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This study offers a new interpretation of 1 Cor 5—11:1 from a social identity approach. The
goal is to investigate and analyse the inner logic of Paul in these six chapters from the ears of
the Corinthian correspondence. It takes into account the Jewish tradition inherited from Paul
and daily social lives of the audience.  Through the analysis of the literary structure of 1 Cor
5-11:1, research on social implications of Satanic language in ancient Jewish literature,
rhetorical analysis of intertextual echoes of Scripture and Christ language in 1 Cor 5-11:1in
light of the social values prevalent in the urban city of Roman Corinth, it is argued that Paul
has consistently indoctrinated new values for the audience to uphold which are against the
main stream of social values in the surrounding society throughout 1 Cor 5-11:1. Paul does
not engage in issues of internal schism per se, but rather in the distinctive values insiders
should uphold so as to be recognisable by outsiders in their everyday social lives. ~ While
church is neither a sectarian nor an accommodating community, it should maintain constant
social contact with the outsiders so as to bring the gospel of Christ to them. In addition, the
social lives of the insiders should live out some radical values that could challenge the existing
shared social values prevalent in the urban city Corinth.  Those new values are mainly based
on Scripture, ancient Jewish literature and the implications of the new social identity of the
church defined by Jesus Christ.  As a result, the logical flow, unitary design and coherence of

1 Cor 5—11:1 become more apparent.
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INTRODUCTION
Whenever scholars try to show the inconsistencies of Paul in his writing, 1 Cor 5—11:1 is often
cited as evidence. The conclusion of Dale Martin in his interpretation of 1 Corinthians, The

Corinthian Body," is representative of this position:

| am not so convinced. | believe it quite possible indeed, probable that with respect to
several of the issues discussed in this book, Paul did not win the day. In some cases, after
all, he was arguing a rather weak case. For example, it is hard to see how Paul can insist
that sexual intercourse between a Christian man and a prostitute pollutes the pneuma of
Christ (Chapter 7 above) and simultaneously argue that the holiness of Christ's body works
the other way in the case of mixed marriages: that the unbelieving spouse, rather than
polluting the Christian partner, experiences a sort of “reverse contagion,” being made holy
by contact with the sanctified body of the believing spouse (Chapter 8). It would not

surprise me at all if Paul's disputants at Corinth found his arguments here unpersuasive.’

Numerous examples of “apparent contradictions” can be found in 1 Cor 5—11:1, making
Paul’s arguments unpersuasive to critical readers like Dale Martin. When Paul makes
statement A, it is highly possible for critical readers to find a counter-statement ~A. For
instance, while Paul argues in 1 Cor 8:9-10 and 10:24-27 that eating idol food itself is not
wrong (statement A), he infers explicitly from the failure of the Israelites in the wilderness in
the past that eating idol-food in the temple itself is a grave sin in 1 Cor 10:1-22 (statement ~A).

As a result, many moral instructions of Paul in these six chapters are deemed unpersuasive.

However, we can argue that the coherent logic of 1 Cor 5—11:1, if any, has not yet been
discovered. In my opinion, whether Paul’s letters are logical is subject to interpretation and is

not a fact per se. It leaves much scope for further exploration.

| follow his first suggestion to the readers that The Corinthian Body is primarily an interpretation of 1
Corinthians. See Martin, The Corinthian Body (New Haven: Yale University Press, 1995), xi.

2 Martin, The Corinthian Body, 251.



Most scholars hold a different view. Instead of linking and analysing different
paragraphs together as a compositional unity and looking for a logical flow behind them, they
have assumed the discrepancy and endeavoured to account forit. One traditional approach
is proposing various “partition theories”: cutting the texts into different pieces and regarding

the final form of 1 Corinthians as a composition of several letters of Paul.?

One major weakness of this approach is its lack of textual evidence. The Greek text
of 1 Corinthians is uniformly preserved and transmitted in various text-traditions. It renders
these partition theories susceptible to doubt.* Be that as it may, this approach cannot
answer a crucial question: why did the final editor put them together in such an ‘inconsistent’
way? In other words, if we shift the questions about inconsistency from Paul to the final
editor: the reasons why the final editor juxtaposes the pieces in such a self-contradictory way,
no satisfactory answers can address the question from works adopting this approach. First

Corinthians would have still been left fragmentary.

Another commonly adopted approach is the situational approach: Paul addresses
different specific problems raised in the church. | coin it as the “Corinthian slogan” approach
because Paul seeks to rebuke their faults through addressing their various slogans. 1 Cor
1:10is usually taken as the thematic statement of this approach. Scholars are free to
reconstruct conflicting social sub-groups within this small Corinthian church who usually
advocate values and ideologies contradictory to others’. Thus, scholars often envisage two

pairs or one pair of conflicting groups in the Corinthian correspondence.

* For a comprehensive survey of this partition approach, see Anthony C. Thiselton, The First Epistle to
the Corinthians: A Commentary on the Greek Text (NIGTC; Grand Rapids: Eerdmans, 2000), 36-39.
Thiselton’s summary of the five points made by Collins in his commentary pp.36-37 has missed a
number of important points that Collins intends to convey. See Raymond F. Collins, First Corinthians
(SP 7; Collegeville: Liturgical Press, 1999), 10-14, for his survey of the history of development of the
partition approach. Cf. Margaret Mary Mitchell, Paul and the Rhetoric of Reconciliation: An
Exegetical Investigation of the Language and Composition of 1 Corinthians (TUbingen: Mohr Siebeck,
1991), 2, n.5 and 3, n.6.

* For a complete list of codex and manuscripts of all Greek copies of 1 Corinthians, see Joseph A.
Fitzmyer, First Corinthians: A New Translation with Introduction and Commentary (Anchor Yale Bible 32;
New Haven: Yale University Press, 2008), 60-63. The whole Greek text of 1 Cor has been preserved and

transmitted in three text-traditions.
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For instance, many scholars assume that 1 Cor 5-6 and 1 Cor 7 are addressed to the
libertine group and the group of sexual asceticism respectively. 5:1-3 and 6:12-20 are
addressed to the libertine group. This group embraces the incestuous man without taking
any punishment against him; in 6:12-20, this same group holds the slogan “all things are lawful
for me”(6:12a) and does not regard visiting prostitutes as morally wrong. Thus, Paul rebukes
their libertines’ stance in 6:12-20. Butin 1 Cor 7, there is another group advocating an
opposite view which is reflected in the slogan: “it is good for a man not to touch a
woman.”(7:1) This ascetic group goes to another extreme and abstains from any sexual
relations, including sexual relations within marriage. Thus Paul corrects them and
encourages them to marry, claiming that a married couple should have sexual intercourse with
one’s spouse on a regular basis except in certain circumstances in 7:1-7. These two groups in
Corinth explain the opposing views of Paul towards sexual intercourse in 6:12-20 and 7:1-7:
discouraging in one circumstance and encouraging it in another situation. Thus, the
inconsistency of Paul is explained by his pastoral advice of various groups holding opposite
values. Paul’s purpose is to bring them into reconciliation and unity. Likewise, the
“apparent contradictions” in eating idol food in 1 Cor 8-10 is explained in a similar way: the
neutral position shown in 1 Cor 8 is Paul’s affirmation of the position of a strong group within

the Corinthian church while 1 Cor 10 is Paul’s serious warnings to the weak group.
This “Corinthian slogan” approach is best summed up in Margaret Mitchell’s words:

In fact, what many scholars have regarded as hopeless inconsistency by Paul in chapters
5-7 (and 8-10) of 1 Corinthians may very well be understood when all of 1 Corinthians is
regarded as Paul’s argument for Corinthian unity. His “inconsistency” lies in his
rhetorical strategy by which he agrees, as far as he possibly can, with the positions on
both sides of the issues, so as to appease both and alienate neither, while at the same

time calling all to reconciliation.”

From the outset, this approach is far better than the previous partition theory because it
seems to have provided the answer to resolve the inconsistencies in 1 Cor 5-11:1. A nuanced

examination, however, shows that this approach brings up more exegetical problems than

> Margaret Mitchell, Paul and the Rhetoric of Reconciliation, 236.  Cf. Mitchell, n.283 in p.236;
Thiselton, The First Epistle to the Corinthians, 460-2; Christian Wolff, Der erste Brief des Paulus an die

Korinther (THKNT 7; Leipzig: Evangelische Verlagsanstalt, 1996), 125.
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those it resolves. First, it distracts our attention from Paul’s own intention to the extravagant
reconstruction of situations of the Corinthian correspondence. As a result, the point Paul
intends to argue in the text is obscured. The interpretive focus shifts to the unwarranted
imaginary situation of the audience within the church. Alister Scott May has pointed out the

apparent weaknesses of this approach:

...the division of Paul’s target audience...into libertines and ascetics also serves to hamper
an appreciation of Paul’s thematic treatment of sex...The danger is that, in stressing the
situational nature of Paul’s letter, we end up by contending that the text tells us more
about the Corinthians’ views on sex than about its author’s own concerns....we must
assume that Paul counters whatever Corinthian notions he views as erroneous by

asserting his own position, largely in his own words.®

To put it simply, how do you know that those proposed specific groups / issues exist within the
Corinthian church? For instance, with regard to the libertine group and ascetic group that are
hypothetically constructed as issues in 1 Cor 5-6 and 1 Cor 7, May, from his solid research of
the historical context, not only convincingly refutes the existence of libertinism in the Gnostic
group in the first century, he also points out the lack of historical evidence for the coexistence
of libertinism and asceticism: “no historical parallel can be established for what is postulated

at Corinth—libertinism and asceticism coexisting in the same (small?) community.”’

Besides criticism from external evidence, Michael Goulder has rightly pointed out the
internal evidence against this libertine hypothesis. Goulder observes that it is the style of
Paul to shame those who are responsible for their wrongdoings. But no such specific address
can be found in 6:12-20. Moreover, Paul did not discipline those who visited prostitutes

according to his own principle in 5:9-13.8  This comes to a reasonable conclusion that Paul

® Alistair Scott May, ‘The Body for the Lord’ : Sex and Identity in 1 Corinthians 5-7 (JSNTSup 278; London:
T&T Clark International, 2004), 150.

’ May, ‘The Body for the Lord’, 94. Cf. Michael D. Goulder, “LIBERTINES? (1 COR. 5-6),” NovT 41.4
(1999): 334-48. [p.337]

® Goulder, “LIBERTINES? (1 COR. 5-6),” 342-344. Cf. May, ‘The Body for the Lord’, 95-97.
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may actually address issues in 6:12-20 that are radicially different from those in 5:1-8, which

rocks the very assumption of the libertine hypothesis.’

Finally, this approach of reconstruction of various groups within the Corinthian church
is now under fire by those who criticise it as “mirror-reading.” Although there are differences
between reasonable and unreasonable mirror-reading, mirror-reading—reconstructing the
situation of the audience only by the words of Paul— is subject to serious scrutiny.’®  In the
case of Corinth, we do not have any solid evidence about those complex conflicting issues
within the Corinthian church. This lack of either textual or historical evidence regarding the

reconstruction of various conflict scenarios, does little to sustain their claims.

| contend that the shortcomings of the above readings of 1 Corinthans are due to their
assumptions of inconsistencies in 1 Cor 5-11:1 and within the Pauline corpus in general.
Instead of building up further reading on the shaky assumption of the discrepancies of Paul, |

argue that there is coherence within Paul’s rhetoric in these six chapters.

This study offers a new interpretation of 1 Cor 5—11:1. The goal is to investigate and
analyse the inner logic of Paul in these six chapters from the ears of the Corinthian
correspondence. It takes into account the Jewish tradition inherited from Paul and daily
social lives of the audience. Based on the narrative in Acts 18, | assume that the majority of
Corinthian Christians are Gentile new believers from the city of Corinth. Paul had taught
them the Jewish scripture and the story of Jesus Christ for eighteen months. Recent
scholarship on classical studies about the social lives and social ethos of the Corinthians is

another important frame of reference in this study. Like other urban people, new Christians

° This same-theology-two-extreme-practices hypothesis was popular and influential to subsequent
Corinthian scholarship. This notion was first proposed by Litgert with the theology of enthusiasts’ zeal
for freedom and devaluation of the physical body. Besides Alistair Scott May, Will Deming has given a
faithful summary as well as a convincing rebuke against this notion of libertine and ascetic groups
coexisting within Corinthian church. For his survey of the history of this interpretation theory, see Will
Deming, Paul on Marriage and Celibacy : The Hellenistic Background of | Corinthians 7 (2d ed.; Grand
Rapids: Eerdmans, 2004), 17-21; for his critique, see Deming, Paul on Marriage and Celibacy, 21-28.

% For instances of unreasonable mirror reading, see Mitchell, Paul and the Rhetoric of Reconciliation,
n.156 in p.55, and the imaginary division and debate between the strong group and weak group on
issues such as litigation court, marriage, food offered to idols, charismatic gifts, resurrection of body, etc.

in Martin, The Corinthian Body, 38-136.
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in those days still upheld some values prevalent in their social lives and their participating
social groups.  Itis plausible that Paul reminds new Christians of their difference from the

outside world.

| observe that whenever Satan language and echoes of scripture are mentioned in
these six chapters, they are often mentioned in the context of Paul’s explicit solemn warnings
to insiders / deviant insiders (5:1-5; 7:5; 10:19-21) and his explicit differentiation of insiders
from outsiders (5:9-13; 6:1-5, 9-11, 16-20; 8:4-6; 10:6-11, 26-31) respectively. Again, Christ
language is often mentioned in the context of insider-outsider difference in 1 Cor 7 (7:12-17,
22-35,39). These preliminary observations lead me to inquire into these three areas: Satan
language in the Jewish tradition inherited by Paul, rhetorical purposes of echoes of scriptures

and Christ language in these six chapters.

In addition, | am particularly inspired by the study of Judith M. Lieu on Christian
identity formation of early churches. Her notion of designating early churches as “textual

communities” is intriguing:

So, we have already described the early Christian communities as to a high degree
‘textual communities’, centred around and shaped by the interpretation of particular
texts....It has been the constructions of identity by the texts with which we have been
concerned...yet also with the conviction that it was through its texts that early

Christianity, as we know it, took shape.™!

Her study focuses mainly on the formation of Christian identity since the end of the first
century and the particular texts are not confined only to Scripture. Yet, her study stimulated
me to investigate if Paul forms the distinctive social identity of the Corinthian church through
his interpretation of certain texts in Scripture and ancient Jewish literature. The results are
fruitful and surprising. The logical flow, unitary design and coherent theme of these six

chapters become more apparent.

In the light of the above study, my main thesis is that the theme of 1 Cor 5-11:1 is
Paul’s exhortation to the Corinthian church for radical changes of their social values

corresponding to their new identity “in Christ”. More specially, Paul consistently

' Judith Lieu, Christian Identity in the Jewish and Greco-Roman World (Oxford : Oxford University Press,

2004), 300-1.
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addresses the relation of the church (insiders) and the urban city culture (outsiders)
surrounding the church and highlights that the critical difference between insiders and
outsiders lies not in language, social class or the degree of social contact, but in the social
values upheld by insiders which should be radically different from those of the outsiders.
While church is neither a sectarian nor an accommodating community, it should maintain
constant social contact with the outsiders so as to bring the gospel of Christ to them. In
addition, the social lives of the insiders should live out some radical values that could
challenge the existing shared social values prevalent in the urban city Corinth. Asa
result, these critical differences in values should be embodied in the social relations of
Christ-followers and these changes should be observable by outsiders. Itis argued in
this thesis that this is a coherent theme of 1 Cor 5—11:1 and is possibly one prominent

theme in the whole of 1 Corinthians and the Pauline corpus as well.
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Chapter 1
Unifying Theme of 1 Cor 5-11:1: Past

Contributions and Limitations

1.1 Jewish Sin and Holiness

After the milestone work of E.P. Sanders’ Paul and Palestine Judaism,** scholars have
discovered more about the influence of the Jewish tradition on Paul. Moreover, 1 Cor 4:6
and 10: 11 show that Paul does retain some moral instructions of the OT to the Gentile
Christians. Thus, some scholars have attempted to interpret Paul’s letters in the light of the

Jewish tradition.

One important Jewish concept that relates to our study is the idea of purity. The
concept of purity is repeated throughout 1 Cor 5:1—11:1. Purity language or images such as
“unleavened” (5:7), “washed and sanctified” (6:11; 7:14), “temple of the Holy Spirit” (6:19),
“unclean” (7:14), “holy” (7:14, 34), “sin against” (8:12), “altar” (9:13), “baptised” (10:2), etc.,
permeate these six chapters. The concept of purity in Judaism of the first century is most
probably shared by Paul and so it helps us understand Paul’s purity language in 1 Corinthians.
Two Jewish scholars who merit our attention for understanding purity in ancient Judaism

include Jonathan Klawans and Christine E. Hayes.

The main thesis of Klawans’ work, Impurity and Sin in Ancient Judaism, is that there are
two kinds of impurity expressed in the Hebrew Bible: ritual and moral impurity. While ritual
impurity as indicated in Lev 15 is not sinful and the sources of impurities are natural,
unavoidable, contagious but not permanently defiling, moral impurity as indicated in Lev 18,
on the other hand, is sinful and morally defiles the sinner, the land and the sanctuary.
Moreover, the defilement effect is permanent (unless God intervenes).®  Sources of moral
impurities are the three grave sins in the Hebrew Bible: idolatry, sexual sin and bloodshed.

They are characterised by the notion of defilement of the land which should be taken as having

2 E. P. Sanders, Paul and Palestinian Judaism: A Comparison of Patterns of Religion (Philadelphia:

Fortress, 1977).

13 jonathan Klawans, Impurity and Sin in Ancient Judaism (Oxford : Oxford University Press, 2000), 22-7.
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a literal instead of metaphorical meaning.* For if the land can become holy, it can also be
defiled in terms of degradation of status. Moreover, the final outcome for the people who

committed moral impurities was expulsion from the land of Israel.”

Klawans then proceeds to argue that such a distinction is helpful in understanding Lev
18:24-30 where the emphasis is not on instructions concerning preparation for proper
entrance of the sanctuary (ritual impurity) but grave sins against Yahweh. These are serious
warnings that the people of God should avoid these things, while ritual impurity is usually
unavoidable. The effect of moral defilement on the land and the sinner should be taken
literally.**  Second, from his tracing of the development of ritual and moral impurities in the
Jewish literature of subsequent generations, Klawans demonstrates that his distinction can
function as a “developer” to characterise different sects within Judaism. For instance,

" while Tannaitic literature

Qumran identifies ritual impurity with moral impurity,*
compartmentalises them. In other words, sinners are rejected for moral reasons and not for
ritual impurity;'® Philo takes ritual defilement as analogous to moral defilement and gives
priority to the latter.’® There is further development of these two impurities with further
ideas on sources of moral impurities (e.g. all kinds of sin by Philo) and their effects (e.g.

withdrawal of the presence of God in Tannaitic tradition).

In relation to the New Testament, Klawans argues that his distinction of ritual and moral
impurity helps NT scholarship in both negative and positive ways. Negatively, it reveals
common misunderstandings of NT scholarship concerning the Jewish purity system.

Positively, Klawans argues that John the Baptist, Jesus and Paul stress only the significance of

% see Klawans, Impurity and Sin in Ancient Judaism, 26 which summarises five important differences of
these two kinds of impurity.

> Klawans, Impurity and Sin in Ancient Judaism, 30.
'® Klawans, Impurity and Sin in Ancient Judaism, 32-6.

Y7 Klawans, Impurity and Sin in Ancient Judaism, 49.

'® Klawans, Impurity and Sin in Ancient Judaism, 94, 131-133.  “Every time the tannaim insist that sin
produces moral impurity, they are simultaneously emphasizing that sin does not produce ritual impurity.
Each of the tannaitic traditions is carefully constructed so as to avoid any confusion between ritual and
moral impurity.” [p.133]
¥ Klawans, Impurity and Sin in Ancient Judaism, 64-6.
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moral impurity, not ritual impurity. Paul connotes only moral impurity whenever he

mentions impurity and thus pays no attention to ritual impurity.*

Klawans’ arguments are intriguing, especially his sharp observation of the critical
difference between the impurities mentioned in Lev 15 - 18. Most of his arguments are
insightful and sound, especially in his use of counter-examples to unveil the shortcomings of
former theories on purity. For example, in his evaluation of Mary Douglas’ concept of dirt as
“matter out of place”, he refers to teachings about the corpse in order to sharply rebuke the
over-emphasis of location in understanding ritual impurity. In his words, “[a] corpse, for
instance, is ritually defiling wherever it may be, be it in a street (not the proper place for a

corpse) or buried in a cemetery (the proper place for a corpse).”*

He has clarified the distinction between ritual impurity and sin. A doctrine of moral
defilement originates in the Holiness Code and flows unceasingly through Second Temple
literature to the time of Paul. Any argument that seeks to downplay the consequences of
sexual sin, idolatry and murder in the OT will be more difficult to sustain after Klawans’ work.
These three sins continue to be regarded as cardinal sins and God’s people should not commit

them.

There are some helpful insights in Klawans’ work that help us understand 1 Cor 5—11:1.
First, he shows again the intimate thematic connection of 1 Cor 5-7 and 1 Cor 8—11:1. If
Klawan’s notion of the doctrine of moral defilement is correct, Paul likely understands this
doctrine in the same way as other first century rabbis. He regards sexual sin and idol food
issues in 1 Cor 5-11:1 as a matter of moral impurity. Those are sins against God, not just

against Jewish traditions of propriety in worship.

Thus, Paul’s serious discipline against the brother committing incest in 1 Cor 5 is not
unusual if he shares this tradition of moral defilement. According to this ancient Jewish
tradition, those who commit moral impurity should be expelled from the Promised Land. As
the Israelites in Paul’s time are already in exile, Paul may have transformed its use to
inheritance of/expulsion from the Kingdom of God. This may clarify Paul’s requirement of

sanctification and the lasting consequence of God’s people committing vice in 1 Cor 6:9-10.

2% Klawans, Impurity and Sin in Ancient Judaism, 137-8.

2! Klawans, Impurity and Sin in Ancient Judaism, 137.
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Secondly, Klawans’ work may help us understand Paul’s concept of the boundary of the
church. Paul does not regard holiness as a wall isolating God’s people from outsiders in order
to keep it pure, for moral impurity is not contagious through social contact with immoral
people. He does, however, regard holiness as a filter with which to evaluate elements from
surrounding cultures, like the respiration system of a fish, in order to absorb the good and
reject the bad elements to keep the body of Christ healthy. This may explain why, on the one
hand, Paul gives instructions that are so counter-cultural (e.g. 6:1-11; 7:10-11; 8:10-13; 10:1-13)
and on the other hand, he allows and even encourages Corinthian Christians to have regular

social intercourse with unbelievers (5:9-10; 7:12-16; 9:19-23; 10:27-33).

Based on Klawans’ thesis, Christine E. Hayes adds one more impurity alongside ritual and
moral impurity, which is genealogical impurity. This notion is closely related to the identity
formation of the Jewish people after exile. From her nuanced study of the biblical sources,
she demonstrates that Gentiles, or resident aliens, were not intrinsically ritually or morally
impure before the exile of the Israelites.”” Resident aliens could live together with Israelites
and there was some assimilation of Gentiles into Jewish society in biblical times. They could
even participate in the worship of Yahweh, provided that they converted to the Jewish faith.?
However, after the exile, Ezra-Nehemiah develops the notion of genealogical purity: “biological
descent from full Israelite parents, undergirded by the notion of Israel as a holy seed.”?* It
originated in Lev 21 with prohibition against mixed marriage of the priests. Ezra-Nehemiah
generalised this commandment of racial purity of the priests to all Israelites and developed the
notion of genealogical impurity.”> The purpose was to preserve Jewish ethnic identity among
the Gentiles and so the “holy seed” could be preserved and passed from one generation to
another. Mixed marriage was prohibited not because it was ritually nor morally impure, but

because it polluted the holy seed.?®

?2 Christine E. Hayes, Gentile Impurities and Jewish Identities: Intermarriage and Conversion from the
Bible to the Talmud (New York: OUP, 2002), 19-24.

23 Hayes, Gentile Impurities and Jewish Identities, 21-2.
24 Hayes, Gentile Impurities and Jewish Identities, 27.
2 Hayes, Gentile Impurities and Jewish Identities, 27-33.

% Hayes, Gentile Impurities and Jewish Identities, 33.
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In relation to the interpretation of 1 Cor 5-11:1, Hayes applies this tradition of
genealogical purity to interpret the meaning of the phrase “otherwise, your children would be

unclean” in 7:14:

Neither Paul nor the rabbis did away with the idea of a boundary to demarcate their
respective communities from “others.” They simply broke with the genealogical emphasis
of earlier Jewish groups and redefined group identity in moral-religious terms. In addition,
both drew selectively on older Jewish traditions in policing their newly established group
boundaries....Paul skilfully lifts this rhetoric from its genealogical context, transforming
the Ezran notion of holy seed into the notion of holy flesh. The body of the believer,
who abstains from defiling sexual acts, is holy. The body of the unbeliever, defiled by
sexual immorality, is impure. Carnal connections between the two are an illicit
combination of the holy and the impure, in which the holy flesh of the believer, and by

extension the body of Christ himself, is defiled in the impure flesh of the unbeliever.”’

Hayes points out the similarities between the ways of Paul and the Rabbis in maintaining

ethnic identity by:

a. Establishing a new permeable boundary: Paul transforms the notion of holy seed into
the notion of holy flesh: a boundary marker defined not on a biological basis but on
bodily behaviour (primarily sexual). He does not erase or spiritualise the old but
simply establishes a new and more permeable boundary; similarly, the Rabbis appeal
to the old Torah vision of Israel, bound by a divine Covenant, which is also a more

permeable boundary.”®

b. Facilitating access into communities while barring access to undesirable outsiders
(especially idolaters), thus policing group boundaries: On the one hand, Paul addresses
the boundary confusion by introducing terms such as “holy” and “impure” to bar
intermarriage; on the other hand, he permits existing inter-group marriages and
suggests that conversion is possible for new converts to enter the community through
an act of faith and abstention from immoral behaviours. The Rabbis found no

problems for Jews to have intermarriage. But concerning inter-ethnic casual sexual

27 Hayes, Gentile Impurities and Jewish Identities, 195.
28 Hayes, Gentile Impurities and Jewish Identities, 159-160.
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relations, the Rabbis may propose a notion of Gentile ritual impurity to curb

inter-group sexual liaisons.”

c. Licensing outsiders to become permitted insiders through baptism (Paul) or halakhic

conversion (the Rabbis).*

Hayes demonstrates the close relevance of Jewish identity formation in the Second Temple
period with Paul’s view of a social boundary of the church in 1 Corinthians. The formation
and preservation of Jewish identity is not an issue before the exile, for they had their own land
and nation. After the exile, their status was turned back to that of resident aliens among the
nations, just like their ancestors in Egypt or even the Patriarchs living in Canaan. The Jewish

identity was then grounded not only on the norm from their religion but also on lineage.

Although Hayes’ notion of “carnal purity” is problematic (see Excursus 1), her reference
to rabbinic sources is helpful in understanding 1 Cor 7:14. Rabbis in Paul’s time thought that
the purity status of the children of a marriage between a Canaanite father and Israelite mother
corresponded to the mother’s.?®  This may help us understand why Paul presumes the
children of mixed marriages to be holy. Moreover, Hayes shows that there is a common
theme between Jewish tradition and Paul on the concept of holiness: a control mechanism for
regulating the behaviour of insiders, and policing the boundaries in terms of moral behaviour

(see points a and b above).

The limitations of Kalwans and Hayes are also evident as they only provide references for
Paul’s concept of sin and holiness. It s still necessary for us to do a nuanced exegesis of 1 Cor
5-11:1 to examine the influence of the Jewish scripture and ancient Jewish literature on 1

Corinthians about holiness and social identity formation of a called-to-be-saints community.

2 Hayes, Gentile Impurities and Jewish Identities, 160-161.
0 Hayes, Gentile Impurities and Jewish Identities, 159-163.

3 Hayes, Gentile Impurities and Jewish Identities, 151.
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1.2 Condemning Sexual Immorality
The efforts of three scholars, namely Brian S. Rosner, Will Deming and O. Larry Yarbrough, in
figuring out the logic of 1 Cor 5-7 command our attention. They engage directly with the texts

rather than simply studying some background or related Jewish traditions about the texts.

Brian S. Rosner argues that the texts that are most helpful in understanding Paul’s ethics
in 1 Cor 5-7 are mainly the Jewish Scriptures, Jewish literature in the Second Temple period
and rabbinic literature. He finds OT allusion in almost every verse of 1 Cor 5-7. He has
argued that “the Scriptures are nevertheless a crucial and formative source for Paul’s ethics...in
1 Corinthians 5-7 at least the debt to Scripture is much greater than has often been
supposed.”®>  Rosner argues that there is a strong dependence upon Scripture for his ethical
instructions in 1 Cor 5-7. For instance, parallels of Paul’s instructions in 1 Cor 5 and LXX Deut
23,* 1 Cor 6:1-11 and Moses appointing judges in Exodus 18/ Deut 1,>* the vice list in 5:11
coincides with the six crimes mentioned in Deuteronomy which demand the sentence of
“purging the evil one from your midst” (Deut 13:5; 17:3, 7; 19:19; 21:21; 22:21; 24:7). Rosner
then argues that this is evidence confirming that 1 Cor 5:13b is a deliberate Deuteronomic
citation and the rationale for Christian excommunication follows the legislation of

Deuteronomy.®

Although | disagree with some of Rosner’s conclusions regarding OT echoes, | regard him
as a significant dialogue partner in looking for the OT echoes in 1 Cor 5-6.3  Rosner
demonstrates that the logic of Paul’s ethical instructions lies primarily in the Torah, and then
the Jewish scripture in general. Although he does not show the logical relation of 6:1-11 with
the surrounding context on sexual immorality, and the allusions of 1 Cor 7 to the scriptural and
rabbinic literature are only shown in fragmented associations without interpretation,®” 1am
indebted to Rosner for figuring out Paul’s allusions to the OT. As a result, a new coherent

theme is discovered in 1 Cor 7 which shows the ongoing relation of 1 Cor 7:1-9 with 1 Cor 5-6.

*2 Brian S. Rosner, Paul, Scripture and Ethics: A Study of 1 Corinthians 5-7 (AGJU 22; Leiden : Brill, 1994;
Grand Rapids: Baker Books, 1999), 24.

33 Rosner, Paul, Scripture and Ethics, 81-83.

3 Rosner, Paul, Scripture and Ethics, 99-108.

3 Rosner, Paul, Scripture and Ethics, 63, 70.

% See the detailed discussion in chapter 4 of this thesis.

37 Rosner, Paul, Scripture and Ethics, 147-76.
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The second seminal work about the coherence of 1 Cor 5-7 is Will Deming’s work Paul on
Marriage and Celibacy: The Hellenistic Background of | Corinthians 7. His fundamental tenet
is that Paul does not advocate any sexual asceticism in 1 Cor 7, and instead of alluding to
Scripture, he argues that Paul refers to the texts of the Stoic-Cynic marriage debate, which
provide the best matrix for understanding Paul’s logic and the Corinthians’ position on

marriage and the dialogue in 1 Cor 7.

Will Deming engages in the exegesis of the text per se, seeking to answer every tough
qguestion related to the logic and the meaning of 1 Cor 7. He points out that v.7 does not
state the contrast between incontinent married and continent unmarried Christians, “but
between married Christians who are able to forgo sexual relations and those who are not.”*®
This clarification helps us understand the preceding v.1-6 and the significance of verse 7 as a

conclusion.

His second sharp interpretation is about the relation between v.15a and v.15b. A
common understanding is that the latter explains the former. However, this immediately
faces the difficulty of interpreting 15c: God has called you to peace, which sounds irrelevant to
the preceding discussion. Deming’s suggestion, in my opinion, is a radical reinterpretation
and is preferable. V.15b is the beginning of a new discourse instead of further elaboration of
v.15a. Paul corrects the Corinthians’ error in regarding mixed marriage as enslavement.
Married men and women, even to unbelievers, are not enslaved in marriage; this marital
peace of Christians with their unbelieving spouses is not enslavement but the call of God to
bring salvation to them.*®*  This interpretation is preferable because it explains why Paul
further casts out the hope of saving one’s unbelieving spouse in v.16. It also shows the
connection, in the ensuing context vv.17-24, between the maintenance of mixed marriage and

retainment of one’s social status when one is called :

With regard to the issue of mixed marriages at Corinth, Paul’s implied conclusion in all
this is that Christians married to non-Christians are not enslaved—his initial claim in
7:15b. These Christians are in fact no more enslaved to their spouses than other
Christians are slaves to earthly masters, something which Paul has shown to be a matter

of indifference. Any attempt by these Christians to shake off their supposed yoke of

** Will Deming, Paul on Marriage and Celibacy, 125.
* Deming, Paul on Marriage and Celibacy, 146-52.
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slavery by divorcing a non-Christian spouse must be viewed as a rejection of God’s grace

and at the same time the subjection of themselves to true slavery—that of the spirit.*

This exegetical insight of linking marriage with slavery is significant for the present study to

investigate further the parallel between 1 Cor 7 and 1 Cor 9 (see section 2.1.4).

The exegetical efforts of Deming are commendable, but the limitations of his work on
studying the coherence of 1 Cor 7 are also evident. First, his suggested new interpretation of
each paragraph of 1 Cor 7 sometimes raises new “apparent contradictions.” One example is
the relation between 7:10-24 and vv. 25-28. According to Deming’s interpretation, Paul in
7:10-24 urges the Christians with mixed marriages to maintain their marital status in spite of
any adverse circumstance.*  Then in vw.25-28, he may be following the Stoic argument
against marriage, namely, it is not fitting to get married in adverse circumstances because
those “circumstances” may prevent one from fulfilling one’s responsibilities to the spouse.
The only difference between Paul and the Stoics is the inclusion of the concept of sin.*> A
question naturally arises: why does Paul urge the singles to remain single in vw.25-28 because
of objective adverse circumstances, while urging the Christians in mixed marriages to remain in
spite of any adverse circumstance? Deming’s interpretation seems to make Paul arbitrary

regarding his agreement/disagreement on Stoic values on marriage.

Secondly, Deming seems not to have addressed the question why Paul presumes some of
the virgins as having been married in v.27, as married virgins seem to be a self-contradictory
term. If it refers to spiritual marriage, then it violates Paul’s teachings of regular sexual
intercourse within marriage in 7:1-6.  If it refers to fake marriage simply for the sake of taking
care of aged widows, this is a good work. Even so, Paul’s repeated phrase in v.28 “you do

not/ she does not sin” still remains incomprehensible.

Finally, Deming seems not to have done any interpretation on the most difficult part of 1
Cor 7: vw.36-40. Similar to Rosner who just states the allusions to the OT without further

expounding their significance in understanding this Pauline paragraph, Deming simply states

*® Deming, Paul on Marriage and Celibacy, 155.
** Deming, Paul on Marriage and Celibacy, 168.

*> Deming, Paul on Marriage and Celibacy, 172-3.
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parallels and allusions of these five verses to Stoic materials.*® Finding similarities to Stoic

sayings itself is not an interpretation.*

The third scholar is O. Larry Yarbrough. In his monograph Not Like the Gentiles :
Marriage Rules in the Letters of Paul, Yarbrough takes both Jewish and Graeco-Roman
literature into account in interpreting 1 Cor 7.  In his introduction, Yarbrough states clearly
the purpose of writing this book: “For in every instance in which Paul discusses marriage and
sexual morality, the identity and good order of the community is at issue. This aspect of his

discussion will be the focus of our attention here.”*

He then surveys Jewish moral traditions
and the Graeco-Roman world concerning the issues of marriage and sexual morality. Then he
focuses on the exegesis of two Pauline passages: 1 Thess 4:3-8 and 1 Cor 7. Yarbrough found
many parallels of the paraenetic traditions of these two worlds with Paul’s on marriage and
sexual morality (abbrev. M & S). There are three precepts in 1 Thess 4:3-8 that represent the
original position of Paul on M & S: abstain from sexual immorality v.3b, obtaining your own
wife in holiness and honor (v.4), and do not defraud and transgress against your brother in
business. (v.6a). He argues that there are formal similarities of 4:4 with Tob 4:12 and T. Levi
9:9-10 as well as numerous references to wives as vessels in the OT. Thus, the word “vessel”
refers to one’s wife*® and so Paul’s teaching about marriage is similar to the Jewish traditions
on M &S. The reasons that Paul gave these precepts in 1 Thess 4 are not for any specific

situations in church, but as an encouragement for the new converts to keep on living a

distinctive identity of being the people of God, as Yarbrough concludes,

Thus, while there are striking similarities between Paul’s precepts and those of the
Graeco-Roman moralists, it is the Jewish tradition which determined Paul’s formulation
of the precepts on marriage and sexual morality. He uses them, that is, to distinguish

believers from non-believers.*’

3 Deming, Paul on Marriage and Celibacy, 202-6; Rosner, Paul, Scripture & Ethics, 175-6.

** In section 6.4.3, | will propose my own interpretation of 7:25-40 in light of the “Christ” language. It

will reveal the common theme of vv.36-40 related to vv.25-35.

*> 0. Larry Yarbrough, Not Like the Gentiles: Marriage Rules in the Letters of Paul (SBL 80; Atlanta, Ga. :
Scholars Press, 1985), 4.

a6 Yarbrough, Not Like the Gentiles, 69-73.

* Ya rbrough, Not Like the Gentiles, 86.
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Paul inherited the Jewish tradition of separation from the Gentiles and applied similar

principles to the identification of believers as distinct from unbelievers.

In 1 Cor 7, Paul applies his general principle about M & S stated in 1 Thess 4 to some
specific issues arising in the Corinthian congregation. There are numerous parallels between
Paul’s objection to marrriage in 1 Cor 7 and Graeco-Roman moralists. 7:1is a Corinthian
slogan resulting from a misunderstanding of Paul’s preference for celibacy. He urges them to
pursue purity not mainly for differentiating the believers from the outside world (like 1 Thess 4)
but rather for purification within the community. Thus, right at the beginning, Paul stresses
that married couples should have sexual intercourse on a regular basis. V.2 echoes Paul’s
previous precepts on marriage in 1 Thess 4:4 and provides a transitional stage for him to
discuss proper sexual intercourse, in contrast to his previous rebuke against its improper use,
i.e. sexual immorality.48 However, for those who are virgins, widows and unmarried, Paul
consistently takes a position against marriage. Paul does not object to marriage itself but to
the inevitable functional consequence of its affecting one’s response to the call of preaching
the gospel. Similarly, the Cynics found that marriage may hinder one from executing divine

74 On the insistence on marrying to believers in 7:39, Yarbrough

mission or “exalted politics.
thinks that this teaching is again similar to the Cynic’s view that the wife should follow the
Cynic way of life of her husband, although the latter does not emerge from the concept of

community.>®

Among the many parallels, Yarbrough observes that two of Paul’s instructions are
unusual to the surrounding world: no divorce for the married and mutual equality of men
and women.”®  Paul holds a positive view of marriage and considers its benefit to be more
than procreation. Yet, Paul discourages unmarried people from marrying because of the
functional advantage for a single person to travel around reaching the gospel. This

discouragement remains an advice, not an ethical statement, throughout 1 Cor 7.

