed, do not fit the norm and are therefore declared to be unclean.
Fish are acceptable, that is, those which have both fins and scales
and swim. Sea creatures that do not fit this pattern, such as shell
fish, are considered unclean (Lev. 11.9-12; Deut. 14.9,10).

A slightly different, but not contradidtory , approach to
this subject is made by Jean Sore1.36 He observes, citing F. Jacob,37
that the hooved or cloven-hooved animal is of necessity a herbivorous
animal having no means of seizing its prey and that these plant eating
animals are exactly those that are mentioned in Geng;4;‘1.30:

And to every beast of the earth, and to every bird of

the air, and to everything that creeps on the earth,

everything that has the breath of life, I have given

every green plant for food.

Animals or birds that prey on other creatures or eat carrion

34Doug]as, Purity and Danger p. 95.

35E.g the hare, a rodent, masticates.

36y, Sorely “The Dietary Prohibitions of the Hebrews“, The New
York Review of Books 26 (June, 1979), pp.24-30. E.T. of "Sémiotique de

1a nourriture dans la Bible", Annales: Economies, Société, Civilisations

28 (1973), pp. 943-955.

e Jacob, La Logique du Vivant (Paris, 1970), p. 119.
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are not included in this creation account and therefore do not fit
into the structure of what is the norm and thereby clean.
Thus one can go through the animal kingdom determining the

cleanness or uncleanness of animals according to whether, in Douglas'

words, they "canfuse or contradict cherished c]assifications."38

Working independently from Douglas, but 1ike her taking a structuralist
approach, Sorel came to virtually the same conclusions:

The clean animals of the earth must conform to the plan
of creation, that is to be vegetarian; they must also
conform to their ideal models, that is, be without
blemish. 39

It is, therefore, through order and classification that one should
approach the whole question of purity and impurity for, in Sorel's

words :
*»
The Hebrews conceived of the order of the world as the
order underlying the creation of the world. Uncleanness
then is simple disorder. 40

Ancient Judaism, then, is one society "where the lines of

41

structure, cosmic or social, are clearly defined" = and it is within

.

such a society that a concern with cleanness and uncleanness will

occur. This structure, as illustrated by the dietary rules, is even

38
39

40Ibid., or, as Douglas would put it, dirt is matter, out of

————

Douglas, "Pollution", p. 338.
Sore],-p. 28. '

place.

41Doug]as, Purity and Danger p. 113.
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more appafent in the wider religious system of ancient Judaism. The
whole cosmos was structured according to the principal of division.
Not only were the clean separated from the unclean but, according

to the Genesis narrative of creation, light Qas divided from darkness,
the wat&ggh?FBm the firmament, day from night etc. (Gen. 1.3ff.). The
Temple in Jerusalem, separated from the profane world around it,
functioned as the focal point of Hebrew re]igion.42 It had clearly
marked lines of demarcation over which only certain individuals could
pass. Furthermore it was incumbent on the priesthood, who had control
of the Temple, "to distinquish between the holy and the common, and
between the unclean and the clean”" (Lev. 10.10).

Thus the rules of purity reflected Israel's particular
understanding of the universe in which it dwelt and covered all aspects
of the peoples lives. They were called upon to "Be holy, for I the
Lord your God am holy" (Lev. 19.2). To be holy meant “"that individuals
should conform to the class to which they belong. And holiness requires
that different classes shall not be confused."43 It means:

Keeping distinct the categories of creation. It therefore

involves correct definition, discrimination and order.

Under this head all the rules of sexual morality exemplify

the holy. Incest and adultery (Lev. 18.6-20) are against
holiness, in the simple sense of right order. Morality-

)

42\eusner, Idea p. 129. Cf. M. Eliade, The Sacred and the Profane

(New York, 1959), pp. -40f., 60f. After the destruction of the Temple this
focal point is transferred to the people themselves. A move prepared for
- by the Pharisees in their brin 1ng of the Temple purity rules 1nto the

homes of the people.

43Doug]as,-p. 53.
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does not conflict with ho]iness.44

Observance of the purity rules in everyday 1ife, then, particularly

those rituals that concern the body and deal with excreta, saliva etc.,
reflect a far wider concern, namely that of the social structure
itse1f45 and we shall fail to understand these rituals unless, according
to Douglas, "we are prepared to see in the body a symbol of society."4
In the same way, Uouglas argues, and this point is importa?t to our

own study, the keeping of the dietary rules reflected those acts of
sacrifice that were taking place ip the Temp]e.47

It was indeed, as we have intimated, to the Temple that in

the end all the concerns with purity were directed,48 and the concept

‘of purity, in addition, played a central role in causing the divisions

among various Jewish and Jewish-Christian parties in the first century

of the common era. for, in Neusner's words, "purity-... serves as an

49

important mode of differentiation and definition between the

religious groups of -this period because "it forms one of the common

“1bid,

5. g, Isenberg and D. E. Owen, "Bodies, Natural and Contrived:

The Work of Mary Douglas", RSR 3 (1977}, p. 2. Commenting on Douglas,

Isenberg and Owen write: "To understand the system of purity rules,

their logic and their function is to understand much about a society.”
46Douglas, Purity and Danger p. 115,

47

Ibid. p. 57.

48J. Neusner, "History and Structure: The Case of Mishnah",
JAAR 45 (1977), p. 186.

49Neusner, Idea p. 108.

[
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concerns of the religious 1ife."50

We feel justified, then, in using the concept of purity in
pursuing our study of both the Dead Sea Scrolls and the letter§ of
Paul 1in order to attain some measure of understanding of the manner
in which these two bodies of literature define the religious groups
that they represent. Such a study is particularly relevant in view
of the wide range of influence the ide? of purity appears to have held

in ancient Judaism. It concerned not only land, food, sex and human

relationships in genera]51 but more especially it centred on the Temple.

Since both Qumran and Paul identify their respective religious communities

as just that, the Temple of God, we need to see how they applied,
before its destruction, the purity concerns of the Jerusalem Temple
to their own communities.53
Let us first look a 1ittle closer at the manner in which the
idea of purity interacted with the theology of the Temple. First, and

most importantly, the impure, according to the purity code, were

unable to participate in the liturgy of the Temp]e54 and, especially,

SOJ. Neusner, "Method and Substance in the History of Judaic
Ideas: An Exercise", Jews, Greeks and Christians eds., R. Hamerton-
Kelly and Robin Scroggs, (Leiden, 1976), p. 99.

)SlNeusner, Idea p. 25.
21pid. p 115. o

S3Cf. Ibid. p. 28.
Ibid. p. 15.
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it was the deliberate sinner who was banned from entering the sacre&
precincts.55 The Temple was essentially the special dwelling place of
God, and any physical or moral impurity that clung to man would tend
to pollute the sanctuary and in the end lead to the divine vacating

the Temple because of its uncleanness .0

Jacob Milgrom has indicated
the difference between this concept and that of the pégan who fears
that the demonic will drive his god from the sanctuary and who performs
magical purification rites to get rid of these demonic intruders. I;rael
"has demytho]qgised and devitalised cosmic eJil."S7 It is not ‘evil forces
beyond the control of man that can force the exit of the divine from
its earthly dwelling place but man himself with the impqrity caused
by his own physical and moral failings. Describing what he calls “the
Priestly Picture of Dorian Gray" Milgrom writes:

Sin may not leave a mark on the face of the sinner, but

it is certain to mark the face of the sanctuary, and unless’

it is quickly expunged, God's presence will depairt. 58

Much of théN]§i?ple liturgy then, was directed at cleansing

53). Milgrom, “"Kipper", £J 10, p. 1042.

568. Levine, In the Presence of the Lord (Leiden, 1974),
p. 75. .

57M1]grom, "Kipper", p. 1042. Milgrom argues against Levine's

view that biblical impurity is both dynamwc and demonic, Levine, Presence

pp. 101-8,

58J M11grom, "Israel's Sanctuary The Priestly Picture of
Dorian Gray", R8 83 (1976), p. 398.
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the sanctuary; thus the blood of the purification offem‘ng59 )
sprinkled on the kapporet and on the f]oor in front of it (Lev. 16.1§?T?h"“””"“'
‘on the Day of Atonement purified the place where God dwelft.

The maiﬁtenance of the divine 1in their midst was Israel's
Rrime objective in perforﬁing the purificatory rites of the Temple “
a%d, at the same time, keeping them ensured that the people were
kept; as much as possible, in a pure state. Thus the purity rules

extended back from the Temple into thélﬁSTes and thence to the tables

and beds of the peop]e.60 ?%:)

We must now ask how those religious communities which separated
themselves from the Jerusalem Temple continued to pursue this same
idea. Both the early Christians and those at Qumran claimed to represent
the Temple and believed that they enjoyed th; presence of God or his
Spjrit. How did these two groups bring together thekiggas of purity
and the presence of God without relating thém to the pﬁxﬁisil\Temp]e?
Jacob Neusner has answered this question as it relates totje rabbis
after AD 70: )

The commun%ty of Israel now is regarded as the Temple.

What kept people out of the sanctuary in olden times

therefore is going even now to exclude them from the
life of the community. 61

59, Milgrom, "Sin-offering or Purificatory-offefing?",
VT 21 (1971), pp. 237-8.

60

J. Neusner, "History and Structure", p. 186.
61 ' -

Neusner, Idea p. 117.
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This was made possible by the sages' extension of the priestly ideal
to all Jews.62 Before the destruction the haverim, at 1east,63 had

been teaching that one should keep the purity rules outside the Temp]e.
Now, after AD 70, the community takes the place of the physical Temple
and it is the community which, like the Temple before it, "generates the
metaphor and fays the lines of structure defined by the clean and the
unc1ean."64 God continues to dwell within the community. Torah study

as well as eating require a state of pum‘ty,65 for it is on these \

occasions that God is especially present.66
As the haverim, before the events of AD 70, developed the
system of ahrity beyond the confines of the Temple to such an extent
that this system survived the destruction of the Temple itself, so
the Qumran community, denouncing the Jerusalem Temple and claiming ,

itself to constitute the true Temple, applied the rules of purity

626. Alon, "The Bounds of Levitical Cleanness", (in Hebrew).
Jarbiz 9 (1937-38), pp. 1-10, 179-195. ET Jews, Judaism and the Classical
World (Jerusalem, 1977) p. 233, Neusner, Idea p. 65, J. Milgrom, "Purity
and Impurity", EJ 13, p. 1412.

63Cf. Alon, (pp. 211ff) who counters Blichler's view ("The Levitical
Impurity of the Gentile in Palestine Before the Year 70", JQR n.s. 17
(1926-27), pp. 1-82) that the extension of the rules of purity to the
laity took place only after AD 70. See also J. Neusner, "The Fel]owsh1p
(Man) in the Second Jewish Commonwealth", HTR 53 (1960), 125f. This
controversy is based on rabbinic sources whose dates of or1g1n are not
completely determinable. We, however, in dealing with Qumran and Paul have
before us material which can be definitely dated before AD70.

64

Neusner, "History and Structure", p. 185.

%5A10n, p. 199.

66c¢. M. Ab. 3.3,7.
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to its an self~-understanding as the dwelling place of God. This much

is not disputed, but a fresh examination of tﬂg Dead Sea Scrolls

needs to be made in order to illustrate the manner in which purity
governed other aspects of the life of the community, especially

in connection with membership and internal discipline. This examination

of the significance of purity at Qumran will lay the groundwork for

our study of the concept of purity in another group of Jewish origin ~
whiéh, before AD 70,worked out a system of belief away from the

Tempie in Jerusélem; namely the Christian community represented by

the letters of Paul.

68 69

While Gartner, 67 Klinzing - and Forkman ~ make freguent

passing references to purity in their studies of the role of the |
Temple, ca]t and diSEip1ine in the ;ar1y Christian community, to my

know]edge Ho study centering explicitly on purity itself in thé

Pauline correspondence has been made. We shall the}efore take up and

deve]ép Neusner's comments reaarding the idea of the Temple: namely

that "it‘is within this context that the role of purity in early

70

Christianity is to be interprete and note, at the same time,

67g. Gartner, The Temple and the Community in Qumran and the
New Testament (Cambridge, 1965).

686. Klinzing, Die Umdeutung des Kultus in der Qumrangemeinde
und im Neuen Testament (Gottingen, 1971).

69

G. Forkman, The Limits of the Religious Community (Lund,1972).

70Neusner,'Idea p. 59.
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that also, in this connection, Paul speaks of the presence of God's
spirit within the Church,

Thus our study will show that the idea of purity persisted
in some of the earliest Christian communities. Paul, in fact, used
this concept to elucidate some of the central tenets of his belief.

These concerns with purity, moreover, are not merely a "spiritualization"

71

of the traditional Jewish view' ™ under the influence of Philo and the

72

Stoics.’” Paul, rather, argued that after the Christ event the Jewish

cult had come to an end, but this view did not spell the end of all

73

cultic concerns. ~ Rather these concerns are pursued by Paul and in

doing so he was heavily influenced by his Jewish hem‘tage.74
Many of these concerns are manifested in Paul's letters by
vocabulary, imagery and thought forms drawn from the vocabulary

that is used to express the idea of pumity in the LXY.’° It is quite -

71M J. McKelvey, The New Temple (Oxford, 1969), p. 122.

72H Wenschkew1tz Die Sp1r1tua11s1erung der Ku]tusbeg#hffe Tempel, Priester
und Opfer im Neuen Testament (Leipzig, 1932), p. 116.

3y, Fraeyman,"La Spiritualisation de 1'Idée du Temple dans les
Ethres pau11ennes", ETL 23 (1947),-p. 405. For a criticism of the tendency in
the study of ancient Judaism to dismiss cultic concerns and look only at
what is seen as a spiritualization of these concerns see H-J. Hermisson,
Sprache und Ritus im altisraelischen Kult (Neukirchen, 1965), pp. 24ff.

74Much has been done with the idea of the spiritualization of the
Temple in the New Testament, e.g Wenschkewitz, Fraeyman, McKelvey, but these
works have ignored a concern which any Jew would have had when considering
the Temple; namely purity. s

75The more important elements of the Pau]{ne purity terminology
that have LXX parallels are as follows: &yudlw, d&yvooudg, &yiog,
&odapoia, Gddaptog, @ewrrgg, Quauog, &rudlo, Sewtde, elAuvoLvig,
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clear that Paul was familiar with and made use of a Greek bible
similar to, if not identical with the LXX,76 for, as it is well
known, many of his biblical quotations accurately reproduce LXX
passages.77 Many of the concepts connected with the Temple, cult

and purity used by Paul reflect, not so much the liturgical life

of the Second Temp]e,78 but that of temple practice as it is described
in the Bible. This is, perhaps, to be expected from a Greek speaking
Jew living in the Diaspora. The Temple itself, although physically
removed from his re]igious 1ife, was neverthe]Zss central to his
understanding of that 1ife. But it was not the practices of the
contemporary Temple in Jerusalem that Paul used as a model for the
expression of much of his new faith but rather those temple practices

. . . 7
that he knew intimately from his extensive and.accurate knowledge 9

dowadalow, wadaplle, wadapdc, wolvde, woAuvoudc, SAdAnpog,
ovvavaplyvupe, teielde.

760. Michel, Paulus und seine Bibel (Giitersloh, 1929), p. 68:
"er lebt und arbeitet. nur mit seiner grtechischen Bibel".

TE. E. EVis, Paul's Use of the 01d Testament (Edinburgh, 1957),
pp. 150f.

78From his comments in Gal. 1.22 it appears that Paul had little
contact with Jerusalem before visiting the city after his conversion,
in spite of the account in Acts of his earlier life. See E. Haenchen,
The Acts of the Apostles (Oxford, 1971}, p. 625, J. Knox, Chapters in the
Life of Paul {(New York, 1950), pp. 35f.

79E. P. Sanders has pointed out in a private communication the
“concordance-1ike" nature of this knowledge which is exhibited in at
least two places: in Gal. 3.8 Paul cites Gen. 18.18, the only verse
in the Greek bible that has “nation" (&9vog) and "blessing" together,
while in Gal. 3.10 Paul finds the only verse where "law" and "curse"
appear together; Deut. 27.26.
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of the contents of his bible.30 - .

Our concern then is with the concept of purity as it was
applied outside the Jerusalem Temple by the Qumran community and
by Paul. While our major interest is with Paul we address ourselves
to the Qumran material because it gives us a useful parallel on which
to base our subsequent study. Our intention is to demonstrate and
emphasize the overall significance that the concept of purity had
for both the Qumran community and Paul. This significa;ce, while it
has not been carefully examined, is generally acknowledged as far as
the Dead Sea Scrolls are concerned; but it has been overlooked, or,
worse, ignored in Pauline studiés.

Paul's use of the idea of purity centres, as with Qumran,
upon the view that the religious community and its members represent
the Temple. Our study then pays particular attention to cultic concepts
and terminology. For it is with the Temple that many purity concerns
have theqr origin. We do not restrict ours€lves to tﬁis pafticular
aspect of purity for we find that Paul uses the concept of purity
in a wider sense in connection with sexual matters, family life and
in his description of the results of sinful acts. Paul's use of the

concept of purity is not, then, peripheral, metaphorié or spiritualized;

80Thus, for instance, Paul describes Christ as the kapporet,
the cover of the ark, which did not figure in the cultic furniture
of the Second Temple but which plays a-central role in the rites
described in Leviticus 16.
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rather it pervades the way he conceives of himself as an apostie,

22

his view of the Church-and its members and the sort of 1ife he expects

those members to lead.
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CHAPTER II
THE CONCEPT OF PURITY IN THE QUMRAN COMMUNITY

1. Introduction
In our study of the Dead Sea Scro]]sl we propose to show
the importance and pervasiveness of purity terminology in a pre-AD 70
Jewish group that was not associated with the Jerusalem Temple. It
has previously been shown that the Qumran community thought of itself
as the Temp]e.2 This will be confirmed and elaborated by studying the
concept of purity, which was traditionally related to the Temple cult.
In the Scrolls purity‘%grmino1ogy occurs in two prinéipa] contexts;

the requirements for and the consequences of admission to the community

»

. 1Th1's study will proceed on the assumpiion that the Essenes

as described by Josephus are identical to the community at Qumran

which was responsible for the Scrolls. This is now almost universally
accepted. See P. Wernberg-Mgller, The Manual of Discipline (Leiden,

1957?, p. 195 A. R. C. Leaney, The Rule of Qumran and its Meaning (London,
1966), p. 33; M. Hengel, Judaism and Hellenism IT ({London, 1974), pp.142f.
n. 690; Sanders, p. 239; G. Vermes, The Dead Sea Scrolls. Qumran in
Perspective (London, 1977), p. 130: "The only remaining alternative is
that the archeologists have uncovered relics of a hitherto totally

unknown Jewish sect almost identical to the Essenes." But see L. Schiffman,
The Halakah at Qumran (Leiden, 1975), p. 136: "The Qumran sect has
affinities with the Pharisaic and Essene traditions yet its separate
identity must be recognized", while Yigael Yadin believes that the Temple
Scroll "corroborates the identification of the sect with the Essenes”.

See J. Milgrom, "The Temple Scroli", BA 41 (1978), p. 119.

2

See the work of Gartner ahd Klinzing.

23
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and the maintenance of status once a member was in the community. The
language of purity is also used in discussions of exclusion from the
community. Accordingly it is to these contexts that we turn in order

to grasp the role and significance of purity in the Dead Sea Scro]]s.3

s

2. Entry into the Community: The "Purity" and the "Drink" at Qumran

Various solutions have been proposed to the problem of the
meaning of the terms mnw and nApen (which for now we shall translate
simply as "purity” and "drink") in the Qumran scrolls. Bearing in
mind that it is in fact our task to discuss the concern with purity
in the Qumran sect, one of our aims will be to discover a satisfactory
understanding of these particular terms.

Two avenues of approach have been used to achieve this. Oﬁe is
to look at the reports of Josephus about the Essenes;’the other is to
use the rabbinic materials and their accounts of the Pharisaic traditions
regarding purity and, in particular, to look at what the rabbis say

about the "associates", the haverim.

3we shall include in our study a consideration of the Damascus
Document (CD), which is also known as the Zadokite Document, only
fragments of which were found in the caves at Qumran. The complete
document was discovered in the Cairo genizah in 1896. While it is a
generally accepted view that CD belongs to the writings of the Qumran
communi ty (See Schiffman, p. 4) it must be recognized that CD and the
other scrolls were written over a period of time and of necessity reflect
a historical development. We feel satisfied that in spite of a lack of
overall homogeneity within and among the scrolls these documents can be
used as a whole in order to determine aspects of the sect's basic theology.
See Hengel, II p. 148, n. 739; Benno Przybylski, The Meaning of Righteousness

in Matthew, Unpublished PhD thesis, McMaster University, 1975, pp. 14-25;

Sanders, p. 239.
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Drawing on the evidence which Josephus gives and fjnding the
rabbinic comparisons misquided, Hunzinger4 draws close parallels
between Josephus' &yvela and the Qumran M. Drawing a similar
kind of conclusion Huppenbauer5 sees also a close connectioﬁ between

6 works

MU and the bath through which purity is attained. Klinzing
somewhat along the same lines and points out that in 1QS 5.13 the
"purity" is represented in a particular way by the water rites. Like
Hunzinger he notes that there is a very close parallel between the
Scroll’s minv and Josephus' dyvéla.

7 8

Baumgarten® and Rabin” are among those who look to the rabbinic

literature for clarification of the Qumran scrolls. Both state )
categorically that "purity" cannot refer to the water at all. Rabin
points to 1QS 5.13 "let him not enter tﬁe water so as to touch the
Purity of the men of holiness" and remarks:

Here the water and the touching of the Purity are

clearly distinguished; the ritual bath is the
preliminary to touching the Purity. This can only

.

4C. H. Hunzinger, "Beobachtung zur Entwicklung der
Disziplinarordnung der Gemeinde von Qumran", Qumran-Probleme ed.,
H. Bardtke, (Berlin, 1963), p. 233. Bell. II 129, 138:...&rnciodvtoL
0 aiua YoxeoLg USaoLy, wal ueta tadTv v dyvelav.

5H. Huppenbauer, "Yv und 77w in der Sektenregel von Qumran”,
TZ 13 (1957), p. 351.

81 inzing, p. 111.

7J. M. Baumgarten, “Sacrifice and Worship among the Jewish
Sectarians of the Dead Sea (Qumran) Scrolls", HTR 46 (1953), pp. 148,151.

8C. Rabin, Qumran Studies (Oxford, 1957), pp. 6ff.
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“mean that the Purity is ritually pure food. 9
Rabin goes on to equate the so-called "purity" wjth the tohoroth
of the rabbis.10 This conclusion had already been reached by Lieberman
who, like Rabin, compares the conc¢ern with purity of the Qumran
sect with that shown by the habgtotﬁ of the Pharisees and takes the
Qumran mav to refer; as does the rabbinic tohoroth, to ritually
clean articles, especially food.12 Others have looked favourably upon
this particular understanding of the "purity",13 and have taken it
to refer especially to the meal which the community ate together
and to which they gave special significance. A wider range of meaning

4

is given to the term by Br;gwnlee1 who, while excluding liquids, sees

Map as referring to a wide range of solid objects that belong to, or

JRabin, p. 7,8. Cf. Baumgarten, p. 148.

10Rabin, p. 8.

. 115. Lieberman, "Discipline in the so-called Dead Sea Manual
of Discipline”, JBL 71 (1952), p. 203.

12c¢. Baumgarten, p. 148.

13
Scripta Hierosolymitana IV (Jerusalem, 1965), p. 243; Wernberg-Md¢ller,

p. 96; H. Ringgren, The Faith of Qumran (Philadelphia, 1963), p. 218;

G. Vermes, The Dead Sea Scrolls in English (Harmondsworth, 1962), “pure

meal”, p. 79; M. Burrows, Ihe Dead Sea Scrolls (London, 1957), “sacred
food", p. 377.

14 H. Brownlee, "The Dead Sea Manual of Discipline", BASOR
Supplemental Studies (New Haven, 1951), p. 21.

st

D. Flusser, "The Dead Sea Sect and pre-Pauline Christianity",
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are an integral part of the community, such as "food , vessels,
(rites?) or even the bodies of the Holy Men."

In view of the importance that appears to be assigned to
matters of purity in the Qumran literature 'it is worthwhile to consider
afresh the use of this key term aWnw as it appears in the Scrolls.

The varied approaches to an understanding of the term which have

already been noted should not Tead one to the conclusion that they

are all mutually exclusive. There has been a tendency to define

7Ap too narrowly with apparently little appreciation of the wide

range of meaning that the term actually conveys. Comparisons to the
rabbinic tohoroth15 are certainly useful and lead to a fuller understanding
of the Qumran concern with purity, and reference may have to be made

to the Josephus accounts to fill out the picture, but neither of these

two sources needs to be the sole determining factor of our study. While

we feel compelled to identify the Qumran sect with the Essenes the

“account by Josephus of the Essenes is by no means complete. We therefore

look to the Scrolls themselves as being the means by which we can

really only come to a satisfactory conclusion regarding the theology

of the sect.

Before we draw any final conclusions regarding the meaning of

- 15Based, in Rabin's case, on his assumption that identifies
those responsible for 1QS with the early Pharisees. See Rabin pp. vii,viii.
While Lieberman ("Discipline", p..202ff.) points out that there are
striking external similarities between the pharisaic groups and Qumran

it is not necessary to go as far as Rabin and identify the two groups.
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bqth the "drink" and the "purity" in the Scrolls we need to look in
m&re detail at the procedure for the admission of new members to the
community. This will not only illustrate the important role that the
concept of purity played in the life of the sect but will help us
arrive at a better understanding of the use of both npwn and mnv.
We shall see the new member pass from being an impure outsider through
an intermediate stage during which he has limited contact with the sect
and its property to a time when he i; considered pure in all thjngs
and can enjoy full participation in the atoning activity of the sect.

We note below that the Qumran covenanters considered themselves
to be members of a temple-like community and that a major motivation
%or their strict adherence to the rules of purity was that they \\
saw themselves fitted for the Temple service. In view of this it is _,)
only to be expected that members of the community should have the/botent1a1
ability to perform some part of the Temple worship. While we shall see later
how they avoided the problem of not having a membership made up entirely
of the priestly class we do note here that those who wish to Join16
the community must be true Israelites "born of Israel" (1it. "from
") 17

Israel and thus fitted by birth to take part in the Temple

16See Leaney, p. 168 on 0?1710 "those who join". Cf. Is. 14.1;

56.3 re proselytes "joining" Israel.

17Cf. 1QH 6.20 "where no man goes who is uncircumcised,
unclean or violent".
ok
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worship.18 Further physical requirements befitting a priestiy.

community are set out in CD 15.15-17.19

It may also be that the age
requirements of members (1QSa 1.8ff, 2.7ff, CD 10.6f.) reflected the
limitations laid down regarding the age limits for'priests in the
Temple (cf. Num. 4.3; 8.23). It is certainly clear that the . member
who becomes too "old and tottery" and "unable to stand still in the
midst of the congregation” (1QSa2.7) may not - hold office because he
is in danger of becoming impure.20
A prior examination is made of the new man by the gggig,ZI as
head of the community, "concerning his understanding and deeds". We
are not told exactly what this means but it is necessary to assume
that the novice is not likely, at this stage, to come up to the standards
of purity rgquired by the commun%ty. If, however, he is to be admifted
and take even a minimal part in the life of the community he is, sooner
or later, going to come into contact with the full members, sit on their

benches, brush inadvertently against their clothes and in general

pollute the assembly. In pharisaic terms we may say that he would not

18The proselytes in CD 14.3ff are recruited from the Jews. Cf.
H. H. Rowley, The Zadokite Fragments and the Dead Sea Scrolls {(Oxford,
1962), pp. 35f., n. 8, Wernberg-Mgller, p. 56. n. 49.

190¢. 4QFlor. 1.3f, 1QSa 2.5f,.Lev. 21. 17-23. While 4QFlor. ahd
10Sa are eschatological there is no reason to beligve that they did not
apply to the present situation.Cf. 1QSa 2.21,22, Gartner, p. 96, A. Jaubert,
La notion d'alliance dans le Judaisme de 1'édre chrétienne‘ (Paris, 1963),

p. 199,

ZOGSrtner, p. 7.

21On the titles paqid and mebagger see Wernberg-Mgller, p. 1Q7.
n. 42. )
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be "trustworthy" (1nx3).22 It is the preliminary examination that

is described in 1QS 6.13 and subsequent examinations that would
determine the man's purity and the 1jke1ih60d of his being able to
continue in a manner that would not bring impurity into the congregation.
The two years which lapse before his full participation are to enable

his comp]éte purification. We must remember that the new member has

- come from outside where, according to the sect, all is impure. The

Tong drawn-out noviciate in one respect protects them from this outside
pollution. v N
What does this first examination involve? The inquiry centres
on the new member's understanding and deeds (1?wym1 173¢). This phrase
occurs elsewhere (1QS 5.21,23; 6.18; CD 13.11) and in 1QS 5.21 and 6.18

it is qualified by the ph;ase "in Torah".23 Even before the novice

- takes the initial step 6f entering the community it is likely that

because of -his motivation in wishing tb Jjoin the community he has a
basic knowledge of Torah and has been attempting to live a life in
accordance with its demands as far as he was able, but not according

to the sects own understqnding of it. It would not, then, seem unlikely

220¢. 105 9.21,23; CD 10.2. This word, Tox1, however, is not
used in exactly the same sense in the Scrolls. On."trustworthy" as a
technical term in relation to one who keeps the purity laws see
G. W. Buchanan, "The Role of Purity in the Structure of the Essene
Sect”, RQ 4 (1960), p. 403.

. 23A10ng with Leaney (b. 177) we may assume that this is also
understood in 1QS 6.14, . o .
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that those who are allowed to make this approach are considered by the
paqid as being reliable regarding the rules of purity as laid out in
Torah. This reliability is revealed by the examination of the novice's

24

understanding in Torah. Rabin has'suggested that 73 here can be

taken to mean, not so much a man's intelligence, as many commentators

have taken it, but a reference to the novice's "religious knowledge". If

this be the case religious knowledge could most certainly cover the
basic rules of purity.
Purity and understanding are mentioned together in 1QS 9.15

where we find the two parallel phrases:
—

He (maskil)’ shall admit (31399) him in accordance ‘to
the cleanness (M212) sof his hands, and advance (1w?an?)
him in accordance with his understanding (170v). )

Here it seems that movement through the ranks of the community depends

-

on each member's purity and that the member's understanding is bound

25

up with the purity of his actions.™ This supports our own point that

references to the member's understanding in 1QS 6.14 refer to his
comprehension of the rules of purity, and the nature of his behaviour

(his deeds) stems from this understanding.26

.24
25

Rabin, p. 4.

rd

Cf. 1QS 5.23 "understanding and perfection of way".

26See M. Delcor, "Le vocabulaire juridique, cultuel et mystique
, de 1'"initiation" dans la secte de Qumran", Qumran Probleme ed.,

H. Bardtke, (Berlin, 1963), p. 123. He notes that: "dans 1'A.T. les
verbes 1777 ou val sont employes pour exprimer le service liturgique

des ? rétresqui s'approchent de Dieu." Thus it is not difficult to give
a cultic meaning to those phrases in the Scrolls where thesé verbs are
used, particularly as many of the passages refer to those who may or

0
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~ for both the application for Haberuth and particularly for conversion.
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. A satisfactory conclusion of this examination means that the
noviﬁe is admitted into the covenant. The verb used here is 12 and,
as has been pointed out by Lieberman,zi it "serves as a technical term
w23
It is a form of conversion that follows this admission according to
1QS 6.15: "he shall admit him into the covenant that he may return
(21v) to the truth and depart from all falsehood." To enter the

community means to enter the covenant but it may be argued that the

¢

" novice is already a member of the covenant by virtue of his birth as

an Israelite. The community, however, abpears to differentiate between
the covenant as it is generally understood and “tﬁe covenant of the
community" or, as they sometimeg cabl it, "the covenant of God". To
be a member of this covenant, (one should hesitate to call it a new

29 means that one sees things in a completely

covenant as such)
different way and one's style of life is changed. Most importantly the
“rules of the community" are revealed. It is the sect's understanding

that only to them has God given the true understanding of the covenant

may not approach the Lord or the Holy Place and offerings because of
their purity or lack of it, e.g. 1 Lev. 9.5,7,8; 21.17,18; 22.3,
Ez. 42.13,14; 43.23; 44.15,16,27. wa) Lev. 21.21,23, Ez. 44.13. See
also Klinzing, pp. 117f.

27) jeberman, p. 202.

285ee also S. Lieberman, Greek in Jewish Palestine (New York, 1965),
p. 80: "In my opinion, the word 1IN is a shortened technical term for
coming to embrace a new faith (or new principles).”

LN

2. p. sanders, Paul and Palestinian Judaism (Phitadelphia, 1977),
pp. 240ff. ' -
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that he made with Mdses. The new member is able, once he enters the

community, "to return (21v) to the law of Moses" (1QS 5.8f.) and to

be instructed "in all the rules of the commum'ty".31 , )
These "rules of the community" are not, it seems, expected

to be known or, at least, understood by those seeking to join the

sect.32 CD 15.11ff reports of the new member who is to be kept from

knowledge of the rules {(D7wswn) until he is examined by the

mebagger "lest he proves simple when he examines him." These rules

are a closely guarded secret and are to be revealed oniy to those

proved worthy by official examination.33 Much of what is concealed

from those outside the comnunity concerns the sect's own interpretation

of scripture. The mishpatim referred to in 1QS 6.15 and elsewhere,

and which are only revealed to members, have been described by Rabin

as "special laws which the sect has worked out in order to preserve

the practice of the Law as far as the difficult present time allows."3*

. 30Cf.rCD 15.5f., also CD 3.10-14, 1QpHab 7.4f.
315ee Hunzinger, p. 235. Both nYy and vawn express the same
concept} in 1QS 6.9.

32¢f. 105 5.11: "hidden things" vs. “revealed things".

33It should be noted that the Scrolls are permeated by references
to esoteric teachings which are jealously guarded by the community. See
M. Newton, The Concept of Secrecy in the Hodayot Unpublished M.A. thesis,
Hamilton, 1975. ' ‘

34

~

Rabin, p. 6.
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It may not be necessary to posit that these laws are extra-biblical,
as Rabin is here suggesting, but rather that the "special laws" are
derived directly from the Torah but are radica11y interpreted and
applied in full stringency. This would par%%%ﬁf?r]y be the case in
those. Taws relating to the priests, the Temple and purity.

Qumran saw itself as a priestly community in its own right35
and while it did not see itself as a surrogate Temple and carry out

36

sacrifices™ it certainly conducted itself as though it was a replacement

for the defiled Temple of Jerusa1ém37

and as a dwelling place for

God. It becomes a "holy house for: Israel and a foundation of the holy
of holies for Aaron" (1QS 8.5,6) and "a dwelling of the holy of holies
for Aaron ... and a house of perfection and truth for Israel”. While
most translators render D°¥Ti7 vTip as "most holy" they recognize that
this passage sees the community comparing itself to the interior of

38

the Temple, the holy place and the holy of holies,” the most sacred

part of the Temple. It was here that the highest standards of purity

35Klinzing, pp. 116ff., Sanders, p. 313, 0. Betz, "Le ministére
cultuel dans le secte de Qumran et dans le Christianisme primitif", La
Secte de Qumran et les Origines du Christianisme ed., J. van der Ploeg,
(Bruges, 1959), p. 167, Jaubert, pp. 145ff. .

36Klinzing, p. 41.

37Cf. the use of "Lebanon" in 1QpHab 12.3 as a symbol of the
community and as a symbol of the Temple. See G. Vermes, Qumran in
Perspective p. 181, and Scripture and Tradition (Leider, 1961), pp. 26-39,
and Jaubert, p. 159. For the community as a temple see .1QS 5.6; 8.5,8,11;
9.65 11.8, Klinzing, p,37: "Die Gemeinde selbst ist der wahre Tempel".

3Byernberg-Mgller, p. 124.
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were required39 and it was in the holy of holies that the presence of
God dwe]t.40

The community, then, strives to present itself as a pure precinct
within which the divine is able to dwell and expiatory acts can be

performed:

They shall atone for the guilty rebellion and for sins
of unfaithfulness that they may obtain lovingkindness for the
Land without the flesh of holocausts and the fat of
sacrifice. And prayer rightly offered shall be as an
acceptable fragrance of righteousness, and perfection of way as a
delectable free will offering. 1QS 9.4,5. 41
In order to express this conviction theé Tem§1e was the model and the
biblical laws pertaining to temple purity needed to be applied wherever
possible to the community and its members.42 Thus the novice may or
may not have been familiar with the Temple rules of purity but what,
in any case,would have been new to him was the application of these
laws to a place outside the Jerusalem Temple, to men who were not
in the traditional sense considered to be priests and to non-sacrificial
expiatory acts. Many aspécts of the priestly role were taken over by
\

the members of the commum‘ty.43 Those who enter the community are

Pk, 28.43; 30.17-31; 40.31-32.

401 Kings 8.10-13. See below for God's presence in the community.

41Vermes The Dead Sea Scrolls in English p. 87. Cf. K11nz1ng,
pp. 38,41, Ringgren, p. 215, Gartner, p.20. ]

42Jaubert, p. 159: "Vivre dans-la communauté, ce serait

'pour les 1a%cs se jconduire .toujours comme dans le Temple, et pour Tes

prétres se considérer ‘toujours comme-dans le Saint de Saints.'

43c¢. 10sa 2.5-9, Lev. 21.17-22.

.
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required to "distinguish between the ciean and the unclean and
proclaim the difference between the holy and the profane" (CD 6.17)
and they shall also "keep apart from every uncleanness according to
their statutes" (CD 7.3). Again we should note the use here of

mishpatim which refer to those rules which enable purity to be maintained.

The Notion of Separation in the Dead Sea Scrolls

CD 6.17, in citing the words of Leviticus 10.10, is taking
up the command given to Aaron and his_;ons; they were to drink no
wine (cf. the use of tirosh in community meals) and decide for Israel
those things which are clean and which are unclean. The task of
distinguishing between the pure anq the impure is expressed by tﬁe usé
of the verb 772 and is found frequently in the scrolls as a word
which describes the tasks of the community and its members. We have
noted its direct use with the concerns of purity, but it also serves
in a descriptive sense when used to denote the sect's separation from
the rest of the world which in their view, as we saw ébove,'is unclean.
The use of 772 fits in well with the sect's priestly
understanding of itself,. for this word has an extensive use in the

Hebrew Bible in a cultic context.44

In Numbers 8.14; 16.9 and in
.Deuteronomy 10.8 it is used to describe the setting apart of the
priesthood from the rest of Israel  and in Leviticus 20.25; 10.10;
11.47 aﬁd in Ezekiel 22.26; 44.23 the separation of the clean from

the unclean. It is used similarly to describe-the, separation of

Yrinzing, 9. 109.
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Israel from the peoples in Leviticus 20.24,26 and Ezra 6.21.45

Thus Qumran takes up this particular biblical use of 771 and the
members of the community take over the traditional role of the priests
as outlined in Leviticus 10.10:

You are to distinguish between the holy and the
common, and between the clean and the unclean. 46

While CD 6.17 has close verbal parallels with Leviticus 10.10 it
is closer still to Ezekiel 22.26 and 44.23-24 in its use of the
hifil of y1> (make known, declare). Those who are "brought into the
covenant" are to: “dis%inguish (y712) between the unclean (xnv)
and the clean (Mav) and to make known (y?Tin7) the difference
between the holy (vTip) and the profane (71n)"(CD 6.17,18). While
Ezekiel,describing the role of the priests in the future Temple,
prophesies that:

They shall teach my people the difference between

the holy (vTi?) and the commom (Yn) and show them

how to distinguish (DyTi?) between the unclean (xnw)

and the clean (Mw).

Particularly striking are the similar contexts of CD 6.14f and

Ezekiel 44.23-24.%7 In the Damascus Document the reference is to

85¢c¢. 105 5.18.

460, Lev. 11.47; 20.25.

47See 0. Betz, "Le ministére cultuel", pp. 166ff. Note also
the use made of the Ezekiel account of the Temple in 11Q Temple
12.16-17, 31-33, 48. See J. Milgrom, "The Temple. Scroll", BA 41
(1978), p. 114,
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those who are in the covenant (CD 6.11) and in Ezekiel it is to the
priests who are to serve in the new Temple. Both are to keep the

laws of purity and teach them and both are to keep the feasts and the
Sabbath. It need not come as a surprise that the writer of the Damascus
Document placed "Sabbaths" before "feasts" when we: consider the strictné%%

of the sabbath halakah at Qumran48

and the difficulty they would
have experienced in the proper celebration of the feasts in the
absepce of the sanctuary.

The separation from the nations in Leviticus 20.24,26 (1 am
the Lord your:God, who has separated you from the peoples) forms the
model for the community's understanding of itself as a distinct people
chosen by God. The distinction, however, at Qumran is between themselves
and the rest of Israel rather than between themselves and the
Genti]es.49 An expression of this sentiment is given in 1QS 5.1:
iThey {the men of the community) shall separate (711)50 from the
congregation of the men of falsehood.“51 It seems that the "men of
falsehood" are other Jews who have not submitted to the authority

52

of the Zadokite priesthood.™" The members of the community are exhorted

%8¢p 10.14-11.18. Schiffman, pp. 131ff. Rabin, (p. 86) points
out that this is only a relative strictness, the sabbath rulings of
Jubilees are far more rigid, but now see 11Q Temple.

“Note that Ps:Sol. 2.38 has "distinguish between righteous
and sinpers".

505ee Rabin, p. 61.
S1¢f. Num. 16.21.
52

Sanders, p. 244.
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to separate themselves from "all the men of fa]seh&éd” (1QS 5.10),
“those not reckoned in His Covenant" (i.e. the covenant of Qumran)
(1QS 5.18), "the habitation of ungodly men" (1QS 8.13), "the sons
of the pit" (CD 6.15) and “all those who have not turned aside from
all ungodliness" (1QS 9.20). While these groups are not really clearly
defined there is nc reason to suppose that they are anything other
than non-sectarian Jews. The Qumran sect had no time or inclination to
enter into a polemic with Gentiles.

