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Anotace

(134

Tato prace mapuje vyvoj sémantického pole terminu “ayws”. Jednd se o
lexikalné-teologickou analyzu, ktera sice vychdzi od jednotlivych lexémt,
avSak pres hleddni vyznami v kontextech se dostavd az k teologickym
zavéram. Vychozi bod je starozakonni pojeti svatosti shrnuté v Levitiku 10,10,
jez také zaroven vyznaCuje sémantické pole. V deseti kapitolach jsou vybrany
nejreprezentativnéj$i spisy Nového Zakona a AposStolskych Otct, které se
svatosti vénuji. Autorka vychazi od jednotlivych vyskyt termind sémantického
pole v jejich kontextu a z nich pak usuzuje na teologii svatosti, jez se takto
odrazi v jazyce daného spisu. VSechny kapitoly maji dvé ¢asti, jednu o svatosti
a druhou o Cistoté. Hlavnimi otdzkami kladenymi textu jsou: Zaprvé: Zda je u
danych autor svatost chapana jako transcendentni kvalita Bozi, jez darem
blizkosti s nim méni vétici, ¢i zda se jedna o popis svatého, Cili asketického
zivota. Zadruhé: Jaky je vztah Cistoty a svatosti. Je Cistota pfedpokladem pro
setkdni se se Svatym? Zatfeti: Nastal posun vnimani svatosti oproti
starozdkonnimu pojeti, a jak se autor vyrovnava s opusténim ritualnich
predpisit v cirkvi? VSechny tyto otazky lze zahrnout do zkoumani posunu

vyznamu danych termint v jejich nejuzsim kontextu.
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Summary

The present thesis maps the development of the semantic field of the Greek
term “dytos”. It is a lexical-theological analysis, which starts linguistically from
single lexemes and, in search of the meanings, pays attention also to their con-
texts resulting in the theological summaries. The starting point is the Old Testa-
ment concept of holiness, summarized in Leviticus 10,10, which also delineates
the semantic field. In the ten chapters of this thesis, ten of the most representat-
ive authors of the New Testament and Apostolic Fathers are explored as to their
use of the holiness word-group. This thesis starts with the single occurrences of
the terms in their original context and from here, the theology of holiness is
drawn, reflected by the use of the words in every single of the authors. Every
chapter is divided into two parts, the first describing holiness and the second
one dealing with purity. The main questions asked to the text are: First, is the
holiness understood as the transcendent quality of God, which, by being near to
him, changes believers, or whether, on the other hand, it is a description of
holy, i.e. ascetic life. Second, what is the relation of holiness and purity? Is pur-
ity presupposition for meeting with the Holy? Third, is there a visible shift in
understanding of holiness compared with the Old Testament? How does the au-
thor reflect the abandonment of the ritual laws by the Church. Answers to all
these questions are drawn from close inspection of development of meaning of

the specific terms in their nearest context.
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Introduction

Coming from charismatic background, I grew up being told that I should
strife for sanctified life consisting mostly of “living biblical life”, which ex-
hausted itself almost entirely on premarital sexual purity. Yes, I was “saint by
grace”, but should I take my salvation lightly in defiling myself “with this
world”, I might lose my salvation as well. When I started working on this thesis
five years ago, [ was still a fully charismatic evangelical with a lot of questions.
I wanted to live my life in holiness, but how could I when I did not know what
it meant. Was it sexually pure life, as majority of the nowadays books on holi-
ness suggest? Was it ascetic striving for perfection, since “without holiness no
one can see God?” What did I need to do to be worthy of the calling? And then
another questions were coming: How can I know, that I am accepted even if [
am a Gentile, even if I do not bring sacrifices and where did the whole ritual
purity, so important for the authors of the book of Leviticus, disappear, and is
the Priestly theology valid for us today?

I wanted to encounter teaching of the first Church. What did the first genera-
tion of Christians say about holiness, did they develop any specific teaching?
And if not, how can I try to spy on their thinking and guess what they meant
when they used the words they did? The only way for me to find the answer
was to ask the Scriptures themselves, and to be sure, also some of the writings
of the Apostolic Fathers'. Could I find there my way to salvation for the life of
holiness? Inspired by Descartes, I wanted to come out of my own experience,
this time not experience of my personal spirituality, but the experience with the

text.

1 Which I was discouraged by many teachers, since they were aware of the scope I was
going to put on myself. Special thanks to prof. Priznivalli from Rome.



Methodology

In the first step, I defined the semantic field, then, at the courtesy of my fac-
ulty, I searched BibleWorks and set out on the journey to writing a lexicon. |
first grouped all of the occurrences according to the author and then I was look-
ing for collocations within the writings of the given author and tried to group
them, if possible. Next, I made analysis of the Greek text of the verses in ques-
tion and, if needed, I sometimes had to exegete entire chapters, in order not to
lose the context.

The most challenging in this process was finding the balance between lexic-
al and contextual approach. You cannot write a semantic analysis without con-
text. [ attempted to come up with my own understanding of the texts, based on
my own work with them. After having compared the cases of the given colloca-
tion in the specific authors, I opened, first of all, four commentaries: The Word
Biblical Commentary, The Anchor Bible Commentary, The New International
Commentary and The Evagelisch-Katolischen Komentar. Further, [ was search-
ing for other literature about the verses or cases in question®. To my knowledge,
I went through all issues of NTS and SBL since 1960 to present time. Some-
times, I found overwhelming number of articles, essays and monographs on a
verse or a word. After having read them, I implemented the findings into the
text I had written.

To my great surprise, my method paid off. I was open to change my mind on
many of my presuppositions and I genuinely wanted to “find the truth” and “let
the Word speak”. In these five years, my understanding of holiness has been

turned upside down, and I am thankful for that. From the start, more than a

2 I had the opportunity to spend three semesters studying in the libraries of Augustinianum
and Biblicum.
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thesis to accomplish a degree, this was about my personal search for what the
early Church really teaches about holiness, whether they all agree, whether
there is some change between different Christian groups and generations and fi-
nally how their views changed from the Old Testament times. I genuinely
wanted to search the whole New Testament and writings of all Apostolic Fath-
ers, but as many had warned me, it was a “mission impossible”, at least as far
as postgraduate studies go. I hope that after some time of rest, I shall restart
working on the missing points of the chain. Now I shall introduce you to the

building blocks of my thesis, the development of the semantic field of éytos.

Development

“Mouse”. Imagine a “mouse”. Now, imagine a “mouse” and a “window”.
And now, imagine a “mouse”, a “window” and a “lawn”. And now, imagine a
“mouse”, a “window” and a “monitor”. I dare say that you have just understood
the idea behind the “development of the semantic field”. The first triad of
“mouse”, “window” and “lawn” describes a mammal, a part of a house and part
of nature. It is the original life of the first two lexemes. The second triad of
“mouse”, “window” and “monitor” describes a hardware control of a cursor, a
virtual space for work and a hardware of interface. The second triad has been
subject to the change of semantic field of the first two lexemes. Hipkiss writes
that: “A word activates a semantic field or domain of words, and words are

generally used in association with one another become recognizable and re-

callable together.>”

3 R. A. Hipkiss, Semantics: Defining the Discipline. Routledge, 2014, pg. 69.

13



About thirty years ago the first idea connected with the lexeme “mouse” was
the rodent, but nowadays it is the hardware. The lexical development does not
carry any judging connotations, it is merely descriptive. Development from a
living thing to a swarm of wires can hardly be considered an improvement or
unfolding of deeper truth of the essence of the “mouse”. I am writing this, since
I have heard many hesitant reactions by some Old Testament scholars on my
endeavor of “development”. The development of the semantic field of holiness
is not development to anything “better”. In the same way as “mouse”, some
words changed their meaning in just thirty years and it kept changing. Had the
change been sudden and singular, then we could speak about a “change” or a
“shift”, but the early Church authors were looking for words and the ideas were
slowly unfolding and thus also developing. Imagine that the same process that
befell the lexeme “mouse”, affected, within similar time-span, concepts such as
“holy”, “pure”, “defiling”, “temple”, “priest” and that finally, influenced by the
Jesus event, these lexemes with the change of meaning also changed their mu-
tual relations. My description of the development of the semantic field of d&ytog
then comes out of the pre-conception that the authors betray their theology

based on how they write and what words they use in which contexts.

Semantic Field

As we have seen on the example of the lexeme “mouse”, a semantic field is
a range of possible meanings associated with a word, reflected in its derivates,
collocations, synonyms and antonyms. It starts in the stem and can be observed

according to the forms the word takes.

14



The semantic field of “&yiog” starts with the root ayi- . From here, by adding
suffixes, we can reach the adjective, which is the most common form of the
word. It is an adjective describing quality of belonging to God and him being
special, different, mighty and beautiful®. The adjective is mostly collocated
with Spirit and it describes the quality of God. We can form the verb, “&yidfew”,
which describes transition of a subject to the sphere of holy. The noun can then
describe either this process of transition, in case of “ayeouds”, or it can describe
the final product and quality of God, holiness, “ayétys”, which, however, is
scarce. There is another word describing holiness, which is not so common in
the New Testament corpus, but appears often in the writings of the Apostolic
Fathers: “8oio¢”. Surprisingly, the most common Greek adjective describing
holiness, “iepds”, does not appear in the studied literature - with few exceptions.
This is because the Church built on the LXX choice of the words, which try to
avoid any pagan associations with this notion, it is therefore a puristic selec-
tion. The first word describes mostly the transcendent quality of God, the
second one represents the human response and the third is associated with the

temple-worship.

4 Hannah Harrington in her book: Holiness, Rabbinic Judaism and the Graeco-Roman
World (2001) writes the following:"...holiness describes God more closely than any oth-
er designation. His very essence is holiness (pg.11)" She goes on to say that God's holi-
ness is described in several ways in the OT. e.g. like a consuming fire - absolutely per-
fect, pure and fathomless...fire is a good symbol of God's exalted, dangerous
holiness...For that which can stand its heat, fire functions as purifier and perfecter
(13)...the divine holiness is perfect...God himself models...perfect separation for he is
not a mixture of physical and metaphysical essences...God's perfection is moral and it
must be reflected in human, social relationships as well as in cultic ritual (19)..Holiness
without an active goodness, or righteousness, is not holiness...God does not use his
power like some kind of omnipotent tyrant, but always has in mind a supremely good
end. Thus God's holiness is intrinsically linked to his will to do good, especially to those
in need (27).H. K. Harrington, Holiness: Rabbinic Judaism in the Graeco-Roman World.
London; New York: Routledge, 2001.

15



Where do we go from here and how shall we decide what other words be-
long to the studied group in question? The answer can be found in the Old Test-
ament, Holiness Code: ,,You are to distinguish between the holy and the com-
mon, and between the unclean and the clean* is the order given by God to
Aaron and his sons Nadab and Abihu in the Leviticus 10,10. This verse has

been the source of the precision of the holiness semantic field. Let us now have
a look at the original text: “W0A P21 RALVA P 5NA P WIPA P2 YTa.

This is rendered by the LXX: “diaoteilat dva péoov tév dylwy xal tév Befhrwy xal
ava péoov Tév éxabdptwv xal tév xabapév.” This is the original biblical definition
of “holiness”, including its antonyms. The opposite to holy in the biblical lan-
guage is not “profane” like nowadays. It is “impure”. The definition also in-

cludes the order to divide these and keep them separate, which is the key to un-

derstanding of holiness, since the original meaning of WTp is to separate’ (for

the special use of God). The holy and impure have to be separated and therefore
there is the realm of purity in between. The separation goes both ways, first, it
is divorcement from something impure, second, it is also a relational word of

belonging, it is setting apart for God, where God is the one who does the separ-

ation®.

5 E. Jenni and C. Westermann, Theologisches Handwdrterbuch zum Alten Testament, 7th
ed. Giitersloher Verlagshaus, 2001.

6 For the literature among others (in the order of importance) viz: A. Friderichsen, “Hagi-

0s-Qados. Ein Beitrag zu den voruntersuchungen zur christlichen begriffsgeschichte; E.
Zocca, Dai “santi” al santo: un percorso storico- linguistico intorno all’idea di santita:
Africa romana, secc. I1I-V. Studium, 2003., P. P. Jenson, Graded Holiness: A Key to the
Priestly Conception of the World. A&C Black, 1992.; H. K. Harrington, Holiness: Rab-
binic Judaism in the Graecco-Roman World. London; New York: Routledge, 2001; .J. A.
Adewuya, Holiness and Community in 2 Cor 6:14-7:1: Paul’s View of Communal Holi-
ness in the Corinthian Correspondence. Wipf & Stock Publishers, 2011.; M. Poorthuis
and J. J. Schwartz, Purity and Holiness. Leiden * ; Boston: Brill, 1999.; D. G. Peterson,
Possessed by God: A New Testament theology of sanctification and holiness. Leicester,
England: Downers Grove, Ill: IVP Academic, 2001.; K. E. Brower and A. Johnson,

16



(134

The antonym of “&yios” is therefore, according to the definition, “XnVY” trans-

[P A

lated as “dxdbapros” with all its derivates. In between, there are “110” rendered

as “xabapés” and “9n” translated as “BéBnAog”, but in the New Testament the

more frequent synonym 1is “xowés”. The word describing transition from
“axdbaptos” to “xabapds” is the verb “xabapilw” and further the transition from
purity to holiness is defined by the verb “ayia{w”, this is the way of sanctifica-
tion “ayaoués”. If we move away from holiness, a subject is first desecrated,
“BePnrdw”, which does not appear in our corpus, then it is defiled “xowéw”.

In the Old Testament, all these words were associated with the cult described
meticulously in the Holiness Code, motivated by the association with the Lord
in order to be his special separated people. This law was ruling in the lives of
the believers every day practically. In the New Testament, the ritual require-
ments, however, disappear. The Rabbinic Judaism transformed all the ritual de-
mands in Mishna into the spiritual worship of lips, they did not abandon the
original laws, they transformed them.

“What happened with the holiness in the New Testament?” is my main ques-
tion and then second: “How can it be reached?” There are other questions that
need to be asked such as: “How is it possible that the same God who was so ex-
alted and distant, requiring perfection in purification upon approaching him,
even on the pain of death, can be now worshiped in such a relaxed way? How
is it possible that that he would not be offended by the ritual impurity?” And
then from another angle the question that pained me was: “Is holiness a tran-

scendent quality of God, which can be assumed by nearness to him in worship,

Holiness and Ecclesiology in the New Testament. Wm. B. Eerdmans Publishing, 2007.;
S. C. Barton, Holiness: Past and Present. A&C Black, 2003.; R. Asting, Heiligkeit im
Urchristentum. Vandenhoeck & Ruprecht, 1930.

17



or is there same space for ethical ascetic achievement of holiness and what role
does the purity play in the changed game, when the ritual demands are deactiv-
ated and how did this exactly happen?” As suggested above, I expected the au-
thors to betray their answers to my question in the way they use the words of

the semantic field of dytos.

History of the Research

If you search for information on “holiness and purity” on the internet, the
vast majority of the entries offered to you are popular study-books connected to
asceticism and sexual abstinence in some way. It is quite shocking to realize
that this is the reality of nowadays popular theology. But how about the theolo-

gical books explaining the concept from truly biblically sound perspective?

In 1916 the first to describe the semantic field was Anton Friderichsen in his
monograph “Hagios-Qados. Ein Beitrag zu den Voruntersuchungen zur christ-
lichen Begriffsgeschichte”. It is a thorough study of the use of the words in
MSS and LXX. The author mostly lists the cases according to the collocations,
but does not derive any theological conclusions from his findings.

In 1930, in his footsteps went Ragnar Asting with the monograph “Hei-
ligkeit im Urchristentum”. The author describes the semantic field of holiness
in both the New Testament and Apostolic Fathers. The monograph is concise
and follows theological concepts associated with the collocations rather than
authors.

Recently, in 2001, from the evangelical background, D.G. Peterson wrote his

New Testament theology of holiness in “Possessed by God: A New Testament

18



theology of sanctification and holiness”, but his approach is more systematic
than biblical, though he comes out of the New Testament and follows the writ-
ings very closely.

Last, but not least, dealing with the holiness in the Old Testament, the work
of Hannah Harrington requires attention and her monograph “Holiness: Rab-
binic Judaism in the Graeco-Roman World” also from 2001.

As far as the Old Testament semantic field of holiness goes, the monograph
of P.P. Jensen “Graded Holiness: A Key to the Priestly Conception of the
World” describes very well the situation and it is an excellent introduction to
Priestly theology.

For the semantic field of purity, the most important authors dealing with the
Old Testament concept whose many works are key to any good basis for under-

standing it and whom I often quote are: M. Douglas’, J. Neusner?, J. Milgrom’

7 M. Douglas, “Deciphering a Meal,” Daedalus, pp. 60 — 81, 1972; Purity and Danger: An
Analysis of Concept of Pollution and Taboo. Psychology Press, 1966.; .

8 J. Neusner, Judaism when Christianity Began: A Survey of Belief and Practice. West-
minster John Knox Press, 2002.; The Mishnah: A New Translation. Yale University
Press, 1991.;A History of the Mishnaic Law of Purities, Part 22: The Mishnaic System
of Uncleanness: Its Context and History. Eugene, Or.: Wipf & Stock Pub, 2007.; A His-
tory of the Mishnaic Law of Purities, Part 3: Kelim: Literary and Historical Problems.
Wipf and Stock Publishers, 2006.; The Idea of Purity in Ancient Judaism: The Haskell
Lectures, 1972-1973. Wipf and Stock Publishers, 2006.; “First Cleanse the Inside. The
‘Halakhic’ Background of a Controversy Saying. ,” NTS, vol. 22, pp. 486 — 95, Jun.
1975.

9 J. Milgrom, Leviticus 1-16: A New Translation with Introduction and Commentary, 1st
edition. New York: Anchor Bible, 1998.; Leviticus 17-22. New Haven; London: Yale
University Press, 2000.; Leviticus 23-27. New Haven, CT; London: Yale University
Press, 2001
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and J.Klawans!?. In the New Testament J.D.G. Dunn!' and P. Fredriksen!? are

the most quoted authors.

Structure

The whole thesis is divided into two main sections, that of the writings of

the New Testament and that of Apostolic Fathers. Each chapter first describes

the holiness word-group and then the field of purity. The collocations are

grouped from the most frequent to rather unique ones. Each of the sections

starts with quoting the given verse where the lexeme occurs in context. Every

verse is then exegeted with help of the secondary literature. In the end of the in-

10

11

12

J. Klawans, Purity, Sacrifice, and the Temple Symbolism and Supersessionism in the
Study of Ancient Judaism. OUP USA, 2009. There are many authors who deal with par-
tial problems of holiness and purity in different writings of the New Testament and
Apostolic Fathers, they shall be mentioned along the way.

J. D. G. Dunn, “Baptism in the Spirit: a Response To Pentecostal Scholarship On Luke-
Acts,” Journal of Pentecostal Theology, vol. 1, no. 3, pp. 3-27, Oct. 1993.“Pistis and the
Righteous One,” Journal for the Study of Judaism, vol. 40, no. 3, pp. 400—402, Jul.
2009.; “Spirit-and-Fire Baptism,” Novum Testamentum, vol. 14, no. 2, pp. 81-92, Apr.
1972.; Baptism in the Holy Spirit: A Re-examination of the New Testament Teaching on
the Gift of the Spirit in Relation to Pentecostalism Today. Hymns Ancient and Modern
Ltd, 2010.; Jews and Christians: The Parting of the Ways, A.D. 70 to 135 " : the Second
Durham-Tiibingen Research Symposium on Earliest Christianity and Judaism, Durham,
September, 1989. Mohr Siebeck, 1992.; Word Biblical Commentary: Volume 38A, Ro-
mans 1-8. Dallas, Tex.: Thomas Nelson, 1988. et al.; The New Perspective on Paul, 2
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dividual section, a summary is provided to re-focus on the semantic field in

question.
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1. The Semantic Field of Holiness in the Gospel of
Matthew

1.1 Introduction

In this chapter, as well as in all the following, the use of the d&ywos word
group is going to be treated in the first place. The most recurrent collocations
containing this wordshall have precedence. They shall be grouped and listed
according to the frequency of occurrences, starting from the collocation ,,Holy
Spirit“!3. Then, the field of purity shall be examined. Possible connections
between the two terms shall be searched in respect whether “holy” and “pure”
belong to the same semantic field in the writings of the given author. Similarit-
ies with the Old Testament treatment of these subjects will be examined. In the
end, other possible clues will be searched for, that lead to better understanding
of the notion of holiness as it is used by the author, such as sacrificial language
or other suitable metaphors which may not explicitly use any holiness word at
all, but hint at the holiness in some way. My ultimate goal is to come to a con-
clusion about how the author's specific use of the holiness word group reveals

their theology of holiness.

13 The collocation velua éiylov, as an exception, shall be always treated as first, even in
the cases, where the are not numerous.
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1.2 Holiness

1.2.1 The Holy Spirit, “mvelua dyiov”

Out of the thirteen cases of the adjective dyiog and its derivates in the Gospel
of Matthew, five collocate with mvelipa, and all of these are used in the sense of
the person of the Trinity. These are the following: Mary conceived her Son by
the Holy Spirit (1,18: éx mvedpatog ayiov), which is acknowledged a few verses
later by the angels to her future husband (1,20: éx mveduards éoriv dyiov). John
the Baptist says that the one coming after him would baptize in [the] Holy Spir-
it and fire (3,11: Banticer év mvedpatt ayiw xat mupi). Later, Jesus speaks about
the sin against the Holy Spirit: those speaking against it (12,31 xaere Tou
nvedpatos dyov) would not find forgiveness. The final instance is at the Great
Commission as a part of the baptismal Trinitary formula (28,19 e ....xat Tov
dytou mvelipatog). Obviously, these do not cover all the cases of the use of
mvelpa; however, the scope of this work does not allow us to inquire deeper
into or to discuss all of the examples. We shall, therefore, limit ourselves to the

above mentioned occurrences.

From the list of cases of the collocation ,,Holy Spirit* it can be suggested
that Matthew had already some unformulated idea about Trinity, though the
doctrine was established much later. His use of the mvefua dyiov betrays certain
pneumatology, sustaining such complex issues as the ,,baptism in the Holy
Spirit* and ,,sin against the Holy Spirit“. The theologoumenons are not ex-
plained, since common understanding is expected on the part of the readers,

this is, however, is hardly reconstructible. With certainty, it can only be claimed
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that the author understands the Spirit as being the Spirit of God, who gives life
to the Son and in whose name Christians are baptized; it is rather person than

power, it can be blasphemed against and is opposite to the impure spirits.

1.2.1.1 Jesus Born of the Holy Spirit

Out of the two mentions of the Annunciation in the Gospels, the version of
Matthew is the less eloquent one. In 1,18 he only writes that Joseph found out
that Mary had already been carrying a child in her belly before they were able
to “get together” and while they were already betrothed'*. Immediately this
pregnancy is classified as work of the Spirit. “Tod 0¢ Inool Xpiotol 7 yéveaig
ofitws Hv. pwnoreubelons Tiis wntpds adtol Maplas 16 Twond, mpiv 7 cuvebelv adtols
eVpely) év yaortpl épovoa éx mveduaros dyiov. “ (Mat 1,18 ) The Spirit is the one
who puts the baby in her “belly”. This is not a Hellenistic reminiscence of

celestial origin of a semi-divine hero'?, nor is a sexual intercourse understood!®.

After an intermezzo describing Joseph's doubts, the divine origin of Jesus is
restated again in the verse 1,20: “taiita 0t adTol &vbuunbévtog idod &yyelog xupiou
xat vap épdvn alTtd Aéywy- Twond vids Aavid, u) dofnbiic maparafeiv Mapiav v
yuvaixa oov- 70 yap év auty yevvybev éx mveduatds éomiv ayiov.” That, which is in

Mary, is from the Holy Spirit, Joseph should therefore not fear to accept his fi-

14 Luz, 102, 103: “Josef und Maria sind verlobt, d.h. rechtlich gesehen aneinander ge-
bunden. Eine Verlobung kann nur durch Scheidebrief gelost werden.*

15 Hagner, 17: ,,Mary's pregnancy is attributed to the agency of God's Spirit — not a pagan
notion of sexual relations... the divine origin of Mary's baby in turn marks him out as the
Son of God, a Christological title. That, although not used here, is very important to
Matthew...

16 Albright, Mann point out that the virgin birth “was a well known polemical battleground
in the time of Origen (Contra Celsum 2, 28,32,33,39)” and continues to be to this day,
considering e.g. the feminist reading suggesting that Mary was raped by a roman soldier.
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ance as she is!’. The transcendental origin is thus twice repeated and intercon-

nected with the Davidic lineage.

1.2.1.2 Baptism in the Holy Spirit

Baptism in the Holy Spirit is prophesied by John the Baptist in Mt 3,11:

)E \ 1 < ~ VZ 3 (76 2 A < 5\ 3 4 3 4 2 4 4
» Eyw pév duds Bantilw év U0att eig petdvolay, 6 0¢ dmiow pou Epyduevos loyupoTepds

®ov €aTw, ov olx eipl ixavds Ta Ymodnuata Pactacal- adTds Vuds Bamtioet év mvebpartt

aylw xal mupi-“ At the first reading, it is obvious that Matthew's John understood

his water-baptism as a preliminary ritual that would prepare people for a future

one, which would be different from his own.

John's baptism in the waters of the Jordan River was, according to the Mat-

thew, unlike the other Evangelists, eig petavoiav. Its purpose, was primarily seal-

ing of repentance!®. Water was used in Judaism as the medium of ritual purific-

ation, transferring an object or a person from the realm of the unclean to that of

the clean'®. John's baptism is a typical ritual that connects a specific act with in-

17

18

19

Luz 104, ,.Die Engelerscheinung wird nicht beschrieben, es filt alles Gewicht auf die
Botschaft, Josef wird als Davidssohn angesprochen: Wie schon V.18a andeutete, geht es
Matthdus darum, die Einpflanzung des Jungfrauensohns in den Stamm Davids zu
erldutern... Der aus V.18 schon bekannte Hinweis auf den Heiligen Geist wird
wiederholt. Es ist dabei an das kreative Eingreifen Gottesdurch den Geist und nicht an
den (neutrischen!, hebrédisch weiblichen!) Geist als geschlechtlichen Partner Marias zu
denken. In the original version of this thesis I attempted to refer to the Holy Spirit in
feminine based on the Hebrew feminine notion. However, I was discouraged to proceed
in this direction, since the complications were too vast, especially in connection with the
writings of rather Hellenistic origin.

Luz, 148: “Weil dieses Stichwort nur im Zusammenhang mit der Johannestaufe
theologisch bedeutsam ist, kann man — im Unterschide zum Lukas — vermuten, dal3 er an
eine einmalige Umkehr am Anfang des Christlichen lebens denkt.”

Compare with all the cases of the book of Leviticus where the ablution is commanded to
deal with the impurities. It was important first to wash, and then to wait. Water and time
were therefore the two means how to regain the purity. This includes, among many oth-
ers, all the cases of the “unclean until evening” of Leviticus. E.g. Lv 11,25.28.32.40;
14,47; 15,5 etc.
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ner ethical movement. This type of ritual is well known to Rabbinic Judaism?°

which also uses the ritual ablution as means of purifying Proselytes into the
holy nation of God. In his discourse, the evangelist might have hidden behind
the words of the Baptist, in order to promote his contemporary agenda, which is
in polemic with other groups, such as e.g. the followers of John?!.

The following can be said with certainty of Matthew’s depiction of John the
Baptist: John's baptism was a preliminary one, subordinate to the coming bap-
tism. The purifying element was water and the purpose was to support the re-

cipients in their petavoia??.

The second baptism was supposed to be different in key ways. First, it
would be administered by Jesus, who was “stronger”, i.e. of higher spiritual im-

portance, than the Baptist?®. Second, the purifying medium is no longer water

20 For this use of ritual ablution of the body, or rather full immersion, serves the ritual bath
Mikveh. All the ablutions are described in the Mishnaic tractate Mikvaot. There were
many ritual baths in the temple itself (Yeb. 22a; 48b; 97b; Mass. Ger. c.ii). For a popular
introduction to the problem e.g.: http://www.haydid.org/ronimmer.htm 4.4.2015 13:01.
However Neusner claims that the Christian baptism has nothing todo with the Mishnaic
teaching on baths. In J. Neusner, Ed., A History of the Mishnaic Law of Purities, Part
22: The Mishnaic System of Uncleanness: Its Context and History., 1977. on the page
87, note 1 he writes the following: “...the Mishnaic conception of the immersion-pool
bears no relationship to baptism for the removal of sins, and lustration for cultic purity at
table istotally irrelevant to the washing away of sin ...for the Mishnaic system, cleanness
and uncleanness bear no metaphorical valencein an ethical, let alone historical-eschato-
logical, framework, but are addressed to a quite distinctive ontology.”

21 C.F. Keener says that John's call for water baptism was understood as the call to the
“once-for-all repentance, the kind of turning from [the] old way of life to a new [one]
that Judaism associated with Gentiles converting to Judaism.” Keener, Craig, S. The
Spirit and the Gospels and Acts, pg. 92. (This, however, has been refuted by Neusner,
viz previous note).further ha says that “John treats his fellow-Jews as if they were Gen-
tiles” because they “were not acting like good descendants of the Patriarchs,” which was
obvious from their fruit. They are therefore warned “not to take their status as God's
people for granted.” As Neusner describes meticulously, there was not only one type of
immersion, but none of them seems to fit the baptism ablution.

22 Hagner, 51: “..by which is not meant that repentance is the goal or result of
baptism...since the baptism itself presupposes the existence of repentance”

23 And who actually did not baptize anybody while on earth, therefore “spiritual”.
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but rather the Holy Spirit** itself and Fire. Third, it is to be received by the

same audience, which points to its imminence, as well as to the insufficient and

preliminary nature of John's water-baptism.

In his article from 1972, J.D.G. Dunn lists six main streams of understand-

ing the text?>. He then comes to the following conclusion, where he links the

designation and the origin of the theology of the Spirit-baptism back to the

Baptist as “he spoke of a baptism in Spirit

926.

“We may believe then, that John himself had a part in the creative molding of
the eschatological hopes to which he fell heir, and influenced by the Qumran sect,
it is quite probable that it was John the Baptist who finally linked the eschatologic-
al outpouring of the Spirit to the Messiah and who first spoke of the Messiah's be-
stowal of the Holy Spirit under the powerful figure, drawn from the rite which was

his own hallmark, of baptism in Spirit-and-Fire.”
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There is an ongoing discussion whether John the Baptist could have predicted the trinit-
ary thinking. Dunn in “Baptism in the Holy Spirit (2010)” (pgs. 8 - 10) comes to the
conclusion that “..there is no really decisive reason for denying the originality of the Q
version of the logion...the fuller saying makes excellent sense when interpreted in the
context of the John's ministry and against the background of Jewish thought prior to
John” Baptism in the Holy Spirit: A Re-examination of the New Testament Teaching on
the Gift of the Spirit in Relation to Pentecostalism Today, Hymns Ancient and Modern
Ltd, 2010, pg. 10.

J.D.G.Dunn, Spirit-and-Fire Baptism’, NovT 14 (1972): 81-92. The list of the possible
readings can be summarized as follows: Chrysostom understands the fire as synonymous
to the Holy Spirit. Origenes understood the text as describing two separate baptisms:
One in the Spirit, for those who repent, and second by fire of judgment for the unrepent-
ant. The next is e.g. the attempt of Briggs (followed by Wellhausen, Dibbelius,
Butmann,) to reconstruct the Aramaic text. He believed that in its original form, there
was only the logion of fire and no mention of the Spirit. Dunn also adds the explanation
of Bruce who renders the Holy Spirit as a “strong wind of judgment, holy, as sweeping
away what is light and worthless in the nation”. The Religionsgeschichtlich argument
argues that “Mk contains the original traditions” and all the others are a work of Christi-
an addition. Finally, reflecting the Dead Sea Scrolls has lead some to believe that “the
Baptist did speak of gracious Spirit”. Pgs. 81 — 83.

Dunn, Spirit-and-Fire Baptism, pg. 90,1.
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Even though some interpreters follow Origen's explanation?’ that the bap-
tism in the Holy Spirit?® is for the righteous, in order to purify?® them for the fu-
ture life, whereas the baptism in the fire is the eternal judgment of the wicked?*’,
it can be well understood, as suggested by Dunn, as a two-fold movement of
the “one purgative act of messianic judgment, which both repentant (as a bless-
ing) and unrepentant (as destruction) would experience.”! He draws on the
Jewish eschatological uses of the image of fire which include the “destruction
of the wicked,” as well as, and at the same time, the “purification of the right-
eous.”

The anathorous Holy Spirit here, therefore, works as purifying agent as the
Spirit sent by Jesus. Nonetheless, rather than as a person, here the Spirit is un-
derstood as a (liquid) element parallel to water and fire, an element which a
person can be immersed into, either for purification or for destruction. The out-
come of such a baptism would be the ultimate purity and holiness, given by Je-

sus to those whom he thus immerses. This baptism, unlike the John's does not

27 For more viz Dunn, Spirit-And-Fire.

28 Everett Ferguson in his book “Baptism in the Early Church: History, Theology, and
Liturgy in the First Five Centuries recognizes four types of baptism in Origen”: “The
shadows or types in the Old Testament (including the baptism of John), Christian bap-
tism in water, the spiritual baptism by the Holy Spirit, and the eschatological baptism of
fire. Origen added another baptism in the experience of some Christians, the blood of
martyrdom.” pg. 400,401 Also see Origen's commentary on John 1, 24n. http://bible-
hub.com/library/origen/origens_commentary on_the Gospel of john/13 john i 24 25
htm 27.4. 2015

29 “Origen in his Homilies on Jeremiah distinguishes the baptism in the Holy Spirit and the
baptism in fire. ‘The holy person is baptized in the Holy Spirit, but the person who after
believing and being counted worthy of the Holy Spirit sins again is washed [lou/ei] in
“fire”.” ‘Blessed is the one who is baptized in the Holy Spirit and has no need of the bap-
tism that comes from fire. Triply to be pitied is the one who has need of being baptized
in fire’ (2:3:1-2).” E. Ferguson, “Baptism according to Origen,” EQ, vol. 78, no. 2, pp.
117-135, 2006. Especially pages 123,124 dedicated solely to the eschatological baptism
of fire.

30 So e.g. Keener.

31 Dunn, Baptism, 11.
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just seal the effort of the believers, this one is active and effectively purifies and
sanctifies.

The language of holiness remains the same as in the Old Testament, it is still
“purity”, not only “blamelessness” or “righteousness” that is sought. However,
here, it is not achieved by keeping the ritual-law ethics finalized in the ritual
ablution. The purity is received in an “ablution” in the Spirit, which is distrib-
uted by the Coming One. This purification does not concern body (hands) any-
more. It is the same type of purity that shall later be encountered in other writ-
ings under the name “purity of heart3*” or “purity of conscience”. The Spirit,

accepted in faith purifies the inner man by its residence in their hearts.

In the end of the Gospel, the risen Christ commissions his disciples to go to
the whole world, to preach, to disciple and to baptize, the commanded batism is
expressed in triadic, rather than trinitary®3, formula, including the Holy Spirit.
Mt 28,19: “mopevbévres olv pabyredoate mdvra t& Evy, Pamtilovres adtols el O
Gvopa Tol matpds xat Tod viol xal Tol dyiov mveduatos,” Luz believes that the triad-
ic formula was written especially with the view of Gentiles, who upon believ-
ing in Jesus were also expected to embrace the faith in the God of Israel, as

well as the Spirit34.

32 In Matthew, this collocation appears in the beatitudes, where the stress lies rather in the
achievement of a righteous conduct. Among other authors the collocation is rather a gra-
cious gift of God who purifies the inside of a person: Acts 10 and 11, Hebrews 9.

33 Hagner 887, “The threefold name (at most only an incipient trinitarianism) in which the
baptism was to be performed...seems clearly to be a liturgical expansion of the evangel-
ist consonant with the practice of his day”.

34  Luz, pg. 452,3: “Die Nennung des dreifachen Namens hat sich wohl aus der schon bei
Paulus belegbaren, bereits liturgisch iiblichen Nebeneinanderstellung von Vater, Sohn
und Geits heraus entwickelt. Sie lag bei der Taufe zumal von Heidinnen und Heiden,
welche nicht nur den Glauben an Christus, sondern auch denjenigen an Gott annahmen
und flir die mit der Taufe die Erfahrung der GeistesausgieSung verbunden war, von
vornherein nahe...”
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In the baptism a believer receives not only salvation, but also the Spirit - by
being immersed into it as well; they are thus connected with it and purified and
sanctified by it. There is insufficient coverage on the baptism in the (name of
the) Holy Spirit in the secondary literature. All the commentaries busy them-
selves with the issue of whether this commission is widening the reach of the
mission from the Israel only to all the world or whether this commission is suc-
cessive, meaning that the Gentiles have taken over the blessing of Israel and
now they are the “new Israel” exclusively. Despite the insufficient coverage in
the secondary literature, it can be stated that this triadic baptism is not the same
fire-and-Spirit baptism that was promised by John. The Spirit is received at the
triadic baptism together with adherence to Jesus and his Father, but the Spir-
it-and-fire baptism pledged by John was eschatological in nature>. Our present
triadic baptism is also focused on the future and it does herald to those who re-
ceive it that they are set apart for God (thus sanctified) and his eschatological

reign, but not yet in the fulness.

1.2.1.3 Sin against the Holy Spirit

In 12,32, Matthew writes ,,xai 3 éav eimy Adyov xata Tod viol Tol qvlpwmov,
adebioetar avTd- 6 0 &y eimy xara 1ol mveduatos Tol dylov, ovx dpedioeTar avTd
olUte &v ToUTw TG aidvt olte v @ uéAlovtt.* This saying appears in the middle of
chapter 12, marked by the disagreement between Jesus and the Pharisees. Jesus
heals even on Sabbath, for he values mercy over ossified exegesis of the Law.

On the other hand, the Pharisees are rather scared, when they watch him bind

35 The Christian baptism is eschatological as well to a certain degree. By it Christians are
separated and therefore sanctified for God as his special people belonging already to the
eschatological aeon, they do herald the future, being eschatological community. How-
ever, they receive the baptism here and now, in this space-time.
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evil spirits, and therefore they say that his power must come from the Devil
himself. Jesus is trying to explain that in order to deliver people from the power
of Beelzebub, he first needs to bind him. This means that he cannot be of the
same origin as Beelzebub, and that he is even stronger than demons. The Phar-
isees should watch their language, because words do matter.

Blasphemy, which is desecration on the level of language, is a dangerous?®.
The word describes the movement opposite to sanctification. In the prayer to
the Father, Jesus teaches his disciples to pray for sanctification of the Name in
line with the third saying of the Decalogue. Here, in his teaching on the oppos-
ite movement of the sanctification, Jesus makes difference between the objects
of the profanation.

A blasphemy to the Son of Man is not the same as the blasphemy to the
Holy Spirit. The Pharisees are profaning the Holy Spirit, by whom Jesus does
his miracles. Had they blasphemed to Jesus, it would have been forgivable.
However, when someone says that the powerful works of the Spirit are not
pure, but devilish and of satanic origin®’, when the Pharisees call holiness “de-

secration,” that is blasphemy against the Holy Spirit. They are closing them-

36 Since the language of the heart can eventually bear fruit in some blasphemous actions,
which is also the message of the Sermon on the mount.

37 Albright, Mann, 156 “to confuse the Spirit of truth with the Spirit of falsehood, to con-
fuse the Messiah's work with that of Beelzebub, is blasphemy”
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selves away®® from the new age, in which this very Spirit is going to reign.3°
With whom are they allied? Whom do they serve?

This case shows us that holiness is not necessarily recognizable by everyone.
It can remain hidden to some who prefer their own ways; then the source of
holiness, that is the Holy Spirit, can be desecrated in their minds and words
when they profane its work, calling it the work of Satan.

Summary of mvelua dywov: The cases of the collocation suggest that the Spirit
of God is the ultimate source of holiness and power. It is the Spirit, who works
through Jesus, the Son, in order to promote holiness in the sense of mercy and
healing. The Spirit also works through the Messiah in delivering the eschatolo-
gical baptismal fire.

This close connection of the Spirit with Jesus, their interdependence, is then
visible in both the Annunciation and the blasphemy saying. Spirit is the source
of the life and force of Jesus, he is born of it and his power comes from it. This

inter-connection is then summarized in the triadic formula at the end of the

Gospel (28,19).

38 Hagner, 347 “To blaspheme against the Spirit was in this case to attribute the work of
God's Spirit to Satan...this blasphemy by its very nature makes forgiveness impossible
(in that sense, it is analogous to apostasy of Heb 6,4-6)”

39 Montague, G.T.: The Holy Spirit: The Growth of a Biblical Tradition, stresses the motiv-
ation of the evangelist, who is trying to speak in his situation where his Church, or, at
least a part of it, would like to return to the Pharisaism. On the page 307 he writes:
“..given the already obvious manifestations of the Spirit, one must either align with Je-
sus and the Holy Spirit or with the Pharisees who oppose the Holy Spirit”. Montague
further points out, that there is high “likelihood, that Matthew is envisaging the sin
against the Spirit as the disbelief of the Jewish nation after the resurrection”. 1 would
say, that they are the ones of the old order of the rituals and they are afraid of the new
coming Spirit.
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1.2.2 The Adjective “&ytos”

The adjective is used five times in the Gospel. Twice it is applied to some
space, and twice it characterizes beings: angels and dead people. Once it is used
to describe an unspecified object, that is, “something holy.”

The first case of the adjective appears in the following saying (7,6): "My
0&Te TO dytov Tolg xualy unoe Painte Todg uapyapitag Vudy Eumpocdev TEY yolpwv,
wimoTe xatamatioouaty adtobs v Tolg mooly alTdv xal oTpadévres phéwaty Vudg."
Unlike in the other case of this saying in the Didache (9,5),*° the verse in Mat-
thew appears basically without any context that would help us understand the
intention of the meaning. The wider context is the Sermon on the Mount, but
the immediate context is teaching about intercession, which is not helpful.

History of interpretation of this verse is quite wild, ranging from taking the
“holy” for “jewelry”*! to designating the “dogs and pigs”*? to stupid people,
Gentiles etc. There have been some attempts of assigning the designation
“dogs” to the Gentiles, in which case the “holy” would probably be the Jewish-
Christian tradition, however, these stay unconvincing building on too many flu-

id variables®. Just because in another context in the Gospel the image of the

40 The same saying appears also in Didache in different contexts. We shall compare them
later. In the Didache, this proverb is handling the Holy Communion. Also the Gos.
Thom93 reads: “(93) (1) "Do not give what is holy to the dogs, lest they throw it upon
the dunghill. (2) Do not throw pearls to swine, lest they turn <them> into [mud]."”
Translation by the Berlin Working Group for Coptic Gnostic Writings in
http://www.earlyChristianwritings.com/text/thomas-fifth.html 21.5.2015,18:31

41 J. A. Bolten, Der Bericht des Matthdus von Jesu dem Messia. (1792). Goes out of the
similarity of the words and rhytm in Aramaic.

42 Luz,381: “Das unreine Schewin, das in rabbinischen Texten als unnennbar umschreiben
wird, ist Inbegriff des Verabscheuten, in manchen texten erscheint ,,.Schwein” als
metapher fiir ,,Heiden* oder ,,Rom".*

43 http://danielngullotta.com/2015/04/1 6/why-is-Jesus-in-the-Gospel-of-matthew-racist-pt-
2/ April 19, 2015 I suggest contra that rather than scaring the Gentiles away, the Gospel
was written for Jews and it included also few anecdotes where the Gentiles were in-
cluded, in order to soften the Jews. If the Church had an anxiety of Gentiles they would
have, according to me, keep talking about them. If the suffered the fear of defilement by
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dog is applied to a non-Jewish woman**, it does not mean we are compelled to
read this case in the same way. Hagner reasons very clearly, when he writes that
“Matthew believes the Gospel will go to the Gentiles” and further that “it is un-
certain that Gentiles, for whom the Gospel was only a kind of foolishness,
would react this way”. He therefore summarizes: “it is applicable to both Gen-
tiles and Jews, i.e., to all who are unreceptive”™®.

To Gyov in the original Jewish context is most likely the sacrificial meat or

other leftovers from the sacrifice, called in Hebrew “owip wIp”#. For the

lack of refrigeration*’ these had to be consumed as soon as possible, in order to
prevent desecration by either throwing it away or giving it to dogs. However,
this was forbidden. Whatever the origin of the saying was, it is used metaphor-

ically here. Jesus is warning against desecration as such. That, which is holy,*®

Gentiles, then that would be the focus of the Gospel,which is not. What the Gospel
keeps repeating, on the other hand, is the Jewish ritual law. It is obsessed with what is
still valid and what is not anymore. The question of “How far can we go and still remain
orthodox” keeps coming back. This is portrayed on the representative Jew, Jesus, who
touches the impure bu tinstead of defilement, he promotes thus purificatin and sanctific-
ation.As the Gospel unfolds in the crescendo of Jesus' outpouring of holiness, it is
viewed as crescendo of blasphemy by Jesus' opponents. Jesus is accused of the major
possible violations against the law and then he translates them into the new situation, not
marking them as a blasphemy, but rather as sanctification. The faith is said by other au-
thors of the New Testament writings to be efficient in purifying the hearts of the Gentile
believers, who thus become ritually pure.

44 It is not even certain that Jesus in Mt 15, 21 -28 is pointing solely to her ethnic origin
and that the case binds us to read this one so.

45 Hagner,pg. 171,172

46 E.g.: Lv 2,3.10; 6,9.18 and many, many more.

47 Thus A. Milavec, The Didache: Text, Translation, Analysis, and Commentary. Col-
legeville, Minn: Michael Glazier, 2003.

48 Rather curious are the findings of G. Schwarz in his article MATTHAUS vii 6a in NovT
14/1. 1972, who follows Jeremias and Bolten, for that matter, in their attempt to trans-
late the logion back into Aramaic. His conclusion is then so minimalist that it difficult to
taken seriously: pg. 24 “Nimmt man ndmlich Ringe und Perlen und Hunde und
Schweine fiir das was sie sind, so beantwortet sich die Sinnfrage nahezu von
selbst...Dies also, nicht mehr und nichts anderes als dies, wollte Jesus mit Mt 7,6a
einschdrfen. Verwendet euren Schmuck nicht sinnlos!” and he goes on pg. 25: ,,Statt
also Autoritdit zu entscheiden, was mit dem Schmuck der Jiingerinnen zu geschehen
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is to be set apart and not to be profaned by giving it to somebody or something
unworthy of it. Despite the possible general impression on the Jewish audience
that Jesus was desecrating the old order by showing his mercy, touching the un-
touchables, by seeking the company of dubious people, which is viewed by his
opponents as liberalism, there is still a thick line between mercy and desecra-
tion. Jesus did not come to desecrate. In spite of reversing the flow of holiness
(viz. further), Jesus does not teach anarchy and blasphemy, the other way
round: That which is sacred, should be held in high respect and it should still be

kept apart.

The second case of the adjective dyios in Matthew is in the following context
(24,15): “Otav olv dnre 70 Poéhuypa Tis Epnuwoews o pnbiv ik Aaviyh Tod

3

mpodNTou €0TdG &V TOMW aylw, 6 Avaywwoxwy voeitw,” there will be "the

0

[

abomination that causes desolation év témw dyiw, when this comes to pass, the
end is at hand." This saying appears in the beginning of Jesus' prophecy about
Jerusalem's end, in the beginning of the Matthean apocalypse. It is connected
with blasphemy as well. “The abomination which causes desolation” is a well
known Old Testament theologoumenon for the woes coming at the end of

times.* “The holy place” is where this desecration occurs. Daniel 9,27

habe, und damit deren personliche Entscheidung vorwegzunehmen, iiberldfst er die
Entscheidung ihnen selbst, erwartet er von ihnen nur das sie ihren Schmuck (oder den
Wert, den er darstellt) nicht miffbrauchen — Eine wahrhaft giitige und zugleich
pddagogische Antwort!“ Were Jesus really speaking only about the rings and pearls of
his female followers, he must have then considered this jewelry holy, given the parallel-
ism. The author got lost in translation and forgot to watch also context and parallel oc-
currences.

49 At the end of the book of Daniel, to which Jesus is calling attention, there is a prophecy
(12,11) about the exact number of days to when this comes to pass

50 ,,He will confirm a covenant with many for one 'seven.' In the middle of the 'seven' he
will put an end to sacrifice and offering. And on a wing [of the temple] he will set up an
abomination that causes desolation, until the end that is decreed is poured out on him."
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describes the time of final judgment when the abomination would enter the
Temple. When Jesus uses this collocation, his listeners probably understand the
underlying context.’! He draws on the well known apocalyptic tradition. The
Day of the Lord, the Judgment, shall be known as the time of the ultimate
desecration. Holy places, such as the Temple, can sanctify that which is inside,
but they cannot protect themselves from the judgment®?. Then God himself will
allow desecration: by His holy presence and glory leaving the holy place. When
“sanctum, the holy” leaves, the temple becomes just a normal, common, place,
thus allowing its enemies to defile it. The “holy place” receives its holiness
from being associated with God, from being set apart by and for God. Its
holiness stems from God's presence, which in turn grows with the uniqueness
people grant the place. It is not holy in itself and it can only partially be
sanctified by people. The sanctifier is the ultimate owner of the Temple.
Therefore “the abomination of desolation in the holy place” is in the hands of
God, who, when the time comes, allows His own enemies and the enemies of
His people to enter the holy place and thus profane it, strip it of its eminence.
The next two cases of the adjective “dyios” appear at the end of the Gospel.
During the crucifixion of Jesus, in the horror scenes from the Matthean

apocalypse, the resurrected holy omnes visit the holy city, i.e. Jerusalem: (Mt

(NIV)

51 There are, of course, also other hidden meanings, pointing to the desecration of the
temple by manifold emperors who, having subjugated Israel, enter into temple and de-
secrate it. Be it Antiochus IV. Epiphanes or Titus.

52 Discussion on the desecrating power of defilement affecting the temple by ritual impur-
ity viz J. Neusner, A History of the Mishnaic Law of Purities, Part 22: pgs 103 — 109 on
Essenes and desecration of the temple. Further J. Neusner, The Idea of Purity in Ancient
Judaism: The Haskell Lectures pgs. 28 — 31. Then for the opposite view and a summary
of otherauthors dealing with the same issue H. Maccoby, Ritual and Morality pgs 199 —
208. And additionally possibly also Klawans, Purity, Sacrifice, and the Temple Symbol-
ism pgs. 223 — 245.
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27,52n: “xai @ pvnueia avewyxbnoav xal moANG cWuata TEY xexoyunuevwy dyiwy
Hyépnoay, nal éeNbévtes éx TGV pvnuelwy petd TV Eyepoy adtod elcHAbov els Ty
aylay méhv xal évedavichyoav moAdols.” Who are these holy ones supposed to be?
We know that the Christians from the very beginning called themselves and

each other “holy”>*

They based this on their Christian Trinitarian baptism as
the act of purification, grounded in repentance on their part and the merciful
sanctification by the sacrifice of Jesus on God's part. The baptism was the
inauguration into the new life of the new Israel, i.e the new holy people.>* Since
there had not been any dead Christians at the time of the crucifixion, we must
look for another explanation. Israel as a whole was considered God's special
people, “holy” by virtue of being set apart by and for God. Also, in Judaism, the
righteous people are sometimes called “holy”; these are the men of excellent
moral profiles®. Therefore “the saints” here, waking up from dead and flooding
Jerusalem, are the righteous Jews set apart for the resurrection. However, Luz>¢

points out that their state is not that of individual freedom. Only their bodies

are risen and they do not choose where to go. We also do not know what

53 More cf. Delling, G. Merkmale der Kirche nach dem Neuen TestamentNew TestamentS
13 (1966-7) pg. 297 — 316. Esp 303 where he shows that Gyzor was not a new idea only
of Christians, “Jedenfalls ist hagioi als Bezeichnung (wahren) Gottesvolkes dem sonsti-
gen Spatjudentum nicht fremd.”

54 This shall be explained in depth in the chapter on Paul. However, here there is equally
vivid discussion going on in the Gospel. I am aware of the discussions on how far is the
Gospel Jewish or even Pagan and whether it preaches the succession or inclusion. I re-
commend very good recent article summarizing the present conflict, comparing the Gen-
tile mission in Mathew and Paul, though shown on the example of the Great Commis-
sion: B. L. White, “The Eschatological Conversion of ‘All the Nations’ in Matthew
28.19-20: (Mis)reading Matthew through Paul,” JSNT, vol. 36, no. 4, pp. 353-382, Apr.
2014.

55 Men who are able to fulfill the repeated order of Leviticus: “be holy as I am holy”
wreathed in the list of manifold ethical norms.

56 Luz, 365: “Es ist von ,yvielen” Leibern dieRede, aber nicht von den generellen
Auferstehung ,,der” Gerechten...Sie genieBen nicht etwa die Freude des endgiiltigen
Lebens bei Gott, sondern sie gehen hinein nach Jerusalem...*
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happened with them after. This is not the final resurrection yet, it is the day of
the Lord.

In the same way that Israel is the special selected people of God, Jerusalem
is holy place by virtue of being set apart by and for God. Jerusalem is the host
of the temple, it is therefore a city, where God has decided to dwell. It has a
special status. Holiness emanates from the Holy of Holies through the Temple
further into the city®’. Behind the walls of the city, there is wilderness, the place
of impure spirits and the dead. When the dead “holy ones” enter the “holy city”,
it is an apocalyptic hour when the heaven touches the earth and for a moment
chaos mixes with everything. The lines dividing “holy” from “impure” are
diluted. The impure dead bodies are called “the holy ones.” They should be
dead but they are walking on the sacred grounds, and, even more notably, they
are not desecrating them. They should be impure, yet they are called “holy.”
The notion of “holy” and “impure” temporarily mingle. This is a cosmic
judgment day.

(14

The last case of the adjective “&ytos” in Matthew is again in the apocalyptic
section. In 25,31, Jesus says he would come back from the heaven with his
angels, in some manuscripts>® they are called “holy”, because they belong to
God: they dwell with God, and they do God’s will.

(154

Summary: The adjective “dyios” can is used in the Gospel to describe either a

place, angels or even some dead people selected for resurrection. They all are in

57 For further reading on spacial holiness-emanation P. P. Jenson, Graded Holiness: A Key
to the Priestly Conception of the World. A&C Black, 1992.

58 EFGHSVYQ et permuti codd. minusc. + alii codices praeter nominatos lectionem illam
praebent.
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the service of God, they all belong to him, they all are his and his only,
separated for him. The holy place is Jerusalem with its temple. What is holy
should stay so, and it should be revered by the people as such. People are
forbidden to desecrate, to give the holy things to the unworthy, to prevent
anything of the “holiness” is forbidden. When Jesus shows mercy to the
unworthy throughout the Gospel, he seems to be doing exactly this illicit
desecration, but his touch is restorative and therefore what seems to be
defilement is purification and sanctification. The only one who is allowed to
both deprive something or someone of holiness and to mix these categories is

God in the judgment time.

1.2.3 To Sanctify, “ayialew”

There are three instances of the verb ayiwdlew in the Gospel of Matthew. The
first one is as part of the Lord's Prayer. It is the first supplication, found in the
verse 6,9: “ofitwg odv mpocetyeade Oyeis- TldTep Nudv 6 év Tols odpavois- dylachirw To
dvoua oov-”. Being a divine passive, God is called upon to raise praise for God’s
self. At the same time, it is a supplication for the change of heart on the part of
the praying person’. It is a prayer to protect the Name both on the level of lan-
guage and subsequent actions, to protect it from all blasphemy. The Name, as
metonymy for its carrier, is to be set apart; it should be revered with a special

awe; and for this task, help from above is demanded.®®

59 H. Stettler, “Sanctification in the Jesus Tradition,” Biblica, vol. 85, no. 2, pp. 153—-178,
Jan. 2004. writes on the pg. 154 the following: “To sanctify God's name means, first of
all, to perceive in ultimate reverence and fear God revealing himself...(in Ezech 36) God
promises that his name will be sanctified as a result of the eschatological action of the
Holy Spirit...it follows that the petition...implies nothing less than the recreation and
restitution of Israel as a holy people in fulfillment of this prophecy.”

60 Cf. the same occurrence in Didache.
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The following two occurrences of the verb aydlew both appear in chapter
23, dedicated to the polemic of Jesus against the Pharisees, and they are both
connected with cultic images. Jesus criticizes the Pharisees, whom he calls
blind leaders (3x), for making people swear on the gold or their gift placed on
the altar as an offering, as if they could thus add earnestness to it or to them-
selves®!. He says that far more important than the gold of the 1epog / vadc and
far more important than the actual sacrifice, is the temple itself that sanctifies
that which is in it. First in 23,17 he says: “pwpot xai Tudoi, Tic yap peilwy éotiv, 6
xpuads 9| 6 vads 6 dyidans v ypuady;” In reaction to the alleged Pharisees' saying®
that swearing by the temple gold is binding, unlike the swearing by the temple
itself, Jesus lists the priorities in the opposite order. It should be noted, how-
ever, that earlier in the Gospel Jesus warned not to engage in oaths at all. He is
asking about the importance of both members®. The more powerful is the
temple and therefore it also has the capacity to transmit holiness on that which
is in it, i.e. the gold.

The same is repeated with a slight variation in the following two verses.
Now the two members are the altar and the gift on it. Again, the more powerful
is the altar which sanctifies (23,19): “tuddoi, i yap peilov, T 0dpov % T6
Buaiaatiplov To ayidov o d@pov;”. That which is bigger sanctifies that which is of

smaller importance. The more significant grants sanctification to the secondary.

61 Luz, pg. 328: “Vielmehr steht ein kultisches Heiligkeitsverstindnis hinter der
rhetorischen Frage. Es ist nach jiidischer Auffassung der Altar, der das ...Opfertier
heiligt,... Die Alternative, die sich hinter der rhetorischen Frage auftut, ist also zwischen
schriftgelehrtem und kultischem Denken”

62 Albright, Mann, Matthew, pg. 280 “There is no rabbinic material known which would
give us precise evidence for the distinction in oaths which is described here.”

63 Hagner, pg. 669: “The point is not that the Pharisees simply had matters reversed but
that an oath must in every case be regarded as binding”
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This is very impressive when we think about the direction of the trans-
mission or “flow of holiness”. Sanctification is the change in status from one
level of holiness / ritual purity to the holier one. The metaphorical notion that
the holiness of the temple and altar is contagious is expressed herewith. Rather
than defiling the altar, that which is laid upon it, becomes transformed and ac-
quires a new quality of sanctity by now being set apart for the special use of
God®. Thus, for Jesus, the Temple and its altar have the characteristic of trans-
forming that which comes near into their holy presence from just “pure” to
“holy”®.

On the level of language, the “flow of holiness” in “sanctification™ starts
from the “holy” that overcomes and transforms the “pure” which still does not
possess the quality of holiness, unless it is sanctified. According to me, in the
whole New Testament, the Gospel of Matthew included, that which is “holy” is
also metaphorically stronger than that, which is not “holy” in whatever lesser
degree of holiness: be it “pure”, “profane, or even “impure”. This is not true
only of the sacrificial gift in Matthew®. This is what I would like to call the
“reverse flow of holiness” which, I think, keeps repeating throughout the whole
of the Gospel of Matthew. Hence, the fear of defilement is overcome by faith in
sanctification.

How could people think to bring anything holier than the temple or the altar

itself? Yet, these are not defiled. Even gifts brought with impure intentions can-

64 Luz, pg.328: “Der Tempel bzw. der Altar ist offenkiindig ,,groBer, d.h. auch wichtiger
als das Gold, das im Tempel aufbewahrt wird,oder die Opfergabe, die auf dem Altar
liegt.”

65 In the moment of placing the meat on the altar, it is only “pure”, since the ritual purity is
required of all the gifts. Nevertheless, in the moment of consumption, the portions of
meat, especially those intended for priests, become literally “the holy of holies”, i.e. the
holiest thing.

66 The same is e.g. applied also to the “impure”, when Jesus touches lepers.
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not defile neither the Temple nor its altar®’, but they are sanctified instead. This
is interesting particularly in the light that the ritual law is rather restrictive and
protective of the holy precincts, so that they are not defiled. Here, on the con-
trary, it is the "place" which sanctifies the gift. It would be also interesting to
ask at which point exactly does the gift become holy,% and in what way. Unfor-
tunately, we only have this one statement which does not allow us to speculate

any further.

Summary: Sanctification in the Gospel of Matthew is therefore used to de-
scribe the change of the degree of holiness of a gift on the altar and sacred awe
for God's holy Name. The process of sanctification can affect both objects and
abstract concepts. It is not clear at this point yet, whether there is the acknow-
ledged possibility that something “impure” would have enough power to defile
something in the state of purity or even sanctity - this shall be discussed later.
For the time being, in these cases, it is obvious that the power of the “holy” is
stronger and therefore “sanctifies”. However, this should not be abused by de-
valuing its quality of uniqueness by sharing the holy things with those who are
not able to see their inner quality and power and who would just trample on
them. The sanctification also applies to the level of language, sanctification is
asked for in case of the holy name, but blasphemy of it is forbidden. In all the

cases it is only handled and distributed by the source of Holiness, God himself.

67 In Zebahim it is interesting to observe that not all the improper sacrifices are defiling,
there is a room also for “invalid” sacrifices.
68 Parallels with the Eucharist are very tempting here.
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1.3 Purity

Now we shall proceed to the language of purity. In the Old Testament, purity
serves as a preliminary requirement in the ritual approach to the holy God®®. We
shall be especially concentrating on whether the Old Testament connection
between purity and holiness is kept also throughout the New Testament, or
whether the semantic field altered. Is purity a vital part of holiness in this Gos-
pel? Is it an essential prerequisite for meeting the Holy God?

Unlike “holiness”, “purity” is largely dealt with in the Gospel of Matthew
both explicitly and implicitly. The words conveying purity are much more fre-
quent than those connected with holiness. There are seven expressions in the
semantic field of purity explicitly connected to holiness, i.e. not the purity of
objects or people, divorced from the cult (clean in hygienic sense). The adject-
ive, “xabapds”, appears three times and the verb, “xabapilat”, seven times. The
adjective, “axdfapros”, is used twice; the noun, “édxabapcia”, also twice;
“axépatos” only once; and “xowév” seven times. There are also several implicit

situations, which describe events connected with purity.

1.3.1 Pure, “xafapds”

The best known instance emerges in the Beatitudes in the Sermon on the
Mount (5, 8): “paxapior of xabapol 75 xapoia, 611 adtol tov Bedv &Povrar.” Those
who have pure heart are blessed because they will see God. Can this particular

blessing be read as the meritorious asceticism which enables us vision of God

69 There are strict requirements of people who want to present themselves in the temple.
Basically the entire H in Pentateuch speaks about these. The best systematic summary
viz P. P. Jenson, Graded Holiness: A Key to the Priestly Conception of the World. A&C
Black, 1992.
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only in the state of purity’°? And what are the requirements? Who establishes
them?”! The purity of heart can mean either clean intention,”” single-
mindedness as opposed to the divided mind, but foremost, it is purity which is
required as mandatory for meeting with the Holy One. In the Old Testament, it
is mostly “condition of the inner core of a person...thoughts and motivation...a
consistency between the inner springs of one's conduct and the conduct
itself”’®. Luz then describes the purity of heart in the Old Testament as
“ungeteilter Gehorsam gegeniiber Gott ohne Siinde”. It is the inwardly focused
and prolonged ritual purity’*.

The notion of the “pure heart” is not new to Jesus, it was also well known

70 S. Augustine, Commentary on the Lord’s Sermon on the Mount with Seventeen Related
Sermons. CUA Press, 2010. pg. 218 writes following: “Thus, the precept is that you
cleanse the heart; the reward is that you shall see God...Do not so think of the pure of
heart as if they alone see God, while all others will be excluded from the sight of
Him...It is not because they are poor in spirit that they shall see, nor is it because they
are meek or mourning or hungering and thirsting for justice or merciful - but because
they are pure of heart.” however on the next page he continues exactly as has been sug-
gested by me earlier: “Who would not seek where with cleanse it? Divine testimony has
named it: it uses the expression, “cleansing their hearts in faith”. The faith in God makes
their heart pure, and the pure heart sees God.” Next, Augustine divides strictly between
the faith of devil, which does not cleanse him, and the faith of Christians who are
cleansed, because their faith is more than just an acknowledgment of who God is,but
also acting in the same lines.

71 Boyle, pg.43: “Although the beatitudes were widely preached and expounded, the very
vagueness of the blessing to the pure of heart allowed its generous interpretation in the
history of ideas. Still in modem piety its sense extends broadly- from a monk's definition
of Neoplatonist contemplation to evangelist Billy Graham's conviction that even the
poor can afford a bar of soap.” in M. O’Rourke Boyle, “Pure of Heart: From Ancient
Rites to Renaissance Plato,” Journal of the History of Ideas, vol. 63, no. 1, pp. 41-62,
Jan. 2002.

72 S. T. Lachs, “Hebrew Elements in the Gospels and Acts,” The Jewish Quarterly Review,
vol. 71, no. 1, pp. 3143, Jul. 1980. Writes on the page 37 following: “Asher Finkel has
correctly noted that "the pure in heart...goes back to Isa. 6: II 1 “to bind up the broken
hearted." We therefore retrovert the text of Matt. 5:8 as ..."blessed are the broken
hearted, for they shall see God." We suggest that as a result of haplography of the first
two words... what remained was ... "blessed are the pure in heart." We likewise suggest
that the phrase "they shall see God" is possibly a midrash on Isa. 61:1, rendered ... by the
LXX ("and sight to the blind"). Note, too, a similar passage in Isa. 35:4-5.2,”

73 Hagner, 94.

74 Albright, Mann, pg. 47: “...the spiritual equivalent of being ritually pure”
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thought both in the Old Testament’ as well as in the Rabbinic literature’. In
this text, it is not explained how one can reach such purity, it is simply a
criterion for seeing God, which is the usual course of actions in the ritual life.
One needs to be ready for meeting God in the temple by keeping the body clean
from ritual defilement.

This case, however, seems to promise direct vision of God, provided that the
worshipers have their heart clean. In the Old Testament the looking upon God is
in a certain sense connected with death. Nobody has seen God and lived, says
God himself in Ex 33,20. Hagner summarizes: “Matthew describes the greatest
possible eschatological reward, one that by its nature includes all else.”””

In the letters of Paul, epistle to Hebrews, as well as in the book of Acts of
Apostles, as we shall see later, the “purity of heart” or “conscience” has only
been made available, once for all, through the sacrificially understood death of
Christ accepted in baptism — this is the process of ritual purification of the
inner man. However, here the purity in question seems rather as purity of

conduct, especially if we set the saying in parallel with the other beatitudes.

The third case of the adjective in the Gospel (27, 59) says that the dead body

(13

of Jesus was wrapped in a pure linen: “ xal Aafov 1 déupa 6 Twond évetvhi&ev
adtd [év] qwvdovt xabapd”. This information might have been important for the
Jewish-Christian audience. The cloth had not been defiled by any other dead
body before, so that it was ritually pure. Also, the grave was pure because it

was empty. Graves were usually the place of ultimate impurity, because they

75 Psa 24,4; 51,10; 73,1.13; Pro 20,9
76 e.g. Midrash Rabba on Gen x1,8. Or e.g. the importance of intention in m. Zeb. 3,6S.
77 Hagner, pg. 94
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contained dead bodies’®; this one was empty, though, and therefore undefiled.

Also this case of the adjective “xabapés” has therefore ritual connotations.

Summary: The adjective “xabapds” is used in the Gospel mostly in both ritual
and figurative sense. In all the cases it is impossible to divorce the ritual notion
from the ethical or spiritual one. All the nuances of the meaning are united in
the same way as was case in the Old Testament. The main shift in the semantic

field occurs in the chapter 23 which will be discussed later.

1.3.2 To Purify, “xabapilew”

There are seven cases of the verb “xafapilerv” in the Gospel of Matthew”.
All of them appear in ritual sense. Majority of them (5 cases®’) are in some
connection with lepers. The remaining two are in the chapter 23, verses 25 and
26, portraying Jesus' discussion with Pharisees on the ritual-purity laws. All the
instances describe the transition of something or someone defiled into the state
of purity. It is a verb parallel with “&ydlew”, to which purification is the first

step on the scale from “defiled” to “holy”.

78 Maccoby in “Ritual and Morality” a book not unanimously accepted, writes following in
respect to the impurity of the graves: (pg. 149) “Some of the most respected members of
the Jewish community were members of burial societies, which, without pay, looked
after the corpses of the dead and prepared them for burial. Such people dedicated them-
selves to purity, and with an equal sense of service and general approval”...these then
were not considered sinful, but they put upon themselves the burden of being the ones
who come in contact with the corpses every day, still they were respected. Maccoby uses
the example to show that the ritual purity was not considered a sin. This is a claim of
common consent, however, his attempt to translate all the ritual language in the New
Testament into biological raises some serious questions.

79 8,2n; 10,8; 11,5; 23,25n

80 8,2n; 10,8; 11,5
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In the Old Testament, the purification is, in the majority of the cases, under-
stood to be in the hands of people and their responsibility (hence all the ritual
prescriptions). Far more than the requirement of sanctification, which presup-
poses divine intervention®!. The notion, that purity is duty of people, is fore-
most reflected in the Pharisees' requirement voiced in Matthew 23.

However, all the other examples of the verb “xabapilew” refer to the type of
purification that had always been understood as requiring divine mediation.
Humans can and are commanded in the Old Testament to purify objects, places
and bodies. But it is out of human reach to purify themselves e.g. from leprosy.
Consider, for instance, the reaction of the king of Israel when he was asked to
cure Naaman from his leprosy in 2 Kings 5, 7. He tore his robes saying that he
was not God possessing the power to kill or to make alive. It was only on very
rare and very special occasions and by special people that leprosy was taken
away from the inflicted ones®?. The ability to do so on more than one occasion
signals messianic presence.

Another case of purification that is out of reach of humans is the purification
of heart or conscience, that is, the purification from sin. The “pure heart” ap-
pears mostly in the supplicatory prayers of Psalms reaching for God's help in

that matter.

81 Though e.g. Lev 19 calls such process “sanctification”. The terminology is not clear-cut
definable. The definitions are approximate.

82 Consider the use of “special” in my sentence. The notion of holiness the sub-idea of
“holy” in Hebrew is that of “separatedness”or “being special”. Therefore when only
“special people” were able to deal with this type of impurity, we can also say that they
were “holy”, and the “special times” and circumstances were also exceptional and, yes,
we could say “holy”. The times, places and people which were able to reverse the plight
of such level of impurity as leprosy were the times of special divine intervention and
therefore the finger of God was present in them. Such a strong impurity was only pos-
sible to be dealt with by someone who “can give life and take it away”, it is God who
acts and for this he is using special people in special places and in special times.
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First three cases of the verb are in 8,2n: “xai 00U Aempdg mpooeAfivv mpocexivel
adTE Aéywv- xUple, éav BéAn duvaoal ue xabapioar. xai éxteivag ™y xelpa Hpato adtol
Aeywv- G w, xabapichnti- xal e0Béws éxalbapiody adtol n Aémpa.”. Matthew's version
of the story is the most succinct one®3. For the first time in the New Testament,
the purifying power of Jesus is stated. In this Gospel, a leper comes to Jesus
and bows down, addressing Jesus as xUptog, asking him if he wanted to purify
him®, The sick man shows therewith great faith®>. Jesus reaches out his hand in
response, he fouches the man and adds: “I want to, be purified”, immediately
the man was purified from his leprosy.

First, there is no mention of healing, just purification®®. Also the usual chor-
us: “Your faith has healed you” is not here. It follows, that the man is not
primarily “healed”, but rather “purified”®’. The discussion revolves around
faith and willingness of Jesus to help. But the action involved and described
speaks volumes. Jesus decides not only that he wishes to purify this man, he

does so by a revolutionary way.

83 There is no mention of the further actions of the healed man, whether he did visit the
priest or not or whether he preached about what happened to him, as we read in the Mk's
version.

84 Hagner, pg. 198: “The leper's statement indicates that he had come to the conclusion,
probably from having seen or heard of Jesus' other miracles, that Jesus could cure him of
his leprosy.”

85 Both the address and the requirement.

86 This reflects how far the dermatological problems were perceived theologically. Al-
bright, Mann translate directly “to cure”. Of course, Jesus did not just purify the man
ritually, he did heal him as well. However, the text stresses the ritual part of the problem.

87 Does the healing include the purification and does the purification involve healing? And
is there then still the need for the ritual? Hagner, pg.197 “Matthew further omits Mark's
note that the offering in view was...“for your purification” (Mark 1,44) probably to em-
phasize that it was Jesus who had cleansed the leper; the priests could only certify the
cleansing.”
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Lepers were considered impure, their impurity was later classified as “father
of impurities™®®. The decaying body was reminiscent of death®®. Leprosy had a
hallmark of abandonment by God, or even His punishment®. Leviticus,
chapters 13 and 14, describe the purificatory measures in dealing with the de-
clining leprosy. The condition is described there as a skin disease that can befall
either a human or an animal or even inanimate objects, such as clothing®! or
even a house®?. In general, it is a state similar to mold, in which tissue disinteg-
rates. Nowadays view of leprosy is different from the Levitical one, which so
classified every eczema or a skin condition®’. Therefore Leviticus 13 and 14
can deal with the case that a person is healed from their “leprosy”.

Before a person is purified, they need to heal and then they still need to keep
very strict hygienic rules including shaving and ablution; ideally, they are sep-
arated from the community behind the city-walls. Should they enter public
places, it is imperative that they cry: “An impure!”®, in order to avoid any in-
voluntary physical contact, which would render the other person impure, would
bind them to ritual washing and prevent them from entering the temple, they
would be rendered impure until the evening. This is exactly why the easily
avoidable and thereby purely voluntary touch of Jesus granted to this man is so

revolutionary®. Jesus not only eats with sinners, now he also touches lepers:

88 Pes. 1.6; Shek. 8.4; Eduy 2.1; Meil. 4.4; Kel. 1.1; Tor. 1.5; Maksh. 4.2, 8 and Teb Yom.
14,5;2.1,8;3.1

89 Therefore the answer to the king of Israel to Naaman in 2 Kings 5,7: “Am I God?”

90 e.g. Miriam, Moses' sister is struck by leprosy as punishment in Num12, or Naaman in 2
Kgs 5 etc.

91 Lev 13, 47-59

92  Lev14,33-53

93 Albright, Mann, pg. 91: “..it is important not to see here an indication that one of the
three types of Hansen's disease is necessarily indicated.”

94 Lev 14,45n,0r "As for the leper who has the infection, his clothes shall be torn, and the
hair of his head shall be uncovered, and he shall cover his mustache and cry, "Unclean!
Unclean!' (Lev13, 45 NAS)

95 According to e.g. Lev 5,3 it is clearly forbidden to touch unclean people.
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this must have been viewed by his contemporaries as an act of anarchy and de-
filement if not blasphemy®®. In effect, however, the leper's touch does not defile
Jesus. On the contrary, Jesus purifies this man. The purity, or even holiness, in
Jesus is stronger than the impurity and defiling force in the leper. Therefore Je-
sus' touch overcomes the abomination®’, the person used to be impure, now he
is pure. The process of this transfer is called purification and it has been gran-
ted by Jesus to a man who asked it from him in faith.

In the end, Jesus sends the leper to accept the additional ritual of purification
prescribed in Leviticus 13 and 14. This last commandment to the purified leper
proves that Jesus does not abandon ritual law and that he does not teach its ab-
olition, even if his very actions may have seemed to be blasphemous to his con-
temporaries. He still humbles himself in front of the law and acts in line with

its Spirit.

Jesus imparts his power on his disciples when he sends them out two by
two, telling them, among other things, to purify the lepers themselves in 10,8:
“Gobevolivrag Bepamelete, vexpols éyelpete, Aempols xabapilete, daupbvia éxPdIete:
dwpeav éAafete, dwpeav déte”. The list consists of the program Jesus is following
himself, but should also his followers do the same things. These are the signs of

the Messianic age, the kingdom of Heaven is at hand®®. It is interesting that Je-

96 This does not want to say that the impurity would be viewed as a sin. Minor impurities
were the usual state. It was not required of the people to keep themselves all the time in
the very strict state of the ritual purity required of priests. But to willingly defile oneself
by recklessness was forbidden. It was acceptable to catch some impurity every day by
accident but to get willingly defiled by a touch of the leper borders with anarchy.

97 H. Stettler, “Sanctification in the Jesus Tradition,” Biblica, vol. 85, no. 2, pp. 153-178,
Jan. 2004., pg. 159 “Demons, scale disease, continuous blood discharge and death, all
involved severe impurity and therefore excluded the people concerned from Israel. By
cleansing and healing the sick, Jesus overcomes what separates them from God and rein-
tegrates them in the holy people of God”

98 Luz, pg.93 “...Néhe des Gottesherrschaft umschreiben wird.”
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sus is not the only one who performs these messianic miracles, also his dis-
ciples are called to do them. The entitlement and probably also the power
comes from the master. That Jesus has, among other things, power to purify the
lepers is itself shocking and proves him to be the Messiah, but his disciples? I
would call this a “catalogue of messianic signs”.

A very similar one is to be found again in the next case. When John the
Baptist has a moment of doubt in the prison he asks Jesus if it was really him,
for whom he had “prepared the way” or whether there it is necessary “grepov
npocdoxdyev;”. What follows is another “catalogue of messianic signs”. This is
not a list of Jesus' own personal achievements, but an enumeration of miracles
that are happening at this special time as a result of God's power distributed not
only by Jesus, also in his name, wherefore it should be obvious to John that the
Kingdom of Heaven is near: (11,5) “tudrol qvafAémovaty xal ywot mepimatoloty,
Aempol  xabapilovrar wal xwdol dxoldouaty, xal vexpol éyelpovtal xal mTwyol
edayyehilovrar-”.

Both of the lists in the Gospel share the “purification of lepers”. Almost the
entire catalogue can be traced back to the messianic promises of Isaiah®® with
one exception, and that is “purification of the lepers”. The Gospel does not fol-
low any Old Testament specific text which would comprise all of the items of
the “catalogue”, they need to be looked up separately. Even the catalogue in
4Q521, frag ii. (especially the verse 12, which is often connected with the an-
swer to the Baptist), which is sometimes connected with the present verse lists

also the signs of messianic age: “For he will heal the badly wounded and the

99 De Witt enumerates the most important promises from Isa. “Expectations and the Expec-
ted One: 4Q521 and the Light It Sheds on the New Testament.” [Online]. Available: ht-
tps://www.academia.edu/4209386/Expectations_and the Expected One 4Q521 and t
he Light It Sheds on the New Testament.[Accessed: 04-May-2015]. Page 74 and 75.
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100 " does not

dead he will make alive, to the poor he will bring a good tiding
mention the lepers at all. Though there is probably no deeper meaning behind
this additional item, it can be considered a special one of the sings of the messi-
anic age. Present happenings are exceeding even the ancient prophecies and ex-

pectations.

The last two occurrences of the verb “xabapilen” are found in the Matthew
23, where Jesus encourages Pharisees to deepen their faith and not stay on the
surface, to clean not only “outside”, but also the “inside”. The precedence of
“heart”, rather than the importance of “purity of hands”, is Matthew's favorite
motif. In the polemic against the Pharisees, in the chapter 23, Jesus speaks fig-

uratively of humans, as if they were some metaphorical cups!'?!

. He challenges
the Pharisees by proving their concern for purity to be superficial'2, since they
are concerned only about the outside. 23,25n: “Oval Opiv, ypappateic xal
Dapioaior bmoxpiral, 8Tt xabapilete 6 Ewbev Tol moTypiov xai Tis mapoyidos, Erwdev
3¢ yépouaw €€ dpmaydic xal dxpaciag. Papioaie TUIAE, xabdpioov mpdTov TO évTds ToD
motnplov, iva yévntat xal 10 éxtds avtol xafapdy.”

The usual problem with the interpretation of this verse is to balance the liter-

103

al and figurative meaning. H. Maccoby'®, for example, claims that Jesus

100  Translation de Witt, pg. 23.

101 R.A.Wild, S.J., “The Encounter Between Pharisaic and Christian Judaism: Some Early
Gospel Evidence,” NovT, vol. XXVII, no. 2, pp. 105 — 124, 1985. , Mt's version in-
volves a more complete shift from the ritual to the ethical level with ,,the cup® becoming
largely a metaphorical term of the human person. In23,26.. katharison proton..both the
,.within® and the ,,without* had to be made clean. ...the particular point at issue involved
a characteristic practice of a sectarian movement, the person who formulated this saying
spoke in all likelihood from within Pharisaism rather than from outside.” (pg.116, 117).

102 Albright, Mann pg. 280: “The judgment of Jesus is not against ordinary cleanliness but
against excessive concentration on ritual cleanliness or defilement of eating and drinking
vessels”

103 H. Maccoby, “The Washing of the Cups,” JSNT, vol. 14, pp. 3 — 15, 1982.
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means the whole talk figuratively and the impurity in question is just the hy-

gienic dirt'®. Neusner'®, on the other hand, divides the saying in two parts,

wherein the first one about washing the cups is literal and connected to ritual

practice and the second one, addressed to the ,,blind Pharisees®, is figurative. I

side with this second interpretation!. There are other parallel sayings in the

chapter'”’, where Jesus starts his spech on the practical level of ritual practice

and finishes in transforming the original problem into a metaphorical ethically-

spiritual one.

As far as the ritual tradition of the washing goes, Neusner points to the

Mishnaic tractate of Kelim, specifically 25:7!%® upon which he shows the

104

105

106

107
108

The same he writes in his book from1999. E.g. in the page 152 he says the following:
»Jesus is not disputing with the Pharisees about which is more important in ritual purity
contexts, insides or outsides. He is attacking hypocricy which may be defined as being
different on the outside from what is on the inside.” As happens very often with Mac-
coby's argumentation, he does make a point in connecting the text with teaching on hy-
pocricy,h owever, it does not mean that the teaching could not stem from the ritual prac-
tice described by Neusner. These two authors very much disagree with each other and
have made several heated academic exchanges in monographs and articles. The com-
ment on Mt 23 is closed by the following Maccoby's remark. pg. 153: ,,But as for wash-
ing, no distinction between inside and outside is even made, and therefore Jesus, talking
in terms of washing, cannot have had any ritual purity demarcation law in mind, but
must have had in mind a context in which there is an important distinction between
washing the outside only and washing the whole cup — namely the context of ordinary
kitchen cleanliness.” Hardly do we know what Jesus had in mind, but we should search
what it might have been, not what it was.

J. Neusner, “First Cleanse the Inside. The ‘Halakhic’ Background of a Controversy Say-
ing. ,” NTS, vol. 22, pp. 486 — 95, Jun. 1975. pg. 488: ,,...when we are told, “first
cleanse the inside®, that instruction bears both practical and metaphorical significance.*
Further he says on the next page: ,,...the rabbinic heirs of pre-70 Pharisaism,... took for
granted that utensils may be divided. In the same period ... Luke and Matthew likewise
took the same law for granted*

Though, Maccoby in both his article and his recent book brings a lot of new informa-
tion, his conclusions are not well based. He mostly quotes only himself and when he
mentions anyone else, it is mostly to ,,correct™ them. However, his explanations do not
necessarily and only lead to the results he draws.

Basically the whole chapter 23.

Neusner's translation:

25:7 A. All utensils have outer parts and an inner part, and they [further] have a part by
which they are held
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history of unfolding interpretation. In his article, he first shows that in the time
of the Gospels ,,Pharisees make a distinction between the inside and the outside

of a cup or a plate!®«

. Therefore the question arises which part is more
susceptible to the uncleanness. Can unwashed hands defile the outer part of a
cup and thus defile it completely? Does the impurity go both ways? The matter
is even more obscured'!? by the fact that the tractate distinguishes not only the
inside from outside of a cup, but also introduces another separate part: the
handle. Hillelites say in accord with Jesus that ,,the outer side is deemed always
to be unclean and therefore ,,the condition of the outer part has no effect on
the inner part. The cup becomes unclean only of the inner part is unclean!!!'*,
The House of Shammai, on the other hand, ,,hold that one does not have to

cleanse the outer part before the inner part or the inner part before the outer.

The one has no effect upon the other.!'?* In the end, Neusner explains that the

B. R. Tarfon says, ,,[This distinction in the outer parts applies only] to a large wooden
trough.*
C. R.Aqiba says, ,,To cups*
D. R.Meir says, ,,To the unclean and the clean hands.
E. Said R.Yose, ,,They have spoken only concerning clean hands alone*
F. How so?
G. ,,[If] one's hands were clean, and the outer parts of the cup were unclean, [and] one
took [the cup] with its holding part, he need not worry lest his hands be made unclean on
the outer parts of the cup.*
H. ,,[If] one was drinking from a cup, the outer parts of which are unclean, one does not
worry lest the liquid which is in his mouth be made unclean on the outer parts of the cup
and go and render the [whole] cup unclean.*
I. A Kettler [unclean on the outside],which is boiling — one does not worry lest the li-
quids go forth from its outer parts and go back to the inside [and make it unclean].

109  Neusner, ibid pg. 487

110  We shall set aside the complication of what type of impurity can be transferred on cups
(,,if one is unclean, he makes his food unclean...one should be clean for eating and also
should eat clean food so that he may be holy*. Neusner, 2007, pg. 78), also the material
of the cups (,,The purification of clay objects by breaking and of other objects by im-
mersion* Neusner, 2007, pg.81). For further reading read J. Neusner, Ed., A History of
the Mishnaic Law of Purities, Part 22: The Mishnaic System of Uncleanness: Its Context
and History. Eugene, Or.: Wipf & Stock Pub, 2007. pages 78- 81.

111 Neusner, 1975, pg. 493.

112 Ibid. pg. 494
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woe is addressed to the Shammaite house, criticizing their superficiality, but at
the same time it is the criticism of the debate as such and an attempt to shift it
to the moral-ethical level'!3.

The loss of focus on the inner man is actually exactly the core of Jesus'
teaching throughout the chapter 23. He is stressing that Pharisees busy
themselves with every little detail of the, mostly ritual, law, therefore they only
remain on the surface of the law and do not go deeper. They are more
concerned about the outer appearances than about the heart of the law. Since
they stay on the “outside”, the law does not enter inside their hearts, which
remain untouched by its purifying power. The original intention of the law was
to cleanse the inner man and thus purifying them perfectly. The change of heart
would turn into change of deeds. Jesus says that Pharisees have this in front of
their eyes, they study the Scriptures, but they seem to be deaf to it. They focus
on tiny unimportant details, which make them blind to the whole, to the
weightier part of the holy law. For its purpose is not just random allowing
forbidding, but ,,judgment, mercy, and faith (Mat 23,23)* According to Jesus,
the Law is not about tedious specifics'', but, as Paul would say, about the

Spirit of the Law, or even, the Law of the Spirit.

Summary: The verb “xabapilev” is therefore used mostly in figurative sense

connected with the ritual purification. It is used actively in the discussion with

113 Ibid. pg. 495 ,,...when the Hillelites gained predominance, the saying was transferred to
the polemic against them by writers who clearly did not know or did not care what their
true position had become.*

114  In this respect, his teaching differs from that of Rabbinic Judaism. Even the Hellenistic
Judaism in the letter of Aristeas teaches that the reason for the number of specific ritual
laws is missionary. In being different from other nations where diaspora lives, they are
truly special, holy, separated.
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the Pharisees. One should be able to purify their own heart from evil rotten
thoughts if they want to be rendered ritually pure. There are, however, also the
cases where the lepers are being purified, which is only possible for them to ac-
cept as an act of sheer mercy. That which should have made Jesus impure is
purified. Its defiling power is annihilated, overcome by the stronger one!'>. The
purifying stream coming from Jesus, born of the Holy Spirit, lavishes mercy on
the untouchables, restoring them to health. In all this, Jesus still respects the es-

tablished ritual laws of purity and submits himself to them.