Although Yarbrough’s work is earlier than the work of Brian Rosner and Will Deming, it

gives a more sensible and coherent interpretation of 1 Cor 7.  Perhaps this is due to his

8 Yarbrough, Not Like the Gentiles, 96-97.

9 Yarbrough, Not Like the Gentiles, n.68 in p.43; 104-5.

> Yarbrough, Not Like the Gentiles, 109-10. Cf. n.47 in p.105.

> Yarbrough, Not Like the Gentiles, 113, 116.
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embrace of both Jewish and Hellenistic literature in interpreting 1 Cor 7 which does not focus
on just one tradition, the Jewish (Rosner) or Hellenistic (Deming), thus making his explanation
more powerful than the two subsequent scholarly works. Besides, Yarbrough’s arguments
are clear and precise. He stimulates us to rethink the echoes within the Pauline corpus itself
when he points out that Paul uses phrases in 1 Cor 7:2 which are similar to those from 1 Thess
4:4. He also reminds us of the distinctiveness of Paul’s marriage rules, not the rules
themselves, but the theological rationale behind them. He reveals the significant relationship
between the issues of marriage and sexual morality, and the identity formation of the Christian

community.

However, the fundamental premise of Yarbrough'’s thesis is still questionable, i.e. the
identification of the word “vessel” in 1 Thess 4:4 as “wife”, because the two Jewish parallels he
cites are explicitly “obtaining the wife” (yuvaixa...Aaf¢/ Adpe...yvvaixa). The word
“vessel”(oxelog) is absent in both Tob 4:12 and T. Levi 9:9-10. No matter what formal

IH

similarities they share, Yarbrough fails to show that the semantic meaning of “vessel” or
“obtaining the vessel” refers to “obtaining a wife” in 1 Thess 4:4. Thus, while it is definitely a
teaching against sexual immorality and for maintaining a distinctive identity from the Gentiles,
it is questionable whether 1 Thess 4:3-8 refers to Paul’s teaching on marriage. Secondly, it is
not necessary to presume that 1 Cor 7 addresses specific issues in the Corinthian church. 1
Cor 7 can be regarded as general instructions about marriage that should be observed by all
Pauline churches (cf. 7:17).  Finally, although many parallels of various contemporary

literature are found with 1 Cor 7, Yarbrough’s interpretation still fails to point out the rhetoric

and logical relation of 1 Cor 7 itself: how is one pericope logically related to another?

1.3 Social Identity Formation

During the past 30 years many more New Testament studies have adopted social-scientific
criticism in interpreting the New Testament. Social identity theory is one approach under this
broad category of social-scientific criticism.  Rigorously speaking, social identity theory
belongs to the discipline of social psychology which inquires into the development of one’s
self-identity to an ingroup. Following the development of Henri Tajfel, social identity theory
inquires into the cognitive and motivational basis of intergroup differentiation: the minimal
conditions that enhance one’s sense of belonging and approval with the ingroup at the

expense of one’s outgroup identities. According to Tajfel, social identity is defined as “that

27



part of an individual’s self-concept which derives from his knowledge of his membership of a
social group (or groups) together with the emotional significance attached to that

membership.”*?

According to Howard S. Becker, a social group will label rule-breaking
insiders in negative ways.”® The social group leaders then usually create the social identity of

ingroup members through the following ways:

1. Taking direct action against insiders who fall out of the social boundaries by labelling the
members as outsiders or betrayers.>

2. Stereotyping outsiders as inferior so as to create social boundaries of ingroup members:
what we are not. This process often demands critical changes of ingroup members such
as changes of habitual behaviours or values.>

3. Self-categorizing insiders as being superior by highlighting the distinctive noble beliefs and
beneficial practice of the ingroup: who we are, beliefs, common memory or mission that
should be shared exclusively by all ingroup members and give meaning and order to

ingroup members.*®

Applying this to New Testament study, the social identity approach, broadly speaking, inquires
into the identity formation of the church from the outside world. It focuses on the process of
the emergence of the new social identity of the group of Christ-followers in its surrounding
social context in the city, while the members of this new group still preserve membership of
their previous groups. They become insiders of the church while their pre-existing social

identities in other social groups are retained. They still keep close relations and allegiance

>% Henri Tajfel, “Social Identity and Intergroup Behaviour,” S5/ 13.2 (1974): 65-93. [P.69]

>* Howard S. Becker, Outsiders: Studies in the Sociology of Deviance (New York: Free Press, 1963).

>* Becker’s labelling theory in interactionist perspective has been applied by John M.G. Barcley to study
the reaction of the Jewish community (an interest group within society) in the first century against Paul
and concludes that “he was viewed by his contemporary Jews as an apostate, he was (historically
speaking) an apostate, and no amount of pleading about the Jewish elements in his theology or the
diversity within first-century of pleading about the Jewish elements in his theology or the diversity
within first-century Judaism can mask or alter that reality.” See John M.G. Barclay, “Deviance and
Apostasy: Some Applications of Deviance Theory to First-century Judaism and Christianity,” in Modelling
Early Christianity: Social-scientific Studies of the New Testament in its Context (ed. Philip F. Esler; London:
Routledge, 1995), 110-213. [P.119]

> Tajfel, “Social Identity and Intergroup Behaviour,” 66.

>® Tajfel, “Social Identity and Intergroup Behaviour,” 75.
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with the outsiders in other groups. This approach focuses on how the social identity of a new

group is formed and consolidated successfully.>’

This approach seems to be most relevant to the study of 1 Corinthians. According to
John Barclay’s comparison of churches in Thessalonica and Corinth, each of their relations to
the outside world is distinct. While Thessalonian Christians were seen as hostile and were
rejected by the outside world, the Corinthian church assimilated too well with the values and
fashion of the world. Barclay has summarised three major characteristics of the Corinthians’
Christian life: distinction without the sense of hostility, differentiation without exclusivity and
participation in church worship without moral and social realignment.>® In other words, the
Christian identity in the Corinthian church had not yet been well-established when Paul wrote

1 Corinthians.

Most monographs which utilize the social identity approach to interpret Pauline letters
focus on Paul’s self-categorization of the church or the social ethos of the Christian community.
Emphasis is put in the intra-group relations or issues between different subgroups within the

addressed church.®®  Few of them study the group-society dynamic relation concerning values

> Representative works of this approach are as follows: David G. Horrell, The Social Ethos of the
Corinthian Correspondence: Interests and Ideology from 1 Corinthians to 1 Clement (Edinburgh: T&T
Clark, 1996); Philip F. Esler, Galatians (London: Routledge, 1998); Joseph H. Hellerman, The Ancient
Church as Family (Minneapolis: Fortress Press, 2001); Philip F. Esler, Conflict and Identity in Romans: The
Social Setting of Paul’s Letter (Minneapolis: Fortress Press, 2003); Judith Lieu, Christian Identity in the
Jewish and Greco-Roman World; Bengt Holmberg & Mikael Winninge, eds., Identity Formation in the
New Testament (WUNT 227; Tiibingen: Mohr Siebeck, 2008); Judith Perkins, Roman Imperial Identities in
the Early Christian Period (London : Routledge, 2009); Kathy Ehrensperger and J. Brian Tucker, eds.,
Reading Paul in Context: Explorations in Identity Formation; Essays in Honour of William S. Campbell
(LNTS 428; London: T&T Clark International, 2010). For a comprehensive survey of scholarship which
apply social identity theories to understand Pauline corpus, see J. Brian Tucker, You Belong to Christ:
Paul and the Formation of Social Identity in 1 Corinthians 1-4 (Eugene: Pickwick Publications, 2010),
61-88. For Tucker’s own study on 1 Corinthians, see J. Brian Tucker, Remain in Your Calling: Paul and
the Continuation of Social Identities in 1 Corinthians (Eugene: Pickwick Publications, 2011).

> John M. G. Barclay, “Thessalonica and Corinth: Social Contrasts in Pauline Christianity,” JSNT 47
(1992): 49-74 [p.69-70].

> For instance, David G. Horrell states that “[I]n the exegetical studies which follow, considerable

attention will be given to the potential impact of various texts upon social groups and relationships
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the church should uphold with reference to the cultural values prevalent in Roman Corinth,
and engage squarely the rhetoric of Paul throughout 1 Cor 5—11:1. This study focuses more
on Paul’s rhetorical purpose with respect to the cultural values in which the Corinthian church
is immersed that result in the formation of social identity of insiders. Itis inspired by the
exegetical works of the following two scholars: Raymond W. Pickett and Alistair Scott May.
They have applied the social identity approach as an heuristic device in their exegesis and

illuminated some coherent thoughts of Paul in 1 Cor 5-7.%°

Pickett adopts the sociology of knowledge of Berger and Luckmann on the three
processes of world building: externalisation, objectivation and internalisation.  One
indispensable tool for world building is a coherent symbol system, but a problem of the
Corinthian church was that there were multiple symbol systems coexisting in the community
causing inconsistency between their belief and practice.®*  Their main problem was the
discrepancy between identity in Christ and their existing social identity®® which resulted in
moral crisis.® Thus, Paul uses the “word of the cross” / “Christ crucified” as the keystone to
construct a coherent symbol system to internalise Christian values and identity in the
Corinthian church.®* As a result, this new Christian value system counteracts the

Graeco-Roman ideals and values of the surrounding culture. As commented by Pickett,

within the Christian community. [italics mine]”. See Horrell, The Social Ethos of the Corinthian
Correspondence, 38. In his new interpretation of Romans, Philip F. Esler argues that “[A] central
concern of this reading of Romans is the issue of ethnic conflict...where the two subgroups that Paul is
trying to bring together under an overarching common identity are ethnic in nature, and because it is a
pressing problem in today’s world.”  See Esler, Conflict and Identity in Romans, 40.

% Besides Pickett and May, | am also inspired by Barclay’s notion of apostasty: not only was Paul viewed
by his contemporary Jews as an apostate, Paul himself creates definition of deviants in 1 Corinthians as
well as the Pastorals to warn against church members from degenerating into apostates. See Barclay,
“Deviance and Apostasy,” 119-21.

®% Raymond W. Pickett, The Cross in Corinth: The Social Significance of the Death of Jesus (JSNTSup 143;
Sheffield : Sheffield Academic Press, 1997), 31.

62 Pickett, The Cross in Corinth, 100.

63 Pickett, The Cross in Corinth, 102.

&4 Pickett, The Cross in Corinth, 34.
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While on the one hand Paul’s comprehension and communication of the gospel were
ineluctably inscribed by Greco-Roman cultural-linguistic codes, at a deep structural level

it was inherently subversive of those same cultural-linguistic codes.®

One major contribution of Pickett’s interpretation is to show the thematic and linguistic
link of the lawsuit in 6:1-8 with its preceding context. In relation to the preceding pericope
5:9-13, this lawsuit probably relates to material possessions according to the word “defraud”
(dmooTepéw) in 6:7-8.  Thus, it is a demonstration of Paul’s condemnation of sins of greed
(mAeovéxTyg) in 5:10 which are characteristic of unbelievers. In relation to the next pericope
6:9-20, he points out the same word group “unrighteous” to describe the brother who
initiated the lawsuit in v.8 and those unbelievers in v.9 who cannot inherit the Kingdom of God.
In sum, Paul is shaming the audience in the whole section 5:9-6:11: they were acting like
unbelievers on the basis of their greed (5:10; cf.6:1-8).%

While Pickett emphasises Paul’s building of a new symbolic universe through the word of
the cross, Alistair Scott May has undertaken serious exegesis of 1 Cor 5-7 for inquiry into the
function of Paul’s sexual ethics in shaping Christian identity. |agree with Jeromey Q. Martini
that, “May’s use of social identity theory functions too independently of his exegesis, such that
the theory is superfluous to his argument. May is a perceptive exegete, however, and offers

787 This comment is apt, for May’s thesis is firmly grounded in

a number of valuable insights.
exegesis of the text instead of superimposing the social theory into the text; he points out the

danger of using social science to replace careful historical-exegetical study at the beginning of

& Pickett, The Cross in Corinth, 32.

&6 Pickett, The Cross in Corinth, 112-3.  For his endeavor of showing the continuous theme of another
“digression” 1 Cor 9 with its surrounding context, see Pickett, The Cross in Corinth, 117-8. In that case,
however, exegetical support for his argument is weak and so it is deemed unpersuasive.

® Jeromey Q. Martini, review of Alistair Scott May, ‘The Body for the Lord’: Sex and Identity in 1

Corinithians 5-7, ExpTim 117.6 (2006): 262.
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his work.?®  Being aware of the multiple social ties of a normal citizen in Roman Corinth and
the tensions which resulted from these different commitments, social identity theory helps us
to raise questions of the texts. May finds the answers from his historical exegesis of the text.
The most significant contribution of his monograph is his radical interpretation of the text.
His main thesis is that 1 Cor 5-7 should be regarded as a coherent discourse which results from
his new interpretation:
Throughout the chapters Paul presents a clear division between the immoral world and
the sanctified church and invites believers both to conform to the moral stereotype

presented and to base their behaviour towards others upon this dichotomy.*®

One major contribution relevant to my study is that May has established a close
connection between 6:12-20 and 1 Cor 7. The slogan “all things are lawful for me” is not

from libertines in the church, but taken from Paul’s previous teaching of eating idol food:

We may thus surmise the following. Paul has previously contended, in the context of
the food issues, for the é£ouaia of the believer, perhaps...using the formulation mdvta
€¢eatwv...Paul now sees the danger in a (perhaps mischievous) misapplication of such to
the domain of sexual ethics (or perhaps this has actually occurred), and so heads this off
at the beginning of his teaching on mopveia. He, Paul, has é4oucia over all things, but yet

this freedom does not permit nor pertain to wopvsia.m

Therefore, in 6:12-20 Paul does not address a real situation as in 1 Cor 5:1. There were
probably no Christian brothers in Corinth who visited prostitutes on a regular basis. Thus,
Paul’s method here is different from 1 Cor 5. 6:12-20 is just Paul’s clarification of his previous
teaching, that they should not misapply the rules of freedom in food issues (“all things are
lawful to me”) to licence sexual immorality. Paul simply cites the issue of visiting prostitutes

as an illustration.

 May, ‘The Body for the Lord’, 11.

* May, ‘The Body for the Lord’, 260.
" May, ‘The Body for the Lord’, 102.
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In the light of May’s new interpretation, 6:13 is regarded as a thematic statement of Paul
to clarify the critical difference between food issues and sexual immorality. Food is for the
stomach and the stomach for food; the body is not for sexual immorality but for the Lord. The
implication is that sexual ethics correspond to Christian identity, while food issues do not.”*

Sexual sin is unique in the way it destroys Christian identity:

Of course, other sins can exclude a man, even a believer, from his inheritance in Christ
(6:9-11)....sexual immorality is unique...in its locus and effect: in the manner in which it
disrupts union with Christ. Sexual immorality is unique precisely because it is no mere
ethical breach, but because it is a direct transfer of the body out of union with Christ and

into that with a mpvy.”?

In other words, 6:12-20 about visiting prostitutes and 1 Cor 7 about marriage share the same
theme of Paul’s instructions on treating various sexual unions: commercial sex and marital sex.
In both cases Paul seeks to minimise the possible negative outcome of such unions that divert

us from spiritual union with Christ and being faithful to Him.”

May’s interpretation of 1 Cor 7 is intriguing where he uses Paul’s sexual ethics in 1 Cor
5-6 to interpretit. In order to avoid breaking the spiritual union with Christ, Paul set up a
practical tripartite hierarchy in 1 Cor 7: Celibacy>Marriage>Sexual Immorality.”* Marriage is
regarded as a concession or a safety net to safeguard us from falling into sexual immorality.

7:17-31 are Paul’s further advocacy of being celibate, but in different arguments:

for vw.17-24: Remain as you are + avoid entering into slavery=» Remain single, not to be

enslaved by marriage;

for w.26-31: Remain as you are + avoid worldly troubles=» Remain single, not to get

married.”

"% In his own words: “Food is trivial, a natural urge to be followed, lacking in any eternal consequences,
irrelevant to the identity of the believer (8.8). Sex, however, goes to the root of who the believer is.”
See May, ‘The Body for The Lord’, 110.

2 May, ‘The Body for the Lord’, 127.

73 May, ‘The Body for the Lord’, 135, 139.

" May, ‘The Body for the Lord’, 219.

> May, ‘The Body for the Lord’, 231-2.
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Thus, singleness is Paul’s preference in order to keep oneself for single-minded devotion to the
Lord. This is counter-cultural, for marriage is preferred in general and so Paul’s preference to

singleness is diametrically opposite to the social context of the Corinthian church.

May reveals the inadequacy of a traditional interpretation which relies too much on the

|ll

hypothetical “situations” of the Corinthian church. He redirects our focus back to the design
and agenda of Paul’s own intention of establishing Christian identity which is supposed to be

counter-cultural against the surrounding social ethos.

His suggestions of similarity of mépvy-union and marriage in terms of this same mastery of
one’s body, however, is puzzling. There is one critical difference between marriage and
mépvn-union: the former is other-regarding, fulfilling the spouse’s sexual desire through one’s
own body (7:1-4), while the latter is fulfilling one’s own desire by a prostitute’s body. This
opposing purpose of the sexual act makes it difficult to draw parallels between them.”®
Sexual relations in marriage are totally different from the self-gratifying sexual activities of
illicit sexual relationships. These shortcomings in May’s arguments encourage me to inquire
whether Paul’s definition of marriage is different from the concept of marriage in the social
ethos. Inshort: what kind of marriage does Paul address in each pericope in1 Cor 7? Does
Paul promote celibacy to counter the cultural ethos, as May suggests, or does he promote a

radical concept of marriage to counter the culture?

Both Pickett and May have demonstrated the significance of the social identity approach in
understanding the logic of 1 Corinthians. It is a powerful perspective that enables us to
discover the rhetorical purpose of Paul: establishing a Christian identity for a Corinthian

audience that entails counter-cultural values and practice.

’® May states that marriage cannot be equated with mopveia because the latter is sin while the former is
not. However, May still regards marriage as “a second-class commitment to the Lord.” Allowing
one’s body to be mastered by one’s spouse conflicts with the highest ideal of “body for the Lord.” See

May, ‘The Body for The Lord’, 106.
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1.4 Condemning Eating Idol Food
The efforts of three scholars in the past decade command our attention in figuring out the
compositional unity and coherence of 1 Cor 8—11:1. They are Alex Cheung, Richard Phua

and John Fotopoulos.”

Alex Cheung engages deeply with the tension of Paul’s treatment of idol food in 1 Cor 8
and 1 Cor 10 in his monograph I/dol Food in Corinth. The traditional view regards Paul’s
treatment of idol food in 1 Cor 8—11:1 as a matter of indifference, probably resulting from
reading Rom 14:1—15:13 into 1 Cor 8—11:1.”® Cheung’s thesis challenges this traditional view
and comes to a conclusion diametrically opposite to the traditional view: Paul, from first to last
in 1 Corinthians, forbids Corinthian Christians from eating food in any situation once they are

informed it has been sacrificed to idols. In his words,

| propose that Paul regards the eating of idol food, with the awareness of their
idolatrous origins, as a sinful act rather than a mere d8Ladopov (contra the traditional
view). Paul prohibits not only dining in idol temples but also eating any food,

including marketplace food, that is identified as idol food (contra Fee).”

He substantiates his thesis through the following four areas of research: archaeological
evidence,® ancient Jewish scripture and literature,®> modern rhetorical theory on persuasive

discourse®” and Paul’s influence on early Church Fathers on the issue of eating idol food.®

" There are numerous scholarly researches focusing on the study of 1 Cor 8-11:1. For a
comprehensive survey of past research (before 2003) on 1 Cor 8-11:1, see John Fotopoulos, Food
Offered to Idols in Roman Corinth (WUNT 2.151; TUbingen: Mohr Siebeck, 2003), 4-37, 41-48.

’® Alex T. Cheung, Idol Food in Corinth: Jewish Background and Pauline Legacy (JSNTSup 176; Sheffield:
Sheffield Academic Press, 1999), 95.

79 Cheung, Idol Food in Corinth, 108.

¥ Cheung mainly depends on Gooch’s study on the social meaning of eating idol food both in temples
and private meals: Peter D. Gooch, “Food and the Limits of Community: 1 Corinthians 8 to 10” (Ph.D.
diss., University of Toronto, 1988), 15-160. According to Gooch, these meals are very common social
activities. Saying no to eating idol food will be condemned as anti-social. Therefore, the promise of 1
Cor 10:13 is so precious to stand against this test and at the same time so powerful to blow away any

excuse for compromises. See Cheung, Idol Food in Corinth, 28-34, 38, 146.
35



In relation to our study, Cheung’s main contribution to the coherence of 1 Cor 8-10is to
show the logical connection of 1 Cor 9 with its surrounding context: 1 Cor 9 is a rhetorical link
for Paul to develop a two-stage argument from 1 Cor 8 (lesser evil) to his main thesisin 1 Cor
10:1-22.3* At first, Paul tries to identify himself with the knowers’ stance and to soften their
heart of insistence by an appeal to the possibility of destruction of the weak. Inan
other-regarded, honour-and-shame based culture, this strategy is very powerful to persuade
the knowers to rethink their position on eating idol food.?> Thus, in 1 Cor 8, Paul does not say
that eating idol food is a matter of indifference. Cheung points out the importance of the
double negative in 1 Cor 8:8 and concludes that “it makes clear where Paul’s sympathy really

lies: do not eat!”®®

Then, at the second stage in 10:1-22, Paul makes his thrust and focuses on the dangers of
the knowers themselves: eating idol food is a cardinal sin which will bring them into
destruction, like the ancient Israelites in the wilderness.®”  There are two notions Paul intends
to establish in his use of the scriptures: the similar spiritual conditions of Israelites in the
wilderness and the knowers in Corinthian churches, and the similar destiny Corinthians may

share with ancient Israelites:

. Cheung mainly bases on this area of research to argue for Paul’s negative stance towards eating idol
food. The Jewish literature in his research includes: the Jewish scripture, Jewish Apocryphal Writings,
Pseudepigraphia, Qumran, rabbinic writings and Diaspora Judaism represented by Philo, Josephus. See
Cheung, Idol Food in Corinth, 39-74. Cheung concludes that “nothing in Paul’s Jewish background
would encourage Paul to condone eating idol food.” (p.81) This research is especially significant for
him to interpret 10:1-22, where he finds a lot of parallels between Paul’s teachings and the Jewish
scripture. He also shows frequent evocations of Jewish literature Joseph and Aseneth in 1 Cor 8-10
(pp.54-55, 104, 121).

¥ Cheung, Idol Food in Corinth, 115-7. Cheung largely depends on this theory to analyse the rhetorical
strategy of Paul.

¥ Cheung, Idol Food in Corinth, 165-284.

8 “1 Corinthians 8.1—11.1 must be seen as a two-stage argument to dissuade the Corinthian Christians
from eating idol food. To eat idol food is both unloving and idolatrous. It will cause the weak to ruin
and bring God’s judgment against idolatry upon oneself.” Cheung, Idol Food in Corinth, 109.

8 Cheung, Idol Food in Corinth, 116.

8 Cheung, Idol Food in Corinth, 134.

87 Cheung, Idol Food in Corinth, 143.
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just as the Israelites came out of Egypt with all the spiritual blessings but were judged by
God with catastrophic judgment (1 Cor 10:1-5) because they tested the Lord and fell into
idolatry (and sexual immorality), the Corinthians with all their spiritual nourishment are
courting the same disaster in their present participation in idolatry (and sexual

immorality).®®

Thus, with a more serious warning to the Corinthian Christians, 1 Cor 10 comes to the same

conclusion as 1 Cor 8: say no to idol food.

Based on this rhetorical analysis by Cheung, 1 Cor 9 is not a digression. On the contrary, it
is necessary for Paul to build up his argument to the thrust in 10:1-22. It is necessary for Paul
to persuade the knowers to lay down their presumed rights and disarm their defenses before
he makes the thrust. 1 Cor 9 then functions as a runway for Paul to argue from lesser disdain

in 1 Cor 8 (unloving) to strong prohibition in 1 Cor 10 against eating idol food.*

Finally, 10:23-30 is not Paul’s concession either. On the one hand, Cheung argues that
Paul responds to similar challenges by the knowers to his previous letter and avoids criticism of
isolation from the world. It is similar to the Corinthians’ misunderstanding in 5:9-10.*° On
the other hand, Paul renounces any compromise of their confession for the conscience of the
pagan and says no to eating the food once they are informed of its idolatrous origin.  Thus,
10:23-30 is in fact Paul’s no again of eating the food once it is identified as idol food. It

reaffirms the point of saying no to eating idol food in any situation.”*

Cheung has engaged squarely with the text and addressed almost every apparent
contradiction in 1 Cor 8-10. He resolves the seeming contrary positions of Paul on the issue of
eating idol food in 1 Cor 8 and 1 Cor 10 as well as the logical connection of 1 Cor 9 to its
surrounding context. His argument is logical and context sensitive, comparable with May’s

treatment of 1 Cor 5-7. He has also demonstrated the parallel teachings of Paul on mopveia in

8 Cheung, Idol Food in Corinth, 145.

¥ Cheung, Idol Food in Corinth, 141-2.  For his detailed analysis of the logical necessity of 1 Cor 9in 1
Cor 8-10, see Cheung, Idol Food in Corinth, 137-43.

% Cheung, Idol Food in Corinth, 153.

°Y Cheung, Idol Food in Corinth, 160-1, where Cheung regards 10:28-29 as rhetorical questions and not
hypothetical questions “for which no answer need to be provided, because the answer is clear: do not

eat!” (p.161)
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1 Cor 6 and eidwAdfutogin 1 Cor 10 and the common theme of glorifying God in these two

issues (6:20; 8:31).%

There are still limitations to Cheung’s proposed interpretation theory, however. First of
all, his interpretation of the logic of 1 Cor 9 is unconvincing. It seems to be inadequate to
account for Paul developing such a long “runway” about voluntary surrender of one’s freedom
just for the sake of a connection of a two-stage argument, arguing from the lesser to the main
thesis. If eating idol food, with the awareness of their idolatrous origins, is intrinsically evil,
why does Paul articulate it in terms of renouncing one’s freedom/right in 1 Cor 9 instead of
direct prohibition, for “resolute rejection of evil ” is a major premise from 1 Cor 5 onwards (cf.

5:11; 6:9-10)? A sinful act is never an option for the Christian, nor a “right.”

The only relevant answer | found from Cheung’s argument is his notion of “killing two

birds with one stone” of Paul’s rhetoricin 1 Cor 9:

On the one hand, he [Paul] highlights the voluntary renunciation of his apostolic rights to
put pressure on the knowers....On the other hand, Paul’s vigorous affirmation of his rights

gives his example a more secure base before those who might challenge him.*?

However, this notion is unconvincing on two grounds. First, Paul mentions sacrifice of his
own rights for the preaching of the gospel (9:12,19). The rights he sacrifices are not only
apostolic rights, but also include those for any Christian (9:4-5), and the connotation of “...how
much more...” is absent here. Secondly, none of these rights relate to acts that cause offense
to others, not to mention sinful acts; these are rights on issues of &6Lo'cd)opov. If Paul had
linked his sacrifice of his own rights as examples for knowers to lay down their rights, it would
have further confused the knowers in regard to eating idol food in the temple as adLadopov
instead of a sinful act, which is directly contradictory to Cheung’s thesis. In sum, Cheung
explains well why Paul does not mention explicitly the renouncement of his rights on eating
idol food in 1 Cor 9;** yet he does not explain why Paul mentions rights/freedom so many

times in 9:1-18 if he aims at condemning eating idol food as cardinal sin. It may disarm the

%2 Cheung, Idol Food in Corinth, 112-4, 161-2.
% Cheung, Idol Food in Corinth, 142.

% Cheung, Idol Food in Corinth, 140-2.
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knowers’ insistence but it will also simultaneously disarm their alertness towards the sinful

nature of eating idol food.

Another limitation is that Cheung seems to have overlooked the significance of Christ
language (including the event of Christ’s death and resurrection) that Paul has mentioned so
many times in these three chapters (8:11-12; 9:1-2, 9:21, 10:4, 16, 21; 11:1). It is unfair to say
that Cheung totally ignores Christ events or the “Christ” language in his interpretation, but
when he mentions Christ, it is only confined to the issue of Christian allegiance and he never
expounds its significance in understanding the texts. Thus, Cheung’s arguments for Paul’s

negative view towards eating idol food are deemed insufficient.

Finally, Cheung presumes that idolatry is univocally defined and rejected in Jewish
literature and in ancient Judaism and that there is consent from various Jewish traditions on
the condemnation of eating idol food.”  This does not hold up under close scrutiny. This
weakness is figured out by Phua and becomes his main thesis in his monograph Idolatry and

Authority.

Phua’s monograph Idolatry and Authority®® has made a significant contribution to the
study of 1 Cor 8:1-11:1 in both negative and positive ways. Negatively, Phua has forcefully
challenged a general assumption among scholars (including Cheung) that the attitude of
Diaspora Jews towards idolatry and their definitions of idolatry are univocal. By using the
critical analysis of idolatry by Halbertal and Margalit,”” Phua has demonstrated that there are
various reactions against idolatry co-existing in various traditions of Diaspora Judaism and the
definitions of idolatrous practice are not so univocal as Cheung suggests. While some
Diaspora Jews are extremely reserved,”® others are more accommodating.*

Positively, Phua argues that there are parallels between the stances towards idolatry of

all the three parties (Paul, the “strong” and “weak”) and stances of Diaspora Judaism. Paul

% Cheung, Idol Food in Corinth, 41, 43, 56, 58-59, 65, 70-71.

% Richard Liong-seng Phua, Idolatry and Authority: A Study of 1 Corinthians 8.1-11.1 in the Light of the
Jewish Diaspora (LNTS 299; London: T. & T. Clark International, 2005).

7 M. Halbertal and A. Margalit, Idolatry (trans. Naomi Goldblum; Cambridge, MA: Harvard University
Press, 1992).

% Phua, Idolatry and Authority, 50-90 (chapter 3).

> Phua, Idolatry and Authority, 91-125 (chapter 4).
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adopts a strict tradition mainly inherited from LXX concerning the real existence of demons
behind the idol. Idolatrous practice is defined by two criteria: wrong objects of worship and

100

wrong kinds of worship—motives (dishonour) and ways (misrepresentation). Violating

either one of the above criteria is already sufficient to be condemned as idolatrous practice:

[lldolatry in the LXX is not simply viewed from the angle of the worship of other gods, but
also from various other angles such as the acts and intentions involved in the worship of

God, how God is viewed, and whether God’s sovereignty is compromised.'®*

The “strong”, on the other hand, take a lax position similar to Diaspora Judaism articulated in
chapter 4 of Idolatry and Authority. Parallel to the Letter of Aristeas 16 and the ban against
reviling gods in other religions in LXX Exod 22:27a, the “strong” can find leeway to attend
pagan temple feasts even though they uphold the belief of monotheism, for this one God can
be named differently, like Zeus, in pagan religions.’®  Thus, participating in pagan temple

worship does not violate their belief in monotheism.

Phua then interprets 1 Cor 8-10 in the light of these different definitions of idolatrous
practice within Diaspora Judaism. He regards 1 Cor 8:1-6 as the rationale for the “strong”
attending pagan cultic meals. It is summarised in three notions:

i) the one God can bear different names in other religions;
ii)  idols are nothing and so do not affect our daily lives, and
iii) the freedom in Christ’s salvation entails freedom and rights for them to attend pagan

temple meals.'®

Paul then responds to all three notions of the “strong” respectively. 1 Cor 8:7-13 and 10:1-22
are his responses to the first two notions: Paul does in fact teach that attending pagan temple
meals constitutes idolatrous practice. Based on the findings in Diaspora Jewish literature,
Phua argues that Paul echoes mainly Deut 32:16-17 and Isa 65:11 (and probably Ps 95) to

designate physical idols as representation of evil spirits rather than representation of the one

1% phua, Idolatry and Authority, 33 and the whole chapter 3.

101 Phua, Idolatry and Authority, 48.

102 Phua, Idolatry and Authority, 99.

103 Phua, Idolatry and Authority, 129-37.
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true God. Thus, notion i) of the “strong” is wrong. Concerning notion ii), Paul states that
idols are nothing but they do affect the daily lives of believers. Eating idol food makes the
participator liable to having fellowship with the spirits. As a result, God’s final rejection
ensues, as has happened before to the Israelites in the wilderness due to their acts of
unfaithfulness. Thus, 10:22 is

evoking, intertextually, all the three passages, Deuteronomy 32, Psalm 95, and Isaiah 65,

taking elements from each and interweaving them to bring home the point that the

‘strong’, by eating idol-meat in the pagan temple, are in fact committing acts of idolatry
» 104

which turn them into partners with ‘demons’.

Therefore, notion ii) of the “strong” is rejected again by Paul.

1 Cor 9 then addresses the notion iii) of the “strong”: freedom in Christ. On the one
hand, it is a defence of Paul’s highest authority; he himself is their final court of appeal for a
verdict on whether attending pagan temple meals is idolatrous. On the other hand, Paul
demonstrates what true freedom in Christ is all about: giving up one’s own rights for the
salvation of the others. As aresult, Paul expects the “strong” to imitate him and give up their
freedom of eating idol food in the temples so that the weak may not be encouraged to relapse
back to idolatrous lives. Otherwise, they will also face the destiny of eschatological
destruction and disqualification in the final judgment of God, like the Israelites who had been
saved from Egypt but were finally rejected and died in the wilderness. Their present status of

being saved does not guarantee final salvation if they do not shun idolatry.

Although there are some drawbacks to his interpretation of 1 Cor 8-11:1 (see Excursus 3),
Phua’s contribution to figuring out the coherence of 1 Cor 8—11:1 is seminal. Like Alistair
Scott May’s interpretation of 1 Cor 5-7, Phua argues convincingly that the main problems of
the Corinthians were their misinterpretation of Paul’s previous teachings. Paul in this letter
seeks to give his authentic clarification / definitions and expects the Corinthians to follow.
Phua’s interpretation explains Paul’s seemingly contrary stance towards participating in pagan
temple meals in 1 Cor 8:1-6 (matter of indifference) and 10:1-22 (matter of cardinal sin).
Secondly, he points out the significance of 1 Cor 9 to the surrounding context. It functions as

a response to the “strong”’s notion of “freedom in Christ.” Phua adopts Alex Cheung’s

104 Phua, Idolatry and Authority, 152-3.
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observation of the four groups in 9:20-23: Paul’s formula is “to X, | become like X” except the
fourth group: | become weak, where the word “like” is omitted.'®  But Phua has given a more
profound interpretation of this omission than Cheung: “In the light of 8:13, Paul is saying that
when he seeks to keep the ‘weak’ from falling into idolatry, he is in fact ‘winning’ them. And
it is Paul’s example to the ‘strong’.”'®  Under Phua’s interpretation, this ending is properly

highlighted as the main thrust of 1 Cor 9 which forcefully substantiates his claim for the

function of 1 Cor 9 in the surrounding context.

The last scholar that helps us undertand Paul’s logic in 1 Cor 8—11:1 is John Fotopoulos.
His monograph Food Offered to Idols in Roman Corinth effectively constructs a socio-historical
context of Graeco-Roman dining related to 1 Cor 8-11:1 and its significance to the daily social
lives of Corinthians. This socio-historical context, based mainly on recent archaeological
findings in Roman Corinth, reveals different social meanings and implications of dining at the

pagan temples and at private houses.

In 1 Cor 8-10, Fotopoulos suggests there are four different situations in which eating

sacrificial food takes place:

a. 8:1-13 in a pagan temple precinct

b. 10:14-22 at the table of a god in formal meals

c. 10:27-11:1 at a meal attended by invitation which a pagan is hosting, probably at a

private home

d. 10:25 in the macellum / market'”’

Fotopoulos argues that Paul condemns eating sacrificial food on the occasion depicted in a.
and b. According to Fotopoulos’ historical research, situation a. probably took place in the
temple of Asklepieios, because the dining rooms were big enough for a reclining position and

this cult was popular in Paul’s time. Moreover, the presence of the picture of the gods in the

105 Cheung, Idol Food in Corinth, 142.

106 Phua, Idolatry and Authority, 195.

197 Fotopoulos, Food Offered to Idols in Roman Corinth, 251.
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dining room of this temple led people to believe that the gods were really present in their

dining. The meals eaten in this temple were regarded as a religious ritual to the gods.*®

The same applies to situation b. in the formal meals at private homes in front of the

family gods of the host:

i) religious rituals were done before the formal meal began. The ritual was to invite the

gods or deceased to dine with them;

ii)  there was a drinking time after this kind of formal dinner. The guests were likely to

have sex with the serving girls as part of the entertainment during the drinking time;

ii)  the food taken was almost definitely sacrificed to idols."®

For these reasons, Paul regards eating idol food in situations a. and b. as idolatrous.

On the other hand, Paul endorses eating sacrificial food on occasions c. and d. because he
tries to avoid misunderstandings of social disengagement from unbelieving outsiders, just as
they misunderstood his previous letter in 5:9-13. Thus, Paul endorses eating idol food in
situation c. In situation d., it is hard to make a distinction between sacrificial and
non-sacrificial food, so Paul endorses eating in these cases except when they are told before

the meal that the food has been sacrificed.**°

The strength of Fotopoulos’ work lies in his vivid depiction of temple dining, and this
helps us clarify the various situations Paul is handling. The evidence regarding temple dining
in Asklepios in the historical context of 8:10 is convincing. From the archaeological evidence,
“Asklepios’s sanctuary and the dining rooms are both structurally and functionally
connected.”™!  As a result, the “strong” eats within the temple precinct in the event Paul
describes in 8:10. As Asklepios was a god of healing, pagans were likely to invite friends to
come to their thanksgiving meal in that temple when they recovered from sickness.

Christians in Corinth were likely to be invited by friends for this thanksgiving dinner which took

place in the dining room within the temple precinct.

1% Fotopoulos, Food Offered to Idols in Roman Corinth, 64-70.

19 Fotopoulos, Food Offered to Idols in Roman Corinth, 169-78.

119 Fotopoulos, Food Offered to Idols in Roman Corinth, 262-3.

! Fotopoulos, Food Offered to Idols in Roman Corinth, 65-66.
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Fotopoulos’ socio-historical study not only helps us understand why Paul regards the
situation in 8:10 as a stumbling block to the weak, it also helps us understand how difficult the
“trial” the “strong” are facing (10:13) if they decline to attend these social meals taking place
intemple. This suggestion is more convincing than the scenario of eating idol food suggested
by Bruce Winter: social meals taking place in the Temple of Poseidon complex during the

Isthmian Games.**?