We also see in 1Q0S 5.1 a reflection of Numbers 16. This
chapter deals with the incident of Korah and the Levites and serves
to explain the predominance of the family of Aaron and the gubordination
of the sons of Levi. In_verse nine the specific role of the Levites
is pointed out:

[s it too small a thing for you that the God of Israel

has separated (7°7an) you from the congregation (n1yn)

of Israel to bring you near (227n7) to himself to do service

(Tay7) in the tabernacle of the Lord and to stand (Tny%7)

before the congregation to minister (onw7) to them?
As the sons of Levi were separéted from the congregation of Israel -
in order to be closer to God and serve him in the Temp]é so is the
membership of the Qumran community set apart from the rest of Israel
in order to be brought near to God "under the authority of the sons
of Zadok, the priests who keep the covenant" (1QS 5.2).

We should note that Numbers 16 constitutes an attack on the
Levites for their ipsubordination under Korah but we find no such

criticism of fhe Levites in the Dead Sea Scrolls. In fact, CD 3.21-4.4,

in its exegesis of Ezekiel 44.15,identifies three groups which §o to

S A P SO
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make up the community: "the Priests, the Levites and the Sons of
Zadok" thus changing the original reading of Ezekiel by the addition
of a waw before the terms "Levites" and "Sons of Zadok". Betz has
noted this phenomenon in his study of the application of Ezekiel 44
in the Scrolls. He remarks:

Cette explication contredit 1'intention d'fiéchie]lqui,

précisément dans le chapitre cité, n'accorde aux lévites

qu'un service auxiliare dans le temple et les sépare nettement des

pretres (XLIV 10 ss.). 53

Thus the Scrolls gave to the levites a significant role within
the community denied to them in Ezekiel's vision of the new Temp]e.54
The community sought to organize itself Tike Israel in a way which
it be]ievef/yas God's intention. Within this structure both priests
and levites as well as the laity are represented and all are considered
to beegéparated from the rest of Israel. But as we see from CD 3.21-4.4
the community also sees itself as being exclusively priestly. It is
made up as follows:

The Priests are the converts of Israel who departed

from the land of Judah and (the Levites are) those

who joined them. The Sons of Zadok are the elect of

Israel.
In reality we must assume, for all practical purposes, that the
community was made up of laymen as well as'priests; that the priests
given ultimate authority were\xhose descendents of Zadok, that the

¢

538etz, "Le ministire cultuel", p. 167. See also Klinzing, pp. 130 ff.
AN

« S4see 11Q Temple 22.4,12; 57.12-15; 61.8-9. J. Mitgrom,
“Studies in the Temple Scroll", JBL 97 (1978), pp. 501ff."
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levites were given an important role, most likely in the teaching
and interpretation of scm‘pture55 and that the Israelites and
prose1ytes§6the laymen, were given, at the time of the writing of
CD 3.21ff, a priestly status also and were seen, with the whole
community, as a separate people, "a kingdom of priests and a holy
nation" (Ex. 19.6).57

A further use of 771 is in the disciplinary statements of the
community. Many of the punishments for sins committed within the
community involve "separation from the purity". We shall take up 1}ter
the significance of understanding the sinner as impure, but we shall
note here the use of 771 in the sense of "to exclude". The member
who offends against the rules of the community becomes, in the eyes
of the sect, unclean and has to be separated from the "purity of
the congrega?ion" (1QS 6.25; 7.5, complete exclusion 7.3,5,16; 8.24),
In those places (1QS 7.1,5) where no mention is made of the "purity"
772 §s still useq and in 1QS 7.1 in particular it is used to denote
the complete dismissal from the community. There is a good foundation
for this usage in the Bible. We have a notable parallel with Ezra 10.8

(cf. Neh. 13.3) "banned from the congregation of the exiles". 771 is

55See Vermes, The Dead Sea Scrolls in English pp. 23f.,
Leaney, pp. 71ff.

56

-

I.e from the Jews. See Rowley, The Zadokite Fragments pp. 35f.

57Jaubert, p. 151: “symboliquement tous les hommes de la
communauté entraient dans la grande lignee des fils de Sadoq ou tout
au moins des fils de Levi".

-
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used here to describe the banning of those Israelites who had brought
impurity dpon the congregation by marrying, and refusing to give
up, foreign wigés. Also in Deuteronomy 29.20(21) 971 is used for the
"singling out" (RSV) of the one who worshipped idols, an impure act
" in itself, and who Has brought/iépurity upon himself and.lsrael.
The cultic verb 772 is used then, rather than, say, 11958
for such dismissals; for they are carried out for the sake of the purity
of the community. By virtue of his sin a man is unclean and the
community must Taintain its separation from impurity: thus he is
excluded.

In CD 6.15 the verb T occurs‘in parallel to Y11:

and they shall separate (711) from the sons of the

pit and they shall keep-away (1713) from the unclean
riches of wickedness.

59 (cf. nazirite) and its

Now 111 is clearly a word with cultic overtones,
use here supports our ch]tic understanding of 971. The word appears
elsewhere in CD 7.1 where it is used in part of the instructions for
those who are brought into the covenant: "They shall keep away (1*1a7)
from fornication". As fornication is a form of impurity. it is fitting
that this particular verb is used here. The 6ther occur;ence is in

CD 8.8 (19.20). It appears in a list of sins committed by the apostates

of the community. "They have not kept separate from the peoples" in

81007 2 p. 1.

908 p. 634.
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contradiction to the injunction of Leviticus 20.26. 71 is used here
in place of 773 which appears in the verse in Leviticus.

711 and'occasionally I11 are used by the community to show its
concern in maintaining its purity. The words express the conviction
that they were a priestly community and as such had to be protected
from any intrusion of uncleanness either from without,in the form of
unconverted Israelites,or from within,in the form of the sinful member
who either temporarily or permanently is tainted with impurity and
has to separate himself from the membership. Thus the community could
maintain a temple-like purity and require its members to"keep apart

from every uncleanness according to their statutes".

Mishpatim

We need now to investigate further what exactly was meant
by u>vawn. We have already indicated that they have, in some measure,
a connection with the concern with purity, and will show now that the
mishpatim were closely linked to the rules and regulations regarding

the purity of the Temple. Later rabbinic Judaism was to see, after the

e Sy Lot o

destruction of the Temple, an application of the Temple puritj rules
60 '

to everyday 1ife ~ and the laws which were intended for priests

-

extended to all Is_rae]ites.61 It seems that Qumran was directly coming
to terms with this concept of the replacement, temporarily or otherwise,
\/\

60 ' '
Neusner, ldea pp. 28, 117.

s

_/ '
61A]on, Jews, Judaism and the Classical World p. 232. .

-
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of the.Jerusalem Temple. One of the major criticisms that they made
of the present Temple was: that it was po]]uted.Gz'A concern with purity,
then, was a factor in iheir alienation from Jerusalem and it was in their
life in the community that they attempted to maintain a temple-like
purity in all their activities.

Thus the novice was iﬁtroduced to the mishpatim aﬁd was prepared, |
%f the decision of thg community allowed him to enter, for iﬁe strict
purity regulations in force a&ong them (1QS 6.16ff). He may not have
any contact with the so-called "purity" but the community was coqfident,
havingaelibgrated his case and knowing that he has received instruction

in these regulations (m>vswn) of the tdmmunity, that he will respect

ot make any moves that will jeopardize it.

To help prevent £his happening his property is not allowed to come
into contact with the property of the rest of the conmunity.63

At the end of his fir§t year in the Council of the Community
his understanding and observaﬁce of the Law (Torah) is examined by the ' .
congregation. thﬁas obviously, during his first year with the commupity, f
bgen taught some of‘Ehe sect's own interpretation of Torah and he is |
now expected to come up to some of its rigorous requirements. These

are’defined in the sect's mishpatim with which the initiate has now

s

-

- 62¢p 4.18.

- 63Rabin's éhderstanding of 11y is followed here and elsewhere.

“Instead of "mix" or "mingle" he takes it to.mean "make common causg" or

o

"have contact with". See also M. Black, The Essene Problem (London, 1961), {
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become familiarized. If he Eomes up to the standards required and the

priests- and the rest of the membership consider him worthy he is
allowed to pass to the next stage of membership. Now his own
property which up to now has been kept in isolation is handed over.
It is still kept apaft from the ﬁroperty of the community but it is
held in his name. The c&mmunity now considers the novice trustworthy
regarding 201id things and he may "touch the purity of the Many"

(105.6.16).

ya

4

We meet here the verb yal fto touch". There is here an

interesting parallel with what Josephus has to say about the Essenes.

Hunzinger64 has pointed out that the phrases in 1QS 6.16f (07270

mav1 ya?) and 10S 6.20 (227 npena ya?) are very similar to Josephus'
phrase in Bell. II. 139(wng nouvic dlooSaw) which he uses when he is

describing the Essene novice's passage toward full membership of
w .
the sect. Hunzinger argues from this that Josephus presents us with a

reasonably accurate picture of the 1ife of the Qumran community
w65

in this respect. The similarity is indeed "striking but- by no means

cohc1usiye to Hunzinger's argument by which he attempts to show

that our best ﬁnderstanding of the Qumran AW can be derived from

Josephus.

&

64Hunzinger, "Beobachtung", p. 234.

65Forkman, p. 55.

o
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‘(0xford, 1897), p. 150b.

(London, 1929), pp. 77ff.
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yAl is widely used in the Hebrew Bib]é in the general \
sense of "to touch” and also "to be struck" or “smitten", as it is
alsa used in Qumran (cf. 1QSa 2.3ff), but it has many sbecific
app1{cations in connection with unclean tHing§ in particular. These
include corpses (Num. 31.19), animal caréasses(Lev. 11.36) and |
unclean persons (Lev. 15.10,19ff). The verb is also used in connection
with those things which have to be protécted from impurity; the
altar (Ex. 29.37) and its utensils (Ex. 30.29) and holy things (Num. 4.15).
In all these cases the LXX translates the gqal .of ya1 with &rredodon, . O
| Neither the use of yal by Qumrén or of arrtéoSan by Josephus
in the light of this usage.is ungéua]. Qumran was not unique in its
use of this verb in connection with its own "holy things" and
Josephus, or his Greek speaking assistants,67 had the background of
the Greek Bible to enﬁb]e the choice of this particular word. We
need not, then, see Josephus' account of the Essenes at.this point

to be an accurate account of the Qumran practice. The similarity

is striking, but the connection is with a common source, namely the

'Hebréw Bible and its Greek versions. What we have in the Qumran use

of ya3 is a further application of a term,which has cultic use in

the Bible, to-those things, nInw and anwn,‘which have to be protected

66E. Hatch and H. A. Redbath, A Concordance to the Septuagint I

67-H. St. J. Thackeray, Josephus, the Man and the Historian

-
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from impurify.
Wernberg-Mgller has suggested that the use of yi) with

n68 1hite we

Miv.may mean that the latter is "something palipable.
would agree that the "purity" does refer to solids it should be °
noted at the same time that there are two exceptions in the Bible
where the verb YAy refers to liquids. Numbers 19.21 reads:

and the one who touches the waters of impurity
will be impure until evening.

Here yal is certainly used in a cultic context with the mention of

“the waters of impurity", which figure also, in the Scro]]s.69 In

Haggai 2.12 the prophet asks of the priests if, when "bréad, bottage

or wine or any other kind of food" is touched by the clothing in which
one carries holy flesh, it also becomes holy. Here yil is used with
reference to solid things as is normal, but also {ncluded are wine

and 0il. A1l these items are food and again the context is cu]tic..
YAl can be used then, with both 1iquids and solids but most usually
with solids. When it is uged Qith Tiquids %n the Bible it is dinvariably
with reference to the purity that pertains to the éctivity‘of the
Temple. In the Scro]is it is used mainly in connection with solids,
e.g. M, but also finds expression in the prohibition against
touching the "drink" which is best unde;stood as especially the liquids

which accompanied the sacred meal.

6Swernberg-mmer, p. 62, n. 52.
691¢s 3.4.
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Thus it is not wuntil a further examination before the
community that the novice is considered worthy -to touch the "drink

of the Many". He is, at the end of his second year, finally

" acceptable to the community in matters of purity and in his understanding

and practice of Torah. He can offer himself in his counsel and
judgement to the community.‘The new member is considered at this
stage to be én equal among his brethren concerning Taraﬁ, justice
and pur{ty. Only now is his property pure and only now are his mental

abilities (his counsel) and his judgements acceptable (1QS 6.22,23).

np
Let us now examine the occurrences of mnav within the Scrolls.
The word appears in the Damascus Document only in CD 9.21-23 which

deals with the member who sins against Torah before witnesses or

offends against the rules of property (11n). The man who is found

guilty on the evidence of trustworthy witnesses is excluded from the
"purity" (CD 9.21). |

This reference to the cultic diécipline of the communitf is
also fou;h in the Manual of Discipline. Very similar phraseology to
that of CD 9.21,23 is found in 1QS 6.25; 7.3,16; 8.24, with the |
exceptibn that instead of simply the "purity" we have the "purity of
the Many". We may, "however, conclude that with the identica] context
in both documents, i.e. discipline within the community, and the:

virtually identical use of the verb %72, the "purity" of the quasbus,

%
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°
Doqumenf and the "purity of the Many" of the Manual of Discipline
are one and the same thing}

There is one instance in the Manual of Discipline where M
stands alone and does not seem to have the same meaning as in those ’
passages just mentioned. 1QS 4.276 appears as a self-description
of the sect, a list of virtues by which the community is recognized,
and it is at 1QS 4.5 Fhat we meet the’phrase AT ?7172 712 naynn T
‘ which can be translated "and of glorious purity abhorring all idols
of impurity". This mérely describes one of the qualities of the‘sect.
Frém the point of view of the sect its purity would be self-evident
and by nature it would display a loathing towards idols which in the
biblical tradition and in first and second century Judaism were
considered to*be the epitome of uncieannes;.70 Thus M here is
descriptive and has lfgtIE direct ,connection with the predominant
use of the noun elsewhere in the Scrolls. -

That miw refers not just to a descriptive quality but is
also substansive is shown in 1QS 7.25. This bassage deals with the
relationship a member maylﬁave with one who has been expelled from
the community: )

If one of the men of .the community has contéct (11yn7)7¥

with him in his purity (¥mava) or in his property
(123113) which at the same time has contact with (37y)

705, Biichler, Studies in Sin and Atonement (New York, 1967),
pp. 294,297. K T

71¢f. Rabin, p. 29.and 4 QSe.
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-that belongs to an individual, "his purity". This would exclude .from

50

the property of the many then his punishment shall
be the same, he shall be expelled.

We note first that the use of "purity" here is unique in that it .
refers not to the usual "purity of the Many" but to the "purity"

our interpretation of "purity" the meaning of "community meal" per se72

but it could still quite possibly refer to foog (cf. Vermes). As for
111, this would refer, not to money specifically but in a more general sense

to wealth or capita1.73 This understanding of 130 is more in .keeping
with the use of that particular word in the Hebrew Bible.74

This passage along with 1QS 8.21-24 and 9.8-9 shows that

" members have some control over their own possessions. They are not

to have aﬁy contact w1th(those who were once members but now have

. been expelled for their transgressions or who are members of a lower
rank.75 These prohibitions are closely connected with the concern
for purity within the community. The novice and the éxpel]ed memﬁér

are considered to be unclean as is all that they possess.76 For the

72c¢. Rabin, p. 8. .
73Biack, p. 22: “propert} (hon) 1included all that belonged to
one, such as land, livestock, houses etc., as well as money."

7%, Ez. 27.12, Pr. 19.14 etc.

‘ 75"Men of .falsehood" are understood to be not complete outsiders
. (Wernberg-Mgller, p. 135, n. 20) with whom it would not, because of the
nature of the community, be necessary to warn against contact but those

who were once members, Black, p. 22,

76105 9.17¢f.
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full member of the community to bring his possessions into contact

with those either temporarily or permamently outside is to endanger
the purity of the community. For while the member has gontro] of his
property it, along with his own being, are constituent members of the
ébmmunity and any impurity that they contact will be passed on to the

7 Thus these precautions are taken in these

community as a whole.
passages in order to protect the community from contamination.

The fact that these three passagéé (1QS 7.24-25; 8.21-24;
9.8-9) jindicate that the members have some.control of their own
property leads us to the conclusion, in spite of Josephus' reports
to the contrary, that there was no community of goods at Qumran.78
Rather, as Black points out, the sect formed "a communfty whose

property is administered and regulated according to the Torah, as

jnterpreted by the priests.“79 This meant, according to Black, that
while the average member still had his own possessions, community

of goods "was limited only to the full priestly members of the sect."80

N
PR ——

This is in accord with the stipulations in Torah81 which state that

¢ 10S 1.11-12: "A11 those who freely devote themselves
to His truth shall bring all their knowledge, powers, and possessions :
into the community of God." ‘

7881ack, pp. 19ff.

79Tms is Black's 1nterpretat1on‘of 108 5.2, 1n1an am ey, “ A
as a end1adx rather than a basis for an argument for "total
community of possessions", p. 23. ,

. i

8081ack p. 27. * - .

Blyum. 18.20,23Ff; 26.62. Also Ez. 44. 28ff.
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priests and levites should hold no property but be in receipt of
tithes for their service in the sanctuary. Thus at Qumran there was

a common fund, "the property of the Many" to'which members contributed
from their own income, tithes and fines for misdemeanour‘s§2 From

this fund the expenses of the community were met, among which would
have been the payments to the priests and levites.

The word 7110 appears in Proverbs 3.9 and i@s use there may
provide a ¢lue to our understanding of the Qumran usage and Eo the
meaning of nw itself. Proverbs 3.9 reads:

Honour the Lord with your substance (711an)

and with the first fruits {n2exin) of all

your Proﬁucg.

The use of 112 (honoﬁr,.g]orify) with the "first fruits" suggests

worship.’ The context does not allow us to conclude that there is here

‘a reference. to sacrificial worship, but rather worship in the form

of the keeping of the commandments (Prov. 3.1), "trust in the Lord"
(v.5) and acknowledgement of him in everything one does (v.6).
Sacrificial worship had no place in the life of the Qumran community,

but rather praise and perfection of way substituted for the Temple

rites and only thdse members who were in a pure state could participate.

The property (11n) of the full member had to be maintained in a state
of purity because it too formed part of the holy community, the sacred

precincts, wherein the community performed its sacred acts. Just as

82pabin, p. 31, Black, pp. 24f.
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everything that entered the Jerusalem Temple had to be free from

impurity so it was the case with all the objects involved in the life

of the community.

The harshest punishmént that the community can give is perhaps
complete exclusion, but exclusion from the "purity of the Many" for
certain periods of time is more.common. "Purity of the Many" is the
phrase most frequently used bofh in the rules of discipline and in the
procedures dealing with the admission 0f new members. The "Many" is
dsua]]y taken to refer, to the commum’ty83 or more speci%ica]]y the
fully qualified members. The exceptions tothe use of "the Many" are
in 1QS 5.13 and 8.17. In 1QS 5.13 we have the phrase vTigi WIX Nnva
in a section dealing with the prerequisites for a ritual bath which
is taken“?rior to a new member's taking a greater part in the life
of the community. Virtually the same phrase occurs in 1QS 8.17:

UTI?A ?PIX DDA in ﬁgference to disciplinary action. Like the term
0227, YTIpn TpaX obvioué]y designated the full members (cf. 1QS 9.8)
so we can safely say that 871701 and vT1pn *wIR refer to the same
group. '

O0f the six occurrences of MnY in the absolute perhaps the
the most interesting, and one which points to the importance of purity
in the Qumran sect, is in 1QS 6.22. Here the fiqg] accepténce of the

novice into full membership is described}

8\yernberg-Mg11er, p. 101. Lieberman (p. 203) identifies 0727
with 7. Cf. Ringgren, pp. 211f. ‘

.
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D

He shall be inscribed according to the order of his

rank among his brethren for Torah, justice (voen),

purity (nmp) and for contact with his property

(130 nr 27y71). 84 :
Having come to the end of his two year noviciate the prospective
member is examined and, if the lot falls in his favour he is considered
to have fully acceptedithe responsibility of keeping Torah, is able
to sit in judgement along with his brethren, is considered trustworthy
in matters of purity and, because of this, his property, which up
until now has been put in trust, can be used within the community.
He is now able to take a full bart in the atoning activity of the
sect. "Purity" here means knowledge of the purity rules peculiar to
the sect which, in particu]ar‘at Qumran, are connected with the use
and consumption of food.85

Thus purity was a major focus within the community and the
regulations regarding membership, the ongoing life within the community
and the disciplining of members revolve around this concern. The
community as a group considered itself to be pure and all those
outside to be impure. They viewed those who controlled the Temple
in Jerusalem as particularly uncleam and actused them of "lying

with a woman who sees her bloody discharge"( CD 5.7). The communfty

is called upon to "keep apart from every uncleanness according to the

8""This phrase is often taken to be separate from what precedes
it, see Vermes, The Dead Sea Scrolls in English p. 82. This is because
many commentators take 11y to mean "merge” or "mingle" and see here an
example of the communism of the sect whereby the new members' property is
now joined with that of the common property of the sect.

85"Purity“ sométimes actually means specifically food.
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statutes relating to each one, and no man shall defile his holy spirit
since God has set them apart" (CD 7.4).86 As for those who are "not
reckoned in God's covenant", "all their deeds are defilement before
him" (CD 2.1).

Both novices and,to a certain extent, some penitents were
considered impure. It was seen as the task of the community to protect
this purity from those outside who would bring with them some impurity,
particularly their possessions which are singled out for special
mention. The Scrolls state explicitly that those whom the purity rules
of the Bible considered impure (e.g. lepers, those suffering from a
flux etc.) were automatically excluded (CD 15.15f., cf. 1QSa 2.3ff.)
but we also see that even those who wished to join the group were
at first excluded from full participation for reasons of purity. The
passing of time, careful examination, repentance and ritual bathing
brought the novice to a level of purity that enabled him to partake in
some activities of the communpity. He was able to touch the “purity of
the Many" and have contact with the "property of the Many".

The procedures for entry into the community centre, then,
around a concern with purity. For a period of more than two years the
prospective member passes through various stages of purity: from
the relative uncleanness of an outsider to a point where his whole

being, including his personal property, is considered to be a part

860¢. Lev. 20.25,26.
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of the community (1QS 1.11,12). The novice may have contact with the
“purity" after one year while his own belongings have to be handed
over to be held in trust so as not to come into contact with the
property of the rest of the community. Meanwhile he is able to enjoy
the communal 1ife without constantly convéying impurity. He is obvigusly
not considered to be completely re]i}ble as far as purity is concerned,
for he cannot touch the liquids and take a full part in the common
meal; but solid objects are not considered to be susceptible to the
degree of imburity that still clings to him.

The process of purification through which he passes lasts over
two years. It is not achieved by washings themselves, although these
ﬁave a part. It is preceded by repentance (1QS 3.1; 5.13,14). Washings
follow; but what appears to be important in the purificatory process
is instruction in the sect's own laws, the study of Torah and an
examipation in the understanding of these laws and their observation.
The entrant's "knowledge in the truth of God's precepts 1is purified
(Ma)" (1QS 1.12). He is admitted "in accordance with the cleanness of
his hands" and "in accordance with his understanding” (1QS 9.15). While
the teaching of the Law is concealed from the "men of falsehood", “true
knowledge and righteous judgement" is imparted to those who have
chosen the way. Thus the purification takes place. fﬁe acguisition of
a full understanding of the sect's interpretation of the Law enabies
the new member to advance towards full membership. He Has been purified

of the imperfections he brought with him from outside. But'even the final
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decisions on whether a man.may progyess through the ranks isénot
entirely up to ihe community and its officialﬁ alone. The phrase
"and if it be his destiny" occurs in both the advanceme;t to the
"purity" and to the "drink". In spite of the man's repentance, his
ritual bathing, his own understanding and the judgement of the
community, room is left for{God's providence which has to be discerned by
the membership before "he shall be inscribed among his brethren in
the order of his rank for the Law; and for justice and for the purity"
(1QS 6.22).

From this perspECtive.we.may now draw some conclusions regardiny
the terms "purity" and "drink". We cannot avoid accepting the usual
view that the "drink" refers to the liquids that were involved in the
communal meals. The biblical basis of the idea that liquids are prime
conveyors of impurity is Leviticus 11.38, which produces a tradition
which was to be elaborated by the rabbis.87 There is no reason to
suspect that: the Qumran sect did not also attach importance to ligquids
as both conveyoré of impurity and as being susceptfﬁ%e to impurity.
We therefore conclude that exclusion from the"drink of the Many" N~
meant exclusiom from sharing the "new wine" (1QS 6.5, 1QSa 2.17f.) at™ ‘
a community meal which the probationer, in his own impurity, would
contamina;é. His final acceptance as a full member meant that he

could share fully in the meals, He was now considered clean in all

87Rébin, p. 9.
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réspects and could enjoy compleéé table fe]]owshﬁﬁ,,é sign itself of
full ﬁarticipatidm in the 1ife of the community.

What, then, was signified by the "purity"? We have noted that
in 1QS 6.13ff no mentjbn.was made of a ritual bath but that it does
appear that prior ablutions were required before one could in fact
touch the "purityd (105'5.13).88 We may assume that the ritual bath
‘was used by those entering the cpmmuniiy.prior to being a]lowed'to
touch the "purity" -and that, the batf and the "purity" are not identical.

The "purity" refers to ;hose things which belong to the
community, both individually and coymunal]j, In a general sense it
inc]udes all those'solid objects susceptible to impurity togethe} with
the actual aton1ng Tife of the commun1ty This includes a knowledge
and understand1ng of the sect's 1nterpretat1on of the purity rules,
but more. specifically, 1t can, refer to food, and vs frequently used in
this way when a distinction s made betﬂgen food and property. (cf
108 7. 24-25) The “purity 'and the “dr'ink" are t§Ms, then, that cover
a11 the pure things that be]onged to the communi ty and‘which were
involved in its expiatory life-as a substitute fpr the Temple in
Jerusalem. For, like thé Jerusa]em Temple, a11<obdects and pérticﬁpants :
wére requiredto be in a state of purity so as to enable ‘the divine

presence to dwell in their midst. ,
' . N

88Let: it be re‘iterated here that the \ritual bath would not. have

been considered under the heading of “dpink", ‘it would not be a 1iquid
susceptible to fmpurity. By their nature "waters of impurity", the water
in which the unclean person bathes, be it a menstruant or, as is often the
case at Qumran, a full member who has sinned or has had contact with a

3

fiovice, *is. not made impure, L. TR - .
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é. Life Within the Community:

The Maintenance of Purity at Qumran

Purificatory Washings at Qumran

Much interest was generated as a result of the finds at.
Khirbet Qumran by, among other things, references in the Scrolls
to frequent washings and the discovery by archeologists of large
gisterns many of which had steps leading down into them. It was
haséi]y assumed that here was a religious group that practised baptism89
and because of its desert location hadba cldse connecfion with John
the Baptist.90 While the thesis regarding John the Baptist now receives
less support it is still frequently maintained that there was at bumran
a form of initiatory baptism.

Although the water cisterns have been shown io be unexceptiona191

it cannot be denied that we find, from a reading of'th'Scro1ls, that

~activites 1nv01v3ng the use of water played a. not unimportant part in

the Tife of the community. It is necessary therefore to determine what

. p. 201..

89y, Allegro, The Dead:Sea Scrolls (Harmoridsworth, 1956), p. 90.

A. Dupont-Sommer, "Culpabilité et rites de purification dans la secte

Jjuive de Qoumran”,Semitica 15 (1965), p. 61.

90“ H. Brownlee, "John the Baptist in the Light of the Dead .
Seg ?croi]s",Tbe Scrolls and the New Testament ed. K. Stendahl, (New York,
1957), p. 35 )

91R. de Vaux, The Bible and'the Ancient Near East (London, 1972),

N
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the function of the water rites was by examining the references to
the ablutions in the Scrolls.

The claims that a comparison can.be.made between .the Qumran
community and Jewish proselyte baptism and, in turn, Christian baptism
are based on the assumption that the sect practised an initiation rite

92 \hile we need not deny that the novice,

that involved: the use of water.
in the process of becoming a full member of the community, took part
in some form of ritual involving bathiné, it is not necessarily proven

that that rite was a unique act and was given special significance

over and above the other baths that took place regularly in the community.
dadi ‘

This position is, however, maintained by Betz. He argues that
there took place, in addition to the regular ablutions,a type of

proselyte baptism Qhereby the novice was initiated into the sect. This

he sees re?iectgd in the section 1QS 2.11ff. The actual "baptism",

in his view, is performed as part of the annual covenant renewal

(ceremdﬁy.ga The novice, according to Betz, after this first immersion

‘cannot for a further two years share in the daily washing that takes

place before the community meal (1QS 6.20, Betz obv1ous]y equates the

"drink" with the meal). Betz compares “the time between what he sees

* -

' 920 Betz, "Die Proselytentaufe der Qumransekte und die Taufe
im Neuen Téstament", RQ 1 (1958), p. 218. Brown]ee {p. 38) hints at
such a procedure.

Bgetz, p. 218. *
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as the initiatory bath at Qumran and the occasion two years later
when he belieres the member first takes part in the daily washing
before mealswith thoewaiting period of seven days before whioh the
newly baptised proselyte can take a full part in the religious
community and eat the Passover meal (M. Pes. 8.8jand par.). The

seven days in the Mishnah is'requ{red by the type of impurity that
the proselyte brings with him. Hé is compared, by the Hi11o1ites,

to one who has contracted corpse uncleanness and must thus wait seven
days before being(immersed and made clean. To compare this traditional
seven day perioo to the two.years that the novice must wait at Qumran
before enjoying full commun1on with his co]]eagues is stretching

things a 11tt1e too far. To be sure, the wa1t1ng period of the Qumran

probationer has to ‘do. with has relative state of. impurity but this

time is taken up in preparing h1m for the strict rules of purity

that are uphelq by the community. It is a matter of making the
probationer completely reliable in tErms\oF purity and not that of
merely allowing the passage of t1me to br1nghabout the necessary level
of purity The two years are requ1red at Qumran for 1nstruct1qn and

exam1nat1on and not for the lessening of the power of 1mpur1ty The

9 .

seven day period proposed for the convert in Mishnah Pesah1m 8 8 stems
from the biblical requ1rement of Numbers 19.11-13 which deals with

the process of becoming pure after one has been made unclean by some
kind of contact with a corpse. The two years;at Qufiran are not basgd
on a biblical Enjunction-for the acq&iring of cleanness But are barﬁ

b
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of the programme of preparation whereby the‘probationer moves up

the scale of purity relative to the full membérs of the community.
Furthermore we question Betz's use and understanding of the

Mishnah. There is certainly no guarantee that the situation depicted in

Kishnah Pesahim 8.8 reflects Jewish practice at the time at which

the Qumran community was flourishing, and in any case Betz refers

only to one side of a forma]ized Hillelite-Shammaite dispute. In fact

it appears that on at least one occasion the Shammaite opipion was the

one followed, namely, the convert was allowed to partake of the Passaver

9% In any case, at

meal on the day of his circumcision and baptism.
Qumran we are not dealing with‘Gentiles but with Israelites who wish

to join the community, and as Israelites fhey are bound by the laws

of purity. It would only seem natural tﬁen that a community concerhed
N ‘ *

with ﬁaintaining a high level of purity would’require as a first‘act
of a new member joining them that he be cleansed of impurities which
he has brought with him from the outside world. Furthermore, it would

be inaccurate to maintain, as does Betz, that the initiatory baths of

94A. Buchler, "The Levitical Impurity of the Gentile before the

" Year 70", JQR n.s.17 (1926-7), p. 20, y.T. Pesah VIII 36b.60, Tos. Pes.

7.13. It is not clear at what time the Gentile .Became to be considered

by Jews to be, by nature, unclean. It was, however, Buchler's opinion

(p. 2) that this was not until after the destruction of the Temple.

But see the criticism of Blchler on this point in G. Alon, “The Levitical
Uncleanness of Gentiles", Jews, Judaism and the Classical World (Jerusalem,
1977), pp. 146-189 and J. Neusner, "The Fellowship (aM1an) in the

Second Jewish Commonwealth™, HTR. 53 (1960). -
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the Qumran novice had nothing to do with acquiring purity.95

Betz's error seems to arise from the fact that he, along with a
few other scho]a}s, prefers to see at Quﬁfan an acknowledgement of
two types of uncleanness. Betz makes a distincfion between external
‘and ritual impurity (“ausserem Schmutz") and the impurity of tﬁe soul
whiéh‘ in the case of the novice, is caused by the sins and feilings
of his life outside'the comnunity. The latter impurity Betz connects
with the initiatory washings wHich he purports to see in 1QS 3.4-9
and the former with the daily washings of the sect. Again we must
emphasize thai the  Dead Sea Scrolls give no evidence for such a-
dichotomy between ritual and moral impurity. Both moral wrongdoing and

levitical impurity cause defilement which could only be removed by
wash1ng preceded by repentance on the part of the polluted person. 96

Rather than taking the whole section 1QS 2.19ff as an indication

that the Qumran sect practised a fqrm of initiatory baptism that boreb
a resemblance to the proselyte baptism of mainstream Judaism, es known

from ]atef rabbinic sources,97

this portion of the Manual of Discipline

is to be seée as‘parenetie and not descriptive or even prescriptive.

Its intention is ‘to point to-the-ﬁecessity of repentance for those

wishing to join the community aqd to teach the,ueelessness-of any k%nd
pNg ' : : .

Betz, p. 218.

g5

% D. Flusser, "The Dead Sea Sect and pre-Pauline Christ1anity",
Scripta- Hierosolymitana 4 (1965)," E 243

97See B. J. Bamberger, Prose1ytism 1n the Ta1mudic Period (New. York,
1939), for references. L ‘ .
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of washing unless it is preceded by a submission.to God's precepts.

4 L k
This is also the opinion of Gnilka, who indicates why this passage
is unlikely to refer to.an initiation rite as put forward by Betz:

Die Paranese kann sich unmoglich auf eine
¢ Proselytentaufe beziehen, denn ein Initiationsritus

ist nicht nur ein sakraler, sondern auch ein

juristischer, nur in Gegenwart von Zeugen gultiger

Akt, wahrend die hier beschriebenen Waschungen gerade

die Moglichkeit bieten, selbstandig, privat geubt zu

werden, und eben vor den Waschungen ausserhalb der

Gemeinde wird gewarnt. 98
What this passage implicitly tells us is that purity was taken seriously
at Qumran-and that the community saw close ties between the cleansing
force of the “spirit of holiness" and that of water.'A man's sins are
washed by the spirit of holiness and his flesh made clean when "sprinkled
with the purifying water and sanctified by the cleansing-water" and
he is "made clean by ;he humble submissiom of his soul to all the
precepts of God" (1QS 3.8).

. ) : .

While we would question Pryke's emphasis on the sect's
preparation for the holy-war at the expense of other aspects of their
life, namely that which stemmed from their concern with purity and
their seTf~understanding as a temple-l1ike community preparing for the
setting up of an eschatologica] Temple, his comments are appropriate

at’ this stage:

m—— T N

98J Gnilka, “Die essenischen Tauchbader und die Johannestaufe"
RQ 3 (1961), p. 191. See also W. Paschen (Rein und Unrein (Minchen, 1970),
p. 93) and his slight modificat1on of Gnilka s view
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The washings of the sectarians, probably taken before
every meal, were only a part of the ordered life of
meticulous purity ... they were not initiation ceremonies,
admitting the candidate into the order, and possess

such a tenuous connection with Christian baptism, that

it is best forgotten. 99

While we find no trace of baptismal initiation we have seen
that the novice after one year of supervisf@n is admitted to the

P
“purity of the Many". We would prefer to take this phrase to refer to

100 but nw, as we have

the pure objects that belong to ihe community
already seen, has been takea by some to refer to the ritual baths. This
is usually d;ne by making reference to Josephus' "purer kind of holy
water"101 but 1QS- 5.13 proves this not to be the case; for in this__

N

“purity". If, however, the whole qdéstion of the water rites is

passage the ablutions are clearly separate and preparatory to the

seen from the point of view of the centrality of the concern with
purity within the community then-a. certain amount of clarity can be
brought to the problem.

The'prospective member of the cohmunity was always an Israelite

("evgryone born of fsraél") so that we have no question of a Gentile

"ggd.Pryke,"The Sacraments of Holy Baptism and Holy Communion
in(the Lig?t of the Ritual Washings and Sacred Meals at Qumran®, RQ
5 (1964/66), pp. 546ff. See also G, R. Beasley-Murray, Baptism in
the New Testament (Londdbn, 1962), p. I7.-

'¥00Pryke,-b. 544,

101011, 11.138. See H. H. Rowley, "The Baptism of John and the

5Qumrén Sect”, New Testament Essays ed,, A. J. B. Higgins, (Manchester,

1959), - p. 220.
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joining and the need for a "ﬁroselyte baptism" as such (if such a
thing existed at that time in Judaism}!oz The new member, however,
did come from the outside world and brought with him the impurities
of that warld as well as the uncleanness brought about by sin, "for
all who transgres®his word are unclean" (1QS 5.14). He was therefore
in need of g]e%psing before he could enter this priestly community
which was attempting to maintain a temple-like purity. So, like the
Israelite who enters the Temple in Jerusalem bathing dis required of
those who enter the Qumran comm&nity. At Qumran this is not all, for
the cleansing that is carried out by water is of no dvail without
prior repentance "for -they shall not be cleansed unless they turn from
their wickedness")(IQS,5.14). |

If some initiatorygrite is to be accepted here perhaps it should
be when the new member joins the community; that is, when he is "admitted
into the covenant”. It is at this point that the novice undertakes a |
solemn oath, before witnesses "to.refurn with all his heart and soul
to every commandment of the law of Moseﬁ" (EQS 5.7-10).103 After this
ceremony the new member.is prepared Eo pass through the different ieve]é
of purity of the‘sect. He goes éhrough an undetermined probationary

perfoﬁ and then, if considered by the council of the congregation to

A}

102010n, pp. 172f.

103Although no mention is made here of a bath cf. H. Haag,
"DaséTiturgische Leben der Qumrangemeinde", Arch Lit 10 (1967),
p. 98. : ————ﬁd—__, N
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be fit he awaits another year until he reaches the level of purity
which allows him to make contact with the "purity of the Many".
"While column six, which describes the passage of the new member

through the levels of purity, makeg.no specific mention of immersion
at this time, 1QS 5.13 would suggest that a cleansing is necessary
before one may touch the "purity' and in fact one would expect that each
stage thrbugh whic¢h a novice passed on his way to full membership
required similar bathing. A degree of importance would be attached
to the immersion taken prior to touching the "purity of the Many". It
would not be itself an initiation bath, since the novice is already a
member by virtue of having joined the covenant. Yet because it now enables
him to take a fuller part from now on in the 1ife of the community it
carries with it a certain degree of importance. Rowley notes in this
respect:

that for .the new member his first admission to the ablutions

of the sect in the water reserved for members would have a

special character. It would'still not be comparable with

what we mean by baptism, which is an unrepeatable rite of

admission, but it would have a special character as the

first of a series of ablutions, to which he was admitted

only after solemn enquiry and examination. Moreover, there

is not the slightest evidence that it differed in form from
the ablutions that would follow. 104

The Red Heifer

. The ablutions to which Rowley refers would appear to be similar

to the washings in "the waters of impurity, for the removal of sin"

104Row1"e“y, “The Baptism of John", p. 222.
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(Num. 19.9) which were prepared from the ashes of the red heifer
(Num. 19.1-10), and taken from time to time within the community to
maintain the purity of the membership. There is, howeVer, no need to
suggest, as Bowman has, that the water used for the‘baths at Qumran

was actually prepared from the ashes of the red heife;\éccording to

the rite prescribed in Numbers 19.1-10.;05 True, the preparation of the
ashes from the burning of a ritually slaughtered young cow was not tied
to the sanctuary at Jerusalem but took place outside the "camp"”

(Num. 19.3);but we need not identify, with Bowman, the me niddah of

10 3.9 with that "purifying water” of Numbers 19.20,21; 31.23 which
was specially prepared from the ashes of the red heifer and which was
to be sprinkied on those who had contracted corpse unc1eanne§s. Even
thougﬁ‘"they were engaged- in upholding proper standards of Levitical
purity and showing that the Jerusalem varieties were invah‘d",106

there is no evidencgrto Show that the water prepared from the ashes

of the red heifer was cons{&ered necessary by the Qumran community. It

“is not clear, even in the biblical tradition, that these waters were

always required in cases of serious uncleanness such as that caused by

contact with a dead body (Lev. 22. 4-6, cf. Num. 6. 9-12).'07

105,, Bowman, "Did the Qumran Sect Burn the Red Heifer?", RQ
1 (1958), p. 82. See also Brownlee, "John the Baptist", pp. 37f., and

Jaubert, p. 150,
106B . \
_ owman, p. 84.

. 107See R. de Vaux, Ancient Israel (New Yogk, 1965), p. 462. He
comments that "“the rite concerning the ashes of the red heifer and the
use of lustral water is rather paradoxjcal; it appears to have beer an
archaic rite which Tived on side by side with the official religion; it

g a2 macra,
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There seems to be no strong precedence for the Qumran
community to require the waters from the red heifer sacrifice, 108
even though they were concerned to maintain priestly standards of &
purity. They used ordinary water and while they had specifications for

it, it must not be dirty nor too shallow (CD 10.10-13),1%°

in the end
it was not the water that was important but the prior attitude of the
man being cleansed (1QS 3.4-6; 5.13-14).