1.3.3 Impure, “4xaldptos”

Impure, “axabapros”, appears twice in the Gospel of Matthew. When Jesus
sends his twelve disciples for the training, beside his instructions,!'® he also
gives them é€Eovoia, power, over the impure spirits: (Mat 10,1) “Kal
TPOoXAAETAYEVOS TOVG Owdexa uabntis attod Edwxev altols éfovaiav mveyudtwy
axabdprwy dote exPdidew adta xal fepamevey méoav véoov xal mboav padaxiav.”
Matthew assumes the existence of different spirits. There is the divine “Holy
Spirit” and on the other edge of the holiness semantic spectrum are the “impure
spirits”, which are, unlike the former, some semi-personal entities. They can
live inside a person, and they can be expelled out of there. They are stronger

than humans; therefore ¢4ovcia is needed in order to drive them away.!!”

115 Jesus has éfovaia.

116  Further in this section, Jesus sends this the disciples as turtledoves among wolves and
therefore they are supposed to be pure like doves as well as cunning. Turtledoves were,
as nowadays, the symbol of purity and innocence. The opposition would make their
heart hard.

117 Efovaia seems to be here the manifestation of the divine power, not only the power it-
self. It might also be said that the power which drives away the impure spirits is the

56



Towards the end of the 12th chapter, Matthew speaks further about impure
spirits. The context suggests that he means “demons”. These impure spirits be-
have like persons, and they are numerous. They reside inside of a person and
there can be several of them there at once. Their description is very suggestive:
they have feelings, they can decide what to do and they even make friends
among each other. When expelled, they wander around and find no rest; then,
inviting other spirits, they come back in bigger numbers and ruin the person
they reside in.'!'® It can, therefore, be suggested that Jesus views humans as
having, figuratively speaking, some space inside of them, which can be either
clean or unclean, depending on what fills them, whether the holy or an impure
spirit. The semantic field of holiness is thus kept in the same lines as in the Old
Testament, the opposite of “impure” is “holy”. We have encountered a similar
notion already in the metaphor of humans as cups. Their inside can be occupied
by evil and impure spirits, who damage the life of the possessed. The spirits
can be expelled, but only by €fousia which is beyond the natural reach of hu-
mans. Jesus owns such power, and he does free people from these spirits,
cleaning the inner space of a person.!!” People should be all the more careful
after such a cleaning, though, not to invite the spirits back. It is a warning not to

be proud about being cleansed, not to consider oneself pure and perfect.!?? Je-

power of the Holy Spirit, now in Jesus. It is the spirit of holiness that drives away the
spirit of impurity. Could é£ougia be analogous to the Old Testament glory, 06&a , 1133,
that is manifest holiness that purifies everything around?

118  The language being highly illustrative, there seem to be some powers which can reside
inside of a human soul. It is an interesting picture of a person as some sort of space.
Later, Jesus arguing with the Pharisees says that they are like cups full of dirt.

119 The evil spirits do not leave when they are just told to by a person. They need to be dealt
with by stronger power than they. They need to be expelled by force and there is still a
chance that they might come back.

120  Jesus considers his generation “bad” and therefore more susceptible to this. Neverthe-
less, let us consider that not only possessed, even the sick people that Jesus had healed
would likely later become sick again and one day eventually die.
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sus drives the spirits away, yet he warns about the possibility of their return. He
does not reveal how exactly these spirits get in a person or how their entrance
can be prevented.'?! It can only be deduced that the spirits are invited by one
another into a person‘s inner space and cause further impurity upon their return.
It is exactly this impurity that Jesus is concerned about, more than the outward
one that deals with ritual ablution.

This is also the subject of the discussion with the Pharisees in chapter 23.
The whole chapter is describing Jesus' polemic against them. There are several
reproaches, each of which begins "woe to you..." Within only three verses (25 -
27), there are four words with the root of kafap-, in several manuscripts even
five instances.!?? After the hyperbolic reproach for swallowing an impure camel
but viewing every little bug in the wine as rendering a whole barrel impure, !>
Jesus goes on to introduce the metaphor of a cup used to describe the inner life
of a human. The Pharisees are hypocrites, Jesus says, because they only care
about the outward appearance of the cup. In their preoccupation with ritual
washing, they forget about the inside; they forget to pour out the bad things
first.

Humans are cups which need to be purified inwardly first, in order to be
really clean. The ritual purity does not make one pure if one does not give
primary concern and attention to the inside. The hands do not need to be as
clean as the heart does. The purificatory washing does not work "ex opere op-
erato." Like graves, another metaphor used by Jesus to explain the same prob-

lem, they are white on the outside but dirty inside. The metaphor of a cup

121  Cf. a very well written essay on the demon possession in the Gospels in Vouga's New
Testament Theology.

122 verse 25 “cowbev Oe yepovaw €& amapyns dxabapoiag - Nal lat sys Cl

123 T have commented on this in my master's thesis in much greater detail.
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works along side the image of graves. Inside a grave, there is a corpse, which
renders it impure. If touched, it defiles a person who then must wash with water
and will remain unclean until the evening. Graves were therefore painted white
before the feast of Pesach, in order to repel people, so that every pilgrim would
know that this place needs to be avoided and thus remain pure, the only condi-

tion suitable for entering the temple.!?*

Summary: Jesus, therefore, uses two metaphors when teaching on im/purity:
the image of person as a vessel that can be filled with either good or bad and
the image of a grave that is dirty inside and white outside. Jesus is interested in
the inner person, in the heart or soul, rather than in the outward appearance of
performing correct rituals. The impurity Jesus is concerned with, is rather the
ethical impurity of the thought world, of the soul and the impure actions which
stem from them. He continues in the same line as the late prophets, who called
for the revival of the inner meaning of the rituals. Jesus agrees with the Phar-
isees on the need for purity, and he enhances their teaching by pointing to the

core of that teaching. The real source of impurity is the inner life of a person.

In the same vein, the adjective “xowdv” is used. All the four occurrences are
to be found in chapter 15, where Jesus explains origin of impurity. The whole
discussion is called out by an incident described at the beginning of the chapter,
when the Pharisees come to Jesus and reproach him because of his disciples,

who do not wash their hands before eating and, thus, are supposedly tres-

124  Harrington, Holiness, pg. 111 “Graves were whitened one month before the Passover so
that pilgrims would be sure to avoid them and not to become impure. ”
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passing the tradition of “the presbyters”!?>. Jesus then moves on to another
level of discussion when he changes the subject. Not having given any answer,
he now accuses these men of issues far worse than just omission of hand-wash-
ing!2. In fact, he denounces the very tradition for contradicting the law of God.
It is tradition of their own “presbyters, it is not the Law of God. Their tradi-
tion is responsible for all the excuses serving to avoid the true life of love!?’.
This teaching hit hard, the Pharisees are offended, he stepped on a painful

128 Jesus comes back

point, criticizing the tradition itself. Instead of repenting,
to the initial dispute and in the esoteric circle of his disciples, he declares his

own teaching on im/purity'?’.

125 Many commentators point out that, as far as we know, there had not been any such offi-
cial tradition which would require ritual hand-washing before every meal. Except for the
strict purity laws regarding the washing of priests, found in Lv 15,11, there is no such a
commandment in the whole Old Testament. This must have, therefore, been some specif-
ic group of Pharisees, who followed some minor tradition and who expected the dis-
ciples and Jesus himself to join in. It is unlikely that they were invoking the Halakah in
oral form yet, though we may not say that with complete certainty. On the other hand,
we do know that Jesus condemns this very tradition, saying that it is against the sacred
Law of God.

126  Maccoby views the issue as purely hygienic matter. According to him, “defiled” here
really means “dirty”. H. Maccoby, Ritual and Morality, pg. 155ff.

127  Because they are hiding behind this tradition, they do not honor their parents. The
money and goods, which were supposed to be used for their parents in need, they prefer
to give to the temple. Thus they impoverish their own and think to buy, with the same re-
sources, mercy from God. Jesus further teaches against this tradition with the use of the
metaphor of a wild plant, not planted by the master. According to the claims of the Phar-
isees themselves, their tradition descends from people, but the law comes from God.
Therefore this teaching is all wrong. The disciples should not care about what these
people say, and they should leave them behind. Within the Matthean recurrent concept
of ,,-leaving behind.* is of great importance.

128  Another point is a question why should they be taken as such high authority? Why
should Jesus and his disciples be subordinate to them, regarding the washing habit?

129  The form of Jesus response is structured with great precision. It has been preserved in
all three Synpotics with minor differences which shall be discussed later.
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Mat 15, 11
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Verses 17 and 18 are explained by the two extreme poles expressed in the
introductory verse 11, which contains all the word units in question, beside

“defilement”, also the prepositions/prefixes suggesting the direction of it, hence

the “reverse flow of holiness™'*°. The difference between what enters and goes

130  The entanglement of defilement and holiness is very well explained by Neusner. Unlike
majority of the commentators on the parallel version of Mk 7, he claims that the strict
requirements on eating food did not concern just and only haberim, but all the nation. In
History of Mishnaic Purities,vol.22. pg. 77 he writes that “The principle...that ordinary
meals...are to be eaten in a state of cleanness certainly can have been generated by the
reading of Scripture” and further “what is suitable for the altar is suitable for the table,
and what is unclean for the altar makes the Israclite unclean”.In the following page he
then summarizes how the uncleanness and holiness were connected for the Israelites, es-
pecially in connection with food: “...if one is unclean, he makes his food unclean. And
one should be clean for eating and also should eat clean food so that he may be holy”
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out is expressed by the prefixes “ex-"" and “eis-". The tradition of the Pharisees
is concerned with things that enter a person (eig). But Jesus uses, we can admit,
a vulgar description of how he views the laws of their tradition. The end of
these things is quite prosaic. One should not care about what enters them so
much, because it will go away in the end. On the other hand, Jesus says, the
real problem is caused by the refuse that comes out of a person. The direction
ex-, out, is the real problem, that which goes out of the mouth and heart. The
Pharisees are concerned with the hands and mouth and rely on the concept of
the material transmission of impurity.'3! Jesus, on the other hand, speaks of the
mouth as a transmitter of information, not food.!3? He warns about the ethical
aspect of the mouth in the sense of speaking one's own heart. The heart is the
fertile ground for all the impurities mentioned in the list of vices. These are the
things that render one impure before God.!* These are the things which fill the
vessel of human soul. Compared to these grave problems, the lack of washing

hands is literally cosmetic, according to Jesus.

Summary: Jesus calls out to Pharisees and other purity sects teaching about
purity in the same way as the Old Testament prophets did: to come back to the
roots of faith. He teaches that purity cannot be acquired by ritual washing but
that it can only be gained by the purity of the heart, that is the inner man. The
truly defiling impurities are the unethical thoughts that corrupt one's heart and

mouth. In the case of unethical behavior no ritual ablution can help.

131 In accord with the laws of Lv. This approach is extreme for Lv itself.

132 Compare the parallel in Mk where Jesus says avlpwmos; here in Matthew Jesus is more
specific

133 Very similar texts can be found in Paul, in 1. Cor 5, also with the introduction: “Do you
not know that...”
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1.4 Other Cases

1.4.1 Implicit Allusions

We should also mention the implicit allusions connected with holiness.
Foremost, I find it important to mention all the cases when Jesus has physical
contact with people who are somehow broken. He touches a leper, a bleeding
woman, a dead girl. He is accused of being a drunkard and a glutton because of
the people he befriends. Not only according to the Levitical theology, Psalm 1,
and the theology of the Proverbs, but also the to mood of that time, it was im-
portant whom one befriended, with whom one was associated. Jesus disregards
this cultural custom'34, and he chooses his company as he pleases. For some, he
may have been a prophet living in very bad company. It is important to note
that a choice of company was also important because of the laws of the ritual
im/purity. A single physical contact, a touch, could make one impure, and they
would have to wash in the water and stay unclean until the evening.

When Jesus expelled businessmen from the temple (I would not be surprised
if they were all ritually pure), he exchanged them for exactly those who were
not allowed to come near: the lame, the deaf, the blind, the bleeding. In Jesus'
presence the defiling people were rendered clean and their impurity, rather than
being a threatening factor, was neutralized. The revolution happens in 21,14.
The blind and lame come to Jesus in the temple. Not only do they not defile it,
they are also healed. The purifying power of holiness in Jesus was manifested

in these acts of mercy which showed that the Kingdom of God is at hand.

134 Which is very strongly present again in the writings of the Apostolic Fathers.
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1.4.2 Sacrificial Language

There are also some cultic terms in the Gospel which should be mentioned.

(139 ” «

There are two terms for the temple: “iepdv”, “vads”, as well as derivates of the

root “Buaia”, which is connected closely to our semantic field. Even though Je-
sus quotes two times the verse from Hosea: I do not desire sacrifice, but the
mercy,'3* he nonetheless counts on the practice of the temple cult. He visits the
temple almost every day, as he also admits later when attacked in Gethse-
mane.'3¢

Next, Jesus does not teach the abandonment of ritual laws. For example, he
instructs his followers on how to bring a sacrifice to the altar correctly. The
most important matter, in this case, is the pure heart. If a worshiper is in some
conflict, they should reconcile first. Thus a sacrifice is an opportunity to make
things correct. The altar sanctifies the gift upon it, it is a power working and ra-
diating, like that of Jesus himself.

On one such visit to the temple with his disciples, Jesus does not admire the
magnificent buildings, but foretells their near end. Later, on the cross, Jesus is
mocked by the crowd for his prophecy about rebuilding the temple. In that very
moment, according to the tradition of the Church, Jesus is bringing his own
perfect sacrifice and thus building a new, spiritual temple.

The last explicit occurrence of sacrificial language is in chapter 12. Jesus is
criticized because of his disciples, who are accused of working on the Sabbath.
They were seen working: walking through a field and taking some grain. In or-
der to defend them, Jesus gives two biblical examples of trespassing laws.

First, he mentions “the Bread of Presence” eaten in the temple by David and his

135 9,13; 12,7
136 Ev 1w tepw 26,55
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friends in the time of need even though under normal circumstances their deed
would be a desecration. He also points to the fact that the priests who work on
the Sabbath break the law,'*’ they literally defile (Befnrolow!*®) the Sabbath!3°.

However tempting it would be to sum up all of this chapter by claiming that
Jesus!#? has abolished all the sacrificial law, we would be wrong. In the Sermon
on the Mount Jesus says he came to fulfill the law; he also explicitly says he
did not come to cancel it.!#! Even though he regularly visited the temple, he did
not participate in the "building of the fence around Torah." He rather taught
ethical maxims, which were in accord with the theology of the prophets. He
was called the teacher, who has power.'*? In him, the holiness of God was
manifest; it made people recognize him and hope in him.

Rather than canceling the Law, Jesus brought a new interpretation. Leviticus
19,2 ,,be holy as I am holy, “ is interpreted by the Evangelist as ,,Be perfect as
the God is perfect. ' This is not through outward ritual perfection, but through
the inner perfection of heart. Nothing less than perfection is required, faithful-
ness till the end. How can it be achieved? In the same way the leper was puri-

fied. One has to come to Jesus, believe in him, and ask for mercy.

137 It seems to me, that Jesus is responding to the "fundamentalists" with even deeper and
exaggerated fundamentalism in order to open their eyes, but maybe I am wrong.

138  This word appears only twice in the entire New Testament. It is a strong word; Jesus is
showing that the untouchable sacred priests desecrate Sabbath every week, because they
work on Saturday.

139  For exegesis of this part see my thesis.

140  so e.g. Booth etc.

141  Nonetheless, this is what effectively later happened though his disciples and the dis-
agreements in the young Church.

142 viz exousia, above.. incarnated.

143 Mt 5,48.

65



1.5 Summary

In the first Gospel, the holiness is closely connected with Jesus. He is born
of the Holy Spirit. Thus holiness is in him and it manifests itself by restoring
everything that is broken, sick, and unclean. Jesus is not threatened by impur-
ity; on the contrary, he emanates purity. He teaches that people should not be
afraid of that which could theoretically transmit ritual uncleanness on them, but
they should rather guard their inner heart. God favors ethical life rather than the
sacrificial gift itself. Jesus does not teach the end of the sacrifices; instead, he
submits himself to the cult by teaching in the temple and by teaching Israel
what the proper way of sacrificing is. He stands thus beside the Old Testament
prophets. His revolution is not in the abandonment of ritual, it is in accepting
the unaccepted and in this way pointing to the true heart of the Law. In the Gos-
pel of Matthew, holiness has a strong ring of restoration and mercy, the King-

dom of God is here.
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Chapter 2: The Gospel of Mark
2.1 Holiness

There are only seven occurrences of the term “dyios” in the Gospel of Mark.

All of them are adjectives, and most collocate with the substantive “mvelipa”.

2.1.1 Holy Spirit.

Two of the cases of the term “Holy Spirit” appearing in the parallel synoptic
versions were discussed in the previous chapter in their Matthean versions.
They also appear in the Gospel of Mark but with a slight shift in some features;
these are the baptism in the Holy Spirit'** (1,8) and blasphemy against it
(3,29)'¥. Further, in 12,36, Jesus refers to Psalm 110 where David speaks
prophetically about the Messiah as his Lord driven by the Holy Spirit. This
indicates that Jesus considers the Old Testament Scriptures as inspired. The
Spirit has not stopped speaking and Jesus expects it to instruct his disciples
about what to say if they have to face a court (13,11).

In the Gospel of Mark, as we shall see in greater detail when discussing the
issue of impurity, there is a very sharp clear-cut contrast between that which
has its origin in the Holy Spirit or in the impure spirits. “Holiness” and
“impurity” have nothing in common; they fight each other. They need to stay
separated from each other and well defined, in line with the original order in

the Lev 11,11. The “impure” and “holy” are opposites on the holiness scale of

144  Baptism in the Spirit in Mark’s version lacks the parallel of the fire. The apocalyptic
ring is, therefore, absent. It is a further unexplained saying, therefore we shall not com-
ment on it.

145  The context is the same as in Mt. Mark's version has further explained the problem with
his specific opposition of holy and impure spirits in the following verse.
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the Old Testament language. Should someone mix holiness and impurity by
designating the works of the Holy Spirit as the result of ungodly impure
powers, this miss-assignment is an unforgivable sin. There are not dichotomies
such as “holy and profane”, “pure and impure” in the Gospel of Mark. On the
one side, there is “holy,” to which the only access is through “pure,” which is in
the middle on the holiness scale; on the other side, there is “impure,” i.e. a
defiling force reviling God.!%®

Summary: In the Gospel of Mark, the Holy Spirit is the spirit of holiness in

whose power Jesus performs his exorcisms, and who is the power behind the

works of Messiah, prophesied in the Scriptures inspired by the same Spirit.

2.1.2 The Adjective “@ytog”

In addition to the “Holy Spirit,” there are also other collocations with the

adjective “dyios”. There is one case (8,38) of quite a common'!*#’ collocation
"&ytot &yyehot." The angels are holy because they serve God;'*® they are set apart
for God’s service and do not serve anybody else. These angels, in Mark, shall

accompany the glorified Son of Man upon his return, which is the usual context

of this expression!#.

146  On the subject in the introduction to the semantic field, people in ancient Israel lived
most of the time in the state of general purity with some minor impurities that could be
dealt with by ablution and time. Grave impurities needed a sacrifice. The ritual impurity
was caused either by contact with a defiling thing (body fluids, corpse, idols etc.) or by
an immoral behaviour. This second part was neglected and raised the strong opposition
from the prophets who call back to the basic ethics of holiness.

147 It is not so common in the New Testament itself. To be precise, in the New Testament it
is quite rare. However, in the Old Testament and other Jewish literature of the time out-
side the canonical texts, it is common.

148  This is not so much because they are transcendent, but rather the notion of holiness is
rather that of allegiance.

149  // 1 Thess 3,13 speaks only of the holy ones.
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154

Last two occurrences of the adjective “dyios” come out of the mouths of
Jesus' enemies. The first is uttered by a demon-possessed man. The impure
spirit in him, addresses Jesus: "The Holy One of God," recognizing the holiness
emanating from Jesus. The spirit is both attracted to and nervous about this
holiness.

Compare this ambiguous approach of an impure spirit with the last
occurrence of the adjective holy in the Gospel (Mk 6, 20): "6 yap Hpwong
édoPeito Tov Twavvyy, eidns adTov dvdpa Olxatov xal dyioy, xal cuvethpet adTov, xal
axoboas adtol moAAd Amopetl, xal Noéws avTol Aixovev." Here, the King Herod is at
the same time attracted to and deflected by the holiness and righteousness of
John the Baptist. Holiness and righteousness!*? in the Baptist caused the same
reaction in the king'’! as Jesus caused in the impure spirits. Therefore, the
holiness of God emanates also from the Baptist in a similar way as has been
witnessed with Jesus. Whatever is happening behind the scenes and who are
the forces behind the different occurrences, the “holy” causes a reaction of

ambivalent uneasiness in the “impure”.

150  Holiness and righteousness often stay hand in hand in the letters of Paul. Holiness in this
case has both the ring of transcendence and good behavior. In ancient Israel, holy men
were often called those who were righteous, those of pure conduct.

151 Herod was deflected, because he was afraid. The words John said were tremendum. He
was also attracted to John; he kept him safe and liked listening to him, probably because
of the effect of the fascinans.
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Summary: In all of the above mentioned cases, it has been shown how the
traditional Old Testament range of the holiness language has been kept
throughout the Gospel of Mark. “Holy” is the opposite of “impure.” It is holy
by the virtue of belonging to God, being separated for God’s use, serving God,
and being of God’s provenience and, therefore, transcendent. It causes a
reaction of both awe and fear on the side of the impure which is threatened by
the former's presence. John the Baptist, as well as Jesus, both emanate this
holiness and cause this reaction. The impure spirits recognize the origin of
Jesus, unlike the Pharisees, who blaspheme the Holy Spirit by entitling the

power of Jesus to that of impure spirits and not to the Holy One.

2.2 Purity

The occurrences of “purity” words are more frequent in Mark than those of
“holiness.” Three different expressions are used in the Gospel: derivations of

“xabapés” (6x), “axdbaptos” (10X “mvedupa dxdbaptov”), and “xotvés” (7x for ritual

impurity of unwashed hands).

2.2.1 “Pure” and “To Purify”, “xafapds” and “xafepiley”.

The adjective “xabapds”'>? appears four times in different forms in the end of
the first chapter (v 40 - 45). It is Mark’s version of the story of a leper which
we have already encountered in the previous Gospel. The cases of the purity
root are the following: v. 40: “Eav 8é\yg dVvaoai ue xabapioar”; v. 41: “Oélw,

xafapioyrt”; v. 42: “éxabapiohn”; and v. 44:“mpocéveyxe mept Tol xabapiopol gouv”.

152 The majority of the cases appear in the last part of the chapter 2 where Jesus purifies a
man from scale disease and in chapter 7 ( 4x verb, 1x substantive, 1x adjective).
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A leper approaches Jesus asking for his attention: humble, pleading and
invoking his will, not doubting his ability to cleanse. The man’s faith is
rewarded as he is heard out. Jesus stretches out his hand and, without much
chatter, cleanses the man. Right after this happens, the approach of Jesus
changes from almost silent to talking, from merciful to harsh. Jesus now
addresses the man as if he were a demon. Jesus throws the man away. The
evangelist says (1, 43): “e06U¢ é&¢fadev'>® adTév.” Jesus forbids the man to speak
about the event, except to a priest, to whom he should present himself with a
sacrifice as prescribed by Moses. The man disregards Jesus' harsh warning and
starts walking around, sharing the good news. Jesus, not seeking publicity, is
thus forced into the wilderness.

There are several aspects of this story that are worth stressing. First, as we
have seen in the previous chapter, Jesus is not afraid of defilement and touches
the man. We have seen this as a very common motif in the previous Gospel.
Where every well-behaved and cautious Jew would try to avoid any and all
contact with a leper for fear of becoming defiled, Jesus comes and touches the
man. Jesus' holiness is more contagious than the scale disease.'** It is stronger;
it is more powerful; it is not threatened; and it overcomes the evil and restores

Second, the mood of Jesus changes immediately after he heals the man.
Despite the initial openness, a cloud passes over Jesus' face, and he starts
treating the man with authoritative harshness. Had he done so before the
cleansing, it would have been more understandable: the man had been defiled

and thus risked defiling others, but now he is healed. The text itself is silent on

153 The verb is usually used for an exorcism. “Jesus threw him away.*
154 Gnilka, pg. 93: "Die Bertihrung ist nicht Verletzung der jidischen Reinheitsvorschrift,
sondern Ubertragung der heilenden Kraft.
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the reasons for the mood-swing. !>

Third, Jesus orders the man to bring the sacrifice prescribed by Moses. This
is yet more evidence against the, quite popular, suggestion, that Jesus has
abolished ritual law. "That, which comes into a man cannot defile them," says
Jesus later, but he still visits the Temple and he sends the healed man to bring
the sacrifice. Jesus does not let the man follow him immediately, but sends him
to go through the beautiful but long ritual described in Leviticus. The ritual was
performed on a healed person, who is just a passive recipient and does nothing
other than wait!>®. A priest first needs to examine the skin of the person who is
healed or is healing, and, if it is in fact healing or healed, he invites the person
nearer and nearer to the community over the course of several weeks. It is a
ritual of sanctification, enabling the passive recipient of it to pass from the
realm of the unclean into the realm of the holy. Mark mentions that the reason
why Jesus sent the man to the temple was as a festimony to the priests.'>’
However, the man chooses to festify to everyone everywhere he goes, perhaps
even in the temple. Technically speaking the leper, though healed, had to stay
behind the city for some time (2 weeks) before he would be reintroduced to the
community by a priest. Here the healed leper skipped the ritual by walking
freely around.'8

Fourth, through his disobedience, the healed leper practically exchanged

roles with Jesus. Lepers, as we have seen, were forbidden to walk freely around

155 Maybe Jesus understands the character of the man, who cannot help but share about
what had happened to him. Maybe Jesus knows that he would have to go to wilderness;
maybe he understands at this point that he has to change his mind.

156  Maccoby, 1999, chapter 10 and especially 11, pgs. 118 — 140.

157  The lame are walking, the blind can see, lepers are healed.

158  Gnilka rightly notes that if the purification was to be acknowledged officially, the priest
had to do the ritual: pg. 94: "Die offizielle Anerkennung der Reinigung wird dann, auch
wenn sie nicht erzéhlt ist, zum Beleg dafiir, daf} die Heiligung Erfolgte."
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cities'>. In cases they did actually enter a city, they were required to make their
presence noted, otherwise they had to keep their residence in the wilderness!'®°.
Jesus introduces the man into the city, taking upon himself the leper’s lot of the
outcast outside the city walls.

The two characters, Jesus and the healed leper, are connected and compared
in respect to what they can or cannot do (dVvaoaf).'®! Jesus can purify the man
so that the man can be among the pure in the city. Nonetheless, he himself
cannot be there in the city because of the former.'®? Jesus was not defiled by the
touch he freely gave to the impure man, but the man's place was supposed to
be, for several following weeks, according to Leviticus, in the wilderness.
However, because of the man’s eloquent "missionary" speech all over town,
Jesus hides in wilderness in the man's place. Jesus is sent away to the place of
uncleanliness by the man to whom he had granted purity. This exchange is a
slight foretaste of the end of the story of the Gospel, when Jesus takes on
himself the role of sacrifice. In this case, Jesus is sacrificed. He sowed freedom,

he reaped exile.

Summary: In the first chapter of the Gospel, in the story of the healed leper
the power of purity in Jesus is stronger than that the power of impurity. Jesus is
not threatened by ritual uncleanness, but he can be threatened and limited by

the free-willed disobedience of the people he came to save. The Gospel here

159  The exception was that they could if they warned everyone around by loud call revealing
to be lepers

160  For an excursive describing the plight of the Leppers in EKK 92 - 95

161  This is a similar way the é£ovcio was used in the Gospel of Matthew.

162  The wordplay on 0Uvaoal is explained by J. Marcus. "The structure of the passage is
dominated by repetition and contrast. At the beginning the sufferer "comes" (epyetar) to
Jesus and expresses confidence in his ability (0Uvaoai)..Jesus inability (unrertt
dUvaaoal) to appear in the public..." Joel Marcus, Mark, the Anchor Bible Dictionary pg.
208

73



describes the ritual purity in line with the theology of the Old Testament. No
shift in semantic field of holiness can be traced here. The purification comes
before sanctification and is necessary for it. The healed man robbed himself of
the chance to be sanctified by the priest. Jesus, in sending the man there,
acknowledges the temple, its cult and personnel, and its power of

sanctification.

2.2.2 Defiling and To Defile, “xovés” and “xotvewy”

In connection with what we have just discussed, let us now proceed to Mk 7,
which is full of expressions of interest to us. There are seven occurrences of the
word “xowés”. All of them in the seventh chapter in the discourse parallel to that
of Matthew 15.'> Two times the expression describes hands in the form of
adjective; the rest of the cases are verbs. The word is otherwise very rare in the
New Testament. Rather than "impure" it should be translated "common, regular,
normal, ordinary."'* The defiling element is expressed in the fact that the
designated subject is not set apart for God, it is not “special”. Especially in a
world where all the other peoples “did not know God” and lived accordingly, to
be “normal” and “ordinary” might have been considered negative, even

defiling.

163  Note that Matthew does not use this word as often as Mark. In 15,2, the Gospel ex-
changes "unwashed" for "unclean." Jesus' explanation in Matthew keeps xowetv as it is
in Mark; he explains it more than the second Gospel, which is interesting, considering
that Matthew was likely writing to a Jewish audience.

164  There is an extensive study of the language of purity made by W. Paschen in his book
"Rein und Unrein" esp. pgs 165 - 169. Paschen says (167), "Das adj HL bezeichnet an
allen alttestamentlichen Belegstellen das Ungeweihte im Gegensatz zum Geweihten
(ODS), wihrend koinos das fiir den Jahwekult unfihige, ja ihm Entgegensetzte, das
Heidnische, ausdriickt. LXX hat den auch fiir HoL BeBnloc"
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Mark 7,2 explains that “xowéc” in this specific context, signifies
“unwashed:” "xai i06vtes Tvag T@v pabytdv adtol &Tt xowals yepoly, TolT EoTv
qvimtolg, éoblovay Tols dproug/®" In the following two verses, the evangelist
further explains the behaviour of the Pharisees, using other words also
connected with washing.'® "Tradition" is another word often used in this
chapter. It is the tradition of the elders to wash hands. Even the elders are only
people, and therefore, they should submit to the Law of God rather than invent

new commandments, ¢

says Mark's Jesus.
There is vast literature dealing with the possible origin of the tradition of
washing hands'®®. As I have already mentioned in the previous chapter, the

washing required by those who visited Jesus might have been exaggerated.'®®

165 Bread means food in general.

166  Especially interesting is the twice repeated verb “famnti{ew”. Though used for washing
as a synonym to “vimtey”, it designates washing for a ritual purpose. After the baptism
the vessels become ritually clean.

167 Mark is not as harsh in his account as Matthew. He also speaks of the tradition of the
fathers, not the presbyters. There are other differences.

168  There are several problems. The main is what defiles what: 1, Do hands defile food be-
fore it enters the mouth or vice versa? 2, Do all people need to keep the same level of
purity? (Booth vs. Neusner). Among others, I will just mention the most prominent: the
issue is most representatively dealt with by: C. Carlstonn, “The Things that Defile (Mark
vii. 14) and the Law in Mathew and Mark,” New Testament Studies, vol. 15, no. 01, pp.
75-96, Oct. 1968., R. A. Buchler, “The Law of Purification in Mark vii. 1-23.1,” The
Expository Times, vol. 21, no. 1, pp. 3440, Jan. 1909., H. Réisdnen, “Jesus and the
Food Laws: Reflections on Mk 7,15,” JSNT, vol. 16, pp. 79 — 100, 1982.

169  Only priests had to wash before offering every meal in order to prevent defilement of the
sacrificial meat. On the other hand, the Essenes were known for their daily baptism,
treating every meal as sacred, being the purity elite. The Gospel, however, speaks only
about “some of the Pharisees;” therefore it cannot mean Essenes. Who were they? This
confusion has raised questions regarding the authenticity of the text: Booth says: "If it
was neither legally required, nor customary, for Jews or a group of Jews to wash their
hands before eating, then the previously posited authenticity of the earliest form of the
dispute is seriously prejudiced. To summarize, it seems probable that there were con-
flicting views from early days concerning the scope of the purity rules; but is it sufficient
to render the Pharisaic question at v. 5 credible if some Pharisees could, consistently
with their views on purity, have asked it." Booth: Jesus and the Laws of Purity, pg. 151
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Booth presents the idea, that the Gospel does not speak of the Pharisees as a
whole but only of a pietistic group, the so called haberim'”’, who formed small

171 Their comment could be

groups and were engaged in stricter purity rules
also understood as sort of missionary effort.!”? The tradition of the elders that
Jesus is against would then make a different sense; however, this is only one of
the possible explanations. We have encountered in the previous chapter the
view of Neusner who maintains that the whole nation kept themselves pure.
After the quote from Hosea and the discourse on korban, the Gospel repeats

the same saying in a slightly different context. Now Jesus is teaching a general

audience:
Mk 7,15
000gv oLy EEwbev ol dvbpwmou elomopeubuevov eig adTOV
8 duvatal xowdoat adTdv,
> 1 \ 2 ~Nod A 3 4 1Al
G o éx Tol dvBpwmou éxopeubuevd 0Ty

& xowolvra Tov dvlpwmov.

Mark's version is less neat than the Matthew's one.'”> The question is,

170  R. A. Buchler, “The Law of Purification in Mark vii. 1-23.1,” The Expository Times,
vol. 21, no. 1, pp. 34-40, Jan. 1909. on the other hand had ascribed already along time
ago this to another group. He was among the first commentators who looked deeper in
the whole problem: “There seems to be only one possible way of explaining all this
which is not forced, namely, that the reproaches and statements refer to priests, Aaron-
ites”

171  Contra Neusner, who preserves that the general population had interest on keeping the
strict rules, viz previous chapter.

172 Booth, ibid. pg. 202: "We conclude that Pharisaic question is credible in the time of Je-
sus on the basis that the Pharisees concerned were haberim who did hand-wash before
hullin, and when urging Jesus and his disciples to adopt the supererogatory hand-wash-
ing which they themselves practiced,i.e. to become haberim. It was an exhortation to un-
dertake a higher standard of piety, addressed to Jesus as a spiritual leader. "

173 For a quite interesting commentary, written from the point of view that Mark is later than
Matthew (opposite to the usual notion), cf. C.S. Mann's Mark in the edition of The An-
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whether an unwashed hand can ritually defile food, which would then defile a
person. People were, already, living most of their lives in a neutral state of
general im/purity. They were not ready to go to the temple every day, neither
were they utterly defiled. Why then should all food be holy? Why should they
eat every food in the state of temple-required purity? And why would a person
be defiled by eating with their own hand? In reaction to the absurd accusation,
Jesus teaches a maxim that “there is nothing outside a man entering into them
that could defile them.”'’* The sentence is revolutionary, this is the first part of
his teaching of the “reversed flow of holiness”.

In fact, it is so revolutionary, that the evangelist, or maybe some editor,
stressed what just happened adding an explanatory note in the verse 19:
“xabapilwy mavta T PBpwpata.” Some major diet-law requirements seem
abolished by such a bold statement. The dietary law, which had been yet several
decades ago a sign of holiness and faithfulness to God's people, seems to be
abandoned. The separation and the preparation that food-purity required and
reflected in practical life seems to be abolished. Does Jesus really say that his
followers and everyone can really eat unclean animals, or is he just speaking
into some specific situation to specific people who pushed the purity laws over

the limits? Is this just the evangelist's influence after the introduction of the

cor Bible Commentary. I would like to share his specific point of view (pg. 316): "In
Matthew, the whole debate concerns eating with the unwashed hands, and the answer is
given at the end of the pericope in the v. 20. For Mark the climax is the assertion that Je-
sus made all things clean (i.e., all the foods). In contradistinction from Matthew, with its
Jewish background, Mark here reflects a later stage, or more burning concern to non-
Jewish Christians, and we may have here a reminiscence from the "Roman" stage of the
evangelist's career...(pg.317) Mark's list (of vices) adds five words familiar from Paul's
letters and two which are unique to Mark"

174 Gnilka, pg. 284: "Wenn es keine duBlere Einwirkung gibt, die den Menschen wirklich
verunreinigen konnte, ist in der Tat der levitische Reinheitskodex im Kern erledigt. Die
wahre Unreinheit ist in dem zu erkennen, was der Mensch redet und tut. Das Gewicht
des Wortes wird vom abschlieenden Weckruf unterstrichen”
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Gentiles in the Church, trying to root the abolition of the food-laws with Jesus?
The scope of this thesis unfortunately does not allow us to address all these
questions in sufficient depth and therefore will have to, for the moment, remain

unanswered!”>.

The second part of the statement in verse 15, that the things coming out of
people defile them, is, on the other hand, not problematic at all. Of course, the
Levitical law of purity is of the same opinion. The purity laws had been
preoccupied with avoiding that which comes out of people, mostly in the
biological sense. Jesus, however, moves from the realm of the ritual “outward,”
from "clean hands," toward the realm of the inner soul, toward "clean
hearts."'”® What kind of food and in what way it is eaten is, therefore, less

important than that which touches the heart.!”’

Again, for the third time, now only in the intimate circle of his disciples,

Jesus repeats the saying which is classified as "the parable” this time (v 17b):

175 1 have tried to elaborate on this in E. Landovska/Havelkova, “From Clean Hands to
Clean Heart,” in Wichtige Wendepunkte//Pivotal Turns, 2014, pp. 57 — 67.

176  One of the motives why I had chosen my topic of dissertation was that I wanted to un-
derstand how it is possible to hold both statements: A) that Jesus has not abolished law
but fulfilled it and B) the present verse, which has caused an abolition of ritual laws. I
must admit that after reading monographs, articles and commentaries I still have not
been able to find an answer which I would consider satisfactory. I therefore will leave
the question open for the time being. Carlston's article then, when speaking about the
Matthean stratum of the verse, writes: “hence, even if we translate “fulfill” as “establish”
rather than “perfect”or”complete” it must still be recognized that for Matt v.17 is delib-
erately intended to move beyond a strictly halakhic interpretation of the sense in which
the Law is permanently valid” pg. 82 in C. Carlston, “The Things that Defile (Mark vii.
14) and the Law in Mathew and Mark,” New Testament Studies, vol. 15, no. 01, pp. 75—
96, Oct. 1968.

177  How rebellious! Even the Pharisees of his time must have agreed that the heart and faith
is important, but nobody would have dared to go so far as to rob the outward mark of
faith of its validity. However, in Mishna, the intention is also a defiling source.
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“emnpwtwy adTov of pabntal avtol v mapafBorry.” The problem is restated in a

more eloquent way. V. 18 b n.

mév 76 E&wlev elomopevouevov eig Tov dvlpwmov
0 dUvatal alTov xowdaal,
ot oUx elomopedetatl adTol gls TV xapoiay
aA' glg ™V xothiaw,

xal €ig TOV adedpidva éxmopeleTal;

xabapilwy mdvta @ Bpopata.

More words using the prefixes eig- and €£- are used to depict the two worlds
and the exchange between them. Here the focus is explicitly on the heart. The
inner person cannot be defiled by impure food as we have also seen in the

parallel Mt 15.

What started as possibly an exaggerated requirement of purity by some of
the Pharisees turns out to be just an opportunity for a new teaching of Jesus on
the food-purity laws. Nothing that enters defiles; it is that which comes out of
the heart that defiles'’8. Ritually impure food or hands are not able to defile
one's own heart. The discourse is closed, again, by the new list of defiling
agents: not an inventory of unclean animals or prescriptions on how to wash

ritually but a series of vices. The “new” purity touches the heart!”.

178  That which enters a person, says the evangelist, is not dangerous for them, be it impure
food, defiled food, defiled hands. The note that “Jesus thus purified all the foods,” is not
found in any other Gospels; it is unique and therefore I stress the evangelist's work.

179 It is not entirely “new”. The purity of heart was, of course, very much stressed by the
Old Testament as well. The theology of Prophets balances well the Priestly Code. What
is new is the stress and the precedence voiced in such a strong way.
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The impurity of hands is secondary; the real fight for purity happens inside
of a person, in the xapdia, as Mt and Mk call it, in the cuveidnoig as Paul and
Hebrews call it'3°. The heart reveals itself in the speech and actions, and it
needs to be purified. This will be very important further in the chapter on Paul
and his discourse in 1Cor 8—10 and Rom 14, where the fight is for the purity of
cvveldnots. In that case, the ritually impure food actually can defile one's own

heart but only in the case that one feels guilty over eating impure food'®!.

Summary: “Kowés” is used in the Gospel of Mark to say that something is
not sufficiently ritually pure. That, which is common, not set apart, not special.
Jesus uses the ritualistic understanding of the word to teach about the ethical

dimensions of the issue of purity.

2.2.3 Impure, “éxabapros”

The most frequent word of holiness/purity language in the Gospel of Mark is

the word “dxdfaptos”, “impure.” This Gospel speaks more often about “impure

spirits” than about “the Holy Spirit.”!8? In the Gospel of Mark, Jesus does not

180  The question which I am asking and have not able to answer is whether the version of
Mk is just secondary coping with already existing practice of the Church and its second-
ary bracing in alignment with Jesus, commenting on his teaching, or how far Jesus
taught these and all the tradition stems from this. I opt for the second version. Jesus in
his life not only teaches these, but his actions underline this teachings. Viz H. Réisénen,
“Jesus and the Food Laws: Reflections on Mk 7,15,” JSNT, vol. 16, pp. 79 — 100, 1982.
pg. 85 “Jesus mixed...without scruples with “sinners” who did not meet the demands of
the purity regulations of Torah.”

181  The only ritually impure food that can actually defile one's heart is idol-food, according
to Paul. In the same way that Communion is understood as partaking in the sacrifice of
Christ, the idol-food is partaking in the idol-ritual. It is not the matter of the food, but of
the xowvwvia.

182  Of course, I am speaking about the full collocation “Holy Spirit”. The cases when the
Gospel mentions the Holy Spirit without the adjective holy” will be more numerous.
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reveal what happens with the mentioned impure spirits. The lesson on impure
spirits is not so developed as in Matthew. However, when comparing the
occurrences, it can be well observed how they behave.

First, they are attracted to Jesus. Whenever Jesus appears somewhere, they
attack.'®3> Note what was said above in the beginning of this chapter; the
holiness of God emanating from the Baptist and Jesus calls forth a reaction'8+.
The existence of the holiness alone raises an unexpected reaction. The impure
spirits cannot stand the presence of holiness, so they come near and reveal
themselves.

Second, they appear immediately. A favourite word of Mark is "eufug",
which is very often used to describe the appearance of the unclean spirits. They
emerge suddenly, like in a horror film. For example, Jesus preaches in the
synagogue but then, suddenly, a possessed man enters screaming (Mk 1, 23):
"wal g0 v v T cuvaywyij altév &vbpwmos v mveduatt dxabiprw, xal dvéxpakey."
In another story, Jesus is getting onto a boat and suddenly a man possessed by a
whole legion of unclean spirits crawls to him (MK 5, 2): "xal ¢¢eAdévtog atTod éx
Tol mAolov eUfu¢ UTAVTNTEY aOTE €x T@Y uvnuelwy avlpwmos év mveduat: dxabdpre."
The word evfus raises the factor of fear by including the element of shock. The
impure spirits are scary.

Third, they know who Jesus is (MK 1, 24):'85 "¢f yuiv xai oo, ‘Inool Nalapyvé;

NA\Beg amoéoal Nuds; 0ldd ae Tis €l, 6 dyiog Tod Geod." Also Mk 5,7: "xal xpdéas dwvii

183 Mk 3,11.

184  H. Clark Kee, “The Terminology of Mark’s Exorcism Stories,” New Testament Studies,
vol. 14, no. 02, pp. 232-246, Jan. 1968. Draws some very good conclusions: pg. 42: “it
is in exorcisms that the authority of Jesus is supremely manifest, and this is through the
exorcisms that the kingdom can be seen as having drawn near” the evil forces are
nervous since pg. 43 “...the struggle is not a momentary one, but is part of a wider con-
flict, of which this is but a single phase...Satan's rule is being overcome”

185 also see 3,11.
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ueyddn Aéyet- i guol xal ool, Ingol vig Tol Beol Tol UioTov; dpxilw e TOV Bedv, un pe
Baoavioys.”’% The impure spirits know who Jesus is; they recognize him. They
live in the spiritual realm, and they are stronger than people and are aware of
this fact. They trick and try slimy half-truths. They make their presence obvious
when Jesus is near. Jesus also knows about them but is not afraid of them. In
the context of the Gospel of Mark with its messianic secret, this is a
particularly interesting moment. From the beginning until the Peter's
confession, it is important for Jesus to stay incognito. Jesus keeps silencing
people who would like to reveal his true identity. But the impure spirits,
manipulating their hosts, try to break the news. In the moment when Jesus is
openly acknowledged as the Messiah, his end begins. Revealing his identity
sooner might lead either to his glory, and thus away from the cross, or to the
cross directly and too soon. The impure spirits, by prematurely publicly
proclaiming Jesus' true identity, threaten his mission.

Fourth, the impure spirits devour personality. Though they know who Jesus
is, it is unclear who they are themselves. In the stories, it is not clear, who is the
person and who is the spirit. There is a change in a person when the possessed
speak. It is not clear who is exactly speaking and whom Jesus is addressing.
The personalities are intermingled. This phenomenon of possession is
expressed by the Greek prefix ev-. The possessed people are in the impure
spirits. The Gospel of Luke and Acts often use a phrase that someone was filled
with the Holy Spirit. Here, the same notion is expressed but even stronger. The

person is not filled by the impure spirit; they are in it. Also, to be in the impure

186  We may be reminded of a similar story from the Acts of the Apostles when a woman,
possessed by an impure spirit, follows Paul saying he is a servant of the Most High God.
And we read again: "You believe that God is one. You do well; the demons also believe,
and shudder". (Jam 2:19 NAS)
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spirit is like being in Jesus. When an impure spirit envelopes a person,
however, their identity melts away; the spirit eats them and occupies their body.

Fifth, the impure spirits "worship" Jesus. We have already discussed the
language of unclean spirits. They reveal the true identity of Jesus; they come to
him; and they are attracted to him. But what may be provocatively called
"worship" here is their throwing their hosting person about; they usually throw
them at Jesus' feet (Mk 3, 11): "xai 7@ nveduata 1@ dxdlapra, étav adtov ébewpovy,
mpocémimrov avtd xal Expalov Aéyovtes 8t ol el 6 vids Tob Beod." In another case it is
not obvious whether it was a demon or the person trying to find help
prostrating himself at the feet of Jesus (MK 5, 6): "xat idwv Tov ‘Incolv émd
uaxpdev Edpapev xat mpocexvvyoey avtd". In the following case (7, 25), it is a
mother of a possessed girl, who is asking Jesus' help. She is not Jewish, and she
has to persuade Jesus that she is worthy of his help by humiliating herself
before him. When she heard about Jesus coming to Gerasa, she found him and
"é\bolioa mpocémeaey mpds Tobg médag adTol."!87 In the final case, it is clearly the
spirit throwing the person at Jesus' feet (9, 20b): "xai idwv adtdv 16 mvelpa e0big

ouveomdpabey adtdy, xal meowv éml Tiis Vi éxvlieto ddpilwy."!®® Let us, therefore,

187  In this discourse, there is not much holiness language, except the "mvedua dxdfaptov."
However, only a few verses later in the discourse, Jesus says (7,27): "ddes mpéiTov
xoptaahijvat & Téxva, ob ydp EaTiv xadov AaPely ToV dpTov TRV Téxvwy xal Tois xuvapliots
Baieiv." This verse is very similar to the saying in Didache and the Gospel of Matthew:
"Do not give the holy to the dogs." In Didache it speaks about the eucharist. In the
Gospel it is not quite clear what should be the holy thing/bread. It is sometimes
mistakenly equaled to Mt7,6.

188  This might be a homiletically strong moment. An impure spirit, though knowing who Je-
sus is, leads a person to their feet. Even though a person might feel lost while enveloped
by the evil, this is not the true reality, since even the torturing impure spirits are less
powerful than Jesus. This is the same meaning as Psalm 139 that even the darkness can-
not hide a person from God. Even if a person is lost and the personality is being eaten by
an evil spirit, there is hope. In the presence of Jesus, it is the evil spirits who bow down
and are without power. They prostrate themselves, or the host, in humiliation. Jesus'
heart, then, is to heal the person and expel the demon. Jesus is the therapeutic essence, in
his presence everything happens, and the healed person only passively receives. Note
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conclude that Jesus' exorcisms are, in Mk, usually preceded by an act of self-
humiliation when a person in need prostrates themselves before Jesus.
Sometimes the person is compelled by the impure spirit; sometimes the
humility comes from the inner desire for help.

Sixth, the impure spirits bargain with Jesus. In the Gospel of Mark, if a
person is in an impure spirit, the latter does not want to let them go freely. It is
literally possession or occupation. The demons only go out by force. (1, 26):
"xal omapdéav adtov TO mvelpa TO dxdbaprov xal dwviicav dwvi peyddy éEfAbey €€
adTol"; or (9, 26): "xal xpdfas xal moAAG ocmapdfas EEFADeV- xal éyéveTo waoel vexpds,
wote Tog mMoAhoUs Aéyew STt améfavev". When they are located and talked to by
Jesus, the impure spirits try to bargain. First they begin by invoking his name in
an attempt to magically compel or manipulate Jesus.!®® Calling Jesus by his

190 may be the spirit's attempt to get a hold over him.'”! Second,

proper name
knowing who Jesus is, they know that they are doomed, and they try to get
something for themselves. They are slimy in their pleading. On several
occasions they ask Jesus what his business is with them. In another case, for no

clear reason, they want to enter pigs. They just do not want to leave.

Summary: The occurrences of the collocation “mvefua éxabaptov” have

that the “holy” is not afraid to be defiled. On the contrary, the “impure” cannot bear the
presence of the Holy Spirit. The “pure/holy” makes the impure and defiling nervous by
its presence. The “impure” does not know how to save itself, it invokes the Name, it
prostrates, it bargains, but in the end it has to let go of the prey. The presence of Jesus is
healing.

189  If a name of someone is known and pronounced, the person can be manipulated by ma-
gical practices. Therefore God in Exodus does not want to reveal the divine Name,
therefore the Name should be hallowed and is holy.

190 This is now used for manipulation the opposite to the order of sanctification of the
Name.

191  Which might also be the reason why they suddenly, out of blue, scarily appear.
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shown some characteristics of impure spirits: They are attracted to Jesus
because they already know who he is; they crawl before him and acknowledge
his power. They try to manipulate him, using his name, bargaining with him,
but they are weaker then him. They appear suddenly in order to scare; they
devour the personality of the host, whom they throw around and do not want to
leave. They are stronger than a potential host, but weaker than Jesus. These two
realms with their spirits oppose each other. The realm of holiness is stronger
than the one of impurity in the form of the impure spirits. This is the actual
defilement, presence of an impure spirit in the heart inside of a man leading
them into defiling actions. There is nothing in common between holy and
impure, and, therefore, people, since they are weaker than these spirits, should
watch their allegiances and keep their hearts pure. Whereas one cannot be
defiled by eating with unwashed hands, they can be defiled by impure spirits if
they do not keep their heart pure.

The impure spirits have nothing in common with Jesus. In 1,24 they ask: "ti
iy xal gol, ‘Inool Nalapnvé;" and again in 5,7: "t éuot xal col." The realms of
holiness and purity are recognized by both sides as being opposite. The Old

Testament distinction of the extremes of the holiness range is thus kept.

2.3 Conclusion

Rather than consciously keeping some sort of a defined range, the author of
the Gospel betrays through his use of holiness language the fact that the
relationship in the pair of "holy - impure" has not changed from the way it is
understood in the Old Testament. The semantic field of purity has, however,

moved toward a spiritual understanding in the Gospel. The impure, as opposite
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of holy, is rather on the spiritual level. The word “dxafaptos” is the antonym to
“&ytog”, rather than to “xafapés”. Compared to demonic possession, the problem
of unwashed hands is minor.'*? Jesus is the Holy One of God, working through
the Holy Spirit, who heralds the victory over the real impurity. This impurity is
not concerned with food-laws and hand-washing, but with the inner man, their
heart and who the heart is enveloped in. “Satan's rule is being threatened by the

inbreaking of God's reign through the ministry of his agent, Jesus'*3”.

192  Therefore, those who say (the Pharisees) that Jesus' good deeds of exorcisms and heal -
ings were powered by the impure spirits themselves rather than by Holy Spirit, have
"sin[ned] against the Holy Spirit." Jesus was provoked to such a strong statement by the
confusion of black and white (3,30): "6u1 Eleyov- mvelua dcdboprov er." In Leviticus
10,10, it is important to divide between holy and unholy, pure and impure. Those who
call the works of the Holy One the opposite, Jesus says in 3,29, shall not find forgive-
ness.

193  H. Clark Kee, “The Terminology of Mark’s Exorcism Stories,” New Testament Studies,
vol. 14, no. 02, pp. 232-246, Jan. 1968. pg. 245.
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3. Chapter, Luke and Acts
3.1 Introduction

In this chapter we shall discuss both the Gospel of Luke and the book of Acts
of the Apostles together, as if they were just one work of the same author
divided into two volumes'®*. Both texts are full of references to holiness. Its
source is the Holy Spirit, understood both in the sense of one person of the
Trinity and an impersonal power. In the book of Acts, there is also the strong
shift of understanding holiness in the practical sense and ethical requirements.
The shift moves from the stress on ritually pure life to life full of the Holy
Spirit.

3.2 Holiness

(134

Majority of the occurrences of the “dyios” are locked in the collocation “Holy
Spirit”. Rather than presenting thorough pneumatology of Luke, we shall con-
sider in what way is “the Holy Spirit” holy and what it means. In the cases
where the collocation described rather the person of the Trinity we shall ask:
Does the holiness only describe the quality of the Spirit? Can this quality be
shared? How can the Spirit be received? Are there any conditions necessary in
order to earn the Spirit? etc.

After having seen to these problems, we shall discuss the other occurrences

of notion of holiness and search for their possible connection or disconnection

to the person of the Holy Spirit.

194  The discussion of integrity and authorship of the two texts shall not be discussed. Out of
the findings, it is highly likely that the two texts continue in the same line of thought.
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3.2.1 Holy Spirit, “mvelua dyiov”

The collocation “mvelipa dyov” is nowhere in the New Testament more
frequent than in the writings of Luke. Many monographs have been written on
this subject. My focal point is the language of holiness and purity in general.
This means that a lot of pneumatological problems shall be only touched upon
and left unanswered. In this chapter, I am not attempting to elaborate on the
pneumatology as such with all its problems and questions, I will only present
the collocation “Holy Spirit”, since it can not be avoided.

As far as concerns the language of holiness, “mvelua dywov” is the Spirit that
is holy and that has the ability of imparting this quality on others. In
comparison with other books of the New Testament, the Holy Spirit in Lk-A is
spoken of most often as a power or energy that can fill a person. It is a spirit
who functions as a witness to the true change of heart and genuine faith,
empowers the key characters in the story. It is God's gift in response to the
individuals who live their life before him in truth and merciful love. The Spirit
is agent as well as recipient of human actions. In the Gospel it occurs 13 times

in the Acts 41times.

3.2.1.1 To Be Filled with/ To Be Full of Holy Spirit'®

The most common phrase of the collocation “Holy Spirit” is "fo be filled

with the Holy Spirit"'°%. Going through the list of cases of this phrase, the first

195 5xin Lk and 9x in Acts

196  There is variety of the forms of the collocation: with or without an article. Sometimes
the collocation occurs with both correct articles, sometimes the articles are missing,
many commentaries want to base on this fact the claim, that where the articles are miss-
ing, the author could not have been Luke, since he was well educated. We are not con-
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thing that strikes us is that all of the examples appear in the beginning of
something important. In the Gospel all five incidents fit within the first chapter
and the last case is in the chapter 4. In the book of Acts, those who are filled
with the Holy Spirit have the role of inauguration of something new. The
beginnings in both books carry pathetic overtones of perfect old days and the

person filled with the Spirit is always at the dawn of something new.

First we shall start with an overview, after that, the specific cases shall be
discussed in detail. The following persons are said to have been filled with the
Holy Spirit: John the Baptist (Lk 1,15 “mvedpatos ayiov mAnebyoerar”), Mary
(Holy Spirit will come on you, v 1,35 “émeledoetar émi o€”), Elisabeth (Lk 1,41
“em\oly mvedpatos ayiov”), Zachariah (1,67 “émAnobyn mvedpatos ayiov”) and last
but not least, Jesus!”’” (Lk 4,1 “mMjpns mvedpatos dyiov”, Ac 10,38 says
“annointed”: “Expioev adToV 6 Bedg mvebpatt ayiw”,).

In the book of Acts, the disciples are filled with the Holy Spirit and start
speaking in tongues (Ac 2,4 “émiolnoav mavtes mvedpatos ayiov”). Peter is filled
with the Spirit during his speech (Ac 4,8 “minobeic mvedpatos ayiov”) and then
also his hearers, the elders were filled (Ac 4,31 “éminobnoav dnavres Tod ayiov
nvedpatos”). Stephen was a man full of Holy Spirit (Ac 6,5 “mAjpys mioTews xal
nvedpatos dylov”), despite this, he is told to have been filled with the Spirit
again at the moment of his martyrdom (7,55 “m\jpns mvedpatos ayiov”), gazing

198

upon the glory'”® of the Lord. When Ananias lays his hands on Paul, the latter is

filled by the Holy Spirit. Barnabas is a man full of Spirit (11,24 “7zAsjpys

cerned here with the critique of redaction, therefore we will take the text as it is, because
the understanding of holiness does not depend on the difference concerning the article.
197  Though only coming back from his baptism.
198  In the Old Testament, the glory is holiness manifested.
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mvedparos ayiov”). The Holy Spirit also falls on Gentiles, taking possession of
them (10,44 “énémecev 6 mvelpa 6 dyov”), which is a sign for Peter that also
they can be baptized by water. Paul, exactly like Stephen, despite being already
a man “full of the Holy Spirit”, is said to be filled with Holy Spirit anew, on the
special occasion of blinding Elymas. In all the above cases, the subject, the
Holy Spirit, does not appear to be the person of Trinity but some positive active

force accompanying important persons in the history of salvation.

The same metaphor “filled with the Holy Spirit” is used for the members of
Jesus' family and the multitudes at the Pentecost. But is it really the same
experience? Is there difference between being filled before the resurrection and
after 1t? In what way were people filled with the Spirit before Jesus'
resurrection? The text does not allow us to answer these questions with
certainty. But one thing is certain, the experience is described in both of the

cases, before and after the Pentecost, in the same way.

3.2.1.1.1 The Family of Jesus

Even before Jesus is born, before he enters their lives, all his family is full of
the Spirit; the Holy Spirit is active around him, surrounding him. It is not until
he is baptized, though, that Jesus is said to be full of the Spirit himself.
However, even before this, all the people that come in the nearest connection
with him are “full of the Holy Spirit”, the contact with baby Jesus brings about
this “filling”.

After short survey on the holiness of the family, we shall discuss each
member in greater detail. Angel Gabriel tells Zachariah that his son would be

“filled with the Holy Spirit” already from his prenatal stage (1,15), which
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actually happens when pregnant Elisabeth is filled with the Spirit at the
meeting with pregnant Mary (1,41). Also Mary, filled with the Spirit, is told by
the archangel Gabriel that she would conceive her child from the Holy Spirit,
therefore her child would be holy (010 xai 76 yevvduevov dyiov xAnbjoerar”). It
cannot be said if she was filled at the notice of her Son or at the work of the
angel. Even if it might seem natural to understand the “filled with Holy Spirit”
as her own reaction, it is rather a merciful state that happens to her and is out of
her control, as well as in all the other cases. When Zachariah regains his
speech, he is filled with the Spirit again and he praises the Lord with his
famous hymn (1,67 etc). Jesus himself is filled at his baptism, right before he
goes to the desert in order to be tested. The Holy Spirit appears and fills these
people. They do not ask for it, they do not do anything special in order to
deserve it. They happen to be chosen to be the family of Jesus. The Holy Spirit
“happens” to them. Where does this “filling” lead? It is a sort of endorsement
for the task of being, literally, the holy family for the holy baby. In the case of
Jesus himself, his baptism and “filling” with the Holy Spirit inaugurated his
service and empowered him to endure the desert temptation. Let us look closer

at the specific occasions.

John the Baptist. Lk 1,15: “Zotar yap péyas dvamov 1ol xuplov, xal olvov xal
clxepa o0 un iy, xal mvedpatos aylov mAnoOnoetar €Tt éx xothiag wntpds adtol.”
Zechariah is given promises considering his son in an annunciation similar to
that of Mary, containing also a blessing. With no further explanation John is

said to be “filled with Holy Spirit'*”. This shows that the author is coming out

199  All of the commentaries note the anathorous variation of the mveduatos ayiov. Plummer
dares to designate the secondary editions according to the usage of the specific version
of the phrase “Holy Spirit”, Nolland and others are more cautious.
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of a community for which this phrase has already clear theological contents.
This phrase has for him certain meaning, which he is not compelled to explain
to the readers, since to him, it is obvious. In this very case we are only told that
an important person can be filled by the Holy Spirit before they are actually
born, therefore it is not something that can be earned by good character or by
good deeds. It is a pure gift, John was foretold, predestined before he could do
anything in order to show he would deserve it2%.

Mary. Lk 1,35: “xal dmoxpifeis 6 dyyehos eimev avtij- [Tvedua dyioy émeledoerar
éml o€, xal ovvapig Yiotov Emowidgel oot O xal TO yewwuevov @viov xAnbijoeral,
vidg Beoli. ” Mary is not literally “filled”, but the Holy Spirit is promised to cover
her from within, which can then be considered as filling as well?°!. The son,
fruit of this encounter, will be called “holy”. The text does not literally speak of
conceiving either. Mary is surrounded by what could be called a cloud of the
Spirit. She is not filled in the same way as the later people of Acts or the other
members of the family. The Holy Spirit is here the One, who entrusts Mary

200 Plummer says that “filled with the Holy Spirit” is obvious negative to the “wine”
(pg.14): "In place of the physical excitement of strong drink he is to have the supernat-
ural inspiration of the Holy Spirit. The whole phrase is peculiar to Lk...and the two ele-
ments are specially characteristic of him.” Further, Plummer points out the similarity
with Eph 5,10: Do not get drunk on wine,...instead, be filled with the Spirit.

201 Despite the fact that in Greek the spirit is neuter, in the Hebrew/Aramaic the Spirit is
feminine. I would like to stress the possibility that the Spirit could also be perceived as
Jesus' Mother, who, in the act of “hugging” Mary, bestows upon her the empowerment
for special/holy motherhood. No need of sexual connotations is felt here, then. Jesus is
not born out of humanly mother and godly father such as is the case in Graeco-Roman
mythology. Viz. e.g. JBL 132, no. 3 (2013): 639 — 658 Andrew T. Lincoln: “Luke and
Jesus' Conception: A Case of Double Paternity?” which also considers the possibility
that the Gospel is using the language of a Graeco-Roman Biography “What ancient
hearers or readers would have expected to be told about the births of great figures in-
cluded stories handed down about predictions, prophecies, and omens preceding and
surrounding their birth that attempted to show how their future greatness and significant
deeds were already anticipated from the earliest days. It also included tales of their mira-
culous conceptions whereby the origins of their greatness could be attributed to the
gods.”
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with God's own baby and who empowers her to give birth to holy son. The
Holy Spirit is here, again, associated also with the power.

Elisabeth. Lk 1,41: “xal éyéveto wg #xovcev Tov domaouov Tiis Mapias %
"EAiodBet, éoxiptyoey 6 Ppidog &v TH xothia adtiic??, xal émAsoly mveduaros ayiov %
‘ElodfBer.” In this case, Elisabeth is explicitly mentioned to be filled, not her
son within her, but herself2. Another member of the founding family is given
the special gift and quality of being filled with Holy Spirit without further
explanation what it actually means?*. It happens on the special occasion of
meeting of two pregnant women of the holy family. All of the present
characters experience of being filled with the Spirit in different times, but they
are all special, set apart, holy, marked with It. This very moment is the
beginning. Something new and someone new is about to be born and the Spirit
imprints this on Elisabeth, she is the witness of this situation.

Zachariah. Lk 1,67: “Kai Zayapiag 6 matnp adtol émAsjoty mveduaros dyiov xal
mpodyrevcey Aéywv-” Zachariah is the typical example of a person who is filled
with the Holy Spirit. Until this very moment he had been mute, but now the
Holy Spirit fills him and makes him speak prophetically. The Spirit in him,
which is Holy, fills his mouth, which now speaks new revelation out; again,

beginning of something new is here. Why is Zachariah “typical example™?

202  Nolland, pg. 66 denies this was due to the fulfillment as promised beforehand: “Lk 1,41
is hardly to be understood as the fulfillment of vi5: the child leaps (obviously filled with
the Sp already) before there is any mention of a filling with the Sp (x Jacquemin, AsSei-
gn, 69.)”. He is thus touching the question which I have asked in the beginning of this
section about possible diversity of both of the experience of being filled with the Holy
Spirit, before and after the Pentecost.

203  Fitzmeyer, pg. 363: “Jewish tradition is familiar with the idea that unborn children may
take part in events of the world and anticipate prenatally the later positions in
life...While Elisabeth responds to the greeting, the unborn John responds directly to the
presence of the unborn Jesus"

204 Nolland, pg. 66 indicates the probable echo of David's leaping before the ark (2 Sam
6,16).
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Beside standing in the beginning of something new, in the book of Acts the
same pattern appears with Paul, who had been blind, until the very day he was
filled with the Spirit. It was the precise moment he opened his mouth and
started preaching. Likewise with Zachariah, the filling puts an end to his period
of powerlessness and at the same time starts a new period of his life, in which
he speaks prophetically.

Full of the Spirit?**> Zachariah utters the Benedictus, the “Zachariah's
canticle”, probably already a liturgical Christian hymn?% in the time of writing.
It is a rhymed prophecy about the Messiah and his predecessor. It is full of the
Old Testament language of holiness: God has awaken the Messiah, the one
from the family of David, who had been prophesied through the mouths of the
holy prophets. By the very fact that Zachariah is also taking part in this proph-
ecy, full of the Holy Spirit, he is himself counted among these holy men. God
has remembered his soly covenant. Luke 1,72: “moifjoat E\eog petd tév matépwy
BV xat wnobijvar diabdyxys dyias adtol,” This covenant is special, it is holy. It is
the agreement, with which Israel is set apart for God, and setting the Lord apart
for Israel, as his wife. The time has come, what all the prophets had spoken

about is happening. The eschatological time of the Messiah is coming.

About Simeon it is said that the Holy Spirit “was on him”. Lk 2,25: “Kai
1000 &vBpwmog N év Tepouoalu ¢ vopa Supedv, xal 6 dvbpwmos oltog dbxatos xal
eOAaPrs, mpoadexbuevos mapdxdnow Tob lopand, xal mvedua v dviov ém’ adriv”

Simeon has the general quality of being a saint man. He was righteous and de-

205 Nolland, pg. 85: “The whole verse will have been formulated by Luke to add the Bene-
dictus to his narrative at this point".

206 Nolland, pg. 84 disagrees: “Like Magnificat, the Benedictus expresses its thought en-
tirely within the categories of traditional Jewish expectations and the OT texts...only
the...forgiveness of sins...is something that might look like a Christian development."
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vout. It is not explicitly said that he was full of Holy Spirit, but the Spirit was
on him?"7. Rather than an instant moment of radical change and empowerment,
this metaphor carries the notion of someone who “walks in the presence of
God”. It is a man whom God has chosen to be with. Holy Spirit speaks to him,
reveals him things (v 26), moves him to the temple in the right time (v 27).
Everything around him is caused by the Spirit with the single goal, to be the
witness and to deliver boldly the prophecy about the coming Messiah. The
eschatological time of the Messiah is here and this is the baby, compelled by

the Spirit, Simeon confirms this.

Jesus is literally declared to be filled with the Holy Spirit only when he is
coming back from his baptism. The actual receiving of this Spirit happens
already at Jordan (viz. further). In the case of Jesus, the author does not choose
the expected description, such as “baptized” or “filled with” the Holy Spirit, but
rather “descended upon”. It can be assumed that the Spirit did not stay “on the
surface”, so to say. Jesus, having been baptized, prays; as if he calls the Holy
Spirit to come, and it does come on his call. It is the witness of Jesus' special,
holy, nature. The heaven opens??® and lays its invisible hands on him in the
form of the visible dove. It is to be noticed, that the Holy Spirit in the evangel-
ist's metaphor, is capable of putting on physical nature “c@patixég €ide”, or at

least an image of it, that can be perceived as such.

207  Fitzmeyer 118 f.: “mvelpa dytov am avtov” is quite distinctive and probably pre-Lukan.
Only here in the infancy narratives is the Holy Spirit not immediately the Spirit of
eschatological fulfillment; and Simeon's enduring possession of the Spirit is to be distin-
guished from the filling of Elisabeth 1,41 and Zechariah. It is doubtful, however, wheth-
er Luke makes anything of the distinction.”

208 Heaven opens also at the execution of Stephen.
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“Father” is the sender of the Spirit in this narrative, he sends the Spirit as in-
auguration of his Son and his eschatological time. The Holy Spirit then des-
cends, emanates from and comes out of the Father, in order to witness and pro-
claim the inauguration of the Son and his age.

The solemn ring of the baptism narrative is almost reminiscent of a liturgy.
(3,21f.) “Eyéveto 0¢ év 6 Pantiobfjvar dmavra tov Aadv xal ‘Inood Pantiobévros xal
mpogeuyopuevoy qvewyBijvar ToV odpavdy xal xartafivar 16 mvedua 10 Eyiov cHUaTING
elder wg mepioTepay ém' adTéy, xal dwviy €& olpavol yevésbai, SV el 6 vidg pou 6
dyamyrds, &v oot e0ddxnoa.” In the narrative, the time pauses for a moment, the
readers imagine heaven opening and the dove descending, not flying down but
haltingly gracefully descending, all eyes laid on it. The language is momentous
and slow. God is pleased with Jesus, he calls this young man his Son, the one
son he loves?®. “Zb ¢l 6 vids pov 6 dyamntds, év ool eddéxnoe”. Our biblical text is
unfortunately divided by chapters and verses. Were we reading the text without
any graphical interruption, it would have been easier to perceive the flow of the
narrative of inauguration of Jesus' ministry. The whole Trinity is involved.

After having been acknowledged by both the Holy Spirit and the Father, Je-
sus is almost ready to go out and minister, he only needs to be tested first (4,1):
“Ioolis 0¢ mAsfpys mveduaros dyiov Oméotpepey amd Tol lopddvou xal Fyero év 74
mvedpatt &v 1§ épiuw.” He is leaving Jordan full of Holy Spirit, therefore the
wording of the previous verses intended to convey that which can be otherwise
expressed and is understood as being “filled with the Holy Spirit”. Thus

equipped, Jesus is about to face his adversary, as well as himself, now. He is to

209  Like Abraham had the son whom he loved.
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be tested. He is given strength, but, at the same time, he is also given at stake?!”
by the very same Spirit>!!. The Holy Spirit compelled him there?!2.

Going through the test, Jesus keeps the Spirit. The experience does not steal
it from him. The Spirit does not abandon him after the testing, only the devil
does “until an opportune time” Verse 14 describes this: “Kal dnéorrpeey ¢ Tyoois
&v 17} Juvduer to0 mveduaros elg ™y Tadidalav. xal dnuy EE5A0ey xab 8hns i
mepywpou Tept adtod.” In the power of the Spirit, proven to be able to fight the
devil himself, Jesus heads to his own destiny, starting in Galilee by preaching

in synagogues.

Summary: After this instance in the chapter 4, the collocation “filled with the
Holy Spirit” does not appear anymore in the entire Gospel. The people who are
endowed with the Spirit are special because of the calling that was upon them,
they were chosen. There is no suggestion that they would have earned it. The
filling with the Holy Spirit makes these people marked as the people who wit-
ness time changing moments. Their lives are changed, they are given power to

speak and they are all connected somehow with the holy family.

3.2.1.1.2 The Birth of the Church.

Let us start with an overview of the cases first. In the book of Acts, Holy

210  Plummer, pg. 107: "Christ went into the wilderness to court temptation...He went into
the desert in obedience to the Spirit's promptings. That he should be temped there was
the Divine purpose respect in Him, to prepare Him for His work.”

211  Nolland, pg. 178: "The temptations are clearly an aftermath to the baptismal identifica-
tion an anointing...”full of the Holy Spirit” anticipates the successful outcome of the en-
counter."”

212 Nolland disagrees (pg. 178): “Jesus is not subject to the Spirit (Conzelmann, Luk 28),
but only to God (..a divine passive). Jesus is supernaturally led about in the
wilderness... just as God led Israel about in wilderness”
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Spirit fills all of the present at the Pentecost meeting. In the form of strong
wind, the Holy Spirit filled the whole house. This is reminiscence of several
Old Testament topoi, where the glory fills the temple, and thus the holiness, the
Holy Spirit, becomes manifest’!®>. As we have seen in the case of the Gospel
also in Acts the most important characters in the history of spreading of the
Gospel from Jerusalem via Samaria until the ends of the world (1,8) are filled
with the Holy Spirit. First, Peter in his temple preaching, then his hearers,
Stephen, Paul, Barnabas, Philip are all men who were at the birth of Church.
They are all characters with whom something new starts. The gift of the Spirit,
which falls on them, makes them special people; special in the sense of
particular, extraordinary, set apart (i.e. holy) for their task of preaching the
Gospel to the world. The “being filled” can manifest itself with these people
by: speaking in foreign tongues (2,4; 10,46) or boldness to speak the Gospel
(Peter in 4,8). But even if not always manifested in a supernatural way, these
are the people who were chosen to spread the Gospel from Jerusalem to the end

of the world. Now we shall go through the specific instances.

Everyone/ Disciples. Acts 2, 4: “xal éndjolyoay mdvres mveduaros dyiov xal
7ip€avto Aadelv Etépais yAwooalg xabig 0 Tvelpa édidov dmodbéyyeabar adtois”. This
is the first incidence of the collocation in the book of Acts, the very first mo-
ment after the resurrection when the phrase is used. Will it now take on a dif-
ferent meaning from that we encountered in the Gospel? This is the occurrence
of “being filled with the Holy Spirit” par excellence; we are discussing the

Pentecost, this may be the first historical place of birth of the phrase. All the

213 Dedication of the Temple during Salomon, Glory in Ezekiel, or Isaiah.
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disciples obediently gathered in given time and given place and they happened
to be filled with Holy Spirit.

They start speaking. They open their mouths and utter mysteries unknown to
them before, they probably even do not understand themselves, that is, their
own words. It is an external force that fills their mouth with foreign languages
and it can be also claimed that their speech is prophetic. It is not the case of
pure glossolalia, they are said to speak in some other languages, not in
“tongues”. People of manifold regions can understand them. The gift surprises
the receivers as well as the audience, it is, again, the beginning of something
new. New seed has been planted to grow itself. It is at the sometime that the fu-
ture Lucan Church has a name for and experience with?'4.

The second case in which “all are filled with the Holy Spirit” is in Acts 4,31:
“xal Oenbévtwv adTdv Eoadelby 6 Témos v @ Noav cuvnyuévol, xal émdfolyoay dnavres
100 dylov mveduaros, xai g alovy Tov Adyov Tol Beol peta mappnoiag.” The context is
following: Peter and John heal a lame man and after a tense exchange with the
temple establishment, they are released with a little warning not to speak again
in Jesus' name. Upon their return back to their community, all the Church prays
(verses 24 - 30). During the prayer, the place is shaken and all are filled with
the Holy Spirit and speak the word of God with boldness.

The text is clear that the Holy Spirit is given to all of the present at the com-

mon prayer. The only “qualification” of the recipients was their presence at the

214  Fitzmyer, pg. 238: “Being filled with the Holy Spirit is a typically Lucan
expression...denoting the empowering gift of God's or prophetic presence; it is an ex-
pression Luke derives from LXX (Prov 4,4). So empowered, the early Christians are
suited for their ministry if testimony and emboldened to confront the Jews gathered in
Jerusalem." I do not see the connection with the suggested verse in Proverbs and the
present text “of E\eyov xai £0idaoxdv we épeldétm 6 NuéTepos Adyos eig oy xapdiav”
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prayer. Holy Spirit fills all the people closed in one building while praying?'>.
This may be reminiscence of when the glory of God filled the temple in 2
Chronicles 7 and Ezekiel 43. It is a moment of inauguration of the new people
of God, the new holy nation, the new holy temple, and it is consecrated. Glory
is the manifested holiness of God and it fills the temple. Holy Spirit fills the
new temple, the Church.

As we have seen also earlier, one of the outcomes of this is that they all gain

boldness to preach the Gospel.

The disciples are filled with the Holy Spirit in the last verse of the chapter
13. (v 52) “of Te pabyral éminpodvro xapls xai mvevpatog ayiov.” The verse seems
to be quite out of place there. The whole chapter speaks about the Church of
Antioch and its mission in Pissidian Antioch. The happenings are following the
typical course of actions. First Paul and Barnabas arrive to the town, they visit a
synagogue where they speak. In the beginning, the listeners are keen on their
message, nonetheless, when faced with the popularity of the newcomers, jeal-
ousy raises in their hearts and the synagogue establishment starts opposing the
Christian preachers. The latter make some symbolical action of parting, here
Paul and Barnabas shake off the dust of their feet as a warning to them?'S.

When they leave for Iconium our verse comes, saying that the disciples were

215  Pesch qualifies the situation as glossolaly on the pg. 99 "Der Herabkunft des Geistes im
"Sturm und Feuer" ist in apokalyptischen Vergleichen beschrieben, die himmlisch Un-
horbares und Unsichtbares horbar (Gerdusch wie...) und sichtbar (zeugen wie...) vorstel-
len; ... Die gemeinsame ekstatische Erfahrung "aller", wird schlieBlich theologisch
gedeutet: als Erfiihllung mit dem Heiligen Geist....aus der sie erschlossen und in der
apokalyptischen Schilderung zeichenhaft dargestellt worden sein wird genannt: die
Glossolalie.”

216 When Jesus sends the 12 on the first mission trip during his life he instructs them to
shake off dust of their feet in the towns where they had not been welcomed. Those cities
are predestined to harsh fate at the end of days. Judgment day over Sodom and Gomor-
rah was nothing compared to what these cities might expect in the future.
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glad. The one sentence in Greek text is divided by numbering of verses. Who
are the disciples? Christians in Pissidian Antioch, who are left by the mission-
aries and sign of dust being shook of their feet is crying for the punishment of
their very town in the Judgment day? It might still be them, rejoicing over the
new life. But why are we told that they were filled with the Holy Spirit? They
might be possibly the disciples in Iconium, though it is very unlikely. Or they
might be the original disciples of Jesus, who upon hearing what God has done,
that so many people became Christians, would logically rejoice. But why,
again, should this cause them to be filled with the Holy Spirit?!”? The phrase

sounds rather as a “refrain or recurring chorus™?!8,

Peter. After having healed the lame beggar and having preached to the
gathered temple crowd, Peter and John are summoned by “the priests and the
captain of the temple guard and the Sadducees.” One of the problems was, that
the disciples were preaching about resurrection of Jesus in the premises of the
temple. Another one was, that the Sadducees to whom the temple “belonged”,
did not believe in resurrection and had many conflicts with Pharisees on this
subject. The disciples are arrested in the evening and put to jail to be heard the

following morning by the leaders. First question is: “By what power or what

217  viz Hur, who says that the disciples are filled with the Holy Spirit and joy, there is no
glossolalia. Fitzmyer, pg. 522: “Presumably Paul and Barnabas are meant by the "dis-
ciples", even though the term could mean other Christians as well in that region. Their
reaction is reminiscent of that of Stephen”, which is not likely, because they did not have
much reason to be glad. Were they happy to have shaken the dust from their feet? Pesch
2 quotes Roloff, pg. 210 "Was bleibt, ist eine blilhende Gemeinde, welche die Freude
der Seligpreisung der Verfolgten erfahrt, bzw. die Freude der Verfolgten Apostel teilt.”

218 Not only a single person but also a group of people can be filled with the Spirit. It brings
boldness, witness and joy. Witness is empowered by the knowing of languages but also
by the semi-realized eschatology. The Church under the influence of the Holy Spirit can-
not be told to go home and be silent. Peter and John go back to Church after the prayer
they are filled and all get more courage to more witness. And finally Holy Spirit brings
about joy, happiness.
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name did you do this?” Then, Peter is filled with the Holy Spirit and gives his
temple preaching/defense. Acts 4,8: ,,téte Tlétpos mAyabels mveduaros dylov eimey
mpdg avtols- "Apyovtes Tol Aaol xal mpeoPitepor...” In Lk 12,12, Jesus promises
that he would give the Holy Spirit to his disciples, unlearned fishermen, when
they are brought on trials to speak in front of learned and important men (7o yap
dytov mvebpa 01ddEer Opds év adtf T§ dpe & Jel eimeiv), this is the time?!” the prom-
ise finds its fulfillment. The disciples are given possibility to preach the Gospel
to the crowds, as well as the leaders. The Holy Spirit gives them eloquence and

opens their mouth.

Stephen. In the beginning of the Acts 6 we read about the first division in
the early Church between “Hellenistai” (Jewish Christians whose first language
is Greek) and “Hebraioi” (Jewish Christians whose first language is Hebrew).
The issue needs to be addressed in greater detail later, now let us just focus on
what is described here:

Acts 6,1-6: “Ev ¢ Taic nuépais tavtals mAnbuvévtwy Tév uabytidy Eyéveto
yoyyvoupds T@v  EAdywiordy mpos tovs Efpalovs... 2 mpooxalecauevor ¢ ol
dadexa... 3 émoxéyacbe 0¢, ddeldol, dvipas & vudv paprupovuévovs émra
mAsjpets mveduaros xal goglag, oUs xatacThoouey €Ml T ypelas TadTyg... 5 xal

fipeoev & Abyos dvarmiov mavtds Tol mMibous, xal éfelééavro Stégavoy, dvdpa

TAYpns TioTews xal myvevuaros ayiov, ol ®ilmmov xal ITpdyopov xat Nixavopa xal
y/%/13 3 puarog aytou, poxop P

219  Fitzmyer, pg. 300: "Lk introduces the Spirit in its role of an inspiring prophetic utterance
at a crucial moment...which explain the activity of the Sp given on such occasion. ..Pt
again as a spokesman and ...treats the Sanhedrin with respect" Pesch, pg. 166: "In dieser
Siuation des Verhors redet Petrus, in Erfiihlung der VerheiBung Jesu, ... erfiillt ... trotz
seiner fehlenden Ausbildung mit allem "Freimut" in seiner "Apologie" so, daf3 die Her-
ren nicht "widersprechen" kénnen"
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Tipwvae xal Iapyeviv xal Nixéhaov mpocniutov Avtioxéa, 6 olg éoryoay évimoy

@y dmooTddwy, xal mpogevgapevol Emébnxay adTols Tas yelpas.”

Stephen is not only among the seven chosen men to lead the “Hellenistai”,
he is the first and prominent among them. Like the family of Jesus, like the
apostles, also the founding fathers of the “Hellenistai” need to possess the same
quality, “being filled with the Holy Spirit”. Here, it is rather a personal quality
than a sudden gift imparted on specific persons. The chosen ones must already
reflect that they had been before chosen by God. The chosen ones are then to be
presented to the apostles, who shall lay hands of them. As we shall see later, the
act of laying on of hands transfers the power of the Holy Spirit which is then
given to the recipient. In these cases the phrase “filled with the Holy Spirit” is
not used, though, in majority cases. The fulfillment with the Spirit is not tem-
porary here. Stephen possessed the special quality reflecting his election by
God for all the time until his death. He was a man full of faith and Holy Spirit.
Faith stands on the same grammatical level as the Holy Spirit. The Spirit is not
a person of the Trinity here, it is a quality or a power similar to that of faith that
is reflected in specific lifestyle and, maybe also, charisma, it is an abstract
power designating piety??’. Few verses later another qualities are ascribed to

him, which could be put parallel to the one of being full with the Holy Spirit: v.

220  Fitzmyer, pg. 350: “We are not told how the selection of the seven was made, but it was
not by casting of lots, as it had been for Matthias... probably a converted Hellenist, ori-
ginally a Jewish settler in Jerusalem, coming from somewhere in Diaspora..the st to
bear witness to the risen Christ by giving up his life... man full of faith in the risen
Christ...endowed with Spirit - given force and eloquence (in v. 8 full of grace and
power) v.10 speaker of wisdom and Spirit.” Pesch, pg. 229: “...die Reihenfolge - wie die
Zusdtze zum letzten Namen deutlich zeigen, - auch eine Rangfolge spiegelt. Alle Ménner
tragen griechischen Namen, was dafiir spricht, daf} die Sieben unter den Hellenisten aus-
gewihlt wurden....durch die Fiihle "Glaubens und heiligen Geist" ausgezeichnet ist, die
er in seinem nachfolgend erzihlten Martyrium bewédhrt.”
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8 “Erédavos 0t mANpns xdpiTos xal duvapews Emolel Tépata xal onuela ueydia v Té
Aaé.” He was also full of love/mercy and power.

The typical adversaries of the book of Acts, men of synagogue, seized him,
but they are not able to oppose to his wisdom and Spirit, in which he was
speaking. “otx loyvov dvtiotiival T codla xal 6 mvedpatt ¢ éAdet.”, v 10. There
is another pair of characteristics here: Stephen was strong in wisdom and again,
Spirit. The responsible Jewish sectarians therefore stir up people by raising
false witnesses.

The happenings around Stephen's end remind us in many parallels of the fate
of Jesus. In the chapter 7, we witness Stephen's final preaching, where he sum-
marizes all the history of the people of Israel. He starts with Abraham and fin-
ishes with Moses. He is standing now in front of the trial, because he was
falsely accused in 6,13n of speaking constantly against temple (this holy place)
and the law. Towards the end of his preaching, Stephen says that Moses proph-
esied about Jesus, whereby he proves the accusations to be wrong, but by this
he makes his accusers even angrier. Consider that at this point a Hellenist is
standing in the synagogue speaking to the elders of Israel, accusing them of
killing Jesus. The elders were full of rage we read that they were “gnashing
their teeth”, which is a description that Jesus used for hell, here, however, it is a
sign of anger. Stephen does not look at them, but in the heaven.