The suggestion of Fotopoulos shows how common this test is to the daily
lives of the “strong”, not just once every two years at the great Isthmian Games. The danger
lies not in the food itself but the social implications of attending idol meals from the

perspective of their unbelieving friends as well as other weak Christians within the church.

Although there is no direct relevance to the coherence of 1 Cor 8-10, Fotopoulos’ work
reveals the social meanings and significance of attending idol meals in the temple. This may
help us understand the motivation and purpose of Paul’s rhetoric. Moreover, the sexual
entertainment within formal dining shows the close relation between the issue of mopveia and
eldwAdBuTov in the social lives of Corinthians: they are likely to encounter both issues when
they attend private banquets. This depiction enhances our further research on the continuity

between 1 Cor 5-7 and 1 Cor 8—11:1 as well as Paul’s rhetoric on one’s freedom in 1 Cor 9.

1.5 The Approach and Program of This Study

The scholars that | have listed above are those who sought to explain the logic of Paul in the
whole or parts of 1 Cor 5—11:1. Although | have pointed out the limitations of their works, |
am deeply indebted to their innovative and painstaking engagement with the text. Unlike
traditional interpretations which focus mainly on the imaginary situations within the small
Corinthian church, these scholars refocus our attention back on the author’s intention: the
logic and thought of Paul himself. Moreover, they refocus our attention to the literary

context of the text itself.

| have observed that the works of these scholars come to the following two conclusions:

1. 1Cor5-7and 1 Cor 8—11:1 are two coherent and united discourses;

Y2 Bruce W. Winter, After Paul Left Corinth: The Influence of Secular Ethics and Social Change (Grand

Rapids: Eerdmans, 2001), 269-86.
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2.  Paul seeks to differentiate insiders from outsiders throughout 1 Cor 5—11:1.

| then take these two as my working assumptions to further interpret 1 Cor 5—11:1. | will
take the social identity approach stated in section 1.3 as a heuristic device and focus on the

following questions:

a) How does Paul identify and handle betraying insiders? Is there any parallel in the

Jewish tradition inherited by Paul that explains the rationale of Paul?

b) How does Paul differentiate insiders from outsiders? How will it be interpreted from

the ears of the audience related to their ordinary social lives and assumed social values?

c¢) How does Paul self-categorise insiders? How does Paul define insiders in positive terms?
How will it be understood by the audience in a way related to their ordinary social lives and

assumed social values?

In section 1.3, | have pointed out that social group leaders, according to studies of social
identity theory, create the social identity of ingroup members through three ways. The
above three questions are derived from them. From now on, the social identity approach
stated in section 1.3 will be implicit in the rhetorical interpretation of 1 Cor 5-11:1 throughout

my thesis even though | do not explicitly mention it.

The program of this study will be as follows:

First, the literary unity of 1 Cor 5-11:1 will be demonstrated, showing that Paul intends
his readers to regard 1 Cor 5-11:1 as a unified whole instead of two independent sections

(chapter 2). This reveals Paul’s intention of presenting a unifying theme in 1 Cor 5—11:1.

Second, | will investigate how Paul uses “Satan” language to build up the social identity of
the church of God—the social group addressed by this letter. This social group is already
briefly stated in 1 Cor 1:2: to be sanctified in Christ Jesus, called to be saints, together with all
those who call on the name of our Lord Jesus Christ in every place. | will show how Paul
shares the common tradition of the Dead Sea Scrolls and Pseudepigrapha which use Satan as a
rhetoric of shame to police the in-group members against betraying their identities.
Otherwise, they would be treated worse than both outsiders and normal insiders. This
reveals the thought world of Paul inherited from Jewish tradition (chapter 3). Question a)

will be addressed.
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Third, | will investigate how Paul uses Scripture to build up the social identity of the
church of God. In this study, “Scripture” / the Old Testament (OT) / the Jewish scripture
refers to Septuagint (LXX), the Greek translation of the Jewish Hebrew Bible commonly used in
the first century Jewish community, unless specified. The critical version of Septuagint edited
by Alfred Rahlfs is adopted in this study. The numbering of chapter and verses follows LXX

numbering of chapter and verse of the Bible.?

Detailed analysis will be done for the
rhetorical purpose of echoes of Scripture in 1 Cor 5-11:1. Echoes of Scripture refers to the
method metalepsis advocated by Richard Hays: “a device that requires the reader to interpret
a citation or allusion by recalling aspects of the original context that are not explicitly

quoted.”™**

The rhetorical analysis is divided into two parts: identifying echoes of OT texts in
1 Cor 5-11:1 with certain objective criteria, and investigating the changes these instructions
entail to the existing social lives and values of the Corinthian audience (chapters 4-5). This is

the main body of the new interpretation of this thesis. Question b) will be addressed.

Finally, | will investigate how Paul uses Christ language to build up the social identity of
the church of God. The rhetorical purpose of Christ language in 1 Cor 5—11:1 will be
explored from the perspective of the Corinthian audience in terms of self-categorisation

(chapter 6). Question c) will be addressed.

Excursus 1: Critical Comments on Hayes’ Notion of “Carnal

Impurity” in Gentile Impurities and Jewish Identities

Concerning the interpretation of Paul’s instruction on mixed marriage in 1 Cor 7, Hayes’
attempt to interpret vv.12-15 by creating a Pauline notion of “carnal impurity” is confusing.
Hayes defines “carnal impurity” as “a defilement of flesh by immorality that is transferred to

d »115

other flesh with which it is sexually unite This notion may explain Paul’s rationale of

3 For an overview of the textual criticism of Septuagint, see R. Timothy Mclay, The Use of Septuagint in

New Testament Research (Grand Rapids: Eerdmans, 2003), 5-7, 9-14, 100-136.

1% Richard B. Hays, “Echoes of Scripture in the Letters of Paul: Abstract,” in Paul and the Scriptures of

Israel (ed. Craig A. Evans and James A. Sanders; JSNTSup 83; Sheffield: Sheffield Academic Press, 1993),
42-6. [p.43]

1 Hayes, Gentile Impurities and Jewish Identities, 96.
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prohibiting sexual immorality in 1 Cor 6. However, it is difficult to explain Paul’s permission
on existing intermarriage, that she/he is converted to Christ after he/she is married to an
unbeliever. If there had been a kind of carnal impurity in Paul’s mind, why would Paul
presume in 1 Cor 7:12-15 that the believer will sanctify the unbelieving spouse but not the
other way around, that the unbelieving spouse defiles the believer? The tone of concession,
that Hayes suggests, offers no evidence in the context of 1 Cor 7:12-15. In order to stop the
transfer of moral impurity to keep the new believer “clean,” the logical conclusion (if Paul
bears such “carnal impurity” in mind) would have been a command for divorce as soon as one
partner is sanctified. On the other hand, if “carnal purity/impurity” is similar to “genealogical
purity/impurity” which, unlike moral /ritual impurity, is characterised by its independence of
one’s act after the purity status is established, how can the purity status of the child, who was
presumably born before its parents’ conversion, be affected after one of his parents converted
to Christ? If “Paul’s new ‘carnal impurity’ conflates ritual and moral impurity,”**® then the
purity change of the parents would have not brought any change to their descendents. Asa
result, no matter whether Hayes’ notion of “carnal impurity” is associated or analogous with
genealogical or ritual-moral impurity, it fails to account for the change of purity status of one’s
descendent after one has converted to Christ. In all, | find Hayes’ notion of “carnal
impurity/purity” creates more confusing questions of 1 Cor 7:14 rather than shedding light on

it.

116 Hayes, Gentile Impurities and Jewish Identities, 96.
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Excursus 2: Critical Comments on Phua’s Idolatry and Authority
The following are some problems | observe in Phua’s interpretations.
The first main category is Phua’s interpretation of Jewish texts and archaeological
evidence.
Concerning the Artapanus, Phua concludes:
...while Artapanus remains committed to the Jewish people as superior and the god of
the Jews as the master of the universe, he displays an attitude that appears
accommodating to other gods. His accommodation to other religious traditions allows
him not only to view them reasonably positively, but also gives him the relative freedom

to even attribute the Egyptian animal cults to Moses.*"’

In my opinion, however, it is more reasonable to regard Artapanus’ exaltation of Moses as
evidence of his view of the superiority of Judaism over Egyptian religions rather than his
accommodation to other religious traditions, as Phua suggests. Moreover, Artapanus’ works
are scant. Thus, whether he holds an accommodating stance towards idolatry or an apologetic

agenda of justifying the superiority of Judaism is subject to further inquiry.

Another problem is Phua’s interpretation of archaeological findings of inscription on the
rock near the Temple of Pan™® and the inscription from Delphi (ClJ no. 711, 119BCE) with

Jewish names.™®

These provide evidence at most that some Diaspora Jews did visit pagan
temples. However, as Phua admits, it is not clear whether the visitors were practising Jews or
apostates who had abandoned the Jewish religion. How can these findings be regarded as
stances comparable with the “strong’s,” while the latter still adopt the moral universe of
Jewish monotheism? (10:4) Phua’s own citation of the example of Philo’s nephew Tiberius

Julius Alexander*® illustrates my point:

Thus, Tiberius may still regard himself a Jew, although others would most probably

consider him an apostate. His involvement or participation in the worship of Egyptian

1 Phua, Idolatry and Authority, 115.

Phua, Idolatry and Authority, 116-7.
Phua, Idolatry and Authority, 118.

Phua, Idolatry and Authority, 120-3.

118
119

120
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deities as well as the ruler cult shows him to be disregarding his ancestral tradition of

worshipping the one true God of the Jews.'*

Because of the existence of this apostate Jew Tiberius in Diaspora, it is not clear whether those
Jews who frequently visited pagan temples were accommodating Jews or actually apostates
against their ancient faith. Thus, it is dubious to regard their stance as parallels of the belief
of the “strong” group who do not regard themselves, nor are they regarded by others, as

apostates.

The second main category of problems | observe in Phua’s interpretations is his
interpretation of 1 Corinthians.

First, Phua has pointed out the significance of Paul identifying the rock in the wilderness
with Christ in 10:4 :

For Paul, ‘Christ’ is the one with whom the Corinthians have entered into a covenant (cf.

1 Cor 11:25). And by identifying the ‘rock’ with Christ, Paul is stretching his language in

order to show the parallels between the Israelites in the wilderness and the ‘strong’.**
However, the Lord’s Supper reveals that Christ gives us things both for eating and drinking, but
the rock in the OT was just a spring of water, not the source of manna or other food. This
may break the parallel of past Israelite experience and the present “strong’s.”

Secondly, although Phua notes that the slogan in 10:23 is also seen in 6:12,** he does
not explain why the “strong” hold the same attitude to sexual issues (6:12) as that of eating
idol-meat, or whether they are in fact representing two different groups of people who use
similar freedom principles on different issues.

My final disagreement is with Phua’s interpretation of 1 Cor 10:25-30. He has argued
that one reason why the “strong” will eat the idol food in the temple is that they believe “all
things come from the one God, which obviously includes food, even idol-meat. And since
idols are nothing and insignificant, and since God is the one God who has created all things, it

is perfectly all right for the ‘strong’ to eat idol-meat.”***

Paul’s biblical quotation in 10:26
seems to reaffirm this partial truth. However, several questions naturally arise: why does

Paul reaffirm their faults after the long painstaking correction he developed in 10:1-22? How

121 Phua, Idolatry and Authority, 123.

Phua, Idolatry and Authority, 159.
Phua, Idolatry and Authority, n.235 in p.171.
Phua, Idolatry and Authority, 133.

122
123
124
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can Paul be so sure that his reassuring attitude in 10:26 will not mislead the “strong” again in
eating idol food and committing idolatry in other situations? Why is it necessary for Paul to
add this scenario at the end of the discussion which seems to be self-defeating to his previous
arguments in 10:1-22? Other-regard or “anti-legalism” seems to be insufficient to resolve the

above exegetical questions about eating idol meat unknowingly in a private banquet.'*

2> phua only slightly touches about 10:25-30 in his conclusion. See Phua, Idolatry and Authority,

206-7.
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Chapter 2
The Literary Integrity of 1 Cor 5-11:1

In this chapter, | will argue that Paul intends 1 Cor 5-11:1 to be regarded as one unit instead of
two independent discourses. Moreover, it is suggested that new insights will emerge if 1 Cor
8-11:1 is read in the light of 1 Cor 5-7, demonstrating that there are intra-textual echoes
between them. Finally, some overlooked themes are shared in both 1 Cor 5-7 and 1 Cor

8-11:1.

Margaret Mary Mitchell has pointed out the literary unity of 1 Cor 5-11:1. Her findings
on the parallels between 1 Cor 5-7 and 1 Cor 8-11:1 can be taken as a starting point.’*®  They

can be roughly divided into two categories: linguistic and thematic parallels.

In terms of linguistic parallels:

1. Both exhortations concerning sexual immorality and eating food sacrificed for idols share

the same goal of “glorifying God.” (6:20; 10:31);*"

2. There are repeated serious imperatives: flee from sexual immorality ®eldyete ™)v

mopveiay (6:18) and flee from idolatry ¢edyete dmd Tiis eidwlodatpiag (10:14).'%*

In terms of thematic parallels:

126 Mitchell, Paul and the Rhetoric of Reconciliation, 225-228, in particular, n.213 in p.225. However,

she strongly argues that all issues mentioned in 1 Cor 5-11:1 are practices threatening the unity of the
church. 1 will show that this assertion is not correct.

127 Mitchell, Paul and the Rhetoric of Reconciliation, 226.

128 Mitchell, Paul and the Rhetoric of Reconciliation, 227.
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1. Sexual immorality and idolatry are juxtaposed in the vice-list 5:11, 6:9, and in the midst of
the story of the ancient Israelites in 10:7-8. “Even in Paul’s self-exemplification in chap. 9, the

7129 |y other words,

issues of marriage and eating and drinking are combined (9:4-5).
whenever Paul mentions sexual immorality in 1 Cor 5-7, he presumes that principle should also
apply to idolatry, and vice versa in 1 Cor 8-11:1. Paul inherits the tradition of treating these

two issues in a similar manner to the Tanakh.**°

2. Both pericopes are developed under the overarching theme of individual choice: éovaia /

Elelbepog.t

3. Both are concerned with a proper relation between the Corinthian church and

outsiders.**?

4.  Paul mentions himself as an example for ethical instruction (5:12; 6:15; 7:7-8 [25, 40];

8:13; 9:1-27; 10:33—11:1)."*

5. The summary argument of 10:23-11:1 recalls the principles already mentioned in 6:12-20.

Both urge believers to renounce personal rights for the common good and the glory of God."*

Besides the evidence pointed out by Mitchell, | observe one further bracket construction

that hints at Paul’s intention of regarding these six chapters as one literary unit: 1 Cor 5-11:1 is

129 Mitchell, Paul and the Rhetoric of Reconciliation, 226.

139 ¢f. Mitchell, Paul and the Rhetoric of Reconciliation, n.216 and n.219 in p.226.

131 Mitchell, Paul and the Rhetoric of Reconciliation, 226.

132 Mitchell, Paul and the Rhetoric of Reconciliation, 227.

133 Mitchell, Paul and the Rhetoric of Reconciliation, 227.

134 Mitchell, Paul and the Rhetoric of Reconciliation, 227.
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bracketed by Paul’s explicit exhortations to the Corinthians to imitate him: wuntal pov ylveobe

(4:16) and wunTtal wov yiveade xabis xdyw Xptotod (11:1).

Based on the literary evidence observed by Mitchell, there are further linguistic parallels
found between 1 Cor 5-7 and 1 Cor 8-11:1. These function as literary signs that help us
interpret some texts in 1 Cor 8-11:1 in the light of the linked verses in 1 Cor 5-7. | have found
echoes of 1 Cor 5-7 in 1 Cor 8-11:1. Moreover, further thematic parallels are found between
1Cor5-7and 1 Cor 8-11:1. Drawing together intra-textual echoes and thematic parallels,

Paul’s unitary design of 1 Cor 5-11:1 is more clearly perceived.

2.1 Linguistic Parallels Between 1 Cor 5-7 and 1 Cor 8-11:1
There are many words or phrases in 1 Cor 5-7 that are also found in 1 Cor 8-11:1. As they
appear in different contexts and so are sometimes translated differently, biblical scholars often
overlook this repetition. | will begin with the two key terms ¢£oucia and éAebbepog, which
Mitchell regards as identical terms which provide an overarching theme for 1 Cor 5-11:1.
Through further literary analysis of these two terms, however, some nuanced different

meanings between them have been found.

2.1.1  éAedlbepos  7:21-22,39 //9:1, 19: Total Renunciation

In 1 Cor 7, Paul exhorts slaves to make use of opportunities to gain their freedom (€Aevfepos)
and states a widow’s freedom to remarry, only in the Lord. In 1 Cor 9, Paul strikingly applies
these two statuses, one social and the other marital, to himself: the first rhetorical question
“Am | not free?” in 9:1 is followed immediately by the second question “Am | not an apostle?”
These two connected questions link to 9:5, where the terms “apostle” and their rights to be
accompanied by a sister or wife are mentioned together again. In other words, the rhetorical

question “Am | not free?” in 9:1 can be regarded as the shorthand of “Am | not free [to
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marry]?” Paul has mentioned a similar freedom of widows in 7:39 to marry again, but only in
the Lord. Now it also applies to himself but he gives up his own freedom to get married.
Similarly, Paul mentions his renunciation of freedom for all men, making himself a slave to all

in 9:19, which echoes his encouragement of slaves’ freedom in 7:21.

While the freedom for widows to marry insiders and for a slave to avoid certain hardships

(cf. parallel of freedom/freedman in v.21 and v.22)"*°

suggested in 1 Cor 7 seems to be
granted to Christians, it was shown that in 1 Cor 9 this “freedom” is pen-ultimate and

dispensable. There are some higher goals to justify Christ’s followers laying down all these

presumed freedoms.

2.1.2  éovodlw 7:4*%2// ¢éovaia 8:9, 9:4-6, 12*2, 18: Conditional Use of
Authority
In 7:4, the present active indicative verb £¢€ovoldlw is generally interpreted as “a right /

authority to have sex with [someone].”**®

7:4 refers to conjugal rights or “authority over
one’s own body.” Paul states that “the wife does not have authority over her body but her
husband does; likewise the husband does not have authority over his body but his wife does.”

If we put it back in the context of 7:1-5 with emphasis on sexual relations, it is clear that it

denotes the sexual rights the wife demanded from her husband and vice versa in the context

> In my new interpretation of 7:21-23 in section 6.4.2, | will show that 7:21 does not refer to

manumission of slaves.
3% This verb occurs only in two verses in the whole 1 Cor: 6:12 and 7:4. In the context of 6:12, Twvog is
probably translated as “anything” rather than “anyone” because of the preceding phrase mavta pot
ggeoTv. Thus, the future passive verb ggouaiactioopat in 6:12 carries negative connotation “being

dominated” and so its meaning is different from the same present active verb in 7:4 in which it carries

neutral connotation and its subject refers to a specific person.
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of marriage. In other words, it means that “married couples are indebted to one another

sexually.”*’

This understanding makes a sharp distinction between sexual relations within marriage
and the sexual relations with prostitutes that Paul mentions in 6:12-20: while prostitution is
illicit and self-gratifying for men, sexual relations within marriage are for the other partner and
mutually edifying. This is the critical weakness of May’s ‘The Body for the Lord’ that | have
mentioned in section 1.3.  Fitzmyer rightly articulates the core teaching of Paul about marital

life in the following:

Paul, however, emphasizes the value of Christian marriage, in which the physical body
(soma) of the husband or wife is meant for marital intercourse with the spouse, as his
Jewish heritage based on Gen 2:24 recognized. It thus seeks to eliminate all

selfishness from this aspect of marital life. [italics mine]**®

“Being indebted to one another” is then a characteristic of sexual intercourse within marriage

which sets it apart from other illicit self-gratifying sexual intercourse.™*®

This concept of “right/authority” is expounded and made explicit in 1 Cor 8-11:1 in
another context concerning eating food sacrificed to idols. In 8:9-10, Paul states the
surrender of one’s rights on eating food for the sake of weak brothers. In 1 Cor 9 Paul states

that there are three rights that he is supposed to have: the right to food and drink (9:4),

%7 Gordon D. Fee, The First Epistle to the Corinthians (NICNT: Grand Rapids: Eerdmans, 1987), 279. Cf.
Richard A. Horsley, 1 Corinthians (ANTC; Nashville : Abingdon Press, 1998), 96-7.

138 Fitzmyer, First Corinthians, 280.

3% We will not discuss the meaning of ééoucia in 7:37, for it is difficult for us to identify the issue Paul
addresses in 7:36-40 at this moment. However, this unknown factor does not affect the conclusion

stated above. In section 6.4.3, | will interpret 7:36-38 and the meaning of é£ouaiat in 7:37 will be clear.
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getting married (9:5) and earning a living through the gospel (9:6, 12, 18). Paul expounds in
most detail on his third right in 1 Cor 9 with a main theme of “for others,” but here the other is

not one’s spouse or weak brothers, but the target audience of Paul’s evangelical mission.

In sum, Paul associates “freedom” (éAeBepog) with social and marital status in order to
teach the Corinthians a total renunciation of their freedom for higher goals; however, he uses
“authority” (¢ovcia) language to teach Corinthians about exercising their rights, not in
absolute renunciation, but being subject to the spiritual well-beings of other brothers. These
two aspects, total renunciation of freedom and exercise of authority with specific restraints,
are the main lessons of Paul concerning eating food sacrificed to idolsin 1 Cor 8-11:1. VYet, it
has been shown that the ground of these two notions in 1 Cor 8-11:1 has already been
established in the teaching about freedom (in choosing partners and avoiding certain

hardships of being a slave) and proper use of one’s authority in marriage in 1 Cor 7.

2.1.3  ¢uoww, ayamy) and yviois 4:18-5:2//8:1-3: Against Social
Evaluation
| have observed some evidence which indicates that 1 Cor 8:1-3 echoes 1 Cor 4:18-5:2. The
first is the verb “puff up” duaiéw (4:19; 5:2; 8:1) which never appears between 5:2 and 8:1.
The second is the noun “love” dyamy (4:21; 8:1).  Similar to the verb “puff up”, the noun “love”
is never used between 4:21 and 8:1 even in the discourse about marriage. The third is the
key word “know / knowledge” (ywwoxw / yvéats) which appears repeatedly in every verse of
8:1-3. Again, the last time that Paul has used this word in this letter is 4:19 and then it is not
used again until 8:1-3.

These words “puff up” (ducidw), “love” (dyanyn) and “know / knowledge” (ywwoxw /
yv&aig) are key words in both 4:18-5:2 and 8:1-3, while none of them exists in between.
8:1-3 is Paul’s criticism of the Corinthian audience. Before 1 Cor 8, the nearest similar
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10 5o it is reasonable to conclude that the

satirical rebuke against them is 1 Cor 4:18-5:2,
appearance of these three words in 4:18 —5:2 and then their reappearance in 1 Cor 8:1-3 is
not coincidental. Paul seems to intend to set these three words in 8:1-3 as overt literary
signs to help the audience recall his nearest similar accusation against them in 4:18—5:2.

These literary signs help us understand what the phrase “knowledge puffs up” in 8:1b
means. As | will show later in this study, the real case mentioned in 5:1 links knowledge, love
and arrogance together: they boast of their embrace towards this incestuous union that is
based on their knowledge of romantic love in the society.’*  As a result, “you are arrogant
(meduaiwyévor) and have not rather mourned!” (1 Cor 5:2)  Paul has shown that this kind of
knowledge of love cannot edify the errant Christian but rather endangers the spirit of the
church (1 Cor 5:5).

Paul thus applies this same principle to the issue of food sacrificed to idols. 8:1-3 is

properly understood in this way. Below is my own translation from Greek with my

interpretation in [brackets ] :

Concerning the issue of food sacrificed to idols, we know that “we all have knowledge.”
But [as | have pointed out in 1 Cor 5: just as your knowledge according to social
evaluation leads you in making a wrong judgment towards incestuous union, now]

knowledge [according to social evaluation of idol meals] will also makes you puff up [and

% From the outset, the rhetorical question in 1 Cor 6:2b (are you incompetent to try petty disputes?)

addressed to the Corinthian leaders also appears as a similar rebuke. But the preceding words in 6:2a
and the ensuring questions in 6:3 is Paul’s reminder of their authority of judging the world in 6:3.

Thus, the main problem there, according to Paul, is that they had underestimated their own judging
authority rather than being “puffed up.” Concerning Paul’s rebuke against the two brothers who
initiated lawsuits in 6:7, they could at most be blamed for lacking love rather than being arrogant.

! See chapter 4, section 4.3 of this study.
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commit wrong judgement.]  Only love [in spirit and gentleness év ayamy mveduarti Te
mpattyTos (1 Cor 4:21)] builds up.  If anyone who presumes to know anything—[making
right evaluations of idol meals], he has not yet known he ought to know—{[the biblical
evaluation of idol meals.] But if anyone loves God, this person is known by Him—[being

evaluated highly by Him.]

Thus, 8:1-3 is Paul’s introduction of his ensuing long discourse which subverts the Corinthians’
past social values tagged in food sacrificed to idols into God’s evaluation of eating food
sacrificed to idols. The “knowledge” here consistently refers to evaluation, either a biblical
evaluation that Paul advocates or a social evaluation that Paul seeks to reject. At the
beginning of these three verses Paul has prepared the readers to pay attention to his
correction of their assumed evaluations of idol meals. This interpretation reveals Paul’s

design of 8:1-3 as an introduction to his teaching about food sacrified to idols from 8:4 to 11:1.

2.1.4 Ooudéw 7:15//9:19: Bringing Salvation to Outsiders

In section 2.1.1, the connection of 9:19 and 7:21-22, 39 on the key term éAevfepog has been
noted. Itis observed that 9:19 is linked to another verse in 1 Cor 5-7 through this verb
douAdw.  The striking characteristic of the present link JovAdw is that this verb is found only in
these two verses in the whole Epistle of 1 Corinthians. Thus, it is worth exploring the

meaning and significance of this verb which exists only in these two contexts.**

2 The noun doldog existsin 7:21-23 and 12:13. In both cases, it refers to the literal meaning of social

status “slave” and is not for metaphorical usage.
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2.1.4.1 7:15 Hope for Household Salvation
7:15 is usually regarded as the Pauline privilege on divorce and remarriage: believers are free
to remarry if their unbelieving spouses seek the dissolution of marriage. Craig Keener’s

interpretation is a typical representation of this view:

Paul addresses the specific situation not addressed in Jesus’ general principle that he
has just cited (7:10-11): the innocent party is free to remarry (see comment on
7:12-13). “Not under bondage” or “not bound” alludes to the wording of Jewish
divorce documents, which told the woman, “You are free to remarry any man,” and
further applied to divorce the precise language of freedom from slavery. Being “bound”
would mean that she was still married in God’s sight; not being “bound,” or being

“free,” meant that she was free to remarry.**?

However, this interpretation does not make sense for the ensuing text. If Paul really

grants them permission to remarry, why does he keep on urging the believers to have hope for

?144

the salvation of their spouses (7:16) And why does he say “Rather (0¢) God has called us

%3 Craig S. Keener, The IVP Bible Background Commentary : New Testament (Downers Grove:

InterVarsity, 1994), 467; cf. Craig S. Keener, 1-2 Corinthians (NCBC; Cambridge: Cambridge University
Press, 2005), 65.

%% Scholars who hold the view of Pauline privilege to divorce usually take 7:16 as Paul’s negative rather
than optimistic view of saving the unbelieving spouse: “for how do you know, wife, whether you can
save your husband...” See Rikard Roitto, “Act as a Christ-believer, as a Household Member or as
Both?—A Cognitive Perspective on the Relationship between the Social Identity in Christ and Household
Identities in Pauline and Deutero-Pauline Texts,” in Identity Formation in the New Testament, 141-61.
[n.19in p.146] This pessimistic reading of 7:16, however, is contrary to Paul’s affirmation of the
unbelieving spouse being sanctified through one’s believing spouse in 7:14 and Paul’s emphasis on
peace instead of freedom in 7:15c. See C. K. Barrett, A Commentary on The First Epistle to the
Corinthians (HNTC; New York: Harper & Row, 1968), 167. Barrett points out that the verb ‘save’ here is

a ‘missionary term’: “Thus to retreat from a (possibly difficult) mixed marriage would be to withdraw

from a missionary situation, in which at least a reasonable possibility existed of achieving the salvation
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to peace,” right after his endorsement of remarriage?  In other words, it is evident that in
the ensuing text 7:15c¢c-16, Paul still assumes that mixed marriage exists and encourages the

believing brothers/sisters to maintain their marital relations with their unbelieving spouses.

Apart from the incoherence against the context, stretching the semantic range of
“enslaved” so far to the meaning “bound” is another weakness of a “grant-for-remarriage
reading.” The Jewish legal document on divorce specifies the language of “bound
(0édetat)...free” as in 7:39, not “free...enslaved (dedovAwTat)” here in 7:15.  The term

“enslaved” is seldom used in the context of marriage.'*

Craig Keener admits that this is but
Paul’s further application of terms on slavery in marriage instead of the legal terminology of

divorce documents.

Keener’s notion of application of terms on slavery can find support from David
Instone-Brewer’s research on Jewish divorce certificates in the first century. He argues that
in 7:15, Paul denotes freedom from the marriage bond by using this verb dedoUAwTat which is

usually associated with slavery.'*

He admits that it is an interpretation crux to define the
meaning of this phrase o0 dedovAwTat in 7:15.  He also admits that the verb douAdw is usually

reserved for slavery.  His main arguments are based on the Jewish tradition in Paul’s times

and are cited as follows:

of another.” See also Wolfgang Schrage, Der Erste Brief an die Korinther, 4 vols., EKKNT 7
(Neukirchen-Vluyn: Neukirchener Verlag, 1991-2001), 2: 112-28. For a survey of biblical scholarship on
the optimistic and pessimistic translation of 7:16, see Robert L. Plummer, Paul’s Understanding of the
Church’s Mission: Did the Apostle Paul Expect the Early Christian Communities to Evangelize?
(Paternoster Biblical Monographs; Milton Keynes: Paternoster, 2006), n. 74 in pp.93-4.

%> see also Deming, Paul on Marriage and Celibacy, 145-6.

*® David Instone-Brewer, “1 Corinthians 7 in the Light of the Jewish Greek and Aramaic Marriage and

Divorce Papyri,” TynBul 52.2 (2001): 225-43.
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1. He quotes a divorce deed from a Jewish inhabitant of Masada in AD 72 to show that Paul
cites a standard Jewish divorce contract and applies the wording and principle to a Christian

woman in 1 Cor 7:39.

2. Therelease of a divorced Jewish woman to remarry is comparable with the emancipation
of a slave in ancient Judaism, for biblical support of divorce in Judaism is based on Exod
21:10-11 where it mentions the release of a slave’s wife, “and they [early rabbinic traditions]
found many parallels between the release of a woman from marriage and the release from

slavery.”**” [mGit. 1:4ff; bKidd. 13b]

3.  Thus, Paul inherits this Jewish tradition and uses this phrase associated with slavery to
denote freedom for remarriage, just as another verb a¢inut in 7:11-13 for divorce, while it is

also often used for release from slavery.**®

Instone-Brewer then concludes:

When Paul says they are ‘no longer enslaved’, any first century reader would understand
him to mean that they can remarry, because they would think of the words in both

Jewish and non-Jewish divorce certificates: ‘You are free to remarry.’**

Instone-Brewer’s argument for the phrase “not enslaved” (o0 dedovAwTat) in 7:15a with
the equivalent meaning of “no longer bound and therefore free to remarry” is unconvincing in

the first century world. First, neither the verb “enslaved” nor the phrase “not enslaved” is

"7 Instone-Brewer, “1 Corinthians 7 in the Light of the Jewish Greek and Aramaic Marriage and Divorce

Papyri,” 239.

“® This is my summary of Instone-Brewer’s arguments in “1 Corinthians 7 in the Light of the Jewish

Greek and Aramaic Marriage and Divorce Papyri,” 237-41.

% Instone-Brewer, “1 Corinthians 7 in the Light of the Jewish Greek and Aramaic Marriage and Divorce

Papyri,” 241.
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present in the Aramaic Divorce deed in Masada in AD 72 quoted by Instone-Brewer. It can at
most show literary parallels of this Jewish divorce deed in 1 Cor 7:39b, where Paul states
clearly the condition of remarriage i.e. if the husband dies. There is no literary parallel with 1
Cor 7:15. Second, the critical drawback of Instone-Brewer’s argument is that Paul in 7:15-16
emphasises the applicability of his teaching to both brothers and sisters: “the brother or sister
is not enslaved...Wife, how do you know...Husband, how do you know...” This is not confined
to women only. However, all evidence suggested by Instone-Brewer to relate divorce with
release from slavery is confined to the divorce of women only in Jewish tradition. This is true
in the Divorce Deed in Masada, in Exod 21:10-11 and 1 Cor 7:39 as well as in, for instance, the
practice of levirate marriage. Instone-Brewer suggests that Jewish women may need this
divorce deed to avoid levirate marriage and keep their rights of widowhood,**° but this
practice is never applicable to Jewish men in the Jewish tradition. So, how can we impose
this Jewish tradition of “releasing from slavery for marriage confined to Jewish women” on
Paul’s teaching about marriage for both Christian men and women?  Instone-Brewer’s
evidence does not lend support to his own conclusion. While his research on divorce deeds
support the idea that the verb “leave” (ddinut) refers to divorce in the context of marriage, |
cannot find similar support for “not enslaved” being referred to as “no longer bound” in the
context of marriage. In first century literature concerning marriage, there are simply no
parallels showing that the phrase “not enslaved” can be metaphorically interpreted as “no
longer bound in the marriage.” If we still insist on this interpretation for 1 Cor 7:15, it would

be seen as an awkward Pauline usage.

% |nstone-Brewer, “1 Corinthians 7 in the Light of the Jewish Greek and Aramaic Marriage and Divorce

Papyri,” 238.
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Instead of interpreting 7:15 as a license to remarriage, Will Deming’s suggestion is
deemed a preferable alternative interpretation, considering the semantic usage of the verb

“enslaved (dedovAwTat)” and its relation to the surrounding context:

Between verses 15a and 15b, however, there is no connecting particle, and as | have
suggested above, verse 15a seems to require no explanation. Beyond this, since the
topic of slavery comes up again in 7:21-3, there is sufficient reason to believe that

7:15b introduces what follows rather than concludes what precedes.**

Later, Deming further explains the implication of this nuanced division of 7:15:

Paul proposes this “peace” rather than “freedom” as the alternative to slavery. Since
the Corinthians evidently saw their marriages to unbelievers as a form of slavery, they
would naturally think of freedom the solution to their problem, in terms of divorce or
separation from their spouses. Paul’s first inclination, therefore, is to promote

marital peace, not emancipation.152

Thus, 7:15b “00 dedovAwTal 6 ddeAdos 7 9 &deAdy) év Tois TotoUTots” is not a further explanation

of the meaning of the previous worst case scenario of mixed marriage: the unbelieving partner
separates. Paul starts a new paragraph with this phrase in 7:15b to encourage both brothers
and sisters to evaluate positively their marriage to unbelieving spouses: this marital

relationship itself is not slavery, it is God’s call to promote marital peace.

1> Deming, Paul on Marriage and Celibacy, 147. See Deming, Paul on Marriage and Celibacy, 147-48,

where Deming cites strong evidence to show that it is common for philosophers in the Hellenistic world

to judge marriage negatively as slavery.

2 Deming, Paul on Marriage and Celibacy, 151.
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Reading 7:15 in this way, the verb douléw in the negative perfect passive voice in 7:15b
does not indicate any privilege for remarriage. This interpretation (of privileging remarriage)
not only lacks support from the first century historical context, it also misplaces Paul’s purpose
of persuasion here: he is addressing the evaluation of marriage in the society. Paul is making
a subversive statement starting from o0 dedoVAwTat in 7:15b and ending in 7:16, and the
subversive force is grounded in their new faith in Christ that brings salvation: you are not
enslaved in your mixed marriage; you (brother or sister) can bring salvation to your

unbelieving spouse and achieve the marital peace to which God calls you.

Secondly, the contrast of the pair of verbs douléw (at the beginning of 7:15b) and cwlw
(at the end of 7:16) is noteworthy. Instone-Brewer has briefly mentioned the correlation of

Paul’s discourse in 1 Cor 7 with the common negative evaluation of marriage in the society:

Paul is emphasizing throughout 1 Corinthian 7 that the marriage bond is to be
respected and not treated lightly, as in Graeco-Roman culture, so he deliberately uses
language and images which have connotations of a slavery-type bond. It is therefore

to be expected that he would use the word dovAdw in verse 15...with a marriage where

one partner has been forced into a situation they do not want.**

If Instone-Brewer is correct, the negation of “enslaved”, which Paul stresses in the matter of
mixed marriage, is his reminder to brothers or sisters of the fact that marriage is not slavery
whether you are forced into it or not. Instead itis God’s call (7:15c). Their own conversion,
which probably took place after marriage, may change the marriage into a mixed marriage but
not into slavery. A brother or sister should perceive his or her existing mixed marriage as an
opportunity for household salvation instead of slavery: believers may bring salvation to their

spouses in the future if they retain their marital relationship (7:16). By using this negative

>3 |nstone-Brewer, “1 Corinthians 7 in the Light of the Jewish Greek and Aramaic Marriage and Divorce

Papyri,” 240-41.
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phrase o0 dedovAwTal at the beginning of v.15b and the verb ow{w at the end of v.16, Paul
subverts their perspective by replacing a negative picture of slavery with a hopeful picture of

household salvation within marriage.

2.1.4.2 9:19-23 Casting out Mission of Saving Some

Although it is not exactly parallel, Paul mentions again the purpose of “winning”
somebody to Christ” in 9:19 in terms of the cause “I make myself a slave to all.” (méawv éuavtov
¢dovAwoa) Here the same verb douAdw is expressed as a first person singular positive active
voice, not a negative passive voice in 7:15b.  Six iva-clauses are repeated in 9:19-22 to qualify

Paul’s statement “I have made myself a slave to all.”

If 7:15b-16 is taken as an intertext of 9:19-23, the marital relationship between a believer
and unbeliever will then shed light on our understanding of 9:19-23. Contra David Horrell,
we should not regard Paul as demanding “a chameleon-like flexibility” of those under the law,

134 After all, he does

outside the law and the weak for the sake of not causing offence to them.
not demand the converted married brother or sister to be a chameleon-like undercover to
their unbelieving spouse. In the light of Paul’s previous teachings on the radical
distinctiveness of converted Christian lives (cf. 6:11 and “body for the Lord” in 6:13-17), in 7:16

Paul seems to encourage brothers or sisters in a mixed marriage to live out the converted

virtuous life in Christ in order to bring their unbelieving spouse to Christ.