Regarding the use of the term me niddah and the use of niddah

elsewhere in the Scrolls we would maintain110

that niddah, which usually
refers to sexual impurity, was used at Qumran to underline their belief
in the seriousness of all forms of impurity. These they did not
distinguish as either ritual or moral but saw them as deriving
yltimately from some form or other of immorality.

The word niddah, which in its original and most usual sense

v

was not even part of the ordinary life of the peaple". According to
M. Para 3.5 the ritual of the red heifer is said to have taken place
in the last three hundred years of the Temple only five or perhaps
seven times. Cf. J. Jeremias, Jerusalem in the Time of Jesus (London,
1969), p. 152, Klinzing, p. 116.

108J. Neusner, A History of the Mishnaic Laws of Purity v. 10,
(Leiden, 1976), p. 209: "I am unable to find any reference to the rite
of the red cow in the Dead Sea library".

109:¢. M. Mik. 1.1-8. For a cautious comment on the use of the
cisterns for purification at Qumran see de Vaux, The Bible and the Ancient

Near East p. 201: "There are two or three smaller pools where the steps

take up more room and' they are very probably baths. But again this
‘evidence is not decisive, since archeology is unable to show whether or

not the baths taken were ritual ones".

110$ee Ringgren, p. 221.
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i}

refers to menstrual impum‘ty111

brings tdgether in its varied usage
bothritual and moral impurity. This is because sexual impurity itself
has both moral and ritual connotations. It is through sexual impurity
that the community 'sees the Jerusalem Temple to be profaned: “they
profane the Temple because they do not observe the distinction (between
clean and unclean) in accordance with the law, but lie with a woman
who sees her bléndy discharge" (CD 5.6,7). "“And he (the wicked priest)
lived in the ways of abomination amidst every unclean defilement (n73)"
(1gpHab. 8.13).112

Throughout the ;crolls niddah is used in connection with
impurity in general. The term describes the impurity of idols (1QS 4.5)

and sexual immorality (1QS 4.10, cf. Lev. 20.21). In the Hodayot

niddah is used to describe the basic sinfulness of mankind (1QH 1.22;

12.25, cf./ihﬂ 17.19, Ezra 9.11, Zech. 13.1) which only God can purify
(1QH ll.lf)%l%he deeds of those who reject the covenant are described
as defilement (niddah) before God (1QS 5.19, cf. Ez. 36.17) and the sins
of men are described in the same vein in 1QS 11.14, CD 2.1; -3.17. The
only reference to impurity resulting from contact with a menstruant

is in CD 12.2. ¥

Me niddah, literally "waters of impurity" are waters for pe$oving

-~/
W ey, 12.2; 13.108F; 1819, Ez. 22.10, )

YM2c¢ 11 ch. 29.5, Ps. Sol. 8.11ff.- See also Ps. Sol. 2.3,
Enoch 5§9.73, [est Levi 16.1, A§s Mos. 5.3.

Zi;c?. Delcor, “Le vocabuTBfré jur1d$que". p. 128.
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impurity, and the waters of thé baths at Qumran were used for just

such a purpose. They were not prepared from the ashes of the red

heifer but were clean andtdeep enough to enable the impure to be fmmersed.
The term niddah is used in this connection with an awareness of {ts
association with the rite of the.red heifer, but at Qumran this same

term typifies and exemplifies in its varied usage thé community's'attitude
to the sources of impurity.

fhe Function of the Ablutions

It is generally considered that washing with water at Qumran
took place particularly before participation in the community meal,
although this is nowhere explicitly stated in the texts. That such a
washing took place would, however, be expectéd considering the concern
with matters of purity that is manifested in the Scrolls. There is
evidence to support the tﬁes1s that even before the destruction of the
Temple groups of Jewish men met regularly to enjoy fellowship and eat
their meals in strict levitical purit}.ll4 These fellowship groups
(havuroth) attempted to eat their food according to the same requirements
of purity that were demanded of the prigsfs in the Temple when they ate

the Temple offerings,l15

Given the existence of this sort of tradition
we can expect ta find at Qumran, with that group's concern with purity, its

attitude to the Temple and its own self-understanding vis-a-vis the

114Neusner. "The Fellowship", p. 127. 3;\‘
15¢¢, Lev. 22.6, Kiinzing, pp. 109f.
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future Temple, a similar approach to the participation in meals. The
nature of the meal and,the.rcle that it played will be discussed
below but for now let it suffice to say that the meal was eaten in a
state of purity and that for those qualified to eat the meal some form
of washing was first required. One of the functions of the bathings at
Qumran may have been, in fact, to prepare for the me'a].l16
It has been suggested that the frequent washings practised at
Qumran were in place of the sacrifites of the Temple:
" Their insistence on thetr own strict concept of ritual
purity (and their separatist tendencies) thus conflicted
i " with their belief in the necessities of sacrifices. This
conflict was resolved by the doctrine that the rites and
pur1f1cat1ons could serve as a substitute for the sacrificial
service. 117
They believed that the services of the Temple in Jerusalem were
invalidated by the impurity of the priests there,so, concludes K. G. Kuhn,
’ "the 01d Testament concept of sacrifice is applied to the baths". 118

This is, however, overstating the case. There is an e]ement of truth

S >

in saying that "the baths ... took on a new meaning, mediating salvation

from God" but this is not, as Kuhn saxs, “over and abqve their old~-

“meaning (to secure cultic purity)";llg This so-called "cultic" purity

- remained an important élement in "the 1ife of Qumran as it did with the

116R1hggren, p. 220, cf, Test. Levi 8.4,5. '
5% R e Wrkser, p. 220.

R . The Scrolls and the New Testament ed: Stendahl, (New York, 1957), p. 68,

&\l%lbiﬂ | S | o

e R

18 . Kuhn, "The Lord's Supper and the Communal Meal at Qumran","
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-

rest of Judaism and the attainment of this purity was a major concern
of the members of the sect. Salvation was indeed mediated by the baths,

120.The baths meant that the members

but not in the way Kuhn intimates.
were ensured of purity and, as thg‘members formed the community, this
meant that the community itself was pure anélas such a fit dwelling place
for God.

By creating an environment that was pure the®aths enabled

the divine to be present within the community and at the same time kept

the community in a condition of constant preparedness for the

re-estahlishment of the Temple under their auspices at the end time.121

There is no need to see the baths-and the meal as a substitute for

" sacrifice and the direct means of salvation. The community, under its

present circuﬁﬁtances, substituted “prayer" and "perfection of way"
for Temple sacrifice (1QS 9.4,5).122 The offering of prayer required
purity of the worshipper, ("No man entering‘the hé&§e of worship shall
come unclean and in need of washing” CD 11.21%), and as moral wrong

3123

-doing resulted in impurity,“perfection of way" (17 0?an within.

the community presupposes a pure environment and this was provided

120;, Gnilka, “Das Gemeinschaftsmahl der Essener", g;fs (1961),
p. 51. o 3

121\Tinzing, p 50. : . L -

122Klinzing devotes a complete section of his book to. perfection

- of way and praise as sacrifice, pp. 93 106

123D7nn occurs frequently espec1al}y in Leviticus and Ezekiel ‘to

descfibe the perfection requ1red of sacrffic1a1 offerinQSk
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partly by the baths.

The baths were but one element in the creation of a Temple
comunity which offered a holy precinct for the offering of praise
undefiled by evil. The model was that of the Jerusalem Temple which
was intended to be kept undefiled and where the priests who participated

124

in the sacrifices kept themselves pure by bathing. But the Jerusalem

Temple, as a means of mediating salvation, had been invalidated by the

pollution of these same priests. The priests of Qumran had now taken

over the role of their Jerusalem counterparts and as a sign that they

were living in the last days they prepared thehse]ves by total immersion

and not just by washing the feet and hands.125

The bathg, then, provided the means of preparing the community
for its present atoning role and for such a time when the sacrifices
could be performed again in the new Temple. This hope is expressed in
the War Scroll .where it is said that the priests:

shall attend at holocausts and sacrifices to prepare

-sweet smelling incense for the good pleasure of God to
atone for all his congregation, and to satisfy themselves
perpetually before him at the table of glory. (1QM 2.5,6) 126

In hohc]usion,.thedi the ritual bathing that took place at

124Ex. 30.17-20; 40.30-32, Lev. 22.6, Test. Levi 9.11-12,
Jub. 21.16, M. Tann. 1.2, M. Yomas.2. -

125051010, ¢f. Test. Levi 10.11, dub. 21.16,M. Hag. 2.6. See
Gnilka, "Gemeinschaftsmahl™, p.43. He refers to the purity requirements

" of Deut.23.10f which are laid out for the camp in which God walks (v.15).
This is appropriate cdnsidering the concern of 1QM and the Temple Scroll.

‘ 1260n-t:_he possibility of this refef?ing_to either the_Temple'
services in the future or symbolically to the present cultic activity of
the sect, see Gartner pp. 8f. and Sanders, 'p. 299, n..172. ’
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Qumran was concerned entirely with preserving the purity of the
community. Meals were eaten in complete purity and the purity

required for the Temple in Jerusalem was taken as the model for the
level of purity that was to be maintained within the community. The
fjrst bath for cleansing in which the new member partook, and we

;gnnot be completely sure when it took place, is not to be compared

with initiatory immersion provided for Gentile converts to Judaism or,
for that matter, with the baptism of John or of the Christian community.
It is, rather, one of the steps127 thatlpurified the member in order to
bring him closer to full 1ife witﬁ the community of the "Holy Ones"

who kept a strict regime of purity in their attempt to create a;suitable

dwelling place for the divine.

Purity and the Community Meal

We have dealt briefly already with the communit} meal and have
suggested that, although the texts do not speak of it, washing was
required before participation could take p]acé in such meals. Olr concern
here is with purity, so that we do not need to enter fully into the
discussion of the nature of the meal which is mentioned in 1QS 6.4f

and 1QSa 2.17f.128 We would merely-note: our preference for the view of

N

>

2710 view of our understanding of 72¢, 1Q5 5.23 shows that a

" member could be advanced or moved. down accord1ng to his knowledge and

his observance of. the purity laws.

128J van der Ploeg, "The Meals of the Essenes", JSS 2 (1957),

- pp. 163-175. For studies of the.meal.itself see K. G. Kuhn, "The.Lord's

Supper”, Gnilka, "Das Geme1nschaftsmah1" "J. F..Priest, "The Messiah and

| . the Meal in 1053" JBL 82 (1963), 95+100, M. Delcor, "Repas cu1tuels

esséniens ‘et therapeutes", _9_6 (1969) 401~425
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129

van der Ploeg who sees no evidence for making the claim that the

Qumran meal was considered by the community to be @ sacred event in

1tse1f.130

He maintain here that the meals eaten by the full members
of Qumran were in fact ordinary meals eaten in a state of purity and
that the community's understanding of itself as priestiy and as 1iving

131 governed

in a time of'preparation for the setting .up pf a new Temple
the manner in which these meals were viewed.

The meals werg to be taken in common (1QS 6.2), that is,

food was not to be shared with outsiders or with members under the ban

(1QS 5.16) and 1ike many other activities within the community strict
standards of purity were applied to the meal and to those sharing in
jt. Although they were not considered to be "cultic" in the sense of

mediating salvation", as Kuhﬁ would have 1t,132

they were no less
expiatory than the praise and perfection of way and {ndeed tBe whole

of‘life as it was lived in the commuqi}y. Furthermore, the way in which

they were eaten sought to vecreate the conditions under which the priests

ate the offerings 1n. the Temple. .

& Oniy full members'of the community who were in good standing
(cf. 1QS 6.23ff) could participate. What this meant was that those
who'had passed tﬁrough the different levels of purity withinm the

12%yan der Ploeg, p. 171.
. 130

See a]éo Haag, p. 101. /,
131

Cf. the Temple Scroll,
132, 6. Kkuhn, p. 68.
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community and had reached the stage where.they could "touch the drink
of the Many" (1QS 6.20f), could join with the others and eat the
meal. Should such a full member become unclean he would be excluded
from the "purity" andhthus the meal (1QS 6.25; 7.16,19,23). The

demand for purity of those attending the eschatological meal which is

) de§cribed in 1QSa is emphasized by the fact that those who would

have been unfit for ministering at the Temple are barred from joining

in the meal (1QSa 2.3ff).

The meal which is mentioned in 1QS 6.3f reveals the prominent ’

position of the priést within the community. It is he who is to lead in
the blessing of the food and drink. In the description of the

eschatological banqhei in 1QSa it is the priestly messiah who leads the

communify in the meal and again it is &he priestly figure who makes

the blessing before the lay messiah of Israel (1QSa 2.11f). Thus the
meal reflects the hierarchical structure of the community in which

the priests, the sons of Aaron, take precedence over the lay members.

133

Josephus' account of the meals of the Essenes on which

many commentators have leant heavily in their attempts to show the
cultic and sacral function of the mea]s} states that the membership

1. 134

changed thear clathing in preparation for the mea This can be

cbmpared to the procedure descr1bed in Ezekiel 44 15- 19 where. the

4 13313en . 129-131., Ant..XVIII. 18-21.

. 134See van der Pioeg'é explana%ién of this, p. 168.
- \ .
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special c]othing of the priests who minister in the Temple is described.
While we have no evidence in the Dead Sea Scrolls regarding the clothing
of those partaking of the meal we do note the temple-1like character

that is attached to’ the meal.

The members drink not wine but unfermented grape juice (cf.

Ez. 44.21). This can be seen as both an attempt to follow the strictures

N

put “upon the Aaronic pr1esthood regarding the consumpt1on of
intoxicants while they serve in the sanctuary (Lev. 10.9, Num. 18.2)
and as further evidence of the community's concern to maintain purity
by having grape juice and not wine.135 |
We are not told what kind of food was consumed during the

meals at Qumran, but the bones of domestic animals have been found in
the area around the Qumran'site. These bones appear to have originally
been deposited in jars before beieg discarded. This has prompted some
to suggest, concerniné the bones, that "... ils sont certainement les
reliefs des repas sacrés que prenait la communauté”, 136
were carefully preserved in such a way because of the sacred nature of

137

the meal. Van der Ploeg in his "very important" study of the meals of

. the Essenes of fers tﬁe ingenious suggestion that the bones,

the leftovers from the ordinary meals -of the community, were left

and that the}bones

Y

-0 . 135

126R ede Vagx, "Fou111es de Khxrbet Qumran; rapport pre11m1na1re
sur; les 3°, 4~ et 5~ campagnes", RB 63 (1956) p. 774,

137Neusner‘, Idea p. 136

Wine, like' 1eaven, is a fermented and thus an altered substance.
" Sorel, p. 28: "fermentation i8 the equ1va1en§ of a blemish."”

—
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buried in jars in order to protect others who may dig in the soil
from their impurity. If the Qumran community considered that animal
bones were conveyers of impurity (cf. Lev. 11.39, M. Hullin 9.5,
11Q Temple 51), then e;;thenware jars would prevent this impurity
from being passed on to anyone digging in the ground where they were
bum’ed.138

It was van der Ploeg's article that sounded the note of
caution'regarding the attitude of scholars in their understanding of
the meals of the Qumran community. Van der Ploeg questioned the
sacredness of the meals and more especially the claim that they
bore some resemblance to the Christian sacrament of the eucharist.139
The only meals spoken of in the Scrof]s are described as communal
(1QS 6.2, 1QSa 2.17) and, as van der Ploeg points out "t would have
been very strange indeed if a]]nthese had been sacred".140

The gpecia1 character of the meals is to be defined not by
their sacredness but by the concern that they be conducted according

-\

to the highéﬁt standards of purity.Herécomparisons to the Pharisaic

haburoth are instructive.Like those in the hiburoth the meals at Qumran

were taken in the highes;'degree of purity. They alsq bore a resemblance

138yan der Ploeg, p. 173. ‘
139See K. G. Kuhn.'“The Lord's Supperd

140Van der Ptoeg, p. I71. Gdrtner (p. 10; seems able to isolate
"3 meal which was purely sacral in character". from other meals, but

presents no evidenceé that such a differentiation 'was made by the community.

For a further view that the regulations in lQS 6 4f constitute nothing
except the dajly meals of the community see E. F, Sutcliffe, “Sacred
Meals at Qumran?", ezth[og 1\(1960), p. 51

e
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to the manner in which the priests ate the offerings in the Temp]e.141

They were eaten according to the standards of purity required when
food was taken in the sanctuary and like those meals which the priests
ate we can be sure that the community believed that they were conducted

in the presence of God.142

Purity and the Presence of God in the Community

The idea that the communityhad to be pure in order to enjoy
God's presence was a concept that was taken over from the religion of
the Temple. The Temple had always been considered the special

dwelling place of God (cf. I Kings 8.10-13),143

and God's continued
presence there depended, to a certain extent, on the continual service
of the priests who performed their duties in perfect purity (Lev. 21.17ff).
Levine puts it this way:

The deity had made a vital concession to the Israelites

by consenting to dwell amidst the impurities endemic

to the human situation (Lev. 16.16). If his continued

residence was to be realised, Yahweh required an

extreme degree of purity (Ex. 25.8) 144
The Qumran sect took this demand to an extreme and was unlikely to

have made the same concession as the Tannaim who believed that the

Mlenitka, p. 54.

142c0 meals eaten before God seeEx. 18,12, Deut. 12.7,18;
14.23, cf. Jaubert, p. 202. Note that tirosh is used for wine in
Deut. 14.23.

143
144

De Vaux, Ancient Israel pp. 325f. | B :

Levine, In the-Presence of the Lord p. 75.
‘ I
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145

Shekinah dwelt with Israel despite sin and uncleanness but, as

Abelson points out,"wherever Shekinah and sin are antithetical the

reference is either to the sin of an individual or of a section of

Israe]ites".146 Qumran, of course, saw the whole of Israel, apart

from itself, as deprived of the presence of God, and, as we shall
see, dealt in its own way with the sin of the individual.

In the eyes of the Cumran community, the worship
of the Jerusalem Temple was now invalidated, the priests had become
polluted (CD 5.6,7; 20.22, 1QS 5.19,20) and God was, as a result, no
longer present there. The community itself had now assumed the role of
the dwelling place of God and its major concern, as we are attempting to
show, was to maintain a high degree of purity simifar to that required
of tpe Temple.

The Qumran community saw itself as "a house of holiness for
Israel and a foundation of the holy of holies for Aaron” (1QS 8.5,6
own translation) and as "a dwelling place (11yn) for the holy of holies"
10S 8.8). Here the community is compared to the Temple and is described
as being made up of Aaron and Israel, .of both priestly and lay elements,

which are here eguated with the holy place and the holy of holies of the

147

Temp]e,'the central and most sacred portions. 170 is used in Psalm

| 1%5¢¢. Sifre Num. Naso 2, Sanders, pp. 81f.
-146J. Abelson, The Immanence of God in Rabbinic Liteﬁatufe (London,

1912), p. 138.

147Gar;ner, pp. 26f. In‘4QSe 1yn is substituted by 1iyn, citadel

or fortress. But see the use of T1yn with "temple" in'Dan’. 11.31. See -
: A e
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— and are occupied with Torah the Shekinah rests among them
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26.8 and II Chronicles 36.15 to refer to the Temple as the dwelling
place of God and 1QM 12.2 speaks of the angels in God's "holy abode"

(vT17 11ym) in heaven (cf. 1QSb 4.25).148

We may therefore take the
use of this word in 1QS 8.8 as another indication that the community
believed that the presence of God was among them.

A further indication of the community's awareness of the divine
presence is seen in the insistence that there always be someone involved
in the study of Torah. (1QS 6.6-8, cf. Ps. 1.2). It is a frequent theme
of rabbinic literature that when Torah is being studied the Shekinah is

~present. This is elucidated in M. Aboth 3.6: "When ten sit together

149 and is

backed up by a scriptural reference to Psalm 82.1 which reads "God has
taken his place in the divine council"(7x nTya). Both n1y and, in

1QM 4.9 7X N1y, are used as se1f-definiti§ns of the community and we

would not be overstating the fact if we suggest that a view similar to

that of.the later rabbis was taken toward Torah study at Qumran. We

should also add that Torah study stands as one of the major tasks that

J. T. Milik, Review of Wernberg-Mgller,The Manual of Discipline RB 67
(1960), p. 413. Cf. Jaubert, p. 94.

148113} is also used in the Bible for God's dwelling in both
heaven and the Temple but is used only of the heaven1y abode in the
Scrolls, cf. Gartner, p. 94.- g

149¢¢. b. Tamid 32b, b. Ber. 6a. See Gnilka, "Gemeinschaftsmahl”
p. 49. ’ }

e




83

the community carried out along with prayer and perfection of way.

The members of the Qumran community believed themselves to be
living in the last days of the present aeon, but to them, in a special
sense, the new age had already begun, 150 They were already members of

the new151

covenant and they now constituted the basis of a new Temple.
To them a passage such as Ezekiel 37.26f pointed to what was, for them,
a reality:

I will put my sanctuary for ever in their midst .
They shall live under the shelter of my dwelling. 152

On the edge of thechahbe‘of the aeons the community formed the
foundation of the new Temple, its priests were to minister in it and
through the ablutions that it practised the community prepared a pure
dwelling place for.the divine. This nucleus of the new Temple knew that
the presence of God having left the defiled Temple now dwelt with them
in their pure sanctuary which they had.prepared in the desert.153

The Scrolls speak extensively of the "spirit of holiness" and

of God's spirit (1QS 3.7; 4.21; 8.16, 1QH 7.6; 9.32; 12.12; 14.13;16.12,

CD 2.12),and although the term is used in many ways it is particularly

150500 H.-w. Kuhn, Endwartung und gegenwirtiges Heil (Gottingen,
1966). Klinzing, p. 90. *

Py

151On describing the covenant as "new" see Sanders, p. 241.
152

153On an interesting parallel to the idea of God's presence within
the desert community see ARN 34, S. Schechter, Aboth de Rabbi Nathan

Cf. Jub. 1.17.

§New York, 1967%, p. 102, J. Goldin, The Fathers According to Rabbi Nathan

New York, 1974), p. 142. .
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w154 and as such an indication that the

"a manifestation of God's grace
community was aware of God's presence. The concept of God's spirit
as a sign of his activity in the world is not foreign to the biblical
record (cf. Ps. 51.11(13), Haggai 2.4,5).155 The ideas of ablution, God's
presence and the gift of the spirit are brought together in Ezekiel
36. 25-27 and this passage serves as a model for the community's view
that God was present amongst them:

I will sprinkle clean water upon you and you shall be

clean from all your uncleanness and from your idols I

will cleanse you: A new heart I will give you and a new

spirit within you .... And I will put my spirit within

you, and cause you to walk in my statutes and be careful

to observe my statutes.
This is expressed somewhat differently in 1QS 3.7f where the cleansing
is brought about by the spirit of holiness which prepares the way
for a sprinkling of water which in turn enables one to walk pérfect]y
in God's ways . The gift of the spirit is expressed quite fully, however,
in the Hymns (1QH 7.6; 12.11f; 17.26f). In 1QH 16.11,12 the holy spirit
is said to purify:

Therefore I implore Thee by the spirit which Thou

hast given (me) to perfect Thy (favours) to Thy servant

(for ever), purifying me by Thy Holy Spirit, and

drawing near to Thee by Thy grace according to the.

-abundance of Thy mercies.
We have seen, then, on the one hand,that washing is required for the

iy

mainténance of the purity which enables God's presence to dwell in

. 154Ringgrer\, p. 89.

l55N. A. Dahl, "The Ogigins of Baptism”, Interpretationes ad Vetus

Testamentum pertientes Sigmundo Mowinckel ed., A. S. Kapelrud, (Oslo, 1955),

p.45.‘ 3 . AN

X

~

. b A -



P L

85

the community, while on the other, that man's own purification comes
about by the work of the holy spirit.

Finally we note in this context that the Temple Scroll also

manifests an awareness of the divine presence among the community,
which identifies itself as the Israelites:
Thus I, YHWH,dwell among the Israelites, therefore

sanctify yourselves and be holy, and you shall not
make' among yourselves any abomination. (1Q Temple 11 51. 7-10)

Perfection and Holiness at Qumran

The notions of perfection and holiness help to define the
self-understanding of the Qumran group. Both concepts are used “in
the community's self-designation and -in descriptions of the manner in
whiqh they conducted themselves. In addition the use of the terms ‘
"perfection” and "holiness" reveals the community's concern with purity.
In 1QS 9.5 "perfection of way" is clearly shown to be a
"delectable free will offering” in place of the Temple sacrifice. As
an adjective U?nn has connotations of sacrifice although, in a sacrificial
sense,it 1s used in the Bible only of animals who are unblemished and
fit for use as sacrificial offerings.156 There is no reason to doubt
that the community was aware of fhis meaning when it referred to itself
as “phe men of perfect holiﬁess" (1Qs 8.20, CD 20.2,5,7) who sought to

live perfectly before God (1QS 1.8). Klinzing notes this conneci;gg.of

156 - "Notscher,"Heiligkeit in den Qumranschr1ften" RQ 1 1958—49).
pP. 165 Klinzing, p. 98, Ex. 12.5; 29.1, Lev 1.3,10 etc.

< vy b
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. onn with sacrifice in 1QS 9.4f and remarks:
s Dass diese Bedeutung auch hier mitschwingt, machen
der Parallelismus mit dem Opferbegriff an1IN und
die einander entsprechenden Ausdrucke nsen?, ¥,
g?nn und 117 wahrscheinlich, die alle etwas uber
die Beschaffenheit des Opfers und seiner Darbringung
aussagen. 157
Given this connection of oonn with sacrifice the concept of
perfection in the Scrolls can be seen to be closely tied to the
community's concern with purity. Purity is a prerequisite of perfection.
"Perfection of way" presupposes purity as did the "perfect” sacrifices
of the Temple. It is in this way\EDat the sacrifices were replaced at
Qumran. The same prerequisite for Temple sacrifices was required by the
community, namely purity, and from this purity stemmed perfection of
way as "a delectable free will offering”. .
A man is only able to "walk perfectly"(1QS 3.9), a phrase
which frequently occurs to describe the way 6f 1{fe of the members
(1Qs 1.8; 2.2; 8.21, .1QSb 1.2; 5.22, CD 1.20-21; 2.15), after
purification, and he who fails to turn towards God is considered to
be "unclean" (1QS 3.5) and cannot “pg reckoned among the perfect"
(1QS 3.3).Certain misdemeanours cause a man to‘become unclean and to
be excluded from the pure activities of the community, but when "his

way becomes perfect" (1QS 8.25) he is readmitted and is considered 7

clean (cf. 1QS 9.2).

s

R

?
157K]i.nz'ing, p. 98. He also notes the use of B?nn with 1¥1
in Lev. 22.21.
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In the final war which must be conducted in purity (Deut. 23.
10-14) the participants must be jperfect in both body and mind"(1QM 7.5).
In contrast, the lame, blind, those crippled or afflicted with bodily
blemishes or smitten with bodily impurity were prevented from marching
out to war (1QM 7.4,5). Here w nn is clearly used in the context of
purity.
The notion of perfection at Qumran is closely connected with
that of "hoh’ness".158 The community, as we have seen, describes itself
as "“the men of perfect holiness” (CD 20.2,5,7, 1QS 8.20) and as those
who "walk in perfect holiness"(CD 7.5). The members are called "the
holy ones"..(1QS 5l13,18} 8.17; 9.8) and the community itself is described
variously throughout the Scrolls as "the community of holiness" (1QS 9.2),
"a council of holiness" (1QS 5.2; 8.21), "the holy congregation"(lQS‘§.20,
1QSa 1.9,12),"the foundation (sbd) of the holy" (1QH 4.25), "a holy
thing separated from the peoples" (1Q34bis 3.II.6, DJD p. 154), "a
holy people”" (1QM 14.12, 4QpPs37 2.7-8), "the people of the saints of the
covenant” (1QM 12.1) and "the saints of his people" (1QM 6.6; 16.1).159
The use of godesh and its derivatives in the biblical tradition
is applied to those places, objects and things that belong to Yahweh.160

This includes most especially the Temple and the sanctuary in particular.

1585ee Notscher (pp. 163f) on the distinction between the two.

159Cf. Jaubert, p. 145.

160N. H. Snaith, The Distinctive Ideas of the Qld Testament
(London, 1947), p. 43.
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"Holiness", then, refers to those objects and persons separated fram
the profane of the world. As the "saints" or "holy ones", the members
of the community see themselves as separated from the polluted world
around them. They consciously maintain this separation_through the
stringent application of the purity laws in order to create "a holy
of holies" for Aaron and a "house of holiness" for Israel (1QS 9.6,
cf..1QS 5.6; 8.5f) where their sacrifice of praise and perfection of

way cah be offered.

4. Exclusion from the Community:

Sin and Impurity at Qumran

The Dead Sea Scrolls show without a\doubt that an examination

of the concept of purity cannot be carried out in the realm of the cult

to the exclusion of a consideration of morality. The concern with purity

that was manifested at Qumran covered both the cultic and the moral
life to the extent that the two areas were intermingled and at times
indistinguishable.If this in fact is the case then it is eveh wrong
to speak of either "cultic" or "moral" purity a§ such. With reference
to ancient Judaism in general Jacob Neusner finds this qualifying of

purity in such a way to be problematic and he refuses to prefix the

word "purity" with "ritual”. He writes in the foreword to his Idea of

Purity in Ancient Judaism;

The one translation here avoided is "ritual purity"
and "ritual impurity", for attaching the adjective
"ritual" raises two problems. It first requires the
definition of "ritual" and implies a distinction between
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“ritual" and something-other-than-ritual —
"substantive", "real",or "moral'for example. So
that the distinction in our culture will carry

in its wake the assertion that "ritual” stands
against "real" or "substantive", "meaningful" or
"actual"-as though for the ancient Israelite "ritual
impurity" were somehow not real or substantive

or actual, as if it bore no material meaning. But
if impurity has concrete and important effects in
practical,everyday affairs, and if a concrete act
("ritual") of purification has to be undertaken to
remove those effects, then it hardly constitutes
something not real, substantive or actual. 161

To illustrate that it is particularly inappropriate to put
much weight on the distinction between "ritual” and "moral" purity
at Qumran we note first that when the community laid down punishments
for those members who were guilty of certain misdeeds, exclusion from
the "purity" was often a common factor. Full members of the community
that sinned were regarded as unclean and were removed from the"purity"
for a time. The fact that transgression brought about uncleanness is
demonstrated in 1QS 5.13,14:

" They may not enter into the water so as to touch the
Purity of the holy men, for they shall hot be purified

unless they turn from their evil; for all who transgress
his word are unclean.

162 and

The sin of the individual, whatever it was, made him unclean
thus unfit to participate fully in the life of the community.

Furthermore, it may well be, as Forkman suggests, that “separation

. 161
. 162

Neusner, p. 1.

Klinzing, p. 13.
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%j\offence which is punishable by death is excluded from the "purity"
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from the Purity is less of a punishment than a safety measure to
prevent the holy premises from becoming bespotted by someone who
might turn out to be unc]ean".163 This appears to be the case in
CD 9.16ff., where the individual who has sinned against Torah in
if two witnesses fail to make the same testimony against him. The
case is not proven against him (cf. Deut. 17.6-7), but the man is
extluded from the "purity" to prevent any chance of his polluting
the community.

The Damascus Document requires the witnesses in a case against
a mdmber to be "trustworthy", and we are reminded of the use to which
this term was put in matters of purity in the context of the P)aburoth.164
The same term is used 1in the passage that follows. This again reflects
the notion that sin makes a man unclean and in this case unfit to act
as a witness:

No man who has wilfully transgressed any commandment

(mitzvah) shall be declared a trustworthy witness

against his companion until he is purified and able

to return (CD 10.2,3).

The passage 1QS 8.16-18 gives further indication that no

distinction was made between what may be called moral and ritual purity

at Qumran, but rather wrongdoing of any kind offended against the purity

163
p. 65.
Y64c¢ W, Demai 2.2. Jastrow, Dictionary p. 866, G. W. Buchanan,

"The Role of Purity in the Structure of the Essene Sect", RQ 4 (1960),
p. 403.

G. Forkman, The Limits of the Religious Community (Lund, 1972),

e
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of the community, and steps had to be taken to protect this purity:

And any man of the men (4QSd omits "of the community")

within the covenant of the community who deliberately

turns away from any mitzvah shall not touch the Purity

of the men of the community and shall not know anything

of their counsel until his deeds are purified from all

evil so that he walks in perfection of way.

Exclusion from the "purity", which seems to have involved the
separation of the offending individual from the pure objects and persons
of the community and from the common meal, is what is prescribed
here. The member is excluded for any high-handed offence against any
mitzvah, which we take here to refer not so much to biblical commandments

165 hich would

themselves as rules of the coﬁnunity derived from Torah,
have included, in particular, rules concerning purity and which are
described elsewhere as mishpatim. Any infringement of these rules

results in the offender becoming impure in relation to the rest of the
membership, which in turn requires him to pass a period of time before

he can again attain the level of purity expected of full members. This
passage, 1QS 8.16f, is an illustration of what.i; laid out in 105 5.13f.
The man who has been excluded from the"purity" must first turn from his
wickedness (5.14) and have his deeds purified before he can be made clean
by a bath and again touch the "purity". Similarly, the individual who

has wilfully transgressed a commandment must turn from his wickedness

in order to be purified and become trustworthy again.166

e

165Rabin, p. 108, Leaney, p. 224.

166Nernberg—M¢Her,(p. 130) points to the relationship of these
three passages. The use of 737 in 1QS 8.18, CD 10.3 (cf, 1QS 3.4;9.9) is

1
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In contrast to the regulations of 1QS 8.16f., deliberate
or deceitful transgression of the Torah of Moses is punished by
 comptete expulsion from the community (1QS 8.21-24). This regulation,
because of its severity, is often taken to refer to a group within
the community different from that referred to in 1QS 8.4b—19,167 or,
alternatively, the different categories of members represented here
are understood to refiect different phases in the development of the
sect.168 We prefer the first alternative: namely that the punishments
described in 1QS 8.21-9.2 applied to the fifteen individuals, twelve
laymen and three priests "perfect in all that has been revealed from
the whole Torah” that are mentioned in 1QS 8.1f. They were expected,
like the priests of the Bible (Lev. 10.1f; 21.1, Ez. 44.13ff.) to
be far more circumspect in their observance ofngrah than the rest of
the membership. These men,then, who "are set apart (771) as holy within
the council of the men of the community"(1.11) are the same as "the men

n169

of perfect holiness in 1QS 8.20 who are punished severely by

complete exclusion for high handed or treacherous Breaking of Torat Mose.170

identical to that of YW in 1QS 5.13. Cf. A. M. Honeyman, "“Isaiah 1.16
1T, VT 1 (1952), pp. 63-65.-

167Sanders, p. 324,

168y nzinger, pp. 242-45. See Sanders, (pp. 323ff.) where the
whole problem is discussed. \\\\—/ :

163506 K1inzing, pp. 5IFFf.

17OCf. 1QS 5.8 whére those who join the community swear a binding
oath "to turn to the Torah of Moses according to everything he commandeth™.
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Temporary exclusion, for two years, is prescribed for those who
sin inadvertently. The remainder of 1QS 8.4b-19 then, would "refer

wl71

to ordinary members of the community who, if they deliberately

t;ansgress any mitzvah are excluded temporarily from the "purity”.172

The issue here is the maintenance of the purity of the community.
Much is expected of the fifteen men who are set apart within the
community and when they sin their punishments are severe. The
transgressions of all members, however, bring impurity upon both
the sinners themselves and the community and exclusion, temporary or
permanent, is one of the means of dealing with this pollution. The
community took these measures because it saw itself as the Temple,
"a house of holiness for Israel and a foundation of the Holy of Holies
for Aaron" (1QS 8.5,6), and as such had to maintain itself in a pure

condition in order to guarantee the divine presence.173

171Sanders, dl 325.

172Rabin (pp. 108f) proposes a distinction between the Torah
of Moses, which he feels “"cannot be anything but 'Biblical’ law" and
mitzvah which "must denote a less hallowed category". This distinction
should not, however, be so clear cut as to suggest that the mitzvot
were seen as anything but laws derived from Torah and thus God's laws.

1735 101.6,7 displays a striking parallel with 1QS 8.21-23
and these verses in the Scrolls may reflect an awareness of the words
of the psalmist. The verse from Psalms reads: “No man who practises
deceit (n*n1) shall dwell in my house". In the previous verse it is
“he who walks in the way of perfection (@>nn 3171 177) that is blameless
that ministers (nw) to God". So in 1QS the individual who "walks in the
way of perfection” (177 ©°DN1 0°371n) is expelled from the community if
he transgresses the Torah of Moses intentiqnally (nm1 T71).
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The question of the effect of impurity on the Temple is
brought out by Jacob Milgrom. He schematizes what he calls "the dynamic,

aerial quality of biblical impurity" by showing how it pollutes the

174

sanctuary in stages. The unintentional sin of the individual

pollutes the outer portions of the sanctuary, while that of the High

Priest or the entire community pollutes the Holy, of Holies itse]f.175

R

Both these defilements can be purged by the blood of the purification
offering (hatta't, cf. Lev. 8.15; 16.14-19). This 15 also brought out
clearly by Baruch Levine who writes:

The offences of the people, individual and collective,

and of the leaders of the people diminish the purity of
the sanctuary. This is the sense of Lev. 16.16: "....

Thus he shall purge the sanctuary of the impurities of

the Israelites, and of their transgressions whatever their
offences." 176

Intentional, wanton and unrepentant sin, however, cannot be atoned by the
usual means of purification. Such sin "not only pollutes the outer altar

and penetrates into the shrine but it pierces the veil of the holy ark

177

and kapporet, the very throne of God." The sinner himsel!f cannot make

amends by the usual purification offering and is banished (Num. 15.30-31).

At Qumran, where the traditional sacrifices could not be offered,178

174Mi]grom, “Israel's Sanctuary". p. 393.

175See also J. Milgrom, "Two Kinds of hatta't", VI 26 (1976),
pp. 333-337. T
176

Levine, p. 76. For 192 as "cleanse", "purge", see pp. 63ff.

177,,. " . " Y
Milgrom, "Israel's Sanctuary", p. 393.

178 J. M. Béumgarten, review of Y. Yadin, The Temple Scroll JBL 97
(1978), p. 588. I
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unintentional transgressions of Torah pollute the community but
could be atoned for, or cleansed, by "prayer rightly offered" and

"erfection of way" (1QS 9.5; 5.6; 8.10),7°

while the unintentional
sinner was excluded from the pure things of the comﬁunity until he
was purified by perfect behaviour(1QS 8.24.26).

Deliberate and deceitful transgressions of Torah by the
group of fifteen present a greater threat to the community, Just as
the unclean priest did to the Jerusalem Temple (Lev. 22.3,9). But at
Qumran no sacrifice existed to deal with it. The deliberate sinner
at Qumran is expel]ed; and the community can have no further dealings
with him or his belongings (1QS 8.21-24). The impurity suffered by
the community in this case could be atoned for by the "men of perfect
holiness" who "shall atone for guilty rebellion and for sins of
unfaithfulness” (1S 9.4). &0 L

Let us now look at the more detailed regulations concerning
the sort of behaviour that renders members unclean and results in their
exclusion from the "purity", as they appear in the Community Rule.

The whole matter is discussed in 1QS 6.24ff under the heading

“these are the rules (mishpatim) by which they shall judge at a

179Kh‘nz1’ng, pp. 93ff. Gdrtner, pp.44f. The use of Prov. 15.8 in
CD 11.20f: "The sacrifice of the wicked is an abomination, but the prayer
of the just isan agreeable offering" shows how prayer substitutes for
sacrifice, for the time being. Cf. C. Rabin, Zadokite Documents (Oxford,
1958Y, p. 58.

180Cf. Sanders, p. 303. The man who suffers from corpse uncleanness
and who has not purified himself is cut off, for he "defiles the
tabernacle of the Lord" (Num. 19.13). See Levine, p. 75, where he translates
et migdas YHWH timme as "he has rendered the sanctuary of YHWH impure."
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community (court of) inquiry according to the cases" (1QS 6.24).181

The first of these cases applies to the man who lied deliberately
1n matters of property. This situation is also mentioned 1n (D 22.23
2
(cf.CD 14.21), and the outcome is the samd in both cases: he is excluded

‘

from the"purity". The Community Rule adds that he 15 also punished

182

by having a quarter of his food allowance denied him. Disrespectful

behaviour towards 4 fellow member, especially one of higher rank, 15

punished 1n a symlar way (1QS 6.25-27).183
Complete expulsion is laid down for the individual who blasphenes.

Under biblical law (Lev. 24.15,16) this was punishable by death, but

here the guilty party 15 turned out of the community never to return.

It appears that the member who cursed God brought a high degree of

mmpurity upon the community, hence the severe sanctions put upon the

of fender.

181Leaney translates 077177 *9 7Y here as "on the authority
of the words" and takes 077270 to perhaps refer to "the words of the
scholars of the sect, their authoritative interpretations of the Law"
(p. 200). We prefer Vermes' translation here but would note that the
mishpatim are most likely the rules and regulations of the community
and which were determined by the community's own interpretations of
Torah (70> wyTNa). Cf. Wernberg-Mgller, p. 120.

182we would , with Hunzinger (pp. 235f.), and.Sanders (p. 285),
take the punishment referred to throughout this passage as that
specified in 1QS 6.25: namely, a quarter of his food 1s held back from
him.

183There is enough space at the end of line 27 to read "and he
shall be excluded.". Cf. 1QS 7.5 and E. Lohse, Die Texte aus Qumran,
(Darmstadt, 1971), p. 24.
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Less severe from the point of view of the community is the
sin of the man who has spoken against "one of the priests inscribed
in the book" (1QS 7.2). Whoever these priests ar'e,184 this certainly
shows the high status which the sacerdotal ministry had at Qumran,
for, as a result of the offence, the culprit has to be separated
from the “purity".185

Exclusion from the "purity" 1s ruled for the member who
unJustly and deliberately insults his companion (1QS 7.4,5, cf. Lev.
6.1-5) and for one who speaks evil of another member (1QS 7.15,16, cf.
Lev. 19-16). Should one slander the commumty, complete and final
exclusion is ordered (1QS 7.16,18). The severity with which those
who do harm to the community are punished gives expression to the
sanctity of the community as é;whole. A reference to Proverbs 11.13
may also be implied here. The saying in Proverbs reads:

He who goes about as a tale bearer (cf. Lev. 19.16)

reveals secrets(sdd) but he who is trustworthy in

spirit keeps a thing hidden.