Stephen's reaction is the reaction of the first Christian martyr saint (v. 55):
“Omdpywv 0t mAifoys mveduaros dylov drevioas els Tov odpavov eldev ddfav Geod xal
‘Inoolv éotdta éx 0e81dv Tol Beol, ...(v. 60) Belg 8¢ & ydvata Expatev dwvii ueydiy-
Kipte, uy omions adtols tabtyy mv auaptiav- xal tobto eimdwy éxolundy.” Ready and

full of Holy Spirit, he fixes his eyes on heaven and sees the glory of God and Je-
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sus sitting on the right hand of God??!. Only few people had been allowed to
see the glory of God. Moses, of whom Stephen preaches, desired to see the
glory of God, but it was not given to him, lest he would die (Ex 33, 12-23).
Nobody can see God's face, his glory, his holiness revealed, and live. But
Stephen gives testimony that he may die now, having seen that, which Moses
could not. “Blessed are of “pure heart”, for they shall see God”, was a promise
given by Jesus, here fulfilled. One of the many parallels with the death of Jesus
is also Stephen's prayer for his killers, which reveals his great character of man

full of: faith, spirit 2x, love, power, wisdom.

Paul. Stephen is said to be “filled with the Holy Spirit” twice, the same is
true about Paul. Surprisingly, both scenes are connected with a loss of sight.
First time Paul is said to be filled at his conversion and then while taking away
the sight of Elymas.

The first case is in 19, 17 — 19:

“anfillev 0t Avaviag xal eicfiAfev eic Ty oixiav, xal émbeis ém’ adTdy Tas xelpag
gimev- Saob) adeddé, 6 xlplog dméatalxéy ue, Tnoolic 6 ddbels gor &v T§ 636 7
Tipxov, Smws avaPrédns xal mAnobiic mvedpatos dylov. 18 xal e0béwg dmémeoay
adTol amd Tév dpbaiudy we Aemideg, avéPredév Te xal dvaotas éBantiohn,19 xal

Aapwv Tpodiy évioyuaey.”

Ananias is sent to the blinded Saul by an angel. After overcoming fear of

Saul, he is able to call him a “brother”. Laying hands on him, Ananias shares

221  Fitzmyer, pg. 392: “Stephen is again accorded the assistance of the Spirit, as was Peter
in 4,8.”
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the purpose of his arrival: restoration of Saul's sight*??. We are told that the
sight was regained immediately, that he was baptized as soon as he got up. The
motif of eating after a fight is common also to e.g. Daniel or Eliah. It seems
that Paul was first filled with the Holy Spirit and then baptized. The same is
also true about the converted Gentiles after Peter's preaching. They were first
filled with the Spirit and only then were they baptized. In the v 15, Paul is said
to be chosen vessel to “Bastaoal T voud wov Evdmoy édviy Te xal Paciiéwy vidy
e Topan)”. Let us remember that we are still in the chapter 9, before the story of
Cornelius. Again, the Lukan Church and its theology precede the literary course
of events described. As the authors of NPP like to stress, at this moment we
should not be taking so much about Paul's “conversion” but rather about his

“calling”.

Paul is again filled with the Holy Spirit while on his mission trip to Cyprus
with Barnabas, sent by the Church of Antioch. The whole process of sending is
in hands of the Holy Spirit, who is the agent and the sender in this story, which

is stressed in 13,2-4:

“2 hetTovpyolvtwy 08 adTév T¢ xuplw xal voTeubvtwy elmey 70 mvedua T dyiov-
Agpoploare 03 uot tov Bapvafdy xal Xadlov eic 6 Epyov & mpooxéxAyuar avtols.
3 Tére vyoTeboavtes xal mpooevEdpevol xal émbévtes Tag yeipas adTols dméluoay.
4 Adtol pév olv éxmeuplévres Umé Tod dyiov mveduaros watiiMov elg

Seledxelav...

When they arrive to Cyprus, Paul and Barnabas have to face an opposition; a

222 Fitzmyer, pg. 429: “The imposition of hands takes on a curative aspect. As a gesture of
healing, it is unknown in the Old Testament or in the Rabbinic literature”
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sorcerer, called Elymas, was trying to keep his proconsul Sergius Paulus away
from faith in Christ. Paul's reaction is sudden and unexpected. He looks sternly
at the sorcerer and overcomes him. Thus he performs a “higher sorcery”. 13,9
Sailos 8¢, 6 xal Tablos, mAyabels mveduaros dylov drevioas el adTdv 10 eimev- *Q
TAYpNG TavTds 06Aou xal mdons padiovpyiag, ...v0v 0o xelp xuplov éml o€, xal €oy
TUPAds wn PAEmwy TOV HAlov dypt xatpol...“ The author stresses here that this was
done by the power of the Holy Spirit, exactly because of the possible
explanation that Paul used some “higher kind of sorcery”.

We can assume that, according to the author's paradigm, Paul was, in
general, “a man full of Holy Spirit”, although it is nowhere explicitly voiced.
There seem to be two different qualities: one is “be full of Holy Spirit” in
general as a person who lives spiritually and ethically and then yet another,
second expression is used as well: “to be filled with the Holy Spirit”. Paul as
the hero of the book of Acts is the man “full of Holy Spirit”. At these two
specific moments he is even “filled” in a special way. He receives
momentously a stronger dose of spiritual power for spiritual fight. In this very
case, being filled with the Holy Spirit gives him power, but it does not start

anything new.

Summary: The collocation can be used in two different ways. A person can
be “full of Holy Spirit”, meaning that they are a holy person of extraordinary
character. Then these, but also other people, can be “filled with the Holy
Spirit”, in order to gain spiritual strength for a specific and demanding task??,
probably beyond their own powers. This should be held in memory for the

further explanation where we shall talk about such collocations as “Holy Spirit

223 Consider Lk 4,1 when Jesus is going to the desert to be tested.
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came/ fell/etc. on...”

Barnabas. After the martyrdom of Stephen, the Church suffers persecution.
This results in scattering the believers as far as Phoenicia, Cyprus and Antioch.
In the last mentioned city of Antioch, there is double mission at work. Jewish
Christians preach in Synagogues, but also “Hellenistai” begin their own
mission among the Greeks of the city. The Jerusalem Church now serves as the
center, having the highest authority in all Church matters. When the news of the
double mission arrives to Jerusalem, they decide to send their own missionary/
inspector in the person of Barnabas. He approves of the accomplished success
and starts his own work: (11,23b). In order to show that he is a character
approved by the Lukan Church, therefore legitimating the founding of one
whole branch of Christianity, Barnabas is characterized in the v 24: “qv dwnp
ayabos xal mAsjpys mveduaros dyiov xal micrews.” Not only is he full of Holy Spirit,
like Stephen, he is also full of faith. We should understand it in the way, that he
was a pious, holy man. Another one standing in the beginning of something

new.

Summary: Should we compare the “being filled with Holy Spirit” in both Lk
and Ac, it seems that the same notion is applied. There is no linguistically-
theological difference between the characters who are filled with the Holy
Spirit in the Gospel or in the book of Acts. There are rather some similarities:
the people who are said to be filled with the Holy Spirit are standing in both
books in the beginning of something new and big and they are given power, in
order to be able to accomplish their task. They are the people of special

character selected for special task. They are chosen, they do not fill themselves,
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they are filled and thus set apart and at the same time empowered to spread the

Gospel.

3.2.1.2 Giving and Receiving the Holy Spirit.

Those who are described as “full of Holy Spirit” are the people of some spe-
cial quality and they were foretold to be founders of something new. But there
are cases, in which these very people are also said to be “filled with the Holy
Spirit” on some special occasions, in order to perform some important task. Be-
ing “filled with the Holy Spirit” happens when one “receives Holy Spirit”. God
gives it??* to his chosen characters. In this sub-chapter we shall also discuss the

“baptism in the Holy Spirit”.

The eleventh chapter in the Gospel of Luke starts by his version of the pray-
er “Our Father”, followed by several sayings, all encouraging the listeners or
readers to persevere in asking God for good things, without doubting. The last
exhortation is unique to Lk and is added to the well known Matthew's saying:
(LK 11,13) “ei odv Oyeis movnpol Omdpyovtes oldate ddpata dyabi didévar Tols Téxvolg
Opudy, méow udAdov 6 maThp 6 €& obpavol dWoer mvedua dyiov Tols aitolow adTév.”
Most of the text is literally parallel in both versions with few exceptions??°. The
“good things” in Matthew are for Luke the “gift of the Holy Spirit”. According

to Luke's theology, the Spirit can be given to anyone who asks. The only quali-

fication in this place seems to be just the expressed wish in prayer: “tois aitolotw

224 In this case the mvelpa means the ,,spirit” that is the impersonal power or energy.

225 Lk has the first pair of the desired gifts: aptov — 1yyBuv, which appears at Mt in the
second place after dptov — Aibov. Luke's second pair is then @év — axopmiov. Luke's v. 13
copies Matthew's (v 11.) “Father of Heaven”, who will give good things, and adds his
own agenda.
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avtév”. Therefore, compared with what was said above, all the readers have the
possibility at hand to ask the Heavenly Father for the Holy Spirit and it shall be
given to them. Also they, therefore, can enter such stories as have been de-
scribed earlier and perform deeds, that are beyond their own strengths but are
available in the Holy Spirit. Like preaching God's word in boldness etc?2S.

All the following cases of the collocation appear in the book of Acts, in the

post-Resurrection and Pentecost era.

Chapter 1. At the beginning of the second Luke's book, Jesus, being with
his disciples, instructs them not to leave Jerusalem. For their question when he
would come back and he replies in the Acts 1, v. 7b: “Ody duév éotv yvéval
xpévous 7 xatpols ” The disciples are not allowed to know when the time shall be
ripe, but he gives the instructions that will help them recognize the xaipds. What
follows is the preliminary warning, or a prophecy, so that when these things
come to pass the disciples would not be alarmed but embrace the gift, recogniz-
ing the promised situation??’. According the motto of the Acts 1,8, in the power

of the Holy Spirit the Gospel is spread in the exo-centric direction: an emana-

226  Nolland, pg.628 discusses the shift that occurred from Mt to Lk. On the pg. 631 he goes
on saying that: “The most important change is that from Matthew’s ,,good things* to
,,Holy Spirit“...The mention of the father takes us full circle back to the beginning of the
Lord’s Prayer in v.2. On the basis of Acts 2,33 it seems best to speak here of the Holy
Spirit given from heaven. There can be little doubt that Mt's“good things® is more ori-
ginal (cf. The ,,good gifts* which Luke still retains for the parental gifts) ...” and further
on the pg. 532 he goes on: “since from the post-Pentecost early Church perspective, the
greatest gift that God can bestow is the Spirit, Luke wants it to be seen that God's par-
ental bounty applies not just to everyday needs..but even reaches so far as to this
greatest possible gift... to have Lk introduce here an idea of giving the Holy Spirit to the
disciples prior to Easter.”

227  We must also consider the fact, that this is an account of a man, that is already living in
the situation at the end of this story. This account is from the retrospective of someone
who evaluated the described situation at the correct time when this had had come to
pass.
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tion from Jerusalem: “éAla Muecfe dvvauy émeAbévros Tod ayiov mveduaros éd’
Opds, xal Eoeabé pov pdptupes &v Te Tepovoainu xai év maoy T Tovdaia xal Zapapeia
xal €ws éoyatov tis y#is*. Holy Spirit comes as power upon the believers, it is the
power??® to witness to the Word, to preach?* the Gospel with boldness of mar-
tyrs. It starts from Jerusalem. Every step away from Jerusalem must be ap-
proved by the mother-Church, most often in the person of Peter or John. Let us
have a look now, how also the distribution of the Holy Spirit to the disciples,
copies this mission-program. The two motifs connected with the Spirit, that is
power and preaching appear also here, it is a recurring motif in both Luke and

Paul.

Chapter 2. Holy Spirit is poured on the disciples in the Pentecost. People
hear them speaking in their tongues, some interpret it as a sign, others deride
the disciples saying that they are drunk. Peter then preaches: he speaks in
power, the promised two-fold sign is being manifested. Towards the end of his
powerful speech, Peter addresses the issue of the Holy Spirit. He says that God
raised Jesus from the dead and the current happenings are the prove thereof. V.
33: “t§j dekid otv Tob Beol Uwbels v Te EmayyeMav 7ol mveduatos Tod dylov

AafBav® mapa Tol matpds éééxeev Tolto 6 Ouels [xal] PAémete xal dxovete". Not only

228  Fitzmyer, pg. 204 connects this text with the promise of the power in Lk 24,49, which is
the sign of the endtime, pg. 206 he says: “...for Luke it s precisely the Spirit that is the
"power of the endtime", the gift of the Spirit will inaugurate the endtime and enable its
recipients to bear Christian testimony.”

229  Pesch, stresses the connection between the Spirit and the preaching, pg. 69: “Es geht
hier...um die Verbindung von Geistempfang und Zeugenamt der Apostel, denen nicht das
Wissen um die Fristen der Heilsgeschichte, aber die Kraft zu ihren Zeugenamt zukommt,
durch das Heil zu allen Vélkern...gebracht wird...Die Apostel werden den Geist empfan-
gen, wie eine Gabe, die Kraft, die der Geist verlicht , ist die Ausriistung der Zeugen.
Gottes Geist kommt auf die Apostel herab, um sie zu ihrem Wirken ausriisten, wie Jesus
zu Beginn seiner Zeit zu dem seinen ausgeriistet werde.”

230  The subject of the sentence is Jesus, he is himself a receiver of the Holy Spirit.
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the present people, but also Jesus received Holy Spirit, i.e. Holy Spirit was giv-
en also to Jesus?3!. It is a new situation, a new gift. The giver of the Spirit is the
Father?32,

When Peter says that “this Jesus” who lived among them was the Messiah,
and now is living, resurrected Christ, hearers are touched in their hearts and
they ask the same question as the crowds who followed John the Baptist:
“Brothers, what shall we do?” Peter answers: “Metavoyoate, [dnoiv,] xai
BanTichitw Exaotos Du&v émt 6 dvéuatt ‘Ingol Xpiotol eig ddeoty TEY apapTidy
Oy, xal Afupecle v dwpeav Tob ayiov mveduaros.” They are to repent, and be
baptized. Until this moment in the story narrated by Luke, the existing baptism
is that of John the Baptist, but now, after the resurrection of Jesus, new baptism
is introduced. It is not any more a baptism only for the forgiveness of sins
(though technically, it stays so), it is now baptism in the name of Jesus Christ.

Peter is here introducing the new formula “Jesus Christ” and the possibility

to be baptized into this name (thereby sanctified), at least in the literary world

231  Consider, though, that earthly Jesus is first conceived by the Holy Spirit, then he is told
to be filled with it, further Jesus received it from the Father (viz Lk's version of parable
of a good father), and now the resurrected Christ is descending this gift on those, who
belong to him. I am then asking when was it exactly that Jesus obtained the Spirit, was it
at his birth, his baptism or at his exaltation? The answer would be that it never left Him,
but at some times it manifested her power through Son.

232 Should we consider the feminine aspect of the Spirit, in this case, it brings about the im-
age of domination and subordination. Father would be in such case conceived of as the
giver the Mother or dispose of Her. However bad it sounds, it should be considered that
we are used to the notion of Father giving his Son without being alarmed. Some feminist
theologians are against ascribing the feminine aspect to the “third person of the Trinity”
altogether exactly because of Her being the “third” person, and because of the notion of
subordination. It is possible that Luke did not have any connection with the original no-
tion of Ruach as a feminine, which would make it easier for him to speak about the Spir-
it in the neuter and therefore conceive of “it” in the sense of power or energy that can be
used and disposed of. This is a far more complicated subject than this thesis allows,
however, I consider it important to at least raise the issue.
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that Luke has created; though he himself is not precise in the usage of language
development, and he applies later formula of his Church to the story.

Luke has here also designed what should later be called by some Churches
“the way of salvation”, Roman Catholic Church with its succession of sacra-
ments follows the same pattern. First is the repentance, then comes baptism in
the name of Jesus the Christ, which then is followed by the receiving of the gift
of the Holy Spirit?3?. The baptism joins a person with those who have under-
gone the same ritual, the community is widened with each new baptized per-
son. Being “baptized in the name of Jesus™ sets that person apart for him. They
are those, who belong to him, they are in his name, they are Christians.

The baptism has a reason attached to it, the gift of the Holy Spirit does not.
It is just a complementary action, maybe a ritual. The only extra information
about the Holy Spirit is that She should be received and that the gift is for free.
If there is any condition set for the gift, then it would be just that of receiving.
How can a person of a Trinity be given as a gift is then another and much more
complex problem. It is also disputable to fix the succession of the two: baptism
and the gift of the Holy Spirit. The adverb “dwpedv” stresses the notion of un-
merited mercy, something which cannot be paid and which is not expected to
be paid. That is, no ethical or ascetic perfection is required prior to the gift. 4s
far as the semantic field of holiness goes, the prerequisite of purification before
meeting with the Holy one is abolished. The Holy Spirit is given “Owpeav”. The

only purification which might be required is the baptism, but again, in the

233 Pesch, pg. 125, points to the grammatical structure, where the imperative + kot + future
tense “...markiert ein konditionales Geflige. Umkehr und Taufe sind Bedingung des
Geistesempfangs.” Pesch says this despite the adverb “dwpedv” which, according to me,
proves the opposite.
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chapter 10, this “condition” is violated by the Holy Spirit itself, which should
be respected.

Chapter 5. Unlike in the previous case and also that of Gospel, where the
offer of the Spirit is for free - just a prayer away, in the Acts 5:32, it seems to
be conditioned by obedience. After the above mentioned episode of having
healed the lame man, disciples were heard by the elders, imprisoned and then
set free with a warning. Now, they are summoned again before the Sanhedrin to
be questioned by the High Priest himself, in the case of their disobedience to
the previous order. Peter's answer is long, he uses the situation to deliver teach-
ing on revelation of Jesus as the promised Messiah. Peter and other apostles
stress the subject of obedience, which, in fact, is the reason why they are being
in front of Sanhedrin now, they have disobeyed an order voiced by Sanhedrin,
in order to obey God; their motivation is clear in the v. 29: “IIebapyeiv Oel Oeid
péAlov 1 avbpwmorg.

Peter speaks boldly*** and accuses Sanhedrin of killing Jesus. His speech
finishes at v 32: “xal Wuels éopev puaptupes TAV pnudtwy ToUTWY, Xal 70 wVedua T0
&yiov 8 &wxey 6 beds Tols melbapyotow avrd.”. Disciples bear witness through the
Spirit fo risen Jesus. Holy Spirit was given here by God fo those who obey
Him. This is a change form the previous case, where the Spirit was given
“Owpeav”, now, on the other hand, the condition is set: It can only be given to
“meifapyovory”’. Only those who obey God in bearing witness will therefore re-
ceive the Holy Spirit. If they make the first step, they will be helped. Therefore,
in the eyes of the apostles, the Sanhedrin does not obey God, in fact is in the

opposition to Him. The disciples call themselves “witnesses” of the fulfillment

234  This is a sign of empowerment by the Spirit. Powerful bold speech.
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of the promise of coming Messiah, the same designation is used to describe the
Holy Spirit?3.

The message about the fulfillment is the objective, it is that for which the
power is given to the disciples, to which the speech is given. The Spirit is
source of both. Hur?3® notes a sociological feature of the Lk-Ac: The author
draws clear line between two worlds, that of insiders and that of outsiders.
Those who are in are saved those who are out are either object of mission or
enemies. Those who are in are recognized, among other things, also by having
something to do with the Spirit, they must be characters acknowledged by the
Spirit and the Spirit-favored leaders. Hur repeats sever times that in the very
moment, when disciples confess, or bear witness that they have “received the
Holy Spirit” they immediately become a reliable trustworthy character. They
are not outsiders anymore, they belong to the “saints”. The presence of the

Spirit makes them special, set apart, holy.

Chapter 8. We have already mentioned that Stephen is twice said to be “full
of Holy Spirit”. After his execution, the disciples leave Jerusalem and flee into
all the surrounding areas. Philip leaves for Samaria to preach the Gospel there.
He does a lot of exorcisms, which raises the attention of a local magician
Simon. Many of the sorcerer's followers leave him after having been baptized,
and later he himself decides for baptism. He gets jealous??’, when he sees that

people receive Holy Spirit after the apostles lay their hands one them. The text

235  Pesch, pg. 217:“...der heilige Geist Zeuge, der durch die Apostel spricht; Gott hat ihn
ihnen, ...geschenkt; ihm gehorchen sie. Impliziert ist die Aufforderung auf das Synedri-
on, nun auch Gott gehorsam zu sein im Gehorsam gegen das Zeugnis des Geistes, das
durch die Apostel verlautet.”

236  Hur, Ju. A Dynamic Reading of the Holy Spirit in Luke-Acts. Sheffield Academic Press,
2001.

237  Compare with 1st Clem jealousy theme.
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connects power with the Holy Spirit again. And the power is so strong, that it
must be also acknowledged by the outsiders. It is power that is attractive and
mighty.

The story of Simon is interrupted by the arrival of a delegation from the
Church of Jerusalem. As we have seen above in the case of the Church of
Antioch, all the existing missions still need to be approved by the Jerusalem
Church. Chronologically, the mission in Samaria precedes the one of Antioch,
therefore the controlling anxiety of the mother-Church may be explained
therewith. The first group outside the Jerusalem to whom the Gospel is
preached to, are the Samaritans, people on the border between “the people of
God” and Gentiles. Such a novelty as preaching the Gospel not only to the

pure-blood requires an inspector-delegation in the person of Peter and John.

Acts 8, 14 — 17: “Axoloavtes 0¢ of év Teposodduolg GméoTodot Tt dédextar 7
Saudpeta TV Aoyov Tob Beol, améotetday mpds adtols [letpoy xal Twdvyyy, oltiveg

’ ’ \ > N o 7 ~ <. N4 \ 3
xatafdvres mpoonuEavto mepl alTév Smwg AdBwaty mvedua dyiov- o0démw Yap WY
s h s . ) L e o 4 N
¢m’ 000evl aT@Y émmemTwxbs, wévov 0t PePamtiouévor Omijpyov eig TO Svoua Tol

v SIS S S SR TY N g
xuplov ‘Inool. Téte émetibecav Tas yeipag ém” adTols, xal éAduBavoy mvedua dyrov.

When they arrive they pray that the new Samaritan disciples might receive
the Holy Spirit?*®. The apostles are not giving them the Spirit, they are not the
source. Peter and John pray for them and invoke God. Luke says that tough

there were believers in Samaria, after the mission of Philip?*?, though they had

238  Fitzmyer, pg. 406: “Peter and John are the emissaries of the apostles. The presence of
God imparted through the Spirit...to these Christians is not accompanied by any external
manifestation, as it was on the Pentecost and later.”

239  Pesch, pg. 275: ,Das Gebet der Apostel ist als Fiirbittgebet gekennzeichnet, denn der
Empfang des heiligen Geistes ist unverfiigbare "Gabe Gottes" ... Allerdings erscheint
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been baptized, they had not received the Holy Spirit. Holy Spirit had not come
on any of them yet. These are all parallel phrases meaning the same, none of
the new Samaritan believers had been filled with the Holy Spirit yet. It is only
after the prayer of John and Peter that they receive the Spirit. It is interesting to
note that Philip?*° is said to have done many miracles even without the specific
ascription of these to the Spirit (v. 7): “moAdol yap T@v €xévtwy mvebpata dxabapta
Bobvta dwvij peyddy €&jpxovto, moddol 8¢ mapaledupévol xal ywlol ébepamedfnoay”.
These are miracles usually connected with the power with the Holy Spirit. It
seems the most probable that Phillip had received the Holy Spirit without
knowing it, without being able to describe what was happening, outside the
official established structure of the succession of the “laying of hands”. It is
unlikely that Phillip would have been able to face the impure spirits and driven
them away by his own power. He obviously had the power of the Spirit in order
to do all the miracles. Then why is the Spirit given to the Samaritans only after
laying on of hands of the apostles from Jerusalem? It can be a testimony of
different streams of movements in the first Church? How far was the Holy

Spirit bound to the ritual of hand-laying? Fitzmyer says in the pg. 406:

“Prayer and the imposition of hands denotes the commissioning of the seven in
6,6; now the same double action mentioned in vv. 15 and 17, conveys the gift of

the Spirit enabling the baptized to become full Christians”.

die Geistspendung an die Handauflegung der Apostel also an Amt und Ritus gebunden,
der Siebenmann Philipus ist den Aposteln untergeordnet....das freie Kommen des
Geistes, der offenbar nicht automatisch mit der Taufe vermittelt gedacht ist.... Wenn man
"nur getauft" exitiert, steht der Geistempfang noch aus.*

240  Roloff, pg. 135: "Die neugetauften Samaritaner durch die Sendung des Geistes in die
Kontinuitét der Kirche hineinzunehmen und damit die Legitimitat der Philippus-Mission
offiziell anzuerkennen."
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My question is exactly: “Were they not “full Christians” even before? And
why do they need to be commissioned for every step of the faith, and are there
such steps leading into a perfect/”full” Christian life? In the context of Luke's
situation, his life and experience with the Church, it must have been so. But
obviously, even in the story itself, the Spirit “goes wherever it wishes” and

empowers Philip even before he is acknowledged by the Church establishment.

Luke comes back to the story of Simon, the magician. Obviously the gift of
the Spirit after laying on of hands is something new for him, that he had not
seen before in his life, and he is jealous and wants that power. In v 19 he says:
“Adre xapol ™y éovaiav Taldtyy e & éav EmBE Tas xelpas AauBdvy mvedua dyiov.”
Peter responds him that since his heart is not right in front of God, he cannot
receive it. Peter exhorts him to repentance and Simon agrees and submits. Here
the text poses two traps, the first one is that Peter sets the condition for Simon
without which the Spirit would be withheld from him, the second one is that
Peter seems to be in charge of the Spirit and disposing of it>*! as he finds

fitting.

Summary: This story is in opposition to the claim from Luke 11,13.
According to that, it would have been enough for Simon to ask God, but
according to the Luke's paradigm, his heart was not obedient and he was not
humble enough, he was not right in front of God. Therefore, instead of the Holy
Spirit, Simon receives an admonition. This story also forbids believers to deal

financially with the power of the Holy Spirit, to handle with it for personal

241  Again, here the feminine would sound terrible here. Is the Spirit a person or an energy?
The feminine aspect here would show how easy it becomes to dispose of God if we
speak about him in the neuter.
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gain.

Chapter 10 shall be discussed in greater detail later, now let us consider
only the cases in which the Holy Spirit is “given to” someone, or “comes on”
someone. All the occurrences of our interest appear towards the end of the story
of the whole chapter, which starts by vision of Cornelius and then Peter's vis-
ion. The latter visits the former and has the first Christian preaching to the Gen-
tiles ever.

It can not be claimed that the reaction of the Gentile audience of Peter's
preaching would be “positive”, since they, before any possible reaction or eval-
uation, become themselves objects of the Holy Spirit, who comes on them. We
might assume, though, that it was positive. The Holy Spirit comes before any
feasible answer on the part of the Gentiles, while Peter is still speaking. In the v
44 we read: "Ert Aadodvros ol [letpov ta phpata talte Eneémese 10 wvedua o0 &yioy
émi mdvtag Tobg dxovovtas Tov Aéyov.” They are literally assaulted. We have seen
that Holy Spirit can “fill” someone, that it can “be given”, it can “fall on”
someone. It would be difficult to try to distinguish between the meanings of
these phrases. The only line can be drawn between the cases where this endow -
ment happens “accidentally” and when it is “directed” by the laying on of
hands.

It was a risky business of Peter to accept the invitation to a Gentile house, as
he says in v.28 “Oueic émiotacle g abéuitév éotv dvdpl Toudaiw xoAAdobar #
mpocépxeobal dAhodVAw- xduol 6 Oeds Edeiéev wundéva xowdv i dxdbaprov Aéyery
avfpwmoy”. Peter understood his mystical experience as abolishment of ritual
impurity of Gentiles. A vision about impure animals is interpreted as an allow-

ance for the contact with Gentiles without the fear of being contaminated by
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their impurity. Based on such a conclusion, Peter is free to go in company of
Gentiles into a Gentile house. Peter himself takes company of several Jewish
friends to go with him. These men, however, had not received the same vision
and therefore the fear of defilement on their part might have been felt stronger
than that of Peter himself. When the Holy Spirit comes on the uncircumcised
impure fellows, the pure Israelites are more than surprised.

This is the very first moment of fine line between the two lines of Christi-
ans: the Gentile and the Jewish one. First contact happens in the name of Jesus,
and the Jewish Christians, for the first time, set aside the ritual purity in favor
of the Gentiles who want to become Christians. We are here still in the phase of
first contact and shock, there are no clear boundaries given, but it is crystal
clear who is who, nobody knows what is allowed yet and what is already for-
bidden. Gentiles and Jewish Christians meet and no defilement occurs. The
other way round: Gentiles come out of the story as the “pure of heart” and
“full of Holy Spirit”, that is, not only purified**?, but also sanctified. Also they
become a trustworthy characters. The mission-program of 1,8 is being fulfilled.

Those around Peter were astonished that the gift of the Holy Spirit was
poured out even on Gentiles (v 45): “xal ¢&éotnoav ol éx mepitoudic moTol oot
cuviiAbav 6 Tlétpw, OTt xal émi Ta €vy 7 dwpea Tol aylov mvedpatog éxxéyutar”.
There is therefore yet another collocation describing the same experience: the
gift of Holy Spirit is “poured”, which is synonymous notion to the Holy Spirit
“coming upon” someone. Spirit is “poured” here, like a substance, like water,
which is used for baptism. Disciples are like vessels that receive the gift of

what is metaphorically poured in them which leads them to being filled. Simil-

242 Pesch, pg. 344: “Der Glaube hat bewirkt, was Almosen, Gottesfurcht und Gerechtigteit
nach jiidischer Tradition bewirken: Reinigung...”
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ar metaphor was used in the Gospels, in the Jesus' teaching on the im-/purity.
There, people are described with the metaphor of a cup. According to the filling
of it one can be either pure or impure. That which decides the purity status of a
person is, according to Jesus of Mt 15 and Mk 7, not the ritual purity per se, ac-
quired by ritual washing, but the inner purity that which fills their cup, their
heart, inner man. Here, the inner man is “flooded” by the Holy Spirit. The no-
tion of pouring connected with the Spirit is also to be found in Paul. According
to him the Holy Spirit pours love into the hearts of the believers. Hence the
glorifying of God by and in and through Gentiles here.

While Peter is still speaking, Holy Spirit comes on his hearers. How did the
Hebrew brothers found out? The Gentiles started speaking “in tongues” and
praising God (v 46a) “fixovov yap adtédv Aalodvtwy yAOooals xal UeYyaAuVoVTwY TOV
fedv.” In the case of chapter 2, the disciples were speaking with “different lan-
guages” (heterolalia), here, on the other hand, it seems to be a case of glosso-
lalia. It is interesting that also here, the close experience of the Spirit includes
an act of speech.

This is then the proof of God's acceptance, and therefore, that which God
claimed pure, none can claim impure and the first Gentiles are baptized. Peter
says (v 47b) : “Myn1t 10 G0wp dVvatar xwAloal Tig Tol wy) Pantiobijvar TovTous oiTives
70 mvelua 10 dyov Elafov ts xat nueis;” Fitzmyer insists on the succession and
meritorious receiving of the Spirit, when he says on the pg. 467: “...the Spirit
was received as a result of their faith (implicitly expressed in their acceptance
of Pt's message).” And again he speaks about some steps in becoming Christi-
an: “Gentiles are baptized, because that is part of the process by which one be-

comes a Christian.” This seems to be quite the opposite to what Luke says here.
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Luke writes that despite the fact that the Gentiles had not been baptized and
before they had even any chance to respond to the preaching voluntarily, some-
thing happened to them without their merit. Before there would have been even
any merit, before they were even able to think it through! The Spirit is given to
them?#.

Summary: It is affirmed and approved by the mouth of Peter himself that
Gentiles (sic!) were given the Holy Spirit. God's plan that had been revealed to
Peter in vision is now made public by God himself, who takes into his own
hands the course of action, changes the new ritual order and gives Holy Spirit
to the uncircumcised, unclean, unbaptized Gentiles. Now none of the Jewish
Christians can oppose anymore. They have been all given the same Spirit.
Therefore they are baptized in the name of Jesus Christ. The character of “God”
in the narrative, rebels against all the established orders, be it the ritual laws or
even the new Christian laws established by the first generation of Christians.
The main heroes of the story of the birth of Church try to keep certain order and
succession, but the Spirit does what it wants and acts quite similar to the char-
acter of earthly Jesus, who instead of fear of defilement promoted purity, holi-

ness and especially in Luke definitely also unmerited mercy and love.

Chapter 11. In the following chapter, where Peter describes the course of
the events to his Jerusalem brothers, he says in v 15 that the Holy Spirit came
on them: “&v 8¢ 16 &pfacbal pe haelv énémecey 70 mvedua 70 dyiov ém’ adTols Gomep

xal &’ uds év apxfi”’. The timing of the imparting of the Spirit is not mentioned.

243 Therefore the “rhetorical question” of Pesch (pg. 345) seems to be more in line with the
text here: “...rhetorische Frage...Wenn jemand den Heiden die Taufe und damit in die
Aufnahme in die Gemeinde verweigern wollte, so wiirde er versuchen, nachtriglich
"Gott zu hindern" (11,17), der diese Aufnahme durch die Ausgiessung des Geistes schon
gegen den Normalfall vor der Taufe - vollzogen hatte.”
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Just that the presence of the Spirit is again starting something new, there was

év apyji” of the first Christian believers at the pouring out of the Spirit on

Pentecost, now there is new such apyfj.

Chapter 15 describing the meeting in Jerusalem shall also be discussed in
greater detail later later. Now, let us focus on the use of the collocation “given
Holy Spirit”. After the events just described, the Jerusalem Church has its

doubts. Peter takes his word in order to defend of the Gentiles:

15, 7 - 9: “4vactas TTétpog eimev mpds adtols: "Avdpes ddeddol, Uuels émiotacde 671
I TV P U S P S
ad’ Nuepdv dpxaiwy év Ouiv €edébato 6 Beds dia To¥ oTduatds wov dxoboal T EBvy ToV
Abyov ol edayyehiov xal moteloat,xal 6 xapdoyvwotns Oedg éuaptipyoey adtois dols
7o mvelpa T dytov xabis xal Nulv, xal odBv diéxpivey petall Nudv Te xal adtév, Tf

14 4 \ 4 3 o d ”»”
nioTel xabapioag Tag xapdias adTidv.

This text is found in the middle of the account of the Jerusalem meeting
concerning the problem of sharing the table-fellowship of Christians from
Jewish and Hellenistic group. It is to be noted that this “Hellenistic group” is
not identical with “Hellenistai”. Both ’Toudaior and EAAyviotar are Jewish
Christians. Here, however, the situation is new: Actual Gentiles have become
members of the Church, and they are not even Proselytes. They are just
converted Pagans. As we have seen in the chapter 10, Peter was in person at the
birth of this Hellenistic Christianity, he had already been to Jerusalem before,
in order to share with the Church and get an approval of what had happened in
Cornelius' house.

Several months or years later, the Hellenists are vital part of the Church and
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rigid structures start to creep in. Would sharing in the communion with Greeks
render some observing Jewish-Christians impure and thus disqualify them from
the further worship in the Jerusalem temple? It is important to keep in mind,
that the Jewish Christians did not stop worshiping God in the temple?**. The
other way round, they are said to visit it very often, including Paul, who in the
Acts 21 brings sacrifice there.

Peter therefore stands up in the council and speaks in defense of his Gentile
brothers and shares his new theology growing out of his personal revelation and
approved by the practical course of events. Peter reminds his audience that he
was chosen to bring the Gospel to the Gentiles?®. He claims that this work is
approved from above, since God, the xapdioyvworys, gave them the Holy Spirit,
like also to the apostles themselves. They are not in charge of this divine gift,
and they are reminded that also to them the Holy Spirit was just given. Maybe
they had forgotten this in the course of action, when they send everywhere del-
egations disposing of the Holy Spirit by laying of their hands. God has stood
himself on the side of Gentiles by proving, beyond any doubt, in giving them
the Holy Spirit, that they also are his children. Who are then the Jewish Christi-
ans to judge whether their Gentile brothers belong to the family, can the first-

born sons judge the adoptive ones?

244  But they should have known Jesus' teaching on purification, though they might not have
either understood it or accepted it in such a wide span of meaning.

245 It is a paradox. Because the apostle who is usually associated with the mission of the
Gentiles is Paul. From the latter's perspective the conflict described in Gal 2 becomes
more understandable. If Peter is, in fact, the first Gentile-missionary and then he does
not even want to eat together with the Gentiles anymore, by the same table, then some-
thing terrible must have happened, especially after such a defense speech as we have
here. It seems as if two different characters were described. In the Gospels, it is true that
the character of Peter does not belong to the most stable ones and he changes his opin-
ions quite unexpectedly, however, to imagine the same man here boldly opening the way
for the Gospel to the Gentiles and later avoiding them altogether for the fear of what his
brothers would say, it seems extremely incoherent.
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The text is reminiscent of the imperative of the chapter 10: “Do not render
impure what God has purified!” Gentiles then (v.9), can be purified. Not by ob-
serving the ritual law, but by faith: “§j mioter xabapioas tas xapdias adtidv”. God

now does not make difference in these two types of purification, there is there-

5

fore no more difference in the Christians of Jews and/or Gentiles?*%: “xal 0082y

dtéxpivey petald Nudv te xal adTdv”.

Were the ritual laws abolished altogether? If compared to the theology of
Paul, he teaches two parallel ways. According to him, if someone is circum-
cised, they are bound to the law and becoming a Christian does not exempt
these from the law. But if the new-Christian comes from the pagan background,
they only need to avoid idolatry, including the idol-food and mopveia. Such
people, according to Paul, reach the same level of the “ritual” purity that is
presentability before God, as a regular observing Jew. This can be even more
genuine in the end, for their purification happens inside. Having said that, in
Luke the situation is similar. Jewish Christians are not told that they are now al-
lowed to act against the law. But sharing table with Gentiles is not considered
defiling according to the Torah. According to the Halakah, “the precepts of
men”, viz. the theology of Mt 23, it may be considered defiling, but not accord-
ing to the Law of God. Whatever origin of the Church members, they are now
one family and they should learn to accept one another. That this was not such
an easy task which went on for a very long time may be the witness of e.g. Rom

14 etc. The only requirement from the Gentile Christians is that of breaking

246  Fitzmyer, pg. 547: “The fact that the Spirit descended on Gentiles is interpreted by Peter
as a form of heavenly testimony to Christians of Jewish background about the acceptab-
ility of he Gentiles' share in the divine plan of salvation. God makes no distinction
between Jews and Gentiles.”
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with the idolatrous past, they are also asked to avoid meat with blood, and

mopvela.

Chapter 19. The whole chapter is dedicated to Paul's troublesome mission
in the city of Ephesus. While Apollos preaches the Gospel in Corinth, Paul is in
Ephesus, where he meets some disciples. The first thing he asks them is, again,
whether they had “received Holy Spirit” when they believed v 2: “Ei mvelua
aylov élafete motevoavtes;” We see that the “receiving of the Holy Spirit” has
become an important part in becoming Christian. It is interesting, that Paul
even asks?¥7.

Obviously, he knows that he is speaking with some sort of disciples, but
like the ones who believed through the Philip's mission, also these have never
heard of the Holy Spirit (v 2): “AA’ 008 &l mvedpa dytov oty Axodoapey”?*8. In
fact, not even about baptism in Jesus' name. They are some forgotten and dis-
placed disciples of John. (v 3): “eimév te- Eig i o0v éBantiohyre; of 3¢ eimav- Eig 1o
Twavvov Bamtiopa.” Paul goes on in explaining the difference between the bap-
tisms. John's first baptism was for repentance, but even their master said, there
would be one coming after him, and now it has been fulfilled and there exists
also this baptism. John's disciples are persuaded and receive baptism in “eig 70
dvopa ol xuplov Tnool”™.

The later account of the receiving Holy Spirit, the more charismatic theo-

logy it carries. The first time, the disciples speak different tongues, then they

247  No such question would be expected nowadays except for charismatic circles.

248  Fitzmyer, pg. 643: “Reception of the Sp. was the sign of genuine Christian
discipleship...not only have not heard about the outpouring of the Spirit, but even that
there was such a thing as the Spirit.” It is a very interesting idea, because it points not
only to the fact that the followers of John the Baptist formed their own sect, but also that
this did not include pneumatology, but expected only christology.
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speak with boldness, then they praise God and here, it is obvious that they ex-
ercise the glossolalia and they also prophecy. Again, speech is affected (v. 6):
“xal émbévrog adrols Tod IMavdov xeipas #A0e 10 mvedua 10 dyiov ém’ avrods, EhdAovy
Te yAwooals xai émpodyrevov.” They are the first Christians reported to have re-
ceived Holy Spirit, after Paul had laid hands on them, not Peter. Fitzmyer?*
qualifies the situation as the “"Pentecost" of the Johannine Christians”, after
the Pentecost of the Jewish Christians, as well as those of Samaritans and Gen-
tiles.

It is also noteworthy, that only Paul, beside Peter, in the book of Acts, is the
person that serves with the gift of laying hands on others and thus imparting the
Holy Spirit.

The receivers of this blessing given by Paul are called “disciples” and they
are twelve (v.7). We are at the beginning of something new again. The founding
of the new Church that roots from theology of John the Baptist. Luke builds his
narrative in blocks of development. He structures his thinking of around the
mission statement “from Jerusalem to the end of the world”. It also seems that
the further from Jerusalem the more charismatic: First, one believes and re-
pents, then they receive baptism and in the end, after receiving a blessing given
by some apostolic authority, they take/receive the Holy Spirit, which is also im-
mediately visible to the neighborhood. Obviously, “receiving/taking Holy Spir-
it” is something as important as the “baptism in the name of Jesus”. One is un-
thinkable without the other and both were manifest according to the narrative.
The baptism on the part of people, the taking of the Holy Spirit affected the

speech and courage for preaching as God's gift.

249  Fitzmyer, pg. 644.
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3.2.1.3 The Baptism and the Holy Spirit.

Lk 3,16: Baptism. We have seen earlier, that on the day of the Pentecost,
people were asking Peter: “What shall we do?” which is the exact wording of
the question given to the Baptist. John is asked this question three times: by
crowds (v. 10), tax-collectors (v. 12) and by soldiers (v.14). He encourages
them to repent in practical life and to be just in what they do (he does not sug-
gest them to change job). Since he had answer for almost everything, they be-

(15

lieved he was the coming Messiah, but in 3,16 he answers them: ““Eyw pév toatt

Bamtilw Ouds Epyetar 08 6 ioyvpdTepds wou, ob olx elpl ixavds Aloar Tov indvra Tév
67'[05 A ) N- >\ 3 ~ 14 ) A (4 AY !.250”
nuatwy adtol- adTdg buds Bamtioet év Tvebpatt ayiw xal wupl

As we have seen above, there is a clear cut in Luke's theology between bap-

tisms?!

. Baptism of John was important for the time of forerunner, who him-
self knows that the stronger one is coming after him. Even John himself con-
siders his own baptism as contemporary, he speaks about the future baptism.
Surprisingly not about baptism “in the name of Jesus”, but baptism performed
by the Messiah himself, where the substance will not be water, but Holy Spirit
and fire?>2. We have encountered and commented the same text already in the

previous the Gospels?>3

, here we shall discuss only the peculiarities of Luke.
The question is, whether we are allowed to attach the “baptism in the Holy

Spirit” synonymous meaning as to “being filled with, receive,... Holy Spirit”. If

250 Nolland, pg.151 “It has been maintained that John anticipated a coming of God, and no
messianic figure...is...hardly justified....”God's sandals” (pg. 152) the reference to the
Spirit here is frequently taken as a Christian gloss....a Spirit-dispensing Messiah is
already only a small step from the Old Testament expectation of a Spirit--anointed Mes-
siah...and of the eschatological outpouring of the Spirit.”

251  And Jewish ritual washings and ablutions for that matter, which philologically are ex-
actly the same thing.

252 Again, the best book on the topic is Dunn's monograph.

253  Matthew had both Spirit and Fire, Mark lacks the fire.
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both describe the same situation (even ritual), then all the above-mentioned
movement of the Holy Spirit should be understood as the power of the Spirit
coming from the resurrected Jesus through his apostles. Holy Spirit and fire are
juxtaposed, as if they were both of the same importance, some non-personal
forces that can be disposed of. But the only one who can handle/distribute
them, is Christ. In Luke's writings the Spirit is connected with power and the
image of fire is present at the Pentecost. Parallel with fire makes the gift, the

baptism, sound more powerful, mysterious, eschatological and dangerous.

Acts 1,5. In the very introduction to his second book, Luke summarizes the
last events of the Gospel. He speaks about resurrected Jesus, about how he was
eating with his disciples, instructing them not to leave Jerusalem, but to wait
for the promised gift. His instructions continue in the v. 5: “6tt Twavvng pév
¢Bantiocey Uoati, Juels 0 év mveduart Bamriofjoecbe dyiw ob petd moAAGS TadTAg
nuépas.” The message is therefore to wait only a little time for the baptism in
Holy Spirit. It is the very baptism predicted by John the Baptist himself2>*.
John's disciples gathered around their master ask, whether now the his kingdom
would come? Is the baptism in Spirit not the eschatological time inaugurated?
Are they to expect the end of days? Baptist points them to his successor. And in
the course of Luke's work, now the resurrected Christ is fulfilling this prophecy.
The answer for the previously given question whether the Pentecost could be
interpreted as the expected “baptism in the Holy Spirit” is therefore answered

here positively.

254  Unlike in Matthew, both the Spirit and the fire arrive. In Mt the fire is rather eschatolo-
gical. In Luke too, but the eschatology has started on Pentecost.
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Chapter 10 describes events of the first mission among Gentiles. Peter
arrives at the house of Cornelius, where he had been invited to preach. In the
introduction of his preaching he reminds his hearers about recent happenings in
the province of Judea and of how “God anointed Jesus with Holy Spirit and
power” and how he then performed many miracles. V 38: “Incolv tév amd
Nalopéb, ds éypioey avrdy 6 Geds mveduar: dyiw xal duvdyet, 8 1fiAbev ebepyeTdv xal
[wpevos mavtag Tols xaTaduvacTevopévous Umd Tod diaBéAov, 8Tt 6 Beds Ny per’ adrol”.

Peter's language is very technical here. He is using theological terms that
were established probably much later and combines them with Jewish
terminology of ritual practice. Anointing, was the ritual of purifying and setting
apart someone for the service of God, in the ancient Israel: kings were anointed.
With this expression Luke wants to suggest that Jesus is the ultimate king of
Israel (i.e. Messiah), anointed not with oil, but with Holy Spirit and with power
as well. The doublet poses similar parallel as we have seen earlier in the
promised Jesus' baptism with Holy Spirit and fire.

Spirit is here described metaphorically as liquid substance being poured on
someone to be set apart. The image conveys a notion very similar to that of
baptism with water. In fact, just few verses later, the Spirit is said to have been
poured on the Gentiles?>> which implies another parallel of baptism. Rather
than the material of either water or oil, the metaphor lives from what quality
these two have in common, they are liquid. Holy Spirit is likened to a liquid

which is used for rituals to symbolically wash away old and flood with “holy”

255  As the story of Lk-Ac unfolds according to the program “from Jerusalem to the ends of
the world” the first Gentiles who become Christians are still Proselytes. This means that
the shared meal and space are not as threatening as they might have been were Cornelius
just a regular pagan. This will then change later, in the story of Acts when also the non-
proselyte Gentiles shall become Christians after Paul and his friends are banished from
Synagogues of diaspora.
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and “pure”, which is also the case at the anointment. Jesus is set apart and
anointed by the Holy Spirit as a king of the kingdom of Heaven, breaking into
this world through his powerful speech and works.

While Peter is still speaking, the Holy Spirit “falls” on everyone, who is
listening. And the wonder spreads in. The faithful ones of the circumcision
were ecstatic “¢éotnoav” (10, 45) that also the impure Gentiles were poured the
free gift of the Holy Spirit: “xal éééotnoav of éx mepitoudic motol Soot quviiibay 76
[Tétpw, 6Tt xai émi ta €0y % Owped Tol aylou mvedpatos éxxéyutal”. Therefore the
situation is approved by the trustworthy characters who use the established
terms to describe it. Peter says (10, 47) that nothing can hinder now to Gentile
water-baptism, since they had already been baptized by the Spirit before. These
manifold parallels only prove that all the above-mentioned experience with the

Holy Spirit can be called “the baptism in the Holy Spirit”?23°,

Acts 11,16 is repetitive of the verse 1,5 that describes Jesus instruction, it is
Peter's memory of the divine meeting. The context is following: Peter is speak-
ing to his Jerusalem brothers about what had happened in the house of
Cornelius. In the chapter 10 the text said that while Peter was still preaching
the Gentiles were all filled with the Holy Spirit. Now, as Peter retells the story
from his own perspective. While he was still speaking God “sent the Holy Spir-

256 I wonder whether originally the Trinitarian baptism in the name of the Father, the Son
and the Holy Spirit did not convey also some similar experience. That the baptism in the
name of the Father would be something like acknowledging that Jahwe of Israel is THE
God, and that he Sent Jesus who is THE messiah for all, who has sent THE Holy Spirit
(another question is who does really send the son, according to John, it is Jesus, but in
Luke it is rather the Father). Whether the importance of being filled with the Spirit and
being baptized in it has not been suppressed by time, or whether it was only stressed by
the Lukan community. We must bear in mind, though, that at least in the case of Philip's
disciples, the time-laps between water baptism and receiving Holy Spirit was consider-
able. Is water baptism in the name of Holy Spirit the same thing as baptism in the Holy
Spirit?
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it”. This time the Spirit does not “fall” nor “floods”. However, in the v. 16,

Luke qualifies the situation as “baptism in the Holy Spirit™:

“15 v 0t 16 dpfacdal ue Aakely émémecey 10 mvelpa 0 dylov ém adTols domep
Vi s M a4 - P N r ey o
xal €’ Nubs &v apxd. 16 éuviodny ¢ Tol pYuatos Tod xupiov g EXeyev- Twdvyye

uév éBdmnricey Joari, vueis 0 Pamriodyoeole év myeduar: ayiw. >’

As we have seen above, there are different terms employed by the author to
describe the same experience. John the Baptist promises another kind of bap-
tism which shall be given by his mighty successor. Later in the development of
events, in the book of Acts, the events experienced and described as “filling
with”, “falling of” the Holy Spirit can be also described as “baptism” in the
Holy Spirit. The first Church seemed to have given the same value to the bap-
tism in the name of Jesus and to “taking” of the Holy Spirit. The latter does not
involve any water, it is spiritual. The Holy Spirit is described as a liquid which
can be poured upon a person, or that can fill a person and ultimately, that can
wash, Bantilew, a person's heart clean. It is the inner side of the visible pouring
of water. In the time of Luke, however, the Church knows full Trinitarian bap-

tism with water.

3.2.1.4 The Revelatory and Instructive Function of the Holy Spirit.

Beside the role of filling, flooding and baptizing, which all describe similar

events and experiences resulting in powerful works and speech, there are cases

257 Pesch, pg. 67: “..schon Johannes aber hatte Jesus als den Geist und Feuertdufer
angekiindigt. Diese Ankiindigung haten Mk a Mt in ihren Evangelien nich adédquat als
erflillt darzutun vermocht. Lk vermag die Erfiillung der Verheissung zu zeigen: im Pfins-
terbericht”
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of the collocation Holy Spirit that stress the role of the Spirit as a teacher, a re-
vealer and an instructor. We shall start with the Gospel again and then move

further to the book of Acts.

The first case, where Holy Spirit is said “to instruct” is at the beginning of
the Gospel. Jesus, still a little baby, is brought by his parents to the Jerusalem
temple. The family meets Simeon there, who has an air of an Old Testament
prophet: righteous and devout, Holy Spirit is on him. It must be for the Spirit,
that he delivers a prophetic speech over the baby Luke 2, 26: “xal v 2076
xeypyuatiouévoy vmo tol mveduaros ol dylov wi) (0glv Bdvatov mplv % &v 10y Tov
xptotov xupiov.” We have seen that being filled with Holy Spirit gives one bold-
ness to speak. But here, the Holy Spirit is the prophetic spirit, who reveals
things otherwise hidden. Xpnuatilew is used not only about revelation, though.
The word is also used for education in business, e.g. it is instruction of how to
deal with money, public affairs. The word is also used for consultation of an or-
acle. It is therefore instruction in the way of life, imparting of wisdom. Simeon
here says that the baby shall be raised by the Holy Spirit itself, who will take
care of his education.

Further, in the chapter 12, Jesus encourages his disciples to be strong in
face of persecution?®. Jesus prophecies to his followers that they, unlearned
and poor fishermen, will find themselves against the powerful of this world for
his name. They will have to become their own attorneys at the highly intellectu-
al court of Sanhedrin or the Roman court, but the Spirit would speak for and

through themselves. The Spirit will instruct them and they will be able to de-

258  Fitzmyer, pg. 681: “The verses in 12,1-12 stress the need for clear public acknowledg-
ment of allegiance to the Son of man...fear of what those who see us will think leads to
such insincerity. It is God who should be feared...”
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fend themselves. Luke 12,12 “70 ydp dyiov mvedua diddfer Hpds év adtfi i dpa &
det eimelv.” The verb used to collocate with Holy Spirit is literally: to teach. The
Holy Spirit teaches to speak, it opens mouths of the disciples to speak boldly
the truth which might be otherwise hidden. But the notion of teaching goes
deeper, it is not a mere mimesis or acting upon the inner voice. The promise
that the unlearned and now weak and defenseless shall be instructed, that they
shall eventually acquire the abilities needed in face of difficult situations the

life in discipleship brings®*°.

Whereas in the Gospel the instructive role of the Holy Spirit is rather as a
promise of equipping, in the book of Acts, it is described rather as a revealer of
the things hidden.

That which is in the first book proclaimed as a prophecy over baby Jesus by
an old man is now confirmed by the author in the second book at its outset: the
earthly Jesus was the man instructed or rather lead by the Holy Spirit. And the
same way he was instructed, he also instructs further his disciples in Acts 1,2:
“Uxpr Mg Nuépas évtelddpevos Tois dmooTélowg did mveduatos dyiov ols éfedéfaro

2607 the instruction was a prophecy of what is ahead of them and how

aveAnu.dbn
they should go through it, Jesus taught them in the Holy Spirit just before he
was taken. Here, Luke suggests that the post-Easter Christ communicates with

his disciples through Holy Spirit, but it is before the Pentecost and therefore the

259  Especially in this case, the feminist reading of the Holy Spirit is very fitting. Spirit is
here as the Mother who gives the children all they need to come around life. She is with
them in those situations of testing. She does not teach theoretically and then leaving the
children abandoned. She takes care of Her children in the midst of the limit situations.

260 Pesch, pg. 61: “Dem Geistertrager Jesus folgen in der neuen Epoche die Apostel als
seine Erwihlten und Beauftragten, denen Jesus Verméchtnis anvertraut ist, nach Wieder-
herstellung ihrer Vollzahl.. und ihrer Ausriistung mit dem Heiligen Geist werden sie Jesu
Auftrag ausfiithren.”
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revelation does not come, at least so it is described, from their inner man, but

from the outside revelation of the Resurrected Jesus, the glorified Christ.

Few verses later, still before the Pentecost, Peter, the leading figure of the
Twelve, stands up and urges his brothers to replace deceased Judas. He bases
this request on Scripture. Acts 1,16: “Avopeg ddeddoi, £det mAnpwhijvar v ypadiv
W mpoeime 10 mvedua 6 Eyov O atéuatos Aavid mepl Tovda Tol yevouévou 69vyod
Tols cuAdaBolow ‘Tnootv”. The Holy Spirit is here identified as the prophetic
Spirit, who inspires divine utterances and sacred Scriptures. Old Testament, or
rather Jewish Bible, is hereby accepted as divinely inspired and adopted also by
the Gentile-Christian Church of Luke. This is quite common introductory
formula to the Old Testament quotations, which betrays that the Church
continued to revere the Scriptures as sacred and divinely inspired. The
instruction of the Spirit happens here through the means of the written word.
Holy Spirit used the mouth of David to share revelation about future Messiah,
his descendant king. The word is conserved in the Scriptures, which are now

the “word of the Holy Spirit2¢!.

The Spirit of God is in the New Testament writings designated as “holy”. It
is such because it belongs to God and is of God, it is God's spirit, nobody
else's, only his, separated. As such, it shares the quality of holiness with those
who belong to God. The notion of holiness, as we have seen, is that of
separation somebody or something from the general situation and setting them

into the realm of God's reign.

261 The same is also true of Acts 28,25 which uses the same introductory formula 7o
mvedpa o dylov EdAnoey o "Hoalou Tol mpodytov” before quoting Isa 1,16
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Such sanctification par excellence, by the hand of the Holy Spirit itself is
described by Luke in Acts 13,2: "Aewtovpyolvtwy 08 alT@v T6 xupiw xal
vnoTeudvtwy elmev 70 mvedua 10 dyiov, Adopioate 3% pot Tov BapvaBiv xal Sadlov els
o Epyov 6 mpooxéxinuar avtovs". The Holy Spirit speaks here and orders
separation of two characters?$? for the special use of God, for, as Paul calls it,
new Aettoupyia in preaching the Gospel. Also here, the Holy Spirit is teaching,
instructing, explaining as well as sanctifying?®3. From the literary setting of the
scene, the gravity of the situation breathes. The disciples are setting themselves
apart, getting ready in prayer and fasting. In the middle of their liturgy
something happened: Holy Spirit spoke. This is stated as axiomatic fact that
does not need to be further explained. In fact nowhere in the New Testament is
it explained what it could exactly mean. Holy Spirit speaks through prophets
both in the Old and New Testament. There is no mention of any prophet here, it
is not important who accepted the message and how. An experiential
charismatic event is described here as a voice of God, setting apart people

responsible for further mission.

The Holy Spirit is said also to “testify”. The verb is used to describe the
repetitive “talking” of the Holy Spirit to the receptive characters, preparing
Paul for sufferings he would have to endure: Acts 20,23 "\ 61t 70 mvedua 70
dyiov xata moNW Olapaptiperal por Aéyov St deopd xat BAipeg pe pévouow."

Further in Acts 21,11 a prophecy is introduced: “Tade Aéyer 70 mvedua 70

262  Similar is true of Acts 20,28 where the Church is encouraged to flock around their insti-
tuted presbyters, because also they have been instituted by the Holy Spirit.

263  This situation reminds me of Ex 19, where also the people are told to prepare them-
selves for encounter with God. They first have to purify, they also have to set apart. To
elaborate on the parallels would require more space.
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dyiov”. This is exactly one of the signs of Holy Spirit testifying of Paul's future
sufferings. Prophet Agabus performs a theater prophecy just like his Old

Testament predecessors. He even uses something which is reminiscent of the

Old Testament introductory prophetic formula “m17* OX31”, except that in this

case it is specified as “mIm N7 ORI7264,

As far as the instructive function of the Holy Spirit>®® in the writings of Luke
goes, it is also described in the book of Acts also as the one who forbids to
preach. This means that first, the Spirit had to speak, second, somebody was
receptive enough to receive the message and third, that they were able to
evaluate the situation and deliver the unlikely message, or rather not. In
general, the Holy Spirit is responsible for sharing God's will with people,
communicating it to them, as well as teaching and empowering them to do the
same. However, obviously, sometimes it orders silence. There is one case in the
book of Acts where the preaching of Gospel is literally forbidden by the Spirit
in 16,6. Probably the missionaries encountered some obstacles on the way
which made it impossible to continue as they had planned. The situation is
evaluated not as failure on the parts of the people, but as the power of the Spirit
blocking their way.

Summary: We have therefore seen that the Holy Spirit is often believed to be

the source of inspired and powerful prophetic speech. It is the source of power

264  Whether this connection linking the Old Testament prophecies to the Christian Person of
Trinity, the Holy Spirit was conscious or not, cannot be decided here, it is much graver
problem. The Old Testament knows the Spirit of God, of course, but it was not personi-
fied fully in the metaphoric language yet.

265  The Holy Spirit can also function as a restrictive power. When, in the chapter 15, the de-
cision about the four basic requirements is made, it is said to be decision of both the
apostles and of the Holy Spirit, in the verse 28. Here, the Holy Spirit plays the role of
supporting the restrictive minimum of the holiness code.
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for the growing Church also according to Acts 9,31. It is the same Spirit, who
spoke through the prophets and the Hebrew Scriptures but is also active in the
Church among the apostles, preachers and missionaries. The Holy Spirit speaks

to the Church, teaching them every step of the way, just as Jesus had promised.

3.2.1.5 The Passive Role of the Holy Spirit

In the following cases the Holy Spirit is a passive recipient of actions per-

formed on it. The spirit can be blasphemed to, resisted to, lied to.

As we have seen also in the previous chapters, it is possible to desecrate
God' Name on the level of language, that is, blaspheme him. This is the exact
opposite to the sanctification of the Name required in both the Decalogue and
the Lord's Prayer. Here the Trinity stays divided, because as we have seen earli-
er, the blasphemy against the Son is forgivable, unlike the blasphemy against
the Holy Spirit. Luke 12,10: “xai még 6¢ €pel Adyov eig Tov vidv Tod dvBpuymou,
adbednoetar adTd: 74 0 eis 0 dyov mvedua Placpyuioavr ovx dpedioerar.” Here,
the context plays crucial part. In both Mark and Matthew, the blasphemy was
closely connected with exchanging the work of the Spirit for that of Belzebub.
Calling the Spirit of ultimate holiness “a demon” is such desecration. Espe-
cially the Lukan version stresses the importance of the speech, the level of lan-
guage. Should Holy Spirit be considered, that is treated in heart and lips, as an
impure demon, then there is no forgiveness for such a violator. The blasphemy
against the Holy Spirit is then something entirely different from human weak-
ness or inability to live sanctified life as is quite often preached. All sins and

blasphemies are forgivable, except mingling the impure and holy. The order to
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distinguish both from each other from Lev 10,10 still persists. Calling the dev-
ilish works the works of God is not as bad as not recognizing the Spirit of God
and disregarding its work.

The Holy Spirit can be resisted, says Stephen in his speech in Acts 7,51:
“TAnpotpaynror xai Gmepituntol xapdials xal Tols wolv, Juels del T4 mveduat: 16
Gylw dvrimimrere, Gg ol matépes Vv xal Uuels.” It is the same Spirit that was act-
ive in the times of the forefathers. The listeners of Stephen's message have
hardened their hearts in the same way as those on whose tradition they rely.
Thus Stephen puts himself and his new faith in line with the theology of the
prophets. The prophets were speaking from the same Spirit. It is the same Spir-
it, says Stephen. Now active in the hearts of Christians, but not in the heart of
Jews, because they had closed and hardened their hearts and did not let it in.
Therefore the latter also are not holy. Here, the Holy Spirit results as being lim-
ited by people who decide not to let it in, who hardened their hearts.

Holy Spirit can also be lied to, as is written in the story of Annania and
Safira in Acts 5,3. It seems as if the Holy Spirit was synonymous with Peter
and the Church in this pericope. It probably was the intention of Luke to show
that the Church establishment is so united with the Spirit, that lying to them is

lying to the Holy Spirit itself.

3.2.2 The Holy One of God.

Already in the beginning of the chapter on the holiness in Luke, we men-
tioned the verse 1,35, the annunciation to Mary, that she would conceive of the
Holy Spirit. Now, we are more interested in the second part of the verse, when

the angel says that the son shall be called “holy, the son of God”. Jesus is called
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“holy” even before he is born. People are usually said to be “full of Holy
Spirit”, but only Jesus is said to be “holy” himself: his life as such was separ-
ated for the special use of God. The other predicate, “the Son of God” further
elaborates on description of the special baby. His holiness also stems from his
Father, that is God, who is venerated as “holy” only few verses later in Mary's

Magnificat (1,49). God is holy, so is His name and so is His son.

In Luke 2,23, there is an interesting reason why Jesus should be holy:
“xafog yéypamrar év véuw xuplou 8Tt I@v dpoev Oavoiyov untpav dyiov 76 xuplw
xAy@joerar’. Christians are called “holy” by definition of being in Jesus, separ-
ated by their alliance with him for God; Jews are “the holy nation” by defini-
tion of being born and circumcised and every first-born is holy by definition of
opening the mother's womb. Where does this come from? There are several
possibilities. First, in the logic of the Old Testament, all the first born are more
important and more special than other children, they are the carriers of heritage
and blessing. But by that definition, all the first-born would be as holy as first-
fruits that are brought to the temple. Yes, they are special, but not in the way of
being separated for the special use of God. According to Fitzmyer2%S, just as all
the first-fruits are holy, so are the firstborn children and, analogously, Jesus is

thus holy just for the virtue of being the first son of Mary.

Holiness of Jesus is again repeated by the voice of devil. A demon possessed

man in the synagogue of Kapharnaum (// Mk 1,21-28) disturbed service by

266  Fitzmyer locates possible inspiration for the claim in both 2 Chron 31,3 a 35,26 (but not
in LXX wording) and Exod 13,12. and further he says (pg. 118) that “the presentation to
the Lord of this firstborn as holy according to the law of primogeniture serves also as re-
minder of the unique holiness of this miraculously provided child.”
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shouting out that Jesus is “the holy one of God”. As we have seen better in the
chapter on Mark?%’, the demon shouts, disturbs, scares itself being scared. It re-

veals the true identity of Jesus prematurely, because it feels threatened by his

holy presence. Luke 4,34b: “oldd ¢ tis €l, 6 dytos Tod feol.”

In the book of Acts then, Peter in his first preaching in the temple accuses
the listeners of being responsible for the death of Jesus. The crowds could have
chosen to give him life, but they chose to liberate the murderer Barabas instead.
Acts 3,14: “Ouels 0¢ Tov dyov xal Oixatov Npvioacde, xal fmioacde dvopa dovéa
xaptshijvar Ouiv”. Peter puts two predicates of Jesus beside each other: He is both
“holy” and “righteous”. These two appear often together in Paul as qualities
acquired by faith. It is interesting that during the life of Jesus, his holiness is
only expressed by an angel and a demon. In his life, at least in the Gospel of
Luke, holiness is not a usual quality used to describe him. Only after he is dead,
one of his disciples calls him not only a righteous man, which nobody doubted.
But he is now also called “holy”, because he belongs to God, and he is the re-

surrected special Son of God.

He is also the expected Servant of the Lord, say both Peter and John in pub-
lic prayer after they were released from the prison. The motif of the expected
chosen servant of God, which at that time was not the same as the expected
Messiah, the king, is now connected to the story of Jesus' life. In the prayer it is
twice repeated that Jesus is “holy”, first in Acts 4,27 and then in the verse 30.

Both times the Isaiah's servant of God is in view. Pilate and Herod, Gentiles

267  Where it was literally an “impure spirit”, i.e. of the opposite provenience to the “holy”
spirit.
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and Jews, all united against the servant just as was prophesied in Isa 61,1. Acts
4,27: “auviydnoav yap én' dinbeiag év Tf moel TalTy i Tov dyiov maidd gov Tyoody,
Sv éypioas, Hpwdng te xal Tévtiog TTiddtos oy Ehveatv xal Aaols Topand,” Jesus is
here not only “God's servant/boy”, he is also the “holy and anointed one”.
Anointing was associated with the inauguration on the throne of the king of Is-
rael. If the anointing is given by God himself then the anointed must be his
promised “King” with the capital “K”, that is, the promised Messiah. Thus the
two Old Testament notions are united in one person. In one verse Luke unites
several messianic figures, all of whom are united in Jesus and his belonging to
God. Jesus is holy, because he is “God's”.

Two verses later, the apostles, who were just forbidden to speak about the
Jesus, pray exactly in his name about his name and for his name. They ask God
to empower them to carry the message of this name. In other words, that the
name would be glorified and sanctified. V 30: “év 1@ ™) xelpa éxteivewv oe eig
{aow xal onueia xal tépata yivesbar did Tod dvduaros 1ol dyiov maidds cov Tnaol”.
The apostles ask for the kingdom of God to be manifest among them even after
Jesus' death exactly through his name. It is the name of the incarnated promised

Servant of the Lord, Jesus.

Summary: In the Gospel, Jesus is called holy several times, but never during
his life, with one exception, a demon possessed man. Even before he is born,
he is prophesied by the angel to be called “holy, the son of God”. He is thus
called also for the virtue of being the firstborn of Mary, like all the first-fruits.
A demon-possessed man calls Jesus as “the holy one of God” and this time not
in the sense of firstborn of Mary, but the Firstborn of the new creation as is fur-

ther explained by apostles in the book of Acts. Peter preaches that Jesus is both
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“holy” and “righteous”. Further the apostles connect with Jesus other two titles
associated with holiness: The “Servant of the Lord” and the anointed “King, the
Messiah”. Jesus is truly special, “holy” in all possible ways acknowledged by

beings from all the realms.

3.2.3 The Holy Angels

Beside Jesus, also angels can be called holy. It is regular terminology. An-
gels belong to God, they are his servants and they are separated for his special
use. It is interesting that the collocation “holy angels” appears most often in the
apocalyptic speeches. LK 9,26: “3¢ yap av émaioyuvbjj pe xat tovg éurols Adyous,
TodTov 6 vids Tol dvbpwmou ématoyuvbnoetal, Stav €Ny év Tf 96&n avTol xal Tol
matpds xal 1@y ayiwy dyyélwy.” Jesus shall return from heaven accompanied with
holy angels. The only problem is, that at this point of the story, Jesus is very
much alive among other people as a normal human and therefore it should not
be spoken about his “return”. The earthly Jesus teaches about himself, that he is
the Son of Man, that he shall be glorified by Father and so glorified he comes
(back from...) accompanied with his holy angels. The eschatological party ap-
pears also elsewhere in the New Testament, as well as outside of it, it was a ca-
nonical apocalyptic image.

Other than that, a holy angel is mentioned in Acts 10,22 as the one who ap-
peared to Cornelius and ordered him to invite Peter into his house. It is import-
ant that the angel is described as holy, since it makes him into a trustworthy
character. Who would otherwise expect an angel who is holy in the house of

impure Gentile.
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3.2.4 Holy People

The earliest people who are called “holy” in the Lk-A are the prophets, who,
according to Zachary in his canticle (Lk 1,70), were sent by God.

A single individual is never described as “holy”, except for Jesus. It is al-
ways the people of God as the group of believers, who are so called. It is also
quite natural that this designation is only used in the book of Acts after the
Pentecost. The same theology appears in Paul, in the epistle of Hebrews, as
well as in all the mentioned Apostolic Fathers, the “holy ones” or “saints” are
the Church. In this chapter we only shall discuss the specific cases, unlike the
chapter on Paul, where the notion is quite crucial. Christians are the new
People, separated for God. In baptism, they are washed and set apart by the
Holy Spirit and by faith in their hearts. Their consciousness are clean and there-
fore they are dedicated, clean and God's special and holy people by definition:
for free, by grace. They are saints before they are able to do anything to earn
such status.

It is not a term that would be reserved only to some special group as sugges-
ted by R. Asting?%®, neither are they called “holy” because of their moral and as-
cetic life, no, they are holy, because they live in and for Jesus and thus they are
separated for God by the virtue of his Son. The ethical side of holiness does not
appear in Luke at all. In Paul it is a secondary outcome of being the people of
God, who should reflect his holiness according to the appropriated order of the

Lord: “be holy as I am holy”.

Church is described as “saints” e.g. by Ananias, who is afraid to take care of

blinded Paul for his dangerous fame. In his vision, God sends him to help Paul,

268  R. Asting, Heiligkeit im Urchristentum. Vandenhoeck & Ruprecht, 1930.
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but Ananias opposes God and says in Acts 9,13: “...K0pte, #jxovoa amd moAA&Y
mept Tol qvdpds ToUTov, Som xaxa Tols aylows gov émolyoey &v lepovaaiiu.” The holy
ones here are not just the special martyr victims. The whole Church are saints.

Again, further in the same chapter, Peter arrives to Lydda, where he meets
“all the saints”. Acts 9,32 “Eyéveto 0¢ TTétpov diepxbuevoy Oia mdvtwy xaTeAbelv xal
mpos Tovs aylovs Toug xatoxolvtag AUdde.” Some commentaries tend to say that
the “holy ones” are only some special group of Church or that only the Jerus-
alem believers owned that description, but it is obvious from the text that even
the Church in Lydda can be called holy, group of saints. This is the first case the
text mentions Lydda®®°.

And again in Acts 9,41 in the story about resurrection of Tabita after Peter's
prayer, “holy ones” as a group of the believers/saints is a designation used for
the present Church. Peter ordered Tabita to wake up, she opened her eyes and
saw Peter, then he calls them all, the Church, the saints, in: Acts 9,41 “dovg 0&
adT§] xelpa avéatyoey adTy, dwvioas 0 Tovs ayious xal Tas XNPas TAPETTHOEY AVTHY
(Boav.”

Paul at his farewell speech to Ephesian elders says in Acts 20,32 “xai t& viv
mapatibepat Ouds 6@ el xal T6 Adyw T xapitos adTol, TE duvauévw oixodouijoal xal
dolivar T xAnpovoulay €v 7ol sytacuévors méow”. Paul wishes the elders that they
would have the share among all the sanctified. Are the elders not “sanctified”?
Can someone be “sanctified” more and others less? Is this the proof of certain

levels of sanctified life of Christians? Rather than teaching them moral and as-

269  Fitzmyer thus points out at pg. 444: “...by using &ytot...Luke suggests that Christians are
already living in Lydda, even though one has learned nothing about missionary activity
in that area, unless one is to presume that Philip, the evangelist, has been active there”.
However, he further says that (pg. 444) “aytot ...might denote religious Jews, as in LXX
Dan7,18...there is no reason to see this term as a specific reference to Essenes®. Barret
says that a Christian writer would hardly use it of others.
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cetic perfection in order to “become” saints, Luke's Paul speaks here about the
eschatological reward of the saints. In his letters, when Paul speaks about the
“inheritance among the saints”, he means joining in the special and holy people
of God, the reward of the end of the days?’°. The passive participle also appears
often at the introduction of his letters and it is synonymous with the substantiv-
ized adjective “oi dyiot”. They are not expected to be first saved and then sancti-
fied, nor even holy and then sanctified little bit more, in order to reach the in-
heritance. It has already been given to them, they only need to persevere in or-
der to take it. The only pre-requisite for inheritance is to be member of the fam-
ily, therefore if there is any requirement on the part of believers, it would be to
stay in the family.

Another case of the designation of people as holy is when Paul has his hear-
ing with Agrippa and he describes him his pre-Christian life. In Acts 26,10 he
says that he had persecuted many saints: “7modlods 7e 7@y dyiwy éym év dulaxais
xatéxdelon TV mapa TEY dpxlepéwy Egouaiav AaPwy”. He does not speak just about
the martyrs, because he persecuted all the Church and then turned some into
martyrs. Paul did not persecute just some part of Church, he asked to be em-
powered by the high priest to be able to find and kill whatever Christians,
whom he now holds for the saints.

Eight verses later, in the same speech, Paul describes his conversion, or
rather calling, the vision of Jesus on his way to Damascus (Acts 26,18) God
has called him for the following task: “dvotéar édbapobs adTdv, Tol émotpédat
amd oxdtous els dhic xal i Egovoiag Tob Zatavd éml Tov Bedv, Tob Aafelv adTols
ddeowy apapTidy xal xAfpov év Tois yiaougvors Tiotel T eig eué.” Paul's calling was:

to open the eyes of Gentiles and call them to holiness. That they would ulti-

270  Fitzmyer, pg. 681, speaks about “the destiny of all the saints”
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mately reach the same lot among the sanctified, as he also wished to the Eph-
esian elders. “The inheritance among the saints”, as we can see, is really a chor-
us of Paul's theology. Paul's calling is revolutionary. By then he had only lived
among the pure Jews, but now he is sent to impure Gentiles and preach them
free salvation and also sanctification. It is stressed in the calling that the for-
giveness of sins and sanctification are reached only by faith in the reveled re-

surrected Christ, that which Paul preaches in all his letters.

Summary: In the writings of Luke the designation “holy” is only used of the
group of post-Pentecostal Christians, never about an individual, except for Je-
sus. A single individual is never described as “holy”, except for Jesus. The eth-
ical side of holiness does not appear in Luke at all. The term is universal for the
Church, it is not reserved to only some group special for their place of origin
(Jerusalem), or for their exceptional moral profile, or death of martyr. Though
already called “saints”, Christians expect their final sanctification, “the inherit-

ance of the saints”. Paul's calling is then also to call Gentiles to holiness.

3.2.5 The Holy Place

“The holy place” appears three times in the book of Acts and twice it de-
scribes the Jerusalem Temple. Also, in Acts 7,33, in his final speech, Stephen
preaches about Moses and how God spoke to him in the burning bush, instruct-

ing him about how to behave in that special holy place.

In Acts 6,13 Stephen is accused of speaking against “this holy place”, that is
the Jerusalem temple: “Zotyody te pdprupas Weudeic Aéyovtag- ‘O &vbpwmos obTog 0d

maveTal AaA@v phuata xata ol témov Tol aylov xal Tol véuov”. The indictment is
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the same as the one against Jesus, except that Stephen is also accused of
teaching against the law. For Jews both the temple and the law were the two
most sacred values, identity markers. Jerusalem temple, host of the Holy of
Holies and the ark of covenant, was axis mundi, the place of ultimate holiness
where the heaven touched the ground. It was the “tent of meeting” where one
could approach God in prayer. Speaking against it would be considered
threatening and desecrating. Also the law was sacred, because it gave the
people of God special status and set them apart for Lord, their God. Was
Stephen blasphemous and really teaching against the two pillars of Jewish
faith?

It is very likely that his call for reformation, as that of prophets and that of
Jesus, was perceived as threatening. It is true that Jesus' teaching was
disturbing for the temple establishment. If Stephen was teaching that Jesus had
built a new temple in three days in his resurrection and that now through him
the way to God is open, Jews must have been alarmed, because he was
touching their sacred values. While the temple had its standing, it was the place
of holiness. After the resurrection there are no places that would be called holy
for Christians. The only holy place that appears in Christian theology of Paul
would be the new temple, which is not place, but hearts of believers. If this was
the message of Stephen, that the temple has lost its monopoly on providing
access to God, then no wonder they called false witnesses, they would need to

do everything to stop such teaching.

Very similar indictment is also raised by crowds against Paul in Acts 21,28.
“wpalovres "Avdpes Taopaniital, Bonbeite: obTds oty 6 Evbpwmos 6 xatd Tol Aaol xal

~ 4 \ ~ 4 ’ A ~ A bl4 \
TOU VOMOU x&l TOVU TOTOVU TOUTOVU TQAVTAS TAVTAXY) 5[5060’%&)1), ETL TE Xl E)\}\Y)VCLQ
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elonyayev eig TO lepdv xal xexoivwxev Tov dyiov témov TodTov.” Paul is said to have
spoken against the nation of Israel, against the law as well as against the
temple. In addition to this, he is accused of bringing Greeks to the temple, and
thus he desecrating, defiling, the holy place. In general, the accusations speak
of disrespect to the traditions.

Paul had just arrived to Jerusalem to give account of how many people he
won for Jesus and the group around James rejoices, they even witness that
(21,20b): “Oewpeis, aderdé, mboal pupiades eiaiv év Tois Tovdalog T@Y TemMoTEUXSTWY,
xal mavtes mwtal ol vépou vmdpyovow:” The Church leaders give different
account of Paul's work. But the rumors that Paul discourages Proselytes from
pursuing the Jewish way have reached Jerusalem and therefore Paul should
prove himself, paying for himself and four other men purification temple ritual.
He does so, but before he is able to finish, he is indicted as we have seen in the
v 28.

The decided minimum for Gentile Christians is then the often repeated:
“Duldooeciar abtols T Te eldwAdBuTov xal alpwa xal mvikTov xal mopvelav”. The
whole problem can be summed in the fight for the Proselytes. They were the
primary missionary aim, since every place where Paul went, he always first
visited the synagogue. But then he also turned to Gentiles. And those who
believed he warned from circumcision and taught freedom of the law through
the law of the Spirit. Therefore the Jerusalem establishment, seeing this former
zealous Jew now stealing the Proselytes from temple for Jesus, they are
offended and they look for opportunities how to trap him. It is unlikely that
Paul would recklessly introduce Gentiles into the temple, since he was well
aware this would result in immediate death penalty, as was well known from

the warning sign in several languages. So either Paul entered the temple with a
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Proselyte, or they saw him with some Greeks in the city, or they heard him
preach on new temple of God in the hearts of believers, even the Gentiles.
Whichever form these, or even any other explanation we find, the important

information here is, that the temple is considered a place that is holy.

Summary: The Holy Place describes the Jerusalem Temple (And in Stephen's
speech also the area around the burning bush). It is a designation coming out of
the mouths of the Christian enemies. They felt threatened by both Stephen and
Paul, by their teachings which allegedly attacked their identity markers. Though
the Christian theology does operate with the only sacred space, which is the
heavenly temple connected with the hearts of believers, neither Paul nor
Stephen would disregard the Jerusalem temple by blasphemous speech or

action.

3.2.6 Holy, “8o10¢”

(1%

There are also three cases of the adjective “8oios” in the book Acts and one

case of noun éagiétys in the Gospel. The “éa1étn¢” is rather human response to

(14

God's calling. In the same way as “dytos” does not carry any ethical connota-

tions, “oc16tng” describes exactly these. It is virtuous life lived in response to

the encountered with holy God.

In the Zachariah's canticle in Luke 1,72 it is in parallel with dixatosuvy. Both

(X3

of these qualities, “6giétyn¢” and “dixatosUvy” are here the desired qualities for

dignified worship of God.
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Also in Acts the word describes rather the human side of holy life. It appears
in the quote of Psalm 16 in Acts 2,27: “6tt o0x éyxatadeiyeg v Yuxnv wou eig
Govv 000t dwaoels ToV 6o1dv gou i0eiv dtadBopav.” David expresses the belief in his
prayer that God will not forget his “saint” in distress. Here, the holiness of the
subject is also his exemplary living in front of God. The same text is then
quoted again in the chapter 13, v 35. In both quotations, “the holy one” is said
about Jesus. The adjective 8a1é6s appears in this and also the preceding verse.
“8TL 08 AvETTNOEY aUTOV €x VEXp@Y UNETL ueAlovTa UmoaTpedety eig OtadBopdv, oltwg
elpnxev 6Tt Adow Opiv ta ot Aavid ¢ mota.” The promises to king David of the
future Messiah, are “holy”.

134

Summary: Unlike “dyios”, the

(134

8oto¢” describes holiness as exemplary living
in front of God, it is the human side of holy life, human response to God's call -

ing. It is used three times, twice in a quotation and twice used of Jesus.

3.2.7 Summary of Holiness in the Writings of Luke

Holiness is described by two terms in both the Gospel and the book of Acts.

134

The first one, “dytos”, appears mostly in the collocation Holy Spirit. Rather than
a person of a Trinity, the Spirit is understood as an impersonal fluid power, that
can fill a person. Those who are so filled are usually at the beginning of some-
thing new, in the Gospel, they are the members of Jesus' family, in the book of
Acts, they are the personalities at the birth of the Churches spreading according
to the mission program “from Jerusalem to the ends of the world”. Those who

are filled with the Spirit usually start speaking (also things they do not under-

stand) and they do so in power. The Holy Spirit can be either given or received.
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Only God is in charge of this process as the sender, people are then recipients.
Surprisingly, also impure Gentiles are given the Holy Spirit, by whom they are
sanctified. Holy Spirit, when present in or near a person, unfolds God's myster-
ies and can reveal things otherwise hidden. The Spirit can be also a passive re-
cipient of human action, it can be blasphemed, even lied to.

Other collocations with the adjective holy are “the Holy One of God” which
is a title ascribed to Jesus by an angel and a demon in the Gospel, in the book
of Acts then also by the apostles. Second, by the adjective can be also named
“holy angels”; in the apocalyptic discourses, they are holy, because they are
God's. Finally also people can be “holy people”, but, unlike Jesus, never in sin-
gular. Christians are the new saints. Finally, Jerusalem temple is “the Holy
Place”. Since Christians transferred their focus from the physical Jerusalem
temple to the spiritual one, their actions and words are understood by the
temple establishment as blasphemous, however, they are mostly false indict-
ments.

Finally, there is also the word “doios”, which describes the perfect human
conduct in response to God, in this case a person can be designed as holy, how -

ever, it is anyway used only of Jesus.

3.3 Purity

In the Gospel of Luke, there are seven cases of the verb “xafapilerv” in dif-
ferent forms: twice it is used of purification and once of the adjective pure.
There are several parallels with other Synoptics, which have already been ex-

plained and we will mention them only briefly, unless there is some significant
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change in wording of the story. The classic stories that include purity are: the
healed leper, response to John the Baptist and discourse with Pharisees on the
ritual washing. In addition, there are several other occasions to speak about
purity. Such as Mary's days of purification?’! and some more cases of leprosy,

which all point in the author's general interest in healing stories.

3.3.1 The Cleansed Lepers

The first of our interest shall be stories of healed lepers. We have already en-
countered the story of a healed leper in both Matthew (8,1-4) and Mark (1,40-
45). In the former, the stress was on the reverse of the flow of holiness and
mercy, in the latter on the exchange of roles because of breaking of the messi-
anic secret. In Luke, the man receives his healing right after Jesus touches him,
however, there is a slight but an important detail: in the previous two versions,
there was always information added, that the was also “purified”. In the Luke's
version, he is only healed. The disease literally “went away” from him v 13 “
Aémpa ariddev e’ adTol”. The rest of the accounts is more or less the same, with
no deviations that would affect the way we should understand the purity. It is
obvious that Luke is more interested in the medical than ritual result of the
situation, he is interested in the healing, not the purification.

Healing of lepers by Jesus appears again in in the chapter 17, 11 — 19, the
verb “xafapilen” appears in verses 14 and 17. This time, there are ten impure
men. Nine of them are Jewish and one is a Samaritan. Compared to the previ-
ous leper, these know how to behave. They do not come near, that cry from far.

When Jesus sees them, he does not touch them, this time, he only sends them to

271  This case in Luke 2,22 does not need further theological explanation. It only shows that
Mary was a good Jew and followed the prescribed rituals.
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show themselves to priests. They are purified in their obedience, unlike the
leper form chapter 5.

Purification in connection with leprosy is then mentioned yet twice. In the
Luke 7,22 it is listed as one of the signs showing that Jesus is Messiah in a
message to John the Baptist, who has a moment of weakness in the prison
“ruddol qvaPrémovaty, xwhol mepimatolow, Aempol xadapilovral, xal xwdol dxolovaty,
vexpol éyelpovtal, Trwyol edayyehilovtar”. All these are signs of the coming Messi-
ah. All of them are in plural, which is interesting when compared yet with one
last case of purification from leprosy in the Gospel 4,27: “moA)ot Aempol Hoav év
76 lopanh émi 'Ehoaiov Tol mpodntou, xal oddels adtidv éxablapioly e un Nawwayv 6
Z0poc.“ Even during the time of Elisha there were many lepers, just one was
purified. Jesus, on the other hand, brings purity to many.