/P

Paul’s “winning” statements in 9:19-23 carry similar purpose and force. David Horrell
suggests reading 10:32-33 as a key to decode the meaning of Paul’s metaphor “slave to all” in

9:19-23. As aresult, he suggests that Paul’s main thrust in 9:19-23 is to promote a

> David Horrell, “Idol-Food, Idolatry and Ethics in Paul,” in Idolatry: False Worship in the Bible, Early

Judaism and Christianity (Stephen C. Barton ed.; London: T&T Clark, 2007), 120-140. [p.136]
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harmonious relationship with everyone and avoid offending each other. Thus, he comes to
his notion of “chameleon-like flexibility” of the Christian community as a conclusion.” A
nuanced examination, however, does not support his notion. There is no literary link of 10:32
with the discussion in 9:19-23. Rather, there are many literary links on the verb “freedom”
that show the continuity of 9:19 with the preceding context 9:1-18. In the light of the
preceding context 8:13-9:18, Paul urges the knowers (cf. 8:7) to lay down their own freedom
of eating idol food with outsiders in the temple for the salvation of weak brothers—not going
back to previous idolatrous practice. The key reminder is to avoid leading insiders astray, not
to avoid offending outsiders. It is then strange to regard Paul’s metaphor “making myself

I”

slave to all” as appeasing outsiders. Moreover, Paul concludes in 9:23 that the overall
purpose is that he might become a co-worker (cuyxotvwvdg) with the personified gospel, not
with outsiders. The key mission Paul stresses in “winning” and “partner of the personified

I”

gospel” is to bring outsiders to become like Paul himself or his expectation of the knowers in
the church—being aligned with the gospel. In other words, Paul’s metaphor “slave to all”
should be decoded by his understanding of the gospel and the purpose of laying down one’s

freedom throughout 1 Cor 9.7°

Like a brother or sister who is called into peaceful and loving relations with his or her
spouse (7:15c), Paul seeks, by all means, to retain the existing social relations with the
outsiders instead of encouraging social ostracism against the outside world (cf. 5:9).
However, just as Paul expects a believing spouse to bring salvation to an unbelieving spouse,

the emphasis of his repeated phrase “l became...” here in 9:19-23 does not denote

153 Horrell, “Idol-Food, Idolatry and Ethics in Paul,” 135-6.

% The significance of these six purpose clauses of “winning” together with the seventh purpose clause
in v.23 (“so that | may become its partner”) in understanding 1 Cor 9 will be fully expounded in chapter

6, section 6.5.3.
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accommodation or endorsement to outsiders’ behaviours and values, but instead a call for a
constant virtuous life and loving kindness (“under the law of Christ” in 9:21) to win outsiders

for the gospel.

10:25-30 is a good demonstration of what Paul means in “to X, | become X, so as to win X.”
10:25-30 is usually taken as an instance of Paul’s compromise on eating idol food. However,
this understanding overlooks the social context and so underestimates the social consequence
of one practising Paul’s instructions in 10:28-29. On the one hand, the believer retains eating
with outsiders (10:27). On the other, in an honour-and-shame oriented Mediterranean
culture, the rejection of eating the food served by the host (once it is declared as food
sacrificed to gods) functions as a slap in the face of the host, an act that overtly shames him.
Unlike a marketing agent selling items to clients, therefore, Paul’s language of winning
unbelievers for the gospel does not imply any sense of accommodating oneself with
unbelievers’ preferences. The meaning of “d@mpéaxomot” in 10:32 is better translated as
“being blameless” instead of “giving no offence”, and xabws xdyw Tavta méaw dpéoxw in
10:33a should then be taken as a synonymous expression of uy {ntév o éuautod abudopov in

10:33b instead of being taken as a general principle of political correctness.**’

2.1.5 Other Key Words or Phrases

There are other key words or phrases that cluster in 1 Cor 5—11:1:

avayxn 7:26, 37 // 9:16

xaléw 7:15, 17, 18%*2, 20, 21, 22*2, 24 // 10:27 (This verb also frequently appears outside 1 Cor

5—11:1)

7 More details of Paul’s rhetorical purpose of quoting LXX Ps 23:1 in 10:26 will be explored in chapter

5.
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[Mdvta pot Egeotty 6:12*2 // Tlavta Eeoty 10:23*2

gldwloratpatg 5:10-11, 6:9 // 10:7

mépvols / mopvela / mopvedw 5:1*2, 9-11; 6:9, 13, 18; 7:2  // mopvelw 10:8*2

c@ua 5:3;6:13*%2, 15, 16, 18*2, 19, 20; 7:4*2, 34 // 9:27; 10:16, 17 (this word also frequently

appears outside 1 Cor 5—11:1)

From these numerous examples of keywords that cluster only in 1 Cor 5—11:1 which are
absent elsewhere (with the exception of xaAéw and g@pa) and the intra-textual echoes
discussed above, it is reasonable to conclude that Paul intends 1 Cor 5-7 and 1 Cor 8-11:1 to be

read together which enables the later pericope to be understood in the light of the former.

2.2 Thematic Parallels

While Mitchell notes the frequent use of the personal example of Paul to urge the Corinthians

to follow,**®

Paul also warns them to be alert to the serious consequence of bad examples.
Besides, there are other thematic parallels between 1 Cor 5-7 and 1 Cor 8-11:1 and these

themes are absent in other parts of 1 Corinthians. They further highlight the literary unity of

these six chapters.

2.2.1 1 Cor 5 and 10: Past and Present

Paul identifies the history of the Corinthian church with ancient Israel in 1 Cor 5 and 10. Paul
commands “us” the church in 5:7-8 to celebrate the Passover Festival which originally refers to
the ancient Israelites. The purpose of this identification is to give warnings to the Corinthian

audience. This rhetoric of identification is repeated in 1 Cor 10:1-12. Ancient Israelites are

identified as “our” fathers. In 10:1-5, Paul uses the Christian rite of baptism and the image of

128 Mitchell, Paul and the Rhetoric of Reconciliation, 49-50.
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the Lord’s Supper to describe the exodus of ancient Israel. In the end, it raises a warning to
the audience: if the church repeats the sins of ancient Israelites which include partaking in idol
meals, they will face a destiny of destruction similar to that of their ancient Israelite fathers
(10:1, 6, 11-12). This metaphorical identification and warning against imitating bad models

of ancient Israelites echo 5:7-8.*°

Second, there is one more similarity that links 1 Cor 5 and 10: the sudden identification of
Christ with a key character in the exodus event. In 5:7, Paul oddly identifies Christ with the
paschal lamb in the Passover of Ancient Israel; in 1 Cor 10, Paul oddly identifies Christ with the
rock (v.4) and with Yahweh (v.9) who led the ancient Israelites out of Egypt and journeyed with
them in the wilderness. Both times, the identifications are asserted by Paul without further
explanation. Such identifications are seldom found in the Jewish literature or other
contemporary classic literature of antiquity. This rarity further shows Paul’s intention of

linking 1 Cor 5 and 10 together with a close association with the story of Israel.

2.2.2 Echoes of Deuteronomy
The second common feature of 1 Cor 5-11:1 is the high volume of echoes of Deuteronomy in

every chapter:

5:1 yuvaixa matpds: this phrase is rare in LXX, only existing in Lev 18:8, 20:11, Deut 23:1 and

Deut 27:20.

5:13: quoted from Deut 17:7.

19 ¢f. Richard B. Hays, First Corinthians (Interpretation; Louisville : Westminster John Knox Press, 1997),

161-2.
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6:5: alludes to Deut 1:16.*%°

7:32-35 and 8:5-6: allude to the Shema in Deut 6:4-5, where it stresses undivided devotion to

the Lord our God.  This is Paul’s emphasis in 7:32-35.*

9:9: quotes Deut 25:4

10: 20, 22: alludes to Deut 32:17, 21.

Outside 1 Cor 5-11:1, there are seldom quotations from or allusions to Deuteronomy in 1
Corinthians. The only possible allusion of Deuternomy outside 1 Cor 5-11:1 is Deut 34:10 in 1

Cor 13:12.¢

It is significant for us to inquire further into the correlation of Paul’s ethical instruction in
1 Cor 5-11:1 with Deuteronomy or the Torah in general. In fact, explicit quotations from the

Torah in these six chapters are far denser than those outside. Within 1 Cor 5-11:1, there is

160 Rosner, Paul, Scripture & Ethics, 100-1. Another scholar Sean M. McDonough even makes a bold

claim that Paul may structure 1 Cor 5-6 in the light of Deut 17. See McDonough, “Competent To Judge:
The Old Testament Connection between 1 Corinthians 5 and 6,” JTS 56.1 (2005): 99-102.

'°1 Rosner, “Deuteronomy in 1 and 2 Corinthians,” in Deuteronomy in the New Testament (ed. Maarten
J.J. Menken and Steve Moyise; LNTS 358; London: T & T Clark International, 2007), 118-35. [p.126]; N.T.
Wright, The Climax of the Covenant: Christ and the Law in Pauline Theology (London: T & T Clark, 1991),
126-9.

1°2 Rosner has suggested allusions to Deut. 34:10 in 1 Cor 13:12, Deut 15:14 in 1 Cor 16:2 and Deut 31:6,
7,23in1Cor 16:13. See Rosner, “Deuteronomy in 1 and 2 Corinthians,” 132-3. There are two
linguistic parallels “know” and “face to face” between Deut 34:10 and 1 Cor 13:12, although the
preposition in 1 Cor 13:12 is wpods while it is xata in Deut 34:10.  Thus this allusion is controversial, for
the linguistic support is weak.  Other two suggested allusions are untenable: Deut 15:14 concerns
giving money to the slaves , who are, in a literal sense, set free, whereas 1 Cor 16:2 is about giving
offerings to the saints. The common word agreement of Deut. 31:6, 7, 23 and 1 Cor 16:13 is just one

word avdpilopat. This word is common in LXX existing not only in Deuteronomy but also in the Book of

Joshua.
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only one scriptural reference that is not quoted from the Torah: 1 Cor 10:26 from Ps 23:1 (LXX);
whereas outside of 1 Cor 5-11:1, there is only one instance that is quoted from the Torah: 1
Cor 15:45 from LXX Gen 2:7. This may be a clue for us to trace the underlying logic of Paul in

these six chapters from the OT.

2.2.3 No Schisms within the Church

In her work Paul and the Rhetoric of Reconciliation, Margaret Mary Mitchell has argued that
the theme of 1 Corinthians is similar to the deliberative rhetoric from antiquity, designed to
persuade the audience of the summary statement in 1 Cor 1:10: no schism—the Corinthian
Christians should be united in the same mind and in the same judgment. According to
Mitchell, resolving the problem of factionalism within the Corinthian church is the major
rhetorical purpose for Paul in writing this letter. She observes that there is a unitary

structure in 1 Cor 5-11:1 and painstakingly interprets almost every issue mentioned as divisive

163

to the community. These include the man committing incestin 1 Cor 5:1;™" the proper mix

of the lump of dough as “the symbol of the unified community”;*®* legal disputes at Corinth

165

that arouse political divisions;™ the issue of sexual abstinence within marriage in 1 Cor 7:1-7

)

and divorce in 7:10-11 that cause division of the church;**® the characterisation of the “strong’

and the “weak” in 1 Cor 8 as an indication of factions;®’

as well as translating the word
mpboxoppa and its synoym oxavdadilw into “to give offence” as evidence of factionalism:

“Paul’s urging the Corinthians not to offend one another is certainly germane to the issue of

163 Mitchell, Paul and the Rhetoric of Reconciliation, 112.

164 Mitchell, Paul and the Rhetoric of Reconciliation, 113.

163 Mitchell, Paul and the Rhetoric of Reconciliation, 117.

166 Mitchell, Paul and the Rhetoric of Reconciliation, 122.

167 Mitchell, Paul and the Rhetoric of Reconciliation, 126.
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factionalism.”*¢®

Finally, the events of the ancient Israelites quoted in 10:5-10 are related to
factionalism because Josephus (in Ant. 3:295; 4:12-66; 4:139-40 ) and Philo (in Posterity 182-5)

described these events as otdotc.*®

A nuanced exegesis of the text, however, shows that none of her arguments are
convincing evidence for factionalism in 1 Cor 5—11:1. The conflicts here are value judgments
of Paul against some people in the Corinthian congregation, not conflicts between different
groups within the church. | have briefly mentioned these errors in the Introduction. In
handling the errant Corinthian having sexual relations with his stepmotherin 1 Cor 5, the
whole congregation declined to discipline him and they were even proud of this tolerance (5:2,
6). The litigation issue is a rivalry between individual brothers (6:5-6). Concluding that this
is evidence of divisions between different groups is highly speculative: it is unlikely for groups
within the church to be involved in disputes concerning matters of ordinary life (Biwtixés
6:3b-4a). Moreover, the wrong that Paul confronts the church with on this issue is their
suspension of judgment against these insiders’ disputes, not their factionalism resulting from
taking sides (6:1-3). Marital instructions between couples in the church (7:1-7) are hardly
taken as evidence of an issue of schism. Paul’s repeated address to both husband and wife in
7:1-7, 10-11 in symmetric style shows that his instruction focuses on the marital relation within

the family of the church members, not the conflicts between the members.

In 1 Cor 8, the relationship between the “strong” and the “weak” is not as opponents or

rivals. Rather, the strong are influential leaders of the weak on the issue of eating idol food.

168 Mitchell, Paul and the Rhetoric of Reconciliation, 129.

%% Mitchell, Paul and the Rhetoric of Reconciliation, n.441, 444, 445, 448 in pp.139-40.
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170

Their bad influence “encourages” the weak to follow (8:10) and so stumble.””™ Therefore, the

strong and weak are not rivals and so no division can be logically deduced from this issue.

Concerning the events of the ancient Israelites quoted in 10:1-11, although Philo’s
descriptions in Posterity 185 can be translated as factions, none of the works of Josephus cited
by Mitchell mention factionalism within the Israelite community. Rather, the cited text refers

to the united rebellion of Israelites against Moses’ leadership:

After a brief interval he broke up his camp at Mount Sinai, and, passing certain localities
of which we shall speak, came to a place called Esermoth. There the multitude began to
otaaid{ev once more and to reproach Moses for the trials which they had undergone on

these peregrinations. (Ant. 3.295 [Thackeray, LCL])

In the light of the context of Ant. 3.295, ataaid{ew is properly translated as rebellion /
mutiny/sedition instead of factionalism based on Josephus’ own definition of factionalism:
“each joined the party which he considered would best serve his personal advantage. ”( J.W.
1.218)"*  According to this definition, it is difficult to find different interests among the

Israelites in Ant. 3.295 but rather their concerted campaign against the rule of Moses.

Similarly, in Josephus’ reinterpretation of the Baal Poer event in Ant. 4.139-54, he
emphasises that it is “the whole army”( mavtdg #0n Tol oTpatol) who committed the ataow in
the Baal Peor incident (Ant. 4.140). Zimri, the head of the tribe of Simeon, violated Mosaic
Law in this event (Ant. 4.141) and described Mosaic Law as tyranny when Moses confronted

their wrongdoings (Ant. 4.145-9). Even so, the Israelite community sought peace with Zimri

170 cf, Cheung, Idol Food in Corinth, 87-89, where Cheung rebukes the traditional assumption that there

is a dispute between the “strong party” and “weak party” on the issue of eating idol food in 1 Cor

8-11:1.

1 Quoted by Mitchell, Paul and the Rhetoric of Reconciliation, 143.
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without quarrels (Ant. 4.150-1). Only Phineas, and some young men following him, took
immediate action to kill the Moabite woman of Zimri and other Moabite women. In Ant
4.154, Josephus praised the young men imitating Phineas as men with virtue (apet¥s) and the
killing of Phineas as an action of boldness(®weéoaov TéAuns). They did the killing out of their
respect to Divine Law, not for their own personal interests. Thus, Josephus regards the whole
Baal Peor incident as rebellion of the Israelites against God, not a strife between different

parties based on conflicts of interests.

Josephus coins the Korah event in Num 16 as otdotv in Ant. 4.12-66.  Korah, like Zimri in
the later Baal Peor incident, labelled Moses as a tyrant and sought to shift the support of the
whole congregation of Israelites from Moses to himself (Ant. 4.20, 22-23). Itis clear from
Josephus’ comments on the unrepentant attitude of the remaining Israelites in Ant.4.59-62
that he also regards this Korah event as rebellion, not an event of factionalism between

different groups of interest within Israelites."”?

Similar to Josephus, the united rebellion of the Corinthian church against the will of God

is Paul’s emphasis in 1 Cor 10:1-11 instead of factionalism amongst them.

Therefore, while there are good indications of divisions stated in 1 Cor 1-4 (1:10; 3:3-4)
and 1 Cor 11 (11:18), the Corinthians are quite united in acting against Paul’s teachings in 1 Cor
5-11:1. Mitchell’s observation and arguments for the literary unity of 1 Cor 5-11:1 is deemed
reasonable. However, according to my examination shown above, it appears that none of

her references to Corinthian factionalism in these six chapters can stand under scrutiny. Paul

72 philo’s retelling of the story of the seduction of the Moabite women in Num 25 in Posterity 182-5 is

not against factionalism within the Israelites either, but rather a praise of the heroic act of Phineas for
executing divine judgment for God against the concerted rebellion of his fellow Israelites. Thus, otdaig

in Philo’s Posterity 182-5 should be translated as “rebellion” and not “factionalism” again.
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does not explicitly mention any divisions or quarrels within the Corinthian church in 1 Cor

5-11:1 and thus other rhetorical purposes of Paul in 1 Cor 5-11:1 should be investigated.

2.2.4 Satan as an Identity Marker of Sinning Insiders

2.2.4.1 Satan as a Symbol of Discipline
There is evidence signalling the close relationship between 1 Cor 5-7 and 1 Cor 8-11:1 and

most of this evidence is related to Satan:

1. Though not using the same word, similar wordings addressed to Satan or demonic

powers exist in 5:5 (catavd), 7:5 (catavés) and 10:20-21 (datpoviwy).'”?

2.  The motif of destruction exists in 1 Cor 5, 8 and 10:

e 5:5 “deliver this man to Satan for the destruction (§Aebpov) of the flesh” ;
e 8:11 destruction (dméAAuTtat) of the weak eating idol food again; and
e 10:10 the strong may be destroyed by the destroyer (¢mwovto Omd Tol 6AobpeuTov),

like the Israelite ancestors who complained to God.

These two common motifs reveal Paul’s concern about Satan at the beginning (1 Cor 5)
and end (1Cor 10) of 1 Cor 5-11:1. They raise a question concerning the literary function of

“Satan/demons” and the “destruction” language in 1 Cor 5-11:1.

7 It is interesting to note that Paul uses “demons” instead of “Satan” in 10:20-21. Later, | will show

that Paul has achieved at least two rhetorical purposes by using the term “demons” in 10:20-21: 1) By
changing the term “idol” or “gods” before 10:20 as object of worship in the temple (8:5; 10:19) to

“demons” in 10:20-21, Paul evokes the Scripture to rebuke against the fallacy of “many names, but one
God” (section 5.6.4); 2) By setting the either-or relation of participation in the table of the Lord and the
table of demons, Paul subverts the normal or neutral connotation of “demons” prevalent in the society

to a negative provocative act of the Lord to jealousy (end of section 6.5.5).
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In order to respond to this question, | begin with a critical analysis of a recent monograph
on interpreting the single verse 1 Cor 5:5: David Raymond Smith’s ‘Hand This Man Over to

Satan’: Curse, Exclusion and Salvation in 1 Corinthians 5.*"*

Smith argues that the clause “hand over this person to Satan” in 1 Cor 5:5a is a curse
formula which finds parallels both in Jewish tradition and Graeco-Roman culture. Paul
expects that this immoral person will be punished by expulsion from the Christian community

and by physical suffering that leads to death.

Smith has pointed out that the meaning of the whole verse 5:5 is mainly determined by
the interpretation of the first phrase: handing this man over to Satan. Smith then lists ample
evidence to support his curse interpretation of 5:5a. Two arguments, one from the Jewish
tradition and another from the Graeco-Roman world, are regarded as most convincing. In
the Jewish literature, this phrase echoes Job 1:12 and 2:6 where Satan is often depicted as an
agent to execute physical destruction.””> Moreover, the context of 1 Cor 5 is closely related
to Deuteronomy. The phrase yuvaixa matpés [father’s wife] at 5:1 echoes Deut 27, where
twelve curses are mentioned.’”®  Exclusion is evident in Deuteronomy for those who disobey
the law, but the execution of the curses does not consist of exclusion alone. It entails
physical destruction and a death sentence on the cursed person after being expelled or as a
means of expulsion.”””  From the Graeco-Roman world: Smith finds a striking parallel form of

cursing with malevolent consequences from archaeological findings : “Mighty Typhon, | hand

7% David Raymond Smith, ‘Hand This Man Over to Satan’: Curse, Exclusion and Salvation in 1

Corinthians 5 (LNTS 386; London : T&T Clark International, 2008).

173 Smith, ‘Hand This Man Over to Satan’, 159-61.

176 Smith, ‘Hand This Man Over to Satan’, 123-6.

177 Smith, ‘Hand This Man Over to Satan’, 127-8.
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over to you Tyche [mapadidwyi oot Txyv], whom Sophia bore, that you may do her harm.”*”®

Smith argues that Paul contextualises this Defixio binding curse into his Judaeo-Christian
tradition by just changing the name of Tyche to Satan.”®  This strikingly similar form of
cursing in the Graeco-Roman world indicates that Paul intends to curse the errant Christian as
a means of church discipline. According to this Graeco-Roman Defixio “binding” cursing

tradition, it also entails physical suffering.'*°

There are many problems raised by Smith’s curse reading (see Excursus 3). However
deficient his thesis may be, his proposal is heuristic. From his research on the curse in the
Jewish tradition, it is possible to conclude that Paul is familiar with the concept of curse in
Deut 27. Smith’s research reminds us of the world view of Paul who regards this world as an
open system, where supernatural power can intervene into our physical world through human
invocation and can affect our physical well-being. The agent of destruction, however, is God

himself and not Satan.

2.2.4.2 Satan as an Identity Marker of Isolated Insiders

How does Paul classify the various kinds of sinning brothers in 1 Cor 5:11? Are they classified
as outsiders or insiders? If they had been regarded as outsiders, according to Paul’s
encouragement of keeping social intercourse with outsiders in 5:10 (cf. 10:27), the church
members should retain social intercourse with them. However, this is directly contradictory

to Paul’s prohibition “do not even eat with them” in 5:11, which entails social isolation of this

178 Smith, ‘Hand This Man Over to Satan’, 158. For the whole binding curse, see Smith, ‘Hand This

Man Over to Satan’, 87-8. It is quoted from D.R. Jordan, “Defixiones From a Well Near the Southwest

Corner of the Athenian Agora,” Hesperia 54 (1985): 205-55. [pp.252-3]

179 Smith, ‘Hand This Man Over to Satan’, 158.

180 Smith, ‘Hand This Man Over to Satan’, 76-78.
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group from the whole church.  Paul encourages insiders, who are brothers and sisters in
Christ, to be united and have fellowship in Christ in 1 Cor 1-4 and also encourages them to
associate with outsiders, the mopvots of this world, in 5:10.  But to these sinning brothers in
5:11, they are called “€ow Opeis” (5:12) and “movnpdv €& Oudv adTév” (5:13). In other words,
they are still regarded as members of the church and they should be treated in social isolation.

They seem to be classified by Paul as a third category besides normal insiders and outsiders.

This rule of social isolation is also applicable to the errant brother in 5:1 because he is
qualified as mdpvog, the first kind of sinning brother listed in 5:11.  The whole church should
execute social ostracism against this errant Christian according to Paul’s rule in 5:11. Paul
denotes this errant Christian by Satan language in 5:5, pronouncing judgment and associating
his destiny with destruction (5:3-5). Satan has become a symbol of the destiny of the errant
brother. As this errant brother belongs to the category of isolated insiders in 5:11, Satan is
probably a symbol of those isolated insiders in 5:11 and is not just confined to the errant

brother.

These warnings against crossing the line of proper behaviour of Christians are repeated in
1Cor 8-11:1. Inthe case of eating food sacrificed to idols, Paul warns them not to be
idolaters (10:7).  This warning applies to both the knowers*® reclining in the idol temple
and the weak who are “encouraged” to eat idol food (8:10b-11). Both are regarded as having
“fellowship with demons” (10:20) and partaking in the table of demons (10:21) as both, for

different reasons, eat the idol food in the temple. They are not outsiders, for both the

®1 |n this study, | adopt Alex Cheung’s translation to designate this subgroup within the church

mentioned in 1 Cor 8:10 as “knowers” instead of the traditional term the “strong.” It is because it is
more faithful to Paul’s wording in 8:10a (tév &ovta yvéow; cf. 8:4, 7), while the “strong”(duvatds) is
absentin 1 Cor 8.  This may further highlight a contrast of the issue discussed here against Rom

14-15:13, where strong and weak are mentioned in 15:1. See also Cheung, Idol Food in Corinth, 117.
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knowers and the weak are called brothers (8:11; 10:1) and not gentiles (&bvog), where “gentiles”
is consistently used in 1 Corinthians as a metaphorical term for outsiders or non-believers
instead of non-Jews (1:23; 5:1; 12:2). On the other hand, they are not normal insiders either.
This is based on the observation that the weak is further qualified as a “falling brother” (8:13)
with the destiny of being destroyed dméAAutat (8:11) and the knowers are qualified as those
who sin against Christ (8:12). Their own destiny is also subject to destruction (10:5, 8-10).
Summarised from these descriptions, both the weak and the knowers belong to a subgroup
within the church. The either-or statement formulated in 10:21 implies that those who
partake in the table of demons (no matter whether they are stumbled weak brothers or
knowers who stumble the weak) should not be permitted to partake in the Lord’s
Supper—another expression of Paul’s command of “not even to eat with them” (5:11). Paul

uses Satan language to denote this subgroup of insiders again (demons in 10:21).

In a nutshell, the identity of a subgroup within the church summarised in 5:11 and 10:21
is defined by terms related to Satan/demons and “destruction.” They commit different kinds
of sins; all should be socially isolated by the Christian community, although their church

membership is still retained.

2.3 Conclusion

From the above observation of intra-textual echoes and thematic parallels of 1 Cor 5-7 and 1
Cor 8-11:1, it is reasonable to conclude that Paul intends these six chapters to be read together
instead of regarding them as two independent discourses addressed to different issues
happening in the Corinthian church. The moral instructions that Paul has given to the
Corinthians in 1 Cor 8-11:1 concerning eidwAofitwy find strikingly rich echoes from his own

teachings in 1 Cor 5-7 concerning mopveia. 1 Cor 5-7 sheds light on our understanding of 1 Cor
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8-11:1. Paul has put various literary signs for readers to understand it in an intra-textual

manner. This shows Paul’s purposeful intention and design for readers to read 1 Cor 5-11:1
together as a unit. It indicates that there is hope for figuring out an overall logical flow and
theme throughout these six chapters in the light of the Jewish tradition Paul has inherited or

shared.
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Excursus 3: Critical Comments on Smith’s Arguments for a Curse

Reading in 1 Cor 5:5

There are many questions concerning Smith’s curse reading, his definition of a curse being: “a
word, form of words, or action that expresses a desire for physical harm to befall another (that

is, when curse is used transitively) which calls into play a metaphysical power.”*®

One major problem is the role of Satan implied by his theory of contextualisation of
Graeco-Roman Defixio cursing.  Smith states: “As one would expect, Paul’s understanding of
this curse configuration is contextualised within his Judaeo-Christian tradition. Thus, it is not

into Tyche’s authority that the mopvy is placed, but into Satan’s.”*®

First, Smith confuses the
object of the curse “Tyche” with the chthonic agent “Mighty Typhon.” In the previous
paragraph, Smith states clearly that in the curse “the victim (“Tyche”) is handed over to

7188 | paul wants to contextualise this curse,

“Mighty Typhon” (chthonic agent) to suffer harm.
Satan (as an agent of execution) should replace Mighty Typhon, not the victim “Tyche.”
Second, even if Smith had not made this confusion, another question naturally arises: why
does Paul not change the name of Typhon into Christ or God instead of Satan?  After all, in
the Graeco-Roman curse, Typhon is their object of invocation. According to Smith’s own
study of the Jewish tradition of imprecatory cursing, “God is explicitly addressed through
prayer as the one who will inflict physical suffering in the form of a curse upon another.”***

The citation of Graeco-Roman cursing by Smith is also a form of prayer addressed to their gods

“Mighty Typhon.” If Paul had contextualised this curse, Paul would have replaced “Typhon”

182 Smith, ‘Hand This Man Over to Satan’, 62.

183 Smith, ‘Hand This Man Over to Satan’, 158.

184 Smith, ‘Hand This Man Over to Satan’, 158.

185 Smith, ‘Hand This Man Over to Satan’, 71.
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with God the Yahweh or Christ and it would then have perfectly fitted Paul’s Judaeo-Christian

tradition of “imprecatory” curses. Why does Paul hand over the person to Satan?

One possible explanation is that Smith considers that “Satan...functions as one who

causes malevolent consequences in Pauline thought.”*2

However, this description can be
applied to Yahweh, too. As revealed in 10:1-22, Paul believes that God will destroy his own
people for their sin.  For instance, Paul mentions twice the verb “destroy” (¢méAAvut) in 1 Cor
10:9-10. The agent who destroys refers to serpents (v.9) and the destroyer éAo0peutys (v.10)
respectively. V.9 alludes to the bronze snake event in Num 21:1-9, where the venomous
snakes were regarded as agents sent from God, not Satan. Concerning the event Paul refers
toin 10:10, it is ambiguous. Besides the bronze snake event, there are only three events in
the wilderness that began with grumbling and end up with many deaths of the Israelites.
These events are the complaints of hardship in Num 11:1-3, the desire for meat in Num 11:4-6,
31-34 and the rebellion of Korah in Num 16. In all cases, the Israelites were destroyed by a
plague which is identified with the wrath of God. Therefore, although there is no agreement
on what specific Tanakh passage Paul refers to, the destroyer dAofpeutrs never refers to Satan
in any of these three events, but to God Himself."®”  Smith’s own study of the Jewish tradition
has failed to show any evidence which suggests that God has made use of Satan as an agent to

punish God’s people for their sinful act.**®

186 Smith, ‘Hand This Man Over to Satan’, 179. Cf. Smith, ‘Hand This Man Over to Satan’, 159-61.

87 Cf. Wayne A. Meeks, ““And Rose up to Play”: Midrash and Paraenesis in 1 Corinthians 10:1-22,” JSSNT
16 (1982): 64-78. [p.68]

%8 According to Smith’s own study of curse tradition in Tanakh in pp.57-72, he also agrees that the
curse is either self-operative or carried out by God himself. None of the curses for punishing sinful acts
is carried out by Satan.  On the other hand, Job did suffer physically under Satan but it was not for his

sinful act.
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In the New Testament, Smith has argued from Acts 5 and 1 Cor 11:29-32 that “within

7189

Pauline thought, human sin can lead to physical destruction and the errant Corinthian’s

physical destruction 8Aefpog can be interpreted as “physical suffering (including death) as a

7190 However, neither of these passages is related to Smith’s notion of

consequence of sin.
“Satan as execution of the curse,” which is the very assumption of his theory of

contextualisation of the Graeco-Roman curse.***

Another problem is his interpretation of the va clause in 1 Cor 5:5b: “this is for his
salvation.” Smith acknowledges that salvation is never a purpose of a curse in the Jewish and
Graeco-Roman world.®®  He interprets the correlation of the curse with the salvation

purpose as follows:

...in 1 Corinthians 5, the curse does not directly effect salvation. Rather, through
Satanic agency, the curse is the vehicle by which physical suffering and death is
produced—death being the “last enemy”. It is death which prevents the errant
Corinthian from sinning further....As such, neither the curse, nor the man’s death is

directly salvific."*®

In other words, Smith argues that the fatal curse of Paul in 5:5 still achieves the purpose of

salvation for the spirit of the errant Christian indirectly through preventing him from sinning

189 Smith, ‘Hand This Man Over to Satan’, 167.
190 Smith, ‘Hand This Man Over to Satan’, 174.
1 Smith adopts Barrett’s interpretation of Acts 5:1-11.  Therefore, Satan is depicted as an agent of
tempting Ananias and Sapphira to lie, not an executioner. See Smith, ‘Hand This Man Over to Satan’,
172-4. For 1 Cor 11:29-32, Paul states explicitly that it happened because we are judged by the Lord (1
Cor 11:32). There is not any involvement of Satan mentioned in the execution of judgment.

192 Smith, ‘Hand This Man Over to Satan’, 175.

193 Smith, ‘Hand This Man Over to Satan’, 178.
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any longer. This is puzzling again in terms of the purpose of a curse in Paul’s mind. Apart
from the problem of the role of Satan mentioned before, using 1 Cor 11 to support death as
the means of salvation of the spirit of the cursed person is problematic.’**  Although Paul
refers to death in 1 Cor 11:30-32, curse is absent in Paul’s whole discourse on the Lord’s
Supper. Moreover, Smith’s notion of “salvation of his spirit through physical death” makes
the sin of this errant Corinthian too peculiar: why does Paul not also curse the brother who is
greedy, or an idolater, reviler, drunkard or robber, in order to stop him from committing these
sins any longer (5:11)? Why does Paul simply instruct the Corinthians not to “even eat with

?1%  Neither does

him” instead of wounding such errant brothers similarly through a curse
Paul curse the Corinthians who partake in the Lord’s Supper in an unworthy manner in order to
save them (11:27-29). If 1 Cor 5:5 were really a curse, such absence of Paul’s curse in other
similar situations would have made 1 Cor 5:5 really exceptional. In fact, there is no other
curse found in Paul’s letters and even in other New Testament passages that is spoken, directly
or indirectly, for the purpose of the salvation of the cursed one. As a result, it is not only true

that curse is never a purpose of salvation in the Jewish and Graeco-Roman world, it is also true

in the Christian world of Paul.

194 Smith, ‘Hand This Man Over to Satan’, 176.

> From his own exegesis of 5:9-11, Smith seems to be not aware of the discrepancy of his curse

reading in 5:5 and his own exegesis of 5:9-11. See Smith, ‘Hand This Man Over to Satan’, 138-9.
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Chapter 3
Satan and Identity Formation in 1
Cor 5—11:1 in the Light of the Dead

Sea Scrolls & Pseudepigrapha

In chapter 2, section 2.2.4, | have shown that the identity of the isolated insiders in 1 Cor
5-11:1 is related to Satan / demons. Satan is mentioned in the context of church discipline
(5:5), sexual sin of the married (7:5) and attending idol worship meals (10:20-21). According
to Paul, both instances are related to deviant behaviours that are supposed to be unacceptable
to the Christian community. But how did Paul regard these deviant insiders? Why did Paul

associate them with Satan?

In this chapter, | will explore the concepts of Satan with reference to the formation of
group identity in Jewish literature which Paul, as a Jewish orthodox rabbi, would properly read.

The literature includes the Dead Sea Scrolls (abbrev. DSS) and Pseudepigrapha respectively.
The semantic meanings of “Satan”(jOW) and “Belial” (5}7"7:1) will be explored in the DSS

where the meaning of Belial is identifiable in the context, for “Satan” appears only once while

196

Belial, another name for Satan, appears ninety-three times in the DSS. In addition, the

%% That the terms “Satan” and “Belial” are interchangeable in the Dead Sea Scrolls is supported by

Elaine Pagels, “The Social History of Satan, the ‘Intimate Enemy’: A Preliminary Sketch,” HTR 84.2 (1991):
105-28 [p.121, 124-125, 127]; Philip S. Alexander, “The Demonology of the Dead Sea Scrolls,” in The
Dead Sea Scrolls After Fifty Years: A Comprehensive Assessment (ed. Peter W. Flint & James C.
Vanderkam; 2 vols; Leiden: Brill, 1998-9), 2: 331-53. [p.341] Cf. C. Breitenbach & P.L. Day, “Satan,”

DDD: 726-32. [p.731]
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semantic meanings of Greek terms Beliar / Satan/ Devil will also be explored in the

Pseudepigrapha. | will investigate

i) if there is any relevance to the formation of the group identity with respect to
Satan/Belial, and

i) if there is any parallel with respect to 1 Cor 5-11:1.

When exegesis concerning Belial is done in this chapter, | do not just quote the verse
where “Belial” appears, but rather the whole related context of the quoted text. This is
because Timothy Lim has suggested that it is insufficient just to find linguistic or formal

parallels between Paul and the DSS. The meaning of terms in the context is more important:

Parallels between the Scrolls and Paul have to be examined for what they can and
cannot show by first examining them within their respective contexts. What do these
alleged parallels mean in the Pauline letters and sectarian literature, and in what sense
are they comparable...Our illustrative examination of ‘new covenant’ shows that while
there are superficial similarities between them, there are profound differences

between Paul and the Damascus Document.*®’

This approach is laborious but necessary. In this chapter | attempt to follow the approach

suggested by Timothy Lim to exegete the meaning of Belial in the DSS and Pseudepigrapha.'®®

7 Timothy H. Lim, “Studying the Qumran scrolls and Paul in their historical context,” in The Dead Sea

Scrolls as Background to Postbiblical Judaism and Early Christianity (ed. J. R. Davila; Leiden: Brill
Academic Publishers, 2003), 135-56. [p.142] This belongs to a fallacy of parallelomania that we should
avoid in making literary parallels between Pauline letters and DDS or other Jewish literature as well.

See Samuel Sandmel, “Parallelomania,” JBL 81.1 (1962): 1-13.

%8 | do not claim that this is an exhaustive study of the concepts of Satan in the Pseudepigrapha.

Owing to the scope of my study, | just focus on terms that are equivalent to Satan and figure out their

semantic meanings. There are other terms like “spirits of bastards,” “fallen angels,” “Angel of
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Finally, it should be noted that the word study of “demons” in DSS and Pseudepigrapha

has not been done in my study. The reasons are as follows:

1.  As Philip Alexender rightly observes, there are many terms that represent different
categories of demons in DSS: wicked/evil spirits, spirits of the angel of destruction, spirits of

bastards, demons, Lilith, howlers and yelpers.**®  The usage of the Hebrew generic term
demons ("IWD) and its distinctive meaning from other categories of demons are unclear.?®

The demonic world of Qumran is complicated so it is difficult to do literary analysis of this

specific term, in particular to identify its function related to the formation of group identity.?**

2. In Pseudepigrapha, the Greek term demon (datpdviov) exists mostly in books which
are dated in the post-Christian era, such as The Testament of Solomon, Penitence of Jannes and
Jambres, Pseudo-Phocylides and Exorcism Fragment. It is more plausible to study Christian

influence of these books instead of the other way around.