The community was concerned that its teachings not be revealed to
outsiders. In 1QH 5.24-25 we have a reference to those members of the
community who "“have rebelled and have murmured around about me; they‘

have gone as tale bearers before the children of mischief concerning

the secret which Thou hast hidden in me.“ The secret to which the psalmist

184Cf. Leaney, p. 203.

185093 7y when translated "for his soul's sake" is vague. See
Leaney p. 203, for alternatives, e.g. "for his life's sake". See also
Wernberg-Mgiler, p. 114.
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refers is probably the revealed teachings of the law which the
communify has received. The tale bearers and murmurers, in revealing
these secr;ts to outsiders, have as a consequence caused trouble

for the community. We have, in IQ§ 7.16f, a reaction by the communiéy

/
186

to these slanderers. The1r presence 1s no longe® allowed to pollute

the sacred precinct. .

In addition, 1t should be noted that i1n the second strophe of
Proverbs 11.13, the man who does not divulge a secret is described
as “trustworthy of spirit.” We have seen that the term “"trustworthy"
15 used 1n the Scrolls 1in the traditional sense in connection with a
witness in a legal case, BUt we have suggested, although it does not
appear 1n such a context, that it also describes the individual who
1s reliable regarding the sect's own rules, especially those concerning
purity. A further quality expected of members would be to keep the
knowledge of these rules, their counsel, and their judgement, to
themselves (cf. 1QS 5.11,12; 6.22,23). Here the "trustworthy" of
Proverbs 11.13 describes that quality.

Speaking with an evil tongue had always been considered, in
the tradition, in terms of impurity in the form of leprosy. The 1dea
stemmed from the incident of Miriam and Aaron murmuring against Moses.187

The member @f the Qumran community who goes about as a tale bearer,

then, brings @bout impurity upon himself and the community and must

186

187On arrogance, cf. Mek. Ba-Hodesh 9, "whosoever is proud of
heart causes the land to be defiled and the Shekinah to withdraw."

-

Cf. Ex. 15.24. See Leaney, p. 208 for further biblical references.
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be removed.
Apart from those who have been expelled permamently, transgressors
are able to return eventually in order to take a full part in the 1ife
of the community again. 1QS 7.18-20 illustrates the case of the return
of the penitent who has rebelled (or &?viated, cf. M. Ab. 5.22) against
the authority of the community. He has become 1ike an outsider in ‘
that he has walked in the stubbornness of his heart (1QS 1.6; 2.14,26;
3.3; 7.245 9.10, CD 2.17; 3.5,11; 8.8; 19.19,20; 20.9, 1QH 4.i5).
Only time will allow him to reach the standard of purity required of
a full member. For-the present he is just Tike a new member (cf. the )
regulations for new members, 1QS 6.13ff) and is treated as such and
has to undertake a new "probationary period." After being excluded from
the pure things of the community for one year and from the "drink" for
two, he may, after his case has been considered, be readmitted and.
continue to take a full part in the 1ife of the community by being A
a]]erd to offer his own counsel regarding its legal traditions
(mishpatim, cf. 105 6.22).188
The reception of the penitent back into the community after
his apostasy can only be made if he has béen a member for Tess than
ten years. 1QS 7.22 shows the severity with which fhe community treats
the 1ong~standiAg msmber who leaves and lives like an outsider. Under

no circumstances is he allowed to return, and it appears that he is

Pt

considered to carry with ﬁ}m a high degree of impurity, for any
/

188Wernberg-M¢l1er, p. 120: "hmshpt alludes to the common store
of halakic knowledge of the community.
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member who has contact with him is similarly expelled.

The theme that runs through all the regulations in 1QS 6.24-
7.25 is that the infringement of the Yules of the community is liable
to make the offending individual unclean while at the same time the
community suffers from defilement because of that man's sin. This is
shown by the fact that sins against the community are punished by
isolating the offender from the pure things. Until he has turned from
his wickedness, he cannot be cleansed by water or touch the "purity"
(1QS 5.13,14). While on the one hand repentance is a prerequisite for his
return to the full life of the communitys his uncleanness prevents
such a return for at least one year. This period spent in separation
is in place of the purification sacrifice that would normally be made
by the offender at the Jerusalem Temple. As Milgrom points.out in the
case of the Temple, "his inadvertence has contaminated the sanctuary
and it is his responsibi]fty to purge it with a ha??a't."lgg These
inadvertent sins pollute what the Qumran community saw as the sacred
portions of the Temple which they identified as the community itself.
Inadvertent sin affects the purity of the sacred precincts. The
sinner cannot carry out the required sacrifice in order to cleanse
the sanctuary. A1l that can be done under the present circumstances,
until the real Temple is constituted, is to remove the offender, while

8

the communal 1ife of praise and perfection of way substitutes for

189 Milgrom, "Israel's Sanctuary", p. 392. Cf. M. Shev. 1.4f.

-
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the purification sacrifice whereby the sanctuary, for now represented
by the community, is cleansed. /i

What this meant, in practical terms for the individual thus
excluded from the "purity", was that he had to live on the periphery
of the 1ife of the community for a while. He would not have been in
complete isolation, for he was Tikely not to have been the only
penitent, and he woeuld have had the company of the novices who were
at various stages of their probationary period and with whom he
shared a similar deégree of impurity. He was himself made just Tike
a novice again and like tﬁsm he had to pass through the various levels
of purity and examinakions before regaining his full position within
the community. We can see here again the Qumran parallel with the
1ife of the Temple. The inadvertent sinner as such was not excluded
completely from the Temple. It was, in fact, expected that he bring
his offering into the Temple. The Qumran covenanter who had been excluded
from the "purity" for his sin did not need to move outside the
community proper, only away from what was considered t? be the Qumran
parallel to the priestly court; namely the life of prayer and way of
perfection which substituted for sacrifice. ' )

The sin of the transgressor, because it threatened the purity
of the community and thus the continued presence of God, meant that the
sinner, for the present, could have no part in the expiatory acts
that were performed in the name of Israel and Aaron. Like an unclean

priest he was banned from partaking in these atoning activities of

the community which were carried out by those full members, both
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priestly and lay, that represented the Holy Place and the Holy of
Holies of the Temple. ’

Thus, we can see that it is inappropriate to put any weight
on the distinction between "moral” and "ritual™ purity at Qumran.
If one slanders one's brother or touches a corpse, one has
transgressed and is unclean, one's sin pollutes the community, and
means have to be taken to.cleanse the community and prevent further
contamination. The religious activities of the community and the
exclusion of the offender are the acts by which these two objectives

were carried out.

The relationship between sin and impurity in the Dead Sea
Scrolls is further exemplified by the use of 183. In many cases 19)
is used in the sense of "c]édﬁsing from impurity". This is the case in
1QS 11.14 where it is used in parallel to 1w "to cleanse":

In (1) the greatness of his goodness

he will pardon (133) all my sins

Through (1) his righteousness

he will cleanse me (1av) of the uncleanness (A7) of man.

and in 1QH 4.37:

Thou wilt pardon iniquity,
and through Thy righteousness Thou wilt purify
man of his sins. 190

191

Atonement, as expressed by 193, is linked to purification in the

190
Restoring vfian 1dp71, Lohse, p. 128, M. Mansoor, The

Thanksgjv1ng;Hymns (Grand Rapids, 1961), p.131, M. Delcor, Les Hymnes
.de Qumran (Paris, 1962), p. 150. '
191

Levine, pp. 50ff.
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mind of the Qumran community. The individual who persists in walking
in the stubbornness of his heart cannot enter the community. Nothing
cantchange this situation unless there is a change in the individual
himself; "he shall neither be purified by atonement nor cleansed by
purifying waters (1QS 3.4).

The use of 182 with the idea of cleansing from impurity
is not strange to the biblNcal tradition. The verb is used to describe
the cleansing rite carried out by the priest in the ritual of the
ha?ta't or purification offering. Here thg individual has offered
the sacrifice for inadvertent sin. He is not impure himself but his
sin has polluted the sanctuary and it is the task of the sacrifice
to purify the altar(Lev. 8.15; 16.14-19). Milgrom, who has done much to

“clarify our understanding of biblical impurity, points out that

"in the context of the hatta't, kipper means "purge" and nothing else,

as indicated by its synonyms hitte and tihar (e.g. Lev. 14.51f,

Ez. 43.20,26)".1%2

This particular use of 192 frequently has men as subject and
an altar or sacred place as object (cf. Lev. 16.20,33, Ez. 45.20).
We find in the Community Rule occasions where the community or at
least certain of the membership appears as the subject of the verb

193, An example of this is 1QS 5.6. While there is some question as

192M11grom, "Israel's Sanctuary”, p. 391, see also Jaubert,
p. 166 and TONT 3 p.315.

»
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towhom the "they" of the sentence "they shall atone for all those

in Aaron .... and those in Israel” refers, the "they" are surely

those in the community who offer sacrifice by praise and walking

in perfection of way (1QS 9.5). Their "acceptable sacrifice" purifies
the whole community,which is represented by Aaron and Israel, from _

the pollution it suffers through those members who go astray and through
the novices who come in from the outside world in order to prepare
them§e1ves for membership.

Just as sin and uncleanness was seen to have the effect of
polluting the various sections of the sanctuary in the Temple in
Jerusa]emlg3 and threatening the cqntinued presence of God, so the
Qumran community as Temple offered its own sacrifices in its own way
in order to preserve itself from pollution and to provide the divine

with a suitable dwelling place.

.
o

In the otherexamples where the community is the atoning agent
we see their expiatory role extending further afield and pointing
towards the future. The community is "to atone for the land" (1QS 8.6,10;
9.4, 1QSa 1.3, 1gM 7.2). The land of Israel is being polluted by those
who occupy it by "guilty rebellion" and "sins of unfaithfulness"”
(1QS 9.4), whose "deeds are defilement (nT1) before him, and all their
possessions unclean" (xnv 1QS 5.19,20). In the future, however, after

the destruction of the wicked (1QS 5.19) the Tand will need to be

193M1’1grom, "Israel's Sanctuary", p. 393.
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cleansed so that the sect, in the presence of God, may dwell in it,194

LT For the present the community atones for the land. It cleanses it

™~

from the impurity caused by the sins of those who now inhabit it
and will, after the final war against "the sons of darkness", need
to cleanse it from the impurity caused by the bodies of those fallen
in the battle (1QM 7.2, cf. Ez 39.12,14,16). Only then can God again
dwell in the land (cf. ﬁum. 35.34) and the community take possession
of the land of Israel in which the new Temple will be 1ocated.195
The community expected that, at the eschaton: b
God will then purify every deed of man with his truth;
He will refine for Himself the human frame by rooting
out all spirits of falsehood from the bounds of his
flesh. He will cleanse him of all wicked deeds with the
spirit of holiness; like purifying waters He will shed
upon him the spirit of truth (to cleanse him) of all
abomination and falsehood. (1QS 4.20-21)
This eschatological cleansing would involve the whole man both body
and soul. There could be no purification of the body unless the soul

was directed towards fulfilling God's will. This is also stressed

194Cf. Sanders, p. 303 who refers to Jub.6.2f in this connection.
Cf. Lev. 18.28; 20.22, also Sifre Num. 161, Milgrom, "Kipper", p. 1043.
Deut 32.43 (LXX) has &owdoptel wdpLog Ty YHv To0 Aaod adtod. The
Qumran fragment which contains this verse is closer to the LXX than the
MT. See P. W. Skehan, "A Fragment of the Song of Moses from Qumran",
BASOR 136 (1954), pp. 12-15, F.. M. Cross,The Ancient Library of Qumran
{New York, 1961), pp. 182f. The latter attempts a reconstruction of the
original text of this verse.

195¢¢. 4qps37 4.5, much of this pesher on Psalm 37 deals with
both the destruction of the wicked and the community who will possess
the land in the future. See also 1QM 12.12, 4QFlor 1.2,3.
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for those who were contemplating joining the community:

And when his flesh is sprinkled with purifying
water and sanctified by cleansing water it shall
be made clean by the humble submission of his soul
to the precepts (i7n) of God. (1QS 3.8,9).

Thus the Qumran sect made little or no distinction between ceremonial

and moral transgression; both caused the individual to become impure and

in  turn to pollute the community. Nor was any distinction made
between inner and outer purity; the whole of man was made impure

by sin.

5. Conclusion
We have shown that questions regarding purity played an
important part in the life of the Qumran community. We need to ask
now why this concern loomed so large. To be sure differences in the

interpretation of the purity laws served to distinguish all Jewish

196

religious groups during the time of the Second Temple and these

" differences tended to centre around these groups' respective attitudes

to the Temple. Any attempt to provide an answer to our question must
stem from the observation, made particularly clearly by Gartner énd
Klinzing and shown also in this study, that the Qumran community saw
itself as embodying the Temple and conducted itself accordingly. At

the same time it viewed the role of the Jerusalem Temple as invalidated

by the sinful ways of the people who brought their offerings to it

196Morton Smith, p. 352. . '

g et
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and the impurity of the priests who officiated there. The membership
of Qumran, both lay and priestly, now represented the Temple. It
appears that in particular they saw themselves, in their special
expiatory role, as constituting the two innermost and holy areas of
the Temple: the Holy Place and the Holy of Holies.
A1l those who enter the community to partake fully in its
life must come up to the standards of purity required of those sacred
precincts. The demands of purity that were made on the members were
as stringent as those laid down for those who were called to minister
in the Temple in Jerusalem. In particular those at Qumran were té
distinguish between the sacred and the profane, the pure and the impure.
The overriding reason behind these requirements for purity
was that the community, as Temple, was now the dwelling place of God
and his continued presence demanded a high level of purity. In his
heavenly abode God was well protected from impurity "and this condition
was to be reproduced as nearly as possib]e in his earthly residence".197-
It is the Qumran angelology that clearly expresses the heavenly bond
of the community. Just as the angels are present with God in heaveq
so they are with -him in his earthly abode the Temple. Neither God nor
his angels dwell any longer in the Jerusalem Temple: they are now
in the midst of the community. The community then joins in the worship

of God with the angels, "the Holy Ones", "the Sons of Heaven" (1QS 11.7-9;

. 197Levine, p. 75. On the heavenly cult and its earthly counterpart
see J. Strugnell, "The Angelic Liturgy at Qumran", Supp. to VI 7 (1960),
p. 335. :
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10H 3.21,22; 6.13, 1QM 12.1ff.) and with thgm share in God's presence
as long as the pure surroundings prevail.

Thou hast cleansed (1V) a perverse spirit of

great sin that it may stand 198 with the host

of the Holy Ones

and that it may enter into community (Tn?1)

with the congregation of the Sons of Heaven. (1QH 3.21,22)

It is the angels who signify the divine presence, and we see
this explicitly stated in another verse from the Hodayot which echoes
the previous passage:

For Thou wilt bring Thy glorious (salvation)

to all the men of Thy Council

to those who share a common lot

with the Angels of the Face. (1QH 6.13)

The Angels of the Face are those who, according to the tradition, have
direct access to the presence of God.199 [t is with these,angels that
the community enjoys the presence of God and the community here makes
the claim that it too partakes in the same privileges as the Angels of
the Face.

. This bond that the community has with the angels serves as
what seems to be the rationale behind their concern with purity. They

are of course following the biblical injunction regarding the purity

of the Temple, but in one or two places the angels in their midst

198For the cultic understanding of this expression see Delcor,
"Le vocabulaire juridique", p. 124.

199;. F. Moore, Judaism I (Cambridge, 1927), p. 410. The idea
is drawn from Is. 63.9 and it 1s expressed widely in the pseudepigraphal
literature: Jub. 1.27,29; 2.2; 15.27; 31.14, Enoch 6.2; 13.8; 40.2,
Test. Levi 3.42.

2
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.provide, as it were, the reason for the strict purity. At the end of
passages that list those who were banned from the community or, in
the case of the War Scroll, from the battle Tines, come references

to the angels.

And no man smitten with any human uncleanness shall
(:‘“‘*enter the assembly of God; no man smitten with any g

of them shall be confirmed in his office in the

congregation, No man smitten in his flesh, or

paralysed in his feet or hands, or lame, or blind,

or deaf, or dumb, or smitten in his flesh with a

visible blemish; no old or tottery man unable to -stay

still in the midst of the congregation; none of these

shall come to hold office among the congregation of

the men of renown, for the Angels of Holiness are (with)

their (congregation). 1QSa 2.3-9) 200

Other passages of the same type end in a similar way. "For there shall
my Holy Ones be" (4QF1 1.4), "For the Holy Angels shall be with their
hosts" (1QM 7.6, cf. "for the Holy Angels are among their battle lines",
4QMa)?01 and "For the Holy Angels are in the midst of it" (4QDb)?02

The eschatological Temple, the camps during the war against
the Sons of Darkness and also the present community may admit no one

who is suffering from an impurity or who is in danger of becoming

impure because, it is stated, the angels are resident amidst the

2Oon. Lev. 21.17-23. See J. A. Fitzmeyer, "A Feature of Qumran
Angelology and the Angels of 1 Cor. 11.10", Essays on the Semitic
Background of the New Testament (London, 1971), pp. 198 If.

201

Fitznyer, p. 202.

202J. T. Milik, Ten Years of Discovery in the Wilderness of Judaea
(London, 1959), p. 114.




110

comnunity. This is nothing more than saying that the rules of purity

must be kept because God is present and he will only remain present

as long as his dwelling place is kept pure.203

ZOBGSrtner, p. 33.




’ CHAPTER III

PURITY AND THE CULT IN THE
LETTERS OF PAUL

1. Introduction

Much of Paul's use of purity terminology centres upon his
view that the believers constitute the Temple of God and as such
enjoy the presence of God in their midst. In order to retain this
presence (expressed variously as "God's Holy Spirit", "God's Spirit",
"Christ") this Temple must rgmain pure. This means that its members,
the individual believers, must preserve strict standards of behaviour.
Immorality results in an impurity which is unacceptable to God's
presence. Paul strives to uphold, in his correspondence with the
churches in his charge,‘gonduct befitting those who would wish to
maintain the{r membership in the Temple of God. In his letters Paul
reveals an awareness of the inter-connection of sinful behaviour,
uncleanness and the requirements for God's continued presence among his
people. He uses the language of the Jewish cult which, centred as it
was upon the Temple in Jerusalem, sought to ensure that the holy
precincts were not contaminated by the entrance of those considered
impure (Num. 19.13, M. Kelim 1.8) nor polluted by the wanton sins of
the people. The continued presence of God in the sanctuary dépended

on the maintenance of the purity of the sanctuary and its surroundings.

111
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Wanton sinners were excluded and the impurity with which their sins
po]]uted’the sanctuary was removed by the expiatory blood rites
(Lev. 16.16f)".

‘ In keeping with this tradition Paul, who views the assembly
of believers as constituting the Temple of God, urges the Christian
churches to rid themselves of the sinful and expel those guilty of
gross immorality. Despite the onslaught of uncleanness brought abaut by
these acts the purity of the churches was sustained by the perfection
and blamelessness of its members who offered themselves as acceptable
sacrifices.

For Jews, in the days of the Temple, the purity laws served to
maintain a suitable dwelling place for the divine in the sanctuary.
For Paul the same language of purity was used to describe the conditions
that were required to keep God's spirit active within the Church.

We shall observe in our study of Paul's description of the
Church as Temple and believers as both priests and sacrificial
offerings that his vocabulary, imagery and thought forms which
are centred around the concept of purity are generally informed by
the LXX cultic vocabulary, a fact which supports our contention that
purity was important and not peripheral in Paul's thought. However,
Paul does not have a systematically worked out and harmonized theory

according to which the rites of the Bible are transferred to the

1Baruch Levine, In the Presence of the Lord (Leiden, 1974),

L bt ol
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Christian community. The Christians a;e the sacrifices, the priests
who br1ng them, and’ const1tute the Temple whose precincts must be
&fi571}L_gJ In no logically worked out system can they be all this
at'qnce. The point is that the language of the Temple, sacrifice
and purity pervades Paul's letters and freduently influences the

way he thinks about himself, his converts and their behaviour.

2. The Christian Communi?y'as the Temple

Gé'rtner‘2 has shown quite convincingly that one need not look
to the influences of Stoicism and thé works of Phi1o3 in order to
understand the manner in which Paul uses the Temple as a description
of the Christian community. It was one of GHr;per's major concerns
to illustrate ﬁhe resembiance of what he calls the "temple symbolism"
of the Qumran seci to Paul's use of the Temple. While that is not
our present task we do certaihly acknowledge that Paul's description
of the Churth as the new Temple does "resemble the temple symbolism
and oyera]] idé61ogy,of the Qumran éommunity".4'Furthermore we agree
with Gartner apd hopé to show in more detail than he was able that:

The resembiance does not stop with the assertion .
that the community is to be identified with the -
temple of God; it extends to the empha;is on the

4

28erti1 Gartner, The Temple and the Community in Qumran and
the New Testament (Cambridge, 1965).

Cf H. Wenschkewitz, Die Spiritualisierung der Kultusbegriffe.

Tempe] und Opfer im'Neuen Testament (Le1pz1g, 1932), p.116F.

Gartner p. 60.

B penlelnn®e 4 o -
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'dwelling' of God in the community, the holiness which
results, the exhortation to purity, and finally the
warning to beware of those who threaten the life of the
community.5
We shall argue, in the 1ight of this, that cultic language is used
by Paul in order to elucidate the community's self understanding
and that the language of purity permea%es Paul's writing and is by

-

no means "occasiona]".6

Paul expressly identifies theAChristian community with the
Temple of God in I Cor. 3.16-17 and II Cor. 6.14-7.1.7 In another
passage he appears to describe the individual believer as "a temple
of the Holy Spirit" (I Cor. 6.19). There may élso be an allusion
to the Church as the Temple of God in I Cor. 9.13-14 where Paul
equates the apostolate with the priest's service at the altar.

The theme of the presence of God within the believing
comunity is clearly demonstrated by Paul in his Corinthian
correspondence. ﬁe have seen that similar ideas were expressed in
Judaism. Gartner has pointed to this’ with respeqt,to Qumran, and it

"was the Pharisees who were responsible for the extension of the purity

rules of the Temple to the homes of the laity and who held that

il

5Géirtner, p.60. See also Y. Yadin, The Temple Scroll (dJerusalem,

1977).
, 6Against the views of Peter Richardson, Israel and the‘Apostolic
Church (Cambridge,1964), p. 116f and Lloyd Gaston, No Stone Upon Apbhther
(Leiden, 1970), p. 187. Cf. W. D. Davies, Paul and Rabbinic Judai
(London, 1970), p. 232.

7we shall deal in greater detail with this particular passage
below because of its special nature, its use of purity terminology and
" ¢#he doubts many have expressed regarding its authenticity.




115

“one must eat his secular food, that is, ordinary, everyday meals,

in a state of purity as if one were a Temple priest."8

In order to counterbalance what he sees as a schism within
the Church at Corinth (I Cor. 3.4) Paul develops his theme of the
Church as a building after dropping ;;;wfirst theme of the Church
as a plantation or field. Paul is first the master builder who laid
the foundation which has now been built upon by others. In v. 11
the foundation is specified by identifying it with Jesus Christ.9
The sectjon is wound up by an appeal to unity by reminding the
Corinthié}s that they are "God's temple" within which there can be
no divisions.

( 8eob) and that God's spirit dwells (olxel) in

you If anyone destroys God's temple, God will destroy

him. For God's temple is holy and that temple you are.
(I Cor. 3. 16,17).

Do you not know (otn of&ate) that you are God's temple
0

The phrase olm ofl&ate which Paul uses e]sewhere,11 suggests

-~

either that the statement he is about to make is self evident or

8Neusner, Idea p. 65.

9These ideas are paralleled in the Dead Sea Scrolls, which
speak of the community as a plantation, holy building and house
and of the Teacher of Righteousness as the builder of the community.
4QPs37 3.15f.; 1QS 8.5; 11.8; CD 1.7f.; 1QH 6.24f.; 8.4ff.,20ff.
Cf. Klinzing, p. 168. :

10The reference here is to the community, the local church
and not the individual. Cf. A. Robertson and A. Plummer, The First
Epistle of St. Paul to the Corinthians (Edinburgh, 1915), p. 66,

Girtner, p. 57, Forkman, p.139, H. Conzelmann, 1 Corinthians
(Philadelphia, 1975), p. 178.

gom. 6.16; 11.'2; I Cor. 5.6; 6.2,3,9,15,16,19; 9.13,24.
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that it is a basic tenet of his teaching which the readers have already

received. In two other places statements connecting the believers

in some way to the Temple are prefixed by this same phrase (I Cor. 6.19;

9.13).12
Paul chooses the Greek vadg for temple in I Cor. 3.16,17;

6.19 and II Cor. 6.16 rather than lepdv. This is significant. In

the LXX (epdv refers to the Jerusalem Temple in general and includes

13 and its use in the New Testament reflects this

all jts parts
understanding.14 Paul uses it in 1 Cor. 9.1315 in what appears to

to be a reference to the Temple as an institution. On the other hand
the LXX has vadg as a translation for words which refer to the

most sacred parts of the Temple. Usually vadg transiates 9379, the

holy place of the Temple (e.g. I Kngs 6.17; II Ch. 4.22; Ez. 8.16;

121t may well be the case that the original teaching on the
community as Temple was given by Paul in II Cor. 6.16 and that these
other references to this fact refer back to an earlier correspondence
which contained the categorical statement "for we are the temple of
the living God". This would place II Cor. 6.14-7.1 as a "Vorbrief"
of Paul's Corinthian correspondence. In a footnote J. C. Hurd,
.gives a brief survey of those who suppoyt this hypothesis, The ,
Origin of I Corinthians (New York, 1965), p.236. Hurd himself believes
“that this fragment was originally part of an original letter," p. 237.
In addition see the bibliographical details supplied by J. Gnilka,
“2 Cor. 6.14-7.1 in the Light of the Qumran Texts and the Testaments _
of the Twelve Patriarchs", Paul and Qumran ed. J. Murphy-0'Connor,
(London, 1968), p. 49.

13

E.g. Ez. 45.19; I Ch. 29.4.

e, 12.65 24.1; Mk. 13.3; Lk. 21.5; Acts 24.6; 25.8.

'ISSee below.
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Shekinah in mind when writing 'God's Spirit dwells in you'.
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41.1ff.), occasionally 071N, the porch or vestibule (I Ch. 28.11;

II Ch. 8.12; 15.8; 29.7,17) and, in Psalm 27(28).2, the holy of holies.'®
The Church appears, then, in Paul's view, to constitute the

most sacred portions of the Temple, those areas where only the priest

in a state of purity may enter; the porch (o7i1xn), the holy place

(737nn) and, for the High Priest on the Day of Atonement, the holy

of holies (DwTEn w1p).17

It is within this vadg that God's spirit
dwells. Paul is thus able to say that "God's Spirit dwells in you".
As the Shekinah dwelt within the 1qner sanctuary of the Temple, so
now Paul, by identifying the Temple with the Church, can say that the
Church enjoys God's presence. This of course means, as Gartner puts
it "that God's Shekinah no longer rests on the Jerusalem Temple,
but has removed to the Church. It seems 1ikely that Paul had the

v w18

This is a significant point; for, as we shall see, Paul transfers
much more than the indwelling of God to the Church, although this
is perhaps.the most important point and much follows from it: for
now, the priestly office and the accompanying purity regulations

are applied to the Church.
The statement in II Cor. 6.16: "For we are the temple (\oide)

16
17

- BGirtner, p. 58. Cf. Klinzing, p. 171 and W. D. Davies, The
Gospel and the Land (Berkeley, 1974), p. 193.

Gartner, p.53.
Cf. M. Kelim 1.8,9.
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of the living God" may, as Hurd suggests, be the first time in his
Corinthian correspondence that Paul identifies the Christian
community with the sanctuary.19 It would then be to this verse

that the other statements to that effect, prefixed by "do you

not know", refer. It is here that a scriptural justification is given
suggesting that Paul thought that if, at this point, this important
fact concerning the community as Temple was not self evident to his
readers, then there was plenty of evidence for it in the various
biblical texts that he brings together in v. 16. These are not

direct quotations from the LXX.?0 Paul adds évouwiow év abtolg,

"I will Tive in them", to the verb éumepumariow, walk among, of

Lev. 26.12. This gives a far stronger sense to the idea of the
indwelling of God. Following the Greek of Ez. 37.27 he gives the passagé
an eschatological tone. As with Ezekiel, who speaks of the

hope of God taking up his dwelling among his péop]e, the

pronouns are changed from the second persgn of the 6rigin§4 verse in

21

Leviticus to the third.”" Paul's scriptural citation reads:

I will Tive in them and move among them, and I
will be their God, and they shall be my people.
(I Cor. 6.16)

For Paul this promise has now been fulfilled, the Messianic age

1957), pp. 178Fs%

21Cf. Jub. 1.17 where the passage is similarly cited.



119

22 The Church

has begun and the gift of the Spirit has been received.
has become the people of God and God dwells among them for they are
now God's Temple.

II Cor. 6.14ff is full of problems, not the least is'that
of the question of authenticity. It has also the theme of purity
running through it and will receive a more thorough examination, with
this wider context in mind, below. For now we note that it gives
us an example of the Pauline theme of the Church as the Temple within
which God has his dwelling.

By saying that "God's Spirit dwells within you" (I Cor. 3.16),
"your body is a temple of the Holy Spirit within you" (I Cor. 6.19)
and, in the context of the Church as Temple, "I will Tive in them"
(II Cor. 6.16), Paul is transferring the idea of God's presence from
the physical Temple to the believers and the community to which they

23 Wis use of olwéw "dwell" and &voundw "live (in)" in II Cor. 6.16

¥
find no equivalent use in the LXX24

belong.

but olwéw is used by Paul to

22

23We should add that this same tendency was in fact present
within Judaism, more so , one would presume, after A.D. 70. Commenting
on Ex. 20.24b ("in every place where I cause my name to be remembered
I will come to you and bless you") Mek.Bahodesh 11 (II p. 287)reads:
the sages said: wherever ten persons assemble in & synagogue
the Shekinah is with them, as it is said:"God standeth in the
congregation of God" (Ps. 82.1). And how do we know He is also
with three people holding court? It says: "In the midst of the
judges He judgeth" (1b1dg. And how do we know He is also with
two? It is said: "Then they that feared the Lord spoke one with
another," etc. (Mal. 3.16). And how do we know that He is even
with one? It is said: "in every place where I cause my name to
be mentioned I will come unto thee and bless thee".

24

W. D. Davies, Paul p. 216f.

Cf. Gartner, pp. 52ff., 58.
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express the same idea of the indwelling of the spirit in Rom. 8.9,11:
you are in the Spirit, if the Spirit of God really
dwells in you.... If the Spirit of him who raised
Jesus from the dead dwells in you. 25
In the synoptic gospels the cognate noun o{uog "house" is used
to refer to the sanctuary.26 We may take it then that Paul is here
expressing the view that God's Spirit,27 which previously had its special
dwelling in the sanctuary of the Jerusalem Temple, now lives within
the Church, which is described by Paul as God's Temple.
A threat of destruction follows Paul's statement regarding

the indwelling of the Spirit of God within the Church (I Cor. 3.17):

"If any one destroys God's temple God will destroy him. For God's

25This verb is used also in Rom. 7. 18,20 but with a completely
different subject and in the very ordinary sense, on a human level,
of "cohabit" in I Cor. 7.12,13.

26See Luke 11.51 where the parallel passage in Mt. 32.35 has
vadg. Cf. Robertson and Plummer, I Corinthians p. 66.

27On the interchanging of the word Shekinah and Hely Spirit
in the rabbinic literature see J. Abelson, The Immanence of God in
the Rabbinical Literature (New York, 1912), pp. 377ff. Abelson states
that "the two terms, having so much in common, are oftimes used
indiscriminately", while,in the earlier Tannaitic Midrashim,Shekinah
was preferred "when the ideas of Holy Spirit in the Christian sense
were making great inroads among many people" (p. 379). Moore
is of the same opinion concerning the use of the term Shekinah in
the rabbinic literature (e.g. Mek. Bahodesh 11 to Ex. 20.24). He
writes that it "is not something that takes the place of God, but a
more reverent way of saying ‘God'". G. F. Moore, "Intermediaries in
Jewish Theology", HTR, 15 (1922), p. 58. See also P. Schafer, Die
Vorstellung vom Heiligen Geist in der rabbinischen Literatur (Minchen,
1972), pp. 135ff. :
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temple is holy and that temple you (pl.) are".28In the tradition

of Jex ta]ioniszgthose who corrupt or bring down30 the house of

31 paul is

God will in turn suffer destruction by the hand of God.
saying that an offence against the holiness with which the Church

is imbued threatens this very holiness and with it the continued
presence of God's Spirit. This cannot be tolerated. While @3 (ow and,
as we snall see, dAedpog "“destruction” in I Cor. 5.5 do not mean
complete annihi]ation32 and exclusion from the kingdom of God, the
consequences are dire enough.33 While the exact nature of these
consequences is not clear it would most certainly entail exclusion
from the believing commum'ty.34

While both I Cor. 3.16 and II Cor. 6.16 refer to the community

28Taking vadg as the antecedent of'ottuvég. See Robertson and
Plummer, I Corinthians, p. 68 and Conzelmann, p. 78.

29Conze]mann, p. 78.

+ %ee W. F. Arndt and F. W. Gingrich, A Greek English Lexicon
of the New Testament (Chicago, 1957), p. 864 for the possible renderings

of edelpw. The A.V. "defile" fits in very well with our theme but is not
supported in the sources.

31 pobertson and Plummer, p. 67. Cf. II Sam. 6.2-8.

32 Robertson and Plummer, p. 67.

33On the punishment due to those who defile the sanctuary see
Jub. 30.14ff., M. San. 9.6. Note that the Mishnah that deals with the severe
punishments for the priest who serves in uncleanness and the non-priest
who serves in the Temple is followed in M. San. 10.1 by "All Israelites
have a share in the world to come".

34See below on I Cor. 5.5.
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of believers ds the Temple of God ("you are God's temple[vadg 9ecd
totel, "we are the temple of the living God (vadg 9eod douev]),
I Cor. 6.19 appears to indicate that the individual is also "a temple
of the Holy Spirit". Like I Cor. 3.16 the statement "your body is a
temple of the Holy Spirit" (10 cua budv vade toL év Diw &y lou
vetuatde éotuy) is prefixed by odn olSate, which again suggests
that the Corinthians were well aware of the fact of the statement that
follows. Paul is using the theme of the Temple here in order to
underline the fact that-purity is required in the life of the Church.
His particular concern in I Cor. 6.12ff is sexual immorality. He is
saying that nopvela, if allowed to persist, harms both the perfection
of the Church (I Cor. 6.15,16) and the body of the immoral man (v.18)
who is a member of .the Church.

Paul's statement in I Cor. 6.19 has been taken as an example
of Hellenistic influence on the thought of Paul. The indwelling of
the divine within man is certainly to be found in Greek thought, and
both Vie]bauer35 and‘Wenschkewitz36 provide references to show this,

but as McKe]vey37 has pointed out, there are distinct differences

35P. Vielhauer, Oikodome. Das Bild vom Bau in der christlichen

Literatur vom Neuen Testament bis Clemens Alexandrinus (Karlsruhe, 1940),"

p. 32. ;

Byenschkewitz, pp. 58ff., 82f., cf. Klinzing. pp. 83Ff.

37R. J. McKelvey, The New Temple (Oxford, 1969), p. 104, cf.

Gartner, p. 141. ' x
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between the way that Paul speaks of the individual as a temple of God's
Spirit and the Stoic and Philonic view that man has God living within
him. As we have noted, Paul's prime concern here is with the purity

of the Church which is threatened with the defilement of sexual

immorality.38

Mis starting point, then, is the community, and the
individual is seen as a constituent part of that community. Philo,

on the other hand, would start with the individual, but for Paul this

is secondary to his concern for the unity of the commum'ty,39 Furthermore

it would be foreign to Greek thought to visualize the body as God's

' Temple as Paul does. For Philo only the soul or mind could be seen as

» 40

a suitable abode for the divine. '~ As Gartner observes: "It is not

easy to say how the individual Christian can be called a temple in

which God dwells with his Spirit."!

R. Kempthorne has attempted to avoid this problem of Paul's

42

apparent contradiction. = He arques that I Cor. 6.19 is no different

38Cf. Gartner, p. 141.

39Cf. L. Cerfaux, The Church in the Theology of Paul (New York, 1959),
*

p. 148.

4046 Somnis 1.146F., cf. Wenschkewitz, pp. 83f.

41Gértner, p. 141.

42R. Kempthorne, "Incest and the Body of Christ. A Study of
I Cor. 6.12-20," NTS, 14 (1967/8), pp. 568-574.

B
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from Paul's other temple verses (I Cor. 3.16, Il Cor. 6.16) and that
Paul 15 here, as in the other places, referring to the community of
believers 1n general, the body of Christ {I Cor. 10.17, 12.12ff), as
the Temple of God. He takes up C. F. D. Moule's suggestmn43 that
verse 18bc 15 in fact a dialogue. Verse 18b 1s taken as a Corinthian
“Tibertine” slogan: "Every other sin which a man commts 1s outside
the body". Verse 18c is Paul's reply: "The immoral man sins against
his own body". Paul is arguing against the Corinthians who are saying,
with reference to the individual who commits an 1mmoral act with an
an outsider (e.g. a prostitute), that he does np harm to the body
which is the Church. Paul counters this by saying that any act of
immorality by a member of the Church is an offence against the Church.

This interpretation is arrived at by Kempthorne by taking the
10 {&Lov ciwa, “his own body", to refer to not just the body of the
individual but to his body which is the Church. This requires that
the word [&iog be used not only in “the specific sense of ‘private',
'personal','individual'" but as a possessive adJectwe44 which 1n this
case 1s translated simply as "his”.

Paul is saying in verse 18c that the 1mmoral man is sinning

both against his own body and the body of the Church of which he 15 a

43C. F. D. Moule, An Idiom Book oﬁ_New Testament Greek (Cambridge,
1953), p. 196. —

44

/

Moule, p. 121, Arndt and Giég(iss, p. 370, cf. Jn. 1.41,
Mt. 22.5. \
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member. If we are to accept this understanding of the use of (&Suog
in verse 18 then it is possible to see the following temple verse as
no different from I Cor. 3.16 or II Cor. 6.16. Paul uses wadg in
verse 19 in the same way as he does elsewhere. The singular 1& o

Ouv fits in well with our corporate understanding of vadg here. On

the other hand, an individual understanding of this verse, as Kempthorne

points out,45 would really require the plural “"your (individual)
bodies", as in verse 15. Kempthorne overcomes the difficulty one meets
here of Uuiv qualifying "the body" by noting that in the context it

is not hard to take (uwwv as a descriptive or appositional genitive:
“the body of which you are members", especially if there has been

46

a corporate allusion in 1o [6iov cdua. '© We arrive, then, if we follow

Kempthorne's suggestion, with this rendering of I Cor. 6.12} “Do you

not know that the body to which you belong is the47

temple of the
Holy Spirit which is within you (¢&v Ouwwv cf. I Cor. 3.16)".

We have, then, in this verse, a further example of Paul's
view of the Church as the Temple in which he emphasizes the important

part that the individual members, as part of that community, must

45Kempthorne, p. 573.

46Kemptborne, p. 573.

47The definite article is lacking here in the Greek as it is
in I Cor. 3.16 and II Cor. 6.16.
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, . , 48
play in keeping it pure and holy.
[t is quite usual for scholars to see Paul's use of the concept

49

of the Temple as merely metaphorical. ~ What they mean by this, one

presumes, is that Paul found the idea of the Temple as a useful image

on whiech to base some of his teaching,so

that the Temple is put forward
Just for heuristic purposes and that it no longer holds deep religious
significance but performs, for the present, a useful role as a metaphor.
This is not the case. The concept of the Temple, for Paul, is more

than just a metaphor. It may be presumed, that Paul, as a Jew, fully
recognized the significance of the Jerusalem Temple in his former
religious life and we shall show that the temple concept in fact
remained important for him. Any attempt to diminish this importance
results in a misunderstanding of Paul's later use of the concept of

the Temple as well as of the cult. In the Jewish tradition, out of

which Paul came, the Temple in Jerusalem was regarded as the special
dwelling place of God, and his continued presence was secured by the

51

expiatory sacrifices that were offered there.”" These sacrifices were

48McKe]vey (p. 104)notes that, for Paul, “God the Spirit does
not dwell in the individual qua 1ndividual but as member of the
Christian community”. Cf. I Cor., 12.8: "For by one Spirit we were
all baptized into one body"; also Cerfaux, p. 148. Note, however,
that Paul also emphasized that the 1ndividual believer is in possession
of the Spirit by virtue of being "in Christ" (Rom. 8.9ff.).

49Conzelmann, p. 77, Robertson and Plummer, p. 66, Cerfaux, pp. 147f.

fSOCf. Gaston, pp. 187f.

51Levine, pp. 75fF.
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required to maintain the purity of the sanctuary, which was threatened
by the defiling force of the sins of the people. In Paul's mind the
Christ event had changed all this. The community of believers now
constituted the Temple and in these eschatological times was assured
of God's Spirit and his presence among those who were "in Christ".

Christ's death had atoned for the sins of men (Rom. 3.22ff.,

an v

4.24, 5.6-9, I Cor. 15.3), but also it meant that the believer in
dying witﬁ Christ had died both to the power of sjn and the old aeon
(Rom. 6.5-11, Gal. 1.4).5% The sacrifices of the Jerusalem Temple
belonged to the old aeon; these now were of no avail fbr, as a new
being, the believer participates in the body‘and blood of Christ
(I Cor. 10.16f.) and with fellow beliévers shares in the reality
of being God's Temple.