In Matthew 15 and Mark 7 we have read about the discussion between Jesus
and Pharisees regarding the ritual hand-washing?’?. In Luke, the narrative is
much more concise. The whole episode is told in just two verses in Luke 11. In
the v. 39, Jesus, here called “Lord”, says: “eimev 8¢ J xdjpiog mpds adtdv- Niv Hpels
ol Papoaior T wley Tol motnplov xal Tol mivaxos xabapilete, TO 0t rwley Hudv
yéuer apmayfic xai movnpias.” Whereas the two previous Synoptics had mul-
ti-layered discussion, here Luke left only the gist of the discourse. The change
of the stream of contagiousness can be also found here, but it is not that import-
ant. What rather matters is merciful sharing and giving. The ritual aspect is
minimal here. The motif of the direction from inside out is immediately trans-

lated into giving. Therefore the ritual is not so much internalized as it is rather

272 Sanders in “The Jews in Luke-Acts” (1987).makes good point in saying that the Pharisee
inviting Jesus to his house is a good sign of friendliness. Jesus on the other hand is very
insensitive towards the Jewish traditions throughout the chapter.
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transformed into new practical and material action. Luke's Jesus then teaches
that if Christians give to the poor, everything shall be pure to them, this prin-
ciple appears as well in Paul's teaching that to the pure ones, everything is pure.
Other Synoptics speak only figuratively, Luke is specific and unique in the con-
nection with the alms-giving. It seems from the text, as if giving alms could
now purify the inside of a person.

In the same episode, Jesus also speaks about another giving-issue: the Korb-
an practice. The idea behind the Korban is to give alms to the temple out of
solidarity. However, some people use these contributions to “earn” salvation
and favor with God and at the same time, as we have seen also in the parallel
Gospels, they are then able to rob their parents, who are needy. Turning the

temple tax into a pious excuse is like putting and unmarked grave in the street,

[13 ~, o

says Jesus in a woe: “odal Ouiv, 6Tt éoTE @¢ Ta wynueia T@ donAa, xai oi dvlpwmot of
mepimatolvtes émavw olx oidacy”. Graves, for their content, were ritually impure,
they were “the father of impurities”, and it was therefore imperative to mark
them with white color, so that nobody would get accidentally ritually defiled.
Pharisees are like unmarked graves, says Jesus, people walk on them without
knowing it and thus defile themselves. Those who were supposed to be the
markers of the purity, should be painted like the graves instead, for the warn-
ing of the impurity that is inside, contact with which would defile. Pharisees

should scream “impure!”, but they are silent.
There are three cases of purity in the book of Acts. Twice it describes a per-

son, once it is in the form of verb, describing the change from the state of defil-

ing impurity into that of acceptability for God, with which we shall start.
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The most interesting and more crucial than usually acknowledged, is a little

note in the middle of the account of apostolic council in Acts 15. In the verses

¢

8 and 9 the text describes how the Gentiles became Christians: “xai ¢
xapoloyvwaTys Beds Euaptipyoey avtols dovg To mvelua TO dytov xafhs xal Huiv, xal
00Bev diéxpivey petabd MUV Te xal abtdv, 77 mioTel xabapivas tas xapdias avtdy.” In
the book of Acts and its description of the events of meeting between Peter and
Cornelius in the chapter 10, it is obvious that the Holy Spirit is in charge of all
the process of the first Gentile mission. God sends first visions, then people
and in the end also the Holy Spirit. Peter does not even finish his first preach-
ing to the Gentiles, when they show all the signs of “being filled with the Holy
Spirit”. They speak in tongues. Peter's reaction to this is that he baptizes them.
But do they need to be circumcised as well? Are they pure enough now to be
called Christians? Do they need to participate in some purification ritual? In
general, Gentiles are ritually impure, contact with them is defiling for Jews. In
order to have their defiling force neutralized, they need to keep some basic
rules. However, even so, Gentiles were never considered actually pure. In one
inconspicuous sentence it is claimed that Gentiles have been purified in their
hearts (therefore we are talking about the inner purity stressed by Jesus). And
all they need to do to acquire such purity is to believe. Faith is said to purify
them effectively and therefore also they can now be acceptable members of the
Christian family, the new people of God and it is important that nobody judges
them anymore. No need for ritual washing or any other rituals is mentioned.

Faith is enough.

The two remaining cases of purity in the book of Acts are adjectives and

they are used in the sense of innocence. The first one is used in the moment,
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when Paul leaves Synagogue in Corinth, in order to preach to the Gentiles. He
says: Acts 18,6b “...To aipa Hudv énl iy xedalny Oudv- xabapds éve dmd Tol viv
eig T €Bvy mopedaoopar.” Paul's reaction to the raging, blaspheming crowd is that
of withdrawal. His conscience is pure, he did what he could and now he can

turn to Gentiles without any regret. Two chapters later in 20,26 Paul is leaving

14

Ephesian elders and also here, he says that he has clear conscience: “diétt

uaptupouatl Uuiv év T afuepov nuépa 0Tt xabapds eiwt amod Tol alpatos mavtwy”. He

has done everything he could also here. He preached the Gospel and now that

he is ready to go further, he is certain, that it was enough.

Summary: In both of the books we have observed great range of semantics
of purity. On one hand there is still existent ritual purity in the case of Mary's
ritual. But there are also purifications, one semi-ritual, semi-medicinal, as in
the case of all the lepers, then the existential one, in the case of the Gentiles
purified by faith. There is the same reversal of the flow of purity as we wit-
nessed in both Mt and Mk, but in Luke also giving alms makes one pure. Pure

can also be conscience in the same way we use the notion today.

3.3.2 Impurity

There are four cases of the collocation “mvelpa dxdbaptov”. It is used in the
same way as we have seen earlier in the case of other Gospels. The first impure
spirit is mentioned in the story of the possessed man in Kapharnaum, which has
been discussed. There is no new information that would help us understand im-
purity as such. The spirit is impure, it is a demon, it possess a man, cries out

suddenly and loudly, thus revealing the true identity of Jesus. It does not want
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to leave the man, it needs to be forced out and before it leaves it physically as-
saults its carrier. Interestingly, in Luke's version it is stressed that the possessed
man ended unharmed. First, it is called “mvelipa datpoviov éxabaprov” in the v. 33
and then the rumors spread about Jesus, viz v. 36: “Tis 6 Adyos oOtog 81 év €éouaia
xal duvdyel émtdooel Tois dxabapTols Tvedpaaty, xai éépyovral”

Luke also adds Jesus' preaching on the impure spirits, who wander in desert
places and after some time they attempt to come back to the person they were
driven away from, in much bigger company. Lk 11,24 ‘Otav 70 dxdfaprov
mvedua EEENDY amd To¥ dvBpwmov, diépyetal O dvidpwy Témwy (nTolv dvamavaly, xal
wy ebploxov Aéyet- Ymootpélw elg TOV 0ixdv pov 8bev ¢EfiADov.”

The power of the early Church is shown when also the apostles have the
¢¢ovaia to drive way impure spirits, which is also the case of Philip in Acts 8,7:
“moAdol yap TAV éxévTwy mvedpata dxdbapta Bodvta dwvij weydy é&npxovto, moAdol
0t apaleAvpévol xal xwhot efepametbnoay-.”

The three?”? last cases of the impurity are connected with food and inner
man. All have been already explained before. Just for completeness, in his vis-
ion of Acts 10, Peter responds (v 14) to God that nothing impure had ever
touched his mouth “xowdv 3 dxdbaptov ovdémote eiofiAbev eic 0 arépua pov”. This
experience Peter further processes into acknowledging that he is not allowed
calling any person impure in the verse 28 “xdpol 6 Oedg €0etéev undéva xowdv #
axdBaptov Aéyetv dvBpwmov”. No one is defiling, no one is dirty. No racial, nation-
al or ritual barriers are allowed in the access to God. God, who is merciful

seeks and finds what was lost. This is the end of the ritual divisive wall and the

273  The third case appears in the chapter 11, where Peter repeats happenings here described.
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eschatological promised inclusion of the whole world into the embrace of the

Lord.

Summary: The language of impurity of Luke is the traditional one. It is a
power opposing God, it is the other extreme to “holy”, as is the case of the im-
pure spirits. It can be said of ritually inappropriate food, which Peter is ordered
to eat. It is, however, forbidden to use this name of people, no person should be

called impure.

3.4 Conclusion

The semantic field of holiness and purity does not shift much in the writings
of Luke. The extremes remain “holy”’and “impure”. The former is mostly used
of the Holy Spirit. That which is “holy”, is of God's provenience: God's Spirit,
Place, people, angels, Messiah. Holiness of people is usually derivative of alle-
giance with Christ and the Holy Spirit and a matter of the group. However,
there are very few cases where the holiness is described by the not so common
word &aog, designating holy conduct. Nonetheless, in singular, this is only used
for Jesus. The purity is both ritual and ethical. When speaking about the pre-
Christian faith it is connected with the ritual, and, when applied to Christian
life, it is usually connected with purification of the inner man either by faith or
by alms-giving. The messianic age of Jesus is heralded by the massive outburst
of the purified lepers. Also conscience can be pure. The semantic field tends to
shift more to towards the ethical, Luke is much less interested in the abandon-
ment of the ritual law, in favor of focus on those who are lost, needy and poor.

Therefrom also stems the prohibition of calling any person impure. The true
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holiness then comes from the Holy Spirit making its new temple in the hearts
of believers, who are flooded by its presence, leading to their powerful pro-

clamation and change of life.
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Chapter 4: Hebrews

4.1 Holiness

4.1.1 The Holy Spirit

The epistle does not posses developed pneumatology. There are only five

cases of the collocation “mvelipua dyov”. Twice it is used as an introductory

formula to an Old Testament quotation, which considers the Holy Spirit to be

the author or an inspirer of the old Scriptures. The two introductory formulas

(3,77* and 10, 15%7°), share some common points. In both of them, the Holy

Spirit speaks through the Scripture?’¢, and it speaks now?"’.

In the rest of the cases, the Holy Spirit is put in the role of a witness: In

2,4%78 it is described as a ,,cuvempaptup®, that is co-witness. He testifies that

God, exalted in heavens, mighty and transcendent, has been disciplining his

people justly, because without Jesus, people are not able to reach the salvation.

274

275

276

277

278

Lane, pg. 84: ,,The formula of introduction ,,as the Holy Spirit is saying® is one found
elsewhere in Jewish sources.*,

Lane 2, pg. 268 “Holy Spirit bears witness is significant; it indicates that through the
quotation of the prophetic oracle the Holy Spirit is speaking now. The Spirit brings the
detail of the text from the past into the present and makes it contemporary with the ex -
perience of the readers.”

Attridge, pg. 114: ,,The text is then introduced as something said by ,,the Holy Spirit®,
whom Hebrews occasionally identifies as the ultimate source of the Scriptures* And then
speaking about v 10,15: pg. 281: ,,that Christ's sacrifice provides perfection and sancti-
fication is confirmed by Scripture, whose author, the ,,Holy Spirit“, speaking through
Jeremiah, ,,bears witness - paptupet.*

Lane, pg. 85: ,,The present tense of the verb Agyet is important; through the quotation of
Scripture the Holy Spirit is speaking now.*

Attridge, pg. 67: The author claims that “The reference to ,,Holy Spirit™ in this verse is
hardly evidence of Trinitarian speculation.” In fact, Holy Spirit is in this epistle not de-
scribed so much as one of the persons of Trinity, it is rather instrumental inspiring Spirit.
pg. 68: ,,Hebrews will describe the ,, Holy Spirit* as speaking through the Scriptures*
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Holy Spirit then testifies by powerful deeds that God is exalted, by distributing
his gifts. The Holy Spirit is here rather a power or might. It is distributed by the
Father and the recipients of it have become partakers of the Holy Spirit.

Those, however, who have been so blessed, who have been enlightened and
tasted the powers of the coming age (6,4)%”, are not allowed to be literally
“renewed in their repentance”: “AdOvatov yap tobg dnag dwtighévrag, yevoauévous
Te TH¢ Owpels Ti¢ émoupaviou xal wetbyous yevnbévtag mvedpatos aylov.” In my
opinion, this text speaks about the impossibility of renewal of baptism, not
about the failure and impossibility to be forgiven. It would be against the
original Gospel to claim that there can be such a sin or state, which would be
bigger than God's forgiveness in Jesus.

Since the epistle was written to a persecuted Church, the community is
under constant pressure of giving up their faith, to deny Jesus. If such people
would publicly deny being Christians, it is impossible to re-baptize them. In
that very situation, it was also probably impossible to take them back in the
community of Church. The epistle is warning people strictly to be brave,
endure everything and never to give up. From the point of view of the group
dynamics, in that Church, giving up was really costly.

Further, the epistle also speaks about the impossibility of re-crucifixion of
Christ. He is of the heavenly realm of singularity as opposed to the earthly
realm of plurality. So much stressed word “éddmal” expresses that it is basically

impossible to repeat the sacrifice of Jesus. There is only one such sacrifice and

279  Lane, pg. 141:“The Holy Spirit had not only formed the community but was bringing it
to eschatological fulfillment. Attridge, pg. 170 ,,The ,.heavenly gift“ is best understood
as a general image for the gracious bestowal of salvation, with all that entails - the spirit,
forgiveness, and sanctification.*
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it is for all, and it is efficient.

In the verse 4, there is the following collocation: “petdyous yevnbévtag
nvedpatos dylov”, it says that people take part on the Holy Spirit?®°. Christians
and Holy Spirit belong together, they are one family. The motif of the shared
heritage, being petoyot, appears often in Paul, where he uses it to invite the
Gentiles into the “holy family”. Here, the family is united by the Spirit,
understood as something that can be received and possessed rather than a
person of the Trinity. At the same time, the Spirit is here the giver and the
source of the powers belonging to the heavenly realm, which is the true home

of the believers.

In 9,8%8! the Holy Spirit is revealing through the Scriptures of the Old

Testament that the way to heaven was not open yet, when the first law was still

280  The word occurs only in this epistle and then Gospel of Luke 5,7 and as a verb only in 1
Cor (more than 4x). In the epistle it appears more than Stimes (1,9; 3,1; 2,14; 5,13; 6,4;
7,13). Except for 5,13, where it speaks about taking part on milk, i.e. drinking it, it is
used to say that somebody belongs somewhere, that they literally have in common some-
thing. In all the cases the heavenly realm somehow opens for the normal humans who
are allowed to take part on their heavenly heritage. Those who are of one family also
share the heritage. It is already present but people will enter in that reality in the future.
Nonetheless by being petoyot, they already are part of the family.

281 Lane 2, pg. 223. “The deeper significance of the disposition of the tabernacle into two
parts ... has been disclosed by the Holy Spirit. The phrase “The Holy Spirit showing by
this” ... constitutes a claim to special insight which was not previously available to the
readers of the Old Testament but which has clarified the meaning and purpose of the
cultic provisions for Israel in the light of the fulfillment in Christ. The Holy Spirit dis-
closed to the writer that, so long as the front compartment of the tabernacle enjoyed cult-
ic status, access to the presence of God was not yet available to te congregation”
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in power??: “rolito dnolivros Tod mvebpatos Tol dylou, wimw Tedavepdodar Ty TGV
aylwy 600V &t T mpwTNg oxnvig éxovans otacw,” The true meaning of the old
ritual is symbolic, nothing more and nothing less, pointing beyond itself. The
Holy Spirit is then the ultimate exegete of this symbolism?33. By pointing at the
loophole in the old system, by even creating it, he sent a subtle symbolic

message: that the Levitical sacrificial system is not the end in itself.

Summary: In the epistle Holy Spirit is not primarily understood as a person
of the Trinity, yet still it has personal overtones; it is rather a revelatory and
exegetical Spirit on whom the Christians can take part, the Spirit who makes

old truths alive for them.

4.1.2 Christians as “d@y1ot”

(154

The noun “dytor” appears three times in the epistle and always Christians are
meant. This is very small number of cases, but they all betray certain
familiarity with the expression and its synonymous use to “brethren” or

“Christians”.

282  Attridge, Hermeneia pg. 240 ,, The arrangements of the old cult signify ultimately its
own inadequacy... It is significant that the previous reference to the Holy Spirit as the
source of scripture 3,7 appeared in connection with a text that was similarly exploited
for its meaning for ,,today*...What the spirit reveals is the lack of access to the true pres-
ence of God. Under the old covenant there has not been a decisive revelation of the
means of approach to God, the ,,way into the sanctuary*..What is revealed and opened
by Christ is the way into the true, heavenly sanctuary, the path to glory..The point then is
that as long as the cultic system connected with the outer portion of the earthly taber-
nacle ,,has standing,” the way to both the earthly and heavenly hagia is blocked*

283  However, this revelation was quite a cryptic one. Similarly Jesus in the Gospels says that
he speaks so that they would not understand. This is also not so far from the way the
Barnabas' epistle argues, that the old covenant was never to be meant literally. Here the
author says that the function of the law was to show that this is not the way.
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The first case in 3,1 “&deldol dyor” is self-explanatory?®*: “Obev, ddehdol
aylol, xAoEws Emoupaviov WETOXOL, XATAVONOQATE TOV AMOCTOAOV Xal Apylepeéa TS
buoroylag Nudv ‘Incodv,” The subject of the sentence, the “brethren”, is defined
by two (rhyming!?®%) attributes. They are holy and they are partakers of the
heavenly calling. Their holiness and belonging to the heavenly realm are due to
the work of Jesus, who is their apostle and High priest. Note also the unusual
epithets for Jesus: he is apostle, the one sent from the Father and he is the
founder. The high priest Jesus is then the true and ultimate mediator bringing
people from the realm of unclean to the realm of holiness. He is the sanctifier.
Holiness of the people then logically does not stem from the people's ability to
sanctify themselves, but on the quality of the priest and priesthood. Christians
are therefore d&ytor by definition?®® independent of their own works, based only
on the sanctification achieved by their high priest?®’. They are partakers of
heavenly calling?®8.

The second case in the v. 6,10 is sometimes translated “brethren”: “o0 yap
&ouxos 6 Beds emabéabar Tol Epyou VAV xal Tiis dydmns Ng évedetéaade eis To Svopa
adTol, Olaxovioavtes 7ois ayiors wal Oaxovodvres.” “The holy ones” here are

Christians in general, not just some special elite group of the “saints”?®. God is

not &dixog, he will not forget what believers had done for his Name, serving tois

284 Remember also the equivalent of Paul's use of saints for Christians

285  “Aytot ... uétoxot , consider also the rhythm.

286  WBC, Lane, pg74: ,,The brothers are holy because they have been consecrated to the
service of God by Jesus in his priestly role as the consecrator of the people of God.*

287  Attridge, Hermeneia pg. 106: ,,The addressees are called..adelfoi, as they were by Christ
in the preceding pericope and will be later by the author. They are, moreover, ,,holy*,
aytot, made such by the Christ ,,the sanctifier*.

288  For the partakers see above in 6,4. Again the / with Paul's introductory letter formula:
x\noig aylots.

289  Parallel with Mt's 25, 40 service to the “little ones” yet “holy ones” will not be forgot-
ten, in this is revealed God's justice.
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ayltoig?®®. The simple acts of love and mercy towards individuals and to the new
people of God will not go unrewarded.

This is in accord with the last occurrence of the dyiwor in 13,24, where “the
holy ones in the Church” are mentioned beside all the leaders®'. We can
assume that if there was such a group in the Church, they would have somehow
been included in its leadership and it is also very unlikely that the author would
greet only some part of the mentioned Church, he was speaking to the whole

community?*2.

Summary: In line with the rest of the New Testament writings, the Christians
are called “saints”. The author himself does not stop only at the sanctification,
he even speaks about their perfection. Christians are not only the “holy ones”
but also the “perfect ones”. The answer to “How have they become holy?”’ can
be found in 10,10 and 14 which shall be discussed in greater detail further. For
now, let us just observe how both verses connect holiness and perfection. V 10
says that the sanctification comes from the will of God and that it was enabled
by Jesus' sacrifice of his body. This one sacrifice, says v 14, has brought to
perfection those who are in the process of being sanctified. It is clearly defined

here, that the Christians may be called “holy ones” or “sanctified” only on the

113

290 NIV : ,as you have helped his people “, also Czech Ecumenical Translation uses
“brethren”

291  Attridge, pg. 409: ,,Such a distinction cannot be made here and the designation of the re-
cipients of the greetings, the ,,leaders” and ,,all the saints®, is simply a comprehensive
way of referring to the whole community*

292  Lane, pg. 570: “The members of the community are also to extend the writer's greetings
to “all the saints”. The repetition of the word “all” reflects the situation of the house
Church...It was of vital importance that the greetings of the writer be conveyed to all the
saints. (Filson, Yesterday, 76).The purpose of the directive in v 24a appears to have been
to reinforce a sense of unity with the larger group of Christians in that locale, at a time
when the members of the house Church would have preferred to isolate themselves from
the other groups in the city”
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basis of the work of Christ, not on the basis of their goodwill or good works or
their perfect asceticism. Christians are holy, because Christ has sanctified them.
Also the grammatical aspect points in this direction, the author and his readers
are in passive voice, whereas God and the Son are in the active voice in these

two places.

4.1.3 Sanctify as a Verb

Let us now proceed to explanation of the expression describing the process
in which something or someone becomes holy, i.e. the sanctification. It is the
transition from the realm of unclean and defiled to that of purity and holiness.
In the text of the epistle, the agent of such a transition includes the whole
Trinity in all the three persons. The movement of sanctification departs from
the Father (sender) of the Son through the Holy Spirit and this movement
replaces the old sacrifices.

The subject of the verb “ayialewv” is, in majority of the cases, Jesus. He
sanctifies through the sacrifice he brings, which is similar to that of red heifer
(Num 162%). God is the agent of sanctification in all of the cases. Before
sending Jesus, He had enabled people to achieve purification and sanctification
by giving the possibility of bringing sacrifice, which is the means of drawing
near to God, established by himself. Bringing a sacrifice is only required of the
people as thankful response to the act of God in providing the means of
reconciliation, it is not an act to earn God's favor. Either earthly or heavenly, a

sacrifice is a means by which God invites his people to meet him. Only God is

293  The same metaphor is used also in the epistle of Barnabas.
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said to be holy per se, but people can be sanctified by him, by being in
relationship or nearness to him. It is thus his provision of purification in
preparation for such meeting. The original Old Testament rituals transferred
people from the realm of general purity to that of sanctity, the realm of God's
dwelling. One had to be ritually pure in order to take part on earthly old cult.
Text of the epistle actually imputes to the first law certain degree of
efficiency?® by claiming that the ashes of the red heifer can effect
sanctification (9,13).

According to the author of the epistle, there are two types of cult: Moses'
earthly priesthood?*> and the original heavenly priesthood, described in Heb 7
as the priesthood according to the order of Melchizedek (of which the Moses'
priesthood with its temple services is only a copy). A body of bucia has to be
brought for sanctification according to both laws. The realms of holiness and
impurity are so distant that blood needs to be shed, in order to enable the
transition between them in whatever plane of existence. In the Old Testament
times, the ashes of the red heifer, mixed with water, were used for purification
rituals, also the blood was used for sprinkling. In the heavenly priesthood the
priest sacrifices himself. Jesus' death is thus the means of transition from the
unholy to the realm of holy in the same way a sacrificial animal had to suffer
and lay down its own life.

Jesus is “apynyds”, the one who leads the way, i.e. the one who sacrifices his
flesh to bridge the gap between the realms of unclean and holy, granting the

access to those who do not deserve it. Jesus' death is interpreted in sacrificial

294  Which is not the case in the epistle of Barnabas, where the author says that there was no
hope in it and that it was not supposed to be even followed literally (speaking obviously
about the ritual law).

295  TItself such a designation is pejorative. For Israelites, it was, of course the heavenly law.
To call it “earthly” would be considered as a blasphemy by them.
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terms by the paradigm of temple cult. Since blood of bulls and goats is not
enough, the need to repeat sacrifices pointed to the inability of the cult to deal
with impurity once for all. Repetitiveness was symbolical, it was supposed to
be the lead towards the future priesthood that would deal with the subject
definitively. In the epistle of Hebrews, death of Jesus is interpreted ritually,
Jesus is understood as the perfect priest who sacrificed himself (thus entering
the heavenly sanctuary) and whose blood effectively cleans not only body but
is able to cleanse also the inner man, their cuveldnoic. We shall first go through
the specific occurrences of sanctification in the epistle and then we will draw

some more general conclusions.

The first case of sanctification in the epistle can be found in 2,11: “§ te yap
ay1dlwv?® xal ol dyalduevor €€ évog mavtes: O Hv aitiav odx ématoylvetal doerdols
avtols xaAeiv”. It says that the sanctification is a family matter. The recipient of
the sacrifice and the giver are of the same family?®’. Becoming the family
member, which itself produces sanctity, happens by the call of God and work of
his Son. Father provides sanctification for his family via his eldest Son. There
is clear flow of holiness from the giver (older brother) who provides for their

deficient partner®®®. Jesus first needed to be perfected, in order that the

296 Lane, pg. 58 says that “§ &yid{wv” ,seems to reflect the concept of God in the
Pentateuch, where he identifies himself with the formula ,,I am the Lord who consecrates
you, Exod 31,13, Lv 20,8 etc*. Lane goes on saying that here the agens is Jesus. And
later that ,,Cleansing from defilement is the necessary corollary to the concept of sancti-
fication as consecration, and in Hebrews references to the sanctification are regularly
coupled to a statement about the offering of the blood of Jesus. “

297  Moffatt, pg. 32 ,,Christs' s common tie with mankind goes back to the pre-incarnate peri-
od...till 9,13 where we see that to be ,,sanctified” is to be brought into the presence of
God through the self-sacrifice of Christ....// Nu 16,5

298 Lane, pg. 58 also points out the ,,radical difference between the transcendent Son of God
and those who are ,;sons“.“ Yes, they are one family, nonetheless there is difference
between them.
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sacrifice, by which he introduces Christians to the family, be perfect*®®. For that
reason is Christ not ashamed to call Christians his brothers, because they are
one and because in his self-sacrifice he makes them ready for the encounter
with their common Father.

9,13: “el yap 70 alpa Tpdywv xal Talpwy xal omodds dapdiews pavrifovoa Tobg
xexowuévous aytalel mpds ™ Tis oapxds xabapétyra,” This verse seems to be
presented as a universally acknowledged rule, it is a given axiom in the
mathematics of holiness. There are three expressions of the semantic field put
in an explanatory positions. The original standing is “defiled”, the final
outcome is “purity of flesh” the process is called not “purification” but directly
“sanctification” here. The means of this process is a blood of a sacrificial
animal sprinkled on the recipient of such process. The premise is that the blood
of sacrificial animals actually does provide sanctification for those who are
being sprinkled with it. Also the ashes of red heifer. These purificatory means
do have the power. The author of this epistle does not deprive the ritual law of
its plausibility*®. The purificatory means are applied to ,xexowwuévous®, in
order to factually reverse their state and to trans-locate them into the state of
holiness, that is acceptability to God and separateness for Him. These ritual
means do have the purificatory effect on opg, making it ritually pure, and
therefore acceptable to God. Purification of body, according to this verse, leads

to sanctification. The blood of sacrifice suffices not only for the ritual

299  Attridge, pg. 88: ,,...the remark that ,sanctifier and sanctified” are from single source.
The cultic language of sanctification gives hint of the High-priestly status that results
from Christ's ,,perfection” 2,17...true sanctification involves primarily the cleansing of
conscience from sin, foreshadowed in the words of exordium® Attridge, Hermeneia ad
2,10n 2,10: pg. 83: ,,In bringing about salvation, God fittingly perfects through the suf-
fering the agent of redemption...As the perfected High Priest, Christ offers a sacrifice in
a way that the institutions of the old covenant could not do*

300 Unlike the author of the epistle of Barnabas.
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purification, it is also able to move the object to an actual state of holiness*?'.

The following verse draws conclusion: how much more can the blood of Je-
sus achieve? It is not just blood of a man, it is the blood of the Son of God in-
carnated, blood of Christ. The first sacrifice of the animals regards the bodily
realm, the perfect sacrifice regards the realm of the spirit.

In 10,10%%? the carnality of the sacrifice is stressed again: ,,év ¢ Bedjuatt
Nylacpévol gopév e Ths mpoodoplic Tol cwpatos Ingol Xpiotol éddmaf.” Jesus',
originally political, death is interpreted sacrificially and brought to the parallel
with death of the sacrificial animals. This verse comes at the end of an
exposition on insufficiency of the sacrificial system®%. The recurrent idea, also
mentioned above, is that the old system of sacrifices was insufficient for its
plurality and repetitiveness. Leaning upon the text of Psalm 40, 7 — 9, the
author stresses that in the mind of God it was not the suffering and blood of
animals that he was interested in, it was rather obedience3%. It is impossible to
do away with the sins by the blood of animals according to the verse 10,4. But

in 9,13, the sanctification is achieved by sprinkling with animals' blood.

301  Gréfler, pg. 156: ,,Chattah Nim 19,9. Diese Kennzeichnung 148st darauf schlieen, daf3
Stinde und Unreinheit so eng beiander gesehen wurden, ,,daf sie durch den gleichen
Lustrationsakt gesiihnt werden kdnnen“. Gréafer pg. 157: ,,Der alttestamentliche Kult
erreicht lediglich die xexotpevor v 13, die levitisch Unreinen, die Verunreinigten im
kultischen Sinn; er ,macht sie heilig zur Reinheit des Fleisches® ... ,,O‘L}/ldgslv wird
gebraucht, weil aytos in kultischen Zusammenhingen der Kontrastbegriff zu xowdg
Unrein ist und weil das Verb hier wie 2,11 und 10,14 Vorhergehendes teAgiovv aufnimmt
9.9. ,,Heiligen* heiit demnach ,kultischen Charakter verleihen®, weihen, zielt also auf
die Wiederherstellung der Kultféhigkeit, die der Hebr. relativierend als xafapotyg ¢
oapxog bezeichnet. Dem aytaouds in den kultischen Ritualen des alten Bundes eignet
demnach tatsdchlich keine siindentilgende Kraft; sie erwirken, weil mit kosmischen
Mitteln und Moglichkeiten unternommen, nur dis sarkische Reinigung, nicht die
grundlegende Autpwatg im xabapiopos Twy apaptiwy, die Christus vorbehalten blieb*

302 Attridge, pg. 277 ,,Christ's offering is not purely an interior affair..his sacrifice involves
his ,,body* (g@pet)

303  The author explains the Psalm 40, 7 - 9

304 Lane, pg.265: “The old sacrifices were deficient because they did not entail the genuine
consecration of the one who offered them.”
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Summary: The sanctification in view differs in each of the cases. In chapter
9 it is not ethical but ritual. However, it is dubious whether the author really
intended to divide these so strictly. The point of the sacrifices was (10,10) not
to restore the original balance after breaking the law, but to prevent
transgressions altogether before they would even happen. They were supposed

to encourage people to keep the law, not to break it.

The question is: “What is the will of God?” It is sanctification3% of “us”3%,
the recipients. How does it happen? The will of God is carried out upon Jesus'
body*"’. It is not a purely spiritual sacrifice, it concerns Jesus' carnality, as if he
were a sacrificial animal. God had prepared a o@pa (v.5) for Jesus®*®, in order
to be able to bring the last ultimate and perfect offering3%. Thus, saturating the
means, he abolishes (v.9) the whole system. As if the whole system in the
history had been waiting for the ultimate moment of the perfect sacrifice.
Incarnation is explained through this lens. The only reason why the Son put on
the human flesh was, that he would also be able to dispose of it in a sacrificial

manner. Thus he achieves sanctification for his people, transferring them from

305 Lane, pg. 266: “The verb ayidletv denotes a definitive consecration expressed in heart-
obedience toward God. The periphrastic participle rfylacuévot esuev, we have been con-
secrated, anticipates the description of the new people of God in v 14 as Ttovg
&ylaopevoug , those who are being consecrated. Cf 2,117,

306 Lane, pg. 265: “The shift from the use of the third person singular in v 9b to the first
person plural (“we have been consecrated”) lends the formulation of v 10 a confessional
quality...the writer defines the means ad the ultimate source of consecration.”

307 Lane, pg. 265 “The immediate ground of consecration is the totally new offering of the
body of Jesus Christ as the inaugural act of the new covenant. The ultimate source is the
will of God”

308 If we were strictly following the new context, that is the context of the writer of Hb, we
must claim that if God does not wish Tpocpopd, than why should Jesus' own mpoc@op&
be viewed as doing God's will? The answer is directly in the verse 5: “ctya AE”, “but a
body you have prepared for me”.

309 In 10, 9 he abolishes the first to stabilize the second. Does he abolish the ritual laws?
Does Jesus abolish the ritual laws by their saturation?
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the realm of defilement into that of purity, sanctity and vicinity to God. The
sanctification happens here only through Jesus. There is no room to explain
sanctification as a personal achievement by ascetic means of individuals. The
sanctification’!® is given to the whole group for free independent of their
personal achievements in spirituality or in fulfillment of the laws.

That just one sacrifice suffices, is repeated again in v 10,14: “wa@ yap
mpoodopl TeTehelwxey g TO Ovexds Tols ayalopévous.” This one sacrifice
“mpoc@opd” was efficient not only as to sanctification but it was also able to
achieve perfection. In the earthly cult, perfection was required of the people
who approached God in the temple bringing sacrifice. It was the requirement
already expected of the coming participants, who had to get ready by a ritual
purification. The animal sacrifice was supposed to be as perfect, as well as the
ritual status of temple visitors. It was deepened by the sacrifice in sanctification
as the response; that which is laid on the altar is sanctified by it. However, the
sanctification and perfection achieved by such sacrifice very soon wears off.
But in 10,14 we read about a sacrifice which is?!! so efficient that the

perfection is its lasting’!'? outcome, valid for the whole community of the

310  Attridge, pg. 276: ,,This motif is but another way of referring to the perfection and the
cleansing of conscience that the sacrifice effected. Cleansing, the imagery of the Yom
Kippur and purification rituals, had been described in terms of Christ's blood, and ,,sanc-
tification* will later (10,29) be associated with the same ,,blood“. That the ,,sanctifica-
tion* now takes place by the divine will embodied by Christ finally clarifies part of the
symbolic significance of ,,blood*. *

311  Attridge, pg. 281 ,,present tense...the appropriation of the enduring effects of Christ's act
is an ongoing present reality* for the following verses he says: ,that Christ's sacrifice
provides perpetual perfection and sanctification is confirmed by by scripture, whose au-
thor, the ,,Holy Spirit“, speaking through Jeremiah, ,,bears witness®.

312 Lane, pg. 268: “If the pres. Ptc. thous hagiasmenous is a timeless designation of the
community of faith, it describes the result of Christ's sacrifice, which confers on his
people definitive consecration, qualifying them for fellowship with God. Correspond-
ingly, Christ is the consecrator, o Gtylulwv 2,11 par excellence by virtue of his atoning
death”.
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recipients. It has reached its potential forever®'3.

A new discourse starts in 10,21. With great gift, in receiving such a high
priest who sacrifices himself for all, redeeming them forever, comes also great
responsibility. Readers should come in front of God through the work of this
priest, and they should /old on to the hope he brings. They should also take
care of one another by encouraging good works and by warning each other not
to go astray. The exhortation moves then towards more negative note starting
from the verse 25. The exhortations are motivated by the approaching of the
day of His return. The speech is addressed to Christians who had experienced
the truth. If they continue to sin willingly, there is no more sin offering they
might rely on, there is only hell for such people, says the context opening
verse.

10, 29: “méow doxeite yeipovos déiwbioetar Tipwpiag 6 TOV vidy Tod Beol xatamatioag,
xal 0 alpa T debiuns xowdv Nynoduevos év @ Nytdoby, xal o mvelpa T xdpios
évuPploag;” In the same way there was no mercy for those who were sinning
against the Law, the deliberate “trampling the son of God underfoot” in
disregarding Jesus' sacrifice will be treated even more severely. In this verse, it
is again stressed that the new sanctifying medium is, in fact, the blood of Jesus.

It is blood of the new covenant. If it were disregarded by unbelief, not

considered holy but xowdv, defiling3!4, then there is no hope for such a person.

313  Fitting example might be taken from the world of the computer games, in which when an
avatar is able to finish a given task, it is allowed to the further, higher plane of the game.
In this analogy Jesus would be the avatar who reaches his game potential and allows ac-
cess to the heavenly sanctuary to the men who belong to him.

314 Lane, pg. 294: “the apostate “has treated the blood of the covenant, by which he was
consecrated (to the service of God) as defiled”....the words “the blood of the covenant™
are taken from Ex 24,8 LXX cited on 9,20. Here they clearly refer to Christ's sacrificial
death on the cross viewed from the perspective of covenant inauguration.” ....“The
blood of Christ seals and activates the new, eternal covenant, cf 13,20. The phrase ev ®
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The author is playing here with the ambivalent notion of blood. On one
hand it is the purifying agent in the sacrifices, but on the other hand the human
blood is the source of defilement. Human blood is ritually impure according to
the Mosaic law and contact with it is potentially defiling; blood of an executed
human, who has died in this way, would be the “father of impurities”. Only
those, who can read the symbolical meaning of Jesus' death as a sacrifice and
who understand Jesus' body as the parallel to the body of a sacrificial animal,
can also consider the blood as not only not “xowév” but also sanctifying. It is
very new, uncommon and at the same time horrifying argumentation for the
original readers, unless they be introduced into the mystery of interpretation of
the Jesus' death. To the outsiders this blood is abomination and it defiles, to
those who believe in Jesus as their Savior and the High priest of the heavenly
order who sacrificed himself, it is the source of sanctification and perfection.
Sprinkling by the blood of the covenant then happens also metaphorically for
the recipients of baptism, which is the new ritual of entering the community of
the people of God, the new ritual of entering the covenant, the new
circumcision.

Considering that the author is writing to the community that is already
aware of the sanctifying properties of the blood of Jesus, and looking several
verses back, it is obvious that the author is warning the Christians from falling
away from this mercy. In the context of persecuted Church, this may take on
yet another significant meaning. The author is warning readers that they would
not come back into denying the sanctity of the blood. Especially in front of

their possible Roman interrogators, for whom to worship blood of a convicted

&ylacun — by means of which he consecrated resumes 10,10.14 where the subjective
blessing secured by Christ's sufficient sacrifice is defined as consecration to God”
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criminal is defiling. The persecuted Christians should not give up, they should
not give in denying Jesus, denying their faith. They should withstand whatever
is ahead of them and not succumb into declaring that Moses law is “atheistic”
and they should not blaspheme Jesus, and deny the sanctity3!> of his sacrifice,
the sanctity of his holy blood. Because if they did, what sacrifice, bvcic, would
then be left for them? (v 26). Would a 6ucia to the emperor really save them?
After these warnings, the chapter 10 is closed with an exhortation to look to
the heavenly sphere which bears different logic than the earthly one and to be
brave. Audience is encouraged not to give in to the seemingly clear things and
not to give up on faith in face of persecution. Everything has already been done
by Jesus, the way to salvation is just to see the reality of the parallel dimension
where the original sanctuary is. The sanctification or perfection is not the
outcome of good deeds, it is the outcome of the heavenly temple service, the
sacrifice has been brought. And therefore those who live from it are encouraged
to be brave and to do good works as the sacrifice of praise. Most of all, not to
deny it. The sanctification and perfection in the epistle to Hebrews is therefore

a gift of Jesus who made the way for all the others who want to embrace it.

Jesus is the source of sanctification also in the (13,12): “dt6 xal Inoods, iva
aydoy e Tob idiov alpatos oV Aady, Ew T mOAys émabev.” The author develops
two parallel notions of the earthly and heavenly sanctuary. Only once a year a
high priest was allowed to enter into the earthly Holy of Holies, otherwise the
inner sanctuary was closed, and that day of his entrance was the Day of

Atonement, Yom Kippur. The High Priest had to be himself purified, and thus

315  Attridge, pg. 294: ,,The apostate's mistake is to treat this blood as unclean or ,,profane*
(koinon). He or she does so by not recognizing its sacral quality, referred to in its fol-
lowing description as that ,,by which (the Christian) was sanctified*
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he was covered in blood of the sacrificial animals. It is the earthly sacred
sacrificial blood. But only the blood is the sanctifying and purifying agent. The
body is burned outside the camp “&w Tijc TOAns”.

In the heavenly realm, as described in the epistle, the liturgy is analogical3'.
Jesus also enters the heavenly sanctuary, to the true and original Holy of
Holies, in front of the face of God, “covered” with his own sacrificial blood.
But the body, after having been drained of all the blood, with it its life-force
and soul, is “burned” outside the camp. Jesus' suffering and sacrificing
happened behind the city, in the place of wilderness, chaos and uncleanliness.
His body (Heb 10,5) is destroyed there where the Azazel was sent.

It is not clear at the first sight that Jesus' blood is purifying and sanctifying
agent, enabling access to the living God, not something that defiles. It is also
not clear to all, it is not obvious that the man who was suffering outside city
gate, outside the realm of holiness, was perfecting the means of sanctification
for everyone (consider the concentric spectrum of the holiness emanating from
the Holy of Holies through temple to of Jerusalem). Readers are therefore
encouraged not to be ashamed of the seemingly dishonoring picture, but
instead to bravely embrace the true meaning of the happenings as explained by

the author. The reason for Jesus suffering was sanctification of his people.

Summary: To sum up our findings about the process of sanctification in the

epistle of Hebrews we conclude that it is achieved by what seems the upgraded,

316  Attridge, pg. 398 ,,The affirmation that Christians have an ,,altar* has been restated as an
affirmation about Christ's sacrificial death. That, above all, is what Christians ,,have*.
The typological argument that has led to this point has suggested numerous inferences
that could be drawn from the character of Christ's death and that could be relevant to the
problem of strange teachings and foods, but Hebrews avoids any further polemical argu-
ment and moves instead to paraenesis®.
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but is rather the original sacrifice. In the same way the earthly Moses' cult
achieved sanctification by sprinkling of blood of the sacrificed animals, the
heavenly cult achieved by one perfect sacrifice sanctification of those who are
sprinkled. Red heifer's ashes and blood of goats and bulls sanctify toug
xexotpevous by sprinkling. The blood of the man Jesus is interpreted as the blood
of Christ, Messiah, the priest who sacrifices his own body prepared for him by
his heavenly Father. God through Jesus, or Jesus himself, sanctifies Christians.
Their only way to sanctification is through accepting the offering of his body.
In order to bring this sanctification to people, Jesus had to suffer like a
sacrificial animal. The earthly sacrifices of animals had to be repeated, since
humans, after having been sanctified, sinned again. However, the heavenly
sacrifice perfects those who accept it. It does not mean that they would not sin
anymore, it means that the sacrifice purifies their conscience, cleaning their
inner man, it is able to purify people despite their sinfulness. Those who are
sanctified are also perfected by this one sacrifice. Christians are sanctified, not
defiled, in the blood. The only way one can lose their sanctification, but then
forever, is the same thing that is described in other writing of the New
Testament as “sin against the Holy Spirit'. It is the ultimate blasphemy, if
someone, after having seen the truth, later labels the sanctifying blood as
“defiling”. One who calls “white” the “black”. One who is willing to desecrate
their own consciousness in claiming that Jesus is servant of devil and
defilement. Given the context of our epistle, I believe the author is warning
Christians in yet another way not to give in to the temptation to deny Christ in
face of persecution.

Verse 10,19 must be mentioned here, despite the fact that it does not contain

any word of holiness group. It summarizes well the achievement of

178



sanctification by Christ's sacrificial blood: “We have therefore free access to

the sanctuary”.

4.1.4 Holiness as a Noun

Holiness as such is not much described in Hebrews, there is no clear
definition of it. There are two cases of the noun holiness (&yiétns, ayaouds),
both appear in the chapter 12, verses 10 and 14. The chapter starts with
reminding readers of the bravery of the witnesses of faith and also Jesus, of
what he had to endure. The author encourages the audience not to be afraid of
suffering inflicted by the unbelieving opposition and rather to consider it
heavenly Father's discipline. Life's hardships should not be viewed as hopeless
but rather as a challenge, where one can be approved and learn to be perfected
through the suffering. Holiness is then required from believers if they want to
see God. What is it without which one cannot see God?

The question itself involves the answer. If one considers Jesus as a man who
was killed under the Roman Empire, they probably will not share in his
“holiness”, in his being special, different, set apart for God. On the other hand
those, who are his, who are separated by him and for him, for whom he is
heavenly High Priest pointing the way to holiness, they already are walking in
it. How one can receive such holiness has been already suggested above, it is
not by personal achievement, but by the sprinkling of the holy blood of
covenant.

However, it does not mean that Christians would have easy lives, that their

sanctification would rip them away from this world (in separation for God) or
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that the sanctification would bring the heaven on earth for them and save them
from the troubles as if the eschaton has arrived, no. They have a long way to go
and while tested here in this world through manifold sufferings in their perfect
perseverance they inherit the sanctification, of which the ultimate goal is to see
God (12,10): “oi pév yap mpog dAiyag Nuépas xata & doxolv adtols émaidevoy, 6 O¢ émi
TO oupdépov el TO petarafeiv Tis ayétyros adtol.” The author opens this section
by quoting Proverbs 3, where the Wisdom invites people to follow her. The
chapter starts developing, again, a universe divided into two worlds of
existence. On one plane, it speaks about the earthly fathers, who discipline
their children. To this earthly imprint, there is heavenly original, Father of the
spirits, that is the Heavenly Father. Also he does discipline his children. Such
discipline is good for a person later in their adulthood. It is also good in the
spiritual sense, and thus the author encourages his readers to be brave in their
struggles, because they will be rewarded by holiness. An undisciplined child
grows into a rude person, in the same way a person needs to be disciplined by
God. Sometimes the discipline may seem too harsh, however, the author says,
that the readers still have not been tested so far as to lay down their life?!”.
Jesus, on the other hand, was tested till death and was faithful until the end. He
did spill his blood and by what he suffered he has been perfected. Christians

should follow his example.

Without such perfection and holiness nobody can see the God according to
the 12,14: “Eiprvny Siwxete uete mdvtwy xal tdv dylaoudv, o ywpls 00dels detar Tov
xUptov”. Holiness is here again being set apart for God to his special use. Being

perfected in it, means do not serve anybody else, not to serve the Roman

317  Obviously. If they had, they would not have been present to hear the preaching.
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Empire and to be brave in face of required enforcement to compromise this
unique loyalty. Yes, Christians are sanctified by Jesus' blood, but they also need
to set themselves apart for him. In this verse, unlike all the other cases, the
stress is on the human achievement. What is required, though, is not ascetic
fulfillment of the law in personal moral life. It is rather acting upon the
knowledge whom the person belongs, whose they are. The readers are
encouraged to actively pursue holiness, they are to keep themselves separated
for the special use of God.

Christian life then should consist of the following tasks: In the first place it
is not to fall away from the mercy, it is the key to the following ones. God is
jealous and he does not want to share what is his with anyone, not even Roman
emperors. Suffering, probably connected to being Christian, is understood as
God's discipline. The audience need to remind themselves that such suffering is
good for them and they need to rely on the mercy of God in order not to let any
bitter root grow in their heart, which is the second task. The third requirement
is canonical for any list of vices, the readers are supposed to avoid whatever
porneia. The word can be either understood sexually or in line with the Old
Testament, where it is used for unification with idols. Israel was the special
people of God and they were forbidden to defile themselves in “prostituting
themselves” with idols. In this specific case in Hebrews, I understand the text
in the same lines. The author warns his readers not to prostitute themselves in
the same way as Esau, who sold himself, his right of firstborn, for a bowl of
lentils. In the last place of the list is then desecration. All four warnings have
the same goal, not to fall away from the mercy but to persevere in the faith. All
four have in common one thing: not to give up on the great gift. Again, the

context of persecuted Church gives us good perspective to these exhortations.
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Summary: The requirement of holiness on the part of believers is following:
God is holy, his holiness is dangerous in its glory and power. People are not
able to watch God's face nor glory without being threatened on life. This
holiness is a matter of gift in the first place?'®. Those who accept Jesus as their
high priest of the higher plane of existence (according to the order of
Melchizedek), who perceive how he was perfected in suffering, can also view
their own sufferings as discipline, or rather preparation for the encounter with
holy God face to face’'. Sufferings threaten with bitterness. Believers,
therefore, should not give in to it, but rely on the mercy of God. They should
rely on the fact they will not be sanctified nor perfected by their own good
works, but only by handling the lessons God sends them. By perseverance in
faith in face of persecution, thus perfected, believers will not be destroyed upon
the heavenly encounter, in the heavenly Holy of Holies, for which they are now

being trained, perfected by their suffering.

4.2 Purity

There are six cases of purity in the epistle, four of which are verbs “to puri-

fy”, to transform from defilement into purity, a state acceptable for God.

318  Attridge, pg. 363, : ,,God does not act on the basis of an arbitrary subjective judgment,
but with a view to what is objectively ,,beneficial®. That beneficial result is now spe-
cified. It consists in ,,obtaining a share“(metalabein) in God's gift...here the object of the
Son's sharing is more valuable, the ,,sanctity” (hagiotetos) of God* !!!*

319  Attridge, pg. 367: “While one strand of the Old Testament thought held God to be invis-
ible, many texts referred to the vision of God in various circumstances such as the cult,
in God's eschatological manifestation, or upon death. Among Jews operating with the
categories of Hellenistic mysticism, the intellectual vision of God becomes the ultimate
good of religious life. Expectations of an ultimate vision of God were also current in
early Christianity and appear in the beatitudes (Mat 5,9), in Paul's hope to see God ,,face
to face* after death (1 Cor 13,12) and in various eschatological tabelaux.*
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Mostly, they are connected with the Old Testament concept of the ritual purity.
All the occurrences have some link to either blood or sacrificial sprinkling or
sacrifice proper, that is also the reason why, in the end of the chapter, we shall
make such a long excurs on the ritual language.

The epistle works with two planes of existence. First, it is the human earthly
existence, where we speak about ritually ,,clean person in flesh. The second
one is concerned with the purity of one's conscience. Blood stays as the purific-
ation agent in both, however, the blood of animals is only good for the ritual
purification of a body. The blood of Christ, on the other hand, is able to clean
one's inner man. What does it clean them from, what is the impurity? The de-
filement was caused by “dead works”, which is the antonym to the “service of
the living God”.

Majority of the cases have already been thoroughly discussed in the previ-
ous section, we shall therefore not go into great lengths to exegete them. Let us
first have a look at the first verse: 9,14 “néow wdAlov 0 alpa tof Xpiotod, 8¢ did
mvedpaTog aiwviou EquTdy mpooveyxey duwpov T6 Bed, xabapiel ™Y cuveldnow Nudy
amd vexp@dv Epywv eig T Aatpeve Beé (Gvti.” The author starts from the Old Testa-
ment ceremonial concept of purity. According to the laws of priesthood, the
means of ceremonial washing was either blood or water enriched of the ashes
of the read heifer. Just symbolic sprinkling (no need of bath), was enough to lit-
erally sanctify, i.e. to bring people from one realm to another, to that of un-
cleanness to that of holiness and adequacy to approach the living God.

The next case is in 9,22: “xal oxeddv év aipatt mavta xabapiletar xatd oV vépov
xal xwpls aipatexyvoiag ob yivetar ddeats”. Blood is the purifying element. Christ
does not sacrifice animals, but he sheds his own blood. The blood is the key,

how much more worthy is the blood of Son of God than the blood of animals.
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The more precious the more effective. There is no purification without blood-
shed. And the following verse (9,23) then continues in the explanation saying:
“Avdyxn olv T pév dmodelypata Tév év Tols odpavois TodTols xabapileobar, adtd O¢ T
émovpavia xpeittooty Buaiais mapa tadtas.” If we are in the realm of earth and bod-
ily impurities, just an animal blood is efficient purifying agent. But as long as
we move to the realm of the heavenly sphere, nearer to God, stricter measures
need to be taken and higher goals need to be met. In fact, they are so high that
their reaching is humanly impossible, they need to be more than perfectly met.
The Old Testament does not make difference between the ritual and ethical no-
tion of purity. It was the message of prophets to prevent such a divorce which
caused moral laxity and further defilement. Therefore the author of the epistle
can say that forgiveness of sins is linked to the bloodshed, because sin defiles
person also ritually*?°. A man can only be transferred from the realm of defiled
into that of presence of God by sacrificial blood; it is an issue of life and death.
And the only blood able to purify all at once, is the blood of Christ.

The sacrifices of the old system were only able to deal with the physical part
of the defilement, they were not able to clean conscience, the inner man. Verse
10,2 says: “émel olx dv émavoavto mpoadepdueval ol TO undepiav Exety Tt cuveldnaty
GuapTi@y Tobg Aatpedovtag dnaf xexabapiopévous;” The purity starts with the ritual
and finishes with ethical notion. It starts with the purification of flesh, finishes
with servants of God with having clean conscience (consider the perfect tense).

And then, at the end of the chapter, the verb “purify” appears again in the

320 The text does not say: “apart from the “good works” or “proper behavior”, there is no
forgiveness”. It says that without “bloodshed” there is no forgiveness. In order to pro-
cure the desired purity somebody has to die. Without holiness no one can see God, but it
can not be reached by ethical perfection. The “purification of conscience” is not about
how far can each person purify themselves in their deeds or heart, it is about accepting
and owning the metaphorically understood sacrificial bloodshed.
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verse 22: “mpogepywpeda peta aAnbuwijc xapdiag év mAnpodopia TioTEWS pEPAVTITUEVOL
Tag xapdiag Amd cLVEIONTEWS Tovnpés xal Aelovopévol To oiua Uoatt xabapi-” By Je-
sus' death metaphorically explained as the self-sacrifice of the high priest offer-
ing himself on the cosmic Yom Kippur, the confidence of those who take
refuge in him can be built in faith. The confidence is strong, because it is not
based on Christians' achievements of pure sanctified or holy life, it is based on
the self-sacrificing act of Jesus. Because of him, the readers can be encouraged
and invited to draw near to God, before his face. The hearts are sprinkled, the
conscience is washed in the new ceremonial washing of the clean water, the

baptism.

Having reached all this for his people, having cleansed people from their
sins, the savior High Priest, has sat down on the right hand of the Lord. The
coronation of Jesus, high Christology, appears in 1,3: “8¢ &dv amadyacpa Tis 36&s
xal xapaxtip TH¢ UmooTacews altol, dépwy Te T& MAVTR TG PAUATL THS OUVAUEWS
adtol, xabapiopdy lT6v auaptidy momoduevos éxdbioey év debid i peyadwaivng év
Umols,”. The only possible purification of sins has been accomplished not by
people but by the heavenly being, the Christ, who, higher than angels, has re-

ceived a body in order to give it up in a sacrifice.

Im purity that which is “xowés”, appears twice 9,13 an 10,22. In both cases, it is
the inner impurity of a man reflected in the ritual perception. It is more import-
ant whether a person has impure inner man, cuveidoig, than impure hands or

body. The good news is that both impurities, originating in the moral and out-

321  The noun, “purity” appears then again in the 9,13: “el yap 70 alpa Tpdywy xal Tadpwy xal
omodds OdaudAews pavtifouoa Tols xexowwuévous ayidler mpds TV THe gapxds
xabapdtnTa,” The verse has been already explained before.
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come in the ritual, can be dealt with by metaphorically understood and appro-

priated sacrifice of Jesus as the Christ.

Summary: The author, when speaking about purity, always starts from the
original notion of ritual purity found in the Old Testament. In this pattern he
then sets Jesus. The ritual purity was originally achieved by sprinkling of blood
of sacrificial animals. The blood of Christ is more powerful than that of anim-
als and therefore can achieve more: that, which would have been even unthink-
able with normal sacrifices, the purification from sins and conscience once for
all. Those who are ,,purified by sprinkling of his blood*“ symbolically in the
baptism, are ,,covered in his blood* in the same way as those who brought the
sacrifices in the Jerusalem temple were ,,covered in the blood* of the sacrificial
animals. This blood, that Christians hide in, is the blood of Jesus. He is then
understood at the same time as High priest and the sacrificial animal. His death
is explained as sacrifice. His resurrection is understood as a priestly service.
God accepted his offering on the heavenly Yom Kippur, the ultimate Day of
Atonement, with the ultimate oath, recognizing Jesus as the priest according to
the order of Melchizedek. Therefore, there is no notion of purity as something
to be achieved by good behavior of Christians, it is a pure gift provided by God
through Jesus. On the other hand, it is still true impurity is created by immoral
behavior, however, purity can not be earned back by the good behavior. In the
epistle there are no collocations of purity that would suggest any moral re-
quirements as to the purity. The only possible warning is not to fall away from

this mercy.
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4.3 Other cases

4.3.1 Temple and its ritual

The concept of priesthood and its temple is more important in Hebrews than
in any other writing of the New Testament or Apostolic Fathers. It is connected
to the notion of holiness by the factual, as well as linguistic links. Let us first
consider the words describing sanctuary, and later we shall proceed to the
priesthood.

It has been already suggested above, that the epistle works with the idea of
two realms. This is truth in the case of the “sanctuary” as well as with other
notions in the writing. The motif of sanctuary unfolds slowly under the pen of
the writer. With rhetorical efficiency, the sanctuary is first mentioned in 8,2:
“T&v dylwv Aertoupyds xal Tiis axnvis Tis dAnbivijs, #v Emméev 6 xlpiog, odx dvbpwmog”.
This is the introduction to the problem, and the author sets beside each other
the key terms. “tév ayiwv” and “tfic oxnwis”. The latter is the broader term, of
which 7o &ywov is just one part. GréBer3?? and Attridge3?? agree on this, unlike
Lane*?*, who claims that the two terms describe the same entity. In my opinion,
there is no ground for putting them beside each other, if they were synonyms.

The poetical reason does not fit here and therefore I agree with the former two.

322 Gréller, pg. 82: ,,..ta hagia und he skeenee verhalten sich demnach wie teil und Ganzes,
Inneres und AuBeres, sancta sanctorun und sancta.

323  Compare with Attridge, pg.217: ,,The locus of his priestly ministry is specified as ,,the
sanctuary and the tabernacle.”“ (218): ,the distinction between the inner sanctuary,
labeled ta hagia, and the tabernacle as a whole, labeled he skene, has precedents in the
LXX. Hebrews generally observe the distinction, reserving ta hagia fro the inner
sanctuary that the earthly high priest and their eavenly counterpart enter, while using
skene for the entire tabernacle, either earthly or heavenly.“

324 Lane, pg. 205: ,,The expression to &ytov is used, as often in the LXX, to refer to the
sanctuary in general, without any reference to the distinction between the inner and outer
shrines.*
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Let us first have a look at the chapter 9, which summarizes the problem of

the sanctuary. The term “té dyiov”3? is one of the key terms in that chapter, it

)9

occurs six times there®2%, but also the term “oxyvy)” is used four times, as well as

other semantically connected words, such as “épytepels”, “Aatpedew”, “aiua’.
The words of entering, perfection and forgiveness of sins repeat often on the
small space of the entire chapter.

The chapter is built carefully, slowly unwinding concepts, repeatedly using
the same words. The two planes of existence are represented by specific terms.
One is the original and outside time — that is ,dvritumov“. The other is
»Umédetypa”. Each of them has their own rules, but in general, since the
originator of the rules is one, they do not differ much. The largest difference is
in singularity or plurality of happenings granting near access to the holy God.
The point of the institution as such, is to enable encounter with God, which is
the salvation. In order to achieve it, one has to be purified or sanctified. That
which hinders access to God's presence is sin, even if it is committed in the
ignorance. There are some general rules about the sanctuaries whatever their
place of origin, be it in heaven or on the earth. In order to enter, blood is
needed because it is considered a means of cleansing or sanctifying — it

transports one from the realm of uncleanliness to that of holiness.

325 N. H. Young, The Gospel According to Hebrews 9, NTS 27/2, 1981,198 — 210. (pg.
198,9): “Although there is considerable confusion among the translations as to the ren-
dering of ayia in Heb 9, 8..., the commentators are in general agreement concerning its
reference to the Holy of Holies. The preferred translations are “holy place” (or “Holy
Place”) and “sanctuary”. These are fairly imprecise terms if, as most commentators af-
firm, ta Oyla is correct despite isolated support (viz. Westcott) for the idea that to dyia
refers to the sanctuary as a whole”

326 Young, pg.198 “There are four verses in Heb 9 which particularly invite our attention in
connection with the significance of Hebrews' usage of ta ayla: vv, 8,12,24 and 25. 7o
aylov v 1, ayla v 2, ayla aylwv v 3.”
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The author proceeds from describing the earthly sanctuary, parting from the
temple with its two parts, The Holy place and the Holy of Holies. But the term

“oxnvy” 1s used often throughout the chapter.

(131

In the beginning of the chapter 9, the author starts with the “dytov xoouixév”,
the earthly sanctuary. Considering the shift of the semantic field, to describe the
holy Temple in Jerusalem built according to the holy Torah given to Moses on
the Mount Sinai as a “worldly” in the sense of coming from our human world
is an offense to every Jew. Despite the pejorative ring of the adjective
“xoouxév”, though, the author of Hebrews says that also the earthly cult had its
significance and actual relevance for the overall realm, it was not just a void
sanctuary, it was the symbol of the heavenly one.

Verses 2 — 5 describe in detail the earthly place of worship. Verse 2
describes the outer parts of the temple and we are invited further and further
towards the places of elevated holiness in the following verses. Whether
earthly or heavenly, each temple has its own rules, its diverse places that are
available to different personnel at different times with different level of ritual
purity, each with appropriate rituals. Verse 2 describes the entrance to the
earthly sanctuary and the objects that could be found there. The first part,
where the lamp stand and the table with the bread were, was called “ayia”. This
part is already separated, but it is not the place of the ultimate holiness yet.
Should we set the text into the context of the writer and the possible purpose of
the letter/homily, the author seems to be describing how he remembers the
Jerusalem Temple from his own autopsy. It is also worth considering if the
readers had possibly visited it themselves, or whether the author is speaking to
people for whom the information is new, such as for nowadays' readers.

Going beyond the public places in the temple, verse 3 introduces the readers
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to the “ayia ayiwv”, the most holy place. It is separated from this world by
“xatamétacpe”. Its function is to separate, but it is not a rigid wall3?’, it is a veil
separating two places with different level of ritual purity and holiness3?%. There
was set of steps that gradually lead from the outer court to the Holy of Holies,
each step separated from each other different personnel in different times
according to where they were allowed?’. This ultimate veil leading to the Holy
of Holies was breached only once a year on Yom Kippur by a perfectly
prepared High priest. It was possible to go through, the separation was not
definitive and its transitivity is symbol to its temporality3*°. Also the twofold
division of the earthly temple is symbolical to the existence of the two realms
that also are separated by certain veil®*!. The author of the epistle is leading the
readers there, where none of them had ever entered. The insides of this
forbidden place, the inner part of the oxnvy is then described in verses 3-5 in

greater detail.

The above mentioned collocation “mpwtn oxnvn” can be understood both
spatially and theologically. In the verse 2 it is the outer part before the Holy of
Holies but further in the chapter, it is used rather for the earthly temple in

327 Compare Mat 27,51. The fact that it is not a rigid wall, but a veil that can be easily over-
come could be also viewed as a fore-picture of the future reverse of holiness

328  Entire monograph by O. Hoffius, Der Vorhang vor dem Thron Gottes, 1972 is dedicated
to the theological meaning of the veil.

329  Jenson, Graded Holiness.

330 Gréfler, pg. 118: ,,Die Vorhang ist Trennwand. Und so geméB der Symbolik des Hebr.
Irdisches und Himmlisches voneinander trennt, isoliert sie nicht nur, sondern
disqualifiziert auch religios das sanctum, hagia, und seinen Kult,”

331 Késemann, Das wandernde Gottesvolk, pg. 135 speaks about apparent speculation
“wonach Himmel und Erde durch ein analoges katapetasma voneinaneder geschieden
werden”. | disagree with the calim, that the veil is not archetype but the border between
Earth and Heaven. Kdsemann understands the text of Hebrews reflecting the original
gnostic speculation of acons, which is secondary to the text. It is Eisegesis.

190



contrast to the heavenly one?3?. The spatial distinction between the two parts of
the earthly temple is a “mapaforn” of the temporal distinction between the two

“diefxn” and also between the two aeons.

The sole existence of the dyiov xoouixéy, though symbolic, had been the only
way to God (v Tév aylwv 600V €Tt THs mpwTNG oANWS €xovons aTaoy). The way
lead only through sacrificial blood3*3. The existence of the first and the second
sanctuary are mutually exclusive; the first has been overcome by the second.
The first one was, as Holy Spirit reveals, symbolical, pointing to the real one.
The “dyov xoouixév” was in certain sense a detour which blotted out the real
way>*4. But the truth has been revealed by the Holy Spirit. The reason for the
,parabolic* first sanctuary, was to show the uselessness or rather
ineffectiveness of the number of the sacrifices and dead animals that had to be

slain in order to clean conscience. And still they could only sanctify the body

332 Young, pg. 200: “The opinions divide over whether he prote skene in v 8 refers to the
whole of the Mosaic tabernacle (i.e. both the Holy Place and the Holy of Holies) in
which case the phrase will be rendered “former” or “earlier “tent; or whether it is limited
to the first part of the earthly structure, in which case it will be translated “outer” tent
(i.e. the Holy Place alone)...Yet a temporal significance is drawn to the reference to the
outer tent in v § as is made clear by the use of eti.”

333  Here the symbol of the veil gains another dimension: in dividing two spaces it was not
impenetrable. Heb 12, 4 reads (NIV): “In your struggle against sin, you have not yet res-
isted to the point of shedding your blood”. Though the context of this verse is warning
Christians from denying Christ in face of the persecution, we are interested in its sacrifi-
cial language and the motive of the entrance nearness of God. In order to enter, there is
always the need for blood. In the same way as the dpytepelc were entering by blood of
animals, Christians are entering on behalf of the blood of Jesus.

334  Gréafler, pg. 131: “Christus ist das Ende des Kultes als Heilsweg™ (133) “Es gibt keinen
freien, allgemeinen Zugang zu Gott. ,Das Vorderzelt ist ein verkorpertes Verbot®
Hofius, Vorhang, pg. 64: ,,Was die Opfer des Alten Bundes nicht vermochten, das wirkt
das Selbstopfer des wahren Hohenpriesters Jesus: sein Blut schafft eine vollkommene
Reinigung (9,14), die den Volk Gottes des eschatologischen Eintritt ,,durch den Vorhang
hindurch® in das himmlische Sanctissimum ermoglicht (10,19) und ihm jetzt schon die
Antizipation dieses Eintritts erlaubt.
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for the proper “Aatpeia”, they could not grant forgiveness to the inner man, their
heart and conscience3. They were outward purificatory washings. They were
concerned with the outward, with the “odp&”, with food and washings, but this

was only for the time being ,,uéxpt xaipoi®.

The ritual law is not able to perfectly purify the “cuveidnoig”. All the ritual
law had its place before, and only before, the door to the heavenly sanctuary
opened. It was only a testimony, only a preparation. Now that the real thing is
available people should not settle for less, for the substitute, maquette. The
whole sacred ritual law, so precious and holy for Rabbinic Judaism, with all its
kashrut, washings etc. had been, according to the author of Hebrews, uexpt
xatpov. Jesus did not pass through this temporary sanctuary, the visible hand-
made temple. Now the author is moving to the invisible nonperishable realm of
singularity and timelessness. Here, the heavenly High priest Jesus has entered
through the courtyard of the heavenly temple®3¢ to the heavenly inner sanctuary
by his own blood on the day of the heavenly Yom Kippur*}’, thus bringing

salvation to all the people 9,12338,

335 The conscience is also the main matter in the question in Paul 1 Cor 8, but not in Rom
14.

336 Hofius, Vorhang, pg. 65: “9,11 wird von den Auslegern weithin so verstanden, als sei die
axnvy hier nicht das Ziel des Weges Jesu, sondern eine von der ta ayla genannten Stétte
unterschiedene Durchgangssphire”

337 Thompson prefers to speak about exaltation. Viz J.W. Tompson: Hebrews 9 and Hellen-
istic Concepts of Sacrifice JBL 98/4, 1979 (567 — 578). pg. 569: “The event...is the exal-
tation of Christ. [Tapayevovpevog is reminiscent of yevopevog elsewhere in Hebrews, for
the event of Christ's exaltation and installation as high priest. The exaltation is fre-
quently described as an entry into the heavenly sanctuary (6,19-20; 9,24-25)”.

338  Attridge, pg. 248: ,,That Christ did not enter with the blood of ,,goats and calves® is the
first of several references to the Yom Kippur sacrifices that appear throughout the
chapters 9 and 10%...“Christ, on the other hand, entered ,,with his own blood“. On the
level of the Yom Kippur imagery the prepositional dia obviously means ,,with“, thus in-
dicating a shift in sense from its use in the preceding verse. ...That blood is being used in
metaphorical way is clear, but the precise metaphorical significance is not immediately

192



Several verses further the author comes back to the same point. By entering
once for all, Jesus is now in the presence of God, in front of his face*° where
he can bring the atonement, reconciliation between God and men. This was
Jesus' final act. As heavenly high priest he offers himself not only on the earth
but this blood of the human flesh paid him a cleansing valid even for the
heavenly sanctuary, in face of God. When there in the heavenly Holy of Holies
God accepted his sacrifice, He pronounced him the “dpytepets”. This happened
just once. This was the Christ's final act, once for all, “éddmag”4, there is no
need for another sacrifice. As a death of man is final, also this is this sacrifice.
The heavenly day of atonement that is now in duration.

Exactly the same notion appears again in 10,19: ““Exovres odv, ddehdol,
nappyoiav eig Ty eloodov @Y aylwy év ¢ alpatt Inoot”. Where in the earthly Yom
Kippur the “apyiepets” entered the sanctuary by the blood of animals, Jesus
entered by his own blood and also opened the way for his followers. In the
same way as all the people of Israel were symbolically entering the sanctuary in
their priest, also all the new Israel, the Church, enters3*! the heavenly sanctuary

in their heavenly priest, through the blood of Jesus*#2. With this blood, there is

apparent and debates about the relationship between heavenly and earthly, between the
exaltation and the cross, In Hb often play off one or another blood metaphor.*

339  Le panim v 24.

340  Gréafler, pg. 193: ,,Aber will Priester un Opfer sarkisch sind 7,23; 9,10, miissen es viele
und oftmals wiederholte sein — Menge als Komepnsation unzureichende Qualitit und
Wirkung.*

341 Attridge, pg. 263: ,,That entry indicates that his sacrifice has its results in the ideal of
spiritual realm where it effects the cleansing of the spiritual reality (conscience) for
which the cult of the old covenant could only provide a physical or worldly image*

342 Compare with 13,11. What happens with the sacrificed animals? Their blood enters the
sanctuary, their bodies are burned outside the camp. It is the humiliating place of Jesus'
execution. The readers, supposedly the persecuted Christians, are then encouraged to
share in this seeming humiliation, which is in fact, seen by the eyes of the realm of the
real sanctuary, the ayetpomotytov, of singularity and no time, parallel to the purificatory
ashes of the red heifer. Jesus is outside, in the place of uncleanliness and unholiness, he
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no veil dividing the different parts of sanctuaries, the access is free the door is

open wide.

4.3.2 Jesus, the Apytepeils

Now, let us focus at the function of Jesus as the “dpytepets”. The word
interests us especially because of the root -iep-, which carries the notion of
holiness. In the same way as there are two types of sanctuaries, there are also
adequate two types of priesthood. The human type is based in the first place on
the genealogy. The second type, priesthood in the order of Melchizedek, is
based on God's oath.

There are two main parts of the epistle describing Jesus as a high priest of
the higher order. In the same way as the author had dealt with the notion of the
temple, also the ideal of Jesus' high priestly office unfolds slowly throughout
the epistle. There are two larger sections speaking expressly of Jesus' high
priesthood, however, the notion is inseparable from the above-mentioned
temple, as we have already seen. The two larger wholes are in 4, 14 — 5,10,
where the idea is introduced, and then more elaborate explanation follows two
chapters further, that is chapter 7, nonetheless, the occurrence of this word is by
far not limited only to these two segments.

The first continuous exposition of the notion of Jesus as a high priest starts,
quite suddenly, in 4,14. It is the first time the author starts revealing his two-
fold world-view. Just the first verse is a very strong statement. After being
warned to persevere in face of persecution, the readers are told that they have a

powerful high priest. Thinking about the recipients and the date of the epistle,

seems to be forgotten and humiliated, when it is in fact his victory and pioneering.
Christians should therefore brace themselves and join in this way, of perfection in suffer-
ing.
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whether before or after 70CE, the statement strikes either way. If the temple
had its standing at this point, the first intention of the listeners wandered to the
existing high priest. On the other hand in case of late date of the epistle, this
statement might have raised curiosity: no temple, no priests: What high priest
do we have? One who enters heaven. The idea of high priest entering heaven is
associated with death, no one goes to heaven unless they die, the priest in
question should be deceased. But this one was also resurrected and thus his
sacrifice was accepted. The recipients were probably Christians of the second
generation, nonetheless, we can not claim with certainty that they had known of
the teaching on the “priestly office of Jesus”.

The author starts with explaining the need for certain qualities in such a
perfect heavenly épyiepeds compared to the earthly office. The usual high priest
needs to offer first also for his own sins, he is not humanly perfect, even if they
need to succumb to much stricter rules than any other person. More is required
of them and therefore they might be more humble and aware of human
weaknesses and therefore being more empathetic. Jesus, the author says, has
learned this empathy and reached his fullness or rather perfection, by the
human suffering.

An apyiepets does not decide himself to become one, he cannot claim or
usurp the position. This is true also of Jesus. The genealogical qualification is
not important in his case as in the earthly priesthood, for he is not from Levites.
He has only become the high priest upon the God's calling. When did this
calling or inauguration happen? When God pronounced Jesus as his own
apyepevs, in the acceptance of his offering.

The verse 5,7 portrays Jesus as a priest who is standing in front of God in

the intercession for his people, priest who supplicates for mercy. The saving act
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is in this moment in the hands of God, He is the one who can, who is the
powerful (duvdpevos) one. Jesus stands by the heavenly altar as a helpless high
priest hoping that God would mercifully look down upon the gift. Death was
the sacrificial gift and Jesus supplicates mighty God to accept his sacrifice, to
save him and all his people from the death. The moment in which this happens,
when Jesus is saved from the death, is the very moment in which God says his
“yes”. The moment when God makes his oath, and by the power of the
indestructible life (// 7,21) accepts the sacrifice, brings Jesus back from the
death and acknowledges his sacrifice as well as his priesthood. That is the
moment of God's oath and inauguration of Jesus. Through the suffering, he has
been perfected and achieved eternal salvation for those who belong to him,
then God has pronounced him “dpytepets”.

Here is then the answer for the 4,14, by what right can Jesus be called a high
priest? “By the right of God's Son”, answers the verse 5,8, who has become the
High priest of the higher priesthood according to the order of Melchizedek
(5,10). At this point, the author leaves the subject aside in order to return to it
and specify the notion of Melchizedek's priesthood in the chapter 7.

The second segment describing Jesus' priesthood speaks at great lengths
about the heavenly cult. The exposition starts, however, already at the end of
chapter 6, which reminds the readers that they have access to the heavenly
sanctuary, access to which has been provided by Jesus 6,20: “8mov mpédpopog
Omep NuBv elofidlev Tnools, xata v Tdély Melyioédex dpyiepels yevduevos eig Tov
aiéva.” The question is again: at which point has Jesus become (yevéuevos) this

type of épxtepets?
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First, the author presents his own, surprisingly selective, exegesis of the
story of Genesis 14,17-24, where Abram meets Melchizedek. He is concerned
with several points: Melchizedek was without genealogy, but also without time
and he was even higher than Abraham. He is similar to the Son of God and he
is a priest forever’®3. There are many discrepancies between the two texts, I
would like to mention just two that consider the holiness idea the most.

The first one considers the name of Abram. In Genesis he is Abram at this
point, in Hebrews the name reads Abraham. In Genesis the meeting between
Melchizedek and Abram happened a point in which there had not yet been any
ritual law whatsoever. The meeting had happened before the circumcision was
introduced and even before the prophetic and priestly sacrifice performed by
Abram, described in the chapter 15. The author of Hebrews reflects that there
had not yet been Aaronite priesthood, that at this point Aaron was still in the
loins of Abram, nonetheless, it is interesting that this meeting happens at the
life-point of Abraham in which the only priesthood there is is the one of
Melchizedek. We read of several sacrifices before this point, but they are scarce
and there is not any Yahweh priesthood yet. The only priest, the only ritual law
there is, is the ultimate and original one. By using already the name Abraham,
the author of Hebrews shifts slightly the meaning of the meeting. If not
uncircumcised Abram, but circumcised Abraham is bowing down in front of
this mysterious priest, then the circumcision bows down in front of the eternal
heavenly priesthood.

I would like to draw a parallel with the theology of Paul here. He uses the

figure Abraham as the person of the original order of salvation as well. In Paul

343 For the Jewish apocalyptic and also Qumran the person of Melchizedek and his priest-
hood was a very popular field of study and discussions.
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(Rom 4//Gal 3), the same notion as “the order of Melchizedek” in Hebrews,
can also be called “the order of faith”. One can either be in or under faith, like
Abram was, or one can be under the Law, in Moses. It seems to be quite a
common motif of early Christians to come back before Moses. Jesus returns his
people, the new people of God, before circumcision beyond Moses back to

Abram, his faith and his archetypal encounter with Melchizedek.

The second discrepancy, relevant for the holiness issue, is the choice of the
author of the epistle to leave out the mention of the sacrificial gifts that
Melchizedek brought, which is bread and wine (Gn 14,18). This could have
been fabulously used to speak about the new ritual of the communion and its
possible connection to the original priesthood and its access to God, however,

there no such a thing and the author leaves the elements unfortunately out.

In the v 11 the author presents the opening key thesis about the insufficiency
of the Levitical priesthood. Through the first priesthood with its laws the
1€Ae10¢1¢ could not be reached and that is also the reason for the plurality of
priests and sacrifices, it led nowhere. It is a paradox, because perfection is that
which was the goal of the ritual system: thorough purification, in order to be
able to face God. Unfortunately, the writer says that this system was not
perfect. Imperfections were incompatible with the cult, however, the author
calls the Levitical system precisely imperfect. It was not efficient enough.
Sacrifices needed to be repeated, though some efficiency of the ritual blood of
animals is acknowledged at some point of the epistle, it is dismissed elsewhere.
It was not able to clean the ouveidnois, it needed to be repeated. On the other

hand there was the well known and popular story of Melchizedek, that the
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author of the epistle to Hebrews used to prove his point.

The imperfection itself in combination with the existence of the story was a
sign pointing to the existence of more perfect way to God. Melchizedek was a
fore-picture of the other-worldly priesthood, appearing not on the basis of
genealogy (14) but on the basis of indestructible life (16). This was shown at
the resurrection. The God's oath was His “yes” to the offering (the author is
coming back here to the exposition in v 6,13 - 17), in reviving Jesus to eternity,
making him, according to the psalm 110, the priest forever (v 24). He is now
the perfect priest and perfect offering at the same time, having all the purity
qualities: one who is holy, blameless, pure and set apart from sinners. The
extreme requirements for the life of the High Priest are even exceeded by the
perfection of Jesus. The notion of imperfection of the Levitical priesthood (v
16.) in this epistle is very much connected to the Greek idea of TéAeiosis, that is
reaching of one's potential, fulfillment and singularity. The old system is
imperfect because it is repetitive, it never reaches its goal, cleansing only body,
it is infested with plurality and there has always been a better one. The one
based upon God's oath (21).

However, the true change appeared when Christ became éapytepevs. Now the
high priest's task was to enter the Holy of Holies. It is not anymore earthly
Jesus, it is Christ, who is the new priest of the new age. His priesthood was out
of this world, he was the one “not of this world*“ who came in. His priesthood
is not genealogically based, and its sanctuary is “oxyvy” which is even more
perfect that could be found on the Earth. He entered into the real heavenly
“ayla” not through the blood of animals, but through his own blood. Earthly

apyxtepeis entered once a year, but he entered once. His entrance to this sanctuary

was the xaipés of the heavenly Yom Kippur, the Day of the Atonement of
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humans with God and Christ found the way. In the old system the sheep used
for sacrifice needed to be “téAeios”: perfect, without blemish and most of all, it
needed have reached the proper age, it needed to be mature time to grow,
mature, reach one year. Also the Christ had to mature and be prepared,
perfected. He had to come to his full potential to be the perfect offering, to spill
his holy blood. All these qualities are listed in the verse 7,26. In the list, there is
also the only appearance of the synonym to “d&yios”. That is the adjective “8ao¢”,

here used for Jesus as the perfect High priest.
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4.4 Conclusion

Holiness and Purity in the epistle of Hebrews has kept its ritualistic ring,
language and context, however, the meaning of the words are shifted toward
the spiritual interpretation of all the holiness system, starting from the sacrifice
finishing with the purity. The author divides universe into two realms, the
earthly realm has only temporary cult, reflection of the eternal one, where the
high priest of the order of Malchizedek and sacrifice at the same time is Jesus,
who sacrifices himself and thus breaks the repetitive imperfect system. His sac-
rifice purifies (not only body, but also heart and conscience), sanctifies, the
only action on the part of people is then acceptance of these and resistance in

face of persecution.
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Chapter 5: Pauline literature

5.1 Holiness

5.1.1 The Adjective “dyto5”
5.1.1.1 “Saints” or “the Holy ones”

It is the usus of the ancient epistolography, to introduce letters by
mentioning something special about the addressees. Majority of the Pauline
epistles add the dative predicate ,&yiois”, “to the saints”**. The letters are
intended for the Churches, which, in the eyes of the author, comprise of
»saints®, or should we rather say “the holy ones”. The substantivized adjective
»&ytol” can be easily translated by both. However, many commentators are
reluctant to use the designation of “saints”. Why?

Given the long history of the notion of “saints” within the Church, it may
carry certain ring of ethical achievement. The “saints” of both the Catholic and
the Orthodox Church are the people who earned such designation by living
exemplary and virtuous lives; people who were martyred and performed some
miracles. It is because of this semantics that many translations prefer to avoid
the predicate “saints” and use “the holy ones”; some English and Czech
translations then avoid it completely by using “brethren” etc. instead.

It will be argued in this chapter, that Paul did not have in mind any special
group of extremely virtuous people as his addresses. Whenever he uses this

designation, he is not addressing anyone holier than the rest of the Church. It is

344  Tronically, the inscription ,the saints” misses e.g. In the epistle to the Galatians. Given
the situation there, and Paul's ambivalent relationship with them I consider important to
note it.
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his name for the Church and its members in general, which is often stressed by
the use of “mav”, “all”. As we shall see further in the specific cases, aytot are the
members of the Church. By the sole virtue of having believed, the Christians
have been given the Spirit as a token. It purifies their consciousness and makes
them separated for God. In the baptism then, the Christians are set apart for
God as his new special holy, chosen people, called out from disbelieve to life.
Such holiness has nothing to do with ethical achievement. Hence the
addressees are not special people by the virtue of their merit, but by the virtue
of the external calling. I will therefore use both terms “the saints” as well as
“the holy ones” in this thesis interchangeably to imply the notion of holiness as
an external quality imposed on the believers by the sole virtue of being set apart

by God for his special use.

In all the prescripts of Pauline epistles the cytot are therefore Christians.
Paul, right at the beginnings of his letters, wants to stress this fact, that all the
members of the Churches, even the ones who may be considered weak or
strong or somehow broken are “saints”3%; so that from the beginning until the
end of the letters, the recipients would be assured about their new identity. Be it
Christians from Jews, Proselytes or even Gentiles, they are now new people,
they are now one, they are saints. The only prerequisite, according to Paul, is to
“call on the name of the Lord”, “to be in Christ” and to be the “Church”.

Also, in all of the prescripts, Paul describes them as “dywor”, that is, he

speaks to them in plural. In his epistles the holiness is far from individualistic

reaching for perfection; holiness for Paul is corporate. The Church, éxxxoia, is

345  Similar logic is also used in 1 Clem.
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the new 5np. It is the new and eschatological holy nation, united and called out

from manifold backgrounds. Everyone is saint and all are saints, together they

form eschatological holy society with new laws.

Prescripts

There are several variants of how the prescripts embed the predicate “ayiows”.
On the most elementary level, a letter is intended either just for the simply-put
,aytoig” (2 Cor, Phil,**¢), or this can be further elaborated on by added emphatic
rois (Rom, 1 Cor*#”). The second version stresses the passive factor of the
recipients of this quality. They are holy, because they have been called out of
the majority, selected, they are special. Further, there are also some prescripts
that elaborate further on the concept of the holiness of the Church, we shall

now discuss them in detail.

One of the simplest versions of the prescript is in Rom 1,7 “&yamyrols feof,
xA\ntols aylois”. The members of Roman Churches are holy, called so, and called
out of the general population, because God loves them. They are loved by God
and therefore he set them apart for himself. Especially with the view of the
development of the semantic field of holiness, we shall spot a significant detail
which can hardly stay underestimated. Paul is writing to a community of
Churches in Rome, majority of whom comprised of the converts from the Jews
of synagogues in the city's ghetto, minority of which, however, comprised of
regular Roman citizens, that is Gentiles.

The original semantics of holiness in Paul's life is the Jewish one. The “holy

346 2 Cor 1,1; Phil 1,1; Also in Col 1,2.
347 Rom1,7;1 Cor 1,2.
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ones” are those who belong to the special people of God, who follow his Laws,
and who worship in the Jerusalem temple. According to the Old Testament,
Gentiles are not only defiled, mostly by their idololatry, but also defiling by
definition. Gentiles were not allowed into the temple and their touch was
defiling**.

However, as we have seen in the chapter on Luke-Acts, after the Pentecost,
the Gospel was preached also to Gentiles. Acts 11 e.g. describes how the first
Gentiles became Christians and how their “hearts were purified by faith”. This
also resonates with the notion found in the epistle to Hebrews that sacrificially
explained death of the Christ is able to purify the conscience of his people.
Therefore the Christians, even if they are of Gentile origin, are rendered pure
by faith, by the sacrifice of Christ and by the gift of the Holy Spirit. So much
have both the Gospel and calling changed Paul, that now he is able to call

Gentiles the “saints”.

Paul is writing to the Church in Corinth and, as usual, right at the beginning
of the epistle, he reminds is readers of their true identity (1 Cor 1,2):
“Nyraauévors év Xpiotd ‘Inood, xdnois ayiog.” In the 1 Cor 1,2 the holiness of the
recipients appears twice and thus it stresses two pieces of information. For one,
that the Church can truly be called holy, despite its national origin, that it is, in
fact, holy, beyond any doubt. Second, it is holy not by its own virtue3#°, but by

grace, by the divine call. The Church has been sanctified ,,/ywaopévors év Xpiotés

348  Dunn, pg. 20: “...the fact that Gentiles should count themselves hagioi when they offered
no sacrifices, called no man “priest”, practiced no rite of circumcision, must have been
puzzling to most pagans and offensive to most Jews.”

349  Schrage, pg. 103: ,,Christen sind in und durch Jesus Christus heilig, nicht durch und in
sich selbst...Christen gewinnen ihren Heiligkeit allein durch Christus Jesus und sein
heilschaffendes handeln, und sie bewahren sie allein in Christus Jesus, d.h. In dem von
ihm und seiner heilstat bestimmten Heils- und herrschaftsbereich.*
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‘Tnooi*3% in Jesus®*!. Though internalized, the holiness comes from an external
source, it is given by God in Jesus. In Him God has set apart his new people, he
made them special by the virtue belonging to him. Despite being Gentiles32,
their sanctification, and thus the core of their holiness, rests in Jesus, who is the
Christ®3. The phrase can be understood in instrumental way, that is: they are
“sanctified through Christ”, through what he did. The locative notion cannot be
completely denied’*, however, rather than in the sense of mystical union,
Christians were baptized into Jesus3*3. Here the external quality of the holiness
is stressed by first, the passive, and second by the notion of calling. Corinthian
Christians are the holy ones, separated by calling, called out of the general
population®¢, “from the Roman colony in which they were living for the cultic
service of God” as Fitzmyer®7 points out, “This dedicated service echoes the
role of ancient Israel called to be holy...precisely as God's people”.