However, we know that “[I]n Qumran thought a demon is a non-corporeal being which is
neither human nor angelic, but which causes harm and mischief to humans in a variety of
ways.”?> Moreover, it shall be shown that Satan and demons belong to the same group in
the spiritual realm. Both are covenant-breakers which rebel against creator God and demons

are rebellious angels which became helpers of Satan (section 3.2.1.2 and section 3.3.3). This

demonology of Second Temple Judaism reflected in DSS and Pseudepigrapha is sufficient for us

Darkness” or “Mastema” that may be relevant to the theme of Satan.  For the study about them in 1
Enoch and Jubilees, see Philip Alexander, “The Demonology of the Dead Sea Scrolls,” 337-44; Henry
Ansgar Kelly, Satan : A Biography (Cambridge: Cambridge University Press, 2006), 35-41.

199 Philip Alexander, “The Demonology of the Dead Sea Scrolls,” 331, 333.

2% phjlip Alexander, “The Demonology of the Dead Sea Scrolls,” 335.

2L phjlip Alexander, “The Demonology of the Dead Sea Scrolls,” 336-7.

292 phjlip Alexander, “The Demonology of the Dead Sea Scrolls,” 332.
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to understand Paul’s language of Satan and demons in 1 Corinthians. Therefore, | will focus

on the word study of Satan / Belial in DSS and Pseudepigrapha.

3.1 Satan and the Qumran Community

There are mainly four theories to explain the origin of the Qumran community (abbrev.QC):
the traditional Essene hypothesis (QC = the Essenes), the Groningen hypothesis (QC = a
break-away group from the Essenes), the revised Essene hypothesis (QC = the study center of
the Essenes) and the Sadducaean hypothesis proposed by Schiffman (QC= pious Sadducees
who insist on the Zadokite priesthood and oppose Hasmonaean priests). 2> While | am
mostly convinced by the reconstruction of the origin and history of the Qumran community
suggested by James C. Vanderkam that the QC can be the Sadducees or the Essenes who
oppose the temple system and priesthood in Jerusalem set up by the Hasmonaean family,?®* it
does not matter which solution is most plausible for my present study. This is because the
importance of the DSS to my study is that they reveal the formation of a strong group

boundary stemming from the Jewish tradition that was shared by Paul. They provide useful

parallel references for the study of the work of Paul.

?% Florentino Garcia Martinez, “The History of the Qumran Community in the Light of Recently

Available Texts,” in Qumranica Minora I: Qumran Origins and Apocalypticism (ed. Eibert J. C. Tigchelaar;
STDJ 63; Leiden: Brill, 2007), 67-89. [p.68-70]

2% James C. Vanderkam, “Identity and History of the Community,” in The Dead Sea Scrolls After Fifty
Years, 487-533. [p.527-531] In other words, it is a common denominator of 1%, 3 and 4™ theories.
For criticisms against this reconstruction, see Philip R. Davies, “The Prehistory of the Qumran
Community,” in The Dead Sea Scrolls: Forty Years of Research (ed. Devorah Dimant and Uriel Rapparort;

Brill: Leiden, 1992), 116-25 [p.116-9]; for arguments supporting Groningen hypothesis, see Martinez,

“The History of the Qu mran Community,” 71-89.
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Based on this understanding of the Qumran community, there are numerous reasons
that convince me to refer to the social function of “Satan” in the DSS in order to understand its

function of identity formation in 1 Corinthians.

First of all, Paul and the Qumran community share the idea of regarding community as
the temple of God. Paul explicitly articulates this metaphorical usage of “temple” in 1 Cor
3:16-17. The concept of “Temple as community” is not commonly found in various types of
Diaspora Judaism in the Second Temple period when the Jews in general either regarded the
Jerusalem building as “temple” and the practice of cultic rituals as a significant sign of their
religious identity, or replaced both the building “temple” and the rituals by the institution of
“synagogue.” The Qumran community holds to neither of these general Jewish views.
Having withdrawn from the temple worship in Jerusalem and emphasizing worship ritual, they
regarded their own covenant community as the virtual authentic temple. The sacrificial
system in Jerusalem was deemed illegitimate because it was believed to have been

> The people in charge of the

manipulated by the Hasmonaean wicked priest Jonathan.?
temple in Jerusalem were believed to have disobeyed the ancestral tradition of separating

priests from political kings and violated the tradition that the order of high priests should be

restricted to the Zadokites. Therefore, the Qumran community held that the second temple

?% Jonathan is the younger brother of Judah the Maccabee who was a high priest from 152-143 BCE.

He is generally viewed by most scholars as the wicked priest mentioned in 1QpHab (I, 13; VIII, 8; XI, 4;
XIll, 2, 8) although not all scholars agree toit. See James C. Vanderkam, “Identity and History of the
Community,” 487-533 [especially p.508-12]; Lawrence H. Schiffman, “Community Without Temple: The
Qumran Community’s Withdrawal from the Jerusalem Temple,” in Gemeinde ohne Tempel: zur
Substituierung und Transformation des Jerusalemer Tempels und seines Kults im Alten Testament,
antiken Judentum und friihen Christentum (ed. Beate Ego, Armin Lange & Peter Pilhofer; WUNT 118;
Tlbingen: J.C.B. Mohr, 1999), 267-284. For criticism against the identification of the wicked priest with

Jonathan, see Philip R. Davies, “The Prehistory of the Qumran Community,” 116-9.
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in Jerusalem had lost its true function as God’s dwelling place. Instead, they regarded their

own community as the true location of the dwelling presence of God.

This belief, community as the true temple of God, resulted in their emphasis on the
boundary-defining characteristics of insiders as distinguished from outsiders, for
boundary-crossing events which took place in the temple entailed defilement. Now the
community is the temple and so a proper boundary must be set up to define that community
and at the same time avoid defilement. As Paul seeks to establish a proper boundary for an
emerging new community of God and adopts the concept of “covenant community” to the
church (1 Cor 11:25; cf. 2 Cor 3:6), it is reasonable to believe that Paul, with his rigorous legal
training, may be undertaking the similar project of setting up the social boundary for the

emerging Christian community as it was done in the Qumran community.206

2% Besides “God’s temple as community” in 1 Cor 3:16-17, there is a tradition of scholarship which

argues that a number of Pauline passages are better understood in light of the DSS: 1 Cor 11:10; 2 Cor
6:14—7:1; dualism of “sons of light” and “life in darkness” in 1 Thess 5:4-9 and Eph 5:9.
Cross-referencing to DSS also helps explain why the curse in Deut 21:22-23 cited by Paul in Gal 3:13
refers to crucifixion and the meanings of “justification by grace alone” and man’s sinfulness in the Letter
to the Romans and Galatians. See Joseph A. Fitzmyer, “Qumran and the Interpolated Paragraph in 2
Cor 6:14—7:1,” CBQ 23 (1961): 271-80; Heinz-Wolfgang Kuhn, “The Impact of Qumran Scrolls on the
Understanding of Paul,” in The Dead Sea Scrolls: Forty Years of Research, 327-39 [p.334-5]; Fitzmyer,
“Paul and the Dead Sea Scrolls,” in The Dead Sea Scrolls After Fifty Years, 599-621; Jorg Frey, “Die
paulinische Antithese von ‘Fleisch’ und ‘Geist’ und die palastinisch-jidische
Weisheitstradition,” ZNW 90.1-2 (1999): 45-77; Jorg Frey, “The Notion of ‘Flesh’ in 4Qlnstruction and the
Background of Pauline Usage,” in Sapiential, Liturgical & Poetical Texts from Qumran: Proceedings of the
Third Meeting of the International Organization for Qumran Studies, Published in Memory of Maurice
Baillet (ed. Daniel K. Falk, F. Garcia Martinez & Eileen M. Schuller; STDJ 35; Leiden: Brill, 2000), 197-226;
Heinz-Wolfgang Kuhn, “The Wisdom Passage in 1 Corinthians 2:6-16 between Qumran and
Proto-Gnosticism,” in Sapiential, Liturgical & Poetical Texts from Qumran, 240-53. [pp.247-53]; Timothy
H. Lim, “Studying the Qumran scrolls and Paul in their historical context,” 135-56; Benjamin L. Gladd,

Revealing the Mysterion: The Use of Mystery in Daniel and Second Temple Judaism with its Bearing on
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Secondly, Paul and the Qumran community share the idea of identifying their own
community as the true Israel—the faithful remnants called by Yahweh to be set apart for Him
alone. As shown in section 2.2.1, Paul identifies the church as the ancient Israel in 1 Cor 5:7-8

and descendants of the ancient Israel in 10:1-5.%

There are also a number of places in the
DSS showing that this Qumran community stresses the same point. While they lived in the

wilderness like isolated sectarians, they claimed themselves as the most faithful chosen people

of God.

Both claims were not generally recognised by the Jews of the time. In fact, most
Israelites regarded the ruling Jews in Jerusalem as those who had brought Israel independence
from foreign empires, and thus as true heroes and zealots for God. In order to show that
they were the genuine covenant people of God, the Qumran community was striving against
the stream. This theme prevails in their mission statement in their Rule of Community as well
as the War Scroll. In the War Scroll, the Qumran community states unequivocally that, in the
final eschaton, they will be the only sons of light who are the army of God to fight against the
army of Belial. The Hasmonaean family only brought temporary peace to the Israelites.

Paul faced a similar challenge in writing 1 Corinthians: how can a new community formed
mainly by Gentiles be qualified as the true Israel—the sanctified people which belong to God
alone? This is particularly relevant to Pauline churches like the Corinthian church whose
behaviours were deeply influenced by the pagan culture and so their lifestyle was perceived to
be very deviant from the moral standards stated in the Jewish law. It is reasonable to suggest

that Paul, as a former Pharisee, would react in a similar way as the Qumran community in

First Corinthians (BZNW 160; Berlin: Walter de Gruyter, 2008), 51-84, 148-9; 181-5, 190, 195-202,

215-20 [n.94 in pp.219-20], 257-8, 270-1; David Raymond Smith, ‘Hand this Man over to Satan,” 99-102.

297 | ater in sectin 6.1.2, there will be a detailed exegesis of Christ language in 1 Cor 1 which shows the

intimate relation of church and ancient Israel according to Paul.
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giving instructions for a life of holiness. Itis reflected in Paul’s address to the recipients at
the beginning of 1 Corinthians: the church as a sanctified, called to be holy people and a

community which calls on the name of our Lord Jesus Christ (1:2).

Third, demonology is a main theme in the DSS. Philip Alexander has rightly pointed out
that “[b]elief in demons was central to their worldview, and some of the earliest known Jewish

7208 |t is therefore reasonable to

demonological texts are to be found among the Scrolls.
assume that the DSS are an important reference literature for us to understand the meaning of

Satan/demons in 1 Corinthians.®

3.2 Satan in the Dead Sea Scrolls
12...When | recall your power my heart is strengthened, 13 and | rely on your kind
deeds. Forgive my sin, YHWH, 14 and cleanse me from my iniquity. Bestow on me

a spirit of faith and knowledge. Let me not stumble 15 in transgression. Let not
Satan OV rule over me, nor an evil spirit FIRNAVY T ; let neither pain nor evil

purpose 16 take possession of my bones. Because you, YHWH, are my praise and in

you | hope 17 all day... (11Q5 XIX, 12-17 = 11Q6 4-5) **°

2% phjlip Alexander, “The Demonology of the Dead Sea Scrolls,” 351.

2% some scholars endeavour to understand the excommunication act in 1 Cor 5 in the light of the
Qumran texts. Yet they note critical differences between them and so it is not plausible for Paul to
directly apply the excommunication act of the Qumran practice to the errant brother in 1 Cor 5:1, 5.
See Adela Yarbro Collins, “The Function of ‘Excommunication’ in Paul,” HTR 73.2 (1980): 251-63; Tobias
Hagerland, “Rituals of (Ex-) Communication and Identity: 1 Cor 5 and 4Q266 11; 4Q270 7,” in Identity
Formation in the New Testament, 43-60.

210

All the translation of DSS in this chapter is cited from Florentino Garcia Martinez & Eibert J.C.

Tigchelaar ed., The Dead Sea Scrolls Study Edition (2d ed.; Leiden: Brill, 1999).
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This is a psalm of plea for deliverance. God is associated with forgiveness and empowerment
of life. Satan is then related to oppression and an evil / unclean spirit.”* He is the one who
manipulates people to do evil. Unlike the picture of Satan in the Hebrew Bible (e.g. Book of
Job), he is no longer a servant of God playing the role of prosecutor or destroyer. His rule is
totally different from the rule of Yahweh. Under the rule of Yahweh, one receives his kind
deeds, loving kindness and mercy (vv.4-8) and is bestowed with a spirit of faith and knowledge
(vv.14-15). Under the rule of Satan, however, one only receives pain, evil thoughts and the

evil spirit (vv.15-16).

Henry Ansgar Kelly argues that Satan here is but a common noun, like “devil” in the LXX
Book of Job, because “the term used in the original is ha-satan, which should be translated

here as ‘a satan.”**?

However, the author praised the name YHWH and asked for His
deliverance from death resulting from committing sin (vv.9-10, 13-15) which is based on the
name of God YHWH (vv.10-11). Thus, when Satan is mentioned in v.15 and his work of
bringing pain and evil purposes even takes possession of his bones, the psalmist seems to
make a parallel between the name of Satan and the name of God YHWH. This suggests that

Satan seems to live and work outside the rule of God and is portrayed as a powerful agent

causing people to sin and do evil.

3.2.1 Belial in the Rule of the Community

The Rule of the community (1QS) is regarded as the most important part of the sectarian texts.

It is like the mission statement of the Qumran community, stating clearly why they exist and

' Another translation of the term “evil spirit” (IRAYV MIMN) in 11Q5 XIX, 15 is “unclean spirit.” See

J.A. Sanders, The Psalms Scroll of Qumran Cave 11 (Oxford: Oxford University Press, 1965), 78.

12 Kelly, Satan: A Biography, 43-44.
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for what they exist. It expresses the covenant they establish with God and their pledge of

allegiance to Yahweh. They are true keepers of the covenant God established with Israel.

1QS defines who the insiders are and distinguishes them from the outsiders. Thus, 1QS
can also be reviewed as containing entrance requirements for outsiders who want to become
insiders and the oaths they should commit. 1QSV, 7-11 can be regarded as the summary

statement of 1QS in this aspect:

These are the regulations of their behaviour concerning all these decrees when they
are enrolled in the Community. Whoever enters the council of the Community 8 enters
the covenant of God in the presence of all who freely volunteer. He shall swear with a
binding oath to revert to the Law of Moses, according to all that he commanded, with
whole 9 heart and whole soul, in compliance with all that has been revealed of it to
the sons of Zadok, the priests who keep the covenant and interpret his will and to the
multitude of the men of their covenant 10 who freely volunteer together for this truth
and to walk according to his will. He should swear by the covenant to be segregated

from all the men of injustice who walk 11 along the path of wickedness.?*?

This rule includes the punishment of insiders who break their vows (e.g. 1QS VI, 24-27; 1QS VII).

The key word in 1QS is “covenant”(1"71).

In this rule-setting literature, Belial is often mentioned.

3.2.1.1 Covenant Breakers Sharing the Destiny of Belial

1QS I, 16-24 (cf. 40256 11, 1-13)

1 see also 1QS VIII, 1-19 for the establishment and job description of the Community council.
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16 And all those who enter in the Rule of the Community shall establish a covenant
before God in order to carry out 17 all that he commanded and in order not

to stray from following him out of any fear, dread, or testing 18 (that
might occur) during the dominion of Belial. 17}7"73 nHwnna When they enter the

covenant, the priests 19 and the levites shall bless the God of victories and all the
works of his faithfulness and all 20 those who enter the covenant shall repeat after
them: «Amen, Amen». 21 The priests shall recite the just deeds of God in his mighty
works, 22 and they shall proclaim all his merciful favours towards Israel. And the

levites shall recite 23 the iniquities of the children of Israel, all their blameworthy
offences and their sins during the dominion of 24 Belial. z?}]"?:l nownna [And al]l

those who enter the covenant shall confess after them and they shall say: «We have

acted sinfully...

Belial is mentioned twice with the same phrase “the dominion of Belial” z?}]"?:l n‘wnnn.

Belial is thus portrayed as the master of those who have not established a covenant with God.
For all who commit to this covenant, they decide to turn away from their previous lifestyle
under the lordship of Belial. Joining the community means turning away from Belial. In the

same way, breaking the covenant with God is equivalent to following the rule of Belial.
It is shown more explicitly in the ensuing vow of blessing and cursing:

4 May he lift upon you the countenance of his favour for eternal peace.  And the

levites shall curse all the men of 5 the lot of Belial

5}7’5:1 5913 "W 510 NR D"?'?PD. They shall begin to speak and shall say:

«Accursed are you for all your wicked, blameworthy deeds. May God hand you over 6
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to terror by the hand of all those carrying out acts of vengeance. May he bring upon
you destruction by the hand of all those who accomplish 7 retributions. Accursed are
you, without mercy, according to the darkness of your deeds, and sentenced 8 to the
gloom of everlasting fire. May God not be merciful when you entreat him. May he
not forgive by purifying your iniquities. 9 May he lift the countenance of his anger to
avenge himself on you, and may there be no peace for you by the mouth of those who
intercede». 10 And all those who enter the covenant shall say, after those who
pronounce blessings and those who pronounce curses: «<Amen, Amen».

[italics mine]  (1QS I, 4-10)

1 Cor 5:5 appears to echo the sentiment of 1QS I, 5-6 which associates betrayers with cursed
people and those who are handed over to Satan. Belial is regarded as someone who takes
over the covenant breakers accursed by the Levites. The covenant breakers no longer
deserve God’s pardon and salvation (v.8). The covenant community should pronounce curses

against them.

Similar curses against covenant breakers are found in the Damascus Document:

14 You curse those who cross them but us you have raised up». And the one who has
been expelled will leave....And all 17 [those who dwell in] the camps will assemble in
the third month and will curse whoever tends to the right 18 [or to the left of the] law.
This is the exact interpretation of the regulations which they are to observe...(4Q266

11, 14-18)

This time it is the whole community in the camp, not the Levites, who pronounce the curse

which is explicitly stated as expulsion (4Q266 11, 14).
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Although not identical, this action is very similar to Paul’s exhortation in 1 Cor 5:1-5. It
suggests that covenant breakers and Belial belong to the same group (vv.4-5). They deserve
the same punishment from God: destruction (v.6), gloom of everlasting fire (v.8) and God’s

anger with no peace (v.9).  Belial represents the destiny of betrayers.

3.2.1.2 Belial as a Covenant Breaker

1QS X,10-11, 20-25

10 At the onset of day and night | shall enter the covenant of God, and when evening
and morning depart | shall repeat his precepts; and by their existence | shall set 11 my
limit without turning away. | acknowledge his judgment to be right according to my

pervertedness; my sins are before my eyes, like an engraved decree....

However, my anger | shall not 20 remove from unjust men, nor shall | be appeased,
until he carries out his judgment. | shall not sustain angry resentment for those who
convert from iniquity, but | shall have no mercy 21 for all those who deviate from the

path. I shall not comfort the oppressed until their path is perfect. | shall not retain
Belial within my heart 1353 NYR R ‘7;1’5:1. From my mouth shall not be

heard 22 foolishness or wicked deceptions; sophistries or lies shall not be found on my
lips. The fruit of holiness will be on my tongue, profanity 23 shall not be found on it.
With hymns shall | open my mouth and my tongue will continually recount both the
just acts of God and the unfaithfulness of men until their iniquity is complete. 24 | shall
remove from my lips worthless words, unclean things and plotting from the knowledge
of my heart. With prudent counsel {I shall hide}s /I shall recount/knowledge, 25 and
with discretion of knowledge | shall enclose him with a solid fence to maintain

faithfulness and staunch judgment according to the justice of God.
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This is a eulogy sung by members of the community to their God (1QS X, 8). V.10 states

explicitly the definition of a member: entering the covenant of God and following his precepts.

Before the phrase “not retain Belial within my heart” 1253 IR K1Y 59’5:11 inv.21,

“path”D2AT is mentioned twice which is naturally referred to the commitment of the

covenant or obedience of God’s precepts stated in v.10. Thus, those who go astray from the

path are those who are nevertheless still members within the community.

From a larger context, this path may also refer to the “path” mentioned in the
well-known doctrine of the two spirits in 1QS 111,13—1V, 26. Here Belial is identified with the
Angel of Darkness who is antithetical to the Prince of Light. The Angel of darkness (Belial)
and the Prince of Light create two paths for the people: the path of light led by the spirit of
truth and the path of darkness led by the spirit of deceit (1QS Ill, 20-21). From the outset,
this contrast of light and darkness is similar to the dualistic religion in the Persian period.
However, it is more plausible for this dualism to be inherited from the Jewish monotheistic
tradition because even dark angels are created and designed by the Creator Yahweh rather

than by another source of spiritual power:

However, the God of Israel and the angel of his truth assist all 25 the sons of light. He
created the spirits of light and of darkness and on them established every deed, 26
[o]n their [path]s every labour <and on their paths [eve]ry [labo]ur>. God loves one of

them forall.  (1QS Ill, 24-26)

The discussion of the two spirits and then the two paths are embedded in the context of the

creation story. Therefore, it is an interpretation of the creation story in Genesis rather than a
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new innovation of dualism influenced by Persian religions.”**  In other words, the world view
of the Qumran community is still grounded in the creation story in the Bible, irrespective of the
Persian influence.”®  Persian thought might raise questions about the origin of evil forces to
Diaspora Jews because beliefs in demons were popular in that culture. Some Diaspora Jews
responded to questions about the origin of evil by developing the story of watchers based on
Gen 6. The Qumran community might have integrated this into their dualistic view but the

dualistic view was still subordinate to the grand narrative of creation in Genesis.**®

Other than the origin of evil, there is a novel concept concerning Belial which is not
mentioned in the Hebrew Bible: Belial as a covenant-breaker rebelling against God’s design in
creation. This concept is based on a deduction from the belief of the Qumran community
that all things are created by God and all things work according to His design. In the time of
creation, “[b]efore they existed he established their entire design... they will execute all their

works according to his glorious design, without altering anything. In his hand are the laws of
all things and he supports them in all their affairs” (1QS Ill, 15-17). The word “all” 519

stated in this confession of God’s creation should include Belial.  Thus, Belial is a created

being, and its works and destiny is believed to be for God’s glory.

2% Herbert G. May, “Cosmological Reference in the Qumran Doctrine of the Two Spirits and in Old

Testament Imagery,” JBL 82.1 (1963): 1-14 [pp.1-4]; Alexander, “The Demonology of the Dead Sea
Scrolls,” 343-4.

2> Contra John J. Collins who emphasises Persian dualism and Zoroastrian influence on the DSS.  See
John J. Collins, Apocalypticism in the Dead Sea Scrolls (London: Routledge, 1997), 41-51.

2% philip Alexander, “The Demonology of the Dead Sea Scrolls,” 351. Recent scholarship shows that
even Zoroastrianism (in its earlier stages) is not as dualistic as we assume. The similarity between
Zoroastrianism and Qumran can be explained by predestinarianism which is closely related to their ideas
of chosen people and rigid sectarian doctrines. See Yaakov Elman, “Zoroastrianism and Qumran,” in
The Dead Sea Scrolls at 60: Scholarly Contributions of New York University Faculty and Alumni (ed.

Lawrence H. Schiffman and Shani Tzoref; STDJ 89; Leiden: Brill, 2010), 91-8.[p.97]
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However, it turns out that this created being has become the Angel of Darkness:

From the Angel of Darkness stems the corruption of all the sons of justice, and all their
sins, their iniquities, their guilts and their offensive deeds are under his dominion in
compliance with the mysteries of God, until his moment; and all their afflictions and
their periods of grief are caused by the dominion of his enmity; and all the spirits of his

lot cause the sons of light to fall. ~ (1QS I, 21-24)

Note that the Angel of Darkness’ work is described as corruption of all the sons of justice, and
the spirits of Belial’s lot is to cause the sons of light to fall. If Belial is not another equal
power existing independently from the creator God, then a reasonable explanation is that
Belial, who was originally created for the glorious design of the creator and worked under His
dominion, had violated the purpose of God created for it. Moreover, it even targeted the
sons of light /sons of justice through corruption and caused them to fall. It is then reasonable
to interpret Belial as a covenant breaker who seeks to lead the covenant people to follow his

step—breaking the covenant and fall. Thus, the phrase “for all those who deviate from the
path”T3T "D 50 5}7 in 1QS X, 21 refers to the covenant-breaking way of Belial: going

astray from the glorious design of the creator God and becoming corrupted.

In sum, the vow of this community shows intolerance against covenant-breaking insiders,
not outsiders who had not entered into this covenant. In this context, “I shall not retain Belial
within my heart” in 1QS X, 21 should be understood as “I shall not bear any thought of
precept-breaking that violates the covenant with God that | have entered.” This is consistent
with one’s devotion to maintaining faithfulness to God in v.25.  Belial itself is a
covenant-breaker against the creator God, it had turned away from God and those

covenant-breaking insiders were regarded as followers of Belial.
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3.2.2 Belial in the Damascus Document

Shortly before the DSS was discovered, the Damascus Document (abbrev. CD) was found in a
synagogue storeroom in Cairo and was published in 1910. CD-A and CD-B were designated
and classified in this first publication. Later, other copies of Damascus Document were found:
eight copies in Cave 4 (4Q266-73), one in Cave 5 (5Q12) and one in Cave 6 (6Q15).

Altogether ten copies of CD were found in the Qumran caves. This compares with the Rule of
Community, of which only thirteen copies were found in the caves. One copy of CD in Cave 4

was mixed with some portions of the Rule of Community.**’

There are two observations from the above findings. First, they reveal the importance
of the Damascus Document to the Qumran community and the intimate relation between the
Damascus community and the Qumran community. The Damascus community is like a sister

community of the Qumran community.

Secondly, there is close affinity between the Rule of Community and the CDs. Similar to
the Rule of Community, CD emphasises the commitment of the community to the Lord
although it does not contain the explicit theological belief of this sect. CD contains a number
of interpretations of the Laws. Thus, CD bears another title: The Midrash on the

Eschatological Torah.?*®

The interpretations can be classified into 2 main categories: i)
interpretation of the religious Laws in the Hebrew Bible and general halakhah, and ii)

communal regulations. These divisions are based on the observation that the punishment

against some law-breaking offenses is different from the Torah stated in the Hebrew Bible.

7" catherine M. Murphy, Wealth in the Dead Sea Scrolls and in the Qumran Community (STDJ 40;

Leiden: Brill, 2002), 26-27; Ben Zion Wacholder, The New Damascus Document: The Midrash on the
Eschatological Torah of the Dead Sea Scrolls. Reconstruction, Translation and Commentary (STDJ 56;
Leiden: Brill, 2007), xix.

18 Ben Zion Wacholder, The New Damascus Document, Xix.
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For instance, according to Exod 35:2, breaking the Sabbath should result in a death sentence
but this is not stated in CD-A XIl, 4. On the other hand, polygamy is permitted in the Hebrew
Bible but it is strictly forbidden in CD. In spite of these punishments at variance with the
Pentateuch, they stress their adherence to these laws and, generally speaking, the communal

219

regulations are more stringent. They differentiate themselves from the Jews in terms of

their pious practice of the Law.?*°

219 Wacholder, The New Damascus Document, 13-4.  For a survery of scholarship on CD until 1982, see

Philip R. Davies, The Damascus Covenant: An Interpretation of the “Damascus Document” (JSOTSup 25;
Sheffield: University of Sheffield, 1982), 1-47. For a history of the study of the language of CD from 1910
to 2000, see Steven E. Fassbergy, “The Linguistic Study of the Damascus Document: A Historical
Perspective,” in The Damascus Document: A Centennial of Discovery: Proceedings of the Third
International Symposium of the Orion Center for the Study of the Dead Sea Scrolls and Associated
Literature, 4-8 February, 1998 (ed. Joseph m. Baumgarten, Esther G. Chazon & Avital Pinnick; STDJ 34;
Leiden: Brill, 2000), 53-67.  For recent study of the Sabbath law that belongs to the first category of
Damascus Document, see Joseph M. Baumgarten, “The Laws of the Damascus Document—Between
Bible and Mishnah,” in The Damascus Document: A Centennial of Discovery, 17-26; Alex P. Jassen, “Law
and Exegesis in the Dead Sea Scrolls: The Sabbath Carrying Prohibition in Comparative Perspective,” in
The Dead Sea Scrolls at 60, 115-56. For recent study about the second category, see Alexei M. Sivertsev,
“Sectarians and Householders,” in The Dead Sea Scrolls at 60, 247-69. For other classifications of the
instructions in CD, see Philip R. Davies, The Damascus Covenant, 48 (Philip’s classification of admonitions
and laws is strikingly similar to the above classification; see his summary in p.105); Shani Tzoref,
“’Hidden’ and the ‘Revealed’: Esotericism, Election, and Culpability in Qumran and Related Literature,”
in The Dead Sea Scrolls at 60, 299-324. [pp.310-1]

20 There are noted differences between the Qumran and Damascus communities. First, the
Damascus community is not as isolated from the society as the Qumran community. They still possess
their own private property and family while the Qumran community seems to share all materials for
public use. Secondly, while the Qumran community identifies themselves as the virtual temple, the
Damascus community regards themselves as the sanctuary and tabernacle of the temple. The claim of
priests is more prominent in CD than in the rule of community. See Murphy, Wealth in the Dead Sea
Scrolls and in the Qumran Community, 95. The Damascus Document also instructs members to take
care of their biological relatives, while the Qumran community in War 2.129 prohibited against it. This

further reveals the close connection of the Damascus community with the society. See Albert I.
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The Damascus community members regard themselves as the listeners of the word of
God, who are the chosen remnant abiding by the new covenant of God. CD is a unified
complete work because it “has a unified vocabulary, literary style, theology, eschatology and

messianism.”**

One unifing theme is the founding story of their community which is
repeatedly mentioned. InCD-AV, 20—VI, 114, it is the fourth time that mentions the origin
of this community in Damascus. They were the princes called by God to leave the inhabitants
of Judah and came to Damascus to focus on the study of the Law (VI, 5-6). They fulfilled the

prophecy of Num 21:18: the princes who dig the well, where the well was interpreted as the

symbol of the Law.

The Damascus community members set themselves apart for God for the purpose of
exact interpretation of the Law (CD-A VI, 14) and faithful practice of the Law, including
observance of festivals, the holiness codes and moral behaviours (CD-A VI, 15—VII, 4) as
antidotes against the three nets of Belial: fornication, wealth and defilement of the temple
(CD-A IV, 17-18). Therefore, almost two-thirds of the text are comprised of the interpretations
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of the Torah of this community. They identify themselves as “those who entered the new

covenant in the land of Damascus.” (CD-A VI, 19) But their new covenant is a renewed
commitment, similar to the renewed commitment of the Israelites in the times of Nehemiah to

follow the Torah.?*

Baumgarten, “The Perception of the Past in the Damascus Document,” in The Damascus Document: A

Centennial of Discovery, 1-15. [pp.6-8]

22 Wacholder, The New Damascus Document, 11.  Cf. Philip R. Davies, The Damascus Covenant, 202.

2 George W. E. Nickelsburg, Jewish Literature between the Bible and the Mishnah: A Historical and

Literary Introduction (Minneapolis: Fortress Press, 2005), 125.
?% im, “Studying the Qumran scrolls and Paul in their historical context,” 139-41.  After his exegetical
study of the “new covenant” in post-exile prophetic books in the OT, Stephen Hultgren comes to a

modified conclusion: “The concept of covenant renewal...is related to, but not identical with, CD’s idea
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In sum, the community of CD defines their own identity through rigorous practice of the
exact interpretations of the Torah. (CD-A 4.8) Among these identity-defining texts, Belial is

often mentioned.

3.2.2.1 Belial as a Hunter

CD-AIV,9-V, 2

...According to the covenant which God established with the forefathers, in order to
atone 10 for their iniquities, so will God atone for them. But when the period
corresponding to the number of these years is complete, 11 there will no longer be
any joining with the house of Judah but rather each one standing up on 12 his
watchtower. The wall is built, the boundary far away. And during all these years 13
Belial will be set loose against Israel, as God has said by means of the prophet Isaiah,
son of 14 Amoz, saying: Isa 24:17 «Panic, pit and net against you, earth-dweller». Its
explanation: 15 They are Belial’s three nets about which Levi, son of Jacob spoke, 16
by which he catches Israel and makes them appear before them like three types of 17
justice. The first is fornication; the second, wealth; the third, 18 defilement of the
temple. He who eludes one is caught in another and he who is freed from that, is
caught 19 in another. The builders of the wall who go after Zaw — Zaw is the preacher
20 of whom he said: Mic 2:6 «Assuredly they will preach» - are caught twice in

fornication: by taking 21 two wives in their lives, even though the principle of creation

m

of a ‘new covenant.’”” See Stephen Hultgren, From the Damascus Covenant to the Covenant of the
Community: Literary, Historical, and Theological Studies in the Dead Sea Scrolls (STDJ 66; Leiden: Brill,
2007), n.70 in p.115. See also Stephen Hultgren, From the Damascus Covenant to the Covenant of the

Community, 112-5.
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is Gen 1:27 «male and female he created them» 1 and the ones who went into the
ark Gen 7:9 «went in two by two into the ark». And about the prince it is written: 2

Deut 17:17 «He should not multiply wives to himself»...

CD-AV, 9-11

But Moses said: Lev 18:13 «Do 9 not approach your mother’s sister, she is a blood
relation of your mother». The law of prohibited marriages, 10 written for males,
applies equally to females, and therefore to the daughter of a brother who uncovers

the nakedness of the brother of 11 her father, for he is a blood relation...

These two texts are the interpretation of Isa 24:17 and Torah respectively. Here Belial is
described in a retrospective way. It has worked for a long time in the history of their

forefathers Israel. It is portrayed as a hunter setting traps against their ancestor Israelites.

Belial uses fornicationTVAT7, wealth []*71, revised to 1717 ] and defilement of the

temple/tabernacle WT PN RV to trap the people of God (vv.16-18). Defilement of temple

/ tabernacle involves seduction to commit idolatry. Temptation of wealth refers to the
unrighteous gain of money. These were sins commonly committed by the Israelites in the

past.

It should be noted that the CD provides us with two pieces of information not found in
the Hebrew bible. First, there is no indication in the Hebrew Bible that those sins of Israelites
are related to Belial. The Qumran community attributes these faults to the hunter Belial who
works behind these temptations. Secondly, they attribute the prophecy of these traps of

Belial to Levi the son of Jacob (CD-A 1V, 15), an attribution which is not found in the Hebrew
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Bible. This may indicate their emphasis of priestly requirements over every member of the

community, not just a chosen few, because Levi is designated for priesthood.?**

Among the three cardinal sins, only fornication/sexual sin N1 is mentioned and

elaborated in detail in the ensuing context (IV, 19—V, 11. D113 in IV, 20). Vices of sexual
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sin include: polygamy (IV, 20-21), bigamy and divorce prohibited in Deut 17:17 (V, 2),
intercourse with a woman during her menstrual flow (V, 7) and incest (V, 7-11).  CD further
interprets that the laws against incest committed by males in Lev 18 are also applicable to

females (V, 9-11).

Three observations of interpretations of these three nets are worth noting.  First, CD
suggests that some sexual sins (the first net) result in the third net: the last two sexual sins
entail defilement of the temple (V, 6). Why does fornication defile the sanctuary? Jonathan

Klawans’ notion of moral impurity best accounts for the defilement:

The two sexual sins—sexual contact with an impure woman, and incest—are listed as
examples of sanctuary defilement precisely because these sexual sins can defile the
sanctuary, morally...First, it has long been noted that Holiness Code traditions figure
prominently in CD...Indeed, the passage contains within it an unmistakable allusion to
Leviticus 18, a passage concerned with the morally defiling force of sexual sins...Recall
that the passage opens with an exegesis of Isaiah 24.17....whose larger context is
concerned with the desolation of the land that is caused by Israel’s sin. Futhermore,

the passage uses language reminiscent of the Holiness Code: “For the earth was

224 Wacholder, The New Damascus Document, 188.

2> | adopt Wacholder’s theory that CD-AV, 2 is a quote from the Temple Scroll: 11Q19 LVI, 18b-19a.
Later in LVII, 17-18a, the clause “she [the wife of the king] alone will be with him all the days of her life”
is added to explain Deut 17:17. This addition indicates that the Temple Scroll forbids bigamy and
divorce. The author of the Damascus Community then “goes much further, ascribing to Belial the

temptation of polygamy, since he holds sway over Israel.”  See Wacholder, The New Damascus

Document, 190-1.
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defiled 183N PIANRAY under its inhabitants.”(24:5) Both conceptually and

terminologically, Isaiah 24 is related to the idea of moral defilement.?*®

Previous sexual sins like polygamy and divorce are not counted as defilement of the sanctuary
because they are not mentioned in the Holiness Code but are deduced from Genesis.

Therefore, they do not result in the moral defilement mentioned in Lev 18:24-30.%%

Secondly, CD also points out that wicked wealth (the second net) results in defilement of

the temple (the third net):

...as God said: Mal 1:10 «Whoever amongst you will close my door so that you do not
kindle my altar 14 in vain!». They should take care to act in accordance with the exact
interpretation of the law for the age of wickedness: to keep apart 15 from the sons of
the pit; to abstain from wicked wealth which defiles, either by promise or by vow, 16

and from the wealth of the temple and from stealing from the poor of his people,

making widows their spoils 17 and murdering orphans... (CD-A VI, 13-17)

The “sons of the pit” NNWNA "2 (VI, 15) refer to “certain economic agents who literally

7228

managed contributions of commodities to pits for storage. They are trapped by the third
net of Belial. Here the author of CD extends the idea of wrong sacrifices mentioned in the

context of Mal 1:10 to the money collected by economic agents in sinful ways: stealing, unjust

oppression of the poor, etc. In other words, if you or your “Chief Financial Officer” gain

226 Klawans, Impurity and Sin in Ancient Judaism, 54-55. In fact, if sexual sins stated in Lev 18 entail

the defilement of the land (Lev 18:24-30), it is logical to deduce that they defile the temple because

temple is included in the category of the Land.

27 Klawans, Impurity and Sin in Ancient Judaism, 56.

2% Murphy, Wealth in the Dead Sea Scrolls and in the Qumran Community, 39 (cf. p.76).
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wealth through unrighteous means, and if you offer a portion of this wicked wealth to God in
the temple, your offerings will also defile the temple, similar to the crippled or diseased

animals defiling the temple mentioned in Mal 1:8-10.%%

Thirdly, while both the first and second nets can lead to the third net, CD does not
mention the other way around. CD never explains how defilement of the temple may lead to
sexual sins or wicked wealth. This absence may indicate the emphasis on the sin of

defilement of the temple over fornication and wicked wealth by the Damascus community.