Paul's actual attitude to the Jerusalem Temple remains soﬁewhat

ambiguous.While we can be confident that he considered the cultic

« 1ife of the Jerusalem Temple to be invalid as a consequence of the . .

Christ event, there is evidence that he still looked upon it as an :
important religious centre for Jews. WQ\can therefore surmisehthat

when he, "in order to win Jews...became as one under the law" (I Cor.

9.20), he showed some respect to the sanctuary in Jerﬁsalem. Not that

it provided a means of salvation any more than circumcigion or keeping

koéheé did, but for Jews it played a central role in their religious

lives and, provided that no one be}ieVer would be offsnded or weakened

o dogp aTatninn - T - e &

52¢f. Sanders, pp. 467

¢
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in his faith, Paul would have showh deference to that tradition. In
this connection we would note, wfth Davies, that for Paul:
Actual Temple practice is not frowned-ttpon, but supplies-.

- a model for Christian forms. There is no hint of
criticism of the priesthood or the Temple system. 53

and:

Like the sectarians at Qumran and the PHarisees

themselves, Paul might well have been able to

recognise the Temple in Jerusalem even while he

had substituted for it the new shrine of the

Church. 54
Paul posits that the religious community of which he is now a
member enjoys the presence of God and like those at Qumran would
deny that the Shekinah still dwelt in the sanctuary at Jerusalem. _The
Church is the Temple and it is the Church as Temple that Paul now
serves.

We shall see below that Paul depicts himself as a priest offering
up a sacrifice (Rom. 15.16, cf. Phil. 2.17) and expects to be supported
as such ( I Cor. 9.13f., Phil. 4.17f.). Service to the gospel is
likened to that of the priests in the sanctuary (Rom. 14.18). Paul

appeals to the community in Rome to present their bodies as a living

sacrifice, holy and acceptable to God in spiritual worship and like

53Davies, Land p. 191, cf. Gal. 4.25 on the heavenly Jerusalem.

4pavies, Land p. 193.
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the priests to remain apart from the profane wor]d;55

"do not be
conformed to this world" (Rom. 12.2). Paul's use of cultic terminology
including, as it does, the concept of purity, enables him to expand
on the theme of the believing community as the Temple and in so doing
dispels any thought that he is using the concept of the Temple merely
as a metaphor for the Church. Rather it is the expression of the
deep reality that he felt regarding the nature of the Church.

God is with the Christian community alone, for, with the
Christ event all attempts to do God's will are invalidated unless such
attempts are "in Christ". So now God dwells with the community of
Christian believers which is made up of those who have been washed,

sanctified and justified (I Cor. 6.11). Only thus purified can they enter
the Temple of God and offér.their bodies as a living sacrifice. All

those who find themselves in this community must then conduct themselves
in such a manner as to enable God's presence to remain with them. It

is with a concern that such é standard of purity will be maintained

in the churches and thus enable them to continue to enjoy God's

presence that Paul directs his attention to the pérsona1 conduct of the
individual members. They must not be allowed to defile the sacred
precincts. If they do steps have to be taken to restore the community's

purity.

Central tﬂen for Paul in the life of the Church is his view

55K. Weiss, "Paulus - Priester der christlicher Kultgemeinde",
Lz, 79 (1954), p. 359.
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that the 6bmmunity is tﬁe Temple, and as such he serves it. It is

from this that his use of the concept of purity stems. Before looking
more closely at the way Paul elucidates his understanding of the
community by the concept of purity we';ust examine in more detail

the ramifications of Paul's view of the community of believers

as the Temple. We see this in his use of cultic language and the manner
in which he sees both his and the believers' service to the Church

as having priestly dimensions, while at the same time he expresses

this same service in terms of a sacrificial offering.

3. Paul as Priest to the Christian Community

A temple requires a priest and for the Church which is the Temple
Paul serves in this capacity.56 Paul compares one aspect of his work
of proclaiming the Gospel to that of the priests who serve in the
sanctuary (I Cor. 9.13,14). Like the priests, Paul argues, his work
as an apostle deserves by right some.material reward. His calling
parallels that of "those who are employed in the temple service"
(ol td lepd épyalduevor) and "those who serve at the altar” (ol wp

euouaornbtm nnpeépeéovt€g)57 and who have a "share in the sacrificial

56weiss, p. 357.

573. M. Ford ("The First Epistle to the Corinthians.or the First
Epistles to the Hebrews?", CBQ, 28 [1966] p. 409), maintains that both
"temple" and "altar” here, which "are in the singular and have the |
definite article...must refer to the Temple at Jerusalem." o

A et gt R
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offerings" (v.13). As such Paul believed he could get his Tiving by
the Gospel. The olx oi8ate with which v.13 begins heralds another
self evident fact to Paul's reade;s that the gifts that are offered
at the Temple become the property of the priests. From the Jewish
point of view this would be known from Num. 18. 8-20; but, as Conzelmann
points oﬁt, "the rule is valid, incidentally, not only for the Jews;
it belongs to the basic stock of cultic regulations in general" 58 and
thus has relevance to both Jewish and Gentile readers of the 1etter.59
That Paul saw himself as being involved in a priestly service
to a temple is brought out by his use of L&pdg, which refers to the
Temple iq a general sort of way and which can mean any temple and not
specifically the Jewish one, rather than the more specific vadg which
he uses elsewhere and which, as we have seen, refers to the sanctuary
of the Jewish Temple. A]so, the verb mopeSoedw which has the meaning

of "serve regularly at the altar",69 suggests this same fact.61 His

58Conzelmann, p. 157.

¢t J. M. Ford ("The First Epistle to the Corinthians", pp. 402ff.),
who sees an entirely Jewish audience for the letter and W. D. Davies,(Paul,
p. 50), who-states: "there must have been a considerable Jewish element in
the Church at Corinth." An understanding of the biblical tradition does mnot,
as these two authors suggest, necessitate a Jewish readership but only
Gentile God-fearers familiar with the reading of the Greek Bible in the
synagogues. Cf, E. P. Sanders, "Paul's Attitude Toward the Jewish People",
USQR, 23 (1978), 175-186.

.60Arndt and Gingrich, p. 629.

61it occurs only in Pr. 1.21, 8.3, with a different meaning.

+
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use of SuocraotioLov does, however, bring the context back to the
milieu of the Jewish cult, for this word usually translates narn,

"altar”", 1in the LXX and is rarely to be found outside Jewish

and Christian circles.62
David Daube has indicated that, in contemporary Judaism, Torah

would have been taught-without charge.63 It is suggested, then, that

Pqu] is not envisaging his ministry as one of teaching but views it

in priestly terms. He is not so much to be compared to a rabbi teaching

a "new Torah“64 but to a priest ministering in the new Temple and as

such, by right, deserving support from that Temple. Paul is not

making an apology %or claiming support65 as he would if he saw his

ministry in terms of teaching, but he is emphasizing that the preaching

of the Gospel is a liturgical task (cf. Rom. 1.1,9) and that those

who perform it deserve the rewardg that accrue from thét particular service.
A far stronger indication that Paul considered himself performing

a role that was in place of that enacted by the priests in the Temple

62¢¢. Liddell and Scott, p. 812.

63David Daube, The New Testament and Rabbinic Judaism (London, 1956),

p.- 395, cf. Ford, "The First Epistle to the Corinthians", p. 409.

g 64Cf. Davies, (Paul, p. 145), who writes: "Paul would not find’it

strange to regard himself as a Christian Rabbi charged to be a steward
not only of a wipuyua but of a &L6axAd."

5paube, p. 39.
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in former times is given in Rom. 15.16. He describes himself as being
called "to be a minister (Ac.tovovdg) to the Gentiles in the priestly
service (lepouyédw) so, that the offering (mpoowood) of the Gentiles
may be acceptable (edmpdoSentog), sanctified (&yidlw) by the Holy
Spirit."”

This verse is full of cultic terminology, but we concentrate
here on the first half where Paul is describing himself. Paul uses the
noun Aeirtouwoyds in three different places in his letters. In Rom. 13.6
the usage is purely secular and refers to government officials who,
in their capacity as representatives of the divine will and authority,
are "ministers of God" (Aevtoupyol). In Phil. 2.25 Epaphroditus is
described by Paul as "minister to my need". These two similar understandings
of Aevtovpyde are reflected in this word's use in the LXX. It is most
frequently used to describe a servant who acts either in a persona]66
or officia167 capacity. The corresponding word for servant, &{movog,
could also be used, as, in fact, it is, by Paul in Rom. 13.4 to describe
the same officials.

The same word also haé a definite cultic use in the LXX. In
68 and Ben Sirach 7.29,30 it appears in parallel to the

word "priest" (lepelg) :

) 66Joshua 1.1; II Sam. 13.18; I Kings 10.5; II Kings 4.43;6.15;
II Ch. 9.4; III Mac. 5.5.

675ir. 10.2.

685ee on Phil. 4.17f. below.
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With all your soul fear the Lord,

and honour his priests (Lépedg).

With all your might love your Maker,

and do not forsake his ministers (Asitoupyde).

(Sir. 7.29,30)
Ezra 7.24 has the phrase “servants (Ae.toupyde) of the
household of God" and in Nehemiah 10.39 Xe.toupydc appears as a

member of a list of cultic functionam’es.69

Paul's self description, then, as Aeitouoyde has unquestionable
cultic connotatjons.70 Paul sees his mission to the Gentiles as a
priestly one. The priests who once served God in the Temple are now
replaced by those who are ministers of Christ Jesus in proclaiming
the Gospel. The priestly service is no longer involved with animal
sacrifices but with the offering of the faith of converted be]ievgrs.71
Paul, by using the participle of the verb tepouyew,72 emphasizes this
priestly role which he now fiFm]y believes he is carrying out. In

the LXX73 the verb appears only in IV Maccabees 7.8.74 This is the

59¢cf. Philo, Leg. Al1. 3.135, Acitoupyde ww dyidv, Arndt and
Gingrich, p. 472. N

70Cf. W. Sanday, A. C. Headlam, The Epistle to the Romans
(Edinburgh, 1896). p. 405.

‘ X
e, Rom. 12.1.

72A hapax legoumenon in the N.T.

73Sixtine edition.

74Nritten "sometime between A.D. 40 and 118." J. H. Charleswarth,
The Pseudepigrapha and Modern Research (Missoula, 1976), p. 151. Cf.

D. Hill, Greek Words and Hebrew Meanings (Cambridge, 1967), p. 43.
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story of the martyr priest Eleazar who went to his death refusing to
pollute himself by eating the flesh of pigs. The example that he set
is put forward as the ideal for those "whose office is to serve the

w 75

Law",’> (tobg iepoupyobvtag tov vouov, cf. IV Macc. 3.20). The priestly

ideal for Paul is lepouvoyolvia TO elayyéAirov toU 9eod, and he too
is willing to accept a martyr's death rather than compromise his

calling in persuance of this same ideal.

Konrad Weiss remarks: "Wie konkret Paulus seine Rolle als
Priester gesehen hat, wird durch Phil. 4.17% beleuchtet".’® Let us
examine these verses:

Not that I seek the gift; but I seek the fruit which

increases to your credit. I have received full payment,

and more; I am filled, having received from Epaphroditus

the gifts you sent, a fragrant offering, a sacrifice

acceptable and pleasing to God. (Phil. 4.17,18)

The sacrificial references of verse 18b are widely recognized as such
but verses 17,18a are usually taken to manifest allusions to the
world of commerce.77 A close examination of verses 17,18a, however,
shows that allusions to the pr%estly cult are just as dominant, if

not more so. This fact is often obscured in the translations where the

terse phrases of verses 17,18a require some expansion in order to make
1

1]

75R. H. Charles, ed., The Apocrypha and Pseudepigrapha of the
01d Testament Vol. II, (London, 1913), p. 674.

7SWeiss, p. 357.

77E. W. Beare, The Epistle to the Phillippians (London, 1973),
p. 155. .
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sense in English. This expansion is done by further emphasis of the
commercial aspect with the result that the only reference to the
sacrificial cult appears to be in verse 18b. However, a reading of
the Greek shows that Paul makes his first reference to the cult in
verse 17a with the use of &a and continues in that vein through to
the end of verse 18.

We shall show here the correctness of Weiss' observation
and present an alternative to the exclusively monetary understanding
of these verses.

As minister (Aevtouwoydg) to the Gentiles Paul would, by right,
be entitled to their gifts (&&ua) but he says he would prefer "the
fruit" (wopmde). In the LXX &3ua s sometimes used to refer to gifts
of a secular natur‘e.78 But, considering Paul's later reference to
sacrifice, this is not what he has in mind here. The &&ua in verse
17 refers to those gifts that are offered in the Temple. These are the
holy gifts, &uatog tiv &ylwv, of Ex. 28.38 that are offered to the
Lor‘d.79 The LXX;translates the Hebrew n911n “"wave offering" as gift
in Lev. 7.30. In Num. 18.11.8&ua 1§ 1linked with the offering of the
first fruits to read: wot tobto gotar Luiv dmooxn Soudtwy adtdv, and
refers to the gifts that are to be given to Aaron and his descendants.

We note again Ben Sirach's summary of the responsibilities one has

78
79

Gen. 25.6; 47.2; I Sam. 18.25; I Kings 13.7.

Lev. 23:38: tv Sopdrwy Gudv...d Qv &ite T wUOLY.
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towards the priests:
Fear the Lord and honour the priest, and give him
his portion, as is commanded you:
the first fruits (&moxd), the guilt offering, the
gift (8%oig) 80 of the shoulders, the sacrifice of
sanctification and the first fruits of the holy
things (&nopxnv &ylwv). 81 (Sir. 7.31)
The connection of the first fruits with the gift offering is shown
up in the Alexandrinus version of the LXX which has wauw Ta &Suata
Guov inserted in Deut. 12.11 immediately following the reference to
the first fruits. A similar insertion is made in the LXX of Lev. 28.2.%2
Paul describes his first Gentile converts as dmapxtt in Rom. 16.5
and 1 Cor. 16.15 and it is in this context that we see one dimension
of his use of &uc in Phil. 4.17. Paul's rhetorical statement "Not
that I seek the gift", in addition to the material benefits accruing
to him, refers also to what he considers to be the "“fragrant offering"
that he, as a priest, is presented in the form of converts to the
faith (cf. Rom. 12.1f.7}).
Another dimension suggested by the LXX background of &lua
points directly to the priestly function of Paul. Numbers 18.1ff.

describes the duties and obligations that are laid upon Aaron and

his descendants. The priesthood is given to Aaron as a gift (Num. 18.7).

80c¢. phit. 4.15.

Blee aviol, saints, in Rom. 1.7; I Cor. 1.1; II Cor. 1.1.

82See below.
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This does not fit in exactly to the context of what Paul is saying

here but ip does point again to the cultic use of &ya. 0f more
relevance is Numbers 18.6 where the Levites are given to Aaron as

a gift. "And behold, I have taken your brethren the Levites from among
the people of Israel; they are a gift (&bua) to you, given to the

Lord, to do the service (AeLtoupyelv tag AsLtovpylac) of the tent of
meeting (g ounwig tol poptuniov)." In the same way it may be suggested
that Paul, the priest to the community, sees the new believers not

only as a gift to be offered as an acceptable sacrifice in the Temple
of the Church but also as a gift to him as co-ministers with him

(cf. Phil., 4.15; 2.30) in the priestly service of the Gospel. Just as
the Levites who worked with the descendants of Aaron i1n the Temple were
a gift to Aaron so are the converts to the Church at Philippi Paul's
gift.

A further occurrence of &bua in a cultic setting gives us an
understanding of Paul's use of the word "fruit". Numbers 28.2 provides
an interesting parallel with Philippians 4.17f. Let us compare the
Hebrew of Numbers 28.2 with the Greek of the LXX:

MT  an?3 N2y Ny BN% 732 N .
LXX 71a &oa uou &4atd pou wopmuatd uouv el¢ dounv ebwdlag

The LXX ommits the reference to bread, on7, and inserts "my gift" after
&ypa, 1177, and thus avoids the anthropomorphic "bread of God“.83

In both passages we have 8o and éounv etwdlag, “pleasing

83Lev. 21.6.



oo e

139

odour". Furthermore one can perhaps detect a play on words here
with Paul's woprde, "fruit" and the xoprha hburnt offerings", of
Numbers 28.2.84 While this latter claim may be somewhat tendentious,
&5 has clearly been shown to have predominantly cultic connotations
n the LXX and its’use here in Paul requires 1t to have a similar
understanding.

We take fhe "fruit" of verse 17 to refer to the offering of
the believers, particularly the Gentile converts who, as a result of
Paul's ministry have been brought into the Church (cf. Rom. 1.13;
Phil. 1.22). The use of the term waondg for the Gentiles who are
now being brought into the community of the believers (Rom. 3.21f,
Gal. 3.25f.) is particularly fitting and belongs to the cultic
scenario of these verses. The Genti{fs are like the fruit in the Promised
Land, which for a set time is forbidden to the Israelites and,
according to Leviticus 19.23 (LXX), until it is thoroughly cleansed ;
of its impurity is not to be used.85 In the fourth year all the fruit

86

is considered‘holy, and is given as a gift to the priests” and is

worthy of praise to the Lord. It is of particular interest to note

84Regarding woorwua, George Buchanan Gray (Sacrifice in the 01d

Testament [Oxford, 1925], p. 12) points out that "etymologically this

word should mean a fruit offering”. See alsb A, Deissmann, Bible Studies
(Edinburght 1901), p. 135.

85

Cf. the same reading in Philo Leg.All. 1.52.

86N. H. Snaith, Leviticus and Numbers (London, 1967), p. 134.
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that the Hebrew of verse 23 describes the fruit of the trees as
"uncircumcised" and thus not to‘be eaten until the proper time.
This time has come, for Paul, with the Christ event. The fruit, the
Gentile be]ieverst can be offered. By Christ's death it has been
cleansed and, although literally uncircumscised, is holy to the
Lord. ¥
Likewise the first of the fruit, ™g &ropyng Tov Mopmmwy
(Deut. 26.2 LXX), is to be brought to the sanctuary and given to the
priest. Sg the members of the Church are called &ylou. (Phil. 1.1)
and, Paul thanks God for the."partnership in the Gospel" which he
shares with them. The Gentile converts are &mopxy in Romans 16.5,
I Corinthians 16.15 and in Philippians 4.16f. and are the "fruit"
which are brought and received by Paul into the community, the place
where God dwells (cf. Deut. 26.2). .
The LXX background to the verb mieovwdlw (Phil. 4.17) allows
for it too to have a connection with the cult. We have already alluded
to the gift of the Levites to Aaron (Num. 18.6) and compéred it to
the gift of the converts to Paul. In Numbers 3.44ff. we find micowd{w
used in a context which deals with the excess of the fi}stborn, who

had been redeemed by the gift of the Levites, over the actual number

of Levites who had been offered to the service of God. To make up for

87Cf. Lev. 23.20; 27.21. See also Phil, 3.3: "we are the true
circumcision”.
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the imbalance a gift of money was given to Aaron and his sons. "So
Moaes took the redemption aoney from those who were over and above
(rreovaldvtwv) ;ﬁose redeemed by the levites" (Num. 3.49). Here we
'again find a term which does not require us to confine it to a secular
context88 but which leads us towards a cultic understanding of
Philippians 4.17f.. ’

" A further parallel to the idea of the priest receiving gifts

in abundance is found in Isaiah 61.6:

But you shall be called priests (LEOUQ) of the

Lord, men shall speak of you as ministers
(AeLToupYée) of our God, you shall eat the wealth
of the nations (&Svog) and in their riches (mAoUrog)
you shall-glory. ‘

89

While we accept the translation of elg AMdyov buav (Phil. 4.17)
as "to your credit" we question the necessity of taking the "credit"
here in pyrely commercial tarm§. The verb Aoy(Topow, to which Adyog
is(relatedgo is used in the LXX to denote the crediting of sacrificial o
of ferings on beﬁalf of the donors (Num. 18.27,30; cf..Lev; 7.18),iand‘
the computing, b;%;ha priest, of the Ya]ue‘of'certain houses and fields
during the Jubilee‘yaar; The value of the field, for instance, in the
.Jubilee year is given "as a holy thing to the Lord" (Lev. 27.23).9¥

We may comfare what we read in Leviticus 27.21-23 with Paul's description

B

Y

sacf. aslo Sir, 35.1.
8¢r. pnil. 4.10. .
- Oyt v, pozss, ' . h

: Myiov T KUOLQ,

v - °




s ey e eiw

T

TEmat L%
e T B
Wik L ~

142

-

of the Church as God's field (yedpyiov) in I Corinthians 3.9 and
notice how fitting phat imagery is in the context of Philippians
4.17f. The law of Jubilees states thaf\the field, & &ypog, which

when released in the Jubilee year became “holy to the Lord", is
possessed/pf’the priest and is regarded as if it were set apart,
é&nua: 1 Yﬁ N &pwpropevn (v. 21). Paul makes no direct reference to the
concept of the Jubilee (&peoog, the usual Greek word for the year of
release, is lacking in Paul) but the view that Christ's coming had

heralded a time of ré]ease became current in the early Church.92

The
teaching .regarding the Jubilee year seems to lie behind Paul's view
of the Church; not only is it God's fie]d, it is holy, set apart

(Rom. 12.?), and is Paul's gift. It is this gift, the Gentile converts

of the Church, which is the credit (Advoc) to those of the Philippian.

cgmmunity.

" Paul reiterates that he has received these gifts in abundance
and goes on to say that He has received them by the hand of Epaphroditus
(8eE&uevog o ‘EncpooSitoy  Ta o’ Uuav, Phil. 4.18) and he calls

these gifts "a fragrant qffering, a sacrifice acceptable and pleasing

" to God".93 Epaphroditus is Paul's fellow worker, a minister (Asgrouoyég)

to Paul's need (xpela) (Phil. 2.25) and was active among the Philippians.

At one time he had become 111 and close to death in attempting to
®

920¢.“Luke-4.18-22. See John Howard Yoder, The Politics of
desus {Grand Rapids, 1972).

93Cf. II Cor. 2.15F.: "we are gpé aroma of Christ'.

o
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make up what was seen as the lack of "service" (Asttoupyia) on

the part of the Philippians (Phil. 2.30). In Philippians 4.17f. this
deficiency has been recfified, the "need" of Philippians 2.15 has
been provided (cf. Phil. 4.16) through (mapa) the priestly service

94

of Epaphroditus.”” This "need" is described now, by Paul, as a gift,

and comes from the Philippians in the form of the sacrificial offering

(AeLtovpyla) of their faith (cf. Phil. 2.174:

Apart from the obvious reference to the sacrifice in verse 18
there is one further cultic term which is generally overlooked. Paul's
&ekduevog, "having received", comes from the verb &&xouow and has a
cultic background in the LXX.95 Perhaps the most signifiéant for our

purposes is the use of the verb in the Codex Alexandrinus version of

Exodus 29.25 where &éxouow translates the Hebrew nv7.96 Exodus 29.25
deals with the wave offering in the ceremony of the consecration of
the p%iests. In verse 24 the offerings are put in the hands of

Aaron and his sons who then "wave them for a wave offering before the
Lord” (RSV). The LXX translates wave offering (n91in) as &pdoioua,

i.e. something set apart and appointed for God. Now, Paul sees himself

94Note, Phil. 4.19, God, in return, supplies every need.

%lev. 7.8(18); 19.7; 22.3,22,25,27; Deut.-33.11.

96In the £nglish versions NPy is usua]]y taken to mean "to take"

but it also has the sense of "receive" or accept , BDB p. 543. Codex

Alexandrinus has Afugn with the other versions in v. 26. For Afjupig or
Afkovg see Phil. 4,15, G. W. Lampe, Patristic Greek Lexicon (Oxford, 1961),

801. J. H. Moulton, G. Milligan, Vocabu]aryﬁof the Greek Testament
(London, 1930), p.374. -
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as one set apart {&popropévog) for the Gospel of God (Roh. 1.1) and
and as one whom God has set apart (&popoloog, Gal. 1.15); and in

IT Corinthians 6.17, citing Isaiah 52.11, he calls on believers to
separate themselves (&poplodnte) from the world. In Exodus 29.25 LXX
(A vérsion) Moses receives this &pdoroua and burns it with the burnt
offering as a "pleasing odour" (éounv efwSiag) before the Lord. "It
is an offering by fire to the Lord (noomd €oTLy HUElw) .

This brings us to Paul's description of what he has received
as a "fragrant offering; a sacrifice acceptabie and pleasing to God."
The phrase "fragrant offering” is the same édounv elwdlag which we
see used frequently in the LXX and in the Hebrew Bib]g for nn»1 n?"
as a description of the odour that ‘ascends to God from the sacrifices

9? one stands

of the Temple. Of the many occurrences of éounv elwSlag
out as being particularly relevant for our purposes. It appears,in

Ezekiel 20.42:

For there I will accept them and there I will require
your contribution, and the choicest of your gifts with
all your sacred offerings as a pleasing odour. 1 will
accept you when I bring you out of the peoples.

(Ez. 20.40,41)

Here the prophet speaks of God's acceptance of Israel who

will serve him (eouksécooouv)gg and be to him as a pleasing odour.

9¢f. Lev. 22.27 where the burnt offering (udpraara) is
received (ScxdMoetal) as a gift (&ya) and Num. 8.14,15 LXX where
the Levites are cleansed and offered as a gift before God.

83ee Hatch and Redpath. pp. 1018f.

99On.the use of Souvietw see below.
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Here the people themselves are depicted as the offering, just as in
éﬁe letter to the Philippians, but God also requ{res their material
offerings in the form of Tac dmopxdc OMOV ol TAC &MOEXAC TOV SEPoPLoWDY
literally: "your first fruits and your select first fruits".loo
If we understand the gift which Paul receives as being not
only something tangible but also the faith of the new converts as well
as the converts themselves that have been brought into the Church as
a result of the "good work" (Phil. 1.6) of the Philippians, namely
their service (Aeivtouvpyla, Phil. 2.30) of proclaiming the Gospel, we
see the appropriateness of Paul's language here. Like Paul himself
the members of the Church are set apart (&poplTw) from the world and

dedicated to God. They are, in fact, 1ike the wave offering which the

LXX describes also by the use of &popllw, dpdoroua. They are shared by

both God and the “priest".101 ‘ ‘~\\

Paul is not speaking here merely of material rewards for his
Jabours. It would be going too far,'however, to ruie them out entirely;
for -Paul speaks of the supﬁort that, 1ike that given.to the priests,
is due to those who preach the Go§pe1 (I Cor. 9.13f.). To Paul, then,
are brought the gifts as they were to the priests %n the Temple, and the
gift'that he welcdmgs most is ?he fruit that is brought in all its

perfection in the form of new members of the.Church. It is this "fruit"

-

1000t here "fruit" of Phil. 4.17 and Paul's use of drwoxh
elsewhere. : .

103, 29.24,26,27. Lev. 10:15;14.12. Num. 8.11.
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(nopmdg) which 1ike the burnt offering (wdomuua) is a pleasing odour
to God.
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We have in Philippians 4.17,18 an abundance of cultic

£
5

terminology which serves to depict Paul as (in Weiss' words) "Priester

der christlicher Ku]tgeme1nde" 102

He receives gifts 1ike a priest
which he then offers up as an acceptable and pleasing sacrifice. We
are hard put to deny that the Philippian church provided material
support103 but this, and the fact that the Philippians have carried
out their ministry in providing Pauf with new converts, enables Paul
to see himself in the priestly role in the service of the Church which
is the Temple of God. Offerings are brought to this Temple, but
these are not the bloody sacrifices of the old Temple. Instead

» 104

there takes place a "spiritual sacr1f1ce But even this sacrifice

.requires that the offering be both "acceptable" and "pleasing" as

were the animal sacrifices of old. The language of these verses in

. Philippians sums up this particular understanding of sacrifice. The

priest receives the gift and the fruit which are set aside and dedicated
to God. The intangible offerings,those of the new believers, are like
the burnt offerings and are devoted to God while the tangible are given

to the priest for his physical support.

102
"~ Weiss, p. 455. Cf. R1chardson, p. 116, who be]leves ‘Weiss
overstates his case. ’

: 103Note the cultic Asuroupvéu (Rom 15.27) in a context
undoubtedly mater1a] R

104See below the discussion of Rom. 12.1 and the ﬁndersténding
of Xovwdg as rational, reasonable etc.
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So Paul, in thanking the Philippians for their gift in Philippians
4.10-23, rejoices that they have provided for his need. He expresses
some reserve in asking and receiving material aid; "Not that I complain
of want" (v.11), "Not that I seek the gift" (v.17), but of the gift
of themselves which he considers to be of far greater value he is
explicit and in so doing uses the language of the sanctuary. This

105 Now that the Jerusalem Temple has been

language is not metaphoric.
replaced as the dwelling place of God the offerings of the Christians
are real enough for Paul and require certain conditions now that they
are taking place in God's Temple the Church.

These conditions are described in the language of the old
cult. One of these édnditions, as we shall gee, is the purity that is
required of those who minister within it and make their offerfngs there.

106

Paul himself is set apart for this service to the Gospel (Rom. 1.1,9) and

his fellow workers such as Epaphroditus are ministers (AeLtovpydc)

FYRgees

also (Phil.-2.15). So the offering.%s made, to be sure, not with the
ritual and in the surroundings of the Jerusalem Temple, for these things .

have now passed away and no longer have any validity. But still God

~ et Asbbes

requires and receives this offerihg and although it is of a different .o
dimension it is no less real both in -its offering and in its effect. It

is reqdired by God and in return Paul states; "My'God will supply -every

¥058eare, p. 156. ' .,' ‘ N

1OGVerse 9 has Aatpelw.
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need of yours" (Phil. 4.19).107

Finally,to conclude our examination of Paul's priestly role
in serving the Christian community weitake a closer look at three
passages in which Paul appears to be alluding to his sacerdotal

role in the Church.

Paul introduces himself to the Roman church (Rom. 1.1) by
describing himself as "a servant (8o0Acg) of Jesus Chrfst called
(wAntog) to be an apostle set apart (&upioudvog) for the Gospel
of God". Given the use of Solhog and Sovdedw for cultic service in
the LXX Weiss asks "ob sie nicht auch bei Paulus in entsprechenden
Zusammenhangen einen kultischen Beiklang haben."108 While &ouielw 1is
used predominantly in the LXX in a secular context it also occurs ih-
sentences with God as the object.109 Furthermore it is used occasionally
within a specifically cultic context. In II Chronicles 30.8 it is
reported that Hezekiah called the people to come to the sanctuary
and serve the Lord, and Manasseh after restoring the altar in Jerusalem

commanded Judah "to serve the God of Israel" (II Chron. 33.16).110

07There is a trace here of a do ut des contract. -
108 '

109

11°1n Psalm 101(102).22 T2y, SovAetw are usually translated
"worship" in the English versions in order to maintain the para11e11sm
with the previous stanza. The hiphil of Tiay is translated by Socvietw in
the LXX Sinaiaticus and Alexandrinus. Cf.Qgpe translation of Is. 43.23;
the RSV has "I have not caused you to serve me with offerings".

Meiss, p. 357.
E.g. Deut. 13.4. Judges 2.7. 1 Sam. 7.3,4 etc.
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While in most cases &ouletlw translates the MT Tay, Isaiah 56.6
is one of the exceptions. This familiar passage tells of the foreignetf
who will become priests whose burnt offerings will be accepted at the '
Lord's altar. (A theme not irrelevant to our understanding of Paul).

In the LXX the foreigners are to serve (SouAetlw) in what is clearly
meant to be a cultic manner.

And the foreigners who join themselves to the Lord to

minister (&cuiedw) to him, to love the name of the

Lord, and to be his servants (elvar abwd elg Sodrog

ual &0Mog)... their burnt offerings and their sacrifices

(Suolag) will be accepted (Sewtdg) 111 on my altar

(Suoraompetov) .  (Is. 56.6,7)

~ We have already noted some of the verbal parallels between
Philippians 4.17f. and Ezekiel 20.40,41(LXX) and we return to the
1atter‘verses once more to see that the verb &ouiedw, which translates
71y, is used again in a cultic context. Here the prophet calls upon
the "House of Israel" to "serve" God for ever,112 bring their gifts
and offerings and be accepted themselves asa b]easing odour (&own
ebwdlag) .

The LXX background of &c0Aog, Sovretw then, apart from its
gecular use, is applied to prophets or certain individuals (e.g. Jacob,

Isaac, David) while Isaiah 56.6 envisages foreigners who will serve

in the Temple and be the Lord's servants.113 There may be a suggestion

Ulee phrit. 4.18.

112
113

Note that LXX has ef{¢ téAog for the MT vwa.

Noté that the LXX includes both male and ?emale slaves

" here.
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then, of priestly service when Paul calls himself "a servant of Jesus

Christ" in Romans 1.1.114 He is not alone in this service. Timothy

is also a servant of Jesus Christ (Phil. 1.1) who serves with Paul in

the Gospel (Phil. 2.22).11° |
In the contrast that Paul sets up in I Thessalonians 1.9

between the worship of idols and the service of "a true and living

God" his use of SouAetw as an antithetic parallel to the cult of

116 1pe

idols suggests that he views this service to God as cultic.
Thessalonians have switched their allegiance from the idols to
which they offered sacrifice to the God whom they now serve by
offering themselves. They are now made holy by God himself and in
spirit, soul and body are kept sound and blameless (onunpdg'ual
dueurttde) just like sacrificial offérings.117 ~.
(’%@One other use by Paul of Souvietw is worthy of mention. This

comes in Romans 14.18: "He who thus serves Christ is acceptable

) 114This service is directed also towards the members of the
Church, for in I Cor. 4.5 he describes himself as a servant to the
Corinthians.

115Paul,in referring to himself as "a servant of Christ" in
Gal. 1.10 may well be alluding to the secular relationship of
slave-master in which the slave, in this case Paul, can serve only one
master, Christ. This secular understanding of Scbiog—~6ouietw is
. pursued by Paul in Rom. 6.1ff. where he contrasts the slave of sin
with the slave of righteousness. o

b eiss, p. 357. \

117See below on I Thess, 5.23.
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(eédoeorog)llB to God and approved by men". By a 1ife of "righteousness,
peace and joy in the Holy Spirit" (v.17), the believer serves Christ
and presents himself to God as a worthy offering acceptable as a
sacrifice (Cf. Rom. 12.1f., Phil. 4.18).

The verb &popllw is used in Numbers 8.11 in connection with
Aaron's designation of the Levites as a gift to God from the people
of Israel to do the work of the Lord»i,19 and in Leviticus 20.26 of

God's separating Israel from the other nations so that they may be

his own possession. It is also used of the distinction that has to
20

’

be made between the clean and the unclean in Leviticus 20.25.1
We note with Cranfie1d121 that &popllw is frequently used in connectiqpn
with &yiog or &yudlw. In Levitiﬁus 20.25 the holiness of Israel goes
hand in hand with %ts separation from thesnations and Ezekiel 45.4 has
otuog &popLondvog used for vTim, sanctuary.

In the case of &popl{Tw in Romans 1.1 Paul describes himself

118Cf. IT Cor. 5.9. Paul seeks to be acceptable (eldpeoctog) to
the Lord. Neither eddpeotog or the verb elopeotw have any cultic
connotations in the LXX. EGopéotnoic however, appears in Aq., Sy., Th.
at Ex. 29.18 and in Sm. at Ez. 20.41 with reference to the acceptability
of the sacrifice. Both these verses in the major versions have doun evwdlog.

119Ebyd£eo®aL w &ova woplov, cf. I Cor. 9.13.

1201ne Hebrew 971, which is translated by dwopilw in Lev.20.25,26,
is frequently used to denote the separation of cultic functionaries for
their priestly service. This is shown in Num. 16.9. 971 is here translated
by &iaotéluw which is used in a similar way to dpopilw in the LXX. Cf.
Lev. 10.10; 11.47; Num. 8.14.

121
p. 53.

C. E. B. Cranfield, The Epistle to the Romans (Edinburéh, 1975),
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as being set apart for the Gospel and he differentiates between the

profane and the holy service he is called upon to perform. He is both

separated from the unclean world and dedicated to holy office.122

‘ The manner in which Paul performs this office is described

by his use of the verb Aatpelw in Romans 1.9. This verb is used throughout
the LXX for the service which man renders to the divine. Sometimes it

is used with reference to the worship of "other gods" but generally it

is in the context of the cultic ministry to the God of Israel. (e.qg.

Ex. 3.12; 10.7ff. etc.) and occasionally, more specifically, the
sacrificial ministry gn Numbers 16.9, where it translates nw, and

in Joshua 22.27b, which reads:

that we do perform the service of the Lord (XatpeuveLv
Aatpelav wuplw) in his presence and with our burnt
offerings (wapndyuoolv) and sacrifices and peace offerings
(Suolog v cwmplwy) .

The Joshua passage refers to the altar which the Transjordanian tribes

erected "not for burnt offering nor for sacrifice but to be a witness

w123

(popTuela) to future generations that they indeed did have a "portion

in the Lord (uepic wxuplou)." The Church to which Paul ministers has
no burnt offering but it too knows that God dwells with it (cf. Joshua
22.31) and it has the assurance that it receives the inheritance

) 124

(wAnepovoula, cf. Rom. 4.17; Gal. 4.7), for in its own way, with

122Cf. Cranfield, p. 54. See also Gal. 1.15.
123c¢. paul's wdorug, Rom. 1.9.

124See Psaim 16.5 (LXX) where wAnpovonia transiates #7n which
appears in Joshua 22.25 as uepig, "portion", cf. Is. 61.6.
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Paul as its priestly minister, it performs the Sérvice of the Lord
with its own "burnt offerings and sacrifices and peace offerings"
(cf. Rom. 12.1; 15.16; Phil. 4.18).%2°
Paul's phrase &v tw rvevuaty pov (Rom. 1.9) should not be
taken as an attempt to spiritualize his work as servant of God and
thus deprive it of its cultic context. We should understand Paul's
use of "spirit" here as a living and present reality which enables

him to accomplish his ministry.126

4. The Believer as both Sacrificial Offering and Priest

Having shown that Paul frequently depicts himself as priest
to the Christian community by his use of language that, within the LXX,

is explicitly cultic, we turn to examine the way in which he sees the
Christians themselves both as "living sacrifices" offered to God within

the Temple which is now represented by thg Church and as priests

125It is suggested by Roland de Vaux, Ancient Israel (New York,
1965), p. 341, that Joshua 22.25,26 may have served as a Jjustification
for the setting up of temples outside of Jerusalem in Israel's later
history, e.g. Leontopolis. Paul has of course set up a temple apart
from Jerusalem in treating the Church as the Temple of God.

126eiss, p. 357, Sanday and Headlam, p, 20; “the mveua is the
organ of service; the ebayyeilov(=to wipuyua to0 etayyeAlov) the sphere
in which the service is rendered." See Cranfield, p. 76f. for the various
interpretations of these phrases. Paul's priestly service may also be
suggested by his use of Sudovog and Siamovia (Weiss, p, 358). No such
cultic use is to be found in the LXX, while Sicxovew is found only twice
in reference to priestly service in Josephus (Ant. 7.365; 10.72., Beyer,
TONT I p. 83). But in Rom. 15.31 Paul hopes that his &uduovog may be
acceptable, eOmpdodentog to the saints. Eimpdodentog is used cultically
elsewhere in Rom. 15.16.
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themselves.
Perhaps the best example of this first view is expressed
by Paul in Romans 12.1,2:
I appeal to you therefore brethren, by the mercies of
God to present (rwolomue) your bodies as a living 127
sacrifice (Suola), holy (&yiog) and acceptable (etopeotog)
to God which is your spiritual worship (Aoyumv Aatpelav).
Do not be conformed (cuoxnuatilw) to this world but be
transformed by the renewal of your mind, that you may
prove what is the will of God, what is good and acceptable
(e0dpeotoc) and perfect (téAivog).
As Sanday and Headlam point out mplotnui is "a tech. term.(although
ndt in the 0.T.) for presenting a sacrifice“128 but the verb is closely
related to moovotdwel2? which Paul uses in Romans 6.13 ("but yield
yourselves to God") and which itself -has a cultic background in the LXX.
In the LXX, however, mopirotmdww is never used in the way Paul uses it
in Romans 6.13. It usually translates,in a cultic setting,Tny,in
such phrases as: "to stand (Tay) béfore the congregation to minister
to them" (Num. 16.9). But in Deuteronomy 21.5 it refers to the Levites

whom God had chosen "to minister to him" and translates nw. Nevertheless,

- despite Paul's individual use of moplenue,the context clearly shows

that the verb describes the offering that is to be made of the bodies

of those Christians in Rome as a living sacrifice.

127¢¢ . Ex. 29.18, Aq., Sm., Th., Ez. 20.41, Sm.

1285anday and Headlam, p. 352. See also Arndt and Gingrich,
p. 367. Cf. Josephus, Ant.4.6,4.

1298 rndt and Gingrich, p. 633.
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g

epoia is the usual word for sacrifice in the 'LXX, and the

-

sacr1f1ce of wh1ch Pau] is speaking differs here from that of the

\

Jewish cult 1n-that the offering is living and involves no siaughter.
It is similar .to sacnifices offered in Judaism in that the offering:

n 130 .

is- called upon to be both "ho]y" anq "acceptab]e ‘Aviog has

a wide and var1ed use in Paulms letters. It is significant that it
1s usualh; Paul's habit to call-all.those to whom he writes as "the
holy ones”, (Rom. 1.7; 1 Cor. 1.25.1f Cor. 1.1; Phil. 1. 1; 1 Thess..
1.10), a suitable title for those who are ce]led upon in Romans 12.1

to become sacrificial offerings.'{srael'was called upon to be holy

(Lev 11. 44“45' 20.26; Deut. 7.6; 14.2,21) and the sacrifices in the

Temp]e were "the ho]y th1ngs" (Lev. 21.22; 22.6,7,12,13f.; Deut. 12.26;

w——r

Lev. 27.9,10, 14[house] 21[ﬁe1d] Num..6.20, cf. Num, 16.3). Paul

uses this understand1ng of ho]xness to br1ng together the idea of those

ca]?ed to be "ho]y-ones" who are 1n the Ghurch gathered together to

enjoy God's pr'esem}el?‘1 wi th, the view that tho§e mme ho] y ones offer

132 133

themse1ves as a g1ft offering throughahwm to God.- .