Beside calling the Church3*® | the saints, the verse also speaks about what

350  Schrage, pg. 104: ,Der Unterschied zur jiidischen Konzeption besteht vorallem darin,
daB die Heiligkeit der Christen nun als ,,in Christus Jesus* bestimmt....und mit der Taufe
verbunden wird, das Paulus bereits iibernimmt..., darum hier aber keineswegs eo ipso
auf die Taufe zu beziehen ist.*

351 It has not sanctified by itself. Its sanctity therefore stems out of its affiliation to Jesus,
the Christ.

352  Barnett, pg. 61: “His deliberate application of the term to include Gentiles may be poin-
ted, given the judaizing thrust in Corinth at that time...in Paul's mind the Churches of
God were the inheritors of Israel's sacred vocation as God's holy ones”

353  The holiness is external to them, it is appropriated only by being in Christ. I disagree
with Fee that in this verse the holiness “has clearly ethical implications”. He is right in
saying that “Paul's concept of holiness regularly entails observable behavior” as we shall
also see later, but it is definitely not true in this verse.

354  Against Fee, pg. 32.

355 Conzelmann, pg. 21Writes about the doubled holiness in the second verse:
“Nywacpévols...gives expression to the character of sanctification as being a matter of
grace. Holiness is received, not achieved”.

356  Conzelmann, pg. 22: ““called” has the same eschatological sense as “holy”, which in the
Old Testament Jewish tradition is a cultic -eschatological concept”

357  Fitzmyer, pg. 126.

358  Schrage, pg. 102, 3: ,Paulus iibernimmt diesen universalen und eschatologischen
Horizont des Kirchenbegriffs. Darum kann ékkAnciq nicht nur...die Einzelgemeinde
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might seem another group of people®’: “Those who call on the name of the
Lord?%%¢, Now, all those who “call on the name” not only of “God”, but also
specifically, of “Jesus”, that is, those who seek refuge in him and cry for help,
those who belong to him, are the Church. Therefore the “oiv” should not be
understood in the exclusive sense, rather, as van Unnik3®' suggests, in the
inclusive sense: including both, those who cry to heaven for salvation as well
as those who are the special set apart ones. They are really just one group, the
Church.

The inscription of the second letter to the Corinthians also uses the “glv” in
accumulative sense: 2 Cor 1,1: ,....tf &xxdnoia ol Beol T ooy év Kopivlw cbv
Toig dylowg miow Tolg odow év S\ i Axaie’®?. There is a Church in Corinth,
which is part of the Church in the whole Achaia. Paul does not want to suggest
that the Corinthian Churches would not be holy, he rather uses the synonymous

bezeichnen, sondern auch die Gesamtkirche*

359 Fee, pg. 33: ,,The pneumatikoi in Corinth seem to have struck an independent course,
both from Paul and therefore also from the rest of the Churches...So Paul starts by giv-
ing them a gentle nudge to remind them that their own calling to be God's people be-
longs to a much larger picture.” Here, I disagree. If this was really a ,,gentle nudge® it
might also have been understood in a way, that there are the saints, that is the pneu-
matikoi, and that then there is the rest of the Christians and that the letter is addressed to
both. I would rather agree with Schrage, pg. 105: ,In bestimmter Hinsicht gibt die
Wendung durchaus passenden Sinn, wenn sie ndmlich die pneumatisch auftrumpfenden,
in Gruppen zerspaltenen und sich zugleich individualistisch isolierenden
Gemeindeglieder schon zu Anfang des Briefes daran erinnert, daf sie alle denselben
Namen anrufen und Korinth nicht die einzige Gemeinde ist, die das tut.

360 Fitzmyer, pg. 126: It is best understood as modifying ,,the Church ..that is in Corinth.
Ever since the time of J. Weiss, however, commentators have queried whether this
clause .. is actually a generalizing post-Pauline interpolation, because the greeting
strangely associates with the Corinthians, to whom the letter is addressed, ,,all*“ other
Christians ,,in every place®.

361  Van Unnik, “With all those who call upon the name of the Lord” IN ed. Weinrich, The
New Testament Age, vol 1.

362  Barnett, pg. 61: “The first letter implied the existence of believers outside Corinth, the
second letter is explicit”. He further suggests growing of the Churches so that “the Gos-
pel had spread to some of the towns adjacent to the great...Corinth....some lines of com-
munication existed”.
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expression. Those in Corinth, as well as those in Achaia, are all the Church and
therefore they are all holy. The Corinthians are by no means holier than the
other Churches. This is the same notion also in 1 Cor 14,33: ,,00 yap éoTwv
axatactacics 6 Bedg aAda elpivns. Qg &v maoatg Tails éxxdnoiag T@v aylwv.”. All the
Churches are holy, and all the groups and fighting factions within those
Churches are also holy. The same is the also true about the prescript of Phil3¢3.
Summary: We have seen that in all the addresses of Paul's letters where he
chooses to designate Christians as “dyior”. This term was not thus used for
either a special group or to convey a notion of ethical achievement. Holiness of
the Church is external. They are all holy, because they have been called and
because they have been sanctified in Jesus. In the same way as in the prescripts,

also the final greetings often mention other “saints” as recipients or authors of

further greetings This is true of Rom 16,15; 2 Cor 13,12; Phil 4,21.22364,

363  The Church is not holy of itself, it is holy in Jesus Christl. Hawthorne, pg.7: “Paul was
led to conceive of Christ as any theist conceives God: personal, indeed, but transcending
the individual category. Christ is like the omnipresent deity...” Also here the “olv” is ac-
cumulative, not exclusive. There are not two or three groups: “holy” and then group of
“émoxdmols xal daxdvois”, they are all saints. The letter is written to all of them: “néow
tolg Gylorg”. Hawthorne (pg. 5): “The starling frequency of the expression, “all of you,”
with which Paul continually addresses the Philippian Christians...indicates that he is
subtly but forcefully calling them to unity, assuring them of all of his love and prayers,
and telling them that he was writing not only to those who continually brought him joy,
but also those whose actions tended to fracture the Church. None was excluded.”

364 “Love for the saints” also appears at the beginning of the epistle to Philemon, verse 5.
It first mentions both ,,love and faith“ and then both ,,Jesus and all the saints* Phlm 5:
,,Q0VmV Gov Ty Gydmny kal thy mioty, fv &g npds Tov Kiplov ‘oolv kol eig mvtog
toug Gtylovg, The faith means here faithfulness to both Jesus and the Church. There are
two parallel text at the beginnings the epistles Col and Eph. According to some com-
mentators the different regrouping of the members of the sentence also carries difference
in meaning. Bruce, e.g. says (pg. 208): ,,The difference in construction between these
words and those in Col 1,4 and Eph 1,15 ...involves a difference in meaning. Love and
loyalty to the people of Christ provide visible evidence of love and loyalty to the unseen
Christ provide visible evidence of love and loyalty to the unseen Christ.” I think that it is
too bold a statement and would rather see the rewording as a matter of stylistics. Viz fur-
ther.
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Acceptable and unacceptable of the saints

The new society of the saints, despite being reached by grace, requires
certain behavior of its members. Like a child when adopted to a family needs to
find its way in it, also the Christians must respect the new family rules. There
are things which are worthy of the saints, that are acceptable for them.
Hospitality is one of such highly admired features. There are, however some
things, that one should put away completely, such as e.g. mopveia and éxafapoia,
impurity in the ethical sense. Moreover, the Church should be able to deal with
their own problems alone and inside. Christians should not ask the outsiders to
resolve their internal matters, in the same way a family handles with children
itself.

What is then utterly unacceptable, that Christians, society of the invisible
parallel dimension living in this world with its own logic and rules, should look
for the people from this world to decide their inner private matters: 1 Cor
6,1.2: ,, ToAud Tic vudv mplypa Exwv mpds Tov Etepov xpiveshar éml TV ddixwy xal
oyl émi T@v aylwv; 7 olx oldate 8Tt ol dylor TOV xdopov xpwolow; xal el év Ouiv
xplvetar & xdopog, avabiol éote xpityplwv Elayiotwv; Coming from Jewish
background, Paul was probably used to appealing mostly to the Jewish court, as
Jews had their own separate body of courts. Not that Paul would consider
Roman juridical system incapable of just decision, he himself appealed to
Roman court in his own case. But when he did, it was not a case against one of
his brothers. If people in the Church quarrel among each other, they should be
able to deal with the struggles within the borders of the Church. Since they are
the special elect people of God of the last days, how could possibly someone
with the logic of this world be able to decide their quarrel.

In the verse 6,1 Paul clearly poses adukot and &yiot against each other. He
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employs strong language of exclusion. Like in the case of Israel, where
outsiders were in general impure, everyone who is outside the borders of the
Church, the holy society, is “&dixos”. They are not “unjust” in the secular sense.
They are “from this world” which itself will be subject to the judgment by the
saints. The designation should be read through the theological qualitative
“amorot”. that appears a verse before.

The notion of judgment here is important but a thorough study is outside the
limits of this work. However, a short comment is necessary. Should we
compare the situation in Corinth to that of Rome, we would see that there Paul
was openly teaching against judging one another, saying that the action of
,xpivew would bring about unfortunate blasphemy on the Church. Similar
factionalism was tearing apart the Corinthian Church as well. In short, the
Corinthian Christians consider themselves competent, they think they are able
to judge what is right and wrong. They quarrel and one group judges the other,
however, they are not able to judge basic cases, like an incestuous person inside
the Church on one hand and then using the Roman courts to settle inner
problems of the holy society. They think to be experts, but they should rather
separate themselves and judge according to the God's laws, since, says Paul,
the saints are in this world for its judgment.

When it comes to the matters of unacceptable/criminal behavior, Christians
should judge. Like in the case of the incestuous brother: He should be sent
outside the “city walls” of the “holy city’/i.e. the Church, “in the wilderness”,
in order to protect the Church. Also, in order to take away from him the
protection of the Spirit, for the Church is the place of its operation. Now, why
should the brothers go outside these boundaries dividing holy and unjust

themselves, free-willingly? Do they not know that the holy ones will judge the
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world? (6,2)

“Holy ones judging the world” is an old Jewish image that Paul uses to show
the readers who they really are and the dignity of their calling. The new people
of God, the new holy ones, are eschatological community in contrariety with
this world. This group has its specific life, its specific rules, it is holy by being
set apart from this world for the service of their God. Its logic is not
understandable to this unbelieving world. In the language of the epistle of the
1** Corinthians, those who are clever and powerful in this world have little
value in the eyes of God and vice versa. What matters, according to the author
of the epistle, is this set-apartness, looking upon God, looking for his logic, his

cleverness, boasting in him. Through this people God will judge the world*¢>.

Eschatological party

“Saints”as angels and ancient fathers who will come to judge the world on
the day of the Lord when his Messiah comes, is an old Jewish image?%®. Paul
uses it in 1. Cor 6,2 with the shifted semantics, where “the holy ones” are the
Church and “the Messiah” is returning Jesus. Paul also uses the same notion in
First and Second letter to the Thessalonians. The Church described as an
eschatological party accompanying Jesus upon his return appears twice in the

letters to Thessalonians. Some commentaries prefer to translate the two cases

365 1 Cor 6,2b says that God will judge the world through his "saints". Beside the traditional
Jewish eschatological interpretation of the notion of final court, in which all the angels
and dead ancestors sit as a grand jury, it can also be understood as Church bringing
Mishpat to this world, that is: taking care of orphans, widows. It is holy society separ-
ated by God and for God to bring about justice by its mere presence in this world as the
Temple of Jerusalem did. In its tasks of bringing about God's presence in this world, be-
ing the eschatological temple of living God, the Church's task is to mediate God's love
and healing..

366 J. Holleman, Resurrection and Parousia: lists on the page 81 e.g. 1 Enoch 51,4; 104,6; 2
Apoc. Bar 51,5 etc.
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of “dyior” with “angels™¢’. Can we insist on the explanation that angels®® are
implicitly meant even if the noun itself is missing?

“The holy ones” as a group returning from heaven is described in 1 Tes
3,12f.: “eic 10 omypifar Dudv Tas xapdiag GuéumTous &v aywwolvy ®¥umposbey Tol
Beol xal matpds Nudv év Tij mapouaia Tol xupiov Nudv ‘Ingod peta mavtwy TV ayiwy
avtod. [qunv.]”. Let us first consider the possibility that the holy ones were
angels, as suggests e.g. Witherington®’?, keeping in mind that we are in the field
of pure speculation and language games, since we are in the genre of
apocalyptics.

In the beginning of the first letter, Paul praises the faith of the Thessalonians
and describes it as spiritual and focused to the near future of Christ's return.
What does the Church expect? In 1,10 Paul speaks only about awaiting of the
Son. Further, at the apocalyptic description in the chapter 4, there is one
mention of an angel, v. 16 speaking about an archangel sounding the trumpet.

The humans shall be risen from the dead here on the Earth, they will be risen

367 Similarly also Col 1,12

368 On one hand, it can be argued, that e.g. in the apocalyptic parts of the Gospels, the re-
turn of Jesus, the exalted Christ, is always in the party of his holy angels; they canonic-
ally do belong to the glorious group accompanying Jesus. On the other hand, this glori-

o

ous group is usually described with collocation “cytot &yyetot”, and therefore the text
knows both: “@ytot &yyehot” and “dytor”.

369 Malherbe,pg. 213, “The Lord's gift of increasing the Thessalonians' love has an eschato-
logical goal..., the establishing of their hearts. Here, Paul draws attention to the Thessa-
lonians' holiness, as is also the case in 5,23, which similarly has an eschatological per-
spective. This reference to holiness anticipates the application of the idea to the moral
life in 4,3-8.”

370  Ben Witherington III, 1 and 2Thessalonians A Socio-Rhetorical Commentary, pg. 104:
“The idea is that those who meet Christ when he returns need to be in the same state of
holiness as those who are returning from heaven with Christ (probably angels — 2 Thess
1,7..). the problem with arguing that saints are meant by holy ones here (cf 2 Thess 1,10,
Didache 16,7...) is that the saints will reunite with Jesus when he comes, not before, ac-
cording to 1 Thess 4,16-17. It seems likely that Zech 14,5 underlies our text here. The
language previously applied to the Yom Yahweh and the theophanies of Yahweh in gen-
eral are now being applied to the Jesus. What all these Old Testament texts have in com-
mon is that the theophany and judgment both occur on earth, not in heaven”

212



from where they are resting.

Their return is not described in the spatial terms, but I the temporal one. We
are not told where but when. In this theology, “the holy ones”/Christians are not
in the heaven with Christ, but they are in limbus waiting for his return. Time-
wise, they precede the living ones in the party. Another problem trying to
explain the party in 3,12 as the angels only, is that there, Jesus returns from
heaven and in chapter 4, the Church is taken on the clouds up to the heaven.
Considering the genre, I would therefore argue that the most elegant way of
explaining this is pointing to the “peta mdvtwy”. Be it angels, archangels,
Israelite patriarchs and deceased members of the new holy society, the Church,
they are all accompanying Jesus upon his return. He is not leaving out anyone
who can be called “saint”, that is, the “saints” here designate all those who are
His.

Witherington further writes “those who meet Christ when he returns need to
be in the same state of holiness as those who are returning from heaven with
Christ™7!. The “pure hearts in holiness”, required of the believers in the first
part of the verse, should not be understood as personal or Church achievement.
The hearts of the believers are purified by faith and by being in Christ. Being
set apart by him and for him, then, sanctifies them. There are no comparative
levels in the holiness, because it is not an ascetic achievement, it is a gift of

belonging to the Savior*’?. This meeting is not earned, holiness is not earned. It

371 Pg. 104.

372  Therefore, I also disagree with Bruce: “If the readers receive this ethical stability within,
they need have no fear of the outcome on the day when the Lord returns.” To my know-
ledge, there are not even two levels of holiness, that is one attained by grace and one
secondary required of the people, which is often used by many commentators and will
be discussed later. It is all the time the one same holiness.
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is not moral holiness, it is spiritually-ritual holiness*’?. If Christians can be
described as “the holy ones” already on earth by the virtue of Jesus'
sanctification, they certainly could be “holy enough” for the return. They have
already been called holy, they cannot attain any more holiness themselves in the
holy future, they do not earn it. They only shall be transformed.

I therefore agree with Morris, who writes “Believers do not simply live
uprightly; they belong to God and thus are set apart entirely for God's service.
Paul's prayer is that this may be fully realized among the Thessalonians®*’#” He

also stresses the universality of the returning party?’’,

Also the 2™ Thessalonians speaks about return of Jesus with “the saints”. In
prayer at the beginning of the letter, Paul mentions the eschatological return of
the Lord of the Glory (2 Thess 1,10): ,,6tav é\0y évdofacbijvar év Tois aylog adTol
xat Bavpachijval év miaw Tols moTevoaaty, 6Tt EmaTevly TO papTiplov Nuiv €’ duds,
év 7§ Nuépa éxelvy. This time the overshadowing ,,mav* is missing. In v. 7.b the

author says, that Jesus would return with his mighty angels to repay to those

373 I therefore also disagree with Witherington, pg. 112 ,,In light of what follows in v 3, it is
perfectly clear that Paul is not talking about ritual purity but about moral purity.“ By
spiritually-ritual holiness I mean, that is is not earned, but granted. The semantic field
has not shifted from ritual to ethics of work, but from ritual to spiritual owning of the Je-
sus' works.

374 L. Morris, The First and Second Epistles to the Thessalonians, Revised edition. United
States: Wm. B. Eerdmans Publishing Co., 2009., pg. 110.

375 Morris, pg. .111: “ “He [Paul] is distinguishing between believers on earth and the “holy
ones” who will come with the Lord..an expression that lends itself to other
meanings...angels or saints who have departed this life.” and further he writes: ,,It is
clear that in the Judaism of the post-OT period “holy ones” was an accepted designation
of angels. Against this identification....angels never seem to be called simply “holy ones”
in the New Testament .. pg.112 “It is clear from the New Testament that both angels and
the departed saints will be associated with the Lord when he returns. There seems to be
no reason why Paul should be intending to eliminate one of these classes at this point. It
is best understand the “holy ones™ as all those beings who will make up his train, be they
angels or the saints who have gone before.*
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who were torturing the Church in this world. The picture of returning Jesus
here is that of a mighty, powerful, glorious avenger of his people. The text is
full of the notions of power. It was especially in the case the writings of Luke
that “being filled with the Holy Spirit” brought about powerful speech and
courage. It is also reminiscent of the Old Testament notion of glory37¢ as visibly
manifested holiness. The Church is the new temple and therefore the glory can
be manifested upon them. The idea is a common one, given e.g. the similar text
in the Psalm 89,7 which expects the Lord being “glorified in his saints”. In the
same way it had filled the Temple of Jerusalem before, the glory of the Lord is
now expected to be manifested in all his company, in his saints. Upon his
return, the text says, Jesus shall come in glory, with his holiness manifested in
his holy ones*””. These “holy ones” are rather believers than angels.

The final and the most obvious point to consideration is presence of the

parallelism of the two parts of the verse: “&vdofacBijvar — dylois” and

“Bavpachijvar — motedoacy” where the 'saints” stay in explicative parallel to
“believers”. Therefore the risen victorious avenger Jesus Christ is likely
expected to return surrounded by all the heavenly hosts, including angels as

well as deceased saints.

Spirit intercedes for the saints:

It has been repeatedly stressed above, that the right of the believers for the

376  Malherbe, pg. 404: ,,The compound infinitive gvdo&acOnvar is used only here and in v
12 in the New Testament, but LXX. Ex 14,4 and Isa 14,25 the saints could be the an-
gels..., but since they are parallel to the believers in the next member of parallelism, they
must be Christians. “

377  Bruce, pg. 153: ,,Parallel: Psa 89,7 (LXX 88,8) “o Oeog evio&alopevos ev BovAn dylwy”,
but there the “dyio” are the heavenly members of Yahweh's council...Those who have
believed the Gospel have taken the opposite decision to those who disobey it v 8.
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claim to be called “the saints” is purely external to them, they only are “saints”,
because God first loved them. This is further stressed in the pneumatologic
section of the epistle to Romans, where one of the offices of the Spirit is that of

continuous intercession on behalf of the so called “saints™.

Rom 8,26f.: ,,Qoaltwg 08 xal 0 mvelpa cuvavrtidapBavetar T dobeveia
€ ~ \ \ 4 A \ ~ 3 I/ 3 1 3 1 \ ~

Nuév: 0 yap Ti mpooeuiueba xabd Oel olx oidauey, dGAAE alTd TO mvebua
OmepevTuyydvel oTevaypols GAalirols: 27 6 O¢ épauvidy Tas xapdiag oldev Tl Td

bpbvnua Tol mvedpatog, 8Tt xata Bedv évtuyyavel Umep aylwy.

I would like to point out here the linguistically obvious connection between
the “Holy Spirit” and the “holy ones”. This verse has only “mvefua’ but still it
is clear that the “Holy Spirit” is meant here, as the “big spirit”, or rather
“counterpart Spirit” who searches the “human spirit”. There is no holiness apart
from the Spirit of Holiness. It is its proper holiness which is then infused,
imposed or given to the believer, to those who belong to it. Without the Spirit,
without its help, all the claims of holiness on the side of believers are void.
Because ethical behavior is not holiness per se. Holiness of the saints is
derivative. The movement goes both ways, they are holy because the Spirit
dwells in them. And it dwells in them, because they are set apart for God
through their faith in Him.

The heavenly Spirit helps to carry the load of life's hardships by searching

the human spirit*’®. Like is known by like. The Spirit then intercedes for its

378  Dunn, Commentary, pg. 479 “...he who searches hearts. Characteristically Jewish is the
description of God as the one who alone knows the hearts of individuals...and who tries
the (mind and) heart...The thought is intended here to be one of comfort rather than of
warning or caution..
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“saints” with unutterable cries. That is not glossolalia’’®, because it can be
presumed, that the Spirit, who gives the interpretation to glossolalia, would
have no need for it. Spirit knows how and what to pray, but it does not need
words. Its intercession is sincere and deep form heart to heart within the Trinity.

Fitzmyer says that “nowhere in the Old Testament or in pre-Christian Jewish
writings does one find the idea of the Holy Spirit as an intercessor. It is, then, a
Pauline novelty”. In his article “The Origins of the Spirit Intercession Motif in
Paul.?¥?” Obeng first discusses the Jewish theology of intercession, which never
has Spirit as the intercessor, but rather ancestors and some divine beings. He
concludes that “it would have been easy for Paul to link the Spirit, a heavenly

being, to intercession?s’”.

Serving to the Needs of / Ministry to - Saints, The Collection

There is a series of verses in the letters of Paul, especially in the Rom, 1 and 2

Cor, where he speaks about ,,serving to the needs of saints®, or ,,ministry to the
poor among the saints“. In these verses there are usually words like “diaxovia”,

“xowawvia”, “dyo”, “mrwyol”. It is canonically explained as Paul's reference to

the collection. We can not afford to spend much time and space on discussing

379  Fitzmyer, pg. 519: “The “sighs” are those of the Spirit and cannot be expressed in hu-
man terms. The “us” designates all Christians, not simply so-called charismatics, for the
intercession of the Spirit with ineffable sighs is not to be confused with so-called glosso-
lalia or speaking in tongues”

380  Fitzmyer, pg. 518.

381 Obeng, E.A. The origins of the Spirit Intercession Motif in Paul NTS 32 (1986) 621-32.
(pg. 622) : “Thus there is no direct root of the Spirit intercession in the Old Testament
and the Jewish writings. But the Jewish doctrine of intercession is relevant to the emer-
gence of the Spirit intercessor motif in two ways. First,...Paul was possibly merely
adding a new dimension to an already known doctrine of intercession. 2,..in the Jewish
concept of intercession, heavenly beings were considered effective intercessors”. “The
Spirit is the spirit of God. Heaven is his dwelling place prior to the Pentecost....it would
have been easy for Paul to link the Spirit, a heavenly being, to intercession.”
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the subject of the collection more deeply as it would deserve, because our
concern is solely on the fact that in all the following cases Paul calls the Church
in general “saints”. We are going to search the answer to the following

question: In what way is the holiness of the Church connected to the money?

The first case is Rom 12,13: ,talc xpeiaic T@v aylwv xowwvolvres, Ty
dhoeviav dixovres.” Paul calls for solidarity. Hospitality is to be pursued.
Holiness of the saints does not mean that they will all live “happily ever after”
in financial and emotional prosperity. Church, as an organic body, has also
members that need special attention, that need help in every respect where they
lack®2. 1t is therefore imperative not to ignore the needs of the Church
members, it is a “family business” again. You need to take care of your family.

Further in the chapter 15, Paul speaks about his plans to go to Jerusalem

and to bring the collection with him.

As J. Knox puts it “...the Apostle Paul, at the end of an extended stay in
Corinth, sent to the Church of Rome....the longest of his surviving letters. He
hopes now to make Rome, where Christianity obviously had already been
established, a kind of base for missionary activity even further west — indeed, as
far as Spain, the western limit of the Mediterranean world. First, however, ...he
must put a “seal” so to speak, on his work thus far by taking to Jerusalem the

offering of money which the largely Gentile Churches of Asia Minor and Greece

382  Dunn, Commentary, pg. 743: ,,xpela can mean ,,need in general...but here personal dif-
ficulties, particularly financial and daily necessities are probably in view....Paul's talk
later and elsewhere of a ,sharing®...in the sense of ,gift or contribution” for the
saints...suggests strongly that Paul has the collection particularly in mind.., but that
would be a particular example of a more general involvement in common concern for
the bodily needs of one another...The first Christians carried on the strong social concern
of Jewish provision for widows, orphans, strangers, and the community's poor in gener-
al
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have, for the last several years, been engaged in getting ready’%3.

This quote shows that we are approaching the letters in historically reversed
order. We shall therefore start from the point when Paul after having collected
all the money, he is ready to carry it with him to Jerusalem. And then we shall
observe how he was raising them. Why was he putting the money together?
J.M. Ogereau for his article in NTS points out four main traditional possible

explanations®4:

“The collection has been traditionally understood along four main lines of
interpretations (which are not necessarily mutually exclusive): 1, the fulfillment
of an eschatological event, 2, the expression of the Gentiles' moral and/or social
obligation towards the Jews3®3, 3, an ecumenical offering, 4, a charitable act in the

form of material relief.”

There have also been voices, such as that of Holl*®, who wrote that the
collection served a special group or sect within the Jerusalem congregation
which called itself “mtwyot” that is “the poor”. This designation, he says, was
synonymous with other self-designations such as “the saints”. These were the
people who at the Pentecost gave up all the possession in order to live in the
community in ascetic life.

L.E. Keck wrote an answer to this in his article “The Poor Among the Saints

383 J. Knox, “Romans 15,14 — 33 and Paul’s Conception of his Apostolic Mission,” JBL,
vol. 83, no. 1, pp. 1 — 11, 1964., quote from the pg. 1.

384 NTS 58/3 2012 J. M. Ogereau: “The Jerusalem Collection as xowvwvia: Paul's Global
Politics of Socio-Economic Equality and Solidarity” (pg. 362)

385  Asapayment of the temple tax or as showing regard for “the root of the olive”

386 K. Holl, “Der Kirchenbegriff des Paulus in seinem Verhiltnis zu dem Urgemeinde”,
Sitzungsbericht der Berliner Akademie, 1921,920-47.
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in the New Testament”, where he refutes point by point such a claim. Keck
shows how the call for “the collection for the poor” was motivated by Paul's

concern for truly “economically poor” people. Paul called for the solidarity®®’.

In Rom 15,25 the discourse on the collection starts: ,,vuvi 0¢ mopevopal eig
"Tepovoanu daxov@v Tols ayiows. Everything is ready. Paul had spent last several
years in fund-raising relief for the poor in Jerusalem, and now, he is setting on
the way. He explains his travel there as mainly motivated by “serving the
saints”. This might as well had been the motto of his campaign for all this
time388,

Rom 15,26: ,,e006xnoav yap Maxedovia xai Axaia xowvwviav Tve momoaciar eig
ToVg MTwyoUs TAV aylwy T&v év Tepovoaiu.” We have already mentioned the
article written by Keck in attempt to refute Holl's thesis, that the “eig Tolg
nTwyols” 1S synonymous to “tév ayiwv”. Here the genitive of the latter is
therefore not to be translated as ,,the poor who are the saints“. It does not make
much sense nor grammatically nor theologically. It should rather be translated

“the poor from the saints of Jerusalem”3*°, since probably a lot of Christians

387 L. E. Keck, “The Poor Among the Saints in the New Testament,” ZNW, vol. 56, pp. 100
—129, 1965.

388 The explanation depends on the author : Dunn 837 e.g. writes: “diaxovew....is not spe-
cifically Christian. Paul uses the verb much less frequently than the correlative nouns,
but the range of potential meaning is the same. Apart from reference to his own min-
istry.., the word group is most frequently used with reference to the collection (15,31; 2
Cor 8,4. 9 -12; similar use in Ac 11,29, and 12,25), but the variation in Paul's usage
hardly supports Betz's suggestion that he Siaxovia eig Toug dytous ...is ,the official name
for the collection® {2 cor 8 — 9, pg. 90}. The participle is usually taken as expressing
purpose...”

389  Then, as Dunn suggests, pg. 876: “...the poverty of (many of) the Jerusalem Christians
was also, in economic terms, a consequence in large part of the overenthusiastic re-
sourcing of the common fund by means of realizing capital in the earliest days of the
new movement (Ac 2,44,) is very probable “And again Fitzmyer says that the poor ones
(pg.722) ,,denotes, rather, the real needy among those who were Jerusalem Christians,
whom Paul otherwise calls ,,saints*“* Then there are commentaries like that of Ogereau,
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got poor there after the first wave of exhilarated communism.

As some authors have shown, there is not a specific term that Paul would
consistently use for the collection and therefore it may be confusing. He uses
terms like “xowwvia”, favorite “diaxovia”, “Aoyeic” in the verses that we shall
discuss, but in other places he uses also other terms such as: “xdpis”, “adpérns”
and “evAoyia”. For Paul the collection is somehow a theological gesture. That is
why he calls it “service”. Here it is the service of sharing®*°.

The brothers in Achaia and Macedonia have decided that they would not idly
stand by and look at the poverty of the first Church, they wanted to share with
them what they had. Even the members of the first ideal and holy Church of
Jerusalem were in need of help, even if they were saints, they were poor. This
fact should be clear enough in order to prevent the teaching of realized
eschatology in the form of theology of prosperity. Thanks to Paul's work,
money to to poor saints in Jerusalem was collected.

If they really received the money in the end, unfortunately, we do not know.

The book of Acts is silent on that matter, which is bizarre. Paul actually had

had his doubt and suspicion that it might not be accepted when he says in Rom

15,31: ,iva puobé amd tév dmelbodvtwy év Tff Toudaia xal 7 dwaxovia’®! wov 9 eig

‘Tepovoainu edmpbadextos Tois aylots yévyran Paul asks for the intercession of the

which deny that the phrase “xowwviav Tva mojoacbar” is used by Paul “to refer to a fin-
ancial contribution per se. It is indeed more probable that they understood it to be de-
scribing some kind of partnership or association with socio-political ramifications,
which Paul envisaged between the Gentile Churches and their Judean counterparts, and
which would ultimately manifest itself in the form of a concrete monetary gift. (pg.
371)”.

390  As Keck says, pg.129 “there was no fixed, technical terminology for the money itself”
and further he says “Paul chose such terms not because he was embarrassed and needed
to “talk around the point” but because he saw the fund as an occasion for the grace of
God to do his work in particular acts”

391 Some Greek MSS (B,D*, F,G) have “dwpodopia’, ,.gift bringing“. This reminds me of
the Ignatian letters where he describes himself as 8gopopog. Here is Paul dwpodopos.
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Church of Rome, that the collecta would be accepted by the brothers in
Jerusalem and that he be protected on the way to Judea. This all is then in order
that the “service” would be considered “worthy of the saints”. The silence
about the fate of the money can be explained in favor almost to whatever

theory3%2.

Before the money was raised, in the time of collecting the money, when Paul
was writing the letter to the Corinthians, it is first mentioned in 1 Cor 16,1:
,Ilepl 08 THig Aoyelag THc elg Tob aylous domep diétada Tais éxxdnaias Ths Talatias,
olUtwg xal Opels momjoate.” Here, the noun “Aoyeia” is used. The same way as Paul
arranged for the “Aoyeic” in Galatia, also the recipients of this letter decided that
they want to join in. The word is understood this way considering the context
and parallel occurrences. Again, the saints are the Church. Paul was, according
to Gal 2,10, sent by the “columns of the Church” to preach the Gospel to the
Gentiles, but he was also asked, together with Barnabas “uévov tév mrwyév tva
wmuovedwpev,” to remember the poor. He therefore arranged the collection first
there in Galatia and now he is writing about it to the Church of Corinth. In the
whole paragraph is Paul preparing the ground for his planned visit. When he
comes, he wants everything ready. People should give every week a bit of
money apart for the poor and have it ready for when Paul will come to collect it

and then to go on in his above mentioned travels®®3.

392 I would favor the explanation of Dunn who writes (pg. 883) that “Paul's breach of tradi-
tional ethnic and cultically marked boundaries” are in the end understood the way he
feared “as traitorous and heretical”.

393  Diakonia to the saints in the verse 15 then is not considered the collection 1 Cor 16,15:
SLlapaxadé 08 Oudc, doeddoi- oldate TH oixiav Stedavd, &t éotlv dmapy) THs Axaiag
xal glg daxoviav Tois dylows Erafav éautols-“ It is at the closing of the epistle that we read
about a family who after having believed, have given themselves to the service of the
saints. Paul encourages the Church to submit to such people like this family who gave
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The second letter to the Corinthians deals with the money more than the first
one. Paul reports, in the chapter 8, of the dedicated generosity of the Churches
in Macedonia, where the members gave even more than they could have
afforded. They did so, because they considered their contribution as taking part
on the “service of the saints”. 2 Cor 8,4: ,,ueta moAfic TapaxAoews dedpevol v
Y x&ptv xal Ty xowwviav Tic daxovias i el Todg dyioug,“ From their own
suffering grew great solidarity and the eagerness to join in. Again, the ,,holy
ones‘ are not some special saints who would accumulate the property, it is the
impoverished Churches in Jerusalem. The collection served not only the
financial relief***, but also it was building unity among the saints**>. Truth, Paul
was rather surprised by their willingness, so much, that now he writes to the
Corinthians not to give more than they actually are able to.

After some practicalities, Paul moves to the closing of the discourse on the
diakonia in 2 Cor 9,1: ,,ITept pév yap tiis dtaxoviag i &ig ToUg ayloug meploady wot

éotwv 10 ypadew vuiv- The fervency with which the Churches in Achaia wanted

up everything in order to serve to the Church. The family was exemplary, it set itself
apart for the service of the saints. In the same way, the Church members should follow
their example and give up themselves and spare some of their money for the poor in Jer-
usalem.

394  Ogereau writes, pg.377: “His [Paul's] intentions seem to have extended beyond the mere
alleviation of poverty by means of charitable giving. Indeed, he appears to have aimed at
reforming the structural inequalities of Graeco-Roman society that were also becoming
apparent in the early Church, by fostering socio-economic icotng between Jews and
Gentiles and by establishing a global, socially and ethnically inclusive kowvmvia among
them”

395  Ogereau: The Jerusalem Collection as xowwvia, pg. 363: “The Jerusalem collection was
thus the practical expression of kowvmvia across socio-cultural and ethnic boundaries. It
was a manifestation of a persistent concern for socio-ecnomic equality and solidarity
within the Christ-centered éxxAngia.”. pg. 373: “When kowaovia is thus associated with
tooTys, the socio-economic dimension of Paul's collection becomes even more evident. It
evokes a certain sense of political unity and socio-economic equality within the (global)
community of Christ-followers to an extent that is observed nowhere else in the New
Testament except perhaps in Luke's summary depiction of the original Jerusalem com-
munity. The linguistic and conceptual similarities are striking.”
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to help with the collection was inspiring for the above mentioned brothers in
Macedonia. Again, the fund was called “service to the saints”, that is support of

other Church members in need.

It is worth mentioning that towards the end of the chapter 9 Paul adds new
notions and metaphors to the discourse. 2 Cor 9,12: , 8t % Owxovia T
Aettovpylag TadTyng o0 pévov éoTiv mpooavaminpolion Ta VoTepRUATa TEV ayiwv, AAAGL
xal meptocevouon Ol MOAARY edyapisTidy Té Bedd-* Paul explains the reason for the
collection, which refutes all the attempts to explain it as temple tax or similar.
Paul himself writes that he has done the fund-raising for the poor parts of the
Church, in order they may have more now and also to boost the thankfulness of
Church members. Serving others in providing for them makes the former more
devout and the latter more grateful.

Paul uses metaphorical language: serving to the Church, is like the service in
the temple. The parallel is made just on the level of language. The same word
that is used for the worship in the temple, ,,Aeitovpyia®, is used here of
supporting other members of the Church. so that everyone would have enough
and be equipped for the work of the Church. Serving by sharing money with
the poor ones has two outcomes, it satisfies the needs of the saints, and glory to

the God.

5.1.1.2 The Holy Spirit

In the beginning of the epistle to Romans, Paul speaks about the spirit of
Holiness. Rom 1,4 “tof épiofévtog viod Beol év duvaper xate mvelpa dyiwoivyg €€

avaotacews vexpldv, Tnool Xpiotol ol xupiov Hudv”. The form uses noun instead
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of the more usual adjective when describing the Spirit of God. This is thought
to be a Hebraism?®® in Paul's Greek®’. The different wording helps us remem-
ber that beside being the person of Trinity and divine power, the Spirit is con-
nected with the holiness, foremost attribute of God, mercifully granted to those,
who belong to it. Its presence is the presence of the “holy”, the same is true of

its effects and actions done inspired by it.

The verse of Rom 6,23 has already been mentioned earlier in connection
with the intercession “the holy ones”. In the whole Pauline corpus there are
only other 9 occurrences of the collocation “mvelipa dywov” in different
grammatical forms*®®. These are by no means all the cases of the “mvefiua”,
nonetheless, it is virtually impossible to elaborate sufficiently on Pauline
pneumatology as such within this thesis**®. Our main concern is to observe the
semantic field of “dyiws”. It would have been interesting to compare all the
occurrences of “mvefipua” with other collocations and then conclude if the
collocation with the adjective dyios bears some special significance, but

unfortunately it is virtually impossible within the scope of this thesis. The

occurrences of the collocation “mvedua dytov” do not share any common pattern

396  B. Schneider, “Kota mvelipa dytoguvng (Romans 1,4),” Biblica, vol. 48, pp. 359 — 387,
1967. W rites the following (pg. 379): “mvelua aytoguvng..may well be the relic of an
older, more literal rendering of the Hebrew Ruach Kodes,or its Aramaic equivalent, re-
flecting the Semitic flavor of the primitive Palestinian kerygma on which the credal for-
mulary underlying Rom1,3-4 may well have been based although this term had long
since been replaced in general usage throughout the Greek-speaking early Church by the
LXX form mvelya ayov”

397  Ibid. pg. 379: “For Paul, then, mvelipa dytoguvng would be a unqiuely specific and nos-
talgic at Rome for designating the “Spirit of holiness” received and poured forth by the
risen exalted Lord and Messiah on all those who believe in and invoke his name.”

398 That is with and without articles

399 I would like to discourage from reading Schrage's book on sanctification and pneumato-
logy in Paul. Unfortunately in all the sections it promises to elaborate on holiness and
sanctification, it only speaks about the justification.
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which would enable to divide them into some logical groups. We shall
therefore list them as they appear in the Bible.

Chapter 5 of the epistle to Romans opens by saying that, having been
justified by faith, Christians have now peace with God through Jesus Christ.
Faith is the door that gives access to grace. And therefore Christians can boast
not only in this grace but also in sufferings, that lead through perseverance to
hope, not to despair. This hope is not vain. It is based not in something
accidental, but on something as solid as God's love.

Or should we rather say liquid. It was shown in the chapter on holiness in
Luke, that the early Christian theology used an image of water, oil or even
general property of liquidity to describe the Holy Spirit. Paul uses the image of
engulfing to describe God's love that is poured out into the hearts of the
believers through the Holy Spirit. Rom 5,5: “y 0¢ éAmis o0 xataioylvel, 6Tt %
gydmy tol Beol éxxéyutar év Tals xapdialg Hudv o1 mvedpatog ayiou Tod dobévtog
Auiv.” Holy Spirit is here the carrier or medium of God's love, personified God's
love itself is not intended. God's Spirit is so near to humans that it has access to
their inner hearts. Spirit knows man's heart and therefore it can intercede and
pour love.

The notion of Spirit being poured out is by no means new to Paul. He used
already established prophecy from Joel 2,29 about the last days and day of the
Lord. In using this metaphor, Paul shows his understanding of the present time
as the time of the eschatological outpouring of the Spirit who gives

prophecies*®. The prophecy that the Spirit carries in this verse is that God

400 Dunn, pg.252: “Paul has in mind the experience of hope, rather than the thing hoped
for...God's love not simply as something believed in on the basis of the Gospel or the
testimony of the cross.., not simply the certainty of God's love (Kuss), but God's love it-
self (Althaus) experienced in rich measure.”

226



loves those, who believe in him despite their national and ritual place of

origin*o!,

Interestingly enough, in the whole chapter 8 of the letter to Romans there is
not a single case of “Holy Spirit”, though, of course, it is implied*®. In this
chapter, Paul develops his theology of Spirit, he speaks about the new law of
the Spirit which leads to life, not to condemnation (as opposed to the written
law). The Spirit lives inside believers and through this presence testifies of the

belonging to God. This inner presence is the beginning of the eschatology.

In the following chapter 9, Paul gives background for his ministry of
preaching of the Gospel to the Gentiles by explaining the relationship between
them and the Israel: Rom 9,1: “AMpbeiav Aéyw &v Xpotéd, o0 Yebdopat,
TULLUAPTUPOUENS Kol THg guveldnoews pou év mvelpatt ayiw”. His service is not the
service of the dead law leading to condemnation, it is lead by the Holy Spirit,
i.e. the Spirit of God, not his human, fleshly one. It renders Paul's service

spiritual. In the same way the Holy Spirit purifies the cuveidnois of the Gentiles

and thus makes them acceptable for God: Paul's cuveidnoig is the co-martyr in

401  Fitzmyer, pg. 398: life-giving water being poured out: “Paul applies it to God's love, i.e.,
to the divine energy manifesting itself in an overwhelming embrace of once godless
creatures who are smothered with his openness and concern for them. It is the manifesta-
tion of God's giving of himself without restraint, in a way unparalleled by any human
love. It is impossible for a human being to imagine the dimensions or bounds of divine
love; humanity knows of it only because God has graciously willed to pour it out and
make it known.”

402  This is the point which shows the weakness of the choice of method. In a summary like
this, one may easily lose the overall theological picture. I have restricted myself to the
lexical analysis with sight to the theological conclusions. However, I am well aware how
difficult it is to build a theology on single words.
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the same Holy Spirit*®®. Paul is the first recipient of the message and of the

testimony and then he testifies further.

Chapter 14 deals with the topic of purity and sufficiency of faith, as we
shall see further. In the polemic about freedom of one's food choices, as
concerns the measure to which the ritual food-laws can be abandoned, there is
the statement that the kingdom of God actually does not deal with food and
drink. Matters of ritual purity including food-laws are not the point of the
Gospel. The Gospel is spiritual and therefore the matters of keeping one's body
ritually pure are indifferent*%4,

Rom 14,17 : “o0 yap éotv 9 Pactreia Tol feol Bpdiois xal méoig dAAL dixatogivy
xal elpnvy xal xapa év mvebpatt ayiw-” Rather than about food, the Gospel is about
what the Church receives in the Holy Spirit. The Spirit who is holy, brings
about the eschatological Shalom to those who are justified and who therefore
give thanks for the joy of the redemption. The whole new spiritual life of the
Church happens in the Spirit and it is founded on the work of the savior

Jesus*®. That the Spirit is called here “holy”, may carry the meaning that the

403  Dunn explains the preposition “ev” in the following way: Dunn 523: “In the “ev” phrases
the “ev”” does not have quite the same force, the former being more local (Adam Christo-
logy), the latter more instrumental (inspired by). An equivalent of ”Christ” and “Spirit”
should therefore not be derived from this verse (cf. Leitzmann), though, of course, the
two phrases are two aspects of the basic condition of the believer for Paul — the being IN
Christ, sustained BY the Spirit.”

404 The body as such does matter, but not as much as it did in the Jewish law. On one hand,
Paul does not abandon ritual law, on the other hand he teaches more freedom. But never
absolute freedom. Paul never says that body would be indifferent. Some of his followers
obviously embraced the new freedom too far. In the 1 Corinthians Paul has to give them
some boundaries, as to their sexuality and also in the matter of food. In the epistle of
Romans his concern is to show freedom form the food-laws. In the epistle to Corinthians
he gives a barrier in forbidding the food offered to idols.

405 Fitzmyer, pg. 697: “Three qualities two of which echo key ideas of the doctrinal section
of Romans, uprightness (chaps 1-4) and peace (5,1 a 8,6), proceed from the Spirit's
promptings and are conditions of Christian conduct in the Kingdom or, better, are
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sanctification cannot be procured by obeying food-laws, but by adherence to
the Spirit of holiness who sanctifies, despite the subject's eating “whatever is
found in the meat shops”, that is, even potentially defiling stuff.

Paul thus continues in the internalizing line of purity laws (Mt15, Mk7). The
previously outward requirements are replaced with ethical maxims. What
matters is not that which enters a person from outside, but that which comes
out, defilement does not threaten the body, but the heart, not hands but the

consciousness.

The following occurrence appears at the closings of the letter. Paul has
finished the main body of teaching and is slowly moving to the final discourse
on the collection and to final greetings. In Rom 15,13: he writes: “6 0z Beds ¢
gATidog mAnpwoat Opds mdong xapls xal eiphvne &v 6 moTedew, eis TO TeploTEVEY VWS
év Tfj EAmioL &v duvauet mvedpatog ayiov.” Paul asks that God would fill the Roman
Christians with joy and peace in faith. This should happen through the Holy
Spirit. The sending Father is “God of hope”, the Spirit operates likewise on
hope and power. Calling the Spirit in this verse “holy” does not add any extra
information to the text. Associating the power to the Spirit is parallel with all
the other uses in the New Testament, especially the Lukan literature, where all
the important people who started something new were filled with the Holy
Spirit and started speaking boldly in power. This is also the same notion
described in 1 Cor 12,3: Nobody can say Jesus is the Lord, except through the
Holy Spirit. Here, however, towards the end of Romans, Paul's blessing stresses
the hope. This Spirit of God, active in this world, is reliable, one can hope in it

to empower and flood with all good things. The Holy Spirit is the one in whom

eschatological gifts that characterize the kingdom”

229



the empowerment happens, who fills the believers with all the above

mentioned good things.

The next case of the collocation “mveva dyov” appears just few verses further

in the discourse on Paul's ministry. This specific verse, however, requires a lot
more attention than just explaining the role of the adjective “holy” in the
collocation. Paul uses sacrificial language of holiness in building his metaphor
describing his own ministry. He says that his mission to serve to Jesus the
Christ among the Gentiles, is God's mercy. Further, he qualifies this service as a
priestly ministry, where the sacrifice*’® are Gentiles, sanctified by the Holy
Spirit.
Rom 15,16: “v 15b: [8i& )y ydptv Ty Jobelody pot Omd To¥ Beol] eis o elval pe
Aettoupydv Xptatol ‘Inool eig e 0wy, iepovpyolvta To edayyéhiov Tod Beol, va yévytal
7 mpoadopa T&Y EBvév edmpdadextos, Nyaouévn év mvedpatt ayiw.” In respect to the
holiness in the collocation “mvelpa dyov” it is the work of the Holy Spirit to
sanctify the metaphorical sacrifice, that is the Gentiles. This is very unusual.
More popular among the first Christians when speaking about the sacrifice, was
to point to the sacrificially explained death of Jesus*?’, who is also believed to
be the metaphorical Priest. Here, however, the author takes for himself the role
of the priest and for the Gentiles the role of sacrifice. Gentiles - called pure and
laid at the holy altar of God?

We need to untangle first the main layers of the metaphor Paul is using. The

original language of the metaphor is that of the priests in the Jerusalem temple,

406 In this case as in that of Rom 12,1 the sacrifice is not expected to be slayed. It is sup-
posed to be living.

407 Viz all the previous chapters. Especially, the language is strong in the epistle to
Hebrews. Heb 7 most of all.
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the new setting is Paul's ministry of Gospel: The Jerusalem temple was run by
the priests, Aeitovpyor, who were separated for the service of God since their
birth into the noble family. They had special law only for themselves that
bound them to be set apart even stricter than the whole holy nation. The purity
laws were much more rigorous for them, because they had the contact with the
holiness of the temple. Nothing defiling could touch the temple, therefore these
people were what we could call “holiness elite”. Or, at least, were supposed to
be. In the period of our interest the Sadducees, the priestly temple
establishment, were so corrupted and so repulsive to the believers that whole
host of purity sects emerged, among which also the purity sect of Pharisees,
Paul's original background. To describe himself as a server at the temple*®®, he
is referring to both the original ideal of the temple-service and the rabbinic idea
of spiritual service by fulfillment of the law, as well as to the Christian idea of
spiritual service by obedience in faith*®.

The task of a priest is to mediate between God and his people. It is a person
who can enter so holy a place that would be dangerous for anybody else. At the
same time, he is a human being, and therefore can listen to troubles of the
believers and carry the supplications to the heaven. In the case of the Jerusalem

temple, this happened also by the means of sacrificially butchering the

408 Dunn,pg. 859: “Although Aertovpyog can mean merely a servant, as most often in
LXX..., almost certainly Paul has in mind here the more specific cultic sense
(“priest”), .... This is not to say, however, that Paul thought of his own ministry as in-
volving literal cultic activity. The cultic language is transformed (not merely spiritual-
ized) by an (pg. 860) eschatological fulfillment ... that is to say, the division between
cultic and secular (together between sacred and profane, clean and unclean — 14,14,20)
has been broken down and abolished (see also 12,1) as part of the breaking down of the
(in large part cultically determined) distinction between Jew and Gentile... “

409  Fitzmyer, pg. 711: “If clement of Rome 1 Clem 8,1 can look on Old Testament prophets
as cultic ministers of God's grace “o1 Aeitovpyor ¢ yopitog tov Geov”, this term can be
applied even more to the apostles, prophets, and teachers of the New Testament” Com-
pare with the chapter on holiness in 1 Clem.
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sacrifice. The sacrifice had to be ritually pure and perfect, without blemish, its
purpose was to open a channel between God and the believer. Priest entered the
temple covered by the blood of the sacrifice and brought the believer's issues
before God*!°.

Paul, knew of “spiritual sacrifice”*!!

of prayers and studying Torah etc. from
his rabbinic background (viz. further). The cult is internalized and all the
people of God should be able to live on the same level of purity level that is
required of the priest themselves. But nowhere in this original life of the
metaphor fit Gentiles. They are the source of defilement, they are the ones who

the temple must be protected from. They are the destruction and defilement of
the temple. How could they be “acceptable” in the eyes of God, “edmpéodextos”?
For Jews it is abomination to even say that a gift, “s mpoodopa”, concerning
Gentiles “tév évév “, would be acceptable “edmpdadextos”.

Paul says here, however, that this repulsion has been overcome. Gentiles
have not only been purified by the faith, they also have been sanctified. Their
sanctification happened in the Spirit, when the it adopted them, accepted them,
included them. They are now brought by Paul, through his work of preaching of
the Gospel, at the altar of God, in front of God's face. And Paul is not afraid of
the Lord's wrath of such possible abomination, he is persuaded that even

Gentiles can be worthy of His presence when made acceptable by the Spirit.

410 Though not all sacrifices were necessarily bloody. For the poor people, e.g. , there was a
possibility to present just the plants.

411  Walter Radl in his article “Kult und Evangelium bei Paulus” is against calling the pro-
cess “Spiritualisierung” and he prefers rather “Somatisierung” but in the case of Rom
15,16 he comes up with yet another designation, i.e. “Verbalisierung bzw. Kerygmatis-
ierung” pg. 66: “Das “Scheriben” an die Romer (im doppelten Sinn des Wortes) ist
selbst als Verkiindigung des Evangeliums — Teil von Paulus beschreibenen Liturgie” . In
Biblische Zeitschrift 31 (1987), 58 — 75.
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God himself sends Paul. It is the promised*'? eschatological time when even
Gentiles are invited to worship the Lord God. Paul's task is that of mediating
this encounter, that is the work of the priest, “iepovpyolvrai”#!®. He preaches the
Gospel and he calls the Gentiles to Jesus. In their faith, their hearts and
consciousness are purified and they are sanctified by the Spirit. Now they are
ready to be presented before the Lord God Almighty of Israel as a gift, pleasing,
pure, perfect, sanctified. It is this transformation of the Gentiles into saints that
the Spirit does. It is the Spirit who is holy and who imparts this holiness also on
those, who believe. In this case the adjective “dyios” in the collocation “mvedpa

dyov” is therefore crucial, for it is the Spirit, who imparts this quality on those

who belong to it.

The cultic language continues also in the next case of the collocation
“mvedua ayov”. In 1 Cor 6,19: Paul describes bodies of Christians as the new
temple of the Holy Spirit. “# odx oidate 811 10 odua dudv vads Tol év duiv dylou
mvebpatds oty ol Exete amd Beod, xal ovx éott fautdv;”. In the chapter 3 of the
same epistle, Paul uses the notion of the temple to describe the community.
There, in the v 16., he says only: “vads Beol éote xal 0 mvelpa Tob Beol oixel év
ouiv”. Of course, that the Holy Spirit is intended also there, but for some
reason*'* the author decided to use the adjective Scriptures only in the case,
where he describes Christian's body as the temple and not when he thus

describes the whole Church. As we have seen earlier, the Holy Spirit knows the

412  Ezk 34

413 Dunn, pg. 860: “...the word does not occur in LXX nor elsewhere in the New Testament.
But in Philo and Josephus it consistently denotes the priestly offering of sacrifice,
though it should be noted that in [both]..it..is something the whole people can do.”

414  Probably this would be just involuntary. Paul was not writing a theological tractate with
focus of clear-cut language precision.
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spirit of every individual. Every human has a physical body, but they also have
a spirit which is metaphorically located in heart. If this human spirit is known
and touched by the Holy Spirit, if the latter is invited to be active in the
believer's life, then this particular believer in his bodily form does exactly the
same thing as the actual building of the Jerusalem temple did: It is the place of

meeting.

To look deeper into the metaphor of the temple, it is necessary to explain its

original life. Naog is the term describing the inner sanctuary of the temple, the
place restricted to the priests. It was first built for the Ark of Covenant and
because of it, and around it, the glory of God dwelt in Jerusalem. It was the
place where God had his home among his people and made them special. From
the ark, Holy of Holies, and the whole Temple, holiness, manifested as glory of
God, was emanating, making the Jerusalem holy city and Israel holy nation,
selected, set apart for the use of God. Both cases of the metaphor in the 1% Cor,
describing saints as vaés, speak about the sanctuary rather than the whole
complex of the temple, which is rather a more intimate language. Again, the
believers in focus are most likely of Gentile origin.

In the chapter 6 of the 1* letter to Corinthians, it is twice repeated (v 13 - 18)
that a body is from God and for God, not for food nor for mopveic, which are the
two most important remaining purity issues for Paul. It is important not to dam-

age the bodily temple by defilement*!®. The body, says Paul in 1% Cor, can be

415 Y. Liu: Temple Purity in 1 -2 Cor, pg. 145: “Sexual sins like defilement of the individual
body exert a severe impact on the spiritual body of Jesus Christ and destroy the worthi-
ness of one's body as the limb of Jesus Christ.” and again in pg. 173: “...Paul associated
temple purity with corporeal holiness. The physical body is connected with Christ in a
spiritual dimension, and sexual misconduct is a violation of Christ's body and endangers
the purity of the temple-community.”
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either united spiritually with other Christians and God in a spiritual way and
thus creating purity by the indwelling Spirit, or it can be used for the physical
unity with a prostitute. In the same way as the body benefits from Lord, it is
destroyed by the illicit union, as Paul later uses the lex talionis, saying that who
destroys the temple of God, shall be destroyed by Himself*'¢. Each person has
been given a body and the way they treat it does matter. If they miss the goal
and they use their body for illicit unions, such as being with a prostitute or eat-
ing idol food (viz further when discussing the purity of foods in 1 Cor 8 -10),
they are sinning against their own body, defiling it. The original purpose of
body, however, is to use it for the glory of God (v.20). Each of the members of
the “body of Christ”, of the “Holy Spiritual temple”, have to keep their own
bodies, building blocks, in the same purity. It does matter how each member

lives their life of faith and what building block they are offering.

Therefore, to come back to our original focus, the bodies of the believers are
now the new sanctuary for God, place of dwelling of the Holy Spirit. The same
Spirit that filled the Jerusalem Temple with the Glory of God in its inaugura-
tion, is now active in the bodies of Christians of both Jewish and Gentile ori-
gin. It is therefore an imperative, not to defile this dwelling place by the things

that repel God, that cause his wrath. Body of each believer is to be set apart for

416 Ivarson says, that such behavior is against what he calls “the second protocol of mascu-
line behavior” that is to show weakness in not being able to control one's passions.
(Identity Formation in the New Testament. Ed. by Bengt Holmberg and Mikael Win-
ninge 2008. WUNT I 22, Fredrik Ivarsson: A Man Has To Do What A Man Has To Do.
Protocols of Masculine Sexual Behaviour and 1 Corinthians 5-7) However, in the same
way as in the pagan world body is grave of soul, Paul says it is the temple not only of a
human soul, but that of the Holy Spirit.
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God from every defilement. The indwelling Holy Spirit is holy. The Spirit sanc-
tifies them, but they should not defile its dwelling place.*!”

In the Second epistle to the Corinthians, at the beginning of chapter 6, there
is a list of sufferings Paul and his fellows had to go through. It is very well lit-
erately structured. First, there are three triplets of different types of suffering,
starting from general ones, such as tribulations etc, moving to more specified,
such as imprisonment etc. Following this list, there is a catalog of qualities that
the believers show in all these sufferings. Among other things, Paul also says
that he and his fellows commend themselves to God in sufferings 2 Cor 6,6 :
“Gv ayvétnTi, &V yvwoel, v paxpobupla, év xpnaoTéTyTi, év mveluatt aylw, &v aydmy
avumoxpitw,” What strikes us at the first reading is that he lists Holy Spirit side
by side human bravery in the sufferings. Why would Paul put in one list the
Holy Spirit beside “purity”, “wisdom”, “endurance” and “kindness” and “per-
fect love”? We do not know. The most plausible answer is that he understands
all these as “fruit”of the Spirit. All these qualities that the believers are able to

t*18 who is

show in the tribulation are granted by the power and help of the Spiri
holy and therefore imparts its qualities also on others*!’.
The second case of “mvefua dyov” in the 2 Cor is one of the few text

concerning the Trinity. 2 Cor 13,13: “H xdpis to8 xuvpiov ‘Inool Xpiotod xal 7

417  Next occurrence of the collocation “Holy Spirit” is the v 12,13 which says that No one
can say Jesus is Lord unless in the Holy Spirit and which is mentioned in the discourse
on Rom 15,13

418  Barnett, pg. 329: “The Holy Spirit being both personal and powerful, is the agency by
whom Paul is enabled to fulfill his ministry”

419  Martin, pg. 177: “...we conclude that when Paul writes Tvelua dylwov he means or im-
plies a reference to the “Holy Spirit” ...but with the emphasis on the “power” that de-
rives from him...therefore whether planned of spontaneously, the person of the Holy
Spirit fits in (at least in Paul's mind) with the list of these positive attributes, and in fact
gives a rationale to that list by showing that divine power-in-the-Spirit matches the
apostle's too human weakness, the point under discussion at Corinth”
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aydmy toU feod xai 9 xowwvia Tol ayiov mvedpatos ueta mavtwy Hudv.” Here, Paul
has brought together balanced formulation ascribing each person of the Trinity
their attribute. Holy Spirit is here set beside Christ Jesus and God. To the three
persons of the Trinity three shared qualities are added: to Jesus the grace, to
God the love and to Holy Spirit the communion, “xovwvia™?°. The Holy Spirit
creates platform, it is the soul of the Church, the personified unifier. Curiously,
“xowés” means “common” and can also be translated as “defiling”, but the
“xowvwvia” of the Spirit is creating new platform, where the common is not
opposite to holy, but is marked by it. The adjective “holy” in the collocation

does not add any further value or information than that the subject is the person

of the Trinity.

The Holy Spirit is also mentioned at the opening of the 1* epistle to the
Thessalonians. Paul reminds the readers that when he had been there, his
preaching was in the Holy Spirit, which manifested itself the same way as we
have observed also in the Luke, not only in word but also in power and joy. 1
Thess 1,5n: “dt1 10 edayyéhiov Nudv odx yevndy eig Ouds év Adyw wévov @Al xal év
duvdyer xal v mvedpatt dylw xal mAnpodopia moA, xabas oldate olol Eyevidnuey Hyuiv
Ot Updis. xal Opels wuntal Rudv Eyevibyte xal Tol xuplov, delapevor Tov Adyov év
BAier moAN] peta xapés mvevpatos ayiov.” The Spirit here adds power and gravity
to the apostolic speech and at the same time joy to the hearers of the message.
And again from the other perspective, the preaching and hearing are happening
on the platform prepared by the Spirit. It is not some humanly speech;
preaching of the Gospel happens within the sphere of the spirit and is inspired

420 J.Y. Campbell compares the New Testament use of the word with the secular Grae-
co-Roman use in the article “kowvwvia and its Cognates in the New Testament” in JBL,
51 (1932) pg. 352 — 380.
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and empowered by it. In the previous case, we saw that the personified Holy
Spirit can be grieved, here the it “gives joy” despite hopeless situation of life
and sufferings. The language connected with the Spirit here is that of lavishing
of good things which are brought about through the service of the Gospel.

Four chapters later, Paul reminds the Church that they were called not to the
impurity but to sanctification. The verse 4,7 shall be yet discussed in the
section about sanctification, however, here it needs to be mentioned that the

sanctification is said to happen by and through the Holy Spirit.

The two extremes of the semantic field of holiness stay the same, impurity
and holiness. Through faith in the preached Gospel, the Christians are living in
sanctification. But their sanctification should be visible, especially in
abstinence from mopveia, as suggested earlier in the chapter 4 of 1 Thess.
Should anyone disregard the gift of sanctification by leading a laid-back life
full of impurity, then such a person is said to be loathing not the people who
preach, but God himself, who gives the Holy Spirit: 1 Thess 4,8: “7oryapoiv 6
afetédv odx dvBpwmov dbetel dGAAG ToV Bedv TOV diodvTa TO mvelua adTol TO dytov eig
Opdg. “ It is clear, that the Spirit is provided by God and that it lives now in the
Christians. It is then implicit that by its indwelling, the Spirit sanctifies the
recipients. Living immoral life is then not considered as the sin of blasphemy
against the Holy Spirit, but against God who is the donor. In living non-
sanctified life, one turns the spiritual message and life into pure works without
life. Such behavior desecrates, literally “de-gods”, “ébeteiv”’ God, it robs God of

his holiness, transcendence and spirituality, blasphemes his Name.

Summary: In all these cases we have observed that the Holy Spirit dwells in
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the hearts of believers, coming from manifold backgrounds, thus turning them
into sanctified building blocks of the new society. As each believer is its
temple, so is the group. The Spirit is sent by God. It can be grieved, it can fill
with glory, power and joy. It seals the believers for God and transforms them.
In it, the old Scriptures were written and in it, preaching of the Gospel happens:
the powerful speech, in the same lines as we have also seen earlier in the Lk-
Ac. If there is any sanctification, it comes from the Holy Spirit, since it has the
quality of transcendent power and beauty and holiness. It sets apart for God, it
pours out the love of God into the hearts of everyone and thus turns them into
“sanctified”. But this gift is not given, in order to relax the Christians from
doing good and living ethically. Since the bodies are thus sanctified, it is
important to consider what the believers do with their bodies. There are two
illicit unions. One is sexual union with a prostitute or in adultery or incest, the
second is sharing in the meals offered to idols. These two imperatives have
nothing to do with reaching sanctification. They are required secondary laws

which show what it means to belong to God.

5.1.1.3 Other Collocations with the Adjective “@ytos”

¥4

There are fifteen cases collocations of the adjective “ayios”, other than the

“mvedua dywov”. In the epistle of Romans, all the occurrences have something to
do with Israel: Scriptures of the Old Testament are holy (1,2), the Old
Testament law is holy (2x in 7,12), Israel is the “holy root” (2x in 11,16), and
Christians should present themselves as “holy sacrifice” (12,1). In the end of
the epistle, the exceptional case of “holy kiss” appears, which is then repeated

in the end of other two epistles (1* and 2™ Corinthians). In the 1* Corinthians
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there are three more cases (except for the holy kiss in 16,20), they all carry
slight ethical ring: Christians are holy temple (3,16) and then Christian children
(7,14) and women (7,34) are both holy as well. It is difficult to look for any
clusters of meaning-related groups. It is obvious that the epistle of Romans is
mostly concerned with the Hebrew images of the holiness and uses them
metaphorically and that the other epistles move from the spiritual explanation
of the cult towards ethical requirement of “holy” living. All the cases shall be

now interpreted in the suggested order.

Holy Scripture.

All of the early Christian authors considered the text of the Old Testament as
divinely inspired and sacred. The obligatory introductory quotation formula
usually mentions the Holy Spirit, who says something through the given author.
In the beginning of the epistle of Romans, Paul says the same in different
words: Rom 1,2: “8 mpoemyyyeihato St tév mpodntév adtol év ypadals dylag™?!.
The Jewish Scriptures are not abandoned as overcome, they are not dismissed,

on the other hand they are accepted and embraced as holy.

Holy Law.

The same is repeated in other words in Rom 7,12: “date 6 uév vépog dytog xat

b

N &vtod) ayla xal Owale xal dyabn.” Here the “véupos” and “&vtody” are
synonymous; in both cases the set of the Scriptures of the Old Testament is

meant. They are holy because they were inspired by the Spirit who spoke

421  Dunn, pg.11, notes that this is “the only time this phrase (holy Scriptures) as such occurs
in the New Testament”. He further notes yet one synonymous occurrence of “iepa
ypappatae” in 2 Tim 3,15.
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through the authors. But they are also called “holy” because they reveal God's
will as shown to his chosen nation. In repeating dyios twice so near to each
other*??, Paul stresses that he had no intention in calling it abandoned*?,
overcome or dismissed. Paul is full Jew who honors law with all his life and he
is submitted as the holy will of God thereby declared. He agrees in his heart
and mind that law is valid. But further in the chapter he says that it is not the

way or rather means to salvation.

Holy Root.

In the chapter 11 of the epistle to Romans, Paul is in the midst of his
discourse on the validity of the revelation of God's will to Israel, on them being
the truly holy nation. It is the fight against the abandonment of the law, against
antisemitism in Church. How far are Christians just a Jewish sect? Paul is
himself Jewish and his encounter on the way to Damascus was rather a call
than a conversion. He never turns back on his Jewishness***. But in the
eschatological moment when the Holy Spirit has been poured out on everyone
and young ones prophecy, he is the messenger of the good news to the nations,

so that they too would bow down before the creator. Their way has been paved

422  Consider two things, first, that in Hebrew such repetitiveness is sometimes used to ex-
press superlative and second, that the same information is repeated twice, which makes
it a sort of superlative parallelism. It is important for Paul to show the holiness of law.

423  Dunn, Commentary, pg. 385 ,,Paul could only speak as positively of the law as he does
here if he thought that his critique was directed against an abuse of the law — by sin, and
most manifestly (to his Christian eyes) in the pride and presumption of his own
people...Thus the holy although broadened out from the more restricted sphere of cultic
purity (1,7), still embraces the law.*

424  'W. D. Davies, “Paul and the People of Isracl” NTS 24, pg. 4 — 39. pg. 13: “Paul presents
the quintessence of his Gospel at the very beginning” of Rom, in 1,16 “it is the power of
salvation for everyone — Jew and Greek — who should believe” ... pg. 14: “...there are
those among the Jews who hear and accept the Gospel, and those who do not... A rem-
nant has believed and it remains true that the nucleus of the people of God, the Church,
is still Jewish — as Jewish as Paul himself!”

241



and enabled by the Messiah, Jesus from Nazareth. Also they can now join in
the eschatological worship*?® of the Lord God of Israel, the creator. And
therefore it is important not to forget the roots. Not to cut the faith in Jesus
from his and its Jewishness.

In the chapters 9 — 11 of Romans Paul explains the need of appreciation for
the Jewish background of the Christian faith. In the verse 16 of the chapter 11,
he uses two metaphorical images to explain better in what way is Israel “holy”.
Rom 11,16: “ci 3¢ % amapyy) ayia, xal 0 dOpapa- xal &l % pila ayia, xal of ¥Addot.”
Both images*® are at the beginning of something new, they are the sources:
firstfruits are the holy first produces of the harvest, that are presented as the
“thanksgiving offering” to the Lord and root is a source of the life-force for a
plant. Israel is not holy for being the guardian of the Law, but for being the first
fruit, the oldest child, the carrier of the first revelation of God. Just because
they were the first heralds does not mean that they would lose their holiness
when all the rest of the harvest arrives, they remain special and they sanctify
the rest of it.

The second image, the root, conveys very similar notion. If the Church
wants to live, they cannot cut themselves away from the roots. Israel is sucking
its life-force from God's holiness. Should Christians cut themselves from Israel,
they would end up cutting themselves away from the life-giving source. The
roots of Jewish faith are drinking holiness and the Christians should tap in

rather than cut off. This does not mean that they should seek their salvation in

425 W. D. Davies, “Paul and the People of Israel”, pg. 16: “This enigmatic phrase (mog
IoponA cwbnoetar) must not be diluted to mean the greatest and spiritual blessings in a
general way: it denotes rather the inauguration of the End (11,15).”

426  Fitzmyer, pg. 614: Lists possible explanations: “Origen and Theodore of Mopsuestia,
the first handful of dough and the root are Christ, whose holiness guarantees blessings
for all humanity... Barrett and Weiss — the converted remnant, the “elect”...etc”

242



the law*?’

, but that they need to embrace the roots, because therefrom flows the
revelation and holiness*?8.

Holy Sacrifice.

After the discourse on importance of Israel, Paul opens (odv) new chapter
using the cultic language. Christians of both Jewish and Gentile origin should
not bring animal sacrifices in temple anymore. Rom 12,1: “TTapaxadd odv Ouds,
GOeAdol, dia T@V oixtTipuddy Tol Beol mapacTiioal e cwpata Hudv Buoiav {Boav dyiay
edapeatov ¢ Bed, Ty Aoyuay Aatpeiav Opudv-” What they should do is to bring
themselves as the sacrifices. Not like dead animals or Jesus, giving their blood
in the altar, but in /iving every day the life worthy of his servants. Paul does not
want to imply that Christians should make a new cult or a new ritual that
should be repeated every day*?°. Neither does he say that the Jerusalem cult has
been “developed” or “upgraded” to a new, better, level. He does not say that in

bringing the “Aoywy Aatpela” Christians would somehow earn God's favor**?

427  Dunn, commentary, pg. 659: “...the Pharisees, or at least a significant portion of them,
evidently saw it as their objective to extend the holiness of the temple throughout the
land, at least in that they observed in daily life the level of purity/holiness required in the
last only in relation to the temple... there is no reason why the two halves of v 16 should
be synonymous rather than complementary... on the contrary, Paul probably intended to
bring both ideas together in this verse (early converts, including Gentiles, as promise of
the complete harvest, including Jews; promise to patriarchs as assurance that God is still
faithful to Israel as a whole).”

428 Dunn, commentary, pg. 660: “How much “theology of sanctification” can be drawn from
this verse is unclear. It is hardly likely that the metaphors should be pressed to give and
allegorical meaning — holiness transmitted from first offering/ patriarchs to eschatologic-
al believers in the same way as it is transmitted from offering the whole lump or from
root to branches...any doctrine of sanctification drawing on this verse must observe the
tension in Paul's thought regarding the promise which is to Israel... but which also comes
to expression through grace.”

429  In the Patristic literature we see quite common explanation of this verse in line with the
Eucharist, which is heterogeneous to Paul.

430 Dunn, commentary, pg. 710: ,,The figurative use of sacrificial language is widely at-
tested, both in Jewish and wider Hellenistic literature, often in criticism, implicit or ex-
plicit, of reliance on a superficial ritual performance.* But there is difference “...in Jew-
ish critique of a false reliance on sacrifice it was assumed that ritual sacrifice was still
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either. No. He only uses the language that is associated with the ritual practice
of the Jerusalem cult, in order to use it for his metaphor.*3!

Christians' task is not to die, but to live. Every day. In their bodies. It is
exactly this everyday physical body-bound life that should, according to Paul,
become /oly usia. In the Graeco-Roman world, “bucic” is the technical term
for the sacrifice to deities of day, life and the world as opposed to the chthonic
deities of the death and night. The LXX uses this text to convey sacrifice
brought at the altar. But in both worlds, “fucia” is the animal that is slain at the
altar. It is from the altar that is receives the quality of holiness. The animal is
usually set apart, it should be beautiful and healthy and then it is ritually
prepared and ritually slain at the altar. Its blood has cleansing effect. Once the
animal is so prepared, perfectly cleansed, lying at the altar, it is holy.

What does Paul expect from his readers? Note that in contrast to what was
previously said about holiness, that it is a gift of God, here Paul expects
holiness from the believers. He wants them to present themselves at the altar32.
The altar may be invisible and spiritual, that is, figurative place of
reconciliation between God and men, but the sacrifice is to be physical, bodily.

One layer of the meaning can be parallel to the theology of the body in 1

necessary*

431 Dunn, pg. 709, notes that we usually talk about the “spiritual” sacrifice, however, the
text uses adjective Aoywen and also the body is needed for it, he speaks of “somatizing”
rather than a spiritualizing ... the physical embodiment of the individual's consecration
in the concrete realities of daily life”. Compare also with the article of Davies, where he
also brackets the designation ,,spiritualization”. Also in the epistle of Hebrews it was
stressed “somatizingly” that Jesus obtained body, in order that he might have it slain in
the sacrificially interpreted death on the cross.

432  Fitzmyer, pg. 640: “Paul implicitly compares Christians with animals slaughtered in
Jewish or pagan cults, but he corrects the comparison by adding “living” and the follow-
ing phrases. It is not a cult that offers dead animals to God; Christians who strive to do
what is right give a cultic or sacrificial sense to their lives, as they offer themselves and
their conduct to him.”
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Corinthians, where Paul warns that the body is the temple and it is important to
keep it separate for God, that is holy. It is not to be used for illicit union either
in the idol worship or in sexual union with a prostitute. This is one way to put
it. Another way is, of course, the requirement on Christians to live a life worthy
of God, to honor him in every day of their life, in whatever they do, this would
point to the the adverb “eddpeorov”.

Paul does not require ritual purity of the Roman Christians (compare with
Rom 14), but independent of their origin, whether Jewish or Gentile Christians,
whether “weak” or “strong”, they all should keep their bodies in such a state as
worthy of God, as if they were themselves the sacrificial animals. This does not
mean that they should ritually wash themselves or that they should circumcise,
but, as Paul explains later at the end of the following verse: “to do the will of
God, everything that is good and perfect”.

Despite being called “bodily”, it is not ritual worship*** (concerning washing
hands, cutting body), it is “Aoyiy” worship. Paul is balancing here with the
Graeco-Roman imagery of the world divided into the apathetic spiritual world
of the voug and then the experiential changeable bodily world. In the world
where the temple worship was still practiced, but was also subject to a great
critique from prophets in Israel and from philosophers in the Graeco-Roman

world, Paul uses their modern word, “reasonable”, “Aoyuen™34. That is the type

433  Walter, Nikolaus. "Christusglaube und heidnische Religiositdt in paulinischen Ge-
meinden," NTS 25 (1978-79), pg. 437: “Mit der eindeutig von kultischer Terminologie
geprigten Aussage von Rom 12,1 wendet sich Paulus nicht in polemischer Kritik gegen
irgendeine bestimmte Form von Kultiibung....So sagt er: Auch fiir uns Christen gibt es
eine Form von Aatpeia....Unser ,,sinnvoller Gottesdienst (pg.438)...vollzieht sich nicht
an ausgesinderten kultischen Orten und Zeiten und durch die Hand von Priestern,
sondern durch uns alle ,,im Alltag der Welt™” here he quotes Kédsemann “ Gottesdients
im Alltag der Welt” (1960) in Exegetische Versuche und Besinnungen, II (G&ttingen,
1964),198-204.

434  More on the adjective Dunn , pg. 710, especially the quote from Epictetus.

245



of worship that was desirable everywhere, beyond the temples. Paul therefore
combines at least three worlds together and balances carefully with words in
order to invite everyone to praise God in good life.

Holiness in this verse has been taken from the sacrificial world of the Old
Testament and used in the new context, applied on wisdom of daily life in the
presence of God. This holiness does come out of belonging to God, however, a
requirement is attached to it. God has separated his people and made them holy,
and they should now live accordingly.

Holy Temple.

The image of the temple has already been mentioned above when speaking
about the Holy Spirit and body of every individual Christian. Here, the image is
used for the whole group. They all form together the new temple, the one that
Jesus promised to build in three days. It would also be the temple where the
“spiritual” sacrifice of just discussed verse of 12,1 would proceed,
metaphorically speaking.

The Church is the new temple, the new sanctuary, the new Holy of Holies,
place of dwelling of the Spirit of God. It is to be kept sacred and guarded from
every defilement and destruction*®, otherwise the threat accompanying the
Jerusalem temple would also qualify for the spiritual temple. 1 Cor 3,16: “oUx
oldate 81 vads Beol éote xal T6 Tvedua Tol Beod oixel év OWiv; v.17: “el Tig TOV vady Tod
Beol PBeipet, dbepel ToliTov 6 Beds- 6 yap vads Tol feol dyiés.” Both cases describing
saints as vaés in the 1 Cor speak about the sanctuary rather than the whole

complex of the temple, which is rather more intimate language. Already in the

435 It is interesting that Paul still uses this image even after Jesus reversed the flow of holi-
ness especially on the level of the human interchange. Jesus was embracing the impure,
can not Church embrace them?
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second temple period, as Liu clearly shows, there have been prophetic voices
understanding the community itself as a dwelling place of God, i.e. a temple.
The Qumran community, believing the official cult of Jerusalem to be
compromised, understood itself as the new eschatological temple*® Also, as we
have already seen in the Gospels, Jesus himself said, that he would build a new
temple, using figurative language. Therefore, the metaphor of temple used for a
community was not a new idea of Paul.

First, Paul says in 3,17 to the whole community that they are the temple of
God 3,17b “6 yap vads tol Beol dyiés éoTw, oitivég éote Uueic”. Despite their
factional fights in the Church of Corinth, they are one, singular Temple of God,
dwelling place of the Spirit. Now, who would dare to destroy or desecrate the
Jerusalem Temple? Would they not be afraid of the consequences? Who would
dare? In the same vein, destroying the community of the New Temple bears the
same consequences.

In Romans 14,16, Paul wrote that the fights about who is better (in keeping
ritual food-laws) bring about the blasphemy, here Paul says that the fights about
who is better (in wisdom) have the same effect. In his stern warning he makes
use of the lex talionis: If you destroy, you will be destroyed “el Tig Tév vadv Tod
Beol dbeipet, dbepel Toltov 6 Beds”. Why not mercy?

Paul shows the importance of holiness of the Church, as we shall also see
later. It is not just a community, it is not just AN éxxAnaie, it is THE temple. It is
not ready yet, it is not perfect yet, it has not reached its ékog, it is being worked
on®7. Jesus is the cornerstone and Paul is the master workman. Everyone is

responsible for what they bring on the building. Whether they choose some

436  Liu lists e.g. the following (pg. 58): 4Q174 1, 2-7; 4Q177 111, 5 -5-7; 1QS VIIL5 - 9; IX,
3-6
437  Consider Shep. Herm. Images of building.
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cheap material or they give it everything they have. In such a teamwork there is
no need for boasting. There is need for unity and dedication. Human
independent wisdom is opposes the wisdom of God. The Church is a different
world with different laws and different logic. Human wisdom is not a building
block, it is a box of paper, and as such destroys the stability, destroys the
temple. Church is therefore holy and out of this fact grows responsibility to
hold it in high esteem, and to treat it with highest respect. It is the new
eschatological temple of God.

Holy Children.

The verse in discussion is 1 Cor 7,14%33, : “ylactar yap 6 dvnp 6 dmatos &v Tfj
yuvaxl xal Nylaotal ) yuvn ¥ &mioTos &v T4 a0eAdq- emel dpa T& Téxva D&Y dxdbaptd
¢oTw, viv 0¢ dywt éotv.” The context is Paul's own opinion on whether the mixed
marriages should be kept or dismissed. This is by no means romantic discourse
on “pure soul” of children undefiled with this dirty world. Especially in the
Corinthian community, burdened with spiritual and ethical rivalry, it is possible
that the Church members from the mixed families had hard time, that they were
probably taken as a second-class citizens of the Church*. Earlier in this
chapter on holiness in Paul, it has been mentioned that belonging to Church is
based on the baptism, which is, in turn, based on the work of Christ. It is also
important notion that the Church is the new society, they are those separated for
God, indwelled by the Holy Spirit, they are the members of the new

eschatological family of God, where also Gentiles join in.

438 The following verse is subject to a lot of weird attempts for explanation some of which
shall be mentioned here. It may be the fact there does not exist by this day any larger
study on holiness in Paul compared with the general notion of holiness in the New Testa-
ment which would enable the larger focus. The explanation seems to be quite simple and
basic. I will therefore offer my own exegesis.

439  Contra O'Connor.
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Paul encourages his readers not to dismiss the mixed marriages, once united.
The reason is that affiliation with the “holy ones”/“saints” sanctifies.
Therefore, the reason for discouragement from divorce of the mixed marriages
is exactly sanctification. The believers' sanctity does not depend on themselves,
in their ethical excellence or personal ascetic achievement, it is derivative of
God. In the same way it is derivative for the unbelieving spouses and the
children. It is the affiliation that is the vehicle of the sanctification. In the
scenario where the children and unbelieving spouse live without the believing
spouse, they are impure. What is the difference? The faith. It is the faith that
purifies the heart or consciousness, it is also the factor which decides if
someone is holy or impure. In both Old and New Testament, it is true in
general, and here specifically stylistically verified, that “unbelieving/unfaithful”
is “impure” and the “believing/faithful” is ‘“holy”. The difference is the
faith/dedication. The two extremes copy the scale of the semantic field of
holiness.

If, according to the recurring theme in the New Testament, Gentiles are
purified by faith, than a Gentile without faith is generally impure. This explains
the worries on the part of the divided Church, especially if it included some
Jewish Christians. They now had to be in contact with people who lived with
non-believing, defiling, Gentiles. Could they sit by the same table? And who
had to leave?

Paul stands up for the mixed marriages with yet another possible widening
of the concept of sanctification, which is, in the end, the same just from another
angle. The point of sanctification on the most basic level is to choose someone
from the crowd or something from all the vessels for the special use of God.

Secondarily, then, it is also the extra added transcendental quality when the
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holiness of God touches such person or object and in revealing the manifest
holiness, in glory, renders them also transcendentally touched, that is holy (e.g.
Moses' shining face, untouchable ark of the covenant). God so chooses and
touches his Church. But members of the Church also can choose and so touch
someone and take them out of the general population. The marriage in the New
Testament times among the Jews had also the notion of setting each other of the
spouses apart, for the special and exclusive life together. They were holy for
one another (viz the language factor, read further).

There is yet another level to it: the reverse flow of holiness. Jesus taught that
nothing entering a person from outside can defile them, but only the dirt of
their hearts, which leaks in the form of unethical behavior. Again, Peter in
describing his encounter with Cornelius says that God has shown him that he
should not “consider anyone defiling or impure”. When we combine these two
notions, we see that the believing spouse should not be afraid of defilement,
because by choosing the other person from the crowd, they sanctify them in this
choice and then in connecting these two lives together. The holiness in them is
more powerful than the defiling disbelief and non-faith, or even idol-worship
on the part of the unbelieving spouses.

It is often argued that the sanctification in question also happened at the
ethical level, when the unbelieving spouses attended possibly the meetings, or
even that they were baptized together, but then there would not be the fight for
their saving and they would not be called “unbelievers”. I strongly doubt that
the first Church would baptize anyone who did not believe, because it was a
matter of life and death and the accounts of all the households baptized in the
Acts should be understood as a holy glorious and almost too sweet exception,

rather than an example.
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The reverse flow of the holiness is also the reason behind the sanctity of the
children. For the time being, when they are still in the house of the parents, the
holiness in the believing parent is stronger than the defilement through the
unbelieving parent. Therefore the children from the mixed marriages are no less
holy than the children of the “pure blood”.

Will the holy one become defiled by the nonexistent faith of their spouse?
No, says Paul. As we have seen in the Gospel of Matthew, that which is laid at
the altar, is sanctified by that contact. Also in all the Synoptic Gospels we have
seen the “contagious holiness” of Jesus. In this case the marital unity does not
create defilement like in the case of union with prostitute (1 Cor 6), it promotes
holiness. In the Jewish betrothal tradition, the future spouses set each other
apart in qiddush blessing. Because the spouse is set apart from the world by the
calling of their believing “half”, they also are sanctified, called out of the
world. by their humanly contact they catch something of the special holiness
and blessing. Not only are they Gentiles, they are also unbelieving, yet they
partake of the special blessing, by virtue of calling. Also, we should take into
account the social feature of Roman “familia” which included the whole house-
group of the people. One believer is enough to bring about the blessing upon
the whole house (one light shining in the darkness, one grain of salt making the
family tasty, one stain of blood on the door).

The sanctification happens again in someone, as we have seen also in v 1,2
(qyraopévors év Xpioté ‘Inool), and as is the case in 6,11 ( éGAAa Nydobnte, dGAAG
g0ueatcdBnte év @ Svépatt Tolxupiov ‘Inool Xpiotol ). Rather than locative, it is
meant in instrumental way, through. Sanctification in the 1. Corinthians
happens by a contact with someone holy: either with the source of holiness

himself, that is Christ, his name, or his people. Sanctification is the transition
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from being of this world to being a member of the holy people, and it requires
help of some insider. Sanctification cannot happen by exercising asceticism, it
is not an achievable goal. Sanctification is transfer from one realm (the old,
“4motog”, “4oixos”) to another (the new, “dyios”, “dixatog”), it only can be
received as a result of genuine contact with someone or something holy. Note
that the extremes are “holy” and “non-believing” as the new element in place of
“impure”. It is a gift imparted by the stronger “holy” member of the contact.
However, this transfer happens only in some unions, only in literally legitimate
unions, unions that are set apart as such. In the mixed family, therefore, the
believer sanctifies the unbelieving spouse, as well as the children involved.
Children of the mixed marriages are not “defiled”, they are not second class

Christians, they are “pure”, they are holy themselves. Mixed families are not

any worse, they are full-right pure Christian families*4.

Holy Woman.