In a nutshell, Belial is portrayed in a more concrete way in the CD than in the Rule of
Community, showing how it led God’s people astray to violate the covenant committed to God.
Here its role is a typical hunter, setting the traps of sexual immorality, unrighteous gain of
money and defilement of the temple against the people of God. Both sexual immorality and
unrighteous gain of money result in defilement of the temple. Among these three,
fornication is mentioned most as the strongest seduction for leading people away from God.
These three nets are regarded by CD as three deadly sins destroying the identity of the

covenant people of God, for all result in the defilement of the temple.

3.2.2.2 Belial as the Foreign Oppressor Pharaoh

CD-AV, 15c¢-21

229 Murphy bases this on the similar spelling of the Hebrew words “wealth” (]17!5) and “arrogance”

(i’ﬂ5) and argues that such wealth is wicked because it relates to “a specific kind of arrogance that

associated with the abuse of wealth.”(p.40) See Murphy, Wealth in the Dead Sea Scrolls and in the
Qumran Community, 38-40. | disagree with her because, as | have pointed out above, CD-A VI, 13-17

explicitly defines this kind of wealth as wicked by the ways it is obtained instead of the ways it is spent.
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15...For already in ancient times 16 God visited their deeds, and his wrath flared up
against their actions, for it is not an intelligent people; 17 they are folk bereft of advice,
in that there is no intelligence in them. For in ancient times there arose 18 Moses and
Aaron, by the hand of the prince of lights and Belial, with his cunning, raised up Jannes

and 19 his brother during the first deliverance of Israel. 20 And in the age of

devastation of the land there arose those who shifted the boundary 51237 30N and

made Israel stray. 21 And the land became desolate, for they spoke of rebellion

against God’s precepts (given) through the hand of Moses...

Note that CD mentions three times in vv.16-17 that the ancestors of Israelites lack wisdom.
Then CD points out two names which are absent in the Hebrew Bible: Jannes and Belial.
Jannes is identified as the magician who imitated similar miracles done by Moses and Aaron
before Pharaoh (Exodus 7:11) ; Belial “raised up Jannes and his brother” while Moses and
Aaron were raised up by God. The brotherhood of the two magicians in vv.18-19 apparently

® In the CD version of

stresses its counterpart with the brotherhood of Moses and Aaron.”?
the exodus story, Belial, not Pharaoh, is the real master who did not let God’s people go. And

at the time of the destruction of the Jewish nation Belial was responsible for leading God’s

people astray by enticing them to “shift the boundary"(%ﬂlﬂ »won).2t

This is an identity-defining text of CD because the Damascus community seems to
identify their mission as Moses and Aaron’s: just as they had to combat the enticement of
Belial in the past, the Damascus community should face similar challenges from the same
enemy Belial who spoke of rebellion against God’s precepts (V, 21). Now we may understand

why the author repeats twice in V, 16-17 the Israelites’ lack of intelligence. This is based on

230 Wacholder, The New Damascus Document, 212.

! The meaning of the phrase “shifted the boundary” (31ﬂ51 )'0n) is unknown here but will become

clear in the next quotation.
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his evaluation of the rebellion of ancient Israelites in the past as unintelligent. Now the
author evaluates the exact interpretation and absolute obedience of the Torah of the

Damascus community as wise training to combat the attacks of the Belial.

In sum, Belial, like Pharaoh, is a leader who leads his army to go against God and His
people in the time of CD. Thus, Belial’s followers can be regarded as outsiders, not people
within the covenant community. The mission of the Damascus Community is to combat Belial
through obeying the Law. The destruction of the Jewish nation was expressed in “shifting the

III

boundary of Israel” and it is Belial who stirred up the people to fight against the ancient

Israelites.

3.2.2.3 Belial as an Executioner of Apostate Insiders in the End Times
CD-A VII, 21b—VIII, 3

...These escaped at the time of the first visitation 1 while the renegades were
delivered up to the sword. Thus will be the judgment of all those entering his covenant

but who 2 do not remain steadfast in them; they shall be visited for destruction at the
hand of Belial 17}7’173 T°2 . This is the day 3 when God will make a visitation. The

princes of Judah are those upon whom the rage will be vented...
CD-B XIX, 13-21

13 But those who remained were delivered up to the sword, which carries out the
vengeance of the covenant. Thus will be the judgment of all those entering 14 his

covenant, who do not remain steadfast in these precepts; they shall be visited for
destruction at the hand of Belial 531"73 T°2 . 15 This is the day when God will make a

visitation, as he said: Hos 5:10 «The princes of Judah will be like those who move 16
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the boundaryzﬂ:l} YW1, upon them he will pour out his fury like water». For they

entered the covenant of conversion, 17 but have not left the path of traitors and have
defiled themselves by paths of licentiousness and with wicked wealth, 18 avenging
themselves, and each one bearing resentment against his brother, and each one hating
his fellow. Each one became obscured 19 by blood relatives, approached for
debauchery and bragged about wealth and gain {...} 20 Each one did what was right in
his eyes and each one has chosen the stubbornness of his heart. They did not keep
apart from the people 21 and from their sins. And they have rebelled with insolence,

walking on the path of the wicked ones...[italics mine]

CD-A VllII, 2 can be viewed as another important thematic parallel between the DSS and 1 Cor 5.
“They” refer to those members in the community who have made the covenant with God but
now they “do not remain steadfast in them”.  This is similar to the sub-group within the
community that Paul describes in 1 Cor 5:11-13, chapters 8 and 10.  Satan is the agent who
executes the destruction. The destruction seems to connote physical destruction according
to v.1: “..while the renegades were delivered up to the sword.” However, the time does not

refer to the present time, but the final judgment in the end time (visitation of God).
In the exposition of CD-A VIII, 2-3 in CD-B XIX, 14-18, the phrase “shifted the boundary”

(5133;1 X"ON) means unjust oppression against their neighbours and gain of wicked wealth.

This is the cardinal sin for which the prophet Hosea condemns Israel in Hosea 5:10. The
subject “they” refers to those who “entered the covenant of conversion, but have not left the
path of traitors.” (CD-B XIX, 16-17) Thus, “they” refers to apostate insiders who returned to

the wicked ways of the ancestors of Israel (CD-B XIX, 21).  Finally, the path of those who
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“move the boundary”(zﬂ:l} X"Wn2) is associated with the path of licentiousness which often

includes sexual sins.

Now the relevance of the three nets of Belial to 1 Cor 5-11:1 becomes apparent. The
errant Christians committing incest echoes the first net of Belial: sexual immorality. The
second net, gaining wicked wealth, includes the sin of “shifting the boundary” which refers to
wronging the neighbours in material exploitation. This sin is strikingly similar to Paul’s
description in 1 Cor 6:8. The final net, “defilement of the temple,” is similar to the issue of
eating idol food discussed in 1 Cor 8-11:1 because idolatrous behaviour is clearly serious
defilement of the temple in the Jewish tradition. This parallel, both in terms of content and
order, indicates that Paul generally associated the tradition with these three nets of Belial in

writing 1 Cor 5-11:1.
CD-A XlI, 2-3

2 ...Every /man/ over whom the spirits of Belial dominate

17}7"73 mmn 2 BHwn wr z73,3 and who preaches apostasy, will be judged

according to the regulation of the necromancer or the diviner. But every one who goes
astray, 4 defiling the sabbath and the festivals, shall not be executed, for it is the task of
men 5 to guard him; and if he is cured of it, they shall guard him for seven years and

afterwards 6 he may enter the assembly.

This is another example that Belial is associated with apostasy. The spirit of Belial works in
the community to lead them astray. Vv.4-5 reveals how the community disciplined the errant
members. They were not punished by death but excommunicated from the assembly for

seven years with rebuke and guidance directing them back to the right path. This gives us
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some hints about the concrete discipline Paul expects the church to take against the errant
Christian in 1 Cor 5:5.  If the most rigorous sectarian Qumran community does not execute the
death sentence or induces physical harm to those members who preach apostasy but just
expels them from the assembly for seven years, it is unlikely for Paul to expect any physical

harm to happen to the errant Christian when he made his command in 1 Cor 5:5.

3.2.2.4 Conclusion: Belial as a Tempter and Future Executor of Apostates

| summarise the social meaning of Belial in CD as follows: Belial is both a tempter (at present)
and an executor of apostates (in the end time). Belial is portrayed as an agent of execution to
traitors, i.e. insiders, committing oppression against their neighbours and licentiousness at the
time of God’s last judgment. In the visitation of God, traitors will be destroyed at the hand of
Belial. At the present moment Belial works actively as a tempter within insiders to entice
them into breaking their covenant with God through the three nets. Belial induces insiders to

commit apostasy.

Paul apparently shares similar language and concepts of CD against apostate insiders in 1
Cor 5:5. Paul shares the language of execution of apostate insiders in 1 Cor 5:5 with CD-A VI,
2-3. He only modifies the time marker from “the visitation of God” in CD-A VIII, 3 to “the day
of the Lord Jesus” in 1 Cor 5:5.2*?  In addressing the issues mentioned in 1 Cor 5-11:1, Paul
shares the ideas associated with the three nets of Belial in CD-A IV, 15-19 in his teaching
instead of just arbitrarily addressing the ad hoc problems of the Corinthian church and putting

them together randomly.

232 cf. Adela Yarbro Collins, “The Function of ‘Excommunication’ in Paul,” 256-7. However, her notion

of formal parallels between what Paul advocates in the procedure of excommunication and the practice
of spells in the Greek Magical Papyri (abbrev. PGM) is untenable. See Excursus 3 in Chapter 2 of this

study.
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3.2.3 Belial in the Halakhic Letter

4Q398 14-1711, 1-8

1. ..Remember David, who was a man of the pious ones, [and] he, too, 2 [was]
freed from many afflictions and was forgiven. And also we have written to you 3
some of the works of the Torah which we think are good for you and for your people,
for we s[a]w 4 that you have intellect and knowledge of the Law. Reflect on all

these matters and seek from him that he may support 5 your counsel and keep far
from you the evil scheming{s} and the counsel of Belial 59’53 DXYI, 6 so that at

the end of time, you may rejoice in finding that some of our words are true. 7 And it
shall be reckoned to you as justice when you do what is upright and good before him,

for your good 8 and that of Israel.

This is probably the only occasion in the Halakhic Letter “Some Works of the Law” (4QMMT =
4Q394-399) where Belial is mentioned. Although the meaning of “the counsel of Belial” is
not explained explicitly, it may be synonymous with “evil scheming(s)” and connotes the mind
or ideas of Belial. These evil schemings can be overcome by the “intellect and knowledge of
the law.” (v.4) Itis then reasonable to deduce that the role of Belial here is not a tempter.
Rather Belial masks wrongs as right, leading people astray by falsehood. Thus, studying the
Torah is a key to unmasking the evil counsel from Belial. Another role of Belial is symmetrical
to the first one: leading people to become suspicious of the truthfulness of the Torah. Belial
masks rights as wrong. It is difficult to find out the truth and so we can “rejoice in finding

that some of our words are true.” (v.6)

To summarise, Belial stands in contrast with the knowledge of the Torah. It sends out

false signals to lead people astray.
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3.2.4 Belial in the War Scroll

Belial is frequently mentioned in the War Scroll (1QM).  This is because a main theme of the
War Scroll is eschatological: the final war between the sons of light and the sons of darkness.
This will likely take place in the future. Belial is the commander-in-chief, leading the whole

army to fight against God and his people in Kittim.

3.2.4.1 Belial as a Symbol of Gentile Political Powers

1QM|, 1-5,13-17 (// 4Q496 2, 1, 1-11)

1. For the Ins[tructor: The Rule of] the War. The first attack by the sons of light will

be launched against the lot of the sons of darkness, against the army of Belial
z?}]"?:l 5’11:1, against the band of Edom and of Moab and of the sons of Ammon 2 and

[...] Philistia, and against the bands of the Kittim of Ashur, who are being helped by the
violators of the covenant. The sons of Levi, the sons of Judah and the sons of
Benjamin, the exiled of the desert, will wage war against them. 3[...] against all their
bands, when the exiled sons of light return from the desert of the nations to camp in
the desert of Jerusalem.  And after the war, they shall go up from there 4...[...] of the
Kittim in Egypt. And in his time, he will go out with great rage to wage war against
the kings of the North, and his anger wants to exterminate and cut off the horn of 5

I[srael. And th]is is a time of salvation for the nation of God and a period of rule for

all the men of his lot, and of everlasting destruction for all the lot of Belial 5913

551,

In the war, the sons of light will be the strongest during three lots, in order to strike

down wickedness; and in three (others), the army of Belial 5}]’5:1 5 will gird
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themselves in order to force the lot of [light] to retreat. 14 There will be infantry
battalions to melt the heart, but God’s might will strengthen the he[art of the sons of
light.] And in the seventh lot, God’s great hand will subdue 15 [Belial, and al]l the
angels of his dominion and all the men of [his lot.] 16 [...] the holy ones, he will
appear to assist the [...] truth, for the destruction of the sons of darkness. Then 17

[...] ... great ... [...] shall stretch out the hand to [...]

One interesting remark here is that the army of Belial is composed of the traditional Gentile
enemies of Israel: Edom, Moab, Ammon and Philistia (I, 1-2). Besides being coined as the
army of Belial, they are called the sons of darkness (I, 7). They will join the violators of the
covenant to attack the army of the sons of light (I, 2). But the destiny of this war is definite:
there will be everlasting destruction of all the lot of Belial (I, 5); God’s great hand will subdue

Belial (I, 14-15) after sufferings of the sons of the light and its destruction is inevitable.

Although this war will take place in Kittim, a specific place in Egypt, it is cosmic because
the sons of light shall shine to all the edges of the earth (I, 8). The place Kittim itself may hint
at the cosmic scope of this battle. Many scholars tend to identify Kittim with the Roman
Empire which leads a multinational force.”*®* Moreover, Daniel 11:29-30 also mentions Kittim
which relates to the second invasion of king Antiochus IV. This second invasion took place in

168 B.C. with a delegation of the Roman Senate sent to Egypt. Thus Kittim is identified as

*> The identification of Kittim with the Romans depends on the dating of the War Scroll. It can refer

to the Romans or Seleucids (Greeks). See S. Weitzman, “Warring Against Terror: The War Scroll and
the Mobilization of Emotion,” JSJ 40 (2009): 213-41. [p.216,n.5]  Both options support my notion that

this war is in a cosmic scale.
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“the Romans” in the book of Daniel.”®*  As the Roman Empire stands for the ruler of the world,

this Kittim war also connotes a cosmic scale.

Belial is then portrayed as the leader behind those political leaders who had attacked and
have been attacking Israel. Here is the first explicit description of Belial as the enemy of God.
He works among outsiders, those Gentile leaders with power. He stands against God and His

people.

This dualistic view of Belial and God can be interpreted as Jewish theodicy: an
explanation of existence of Gentile political rulers who oppress God'’s people. Belial is a
symbolic figure, representing a political leader of the Gentile Empire who is not comparable
with the God of Israel.”®>  The power of the present world rulers will disappear and God will
triumph in the end. Moreover, it coincides with the message of the Book of Judges that
presents political oppression as a contingent reality which will be overcome by God’s salvation

for His faithful remnant.

3.2.4.2 Belial as Past Enemies of Israel

1QM IV,1-2 ( // 4Q496 16 V, 1-6)

% Hanan Eshel, “The Kittim in the War Scroll and in the Pesharim,” in Historical Perspectives: from the

Hasmoneans to Bar Kokhba in light of the Dead Sea Scrolls (ed. David Goodblatt, Avital Pinnick & Daniel
R. Schwartz; STDJ 37; Leiden: Brill, 2001), 29-44. [p. 30] This eschatological battle in Kittim is related to

the prophecy of Balaam in Num 24.24.

235 |u

This symbolic meaning is more apparent in 1QM XIV, 9, where the phrase “empire of Belial” denotes

the Roman Empire. Belial is the real dominant force behind the Roman Empire.
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1 And on the banner of Merari they shall write: «God’s offering» and the name of the
prince of Merari and the names of the commanders of his thousands. And on the
banner of the tho[us]and they shall write: «God’s Fury unleashed against 2 Belial and
against all the men of his lot so that no remnant (is left)» and the name of the

commander of the thousand and the names of the commanders of his hundreds.

From 1QM IIl onwards there is a long description about banner formation. The long name in
each banner after God corresponds to the enemy of God, such as “God’s mighty deeds to
scatter the enemy and force all those who hate justice to flee” in 1QM lll, 5-6.  Thus, Belial

here corresponds to the leader of the enemy (all the men of his lot) of God.

1QM XI, 5-10

...Thus you taught 6 us from ancient times, saying: Num 24:17-19 «A star will depart
from Jacob, a sceptre will be raised in Israel. It will smash the temples of Moab, it will
destroy all the sons of Seth. 7 It will come down from Jacob, it will exterminate the
remnant of the city, the enemy will be its possession, and Israel will perform feats». By
the hand of your anointed ones, 8 seers of decrees, you taught us the tiimes of] the
wars of your hands, to {fight} /to be glorious/ over our enemies, to fell the hordes of
Belial, the seven 9 peoples of futility, by the hand of the poor, those you saved, [with
stren]gth and success towards wonderful power, so that a melting heart became a
door to hope. You shall treat them like Pharaoh, 10 like the officers of his chariots in

the Red Sea...

1QM Xl recalls various historic battles like the one between David and Goliath, the battles
against Philistines, etc (v.1-2) in the history of Israel. The author reinterprets these battles as
God’s battles. They are not merely the enemies of Israel. They are in fact God’s enemies,
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shown by the phrase “the battle is yours” which has been repeated many times in 1QM XI. It
shows that the victory of Israel in past history is solely the grace of God achieved in a
supernatural way. The author seems to push the history further backwards from the times of
the kingdom period to the times of Exodus when Israel was still in the wilderness. One of
Balaam’s oracles is quoted. Belial is portrayed as one belonging to the peoples in Canaan.
The hordes of Belial are the seven peoples of futility. This association of Belial with peoples
in Canaan is never mentioned in the Hebrew Bible. The author seems to recall the various
victories of God against His enemy in the past in order to establish confidence for the victory in
Kittim at the end times. Here Belial is the outsider, the leader of Canaanite peoples who

sought to stop the Israelites from entering the Promised Land.

3.2.4.3 Belial as an Angel of Enmity Towards God
1QM XII1.1-6, 9-12 (// 4Q495 2, 1-4 )

1 and his brothers, the [pr]iests and the levites and all the elders of the array with him.
And in their positions they shall bless the God of Israel and all the deeds of his truth
and they shall damn 2 there Belial and all the spirits of his lot. They shall begin
speaking and say: «Blessed be the God of Israel for all his holy plan and for all the

deeds of his truth, and blessed be 3 all who serve him in justice, who know him in faith.
4 Accursed be Belial ‘731’5: AN for his inimical plan, may he be damned for his

blameworthy rule. Accursed be all the spirits of his lot for their wicked 5 plan, may
they be damned for their deeds of filthy uncleanness. For they are the lot of darkness

but the lot of God is for 6 [everlast]ing light...

...You, [God, have re]ldeemed us to be for you an eternal nation, and you have made us

fall into the lot of light 10 in accordance with your truth. From of old you appointed
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the Prince of light to assist us, and in [his] ha[nd are all the angels of just]ice, and all

the spirits of truth are under his dominion. You 11 made Belial for the pit, angel of
enmity; in dark[ness] is his [dom]ain, his counsel is to bring about wickedness and guilt.
All the spirits 12 of his lot are angels of destruction, they walk in the laws of darkness;

towards it goes their only [de]sire.

Here Belial is depicted in sharp contrast with God. While the God of Israel should be blessed
(v.1), Belial should be damned and cursed (v.2, 4). God has a holy plan while Belial’s plan is
inimical and wicked (v.3, 4). God made us, His people, to be an eternal nation to find the
truth, light and justice under his dominion (v.9-10). But the rule of Belial is blameworthy (v.4)
and in the domain of darkness (v.11), bringing wickedness and guilt. Most important of all,
the spirits under Satan’s rule are characterised as the angels of destruction and the people
following him walk in the law of darkness and follow their own desire. (v.12)  Belial is named
as the angel of enmity and his destiny is definite—destruction and the pit. His social identity

here is an outsider, too.

3.2.4.4 Belial as a Definite Loser in the Final Battle
1QM XV, 1-3

1 For this will be a time of suffering for Isra[el and a servi]ce of war /against/ all the
nations. For God’s lot there will be everlasting redemption 2 and destruction for all the

wicked nations. All those who are r[eady for] the war shall go and camp opposite the
king of the Kittim and opposite all the army 3 of Belial z?}]"?:l 5’l'l, assembled with

him for the day of ven[geance] by God’s sword...
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1QM XVvI, 11-12 (// 4Q491 11 11, 8-10)

11 When [Belial] girds himself to assist the sons of darkness, and the slain of the
infantry start to fall in accordance with God’s mysteries, and all those appointed for
battle are tested by them, 12 then the priests shall bl[ow] the trumpets of muster in
order that an other relief line goes out to the battle and they shall take up position

between the lines.

In 1QM XV-XVI, the focus is shifted from the present to the future war of Kittim, as described

in the beginning 1QM |, 1-5, 13-17. The role of Belial in this future battle is as a commander
leading the whole army against God’s. His army is still called the sons of darkness (XVI, 11).
However, 1M XV, 2-3 states clearly that the king of Kittim and the army of Belial are not
identical. This can be explained by the differences in time and scope of the war. At the time
of the author, Belial worked behind the Roman Empire to act against God’s covenant people.
In the future final battle of Belial against God in Kittim, Belial will lead all wicked spirits and
peoples/wicked nations on earth to fight against God’s people (XV, 2; cf XV, 12-14). This
suggests that the people of God will suffer even more than during their situation under the

rule of the Roman Empire.

Yet the triumph of the covenant people Israel is warranted in the ensuing War Scroll:
1QM XVIl, 6-17 and XVIII, 1-6. At the final stage of the war in Kittim, Belial will lose
completely. This explains why the author coins it as “God’s battle” because God does the
fighting and the people of God just blow the trumpet (XVII, 10-17; XVIII, 3; cf. XVI, 3-10). Itis
the hand of God of Israel who attacks the whole horde of Belial. 1QM XVIII, 3 states the same

acts of God as described in 1QM XI, 8: in the same manner as God has done in the history of
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Israel against the seven peoples in Canann (1QM Xl), so God will also terminate the horde of

Belial in the final battle (1QM XVilI).?°

3.2.5 Belial in Other DSS Texts
Belial appears in other texts in DSS. As its social identity and function have been identified
elsewhere in the DSS, | present only a summary of my findings in this section without the

quoted translated texts.

3.2.5.1 Belial in Hodayot
Belial exists in numerous places in 1QH-A which belongs to the collection of Hodayot

(thanksgiving) hymns.?*’

These hymns are divided into two categories: teacher hymns and
community hymns. Hymns of the teacher depict his personal encounters and expresses

genuine feelings or thought to YHWH. The emphasis is placed on the I-Thou relation of the
author and YHWH.”*® It usually begins with “I thank you, Lord” (*J1TR N2TIX; e.g. 1QH-AX,

31-37; XIl, 5—XIlI, 4). Another category is community hymns which are more concerned with
the sectarian’s place in the community. There is no mention of the teacher and his
experience of persecution. The focus is on praises to God for his salvation graciously

bestowed upon the author through the community. Entering the community is like passing

*® This scene of blowing the trumpet in the final victory is similar to what Paul depicts for the second

coming of Christin 1 Thess 4:16, but we are not sure who will blow the trumpet in 1 Thess 4:16.
7 Besides 1QH-A, there is another manuscript in cave 1 (1QH-B) and six manuscripts in cave 4
(4Q427-432) which are classified as the Hodayot manuscripts. 1QH-A is the earliest and main
manuscript of the Hodayot collection acquired by Eleazar Sukenik. See Julie A. Hughes, Scriptural
Allusions and Exegesis in the Hodayot (STDJ 59; Leiden, Brill, 2006), 2, 9.
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Philip R. Davies, Behind the Essenes: History and Ideology in the Dead Sea Scrolls (BJS 94; Altanta:

Scholars Press, 1987), 88.
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from death to life. There is no salvation outside the community (cf. 1QH-A XI, 19-23; XIX,

3-14).%°

“An assembly of Belial"(t737’173 DTVY) appears in 1QH-A X, 22 which seems to echo

“assembly of the wicked” in 1QH-A X, 12. From the pronoun “they” we know that the wicked
refer to a group of people, a council of futility. Belial here functions as a symbol representing

a group of wicked people. We do not know if they are in reference to insiders or outsiders.

In 1QH-A XI, 28-29, 32, “torrents of Belial” (531"7:1 Y13 in wv.29, 32) or Belial is

mentioned. This is a poetic description of the final judgment of God on the world and Belial.
Similar to the War Scroll, Belial here is depicted as the enemy of God subject to His judgment.
But it suggests that God’s judgment will take place at Belial’s own base in Abaddon. Belial is
defeated not only in the battle of Kittim or other places, but also at its own base. Belial, as an

outsider, will encounter not only a fatal defeat but also unparalleled total destruction (v.36).

On the other hand, 1QH-A XII.12-16 portrays Belial as the representative of unfaithful
covenant people, those who have a “double heart” (351 353) and “are not firmly based in

your truth.” In other words, Belial is related to insiders as accomplices who are not faithful to

their pledge to the Lord.

In 1QH-A XIV, 21-24 and 1QH-A XV, 2-3, Belial is represented by the pronoun “they” again
asin 1QH-A X, 22. However, the identity of “they” is clear. They may be referred to those
who have “staggered off the path of your heart”(XIV, 21) , like sailors on a ship in the raging
sea. They were insiders, the covenant people, who have decided to follow the path that “the

uncircumcised, the unclean, the vicious, do not travel.” (XIV, 20-21) They are double-minded

2% George W. E. Nickelsburg, Jewish Literature between the Bible and the Mishnah, 133-37.
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insiders. Belial counsels them to walk away from the path of God. Belial is portrayed as a
counsellor who tempts the insiders to break their covenant and walk away from God. Belial is

their initial motivator for breaking the covenant.

3.2.5.2 Belial in Psalms Scrolls 4Q88 and Pesher Psalm 4Q171

Belial is found in the context of 4Q88 X, 3-11 and 4Q1711l,9-12. 4Q88 and Psalm pesher
(4Q171) prophesy the prosperity of the people of God after God puts Belial into total
destruction.  Itis the Qumran community’s version of the vision of “New Heaven and earth”
in the eschaton. Before this age comes, the poor may face a period of distress and snares of
Belial. Inthe end, however, there is no longer Belial (4Q88 X, 10). They can enjoy all the
blessings from the land. Belial can be viewed as an obstacle to the poor to receive peace and
material blessings from the land that God intends to give them. Belial can be understood as

an oppressotr.

3.2.5.3 Belialin 4Q174, 175,177

4Q174, 175, 177 are interpretations of the Hebrew Bible. 4Q174 interprets Nathan’s oracle

and Amos’ oracle; 4Q175: Joshua’s curse in Josh 6:26; 4Q177: Ps 6.

4Q174 (4QFlor) combines Nathan’s oracles and Amos’ oracles and interprets them as two
Davidic Messiahs. One is a kingly Messiah. The other, from the interpretation of the
prophecy of Amos, is the priestly Messiah who is the interpreter of Law and will rise up in Zion
to restore the worship of YHWH (4Q174 11, 21, 2, 11-12). Thus the Qumran community
hopes for the coming of Messiahs, not the Messiah. This theory of two messiahs emphasises
both the kingly Messiah (descended from David) and the priestly Messiah (descended from the

order of Zerubbabel) to rule over the restored Israel together. “Community as a temple not

124



made with human hands” stands out as a prominent theme in 4Q174 articulated from the

eschatological perspective.?*°

Belial appears in the context 4Q174 11, 21, 2, 7-13; 4Q175, 21-30; 4Q177 IV, 8-16. The
sons of Belial are regarded as the enemies of David (4Q174 11, 21, 2, 8) or the accursed ones
(4Q175 23). According to 4Q174 1, |, 21, 2, 7-13 or 4Q177 IV, 8-16, the sons of Belial or the
power of Belial stand antithetical to the Israelites who are the sons of light. Finally God will

rescue them from the spirits of Belial.

At the outset of these two accounts, the sons of Belial seem to be outsiders of Israel.
However, George J. Brooke has rightly rebuked this impression by looking into the relation of

w.7-9 in 4Q174 with its preceding context:

The structure reveals that the important aspect of the defeat of the children of Belial is
the cessation of their present activity in the community of the children of light...Lines
1-7 have shown how the sanctuary is to be pure from the outset and to be maintained
as such, yet there is always the possibility until the latter days cease, because the
sanctuary is of men, that it can be made desolate, impure, from within, through the

activity of Belial. Aslines 1-7 are in the language of the eschatological sanctuary, so

% This theme “Community as temple not made with human hands” can be indirectly derived from the

deliberate omission of the phrase “for my name” in the quotation of 2 Sam 7in 4Q174 11, 21, 2, 10 and
the interpretation of “his Messiah” in Ps 2:2 as plural “the elect ones of Israel"(%ﬁW’ "'M1) in 4Q174

11,21,2,19. See George J. Brooke, “Migdash Adam, Eden and the Qumran Community,” in Gemeinde

ohne Tempel, 285-301. [p.287]
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7-9 are in the language of the eschatological battle, but the referent in both cases is

the community.*** [italics mine]

Only those inside the sanctuary are able to pollute the sanctuary, where the sanctuary is the
community itself. Thus, the activity of Belial aiming at defiling the community can only work
from within. Itis then reasonable to deduce that the sons of Belial are insiders instead of

outsiders.

This is further supported by 4Q175. The accursed man in 4Q175, 23 is mentioned
immediately after Josh 6:26 which is a curse against the Israelites rebuilding the city of Jericho

in the future.*

The ensuing sins that they commit (e.g. great blasphemy among the sons of
Jacob in 4Q175, 28-29) further confirm that these sons of Belial or accursed ones are Israelites.

Thus, once again, the sons of Belial in 4Q175 can be identified as covenant-breakers.

3.2.5.4 Belial in 11QMelchizedek

11Q13 is also called 11QMelchizedek, for Melchizedek is the main figure of eschatological

savior to the righteous ones in this work. This work was copied between 75-50 BCE and is
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regarded without dispute as a pre-Christian document. Similar to the War Scroll,

11QMelchizedek is usually classified as an eschatological work of the Qumran community.

! George J. Brooke, Exegesis at Qumran: 4QFlorilegium in its Jewish Context (JSOTSup 29; Sheffield:

JSOT Press, 1985), 195-6.

2 With reference to 1 Kgs 16:34, it is likely that this curse against rebuilding Jericho is understood as a

curse against the rebellious Israelites.

> John Sietze Bergsma, The Jubilee from Leviticus to Qumran: A History of Interpretation (VTSup 115;

Leiden: Brill, 2007), 278.
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The social identity of Belial is unclear in 11Q13 1l, 11-25. On the one hand, the phrase
“the spirits of his lot” (15113 "M17) inv.12 is found in 1QM XIIl, 12 and identified as “angels of

destruction,” as Fitzmyer suggests.”**  According to the War Scroll cited above, the “angels
of destruction” are regarded as outsiders attacking God’s people. On the other hand, this
phrase is also found in the Rule of community 1QS Ill, 24. In that context, as shown above,

Belial is an insider who breaks the covenant.

In conclusion, it is unclear if Belial can be identified here as an insider or outsider of the
covenant people of God in 11Q13. Yet itis rather apparent that Belial is the enemy of God

and Melchizedek.

3.3 Satan in the Pseudepigrapha
Satan has many titles in the Pseudepigrapha.””®> Besides Satan, the most common titles are

Beliar and Devil 2%

These terms are most frequent in the Testaments of the Twelve
Patriarchs (T. 12 Patr.) and Testament of Job (T. Job). The research on the meaning of Beliar

(Behiap) /Satan (oatav) /Devil (dweforos) will begin in these two books followed by other

Pseudepigrapha.

244 Joseph A. Fitzmyer, “Further Light on Melchizedek from Qumran Cave 11,” JBL 86.1 (1967): 25-42.

[p.38]
**> The Greek text of the Pseudepigrapha is based on the Greek version prepared by Craig E. Evans in

BibleWorks 8. The English translation is cited from OTP.

**®* The Greek term “Beliar”(BeAiap) is equivalent to Hebrew ”Belial"(5}7”73) in the DSS. See H. C. Kee,

“Testaments of the Twelve Patriarchs: A New Translation and Introduction,” in OTP 1: 775-828. [n.4cin

p.783]
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3.3.1 Satan in the Testaments of the Twelve Patriarchs

There are well-known controversies about the provenance of this book. For example, R. H.
Charles advocates a Jewish provenance with Christian interpolations and so T. 12 Patr. can be
used for studying the context of the NT. However, M. de Jonge comes to a diametrically
opposite conclusion, claiming that T. 12 Patr. was originally a Christian work and later
incorporated with Jewish materials. This work informs us about “the social and religious life

of the early Christian church” compared with Second Temple Judaism.**’

However, there have been additional discoveries of Aramaic fragments of T. Levi, Hebrew
fragments of T. Naph. and possibly other Testaments. Besides this external evidence, some

internal evidence provides substantial support for its Jewish provenance:

i) T. 12 Patr. repeatedly stresses the obedience to God’s Law that differentiates Israel from
the Gentiles, and the emphasis on the identity of twelve tribes of Israel (e.g. T. Sim. 6:5; T. Levi

5:6; T. Jud. 22:1-2; 26:1; T. Dan 7:3; T. Naph. 3:2-4; 5:8; T. Jos. 2:2);

i) the outstanding leadership of Levi and Judah to the tribes of Israel: Levi and his
descendants stand for the order of priesthood and teachers of the Law, whereas Judah stands
for a tribe from which a King will arise to rule over the nations and the Lord’s salvation will be
upon Israel through these tribes (e.g. T. Reu. 6:7-11; T. Sim. 5:5-6; 7:2; T. Jud. 25:1; T. Iss. 5:7;

T. Dan 5:10-11; T. Naph. 5:1-5; 8:1-3; T. Gad 8:1). This reflects a prominent theme in the

" For aclear summary of this debate, see H. F. D. Sparks, “The Testaments of the Twelve Patriarchs,”

in AOT, 505-15. Cf. H. C. Kee, “Testaments of the Twelve Patriarchs,” 775-81. About the arguments
for a close relation between T. 12 Patr. and Dead Sea Scrolls and its implication to the Jewish
provenance of T. 12 Patr., see Emil Schiirer, The History of the Jewish People in the Age of Jesus Christ
(175 B.C. -A.D. 135), Vol. 3.2 (rev. and ed. by Geza Vermes, Martin Goodman and Fergus Millar;

Edinburgh : T&T Clark, 1987), 767-81.
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Dead Sea Scrolls that the true people of God await the salvation of a kingly and priestly

Messiah;**®

iii)  the justification of violence for taking revenge (e.g. T. Levi 5:3-4; 6:3—7:4).

Therefore, | agree with Schiirer, Vermes, Goodman and Millar that “[T]he Testaments are,
therefore, best defined as a Jewish work, related to, but not necessarily deriving from,
Qumran, which has survived in a Christian version incorporating a limited amount of easily

7249

recognizable editorial modifications and glosses. In other words, T. 12 Patr. is basically a

Jewish work prior to the first century.”°

The meanings of Beliar, Satan and Devil in T. 12 Patr. are now examined as below .

28 Cf.H.C. Kee, “Testaments of the Twelve Patriarchs,” n.8a in p.816.

249 Schirer, The History of the Jewish People, vol. 3.2, 772.

20y c Kee, “Testaments of the Twelve Patriarchs,” 777-8. Recently, James Davila has applied new
criteria to redefine the provenance of Pseudepigrapha. As a result, he dismisses the Jewish origin of T.
12 Patr. and raises doubts about the Jewish origin of T. Job. See James R. Davila, The Provenance of the
Pseudepigrapha: Jewish, Christian, or Other? (JSJS 105; Leiden: Brill, 2005), 232-5. However, his
agreement with M. Jonge’s dismissal of the Jewish provenance of T. 12 Patr. is expressed only in
assertion without arguments. On the other hand, T. 12 Patr. seems to fulfil his own proposed criteria Il
(T. Levi), IV and V for Jewish authorship. See Davila, The Provenance of the Pseudepigrapha, 64-68.

According to Davila’s new critieria, only nine pseudepigrapha are qualified to be of Jewish origin. See

Davila, The Provenance of the Pseudepigrapha, 120-79.
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Beliar BeAiap Satan catay Devil didforos™"
T. Reu. 2:2;4:7,11; 6:3
T.Sim. 5:3
T. Levi 3:3; 18:12; 19:1
T. Jud. 25:3
T. Iss. 6:1;7:7
T. Zeb. 9:8
T. Dan 1:7; 4:7; 5:1, 10-11 T. Dan 3:6; 5:6; 6:1
T. Naph. 2:6 T. Gad 4:7 T. Naph. 3:1; 8:4,6
T. Ash. 1:8; 3:2 T. Ash. 6:4 T. Ash. 1:9; 3:2
T. Jos. 7:4; 20:2

T. Ben,. 3:3-4, 8; 6:1,7; 7:1-2

3.3.1.1 Satan as the Destination, Tempter and the Evil Path of God’s People
First, Beliar/ Satan/ Devil is depicted as the destination to which God’s people are heading
when they commit sexual immorality (mopveia). In T. Reu. 6:3, the noun “impious act”

(¢oéPnua) appears only once in Lev 18:17 in the whole LXX and also once in the whole Greek

> H.C. Kee says that “The devil (diabolos) is somewhat more common than Satan in T12P.” See H. C.

Kee, “Testaments of the Twelve Patriarchs,” n.2ain p.782. From this survey, he is not correct. Satan

is a bit more common than devil in T. 12 Patr.
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Pseudepigrapha. This indicates that the author may be highlighting the sexual immorality
committed by Reuben as the grave sin listed in Lev 18, the incestuous union with his

stepmother.??

The author of T. Reu. then regards Reuben’s confession as a foundation narrative and
develops his moral teaching against sexual immorality from that narrative. In 2:2 Beliar is
portrayed as the commander of seven spirits of rebellion, leader of rebellion of the whole
humanity. When a person commits sexual sin, the next destination is Beliar ( T. Reu. 4:7, 11;
T. Sim 5:3) and once he arrives, Beliar will cause him to stumble further. Beliar is the

destination of anyone who goes astray from the Lord.

It should be noted that Beliar does not play the role of tempter of sexual immorality in T.
12 Patr. In all three sexual temptation narratives: Reuben’s incestuous sin with his father’s
wife Bilhah (T. Reu. 3:11-15), Judah’s incestuous sin with Tamar (T. Jud. 12) and the repeated
sexual temptations of the beautiful Egyptian woman (T. Jos. 9:5) to Joseph (T. Jos. 3:1—9:5),%*
Beliar/Satan/Devil is almost absent. He is mentioned only once in T. Jos. 7:4, where Beliar

f.2* Throughout the process of the woman’s

encouraged the Egyptian woman to kill hersel
sexual harassment of Joseph, she was driven by her own evil desire (T émbupiag adtis Tijg
movnpdic) in T. Jos. 3:10. In his moral lessons to children, Reuben attributes the root of his

own lustful view of married woman to being drunk and arrogant. In all cases it is not related

to temptation by Beliar.