The offerﬁng that Pau] requires the ROmans to make is described

=,

¥

1300, acceptable, see above on footnote i18 and below on Rom. 14.18.

-

Blee, Ex. 12.16; Lev. 23.2fF.; Num. 28.25 where xAnth dyud
is -the Titurgical, assembiy of the Jews gathered together on feast days /
(cf. I Cor, 5.8) at God's behest. See’l, Cerfaus, ThetChurch in the '

Theology of Paul (New York. 1969), p.. 118
o i 9,145 cf. Pl 4.171-‘.. -
Mg, ’Num. 620
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k . ; .
as @ doyuun Aateeta. It is usual to translate Aoyuwdg as "spiritual”

in the sense of "metaphorical® as opposed to “1i£era1“. Thus _the

sacrifices of the Christians do not have the reality of the sacrifices

of Judaism but are on a higher spiritual plane. This is true to a

cer@ain extent but we must not overlook Aovuudc as meaning "rationa1“134

as well as "spiritual”. This wou‘d mean that Paul is saying that

these sacrifices are now more fifting in the light of the Christ event

and the life of the Spirit in which believers now live. The sacrifices

of the Temple-in Jerusalem are now of no use. The offerings made by

the Christians a}e the only ones God will accept. It is in this sense

that they are "rational": in the ]ight of the aeon in which believers

ﬁow live these sacrifices are the only ones that, as it were, make sense.
Paul uses Aateela on]& here and in Romans 9.4. %n Romans 9.4

he taments the unbelief of Israel and the loss he feels now that th;y

have'forfeited'their prfvi]eged position before God which they previous]y'

had by virtue of their birth. Among the privileges that were granted

w135 which has now been

them was “the worship", or "the temple service
transforned and ipherited by those who are children of the promise
(Rom. 9;8),'the Christian fé]ldwship which is made up of both Jew

{ .
and Greek. Their worship involves the offering of themselves; and in

. . ~ . .
Romans 12.1 Paul uses the same term Axvpela, for now the Church, as

-+

134Arndt and Gingrich, p; 477&_“a favourite expression of
philosophers since Aristotle’. L2

15angay and Headlam, p. 231,

-
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\
the Temple of God, performs the sacrificial worship.136
Paul pursues the idea of sacrificial wor;hip in the next
verse. He calls upon the Roman Church not to conform itself to this
world but to be changed so that their minds too be made as a suitable

137 continues the theme of holiness

offering. The cuvoxnuati{lw of verse 2
and separateness which is required both of the offerings made to God
;nd of ‘those who actually make the offering. In this case the offerer
and the offering are identical. In the same way as Paul sees himself

as set apart for the service of the Gospel (we have already seen the

‘sacrificial setting of this idea) so must the believer, in setting

forth himself as a 1iving sacrifice, be distinct from the world around
him so that his whole being; bbth mind and body may,be made a suitable
offering; holy, acceptable, good and perfect.138

We have already ﬁoted that Paul, in Romans 15.16, describes

himself as being involved in the priestly service of God's Gospel.

136Aaxpeia is used in Joshua 22.27 LXX for the service, nTly,
which the Transjordanian tribes performed as a witnegs. See above on
Rom. 1.9.

1370t in LXX. ‘

138The acceptable, good and pérfect may refer back to the will
of God, but there is the connection to the first part of this verse,

which calls on the Church not to conform. to the present age, that enables

these three adjectives to apply to the body of believers. This .
understanding can be further substantiated by noting the use of teielog
in a cultic setting in the LXX. Cf. Ex. 12.5 ; Deut. 18.13;Jud. 20.26;
21.4 (B text); Ezra 2.63 (veielog = sacred objects).

.
-
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He continues in this same verse to show that his priestly role is

%ﬁ order that ({va) "the offering (moocpopd) of the Gentiles may

be acceptable (elmpdodentog), sanctified'(dyLdgm) by the Holy Spirit."
Faul's word for offering, mpocxpopd, although not frequent,

is explicitly used fora sacrificial offering (e.g.Ps. 40.6; I Es. 5.52;

cf. I Kings 7.48) although as a rule the LXX prefers to translate
the MT nnian by Suola or &pov. An interesting use is made of mpocpopd
in Ben Sirach. The word always occurs in a cultic setting and in this
context i]]ust;ates some useful parallels to Paul's use in Romans:

The offering (mpoowopd) of a righteous man (&{uaiog)
anoints the altar, ‘

and its pleasing odour (etwdla) rises before the’
Most High. 139 (Ben Sirach 35.5) '

...al1 the sons of Aaron in their splendour with

the Lord's offering (mpocpopd) in their hands,

before the whole congregation of Israel (&otnoiag’IopomA).

Finishing the service (AeLtouvdg)at the altars,

and arranging the offering (mpoopopd) to the Most

High, the Almighty, 140

he reached out his hand to the cup and poured a libation

of the blood of the grape...a pleasing odour (Sounv etwSioc)
to the Most High, the King of all. (Ben Sirach 50. 13-15)

This use of mpooxpood firmly places it in the cultic vocabulary of
Judaism. Paul uses it in Romans 15.16 for the sacrificial offering
of the Gentiles, the same idea that he expresses in.Romans 12.1f.

and Philippians 4.17f. and alludes to e]seWhere.141

139¢¢. 11 Cor. 2.15; Phil. 4.18.

0. phid. 2.7
 141pom, 15.6; I Cor. 6.20; Phil. 2.15.
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In contrast to mpoowopd, ednpocdentog is not found in the

LXX. Pau1'u§§% it here and in Romans 15.31, II Cor. 6.2, 8.12, but

only Romans 15.31 may have any cultic connection.142

143

The word, is,
however, clearly related to Sewtdg which Paul uses in Philippians
"4.18 and which in the LXX refers to the sacrifices.144
This acceptable offering of the Gentiles is to be‘sanctified

by the Holy Spirit. Pad] uses the verb &yiLdlw elsewhere to describe .
the preparation one undergoes prior to entering the fef]owship of

the Church. The members of the Corinthian Church are “sanctified,

in Christ Jesus" and become "the holy ones" (I Cor. 1.2). Later

in the same letter Paul reminds the Corinthians that they were washed,
sanctified and justified (I Cor. 6.11). In order to enable the ,
offspring of couples where one spouse is an uhbeliever.to be considered
holy and acceptable to the Church Paul rules that the unbelieving
spouse is sanctified through the belief of the marriage partner

(I Cor: 7.14). While the concern of Paul and the Corinthians appears -
to be centred around the requiremenfﬁ of Church membership the Church
in Thessalonica was caught up with speculatjons about the eschaton.
Inl Thessa]oﬁiaﬁs Paul 1gssens this speculdtiof somewhat but prays:
that at the parousia "God may sanctify you wholly (dAotexdig) and . ..
blameless (&ueirioc) at the coming of the Lotd® (I Thess. 5.23). Just

. .

142

Note the cultic use of this word|in I Peter 2.5.
y il .

3Moultor and Milligan, p. 264. Cf| Ben Sirach 35.6.
Whee. phi1. 4.18.
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as those who enter the Church must be purified and made Ho]y,l45 SO

those who are eagerly awaiting the end must 1ikewi§e be made holy
and be like the sacrificial offering, sound and blameless at that
time. .
~ In the LXX &vudlw is used on various levels in a cultic setting.
The f{rst born (Ex. 13.2) and, then, in their place, the Levites (Num.3.13;
8.17) are sanctified and set apart for God. The Aaronic priesthood
" §s sanctified (Ex. 29.2,44; 30.30, -Lev. 8.30; 29.27) and the offerings
_(&ext) brought to the priests are also described as "sanctified things"
(&yiogéueva, Num. 5.9; 18.8,29). Israel itself, in Ezekiel's prophecy,
is to be made holy in the sight of the nations (Ez. 20.41) and in
particular when God dwells in their midst (Ez. 37.28). This background
is reflected in Paul's thought. We have noted that Paul sees himse]f as
the priest who, set apart for the service‘of the Gospel, is in receipt
of thetfirst converts (&mopyr) and accepts,-in God's name, the holy ones
(&vyiol) as a sacr%fice.'The Gentiles, in offering themselves, must be,
1ike the Levites who serve in the Temple, purified and sanctified and
set apart for'God.146'The Church now proceeds with the awareness that as
the Temple of God it enjoys God‘s‘presenqe and as such is made holy.
Me have already seen that it is unnecessary‘to confine our
understanding of Philippians 4.17f. in term§ of material gifts sent

to Paul. We have argued that these verses, given the preponderance of

145
146

cf. 1°Cor. 6.11.
: t,

Cf. the Levites as a-gift: to Aaron and Phil. 4.17f.
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are also priests.
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cultic término1ogy,can be seen to refer to‘the same offering that
Paul mentions in Romans '12.1f. and 15.16: the offering of the new
converts of themselves. This offering, which comes about through the
(ﬁrieSt]y) ministry of Epaphroditus, is presented to Paul who, as a
priest, accepts fhe gift which 1ike the burnt offering of the Jerusalem
Temple is a fragrant offering, which is then further described as a
sacrifice, acceptable and pleasing to God.

Elsewhere in Philippians Paul refers to the sacrificial offering
of the faith of those who are in the Church. In what may be a reference

to what he sees as his own fate147

v

if I am to be poured out as a libation in addition to (éni

Paul says in Philippians 2.17 "even
)148 the
sacrifice and priestly service (Aeitouvpyia) of your faith". Paul has
already called upon the Philippians to be blameless (&uiumroc) and
innocent” (&éparog) and without blemish (¥awmog) (all cultic terms

to dgscribe the cultic offering) in contrést to the "crooked and
perverse generation" among whom they live (v:15). As such they are
suitableras a sacrificial offering to God and, in verse 17, this is
how Paul depicts them, combining,‘af the same time, the view that they

149 1t s their faith which is the sdurcerf‘both this

147M R. Vincent, The Ep1st1es to the Philippians and to Philemon
(Ed1nburgh 1897), p. 71,

148

For possible alternatives see Vincent p. 71,
149

+

: K1inzing, p 217, "Weil die Christen selbst ihr Leben darbr1ngen,
sind sie nicht nur Opfer, sondern zugleich Priester." - -
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150 The offering‘is that of themselves

offering and their priesthood.
and is made by themselves acting in faith. This is their worship by
which they glorify God ( cf. I Cor. 6.20).

Paul uses the verb Atpedw, which is usually translated
"worship"; but this has to be clearly defined, for Aatpedw is used
in the LXX for "to serve" or "to worship" cultically and especially
by sacrifice.lg1 In Philippians 3.3 Paul is contrasting thége who
seek to have Gentile coqverts circumcised with those who "are the true
circumcisign who worship (Matpetw) God in spirit and glory (nauxduevog)
in Christ Jesus." Paul's use of Axrpedw here shbws him again emphasizing
the specifically sacrificial worship that Christians perform.

We noted in our study of Paul's view of the Church as the
Teﬁp]e of God that Paul reminds the Corinthians of this fact in
I Corinthians 6.19. We were led to understand Paul., following
kemp;horne's suggestion, as saying two things here; both the individual
in his own body and the.Church as the body of Christ were the Temple
of the Holy Spirit. GSd's presence is experienced both within the
believing community and within the.individua1 believer. Paul follows
his statement to this effect by exhorting the Corinthians: "Solgldrify

N

(6oEdoore) God in your body (&v tw oduorre) ( I Cor. 6.20).2%2 This

150Beare, p. 9%, whggaccepts the hendiadys against Vincent, p. 217.

1

Blpyr 1v, p. 60,

1.E;zliempthorne, b. 573, takes this .to mean "keep God's Temple holy

{cf. 3.17) by removing the man who is defiling it.". (Cf. Deut. 28.59).

]
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sentence then, gives weight to the argument that Paul, in verse 19
is referring to the ;body" of which the individual is a member. He
uses the plural imperative for the verb and has "body" in the dative
singular. The Corinthians are to glorify God in their body which is
the Church.’

By his use of the verb "to glorify" Paul brings in a word
that hés associations with the cult. There are cultic connotations
in Isaiah 43.23 LXX "you have not glorified me by ybur sacrifices" and

in Leviticus 10.3 LXX "I will show myself holy among those who are near

" me, and before all the people I will be glorified." Paul is saying

that the believers must worship God and glorify him in the Temple of
the Church just as it was previous]y believed that God was honoured
Qy sacrifice in the Jerusalem Temple. This same idea is seen in Paul's
letter to the Romans. As the Temple of God the Roman Church is called
upon to 1ive in harmony and so be able "with one voice [to] glorify
the God and Father of our‘Lord Jesus Christ" (Rom. .15.6).

We note fina]iy Paul's use of &y}, "first fruits", to refer
to converts in Romans' 16.5 and I Corinthians 16.15.223 This is ‘a
particularly fitting choice of words‘given our understanding of Paul's
use of cultic language elsewhere in his letters to elucidate his view

that converts to thé faith should offer themselves as a sacrifice to

God. By ‘calling converts "first fruits" Paul is underlining the fact

1931150 11 Thess. 2.13.
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that they are to consider themselves a special gift for both Paul and
God, to whom Paul gives priestly service.
In the biblical tradition regarding the priests' portion,
in Numbers, the first fruits of what the people give to God are
kept by the priests (Num. 18.11 LXX) and out of these gifts the

sanctified portion is given by the priests to the Lord (Num. 18.29

LXX). In Ezekiel 20.40, a passage we have had cause to examine previously,

we find an jinteresting combination of the sacrificial terms which Paul
uses in his letters. The prophet looks forward to the time when all
Israel will serve (Souvietw) God who will expect their first fruits
(bwpxd), their selected gifts (&mopxog v &poproudv) and their holy
things (&yi.dowoouv). As we have already noted, regarding verse 41, it
is not these material g]fts that are emphasized so much as the house
of Israe] jtself which is accepted as & "pleasing odour". 154
Given these precedents Paul can play on the word &woxd. To
be sure it refers to those who are the first converts, the first to
be baptized, but its cultic, and in Judaism, more usual meaning is

not to be overlooked.155 These first converts are like the special

gifts of which Ezekiel speaks. In the same way they are the holy ones

¥

154Further use of &ropyr) with other terms familiar to us in
Paul's use of cultic terminology is found in Ez. 45.1,6,13,16.

155This cultic dimension may well be present in I Cor. 15. 20,

+ 23, where Christ is described as the "first fruits".-
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(cf. &yidouog) who have been sanctified (cf. Rom. 15,16, I Cor. 1.2,

I Thess. 5.23) and who are accepted as a pleasing odour (Phil. 4.18).

5. Christ as Kapporet

Linking the concept of the Church as Temple, and Paul and the
bélievers as priests and sacrificial offering, is the idea that
Christ is also both a sacrificial offering and the place of offering.
This is expressed in Romans 3.24,25: "Christ Jesus whom God put
forward as an expiation by his blood to be received by faith". We
shall posit here that Paul does indeed mean, by his use of {AaocTioLov,
translated by the RSV as "expiation", the kapporet or cover of the ark,
upon which the sacrificial blood was sﬁrink]ed. At the same time Christ
is seen as the sacrificial victim. Although this particuiar understanding

of Romans 3.24f. is not universally accepted156

157

it does have a long

history. 158

There is, however, no need to rehearse this history here.
We Took instead at the consequences such an interpretation has when

it is viewed alongside Paul's use of the concept of purity.

156y, G. Kummel, "Hapeoic and &wéelEic. A Contribution to the
Understanding of the Pauline Doctrine of Justification”, Journal for
Theology and the Church 3 (1967), p. 6.

157Sanday and Headlam, p. 87, cite Origen as saying that Christ
is "at og# priest and victim and place of sprinkling". Cf. S. Lyonnet, f,/
Sin, Redemption and Sacrifice (Rome, 1970), p. 159.
158 :

See Davies, Paul pp. 237ff.; Hill, pp. 38ff.; Cranfield,
pp. 214ff.; A. Nygren,"Christus der Gnadenstuhi”, In Memoriam Ernst :
Lohmeyer (Stuttgart, 1951), pp. 89,83; Lyonnet, p. 159. !
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We have noted already the observations of Levine regarding

the divine presence in the Temple and the necessity for a high degree

of pum'ty159 and Milgrom's description of biblical impurity as

«160

having a "dynamic, aerial quality. In connection with this wé?

read in Leviticus 16.15 that blood was sprinkled upon the kapporet
because the sins of the people had polluted the dwelling place of God,

. i
the Holy of Holies. Milgrom gives the following description’of the rite:

The wanton and unrepented sin not only pollutes the outer
altar and penetrates into the shrine but it pierces the

veil to the holy ark and the kapporet, the very throne of God
.... Since the wanton sinner is barred from bringing his
hatta't (Num. xv, 27-31), the pollution wrought by his offense
must await the annual purgation of the sanctuary on the Day

of Atonement, .... Thus the entire sacred area, or more
precisely, all that is most sacred is purged on Purgation

Day (Yom hakippirim) with the hatta't blood. 161

Thus the kapporet 162 is cleansed by the blood and God's presence
< is éuaranteed.163
It is now possible to apply these aspects of belief regarding
purity and sacrifice to Paul's teaching that the community of believers

constitutes the Temple and that as such, in order to benefit from the

159
160

Levine, p.75.

Milgrom, "Israel's Sanctuary”, p. 393.

161Milgr0m, p. 393.

162A|r1 éxample of the underestimation of this aspect of the religious
life of Judaism is found in Cranfield, p. 215, where the kapporet is
described as "only an inanimate piece of temple furniture.” Eltalics supplied).

‘ 163Mﬂgrom, p. 396: "The God of Israel will not abide in a
polluted sanctuary. The merciful God will tolerate a modicum of pollution.
But there is a point of no return. If the pollution continues to |
accumulate the end is inexorable: "The cherubim lifted their wings" (Ez. 11.22).
The divine chariot flies heavenward and the sanctuary is left to its doom.

A

v




P A an it TR

»

167

presence of God's spirit, that community must remain pure.

We recall that the community is described as vadc, which
in the LXX most usually translates 7370, the inner sanctuary or Holy
of Holies, within which the kapporet was located. It is in this sense
of kapporet that ﬁau] describes Christ as (Aaouipiov.

Paul's understanding of Christ's death, as expressed in Romans
3.25, is that it paraliels and replaces this re@emptive act carried
out by the High Priest on the Day of Atonement (cf. Heb. 9.6-14 where
Christ as High Priest offers his own blood). For Paul,Christ's death
enables man's sinful nature to be éxpiated, not for just one year, but
for all time. The blood of Christ which was shed cleanses the impurity

which Christ, as kapporet, received as a result of the wanton sinful

164

nature of man. As the sanctuary was purged by the sprinkling of

blood on the kappore ,165 so Christ as liooviorov, displayed pubh‘cl.y,166
and not concealed from view in the inner sanctuary, is cleansed

by his own blood and man's sin is forgiveh.157 This is not all, for’

1640¢ Is. 53.5-12, Rom. 4.25; 8.3, I Cor. 15.3. B. Lindars,

165

Ex. 25.22, and in Philo_Vita Mos. II (III), 8.95, De fuga 19 (100)
a symbol of God's benevolent power.

1660ﬁ nooedeto as "set forth publicly” see Lyopnet, pp. 159.,165.
167

New Testament Apologetic (London, 1961), p. 82.
The kapporet is also the blace where God reveals himself,

This 1s only one aspect of the significance of Christ's death.

"Cf. II Cor. 5.14f., I Thess. 5.10. See Sanders, pp.463-68.
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God's presence is now assured in the figure of Christ who lives on

within the Church,1t8

which is the Temple.

The paradox of Christ as both the offering and the object
on which the blood of the victim is sprinkled need not be seen as
unduly problematic: one does not always look to Paul for consistency.169
Paul is saying here that all men have sinned (Rom. 3.9-22,23) with. 4/
a "high hand" and deserve to be cut off (cf. Num. 15.30). No offering
is sufficient to atone for their offence, just as the pur{fication
offering could not be offered by a wanton sinner. Paul's conviction
that both Jews and Gentiles are called to be God's people necessitates
the openness of the sacrifice which purges these transgressions. The
sacri%ice of the Day of Atonement will not suffice, God himself must
intervene. So it is "by his grace as a gift"17q that he publicly
offers Christ as a sin offering (purification offering, cf. Rom. 8.3;

IT Cor. 5.21).171 Whereas it was the function of the priesthood to

'lsgpaul does not make use af the term {ioomipLov ~again but
we note within his letters a reiteration that Christ forms part of
a structure which makes up the Church; e.g "foundation", "body", "in

"Christ". '

1G,QSee Davies, Paul p. 239, and his answer to Vincent Taylor's
objection. Cf. Rom. 12.1 where the beljever is seen as both offering
and priest, (Klinzing, p.. 217), and Phil. 2.17, “"Even if I am to be poured
as & libation upon the sacrificial offering of your faith".

170See the connection that is made between grace, cleansing
and atonement from sin and uncleanness in 1QS 11.12-15.

M1, mitgrom, "Sin Offering or Purification OFfering?", VI
21 (1971), pp. 237-239. It has been suggested frequently that dmupria
in Rom. 8.3, and II Cor. 5.21 means sin or preferably purification
offering, Plummer, II Corinthians p. 187, Sanday and Headlam, p. 193.
D. E. H. Whiteley, The Theology of Saint Paul (Oxford, 1974), p. 100
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maintain the purity of the Temple by regular purifications so that
God would not abandon the sanctuarjy,172 now the once and for all
purificatory sécrifice of Christ brings forth the guarantee that

God will be forever present within the community.
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. state &?\purity, “chargeq with assuring the pdrity.of the sanctuary",”.

CHAPTER 1V

PURITY AND MEMBERSHIP
OF THE CHURCH

P
I

; 1. Introduction

Having established that Paul teaches that the Church is the -

. Temple of God and as such is ministered to in a priestly fashion by - -

its members, as well as having brought to it offerings in the form

of converts who offer themselves as living sacrifices, we nged now to
return dirgct]y to an examination of Paul's use of the concépt of
purity, a concebt essentially connected to Temple 1life, the priesthood,
and the sac}ificial system.

As we noted-above, the Temple or, more speééiica]]y, ths
sanctuary within the Temple, was ackhowledged as the place where God
had his special dwelling. The continued presence of the divine within
the Holy of Holies could only be guaranteed by keeping the sanctuary
and its precincts pure. Thus the Jerusa]em.Temp]e was seﬁarated from

the outside world and protected.from'the impurity that abounded around

. it. Only Jews could enter its inner portals and-only priests, in a

n 1

. . 2

. 1Levjne, p. Z7._‘
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could minister in its inner precincts. The sacrifices themselves

wére directed towards maintaining the divine presence and "most cultic

S ~
:‘%» activity was motivated, directly or indirectly by this objective,
e especially the process of ritual expiation . . . most particularly

N
' n2 Furthermore all

the blood rites designated by the verb kipper.
, sacrifices that were to be offered on its altars had also to come up

to a high standard of purity. If, following the Christ event, according to

Paul, the rites of the Jerusalem Templé were invalidated (Gal. 4.3ff) and

now the communi;y of Qe]ievers constituted the Temple within which

God's spirit dwelt, we maintain that along with a reinstated priesthood

and sacrificial system, albeit of a different order, Paul now pursues

the view that this new Temple was subject to the requirements of purity

that would ensure the retention g;\;bg divine .presence and makes these

requirements manifest in his 1ett§?§i Given the centra]ity'of the

purity regulations, their close link with the cult as it is depicted

in Leviticus and their role in the everyday life of Judaism we seek

now éb show that Paul would not have ignored them while at the same

time exhibiting a concern for Temple, priesthood, and sacrifice. We

have already shown that he viewed the death of Christ as an expiatory

e ISR e e,

sacrifice and couched it in terms that recall the expiatory blood rites
e of the Temple (Rom. 3.23ff) and we go on” to show now, through an

. examination of Pau]'s‘letters, that a concern with the concept of

e . 2leyine, p. 76, cf. Lev. 16.16.

{5 1
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purity continued to figure in his life. Not only is this concern bound
up, as perhaps it is to be expected, and as indeed we have shown, with
his view of the Church as the Temple, but also we shall demonstrate
that the purity rules that were incumbent on observant Jews in their
everyday life continued to exert an influence on Paul's ongoing
attempt to maintain the moral order of the Church.

This last point needs to be pursued especially in the light
of Carrington's suggestion that Paul saw the Church as a "neo-levitical"
community.3 As W. D. Davies writes:

Paul's advice to the Thessalonian Christians

(I Thess. 4.1-12). . . and other references in other

Episties reveal that he thought of Christians as forming

a community that was ‘holy', apart from the world and

dedicated to God which had therefore to observe certain

rules. 4 '
We must ask’ therefore what connection these "certain rules" had with
the purity regulations under which Paul, as a Jew of the Diaspora had 1ived.5

. ¢

Anything from his Jewish heritage that caused division between Jewish

and Gentile Christians would be abandoned. Therefore 1ittle emphasis

& 2

N

. . 3P. Carrington, The Primitive Christian Catechism (Cambridge,
1 1940), pp. 16ff. ~

4

Davies., Paul p. 130.

- , . S1f not-a Pharisee per se Paul did at least see himself as

,‘ - being within that tradition, cf. Phil 3.5f. On the role of purity

in the Diaspora see E. R. Goodenough, The Jurisprudence of the Jewish
Courts in Egypt (New Haven, 1929), p. T44. He writes: "these laws for

A purification probably bulked very much larger in Jewish 1ife in the
Diaspora than one would infer from their slight emphasis in Philo's
disclssion.”’ : S -

4 -
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is placed on thehfood laws, but aspects of the purity rules as they
touched on family life, his attitude towards idolatry and the manner in
which he describes sinful acts in general reflect an ondﬁ%ng concern

6

We set out now, then, to examine further the role of the
concept of purity in Paul’s letters. Our first task is to show how
an understanding of what it means to be a member of the Christian
community can be elucidated by examining the very terms of membership
from the point of view of purity. In view of Paul's attitude to the
Church as the Temple we shall show how he spe;;s of what it means to
enter this TempTe, maintain oneself within it, and what it takes to
get oneself expelled from it, in terms of purity.

The community, as described by Paul, sees itself, for the
purposes of its own organization, as a group separated from the
rest of the world. On joining this community of believers one #s
cleansed, and in order to maintain this membership one has to remain

in a state of purity and be "holy". Furthermore, acts of impurity

that offend the sanctity of the body of Christ are met with condemnation

~and, in extréme cases, expulsion.

As we saw above, it appears likely that, in Paul's time, the
purity laws governing food had been applied to the laity with the

conseqdence that they determined with whom one shared food. In fact,

Gﬂeugper; Idea pp. 114f.

N
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as we have already seen, the whole question of table fe]]owship'was
partly responsible for bringing about the split onChristianity from
the rest of Judaism, as well as a cause of‘division within Christianity
itse]f.7 Paul himself gives guidance regarding the sharing of food

with members of the brotherhood guilty of some form of impurity.

A reading of Paul from the point of view of the concept of
purity also throws light on perrenial problems of Pauline interpretation
such as the role of women in the Church, Paul's attitude to marriage
and the position of the offspring of the union of a believer wiﬁh
an unbeliever.

We shall also note that throughout his letters Paul frequently
makes use of purity terminology taken from the sacrificial cult to
describe both himself and other believers. Furthermore the obvious
allusions to purity in 11 Corinthians 6.14-71 will be seen to be perfectly
in tune with Paul's use of the concept of purity elsewhere and will

give no cause to seek an extra-Pauline source for this passage.

2. Washing, Sanctification, and Justification:

Entrance into the Religious Community

We pave already noted in our study of Paul's cultic terminology

that he viewéd Christians as having been sanctified and that he called

7

them the “holy onés". One aspgctg of the process of becoming a Christian

-

- TMorton Smith, p. 352.
_ Bsanders, p. 468.

1
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then was for one to be made holy and to be separated from the present
age (Rom. 12.2). Membership of this present age (cf. Gal. 1.14) involves

submission to the power of the sins of the heathens. For Paul the "holy

‘ones" are contrasted with the unrighteous (&Suxou, I Cor. 6.1), and

in both Hellenistic and Palestinian Judaism a connection was seen
between those who were considered unrighteous and the impure. Philo
equates the unrighteous with uncleanness: "For the unrighteous (&Sunog)

and impious man is in the truest sense unclean (dudSoptog)." He

L4

goes on to explain why this is so: "he puts everything into chaos

and confusion“‘9 In Philo's view wickedness breaks up the unity of

God's creation as do all acts of unc]eanness.10

In the Psalms of Solomon we find that the unrighteous have no
place amid a'holy and pure people. Jerusalem is purged (uaSopiTw) of
Gentiles (17.22) .and the holy people (lodg ayiog) who have been
sanctified (&y.alw) by God will no longer have the unrighteous in their
midst (17.26,27) .1 |

In I Corinthians 6.9-11 Paul reminds the Corinthian Church "that
the unrighteous (85txoL) will not inherit the kingdom of God" and
continues:

Do not be deceived; neither the immoral, nor idolaters,

9spec. Leg.III 209.
Wpougtas, Purity and Danger -p.- 53, Sorel, p. 29.

e, Jer. 2.22 (LXX).
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nor adulterers, nor homosexuals, nor thieves, nor

the greedy, nor drunkards, nor revilers, nor robbers

will inherit the kingdom of God. And such were some

of you. But you were washed, you were sanctified, you

were justified in the name of the Lord Jesus Christ

and in the Spirit of our God.
It appears that Paul considered that a few of the Corinthians were
guilty of some of these predominantly Gentile sins. However, they have
passed from this sinful state to membership in the Church.

Paul is here clearly speaking, with his use of &noAoctw,
in ICorinthians 6.11, of a cleansing of past transgressions. Such sins
as immorality and idolatry, in particular, would have been viewed by
Paul, as a Jew, as the very epitome of unc]eanness.12 Gentile converts,

* .

in order to come into the community, needed to have such ‘impurity
removed, for they were entering Qhat Paul saw now as the Temple of

God. It is not necessary, however, to view this cleansing as a

requirement for Gentiles a]one.13 Paul's concern was that all those

}zln the tannaitic literature "immorality as well as idolatry
are proved from various biblical passages to cause the withdrawal of
God's presence", Buchler, Studies in Sin and Atonement p. 294. Cf. Sifre

Deut. 258 (to 23 15); 254(to 23.10), Mekilta Bahodesh 9 (II 274, Ex.20.21).

13I.e. a proselyte bapt1sm. It has even heen questioned
whether proselyte baptism was, in fact, regardedlat. this time as a
purificatory act performed on Gentiles simply because of their impurity
as Gentiles. It was Buchler's view.that the idea of the levitical
uncleanness of Gentiles was not recognized until the end of the period
of the Second Temple. Buchler, "The Levitical Uncleanness of the Gentile",
p. 2 passim. Alon, (Jewsl Judaism and the Classical World pp. 147f.) has
argued against this-view: “The impurity of the non-Jews is one of
the early Halakhot, current among the nation a long time before the
destruction of the Temple", and "the impurity &f non—Jews served as the
initial reason for the ritual immersion of proselytes". He argues that the
impurity of Gentiles is tied up with the view that the idol and its
worshippers were defiled. ]
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entering the Church, whether Jew or Genti]q§14 were cPeansed of their
pasz\allegiance to sin. He perhaps expected, as a Jew, that among the
Gentile converts would be many who were guilty of transgressions
that few:Jews, if any, would have committed.15 But this was not the
point. A1l those who became believers were a “néw creation" (II Cor.
5.17), their old 1ife had been left behind, they all needed to be
washed, sanctified and justified, for they were transferring their
allegiance to a differe?t Lord.16 They were once under the control
of "the god of this wor?d" (II Cor. 4.4) but now they "belong to
Christ Jesus" (Gal. 5.24) and "are called to be holy ones”" (Rom. 1.7,
I Cor. 1.2).17
Thus we can say, with Sanders, that dno%oﬂw is used here as

"transfer term".18 In order to pass from the old life to the new,

in order to be made fit to enter the Temple, which , 1ike the old,

demanded that all who performed their service in it be pure, one had

to be made pure and holy and be justified.

;4It is more likely that the majority were Gentile in Paul's

churches. For the view that Paul preached exclusively to Gentiles see
E..P. Sanders,"Paul's Attitude toward the Jewish People", USQR 33
(1978), pp. 175-187, and Stendahl's reply, "A Response", pp. 189-191.

15For Paul, the Jew,Gentiles were sinners by definition, cf.
‘Gal. 2.15. o ‘

16Sanders, p.. 468. J. Jeremias, The Origins of Infant Baptism

(London, 1963), p. 84.

1ZCf. IT Cor. 6.17; “"therefore come out from émong them, says
the Lord, and touch nothing unclean".

.185anders, pp. 463, 468. ‘
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A1l the three verbs that appear in verse 11 refer back to

19

the initial act of cleansing™™ which is expressed first by &moioko,

a word that Paul uses only here and which appears in only one other

p]éce in the New Testament.20

The same verb is found only once in the
LXX, (Job 9.30)?1 where it translates the Hebrew yn1, which is used

predominantly in the Hebrew Bible in a cultic setting to describe the
washing of both persons and objects who have contracted some form of

impurity or who are to perform some specific task in the Temp]e.22

yn1 is usually rendered in the LXX by Aotw. 23
Despite the rarity of dmoiodw in thg New Testament it is used
quite frequently by Philo and Josephus. Philo uses it to describe the
washing an individual must undergo after touching a corpse (Spec. Leg.
II1. 506) and before entering the Temple(Spec. Leg. III. 89, cf. also
De Somw.I. 148, II. 113). In Josephus it is the word used to describe
the bathing of the Essenes (Bell.

I¥. 129,149,150), washing before

meals (Ant. II. 163) and abluti6ns after sexual intercourse (Apol. II. 203).

19Robertson and Flummer, p.119, Sanders, p. 471, Arndt and

Gingrich, p. 197; "in thg context of I Cor. 6.11 &6wwaLddnTte means you
have- become pure®. ‘

20Acts 22,16;Paul's speech: "rise up and be baptized and wash
away (&qoAcw) your sins". ] .

2lur 1 wash myself (&nodotw) with snow and cleanse myself with
lye".

(L

22; 6. Aaron and the priests: Ex 29.43 40.12, Lev. 8.6 16.4,24,
6.,28. Corpse uncleanness: Lev. 11.40. Leprosy: Lev.4.8, 9. Bodi-
d1scha¢gg§i\iev 15 6. . 4~__(H“,“~:»~*"”’““"“’ P

Byot found in Paul, but see John 13.10, Heb. 10.22, Cf. Rev. 1.5.
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Both the context and the contemporary use of this word allow
us to conclude with some certainty that Paul had in mind a cleansing

from impurity which anyone entering the Church had to undergo.

[t seems widely agreed 24 that this verse is associated with

25

baptism.” While it is true that Paul says that it is by Christ's

death that man's past sins are expiated (Rom. 3.23-25; 4.24,25, I Cor.
15.3)26 at the same time he is able to view the actual passing from
the realm of a life ruled by sin to one under Christ as a purificatory
act made viable by baptism. We would conclude, then, that in his use of
dnoAotw he understands one dimension of baptism to entail a cleansing
from past transgressions.27

Having been cleansed from his past sins the believer is now
fit to "inherit the kingdom of God". He was'once unrighteous (&Suneg),
he has now been "justified". Paul's use of &dunarbw in verse 11 prob;bly

28

refers back to the &&uwov™ of vergﬁfaand lTeads us to assume, given

that "justified" here seems to be a parallel expressigon to "washed"29

24See, for example Beasley-Murray, Baptism in the New Testament

p. 163: "“the voice of scholarship is unanimous in affirming the
association with baptism".

- 25Cf. Beasley-Murray, p. 164: "The aorists for the verbs in I Cor.
6.11 point to a once and for all event".
26

However see Sanders, pp. 463ff. for the inadequacy of seeing

Paul's understanding of Christ's death entirely in the light of forgiveness

of past transgressions.

27Cf G. W. H. Lampe, "Church Discipline in the Epistles to the

. Corinthians" ,» Christian History and Interpretat1on ed. N R. Farmer,

(Cambridge, 1967), p. 339.

28The term &{narog for be]iever is lacking in Paul.
29

Sanders, p. 503.
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that, for Paul, the unrighteous are, in fact, unclean.
The unrighteous, according to Paul, will not inherit the
kingdom of God. It is only with this washing, sanctification and
justification that comes through baptism that the individual can be
placed in a position where he can have some assurance of salvation.
Cleansed from his past transgressions he is expected to maintain
this state of purity so that he is"sound and blameless at the coming
of the Lord Jesus Christ" (I Thess.5.23). As a believer he is set apart
from the world, and his 1ife within the Church is to be guided by
the fact that his behaviour be "not conformed to this world" (Rom. 12.2).
One way in which this purity was maintained was through the
guidance leaders like Paul gave the Church from time to time. With
W. D. Davies we would assume that "the Church, like every new sect within
Judaism, had to draw up rules for the moral guidance of its members

and had to define its position“.301t was in view of this that Paul saw

the Church as a"neo-levitical® commum’ty,31 a community pure and
holy, a sanctuary of God in which his spirit dwelt. |
The presence of God's spirit within the Church depended, as did
that of the Shekinah within the Temple, on the purity of the environment. s
The relationship between the presence of God in the Temple and purity

is, as we have already noted with reference to the Qumran community,

30Davies, Paul p. 130.

31Carrington, Pp- }sff.
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discussed by Levine. We Took again at his comments on this matter:

One becoming impure as the result of an offense
against the deaty introduced a kind of contagion

into the community. The more horrendous, the offense,
the greater the threat to the purit the sanctuary
and the surrounding community by the presence of the
offender, who was the carrier of the impurity. The
person required purification if the community was to

be restored to its ritual state, which, in turn, was a
precondition set down by the resident deirty for his
continued presence among the people. The deity had
made a vital concession to the Israelites by consenting
to dwell among the impurities endemic to the human
situation (Lev. 16.165. If his continued residence

was to be realized, Yahweh required an extreme degree
of purity (Ez. 25.8). In his heavenly abode, Yahweh was
well gquarded from impurity, and this condition was to be
reproduced as nearly as possible in his earthly
residence. 32

It is the concept described here that determined much of the teaching

and disciplinary measures of Paul and his churches. Uncleanness of any'

form was not to be tolerated; for, as Paul reminds the Corinthians;

"you are God's temple and ... God's spirit dwells in you" (I Cor. 3.16).

3. Preparation for the Eschaton:

The Maintenance of Purity

&
It is Paul's constant concern throughout his letters, but

more especially in the Philippian and Thessalonian correspondence,
that members of the churches in his charge maintain an acceptable
standard of behaviour §o as to be ready at the final day. In describing

'thestate'in which he hopes that day will find them he uses terms that

32Levine, p.75. ' .
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are frequently related to the concept of purity and which in many
cases are words that are used in the LXX to describe the conditions
for those who wish to enter the Temple and of the offerings that

» I3 '
are to be sacrificed there. 5

In Philippians 1.10,11 Paul praysvxhat the Philippian believers

)33 and blameless (capdoudnog) for the day of

34

"may be pure (&uAuxouvig

Christ, filled with the fruits of righteousness”, and in Philippians

2.14-16 he writes:

Do all things without grumbling or questigning, that v
you may be blameless (6usunxog? and innocent (&parog),
children of God without blemish (Caxmog) in the midst

of a crooked and perverse generation, among whom you
shine as lights in the world, holding fast the wdrd of
life, so that in the day of Christ I may be proud that

I did not run in vain.

Paul uses here three terms to describe the state of preparedness in which
the Church at Philippi is to maintain itself. Auemmrog is used in

the LXX to describe the righteous-state of man before God. It is used

of Abraham (Gen. 17.1, Wis. 10.5), Mpses (Wis. 18.21), the Ho]y people
(of Israel) (Wis. 10.5) and of Job. The,most frequent occurrence of .
the word 1s, in fact, in the book of Job where it appears in parallel
to &{uarog (Job 9.20; 12.4; 15.14; 22.19) and xodapde (Job 4.17; 11.4;
33.9) and translates an (Job 2.3; 9.20), W (Job 4.17) and 72 (Jab
11.4). Paul uses it elsewhere in Philippians 3.6, I Thessalonians 3.13

R aal

.

33¢f. &unumoLvia in I Cor. 5.8 and Wisd. Sol. 7.25 where
wisdom is described as being "a pure (&LAuupivig) emanation of the
Glory of God the Almighty therefore nothing defiled gains entry into
her. ~ e S

34c¢. 1 Cor. 10.32, Prov. 11.30. Aros 6.12.
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and in an adverbial form (Cueuntwg) in I Thessalonians 2010 and
“5.23. Both I Thessalonians 3.13 and 5.23 refer to the parousia.
The next word, duéparog, has a similar meaning but not such
a widespread usage\\}t means literally “unmixed" and is used by Paul

to mean "innocent", ”gui]eless“‘(cf.’Rom. 16.19).