Belonging to the same letter and also to the discourse on the holiness in
family (house-orders) the verse in 1 Cor 7, 34 says: “xal pepéptotat. xal % yuvn 0
dyapos xal 1) mapbévos wepyuvé T& Tol xuplov, va 7 ayla xal TG cwpatt xal T¢
mvedpatt- ¥ 0t yaunoaoe Weptuvé Ta Tol xboupov, Ml dpéoy T avdpl.” Young
woman, not married, busies herself only with the things of God, but the married

cares only how to make her husband have pleasure in her. The difference is,

440  Further reading, except for the standard commentaries: Especially Delling, G “Nun aber
sind sie heilig”, in Gott und die Gétter, Berlin 1958, 257 — 260 where he lists eight pos-
sible ways to exegete the text, Murphy O'Connor, Works Without Faith in 1 Cor 7,14, in
RevB84,1977, pelagianistic in nature is still a lot better and advisable than quite erro-
neous attempt of E. Best in IBC 11/12(1989-90 pg. 158 -165). I would need the whole
new thesis to enter the discussion with them, therefore I decided to present my opinions
without further dialogue, because otherwise I would have to write a note for every sen-
tence.
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that the first one is separated “for the Lord” and the second one “for her
husband”. Is the first one more saint than the other, does she earn sanctity by
being single?

This is one of the few places in the Bible where the holiness is clearly
connected with conduct. There is difference between ascetic striving and ethical
living. The holiness of a single woman has two sources. The first one is the
classic one, that has been discussed throughout this thesis, she is holy by
definition, because she is a Christian. The second source of holiness is
derivative of the first one. She is holy, because also in her live, she is separated
for God in the sense that she has all her time in her own hands and thus is
separated for the special use of God, investing all her time and money to the
service. Therefore her sanctity it is not about keeping herself sexually pure or
not being engaged in the sexual activities per se. It is about time and attention.

Therefore the text does not exhort to asceticism, but to life dedicated to
God. For one thing, the starting point of that exemplary young woman, a virgin,
“mapbévos”, is already holiness. She does not want to achieve entrance to the
eschatological society by her asceticism. She had already been set apart, she is
already a member of the eschatological holy people, she is already holy. But for
her love for Christ, she is ascetic, in order to dedicate herself fully to the Lord.
When she marries, she needs to give some portion of her attention to the

marriage and therefore she is not fully immersed and separated for God.

Holy Kiss.

The last case of collocation of the adjective dyiog with a substantive appears

four times in Pauline corpus. Rom 16,16 (Acmdaoacde dAdjrovs év didjuat
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ayiw.); 1 Cor 16,20 (Acmagacfe aAdnrovs &v ddquatt ayiw.), 2 Cor 13,12
(domaoache aAMMous &v ayiw ddjuatt.) and 1 Thess 5,26 (Aomaocacde Tods
adeAdols mavtag v dinuatt ayiw.). Since Church is the holy society, set apart
from this world for the Lord, when they meet, maybe as a part of a liturgy,
maybe to show their purity, they should kiss one another with a holy kiss. Their
goodbyes are also holy**!. Also in the Graeco-Roman society public kiss was
not so common, it was acceptable within family**?. The original impetus for
kissing is to be sought in Jesus himself. Paul, unlike the usual ethical teachers
of his time, urged people to kiss. The fact, that he uses imperative and adds this
formula to many of his letters then suggest, according to Klassen “that his new
practice needs encouragement”*. In conclusion of his article he presents very
plausible proposition, which is in accord also with my conclusions about
holiness in Paul and early Church in general. It was one of the key messages of
the Gospel that the differences are overcome. In Christ we are all one, there is
no Greek nor Jew no man or woman, no master nor slave. A kiss added to a

greeting after a shared meal just seals the new-found intimacy of a holy family.

Summary: The adjective “holy” collocates with an incoherent variation of
subjects. There is no clear notion. Holy can be everything touched by God,

belonging to him.

441 W. Klassen wrote 1993 an excellent article on this topic in NTS, called “The Sacred
Kiss in the New Testament”. He summarizes the phenomenon of kiss in Judaism and
Graeco-Roman society. “In Judaism three types of kisses were apparently considered
valid: the kiss of reverence, the kiss of reunion...and the kiss of farewell” and further he
notes that “The highly symbolical use of kiss in Philo cannot lead to the conclusion that
the kiss of peace was predicted as a “formal and ceremonial institution of the Jewish
synagogue”. IN W. Klassen, “The Sacred Kiss in the New Testament:An Example of So-
cial Boundary Lines,” New Testament Studies, vol. 39, no. 01, pp. 122—-135, Jan. 1993.

442  Klassen summarizes: “Whatever the Graeco-Roman world did to encourage or discour-
age kissing, it can't be described as a source of Paul's admonition”.

443  Ibid.
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5.1.1.4 Sanctification

As far as the problem of “sanctification” goes, this is the most tricky of all
the forms in which the root ay- appears. Sanctification is a process of
transferring one or something from the place of neutral general purity into that
of holiness. Is it a state that can be reached by human effort by consistent
ethical behavior, or is it only the process itself? Do people have the quality of
sanctity at their disposal at all? Are they able to win and therefore impart
holiness on someone else? We shall attempt to answer these questions along the

way describing the single occurrences.

The entire chapter 6 of the epistle of Romans deals with the notion of
separation and submission. A person is viewed as always submitted to some
ruler, servantship to one implies the freedom from the other. Therefore the main
focus of sanctification is not in the first plane on ethics, but on that of
belonging. In the verse 19 the substantive “sanctification” appears as the result
of righteousness, it is not end in itself, it is rather a by-product*** of following
the righteousness. Rom 6,19: “évbpiimivov Aéyw i ™y dobévelav Tiis oapxds vudv.

domep yap mapesThoate T& HEAN Vv dolla Tf dxabapoia xal TR dvopic eig Ty

444  Dunn, commentary, pg. 347: “What Paul looks for in his converts is what the law looked
for — holiness, hagiasmos, where the word is best understood as the end result of an act
(hagiazein) or process (eis hagiasmon) so consecration, or dedicated state (hence
“holy” ) though a firm line between end result and process into cannot be clearly dawn.
Cranfield thinks agiasmos denotes process rather than state...In the three correlatives,
hagiazein, (usually used in the aorist), hagios and hagiasmos, the eschatological tension
is clearly expressed as the dedication of conversion-initiation and Spirit's anointing, to
be lived out with deliberate decision in daily life (which is a reaffirmation in desacral-
ized ethical terms of the Pharisaic ideal of conducting daily life as though a priest in the
temple, with a view to the completed consecration “without which no one will see the
Lord. The power by which this end is achieved is dikaiosyne, meaning god's gracious,
sustaining power.)”
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avoplay, oltwg viv mapactioate Ta wéln Ludv dolAa T dixaloglvy el ayeoudv.”
Based on consistency of the author, it is preferable to consider this
righteousness not as the one earned by either keeping the law or being under
the law as the special nation of Israel, but that it is the imputed righteousness,
as well as righteousness that comes with the conscience cleansed through the
Holy Spirit in faith.

There are two ways of existence, both of them described as slavery*#. Each
person can be slave either to “impurity” or to “righteousness”. The first one
leads to lawlessness and the latter to holiness. This is not as logically coherent
connection as would be the chiastic one. It would be more logical to put
righteousness against lawlessness and holiness against impurity. But there
seems to be a kind of development hidden in the chiastic structure. This verse
mixes both ritual and lawful parallel of what is desirable and what is not.
Instead of usual place of general “purity” on the scale of holiness, there is the
“righteousness”. Lawlessness is here the outcome of both “impurity” and
“lawlessness” itself. “Sanctification” then is outcome of “righteousness”. Being
focused on sin leads to death, focus on righteousness of faith leads to holiness
and life.

In this very complex verse, which keeps the scale of the semantic field of
holiness as it is in the Old Testament, there are two layers of the distinction
between good and bad. One is the holiness scale and the other is the
righteousness scale. The former deals with the ritual and the latter concerns the
law. There are almost deuteronomistically two ways set before the people to

choose form, either that of death or that of life. Way to death leads through

445 Dunn, commentary, pg. 345: ,,Paul was no doubt well aware that the metaphor of
slavery, so antithetical to Greek ideals, is an adequate one for talk of their relation with
God the weakness of flesh characterizes Paul's understanding of the human condition.*
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giving oneself over to the forces of impurity and lawlessness, life is then
reached on the path of righteousness and holiness. Both realms, ritual and
ethical are set beside each other.

Holiness and impurity are in the Old Testament connected mostly with the
ritual. In the New Testament, however, as we have seen throughout this thesis,
these ties loosen as the ritual approach to God loses its relevance, especially for
the Gentile Christian. Is the withdrawal away from the “ritual” in favor of the
“ethical”? Not necessarily only ethical. The notion of ritual purity is
internalized and, especially in connection with the righteousness in the v. 19, it
is rather spiritualized. Righteousness is not achieved by following the Law but
by acting in trust and faith in the resurrected Christ.

The previously ritual requirements are then transferred on this level of
discourse. One is purified by faith and by the indwelled Holy Spirit, who
sanctifies by its presence in the hearts of believers. This is “the way of life4¢”.
The “life of death” is in the permanent focus on sins, on failing to achieve the
Law and therefore “lawlessness” which leads only to the “impurity”, lack of
faith and then also lack of life of life. Now that the “way to purity” is not
through “washing of hands” but “washing of heart through faith”, also the
sanctification is a by-product of this righteousness. Therefore trying to ascribe
the sanctification as a result of human ethical effort does not seem to be correct.

This can be also supported by the following context of our verse, which
comes back to the concept of sanctification again in the Rom 6,22: “vuvi 0¢
glevbepwbivres amd g auaptias dovAwbévtes 0 TG Bedd Exete TOV xapmdv UuBV eig
ayraopb, T 8¢ Téhog {wiv aiwviov.” Being set free from the servanthood of sin to

that of righteousness and therefore all the fruit growing from this fact, which is

446  Also consider the Tractate of the Two Ways found in Apostolic Fathers.
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“sanctification and life”, is expressed in the passive voice. People have been
freed by God in Christ.

Again, as usually happens with Paul's use of the language of holiness, the
sanctification is not understood in our Western individualistic way, but in the
way of the people of God as a whole. The Church, as a whole, has been set free
from their previous master, in order to become “slaves”, set apart for God,
therefore his, therefore righteoused and therefore sanctified. The fruit of all this
process is consumed by the Church, now that they are sanctified, they can
expect everlasting life.

Not even here is the sanctification the ultimate goal in itself, so that people
could compare and ascetically strive for perfection. The ultimate goal is eternal
life with God, the means is God's freeing act of Christians ad the by-product is
the sanctification. The only part humans have in this process is that of serving.
Out of themselves, they are only capable of serving as “slaves of sin”. But they
have been freed from this by God, whereby they become his own slaves, set
apart for Him they become His, the saints. It is the parallel notion to Christians
being “branded” by the Holy Spirit for holiness. They were slaves before and
now they also are slaves, they should therefore serve their new master well and
not to “betray” the new master by serving the previous one. Just by behaving
accordingly to whom they belong, according to their new master, Christians
seal that they are truly His, their fruit betrays their master, either life or death.
Life is however not earned by good behavior, it is given as the gift of freedom

of the new master.

Sanctification is fully recognized as the work and achievement of Christ in 1

Cor 1,30 alongside with justification and redemption. 1 Cor 1,30: “¢£ attod 0¢
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Opeis éote &v Xpioté ‘Inool, b¢ Eyevniy codia Auiv amd Beol, dixatogivy Te xat aytaouds
xal amoMitpwatg,” The discourse starts in 1 Cor 1,26 and goes on until the verse
31. The main theme is not holiness or sanctification but “wisdom”. That which
this world considers as wisdom: power and high birth, is, according to God,
nothing. In order to reveal his own intentions, will and character, God has
repeatedly chosen otherwise. The discourse is packed with terms describing
choice. In the Church, which consists of the chosen ones, there are not many
wise, powerful or noble by birth, but God has chosen to turn these qualities
upside down and disregard them in order to reveal what he considers wise,
powerful and noble.

The only legitimate boasting before God and Church can only come from
God, from his work and from his perspective. This discourse is concluded by
paraphrase of Jeremiah 9,22 LXX where there is the boasting mentioned in
connection with the triad of “wisdom”, “power” and “richness”. In v 23 then
God says that in Him, there is mercy, judgment (mishpat) and justice. The
original text has very strong social justice ties. The Pauline text continues in the
same line and translates the notion into the post-Christ situation of Church
fighting within itself with pride*’.

Boasting can be put away, says Paul. God's choice is indifferent to the
human presumptions of importance. Human wisdom**® is turned into naught
when God chooses to show His wisdom in His crucified Son. Human power is

disabled in comparison with the justification achieved by Christ for those who

447  Fee, pg. 87: “In community where “wisdom” was a part of higher spirituality divorced
from ethical consequences, Paul says that God has made him to become for us the one
who redeems from sin and leads to holiness — ethical behavior that is consonant with the
Gospel.”

448  Conzelmann, pg. 53: “we posses God's wisdom “in Christ” i.e. as an “alien” wisdom.
The three soteriological concepts are not systematically arranged... hagiasmos is ex-
plained by the verbal paraphrase in 6,11.”
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rely on Him. The human nobility is humbled when the forgiveness and holiness
is given for free, when God in Christ offers his nearness to those whose only
virtue is that they are “in Christ”**. There is therefore no room for boasting in
one's own achievements, good works, and asceticism. The righteousness is not
achieved by ethical life and sanctification®® is not achieved by moral
perfection on one side and ritual washings on the other side. No one can boast.
No one can claim righteousness, holiness or redemption as a result of their own

struggles*®!. These are given by God to those who are in Christ.

Very similar notion is repeated also in the verse 6,11. There the
sanctification is not reported in the form of a noun but the passive participle of
the verb. This form shall be discussed later but I find it very important to
discuss these two verses of 1 Cor, that is 1,30 and 6,11 beside each other for
their great similarities: 1 Cor 6,11: “xai taltd Tives fTe: dAAL dmeloloacbe, dAAL
Nyaodnte, e €0waiwbnte év TG Svéuatt Tol xupiov ‘Inool Xpiotol xai &v T
nvedpatt Tol Beol Nudv.” The first part of the verse refers to the previous list of
vices. Paul goes on contrasting the previous lives of the Corinthian Christians
with their present state. Again, Paul makes sure they understand that this
transferring from death to life was unmerited.

Fee writes in his commentary: “These things are what you were...the previous

449  Fitzmyer, pg. 104: “To be “in Christ” is a Pauline way of expressing the essential Chris-
tian mode of existence”

450 Fitzmyer, pg. 164: “Sanctification is also an abstract way of expressing the dedication of
Christians to God and his cultic service that is derived from the crucified Christ ... in
6,11 Paul will again link justification and sanctification as effects of the Christ event.”

451  Fee, pg. 86: “...Paul is not suggesting, as the KJV implies, that Christ has been made
these 4 things for believers. Rather, God has made him to become wisdom — but not the
kind with which the Corinthians are now enamored. True wisdom is to be understood in
terms of the three illustrative metaphors, which refer to the saving event of Christ.”
“...the same event...each taken from a different sphere and each emphasizing a different
aspect of the one reality (cf 6,11)”
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list is what the wicked are like still, and because of that they will not inherit the
kingdom.... Now in Christ you are something different, so live like it”**2. T am
not sure that it can be claimed so sharply. For sure, those who do not bear fruit
of the Spirit do not belong to it. But Paul does not want to start a new law
according to which one should compare and measure whether they are still
saved, he does not build way of salvation, but contrasts between the life with
and without Christ.

The ethics grows out of thankfulness, not out of fear. God has not entered
the life of believer so that they would relax ethically and instead of freedom
they would enjoy anarchy. Christians have not been bought for impurity.
Exactly how Fee writes: “they should live like it”. They have been saved from
the master of sin into the new slavery of righteousness. They have been set free
for the real freedom. The slaving to righteousness does not equal asceticism or
neurotic strife for ethical and moral perfection with constant fear of eternal
damnation. It leads to reliance on God.

Christians have been washed. This is to be read as a passive, the meaning is
baptism. In baptism one is ritually washed. The old man is put off, repentance
is sealed and the water symbolizes the blood of Christ in the line with the blood
of sacrificial animals. The water of baptism has both purifying and sanctifying
effect, as is also confirmed by the present verse. First, one is washed from the
previous sinful way of life as presented in the previous verses. Second, one is
sanctified. This is not a second step further to the perfection of individualistic
sanctity. Sanctification is included in the symbol of baptism. The sanctification
is granted thereby, when the baptized person claims that now they are set apart

for God. In sprinkling by the blood of the Lamb, they are not only purified, but

452  Fee, pg. 245.
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also branded for God, set apart for him as his special people. This is also the
ground on which Paul starts majority of his letters by the address “to the holy
ones”. In the washing, they are set apart, they are sanctified. Third, Christians
have been justified. This is not the “righteousness of the Law” but the
“righteousness of faith”. On one hand, the faith that was considered to trustful

Abram as righteousness, on the other hand the imputed righteousness of Christ.

By no means is any of these three qualities (washing/baptism, sanctification,
justification) anyhow more important than the other two, they do not trace any
steps of development on the way to perfection33. They are all given for free, as
is also stressed in the hidden Trinitary formula, in which all the three persons of
the Trinity are the agents who impart the qualities on believers.

In 1 Thess 3,13 a verse which has already been discussed, Paul is praying
that the hearts of the believers would be established in blamelessness and
holiness. This happens again through the external work of Christ appropriated
in faith. God is invoked to do this for his people.

In 1 Thess 4, there are on very limited space three cases of sanctification and
one case of the Holy Spirit. We shall discuss the three relevant verses (3,4,7) in
detail. The noun sanctification, as we have seen, it very rare, and it is therefore
interesting to see such a sudden high concentration of the expression. These
cases are unique in many ways. First, the noun describing transition from the
defiled state to that of holiness seems to be a requirement posed on humans,

and therefore it would be beside 1 Cor 7,14 the only discourse where the ability

453  Fitzmyer, pg. 258: ,, Three effects of the Christ-event... the Christian rite by which the
sinful status of the vices mentioned in v 9- 10 is washed away...The three are simply
mentioned with no chronological or logical order among them*
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of sanctification would be ascribed to people, not to God. Second, it is only
place where the holiness is connected only to certain individuals. This may well
be one of the very few cases where the holiness is not corporeal, used to
describe the community, but individuals. Third, as we have already mentioned,
the noun itself, sanctification, is very rare.

1 Thess 4,3a “tolito yap éotwv Bédnua Tol Oeol, 6 aywaouds Ouév”. The first
problem that needs to be addressed is the question the ,,obvious* reading of this
text, since ¢ aylaouds in the v. 3 has double possibility of the reading. First one,
most common**, is the reading that the sanctification is required of the people.
Sanctification is a noun describing a process.

I would like to offer yet another perspective. I suggest that there are two
equal possibilities of reading this text, each of which is neither possible to be
confirmed neither refuted*. The two possible readings are following: Either
God's will is a “sanctification” that is required of the believers, it is
sanctification of the people by the people. It is their action, their responsibility.
But I think, that there is equally possible reading, that the holiness is God's will
for the people in the sense that it is God's wish for his people. It is God's
sanctification for the people and his provision. It is God's will/wish that his
people would be sanctified and lived accordingly. It would then happen by the
empowering power of the Holy Spirit, which is later mentioned further in the

verse 8.

1 Thess 4,3b-4: “Gméyeobar Opds amd Tig mopvelag, eidévar éxaotov VUGV TO

454  Thus e.g. Malherbe, pg. 225 writes that the sanctification ,,is a noun describing action,
not a state or condition...The action required by the readers is further detailed in the in-
finitives that follow..” . Also e.g. Bruce, pg. 82., Witherington, Morris.

455  This could only be done after a thorough study of the use of the noun ,,sanctification in
the same context in another texts, which, as to my knowledge, is nonexistent.

263



¢avtol oxedog xtécbar év aywoud xal Tifi”. The will of God for his people is
“ayraopds”, further explained by two infinitives expressing abandonment and
understanding. It is desirable to abandon “mopveia”, that is twisted sexual
behavior, mostly adultery, sex with a prostitute or incest. Second infinitive
attached to the noun sanctification is infinitive “to know”, expressing ability to
be able to live with one's “oxelios” in sanctification (again “év ayweoud”) and
honor. The main problem is the noun “oxefiog”. In Greek, it is usually used in
the sense of “a vessel”. In majority of translations and commentaries it is
understood as “wife”. Why would Paul call a wife “oxefiog”, that is “a vessel”? I
prefer the explanation of Bruce, who on the page 82 speaks rather of the
“sexual organ” of each man. Bruce writes: ,,This is the power of “oxefog” here:
that each of you learn to gain control over his own ,,vessel“.“4®, Each man
should be able to live sexually in accordance with sanctification and honor, the
source of this life is then the source of all the sanctification, that is Holy Spirit
(v.8). The sanctification occurs here, as well as in the v. 7 with the preposition
“¢y”, meaning the end of desired behavior.

The problem of sanctification occurs again few verses later in 1 Thess 4,7:
“o0 yap éxdMeaev nuds 6 Bedg éml dxabapaia AAN' év aywaoud.” The semantic field of
holiness as we encounter it in the Old Testament is reflected here. Impurity is
set in contrast with holiness. Not “profane”, as we would expect according to
the semantic field of holiness used nowadays, but holiness and impurity. Again,
I would stress the “God element” in this discourse. Sanctification is God's will
and God's calling. To disagree with his teaching does not offend humans, says
Paul, but is against God. The thesis that “God's calling and will is life in

sanctification, abandonment of porneia”, those who disregard it are accused of

456  Bruce, pg. 82.
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being “atheists”; of stripping the sanctification of the element of God, the giver
of the Holy Spirit. God not only wills and calls to sanctification, it is also God
who gives his Spirit in aid. Those who disregard this, disregard the Holy Spirit
given exactly by the One who desires sanctification for his people and calls to
it. The Holy Spirit was given to the community in order that they may live free
of the wanton of their bodily desires, as Gentiles are told to live. The Christians
have been sanctified and therefore they should live accordingly. Not harming
the Church relationships by adultery, but happily living within their own
households.

R. Hodgson*7 compares 1 Thess 4, 1 - 12 with the holiness tradition of Lv
17 — 26. In both cases he observes similar tradition that follows the same
literary pattern of first dealing with foundational statements, then elaborating
on concrete demands and closing with motivation. Hodgson then offers three
possibilities, all of which come out of the assumption, that Paul used an already
existing tradition implemented into his flow of teaching. Hodgson points to the
following: A, the sudden change of mood between the v. 2 and 3.. B, the
introductory “Aomov”, which usually introduces an already existing tradition in
Paul. C, remembrance of the impurity laws. But could not this just reflect the
language of Paul? Sometimes he does use sudden change of mood. On the
other hand, the similarities with the Levitical tradition are very plausible.
Because even the book of Leviticus deals with the same sins that are
encountered also in 1 Thess 4: sexual, business and social delicts. Paul warns

Christians to live according to what they have been called to, i.e.: not to

457 R. Hodgson, J., 1 Thess 4,1 — 12 and the Holiness tradition, SBL Seminar papers,1982,
pgs 199 -215
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commit adultery, which damages all three suggested areas.

Therefore, whether Paul was implementing an already existing tradition or
not, the imperative is to “live from the Holy Spirit”, according to the baptismal
calling to sanctification; to live in accord with what they have become: ,,the
saints of God*. Adultery, using one's oxevos improperly, leads to damage on the
level of sexual purity, business relationships, as well as social relationships
within the new society of the “holy ones”. Within the borders of this holy
society of saints, they should let the sanctification, brought about the indwelled
Holy Spirit, grow. They should nurture the sanctification, which is the will and
calling of God. The sanctification is here not so much the correct conduct, it is
rather precedent to it. The desired behavior then grows out of it and finds its

source in the Holy Spirit.

2 Thess 2,13: “Hyels 0¢ ddeilopey edyapigteiv 6 Oedd mavrote mepl Oudv, adeAdol
Nyamnueévor O xuplov, 6Tt efdato Uuds 6 Bedg amapyny eis cwtyplav év aylaoud
mvedpatog xal miotet aAnbeias,” God has chosen “us” to be the first fruit of the
salvation. “The first fruit” was always set apart for God and it is given in
offering to him. This is the first fruit of salvation in sanctification. Here, the
two members stand beside each other and they are both a gift. Being sanctified,
one can withstand the nearness of God and therefore be saved on eternity with
him. The preparation and purification, therefore sanctification, setting apart for
him, happens by the indwelled Holy Spirit. Here, the Spirit is only described in
genitive, without the usual adjective attached to it. But here the predicate is
stressed by the given substantive.

Why is the Holy Spirit “holy”? As we have seen in Romans 1,4 it is holy: on

one hand, because it is the Spirit of God, but on the other hand because it
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sanctifies by its presence, it marks those who are also thereby set apart. In the
same way as that which is laid on the altar is sanctified thereby also the people
who are touched by the Spirit are sanctified herewith, just by the contact, which
further marks them as God's property. This is another aspect of the “contagious
holiness” as we encountered it in the Gospel of Mark. The other member:
“belief', or “reliance on truth”, also brings about the salvation. It is in the
reliance on the truth and the Spirit, which resembles Abram's step of faith
outside of his comfort zone relying only on God's promise, when the salvation

and sanctification comes, which leads to salvation.

Summary: Sanctification in Paul is therefore a process directed by the will
and power of God through his Spirit. People only play that part of not staying
in the way and remaining in this gift. Their sanctification is not in order to live

in anarchy, but in order to live a life which would reflect the giver thereof.

5.1.1.5 Sanctified

The past participle of the verb “aywdlen™ is very near to the substantive
“aylaouds”. “fyweouévor” are those with whom the process of sanctification
found its end. At the same time, it is the beginning of the new life. The agens of
the sanctification is God, those who receive it are the Christians, his people.
The notion is the same as we observed at the beginning of the chapter. It is yet

another way to convey the notion of unmerited sanctification. The cases are

explained elsewhere in this chapter (1 Cor 1,2 and 6,11).

5.1.1.6 Holiness
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“Gytocuvy” and “ayiétne” are not the same as “ayiaoués”®®. The latter
describes the process which leads to the former. Holiness is foremost the
quality of God, who is perfect in every good thing. Whichever predicate of
excellence we would like to attach to God, it would still be a metaphor. God is
different, magnificent, ultimately good and beautiful*>®. Sum of these positive
qualities is described as holiness. Holiness of people is only derivative, they do
not posses these inherent qualities, but they can be “infected” by dwelling in
the presence of God. Holiness of people is never in the New Testament, not
even in Paul, ascribed to an individual, it is a mark of special group of people,
the people God.

The only case in Paul where this substantive appears is in the end of a very
complex discourse in the 2 Cor 7,1: “taidtag obv &ovres Ts émayyeliag, dyamyrol,
xabapiowpey fautods amd Tavtds moAuouol gapxds xal mvelpatos, EmiTeAolvTeg

aywovny év dofw Beol.” Also this verse shall be further discussed under the

458  There is also the noun &yidtng, which possibly appears in Paul only in two cases, first of
which is in 2 Cor 1,12: “H yap xabynois nuév adty éotiv, 0 paptiptov Tiis cuveldfoews
&Y, 8Tt év amAdTNTL xal eidixpiveiq Tod Beol, [xal] odx év godia capxixfi GAN év xapitt
Beol, dveatpddnuey v 6 xdopw, meploooTépws 08 Tpds Vuds.”. The text has, however,
another possible reading (so BGT), where the holiness disappears in favor of “united
mind”, reading “ev amhotnTt”. Thrall prefers to read “dytotyt”: “Paul may have had
reason to assert his ay1otg, since he was accused of corrupt practice in the matter of the
collection.” Margaret E. Thrall: 2 Corinthians 1,12 ATTOTHTI or AIIAOTHTI ? IN
Studies in the New Testament Language and Text ed J.K. Elliot, NovT Sup 44, Leiden-
Brill, 1976 pg. 366 — 372, here pg. 366. She opens her article, where she compares the
two readings, by saying that “The first reading (&ytotnTt) appears to have superior attest-
ation, but the second has attracted some support.” Her conclusion is following: “The
evidence remains finely balanced...the more solid arguments seem to favor dytotytt”
(372) This explanation suggests that Paul's holiness is the safeguard that the money is in
good hands of a saintly character. Though I would like to read “holiness”, I disagree
with the reasoning. Nowhere else is holiness ascribed to a single person in such a dis-
tinct way, therefore it is unlikely, in my opinion, that Paul would describe himself
“holy”. I rather understand holiness and sincerity/purity to be hidden in God. Both nouns
in the verse are followed by genitive tou Beov. It is not their holiness, rather they preach:
not the humanly wisdom but holiness and sincerity of God. Here, the reading of
“amAdtnTt” makes more sense.

459  Viz H. Harrington's introduction to her book.
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topic of purification. It should only be noted here, that holiness has here ethical
connotations. On one hand it is connected with the reliance on God “in fear of
him”, but at the same time it seems to be a desirable behavior. Nearness to God
has an effect on the ethical lives of believers. The holiness shows in changed
lives, where the believers live out the Levitical commandment “be holy as [ am
holy”.

Rom 1,4: “tol opiobévrog viol Beol év Oduvdper xata mvelpa dywolvng é§
GvaoTdoews vexpdy, ‘Inool Xpiotod Tob xuplou nudv*®0. Apostle Paul is set apart
for service to the Gospel. And the Gospel, according to this verse, is about the
son of David. About Jesus it is said in the verse 4 in several ways, from
different points of view, that Jesus is holy. First is in calling him the Son of
David, which implies the messiahship, which suggests the notion of holiness*°!.
Second is, that he is set apart for this task. Being only son of David is not
enough, he was not an ordinary “son of David” moreover was he further
separated by God for his own Son. This separation happened according to the

Holy Spirit*6?. We have seen before that when the Holy Spirit falls on someone

460 Dunn 15: “NJB's ,,in terms of the Spirit and holiness” is inadmissible. ... clearly Semitic
in character, ...It would almost certainly be understood by Paul and the first Christians as
denoting the Holy Spirit, the spirit which is characterized by holiness, partaker of God's
holiness, but these looser phrases remind us that the conceptuality of God's power active
upon humankind and creation was not yet so sharply defined as in later Christian
thought... spirit as heavenly power.”

461 By anointment, the Messiah, the anointed, is separated for God; he is God's special
property, special servant with special task. All thesis “specialness” makes him holy, sep-
arated for the special use of God.

462  B. Schneider, Kota mvelipua dytocuvng, pg. 362: “Boismard argues well in the case of
Rom 1,4, as has Paul Lamarche more recently in the case of Phil 2,5- 11, that these two
texts do not consider Christ in his preexistence as the Eternal Word of God, but rather
Christ from the first moment of ...his existence in time...the “pre-theological text” of
Rom 1,2 seems to envisage the constitution of Christ as son of God simpliciter... pg.
363.. by his being raised and seated at the right hand of the Father and functionally giv-
en the power fitting to that position, plainly absent during his time of weakness in the
flesh”

269



or appoints them, they speak in power. Also here the power is associated with
the Spirit. Jesus is powerfully set apart by the Spirit in order to become who he
is, the Son of God, the one accepted by God in His resurrection. Out of this
happening grows, in line with the verse 5, preaching, according to which living
faith of trusting God opens the door to all the nations, all the Gentiles. The
holiness of the Spirit in this verse is just another, more Semitic, way of
expressing the notion of the Holy Spirit. It is possible that the wording

remained so from the previously taken pre-Pauline text (B. Schneider*®3).

Summary: Holiness in Paul is therefore the quality of transcendence, that in
the first plane belongs to God as summum bonum and in the second plane as

the quality that His people “catch” from this affiliation.

5.1.1.7 To Sanctify.

The verb “ayalen” describes the process of transferring the subject from the
realm of “impurity” or general purity into that of “sanctity”. We have
encountered one case already before in 1 Cor 7,14 where a believing spouse
sanctifies the unbelieving one. All the other cases are in 1 Thess.*64
1 Thess 5,23 is an exceptional instance: “Adtég 0¢ ¢ Beds THg eipvng ayidoat

< ~ < ~ 1 ¢ 4 < ~ 1 ~ 1 ¢ \ \ 1 ~ 3 4 3 ~
Opds 6AoTeAELS, xal 0AOXANpov D@V To Tvelua xal 1) Yuxy xal T0 oiua AUEUTTWS v T

463  Bernardin Schneider,0.F.M. - Tokyo: ,,Kata mvelipa aytoguvng (Romans 1,4)%, Biblica
48 (1967) pg. 359 — 387. Further Procksch, Kuss and Schweitzer point out that the
wording is clearer translation of Ruach ha kodesh.

464  The occurrences were discussed before and therefore shall not be explained here any-
more. In 1 Thess 4, there is the highest frequency of the notion of sanctification. Four
cases in this chapter can be understood as the only examples ascribing the power of this
transforming process into the hands of the believers. In 1 Thess 5,23 then, God is called
upon to sanctify fully his people. The notion of sanctification is important for the epistle,
since it appears twice: in 3,13 and then again in 4,3,.
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mapovaia Tod xupiov Nuév Tnool Xpiotol typnbein.” This is a prayer at the end of
the epistle, the blessing invokes God to sanctify the Church. It deviates from
the usual epistolary conclusions, where the holiness language does not
normally occur. It is often put it in the connection with the verse 3,13. The
outcome of such sanctification is the holistic health and ritual purity, readiness
to face the second coming of the Lord. There is no area which should escape
God's attention, all of them and all of each members is prayed for.

Both, 1 Thess 5,23 and 1 Cor 7,14, combine the notion of sanctification,
transfer from the realm of defilement to that of holiness and purity, with the
eschatological expectation of mapousia. The setting apart can only be accepted
(also by the practice of the ritual of baptism) and nothing more is required of
the passive recipients. They are sanctified as well as purified, made ready for

the eschatological encounter with their creator and the Father of their Groom.

Summary of ayi- : In all the previous cases considering the root of ayt-, the
primary holiness is that transcendent quality given to people as the group

(1344

separated for God for free. The following use of “8oios” is the only case of a

synonym.

5.1.2 Holy - “8at0g”

The only instance of holiness word-group in Paul's writings is in 1 Thess
2,10. It is used of the Church, who are supposed to be “martyrs”, witnesses of
the Gospel. They should be “holy”, but also “righteous and blameless”, that is,

in fact, “pure”. The adjective may carry also the features of purity.
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5.2 Purity

Is purity in Paul's writings connected with holiness as it is in his theology of

origin, almost to the point of synonymity? Or is the purity a presupposition of

meeting with the Lord in the new temple? Is there a semantic shift? Is the

purity understood in a ritual way? Can it be achieved by people, is it expected

of them? What are the purity concerns in the writings of Paul? Are the ritual-

purity requirements kept or are they abandoned and for whom are they still

valid? We shall seek the answers in the following list of the cases.

5.2.1 Pure, “xafapds”

14

The adjective “xabapés™ is used in all the epistles ascribed to Paul six times.

Twice it collocates with the quantifier “everything” and four times with the

nouns describing the inner man: twice “ouveidnois” and twice “xapdia”. The ad-

jective does not anymore collocate with hands or body parts, nor objects or

houses. The purity is moved into the inner space of a man*%3.

5.2.1.1 Everything Is Pure.

465

Michael Newton in his book ,,The Concept of Purity at Qumran and in the Letters of
Paul* writes on the page 8 the following: ,,...the idea of purity persisted in some of the
earliest Christian communities. Paul, in fact, used this concept to elucidate some of the
central tenets of his belief...while Paul argued that the Jewish cult was no longer valid as
means of salvation he did not completely reject the cultic concerns of the temple but
used some of them to interpret his own understanding of the Christ event and in doing so
he was heavily influenced by his Jewish heritage.“ I would make even one step further.
Despite himself being submitted to majority of the ritual laws, Paul discouraged his
Gentile believers from engaging in the ritual practices, for the blood of Christ and faith
in it are sufficient means for purification. In this we can see that, in fact, what rests from
the Old Testament concept of purity is just the language. Paul uses the words connected
with the issues of purity, he also uses the concepts, but only in illustrative and metaphor-
ical way.
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Similarly to Mark's remark of 7,19 “xafapilwv mavta 1@ Bpupata” on Jesus'
teaching that (Mt15,11) “od 76 eloepydpevov eig T6 oTdpa xowol Tov &vbpwmov, GAAL
T éxmopeuduevoy éx Tol oTéuatos TodTo xowol Tov dvbpwmov66”, also Paul comes up
with his own version of the rule, that everything is pure. All these texts have in
common liberation of the strict purity rules. It is difficult to trace back the
history of this teaching and what could even called movement. It seems most
likely that the Synoptic parallel somehow traces the teaching of Jesus. These
probably included the motto: ,,that which enters from the outside is incapable
of defiling®, only ,,that which comes out of the heart of man* can defile them
this speaks of the reverse flow of holiness.

But there is yet another important step to be taken before one can say that
»everything is pure®, which practically abolishes ritual purity laws, and that is
the fact of purification of cuveidyois through faith and through spiritualized
sprinkling of the blood of the Savior. Here we meet the same tradition shown
from another angle. Paul learns about Jesus from second hand, therefore the
same teaching about the ,,reversal of the flow of holiness* reaches him at some
stage. I am not at any point willing to attempt to reconstruct the original
teachings, we shall rather focus how his own use of language betrays him. First
of all, purity for Paul is not a theoretical issue. He does not ponder purity much

per se, but he deals with it practically in each and every of his letters.

First case of the rule that ,,everything is pure* appears in Rom 14,20 in the
middle of discourse on what can be eaten and how the Church, divided between

the ,,weak™ and ,,strong®, can keep the table-fellowship without ruining their

466  Or Luke's version attaching the purity to almsgiving in Luke 11, 41.
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name and bringing about blasphemy on ,their good“, the Gospel. The
,weak*7“ were most likely the group of Christians who were of weak
faith/trust. As we have seen earlier, faith/trust is the source of purity and the
new life. The ,,weak* kept close to the ritual purity, which manifested itself in
this particular case as ritual vegetarianism. For fear that eating improper meat,
they would defile themselves, the ,,weak® rather gave up all the meat. The
,strong®, on the other hand, were of strong faith, they believed that they can eat
whatever meat they find in butcher shops. They believed that Jesus has
superseded the purity laws and that this faith is now able to purify the
cuveldnots, the inner man. They had faith/trust that ,,not that which enters can
defile* a man and therefore they eat everything.

From the faction-struggles stemmed blasphemy of the outsider world, these
inner struggles were ridiculous from the outside and thus their ,,good* might be
called a ,,superstition“4%®, Rom 14,20: “wy) évexev Bpwpatos xatdlve T Epyov Tol
Beol. mavta pév xabapa, aAAa xaxdv 1@ avbpwmw T¢ O mpooxéuuatos éabiovtt. “ This
is one of the very rare cases of the New Testament which uncover the curtain
over the abolishing of the purity food-laws. Paul stresses that the food is not
more important than brotherly love and mutual acceptance. What matters is the
inner man. In itself, everything is pure. Paul dismisses any suspicion of
existence of inherent impurity. There is no such thing, he says. The judgement
of im-purity happens not outside, but inside a man. If a person is literally
,»evil“, they will stumble over what others eat. These words are tough. Paul is

implicitly naming the ,,weak* ,,evil“. They are without faith and without it, they

467 In April 2014, I presented paper on EABS Graduate Symposium discussing this passage;
in studying the pericope, I leaned the most on the analysis of Mark Reasoner. I come out
of his socio-rhetoric analysis also here.

468  Viz Reasoner's socio-rhetorical analysis.
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fall into judgment; exactly that was forbidden to Peter on his way to Cornelius
in Acts 10. Judging destroys faith, it destroys the trust that now we can eat

everything without defiling ourselves in the process.

5.2.1.2 The Verb, “xafapilev”

There are only five cases of the verb “xabapilew”. Despite the relatively
small number, they appear in such complex and mysterious contexts that some
of them had several monographs written on them. We are especially speaking
about 1 Cor 5,7 and 2 Cor 7,1 but also the rest is very well covered, yet very
little explained. All the cases are discussed vividly, still there is significant lack
of unity or clarity. “Purification” is the process of eliminating impurity. What

type of impurity? Who is the agent and who is the recipient?

Purify the Church

The next case, 1 Cor 5,7, is, according to me, one of the toughest places in
the whole New Testament corpus. The problem is, that it seems to go directly
against the teaching of Jesus of Gospels. Jesus accepts everyone, touches lepers
and eats with impure. His approach is extremely inclusive. On the other hand,
Paul seems to be here severely exclusive. The image of the temple, that he
employs, suggests very restrictive approach to the holy things. Holiness is not
poured out, purifying everything in contact, on the other hand, it is kept apart in
a secluded metaphorical space of Church and the fear of defilement sets in*®°.

He writes in 1 Cor 5,7: ,,&xxabdpate v maladv Qun, e fte véov dvpapa,

469  This case is very similar to that of Rom 14 where Paul is guarding the name of the
Church against blasphemy, should they be known for their inner fights. Paul is afraid
that the Christianity be called ,,superstitio® and therefore he presses the importance of
the outward appearance of the Church.
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xafdg éote dlupot. xal yap T maoya Nu&v ety Xpiotée... He is writing to the
Church in the metaphorical language of Passover. His readers must have
included some Jews, but there were certainly not only them. Therefore, there
were also some parts of the Church to whom the original life of this metaphor
must have been not so familiar. Before each Passover, the people were required
to get ready and to purify. The main imperative was to eliminate everything that
includes yeast from the house as a symbol of uncontrollable swarming growth
of something rotten.

Paul uses this image in order to describe the complicated situation within the
Church. In his view, the Church is now celebrating Easter. Jesus represents the
Paschal lamb, who is sacrificed at home for the family, whose blood is the sign
for the angel of death to ,,pass over the given house and whose flesh is eaten
in hurry, while being ready to go. Paul does not explain how long this
metaphorical Pascha has been going on, but we may assume he means the time
between Jesus' first and second arrival.

In the Passover, the same level of holiness usually required of the temple, is
now spread and required of everyone in their place of dwelling. Paul is writing
to his family of faith. Also their door is metaphorically sprinkled by the blood
of the lamb-Jesus. According to Paul, this comes with a price. And the price is
the purify of “leaven”. Leaven is made of rotten fruit mixed with water and
flour and therefore, it is usually symbol of impurity. The covenant seems to be
that on one side people get ready, according to the given instructions, including
getting rid of the leaven, and on the other side, there is the protection of the
family by the blood above the metaphorical door. As long as the “family”,
understand the family of faith, wants to call on the blood of the Lamb,
understand the blood of Jesus, wants to hide under the sign of his blood, they
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must keep clean and may not allow any yeast in the house. It seems logic. But it
also sounds incredibly harsh, when talking about people.

Paul is calling to excommunication and possibly also to cursing of the
person he designates as “leaven”, or is it their sin that he describes so? This text
is very vulnerable and incredibly prone to abuse. Because Paul is here openly
against liberalism within Church walls. Of course, nowadays conservative
Churches tend to read the text as a proof against “softness on sin”. 1 would
like to start from this perspective.

Paul does say that the sin of the man is mopveia. We have encountered this
problem before. It is usually translated into English and explained as “illicit
sexual behavior”. In very conservative Churches the “mopveia” would be
equaled to every extra-martial sexual relation and all homosexual relations.
There has been a vivid debate on the meaning of the noun. It definitely carries
the notion of the illicit sexual relations, the word has always described
something rather negative.

In the first place, it describes sexual relation with a prostitute, but does it
also include e.g. pre-martial sex, asks Bruce Malina in his article “Does
Porneia Mean Fornication?”. He comes to the conclusion, that it does not*”°.
He even says: “Pre-betrothal, pre-martial, non-commercial sexual intercourse
between man and a woman is nowhere considered a moral crime in the Torah.”.

In reaction to this, another article was written in the same periodical by J.

470 pg. 17: “Porneia means unlawful sexual conduct, or unlawful conduct in general. What
makes a particular line of conduct unlawful is that it is prohibited by the Torah, written
and/or oral. Pre-betrothal, pre-martial, non-commercial sexual intercourse between man
and a woman is nowhere considered a moral crime in the Torah. Aside from R. Eliezer,
there is no evidence in traditional or contemporary usage of the word porneia that takes
it to mean pre-betrothal, pre-martial, heterosexual intercourse of a non-cultic or non-
commercial nature, i.e. what we call “fornication” today” B.Malina, Does proneia Mean
Fornication? NovT 14 (1972) pg. 10 - 18
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Jensen six years later*’!. He corrects Malina especially in his description of the
Rabbinic approach and he then comes up with four ways how we should
understand the word in the New Testament. First as “prostitution”, second as a
“marriage within forbidden degrees of kinship”, third, “figuratively for
idolatry” and fourth, “wanton behavior, including fornication”. The main
problem is, however, that the fornication in question was not contemplated so
much from the moral or ritual point of view, but its use rather stemmed from
the culture where marriage was foremost a business contract and women were
treated as goods, which, if “touched”, lost its value.

Now, even if “mopveia” did mean fornication in the strictest sense, does then
1 Cor 5 give the Church possibility or even command to not only
excommunicate but also curse the trespassers? What should be done with such
people? They should be “given to Satan for the destruction of the body so that
their spirit would be saved”#’?. Even if it was this way “fornication”, there is no
right to excuse such either physical or mental/emotional violence*”3.

For what Paul calls “leaven” in this very case, is not just a “mopveia”, but
such a “mopveia” that goes far beyond the limits of that designation, in fact, it is
indescribable. Corinthian society in the first century AD was far more “lose”
than even the 1960s. Into this situation of people who laugh at their moralists
and are sexually more than free, Paul is horrified and looks for words, because
he has encountered in the Church a “type of mopveia” that he had never even

heard about. And he is very specific. It is both incest and adultery at the same

471  J.Jensen: “Does Porneia Mean Fornication? A Ciritique of Bruce Malina” Nov T 20/3
(1978), pg. 161 — 85.

472  This, I believe, was the fire under the burning bodies of the “witches” in the medieval
ages.

473  Paradoxically, Churches tend to harbor the criminals within the “city walls”, based on
the 1 Cor 6,11 and they excommunicate very easily based on the strict sexual ethics.
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time. However lose according to our nowadays standards the Greek society
was, incest was something that was not tolerated (unless you were royal). It was
a sin that brought about curse and therefore it was punishable according to the
secular law, usually exile. Now, if in the general society this sin was not
tolerated, should the Church harbor such people? No, says Paul. Paul is very
much concerned with keeping the good name of the Church. And keeping such
a person within the Church is the same as agreeing with their sin.

In other words, Jesus did touch lepers, but thus he healed them. There is one
thing to accept within the Church a person who has a criminal past, but it is
another thing to keep embracing a criminal, while they are still being harmful
to the secular society*’*. It is not just some fornication. Paul, a Roman citizen,
is disgusted at the Church just liberally standing by, being friendly to a
criminal. Not fornicator, a man who deserves to be incarcerated or exiled
because, according to the laws of the given society, they are harmful for them.
Even the secular society can send such person to exile, and so should do also
the Church. It is an imperative that the family of faith, “covered under the
blood of the Lamb” keeps clean of the criminals*’>. It could easily become a
group of criminals where everyone is accepted as they are, where everyone
does as they wish and they will be accepted anyway. Paul says this can defile
the Church also because this spreads*’®. The Church is to step aside and against
those who harm it from the inside by sins punishable by the secular society.

What is then fate of this person? He is not supposed to be executed. There

474 1 think that the harboring pedophiles within the Church and hiding them from judgment,
and thus allowing them to come to contact with another children would be in the same
line.

475  On the other hand, the tax-collecters befriended by Jesus were criminals themselves.

476 In the same way as these days general Muslims are asked to speak against the Muslim
terrorists.
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should be a meeting of the congregation and the person should be officially
ceremonially excommunicated. Two images are employed here. First, that of
the Jerusalem and second, that of the house with blood on it. In the first plane,
we have already discussed that the Church is like the new Israel, they are the
new people of God, the holy ones. Within the Church is the operational space
of the Holy Spirit, like in the Jerusalem, where the Holy Spirit was emanating
from the temple, only with that difference that in the Church the Holy Spirit
emanates from each “temple”, that is, from each heart of the believer. The
Church is the new city of God of saints. Outside the city walls there is the
domain of chaos, Satan, of defiled lepers, it is the wilderness, where Azazel is
sent and were demon possessed people roam.

In the second plane of the meaning, more fitting to our context, is the image
of a family hiding in the house at the original Passover in Egypt. On the door,
there is the blood of the lamb and death is circulating around the huts of the
people of God. In this moment, if the family finds whatever yeast, they need to
throw it away immediately. The yeast in this metaphor is the sin carried by the
person, who does not turn away from their criminal behavior. But being thrown
away, this man finds himself face to face to the angel of death in the case of
Passover, face to face to Satan in the case of 1 Cor 5. The person is to be
handed over to Satan for the destruction of the flesh, by which usually a curse
was meant. The notion is that of sudden death or sickness which comes along
with the curse.

The ultimate desire of Paul, is not, however, the utter destruction of such
person. Paul is not calling for eternal damnation, but for eternal salvation. He
still has hope for the soul of such criminal. The purity he requires is the purity

of the Church. He warns them that in the all-embracing love towards the
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broken and their very liberal approach, they need to eventually draw a line
especially in the cases that could bring about harm and blasphemy, as in Rom
14. Paul is not calling to elite society of perfect, he is afraid that the Church
would embrace harmful people. Church can and must be loving, but they need
to protect themselves. Therefore they should know that they are the saints, not
by their own merit, but by mercy. Being the saints, they can not go against the
mishpat, the judgment of Lord, which hears the oppressed, they cannot harbor
criminals, they should not be on the side of the criminals.

Purify oneself

In his book “Holiness and the Community in 2 Cor 6,14-7,1” (2001) J.A.
Adewuya operates with three terms: relational holiness, communal holiness and
ethical holiness. They all have been already touched upon also in this thesis.
The first one describes the derivative holiness of belonging to God and “being
his”. The second one stresses the fact that the holiness is never individualistic
achievement, but is rather the quality of the new people of God. And the third
one includes the ethical consequences stemming from the first two*”’. We shall
keep this in mind in the following text.

In 2 Cor 7,1, at the closing of the discourse, Paul writes the following:
“radtag olv Eyovres T émayyeMas, dyamytol, xabaplowpey éavtods dmd mavTdS

poAvopol oapxds xal mvedpatos, Emredolvres aylwobvny év doPw Beol.” Since the

477  The author summarizes the existing research on the text, giving Paul's background and
the socio-historical context and then moves to the exegesis proper. He writes (pg.119):
“Paul's injunction..for separation in 2 Cor 6,14 [is] now formulated in terms of cleansing
from defilement of both flesh and spirit”. J. A. Adewuya, Holiness and Community in 2
Cor 6:14- 7:1: Paul’s View of Communal Holiness in the Corinthian Correspondence.
Wipf & Stock Publishers, 2011. He goes on saying on the pagel20, that the sins Paul is
usually concerned with “are not primarily physical or spiritual sins, but are rather attitu-
dinal or spiritual sins”, these then have “devastating effects” not only on the individual
but also “on the community as a whole”
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Church is the new society of the saints, they should purify themselves. The
purification required is to be complete, stemming from the underlying layers,
reflecting on the surface. The flesh, as we have seen, can be defiled by illicit

union with either “mopveie” or “cidwAébuta’®

. As suggested elsewhere, the
sanctification and purification was not granted in order to live in anarchy and
paradigm “anything goes”. The core is about who Christians unite with, the
same notion is that of Apostolic fathers' stressed affiliation “KoAAdofe tols
aylois” and elsewhere in Paul “bad relations damage morality”. The problem is
not simply mixed marriages, it also includes business and other areas of life.
Christians should be separated away from defiling sources, which are not
primarily people, but their inner philosophies directing their lives. These
philosophies Corinthians are encouraged to purify themselves from. Also here,
also the connection of purity and holiness is proved. The purification is
"separation from", which is the first step to the second one, i.e. to the
"separation for". It is the movement of humans, meeting the opposite
movement of God in Jesus. Humans separate themselves from defiling sources
for God, thus they purify themselves. But precedent to this movement is God
separating them for himself and giving them the transcendent quality of being

his, being infected with his transcendental otherness.

Summary: Purity and purification in Paul is then very closely connected with

the notion of holiness. It is not understood ritually, but the language remains.

478  For the sake of limited space I shall only summarize the relevant readings here. The
most important and interesting are two articles in NTS: Fee's article in NTS 23 (1977),
pgs 140-161 “2 Corinthians 6,14 — 7,1 And Food Offered to Idols”, where I have some
objections and Thrall's article in the same periodical, NTS 24, pg. 132 — 148 (1978)
“The Problem of 2 Cor 6,14 — 7,1 In Some Recent Discussion” which is a good sum-
mary from that year. However the Adewuya's monograph mentions both and more oth-
ers.
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The terms are used in slightly shifted meaning. Two defiling sources are
common with the Old Testament, “mopveia” and “eidwioratpia”. But even in the
Old Testament the underlying problem of these is the ultimate defiling source,
sin. Christians are sanctified by God, it is his first move, but the people are still
asked to keep themselves purified form the mentioned defiling sources. The
purity, unlike the holiness, is then expected and required of the people. Purity
and holiness go hand in hand as mutual movements towards each other from

the side of people and their God.

5.2.2 The Words of Purity, “ayvds” and “oepuvéc”

(133

The adjective “ayvés” does not stress the actual purity, but rather the socially
praised ethical living. The word usually appears in the lists of the virtues. Such
is the case in 2 Cor 6,6; Phil 4,8, where it also occurs beside the noun cepvoryg.
The rest of the cases appears within the genre of house orders. The last but not
least case of desired of purity of the woman is required behavior of the Church.
As we have seen earlier, Paul wants to present the Church to Jesus as a pure

bride in 2 Cor 11,2.

5.2.3 Defilement
5.2.3.1 Defiled, “xotvdg”

Majority of the cases of the word stem ,,xowv-, describing the transfer from
the realm of holiness into that of impurity, i.e. antonym notion of sanctification,

appear in the Romans chapter 14,14 “oida xal mémeiopar év xvplw ‘Tngol 8t 0vdey
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1 5 ¢ ~ 5 N ~ ’ 1 5 ) ’ 7. 99479
xowdy O éautol, el un @ Aoylopévw TL xowov elval, éxelvew xowdy

. Here, in
Romans, it appears three times in the middle of the discourse on ,,what* defiles
,Who. Also, this text is one of those that move the holiness language form
ritual understanding towards the ethical one. The text has at least two layers of
meaning. The surface layer is the discourse about ritual vegetarianism. In the
Church of Rome, probably divided into several house Churches, dominantly
Jewish-Christian, there are two factions that go across the ethnicity, ,,the weak*
and ,,the strong*“8%. The ,,weak* in the case of Roman situation are those of
,weak faith“. They are afraid that ,having faith only, is not enough for
salvation and therefore they also keep preserving diet food-laws including
entire abstinence from meat for the fear of possible defilement. This would not
be a problem. From the context it is, however, obvious that they were also
judgmental of the other part of the Church, that is the ,,strong® ones. The
»strong® were strong in faith, they had freedom to eat whatever they found on
markets. It seems that they often made fun of the ,,weak” ones and that they
invited them to their homes for the common meals only in order to tease them.
The surface level of the text is the discussion about defiling force of meat
and ritual vegetarianism. But this is only beginning for Paul. He says that these
divisions and inner fights bring about rumors on the Church. Paul is very much
concerned with the fame and name of the Church but should they be known for
their inner fights they might be called a ,,superstitio” which would bring about
blasphemy, defilement, the true defilement on the level of language. The holy
society, its holy name, would be defiled, ridiculed and ,,their good*, the Gospel:

479  This verse is, again parallel to the logion we have encountered in the Gospels, first in the
Mk 7, then Mt 16 and finally Lk11.

480 The same two groups appear in 1 Cor 8 - 10, but there they have different meaning and
different context and therefore it is more than bold to merge these groups from different
cities.
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love and faith, would be desecrated. Therefore, on one hand Paul encourages
the ,,strong® ones to be tolerant. At the same time, on the other hand, he teaches
the ,,weak that they will not lose salvation if they eat freely, disregarding the
food-laws.

He draws on the teaching of Jesus that ,,nothing entering a person defiles*
and repeats it in his own way three times in one sentence to make himself clear.
There is nothing defiling, says Paul three times in Rom14,14. The fight for the
purity is not on the level of actual food but on the level of the inner man. Their
heart and, as we have seen already so many times, in the conscience is the main
battlefield. If the cuveidnois is clean (which is the main concern also in 1 Cor 8
-10), then the food is just a secondary matter that does not have the defiling
force upon entering a person. Nothing entering a person can defile them, only
the inner defiling thought coming out of the heart of man can occur. Nothing
that is accepted with thankfulness is to be considered defiling. Nothing is
created as defiling, the creation is good. This is great shift of the semantic field

of holiness away from the literal reading from the food-laws.

5.2.3.2 “Impurity” and “Impure”, “éxafapoia” and “dxabaprds”

All the following cases are the opposites of the above mentioned word
“xabapds”. When the alpha privativum is added to the former, then antonym is
formed. “Axabaptos” is on the very opposite extreme of the holiness scale. In
the paradigm of all the writings of the Old Testament, the “dxafapoia” repells

holiness and causes wrath of God. In some cases it is then God himself who
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can also send dxabapcic on his very own people, in order to punish them*3!.

Thus also God is capable of defilement. This is exactly what the first case of
the noun says in Rom 1,24: ,Aid mapédwxey adTols 6 Beds év tals émbupialg Tév
xapOidv adT@v eis axabapoiav Tol dripdlechar o cwpata adtdv év adtois.” In the
beginning of his epistle, Paul presents his own understanding of history of
salvation. People have decided to go against God and he did not stop them
from that. He further decided that he would not guard them against their will
and therefore he gave them up, or gave them over, or even, sacrificed them, to
their own free will, run by ,,desired of their hearts”. This is another case that
shows how important for Paul the purity of heart and conscience was.

2 Corinthians 12,21%2: “un mdlwv é\Bévtog wov Tamewwoy we 6 Beds wov mpds
Opds xal mevjow ToAAOVUG TEY TPONUAPTHXOTWY Xal WX UETAVOVTAVTWY ETl T
dxabapoia xal mopvela xal doekyela 1 Empatav.” Here Paul again puts into contrast
impurity (noun) as the sphere of pre-coversion life, which was also marked
with porneia and lasciviousness. All three mentioned impurities have in
common some sexual overtone connected with lack of self-restraint. These
used to be practiced before. The verb used is ,.2mpafav®. It is therefore
imperative that these practices are abandoned. Paul is afraid that if the
Corinthian believers slid back to their old habits in the time of his absence, he
might find them in such a pitiful state and this might in turn lead to faction
fights within the Church. The impurity here is therefore set side by side vices

describing, and I would also say, judging, the pre-conversion life. In the epistle

481  The case of Rom 6,19 has already been touched upon before under the heading of sanc-
tification. It should only be remembered that the impurity is set here in the stark contrast
with the holiness in line with the semantic field of the Old Testament.

482 ) maiw éNBvTos pov Tamevwoy me 6 Bedg pou mpos Yuds xal mevbriow ToAAols TV
TPONUAPTYSTWY Xal wh petavonoavtwy éml T dxabapoie xal mopvele xal doedyela 3
gmpatav.
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to the Galatians 5,19 impurity appears again inside of list of vices called
,work of flesh®. It repeatedly appears sandwiched between the same vices that
have been just mentioned in 1 Cor 12,21, that is mopveia, and doéyeia. Again, it

describes the pre-conversion life, the life without Spirit.

World outside the Church walls is driven by impurity, unlike the holy
congregation with its leaders. The Christian preaching grows from clean
conscience and heart. 1 Thess 2,3: “3) yap mapdxdijoic Huév olx éx mAdvng ovdt €&
axafapoiag 000¢ év 06Aw”. Motivation of encouragement and exhortation given
by Paul is not the same as that of the world. Preaching of the Gospel in not
done for one's own enrichment, for power or glory, it is not a manipulative
trick, the intentions of Paul are not impure, he says in his defense. Therefore

the calling is also not that to impurity, but that to sanctification.

The adjective ,,impure” has been already mentioned under the section of
,Holy Children* of the case of 1 Cor 7,14. Paul says that the children of mixed
marriages are not ,,impure®, but that they are ,,holy*. That is, unlike in the case
of Ezra, in the new people of God the unbelieving spouses do not pose a threat
and so the children of such marriages. In the same way as the believing spouse
sanctifies the unbelieving one by the virtue of the separateness at the same time
for God and for them, the children are fruit of this separateness and the holiness

is stronger in them than the impurity.

5.3 Conclusion

In the epistles of Paul holiness and purity are intertwined in very much same
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way as they are in the Old Testament. The language stays the same, but the
meaning is shifted in the metaphorical way. The signified moves towards the
inner man. What matters is not the ritual purity as the precondition of meeting
holy God in temple anymore. It is rather secondary outcome expected of the
believers as their reaction to the sanctification given for free to the special
people of God, the Church, the new temple of God, place of operation of the
Holy Spirit.
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Chapter 6: The Epistles to Ephesians and Collosians

6.1. Holiness

Holiness in these two epistles is mostly expressed by the ayi- word group. In
most cases, it is used in plural for Church as the group of saints, as we have

(134

seen in the previous chapter. There is also one occurrence of “Satog”.

6.1.1 Holy, “&ytog”

Vast majority of the occurrences describes the Church and where it does not,
it anyway has very strong ecclesiological context. It is particularly used in the

epistle to Ephesians.

6.1.1.1 The Saints
Praescripts and a Final Greeting

Both of the epistles are addressed to the saints. Eph 1,1: “...7ol¢ ayiois Tolg
odow [év 'Edéow] xal morols év Xpioté Tnool™” . Has just a simple address, it is
sent to “the holy ones™ and “faithful4%3,

Epistle to the Colossians adds to the holiness of the Church also their
faith/faithfulness to Christ. “rois év Koloooais a@yiow xal morois doelois év Xpiord,
xapts Oty xal eipvn amd Beol matpds uév”™. This time the prescript is aimed at the

Church as a group of specific brothers. Their brotherhood#*, faith-fulness and

483  (or rather “believing?”)

484  E. Schweitzer, pg. 33: “Doch 14t sich im Kolosserbrief 6fters feststellen, dal gewohnte
Wendungen durch Synonyme ergédnzt werden...da der Artikel nicht wiederholt wird,
miifite man eigentlich ,heilig® als Adjektive auffassen, da aber Paulus immer
substantivisch von den Glaubenden als den ,,Heiligen* spricht, ist eher nachldssiger
Sprachgebraouch anzunehmen. ,Heilige* ist dann gewissermallen ihr Ehrenname,
wiahrend ,,Briidder* sie mit dem Apostel zusammenschlief3¢”
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holiness stems from Christ. Further in the letter, they are also designated as
holy keepers of the mystery of Jesus: Col 1,26: ,,70 puotyplov T dmoxexpuLuévoy
amd Tév aldvwy xal amd TEY yevedv- viv 0¢ épavepwdy Tois dylows adtod, .

At the closing of the Ephesians the author calls them saints again (6,18).
Thus the whole epistle is enveloped by a reminder to the recipients of who they

arc.

Church as the new society of saints.

In the previous chapter we learned that the Church is an eschatological
society of new people of God. According to the witness of the writings of the
Old Testament, Israel understood itself the only holy nation, separated for God,
carrier of his holy Law. All the surrounding Gentiles of the world were
considered impure, because they did not follow this special Law. Nonetheless
throughout the Scriptures and also other Jewish literature, there were
prophecies about Gentiles joining in the celebration of the Lord God. In
believing Jesus to be the promised Messiah, Son of Yahweh, himself the Lord,
the first Christians started also spreading the new faith among the Gentiles,
obeying the Great Commission of the resurrected Lord to preach the Gospel to
all the people. Now, the Churches were mostly embracing both the converted
Jews as well as converted Gentiles. The latter were not considered defiling
anymore in quite short time-span. They too, are now joined in the special
people of God. In the following cases we shall see: First, the cases where the
Church is explicitly described as a society of saints, second, the outcome of
such description. What is acceptable for the saints? and what is not? How

should a Church behave in this world and within itself?
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Eph 3,8: “tuol 76 élayiototépw mavtwy ayiwyv €000n 1 xdpis alty, Tois Ebveoty
edayyeroaabar 6 dvebiyviaatov mholitogs Tod Xpiotod”. The author here speaks of
himself as the smallest of the holy ones. However, some papyri omit the
“aylwv”¥®3, He is the smallest of the smallest, the text uses double superlative.
This language of self-contempt probably comes from his regret of his pre-
conversion life. But now the call to evangelize Gentiles was given to him and
he is well aware of the mercy. Paul has not earned this task by good behavior.
Depending on the variant, he either considers himself the smallest of all the
saints or of all the men. Again, the saints are not a special group of elders or
preachers, but the Church in general.

Eph 3,18: “lva ¢oydonte xatalaféodar cbv méow ol aylow Ti & mAdTog xal
uiixos xal tos xai Babos,” The “dytor” collocates with ”mav”’, a phenomenon we
have observed before. The recipients of the letter are now object of the
intercession. The author prays that they would be strengthened and built by
God's glory and the indwelling Spirit. His prayer is that the recipients, together
with “all the saints” would grasp all the dimensions of God's love. To be
Christian and to belong among the holy ones means to let God work through
his love, it means to be dedicated to him and thus set apart for him. Again, the
focus is Church of both Jews and Gentiles. They are all beloved people,
recipients of heavenly love which has set them apart and also pervades them.
They are set apart by it, they live in it, it lives through them. This love is

beyond knowledge, it is experiential and it embraces all of the saints, all of the

485 M. Barth, pg. 340 “The Chester Beatty papyrus (P 46, third century) omits the word
“saints” . This reading is probably due to an error called “homoioteleuton”. Since the
Greek words for “all” and “saints” have the same ending, the copyist eye may have
skipped from the first to the second. If this papyrus had the more original reading, Paul
would have thus declared himself the lowest among all “men” - whether Jews, Gentiles,
or Christians — or the least among the collegium of apostles and prophets....the more re-
stricted comparison of 1 Cor 15,9 may be a closer parallel to...Ef 3,8 than 1 Tim 1,15.”
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Christians, not only “followers of the solitary life”*%,

At the end of the epistle, the author imposes on the recipients to pray in
Spirit without ceasing, interceding for all the “brothers” as some translate, but I
prefer the literal for “all the saints”. Eph 6,18: “0ia maoys mpooeuyiic xal denoews

BT xal eig adtd dypumvolvres év mdoy

TPOTEUYOUEVOL €V TaVTl Xalp@ &v TVevuatl
TpooXapTEPNTEL xal 0eYoel epl mavTwy T@v ayiwv” Again, the author is standing by
the side of all the saints. So far in the epistle, he has lauded the congregation
for their love for all the saints, he called himself the smallest of all the saints
and now he prays that together with all the saints, the Ephesians would grasp
all dimensions of God's love for them. Now, at the end of the epistle, he urges
them to continue in this love for the saints in the practical way, in interceding
for them.

It is impressive to see that he holy ones are not perfect yet, otherwise they
would not be in need of prayer or intercession. In their holiness, that is
separateness for God, Christians cannot complacently rest assured of their
holiness. Their holiness is not an individual/-istic achievement, merited moral
perfection, it is rather their affinity with God. They need prayers, because they
are not perfect, they are just his. In the same way they were mercifully called
out of the world of impurity and made holy by grace, they need this grace

continuously.

486 Bruce, pg. 328: “Nor is it only the immediate circle of his own converts and friends that
he has in view: he prays that his readers may have strength to grasp the eternal mystery
in common with all the saints. The disclosure of this mystery is the heritage of all the
people of God; ...the idea that spiritual illumination is most likely to be received by fol-
lowers of the solitary life has been widely held: Paul does not appear to have favored it
either for himself for his Christian friends.”

487  Bruce,pg. 411: ,,Praying in the spirit means praying under the Spirit's influence and with
his assistance. It is no criterion of the power of the Spirit that the person praying does
not understand his own prayer. On the other hand there are prayers and aspirations of the
heart that cannot well be articulated”
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Summary: Throughout the Epistle of Ephesians the Christians are often

called “holy” or “saints”. The holy ones are those who live from the love of

Christ, in it they are rooted, out of it they grow, without it they die.

love for the saints

The collocation “love for the saints* appears always at the beginning of the

letters of Col (1,4), Eph (1,15), right after the greeting*®®. First, the author

mentions what he heard: rumors of both ,love* of the believers to ,.all the

saints and about their ,,faith®.

3]

Col 1,4: “axovoavtes Ty oty D&y &v Xpiotd ‘Tnool xal my dydmny* fjv éxete

el mavtag Tobg dyloug™® . The Churches have such faith and love for the saints,

488

489

490

For the formal structure of the thanksgivings in general I would recommend J.T.
Sanders' article in JBL 81/1962 ,,The Transition from Opening Epistolary Thanksgiving
to Body in the Letters of the Pauline Corpus* (pg348 -362) and the article of O'Brien in
NTS 21/ 1974-5 ,,Thanksgiving in the Gospel of Paul* (pg. 144 — 155). The main prob-
lem is that in the parallel thanksgiving in Phlm, the wording changes slightly. According
to some commentators the different regrouping of the members of the sentence also car-
ries difference in meaning. Bruce, e.g. says (pg. 208): ,,The difference in construction
between these words and those in Col 1,4 and Eph 1,15 ...involves a difference in mean-
ing. Love and loyalty to the people of Christ provide visible evidence of love and loyalty
to the unseen Christ provide visible evidence of love and loyalty to the unseen Christ.* I
think that it is too bold a statement and would rather see the rewording as a matter of
stylistics.

There are several textual variants in this verse, when some omit the second ,,m%v* and
some omit ,,&yamyv tv“.Lincoln pg. 47 ,, It would mean that the recipients' faith or
faithfulness is either found in the sphere of the Lord Jesus or placed in him but at the
same time is directed toward all the saints. This would also make it the most difficult
reading and the others could be explained as attempts to conform it more to the wording
of Col 1,4.

O'Brien, Colossians, pg. 10: ,, ...(Paul) had received news about them via Epaphras who
had referred to their ,,love in the Spirit®, v 8. The familiar Christian triad of faith-love-
hope occurs within the causal clause® pg. 11 It seems to have been a sort of compendium
of the Christian life current in early apostolic Church, and according to A.M. Hunter's
suggestion (in ,,Paul and his Predecessors pg.“ 33) may have derived from Jesus him-
self.
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that they have become famous for it. ,,The holy ones®, object of the love of the
Churches, are the believers. The quantifier “mdvtas” shows the quality and
undividedness of the love. This can also point to subtle information that these
Churches do not have any problems with factionism and therefore they love
really ,,all*.

In Eph 1,15: ,, Awx toito xdydw dxodoag thv xab’ duds mioTw v 76 xvplw Tnool
xal TV dyamny ™)y eig mdvtag Tovs ayious” the faith is anchored ,,in“ Lord Jesus
and love is ,,to all the saints“, that is, fellow-Christians. There is no need for
seeing in the ,,all the saints* any special group*’!. M. Barth then adds that even
though the ,,all* may sound inclusive, Paul's command to love is restrictive to
all the other neighbors. ,,Paul mentions only faithfulness (and love) shown to

the saints, not to the whole of humanity.*>.

Saints by grace:

It has already been repeated many times that the holiness of the Church and
its members is not to be understood in the sense of personal achievement, but
rather as a pure gift of grace. Now, we shall proceed to the specific cases where
it is somehow stressed, that the holiness is given to the Church by sheer grace.
Three of them are in the letter to the Colossians (1,12.22; 3,12) and two in
Ephesians (1,4.18). They will not be discussed in chronological order but rather

in the order following the similarities

491  Viz R. Asting, Heiligkeit im Urchristentum. Vandenhoeck & Ruprecht, 1930. who claims
that in Ephesians Paul speaks only about some groupofbetter Christians.

492 M. Barth, pg.147 and further he adds ,,,,Each Israclite is to love God with his whole
heart and his ,,brother or ,,neighbor* (including the resident alien) as himself. The dis-
tant Egyptians and the hostile Amalekites are not mentioned; and total humanity, e.g. ,,all
flesh®, is never called the object of this love. Eph 1,15 contains the same factual limita-
tion. Nobody can love everybody. Christians cannot love (or be faithful to) people whom
they don't know or whom God has not joined to them by a special event™
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Col 1, 12 specifically says that it was God's decision that the recipients of

the letter should be counted among the saints*3:

“edxapigTolivres T mMaTpl TG
IxavwoavTt Vpdg eis ™ pepida Tol xAjpov T@Y ayiwv &v ¢ dwti”. In the beginning
of the epistle, after the above mentioned appreciation for the Church's love for
all the saints, Paul now intercedes for the Church. In his intercession he asks
God that they would be able to get to know his will and thus bear fruit worthy
of their calling. God himself has transferred the Colossians, that is Gentiles,
from the realm of darkness into the realm of light. This means that the
promised eschatological time when the Gentiles should be united to the holy
nation of God is here.

They have all been considered worthy of this transfer, because God, the
Father***, has chosen them and he himself made them ready*?, definitely not
because they would merit it. The aorist suggests an already finished action.
Everything has already been done. God has already qualified, delivered and
transferred them. God renders them worthy of the inheritance of the saints.
What is this inheritance? O'Brien suggests the Abrahamic promise of holy land
in the first plane of the meaning and then heavenly holy land in the secondary
metaphorical meaning of this phrase. Mentioning Abraham, 1 would rather
stress the inheritance of being counted among the family of the holy nation. The
concept of family is suggested in the choice of the word “inheritance”.

Next, the notion of light indicating the otherworldly existence has led some

493  This is another set of reasons to disagree with Asting who saves the designation ,,saints*
for some special part of the Church, i.e. Elders, diacons etc.

494  O'Brien, pg. 25: “Here the Father is praised because he has effected salvation and re-
demption in Christ.”

495 Compare with Col 1,22, where it is again the Father who reconciles his Church to him-
self through his Son.
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commentators to read the “holy ones” as “angels”, however, given the standard
use of the “&ytor”, there is no need to search for such an anomaly#°®. The main
focus is on the residing in the presence of God, which is here expressed by the
image of light.

The plural “dués” can be understood in two different ways: First, that each
person in this specific Church has been counted among the saints, worthy of
that calling. Second, that all the Christians as a group continue in the line of the

special selected people of God, the holy nation.

The element of sharing in the future inheritance is also expressed in Eph
1,18: “medwtiouévous Tovg ddbBarpols Tis xapdiag [Oudv] eis o eidévar Ouds Tis oty
7 é\mis Tis x¥Moews adtod, Tic 6 mholTog THe 96Ens THs wAnpovopiag adtod év Tolg
ayioi”. The verse is in the beginning of the epistle right after the above-
mentioned thanksgiving. It is a part of intercessory prayer, in which the author
prays that the Church would be able to see how much they had been given. The
wording “tic 6 mholtog T 068N THc xAnpovopias adTol év Tois aylos” conveys at
least two messages: First, that inheritance is something mercifully given,
something that the recipient did not earn. Second, the only qualification by
which a recipient might have earned to get such gift of inheritance is family
affiliation. They have to be somebody close to that person whose inheritance
they receive. The Christians, whom this letter is addressed, belong to this
special family. They have been adopted, they have been made worthy of the
inheritance. They shall be among the holy ancestors, because they have been

added to the will of the family when they joined it. God himself has called

496 Even if we did proceed in this line, the inheritance of the angels and of the holy ones is,
after all, not that different, since they both expect to be in the future in the same place
together.
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them to join in.

The gracious element in achieving, or, should we rather say receiving
holiness is mentioned also in the Col 1:22: ,vuvi 8¢ dmoxatidalev®’ év 16
cwpatt THe oapxds avtol o Tol BavdTtou mapactiical Ouds dyloug xal Guwpous xal
aveyxdrous xatevwmov adtol®. The addressees are the Gentile Congregation.
These Christians owe their purity and holiness not to their own efforts, not to
themselves, nor to anything or anybody else but God, who is the agens. The
text shows the economy of the Trinity: Father sends Jesus, who does everything
for his Church, he makes it pure, spotless and holy. The sanctification is
“family business” among the Trinity**%, and the people who are called out to
become the new people of God, the Church, are just accidental. The death of
Jesus in his physical body*” is explained theologically as a death in the
obedience to the sending Father. Death that has not only expiatory, but also
justifying, purifying and sanctifying effect.

The sanctification is not the ultimate goal in itself though. According to the
text, the salvation, purification and sanctification have been given to the
Church in order to make it worthy of meeting with the Lord God himself>%, the
sender in the great narrative. He is the one who examines the sacrifice whether
it is ready and worthy. I would like to keep both, the judicial and the ritual

overtone in the explanation®°!,

497  Schweitzer, pg. 75, stresses the difference between before and after the baptism.

498  The Holy Spirit is not mentioned here, but the sanctification is implied.

499 ,Body of the flesh” reminds of the Hebrews text which says that Jesus has been given
his physical body in order that he might die in it and thus bring the sacrifice.

500 Unlike Schweitzer pg. 77: “Jedenfalls erscheint als das eigentliche Ziel des
Versohnungshandelns Christi wiederum Christus selbst. Ihm sollen die Gemeindeglieder
versohnt werden. Er ist der Sinn und Ziel alles Geschehens.”

501  In order that the Church be able to stand side by side Jesus in front of the himself, in or-
der to withstand the presence of the Lord. Lightfoot's conclusion (pg. 160, 161), is that
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Allow me an explanatory excurs, in attempt to expose this text on the
background of the story of the healed leper in the Gospel of Matthew: There
Jesus sends the healed man to present himself to a priest, in order to receive the
ritual that would slowly reintroduce him into the holy people of God, the ritual
of gradual sanctification (Lv 14). This man is given health, he is a passive
recipient of it. However, he could have been also given ritual purity, and
sanctification, also passively. The ritual part is in the repeated sacrifice, the
judicial one in the priest's examining the patient. In the same way Christians are
sanctified. They are like a healed leper who should have received the ritual of
sanctification by the hands of the Priest. Jesus is then, in the eyes of the early
Church, the High Priest who heals, as well as offers sacrifice, and sprinkles his
people with his own blood. Accordingly, he also introduces the previously
impure idolaters and Gentiles among the spotless, pure and holy people of God.
They are purified by oil and blood and introduced to the new fellowship of the
holy people, holy nation of God: no more dependent on the national affiliation,

but by the affiliation of faith.

That the sanctification is not the end in itself is also the idea in the Col 3,12:
 Evdtoacde olv, w¢ éxdextol Tol Beol &ytor xal Ayamyuévor, omidyyve olxtippod
xpnotétnTa Tamewodpocivyy mpalityta paxpobupiav. Holiness does not finish in
being sanctified by God, it has, as we have just seen, also other purposes. First,
the Church is sanctified for God, second, it is sanctified for the world. For the

love of God, the Church has been chosen to practical/ethical holiness: in order

the holiness language “pointed to the bringing of the Colossians in the here and now as
sacrifices into God's presence for approval. God is thus regarded not as a judge but as
the “examiner” who inspects the sacrifices to make sure they are unblemished.” O'Brien
disagrees saying, pg. 68: that “it is doubtful...whether thoughts of sacrifice are really
present in this clause at all” and understands the text rather as having judicial overtones.
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to reflect the holiness of their master in this world. As Israel was a holy nation
by virtue of being set apart by God for the sake of reflecting his holiness (be
holy as I am holy), also the Church should reflect his holiness by behaving as
his special people. The inner change of affiliation should be reflected in the
uniqueness and separateness as God's new people. Their holiness is not
achieved by fulfillment of the new law expressed in the list of virtues in these
verses. The other way round. The recipients of the letter already are new
people, and therefore their holiness should be visible in embracing virtuous and
ethical life. Because they already are saints, they should also clothe in holiness

of deeds>?2.

Last, but not least, in Eph 1,4 it is, again, literally emphasized that the
Church has been set apart as saints by God's own will, mercy and action. This
has been done, says the author of the letter “mpd xatafoliic ¥éouov”, before the
founding of the universe. No cooperation or synergism can be therefore nor
required nor claimed on the part of Church or individuals. Also here the
sanctification is not considered an reason for itself. It is rather a means to a
greater end; preparation for meeting with God. He has prepared his people for

himself>%3,

¥4

Summary: “dywot” is a name for Church, always in plural. It is external, given

to the beforehand-elected people. Ethics does not precede the holiness but

502 As O'Brien puts it, pg. 197: “As God's chosen ones who have already put on the new
man (v.10) they must don the graces which are characteristic of him.”

503  Viz the ep. of Barnabas chapter 8 speaking about the eschatological Sabbat. People, ac-
cording to the author, are not able to sanctify Sabbath or anything else, simply for that
reason, that they do not have the sanctification in their hands. In order to be able to
sanctify something, he says, one must possess holiness. This will be true of the Church
in the time when it will finally be sanctified.
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should follow. The Church is the new Gentile-encompassing holy nation
promised to Abraham and therefore the same rules follow also for them. They
should be holy as God is holy. The Gentile Churches have also become
adoptive children through Jesus. The affiliation through the Son of God gives
them full status of children, worthy of the inheritance of such family. The
holiness is then not the end in itself, it is rather means for the meeting with the

heavenly Father.

Acceptable and unacceptable of the saints

The new society of the saints, despite being reached by grace, requires
certain behavior of its members. Like a child when adopted to a family needs to
find its way in it, also the Christians must respect the new family rules. There
are things which are worthy of the saints, that are acceptable for them.
Hospitality is one of such highly admired features. There are, however some
things, that one should put away completely, such as e.g. “mopveic” and
“axabapaic”, impurity in the ethical sense. Moreover, the Church should be able
to deal with their own problems alone and inside. Christians should not ask the
outsiders to resolve their internal matters, in the same way a family handles

with children itself.

The whole requirement for behavior acceptable of the saints stems from
what has been discussed so far, from the indicative that happened in Jesus, who
called out his Church. Eph 2,19: “&pa o0v o0xétt €07¢ Eévor xal mdpoixor NG doTe
cupmoMTal Tév aylwv xat oixelot Tob feol”. Gentiles are told that through Christ,

they have been added to the holy nation. Something that would have been

unimaginable before. The Gentiles were defiling for the separate nation by
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definition®**. It was crucial for Israel, in order to keep this separateness,
holiness, to divide between holy and impure, the whole scale of the semantic
field of their understanding to holiness. In respect to this, Paul writes here very
revolutionary, yes, an outrageous statement. That Gentiles can be called
,,saints®.

It can not be stressed enough how radical this subtle connection is. Before
Jesus, the best chance of the Gentiles coming near to the temple in order to
meet with Yahweh, was to become Proselytes. Never were they considered the
actual members of the pure-blood Israelites, though. But now, ,,in Jesus®, the
people, who were before considered defiling, have been called saints by a
Pharisee, who had been a religious zealot, fundamentalist, killing in the name
of keeping the holy nation®® and their message pure.

The author says that these Christians have been literally sanctified, raised to
the status of the holy ones of God despite their background and without the
condition of circumcision. Now, after they have accepted Jesus, and they have
been accepted by him, they are cuv-mohitar. They share the invisible méAig of
those who live in the presence of God.

In his life, Jesus did overstep some impenetrable boundaries of ritual purity,
when he touched and healed ritually impure people. But he did not deal with
Gentiles, he avoided them when he could. The resurrected Christ of the Church,
however, sends his disciples to preach the Gospel to all, even Gentiles.

Remember Peter's story in Acts, when he says that the hearts of the Gentiles

504 Lincoln points to the double negative designation of Gentiles 150 ,,... two terms are
used, where one would have sufficed, in order to emphasize the Gentiles' previous “out-
sider status...the readers are no longer completely without homeland...no longer second
class citizens They now have full citizenship..they are fellow citizens with the holy
ones.

505  Or rather, somebody from his school.
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have been purified by faith. Through Jesus they have been also sanctified and
raised to the same status®” as their Israelite brothers. The Gentiles are now
called not only saints they are living by God. Like the ancient people of
Israel®".

This new méAig has its own rules. It does not teach that “anything goes.” As
we shall see in the section on purity, there is stress on internalizing the purity
into ethical requirements. Majority of the restrictions are connected in Pauline
complex with idolatry and sex and excess in general. In Eph 5,3 the main
points are summarized at the paraenetic part of the epistle to the Ephesians:
“mopvela 0¢ xal dxabapoia mioa 3 mAeoveEin undt dvopaléchw év Oulv, xabws mpémel
ayiois”. The “saints” should be able stand up to their name. There are some
things that are worthy of that calling and those that are not. The holiness should
be emanating from the saints, not impurity. Two verses before, in 5,1 the author
speaks to “loved children of God”. The “saints” belong to the “family”. Since

they thus belong to God, there are some things that are not suitable for them

506 Bruce, pg. 302: “The first Gentile believers who were admitted to a Church comprising
Jewish Christians could well have felt at ease; it was desirable that they should be made
feel completely at home. The Church had Jewish base; its members had Jewish presup-
positions, and it would have been to easy for Gentile Christians to do or to say some-
thing which was felt to be out of place. In a crisis like that which arose in Antioch when
Peter and others abandoned the practice of table-fellowhsip with Gentile Christians, the
latter must have got the impression that they were at best second-rate citizens. Against
this apparent demotion of Gentile Christians Paul protested vigirously at Antioch Gal
2,11-14 and it is Paul's attitude that finds uncompromising expression here. Gentile
Christians are not adherents or visitors or second-rate citizens in the believing com-
munity, they are full members...”

507  As Lincoln writes, pg. 151: “In the creation of the one new person Jew-Gentile distinc-
tions have been overcome” and further (pg. 152): “there is move here from the political
imagery of the state of commonwealth to the more intimate picture of a family”. The
concept of the family is also used by Bruce (pg. 303) “....not household servants but
sons and daughters, with all the rights of inheritance that sons... enjoy the Father to
whom they have access is the same Father as he to whom their brothers and sisters of
Jewish origin have access — it is by the same Spirit that his Gentile and Jewish children
are alike acknowledge him as their father*
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anymore. If someone belongs to the high-class-society family, there are certain
patterns of behavior that are not fitting. Likewise, in the family of the saints, it
should be well divided between the holy and the impure. But not in the ritual
sense anymore.

“Tlopvela”, “dxabapaia” and “mAeovebia”%® are things that in the classical
diagram of holiness semantic field are opposing and repelling holiness>%.
Therefore, since the Gentile believers are now in the family of holiness, they
have nothing in common with these.

Note that the typical distinction between holiness and impurity is kept. It is
still preserved even if we are already under the new covenant. The language
stays the same, the signified changes and thus we witness the semantic shift.
Not in the “mopveia”, but in the “éxabapcia”. Because majority of the impurity is
connected with improper sexuality also in the Old Testament and Rabbinic
Judaism, the addition of “mopveic” is not new. “Tlopvein”, usually translated

7310 covers all the sexual sins in general, all the sexual behavior.

“fornication

The discussed verse is followed by a list of vices in the vSb “néc mépvos 7
axafaptos 7 TAEOVEXTYG, 6 EaTIY eldwAOAATPYS, 0UX Exel xAnpovopiay év Tf BaciAela Tol
Xptotol xat Beol.” The members of the Church did not earn to become members
of the “mélig of the saints” by avoiding “mopvela, éxabapoia, mAeove&in” and

“eldwhodatpic”, but vice versa. They used to be such. Not now, since, they are

the adoptive children of the high class “family of holiness”, they should

508 Lincoln, pg. 321 “Fornication of various sorts is condemned in the Old Testament and in
Hellenistic Judaism...the exhortation here in Ephesians has no specific situation in view
but generalizes about “all impurity”. dxabapoic is usually associated with sexual sin. 322
mAeoveéla covetousness...should also be taken as the sort of unrestrained sexual greed
whereby a person assumes that others exist for his or her gratification.”