»2  see also H. W. Hollander and M. de Jonge, The Testaments of the Twelve Patriarchs : A

Commentary (Leiden: Brill, 1985), 104.

3 The Egyptian woman has used over seven different strategies to seduce and threaten the young man

Joseph to have sexual intercourse with her.  See also T. Jos. 2:7.

»% Evenin T. Reu. 6:3, Beliar is not the tempter of sexual sin but the accuser against those who have

committed it.
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Secondly, Beliar/ Satan/ Devil is depicted as a tempter. It is related to acts which lure

God’s people to walk away from God:

Observe the Lord's commandments, then, my children, and keep his Law. Avoid wrath,
and hate lying, in order that the Lord may dwell among you, and Beliar may flee from
you.... For | read in the Book of Enoch the Righteous that your prince is Satan and that all
the spirits of sexual promiscuity and of arrogance devote attention to the sons of Levi in
the attempt to observe them closely and cause them to commit sin before the Lord [italics

mine] (T. Dan 5:1, 6)

Like the depiction of Belial in the DSS as one who lures insiders to break the covenant (e.g.
section 3.3.1 & 3.3.2), Satan in T. Dan is depicted as the one who causes the sons of Levi to sin
before the Lord, especially tempting their descendants to commit sexual immorality and
become proud. He also tempts Dan to commit murder by arousing a spirit of jealousy and

anger (T. Dan 1:7-8).

This depiction of a tempter does not contradict the first depiction of Satan in T.Reu. and
T. Jos., for they are not mutually exclusive: Beliar is BOTH the destination AND the motivating

force for God’s people in committing sexual immorality.

For people of God who fall into the temptation of Beliar, they become captives of Beliar

and disobedient ones against God :

And there shall arise for you from the tribe of Judah and (the tribe of) Levi the Lord's
salvation. He will make war against Beliar; he will grant the vengeance of victory as our
goal. 11 And he shall take from Beliar the captives, the souls of the saints; and he shall
turn the hearts of the disobedient ones to the Lord, and grant eternal peace to those who

call upon him. (T. Dan 5:10-11)
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“The disobedient ones” do not necessarily imply that all their works are sinful, for those who
do both good and evil are also regarded as disobedientin T. 12 Patr. These insiders are
labelled as those who have two faces, having lost integrity and are pleasing to Beliar. For
those who belong to God, they overcome the temptations from Beliar and cling to goodness

only (T. Ash. 3:1-2; T. Benj. 6:1-7).

Thirdly, Beliar/ Satan/ Devil is depicted as an alternative path for God’s people who walk
away from the way of God: either to obey God or to be ruled by Beliar. One either lives
according to the Law of God or the Law of Beliar (T. Levi 19:1; T. Naph. 2:6). The following
moral discourse best represents these diverse paths, probably inherited from the tradition of

blessing and cursing in Deuteronomy:

If you achieve the good, my children, men and angels will bless you; and God will be
glorified through you among the gentiles. The devil will flee from you; wild animals will
be afraid of you, and the angels will stand by you....The one who does not do the good,
men and angels will curse, and God will be dishonoured among the gentiles because of
him; the devil will inhabit him as his own instrument. Every wild animal will dominate

him, and the Lord will hate him.  (T. Naph. 8:4, 6)

Fourthly, Beliar/ Satan/ Devil works in the mind of those insiders who know the Law and
the will of God, and through the process of doing good or following the Law, one casts out the
Devil (T. Iss. 7:7; T. Dan 5:1; T. Benj. 3:3; T. Naph. 3:1; T. Ash. 3:2). On the other hand, when
one does not observe the Law, one is not free but is ruled and mastered by Satan (T. Iss. 6:1; T.
Dan 4:7; T. Ash. 1:8).  In the end, one either sees the face of God or the face of Beliar, either
rejoices with the Lord and is clothed with righteousness or is bound with Beliar (T. Levi 18:12;

T. Ash. 6:4).
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Combining these four pictures together, Beliar/ Satan/ Devil is the tempter, the path and the
destination of God’s people when they sin. It motivates God’s people to commit sin and
works in their mind when they do not observe the Law of God. Even though a patriarch was
not tempted by Satan but committed sexual sin by himself, his destination would be the place

of Satan.

3.3.1.2 Satan Deceives All People Including Outsiders
Besides the works among God’s people, Beliar/ Satan/ Devil also tempts outsiders to sin
against God. It triggers anger in people’s hearts to the extent of overruling the reason and
deceives people about the real consequences they will face when committing lawless acts and
practising injustice (T. Dan 3:1-6; 4:1-7). While the spirit of love brings life and hope to
people, Beliar works with the spirit of hatred and brings death to mankind (T. Gad 4:6-7). It
works with errors in people’s minds so they regard themselves as doing right though they are
actually committing sin (T. Levi 3:3; T. Jud. 25:3; T. Zeb. 9:8; T. Dan. 3:6; T. Benj. 6:1). Beliar

sends false signals to enchant humankind.?**

3.3.1.3 Relevance to 1 Cor 5-7
Previous scholarship has observed the relevance of T. 12 Patr. to 1 Cor 5-7. For instance,
Brian Rosner argues that 1 Cor 6:18-20 refers to the story of Joseph fleeing from Potiphar’s
wife both in Gen 39 and T. 12 Patr. The command “flee from sexual immorality” echoes T.
Reu. 5:5; the phrase “your body is temple” in 1 Cor 6:19 corresponds to Joseph’s moral

instructions to his children for prayer and fasting in T. Jos. 10:1-3, and “glorify God in your

> This seems to an extension of the works of Belial portrayed in the Halakhic Letters of DDS (see

section 3.2.3) from confusion of God’s people to humankind in general.
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body” in 1 Cor 6:20 echoes Joseph’s own testimony of overcoming the sexual seduction as an

256

act of glorifying God in T. Jos. 8:5.

The moral excellence of Joseph in the Jewish tradition would have relevance to a
Pharisee like Paul in giving moral teachings against sexual temptation and visiting prostitutes.
Therefore, T.12 Patr. may be considered relevant to 1 Cor 6:12-20. However, there is no
direct relevance of Joseph’s story to the case of incestuous union in 1 Cor 5, which is not about
lacking self-control, getting drunk or being sexually seduced by a charming woman, but about
a long-term romantic relationship of a son with his stepmother. Moreover, it is unconvincing
that “the sexually immoral person sins against his own body” in 1 Cor 6:18b can be derived
from T. 12 Patr.”®’  T.12 Patr. does not state that the sin of sexual immorality is more serious
than the other vices. T. Naph. warns against departing and dishonouring God’s design in the
created order (3:1-5; 4:1); whereas T. Gad warns against a spirit of hatred and envy (3:1-3); T.
Ash. two-faced hypocrites (6:1-2) and T. Sim. suggests that a spirit of envy and anger can cause
turmoil in one’s body (4:8), not just sexual immorality which sins against one’s body. Each
testament in T. 12 Patr. highlights different vices and urges the readers to avoid committing

them; sexual immorality is just one of the vices, not the most devastating one.

Will Deming points out the parallel between 1 Cor 7:5 and T. Naph. 8:7-10, in particular
the verbal similarities between T. Naph. 8:8 and 1 Cor 7:5: “for there is a time for a man to
embrace his wife, and a time to abstain from that for prayer”. He then quotes from previous

scholarship to argue that there is Stoic influence in the Testaments, so he endeavours to draw

236 Rosner, Paul, Scripture, & Ethics, 137-43.

237 Rosner, Paul, Scripture, & Ethics, 143-5.
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28 However, it

parallels between Stoic thoughts on marriage and Paul’s teachings in 1 Cor 7.
is questionable to conclude that there is a common theme between T. Naph. 8:8 and 1 Cor 7:5,
although the wording is similar. The context of T. Naph. is about doing good works by
obedience to the Law of God. T. Naph. 8 implies that it is a higher priority for a man to pray
rather than have intercourse with his wife. 1 Cor 7:5, however, proposes a reverse ranking:
having sexual intercourse with one’s spouse and resisting temptation from Satan should be
considered a higher priority rather than devoting oneself to prayer. In the latter case, Paul

adds a condition that one should get consent from the spouse first, and this emphatic remark

is absentin T. Naph. 8.

| propose the following as the relevance of T. 12 Patr. for 1 Cor 5—7. First, Reuben has
committed sexual immorality which is similar to the errant brother in 1 Cor 5:1: having sex
with his father’s wife Bilhah (T. Reu.3:11-15).>*°  The formula “Sexual Immorality=>Beliar”
(Beliar is the destination of God’s people who commit sexual sin listed in Lev 18) may explain
the phrase “hand over this man to Satan” in 1 Cor 5:5a: take this man to the place where he is

supposed to head to when he commits sexual immorality listed in Lev 18.

% Will Deming, Paul on Marriage and Celibacy, 120-3. See n.71 in pp.123-4 for his comprehensive

survey of previous scholarship which argues for the influence of Stoic thoughts on T. 12 Patr., and
Deming’s arguments. For evidence from OT as well as Tannaitic halakha which shows that abstinence
in preparation for cultic activities is common in ancient Jewish tradition, see Rosner, Paul, Scripture, &
Ethics, 160-1.

% It is undeniable that there are at least three remarkable differences between Reuben and the errant
Christian in 1 Cor 5:1: i) Reuben committed this incestuous sexual sin when his father Jacob was still
alive (3:15), while the errant brother’s father has probably been deceased ; ii) Reuben’s sin was probably
a one-shot sexual intercourse instead of a long-term erotic relation; iii) Reuben confessed and regretted
having sex with Bilhah (4:3-5) while the errant Christian expresses no sign of confession. Taking into

consideration these differences, we can still find relevance from T.12 Patr. in the light of the depiction of

Beliar.
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Secondly, Beliar mainly works in the people of God and seduces them to acts of betrayal.
The patriarch betrayed his faith in God and at the same time he betrayed his own brothers.
This theme of betrayal pervades the narratives in T. 12 Patr. In the story of the incestuous
union of Reuben and Beliah, he betrayed his father; when Judah had sex with his
daughter-in-law, he brought shame on his family (T. Jud. 14). For the other patriarchs,
confessions of their failures against the temptations of Satan, such as Simeon (T. Sim. 5:1-2),
Dan (T. Dan 1:6-8) and Gad (T. Gad 3), are all related to their betrayal of their brother Joseph.
This coincides with the theme of betrayal in 1QS |, 16-24 (see section 3.2.1.1). As “fear the
Lord” and “being obedient to the Law of God” are often juxtaposed with “love your neighbour”
throughout T. 12 Patr., their confession of betraying Joseph is naturally understood as being
unfaithful to God. This equivalent sense of fear of God being equal to loving your neighbours

is best summarised at the end of T. 12 Patr.:

Fear the Lord and love your neighbor. Even if the spirits of Beliar seek to derange you
with all sorts of wicked oppression, they will not dominate you, any more than they
dominated Joseph, my brother. 4 How many men wanted to destroy him, and God
looked out for him! For the person who fears God and loves his neighbor cannot be
plagued by the spirit of Beliar since he is sheltered by the fear of God. 5 Neither man's
schemes not those of animals can prevail over him, for he is aided in living by this: by the

love which he has toward his neighbor. [italics mine] (T. Benj. 3:3-5)

Reading 1 Cor 5 in the light of this, the errant Christian may be regarded by Paul as an insider
of the church but betrays both God and the faith community. In the light of DSS, he is
regarded as a covenant-breaker by associating with Satan; in the light of T. 12 Patr., he is
regarded as a betrayer who lacks the fear of God. Thus, this errant Christian, together with
those named brothers who continue to commit vice in 1 Cor 5:10-11, should be treated
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neither as outsiders (clarified in 1 Cor 5:9) nor normal insiders (Paul urges them to be united
and no divisions in 1 Cor 1:10).  Paul urges the church to keep social contact with both
outsiders and normal insiders, but to these apostate insiders, he urges the church to “not even
eat with them” which implies social ostracism. This concept of the apostate finds parallels
with Satan in both the DSS and T. 12 Patr. In both contexts, Satan stands for the group of
God’s people rebelling against God. As God’s people should hold no association with Satan,

Paul in 1 Cor 5 urges the church not to keep contact with apostate insiders.

Besides those about Satan, there are also parallels on the teachings against sexual
immorality between T. 12 Patr. and 1 Cor 5—7. First, there is a parallel between the logic of
Paulin1Cor 7:2,9and T.12 Patr. Unlike the emphasis on procreation in marriage, both Paul

and the author of T. 12 Patr. highlight another purpose of marriage:

Do not devote your attention to the beauty of women, my children, nor occupy your
minds with their activities. But live in integrity of heart in the fear of the Lord, and
weary yourself in good deeds, in learning, and in tending your flocks, until the Lord gives
you the mate whom he wills, so that you do not suffer, as | did. [italics mine] (T. Reu.

4:1)

9 Be on guard against the spirit of promiscuity (tol mvedpatos Tiic mopveiag), for it is
constantly active and through your descendants it is about to defile the sanctuary. 10
Therefore take for yourself a wife (yuvaixa) while you are still young, a wife who is free of

blame or profanation, who is not from the race of alien nations. (T. Levi 9:9-10)

Therefore, it is not strange or self-contradictory for Paul to condemn sexual immorality while
upholding the regular practice of mutual sexual gratification for married couples in 1 Cor 7:1-7.

It is also not novel for a Jew like Paul to advocate marriage as an antidote to sexual immorality
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in1Cor7:2,9. Thereis other Jewish literature like T.12 Patr. which makes a similar
suggestion that getting married is one effective way to overcome sexual immorality if a person

lacks self-control.

Secondly, there is a parallel between 1 Cor 7:37 and T.12 Patr.:

But you, my children, run from evil, corruption, and hatred of brothers; cling to
(mpooxoAdaw) goodness and love.  For the person with a mind that is pure with love does
not look on a woman for the purpose of having sexual relations (mopveiav). He has no
pollution in his heart (xapdic), because upon him is resting the spirit of God. For just as
the sun is unpolluted, though it touches dung and slime, but dries up both and drives off
the bad odor, so also the pure mind, though involved with the corruptions of earth,

edifies instead and is not itself corrupted. [italics mine]  (T. Benj. 8:1-3)

Besides getting a wife, the author of T.12 Patr. proposes another antidote to sexual
temptation: if a person’s mind is pure and he has no defilement in his heart (xapdic), he will
not be sexually tempted by the beautiful appearance of women, which implies that he will not
fall into sexual sin even though he is not married. This provides a conceptual parallel to 1 Cor
7:37 where Paul endorses a person as doing the right thing when he stands firm in his heart
(xapoia) without the necessity [to get married], and is strong willed (which refers to a faculty of
one’s mind) in making the decision not to marry his fiancée (é£ovaiav 02 éyet mept Tod idiou
BeAquatog). T. Benj. 8:1-3 represents a Jewish tradition which believes that an undefiled pure

heart entails the power of immunity from committing sexual sin.  This can be a rational

ground for Paul to endorse him “doing a right thing” for not getting married in 1 Cor 7:37.
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Paul’s rationale and the terms used in 1 Cor 7:36-38 may be related to the Stoics’ virtue

|II

of “self-control” and their description of the wise and good man.?®® However, Paul’s rationale
in 1 Cor 7:37 is more closely related to one’s non-sexual perception towards women rather
than one’s self-control over one’s own sexual appetite. It resembles the description of the
pure mind and heart in T. Benj. 8:1-3. This change of mind takes place when one cleaves
(TpooxoAraw) one’s self to goodness and love (T. Benj. 8:1).  This verb is used in LXX Gen
2:24%" for marital union and an expression of one’s total trust in the Lord in Deut 11:22, Josh
23:8 and Ps 73:28. Therefore, if one puts all one’s trust in the Lord and has a heart totally

cleaved to the goodness and love of the Lord, one is already “married” to the Lord and is able

to overcome sexual temptation.

Joseph is an archetypal example of one who overcame sexual temptation many times
even before he was married. To a certain extent T. Jos. advocates the virtue of self-control (T.
Jos 9:3) but attributes the triumph over sexual temptation more to the deliverance of the God
of Israel himself (T. Jos. 2:2) as well as fasting and prayer (T. Jos. 4:8; 10:2-3). His fear of the
Lord becomes his shelter from the pollution of sexual seduction. The virtue of self-control is
a fruit of one’s trust and fear of God. This emphasis of monotheistic Jewish piety shows a
further critical distance of sexual ethics between T. 12 Patr. and Hellenistic Stoicism. Finally,
Joseph got married, but apparently not for the purpose of avoiding sexual immorality nor

because he lacked self-control.

In conclusion, | agree with Rosner that Paul may bear the story of the twelve sons of

Israel in mind, both in Genesis and T. 12 Patr., when he addresses the issue of sexual

2% Deming, Paul on Marriage and Celibacy, 202-5.

21 Note that this OT verse is quoted by Paul in 1 Cor 6:16. The significance of this quotation for Paul’s

argument will be expounded in section 4.8.3 and 5.2 of this study.
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immorality and marriage in 1 Cor 5-7. For God’s people in general, getting married is one
effective way of keeping them from sexual immorality. For those like Joseph with pure minds
and hearts resulting from an awareness of the presence of God, he is able to look at any
charming woman without a lustful mind. He does not need marriage to protect him from

committing sexual sin so he is free to be single or to get married.

3.3.2 Satan in the Testament of Job
The term Beliar / Satan/ Devil appearsin T. Job 3:3, 6; 4:4; 6:4; 7:6, 12; 16:2; 17:1; 20:1; 23:1,
3,11; 26:6; 27:1, 6 and 41:5. Besides these terms, Satan is also depicted as the evil one

referred in the hymn of Eliphazin T. Job 43:3-12.

T. Job is rightly regarded as a Midrashic interpretation of the Book of Job in LXX and many
new plots are added to interpret the original story. The story framework of T. Job is adopted
mainly from LXX Job 1-2, 29-31 and 42:7-17°%? so it is reasonable to regard its original

language as Greek.”®  The format resembles the tradition of T. 12 Patr.

Concerning its provenance, the position of R. P. Spittler is representative of the

mainstream scholarly opinion:

The Testament of Job was almost certainly written in Greek, probably during the first

century B.C. or A.D., and possibly among the Egyptian Jewish sect called the

262 R P. Spittler, “Testament of Job: A New Translation and Introduction,” in OTP, 1: 829-68.[p.831]

%3 R.P. Spittler, “Testament of Job: A New Translation and Introduction,” 830. Contra Davila, who has
pointed out from the recent full publication of a Coptic version in the 5 century that the question of
original language of T. Job should remain open. See Davila, The Provenance of the Pseudepigrapha,

196-7.
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Therapeutae, described extensively by Philo in his tract Vita contemplativa...the work

is essentially Jewish in character.?®*

However, this notion of pre-Christian Jewish provenance has recently been challenged by
William C. Gruen. He proposes that T. Job, at least the first twenty-seven chapters, was
written in the early to mid-second century in Roman Egypt; his notion is based on the unusual
Jewish violent attacks against pagan temples. Although Jub. 12:12-24 also records similar
events about Abraham burning the house of idols, evidence of acts of violence against foreign
cults from Diaspora Jews is rare. The historical context of the revolt of Diaspora Jews in Egypt
in the mid-second century provides the best context for understanding Job’s instigation of

destroying a pagan temple by force in T. Job 5.

| deem this new challenge unsuccessful. It is true that actual violence against pagan
temples is rare in the Diaspora Jewish tradition but serious antagonism against the Egyptian
cultic practice had existed among Jews in Egypt for a long time before Christ, probably

beginning in the Ptolemaic period:

In the late Ptolemaic period...the Jews were once expelled from Egypt as lepers and
were characterized by their hatred of religion: these were the sort of people
who...destroyed all temples and altars (apud Josephus, C Ap 1.309). The bone of
contention was what Josephus rightly calls the incompatibility of religious customs (C
Ap 1.224). Onthe one side is an ancient and sophisticated Egyptian culture, focused
in a religious tradition whose animal cults attracted immense popular devotion. On

the other, a community of Jews who (with rare exceptions) scorned the animal cults as

%4 R.P. Spittler, “Testament of Job: A New Translation and Introduction,” 833.

2®> William C. Gruen, IlI, “Seeking a Context for the Testament of Job,” JSP 18.3 (2009): 163-79.
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absurd, and delighted to describe their adherents as sharing the characteristics of the

beasts they worshipped.?*®

Thus, T. Job 1-5 can also be interpreted as an expression of the zeal of Egyptian Jews against
temple sacrifices in the late Ptolemaic period, especially when the author calls the idol temple
the place of Satan. Moreover, the repeated emphasis on the care of the poor in the first
twenty-seven chapters had existed in ancient Jewish tradition for a long time and was not
confined to the Jewish revolt in the second century in Roman Egypt. Therefore, | deem the
arguments of Spittler more reasonable: T. Job is a pre-Christian Egyptian Jewish text and was

written probably at the beginning of the first century.?’

The pictures of Beliar/ Satan/ Devil in T. Job can be summarised as follows:

i) Satan as the master and object of worship in any idol temple: 2:1-4; 3:3, 6; 4:4.

ii)  Satan as a deceiver, making use of deceived people to carry out his plan:

6:4; 7:6, 12 (disguised as a beggar, made use of the door maid to threaten Job);

*°® John M. G. Barclay, Jews in the Mediterranean Diaspora : from Alexander to Trajan (323 BCE - 117

CE) (Berkeley : University of California Press, 1996), 45-6.
?®7 |ike Gruen, James Davila proposes another historical context for T. Job. Davila has shown that the
main themes of T. Job are consonant with the context of Egyptian Christianity and so this work is
probably written in Christian circles in the early 5t century. See Davila, The Provenance of the
Pseudepigrapha, 197-9. However, he has not rigorously argued why Egyptian Christianity in the 5t
century provides a better account than the historical context of Egyptian Jewish circles in the first
century for the background of T. Job, while the latter can also explain all main themes of T. Job. In
addition to the consideration that the author of T. Job still holds a positive view towards animal
sacrifices, rituals to the Lord for atonement of sins and contributions of good works (charity to the poor)
of the father for redeeming the sins of arrogance of his children (T. Job 15:4-9), the notion of Jewish

authorship in the 1* century is deemed more reasonable than Davila’s proposal of Christian authorship

in the early 5™ century.
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23:1-11; 26:6; 27:1, 6 (making use of Job’s wife to curse him and make him hopeless, but

in vain);

41:5; 42:2 (making use of Job’s friend Elihu to accuse him)

iii)  Satan as a destroyer / agent who contracts moral impurity to people to attack Job: 16:2;

17:1; 20:1

The critical difference between T. Job and the LXX Book of Job is the theme of the
anti-idol temple. The story of the suffering of Job was reinterpreted in T. Job as a result of his
direct action in destroying the idol temple (T. Job 4). The occasion of his suffering is added at
the beginning of the story, where Job is annoyed by the worship in the idol’s temple. In the

annoyance of Job, the idol temple and sacrifices are closely related to Satan:

When | was called Jobab, | lived quite near a venerated idol’s temple (eldwAeiov). As |
constantly saw whole-burnt offerings being offered up there, | began reasoning within
myself saying, “Is this really the God who made heaven and earth, the sea too, and our

very selves? How shall | know?”  (T. Job 2:2-4)

This one whose whole-burnt offerings they bring and whose drink offerings they pour is
not God. Rather, his is the power of the devil (1 dvawig Tol diaBérov), by whom human

nature is deceived. (T. Job 3:3)

In the Book of Job, the devil was still counted as an angel of God who worked for God with
other angels under His authority (Job 2:1). Butin T. Job, the devil is portrayed as the power
behind the idol’s temple. The whole-burnt offerings and drink offering are offered to the
devil and can no longer be counted as offerings to the creator God (T. Job 3:3). Theidol’s
temple is identified as the place of Satan (T. Job 3:6; 4:4) and there is a clear boundary

between the devil and God. He held his own kingdom, had his own throne, was forgotten by
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the Lord and abandoned by the holy ones (T. Job 43:7, 10). Therefore, when the idol temple
is regarded as the place of Satan, it also implies that it is NOT a place of God. Therefore, Job’s
query in T. Job 2-3 is justified: people were deceived into making sacrifices to the created

Satan, not to the God who created heaven and earth.?®®

In conclusion, Satan is first depicted as the master of the pagan temple who received
offerings there. Right after Job made up his mind to destroy the idol’s temple, Satan used
various means to take revenge against him so the suffering of Job in LXX Job is interpreted as

the revenge of Satan resulting from Job’s anti-idol piety (T. Job 4:4).

3.3.2.1 Relevanceto 1 Cor 8-11:1
The identification of Satan with idolatry is relevant to this study. It further demonstrates that
idol sacrifices, where food offered to idols is included, are closely related to Satan. The
attendance at an idol’s temple is identified with one’s presence in the place of Satan. First
Corinthians 10:20-21 finds parallels in T. Job 3:3 where both the whole-burnt offerings
(including food offered to idols) and the drink offerings (including the cup for libation ritual in
the temple) are offered to the power of the devil and not to God. If Paul shares the common
tradition with T. Job that an idol temple is the place of Satan, Paul is unlikely to hold an
indifferent stance to the knowers reclining at the table in such a place (1 Cor 8:10). ltis
sufficient for Paul to regard the person as making a friendly connection with Satan just from

his presence in the idol temple—the place of Satan.

The second picture of Satan is also relevant to this study as it is again related to the

theme of idolatry. When one establishes connection with Satan, no matter whether one is

?°% \While Satan in T. Job no longer worked for God, it was still under the control of the Lord. It was still

necessary for Satan to obtain authority from the Lord first before he took away the wealth of Job. See

T. Job 8.
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aware of it (Elihu) or not (Job’s wife Sitis), one is snared by Satan to fulfil his plan for bringing
destruction to his people. Sitis was cheated and enchanted by Satan to push Job to commit
suicide when he was facing physical affliction (T. Job 25:9-10).  Although Job triumphed over
it by patience, Sitis was regarded “as one of the senseless women who misguide their
husbands’ sincerity.” (T. Job 26:6) The comments to Elihu are worse, while Job’s other three
friends received forgiveness from God for their sins, Elihu was identified with Satan as the evil
one and should not be remembered among the living (T. Job 43:5, 17). Satan is doomed to
failure and his kingdom is predestined to be defeated by God (T. Job 43:5-12). This indicates
that God’s people should not establish any social association with Satan or they may face the

same destruction.

These messages find echoes in Paul’s solemn warnings against attending idol mealsin 1
Cor 8:10-12 and 10:6-30. Attendance in an idol temple is not an option for God’s people
because it connotes one making sacrifices to Satan, making it possible to be manipulated by
Satan to fulfil his evil plan. Any people of God who participate in Satan’s evil plan are liable to

share the destruction of alienation of Satan from God.

In conclusion, Satan in the T. Job is closely related with idol worship and God’s people
should imitate Job and go against idol sacrifices. Paul seems to share the same perspective

about Satan as T. Job at least on the issue of eating meals in the idol temple.

3.3.3 Satan in other Pseudepigrapha before Paul
In other Pseudepigrapha, Beliar/ Satan/ Devil are scattered and not frequently mentioned in

any one text. Beliar/ Satan/ Devil exists in Sib. Or. 2:167; Liv. Pro. 4:7, 21; 17:2; Mart. Isa 1:9,
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11; 3:2-3, 8, 18; Apoc. Mos. (=Greek Life of Adam and Eve) 15:3; 16:1-2, 5; 17:1, 4; 21:3; 3 Bar.

4:8; T. Mos. 1:2, 8-10; Jub. 10:8; Jos. Asen. 12:9.%%°

There are many overlapping depictions of Satan in these Pseudepigrapha with those
already found in the DSS, the T. 12 Patr. and the T. Job. For instance, Satan is associated with
covenant-breaking King Manasseh and cutting the prophet Isaiah in two with a wood-saw

(Mart. Isa. 1:9, 11).*°

Satan still tempts people to sin. At the beginning of human history, he tempted the
serpent, the serpent became his tool to seduce Eve and finally Eve his tool to seduce Adam.
The false prophet Melchias is also called the devil because he made false prophecy to lead
Israel astray. Satan contracted deceptions one by one and worked behind the deceived to
deceive others (Apoc. Mos. 15:3; 16:1-2, 5; 17:1, 4; 21:3; Mart. Isa. 3:18). After the global
flood in Noah’s time, Satan still asked for a tenth of the rebellious angels, the demons, to be its
helpers to tempt people (Jub. 10:8). Itis a deceiver who will confuse the holy, chosen people

at the end times (Sib. Or. 2:167).

Satan is also strongly associated with idol worship. Manasseh’s making silver and gold
idols was equivalent to service of the devil and his angels (Mart. Isa. 3:2-3, 8). After Aseneth

converted to the God of Joseph, she was aware that the father of her traditional Egyptian gods

%9 The Greek term Beliar/ Satan/ Devil is also found in Sib. Or. 3:63, 73, Apoc. Sedr. 4:5, 3 Bar. 4:8, T.
Sol. 15:11, Hist. Rech. 7:8; 19:1-2, 20:1; 21:1, 4; 22:2. However, these texts are probably written after 1
Cor and so they are not considered for this study. See OTP 1: 360, 606, 656, 940-3; 2: 444-5.

> The numbering of Mart. Asen. Isa. 1-5 (Mart. Isa.) follows the Greek text in BibleWorks 8.  While
the numbering of the first chapter is identical (except Greek 1:14 is absent in the English translation),
the Greek text Mart. Isa. 3:1-18 in BibleWorks 8 is equivalent to the English translation of Mart. Isa.
2—3:12 in OTP 2: 157-60 which is pre-Christian. See M. A. Knibb, “Martyrdom and Ascension of Isaiah:
A New Translation and Introduction,” in OTP 2: 143-76 [pp.147-9] for the complicated composite

character of Mart. Isa. and the pre-Christian dating of the Greek text Mart. Isa. 1-3.
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was Satan (Jos. Asen. 12:9) and that her participation in worship through her offerings to idols
and the table of gods of the Egyptians defiled her mouth (Jos. Asen. 12:5). The tradition that
regards eating idol food as defilement is relevant to Paul’s attitude to the issue of eating food
sacrificed to idols in 1 Cor 8-11:1 and it would clearly have been culturally plausible for Paul to
adopt a negative attitude to eating idol food if he shared a common tradition with the author

of Joseph and Aseneth.*”*

The identification of Satan with the wild beast is shown in the Lives of the Prophets 4:7
where in his prayer, Daniel explained the crazy behaviour of the Babylonian king
Nebuchadnezzar as being like a beast because he was now yoked with Beliar. Beliar not only
destroyed this king but will slaughter people all over the earth in the end times (Liv. Pro. 4:7,

21).

The only novel idea about Satan in the Pseudepigrapha not found in the DSS, the T. 12
Patr. and the T. Job is recorded in Lives of the Prophets 17:2 where Satan played tricks to delay
Nathan from going to warn king David and as a result, David committed the sin of murder.
Nathan could only announce God’s judgment to David instead of warning him (Liv. Pro. 17:2)
but the prophet’s delay can still be counted as the work of the tempter removing obstacles

from the path of sinning against God.

3.4. Conclusion
Traditionally, we regard Satan/ Belial as an enemy of God. It is usually regarded as the ruler
of the world outside the community of God’s people. It stands for the outside political

powers or military leaders that attack God’s people. From the survey above, this traditional

71 Alex Cheung has pointed out numerous instances of echoes of Joseph and Aseneth in 1 Cor 8-10.

See Cheung, Idol Food in Corinth, 51-55, 104, 121.
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understanding can find support from DSS (e.g. section 3.2.4) and Pseudepigrapha (e.g. in
section 3.3.1.2 where we find evidence that Satan deceives outsiders in T. 12 Patr.).

Whenever Belial is regarded as an outsider, it is mainly in the context of war such as the
cosmic war of Kittim in the future depicted in the War Scroll, or the exodus event in the history

of Israel where Belial was regarded as the force behind Pharoah (CD-A V, 15-21).

A careful observation, however, tells us some more important aspects about the identity
of Belial. This answers our first key question of this study: How does Paul identify and handle

betraying insiders? It can be summarised as follows:

Belial tempts insiders to betray their pledge to God. When the context is related to
identity formation of the community, Belial is mainly associated with betrayers of God or
tempters seducing insiders to rebel against God, for example, as covenant breakers in 1QS,
seducing people to apostasy through temptation in CD and some thanksgiving hymns in 1QH-A,
and making up falsehood to confuse God’s people to wander away from God in the Halakhic
texts. 11Q13is the exception, where the identity of Belial can be treated as an outsider or

insider.

Paul probably shares these common traditions about Satan with DSS. In section 2.2.4, |
have pointed out that identifying betrayers within church is one common theme of 1 Cor 5, 8
and 10. Paul identifies a subgroup within the insiders who should neither be treated as
ordinary insiders nor outsiders. They are sexually immoral brothers (1 Cor 5) and idolatrous
brothers (1 Cor 8, 10) with whom the church should not even eat. Moreover, the categories
of sin that Paul explicitly condemns correspond to the three nets of Belial in DSS (CD-A IV,
15-19) which seduce God’s people to break their covenant: sexual immorality corresponding to
incest in 1 Cor 5-6, unrighteous gain of wealth corresponding to the unjust civil disputes

between brothers in 1 Cor 6:1-11 and defilement of the temple corresponding to the issue of
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eating idol food in 1 Cor 8—11:1 (see section 3.2.2.1 and 3.2.2.3). In addition to the linguistic
parallel of 1 Cor 5:5 with certain texts in DSS (e.g. 1QS Il, 5-7 in section 3.2.1.1; CD-A VIII, 2-3 in
section 3.2.2.3), it is therefore reasonable to conclude that Paul adopts the view of treating
Belial as apostasy or seducing God’s people to commit apostasy in DSS and applies it to the

identity formation of the Church of Christin 1 Cor 5-11:1.

The notion of “Satan as a symbol of apostasy” finds support in the Pseudepigrapha as
well. According to the Pseudepigrapha, although it continues to send the spirit of error to
outsiders, Satan mainly works in insiders to lead God’s people to sin against him and against
each other. It leads the Patriarchs to attack Joseph as well as Job’s wife and friends to attack
Job. From the starting point of the process, Satan is involved in the trajectory of God’s
people’s sins against Him. We can find direct reference of incest in T.Reu. When Reuben
committed sexual immorality listed in Lev 18:8—having sex with his father’s wife, his
destination would be Satan. For sexual immorality in general, Satan plays the role of tempter
and seduces the patriarchs to become betrayers of their family members (e.g. to Reuben’s

father Jacob, Judah’s son, and to their brother Joseph).

The Idol temple is the home of Satan and so it is a place that tempts God’s people to
commit apostasy (T.Job). If God’s people participate in things offered to idols, they are
actually establishing association with the master of the idol temple, Satan. Then they are
contaminated by Satan with moral impurity and these sinning insiders may continue to pass

the moral impurity on to other insiders.

There are traditions reflected in Jewish literature which exhort insiders to be faithful to
their marriage, to keep a pure mind and their undivided faithfulness to God as antidote for
sexual immorality (DSS and T. 12 Patr.; see section 3.3.1.3) and to maintain zeal not to

participate in things offered to idols (T. Job). All these traditions are related to the works of
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Satan. They reveal the social function of Satan language: setting a social space for insiders.
Once the insiders come into this social region defined by Satan, they become betraying

insiders.

How does Paul identify and handle betraying insiders? First, by sharing the ideology of
DSS mainly expressed in the Rule of Community and Damascus Rules, Paul identifies those
sinning insiders listed out in 5:11 as apostates. The church should take immediate actions
against these betrayers, like the Qumran or Damascus community would have done against
covenant-breaking members (see section 3.2.1.1). This explains why Paul mainly rebukes the
church for not taking actions against the sinning brothers instead of rebuking those sinning
brothers in 1 Cor 5:1-2 and 6:1-5. Paul’s concern is the group identity of the community. If
the community does not make judgment against betrayers and deal with them accordingly, the
whole community may also become betrayers against God. Moreover, the whole community
will face attack from Satan who can find partners within the community to attack each other,
like Job’s wife and his friends; he can also find partners within the community to tempt others

to sin, like the temptation of the serpent to Eve and Eve to Adam.

Secondly, Paul indicates some kind of liminal space for these deviant insiders and
punishes them with temporal conditional social ostracism. Contra David Raymon Smith, the
thought world of Paul in 1 Cor 5:5 is not PGM in the Graeco-Roman world but rather the
covenant breakers in DSS and Pseudepigrapha with numerous direct references to Satan. If
such sectarian and legally rigorous groups like the Damascus community prohibit execution of
apostates but offer repentant apostates re-entrance to the group after seven years (my
exposition after CD-A XlI, 2-3 in section 3.2.2.3), it would have been unusual for Paul to deliver
the order of execution in 1 Cor 5:5, no matter whether it is a fatal curse from the Corinthian
community or an actual execution. In short, “hand this person over to Satan” is not a curse
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formula. Paul’s suggestion of handling betrayers is confined to a temporal conditional social
ostracism. Like the Qumran community’s expulsion against the covenant breaker who is still
under the supervision of community members for seven years (CD-A Xll, 5) which shows that
the explusion should be understood metaphorically as temporal re-education, Paul’s command
“hand this person over to Satan” is also a temporary disciplinary measure against the sinning
insider. The whole church should not even eat with him until he repents from his sin of
sexual immorality. For all sinning insiders stated in 1 Cor 5:11 which include the errant
brother in 1 Cor 5:1, Paul creates a liminal space within the church group and treats them
neither like outsiders nor normal insiders by the cypher of Satan in 1 Cor 5:5.2>  The
reference of Damascus community’s treatment against covenant breakers explains well Paul’s

association of Satan with the creation of a liminal space beside insiders and outsiders.

Combining the above insights, 1 Cor 5:5, 7:5 and 10:20-21 are taken as Paul’s mechanism
of guarding insiders from becoming betrayers and are interpreted as follows: “For the
destruction of the flesh” means letting this person share the same destiny as Satan. Similar
to the tradition in DSS and Pseudepigrapha, “hand over this man to Satan” in 1 Cor 5:5a
means: treat this man as an apostate; take him to the place where apostates are supposed to
go. “The flesh” refers to the whole person, not just part of him. Paul’s emphasis is on the
proper attitude and action the church should take against this covenant-breaking person. If
the church does nothing about it, she will be classified into the same category of this errant
Christian (apostasy) and share the same destiny of destruction. Thus, the spirit in the last

phrase of 1 Cor 5:5, namely, “the spirit may be saved in the day of the Lord,” refers to the spirit

*’2 For the reasons why these sinning insiders in 1 Cor 5:11 are not regarded by Paul as outsiders or

normal insiders, see section 2.2.4.2.
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of the church, not the errant Christian.?”?