A
L

The third word of this group (cuwmog) makes the link with the

cult. It appears extensively 1n~Ex0dg§, Leviticus, Numbers and Ezekiel

~

(LXX) as a translation of @n and is appl{ed to animals that are offered
for sacrifice "without b]emish“.35 In what appears to be an attempt
to describe the moral state of man it is used in David's song of
deTiverance:

I was blameless (dawmog) before him and I kept

myself from guilt. -~
Therefore the Lord has recompensed me according
to my righteousness, .

according to the cleanness of my hands in his
sight. (Ps. 18.23,24, II Sam. 22.24,25)

In addition Psalm’'15.2 describes qualities that are required of those
who wish to enter the sanctuary: '

0 Lord who shall sojourn in thy tent?
Who shall dwell on thy ho]x‘hil]?

He who walks blamelessly (&quouog) and does

what is right (épyaléuevog Sumarootvny)
and speaks truth (&\f9eLa). 36

The term cuuuog appears again in a cultic context in Psalm 101.6

e

35Josephus uses auwuog to describe the purity of the priests
who serve in the Temple, Bell. V 229, Ant. III 276ff.

8¢ 1 cor. 5.8.
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where the use of the verb Aeutoupyéw reminds us of the liturgical
service rendered by believers (Phil. 2.17,30, cf. Rom. 15.16):
\
I will lTook with favour on the faithful in the land,
that they may dwell with me, 37
he who walks in the way that is blameless
shall minister (AeiLtoupyéw, MT nw) to me.
Similar ideas are expressed in I Thessalonians, a letter which ’

reveals an even stronger eschatological consciousness. Paul hopes

that the Lord:

May establish your hearts unblameable (&ueurrtog) N
in holiness (&yiwouwn) before our God and Father, . —

at the coming of our Lord Jesus Christ with all his
saints. (I Thess. 3.13)

and in the conclusion to his letter he writes:

May the God of peace himself sanctify you (ayiofw)

wholly; and may your spirit and soul and body be

kept sound and blameless (&uéummwg) at the coming

of our Lord Jesus Christ. (I Thess. 5.23)

Paul, in calling on those at Philippi and Thessalonica to
be blameless and innocent and without blemish, utilizes terms, taken
from the cultic language of purity, which embrace the whole realm of
the believer's 1ife in Christ. This 1ife is to be beyond reproach in
all respects. Like Job they are to be righteous and pure. They are to

be innocent and free from guilt and if they are to present themselves

as a holy and acceptable sacrifice to God (Rom. 12.1); they must be,

37Cf. Qum}an's "perfect of way".



~—r

185

)
like the sacrificial offerings of the Jerusalem Temple, free from

biemish. Thus the Church, in the time that remains for it in this age,

keeps itself pure so that God's spirit can remain active within 1it.

4. Cleansing the Community:

Keeping the Church Pure

The most striking example of Paul's concern for the purity of
thg Church in the face 6f what he sees as gross uncleanness, and which
leads him to call for severe disciplinary action to protect the Chqrch,
is the case of the Corinthian who has been openly "living with his
father's wife" (I Cor. 5.1). A1l of chapter five of this letter to
the Corinthians is a fine example of Paul's utilization of the concept
of purity in order to regulate the life of the Christian community.

The offending member has to be expelled so that he does not
further contaminate the community. "Let him who has done this be
removed from you" (v.2) and "Drive out the wicked person from among
you" (v.13). The Corinthian Church is reminded of Paul's previous
instructions38 regarding the p(ﬁsence of immorality within the
community: "I wrote to you at Féngth not to associate with immoral
men" (v.9), by which he means specifically those within the Church
who are guilty of immorality. With such people table fellowship is

to be avoided: "not even to eat with such a one" (v.11). It is, Paul

~ 38cf. J.7C. Hurd, The Origins of First Corinthians (New York,

1965), p. 50f.
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insists, the duty of the Church not so much to concern itself with
the behaviour of outsiders, but to take all péssib]e measures to
maintain a standard of correct behaviour within their own ranks. The
purity of God's Temple is of paramount importance.

Within the disciplinary instructions of verses 1-4 and 9-13
\

\

lies a short pasiage in which Paul moves towards a theoretical basis
for the teaching}of this chapter. He speaks in terms of the Passover
sacrifice in which all leaven is remo{ed from the household, the
lamb sacrificed and unleavened bread consumed. He identifies the
paschal lamb with Christ and the bread, made without any trace of leavening
agent, with the believers. But also, and we have already noticed this
tendency in Paul, he sees the believers not only as the object of the
celebration (unleavened bread), but also as those who are celebrants at
the festival. These two levels are ei@ﬁkssed in this way: first, "you
really are unleavened" (v.7) and secondly, "Let us, therefore, celebrate
the festival ... with the unleavened bread of sincerity and truth" (v.8).

Let us examine this chapter in more detail and discover the
pervading concern that it exhibits.

It is actually reported that there is immorality

(nopvela) among you, and of a kind that is not

found even among the pagans (#9vog); for a man is

living with his father's/yife. (I Cor. 5.1)
We need not concern ourselves too much with the nature of this apparently

incestuous relationship which was being allowed to persist in the

Corinthian Church.39 The sin was of\a sexual nature, as Paul's use of

{

39Conze1mann, p. 96: "The simplest explanation is that after the
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noovela denotes (cf. I Cor. 6.13) and as such was unclean. Elsewhere
Paul 1inks sexual immorality with impurity (Il Cor. 12.2, Gal. 5.19).

He uses &wdapola as a broad term which can mean impurity of any

40 41

kind™ but links it specifically with nopvela.

5
The same sin that is condemned by Paul is described as
being of a most serious nature and as such unclean in the Book of
Jubilees:

they shall surely die together, the man who lies with
his father's  wife and the woman also, for they have
wrought uncleanness on the earth. And there shall be
nothing unclean before our God in the nation ... and
it is unclean, and there is no atonement forever to

\ atone for the man who has committed this, but he is
to be put to death and slain, and stoned with stones,
and rooted out from the midst of the people of our
God. (Jub. 33.10-13)

The fact that Paul indicates, most certainly in a rhetorical
tone, that such immorality that exists in the Corinthian'Church "is
not found even among the pagans" has led to the suggestion that Paul
is here chastising Jewish Christians who have taken the rebirth of
bapfism to have hadanm annulling effect on all previous relationships

42

and thus allows the convert to marry whomever he wishes. In any

death of his father he has married the latter's widow, his stepmother”.
Cf. Lev. 18.8 LXX, yuvn matpdc, where "stepmother is understood".

40P]ummer, p. 370. E.de Witt Burton, The Epistle to the Galatians

(Edinburgh, 1915), p. 305.

41Note also the specifically impure nature of sexual immoralit
in the Hebrew Bible. . -
- r’
%cord, "The First Epistle to the Corinthians", p. 414. Cf.
D. Daube, The New Testament and Rabbinic Judaism, p. 113. Ford goes
on to suggest, albeit tentatively, "that the Corinthian correspondence
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case, it does not require a Jewish readership to appreciate the

point that Paul is making here (cf. I Cor. 6.4ff), namely, that

the community as Temple must not tolerate such impurity in its mi99{:43
Paul is, however, adamant. He chastises }he Church for condoning

such a relationship and orders the offender to be expelled from the

community. "Let him who has done this be removed from among you" (v.2b).

Paul uses the word alpw here which Titerally meahs "“to carry" or even

"to 1ift up" and as such is frequently applied to inanimate objects.44

Because of the seriousness of the offence in this case and the resultant

impurity that the man's continued presence brings to the community, Paul

may have in mind here Leviticus 10.4.5 where,in the LXX,aicn)is used >

to denote the carrying out of the dead bodies of the two laymen who

had attempted to act as priests but had been consumed by the fire

of the presence for their presumptuousness.They had, as laymen, brought

impurity into the sanctuary and as a result were destroyed. Their

£

was written to recipients among whom the majority were Jewish Christians,
whether pure Jews or former proselytes to the Jewish faith" (p. 415).

43On the question of Jews and Gentiles at Corinth and in the
other Pauline churches see Sanders, "Paul's Attitude Toward the Jewish
People", pp. 175-187. Paul's readers, Jew or Gentile, were in any case
familiar with the Bible which Paul gave them. It is clear that he knew
that the allusions to, and the quotation of, biblical texts, e.g.
in Galatians, and the reference to Passover in this chapter would be
accepted and understood even though some, if not all, of his readership
was unfamiliar with Judaism ijself,

44Arndt and Gingrich, p. 23.
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remains, also impure, but even more so, were carried (dig») "from
before the Sanctuary out of the camp". So Paul calls on the Corinthians
to remove, from the Church, the man who has been polluting the community,

a community which has to be kept pure if it is to remain the sanctuary
45

~~
The severity of the sin in this case is demonstrated by the

in which God's spirit dwells.

severity of the judgement which the assembled Church 1is to pass on
the individual:
You are to deliver this man to Satan for the destruction
of the flesh that his spirit may be saved in the day
of the Lord Jesus. (I Cor. 5.5)
The suggestion is made by Forkman that in order to protect the sanctity
of the Church the fornicator is to be removed from one realm to another.
He is to be taken from under the lordship ofqaﬁrist and put again
under the authority of Satan.46 Forkman, who surveys the many attempted
interpretations of this difficult verse,47 concludes that what we see
here is a reversal of the baptismal process:48
The one who was baptized in the name of Jesus was
transferred from the domain of Satan to that of
Christ, from the sphere of death to that of life;

for his old man, his flesh, must die, and his new
man, his spirit, must Tive. Now, when the 1ife of

45E]sewhere alpw refers to the carrying of unclean things such
as the carcasses of unclean animals, Lev. 11.25,28,40, or objects made
impure by a bodily discharge, Lev. 15.10.

46
p. 146.
47

G. Forkman, The Limits of the Religious Community (Lund, 1972),

Forkman, pp. 141ff.

48E. Kasemannn, "Sentences in Holy Law in the New Testament",
New Testament Questions of Today (London, 1969), p. 71, "the antithesis
of baptism”.
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the fornicator stands in obvious and conscious
contrast to the character of the church, he must
once again, in the name of Jesus, be given over
to Satan, from where he once came. 49

It is quite possible to understand Paul as seeing this assigning
to Satan as the equivalent to the cutting off from the people
ordained for such an offender in Leviticus 18.29, or the physical

death laid out in Jubilees 33.13.%0

However, unlike the finality of
the punishments that are set out in both Leviticus and Jubilees, Paul
sets forth for this individual the hope of salvation. In terms of
salvation his baptism remains efficacious.

It should be noted that the threat of destruction in I Corinthians
5.5 and 3.17, ("If anyone destroys God's temple God will destroy him"),
is ngt as strong as such statements that Paul makes regarding
inheritance of the kingdom, e.g.; "the unrighteous will not inherit
the kingdom of God" (I Cor. 6.9, cf. Gal. 5.21). Destruction in I
Corinthians 5.5 allows for salvation, "so that his spirit may be saved".
The threat is directed towards one who is "in Christ", one who is a
constituent member of the Temple of God. On the other hand those who do
not enjoy this membership, those who have not been washed, sanctified
and justified, have no part in the fRheritance of the kingdom of God.
Salvation is denied them.

L]

When Paul speaks of delivering a man to Satan for the destruction

49Forkman. p.146.

50Some commentators take it to mean just that; death outside
the Church at the hands of Satan, e.g. Conzelmann, p. 97, cf. Rom. 5.12f,17.
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of the flesh this does net then entail a removal of the benefits

of baptism.51

The statement comes rather as an expression of Paul's
concern to maintain the purity of the community and this concern is
further expressed in his use of the imagery of leaven which has to
be cleansed out. Those who are not believers, the unrighteous, the unclean,
present no threat to the sanctity of the Churcgbl Even when their sins
appear comparatively trivial, e.g., dissension, envy (Gal. 5.20,21),
they cannot look forward to salvation, for, as the argument in Galatians
shows, these are works of the flesh while "those who belong to Christ
Jesus have ¢rucified the flesh with its passions and desires" (Gal. 5.247).
Paul's use of the language of destruction in I Corinthians 3.17 and 5.5

_is didactic. It is his intention to point to the sacredness of the
community and the importance of maintaining its status as the dwelling

52 and this fact

place of God. Sin, any sin, endangers its holiness,
is brought out by the serioysness of the statement in I Corinthians 3.17.
The Corinthian Church needs to be further reminded, in iven stronger
terms, of this point, for they are openly a]]bwing impurity to persist

in their midst. Paul's statement in I Corinthians 5.5 is directed

towards this facf and the rest of the chapter reveals that this concern

is not so much with the fate of the offender but with the maintenance

of the purity of the community.

51In‘spite of the attractiveness of Kasemann's proposal.

h)
52Robertson and Plummer, p. 67; "all sin is a defiling of the
Temple and is destructive of “its consecrated state."
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¢
For Paul, salvation, expressed in terms of the word o@gu,
is either held out to be a future hope (Rom. 5.9,10; 10.9) or as an

ongoing process (I Cor. 1.8, II Cor. 2.15).53

In fact salvation,
owmpta, takes on an eschatological tone in Romans 13.11 and is to ’
come "through sanctification by the spirit" (II Thess. 2.13). Thé
salvation of the spirit of the fornicator is to come "in the day of
the Lord Jesus" and it is Paul's concern that, at the eschaton, belijevers
be sanctified, sound and blameless (I Thess. 5.23).

There is a difference, of course, between what Paul writes in
I Thessalonians regarding the preparation for the parousia and the
salvation that awaits the spirit of the man who has been delivered to
Satan. Paul prays in I Thessalonians 5.23 for the purity of the spirit,
soul and body (o) of the believer at the coming of the Lord while
in I Corinthians 5.5 he mentions only the spirit of the man, his flesh
(odoE) having been destroyed. Thiscontrast however need not present
too much difficulty, for Paul's use of odoE elsewhere (Rom. 2.28; 8.4ff.,
Gal. 3.3; 4.23,29; 5.17; Phil. 3.3) allows us to take him to mean that
while the man's removal from the Church is a necessity because of his

impurity it is not his body (o) >

that is to be destroyed but rather
the propensity he has exhibited to live in the realm of flesh (cdpg)
rather than spirit, which is the prerequisite of the believer. Removed

from the pure environment of the community his fleshly nature can be

*

53The exception is Rom. 8.24 where oufw is in the past tense,
but the element of hope is still there.

54Cf. Paul's use of oiua in v.3 of this chapter.
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destroyed so that at the eschaton he also will be, as Paul writes in

[ Thessalonians 5.23, sound and blameless 1n spirit and, we may presume,

in body and sou].55

To be sure life outside the community would subject the
56

individual to suffering”  and eventually death (Rom. 8.7,13), for
this is the fate of all those who live in the realm of Satan. But
death also comes even to those who are in Christ (Rom. 8.10), for
all men are subject to mortality. The difference is, however, that
those in Christ are assured that their spirits will live. "But if Christ
is in you, although the body (owua) is dead because of sin, the spirit
is alive because of righteousness" (Rom. B.fO).

It isinthelight of what Paul says in Romans 8.10 that we
can understand his statement in I Corinthians 5.5. Expelled from the
commqnity of believers the man guilty of fornication will suffer
from the vicissitudes of life in the world which for him will be the
more tryindhbecause he is isolated from the fellowship of which he
once was a member (cf. I Cor. 5.11).Foremost in Paul's mind is the

maintenanceof the purity of the Church. With this man's removal it 1s

again pure and can function as a dwelling place for God's spirit. Paul

55Cf. I Thess. 5.23; "may your spirit and soul and body (cowua)
be kept sound and blameless at the coming of the Lord". The greater
intensity of the eschatological expectation in I Thess. allows Paul
to write with certainty that the whole man, body and soul, as well as
spirit, will be preserved until the end.

56Foi*kman, p. 144,
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does not, however, neglect the individual. Through his baptism he
remains "1n Christ”57 and although outside the Church and 1n the
realm o? Satap, where he will most likely die, his spirit will be
saved at the Mast day.58
Hav1gg dealt with the offending party Paul now turns fis
attention to the Church; for its continued existence as the body of
Christ 1s his major concern. They have allowed impurity to dwell 1in
their ranks and have been unconcerned by it. We may even assume that
they have been proud of the freedom that they have allowed their
members by permitting them, i1n their new life in Christ, to maintain
re1ationship559 that even under the old dispensation would have been
anathema. In their arrogance and boasting they have ignored, or even
taken advantage of, what thqﬁ had learned from Paul. As a communty
that enjoy; the presence or God's spirit certain standards have to be

maintained 1n order to preserve, within that community, an environment

that allows for such a presence.
&

57deemann, p. 72: "the community excommunicates from the body
of Christ as from the realm of the grace of God. But it cannot annul
the event of baptism, nor place limitations on the right of its Lord
over one whom that Lord has claimed as his own in baptism."

58It was, of course, the standard Jewish view that a man's
death, if preceeded by repentance, would atone. M. Yoma 8.8, Sanders,
pp. 172f.

59Relationships which they may have felt were justified by
virtue of their new 1ife as a new creation in Christ, cf. Daube,
p. 113. Paul seems to be countering this tendency in I Cor. 7.17ff;
"Eve;yone should remain in the state in which he was called" (I Cor.
7.20).
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This 1s something that the Corinthian community should have
already known and Paul re-emphasizes 1ts importance by speaking in
terms of the leaven which at Passover60 has to be removed from the

household so that the festival 1s=celebrated with only unleavened

/
bread:

L
Your boasting 1s not good. Do you not know (oUn
oléate) that a Tittle leaven leavens the whole
Tump? Cleanse out the old leaven that you may be
a new lump, as you really are unleavened. For
Christ, our paschal lamb, has been sacrificed. Let
us, therefore, celebrate the festival, not with the
old leaven, the leaven of malice and evil, but with
the unleavened bread of sincerity and truth. (I Cor. 5.6-8)

6l .

Paul cites what 1is probably a proverb: a little leaven leavens the

whole lump” and makes the thrust of this chapter unambiguous: by
af]ow1ng one impure person to remain in their midst the community

as a whole is tainted. They have no alternative before them, for, just
as the Jewish home at the time of Passover has to be cleansed of all

62

leaven (a traditional sign of impurity) “ so the Church, as God's

v

butiding (I Cor. 3.9), had to remove that which would .otherwise invalidate

what Paul sees as the ongoing celebration of the Church's own passover,
g \

6OJ. Jeremias,(The Eucharistic Words of Jesus (London, 1966),
p. 59) sees Paul basing what he writes here "upon an early Christian
passover hagqadah". See also Forkman, p. 147. /

61

62Encycﬁopedia Judaica 7 p. 1237. Sorel, "The Dietary Prohibitions
of the Hebrews", p. 28; Leaven is a fermented substance and "a fermented
substance is an altered substance, one that has become other. Fermentation
is the equivalent of a blemish".

Conzelmann, p. 98. :

A%
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its Tife in Christ®3 in which redemption is offered (cf. M. Pes. 10.5)

to all who participate.

—~—__ Paul calls upon the Corinthians to “"cleanse out (&modadpw) n (\
the olgrieaven". This verb, which is used only here in Paul and only )f/

k4 |

once elsewhere in the New Testament (I) Tim. 2.21), does not have an cf)

extensive use in the LXX (Deut. 26.13, Josh. 17215, Jud. 7.5) apd then

not exactly in the same way as Paul uses it. The similar verb é&wadalp(lw )

appears j#wJud. 20.13 not in a cultic sense but with‘éimilar connqtations

to tho ,fﬁiﬁaul. The tribes of Israel call upon the §énjaminites to

g ,
"put away féuucﬁcxpégw LXX, W2 MT) evil (mownpla, cf. I Cor. 5.13)

64

from Israe]? The Hebrew 1yl means to burn or consume with fire and

—y

this is what normally has to be done with the leaven that is found

66 and Josephus

wi'thin the confinés of the home at Passover.65 Both Philo

use this verb but not extensively. Josephus talks of the sacrificial

victim being carefully cleansed (Ant. III. 227) and of God des1r}ng

to purge the sanctuary by fire (Bell. IV. 323). Q:Jv _
The use of the verb éadalpw indicates the presence of someghing

unclean which needs to be removed and here Paul .is clearly pe??tlng (

to the forn1cator who must be excluded so that thé cammuQ\§( as the

-
63 \ =
Davies, Paul p. 105: "the whole Christian life, because of the
crucified Christ, can be thought of as a Passover festival of joy."
o %88, p. 129. -
65 )

97, however,is the verb that is usually found in this case,
but see op I Cor. 5.13 bel

I 66

E.G. de Ebrietatd 28.
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"new Tump® ang "unleavened" can function as intended.

Windisch, commenting on C&umn (leaven) in I Corinthians 5.6,
describes Paul here as changing the cultic command into a moral
67

injunction™ and sees this as "an important example of the translation

of cultic concepts into ethica]”.68 This is not the case; for there
is a cultic element still in the forefront of Paul's thinking. He is
dealing with what he considers to be the Temple of God, the Church, and
as such it has cultic demands, namely the necessity of purity within
its precincts. To point out the fact that the purity that Paul calls

for stems from what the modern mind sees as moral questions (sexual

immorality, greed, etc.) only clouds the issue. Such a division between

JLhe realm of the cult and that of morality was not apparent to the -

Semitic mind.69 The important thing was that vice, in any form, was
seen to be impure and thus inappropriate for the household of God.

Paul makes no atteﬁpt in his exhortation to be completely
coherent. We have noticed this elsewhere. While he maintains.throughout'
these verses the idea that the old leaven of "malice and evil" is the
impurity that threatens the Church he identifies first the communi ty

itself as the new dough which is unleavened and then goes on to call

67He agrees with Wenschewitz, p. 116.

68r0NT 2 p. 903.

69See G. F. Moore, “The Rise of Normative Judaism", HTR 17 (1924),

p. 321, and F. Gavin, The Jewish Antecedents of the Chr1st1an Sacraments
(London, 1928), pp. 7ff. \

-



198

upon the Church to "celebrate’" the festival ... with’1

the unleavened
bread of sincerity and truth". /

. What Paul is, in effect, saying here is that the Christians
are ;iving, as it were, during the festival of Unleavened Bread which
fé]]ows the slaughter of the paschal lamb, who in this case is Christ.
Just as Jewish homes dur;Fg the festival remained cleansed of leaven
so must the community of believers (God's building, I Cor. 3.9) during
the time that remains until the eschaton be likewise cleansed. As
the "new lump", "the unleavened", they constitute the household of
God which is cleansed of all leaven and, at the same time, as members
of that household, they ceT;brate the festival. Paul uses the verb
toptdlw, "to celebrate"; a word which, along with &madalow, is to

be found only here in Pau].72

The so-called "un-Pauline" character of
much of the vocabulary and semitic style of the language of this
passage leads Jeremias to the conclusion that I Corinthians 5.7b-8

"is probably based upon an early Chriifian passover haggadah“.73 It
is, however, in keeping for Paul to make use of cultic Sermfnology and

in particular the language of purity especially when he is making a

¢ P N
point regarding church discipline and um'ty.74 ‘Eoptdlw is used in” \*~//

70Cf. Rom. 12.1 and references to Aeittoupydg and  AeLToudyéw.

71Mﬂ5€ , see Forkman, p. 149.

fjfibprdgm is a hapax legoumen in the New Testament.
L ———— 73 «

Jeremias, Eucharistic Words p. 59f.

73¢¢. Whiteley, p. 205, cf. Rom. 12.1f., I Cor. 3.16; 6.19,
11 Cor. 6. 14-7.1.
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the LXX as a translation of Ain, the usual word to describe the

75

keeping of a pilgrim feast such as Passover,’~ and Paul's use of

this verb is certainly not out of place at this point.

For the Chriséians this festival continues until the coming
of the Lord and they are to continue to ce]eBrate their new life
in Christ "with the unleavened bread of purity (sikLuvaCa)76 and
truth.” The uncleanness has now been excluded from the Church, just as
the leaven was removed and burnt in preparation for Passover. The Church
now, by virtue of celebrating its own Passover, exists in a covenantal
relationship with God. Christ, its own paschal lamb, has been sacrificed
and it 1ives as if during the festival. Its members, in Paul's words,
are the new dough, the unleavened bread untainted by the old, the

presence of which would prevent the proper celebration of the festiva].77

758D p. 290, see Ex. 12.14; 23.14.

76t sewhere Paul uses eiiunouvia in 11 Cor. 1.125 2.17 and
elhuouvite in Phil. 1.10. In IT Cor. 1.12 he describes his 1ife in the
world and before the Corinthians as being enacted with the holiness
(&ytdmg, cf Heb. 12.10) and efAwwprvela touv €gcu. We should prefer, in
place of the RSV rendering of this last phrase as "godly sincerity" to
read "purity of God". Paul has behaved as befits one who is in God's
service, with both holiness and purity. He has been set apart for

this service like the priests who performed their duties in the Temple.
He describes himself in terms which reflect his own awareness of being
a priest in the Temple of God. The stronger “"purity" for elAxpLvia

(Ef. TONT 2 p. 397) is, then, to be preferred to the "sincerity”of

the RSV. Cf. II Cor. 2.17 and Ps. 15.2.

77Those who suffered from any impurity were prevented from taking
part in the Passover festival, M. Pes. 8.5ff.



200

We should also add that to speak of the celebration of a festival
would of necessity mean that it was understood that the divine was
especially present. e

Paul may have moved away for a moment, in I Corinthians 5.6-8,
from his view of the Church as the Temple and have introduced the theme
of the community as God's building. Passover is celebrated in the
home and it is from the ‘home that the leaven is excluded. So in this

passage the believing community becomes the household of God78

which
keeps itself pure until the end and celebrates with joy the paschal
sacrifice of the crucified Christ.
I Corinthians 5.9-13 continues with the theme of the purity
of the Church. Fromthe specific case of verses 1-5 Paul turns to the
general prob]em of dealing with impurity within the community. A
previous letter (II Cor. 6.14ff?) has pointed out that believers should
not associate with immoral men. Paul's intentions here were misunderstood,
for he has to tell the Corinthians that he was not referring to immoral -
THen in general but in particular to those members of the Church who
commit inmoral acts. An act of immorality within the Church causes it
to be polluted. So as to avoid the polluting effect of evil-doers
within their ranks Paul calls on the Church "not to associate (ouvauxuslyvuun)
with anyong,who bears the name of a brother, if he is guilty of immorality
(ndpvoc) or greed (mieovéwtng), or is an idolater, reviler, drunkard, or

robber, not even to eat with (cuveoS(w) such a one" (I Cor. 5.11). This

b

Bee. 1 cor. 3.9.
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is clearly a call for purity. The verb ocuvavaue{yvour, which means

literally "to mix up together"79

is used only twice in the LXX but
in both cases it translates 771.

The verb. 772" (in the hithpoel form), which is translated as
ouvavoelYvuuL in Hosea 7.8, appears elsewhere as ¢dooua ("mixturé),go
literally "that which is mixed" but usua]]y a lump of dough, the ‘
same word that Paul uses to describe the Christians in I Corinthians
5.7. The believers themselves are mixed (Gentiles and Jews) but it is

»

a new mixture of the spirit and not of the flesh. The old mixture or

lump contained impurity, malice and evil, and is thrown out.81

The word ocuvavagelyvuur itself occurs in passages that show
concern for the purity of the people of Israel. In Hosea's diatribe
against Israel the prophet says "Ephraim mixes himself with the

w82 (Hos. 7.8) and in Ezekiel 20.28 we find a reminder of the

peoples
ordinance of God against which Israel has now rebelled: "Do not walk
in the statutes of your fathers, nor observe their ordinances and in
their ways do not mix and defile youn;e]ves."83 This latter verse ljnks

the act of mixing with defilement. By mixing themselves up with the

way of life of their forebears the people of Israel polluted themselves.

SArndt and Gingrich, p. 792.
80 ©

olpaw, "to mix".
81Pau]’s choice of ocuwavouelyvour may be based on this link
through the Hebrew 771 to «dooua.
< 3
o 81 e in idolatry.

83The LXX omits the reference to idolatry which appears in the MT.

5 wdrLsat -
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This is also the thrust of Paul's exhortation. By associating
with fornicators, idolaters and the like, the Corinthians are brifging
defilement upon themselves and the Church. In order to prevent further.
the polluting effect of such people they are to disassociate themselves
fﬁom them and not even to share their food with ’chem.'84

We have already remarked that table fellowship provided a

- dividing 1ine bgtween those that were "in" and those that were “out"

in first céntury religious groups. The verb cuvecSiw is used only

85

occasionally in the LXX,°Y but its use is significant and relates

irectly to what Paul is writing to the Corinthians. Jethro, the

non-Israelite priest,offered sacrifices to God and then ate with Aavon
and the elders "before God" (Ex. 18.12). The significance of this
passage for our understanding of Paul is the fact that an outsider
performs an exc]usive']iturgical service and that the food that he
shares with Israelites is eaten in the presence of God.86 We have
already seen that Paul envisages the Gentile converts in his churches
making an offering which he degfribes in cultic terms and that the
comnunity exists as a dwelling place of God whose presence is especially

felt when the fellowship meets togeﬁher. One would not eat, then, with

the evil‘man because of the impurity which he represents. We should add
)

84
8¢en. 43.32, Ex. 18.12, II Sam. 12.17, Ps. 101.5.

861t was recognized that Jethro was a priest.

Cf. II Thess. 3.14 where cuvavouel{yvour is used in a similar way.

oy Sppapn
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that whenever the community met together it was "before God" and, we

thgether here is not confined to the eucharist.87

’ Table fellowsWip is to be denied to those whom Paul's Tist
. s /

in I Corinthi “11 typifies. From this list we should note three
vices that within the Jewish tradition result particularly in impurity.
These are; immorality, a constant concern with Paul, idolatry and
slander, all of which are standard Jewish accusations against Gentiles
(cf. Rom. 1.24ff.).58 '
The fact that immorality and idolatry are mentioned in both
the 1list in verse 10 and tha£ of verse 11 need not point onjy to the
possible existence of such vices in the Corinthian Church;8é rather
they serve to Show that Paul continues to think of impurity as
endangering the Church.
Another occurrence of ocuveoXw is in Psalm 101.5. An equivalent
verb does not, howeve(, appear in the Hebrew, for the LXX translates
% a5 933K to eat. The resultant reading is:
He who s]ande}*s91 his neighbours secretly, he is
banished. 92

He who is of haughty looks and of a greedy heart,
with him food is not shared (cuvecdlw).

, =’
7Lampe, p.343. \‘\\\

88Cf. Num. 12.1f and the tradition arising from this episode that
understood leprosy as coming as the result of slander. See also Lev. 18.4,

8

Jer. 16.8, Sifre Deut.(to 23.15) 258, 12la, Mekilta (to 20.21) 72a, II p. 274.

8%hurd, p. 153. : \

90Hoph. 737, to endure.

My arandidoc cf. Rom, 1.30.
92c¢ I'Thess. 2.15.

1}
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+ Here we have similar vices to those included in Paul's list; slander,

arrogance and greed. The peculiarity of the Greek translation allows
for a parallelism: banishment is equivalent to‘bann;;é from table
fellowship. Paul's passage exhibits a similar parallelism between the
phrases: "“cleanse out", "do not eat" and "drive out".

A further link with Paul's sentiments can be found in this
psalm. The incompatability of evil and the presence of God in the
Temple is expressed in verse 7:

No man who practises deceit shall dwell in my house; .

no man who utters lies shall continue in my presence.

(Ps. 101.7)
This is exactly what Paul is saying. The evil person has no‘place in
the Temple of God and God's presence cannot tolerate such a one.

Ina place like Corinth contact with immoral men and idolaters
could not\be prevented and Paul, despite some initial misunderstanding,
was not asking for that: ‘

I wrote to you in my letter not to associate with

immoral men; not at all meaning the immoral of this

world. (I Cor. 5.9,10)

What was important for him was that the believers themselves should
remain pure. This ‘was not so that both Jew and Gentile could

then enjoy table fellowship — he does not see that as a problem — but
because, as the Temple of God, they could only have the spirit dwelling
among them if they refrained from é]l impurity. To be sure, Paul does

not expect Christians to have close social contact with the impure by

sharing their table, but that is not the main issue, it merely foilows

i



~ 205

from it.93 The main issue is that impurity cannot be allowed to remain

~in the Church. To share one's. table with one who has been excluded

from the Church would be to continue to maintain a Bond that should
have been severed; fo; table fellowship was a sign thai the participants
held something in. common and that their values were shared. Thz brother
guilty of immorglity was, then, to be shunned more so than outsiders
who might still/{choose to join the believing commum'ty.94

Paul end§ this chapter with a further emphasis that the Church
should remain undefiled. It is not with the beﬁaviour of outsiders
that believers should concern themselves but with those within the
Church: g
‘ for(what have I to do with judgin tsiders? Is it

not those inside the church whom you/are to judge®

God judges those outside. "Drive out (éEdpate) the

wicked from among you". (I Cor. 5.12,13)
This last sentgnce.recalls a recurring expression in §§uteronomy (e.qg.
Deut. 13.5;°19.19; 21.21; 22.21; 24.7): “"So you shall purge (&Eaperg)
the evil from the midst of you". It is used in Deuteronomy as a final
statement régafding‘the punishment of‘the wrongdoer and is directed
to theycommunityas a whole, which has the responsibility of carrying
out the judgement with its own hands. The Hebrew verb that is used here
w95

is 1y1 which, as we have already noted, means "burn" or "“consume

»

93Mw6€ ouveodieLv.

94See on II Cor. 6.14-7.1 below, a passage which is considered
to give rise to some of the concerns expressed in this chapter. \

95808 pp.128F.

A0
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in/its literal sense but used here figuratively jt means "utterly
’;emove“.gs In Mishnaic Hebrew the verb was used to describe the removatl
of leaven from the house at Passover.97 In the formulaic statements
of Deuteronomy the LXX translated 1ya w1th ¢Ealpw except at Deuteroncomy
13.5 where the verb is &povilw. Whén 1y3 appears in Deuteronomy 26.13
the(in~Fés &ovodalcw, the same verb that Paul has used in I Corinthians
5.7.

The sentence which Paul quotes in I Corinthians 5.13 refers,
in Deuteronomy, in maﬁy cases, to those who are guilty of the particular
sins which F&ul lists in verses 10-11. Deuteronomy 13.5; 17.2 pertain
to 1do1atry, 22.21,22,24 io sexual immorality, 21.21 to drunkenness and
robbery, 24.7 to robbery and 17.12 to presumptuousness before a priest.
Those guilty of these sins are to be purged from the community, from
Israel itself (cf. Deut. 17.12). In the same way those gui]ty of these
sins are purged. from the Church. In both cases the purity of the
religious communiéy is at stake.

Paul n, concludes this section with a stern warning to the

Church. If they wish to maintain their relationship with God they, like
the Israelites in Deuteronomy, cannot allow any form of evil to remain
in their midst. Like the leaven at Passover it must be removed and

utteé]y confumed and it is the responsibility of the cemmunity. to carry

' :
out this purgation itself, .

%808 p. 129.

%7 Bt. Pes. 6a, Jastrow, p. 182.
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Paul 1s not coﬁééré;d with sin in a general sense. That, he

says, is God's problem and he writes no diatribe against the sins
of the city of Corinth. His concern is with the sin that is within
the brotherhood because that s#n taints the Church, weakens it and
will eventually destroy it. The Church will be deprived of its holiness
and it will cease to function as God's Temple. ‘

- We have attempted to show that throughout chapter five
of Paul's First Letter to the Corinthians the concept of puritx has
served as a device to regulate the morality of the Church and to

emphasize that membership of the Church, which is made up of those @
who have been sanctified, the hgly ones, must remain pure so that God
can dwell among them. In order to elucidate these themes Paul has made
use of the Bib]ical tradition that taught that the people of God can;ot
allow vice to have a place in their ranks, that such sins as sexual
jmmorality and idolatry epitomized impurity, and that if God was to
dwell among his péop]e all traces of evil had to be removed. Paul
brings all of these allusions together in this chapter and h]oses

with a biblical quotation which sums up, in no uncertain terms, what

" he has been trying‘to say.
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CHAPTER V

PURITY AND THE CONTINUING LIFE
OF THE CHURCH 7

.

1. Table Fellowship and the Purity of Food

It is clear from what Paul says in I Corinthians 5.11 that
believers are not to share their food with one of their number who is
guilty of immorality, greed, idolatry, reviling, drunkenness of robbery.
This we have argued, is because of the ;hpurify‘khat such a person
would have brought to the community, a point @hat is based on Paul's
view that theGEhurch, as God's Temple, in whiqﬁ~the spirit dwells, is
holy (ICor. 16.17) and as such cannot be'allowe; po have its sanctity
tainted.

< It is tempting in view of this attitude towards table fellowship
to make some comparigpn of the Chfistian fellowship, of believers with
thgiggrish haburot whose members kept the laws of purity and refused
table fellowship to those whom they considered unreliable in regard to
purity and tithing. J. M. Ford has sought to draw such a comparison
in her attempt to shbw that in Paul's use of the term &uotog (which

is usually translated "unbeliever") there are grounds to say that

Paul usés this word as the opposite of &Serpdg and that one could even

2if///’",
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translate dmiotog as am ha-aretz.1 Such a comparison is not possible,
however, in the case of the believer gquilty of immorality. Whi1e
table fellowship is refused to him it is not thought out of place
for a believer to eat with an unbeliever (I Cor. 10.27). We must keep
the usual understanding of &QLOTog as describing one who is not a
member of the Church, eithe;”Jew or Greek, and approach the question
of table fé]]owship with believers and unbelievers differently than Ford.z\
A comparison of I Corinthians 5.11 with I Corinthians 10.27
gives the impression of the apparently anomalous position that Paul
allows a believer to eat with an unbeliever irrespective, it would
seem, of his life style while forbidding be]ievg?E to eat with their
own brethren who aré guilty of immorality. This anomaly can, however,
be resolved in the light of Paul's understanding of the nature of '
the Church. The believer, as we have noted, has been washed, sanctified
and justified (I Cor. 6.11). He has passed from the realm of the flesh
to that 6f the spirit and is a "new creatian"(II Cor. 5.17). As such .
he 1s a member of the Church and subject to tﬁé requirements that such',
a membership entails. |
These requirements are not those of the world but are the

e

/

‘I
1J. M. Ford, "'Hast Thou Tithed thy Meal' and 'Is thy Child
Kosher?'", JTS 17 (1966), p. 75.

]

2She does, however, make a valuable contribution to some
other points regarding Paul and purity in this same article.

5
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concern of God and the Churcb. That is why Paul is so much against
Church members taking fellow members to court in the presence of

unbelievers. Unbelievers are not competent to judge the affairs of

-the Church (I Cor. 6.1ff.).

In the same way Paul insists that Christians should guard the °
purity of the Church and not concern themselves with what goes on
outside (I Cor. 5,12f). In fact purity is only a matter for concern
within the Church. The purity regulations which Paul lays upon the
believers are for them and for them only as they relate to one another
within the Church. Paul can then say that "nothing is unclean in itself"
(Rom. 14.14) and at the same time use the concept of purity to point
out the uncleanness that exists in the Church and insist that it be
purged. A believer can eat with an unbeliever without any qualms, for
believer and unbeliever do not constitute the Church. An unbeliever
makes no claim to be a member of the body of Christ; he does not "bear

the name of brother" (I Cor. 5.11), he does not come under the judgement

,of the believing community and can do no harm to the holiness of the

believer with whom he shares His food. Each livesin a different aeon.
One is in the rga]mhof the spirit, the other in that of the flesh.
Only when one has been "washed","sanctified" and "justified" can he,
through his sin,pollute tﬁe fellowship of which he is a, member. In ﬁhg
case of the immoral man he "sins against his own body"(l Cor. 6.18)

which means, if we are to take Kempthorne's reading of this passage,3

3Kempthorne, p;'573.
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that this man sins at the same time against the body of which he is
member, the Church. Paul elucidates this same idea of the interrelationship
of the members of ghe Church elsewhere:

For just as the body is one and has many members, and

all the members of the body, though many, are one body,

so it is with Christ.. For by one spirit we were all
baptized into one body-Jews or Greeks, slaves or .free-

and all were made to drink of one spirit. (I Cor. 12.12,13)

Part of the point of this teaching about the body is to show that members
of the Church should care for one another, so that:

If one member suffers, all suffer together;

If one member is honoured, all rejoice together.

(I Cor. 12.26) -

If the hurt felt by an individual member is shared by the whole community
one would presume that the member who made himself impure by sinning
would be seen to be in danger of imparting this impurity to his brethren.
A§7the,Temp]e of God thg Church cannot tolerate impurity, so the sinner

has to be excluded from its midst and members informed that they may -

not eat with him. Eatfng with one who is a brother confirms the very

bonds of brotherhood and is a sign of mutual sharing of values. This

- cannot be so for the member who sins, for his sin harms the very body

of which he is a member; and to associate with him by sharing a meal
would be a sign, and a very real one at that,of ¢ondoning his sin. To
eatlwith an unbeliever who may also be a sinner can, on the other hand,
according to Paul, do no harm to the believing community. This is
because there is no claim made that the two parties, believer and
unbeliever, share 'a common bond which is Christ.

It seems that the Corinthian Church may have taken this much

e e e
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further and felt that any relationship with an outsider was permissible,
even intercourse with a prostitute. This is the slogan that Paul seems
to quote in I Corinthians 6.12 and 10.23: "Al1l1 things are 1awfu{".

Paul has to rectify this belief by defining more clearly what he had
really meant. The well being of thefggﬂkch as a unified body is of

prime importance. Thus food laws which would cause divisions among believers
of different cultural backgrounds are rejected. Paul‘did not keep,

nor did he expect Gentile believers to keep, the rules of kashrut

(cf. Gal. 2.11f.). On the other hand purity laws dealing with sex

are handled differently by Paul. Given its nature, seéxual immorality
committed by a believer impinges on the very structure of the Church
(cf. I Cor. 6.15ff.). Thus, for Paul, sex is still subject to impurity

while foog Taws have no validity because observing them threatens the

‘unity of the Church.

Connected with,but not exactly idemtical to,the question of

keeping the Jewish food laws js the issue of food offered to idols.

)

The concern here is with jdolatry rather than the nature of the
food itself. We have had cause to notice that idolatry in thé Jewish

tradition is "understood as a principal source of 1mpurity."4 For

5

just as "purity is the prereduisite of the grace‘of God"” so idolatry,

- which is, at bottom, the rejection of God, is the epitome of

uncleanness.

4Neusner, Idea p. 13.