509  Viz the closing of this chapter where the same verse appears discussing impurity.

510  Viz further.
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abandon their old life of impurity and live a life that is worthy of the new
family. The new life should be free of the new impurities: sexual immorality
and idolatry, which are both signs of immodesty. The holiness is not achieved
by purity of these, it is given despite these. But in order to keep up with the
new family, one should strife for ethical purity.

The verse 5,3 exhorts to live the new life “xafawg mpémer dyloig>!!”, it does not
give an exhaustive new law of new purity rules. Therefore even the curious
discussions’'? about “who did what where” are to be avoided, not because it is
feared or forbidden, but because it brings in existence something that should
not be’!3. In connection with this verse we than cannot tell that there would be
some new clearly given law that would “mpémer ayiows”. It is rather question of

what comes of relationship with God and one another naturally>'4.
6.1.1.2 The Holy Spirit
First chapter of the letter to Ephesians is interwoven with the Trinitarian

theology in long praise of God, who is the subject of all the verses from 3 to 13.
The author writes that in God the recipients have been “sealed” by the Holy

511 M Barth vol 2, pg. 560 : “..the term “fitting” shows that voluntary obedience was expec-
ted of the saints to a standard that could not be legalistically codified. Those raised to
new life, enthroned in heaven, adopted to be children of God, are treated as princess or
noblemen.”

512 Lincoln 322 “Presumably, the assumption behind this prohibition is that thinking and
talking about sexual sins creates an atmosphere in which they are tolerated and which
can indirectly even promote their practice.”

513  As Lincoln puts it (pg. 322) ...“thinking and talking about sexual sins creates an atmo-
sphere in which they are tolerated and which can indirectly even promote their practice”.

514  This is also visible in the end of the epistle of Romans, where Paul asks that Phoibee
should be accepted as is suitable for the saints. Rom 16,2: ,,va adt)v mpoodéinabe év
wuple ¢&lwg TGV dylwy xal mapactiite adtii &v ¢ dv Oudv xpnly mpdypatt xal yap ad
TpoaTATIS TOAGY EyeviBy xal éuol adtol.” There are things that are then suitable and
worthy of the saints and one of such behaviors that stands to its name is the hospitality.
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Spirit, which has been given to them as a token of the eschatological promise.
Eph 1,13: “&v @ xal Oueis dxoloavres tov Adyov Tiis dAnbelag, T0 edayyéhiov T
cwtyplas iy, &v @ xal motedoavres éodpayiodyre T4 mveduatt Tis émayyelins T4
ayiw,...” The believers have been branded with holiness. If holiness means to be
set apart, then this is a very strong metaphor. Seals were used by farmers, as
well as slave-owners, to brand their property. Once a slave or a cow belonged
to one owner, it was set apart for that very person and they got a mark burned to
their skin, which could not be removed and thus set apart. Presence of the Holy

Spirit in heart and conscience of a believer, sets them apart for God in such a

way as if they were so branded?!>.

Ephesians 4,30 ascribes to the Spirit ability to feel emotion, unlike the
apathetic Greek gods, the inspiration of the author is in the Old Testament. The
Spirit can be grieved: Eph 4,30: “xal w3 Aumeite 70 mvedpa 16 dytov Tod feod, év @
¢odpayiolnre eig nuépav amolutpuioews.” The readers are reminded that they were
sealed in the Holy Spirit for the future glory, however, they should not start
misbehaving, considering their salvation sure. The notion of “grieving the Holy
Spirit” is not new. In the Old Testament, it is used on several occasions, usually

in parallel for “make bitter”. Lincoln>'® suggests, among other cases, Isa 63,10

515 Lincoln, pg. 39 “They belong to him [God] now, but they are also protected until he
takes complete possession of them. The spirit is an eschatological seal who marks be-
lievers out as a people who will be protected through the testings, the battles, and the
sufferings of end-time, which are already upon them (6,10-18).” Bruce reminds of the
connection with Acts 10 when he says (pg. 264): “The Gentiles, on believing the Gospel,
were “sealed with the Holy Spirit of promise”.”

516  Lincoln, pg. 306: “The language of grieving the Holy Spirit is found later in Herm. Man.
10.2.4.; 10.3.2; T. Isaac 4.40. ”But you shall take care and be alert that you do not
grieve the Spirit of the Lord” .Ps Cyprian De Aleat 3 “Do not grieve the Holy Spirit who
is in you, and do not extinguish the light which has been lit in you” not only does the
language of saddening or disappointing the spirit by one's wayward actions provide a
powerful personal metaphor (pg. 307), but the identity of the one offended is also under-
lined forcefully.*
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and 2 Sam 13,21 as the points of reference. Christians, even though they have
been sealed, branded and set apart, that is sanctified for God by the Spirit for
free, should care about their “édvactpod®”: They should not lie, in anger they
should not sin, they should not steal or speak evil. In case they would not live
according to the new way of life, the Holy Spirit would be sad. In the past life
of the people of God, whenever Israel disappointed God, the outcome was
never good, and therefore the new people should be able to embrace the

warning and learn the lesson and live in love with one another.

6.1.1.3 The Holy Church.

Holy “éxxdnoie” is mentioned in the chapter 5, within the marriage
discourse. Spouses are instructed on how to love and respect each other as
shown on the example of the relationship between Jesus and his Church. Eph
5,27: “lva mapactioy adtds autd Evdofov TV xxdnaiav, w) Exovaoav amilov 7 putida
7 TL TGV TotolTwy, AN Pva 3 dyla xal duwpos.” In the real life the grooms did not
prepare their own brides, they were never held responsible for their bride's
purity. It is usually the domain of the bride to keep herself pure and to make
herself beautiful, or the friend of the spouse as the legal witness. Therefore,
more than about marriage, this very verse, despite being in such context,
reminds the readers again, that unlike in the case of bride, their beauty, purity
and holiness are derivative. The purity of Church is reached by Christ and in
marriage with him, in accepting this gift, the Church accepts him and thus
receives his gift of holiness in separation from this world for the Christ, the
groom. The purpose of such sanctification and purification is nearness of the

spouse and the bride. Jesus here presents the bride as if she was an offering or
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sacrifice.

Lincoln®!7 says that the holiness of the verse 27 is both moral and ethical. It
is true that the other expressions used beside “dyios” can appear in both ritual
and ethical sense, but not here. And if, then the ethical conduct is secondary,
emanating as the result of Christ's work. There are two reasons why it is

impossible to agree with Lincoln. First, as we have already seen many times in

this chapter and outside of it, it is difficult that any ethical notion would be
attached to the adjective dyiog, which is translation of the Hebrew wp. There is

adjective éatog which is exactly used for the human side of holiness. Second, all
the given beauty, glory and purity is pointed to the goal of holiness which is, in
turn, the means of the metaphorical marriage-intimacy, nearness of Christ and
his bride. Moreover, the previous verse stresses again the imputative and
gratuitous gift of holiness. In the verse 26, it is Jesus who sanctified and
purified his Church, it did not do anything, everything has been done for it.
Therefore, it is important that the Church, the bride, does not defile herself, but
for the time being, she has been purified and sanctified by her spouse, not by
her ethical perfection. The maxim that can be expected of the Church is to

purify itself, but the sanctification is beyond its capacity’'s.

Eph 4,12: “mpog Tov xataptioudy t@v dylwy eis €pyov dtaxoviag, eig oixodounv tod

517 Lincoln, pg. 377: “...it then becomes crystal clear form the final hina clause that this
bride's beauty is moral. She is to be holy and blameless, the two terms found so fre-
quently in Old Testament contexts of cultic and ethical purity used with the language of
presentation in Col 1,22, and already taken up earlier in this letter in 1,4, where the dis-
play of such holiness and blamelessness is seen as the purpose of God's election of be-
lievers from before the foundation of the world. Impurity is what characterizes the out-
sides, purity is what the distinguishing mark of Christ's Church.”

518  Therefore, I find it plausible to agree rather with Bruce, who stresses the impurity of the
Church (pg.390). “Spots, wrinkles, and the like are physical blemishes which might
make an earthly bride distasteful to her bridegroom: here they are spiritual and ethical
defect, which have been removed by the Lord's sanctifying and cleansing act.”

307



cwpatos ol Xpiotod,” The Ephesians 4 is similar to Romans 12, it also deals
with the practicalities of the new life. There are different gifts: apostleship,
prophets, preachers of the Gospel and pastors and teachers; all these gifts were
given to build the body of Christ, that is Church. All these offices have been
given for the equipping of the saints. They are the “holy ones®, but still, they
need to be taken care of. The holy ones are not only those who teach and
prophecy and lead, the holy ones are also the recipients of these, the ordinary
Church members. The ultimate goal is the unity of the Church. The holy ones
are so equipped in order to be able to love one another and be a unified perfect
and holy body of Christ. Beside the whole group, also the leaders responsible
for this holy society, apostles and prophets are holy, confirms also Eph 3,5.

Holy Church - Holy Temple

We have already met the image of the holy temple used for Church. This a
typical example shift of the semantic field. The original life of the metaphor is
Jerusalem Temple that is now used for the community of Christians. The word
starts in the realm of the ritual use and is transformed into the new notion of
metaphorical sacred space, which is not understood spatially anymore. It is
understood socially. Christians, both from Jewish and Gentile background are
now one family in Christ, they are being built into one building, the temple3'.
Eph 2,21: 'é&v ¢ méoa oixodopn guvappoloyovpévy aler eig vady dytov év xuplew”. It is
stressed here that the builder is God and that he has been preparing the whole
history in order to build this temple. The community of Church with its past

and present is the successor of the Jerusalem temple in providing God's

519  Not the heavenly temple of Hebrews, but temple as a community, which we encountered
in Paul.

308



presence.

6.1.1.4 To Sanctify

The context of Eph 5,26, where God sanctifies his Church has just been
explained. The text is following: ““iva adthv ayidoy xabapioas 16 Aovtpd Tol
Udatog év prpatt”. Jesus is told to have given himself up for the Church. The
word used, mapedwxey, is very strong and it describes his sacrificially understood
death. In general, when thinking about the sacrifice of Christ, it is usually
connected with the whole world, but here the author says that the sacrifice was
for the Church only, that is for those, who accept it. Jesus is described as
eschatological Christ who is betrothed to his people3?°. The sanctification of the
Church is then only in his hands.

There are at least two possible ways to explain it. First, the plain and
obvious one, is the directly soteriological one. Jesus is setting his people apart
for the special service of God and thus they are set apart and also sanctified,
because they are thereby his. Should we, on the other hand, stay in the life of
the metaphor of the marriage, it is interesting to find out that the office of
marriage was preceded in the ancient Israel by the office of betrothal.

521

This is described, among others, by Williams~*!, who connects our verse

520 I.A. Muirhead, The Bride of Christ in SJT 5 (1952), 175 — 187, pg. 184: “The Bride of
Christ is pre-eminently, essentially an eschatological idea. We cannot speak correctly of
the Church being now the Bride, rather it is what she shall be...It is only in the end that
the Church becomes the Bride.” And again in the following page “To speak of the
Church as the Bride of Christ is to look to the future, the end of history. She becomes the
Bride as glorified.”

521 Pg. 53 and 54 in David J. Williams, Paul's Metaphors, Their Context and Character,
1999.
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with 2 Cor 11,2, where the one who is betrothing the Church is, however, Paul
himself, as the friend of the groom. The office of betrothal is about promise of
future bond and that of already established exclusivity. It is this exclusivity,
where the setting apart meets the holiness language>*?. In the period of
betrothal, full fidelity was required of both spouses and they thus sanctified>?
one for another. Westcott fittingly adds that Christ loved the Church not
because it was perfectly lovable, but in order to make it such4,

Jesus does everything: not only does he choose his bride and sets her apart,
thereby he sanctifies her, he also cleanses her. The cleansing happens through
washing. It is the metaphorically understood “ritual washing”, rather than an
erotic image of spouse giving his future wife a bath>>’. The cleansing element is
twofold. Beside water, the word is mentioned and that is why it is quite obvious
that the purification and sanctification are given through the baptism>2.

Therefore, the previous assumption that the sanctification and purification of
the Church, the group of the saints/ the “holy ones” is based in the work of
Christ, proves correct. It is the office of baptism, through which the Church
accepts the gift of life and they decides to be set apart for the Lord. To accept
the purificatory sprinkling of his blood and to be ritually purified and made

522 Lincoln 375: “...the purpose of that love is seen as the Church's sanctification...OT cultic
background involves a setting apart to effect a state and condition of moral purity.
Through Christ's death on their behalf, believers have been separated from the sinful
world and transferred to the sphere of God's holiness.”

523  Qadash, viz. Sampley and Bruce pg. 387

524  Westcott, pg. 85.

525 As Lincoln says on the pg. 375: “Sanctification is explained as a cleansing that takes
place through washing with water”.

526  Lincoln, pg. 375: “But here, the explicit mention of water suggest not simply an exten-
ded metaphor for salvation but a direct reference to water baptism, not to baptism by the
spirit. Sanctification and cleansing had also been linked with ritual washing at Qumran.
Again, in line with the writer's perspective in this passage, the Church as a whole, and
not merely individual believers, can be seen as having been sanctified through baptism
as washing.”
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ready for the encounter of the Holy One, the Father, at the eschatological
wedding.

The language of holiness is here closely connected with that of purity, they
are still indivisibly united. Access to holiness is provided through purification.
Interestingly, the purification is still achieved by a ritual of washing. But this
ritual purity requires only one ritual bath. And it is not only the element which
would purify the body, it is also the word which purifies the “ouveidnois”. The
word in connection with the element of water than symbolizes the self-
sacrificially understood death of Jesus, eschatological Christ who chooses his
bride and lays his everything down for her, in order to make her ready for the

encounter with holiness itself.

6.1.3 Holy - “8atog”

Hands, if risen in prayer, as well as the heart, usually collocate with “pure”,
which is the notion also in Eph 4,24, where the word appears as noun®?’: “xai
évovaachal Tov xawdy dvbpwmov Tov xata Bedv xTicBévta v dixatoghvy xal 6a16TYTL THg
ainbeias.” Lincoln (pg. 287) notes that “the notion of the new person has both
corporate and individual connotations”. That is, this word is lot more
individual than ayiétns. The new person, “a new man” is stressed here. The
renewal achieved by Jesus imparts new creation marked with righteousness and
holiness of truth. The “sacredness” or “holiness” appears here with the genitive

“of truth”, it can also be explained in such a way that truth is “sacred”.

527  There is only anothr one of this noun in the New Testament, in Lk 1,75.
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6.1.4. Summary

Majority of the cases of holiness appear in the Epistle of Ephesians.
Christians are saints by grace. Though mostly coming from Gentile
background, the recipients have been fully sanctified and make now part of the
holy nation, the new holy society. This privilege carries also some duties. It
should lead to the change of way of life, abandoning porneia, greediness and
excess in favor of loving and caring attitude, which the Churches have already
been known for. The sanctification, setting apart, has been described by several
metaphors such as that of adopting into a new family thus accessing the
inheritance, of marriage and betrothal, new nation etc. They are ekklesia, which
is holy, their lives should reflect that. They have been given the token of the
Holy Spirit, they have been sealed by it, thus separated as God's property.
Holiness is these epistles is connected with both soteriology and ecclesiology. It
is given by Jesus for the group which should shine his character. There is also
stress that the leaders of this community would lead seemly life. The language
does not deviate from the usual use in other New Testament writings. Holiness
is primary being God's special people and property which shows itself in good
conduct. There also several ritual notion, but the author prefers practically-
ethical sense of good conduct. The antonym of “holiness” is the notion of “bad
behavior”.There has not been observed connection with any sentiment of ritual

impurity in the epistle so far.
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6.2 Purity

In the two epistles the language of purity is scarce. The pre-conversion Gen-
tile life is marked by paganism including the impurity also in Eph 4,19: “oitives
amyhynxdtes fautols mapedwxav Tf doekyela eis épyaciav dxalbapoias mdoys év
mAeoveéia”. The author of the epistle strongly urges the readers to abandon their
old life, which is marked by the list of vices, that can be summarized under the
“maga axabapaia”. The subject of the sentence is from the v. 17, surprisingly, “ta
€bvn”. Are not the readers themselves Gentiles? Yes and no. Yes, as far as the
ethnicity goes. No, as far as the conduct goes. “Ta £6vy” stands here for those
who live outside the walls of the city of God, that is outside of Church. They
are the people who are filled with impurity and yet have never enough of it.
Therefore here the stress is on the uncontrolled desire and wanton. The Church
is the place of the operation of the Holy Spirit. They are the saints. Whoever is
outside the city walls, belongs to impurity®?® and is, paradoxically, true Gentile.

We have encountered earlier the case of Eph 5,3 where even talks of
impurity are forbidden in the new people of God. Since the Church is the
society of the ,,holy ones®, the new nation of God, the place of operation of the
Holy Spirit, their bodies are ritually purified by the symbolic sprinkling of the
blood of the sacrificially understood blood of Jesus in baptism. Therefore,
spiritually, their hearts and consciences are ,,purified by the faith, they are now
not only ,,saints, but they are also ,,pure.

They are the heirs of the Kindgom of God. The epistle to Ephesians stresses

this factor of the new pure community of saints, and therefore the author

528 In the introduction to this chapter we have encountered the case of Eph 5,3 where even
talks of impurity are forbidden in the new people of God.
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written in 5,5 that no impure person shall inherit the Kingdom of God: ,,tolito
yap oTe yvwoxovtes, 6Tt mhg mOpvos ¥ axabapTog ¥ mAeovéXTNS, 6 EoTIv EldwAoAATPYS,
olx Exet xAnpovopiav év T Baciiela Tol Xpiotol xal beol*. What follows is another
list of vices. The Christians have been sanctified and therefore they should live
according to that>?°. The Spirit, active among the new society, grants them the
purity. Being Christian means leaving behind what is elsewhere described as
»fruit of the flesh®. Nobody impure, greedy wanting more and more, never
satisfied, engaging in idolatry, shall inherit the Kingdom.

The greediness, wanton, idolatry is then mentioned in another list of vices
which mentions also the impurity is in Col 3,5. Christians are to die to these
vices and they are to life from their faith and according to their faith which
excludes these.

Summary: The purity language of these two epistles restricts itself only to
the impurity. “axabapoic” is the immoral way of life of Gentiles. Even if of
Gentile origin, the believers of this Church should not live according to their
old ways, they are now part of the holy nation. The impurity is the antonym of
rather “good way of life” than purity or holiness, though it also carries these

traditional overtones.

529  Note, however, that it is nowhere is suggested, that they should earn the inheritance.
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Chapter 7: Pastoral Epistles

7.1 Holiness

(134

In the Pastoral Epistles, holiness is mostly expressed by “dyios”. There are

(1544

also three cases of “doiog”, usually in connection with “dixatog”.

7.1.1 Holy — “&ytog”

The adjective is found in the epistles in the usual collocations of “mvelpa”

and “xAfjois”. There are also the verbal forms of “&yidfen” and “Wyiaouévos”.

7.1.1.1 The Holy Spirit, “mvedya &yiov”

Timothy is admonished at the beginning of the epistle “to guard the treasure
of the Gospel not by his own strength, but to rely on the power of the Holy
Spirit”%. 2 Tim 1,14:“my xadny mapabdipoy didabov Sk mveldpatos dylov Tod
évoixolivrog év Auiv.” There are several recurrent notions in this sentence
regarding both holiness and the Holy Spirit itself. First one is that the Spirit is
again associated with power, it is able to protect what needs to stay safe.
Second, that the preaching of the Gospel itself is directed by the Spirit. Third,
the Spirit is indwelled and thus helping human from within. To be precise to
the group of people, to “us”. Last, but not least, the Spirit is a gift as well as

guardian and a seal. The Gospel is in the fragile hands of people, but since they

530 Mounce, pg. 490: “...this is another reminder that the power to live out God's call on a
believer's life does not come through human means but is only possible through the God
who gives “you the will and the power to achieve his purpose” Phil 3,13 When the Spirit
calls believers to minister, the call is accompanied by supernatural empowerment.”
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are not left alone and abandoned, but the Spirit is with them, it is well

protected.

7.1.1.2 Holy Calling

In the same way that many of the Pauline epistles start with the address to
Christian “called saints”, the holy calling appears also in the 2 Tim 1,9 “tol
cwoavtos Nwls xal xadéoavtos xAqoel ayla, ob xata T Epya Nudv A& xata idiav
mpobeawy xal xaptv, Ty Oobeloav Auiv év Xpiotd ‘Inool mpd xpdvwv aiwviwy,”
Christians are those who were called by holy calling. Why “holy”? Because of
the one who calls them and what he calls them to. The calling, choosing, is here
“before all the time”, before anyone could do anything to deserve it. It is not
based on human conduct, but on God's choice: idiav mpébeay xat yapw. The

calling is holy because it sets them apart for the special use of God.

7.1.1.3 Sanctification

“aylaouds” as holiness in the practical life appears in very enigmatic verse 1
Tim 2,15: “cwbnoetar 0¢ i Tic Texvoyoviag, éav peivwoy év mioTet xal dyany xal
ayiaopd peta ocwdpootvys.” The best explanation I have encountered is the
article of E.P. Porter®®!, who first summarizes the state of research in the time
of writing (1993) dividing two groups of commentators, those who marginalize
the verse, dismissing it as later interpolation or unauthentic and those who, on
the other hand over-theologize. He then goes word after word of the verse

demonstrating all possible explanations.

531 S. E. Porter, “What does it Mean to Be ‘Saved by Childbirth’ (1 Timothy 2.15)?,” Journ-
al for the Study of the New Testament, vol. 15, no. 49, pp. 87-102, 1993.
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In the end he shows that, given the historical context of the epistle, there is
likelihood that the situation in the Timothy's Church was against procreation, in
connection with the false teaching of a divine sparkle imprisoned in a body,
which could cause people abstain sexually. In response to this situation then
Paul, according to Porter, encourages the Christian couples to have children,
stressing the traditional role of a woman as a mother. Independent of giving
birth>2, a woman can also be saved in her goodness and holiness. Porter writes:
“It is easy to conclude that the encouraging of ascetic practices, combined with
shunning of the women's domestic roles, resulted in sexual abstinence or
similar practices, which were considered by the author to have missed the
mark. 3%

In the second part of the verse, there are three plus one parallel members:
“staying in faith”, “love” and “sanctification” with “wisdom”. What is the
meaning of the sanctification here? It is a state, or process, in which a woman
should remain. Sanctification is here not connected with the childbearing>3*.
Moreover, it is interesting that Paul did not choose the noun “holiness” but the

“sanctification "%, as if it was some long-term procedure.

532 Thereby creating more bodies which Greeks and Gnostics considered the grave of soul.

533  Pg. 102

534 At least not in such a way, that even if she had children, she would not threaten her own
salvation thereby, or sanctification for that matter.

535  The article of Falconer in JBL 60 (1941) pg. 372 -379 is exactly one of those described
by Porter. But there is very fitting definition of the sanctification (pg. 377):
“Agiasmos...is the process of separating the believer from contamination by the world
and his pagan past into the life consecrated to God in Christ Jesus. It involves a struggle
against akatharsia, to keep the body in holiness and honor against fornication and to
avoid defrauding one's neighbor. Only the sanctified can see God, and this state is the
work of the Holy Spirit. In its final issue sanctification is the realization of Christian sal-
vation” It is not without problems. Separating from contamination is rather purification
and we must be reminded that this world is not defiling. It may be lost, but it is created
as good and on several occasions in the New Testament and Paul himself it is clearly
stated that everything is pure per se. it is only the perception that renders things defiling.
Also the narrowing of the akatharsia only to two sins is not doing justice to the notion
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Faith, love, sanctification and wisdom are here on one line, beside each
other, they do not explain each other, one is not more important than the other.
The list of virtues is rather random and cumulative. In the end, to be precise, it
is not even a true list of virtues, it is rather list of gifts in which, one only needs
to remain. These virtues/gifts are not specific only to women, they are given to

both sexes. Maybe Paul wanted to stress that also women are partakers of these.

7.1.1.4 Sanctified

In 2 Tim 2,21 sanctification is a result of human action of separation from
the false teachings: “éav odv Tig éxxabdpy éautdv &md TolTwy, Eotar axelos els TNy,
NyLaouévoy, elypnotov Té dsomdty, el mav Epyov dyabov nrowwacuévov.” In the same
way as people in the Old Testament were urged to separate themselves ritually
from certain foods, places and stuff, to keep ritually pure and to prove to be
“the holy nation”, here the language of ritual separation remained but the

336 says that the

meaning shifted towards ethical. Though e.g. Mounce
sanctification also here is God's work, I disagree. It is true, that a cup usually
does not wash itself, but this is exactly what the author of the verse is saying
here. The house-master wants his utensils clean, if they are not so, they will not
be worthy of him. But since humans are not utensils and therefore capable of
action of separation, the sanctification is here used exactly in the singular way.

Here Christians do sanctify themselves by separating themselves from heresies.

If they did not, they would not be worthy of their master

which is much wider concept of everything that is desecrating and defiling, destructive
towards love. The struggle against the impurity is rightly said to be in the hands of the
indwelled Spirit. The realization of salvation is even more problematic. In case it is
meant ascetic earning, then no. If it is just the Spirit emanating and shining through the
life of the person, than yes.

536  Mounce, pg. 532: “God is effecting the sanctification...”
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7.1.1.5 Sanctify

The last occurrence is the verb “ayialew” is in the 1 Tim 4,5: “aydletar yap
S Aéyou Beoll xal évrevéews.” What is sanctified? The context suggests that
everything that is received with thanksgiving, that is food (mostly). The verse is
in the middle of discourse fighting false teachers, who are described in the
beginning of the chapter 4 as those who lurk Christians away with the demonic
teachings, who are hypocrites and liars, whose ouveidnoeis are tainted. They
forbid marriages and certain foods. Against this stands the Christian theology
teaching that neither getting married nor eating food of free choice makes one
doomed nor defiled. What might seem to be as sanctification of food by
humans is in fact sanctification by Gods word>¥’. It is the pronouncement of

freedom over the impurity rules.

7.1.2 Holy — “8ato0g”

(134

The adjective “8oios” describes mostly the human side of holiness. In the
writings of the New Testament it is not as frequent as “dyio¢”. It is unusually
frequent in Pastoral Epistles and then also, as we shall see later, in the writings
of the Apostolic Fathers.

In Tit 1,8: “dAAé ddéEevov diddyabov auidpova dixatov Sotov éyxpati...” it is put
side by side self-restraint, describing a quality sought in a presbyter. The second
case, in 1 Thess 2,108, it is used of the Church, who are supposed to be

“martyrs”, witnesses of the Gospel. “Opeis uaptupes xai 6 bebg, s éoiwg xal dixaiwg

xal quépTtws Uiy Tolg moTevovoy eyevnnuey,..”. It is already a second time that

537  Viz Rom 14 //1 Cor 8, those who believe and live from their trust in God that his mercy

is sufficient for salvation, have their cuveideoeig purified by this faith/trust.
538
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the word appears in the same sentence as dixatog, which is not surprising, since
they are quite synonymous. The Church should be “holy”, but also “righteous
and blameless”, that is, in fact, “pure”. But despite stress of these ethical
qualities, their source is not sought in the subjects themselves. Also here the
qualities are granted by God. The adjective may carry also the features of
purity, such as in 1 Tim 2,8, where the author encourages to pray with “holy”
hands raised to the sky: “Bodlopatr odv mpocetyeabar Tods dvdpas é&v mavti Témew,

émalpovtag baioug xeipag ywpls 8pyfic xal ddoytopol.”

7.2 Purity

In connection with our topic, the most specific feature about these writings
is their use of the purity words that are usually not used in the New Testament

[{¥3$

and that are more frequent in the later Apostolic Fathers: “ayvéc” and “oepvés”.

7.2.1 Pure - “xabapés”

The use of this word is quite frequent for the little span in question*°. It is
used in the usual collocation with “heart” and “conscience”, but we shall also
encounter the purification of “everything”, which was important especially in

the fight with different purity sects.

7.2.1.1 Everything is Pure

Literal general pardon of the impurity in the bold statement that ,,everything

is pure® is found in Tit 1,15 ,,mavta xabapa Tois xabapols: Tois 0t peptauuévols xal

539  Quinn, pg. 101 counts that the PE contain 7 of 26 New Testament uses of clean.

320



amioTolg 000t xabapdy, dAAa peplavtar adTdv xai 6 vols xal ¥ cuveldnoig. It is either
everything or nothing. Here the stress is again on the inner perception of the
purity status. Rather than objective quality of purity®*°, the question in view is
the inner world of a man. Despite universal and ,,objective” purity of
“everything”, the inner perception is capable of changing the purity status of
the thing itself for the receptor. The purity status is created in the inner man, in

“ouveionoig”. The evaluation of the purity status grows from the inside out. If the

“ouveidnois” is pure then everything is pure. If it is tainted, then it is impossible
to experience freedom. Mounce adds**! that those whose conscience is not
pure, it is so for their moral failures. “...those who are morally defiled and do
not believe cannot be made acceptable to God even by ritual purity because
everything about them is unclean.” This corresponds to Jesus' urge of cleaning
the inside first.

How can one have their “ouveionois” purified? By faith and spiritually under-
stood sprinkling of the blood of Jesus (Heb 9). We have encountered the same
program in Gospels as well as the writings of Paul and “purification of con-
science” was in the epistle of Hebrews. The same theology that we have seen in
other chapters is reflected also here. If someone is defiled and ,,non-believer®,
or rather ,,faith/trust-less”, then nothing can be ,,pure” to them, because their
perception is biased>*2. If your conscience is pure, then nothing can defile you.

“This is similar to the notion of righteousness in Paul. One is either slaving

to sin, looking at the world through the glasses of sin, comparing everything ac-

540 Mounce, pg.401 divides two ways Paul uses the adjective. The verse than, according to
him, in the universality of the purity combines both features of the word. “all things are
(ritually) pure to (morally) pure”,since “not all things are morally pure.”

541 Ibid. pg. 401.

542  Mounce would probably disagree. His focus is on the moral purification and my view
would be understood as mixing ritual and moral together. And that is exactly what I am
doing, since the two notions can never be so clear-cut divided as he does.
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cording to measure of sinfulness thinking that thus they serve the law when
they actually mutilate it this way. The other option is to look at the reality
through the glasses of faith and trust in God. In that case, one's heart is purified,
one dares to come near to God despite imperfections, without pondering the
sin, in the childlike openness and trust. To such naive person nothing is impure,
they live like Adam and Eve before ,,their eyes were opened”, before they
,knew they were naked“. Those, however, who enjoy judging ,,xpiven” (Acts
10), those, whose hearts were not purified by faith, they perceive everything as
defiled and defiling and from their hearts come impure thoughts. Either
everything is pure, then there is faith and purified “cuveidnois”, or nothing is
pure, everything is defiling and defiled, then there is judgment and lack of
trust/faith.

7.2.1.2 Pure Heart, Conscience

The notion of purity coming out of the inner man is then very frequent in the
both letters to Timothy, where the notion appears four times. Twice the noun
collocating with the adjective “pure” is “cuveidnoic” and twice it is “xapoia”.
Each of the writings has both cases. It is noteworthy that all the cases are within
the Pastoral Epistles, where Paul gives advice to young Timothy about the
practical pastoral life. First we shall comment on the cases of pure heart and
then we shall proceed to the “cuveidnoig”.

Both of the cases of the “pure heart” do not speak about ritually transferred
purity in the sense we have encountered in Mk7 or Mt15. These two cases are
rather to be understood in the sense of “amAétng”, that is undividedness and
single-heartedness.

The first occurrence describes the goal of preaching, which is love. This
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love is then qualified by three predicates: 1 Tim 1,5 ,,70 0¢ TéAog Tiis mapayyeriag
goTiv dydmy éx xabapds xapdiag xal cuveldnoews ayabijc xal mioTews Gvumoxpitou,
The purity of the heart can have two meanings. The first one is the
undividedness of heart. The second one could be summarized by a motto:
“Who is forgiven a lot, loves a lot”. This is the message, the “napayyeAia”, that
true faith/trust does not need to be hypocritical. If it is, then it is not the faith
Paul speaks about elsewhere. Faith is the justifying power, response to the
heavenly calling. It is not just logical agreement to the set of dogmas®®, it is
trustful reliance on God for salvation, purification and sanctification; it is
letting one's own fate into the hands of God. God purifies the consciousness
and the hearts’** of believers through faith. Those who used to be sinful but
who accepted mercy and thus were forgiven, have been pronounced “justified
and sanctified”. These people, whose hearts have been purified, they love a lot.
This is then the goal of preaching the Gospel. Love gushing from the heart
purified, not by ritual washing or performing some cultic deed, and not even by
earning salvation in good deeds, behavior prescribed by some elders, but heart
purified by faith. The notion of purity of heart is well known in the Old
Testament, where it describes the wholeness of a person. “The pure heart is

99 ¢C

457 as well as “upright, honest, sincere”, “morally pure, cleansed

open and free
of sin” and finally “ritually clean”. In the Old Testament, the heart is mostly

purified by God's action, but human action is also required. “There are...actions

543  Johnson, pg. 165: “The goal of Paul's parangelia is not conformity to a set of behavioral
norms, but the deep internal attitude and disposition of the human spirit, particularly in
relation to other people. Chief among such attitudes for Paul is agape.”

544  The heart is the inner man, organ of making decisions, refection and feelings, it is almost
synonymous with the consciousness, which is rather focused on the ethics and feelings
of remorse for past undesired actions.

545 Columba Steward, O.S.B. Purity of Heart in Early Ascetic and Monastic Literature ed
Harriet A. Luckman, The liturgical press, Minnesota 199, taken from introduction pg. 1 -
29
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expected of human beings in order to maintain the purity of heart”, among
these, there are “the fear of the Lord” and “obedience to his Law”.

Mounce summarizes by saying that >46: “. love is more significant than ritual
observance such as law keeping.” The “good conscience” is the inner man,
who is not any longer subject to the torture of the inner voice speaking about
the eternal damnation, but relying on the message of the Gospel, that Christ has
come for all and in him there is forgiveness of all sins and impurities. This then

leads to love®*, love of God and furthering of the life of holiness.

The second case of the collocation “pure heart” is in the second epistle: 2
Tim 2,22: “tag 0¢ vewtepixas émbupiag eliye, dlwxe 0t dixatoghvyy ToTWw dyamn
elphvny peta TGV émxadouuévwy TOV xUplov éx xabapds xapdlag”. Timothy is
encouraged to be in the near contact with people who “call on the Lord with
pure heart”. Christians, once purified and sanctified, should be available to God
(v 21). Timothy is discouraged from giving in to vain discussions, he should
pursue rather peace along with the qualities that are given to Christians:
righteousness, faith and love.

The verse copies the same notion of 1 Tim 1,3. Those, who are of the pure
heart here, are people of Timothy's group>*®, not the opponents who preach the
Gospel with ulterior motives, who preach the heresies for their own profit and

fame>*. Timothy should rather stick with the exemplary people of the Church,

546 Mounce, pg. 22. (cfv.8—11)

547 Mounce, pg. 24: “love comes from a heart cleansed of sin, the heart being “the hidden
person” (1 Pt 3,4)...[the notion of purified heart] carries with it the Old Testament
concept of ceremonial cleansing in preparation for God's service ”

548  The concept is the same as that of later 1 Clem where the author instructs: “xoA\acacBe
Toig aylog”.

549  Mounce says, pg. 533: “eta @V emxaovpévawy TOV xUptov €x xabapds xapding”ostracizes
those whose hearts are not cleansed and whose behavior is contradictory to those vir-
tues”.
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than trying to untangle useless discussions for discussions themselves. The

(3

“illustriousness” of the people is that their hearts are “undivided”, they are
simple, they believe and trust God without second thoughts, they live their faith
in all the listed qualities. Only those who are Christians, those who call on the
Lord out of the pure heart and all altogether illustrious are good company for

Timothy.

Next, we shall move to the two cases of pure conscience®™’. We have
encountered already in the previous chapters the notion that the conscience of
Gentiles, but also of all the people, has been cleansed by faith. In the epistle to
Hebrews, it was shown how the sacrificially understood blood of Christ is able
to wash this part of man, unlike the blood animals which can only ritually clean
the body. The conscience is the inner part of man where the evaluation of the
past actions occurs, it is the organ of guilt, which also regulates the future
decisions. When it is said that “the conscience is cleansed”, it carries the
significance of granting pardon for sins.

In the letters to Timothy, the conscience can be “good”, “pure” or “branded”
(branded negatively). The author says that the Mosaic Law is good, if it is used

well. If not, it leads to the heresies similar to those that Timothy had to deal

550  There is an article by M. Thrall in NTS 14, pp118-25 called “The Pauline Use of Syn-
eidesis”. It is mostly statement of disagreement with C.A. Pierce's treatment of the topic
in his book from 1955 called “Conscience in the New Testament” He comes out of a
thorough analysis of the world in the Greek secular world, where it is considered a
private matter of each person, nontransferable and only focused on past. What Thrall is
most upset about, is this focus in the past only. She attempts to prove her point on three
examples, but anyway fails to do so, especially in the case of 1 Cor 10, which has later
been explained excellently by Alex T. Cheung, in his book from 1999, “Idol Food in
Corinth. Jewish Background and. Pauline Legacy”. Probably for the lack of space for
the article there are too many shortcuts and too much expectation of “obvious” axioms.
She does not mention any case of the pastoral epistles and therefore this note is suffi-
cient.
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with. People following them are full of lies (against the pure heart), their
consciousness is branded (scars showing that their owner and master is sin),
they discourage from marriages and they forbid certain foods (1 Tim 4, 1- 2).

Faith in the sacrificially understood blood of Christ washes away sins. In
such assurance, believers are not afraid to call on God. In the reliance that the
faith is sufficient one's consciousness is literally clean, there is no space for fear
and adding good deeds in order to achieve the salvation.

The two cases in the letters to Timothy both speak about some leading
figure, in 2 Tim 1,3 it is Paul whose conscience, despite carrying the chains’!,
is clean.”Xdpw &w 1@ 0edl, @ Aatpedw &md mpoydvwy v xabapd cuveldroet, ...~ On
one hand he may say that he is practically innocent and therefore he does not
deserve to be so bound. On the other hand he does not have any remorse for
preaching the Gospel, which has led him in such a precarious situation3*2.

In 1 Tim 3,9 Paul is talking about desired qualities of a didxovos.: “Eovtag o
puathplov Tiis mioTews év xabapd cuvedonoet.” They should be a person of pure
consciousness. Preaching without remorses, knowing that the Gospel about
“righteousness by faith” is a mystery. People who rely on the message
wholeheartedly are the good candidates for becoming a dwaxovot.

Of course, the adepts must be illustrious>*3, so that the Church would make

551 Mounce, pg. 468 “a significant statement in light of the fact that Paul is chained as a
criminal ready to die. His refusal to be ashamed despite his seemingly constant suffering
echoes throughout this epistle.”

552 We should also note the verb Aatpeiw, which is usually used in the LXX for the service
in the Jerusalem temple for priests. If the author says here that he wants to serve God
like his ancestors, he addresses their temple worship, but out of context of the letter and
situation it is very likely that his service is spiritual. This word is connected with the
holiness as well and the semantic shift is in the same direction as is the shift of all the
other words connected with holiness. From outwardly ritual, to inner, ethical and spiritu-
al. What were the ancestors of the author and how did they worship God, an does he
really want to worship in the same way?
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good impression. But we should look deeper. The opponents were exactly the
people who did not believe that Jesus and faith in him would be enough. They
were trying to add other possible markers on the way to perfection which
would be called the only right one leading to God. Here, therefore, the core
messages is the “righteousness of faith”. God has done everything already for
all people and therefore no one can boast, people can just accept this in faith.
With such trust, the fear of condemnation loses its power and free person
approaches God freely with conscience pure, like that of little children. Leaders
of the Church should therefore be not only of very good character, but also of
very bold and unshakable faith334,

7.2.1.3 Purify oneself

Holiness and purity are very closely connected in : 2 Tim 2,21 “éav odv Tig
éxxalapy éautdv amd ToUTwv, EoTar oxelog eig TRV, Nywaouévov, elypnoTov TH
deaméTy, eig miv Epyov dyafov nrowpacuévov.” The author speaks here about false
teachings>>> and says that Church should cleanse from these®>®. Churchneedsto
stay clean, separated, holy®>’. The author expects Timothy to understand the

context and therefore he does not make any list of vices that should be avoided

553  Mounce writes on the page 200: “...knowledge must be accompanied with appropriate
behavior, in case a conscience that is clear from any stain of sin ” I am not convinced
that it is the case here.

554 Such leaders are also compassionate.

555  Probably meaning the mentioned two false teachers: Hymenaios and Philetos.

556  Similarly in 1 Cor 5,7 Paul urges Church to purify itself from a criminal.

557  Johnson, pg. 338 “eav ovv T1g” ... “shifts the discourse from metaphor to allegory by
means of personification. Now it is a matter of human persons “cleaning themselves”
from these....”... he prefers the moral purification “...background in Torah, but it is found
in the sense of moral purification in Hellenistic moral philosophy”. Mounce similarly
(pg. 532): the meaning of éxxabapy is “spelled out by the imperatives in the following
verses, which describe general spiritual purification as well as dealing specifically with
the Ephesians opponents.”
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or be purified from. The encouragement is to ,set apart™, to ,,purify* the
Church from “them”.

The “purification” is in this verse synonymous with the notion of separation
included in “holiness”, which then also appears on the list of the rewards for
such a selective behavior. Those who purified themselves from the futile talks,
godlessness, and also from the teaching of the realized eschatology, which
subverts the faith, those are heading toward good things. They then are not the
bad vessels>*® but the good and precious ones. Useful, set apart for the Master
of the House - ,,sanctified and ready for every good deed“. The purification
from false teachings is here expected from the believers themselves, the
sanctification is then secondary outcome, not entirely in their hands anymore.
This is in line with the general use of the semantic field of holiness.

In the following case, the Church is said to be purified by Jesus and for
Jesus: Tit 2,14 ,,5¢ €0wxev éautdv Omep @Y, e AuTpwayTal Nuds amd maong avoplias
xal xabapioy éautd Aadv meptovatov, (MAwTny xaddv épywv.“ This is the one case of
“xabapiler”, where it is clearly stated that even purification is in the hands of
Jesus, who is titled as Christ and Savior. His death is explained not only as
sacrificial but also as vicarious. It is ascribed the ability to redeem people form
their sins and also to purify them. What is the purification form, what type of
purification is it? It is a purification of sin, it is therefore soteriological in the
first place, but I believe it is also understood in the ritual sense. Sins, according
to the Old Testament are ritually defiling. Accepting the sacrificially and

vicariously understood death of Jesus, the Christ, is said to procure purification.

Summary: In the Pastoral Epistles the notion of purity is closely connected

558  We have encountered this noun in 1 Thess 4.
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to the concept of holiness. In several places, it is used in the meaning of
separation, synonymous to “holy”, though it is not presupposition of the latter.
Purity of heart and conscience changes person's perspective on life. Purified by
faith, both heart and conscience are clean and thus such person cannot be
defiled by things that sectarians forbid. As Jesus had said, “eating with
unwashed hands does not defile”, the same is true of any other requirement
from heretics. Such pure and undivided heart full of love and thankfulness is
the goal of preaching of the Gospel. Moral purity is in question only in the
second plane: it is mostly ritually-spiritual purity which manifests itself in high
moral profile in love. If we are not able to ascribe any of the preceding
categories to the purity, then let us introduce another two: it is foremost inner
purity, not the outward. If the inside is pure, nothing can defile it. As we have
already seen in the Gospels, nothing impure can defile from the outside, and in

Paul, that to a pure person, everything is pure.

7.2.2 Purity words “ayvds” and “oeuvéc”

The purity expressed by “ayvds” is always purity of conduct, usually in
connection with the sexual purity of thought. This is also true of the two cases
found in 1 Tim 4,12 and 5,1, both involve the advice pure conduct of the new
pastor with the young women of the Church. Behavior expected of women is

submission to their husbands also in Tit 2,5.

The same is true of the cases of “ceuvéc”, where the desired conduct has only
little in common with holiness. It is rather connected with purity and dignity of
human contact within the Church. Majority of the cases appear in the list of

virtues and house orders. The notion is rather that of reverence. They are the
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following: 1 Tim 2,2 (év mdoy edoePeia xal cepvétyTt - people will live as a result
of their intercessions for the leaders); 1 Tim 3,4 (peta maoyg oepvétyrog - should
the elders raise their children); 1 Tim 3,8 (deacons should be cepvor); 1 Tim
3,11: (wives of deacons should be gepvat); Tit 2,2 (presbyters should be gepvor),
Tit 2,7 (your teaching should be in all gepvéyra).

These two words, despite being parts of the semantic field of purity, are

already quite far from the concept of holiness>*.

7.2.4 To Defile, “xowvwvéy”

The only case is the verb ,, to defile* is in 1 Tim 5,22: “yeipag Tayéws undevi
¢mriber unde xowdver apaptialg dAlotpiatg: ceautdv ayvov thper.” Timothy is
advised certain precaution in laying on of hands on people who are have not
proven themselves yet to be capable of executing the calling of a leader. The
ritual impurity in the Old Testament could be transmitted by touch, but Jesus
taught that nothing coming from the outside can defile a person. How should
we then understand it? Also here Paul is warning to be careful about touch.
The defiling source is not anymore unconscious diet transgression, neither any
eczema nor genital discharge, neither is it contact with death. The source of
defilement is sin here. But is a sinful person ritually defiling by touch?

The idea that sin is defiling can be found throughout the Old Testament, this

559  Unfortunately majority of books and articles that can be had on the internet and have
“holiness”as their keyword, are usually connected with the notions described in this tiny
section. From our observation it should be clear by now, that holiness is mostly connec-
ted with God who imparts sanctification and likewise, that purity is mostly “purity of
heart” or “conscience” in the majority of the New Testament. The purity of conduct im-
plicitly connected with the sexual overtones is quasi non-existent in the entire New Test-
ament corpus, except for these few late exceptions.
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is not a new thought. Sin was the ultimate defiling source, though it did not
work vice versa, defilement was never understood as a sin’%. Just a repellent of
sacred. Therefore what we witness here is the transition of the semantic field
away from the ritualistic understood holiness and purity on one hand towards
the ethical defilement on the other hand.

Ethical defilement can not be transmitted by a touch. But the touch in
question is extraordinary. It is the touch of sanctification, that is setting apart
from someone for their service. Timothy is to be wise and slow to install new
Church staff, because should these people prove defiling for the community,
their sin and dirt is on his very hands. Therefore he should keep himself ,,pure®,
in the sense of keeping his name, his fame ,,pure®, thereby he also keeps pure

the name of the Church and also of God.

560  Viz. Works by Neusner, Maccoby, Milgrom,Klassen.
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Chapter 8: The First Epistle of St. Clement

8.1 Holiness

8.1.1 Holy, “&ytog”

In the First Epistle of Clement, the term is used thirty-two times in its three
derivatives  “dyioc” - Lholy”, “aydlw”- ,sanctify,” and “ayaouds”-
»sanctification.” Of these, ten are instances of it being used in the collocation
“Holy Spirit.” As an adjective, it can designate the quality of the following: the
Spirit, scripture, the Name, God, the Nation (Israel), angels, the City
(Jerusalem), the Holy of Holies, and the Messiah. From this preliminary
overview it is clear that this rich adjective designates the substantives of the
realm of God. The substantives that make up this list are closely related to what
the Gospel of Matthew renders as the Kingdom of God, so that God is then its

source.

8.1.1.1 Holy Scripture.

€« _ o

The following phrases can be found: ,,dnolv yap 6 dytos Aéyos” (13,3); “oltws
yap dnow 6 dyog Adyos” (56,3); and “éyxexidare eig Tag iepas ypadas, Tag dAnbels,
&g S Tol mvedpatos Tod dylov” (45,2). The last example uses iepag,>®! which is a
term applied more frequently by the pagan ancient Greeks; nonetheless, the
intention is synonymous. According to the last of these cases (45,2), the Holy
Scriptures are the holy words given through the Holy Spirit. The same

apposition is also found in 53,1 “Emioctacfe ydp xal xadis émiotale tag iepag

561  “iepog” would designate the quality of things, places and people consecrated to the an-
cient Greek cult.
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ypadds. “ All of the above are introductory quotation formulas. In the first case,
the citation comes from Isaiah’?, and the second one is from Psalm 117,18.
The Scriptures that we call the Old Testament today are considered by Clement
to be holy.

8.1.1.2 The Holy Name.

This collocation appears in two verses. First, 58,1 repeats twice in a

parallelism that God's Name is ,,holy:*

“Ynaxolowuey oty 76 mavaylw xal &vddEw dvopatt”
“a xataoxyvwowpuey memotfoTes
€Tl TO 601WTATOV THS neyaAwalvyg adTol
dvopa.”

To the all-holy and glorious name the Church is called to submit. Thus they
prove to be loyal and escape the threats posed for the disobedient, they can hide
and find refuge in it. This submission and obedience should result in trust in the
,Name,“ a synecdoche for God. God is holy and so is God‘s name, even “all-
holy.”%%* A name is used to define a person; it is a metaphor of them and the
way in which we are able to perceive and communicate with them. When the
attribute of holiness is added, this metaphor earns the same awe shown toward
its carrier, to the actual person behind the characterization. ,,Holiness in this
case is, therefore, the quality of being powerful by its affinity to God, earning
respect and providing refuge for the followers. Those who submit to God by

belonging to God thus set themselves apart and then, hidden in the Name, they

562  The reference starts in verse 4 quoting Isaiah 66,2.
563 In 58,1 we observe two synonymous terms used beside each other (mav)aylog and datog.
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become holy themselves.

The next case is in chapter 64 where “the holy Name” appears again in the
final intercessory prayer of Clement: “Aoimév ¢ mavremdmtng Oeds ...00n mdoy
Yuydi... 10 peyarompemss xal dyov Svopa adTol mioTv, GPov,...cls edapiotnoy TG
dvéuatt adtol...“ Here, again, the name is described as ,holy,“ as well as
»glorious.* People who are called after this Name, i.e. those who seek refuge in
it, who are so dedicated to it that they carry it (also by being called Christians)
can, according to this prayer, receive the listed virtues: ,,miotw, déBov, ipyvyy,
OTopoviy xal paxpobuuiav, éyxpateiay, ayveiav, cudpocivyy.” As we can see also
throughout the New Testament, ,,being set apart for God,” being Christian,
,carrying the Name,” makes the Church “holy” by definition. The lists of
virtues in general, as is the case here, are lists of the qualities acquired by
belonging to the Name. These virtues are not required in order to be able to
,»call on the holy Name,* but rather the opposite is true. Calling on the holy and
glorious Name makes one special, its carrier. Clement, in his intercessory
prayer asks that these positive qualities would be added to those who do so.
The virtues are a possible outcome, an added value to the gift of being set apart
for the Name. When God decides to grant these to God’s people, the name is
glorified.

8.1.1.3 Holy Places.

The attribute of holiness is attached to places as well. One of the holy places
mentioned in our epistle is the shrine, “the Holy of Holies.” However, since it
is used figuratively about a group of people, it shall be discussed in another

section. The epistle also speaks of a place of holiness where Paul retreated after
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departing from this world.

In 1 Clem 5,7, Paul is said to have come to “the holy place,” which parallels

with the “place of glory” for Peter in 5,4,“dlxatogivny di0dEag 8hov Tov TV xbapiov,
xal émi T Tépua THs duaews AW xal papTupyoag Ml TAY Nyoupevwy, olTws ATNAAdYn
ToU xoouov xal eig TOV dywov TomOV Avedjudly, Umopoviic yevéuevog wéylaTog
vmoypapwés “ For a comparison, there are only a total two instances of the
collocation tomog Gytov in the Bible. The first is in 2Macc 2,18, describing a
place where holy water is hidden, which can bring about fire upon a
sacrifice.’* The second is in Acts 21,28 where it stands for the Temple of
Jerusalem.’%> The “holy place” in 1 Clem 5,7 is obviously not the temple, but a
place of the rest. Whether this place of rest is a temporary limbus or heaven
itself, it is a place of God's presence. It is place of holiness and glory and,
therefore, it can withstand God. It is the hope of Christians that, when they die,
they may join the apostles in the same place. In their earthly lives, both of the
apostles Peter and Paul were expelled from the Jerusalem temple, the earthly

place of holiness and glory. In the afterlife, they are both said to be accepted to

the heavenly temple. Paul is said to have been literally “taken up” there, the

564  This legendary place was allegedly forgotten during the time of Jeremiah. We meet it
again in the letter to the Jews in Egypt from 164BC in the beginning of the 2nd Macca-
bees. The authors of the letter have to trust in God that God would soon gather all Israel
in the mysterious, sacred, holy place from all the diaspora.

565 This is as we have seen in the chapter on holiness in Lk-A. Let me add that Paul, accord-
ing to the inhabitants of Jerusalem, was said to have desecrated the holy Temple by
bringing pagans inside. The book of Acts is, of course, on the side of the apostles. It ex-
plains that Paul's friend of Greek origin was seen in the immediate vicinity of the
Temple. The Jerusalemites thereby assumed he had also been to the Temple itself.
Which would not have been the fault of Paul, but that of the temple guards. I suppose it
was rather a clash between the tradition and novelty. The worshipers in the temple were
afraid of this new and potentially defiling religion. Considering Paul's background and
the strictness about the access to various premises of the Temple, this violation seems to
be very unlikely. Whoever transgressed the rules differentiating sacred from profane
ideally would have been put to death; however, under the Roman protectorate the Jews
were no longer free to execute whomever they wanted to.
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word describing his displacement - “&valapfdver”>% is used five times in the
New Testament,>®” most frequently to refer to Jesus‘ having been taken up to
heaven.

In order to be able to understand the author better in what he means by the
wording, “holy and glorious place,” we need to look at verse 50,3n. “ai yeveal
‘méoat amd Adap Ews THode T Nuépag mapfiAbov, GAN’ of év dydmy TeleiwbévTes xaTd
v Tol Beol xdpwv Exouowy y&pov edoePiv, of pavepwbnoovtal év T émoxonfi T
Bacireiag Tol Xpiotol.“ This is a place in the “beyond”, where those who die are
taken; however, it is not a place for all, just for those who had been ,,perfected
in love.“ How can one be perfected in love? The answer is only by grace, which
is both implied by the divine passive and voiced in the verse. The author does
not say, “those who perfected themselves,” or, “those who were perfect,” but,
“those who have been perfected,” which he follows with, “xata v Tol feol
xapw gxovat.” It is the place where God's people dwell after their death and
where they wait for the resurrection in the eschaton. Nothing more is said. We
do not know which part of the person should depart or what it looks like there.
We are only told that there is a holy place awaiting those who died having been
perfected in their love and that Peter and Paul are already awaiting the

resurrection there.

8.1.1.4 Holy persons.

The adjective ,holy* is ascribed to angels (39,7), people, and it also

designates the Messiah (a quotation in 23,5). The holiness of persons stems

566 ,,To receive up, to take in, to take up.

567 Mk 16,12: Jesus was taken to heaven Acts 1,2.22; 1 Tim 3,16; in Acts 10,16, which is a
particularly interesting parallel for this current case, the vision of unclean food for was
taken back up.
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from the holiness of God, which is expressed in 34,6 through the already

mentioned exclamation of Isaiah 6,6 of the trihagios>®.

In verse 8,3, there is a promise that the readers would become the holy
people of God. It only will happen, however, if they turn their whole hearts
toward God, confessing God as the Father. “Metavoyoare, oixos Topanh, and i
dvoplag Ouv: eimov Tols viois ol Aaod pou. 'Eav dow ai duaptiar Huév dmd i yis
€ws Tol olpavol xal éav Qo muppdtepal xduxou xal pEAavaTEpL OdXxOU, Xal
¢motpadiite mpds ne €& Shng i xapdiag xal elmyre [dTep: Emaxoloopar HuEv g
Aaod ayiov.“ This verse is obviously a quotation; however, the source is
unknown. Similarities can be traced with Ezekiel>® 18,30 and Isaiah 1,16ff.-37°
God calls God’s people to come back to God with repentant hearts. If they hear
this call, they should not look at their sins, but, with trust, they should come to
God, and God will come for them as the father in the parable of the prodigal
son. God will come running for them, acknowledging them as God’s own
people, giving them their new dignity in calling them a holy people. Is it
possible that this verse is a call to the Gentiles to repent and to acknowledge

the Lord, in which case God would make them “cw¢ Aaol ayiov.”

Let us now inspect the peculiar case where, as mentioned earlier, the holy

568 34,6 cf. an exhaustive article by van Unnik.

569  Ezek 33,11 was quoted in the previous verse — 1Clem 8,2.

570  The intention of the quotation can be found, anachronistically, in Clement of Alexandria
Quis div. Salv. — the whole 39th chapter speaks about the forgiveness of sins besides the
prophecy of Isaiah about those with red sins being washed white. Also the following
quote can be found there: “For to every one who has turned to God in truth, and with
his whole heart, the doors are open, and the thrice-glad Father receives His truly re-
pentant son.* Also, in the first book of Pedagogus 91,2, there is a quotation very similar
to the Ezekiel 18, 3. According to the Lona, E. Horacio: Der erste Clmemensbief, Got-
tingen 1998 ad 8,3 this is the evidence for a common lost source.
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people are likened to the Holy of Holies, found in 29,3, “oltw yap yéypantar:
‘Ote diepépilev 6 Uiotos €bvn, dg diémewpev viobs Aday, Eotynoev Spla eBvidv xata
aptBudy dyyéhwy Beol. eyevifyn pepic xlpios Aaufaver éavtd EBvog éx péoov EBvév,
domep Aapfdver dvbpwmos T dmapyny adtol Tis dAw: xal égeledoetatl éx Tol EBvoug
éxelvov aya aylwv.” To keep within the limits of the context, we should also
mention the surrounding verses which are a part of a larger discourse on God's
people. Since there is no possibility of running away from the Creator, the only
good response to such a situation is to turn to God. To approach God in
worship, raising holy and undefiled hands, loving the Father. This exhortation
is supported by two quotations: Deuteronomy 32,8n and another one from an
unknown source.’’! Based upon the Scriptures, the text urges readers to
perform the ,,deeds of holiness.* Once they have become a portion of the Holy
One, they are supposed to reflect God in their own holiness.

It was the original task of Israel to be God's people. According to them the
inheritance, of which Paul also speaks in his letters, is measured. They are the
first fruits. As the first fruits are special, set apart for God and holy, so are the
first fruits of the nations as well. As the temple is divided into the outer and
inner part, so also are the people. According to the quotation in 29,3, God will
choose for God’s self a special nation, and, from this nation, the Holy of Holies
will arise.

What was meant by the term “Holy of Holies” in the time of Clement in
general? The epistle was written after the year 70 AD, and, therefore, we cannot
count on the existence of the Jerusalem Temple anymore. It is sure, though, that
the general population of the empire was acquainted with the concept to a

certain degree. The phrase used to designate the inner shrine of the Temple, into

571  Some suggestions are: Dt 4,34; 14,2; Num 18,27; 2Chr 31,14; Ezek 48,12
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which the access was permitted only to the High Priest just once a year at Yom

Kippur. It was diligently separated from all the outer world and thus protected
from any defilement and vice versa. Surprisingly, the collocation o*wTp wIp is

used not only for this room in the temple, it can designate many other entities
of special degree of holiness, given the pleonasm used in Hebrew for gradation.
Beside the well-known shrine of “Holy of Holies,” it can also describe furniture
in it, vessels used etc. Last but not least, with eight occurrences in the book of
Leviticus, it can convey some portions of the manifold sacrifices. These parts,
meat as well as bread, were usually eaten by priests. In this very case, there is
not even a difference in the article. The shrine Holy of Holies can be found
without the definite article as is, for example, the case in the 1 Chronicles 23,1
etc. Now, as shown above, inlst Clement 29,3 it is difficult to add the signified
to the expression.

What then is this ,,Holy of Holies in our epistle? Commentaries,
considering the context of chapter 30, agree that it is the purified remnant of
Israel, i.e. the Church. They, however, differ significantly about the authenticity
of the quotation. Lona supposes it to be a mistake created by quoting from
memory. Prinzivalli-Simonetti argues in favor of a now lost source. I would

agree with the latter. The form of the verse seems to be quite regular Hebrew

parallelism:
‘1800,
xUpLog AapPavel Eauté €bvog éx péaov E0véy,
34 A bl \ b \ 3 ~ ~ 14
domep Aaufaver &vBpwmog TNV amapyny adTol THi¢ dAw*
xal éeledoetat éx ol €Bvouc éxelvou

ay aylwy.

339



If we consider the quotation as if it contained Hebrew parallelism, we must
come to the conclusion that the “Holy of Holies* stands in the same
relationship to God's nation as the latter stands to all other nations and as first-
fruits to the threshing-floor. This results in a logical conclusion that the Holy of
Holies is a chosen part of God's people. A little elite group, chosen from a

bigger portion.3’?

While discussing the holiness of persons, we must also mention the group-
holiness of the new people, the Church. The sanctification, both as a noun
(&ywaopos) and a verb (aywalw), are used five times in the entire epistle to
describe the new quality of the group.

The term, “Ayiaouévor”, ,,sanctified,” was commonly used in early Christian
literature as a designation for the Church as a whole.>”®> The Church is a group
of believers who had been bought by the blood of Christ and renewed by the
Holy Spirit. Having therefore obtained the Holy Spirit, they emanate its quality;
they are changed into its likeness by its residence in their bodies.>’*

To call the Christians as a whole ,,sanctified is a statement of faith.
Especially, given the context of our epistle, in which Clement is writing to the
Corinthian Church troubled by internal conflicts. It is a Church that rebelled
against their own leaders, struggling with elitism. The Church of Corinth,

obviously, was not perfect. Evidently, it needed sanctification in the modern

572 Annie Jaubert claims it is not such a novelty to call some part of God's people the Holy
of Holies. The community of Qumran (QS 8,5) called themselves:...,,the holy house for
Israel built upon the Holy of Holies.“ She further says that here the Holy of Holies does
not describe the community as in 1st Clement, but God, so one cannot truly speak of a
parallel between the two.

573  Cf. previous chapters e.g. Rom 15,16; 1Cor 1,2 etc.

574  For an amazing introduction into this question see Elena Zocca: Dai “santi” al “santo”
1% chapter :1l linguagio della santita.
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sense. Nonetheless, following the lead of Paul, before he admonishes them, in
the very introduction, Clement calls them sanctified. ,,KAjuevtos mpds Kopibioug
‘H éxxdnoia tob Beol % mapowxoloa Pouny t§ éxxdnoia Tol Beol Tf mapoixoion
Képvbov, xdntols nylaopévors év Bedjuatt Beol o ol xuplou Nudv Inool Xpiotol.
Xdpts Oulv xat eipvy amd mavtoxpdtopos beol it Tnaol Xpiotol mAnbuvbein.

The same Church of Corinth had already received some letters from the
apostle Paul several years before. In both of the letter-introductions, we read
that the Church consisted of chosen and sanctified members. Yet the reality did
not correspond to a perfect Church. Clement, following the example of his
predecessor, further explains the basis on which he dares to call this Church
holy. The selection and sanctification are based, again, on God's will and they
are affected through the work of Jesus the Christ. In the very beginning of the
letter, the holiness and uniqueness of the Church is presented as a free gift.>’

The Church as a group of saints is also found in 1 Clem 46,2. The verse is
introduced by a quotation, the source of which is unknown. Similar texts can be
found in Clemens of Alexandria®’® and in the Shepherd of Hermas.>”” There are
discussions about the origins of the given quotation. The verse reads:
SLeypamtatr yap: «Kodldole Toig aylog, 6Tt ol xodwuevor adtols ayacbioovrar.»“
Those who will watch, spend time with, and follow the saints will also become
like them. The holiness is thus a contagious quality and the sanctification is
happening passively on the subject, present actively around a given saint, a
member of the Church. This reading opens the door to an authorized possibility
of certain hierarchy of sanctity in a Church. Can it be that, in the eyes of the

author, there are some members of the Church who are “more saintly” than the

575  This text closely corresponds to Hebrews 10,10.
576  Strom.V 52,3.
577 Cf.116,2 (1,2); Sim VIII 8,1 (74, 1).
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others? If yes, then he would be playing the game of the two groups in the
Church. What he more likely means is that the Church members should gather
together.

The verb, koAaoat, is a favorite among the Apostolic Fathers. It carries the
significance of spending time together. It was important to whom Church
members cling, whether their friends, who would lead them into a morally
crooked life, or the Church, spending time with the Church members and
imitating their lifestyle. What is meant here is not an adoration of holy leaders,

it is rather clinging to the saints in general.

The next case of the Church as saints appears at the end of the epistle. In the
long intercessory prayer, Clement asks that the eyes of the hearts of the readers
be open, so that all could get to know God: “dvoi§as Tols ddbapols T xapdiag
BV eig TO ywoxew oe ToV wévov UiaTtov év OiaTools, dylov év aylo™ (59,3). God
is the only highest among the highs and the ultimate holy among the holy ones.
Given the parallelism here, the holy ones can also be super-human beings, such
as angels, possibly other gods, etc. God is holy beyond holiness, as God’s
holiness is not “being set apart for God,” but it is rather the ultimate quality of
transcendent perfection emanating in the universe as the ultimate good and
creating attraction, awe, and fear at the same time. The holiness of the God who
is the holy of the holy ones is the absolute source of all holiness.

Further, in the final prayer of Clement, the author confesses that God is the
agent in the lives of people. It is God, who makes some people important and
others humble, sees everything, and knows every spirit, because God created
them all. The verse continues: ,tov mAnfivovta &y ém yic xal éx mavtwy

éxhebdpevov Tols dyamivtds oe il Tnool Xpiotod Tol fyamyuévou maidds gov, ot ob
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Nupés émaidevoag, nylaocas, ériunoas.” God chooses from the nations, i.e. the
Gentiles, those whom God calls. It is twice repeated that their election and
change happen through Jesus Christ. Through him, they have been given son-
hood, sanctification, and honour. These three are explicitly classified as gifts.
Those who love God, get sanctification through Jesus. Their initial standing as
Gentiles is overcome. They are called into the “holy family,” they become
adopted children. In joining in the separated holy nation of God and in
receiving the Holy Spirit, they are sanctified. As a result, they share in the
future and glorious inheritance of the saints. The subject of the sanctification is
here specifically Jesus Christ. No proper behavior is set as a prerequisite on
joining in, and no progressive list of virtues is to be followed. It is twice
repeated this all happens “dié ‘Tnood Xpiotod.”

Last but not least, the Church as a new community of saints appears also at
the end of the verse 56,1: ,,Kai Hueic odv évtlywuey mept T6Gv v T TapanTOUATL
OmapyévTwy, §mws 00 aldTols émeixeia xal Tamewodpoaivy eig o eibat adTobs wi Nuiv,
arla 6 bedquatt Tol Beol oltwg yap EoTal adtols Eyxapmog xal TeAela ) mpog TOV bedv
xal Tobg aylous uet’ oixtipudv pveie.* In this case, the saints are those who are
supposed to judge the wayward members, “those, who have fallen into any
transgression.” It is not clear what sin the author has in mind, as he is very
general. We have already seen in the letters of Paul to the Corinthian Church,
that he was encouraging the judgment of the wayward Church-members. Here,
Clement does not allow full freedom of the Church members, but neither does
he encourage judgment. He rather inspires them to pray for such members, that
they would be able to lead lives worthy of the inheritance and that they would
be able to submit and comply, not to the leaders, but rather to God. Further in

the chapter, he gives examples that there is no need for fear, that an admonition
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is just a part of the life of faith. He closes the chapter saying that when God
admonishes through holy discipline, God’s subjects are also protected. Such
chastisement is for their own good, says Clement, in the same vein as the

author of the epistle to the Hebrews (ch. 12).

8.1.1.5 Sanctification

{34

Of all the usages of the derivatives of “dyios”, we are left with the last two
occurrences both of which appear in the form of the noun, “ayiaouds”. The first
one has been already mentioned with 29,3. The fact that God has chosen God‘s
people and made them holy, should lead to the sanctified life. Having obtained
this new life, the people should also do all things that belong to sanctification.
Some suggestions of how this should look practically are given immediately in
30,1, in the list of vices, rather than virtues; it is a list of that which should be
avoided. The works of sanctification in this verse are: “avoiding evil-speaking,
foul and impure embraces, drunkenness, disorderliness, abominable desires,
detestable adultery, execrable pride.” The true works of sanctification then are
the opposites of these. There are seven vices named and seven virtues thus
implied. These implied virtues are not a list of progressive sanctification, they
are rather an outcome of what it means to “be holy as the Lord is holy;” they
are the fruits of the Spirit; they are the outcome of what belonging to God
brings about. “Aywacués” has here, therefore, also an ethical ring; it is not a
static expression, but designates action. However, this action of sanctification
builds upon the static passivity in receiving the gift of being chosen and made a

holy portion of God by God through Jesus Christ.

The last occurrence of the noun is in 35,2. Written in poetic language, all the
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essential ethical requirements of Christian living are summarized here: “Zwy) év
dBavacica, Aaumpétyng év Oixatoshvy, dinbeia év mappnoia, wioTis év memodyoel,
gyxpdtela &v ayaoud xal tadte dmémmnTey mavta OTO THY Otdvolay &Y. A promise
is given in the tension between the present reality and eschatological salvation.
All of these are gifts of God: life, cheerfulness, truth, faith, and temperance.
The logical sequence of these expressions, however, seems to me natural rather
the other way round. Only the first two collocations possess a natural aspect:
Life in immortality and joy in righteousness. But how about the other pairs?
Truth in freedom? According to Jesus' saying that the truth sets free, it would
be more logical to read it rather as ,,freedom in truth,” not “truth in freedom.”
Likewise, ,,faith in confidence* seems to be reversed. ,,Confidence in faith*
makes us bold, standing firmly on one's beliefs. But what does it mean to have
,faith in confidence*? And last but not least, “self-control in sanctification.” It
seems that the first member of each pair should always be a quality subordinate
to second member. At first sight, we would logically say: “holiness in self-

mastering®’®.” It is in the temperance that holiness is visible. Or we would

578  Since I was very interested in the topic, I decided to study a little bit the background of
the word and its relation to asceticism and holiness. I am coming out of my own read-
ings of the original sources: Temperance, or self-control, is a term with a broad history.
Socrates used it as well as Aristotle. In the seventh book of Nicomachean Ethics, Aris-
totle describes a man who lacks this quality as dxpatys. It is a man who is not able to
control his passions, which can cause harm to those who are near him. This damage is
by no means intentional, since axpatys is not inherently evil. In this, Aristotle calls into
question Socrates' thesis that the sole knowledge of what is good is that which renders
one's behavior good. in his Menon dialogue. Aristotle shows that even people who know
what to do are sometimes unable to do so, because they lack éyxpdteia. Only those who
are codppwy, wise, are free from passions. In the ancient Greek times, éyxpdtela was usu-
ally used in connection with bodily functions. Eyxpatis is a person able to resist his
hunger or thirst when needed, as well as to moderate his sexual drive. For Stoics, this
was the sign of a personality elevated above the animal state. The éyxpateia is a sign of
human freedom from passion. Self-mastery was also highly valued among athletes. The
history of the Greek usage of this term is rich, and it also carries a notion of asceticism.
There was a group of gnostics in the second century CE called “encrateits,” The group
became famous with Tatian, a student of John Chrysostom. They were against procre-
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rather say “freedom in truth.” Truth is a field in which we experience freedom,
seeing things as they are. The cryptic language of this passage is often

explained as being part of a hymn.

The way to Christian sanctification does not lead through ascetic effort, a
Christian cannot reach sanctification; rather, it is the other way round in that
through sanctification one can reach temperance. In Christ, the Christians are
given the benefit of self-control. It is not just vain asceticism any more,
motivated by striving for salvation. The gift of belonging to the holy ones, the
gift of sanctification causes one to strive for self-discipline. The training for
temperance is taking place in the larger field of sacred space. It is not a gate
trough which readers enter, but it is walking the hidden path. Sanctification

consists of self-control as well, but it is not a means to reach it.

(134

Summary: Clement uses the “dyto¢” terminology in accord with the New
Testament. Like Paul, also Clement applies it to Christians, both in the
beginning of the letter within the prescript as well as in its end. The holiness of
Christians grows out of the gift of Jesus Christ who has called Gentiles into the
family of the holy people. This, however, requires of the new adoptive children
to comply. Their holiness does not require asceticism prior their election. It is

better to say that their virtuous life is fueled by it.

ation because with every new birth the divine sparkle is being destroyed. They were also
quite misogynistic. dedicated to living their lives in ascetic self-control, in order to reach
salvation. This include the refusal of marriage and wine. To sum up, this type of
éyxpatela is, in a way asceticism, the ability to diminish one's desires. The self-mastery
of old is the way to perfection.
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8.1.2 Holy, “Ga106”

e

The term “8oios” designates the holiness of the human realm. Rather than a
priestly word, it as an ethical word. This is clear especially in the form of
adverb “éoiwg”, which is often translated “piously” in the following usages: “to
live holily/piously,” “to do things holily/piously,” or “to serve God.”
,Holiness,* “6a16tn¢”, as a noun is used four times and always in a pair with
heart or soul. The Greek words “xapdia” - “heart* and “Yuyi”- “soul are, here,
interchangeable. In holiness of the soul, the readers are supposed to approach
God. In holiness of the heart, they are to walk. However, the holiness of the
soul, even if crowned with many good deeds, does not bring about

righteousness.

8.1.2.1 The Adjective.

First, let us inspect the usage of the adjective &aios.” The Church of Corinth
was full of “holy/pious plans,” according to 2,3: “weoroi Te doiag Bovlii, &v dyabi
mpobuple per’ eboePeolic memoboews éfetelvete Thg xelpag Oudv  mpds TV
mavtoxpatopa Oedv, ixetelovtes adToév iMéwg yevésBat, €l TL dxovres nuelpTeTe.
“BouMi”0 is a synonym of “féinua”, the will. It conveys the meaning of a
decision one is determined to fulfill. We could also read the phrase the
following way: the Church was determined to live piously. They did not lack in

the strong spirit for doing what is right.

579  We have already encountered this adjective. God's name is all-holy (mavytos) and holy
(6o10¢) as well as glorious in 58,1.

580 In the New Testament this term is used 13 times, none of which appears in this same col-
location. It is used most by the author of Luke/Acts (9x). In Luke it designates the exec-
utive aparat. In Acts mostly a previously made decision and determination. BouAn Tou
feov is used 4 times.
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The adjective is used in a definition once: 14,1 “Alxaiov odv xai §aiov, &vdpeg
&deldol, vmnxdoug Nuds udAdov yevéahal T4 0ed 7 Tols év dhaloveln xal dxatactacie
uuaepol (roug dpynyols gaxoloubeiv.” It is just and holy to obey God. Loyalty to
God is given higher value than compliance with people, especially with the
leaders who seduce people and who may be more visible and near than God
high above. Clement has probably some specific individuals in mind, the elders
of the Corinthian Church, who had stood up against the official leaders. The
letter does not contrast the revolting leaders with the official ones. It juxtaposes
the “leaders of sedition” with God. Those who are against the officially
installed leaders are against God. They are proud and disorderly. Those who, on
the other hand, take the side of the official leadership, are doing not only the
right thing, but also the holy thing.

A very similar meaning is found in 45,3 where it is written that holy men
would never expel just persons, “oby ebpyoete dixaiovs dmofePfAnuévovs amd doiwv
avdpév.” The reasoning moves from saying that in the Scriptures nothing
corrupt or unjust appears, to the saying that righteous people are nowhere in the
Bible expelled by holy men. The revolt in the Church of Corinth is implicitly
labeled as unjust and corrupt in opposition to the righteous men. The attribute
holy is here given to people; whereas in previous occurrences, it was attached
to the act of obedience. The holy people in this verse would be the officially
established leadership of the Church and also all those who follow them. They
are also just.

Christians, as we have seen many times in the New Testament, as well as in
this epistle itself, are holy and just by the virtue of being in Christ. Therefore,
the rebellious group taking over the Church of Corinth probably took justice

into their own hands, and they started to expel also the truly just members of
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the Church who did not measure up to their own set of rules. On the other hand
those who behave unjustly, the “&dixor”, says Clement, are the same people who
had been described as “fhot”, the self-appointed new leaders. The Church of
Rome is talking about the internal conflict of the Corinthian Church, offering a
perspective on how to orient oneself in the war of factions. Holy ones would
never expel the just ones.

The following verse (45,4) defines them as explicitly unholy, dvosiwv, men.
Yes, in the Scriptures it can be found that righteous men would be expelled, but
never by the righteous and holy. The verse is numbering the sufferings of
righteous in the Scriptures, yet those who caused these are always on the wrong
side. They are called “lawless, unholy, sinners, wicked men.” All the examples
of wicked behavior are put in a parallel. There is also a slow gradation from
persecution to murder. All these vices have the same root - unjust envy.
Nonetheless, the righteous suffer these “with a good report,” (45,5 ,,tadta
maoyovtes evxAeds Ayvyxav). Daniel and his friends are set as examples of good
sufferers. Almost as a school-teacher, the author of the letter asks: “Who sent
these men to die in the fire? Was he good? No, he was not; he was bad! These
jealous men were so wicked that they did not stop before torturing the just,
good, and holy young men.”

At this point the author forgets himself a little, making a slight excursus
which he ends with a benediction. Let us have a look at this detour, which is
the climax of the chapter 45 (v7): “oi otuyntol xal maoyns xaxiag TAYpels €ig
Togolito E&proay Bupol, dTe Tovs ev dala xal duduw mpobéaer douletovtas T6 Bedd eig
aixiav meptBaeiv, un eiddtes 6t1 6 TPioTog Omépuayos xal UmEppayos xal UTEPRTTITTAS
goTv T@Y év xabapd ocuveldfoel Aatpevdvtwy TR mavapétw dvépatt adtol.” Two

exemplary groups are juxtaposed in a striking contrast.
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On one hand, there are the “éciot” and on the other the “{fjior”. “Abominable
men and full of all wickedness were inflamed to such a degree of wrath that
they cast into tortures” the pious “not knowing” some basic information about
the Most High, i.e. that God is the ultimate avenger.

On the other hand, stand “those who, with a holy and a blameless purpose,
served God.” This group obviously had good knowledge of the Most High.
What is this piece of information that makes so much difference between the
two groups? “That the Most High is a champion and defender of those who,
with a pure conscience, serve his most excellent name.* This sharp simplified
division of coalitions should help the Church of Corinth to decide which side
they are standing on.

The adjective “holy”, together with “blameless”, epitomizes the noun
“mpoBéais”, purpose.’¥! Holy, “oios”, is here paralleled with blameless,
“udipos”. Holiness goes hand in hand with purity,*®? though not the ritual one,
as usually appears in the Old Testament. Those who, with pure and holy
determination, serve God are the holy ones. These usually suffer by the hand of
the unjust, but they are, nonetheless, defended by the Most High. If applied to
the situation of the Corinthian Church, those who stood up against the official
leadership are the unjust ones who actually do not know God because they are

blinded by their own desires.>®?

581 It is almost synonymous to the word mentioned earlier, Boulf. ITpoBéaic was often used
in the secular Ancient Greek for something laid before the eyes of public (mpo — Ttbnur)
be it a corpse, a judicial case or an offering. Later, the meaning shifted to ,,purpose, sup-
position or calculation. In the New Testament, it is used twelve times some of which
designate the show bred laid before the Lord inside the shrine. Seven of these are trans-
lated as “purpose,” usually used of God's purpose. God's Bou)fj, mentioned earlier,
though, is a much stronger term. The purpose is also a strong decision and determina-
tion. It rather designates the grounds for given decision or determination in this place.

582  Cf. later discussion in this chapter.
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8.1.2.2 The Noun

e

,Holiness, “éa16tns”, of the soul, is the way in which the readers are sup-
posed to approach God. In 29,1, it is further described by two participial sen-
tences, one speaking about raising undefiled hands to the Lord and the other
one about loving the Father who has chosen the Church. “TIpocéAwpev olv adTé
v oa16TNTL Yuxiic, ayvag xal Guidvtous xeipag dpovres mpodg alToV, Ayam@vTes TOV
gmewdj xal elomAayyvov matépa Ny, ¢ exAoydic wépos nuds émoinoey éautd.” The

384 of heart describes the inner state of a believer before God.>® Lona

holiness
explains accurately that the inner attitude of awe of God is yet empowered by
the exterior movement of the risen hands unto God, as also the holiness of soul
corresponds to the pure and undefiled hands.>%°

The way or path of holiness3®’ is mentioned in 48,4 again. “moA\&v o0v TUAGY
Guewyldv N év dixatoghvy alty oty % &v Xplotd, év N paxdpiot mévtes of eloeAdvres
xal xatevblvovtes Ty mopeiay alT@V &v 6a16TNTL xal Olxatoglvy, ATapdyws TaAvTa
¢mreolvres.” Following the context of our chapter, the way of holiness is
introduced by a gate. This gate of righteousness, the gate of the Lord, opens to
life in Christ (//John 10,9). Many other doors have been open but only those
who enter through this particular one are blessed, the righteous ones who enter

through it. Per analogiam, all the other gates bring about doom. The right way

is antagonistic to the way of the separatist party of the Corinthian Church. Even

583  For a description of the idea, ,,holy is also God's chastisement, paideia,” cf. Stockmeyer
in Studia Patristica and monography of Jaeger W.

584  Lona: ,,Osiotes ist die personliche Frommigkeit (Fr. Harnack ThWnt V 492) und wird in
der Literatur des Judentums haufig gebraucht.*

585 Lona,pg. 330 makes reference to the same usage in Dt 9,5; 1 Ki 9,4

586 ,Die innere Haltung bekréftigt die aussere Bewegung der Erhebung der Hénde zu Gott,
wie auch die Frommikeit der Seele die reinen und Makelosen Hande entsprechen.*

587 Lona says that “Die Zusammenhang mit Mt 7,1 ist nich vorhanden. ” However, the con-
texts lay very near to each other. There are no parallels in other synoptics.
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more, it is not only the initiation of the right path what brings about blessing,
one must also stay in holiness and righteousness. What it means to stay on the
path is further explained as performing one's duties.’® Holiness corresponds
closely to righteousness. The Christological metaphor of the gate divides the
imagined space into sacred and profane.’®® Christ, as a priest, stands at the
border as the one who enables the entrance by his own sacrifice. He acted in the
same way in his life, when he brought purity to those who were rejected for
their status of impurity. Jesus is the only doorway on this path though. The
entire pilgrimage of a Christian through their life must be finished in the
holiness and righteousness. “Quietly performing one's duties” stands in silent
opposition to the loud screaming of the Corinthian Church faction, which
demands remission of the appointed bishops. Holiness on the other hand,
together with righteousness, is silent and diligent.

Towards the end of the epistle (60,2), Clement asks in his grand interceding
prayer for God's leadership on this pilgrimage of life. “w) Aoyioy méoav auaptiav
doVAwy gou xal Taldioxdy, aGAAe xabapioov Nudbs Tov xabapiopdy i afic aAnbeiag, xal
xatevbuvov T dfuate Nuiv év 6o16TYTL xapdins Tpoevesbal xatl molelv Ta xala xal
gbapeota Evwmdy gou xal évawmiov Tév dpydvtwy Nuév. Both of the last occurrences
describe the active, i.e. not static, element of the word “éciétns”. The author
asks God not to look at the sins of God‘s servants, but rather he asks for the

purification of all as a gift of God's grace. This is the purification by truth.’

588  This is true only in the case that we assume that ,,dtapayws mavtae émteolivres” is subor-
dinate to ,,&v 6a16TyTL xatl dixatogivy.“ Though, it might also be a complement.

589  We have seen a similar notion, especially in the Gospels where Jesus provides purity for
those who could not afford it, as he quite frequently crosses the diligently delineated
border between human impurity and strict ritual requirements. Jesus though does not
pull down the border between holy and impure spirits.

590 Reminiscent of John's ,,you shall know the truth and the truth will set you free. In the
context of the Corinthian Church then we can assume the revolutionaries were spreading
lies about the present bishops. The truth would prove them wrong and deliver the whole
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He also asks for God's guidance on this path. In this context, it is simply ,,the
way of life; yet, having spent almost one entire chapter on the image of gates
and paths, I believe, that we can overhear subtle resonance with the previous
instance. Furthermore, we should also consider the fact that holiness and right-
eousness are both collocated here with the image of walking. Being directed on
this way corresponds with doing the right things, deeds that are pleasing to God
and, surprisingly, also to the rulers.

The last case of “4g1dtng” is in 32,4: “xal Nuels odv, dix Peldjuatos avTol év
Xpiot6 Inool xAnbévres, o0 O éautdv dixatolueba, o000t Sid Tis Zpywv v

1 4aNa S THis mioTews, O Mg mavTag Tolg 4m

xatelpyacapueda év 6a1dtnTL xapdiag,
al@vos 6 mavtoxpdtwp Deds Edixalwoev: ¢ Zotw ¥ 0ka els Tols aidvas TEV aidvwv.
Apny. Wisdom, understanding, and holiness of heart proved by good deeds are
the fruits of those who walk on the right path, who have entered through the
right gate, but these good deeds are not the gate itself. Asceticism, morality,
purity of heart, or moral excellence as a way to salvation are hereby dismissed.
They are gifts. Clement gives examples of Jacob and priests and all the kings
who had been glorified and magnified. Nonetheless, they had not been glorified
by the virtues mentioned above. If even such heroes of times past, were not
glorified “through themselves or through their works, or through the righteous-
ness that they have done,” how did it happen then? The answer is in the same
verse: “through His will”. If all the deeds of righteousness did not help them,

how much less to the present readers. Those who are called in Jesus are justi-

fied on the basis of faith.

group from their schemes.
591  The works done ev ogtotnTl xapdiag appear also in the LXX in 1 Kgs 9,4 and Dtn 9,5.
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This point is followed by short doxology. The readers were called. The verb
is connected by the preposition diex. Two things are named through which the
readers were called and four through which they were not called. The former
two render the readers exAextér ,,chosen.” They are exxAneia chosen according to
God's will in Jesus Christ and faith. The latter virtues (which do not buy right-
eousness, nor are they a means to anything being ends in themselves) are: wis-
dom, understanding, godliness/piety, and deeds of holiness. These cannot stem

from the very people, they have to be given to them from the outside.

The chapter started with a list of examples of venerable people of the past.
Now the author is turning to the present the collected group of the Corinthian
Church. The new elitist leadership, which probably may boast with purity and
asceticism, good deeds etc. is radically put into question. What Clement is actu-
ally saying here, is that all their perfection has no value, since it does not stem
from above. This is Paul's Gospel revisited.>*?

verse 32,4 is very important for the present study, because it admits the ex-
istence of deeds done in the holiness of heart outside the realm of righteous-
ness. Even if a person not only seems pious, but effectively they are such, this
by no means indicates their automatic righteousness. Not in the Pauline sense.
Righteousness is, also here, a matter of being chosen by God. This chosenness
is not the only thing needed to achieve righteousness, though. An effort is asked
from the readers as well in accepting this gift from God by faith. Faith is the

only action on the part of a person that can render one righteous. The question

592  While not directly here, Clemens exhorts his readers to come back to the “Gospel” of
apostle Paul.
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of how far it is itself a deed or gift is unfortunately too complicated for the
present study of holiness in 1 Clem.

Summary: About the noun 6at6tyns we have learned that Clement uses it all
four times in a pair with soul or heart, three times of which also stand by an im-
age of a path. One of the cases brackets the idea of possible holy deeds in face

of the gift of God's election and responsive faith.