The church should consider the preservation of her
identity in Christ before His judgment as having first priority (1 Cor 4:4). Paul applies this
principle to those married Christian couples committing sexual immorality (1 Cor 7:5) and

those attending idol meals, all of whom are regarded as apostates. The church should take

similar measures against them as against the errant brother in 5:5 and those listed in 5:11.

Paul’s use of Satan language is for the social function of setting regions within the
community: an internal zone of betrayal. Yet, all of these betrayal activities take place in the
ordinary social lives of believers, for instance, in their marriage (5:5; 7:5) and attending social
meals (10:20-21). Putting it in positive terms, Paul expects the church to monitor the
ordinary social lives of insiders. The behaviours of insiders in their existing social network
with outsiders are crucial for determining one’s geninue faith in Christ. To those betrayers,
the church should not expel them; rather, she should keep them within the community but

take immediate action against them with social ostracism.

This study does not imply that Paul always refer to apostates whenever Satan or devil is
mentioned in Pauline letters. Satan/ devil/ Beliar in Pauline letters is not univocal. Its

meaning varies in different contexts. Due to the equivocal meanings of the Satan language in

*” This interpretation is mainly based on an observation that Paul is concerned with the well-being and

the proper response of the whole church rather than the errant Christian in 5:1-8.  The word mvelipa
exists three times in 5:3-5.  In 5:3-4, the repetition of Paul’s “spirit” emphasises the solidarity of Paul
with the whole Corinthian church, not Paul’s own soul after death. And as | shall show later in section
4.4.2, Paul’s leaven metaphor in the ensuing context symbolises a problem of the Corinthian church.
The “leaven” does not stand for the errant Christian. Thus, Paul’s concern in the preceding (5:3-4) and
ensuing context (5:6-8) consistently addresses the well-being of the whole church. Therefore, it is
reasonable to interpret this purpose clause in 5:5b as Paul’s concern for the whole church instead of the
individual errant Christian, no matter whether the spirit refers to God’s Spirit present in the Corinthian
church or a generic term standing for the whole church. See Collins, First Corinthians, 208; Fitzmyer, 1

Corinthians, 239-40.
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Pauline letters in general, it shows how remarkable it is for the univocal meaning of Satan
languagein 1 Cor 5:5, 7:5 and 10:20-21. All three instances find strikingly similar thematic or
rationale parallels in the Dead Sea Scrolls and Pseudepigrapha. Based on these parallels, /
argue that whenever Paul mentions Satanic terms in the context of social boundary setting or
rebuking the sins of insiders, Satan implicitly stands for apostates or the act of tempting
insiders to become apostates. Paul shares a common tradition reflected in DSS and
Pseudepigrapha to identify and handle betrayers through the rhetoric of naming the Satan /
satanic activity. This connotation of Satan as apostasy can be found in other Pauline letters in
a more direct and explicit expression (e.g. 2 Cor 2:11; 11:14; 1 Tim 1:20; 5:14-5). This
interpretation also explains all the above cited verses in 1 Cor, in particular 5:5, in a sensible

and coherent way.

In this chapter, some remarkable parallels between Satan in 1 Cor 5—11:1 and ancient
Jewish literature have been found. They shed light on our understanding of 1 Cor 5:5, 7:5
and 10:16-21 and suggest that Paul probably holds a negative view towards eating idol food in
general. However, the point of contact is narrow as it only revolves around the concept of
Satan and its relation to apostate insiders. Moreover, it is only limited to the understanding
of the thought world of Paul. The thought world or social world of the audience has not been

taken into account.

In chapters 4 and 5, two contact points of Paul and the audience will be explored. The
focus of the contact point is Scripture and the social world both shared by Paul and the
audience. If Paul uses the above Jewish literature as the foundation for identity formation
among the Christian community, it is reasonable to believe that he has also used sacred
Scripture. If we put our feet in the shoes of the audience by considering their social lives and
the tacit social values prevalent in their surrounding culture, we can appreciate the significant
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impact this letter had on identity formation among the first audience. This letter does
convey new values that are at odds with their common sense. Paul delivers challenging
messages which require substantial changes in believers’ social lives and values as response.

We will pursue this further in the next two chapters.
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Chapter 4

Echoes of Scripture and Identity
Formation in 1 Cor 5-11:1 PART 1

In his work Echoes of Scripture in the Letters of Paul, Richard B. Hays proposes the approach of
intertextual echoes of Scripture for interpreting the Pauline Epistles: interpreting the rhetorical
purpose of Paul’s quotation / allusion to the scripture by recalling the broader context of the
quoted/alluded scripture. Following this work, a considerable amount of literature has been
published adopting this approach to interpret the Pauline corpus resulting in fruitful exegetical

274

insights. In this and the next chapter, | will adopt this approach for rhetorical analysis of

Paul’s use of Scripture in 1 Cor 5-11:1. The process is as follows:

7% selected scholarly monographs and papers which interpret Pauline Epistles mainly by the echoes of

Scripture since the publication of Hays’ book Echoes of Scripture, ordered first from the latest date of
publication : Matthew S. Harmon, She Must and Shall Go Free: Paul’s Isaianic Gospel in Galatians (BZNW
168; Berlin: De Gruyter, 2010); Steve Moyise, “The Minor Prophets in Paul,” in The Minor Prophets in the
New Testament (ed. Maarten J.J. Menken and Steve Moyise; LNTS 377; London: T & T Clark
International, 2009), 97-114; Stanley E. Porter and Christopher D. Stanley, eds., As It is Written :
Studying Paul’s Use of Scripture (SBLSymS 50; Atlanta: Society of Biblical Literature, 2008); Benjamin L.
Gladd, Revealing the Mysterion; Christopher A. Beetham, Echoes of Scripture in the Letter of Paul to the
Colossians (Biblical Interpretation Seris 96; Leiden: Brill, 2008); Roy E. Ciampa, “Deuteronomy in
Galatians and Romans,” in Deuteronomy in the New Testament, 99-117; Rosner, “Deuteronomy in 1 and
2 Corinthians,” in Deuteronomy in the New Testament, 118-35; Gerd Hafner, “Deuteronomy in the
Pastoral Epistles,” in Deuteronomy in the New Testament, 136-151; James W. Aageson, “Written Also
for Our Sake: Paul’s Use of Scripture in the Four Major Epistles, with a Study of 1 Corinthians 10,” in
Hearing the Old Testament in the New Testament (ed. Stanley E. Porter; Grand Rapids: Eerdmanns,
2006), 152-181; J. Ross Wagner, “Isaiah in Romans and Galatians,” in Isaiah in the New Testament (ed.
Maarten J.J. Menken and Steve Moyise; London: T&T Clark International, 2005), 117-32; Florian Wilk,
“Isaiah in 1 and 2 Corinthians,” in Isaiah in the New Testament, 133-58; Richard B. Hays, The Conversion
of the Imagination: Paul as Interpreter of Israel’s Scripture (Grand Rapids: Eerdmans, 2005); Brian J.
Abasciano, Paul’s Use of the Old Testament in Romans 9.1-9: An Intertextual and Theological Exegesis

(LNTS 301; London: T&T Clark International, 2005); McDonough, “Competent To Judge,” 99-102; Sylvia
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The scriptures echoed in 1 Cor 5-11:1 were identified by certain criteria. Once the OT
texts were located and marked, | applied Hays’ inter-textual echoes approach to interpreting
the rhetorical purpose of Paul when citing the texts. This involves the following two

qguestions which focus on the author and the audience respectively:
a) How does Paul use Scripture to differentiate insiders from outsiders?

b) How are echoes of Scripture understood by his audience as related to their ordinary

social lives and assumed social values?

4.1 Three Criteria for Identifying the Echoes
All proposed OT echoes must be examined using three criteria: word agreement, rarity and

availability. Does the word, phrase or concept correspond to specific OT texts (word

C. Keesmaat, “The Psalms in Romans and Galatians,” in The Psalms in the New Testament (ed. Maarten
J.J. Menken and Steve Moyise; London: T & T Clark International, 2004), 139-161; H.H. Drake Williams,
Ill, “The Psalms in 1 and 2 Corinthians,” in The Psalms in the New Testament, 163-80; Thorsten Moritz,
“The Psalms in Ephesians and Colossians,” in The Psalms in the New Testament, 181-95; J. Ross
Wagner, Heralds of the Good News: Isaiah and Paul in Concert in the Letter of Romans (Leiden: Brill,
2002); B. J. Oropeza, “Echoes of Isaiah in the Rhetoric of Paul: New Exodus, Wisdom, and the Humility of
the Cross in Utopian-Apocalyptic Expectations,” in The Intertexture of Apocalyptic Discourse in the New
Testament (ed. Duane F. Watson; SBLSymS 14; Atlanta: Society of Biblical Literature, 2002), 87-112;
Edith M. Humphrey, “Ambivalent Apocalypse: Apocalyptic Rhetoric and Intertextuality in 2 Corinthians,”
in The Intertexture of Apocalyptic Discourse in the New Testament, 113-35; James D. Hester,
“Apocalyptic Discourse in 1 Thessalonians,” in The Intertexture of Apocalyptic Discourse in the New
Testament, 137-63; R. E. Ciampa, The Presence and Function of Scripture in Galatians 1 and 2 (WUNT
2.102; Tubingen: Mohr Siebeck, 1998); Peter S. Enns, “The ‘Moveable Well’ in 1 Cor 10:4: An
Extrabiblical Tradition in an Apostolic Text,” BBR 6 (1996): 23-38; Peder Borgen, “ ‘In Accordance with
the Scriptures’,” in Early Christian Thought in its Jewish Context (ed. J. Barclay and J. Sweet; Cambridge:
Cambridge University Press, 1996), 193-206; Rosner, Paul, Scripture and Ethics; James M. Scott, “Paul's
Use of Deuteronomic Tradition,” JBL 112.4 (1993): 645-65; L. Ann Jervis, “‘But | Want You to Know . . .":
Paul's Midrashic Intertextual Response to the Corinthian Worshipers (1 Cor 11:2-16),” JBL 112.2 (1993) :
231-46; Gail R. O’'Day, “Jeremiah 9:22-23 and 1 Corinthians 1:26-31: A Study in Intertextuality,” JBL
109.2 (1990): 259-67; Richard Hays, Echoes of Scripture in the Letters of Paul (New Haven : Yale

University Press, 1989).
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agreement)? Is the concept, word or phrase seldom found in other contemporary literature
in Paul’s time (rarity)? Are those scriptures available and recognisable to Paul and the
Corinthian church audience (availability)? This includes any literary sign in 1 Corinthians that

enables the Corinthian audience to recognise the alluded texts.?”®

The criterion of rarity is a key to ascertain whether a phrase is an intended quotation /
echo, Paul’s own words or his allusion to other traditions like Graeco-Roman literature. For
instance, | judge 5:13b to be a direct quotation from the scripture although there is no formal
quotation formula like “as it is written,” because the whole phrase édpate Tov Tovnpév €5 vudiv
adtév of 5:13b is rare, besides its striking word agreement with several OT texts. Raymond

F. Collins observed:

That Paul is nonetheless citing a text is confirmed by his use of the verb “remove”
(exairo) and the substantivized adjective “the evil one”(ponéron). “Remove” is hapax
in the NT; “evil” is hapax in 1 Corinthians. “From your very midst” (ex hyman
auton) is, moreover, the only NT use of autos in the usual reflexive manner of classical

and Hellenistic Greek (see BDF 288.1).%"

Therefore, the rarity of the terms or concepts becomes an important criterion in identifying

guotations from or allusions to the scripture.

It should be noted that these three criteria function as filters only. They do not

necessarily guarantee one specific text in the OT alluded to in 1 Corinthians. For instance,

*”> These three criteria are modified from Christopher A. Beetham'’s criteria for determining the

existence of an allusion. He proposes three criteria: availability, word agreement with rarity and
essential interpretative link. See Beetham, Echoes of Scripture in the Letter of Paul to the Colossians,
28-32. For the present purpose of study, | do not differentiate echoes from allusions.

276 Collins, First Corinthians, 224.
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there are strong echoes of biblical stories in the discourse 1 Cor 10:1-22. But it may not be
possible to identify the specific scriptures alluded to from this discourse even after filtering

with the above three criteria.

277

Richard Hays has proposed interpreting 1 Cor 10:1-22 through the lens of Deut 32.
One piece of evidence is that Deut 32 is repeatedly echoed in this paragraph and Deut 32:21 is
directly quoted in Rom 10:19. One question that needs to be asked, however, is whether this
interpretation resolves the interpretation crux in 1 Cor 10:4: why does Paul identify the rock
with Christ? In LXX the rock appears only once in Deut 32:13, where the rock does not refer
to God or the Messiah. Itis only in the Hebrew Bible that the rock repeatedly refers to the
title of God (vv.4, 15, 18, 30, 31) but the Corinthian Christians were unlikely to be able to read
the Hebrew. Thus, even Hays admits that “the echo effect would still not be audible....The

Rock echo lies entombed in a Hebrew subtext.”?’®

James W. Aageson has rightly pointed out the problem of Hays’ interpretation of 1 Cor

10:4:

Echoes, to continue Richard Hays’s metaphor, can be notoriously difficult to control;
and, even when they are heard, they are frequently hard to understand. They
reverberate here and there, often with little discernible pattern. To focus on 1 Cor
10:4 as a transformed echo of Deuteronomy 32 is, | submit, to focus on the

background noise, which is certainly audible in the text.?”®

*”7 Hays, Echoes of Scripture in the Letters of Paul, 94.

*® Hays, Echoes of Scripture in the Letters of Paul, 94.

279 Aageson, “Written Also for Our Sake,” 179.
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This does not mean that the inter-textual echoes method is invalid, but in 1 Cor 10, the stories
recalled by Paul were recorded in numerous places in the OT, in Exodus, Numbers,
Deuteronomy and Psalms, so it is unrealistic to use just one specific OT pericope to interpret 1

Cor 10. The interpretive key still lies in the context of 1 Cor 10 itself.

4.2 OT Allusions in 1 Cor 5: Pentateuch and Sirach

The Jewish character of 1 Cor 5 is indelible. Right at the beginning 5:1 the phrase “father’s
wife” yuvalxa matpdg is hapax in the New Testament and exists only in the Torah: Lev 18:8,
20:11, Deut 23:1 and 27:20. The absence of explanation for condemning this romantic
relation as “sexual immorality” mopveia by Paul is awkward here. It is taken for granted as
wrongdoing in our present culture, but from my historical research into the social ethos in
Roman Corinth (see later section 4.3), this was not the case in the culture around Corinthian
and other Gentile churches. Stoicism is not likely to be the philosophy to which Paul appeals,
for long-term loving relations with one’s stepmother does not entail loss of self-control in
sexual desire. Thus, labelling this stepmother-son union as sexual immorality is at odds with
the surrounding culture and therefore an appeal to the tradition of Scripture is the most
reasonable explanation for regarding this incestuous union as sexual immorality. Thus it

satisfies the criteria of word agreement and rarity.

What about the criterion of availability? As Paul has explicitly quoted Lev 18:5 in Gal
3:12 and Rom 10:5, it shows that he is familiar with Lev 18. Moreover, Lev 18 and 20 are
regarded by Jews as laws against sexual immorality in spite of the absence of the term mopveia
in these texts. Thus, when Paul, at the beginning categorises this event as mopvela, it is
reasonable for him to be recalling Lev 18:8. From his teaching in the previous letter, about
not associating with sexually immoral people (5:9), we know that Paul has already taught the

Corinthians about sexual immorality and required them not to associate with sexually immoral
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people. Thus, he may have taught them what kind of sexually immoral behaviour they should
abstain from by appealing to Lev 18 and 20. Moreover there is strong motivation for the
Corinthian Christians, especially the leaders, to read and study Scripture (see Excursus 4).

They were likely to read what sexual immorality was from Scripture, even though Paul had not

explicitly given a definition, so this allusion passes the test of availability.

In 5:6-8, the distinctive Jewish Festival Feast of Unleavened Bread and Passover is
recalled. The keyword “Passover/Passover lamb” magya appears most in Exod 12, Num 9 and
Deut 16, and the key phrase “Passover is sacrificed” maoya ét08y in v.7 exists twice as a similar
expression in Exod 12 (80cate 10 maoya inv.21; fuaia T0 maoya in 27) but three times in Deut
16 (BVoelg T0 maoya inwv.2, 6; Boal o maoya inv.5). On the other hand, the most repeated
noun “leaven” {Ouxy in vw.6-8 appears three times in Exod 12 (vv.15, 19) and twice in Deut 16
(v.3,4).2%°  Finally the verb “celebrate” éopTdlw exists twice in Exodus 12 (v.14) and only once
in Deut 16 (v.15), but neither the phrase mdoya ét0fn, the noun {Ouxny nor the verb éoptdlw

existin Num 9. Interms of word agreement, Num 9 is eliminated.

In terms of rarity, the festival feast of Unleavened Bread and the Passover meal in vv.6-8
are distinctive Jewish customs not found in Graeco-Roman literature and these texts were

probably memorised by the Pharisee Paul who may even have hosted the liturgy of the

289 Leslie Mitton has pointed out that {0uy should be translated as leaven instead of yeast. Yeast is

usually fresh and so the phrase “old yeast” in 5:7 seems to be self-contradictory. Moreover, yeast is
not a common item in the ancient world. Leaven, on the other hand, is a portion of the previous
week’s dough which is kept and put in the new dough for fermentation. See Leslie Mitton, “New Wine
in Old Wine Skins: iv, Leaven,” The Expository Times 84 (1973): 339—43.  This insightful remark from
the historical context of ancient Israel is generally accepted by recent commentators and scholars such
as Thiselton, The First Epistle to the Corinthians, 401-3; David E. Garland, 1 Corinthians (BECNT; Grand
Rapids: Baker Academic, 2003), 178-9; May, ‘The Body for the Lord’, 68-9; Fitzmyer, First Corinthians,

240-1.
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Passover meal or the festival before his conversion. As for the Corinthians, can they
recognise the alluding OT texts Exod 12 and Deut 16? Those key phrases, nouns and verbs
are clear indicators to suggest Exodus 12 and Deut 16, for mdoya étofn, {Ouny and éoprdlw
co-exist only in these two chapters. Even though they may not recognise the echoed OT texts
at the first hearing of 1 Corinthians, those three key phrases and words, with their rich
imagery, juxtapose together only in these two chapters and they would understand and
recognise these two alluded texts after studying the Exodus story. Therefore, Exod 12 and Deut

16 were both available to Paul and the Corinthian audience.

In 5:9-13, Paul clarifies his teachings in his previous letter; the major clarification is the
scope of sexually immoral people that the church should take measures against. They do not
include outsiders but rather the named brothers committing the vices in 5:11. These six kinds
of sinners are hardly derived from the moral rules of the Graeco-Roman world, for idolaters

and drunkards were seldom regarded as guilty people in that world.

Rosner has proposed that the vice list in 5:11 is properly related to similar sins described
in different chapters of Deuteronomy and both end up with the expulsion formula “cast out
this evil person from among us.” (Deut 22:21-22, 23:1; 24:7, 13:2-6 // 17:2-7; 19:16-19;
21:18-21)*"  This would explain why Paul quotes this sentence in 5:13 directly from
Deuteronomy.

However, a nuanced examination renders Rosner’s proposal unsound. First, it fails to
pass the first criterion of word agreement: none of the terms describing six kinds of sinful

N e

brothers in 5:11: 5] mpvog 9} TAeovéxtys 7 eidwlordTpys 7 Aotdopog 7 uébuaos 3 dpmak, are found

?%1 See the diagram in Rosner, “Deuteronomy in 1 and 2 Corinthians,” 122.  For his detailed exegesis

of 1 Cor 5:11, see Rosner, Paul, Scripture, and Ethics, 68-70.
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in Deuteronomy. Secondly, some associations of these terms with certain sins in
Deuteronomy are found wanting. Rosner himself admits that greedy person (3 mAeovéxTyg) is
not found in Deuteronomy. He equates it with “robber” (3 dpma&) and then associates it with
Deut 24:7. He uses a grammatical argument to identify the greedy person as a robber: these
two terms share the same article and are joined with the conjunction xal in 5:10.2?>  The key
problem with this explanation is that the grammatical argument is not sound. Like the two
terms “greedy person” and “robber” in 5:10, the three nouns “world”, “angels” and “mortals”
also share the same article 7@ and are joined with the conjunction xat in 1 Cor 4:9. Yet, they
do not belong to the same class, nor is there any similar meaning between any two of these
terms.  Moreover, it is difficult to explain why Paul mentions this sin twice in 5:11 if he
identifies “robber” with “greedy one.” This problematic association is repeated when Rosner
identifies reviler (Aoidopog) with the sin of bearing false witnesses in Deut 19:16-19.  If Aoidopog
was understood as slanderer, it would have been possible to be related to bearing false
witness, but in LXX, this term means contentious, quarrelsome and reviling (Prov 25:24; 26:21;
27:15; Sir 23:8) and seldom refers to making false accusations against somebody in the law

court setting. Therefore Rosner’s association of this sin with false witness in Deuteronomy is

deemed unconvincing.

Based mainly on word agreement, | suggest these six sins in 5:11 allude to the book “The
Wisdom of Ben Sirach” (abbrev. Sirach), not Deuteronomy. Four out of the six kinds of sinner

in 5:11 are mentioned in Sirach:

sexually immoral person (mépvog) in Sir 23:17 (cf. Sir 23:16-18; 41:17),

?%2 Brian S. Rosner, Greed as Idolatry: The Origin and Meaning of a Pauline Metaphor (Grand Rapids:

Eerdmans, 2007), 108-9.
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greedy person (7 TAgovéxtyg) in Sir 14:9 (cf. Sir 31:5),

reviler # Aoidopog in Sir 23:8 and

drunkard # uébuaog in Sir 19:1 and 26:8 (cf. Sir 31:25-31)

Idolater 7 eidwhoddTpyg is not found in the whole OT because it is a compound word
“image-worshipper.” However, it is closely related to the admonition regarding giving food
to idols in Sir 30:19-20.  Concerning the robber 7 dpmaf, Sir 41:19 teaches that he should be
as ashamed for being a thief as those who have committed sexual immorality before their
parents (Sir 41:17). In sum, all six sins are mentioned in Sirach and the co-relation is much

closer than with Deuteronomy.

In terms of rarity, this vice list in 1 Cor 5:11 rarely exists in Graeco-Roman literature on
moral teachings, and while these sins are mentioned in many different scriptures, only Sirach
contains four terms from these vice lists. No other books in the Septuagint contain more

terms of the vice list than “The Wisdom of Ben Sirach.”

Concerning availability, from the outset this book of Sirach was not as well-known as
Deuteronomy to the Corinthian Christians, since Deuteronomy is part of the Torah but Sirach is
not. However, “[Tlhe work was widely circulated and held in high regard by the Jews.”?**
From the Greek prologue, we know that it was translated from Hebrew into Greek in Egypt

around 117 B.C. and had become a well-known classic of Jewish literature even among

Gentiles?®* and was often cited by people discussing wisdom and the proper application of the

283 Nickelsburg, Jewish Literature between the Bible and the Mishnah, 63.

*%% Martin Hengel, Judaism and Hellenism: Studies in their Encounter in Palestine during the Early
Hellenistic Period (trans. John Bowden; 2 vols; Philadelphia: Fortress Press, 1974), 1: 131; 2: 88. [n.181]
See also Patrick W. Skehan and Alexander A. Di Lella, The Wisdom of Ben Sira: A New Translation with

Notes (AB 39; New York: Doubleday, 1987), 8 for the dating of the Greek translation.
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Law. The discovery of a Hebrew copy of “The Wisdom of Ben Sira” in the first century B.C.
Jewish community at Masada copied in the style of stichometry and the successive Hebrew
and Greek recensions early in the first century B.C. in Palestine “clearly suggests that at least
some Jews there accepted the work as sacred and inspired.””®>  Thus, Sirach was available

and well-known Jewish literature in Paul’s time both to Jews and Gentiles.

Moreover, the context in 5:9-13 functions as a literary sign to Sirach for the audience.
In 5:9-10 Paul corrects their misapplication of his previous teachings on daily life concerning
social alienation from sexually immoral people. This teaching on correct application of the
truth is strikingly parallel to the well-known nature of Sirach: appropriate application of the

Torah to daily life on a regular basis. Paul’s clarification is similar to the purpose of Sirach:

To bolster the faith and confidence of his fellow Jews, Ben Sira published his book.
His purpose was...rather to convince Jews and even well-disposed Gentiles that true
wisdom is to be found primarily in Jerusalem and not in Athens, more in the inspired

books of Israel than in the clever writings of Hellenistic humanism.?®

In addition to the frequent moral admonition of Sirach and its representative status of the
Jewish wisdom tradition, there are sufficient signs for the Corinthian Christians to recall the
book of Sirach in pondering the sources of Paul’s vice list.  An implicit sign towards Sirach is in
the phrase “wickedness and evil” in 1 Cor 5:8, where Fitzmyer points out that this phrase is

derived from Sir 25:17, 19.%%

% gkehan and Lella, The Wisdom of Ben Sira, 20.
2% gkehan and Lella, The Wisdom of Ben Sira, 16.

287 Fitzmyer, First Corinthians, 242.
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Therefore, in terms of word agreement in the vice list in 5:11 and similar purpose of
practical application of the truth in daily lives, Sirach is deemed a better source of echoes than
Deuteronomy in 5:9-13.  Although Paul quotes the sentence in 5:13b directly from
Deuteronomy, the previous vice list echoes Sirach. Deuteronomy can at most be regarded as

a “background voice” in 5:9-13.

The identification of quotations and allusions of the scriptures in 1 Cor 5 is summarised as
follows. Symbol #=7 is used to denote direct biblical quotations while § denotes possible

echoes or allusions to the scriptures :

5:1 yuvaixd TaTpog 9 Lev 18:8; 20:11; Deut 23:1; 27:20
5:6-8 9 Exod 12; Deut 16
maoya éTuly 9 Exod 12:21,27; Deut 16: 2,5, 6

Passover sacrificed

{ounv leaven 9 Exod 12 :15,19; Deut 16:3, 4
éoptdlw celebrate 9 Exodus 12:14; Deut 16:15
xaxiag xal movnyplag 9 derived from Sir 25:17, 19

wickedness and evil

5:11 the list of sinning
9 sexually immoral person mopvog in Sir 23:17 (cf. Sir 41:17) ,
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brothers greedy person % mAgovéxtyg in Sir 14:9 (cf. Sir 31:5), reviler 7
Aofdopog in Sir 23:8 and drunkard 7 wébuaog in Sir 19:1 and 26:8 (cf.
Sir 31:25-31); for idolater # eidwAoAdTpys and the robber # dpmat,
similar meanings but not identical words are found in Sir 30:18-20

and Sir 41:19 respectively.

5:13b ééapate ToV

movnpdy €€ Dudv abTiv 7 Deut 13:6; 17:7%, 12; 19:19%; 21:21%; 22:21%, 22, 24*; 24:7*%%

4.3 The Social Context of 1 Cor 5: Stepmother-stepson Union

in the First Century

Commentators seem to take it for granted that the incestuous unionin 1 Cor 5 is morally
unacceptable even in the culture surrounding the Corinthian Christians. It is morally
condemned and forbidden by outsiders. They usually quote the words of classical moral
philosophers like Cicero (Pro Cluentio 5.12-6.14), Dio Cassius (Roman History 58.22), Martial
(Epigrams 4.16), Tacitus (Annales 6.19) and Catullus (The Poems of Gaius Valerious Catulus 74
and 88-90) to substantiate this claim.”®  Other evidence is from legal literature: the

condemnation of incest in Roman law lex Julia de adulteriis coercendis and the comments of

%8 The only difference between 5:13b and the OT texts marked in * is that the tense of the verb

“remove” is future indicative in Deuteronomy instead of imperative in 1 Cor.

289 Fee, The First Epistle to the Corinthians, n.24 in pp.200-1; Hays, First Corinthians, 81; Thiselton, The

First Epistle to the Corinthians, n.9-10 in pp.385-6; Garland, 1 Corinthians, n.7 in p.157.
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Roman jurist Gaius in AD 161 (Institutes 1.63). After all, incest is under the criminal

category of stuprum (sexual offence) of Augustan lex Julia and the convicted could be

sentenced to exile on an island.**

It is undeniable that this kind of incestuous union was considered condemnable by the
moral philosophers and the Roman Law in Paul’s time. However, is it a fair reflection of the
social norm? If the norm of the society evaluates it as evil, why did the Corinthian Christians

not only tolerate it, but were even puffed up with their non-judging position (1 Cor 5:2, 6)?

Few scholars have directly addressed this problem. Alistair Scott May suggests that it
may be Paul’s rhetorical strategy for pointing out the failure of the Corinthian community. In
other words, it is Paul’s own speculation about the attitudes of Corinthians towards this
issue.”2  In my opinion, the rhetorical tone of Paul here is evident. The phrase “not even
among pagans” is most likely rhetorical, for there are cases of one having affairs with his
stepmother recorded in the Graeco-Roman literature (e.g. Martial’s Epigrams 4.16).

However, reducing the attitude of the Corinthian church towards this issue as but Paul’s own
speculation may make Paul subject to the charge of false accusations against the Corinthian

Christians.

290 Klauck, Hans Josef, 1. Korintherbrief (Die Neue Echter Bibel: Kommerntar zum Neuen Testament mit

der Einheitslibersetzung 7; Wirzburg : Echter, 1984), 41; Fee, The First Epistle to the Corinthians, n.24 in
pp.200-1; Horsley, 1 Corinthians, 79; Thiselton, The First Epistle to the Corinthians, n.8 in p.385; Garland,
1 Corinthians, n.7 in p.157; Fitzmyer, First Corinthians, 231.

> Jane F. Gardner, Women in Roman Law & Society (London & Sydney: Croom Helm, 1986), 125-7.
However, there are a number of excuses, such as ignorance of the relationship or ignorance of the Law,
for avoiding the charge and “[EJndogamy was in practice leniently treated.” [p.126]

292 May, ‘The Body for the Lord’, 66. See also Schrage, Der Erste Brief an die Korinther, 1: 370-1.
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John K. Chow reconstructs the social network behind the Corinthian church and proposes
that this brother, or his deceased father, may be a rich and powerful patron of the church,
giving substantial material support, so the Corinthian Christians do not dare criticise his

personal affairs.”*?

Although sensible and coherent with the social world of Corinth, the
scenario is highly speculative as no clue in 1 Corinthians shows his identity. There is no trace
of evidence in the Corinthian letter to show that this brother has such influence in the church

and Paul is still regarded and acknowledged as patron of the church (1 Cor 4:15). Thus,

although we cannot rule out the possibility of Chow’s proposal, it cannot be warranted either.

| will assume that 5:1 refers to a real case that happened in the Corinthian church and

4 5

that it is a stable romantic relation®®* of a Corinthian brother with his stepmother?®® after his

father is deceased.”®

Moreover, this romantic relation is publicly known by the Corinthian
church because of the boasting of the church (5:2, 6). | will inquire into how people in

general in that culture would evaluate this romantic relation, the social ethos towards the

romantic union of a man with his stepmother.

In fact, the evidence of the condemnation of incest in the surrounding culture presented

so far can be interpreted to support the opposite view: this specific kind of romantic relation

2% John K. Chow, Patronage and Power: A Study of Social Networks in Corinth (JSNTSup 75; Sheffield :

JSOT Press, 1992), 130-41.
** From the present infinitive tense of gxew, itis likely to be a stable long-term relation. The verb
gxewv is usually a euphemism of romantic relation which involves sexual intercourse.

2% |t is based on Paul’s label of the woman as his “father’s wife,” not “his mother.” This distinction is
apparent in Lev 18: 7-8, where “your mother” denotes one’s biological mother while “father’s wife” is
not.
% It is based on Paul’s use of the term mopveia (sexual immorality) instead of potyol (adultery) to
describe this issue, which shows that this is not related to extra-marital affair. It shows that her
previous marital relation has ended either by the death of his father or by divorce. But if it is by

divorce, she would have no longer been called as the father’s wife.
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was so prevalent in the society that it brought condemnation from philosophers and the
emperor, who called the people back from the prevalent lax moral tolerance to their

traditional moral values.

4.3.1 A Condemned Relationship?
First, it should be noted that in the Graeco-Roman world of the first century, it was not difficult
for a man to fall in love with his stepmother. The legal marriageable age of women at that

time was twelve®”’

and the median age of first marriage for women was about twenty years or
less.”®  In other words, women were married when they were still teenagers or in their early
twenties. Married women usually died before the age of fifty-on because of the physical

sufferings of frequent reproduction.?*

Thus, when a man married another teenage girl as his
second wife, the age of his son from the deceased mother was probably older than his second
wife.  Therefore, it was possible that the son, a teenager or a youth in his early twenties,

and his young stepmother, also a teenager, fell in love with each other when the father passed

away.

A well-known play by Seneca, Phaedra, which is contemporary with Paul, begins with the
romantic love of Phaedra towards her stepson Hippolytus. The intensity of her love is

reflected in the solemn warning of her nurse:

7 Richard P. Saller, Patriarchy, Property and Death in the Roman Family (Cambridge: Cambridge

University Press, 1994), 26. Cf. Jane F. Gardner, Women in Roman Law and Society, 38-39.

298 Saller, Patriarchy, Property and Death in the Roman Family, 37, 41, 45.

299 Saller, Patriarchy, Property and Death in the Roman Family, 25, where the average additional life
expectancy of women at age twenty is thirty-one years. According to the demographic study of Saller
on ancient Rome, nearly half of the new born babies died before they attained the tenth birthday.
Because of this high infancy mortality rate, a married woman bore 5 children on average. This makes

the life expectancy of women relatively shorter than men. See Saller, Patriarchy, Property and Death

in the Roman Family, 42.
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| beg you, restrain the unholy flames of your passion, and this crime which no
barbarian land has ever committed: not even the Getae who wander nomadic on the
plains, nor the unfriendly Taurians, or far-dispersed Scythians: send in exile from your
mind this dreadful act, and keep it chaste, remember your mother, and fear unusual
bedfellows. Do you intend to have both father and son in your bed, and let your
tainted womb take an incestuous child? Do it! Overturn Nature with the fires of infamy

(165-173)13%°

As Seneca is contemporary with Paul, this play at least demonstrates that the romantic
relation of a stepmother with her stepson is controversial in the cultural ethos of the time.
Moreover, later in the story, the nurse was convinced by the genuine romantic love of
Phaedra, changing her mind and aiding her to realise her love for her stepson. Why would
such fires of romantic love of the stepmother towards her stepson be fanned in a popular
contemporary play if the social ethos in Paul’s time wholeheartedly condemned this specific

kind of union?

Secondly, the “new women” movement in the first century is another crucial factor for
understanding the social ethos. Ancient historians have highlighted the emergence of a new
Roman women'’s culture in certain areas of the social life of Rome in 44 B.C., namely, “a
woman in high position, who nevertheless claims for herself the indulgence in sexuality of a

7301 As Roman Corinth was also rebuilt in 44 B.C. and a number of Roman

woman of pleasure.
elites moved into this city of Corinth so near to Rome, this social change in Rome may also

have shaped the social ethos in Corinth.

39 “phaedra” (Six Tragedies [trans. Emily Watson; Oxford: Oxford University Press, 2010], 7.)

%1 Bruce W. Winter, Roman Wives, Roman Widows: The Appearance of New Women and the Pauline

Communities (Grand Rapids: Eerdmans, 2003), 21.
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The first social change regarding women was a significant social emancipation of Roman
women between 100 B.C. and A.D. 200. They enjoyed a degree of political freedom in the
public space which was remarkably different from the traditional Greek women’s role and

reflected a trend of rebellion against the social control of Augustus.

Another major characteristic was the sexual liberty and promiscuity of Roman women as

2 New women strove for the right for passionate love with whomever

promoted in poetry.*
they wanted, even to the extent of breaking social conventions. For instance, adultery by
women was glorified as a realisation of individual freedom in the pursuit of romantic love.
This glorification of adultery by married woman is found in some of the elegies of Propertius.
His poetry was written in 50 B.C. and became popular in the Graeco-Roman world in the time
of Paul. He was well-educated and a member of the equestrian order but he was infatuated

with Cynthia, an older married Roman woman. Here are descriptions of his romantic love

with her:

You want to know why | keep on writing these poems of love, these sweets that melt
in the mouth? Itisn’t Apollo or even Calliope prompting me what to set down, but
my darling, my mistress who gives me these special homework assignments.... | watch
when she fights against sleep and her delicate eyelids lower, and the poet in me
awakes in celebration; and when | behold her naked, and we struggle together naked,
it’s as if | had been there at Troy at the funeral games. From whatever she’s done
and whatever she’s said, | take my cue and try to transcribe what she creates from the

303

void. (Propertius 11.1.1-10) [italics mine]

302 Winter, Roman Wives, Roman Widows, 24-30.

39 “The Elegies” (David R. Slavitt, Propertius in Love: the Elegies [London: University of California Press,

2002], 47). Cf. The Elegies, 1.12.
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Propertius seems to evaluate the ideals of romantic love as above social norms regarding
adultery by women, and redefines honour and shame values. He romanticises the woman’s
infidelity and he is compelled to love her. A. W. Allen has rightly summarised Propertius’
view of love: “love is a violent passion, a fault which destroys the reason and perverts the will,

but a power which the lover is helpless to control and from which he can find no release.”**

Besides Propertius’ works, another influential contemporary writer Ovid argued from the
history of Rome that it was “old-fashioned” for husbands to condemn the infidelity of their
wives and open-minded husbands should also embrace sexual freedom for their wives.**

The love poems of Ovid suggest that women’s adultery is justified as a courageous woman

seeking for romantic love, just as what men do:

While Menelaus was away, Helen, that she should not lie alone, was welcomed at
night by the warm bosom of her guest. What folly was this, Menelaus? You went
away alone; your wife and her guest were beneath the selfsame roof....In naught does
Helen sin; in naught is that adulterer to blame: he does what you, what anyone would
have done. By giving time and place you are compelling adultery; the woman has but
used your own counsel. What could she do? Her husband is away; a guest, and no
rustic one, is present; and she fears to sleep in an empty bed alone....Helen | absolve
from blame: she used the opportunity a courteous lover gave. (Ovid, Artis Amatoriae

2.359-372 [Mozley, LCL])

0 AL WL Allen, “Elegy and the Classical Attitude towards Love: Propertius, 1.1,” YCS 11 (1950): 264;
quoted from Winter, Roman Wives, Roman Widows, 25.

305 Winter, Roman Wives, Roman Widows, 27-8. See also Philo’s De spec. leg. 3.11, where Philo
condemned people having sexual relation with their friends’ wives. This may reflect how common

adultery was in the Greco-Roman world.
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In summary, while Roman law forbids adultery among Roman women, it is praised and
honoured among the cultural mores. As the Corinthian Christians were familiar with this
romantic ideal in society, it was possible for them to suspend their judgmen