SIbid. p. 25.
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While Paul does not expect the Church to tolerate idolaters
in its midst because of their uncleanness,6 food itself, which may
or may not have been used in the service of idols, is intrinsically
harmless to the community of believers:

Eat whatever is sold in the meat market without

raising any question on the ground of conscience.

"For the darth is the Lord's, and everything in it".

(I Cor. 10.25,26)
If, however, some of the brethren have quaims about such food Paul

tells the Church not to upset those who may be disturbed by eating

meat offered to idols; for a Jew it may seem 1ike idolatry, while a

‘Gentile may believe that in eating it the detity of" the idol is affirmed.

So, a believer who eats the food of an unbelijever but who is told (by,

we are to presume, a be]iever):7 "This-food has been offered in sacrifice"
is advised by Paul that "out of consideration for the man who informed
you, and for conscience' sake - I mean his.conscience, not yours - do

not eat it (I Cor. 10.28,29). To proceed to eat this food would serve -

to break the unity one had in fellowship with the -informant and thus

bring disunity to the Church (I Cor. 8.12f) and also bring the Church

into bad repute:

So whatever you eat or drink, or whatever you do, do

-

6Pau] uses the same argument against idolatry as he does against
jmmorality. Both the worship of idols and fornication invalidate, for
the believer, the unionhe has with Christ and the Church. On idolatry
see I Cor. 10.14ff,, on sexual immorality see 1 Cor.6.15ff.

7See Robertson and Plummer, p. 221, against the view of Conzelmann,
p. 177.
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all to the glory of God. Give no offence to Jews,
or to Greeks or to the Church of God. (I Cor. 10.31,32)

Paul's concern is with the unity of the Church and it is to that end,
within the Church, that he makes use of the concept of purity. Outside
the confines of the Church idolatry is of little concern except where
it impinges on this unity. For those outside and for those of the Church
who deal with those outside "everything is indeed clean" (Rom. 14.20).
Paul makes this statement in the context of writing about food and
again we see that harmony (Rom. 15.5) within the Church is foremost
in his mind. Individual opinions, tastes and traditions regarding food
should not cause a barrier to be set up between believers:

Let not him who eats despise him:who abstains

and let not him who abstains pass judgement on

him who eats.{Rom. 14.3) :

. decide never to put a stumbling block or
hindrance in the way of a brother. (Rom. 14.13)

If your brother is being injured by what you eat

you are no longer walking in love. Do not let what

you eat cause the ruin of one for whom Christ died.
(Rom. 14.15)

Do not for the sake of food destroy the work of God.

Everything is indeed clean, but it is wrong for

anyone to make others fall by what he eats; it is

right not to eat meat or drink wine or do anything

that makes your brother stumble. (Rom. 14.20,21)

So that peace may prevaﬂ8 within the community Jewish food laws
are abrogated: -

Let us then pursue what makes for peace and for
mutual upbuilding,(Rom. 14.19)

It can, of codrse, be argued that Paul's attitude to the traditions of

8¢f. Daube, p. 127 and I Cor. 7.15. ,
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purity within Judaism can be summed up in what he says in this chapter
of his letter to the Roman Church:

I know and am persuaded in the Lord Jesus that nothing
is unclean (xowvdg) in itself; but it is unclean for
anyone who thinks it unclean. {(Rom 14.14) 9

and

Everything is indeed clean (xaSapdc)
l (Rom. 14.20)

These two statements give Paul's view regarding the cleanness of food
for the benefit of both Gentile and Jewish members of the Church and
they stem from the concern expressed in verse 13 "that no obstacle or

stumbling block be placed in a brother's way", that the traditional

attitudes regarding food not cause division within the Church10

Paul uses the word nouvde in verse 14, whigh in this case

llll

means “profane and which is used in Revelation in the sense of

“impure",12 and in verse 20 he uses uadopdg, which appears only here

]’13

in Pau but which {n the LXX is the usual translation of Mav and

-~ A
9Neusner, Idea p. 59: "a highly rabbinic conception”.
10Paﬁﬁ>may have been influenced here by the traditions, maintained

in some churches, of Jesus's teaching on the subject. Cf. Mk. 7.15,
Matt. 15.11, Davies, Paul p. 138, but see Sanday and Headlam, p. 390.
}

e, 1 Mace. 1.62.

12Regarding the heavenly Jerusalem, Rev. 21.27 reads: "nothing
unclean shall enter it", cf. Mk. 7.2, Heb. 10.29.

13c¢. Matt. 5.8; 23.26; 27.59, Lk. 11.41.
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appears frequently in connection with the purity regulations of the
Torah.

Our study so far has shown that this is not Paul's final word
on purity, but it can be said that this is his view regarding food.\

A1l food is lawful (cf. Gal. 2.11ff) and in the case of food offered

to idols this view is maintained. Idol food, or any food for that matter,

is only unclean if one does, in fact, consider it to be unclean (Rom. 14.14).

If onek;;;; food which ﬂ?ﬁ?éﬁieves, because of his weak conscience,
rea11;fis ffered to an id&] then his conscience is indeed defiled
(nwordww, I Cor. 8.?).14 But in the end food has nothing to do with God.
"Food will not commend us to God. We are no worse off if we do not

eat, and no better off if we do" (I Cor. 8.8). We would agree then, in
conclusion, with Neusner that, for Paul, the impurity decreed by the
bibtical food laws, by which we take to include both the kosher laws

and the impurity naturally associated with idolatry, was suspended.15

Lo}
2. Sexua?\lmmorality

When it comes xto matters pertaining to sex Paul remains well
within the Jewish tradition and continues to view sex as subject to
impurity.16 An examination of a few passages will show that Paul, in

keeping with this tradition, defines sexual immorality by use of the

Yef. 1s. 59.3, sir. 13.1; 21.28.

15Neusner', Idea p. 60.

161p44. p. 59.
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language of impurity.

Sexual licentiousness and idolatry17 were considered by Jews
to be the characteristic sins of the Gentiles, and we find that Paul
continues to regard Gentiles in the light of such an attitude. Both
idolatry and sexual immorality, in Paul's view, were the lot of the
non-Jew {cf. I Cor. 6.9f, Gal. 5. 19-20; see also Rom. 1. 23-27):

Therefore God gave them up in the lusts of their

hearts to impurity (4wdopola) to the -dishonouring

of their bodies among themselves. (Rom. 1.24)

In the LXX dowxSapoia is a common term for uncleanness in general,
especially in'Leviticus, but it comes to denote sexual impurity in
part'icular.18 In Paul's letters &oSapoia invariably denotes sexual
immorality and appears elsewhere Yn connection with nopvela (immorality):

I may have to mourn over many of those who sinned

before, and have not repented of the impurity

(duaﬁapcﬁai immorality (moovela), and licentiousness

(&oéryeLa) § which they have practised. (II Cor. 12.21)

Now the works of the flesh are plain: immorality,
impurity, licentiousness, idolatry ....

(Gal. 5.19,20)
Paul expresses sexual immorality in terms of uncleanness in
Romans 6.19 and uses the cancept of purity to help him describe the

move one makes from the realm of flesh to that of spirit on becoming

a belijever:

17For the 1ink between these two sins see Wisd. 14.12: "For '

the idea of making idols was the beginning of fornication (wopvela)®,
cf. Cranfield, p. 122.

A8t Lev. 15.24; 20.21 where 'MT has a71.

190f. Wisd. 14.26 where doéAyewa appears as member of a list
of sexual sins. .
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For just as you once yie1ded your members to impurity
and to greater and greater iniquity, so now yield
your members to righteousness for sanctification.
(Rom. 6.19)
The convert passes from uncleanness to sanctification. This is a

process of purification.zo

The convert who previously lived only for
impurity which only increased his iniquity can through riéﬁ?eousness
be set apart and be made acceptabfe for éod's service withiﬁiphe
Church‘21 We should note H;re the pairs of opposites which\iq\fau%'s
parallelism show a characteristic lack of distinction between ritual
and ethics. Uncleanness and a 1ife of iniquity are set over and against
/3righteousness and sanctification respectively.
Paul uses the word"uncleanness”as a counterpart of sanctification —
(&yraoude) in I Thessalonians 4.3,7. The context is again sexual (cf.
[ Thess. 4:4,5) and Paul is reminding the Thessalonian Church of
. instructions he had é]ready imparted to them. These instructions, as
the present verses suggest, dealt with sexual immorality:
For this is the will of God, your sanctification: that
you abstain (&éxecdar) from immorality; that each one
of you know how to take a wife for himself in holiness
and honour, not in the passion of Tust 1ike the heathen
who do not know God. (I Thess. 4.3-5) '

For God has not called us for uncleanne§s(duaﬁa036a)
but in holiness (&yiooudc). (I Thess. i.7)

There is here a hint of the requirements of the Apostolic Decree

as they are set out in AG%S (Acts 15.29 &éxeofol ... nopvelag)and

20
21

Cf. Cranfield, p.327.

See the use of "sanctification". (&y.ooudg) in Heb. 12.14.
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Carrington has argued that this is, in fact, the case. He goes
further and makes the suggestion that Paul's instructions, which are
referred to here, constitute the teaching he used in setting up the
Church as a "neo-levitical" community. Carrington points out, the
comparison that can be made with passages in Leviticus:

In I Thessalonians ... reference is made to a
. Christian law of holiness ("your sanctification

. how you are to walk") which had already been
taught to converts during a period of evangelisation
which had only lasted a few weeks. It contains the
exact phrase of the letter of Acts XV, "to refrain
(méxeodar) from fornication"; and this is further
explained as to "know how to preserve his vessel in
holiness and honour, not in passion of lust as the
gentiles who know not God" (I Thess. iv, 4-5). The next
verse:

Not to overreach

Nor defraud his brother in the matter:

For the Lord is the avenger ... .
echoes the style and manner of Lev. XIX (cf. v.11).
This negative aspect of consecration is reinforced

in a positive way by the 'called ... unto holiness' of
v.7 and the 'brotherly Tove' of v.9 which recall Lev. XIX
2 and 18. 22

Any allusion to the Apostolic Decree in his letters would not
mean, of course, that Paul accepted outright the provisions as they
are set out in Acts. His concern was with the purity of the Church and
it is to that end that any view he held thaf bore some resemblance to
the demands of the Jerusalem Church as set out in Acts was maintained.
We have noted his attitude to food offered to idols and I Thessalonians

4.3,4 suggests that he expected converts to be aware of the rules of

-

22Carh‘ngton, p. 16.
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marriage and take wives only within the permitted degrees.z3

We are to gonclude that Paul, in keeping with the Jewish
traditions, viewed ‘sekual immorality as impure'and to be avoided
within the Church because of the threat that such impurity presented
to its sanctity24 and to God's presence within the community.

We are in a position now to examine specific Brob]ems which
relate to Paul's view of sex and marriage and with which he had to
deal in the Corinthian Church. First we shall look at the question’of
the status of the offspring of the marriage in which only one partner

is a believer (I Cor. 7.12ff) and secondly the question of women's

head covering during woighip (I Cor. 11.2ff).

Mixed Marriage

While Faul seems to speak with some authority on the matter of

divorce in I Corinthians 7.10,11 and claims that his teaching is that =

of the Lord, he expresses his own view on the next topic that arises:

"To the rest I say this as my own word not as the Lord's" (v. 12 NEB).

Here he allows the maﬁriage of a believer with an unbeliever on t
condition that the unbeliever consents to live with the believer (vv.12-}3).
On the other hand he also allows for divorce if the unbelieving partner

so wishes it (v.15).

23 ev. 18.6ff.

24¢¢. 1 Cor. 5.1ff.

L
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Paul is here speaking of the current situation as it was in
Corinth:"If it is the case that a believer is married toanunbeliever” \
and the unbeliever realizes that the partner has certain obligations
as a member of the Church and consents to live wjith the partner then \
that marriage is valid in Paul's mind and there can be no divorce. The
concern that Paul reveals behind this teaching, and the whole question
had obviously arisen as a problem for the Corinthian Church (cf. I Cor.
7.1), was for the offspring of such a union. Were the children of the
marriage of an unbeliever w{th a believer to be considered members of
the Church or were they thought of as illegitimate and therefore
unclean (Suadoptdg) and outside the Church?

After giving what he considers tg be the authoritative | N
teaching of the Lord regarding divorce in verses 10-11 Paul's gta;emen%ﬁj
iﬁ verse 15 regarding separation\of believer and unbe]iever‘ /
appears liberal iq the extreme. Agreement)to live with the partner
serves as the criterion. If there is agreéhent the marr{age is valid
and there can be no divorce. If there'is no agreement — and this, in
part, would, one }resumes,entai] a refusal to submit to the wéi‘of life
of the Church — then they can separate. ) '

If there is consent to live together the resulting marriage is
like all others within the Church and "the two shall become one" (I Cor.
6.16). Such a union does not thereforesbreak the union one has with the

Church. In fact, the sanctification that ope receives as a believer is

now passed on to the unbelieving spouge and the children of such a
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union are holy and not unclean. The manner in which Paul expresses
his thought on this matter is indeed "taken from the language of the

25

Levitical purification ceremonies”™~ and indeed here "holiness is

crassly regarded as a thing; it is transferable, without faith {(and
even baptism) being necessary“.26 *
Paul is here making use of the concept of purity in order to
elucidate a problem that has the potentiality of céusing division within
the Church. In the light of already having told them that their bodies
are members 6? Christ and that they cannot therefore take their bodies
and make them members of a prostitute the problem of mixed marriages
creates a special problem. A choice is given to those involved in such
partnerships; separate or remain together. Those who choose to remain
together would,‘because of what Paul says in I Corinthians 6.15ff,
desecrate the sanctity of the Church. To pvercome‘this problem and to
involve both partners in the body of the Church Pa&l makes use of the
concept of purity to say that because the marriage is valid, there is
consent to live together, then through union with the believer the
unbeligver is sanctified. Just as the believer who has iptercourse
with a pro§titute who is outside the Church is made impure by his
actions and breaks the link that he has with the Church so now, the
unbeliever who becomes the legal spouse of a believer within the Church

is made pure. As a resu{t, the children of this latter relationship

M

@ 25&. Jeremias, Infant Baptism in the First Four Centuries
(Philadelphia, 1962), p. 46. i
26

Conzelmann, p. 121.
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are holy and not unc]ean,27'and, like their parents, are part of the
body of the Church. The fact rema{ps, however, that only the one
pargnt is a believer, but Paul does allow that the unbeliever may
be converted.28

As justification for this teaching Paul adds:"“for God has called
us to peace" (v. 15). The peace and wholeness of the Church are one
of Paul's prime concerns. We have noted that he prays that the Church
should be found sound and blameless and guiltless at the end time and this is
not far from Paul's mind .when he writes to the Corinthians; "the appointed
time has -grown very short" (I Cor. 7.29) and “"for the form of this
world is passing away" (v.31). So here again we note that, faced with
the problem of the unity and well being of the Church, Paul draws on
the traditijon of purity to bring home his message that as the Temple
of God the Church must remain pure and holy so that the Spirit can
continue to dwell within it. In answer to C9nze1mann's question
regarding Paul's argument in I Corinthians 7.14, in which he asks;
“Is this kind of thinking a foreign body in the thinking of Pau]?"zg‘

We must answer; No, it is a familiar motif in Padl's Jewish tradition

and at the same time, as part of Paul's use of the concept of purity,

27Cf. M. Kidd. 3.13: "Bastard stock can be rendered clean (Ww>%7).
Thus if a bastard married a bondwoman, the offspring is a bondman. If he
is set free the son thereby becomes a freeman".

2851 ummer, p. 144.

29Conze1mann, p. 122.

BSRabGywadies « §R Loren %



SRR -

. e

224

occurs frequently throughout his ]etters.30

The Veiling of Women at Worship

(At first glaﬁce the question of the veiling of women at
worship does not appear to be a problem that could be better understood
by reference to the concept of purity. In recent years, however,
especially since the discovery of the Dead Sea Scrolls, new
interpretations have been given to Paul's statement; "That is why a
woman ought to wear a veil on her head, because of the angels" (I Cor.
11.10). %
Many ot/;pese interprétations have arﬁsen because of the
32

occurrence of the phrase "because of the angels" in the Qumran writings.

No reference in the Dead Sea Scrolls is maﬁe in this context to women

30On the offspring of tﬁé marriage of Jew and non-Jews see T. Kidd.
4.16. The offspring of a non-Jew or slave and a Jewish woman is a Jew,
albeit of low estate. In contrast,in Paul ("there is neither ... male
nor female" Gal. 3.28) it does not matter what the sex of ‘the believer is.

31Afnong the more recent works on this topic are: M. Hooker,
"Authority on Her Head: An Examjnation of I Cor. XI.10", NTS 10 (1963/4),
410-416; M. Boucher, "Some Unexplained Parallels to I Cor. 11.11-12 and
Gal. 3.28: The NT on the Role of Women", CBQ 31 (1969)™50-58; A. Jaubert,
"La voile des femmes (I Cor. XI.2-16)", NTS 18 (1971/2), 419-430; J. B.
Hurley, "Did Paul Require Veils or the Silence of Women? A Consideratian
of I Cor. 11.2-16 and I Cor.. 14.33b-36", WTJ 35 (1973), 216-218; W. O.
Walker, "I Corinthians 11.2-16 and Paul's View Regarding Women", JBL 94
(1975), 94-110; J. Murphy-0'Connor, "The Non-<Pauline Character of I
Corinthian 11.2-167", JBL 95 (1976), 615-621; J. P. Meier, "On the Veiling
of Hermeneutics, I Cor. 11.2-16", CBQ 40 (1978), 212-226.
Ny : .
32See Fitzmyer, "A Feature of Qumran Angelology and the Angels

~of I Cor. 11.10", Essays on the 'Semitic Background of the New Testamnent

(London, 1971), pp. 187ff.
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but this particular clause is'added to passages that seek to define

the nature of'the religious community. In 1QM 7.4-6 and 1QSa 2.3-11
peréons afflicted with various types of bo@jiz“gefects are banned from
e#ther taking part in the eschatological war, or:‘}ﬁ the case‘of 1QSa,
from entering the sacredrassembly.ﬂﬂﬁle no mention is made of ahée]s,
similar bodily defects and blemishes to those mentioned in these

Qumran passages prevented those descendants of Aaron similarly afflicted
from rendering service to God in the Temple (Lev. 21.17-23).

Gartner has shown and we have confirmed that the Qumran
community understood itself as a thB}e community and limited its
membership to those who came up tS/the standards of purity that they
believed were necessary within the Temple. We have also found that
purity within the community was considered a necessity because it
facilitated the divine presence. Furthermore the indwelling of God
within the community meant that his angels were also preseﬁt and were,
in fact, a sign of his presence. In the two specific cases cited above
where the community wag{ called ubon to keep itself pure the reason is
given that it is "becau§e of the angels". Impurity among the .ranks of ~
the gathered community would "offend the sight of the angels who were
t"33 which in turn meant that God himself would be offended and

remove his presence because of impurity.34' ’ »l}

In the light of the evidence of Qumran it is possible that Paul's

33h1d.p. 199.

34Cf. Levine, pp.75f.
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65L& Toug &yyédoug (I Cor. 11.10) also refers to those angels which

35

signify the divine presence amidst the worshipping community™™ and

which at the presence of any impurity would remove themselves. Given
that Paul understands the Christian community as the Temple of God

within which the spirit dwells this particular interpretation of the

36

phrase certainly appears feasible.” The important question remains,

however, namely what is it in the uncovered heads of the women that

constitutes the impurity which will offend the ange]s?37
¥

Paul praises the Corinthians for maintaining the traditions
that he had handed on to them (v.2) but apparently some misunderstanding

had arisen regarding women's head covering. The Corinthians obviously

38

thought that a woman could worship with her head uncovered.>° Paul had

35Robertson and Plummer (p. 233) think this to be the case. Cf.
Is. 6.ff, Ps. 138.1 (LXX), Jaubert, "Les voiles des femmes", p. 427,
Meien, p. 220.

361t is often argued that Paul only refers to angels in the bad
sens¢, having seen Christians pass from under their influence. Reference
is often made to the angels of Gen. 6.4, but Plummer (p. 233) is correct
in dismissing the view that women without head covering may be a temptation
to angels (Gen. 6.1,2) as "somewhat childish". The .angels of I Cor. 11.10
are a device to indicate the divine presence and not a power to which man
might owe allegiance, "ol &yyvélo. always means good angels, I Cor. 13.1,
Mt. 13.49; 25.31, Lk. 16.22; Heb. 1.4,5", Plummer, p. 233.

Myarker (p. 97) sees all of I Cor. 11. 2-10 as an interpolation,
partly on the basis that "except in matters of sexual purity, Paul appears
to have had little concern for such differences between Jews and Greeks".

But, as we shall see, the covering of the heads of women did relate, for
Paul, to sexual purity. Y

38Loose hair for women was probably the Greek custom but it was
for the Jew, among other things, a sign of idolatry, and, in Paul's terms,
allegiance to another lord. A. Isaksson, Marriage and Ministry. in the New
B - ' R
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to put them right on this: "any woman who prays or prophesies with

her head unveiled dishonours her head — it is the same as if her

head were shaven" (v.5). By saying that an unveiled woman dishonours
her head Paul is saying, in fact, if we follow what he said in verse

3, that she is dishonouring her husband. Just as the man who worships
with his head covered dishonours his head. As Paul points out in verse
3; "I want you to understand that the head of every man is Christ,

the head of a woman is her husband and the head of Christ is God." We
would suggest, then, that Paul expected all married women to have their
hair covered or tied up39 as a sign of respect.

Many attempts have been made to understand Paul's use of
¢Eovola in verse 10. The RSV translates it "veil" and notes that it
reads in"Greek authority (the veil being a symbol of this)". Kittel's .
interpretation of €Eouola as veil on the basis that Paul is, by using
this word, making a play on an Aramaic word which is re]ateq to both
"hair band" and "veil"”, while attractive, is expecting too much
linquisticallyof Paul's Corinthian readers, although much of what we

have seen of Paul's Corinthian correspondence does suggest that allusions

Temple (Lund, -1965), p. 168, suggests that some women at Corinth may
have seen themselves as pure brides of Christ (cf. II Cor. 11.2) and
as such wore their hair loose in the style of the Jewish virgin on her
wedding day, cf. M. ket. 2.1.

Bhurley (p. 216) believes, as a result of a study of the LXX
terms, that Paul was not asking for women to wear veils so much as
insisting that they wear their hair tied up and not loose. See also
Hurd, p. 184.

7



PRI

- A i e — v

g

228

to the Jewish tradition are not completely lost on his readers.

Perhaps one of the more successful attempts to exptain Paul’s
use of the word "authority" comes from Morna Hooker. She makes the
important po}nt, which is often overlooked, that this whole passage
must be seen in the context of worship and in her interpretation of
¢Eouola she incorporates Paul's use of "image" and "glory" in verse 7.

Man, Paul explains,"is the image and glory of God; but woman is
the glory of man". Man should not, then, particularly in worship, hide
the glory of God which is his head. "Since he is the reflexion of God's
glory, any attempt to disguise this fact in worship, where God {s
expressly glorified, would be shamefu1".41 As for the woﬁan, “the glory
of man", she must have her head covered "not because she is in the
presence of men, but because she is in the presence of God and his angels and

in their presence the glory of man must be hidden."42

43

Annie Jaubert in her discusgion of the veiling of women does

not think that it is probable that Paul is concerned with ritual impurity

but remarks that:

Le contexte de I Cor. XI montre qu'il voya1t une ~
1ndecence dans le fait que 1a femme ait la tete

découverte. C'est sur ce plan qu 'i1 intervient, lui

qui considérait la communauté comme le temple de Dieu

4OSee Fitzmyer, "Qumran Angelology", p. 193, for bibliographical
details concerning Kittel's argument and Meier, p. 220, for a cautionary
note on this play on words.

41Hooker, p. 414; | , '
421hid. p. 415.

43Jaubert, pp. 427ff.
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(I Cor. III.16, II Cor. VI.16). L'étalage de la

chevelure fémigine lui paraissait intolérable dans

un lieu de priere. Et sur ce point au moins il

parageait les idees de son milieu.
With Jaubert we would place Paul's concern here firmly within his concept
of the Church as the Temple of God and would agree with her that Paul
viewed a woman with uncovered hair as a sign of immodesty out of place
in an environment in which God was being worshipped. We would go
further and suggest that Paul's concern here was that a woman with

uncovered hair was 1ike a woman with loosened hair.44

For a woman's
hair to be loosened is a sign of an adu}teress (Num. 5.18) and Paul is
sensitive to this tradition and feels that a woman with uncovered hair
will bring shame upon herself and dishonour her husband.45 In addition
a woman appearing as if she were an adulteress would also be considered

as impure and defiled.46 Paul wishes to have no hint of this within the

pure community of the Church. In order to make this clear Paul adds;

8¢t Hurley, pp. 216F.

45Commenting on Num. 5.18; "And he shall unbind the hair of the
woman", Sifre Num. 11 reads: "This suggests that daughters of Israel
should cover their heads and although there is no direct proof from
Scripture for it, yet there is an allusion: 'And Tamar put a covering on
her head' (II Sam. 12.12)". See P. P. Levertoff, Midrash Sifre on Numbers
(London, 1926), p. 17.

M

46N. C. van Unnik, "Les cheveux defaits des femmes baptisées"”,

Vig Chr 1 (1947), p. 95; "La définition, donnée dans 1e Talmud au sujet

des préceptes dans Num. 5.18 nous le montre clairement ainsi que le
contraste: une téte couverte = une téte dont les cheveux étaient relevés
(cf. Sota 8b-9a). Les cheveux flottants indiquaient donc que la femme €tait
impure"” ., Note the caution expressed by R. J. Werblowsky, "On the Baptismal
Rite According to St. Hippolytus", Studia Patristica II (Berlin, 1957),

p. 99, regarding van Unnik's suggestion that menstruous women wore their
hair loose and dishevelled.
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w 47

“because of the angels”.’  This js an indication that he insists that

this be carried out, not because of some custom48

but because otherwise
the sanctity of the community as Temple is threatened. The angels, here
representing God's presence, will be offended by the apparent uncleanness
which is indicated by the woman's uncovered hair.

We may add that Paul's insistence that men not wear their hair
long is also tied to the question of purity. Long and dishevelled hair
was both a sign of mourning (Lev. 10.6, cf. 21.10)49 and of leprosy
(Lev. 13.45) which meant that a man with long hair was considered unclean;
i.e. those that mourn because of corpse uncleanness and the leper by
virtue of the impurity that pertain§ to his disease. In addition we
note that priests who must remain clean in order to serve in the Temple
may not a]]gw their hair to g;ow Tong (Ez. 44.20).

7

3. Corpse Uncleanness

The following observations arise from a short article by J. M.

Ford. She finds, in the puzzling passage in I Corinthians 15.29 regardingso

47P]ummer (p. 233) believes that in the use of this phrase Paul
"assumes as obvious to his readers, a connection no longer obvious to us".
Jaubert (p. 428) comments; "C'est une sorte de citation, une opinion
courante que rapelle Paul".

480f. Conzelmann, p. 188.

49The relatively late Midrash Rabbah Numbers 19.20 on 20.29 reads:
“You find that when Aaron died, the clouds of glory departed and Israel
apppeared Tike a woman whose hair had been uncovered".
' SQJ. M. Ford, "Rabbinic Humour Behind Baptism for the Dead (I Cor.
XV,29)", Studia Evangelica 4 (1968), pp. 400-403.
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“baptism on behalf of the dead", 5&reference not to the act of Christian

jnitiation but to purification after contact with a corpse. The verse

" reads:

Otherwise, what do people mean by being baptized on

behalf of the dead? If the dead are not raised at all,

why are people baptized on their behalf?
Instead of translating ot Bamtilduevol as "those who baptize" Ford
prefers "those who dip, wash or purify themse]Ves”Flfor the same verb
and its cognates is used in just this sense in other passages in the New
Testament (Mk. 7.4, Lk. 9.38).52 The present tense used by Paul suggests
also a repeatable action, an act which he does not appear to criticize.
The Greek Unép is here usually translated "on behalf of" or "for" but it
can equally mean "because of"53 and tov vewgav are "corpses" rather
than "the dead", the departed ones to whom Paul refers in verse 29b.
Ford finds reason to translate moioouvolv as "gain” or "profit" (cf.
Lk. 22.33; 16.9, Jn. 4.1) and oxwg as "complete", “in all its parts"”,
"in its entirety".

With this in mind we have the following rendering of verse 29:

Otherwise, what will they gain, those who praetise

purificatory rites after defilement from corpses?

If the dead do not rise complete with every member
(i.e. with complete body and spirit) why indeed are

they purified after defilement with them? (///"\

\
Slipid. p. 400.

S2c¢. I1.Kings 5.14 LXX.

53Ar'ndt and Gingrich, p. 846.
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Paul is arguing here against those who, while they question his
particular teaching on the resurrection of the dead, still wash after
contacting corpse uncleannesst For, as Ford suggests, purification
from such impurity arises from the view that within the dead body before

54

it has decomposed” is the potential for the resurrected 1ife.55 Paul

then, is "using an argument ad hominem already expressed in Pharisaic

circ]es'.‘s6 If one does not believe in the resurrection of the body as
well as the spirit, what is the point, Paul asks, of washing after
contact with a corpse because, as Ford arques, a corpse like sacred books
renders the hands unclean because of its intrinsic holiness.57

For our own purposes here we note that Paul makes no criticism
of the actual act of purification, he as a Jew expects it to be carried
out along with many other aspects of his life in which the biblical purity
laws continue to play a part. Like those at Qumran it does not concern him
that one probably cannot purify oneself with the ashes of the red
he%?er, for him the Christ event had made tha} unnecessary. The uncleanness
of corpses is now part of the "cultural baggage” which he brings from
Judaigm\and which he finds no need to drop for it does not interfere

with his own work as an apostle.

54A decomposed body with worms in it or a cremated body is declared
by the sages to be cledn, M. Oholoth 2.2

>3Cf. Daube, pp. 307f.

S6kord, p. 403.

57It can, of course, be argued that both sacred books and corpses
are ‘looked upon as making one unclean as a means of offering them protection
from misuse. ' :
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4, II Corinthians 6.14-7.1 and Purity

We turn now to consider the place of II Corinthians 6.14-7.1
in the Pauline corpus, a passage which abounds with purity terminologyl
Much doubt has been placed on the authenticity of these verses.58
The vocabulary and indeed the ideas expressed here have been
seen as foreign to Paul and closer to the thought patterns of the
Qumran commum’ty.59 We would contend, however, in the light of the present

study, that what is written in this passage follows very closely what

we learn from some of Paul's concerns as they are expressed in the rest

of his letters. To be sure there are parallels to what we read in the

Dead Sea Scrolls but it has already been noted that the Qumran community

was not alone in seeing itself as the Temple of God and all that that meant.

While we would agree that Il Corinthians 6.14-7.1 does not fit
into the context of the rest of chapters six and seven of this letter,

we cannot allow that the verses bear little or no relationship with what

>8R Bultmann, The Theology of the New Testament I(New York, 1951),
p. 205. G. Bornkamm, "The History of the so-called Second Letter to the
Corinthians", NTS 8 (1961-62), pp.258-64. J. A. Fitzmyer, "Qumran and

" the Interpolated Paragraph in Il Cor.VI.14-VII.1", CBQ 23 (1961), pp.

271-280. J. Gnilka, "2 Cor. 6.14-7.1 in the Light of the Qumran Texts
and the Testaments of the Twelve Patriarchs", Paul and Qumran ed.

J. Murphy-0'Connor, (London, 1968), pp. 48-68. H. Koester, "GNOMAI
DIAPHORAI", Trajectories Through Early Christianity eds., J. M. Robinson
and H. Koester, (Philadelphia, 1971), p. 154.

59Fitzmyer; on the Testament of the Twelve Patriarchs, see
Gnilka.
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Paul writes elsewhere.

The whole passage centres on the sentence "For we are the temple
of the 1iving God" (v.16) and is an expression of what it meant for
the Church, the body of believers, to be the dwelling place of the
divine. We find particularly attractive thé suggestion made by J. C. Hurd

and others before him60

that this passage formed the nucleus of a
"previous letter" of Paul, a letter in which he elucidated to the
Corinthians, for the first time, the idea of the Church as the Temple.
It is to this passage that he is referring when he says; "Do you not
know that you are God's temple?" (I Cor. 3.16) and "Do you not know
that your body is a temple of the Holy Spirit within you?" (I Cor. 6;19).
The Corinthians should need 1ittle reminding, for they have already read
what Paul had written in a previous letter, namely that they as believers
constitute the Temple of God and as guch should conduct themselves
accordingly.

We would contend that this passage can be understood by reference
to other aspects of Paul's thought exhibited elsewhere in the Corinthian

correspondence. One argument against this contention is, of course,

based on the occurrenceof a large number of hapax legomena. Gordon F.

Fee, while drawing different conclusions regarding this passage, sees

0uurd, pp. 213-239. E. B: Allo (Saint Paul: Deuxieme Epftre
aux Corinthiens (Paris, 1956), pp. 189-193) gives a history of the !

scholarship on this question and a bibliography.
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61

no problem with *the hapax legomena that we find here.’" He points out

that "five of the alleged NT hapaxes occur in a burst of rhetoric

(vv.14-16a), and it is the nature of Pauline rhetoric to have a sudden

62

influx of hapax legomena."" = He refers to other rhetorical passages

where hapaxes occur, namely I Corinthians 6.7-13 and II Corinthians
6.3-10. He concludes that "the quantity of hapaxes in vi.l4-vii.l is
therefore not a particularly unusual feature."63
We would concur that the vocabulary of II Corinthians 6.14-16a
although unique, does not take anything away from the authenticity of
this passage, particularly when we note that ideas expressed by the use
of these words coincide with what Paul says elsewhere. In these verses
Paul is leading up to the main point of this passéée; the Church is the
Temple of God and should be kept pure in order to allow the continued
presence of God. He does this by using a series of contrasts, after

making the initial statement:"Do not be mismatched with unbelievers”.

The verb ttepoluyéw, mismate, is one of the hapax legomena of

this passage.It occurs in the LXX only at Leviticus 19.19 in connection
with the crossbreeding of different types of agricultural animals
and translates the two words; the Hebrew verb "to copulate” and D?x72

(19t. "two kinds"). This latter word gives its name to the law of mixtures,

61, p. Fee, "I Corinthians VI.14-VII.1 and Food Offered to
Idols", NTS 23 (1977), p. 143. He believes this passage refers to the

question of food offered to idols. ¢
62Fee, p. 144.
83 Ibid. '
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kilayim, and is found only here and in the repetition of the same

law in Deuteronomy 22.9,10. The passage in Deuteronomy says néthing
abou;\the breeding of cattle, but O7&7) is used here as it was in
Leviticus 39.19 in the law forbidding the sowing together of different
kinds of seeds.

Tﬁe conce}n expressed in the law of mixtures is that the order
of God's creation be preserved,64 the rationale behind many of the
biblical purity regu]ations.65 We would suggest that Paul
has been influenced by these verses in attempting to give expression
to his concern for the purity of the Church. Our attention is drawn not
to the verses in Leviticus and Deuteronomy regarding the mating of
different kinds of animals (Paul is not speaking directly to the question
of marriage to unbelievers) but to the idea of mixtures and in particular
to the illustration provided by the sowing of different kinds of seeds.in
the vineyard or field (LXX has vineyard in both passages, MT has field
in Lev. 19.19). Paul refers.to the Church as a field in [ Corinthians 3.9
and alludes to it as a vineyard in [ Corinthians 9.7. He seems to have
in mind, in II Corinthians G.id,the Taw of ki]azimse which warns that if
two types of seeds are mixged the whole harvest would become sanctified

(&yioodmy), (RSV Deut. 22.9 "lest the whole yield be forfeited to the

z
n

64

65Sore], p. 29, DougTas, Purity and Danger p. 53: "holiness
requires that diffevént classes of things shatl not be confused."

66Gni]ka. p. 50.

P. Craigie, The Book of Deuteronomy (Grand Rapids, 1976), p. 290.
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sanctuary"). Paul has no desire to have unbelievers éonsidered to

be what they clearly are not; that is, "sanctified" (cf. Rom. 15.16,

I Cor. 1.2; 6.11; 7.14, I Thess. 5.23). The Church, God's field, the
vineyard, must be clearly defined. Contact withxqgtsidgrs, as Paul

explains in I Corinthians 5.11, is naturally unavB?dabIe, but, what

can be avoided, and what must be avoided at all costs, is to have within
the fellowship of the believing community one who is "quilty of immorality,
or is an idolater, reviler, drunkard or robber" (I Cor. 5.11). Such a
person no longer has the right to bear the name of brother, he is like

an unbeliever (&mtotog, cf.,the Qumran disciplinary regulations) and must

be purged from the community. \\\\\‘~//

Having made his initial point Paul follows it up with a string
of rhetorical questions. The dualism reflects that expressed by the Dead
Sea Scrolls, but need not stem directly from Qumran. 7 The final question,
“what agreement has the temple of God with idols?" (Vv.16a), leads to the
key statement of this passage; "for we are the temple of the living God"
(v.16b). The emphasis in verse 16b is on "temple" and not "ido]s".68 Idols
here, are the epitome of the uncleanness from wﬁich the coﬁmunity mus £
be protected. -

We have previously noted that Paul backs up what he says about

the Temple by a collection of biblicql citations in verse 16.. These

we have discussed already. The next verse speaks to the consequences

; N

6'7F1'tzmyer, pp. 208f.

58¢. fee, pp. 153ff, 156.

~
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of becoming the Temple and of’enjoying God's presence. Using Isaiah ﬁ

SZREEJPau] indicates fhat/be]ievers, as God's holy ones, separate themselyes

in the same way that hé himself was set apart by God (Rom. 1.1, Gal. 1.15),

and "touch nothing unc]ean."69
‘ Paul is certain]} not calling for a complete separation from

the world, but from those who}wdéld call themselves brothers yet through

their immorality have become unclean and- threaten thiypurity of the

Church. It appears though, from I Corinthians 5.9ff , that he was .in

fact understood to be advocatiné a complete shunning of outsiders

a misunderstanding which he then'proceeds to clarify (I Cor. 5.11).

In keeping(the confines of the religious community pure'be1ieQers
maintain their status as children of God. This i$ the sense of Paul's
usé,in verse 18,of II Samuel 7.14. TlI,wiH be a father to you and you
shall be hy sons and daughters" (Paul adds "and daughters"to what is in the
ﬁT). The actual passage in Il Samuel is part of Nathan's prophecy and

refers to Solomon, "who shall build a house for my name"-(II Sam.7.13).

'

Paui changes the referent to God's children who now make up his house,

t +

- and in particular with regard to the menstruant, e.g. Lev. 15.19ff.

69Note that Paul's only other use of anrm, "touch", 1is in I Cor.
7.1: "t is well for a man not to touch a woman", a statement in reply
tosa question posed by the Corinthians in'a letter they had written to

" Paul. We would ask whether the Corinthian's query was brought about by

what Paul says in II €or. 6.17. Did the Corinthians understand "unclean” -
(dmdﬁaptog) to refer tq, among other things, menstruants and request

some clarification on this point? The verb, in the form of &mrecda ,
(yRJ) is used throughout the purity regulations of Leviticus and Numbers ;
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the Temple of the Church. Solomon is to be punished when he commits
iniquity but God's loving kindness will never leave him (v. 15). This
is reminiscent of the thought in I Corinthians 5.1ff, where Paul urges
the community to rid ditself of the immoral man "for the destruction
of the flesh" but adds that his spirit will "be saved in the day of the
Lord Jesus" (I Cor. 5.5).

The final portion of this passage sums uﬁ the consequences of
what Paul has written for the ongoing life of the'commuhity. The& have
the promise of God's spirit amSng thgm, the promise of the spirit (cf.
Ga]. 3.14) and must, in preparation for the esthaton, keep themselves
both physically and spiritually in a state of readiness (cf. Phil. 1.10,
I Thess. 5.23). '

Thus we can see that IT Cor1nth1ans 6.14-7.1, while it does not
fit in with its immediate context, it is. in accord with Paul's view
of the Church as the Temple of God made up of thosg believers who have
been sanctified but whq are subjecf to disciplining should they threaten
to bfing impurity upon the.community by their immorality. If they behave
Tike outsiders then they will be considered as outsiders;70 but unlike
the dﬂLOTOL in general they willbe shunned and have ne communicat%on
w1th the Church, for a brother who reJects’;;;—;;;ag of‘tQ\\commun1ty

is under more su§p1c1on than those outs1dg§who may still turnzfo Christ.

70Those banned from the Pharisa1c community were considered 1ike
lepers and mourners, Forkman, pp. 100f. Forkman also argues that up to

8D 70 and for a short period thereafter the ban was mainly directed against
scribes who deviated on the quest1on of he interpretation of the ru]es

of pur1ty, p. 103.
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In conclusion we note that Paul's use of the concept of purity
serves two purposes. First it elucidates the concept of the Church as
the Temple of God within which God's presence depends on the purity of
the surroundings, and secondly it serves as a disciplinary device in
order to maintain ethical standards within the community. Just as the

rabbis preserved, elaborated and extended the cultic symbols of cleanness

71

and uncleanness after the destruction of the Tept o Paul, after

o

the earthly Temple had been made redundant by aving act of Christ,
applied this same symbolism to the Tife of the[ Christian community.

We find, in Paul's attempt to define the religious community,
clearly marked Tines of structure both on the level of personal
interaction between members and on the wider cbsmfc level involving
the community's relationship with the diyine. It is under such conditions
that Douglas has observed that a concern with the clean and unclean

72 In showing the extent to which Paul uses the idea of purity

will arise.
in his letters this study has confirmed that "rituals of purity and
impurity create:unity. So far from being aberrations from the central

project of religion, they are positive contributions to atonement."73

71

72Doug]as, Pufitx and Danger p. 113
Brpid. p. 2.

el

Neusner, Idea p. 118.
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