8.1.2.3 The Adverb.

The adverb “éciwg”, ,,holily/ piously,” is used eight times in 1st Clement. It
appears beside the following verbs: ,.to live,“>** | to give love,“ ,,to serve,“ ,.to
do things according to God's will,” ,,to offer sacrifice,” ,,to call on someone,*
and ,.to please God with righteousness. 3%

Chapter 21, in the context of describing house orders, speaks to women and
to children; the adverb appears twice here. Women are called to give love to
their husbands piously,** and children are to be educated to learn to live their
lives in holiness. In 26,1 it is then written that those who serve God piously
will be resurrected: “Méya xai bavpactdv olv vouilopev eivar €l 6 dMuiovpyds TGV
AMAVTWY QvdoTagty momoetal TEY O0iws alTé Oovlevosdvtwy &v memolbnoel mioTeWS
ayabiic Smou xal o dpvéou deixvuoty Nuiv TO weyadeiov Tijs émayyelias avtol - Clem-
ent has just finished his discourse on the Phoenix as the fore-picture of resur-

rection; he is literally saying that the pure existence of this bird shows the

593 In 6,1, people are mentioned, who lived their lives piously.
594  Given the preceding paragraph: How can we please God by righteousness if it is a gift?
595 It can mean love them in sexual purity, in purity of heart, but also in an adoring way.
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greatness of the promises of God. The pledge is resurrection of those who

served God>*¢ holily and in the confidence of good faith>*7.

The two following sayings about bishops may be more timely to the situ-
ation of the Corinthian Church. The first one is in 40,3: “mol Te xal o Tivwy
¢mreAelofat Oéhel, adTdg dptoey Tfj OmepTaTw adtol Boudyael, IV 6giwg TavTa yvoueva
év ebdoxnoel edmpbodexta el 76 fedjuatt avtol.“ It is situated within a longer dis-
course about priesthood. Just as in the Old Testament the priest was appointed,
so now the Church leadership is commissioned. Just as the things had been
“done piously, according to his good pleasure, [so that it] might be acceptable
to his will,” so they should continue to be done this way, not randomly or in
disorder. In the Old Testament, God's service was highly specialized and organ-
ized to the smallest detail. Now, even though Christians do not serve God in the
Temple anymore, they serve through spiritual worship. God is the one who ap-
points the order of Christian worship, not only the place and way but also the
personnel.>*® Worship is to be done holily/piously, i.e. according to God‘s good
pleasure. On the other hand of this scale of serving God would be the cry of
God through Isaiah saying, that he does not enjoy the prayers of his people.

In 44,4 Clement uses the priestly language saying that: “auaptia yap od wixpa

Nl Eotal, éav ToUg AuéuTws xal 60iws mpooeveyxbvtag T& 0dpa THg Emoxomiic

596 Thinking about the situation in the Church of Corinth, it is possible that the separatist
faction served itself rather than God. However, this is only a speculation, because we
cannot judge their intention. Clemens describes their problem as jealousy. It is possible
they thought they were serving God by expelling the, according to them malfunctioning,
leadership.

597 Lona adds that in this place éoiwg designates persons who fall on God in general. He
goes on to say that the answer to the present question is not to consider resurrection of
pious as something new, since God had already revealed the promise at giving the
Phoenix.

598  Though practically there has to be an appointed way of how one finds out God’s will.
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amoBaiwuev.“ The way in which the sentence is built opens door to a possible
reading which would recognize a certain gradation among sins. Clement im-
plies that sins can differ in importance, some are graver than others. The dis-
missal of faithful bishops is classified as “not small.”>® The faction leaders
cannot think they are perfect and pure, if they want to replace their bishops, be-
cause this would be sin, and not a small one. These bishops had been serving
piously and blamelessly. “Ociwg” is then the way in which one can correctly
serve Lord God, as was also implied in the previous occurrence.

In a similar way, we are also to understand the following verse in which the
fathers are set as an example: calling upon God piously, the right way, accord-
ing to Gods pleasure, i.e. in faith and truth. In 60,4 we read: “dd¢ duévoiav xal
elpvny NIV Te xal mdaw Tois xatoxolo THY Y, xabag Edwxas Tolg TATPATY UGV,

14 3 I3

¢mxadovpévwy ot aOTGY Oolws év mioTer xal dAndeiq, OmyRdous youévous T
mavToxpdTopt xai évdééw ovépati oov, Tols Te dpyoucly xal Nyoupévols NuEv éml THc
yiic.“ Clement is asking for the “éuévowr” (unity/singleness of mind) of the
Church, for the unity in the midst of inner perturbations. Unity and peace, not
only for the Church but also for the whole community involved, such unity as
the fathers had.%%

The last occurrence of the adverb “éciws” is in 62,2: “mepl yap mioTews xal
ueTapolag xal yvyoiag ayamns xal éyxpateias xal cwdpoaivyg xal VToWolg TAVTA TOTOY
gdmradnoivy xal dinbeia xal paxpobupia T@ mavtoxpdtopt Oed o0iws edapeaTeiy,

bpovoolivtag quvnoixaxws v Gyamy xal eipnvy peta éxtevols émeixeias, xafig xal ol

599 It can also be understood in the way that it is a big sin to abandon the gifts of the epis-
copacy at all, to dismiss hierarchy as such.

600 It is difficult to tell who exactly are meant here as the fathers. Was the Church already in
its second generation in the time when Clemens was writing? Were they the Old Testa-
ment fathers? This last seems to be the best explanation.
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TpodednAwyévol TaTépes NuiYV ednpéatnoay Tamewodbpovolvres Ta mpdg TOV TaTEpa xal
xtiotyy Bedv: xal mavtag avlpwmous.” The readers are offered an example in the
form of the fathers again. The Church of Corinth is challenged to seek God’s
approval on themselves. The adverb “éciwg” is used for the way in which this
approval should take place. They should seek God's approval in piety, in holi-
ness. They should not seek approval from each other. They should live their sal-
vation practicing: “righteousness,®! truth, and long-suffering” as well as “being

of one mind, without malice, in love and peace with earnest obedience.”

8.1.3 Pure, Seemly, “ceuvic”

Among all the expressions depicting directly the realm of holiness, the
adjective “oeuvds”, 1s going be the last for this survey. In the classic Greek, it
was used of the holiness of gods or heroes. In First Clement, the meaning has
already shifted to ,,praiseworthy* or ,,seemly.“®*? It appears describing God's
name and Church tradition. It is used six times in the form of adjective and

once each in the form of noun and an adverb.

8.1.3.1 The Adjective.

In the first chapter, the adjective appears twice, in 1,1 and 1,3. In the first

verse, “oeuvés” appears as an attribute of Church. The Church of Corinth as-

601  Above we have read that, according to Clement, righteousness is a gift of God; here it is
a virtue that should be practiced. According to verse 32,4, God has justified. God is the
subject of the justification; the members of the Church are its objects, its recipients. God
has given it to all men; however, it is activated by faith.

602  This term is mostly used of human actions: how one should be thinking. The practice of
love is, therefore, something that one should do.
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pired to build itself as venerable/holy and a famous name by the great effort of
its members. On the other hand stands the opposition-group, who are called
“foul and [full of] unholy sedition.” Two verses later the way Corinthians
taught their youth to venerate the elders is explained: “véois Te pétpia xai cepva
voely émetpémere 03

The following occurrence is in 7,2: “01d amoAimwuey Tag xevag xal pataing
dbpovtidag, xal ENBwyey émi TOV elxded] xal oepvdy T mapadéoews Nudv xavéva...” The
term stands here beside “edxAed”, used to describe the Church tradition. The
glorious and venerable canon of the Church tradition is to be followed instead
of the empty and vain inventions.

In 47,5, Clement describes the former brotherly love of the Corinthian
Church, which they had been known for and which now has been perverted by
some of the members. Clement encourages the Church to take action and single
out the specific persons who were responsible for the desecration of the name
of the Church®, Therefore, if the Church before was renowned for its love, the
high degree of the opposite tendencies detracts from its current saintliness and,
therefore, desecrate it. Here we have a reminiscence of two other places in the
writings of Paul. First is that of Rom 14,16, where the Church can be desec-
rated by the gossip of outsiders about their inner division. Second, in 1 Cor 5,7,
Paul urges the Church to take action and get rid of a defiling member in order
to purify the Church. It is noteworthy, that the word “cepvés” itself has been de-
secrated by now by losing its ring of sanctity.

Continuing in the same discourse, several verses further in 48,1 the adjective

appears again in the same context. ““Efdpwupev ov v Tdyer xal mpooméowuey T4

603  Hoole translates gepvés as ,,grave.
604 T have decided to call the action of the wayward leaders as desecration, because oeuvég
used to be employed for sacrificial holiness.
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0eoméTy) xal xAadowyey ixeTevovteoontes adToV, 6mwg TAews YEVOUEVOS ETIRATAANLYT]
AV xal éml Y oepvny i drhadeddias NuEY ayviy dywyny amoxaTtacTioy Nuds.
“Venerable” is the brotherly love, ¢idadeddia, of the Church. Now Clement
prays for its restoration. He challenges the Church to repent in tears and genu-
flection and to start restoring what had been damaged. Thus God, seeing the
contrition of their hearts, might become merciful; God might be touched by
their repentance and restore them. If God would hear their prayers, they would
be restored for the fight. What fight? The fight for brotherly love. Clement im-
plies that diradeddia does not happen by itself and that it is not static. It is a
process, and it has been broken. Yet, there is hope for restoration, which in-
cludes fighting obstacles. This fight is gepvy and ayvy), ,,venerable* and ,,pure.*
It may be fitting also to translate this as “holy” or “pious.” This fight is never
only in the hands of people, they should only procure the purity of the group. If
they ask for help, God will work with them for the restoration of the broken fel-
lowship.

In these occurrences, we have seen that “cepvés” was often used of brotherly

love, Church, and tradition. It describes the realm of Church.

8.1.3.2 The Noun.

In the form of the noun, “cepvétng”, the word changes slightly in meaning,
conveying “reverence.” It appears only once in 41,1. Everyone should submit
themselves to the rule (xavéva) of God's service. The prescribed holy or sacred

order of liturgy should be obeyed and not questioned, as we have seen earlier.
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8.1.3.3 The Adverb.

~o9

The one case of adverb “cepvéds” describes women's moral sense: the con-
science of women is to be blameless, seemly, and pure while performing their
duties. Especially their love for husbands is described this way. Again, the lan-

guage is reminiscent of the Pastoral Epistles.

8.1.4 Summary of Holiness

Compared to the writings of the New Testament, the holiness word-group

in the epistle of Clement is much wider. Beside the well know group of the de-

I3

rivates of d&yuog, there are also other words. “&yios”, as an adjective, describes
first the Holy Scriptures inspired by the Holy Spirit in the quotation formulas.
Second, “holy” is the name of God, the holiness of the Name stems from the af-
finity to God and being synecdochically used for Himself. The Church can find
refuge here. Christians are then the carriers of the “holy name”. Third, the ad-
jective describes “holy place”, where the saints, perfected in love, go after they
die and where they wait for their resurrection. In comparison with the New
Testament, it is no longer the Jerusalem, nor its temple. Fourth, the “holy ones”
are then the saints, Christians, the new holy nation, called so by grace, in order
to perform the deeds of righteousness. Interestingly, part of these saints are
even called the “Holy of Holies”, transferring the image of the temple on the
community, drawing upon the image of the righteous remnant as well. It is de-
sirable to seek the company of other saints, in order to catch their seemly life
and in order to learn to live one's life in righteousness, worthy of the calling.

Those who do not live up to these expectations should be prayed for.
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Sanctification is mostly the sanctified life. That is seemly life, suggested by
list of virtues setting forth the path of perfection, which draws its source from
the salvation event. But this life of temperance is not end in itself, there is not
temperance without sanctification. The former draws strength from the latter.
We witness the shift away from the New Testament, where the sanctification
was fully the process of becoming Christian and becoming the property of God,
having been bought by Christ's sacrifice and having been sprinkled by his blood
in the baptism.

Second word of holiness, the derivates of “Soios” convey holiness in the
sense of righteousness, based on specific deeds and performance of people in
response to God. It is connected strongly with the ethical notion of obedience
to God, especially in the field of brotherly love, with which the addressed
Church struggled in the midst of the faction-wars. Also this type of holiness
goes hand in hand with purity, though not the ritually understood one, but the
purity of conduct and singleness of heart, corresponding closely to righteous-
ness. Church is like a sacrificial gift and Clement asks for their purification and
sanctification, like Paul has done before him in his previous letters. Holiness
then, together with wisdom and understanding and good deeds, is the desirable
fruit proving that the Christians are on the good path. This however, still is not
the way to salvation, it is the response to it. Some people of the divided Church
may consider themselves better than the rest exactly by performing great deeds,
but the most important is the love and knowledge that the good conduct does
not lead to heaven, it only shows that people are on the good path. Nonetheless,
the good deeds outside of the realm of Christian righteousness can also be

called holy. The geuvés word group is then used in the same way as in the Pas-

toral epistles.

362



8.2 Purity

I 9%

There are several expressions identifying purity in First Clement: “xafapés”,
“ayvés”, as well as “éuwuds” and “duidvrog”, though the last one belongs also to
the field of perfection. It is difficult to divide these two fields in the 1 Clem,

and we will therefore have to also speak about them both.

8.2.1 Pure, “Ayvég”

Let us first observe the adjective ayvds. It appears six times in the epistle.
We have already mentioned several cases. For example that of 1,3 where it
describes the wives' love for their husbands. We also met the adjective in
parallel with cepvés, while talking about the fight for brotherly love in 48,1.
Another case already mentioned is that of 21,8, which describes the power of
chaste love imposed upon the young Church. In all these occurrences the word

“ayvés” appear near either “doiog” or “oepvds”. This is true about verse 29,1 as

[(I¥]

well. The readers are encouraged to approach God in the holiness of heart, “év
boiétyTt Yuxdic”, which shows itself outwardly as the lifting of hands. These
hands raised in worship are pure. Their purity is stressed by repeating the
synonyms. The second expression describing them is even stronger, excluding
any possibility of stain whatsoever. The hands go up to heaven as a sacrifice:
pure, undefiled, and worthy of the Lord's attention.

One chapter later, in 30,1, a case of defilement is mentioned: ,,impure

embraces 0%,

The impurity here is not ritual contamination but moral
corruption. This is the same use as in the Pastoral Epistles. Could sexual

intercourse be meant here? Or a false embrace pretending friendship, while

605  Acc. PL. dvayvoug gupmhoxds.
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keeping hatred in one's heart? Or the ban on embracing whatsoever? The last
option is unlikely because of the existence of “the holy kiss” in the Churches of
that time. The most likely is the idea of some embrace with sexual congress in
mind when it is inappropriate.

The last case of this adjective in 48,5 is in the Christological discourse on
the gate and path already mentioned in the section on holiness. Here it is used

[Y%/4

to describe the conduct of the members of the sectarian group: “#rw godds év

diaxploet Adywv, ¥tw ayvos év gpyots”. “Pure in deeds” were the leaders of the
opposition. Maybe they were faithful, mighty in the exposition of Scriptures,
and morally good; yet, Clement would say with Paul, without love these are
good for nothing. All this purity should be crowned with humility, not pride and

self-advancement.

»Purity,* “ayvela”, as a noun is used twice. Wives are encourage to exhibit
the lovely habit of purity in 21,7, and at the very end of the final blessings,
Clement asks for purity for the Church among the many other virtues named in

the intercession.

8.2.2 Pure — “xafapés”

Beside “ayvés” describing purity, there is also the word “xafapés”, which is
more common in the New Testament. In the form of an adjective it appears
seven times, as a verb four times, and once as the noun. The majority of
appearances of “xafapés” are in the quotations of the Old Testament. In the
LXX, the adjective is used in ritual contexts. Only four times does Clement

decide to use this word on his own. First, the Old Testament quotations where

“xabapds” appears shall be discussed.
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There are altogether eight cases, three of which come from Psalm 51.
Another three are taken from the book of Job and and two from Isaiah. All of
them quote the LXX directly, even in the cases where the LXX does not follow
the Hebrew text®%®. In all but one of the cases, Clement quotes the longer piece
of text to support his point by the authority of the Scriptures. The texts are not
chosen to prove any structured or fixed concept of purity. The reason for their
use is mostly to prove something else, usually brotherly love.

In the case of Psalm 51 it is David who asks God to clean him and give him
a new heart. The Lord is the source of his new purity, moral purity which was
once lost, that he is now seeking to regain. In the case of Job, the expression of
the impossibility to become pure in face of God is mentioned. In fact, the last
quote says that even ,,the holy ones of God* are not pure enough. Job declares
that none can become pure enough by themselves. On the other hand, in the
reference to the first chapter of Isaiah, the call for purification is heard. God
had had enough of the superficial sacrifices of his people carried out just for the
empty cultural habit. God calls them, through the mouth of Isaiah, to obtain
purification. The cleansing then consists in walking the straight path, it is moral
refinement.

In only one case, the quotation where xabapds can be found, is it distorted
from its source. It is found in 1 Clem 39,5: “odpavés ¢ 00 xabapds evwmiov adTol:
g O¢, ol xatowobvres oixlas myhivag, €& v xal adtol éx Tol adtol myrol éouév:
gmatgey adTolg aNTOS TPOTOY xal amd mpwifey Ewg éomépag olx €Tt eiclv: Tapd TO un
ovvaclar adTovg éavtols Pondijoar amwiovro.” The precedent verse 39,4 is a

verbatim quotation of Job 4:17. This very verse, however, copies Job 15,15

606  Four times the ritual world 21V (clean ritually) is used, two times T237 (clean) and, sur-
prisingly, once PTX (righteous).
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where the quote comes from the mouth of the Job's friend, Eliphaz. It is
interesting that the author would quote the words of a man that is considered by
God, in the Book of Job, to be speaking nonsense on the larger scale. The
theology of prosperity, which he promotes, is countered by God in the very
book.

Apart from the occurrences of xafapds appearing in the quotations, there are
a few instances original to the hand of Clement. In the concluding intercessory
prayer, he asks God to cleanse the Church with the cleansing of God‘s truth.
We had already mentioned the same verse of 60,2 while speaking about
holiness. The imperative expresses a cry to God for help. It is an outcry: “Do
not consider what we have done wrong, but cleanse us!” God is entreated to not
lay eyes upon the sins, even if these have actually been done by God‘s very

own servants.®0’

God is asked instead, to purify them by the means of God’s
truth, in line with the saying: “You shall know the truth and it will set you
free.” The truth may be meant mystically as well as practically—it can bring
disentanglement into fight-driven group. The source of this purification, a
moral one as in the quotations from Psalm 51, is of God and that is the reason

why God is invoked to help®%.

Summary: The purity in the epistle of Clement is rather
spiritual/psychological than moral or ritual. Whenever xafapés is used originally

by the author, it is always near to at least one of the above studied expressions.

607  Similar to the Catholic exclamation before the communion. “Do not look at our sins but
at the faith of your Church.”

608 In 21,8, the adjective xafapés is used to describe the ends of the children's education.
This verse has been mentioned twice already in this chapter. The adjective can also be
found in 45,7, where it describes the conscience of those who serve God and whom God
protects, shown on the example of three Israelite boys surviving the flames of furnace.
This verse has also been mentioned in the connection with the adjective dotos.
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This shows that for Clement all these terms actually are connected within a

semantic field of holiness.

8.3 Conclusion

It has been shown how in the First Epistle of Clement the semantic field of
holiness does not deviate much from the general use found in the New
Testament writings. Especially close to it, is the use of holiness in Paul.
Clement relates to the previous correspondence between Paul and the
Corinthian Church, and he also stresses that holiness is a merciful gift of God.
If there is a shift, it is toward the praxis of life, the holiness is human response
of virtuous life, drawing strength from the Christ event. Ritual purity does not
appear anymore at all, nor do Judaizing streams. Rather now the rebellious
groups fight over spiritual elevation. The holiness and purity consist though

belonging to God and relying on God’s avenging activity.
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Chapter 9: Didache

9.1 Holiness

"er

The only expression describing holiness in Didache is "&ytog". It appears ten
times in the sixteen chapters describing the Holy Spirit (7,1.3°%°), Holy Father
(10,2), the Name (8,2; 10,2), the Church (10,5; 16,7), its members (4,2; 10,6)
and figuratively also the Holy Communion (9,2.5)

9.1.1 Holy Name.

The expression "édyio¢" describes the Name two times in Didache. The first

one is to be found in 8,2:

"undt mpooelyeabe @ ol Omoxpitali AAN w¢ éxéAevaey 6 xUplog v TG edayyeriw

s g , T
avtol obtw mpooelyeade ITatep Huidv 6 &v 6 odpavl) @yiactijtw T dvoud gov éNdéTw 7
Bagikein oov yevnbntw TO BEAnua cov dg év odpavé xal émi yic TOV dpTov YUV TOV
S W N S S S R ST AN .
g¢miovatoy 06¢ Nuiv afuepov xal ddeg Ry T ddbetdy Hudv s xal Nuels ddiepey Tols
R S S Y P RIPPR O T R
dpethétalg Nuidv xal wi) eicevéyxns Nuds el metpaouov ke ploar Nuds amd ol

movnpol 871 ool EoTwy %) Slvaus xal ) 06&a el Tobg aidvag.”

This is another version of the Lord's Prayer, almost identical with the one of
Matthew!0, Just after calling on God, the Heavenly Father, the prayer asks for
the sanctification of his Name and coming of his kingdom. The expression

“holy name” appears in the beginning of this unique prayerS!!. Given its prom-

609  All the cases of the Holy Spirit appear within the baptismal Trinitarian formulas.

610 Note the addition at the end.

611  Similarly, in the very beginning of Decalogue, immediately after the introduction of the
two most important commandments: To love and worship only him, people are warned
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inent place within the writing, we may assume very high level of importance of
keeping God's Name in special awe. As we have seen in the case of the First
Clement, the Name stands for the entire person. The petition is formulated in
passive voice. In the same way as we have seen in Gospels, Jesus does not pray
that the Church would keep the Name sacred, he teaches his disciples to inter-
cede for its glory in general. The Name is now in their hands, available for their
use, helpless, as well as mighty%!2. The passive voice stands for divine passive.
God is supposed to take care of his own fame. Milavec indicates that the peti-
tion is implicitly eschatological, since this will be fully realized when Jesus re-
turns. "The name...will be sanctified precisely when his kingdom is established
on earth.®*" When His kingdom will be realized here on earth, as it is in heav-
en, then surely his Name will be held in the appropriate awe. This cry is there-
fore, according to Milavec, synonymic to the Aramaic "Maranatha"®'4. Further
he says that sanctification of a god's name was an idea unknown to pagans, but

for the Old Testament writings it is important®!® and so for Didache®'®.

The collocation "holy name" also appears in the verse 10,2:

“Edxapigtoliuéy oo, wdrep dyie, Omép Tol dylov dvduatos oou, ov

xatempwoas &v Tals xapdialg Nudv, xal Omp TH yvwoews xal TioTews xal

not to desecrate Lord's Name.

612  So as in the case of the incarnation, a little helpless baby was given. The Name is now
also given into the hands of gullible people who can abuse its power, who can preach in
this name as they wish.

613  Milavec, Didache, pg. 318

614  And thus addressed to Jesus.

615 In connection with Didache 8,2 Milavec also turns our attention to the text of Ezekiel
36,22 — 24. Even though the Israel did not hold in awe His Name, God will act and re-
pair its ring himself

616 Mal 1,11 quoted later in the writing is one such example. In the original verse of Mal, it
is twice repeated that God's Name is great among the Gentiles, in the same way the peti-
tion in Did 8,2 should be understood: that God himself would take care of the fame of
His Name.
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dbavagias ng eyvwpions Ny die "Tngol Tol matdds cous goi % 06&a elg Tolg

alévag.”

It 1s a liturgical prayer uttered after the Holy Communion. It expresses
thankfulness to the “Holy Father” for four things: his holy Name, yvéoig (know-
ledge, understanding)®!’, faith and immortality. All of these were made known
to the readers through Jesus, the Son of the Holy Father. Of these four gifts,
only one is further explained and that is the one of the Name. It has “made tab-
ernacle” according to the Lightfoot, or “dwell” according to Hoole, "in our
hearts". The Greek term “xateoxnvwoas” means "to pitch a tent". In the Old
Testament, it is God who decides where his Name will dwell and where, so that
his people could be in communion with Him, so that they could be “in front of
his face”, that is in his presence.

The Temple, the house of God's Name, is now spiritualized in line with oth-
er writings we have encountered so far. The Name has made its home in the
hearts of the believers. The image is intimate, reminiscent of Paul's teaching
that the Holy Spirit dwells there. Thus God is nearer than any time before®'®.
Niederwimmer adds that it is at the baptism that this inhabiting, or should we
say, filling, happens®'”.

We have seen the path of the Christian theology from the temple cult to the

spiritualized internalized worship. This started already with Jesus who changes

617  The gnosis here is not the gnostic one. It is rather the understanding of the things above
has been made known to the readers through Jesus, not through their own effort. Simil-
arly the ,,gnosis“ is used in 1 Cor.

618 A. Voobus, Liturgical Traditions in the Didache. , pg. 119. "these Christians felt them-
selves filled with the holiness of God, who has chosen to make his dwelling place not
just among them but in them1".

619 Niederwimmer pg. 195 supporting texts Rom 8,9; 1 Cor 14,25, Jam 4,5, Barn 16,9; Ign
Eph 15,3
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focus from the externalized ritual worship to the purity of inner man, which
should be of more concern than one's ritual purity. We have seen how Luke
stresses also the purity of heart or conscience of Gentiles. Their hearts have
been purified by faith. And last but not least®?°, Paul uses many metaphors to
show that now the worship is inner as well as corporeal. The Church is a
temple, each Christian's body is a new temple. The purity of heart is required to
prepare a worthy dwelling place for the Spirit. Now that the hearts of Christians
are purified by faith, which is also one of the items on the petition list in Did-
ache: holy God has prepared for himself®?! a place worthy of his Name, in the
hearts of believers. Not the tablets of stone any more. The holiness of the Jerus-
alem temple has been poured out to those who were previously considered im-
pure. Holiness that even Jerusalem temple could not contain has been entrusted
to “believers”, those of faith.

Holiness of the Name stems from, and stands for, the holiness of the Father.
Compared with 8,2 and 9,2 we would rather expect to read "our Father". The
collocation "holy Father" is unique to this place. Milavec states that exchanging
"holy" for the more usual "our" wants to "acknowledge importance of their
host,...unseen but very much the present host at every Eucharistic meal. The
drink and food were provided by him"%*2. The connection to the Bucharest is
already made in Didache itself, the only other occurrence outside of it, the col-

location “holy Father” is in John 17,1162,

620  The author of Hebrews does not speak about the temple in the sense of human heart, but
means the heavenly spiritual temple. On the other hand he does speak about conscience.

621 Note that also here the agent is God, not people with their ascetic effort.

622 Milavec, pg. 382; he also speaks about the "real presence of the Father" and "real ab-
sence of the Son."

623  There is a vivid discussion on how these two are connected. However this seems inter-
esting, nothing sure can be concluded out of this fact. It is also difficult to prove literary
dependency of the two texts as Clausen has attempted. One such attempt was made by
Clausen in Greory Tuckett
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9.1.2 Holy Church.

ne

The cases in Didache where the word "@yto¢" is used to describe Church are
four, two of which are assigned to some specific members of it. First, the gen-

eral cases will be mentioned, then the more specific ones.

In 10,5 "&yo¢" appears in the form of verb only in the manuscript "H". The
authors are asking God to remember the Church:

"wnadnTi, xOpte, i Exxdnoiag gov, Tob phoacbar adty év T dydny cov, xai

cvaov alTV &md TRV Teoodpwy Qvépwv, THV &ylacBeloay, el THV oy

Bac\elav, %v Nrolpuacas avtfi: 81t ool éoTv 7 Olvauls xal % 06 eis Tolg

aildvag."
Niederwimmer®?* identifies it with a Christianized Jewish prayer, where instead
of gathering the Israel from diaspora, God is asked to gather his Church. In this
verse, there are three requests. God is asked to redeem/deliver his Church from
every evil, to perfect it in love®?® and to unite/gather it. The part of gathering is
further developed. All parts of the Church that God had prepared and sanctified
for His kingdom®?®. God had labelled some people and things beforehand to be-

long to Him and to his kingdom.

When his kingdom comes on this earth, the Lord shall come and all of these

chosen, all his saints, with him (16,6):

624  For more n the text-critical problem of this passage Niederwimmer, pg. 201.

625 In this manuscript the part about peerfection is missing. We will therefore skip the
interpretation of the usage of the teAgio0ewv in this verse. It is a request to God that He
would by his might make his Church perfect and holy.

626  Viz Eph 2:10 where God had prepared the good deeds his Church would later work in.
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"wal TéTe davioetar T& onueia THs dAnbelag: mpliTov onueiov éxmetagews v
oDpavd, eita onueiov wvijs oamyyos, xal TO TpiTov GvdoTacls vexpiv. 7. od

TavTwY 0, GAN dg Eppély: “HEel 6 xlpiog xal mdvres of dyior per’ avrod."

Not all will be risen from the dead, though, only those labelled by God be-
forehand. Everything belonging to his kingdom will invade this earth and es-
tablish the eschatological kingdom at his return. The quoted text is one of two
direct Old Testament references in Didache, both of which come from small
prophets and both of which will be of our interest. In this first case, it is rather
an allusion to Zechariah 14,5, which speaks about the day of the Lord and the
last apocalyptic battle®?” when the Lord will come and all his "holy ones" with
him. In the Rabbinic interpretation all the "holy ones" coming back at the end
of the days stood for the martyrs. Milavec says that the "holy ones" applied to a
wider group than just martyrs®?®. We have seen this also in the writings of Paul,
where the eschatological party includes also angels%.

Since it has been sufficiently proved above that "oi dyiot" is a term widely
used for Church in general, as the new holy society of those who have been
baptised, it seems very unlikely that the meaning would be different here. Espe-
cially given the context of Didache's last chapter, exhorting the readers to strive
for perfection till the end. The author of Didache could have written holy

“who” he has in his mind, there are collocations such as “holy angels” or “holy

627 LXX renders the text in a following way: "xal éudpaybioeTtar ddpayé dpéwv pov xal
gyxolBioetar ddpayé dpéwv £ws lacodwal Eudpaydioetar xabog évedpdyyn Evrais
Nuépats ol cetopol év Huépatg Olov Paairéwg Touda xal Hexpiog 6 Beds pov xal TdvTeg
o dytot pet' adtol".

628 Milavec, pg. 830

629  Niederwimmer then draws attention to Mt 25,31 where all those who will return with the
Lord (there Jesus) are angels. This would be in line with the favourite interpretation that
we have also seen the discussion about the occurrence of the same notion in Ist and 2nd
Thess.
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one of God. Whenever the subject is missing, however, and the “holy” is in the
form of substantive plural by the added article, then the notion is quite consist-

ent. The holy ones, "oi &ytot", are the Church.

Even though "oi ayiwot" is usually the general name for Christians, who had
obtained this quality in the baptism, in some parts of Didache, unlike in the pre-
ceding writings®?, there seem to be some of them who are holier. Such people
should be sought out everyday for company. 4,2: "éx{ntijoeis 8¢ xab nuépav Té
mpdowma @y dylwy, va énavamafic Tols Adyors avtév." Context of this occurrence in
Didache®! is teaching about the needed mutual love and respect within the new
community of Church — love: to the "holy ones", the community, to the poor, to
children and servants. The fact that the conduct towards the Church in general
is specified in the following verses leads us to think that this time the "ayioi"
does not stand for the Church in general, but for some special members of it.
So says also majority of the commentators. Niederwimmer claims it to be the
only possible reading, since the remarkable awe-giving for the speakers the
Word of God is attested here®32.

Yet, [ would not completely shut the door to the possibility of the "ayio" as
the Church in general - more specifically the community. In the Church, the
new member meets the holy ones, transformed by both baptism and consistent

following of the Way of Life; those who help build each other sharing the faith

630 Exception is 1 Clem.

631 We have seen a similar notion in 1 Clem 46,2“KoAAéo0e Tois aylots, 6Tt ol
xoAwuevol adTols aylacyoovtar.”

632  Niederwimmer, pg. 137: “ol dytol” konnen (wie die neuerliche Bezug auf die Adyor
zeigt) hier nur die Lehrer gemeint sein: eine bemerkswerte Ehrenbezeugung fiir die
AarolvTeg Tov Adyov feod.
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in their lives. In the words of these holy ones, that is, in the words of the

Church, one can also find rest®33.

The last case where holiness is ascribed to the Church is in 10,6: "é\6étw
xapis xal mapeddétw 6 xdapos obTos. ‘Qoawve T6) 0ed Aaeld. el Tic dyids oy, épyébu el
TIg 0Ux E0Tl, peTavoeltw: puapav ¢ba- aunyv". The preceding verse, 10,5, has already
been explained. This one, then, leads us to the discourse on the communion.
Hoole's translation even adds in the brackets "to the Eucharist". If observed
carefully, the context actually does speak about the Holy Communion as such.
The chapter nine deals with the order for the Lord's Supper, it is closed by the
prohibition of access of the unbaptised. Chapter ten is a prolonged after-meal
thanksgiving. Our verse is concluding it. The saying about the repentance is in-
terlocked within several eschatological exclamations closing the long prayer3+.
Those who access the communion must be “saints” and they must know it.
Holiness is the condition. The required holiness, its level or practical features
are not explained. Only the insiders know whether they are holy or not, i.e.
whether they are baptised and “in Christ”.

Niederwimmer does not regard the prayer of chapter 10 as a thanksgiving,

he rather says this was some liturgical signal for the "unholy" to leave®. It is

633 1 would not be afraid to say directly the eschatological 05w such as the one in the epistle
of Hebrews. Though we do not find any teaching on the Sabbath in Didache. Milavec
says: "Being a realistic program, the Didache no sooner holds out the future promise of
finding "rest" among the "saints" than it turns to the darker side: "dissension" and "fight-
ing""(Milavec pg. 161). He turns our attention yet to another source. From the Origen's
report, Celsus' intent was to subvert the eduction of the Christian leaders. "Shops served
as centres for dissemination the Christian way of life. Potential recruits were drawn to
these shops, for there they could "seek everyday the presence of the saints." (Milavec,
pg. 182)

634 It is reminiscent of the exclamation of the final verses of the book of Revelation 22, 17:

635  Niederwimmer, pg.204: ,In Didache bezeichnet &yiés entweder einfach den baptizatus
(netovotetw dann die Taufe), was zur Inhaltsgleichheit mit 9,5 fiihren wiirde; oder aber
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not, according to him, "an exclamation of joy", rather than "an invitation and
warning" for those who access to the Communion. According to Niederwim-
mer®, at this point of service, those who were accepting the communion
would approach, whereas the unbaptised would have had left.

Milavec®?’, on the other hand, holds that is an overall warning not to take
the communion lightly, to approach the Eucharist only when prepared and if
not ready, to repent beforehand. This text would then be a warning, such as the
one of 1 Corinthians 16,22. Milavec®? connects this verse with Matthew
25,41%% and points out that the acclamation clearly breaks the natural flow of
the text. Also Prinzivalli-Simonetti read the text morally as the "invitation to
those who are in the appropriate moral condition as to take part on the true and
actual Eucharistic consecration with the reminiscence of the Last Supper, to
which the prayers of the chapters 9 and 10 would form some sort of introduc-
tion. 640"

In my opinion, those who are not holy, those who are not “saints” are the
non-Christians. There is not a list of vices and virtues which one could take as a
moral mirror reflecting the possible level of required morality. The only condi-
tion is to be “holy” and in early Christian writings one becomes holy only by

affiliation to Christ. The strongest argument for my claim is the verse 9,5,

(und das ist wahrscheinlicher) der Text ruft den schon Getauften dazu auf, als &y zum
Herrenmahl zu kommen, was mit seinem Status als Baptizatus nicht schon ohne weiter
gegeben ist.”

636  As well as Dibelius and Leitzman. Audet considers the "unholy ones" the unbaptised.

637 Milavec pg. 401

638 pg.397-401

639 Tore épel kol tolg €€ eVoviumv, Topelecde &' €uol [ol] xatnpapévor gig 10 nlp 10
altviov 1o rrotpacévov T SraBOlw kal tolg dyyéhotg alrol:

640 E. Prinzivalli and M. Simonetti, Seguendo Gesu. Testi cristiani delle origini: 1. Rome,
Italy: Milan, Italy: Mondadori, 2010. pg. 35: “invito di 10,6 (chi ¢ santo, venga), intesso
come invito a chi ¢ in adatta condizione morale apprendere parte alla vera e propria
consacrazione eucaristica col ricordo dell'ultima cena, di cui le preghiere dei capitoli 9 ¢
10 costituerebbero una sorta di"prefazione"”
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which forbids partaking to all the unbaptized: “undeis 6¢ dayérw unde métw amd

A ) A ’ 3 ~ 5 y ¢ ’ s 14 9
THic ebxaptstiag VUV, AAN of PamTiobévtes eig Svoua xuplov”.

9.1.3 Holy Communion.

The last occurrence has already shifted our attention towards the Lord's Sup-
per. For the Eucharist two metaphors are used in Didache: "holy vine" and
"holy things". Both of them appear in the discourse on the Holy Communion in
the chapter 9.

The chapter begins: "1. Ilepi 0¢ Tijg edyapistias, oltwg edyaplTnoate: 2. TpETov
mepl Tol motnpiov: Edyapistoluey oot, matep nudv, Omep Tis aylas dumédov Acveid Tol
madds ooung eyvwploas uw e Inoou Tou mardos cou. ool ¥ 36k elg Tols aildvas".
Formal similarity with 10,2 has already been mentioned. Let us now compare

both verses.

9,2 10,2

Edxapigroluey got, Edxapigroluéy got,

TaTEP NUWY, TaTEP AYLE,

UTEp Tijg aylag aumérov UTep Tol aylov dvopatog gov,
Aaveid Tol Tatddg gov: o0 xaTecuivwoag

év Tais xapdials Nuiv,

xal OTEp THg YVwoews
xal TloTew

\ b 14
xal dbavaciag

7S EYVWPLIAS ULV 7S eyvwploag Huiv
oia "Ingod Tol matdde gov: ote "Ingod Tod ma1ddg gou-
ool 1) 36&a el Tols aldvas. ool 9 96&a el Tovg aidvas.
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The only alterations are the designation of the Father as “holy”, and also the
object of thankfulness has been changed. In the verse 10,2 gratitude was ex-
pressed for spiritual gifts: knowledge, faith and immortality beside the gift of
His holy Name. In this verse, the gift is the "holy vine of the David". The king
is described as the Lord's servant in the same way Jesus is the mn' 7ap. This
format of prayer also reminds of the Hebrew prayer of Kiddush. The holy vine

would then correspond to 831 "8 and would reflect the dependence of the tra-

ditional blessing of the wine at the table®*!.

The “holy vine” is a term richly used in the Old Testament: it can describe
Israel, Judah, Wisdom, new eschatological people or the Messiah. Let us make
a tour along the commentaries. Niederwimmer does not see much value in
Borig's®*? exposition for the interpretation of out text of Didache, later he sug-
gests that "the object of the revelation is the "holy vine", scil. the salvation, and
so the eschatological salvation promised before David.®#" Milavec writes:
"Drinking the cup of the holy vine...enabled gentiles to join in fellowship with

Israel and to partake of their messianic expectations.®**" Also Prinzivalli-Si-

641 Niederwimmer, pg. 182. Many commentators draw attention to the work of R. Bohrig:
"Der Wahre Weinstock"(1962) which deals widely with this subject.

642  “Der wahre Weinstock. Untersuchungen zu Jo 15,1-10 by BORIG Rainer: Miinchen,
Koésel 1967 - Boekenantiquariaat De  Lezenaar.” [Online]. Available:
http://www.abebooks.com/wahre-Weinstock-Untersuchungen-Jo-15-1-
10/3504397818/bd. [Accessed: 04-Jul-2015].

643  Niederwrimmer, pg. 183: "Subjekt der Offenbarung ist der "Heilige Weinstock", scil.
das Heil, und zwar das eschatologische Heil...zuvor dem David verheiflen war."

644 Milavec, pg. 364 in accord with Rordorf saying that the "holy vine" for Jews is the
messianic expectation of Israel. For more viz : “Branches on the Vine of David: What
Can the Didache Tell Us about the Sabbath in the Early Jesus Movement? Henry
Sturcke.” [Online]. Available:
https://www.academia.edu/6295828/Branches_on_the Vine of David What Can the
Didache Tell Us about the Sabbath in the Early Jesus Movement Henry Sturcke.
[Accessed: 04-Jul-2015].
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monetti®® says that it is a symbol of the messianic expectations recognized by
Church as fulfilled in Jesus. V6obus holds that the “holy vine” evoked God's
enduring love an election of Israel. Claussen®*® unites the “holy vine of David”
with the Eucharistic cup. He points out the fact that they both appear in the sin-
gular makes them "clearly singled out", they are not consumed to satisfy hun-
ger®’. He goes on to say that in Israel, the vine of David conveyed the elect
people: he considers "David as a qualifying reference to the messianic expecta-
tions now fulfilled in Jesus®®" And later he follows that "the Didache's under-
standing of the Eucharist does not concern the death of Jesus (unlikely Paul or
Hebrews)" There are no traces of "any interest in atonement. Didache does not

make use of the Passover tradition. ®4°"

9.1.4 Holy To Dogs

"ne

We are thus left with the last occurrence of "dyio¢" in 9,5: "undeis 0¢ dayétw
unoe mETw amod THg edyapistiag Vudv, AAN of Bamtiohévtes eig Bvoua xuplov: xal yap
mepl ToUTOV elpyxev 6 xUptog: My didte 70 dyiov Toic xvol." The same restriction, as
we have already seen, was also uttered by Jesus in the Gospel of Matthew. 7,6.

Niederwimmer warns that we cannot be sure that Didache is quoting Matthew

645 pg. 436: Qui il simbolo ¢ cristianizzato, stante la rivelazione apportata da Gesu, e nella
vite-vigna di Davide é da ravvisare la chiesa in quanto coronamento dell'attesa
messianica, secondo Nied 89 (183) in dimensione escatologica".

646  “The Eucharist in the Gospel of John and in the Didache” by Carsten Clausen in A.
Gregory and C. Tuckett, Trajectories through the New Testament and the Apostolic
Fathers. Oxford: Oxford University Press, 2007. Pages 135-63

647  Claussen, pg. 143.

648 Claussen, pg. 153.

649  Claussen, pg. 155. In order to be able to give my assessment, | miss my own thorough
study of the Gospel of John. Therefore these findings I consider yet preliminary and
preparatory for my future work.
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here®? and admits that it may be a work of oral tradition®!. In Didache, he
says, "1 dywov" conveys the holy food forbidden for the unbaptised, since the
"gyiot", according to him, are the baptised and "oi xUves" the unbaptised. He
draws this view from the fact that "the Jewish tradition used “76 dywov” for the
sacrificial meat"®>?, which we have already seen before in this thesis. In this
way could also be understood the quote from Rom 14,14 that there is nothing
impure in itself and also in 1* Clement that “to pure ones everything is pure”,
especially in the case of communion, if one is holy, the communion means life
to them, it is the sign of them being separated for the Lord, to be the society of
the “holy ones”. If one does not know whether they are thus separated, that they
already are holy or also in the case they are not, it is their judgement, as we

have also seen in Did 9 and 1 Cor.

Who are supposed to be the dogs here then®3? Riggs in his study suggests
that studying of the chapters 9 and 10 "reveals a transition from the table-shar-
ing towards a divine food®*". He goes on saying that the "Holy elements with
fenced boundaries became prominent theme of 9,5 and 10,6%%." Because of the
decline of the mission efforts, the Church started to look rather inside at how to
behave in the Church, how to put on the new life. "The idea of the divine food

now separates the community"®*¢. The answer to our question would then be

650 The same text also appears at the Coptic Gospel of Thomas 93.

651  Niederwimmer, pg. 192

652  Der Didachst nicht lediglich an das Gemeindemahl denkt..er die sakramentale Feier des
Herrenmabhls einschlief3t...“to hagion® in jiidischer Tradition gelegenlich fiir Opferfleish
verwendet — pg. 192

653  In Qumran viz 1Qs VII,16f, 20f.

654 John W. Riggs,The Sacred Food of Didache 9 and 10 and the second century
ecclesiologies The Didache in Context, in C. N. Jefford, The Didache in Context: Essays
on Its Text, History, and Transmission. BRILL, 1995.

655 Riggs pg. 266

656  Riggs pg. 271. The circle is closing.
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that all those who are not allowed to the Eucharist are the dogs. Rigs continues
"the sacred food came to function in two ways. Food helped to mark the extra-
mural boundary of the Church, separating the community from the larger
world" but also inside, the Church was divided by boundaries, now, when the
offices started to develop.

The Church has made a long path. In the beginning, the Gentiles were not
allowed to eat together at the same table with the Jewish-Christians, but it did
not take long before the new group started to treat their own spiritually-sacrifi-
cial meal with the same fierceness as that of their mother-group. Outsiders are
not defiling for the sacrificial meal, though, the other way round exactly fol-
lowing the pattern of the “reverse flow of holiness”, the sacrificial meal can be

dangerous to them®’,

Summary: We have seen that in the Didache all the occurences of the words
expressing holiness only one term is used, “dytos”. It is used to describe God's
Name, Church and newly also the Eucharist®*®. There are no other expressions

for holiness in the book of Didache.

9.2 Purity

The only expression for purity found in Didache is "xabapds" always in

657  Making total circle to where it originally came from. Anthropologists say that in the old-
est layers of the Old Testament, the holy is actually defiling. Douglas, Milgrom etc.

658  There are some very strong ties between the Gospel of John and Didache on the point of
the sacrificial food and Communion the future, I wish to finish the overview of holiness
also in the Johannine writings and then I could also offer much better explanation. Re-
cently my friend finished her book which deals with this subject: M. J. C. Warren, My
Flesh Is Meat Indeed: A Nonsacramental Reading of John 6:51-58. Fortress Press,
2015.. I consider this chapter on Didache I am presenting here as preliminary, since deep
inspection of the Johannine literature is key for that.
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connection with "bucic", sacrifice. Moreover, all of the cases appear in the
chapter 14. The whole chapter describes the early Christian service. The
communion is here designated as "xupiaxi)...n Bugia", sacrifice. The sacrifice
brought before the Lord must be pure. Didache draws on the Old Testament
language of ritual, however, it is used metaphorically.

14,1: “Kata xvptaxiy 0¢ xupiov cuvayBévres xhdoate dpTov xal edydpigTHORTE
mpoekopoloynodyevol T& mapamTpata VUGV Srws xalbepa % Guoin Sudv 7 In the first
verse, it is written what the Church should do: break the bread, be merry and
confess their sins. The sacrifice is the spiritual living in front of God as well as
the communion. In the second verse it is said that this sacrifice can be defiled:
“mic Ot Exwv TV dudiBoriav petd Tol étalpou adtol wn cuveldétw Vulv Ewg ol
diedday@ow fva wy xowvwly 5 Guaia vudy”. The bringing of one's life as the daily
sacrifice, the communion is to be kept in purity. Especially the community
dimension is stressed here, quarrels defile. We have encountered in Paul similar
notion, in Rom 14,16, where the inner fights bring about blasphemy. And again,
it is the inner impurity that Jesus was teaching about in Mt 15 and Mk7, that,
which is coming out of heart, quarrels, that is the true defiling force. This
uncleanness desecrates the spiritual sacrifice. Conflict person is not supposed
to join in the sacrificial meal, unless they would have discussed the matter
together, until they are able to have a dialogue again®?®. The third verse quotes
Malachi 1,11: “alty yap éotwv % pnbeion Omd xvpiov Ev mavti mémw xal ypdvew
mpoopepety ot Guatay xabapdy 6Tt Pacileds uéyas einl Aéyet xlptog xal T0 Svoud wov

Bavpaatoy év Tolg Ebveat”

659  This verse is also reminiscent of Jesus' teaching on bringing gifts at the altar of Mt 5,23.
If one is not able to live in peace with their brothers, one would leave the gift at the altar,
make things right, and then they can come back. In Mt the stress is on the others having
problem with the worshiper, nonetheless, the outcome is the same.
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The semantic field of the words here used has shifted from the actual
temple-cult to communal-spiritual worship. For Jews, the Communion, where
bread and wine are shared by both Jews and Gentiles together, symbolizing
flesh and blood, would be utterly defiling. It would not be holy in separation. It
would be mixing in ,,communion® (xowwvia) of those who should stay apart, it
would be ,,common* (xowév). In no way would it then be sacrifice, not even a
spiritual one. Eating meat of sacrificial animal would be unthinkable in such
context, eating symbolically flesh of a sacrificed man? Never. In Christian
context, taking the Old Testament terms and giving them new meaning, the

Communion is holy and requires high level of purity. It is a new sacrificial

meal, it is new “D'WTp WIP”. Who is not holy cannot come.

In the liturgy, there is a moment for confession of sins, while the bread is
being broken, for repentance which purifies the believers. The purity required
here is not ritual only but moral in accord with the theology of prophets®®.
And, surprisingly, it comes affer the sanctification, yet it is the sanctification
itself at the same time. Therefore, we may say, it is in a way synonymous with
it, since this type of preparation inherently expresses separation. The Christians
are separated for Christ, and thus sanctified by Christ in baptism. In order to
take part on the new “ow7p wp” they, however, need to purify. Purification is
expected of people as their moral effort. The purification does not come here
anymore with ablution and time, but with the “service of the lips”: deactivation
of defiling force of impurity by confessing it coming from within, bringing it to

light.

660  The spiritualized sacrifice was preferred at the breaking of era to the actual physical one
also in the Jewish theology.
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Milavec®®! says, that it was forbidden for Christians to eat the meet
sacrificed to idols when also the Church has started to view their own
communion as a sacrificial meal®?. Further he continues: "the voluntary
confession of failings served sufficiently to manifest the "teshuva®®" that made

a person capable of offering a pure sacrifice®®*"

. Space was created within the
liturgy for people to reconcile; since, as we have seen, the most defiling item
concerning the communion were the unresolved conflicts. Milavec paints
suggestively the life of Christian assembly eating the sacrificial meal
together®®. It is special moment and the members are called to reconcile before

taking part in it. This meal was different from all the other meals®®. The

Church did not meet to sacrifice, but to be perfected in the Way in the first

661 Milavec, pg. 569

662  However, as we have seen in the 1 Cor on the work of Cheung, on one hand there was
freedom from kosher laws on the other Paul never consented to eating eidwAdbuta, food
offered to idols. Therefore even before the raise of the sacrificial meal of Communion,
the pagan sacrificial meal had already long been forbidden to Christians. The Apostolic
Decree clearly forbids it. Even if nothing is impure in itself, it is the intention that de-
files. If eaten unknowingly, it does not have any power over the people. If eaten know-
ingly than it is the matter of conscience. But most of all, it is the question becoming one
body and communion. People have their bodies from the lord, they have been ritually
purified by faith, thus they have been united with Christ. There are two illicit unions of
the body: that with prostitute and that with idol, through idol-food. If the dining person
eats just a meat, they are not uniting with anyone, if what they eat for them is idol food,
then they are in communion with the idol and thus taking part on its worship.

663  Teshuva literally means "return." When we "do teshuva," we examine our ways, identify
those areas where we are losing ground, and "return" to our own previous state of spir-
itual purity. And in the process, we "return" to our connection with the Almighty as well.
Source: http://www.aish.com/h/hh/gar/48954551.html 11:57; 23/05/2011

664  Milavec pg. 569

665 The communion is rather common meal, yet, with a special blessing for the cup and
bread. The community, who probably lives together, runs its own business to provide
work and food for the members and it also meets for the extraordinary feast together.

666 Later Milavec summarizes (pg. 50): "Didache 14,1-3 had the effect of establishing the
eucharist as the "pure sacrifice" which according to Mal 1,11, took place "in every place
and every time" and "among the Gentiles", thereby making the temple sacrifices not
only entirely unnecessary but contrary to the "divinely instituted rule of the Lord
(14,1)".
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place. This perfection came about through the confession of sins®’.

Didache does not know anything about the sacrifice of Jesus yet. It is not the
pure sacrificing of Jesus®® but the pure communion®”’, “xowwvia”. Our
understanding of a sacrifice nowadays is distorted by centuries without any
actual authentic sacrificial ritual at hand. Jews and pagans, however, lived
sacrifice as a reality which did not need much explanation. Especially in the
case of sacrificial meal. In the Roman cult, the meat of the sacrifice was eaten
together and it was ,,a sacrament™ (sacrum facere). The only excommunication
from their sacrificial meal happened when the sacrifice was in danger of being
defiled, which would be the case if someone was misbehaving or quarreled.
Then a fee was required to be paid.

If a person comes to the common meal while being in the argument with
their “étaipog”®’0, they have forbidden access until they reconcile (14,2). As seen
on the example of pagan Roman sacrificial meal, also Christians who would
come to the meal while in quarrel would ,,defile the sacrifice®. The access is
forbidden until the time, when the opposed sides are able to sit together and
lead a peaceful dialogue. It is important for the community of the Church. Until

they are able to sit at one table without trying to forcing the community into

667 Milavec continues that it was only in the case of conflict that a person would not receive
the communion in order to keep it pure and not to defile the sacrifice, for pure sacrifice
can be brought only by those who are holy.  "IIpocoporoytesoatl" appears only once in
Didache. It is the confession of sins which grants one access to the Eucharist. There are
also other possible explanations of what can mean the sacrifice here. Niederwimmer has
proposed to understand it as the Eucharistic prayer which is brought by the Church.
Niederwimmer pg. 237 In this case, it becomes defiled when guilty pronounce it.

668  Niederwimmer agrees with Milavec that the "fuaic" is not supposed to propitiate here,
there are no merits of Christ that Christians would be taking on themselves. Therefore
the sacrifice in view is not propitiatory, but peaceful and thankful.

669 Milavec pg. 546: "Unlike Paul and Hebrews, Didache pioneered an alternative: the act
of gathering together, taking a meal and giving thanks (14,1) was the true sacrifice."

670  Friend as well as partner, not only brother/sister from Church. Also comrade, a member
of the same society.
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taking sides, they are not reconciled and they cause division in the fellowship.
Pragmatically viewed, this defiles the common table. Therefore it is the
reconciliation and confession of the failures that make this specific bugia pure,
in the sense of holy, ,,sacrificium*¢7!,

In the 14:3 the author is freely quoting pieces of two verses found the first
chapter of the book of Malachia. There, the prophet is the voice of God against

the people of Israel, who cheat their God in bringing inadequate sacrifices.
Their sacrifices are literally evil, the word "y1" is repeated several times and so

the prophet urges Israel to ask for mercy. In the verse Mal 1,10 he even says it
would have been better if someone shut the door to the temple so that the
sacrifices would not be brought in vain anymore. Even if the official cult
stopped, the real sacrifice would not end, because the Name of the Lord is also
big among the nations and He is able to provide his own worship. The
sacrifices are not happening only in the Jerusalem Temple, the prophet says, in
fact, in every place from the rising of the sun till the sunset the offerings are
presented to His Name®’2, Even “pure sacrifices” are brought to his Name by
Gojim. What have the Israelites done wrong, they are asking. The answer is
that they present themselves sacrificing animals in such a bad condition that
they would not dare to bring such to their chiefs. The animals brought to the
sacrifice are not acceptable. God requires ritually pure animals, healthy and
beautiful. He wants the best, he wants holiness, special animals “set apart” for

him. The people, on the other hand, bring blind lame and sick animals to save

671 In the Qumran "Manual of Discipline", just by belonging to the community, one can
bring the sweet pure sacrifice, everyone outside is doomed, the holiness of the com-
munity is itself like the propitiation sacrifice.

672 Interesting part about this is, that the Gojim are bringing sacrifices to the Name. Is he
talking about the Proselytes? Do the Gojim in bringing their own sacrifice celebrate the
Name even without acknowledging it? Or is the prophet talking about the eschatological
time?
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money and thus they defile their sacrifice. God is making fun of their sacrifices.
It would therefore be better to stop with the sacrifices than to suffer such a
defilement and despise from the worshipers.

Let us have a look how the Didachist has qoted the text:

LXX Mal 1,11 Didache 14,3a

€V TTAVTL TOTW ‘Ev mavtl Tome
xal Xpovw

fuulapa mpooaryetat TPoTdEPELY ot

T OVOUQTL [0V

xat Buaia xafapa Buaiav xabapay

Mal 1,14b

dtott Pactrevs 611 Baoiievg

UEYQS EYW ELLL uéyas eiul,

Aeyel xUptog Agyel xUplog

TAVTOXPATWP

XQl TO OVOUQL [LOV xal TO dvoud Wov

embavys bavpaatoy

ev Tot¢ ebveay v tolc €bveat.

Summary: In the fourteenth chapter of Didache, all the occurrences of the
word "xabapds" appear; altogether three times always in collocation “Bucia
xabapa”, the language of the Old testament is used on the new reality of the
Holy Communion of the Church rather than on the body of Christ. If pure, it is

sharing meal in joy and after confession, if defiled, eating while full of quarrels.
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Chapter 10: The Epistle of Barnabas

10.1 Holiness

(134

There are fourteen occurrences of the word “dyios” in the Epistle of Barna-
bas. Four of them in the form of adjective, two of substantive, six as a verb.
Compared to the previously referred writings, the epistle has no case of the col-

location "mvelipa dyov" at all.

10.1.1 Holy temple

The first case of "d&ywog", is in the second half of the chapter 6; in verses 15
and 16 the term appears twice. The chapter is full of metaphorical motifs of
habitation, renewal, stone, heart, meat and the motif of land.

Verse 6,15 summarizes the previous discourse: "vads yap dyiog, adehdol pov,
T6 xuplw TO xaTonTAploV Hudy Tis xapdias". The chorus of all the previous writ-
ings is repeated here as well. The temple is holy. Here, the new life of the meta-
phor are the hearts of believers. The motif of dwelling first appears in the verse
8, where the order to enter the promised land is repeated from the Old Testa-
ment and used metaphorically. Verse 14 then says that the Christians are recre-
ated. Hearts of God's people are not made of stone any more. Because this
change happened to them, God decided to transfer his dwelling place there.

His people have now hearts of meat, which are the suitable temple for the
Lord. Such temple is holy because God makes it such. The hearts of believers

are not "old" any more, as of those who are against him and his chosen. They
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had been renewed®”3. It is exactly for this renewal, that these hearts are now
good enough for God himself to dwell. The renewal has turned them into sac-
red space suitable for the Lord to dwell. Heart is the inner space of the people,

their inner man is now turned to the host of God®’4.

10.1.2 The Holy Ones

In 6,16, the Church as the group of the holy ones appears again: "Aéyet yap
xOptog mdAv: Kal év tivt édbroopar T¢ xupiw 6 Bed pov xal dofacbioouat; Aéyer
"E&opodoynioopal goi &v éxxola d0eAd@v pov, xal Yald oot dvduesov Exxdyoias
ayiwy. odxolv nuels éopuey, ols eionyayev eis ™ yijv ayadnv." The verse contains a
mixed quote®’>, which consists of two parallelisms. The first one is: "to confess
him" and "to sing about/to him". The second parallelism is of more interest to
us, it is the pair "Church of the brothers"//"Church of the holy ones". Again, the
holy ones, or “the saints” are paralleled with “brothers”, but both of these mem-
bers collocate with the explanatory “Church”. This is yet another verse describ-
ing Church in general as the group of those who are “saints” a priori just for the
sake of belonging to the group of the chosen ones, who had been inaugurated

by the baptism.

673  The motif of heart, if we also include the synonym Juy3, is used twice. The hearts of
those who got together against God and his Son, their soul- is old and will be eaten by
moth, whereas the Christians have soul like that of children, because he had renewed
them, as it is written in the Scriptures that he had changed the hearts of stone for those of
flesh, he did it so that he would abide in them, since they are the temple.

674  Consider the terminology of Lk-Ac, which speaks about filling with the Holy Spirit. The
newborn Christians, purified by faith, are indwelled by God's Spirit.

675 According to F. R. Prostmeier, Der Barnabasbrief. Gottingen: Vandenhoeck &
Ruprecht, 1999., Psalm 41 (42),3 but rather Psalm 22,23 seems to be fitting. It is not a
direct quote, rather an allusion.
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10.1.3 Holy Age

(134

Next occurrence is in 10,11d: the adjective “&yios” here collocates with
“aiwv”. “Holy* is the coming age. It is the eschatological Sabbath, discussed
further in this epistle (ch 15°7°), time of the final rest for all the holy ones in the
presence of the ultimate Holy One. Context of the present case is a large dis-
course®’’” on metaphorical explanation of the food laws of Leviticus. The cat-
egories of impure and pure animals, says Barnabas, were given from the very
beginning not in order to abstain from this food, but in order to understand the
deeper message under the visible commandments.

The chapter ten of the epistle of Barnabas brings up the Levitical prohibition
of eating pigs, some birds®’®, some sea-food®”®, hares and hyenas. Barnabas
holds against the Jews that they had understood the food-laws literally as a ban
to eat these animals, while the true meaning is rather allegorical®®, it is hidden
in the natural behavior of the forbidden animals. Pig, the ungrateful boarder;
hunting bird, the life-stealer and fish living impiously in the darkness; hare,
symbol of lust and hyena as a adulterer for "changing its sex". Barnabas argues
that the king David, warning in Psalms not to join the evil-doers, had met the

true point of the diet-laws. The texts of Psalms is according to him the hermen-

676  Viz my article in SaT 24 (2014/1): , Eschatologicky sabat v Zd 3,7-4,11 a Bar 15“ pg.
56 —81.

677 Chapter 10 considers the food-laws of Torah. Barnabas locates them as Duteronomic.
Nonetheless, they are to be found in Leviticus 11. ,,God has spoken through Moses®, yet
later Barnabas says that David has added to them when he interprets them through the
Psalm.

678 Eagle, hawk and crow.

679  Lamprey, polypus, cuttle-fish.

680  viz monography by J. N. Rhodes: Diet as Morality. In his commentary on Barnaba (pg.
96) he offers an explanation for why Barnaba has located the food-laws in Deuteronomy
saying that: "Deuteronomy closely associates the notion of obedience of the commands
with a fundamental disposition of loyalty, expressed in loving and fearing the Lord".
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eutic key to the true understanding of the above-mentioned commandments,
since they were never to be understood literally but spiritually.

After having forbidden three types of animals and explained them in light of
Psalm 1,1, now Barnabas turns to the positive command, “what to eat”. But
again, the original intention was not to eat, but to imitate and to understand the
archetypal hidden meaning. The image of the animals with cloven hoof that

chew the cud is explained here in terms of moral behavior (10,11):

"may Aéyer Mwiofic: @dyeobe mév duholy xal papuxapevov. T Aéyet; 6Tt T
Tpodny AapPdvwy oldev Tov Tpédovta adtdv xal ém altdh dvamabduevos eddpaivesa
Joxel. xah@ds eimev BAémwy Ty EvtoMv. Ti olv Aéyel; xoAdobe perd 1@y goPovuévewy
TOV xUploy, UETA TRV UEAETWVTWY & EAaPov OldoTadua pHuatos év Tf xapdie, HeTd TV
AadoVvTwy TG dtdapuata xupiov xal THpoUVTwY, weTd TV eldbTwy, 8Tt ¥ uekéty éotiv
i 3 4 \ 3 4 \ 4 4 14 1 \ ~, < 4
Epyov ebdpootvng, xai dvapapuxwuévwy ToV Adyov xuplov. Ti 8¢ To dtynrodv; &7 6

, Vo © g " R, s ~
Oixatos xal év ToUtw 6 xdovew mepimartel xal OV dyviov aldve éxdéyetal. BAémete, mis

évouobéryaey Mwiicsis xalds."

After closing discourse on the negative examples®®!, Barnabas goes on to
speaking about the positive command of Moses to eat cloven-footed animals

that chew the cud. These animals remember those who feed them and appreci-

681  So that "not walking in the counsel of ungodly" is the explanation of ban on the sea-
food, because the deep-water fish live in the darkness. The basis for not eating the pork
was, in fact, that the pig, while hungry, is attached to the food-giver. Once sate, however,
it forgets who had fed it. Also hunting-birds should not be eaten, because they come all
of the sudden on the happily living animal who had not done anything bad and steals its
life from it. If so, one should not eat them because they take on their quality (viz totem-
ism): It would seem more logical to eat them, so that the unlawfulness they are supposed
to symbolize by their own existence per se would diminish with their number in the
nature.
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ate them. Therefore, the readers should cleave®? to those who are set as an ex-
ample.

The clean desired and praised behaviour is mediated by the biological fea-
tures of the clean animals, who chew the cud and have cloven hoof. First, these
animals are grateful. Second, the chewing of the cud is the symbol of medita-
tion. God's commandments are to be “chewed on”, they should be spoken
about, practised in gladness, lived every day. Third, the cloven hoof is symbol
of standing in two points at once. This does not mean “to be divided”, since in
the age of the Apostolic Fathers the call to “amAdtys”, singleness of mind, was
very important. The two points with which such animal's hoofs touch the floor
are supposed to be the two aeons. With one part of their hoofs the saints live in
this age, but with the other they already live in the coming age. They are still
here, but with one half of their hoof they are already living the eschatology.
They are the saints of the holy aeon, those who belong in the future, but are still
kept here, with one half of their hoof. The adjective &ytos is used here to de-
scribe parallel dimension of holiness to the existent reality we live in®3, or, to

be more precise, the parallel reality which we expect to appear in%%+.

682  The same imperative is found in 1. Clem 46,2 - "cleave to the holy ones", even here, the
readers should do so. The ayiotg is only exchanged for the triple synonymous clause.
Each member consists of two parts: meditating - speaking - knowing, further enriched by
keeping the commandments in heart - observing Lord's ordinances - meditating the word
of the Lord in the work of happiness.

683  Prostmeier adds (pg.435): "Leben und Glauben in den Strukturen und Vorgaben der
Welt sowie Hoffnung auf eine Kiinftige Heilszeit. Dabei ist die Relation so zu denken,
daf diese Hoffnung lebensprigend ist und die Grenzen der Weltlichkeit sprengt."”

684  Hoole translates "expects the holy life", Lightfoot "looks for the holy world to come",
Prostmeier: "Das der Gerechte zwar in dieser Welt wandelt, aber den Heiligen Aon er-
wartet"; Barcellona: "..il giusto cammina in questo mondo e contemporaneamente at-
tende il santo eone."
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10.1.4 The Holy Mount Sion

e

The next case of the adjective “dyios” 1s in 11,3 it describes a holy place set
apart for God, the holy mount Sion: "My métpa €pnuds éotiv 70 dpos 10 dyidy pou

885 yogaitic dadypnuevor.”" The whole chapter eleven

Swi; Eoeale yap wg meTewol
consists of a catena of quotations from the Old Testament on the images of wa-
ter®® and the cross.

In the second verse, Barnabas quotes from memory Jeremiah 2,12n%7 and
the 11,3 quotes Isaiah 16,1b%® and 2a%%°, both quotations correspond to the
LXX%0, He has taken liberty, however, to exchange the original mount Sinai
for the mount Zion. Why would he do that®*!? James N. Rhodes suggests fol-

lowing explanation: "It is not unthinkable that Barnabas intends to play on

words between "Xwa" and "Ziwwv". "It is not my holy mountain Sinai that is des-

685 cf. LXX Isa 16, 1b-2a: “dmooteAd wg épmeta éml ™V yijv ¥ métpa Epnuos éoTiv TO Bpog
oy oy yap s metewol dvimTapévou veoaads adypyuévos Blyatep pwaf Emeita 0¢ apvwy

686 Even though in the original text the opposition is running/fresh/living water against
steady dirty water or rather no water at all, Barnabas, quoting from memory, uses freely
the Scripture to make his point of two kinds of water: living water and dead water.

687 Barnabas obviously quotes from memory. He keeps in line with the original text, uses
the same words in different syntax. In this verse the LXX follows the Hebrew text
closely. ,,88é0mn 6 odpavds émi Toltw xal Ebpiéev éml mhelov odddpa Aéyer xplog 8Tt dlo
movnpa émoingey 6 Aads pou gut éyxatédmov myyny Udatos (wiic xal dpvéav fautols
Adxxoug quvTeTprupévoug of ob duvijoovtal Udwpouvéyew* Yes, the Jeremiah text clearly
speaks about water but in this reference, it does not.

688 Moab is challenged to send a lamb to the king of the land from Sela. They should send
the lamb by the desert up till the mountain of the daughter of Sion. So the mountain Sion
is the destination, however, Barnaba speaks about the holy mount Sion.

689  Even if Moab will do what is asked from him, i.e. show hospitality towards the escaping
people of the tribe Judah, this will not be sufficient to expiate their guilt for their pride.
Moab daughters will be like birds scared out of their nest.

690 Prostmeier points out that: "Jer 2,13 und Jes 16,1b sind auch bei lust. dial. 114,5 als
freies Zitat verbunden" pg. 451

691 Prostmeier says that in connection the quote of Jeremiah carries a ring of God's judge-
ment over Israel by disowning his own people. The exchange of Sion for Sinai he ex-
plains by help of another Old Testament text, "to Gytov pov Zwva" for "Bvyatpog Ziwv"
of the Psalm 68,18:
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olate rock, is it?" Such a reading would be pregnant with irony: God's holy
mountain is not Zion, it is Sinai; not even Sinai in the desert is desolate when
compared with Mount Zion%?"” The holy mountain Zion, where the command-
ments were given to Moses, should be the place of source of water of life. But
there is no life in the Jewish old ways for Barnabas. It is still holy, but no life
goes forth from here. There is no water in law, it is dry and desolate. The
Church are like little birds who can not live in a desert place, they need water
and therefore also their nest is not in the desolate place of law any more. Their

new nest is placed where the water gushes, the cross.

9.1.5 Holy People

In 14,6, the adjective is used in to describe holy people: "yérpamtar ydp%,
Mg adTw 0 maTNP EVTEAAETAL, AUTpwoauevoy Nuds éx Tol oxoToug €Toluaoal EqUTEH
Aaov dyiov". The context of the whole chapter 14 is the topic of covenant. Again,
in the way of Barnabas' thinking the “covenant people” proper, the Israel,
actually could not live up to the covenant. They tried to fulfill it, but they were

focused on the law more than God. Therefore Jesus appeared, so that those who

692 James N. Rhodes, The Epistle of Barnabas and the Deuteronomic Tradition; Polemics,
Paraenesis and the Legacy of the Golden Calf Incident, Thiibingen, 2004 page 62; For
further reading, he then recommends Kraft: "Barnbas' Isaiah Text" 347

693  Even though the verse begins with the typical quoting introductory formula "yétpamtat
yap", it has not been possible to specifically locate the reference. Rhodes in the page 62
suggests directly "a series of three proof texts from Isa (42,6n; 49,6b-7a; 61,1) in forms
that correspond closely, if not perfectly, to the LXX." He continues saying that "These
proofs are held together by a cluster of related images: light, darkness, blindness, restor-
ation of sight, captivity, liberation...These texts enable Barnabas to argue that the Lord
Jesus is the light of Gentiles, and, by implication, that the Gentiles are God's people
(14,6). Jesus does not merely establish the covenant in the author and his audience
(14,5), in a manner of speaking. Jesus is the covenant for God's people." Prostmeier
thinks, that it possibly might be Isaiah 62,12. He also turns the readers attention of paral-
lel texts in the New Testament. Luke 1,17; 1 Pt 2,9a.
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were not worthy of the true ultimate covenant would be perfected in their sin.
Those, on the other hand, who would accept the new covenant, brought about
by Jesus, are now new "holy nation" of God, who sent Jesus to redeem the
hearts of those, who had been in the possession of death in the darkness.

“Holy ones" appear again in the 19,10: "wwnobion nuépav xpicews vuxtds xat
Nuépas, xal exlnioeis xal’ éxdotyy Yuépav 7@ mpdowma T@y dylwy, ¥ Sk Aéyou xomidy
xal Topeuouevos eis ATpwaty apapTiédy cov." The expression "ta mpdowma TV aylwy"
is missing in several manuscripts®#, therefore both Prostmeier and Barcellona
have decided for the alternative translation®®>. The same phrase appears in
Didache 4,2. In both cases the context is the Two Way discourse, more

specifically the discourse on the Way of Life, as we have also seen in the

previous chapter.

10.1.6 To Sanctify, “ayidletv”

The verb "to sanctify" is used only in the chapter 15 in the epistle of Barna-
bas, speaking about the sanctification of the Sabbath day. It occurs eight times
there in the verses 1,3, 6 and 7. Also all the cases of “xabapds” appear in this

1"r

chapter. In the verse one, the topic of the chapter is introduced (15,1): "Ett odv

xal mept Tof oaPPdrov yéypamtar v Tolg déxa Adyots, év ol EAdAnaev év 16 Bpel Tivd

694  For detailed information viz Prostmeier pg. 551

695 Prostmeier: "Du sollst Nacht und Tag des Gerichtstages gedenken unf Téglich
nachforschen, indem du dich entweder des Wortes miihst und gehst, um zu ermahnen
und Sorge tragst, jemanden (durchs) Wort zu retten, der du mdgest durch deine hédnde
arbeten zum Losegeld deiner Siinden" Barcellona: "Notte e di ti ricorderai del giorno del
giudizio; ogni giorno chercherai di affaticarti con la parola andando ad esortare e
preoccupandoti di salvare 1'anima con la parola, oppure di lavorare con le tue mani per
redimere i tuoi peccati”
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mpds Mwicijy xata mpbownov: Kal ayiacare 10 gdffatov xuplov yepalv xalbapais xai
xapoig xabapd."

Barnabas claims to be quoting Decalogue, however, the text he offers is a
combined saying mixed of two quite different sources®”. First part quotes some
parts of Jeremiah 17, 22-25%7 and the second part of the verse quotes begin-
ning of the Psa 24,4. In this compiled verse, two of the words of our interest are
united: holy and pure. The way Barnabas, or his source®®, unites the two differ-
ent texts, is in accord with the theology of the prophets, who put together holi-
ness and purity, not the ritual, but the moral one.

The pure hands and pure heart do not appear in the given pair nowhere in
the Old Testament. Pure heart is a very common collocation in both of the parts
of the Bible. Pure hands are required for right cultic worship, the motive recurs
often. Hands would be the ritualistic part, heart would be the moral part of life
in purity. Perfect purity, holistic preparation for the celebration is required,
body and mind, hands and heart, all the person is to be ready to join in the re-

quired celebration of the Sabbath.

Again, in the third verse another quote is presented (15,3): "t6 oapBatov Aéyet
&v dpxf} tiic xtioews: Kal émolnoey 6 Beds év €€ Nuépais T Epya TAV xelpdv adtod, xal
cuveTedeaey &v T Nuépa T LIS xal xatémavaey v alTlj xal yiacey avtyy.". This
time the quote actually does come directly from Decalogue as claimed for the
first verse, it is to be found in Genesis 2,2. Barnabas quotes literally certain se-

lection of the two verses with a slight change, the day in which God has ceased

696  The verse also very much relies on Ex 31, 12-17.

697 aywoate T Nuépav OV caBPatwy xabws évetedduny Tois matpdoy Oudv xal odx
fxovaay xal 00x Hxhvay 70 ol adtév. It is the only imperative of the word

698  Barcellona speaks about a collection of Scriptures unknown to us.
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his work. According to the Gen 2,2, this happened on the sixth day and then, on
the following day, He had a rest. According to Barnabas, He has stopped and
had a rest in the seventh day®®. It is only formal change as the message is the
same in both cases. Both texts say that God has ceased working, that he took a
rest and that he also sanctified the seventh day for this reason. Genesis also
adds that God, besides hallowing it, also blessed it. In this verse, the hands ap-
pear again, it speaks about the hands of God. It is God, who sanctifies the Sab-
bath. After short intermezzo, explaining that with God one day is like thou-
sands, and speaking on other parts of the text, the term "sanctify" reappears
again in the verses 6 and 7. These two verses are Barnabas' interpretations on

how to understand the sanctification of the Sabbath.

In the verse 6, the shorter version of the quote known from the verse one ap-
pears. Having spoken of some other aspects, Barnabas is now going to explain
how to sanctify Sabbath with pure hands and heart. And he is asking: "Who is
able to be of such a pure heart in order to sanctify it." God has himself sanctify
it, who else can? Who has the pure heart? The answer lies in the eschaton ac-
cording to the verse 7." For the complexity of the verses let us make the graph-

ic analysis’%:

MEPAS Y€ TOL AEYEL®

"

Ayiagelc adTHy

699 More on the eschatological mathematics and parallel with the concept of the eschatolo-
gical Sabbath in Hebrews in my article on Eschatological Sabbath in Heb 3,7 — 4,11 and
Bar 15, SAT 24 (2014/1).

700  Watch colours that signal doublets, also the vertical division is important, as well as oc-
currences of pure are signaled by the italics font and underlining
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The proposal of the explanation in the following text, shortened version of 15,1. Note
that in the one same verse holy appears beside pure, even more, that the purity here still
is the condition for sanctification, like it was in the Old Testament.

The ultimate "person" able to sanctify the day of the rest is the Lord, who established it
when He himself sanctify it.

Is anybody else able to sanctify it then? The same way God consecrates it? The implicit
answer is: Not.

Because: What person is ultimately pure in their hands and heart? God was able to hal-
low Sabbath, but how about people, who are not so pure? Who is pure? The implicit an-
swer is: None. In this case it is only spoken about the clean heart, not hands anymore.
Maybe because it is in the realm of possibility to keep one's hands clean ritually as well
as morally, but it is impossible to keep one's heart clean.

If therefore none is pure and thus does not stand up to the basic requirement for sanctify-
ing it, something is wrong. Therefore the understanding up to he day of Barnabas had
been mistaken. It is a passive from, as well as those following ones of being justified and
sanctified. The agens here is disputable in the latter ones, obviously, it is God.

There is no possibility of sanctifying it now, but in the future, "then", it will be possible.
In the following part the particle "then" appears three times. The possibility of sanctify-
ing Sabbath therefore lies in the future. Even more, in the verse 8, Barnabas will say that
since no one is now able to sanctify it , it would be better to stop with whatever attempt
to do so. The polemic with the Jewish establishment is obvious.

The readers will be able to sanctify it only then when they will have been enabled to it.
The enabling phrase in divine passive and the location in future, repeats twice. The first
time, it is explained further in detail what does it involve. The enabling lies in being jus-
tified. Beside is then the ability to take on the promises. The third member corresponds
to he first one. Being justified, the readers have lost the "ousia" of the unlawful.
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adTot ayacbévtes mpdiTov.

The sanctification in these two verses is fully dependent on God, who gives
it by changing the ovaia of his believers. By their own efforts, the people should
not even attempt to sanctify the Sabbath, since they lack the basic requirement,
purity of hands and hearts. Only God can enable one to sanctify Sabbath the
right way, by justifying them and recreating them, thus sanctifying them. It is
therefore clear that, according to Barnabas, people are not able to sanctify

themselves, for this they are dependent on the action of God.

Summary: Also author of this epistle understands the notion of holiness in
line with that of the New Testament. It is rather pointed against the Jewish in-
terpretation of the Old Testament, claiming for itself the only true understand-
ing of God's precepts. Again, Church is holy, they are the holy temple and they

are being recreated and getting ready in order to be able to be perfect in sight of

708  Being justified the readers will have been changed in their essence. They will no longer
have been unlawful i.e. impure, but they will belong to the new world recreated by the
Lord.

709  These happenings are placed far in eschaton

710  Agens of all the passive forms is the Lord.

711  When all these are fulfilled there will be open door for the actual sanctification of the
Sabbath. Not now and not by the people. The Lord will enable the readers to sanctify it
by being transformed and trans-located from the old world to the new, having been made
into God's likeness, having been sanctified first. Then the readers, as expected, will have
not only pure hands, but pure hearts as well.
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God at the day of the eschatological Sabbath. No other words describing dir-

ectly holiness appear in Barnabas' Epistle”!2.

10.2 Purity

Except for the above mentioned occurrences of the adjective "xafapds" in the
15th chapter, there are also the derivatives of the adjective "ayvds", i.e.: one ad-
verb, two verbs and one substantive, unique to the Apostolic Fathers. For preci-

sion, we will also mention the two occurrences of “axabapros” and “éxabapaic”.

10.2.1 Pure, “ayvés”

The root is unusually common in the epistle, it appears in the form of an ad-

verb, verb and even a noun.

10.2.1.1 The Adverb

The first case is in 2,3, where the adverb appears: "todtwv odv pevévtwy T
mpdg wVplov ayvds cuvevgpalvovrar adtols codia, clveoig, émotiwy, yvéog." This
text is reminiscent of a list of virtues, abstract maxims are cumulated in just
three verses. The introduction to the part of this text is in the verse 2,1 where
Barnabas is warning that the days are evil and therefore the believers should

seek out the ordinances of the law. What follows is a list of the "helpers" of

712 With the exception of hapax legomenon of the verse 16,2 where the term adiepety
appears. The word is on the verge of both meanings - pure/holy. We shall reffer to it in
the follwing section.
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faith: fear (¢6Pog), long-suffering (dmopovy)), patience (paxpofupia) and contin-
ence (éyxpdreie)’!. Faith is the highest requirement of believers, not the above
mentioned, the virtues are only helpers to it. They are not even the fruit of the
faith, they are its companions. These, it is said in the following verse, "remain
pure in things relating to the Lord" according to Hoole and "abide in a pure
spirit in matters relating to the Lord" according to Lightfoot’!4,

These, above mentioned, then rejoice together with the set of four another
"virtues" which have in common wisdom. All four are some type of under-
standing/knowledge according to the Greek philosophy (codia, oivestis,
¢motiwy, yvéog), the sum of which should contain the full understanding.
There is no understanding apart from these. The same group reappears at the
end of the epistle in the verse 21,5 also in the vicinity of the expression
dwatwpata, which occur in the verse itself as well as in the introduction to the
whole part in 21,1 and in the introduction to the chapter two.

The two groups of the "virtues", merry together, help to faith and they liter-
ally "stay purely for the Lord (pevévrwy ta mpos xlplov gyvi)" In what sense?
Does the author want to say that the &6fog, Omopovn, paxpobupia and &yxpateia
are the new qualities of purity? Or are then helping people in reaching they pur-
ity? In this verse, they are closely connected with the Lord, they are not apart
from him, they are for him. But it can hardly be argued that they would be
some prerequisites, they are rather helping features in one's walk with God.
This can be especially seen further in 5,1 where the author uses passive, saying
that we have been purified. The purity here has does not its usual sexual notion

as we have seen in the New Testament, it is purity of conduct.

713 The same list of knowledge-nouns appears at the end of the epistle verse 21,5.
714  Prostmeier: "Bleiben diese in Bezug auf den Herrn rein".
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10.1.2.1 The Verb “ayvi(ew”

In the epistle of Barnabas the verb "ayvilew" appears twice: 5,1 and 8,1. Both
cases designate purification of sins. The first is explicitly in the passive voice:
5,1: "Eig tolito yap vmépevey 6 xiplog mapadolvar ™y capxa eis xatadbopay, va 7
deéoer T@y duapridy dyvichiuey, § éotw év 6 alpatt Tol pavticpatos avtod." Hoole
translates directly '"sanctified", whereas Lightfoot uses more precisely
"cleansed". The recipients, readers of the letter together with the writer, the
"us", are the passive object recipient of the act of purification of the agent -
Lord. The purification of the sins is the reason and cause of the Lord's suffer-
ing. Because of this, He was given in the flesh (he was incarnated’!”) for de-
struction/annihilation. The sins are dealt with in the ritually symbolical lan-
guage, again, Jesus' death is explained sacrificially. They are not told to be for-
given, as would be expected morally speaking, but the people stained by the sin
are ritually purified’'6. Analogy to the blood-sprinkling used in many rituals of
the Old Testament as the purificatory means is made here’!”.

In the similar cases in the New Testament, the more usual expression is
“xafapés”. Barnabas is here reminiscent of the Hebrew 9, where the perfect sac-
rifice of Christ is explained, there also he is said to have been “given flesh for
destruction”. This is yet another analogy between these two epistles, as is the

case also in the following occurrence.

715  Barcellona (pg. 134) points out that in the Barn 5, 1-12a the problematic of the incarna-
tion and passion is characteristic

716  Such as in the Old Testament also the sin rendered one impure in need of purification
and vice versa, one impure had to bring sacrifice for sin.

717  Prostmeier draws connection to the baptism, in which the recipients are unified with the
suffering Christ in his passion given for their purification. He also draws from the more
common case of forgiveness of sins often used in the New Testament in connection with
baptism (Mk1,4; Lk 3,3).
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The second case of the verb is in the verse 8,1:

"Tiva 0t doxelte TOmov elvat, 671 évtétadtar 76 Topan) mpoadépew ddualy Tovg
&vdpag, &v ols elolv auaptiat Télelal, xal oddfavtas xataxaiey, xal alpey TéTe THY
omoddv maudie xal fdAAew &g dyyyn xal mepitibévar o Eplov T xdxxtvov émi Eddov (e

mdAy 6 TUTog 6 Tol oTavpol xal TO Eplov TO wbéxxwov) xal TO Uoowmov, xal olTwg

s 1

pavtilew ta maudia xab’ &va Tov Aady, e dyvilwyvrar dmo @y duapridy;"

This verse is a question given to the readers. Barnabas presents them with
the ritual of red heifer. When the time became ripe, the sinners killed a red cow
and burnt it. The ashes were then taken by children who threw them into a
bowl. They also put red wool around on the piece of wood and by hyssop the
children sprinkled everyone. Could this possibly purify the people from their
sins?

The expected answer is: “No.” The argumentation is parallel to that of the
epistle to Hebrews, where it is explicitly repeated that the blood of the animals
was not able to purify conscience, that it was able to purify body for a certain
time, but it had no effect on the inner man, it was not able to remove sins. Also
here, the author suggests the same train of though.

It is impossible that this complicated ritual would possess the ability of puri-
fication, Barnabas says. The true purification has only been made possible by
the gift of the blood-sprinkling of the Messiah himself in place of the animals.
When the sins reach the top of the bowl of anger, when humanity is perfected
in their sins, also when they accomplish/finish them’'8, when the time is ripe,

the universal ritual of the red heifer at the universal feast of Jom Kippur take

718  Or, as Hoole translates, - in whom the sin had been accomplished - in sense who had fin-
ished and done or finished a sin Who have been perfected in sins parallel to Hebrews,
where Jesus was perfected as well. Perfection as reaching of the telos.
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place. Here we see again analogy to the epistle to Hebrews which also speaks

about the cosmic Jom Kippur’'.

10.2.1.3 The Noun “ayvioués”

The following verse explains again allegorically the original ritual, the sacri-

ficed red heifer is a symbol of Jesus and the men bringing it - the sinners. 8,3:

"ol pavrilovres maldes of edayyehioduevor Nulv TV ddeoty TRV auapTidy xal ToV
¢ \ ~ ’ 4 P4 ~ ] r 3\ p) r 5 A H
aviopdy Tis xapdiag, ol Edwxev Tol edayyehiov v éfovsiav (odow Jdexdduo eig

papTOptov Tév Guridv 8Tt dexaduo dpurai Tol Topaeni), i 0 xnplooew."

In this explanation, the epistle of Barnabas goes much further in the allegory
beyond the epistle of Hebrews. It explains the allegorical meaning of the chil-
dren, who are the symbol of the preachers of the good news. Two synonymous
verbs characterize them: those who evangelized, who gave the Gospel. The
sprinkling (5,1; 8,1; 8,3; 8,4) is the act of sharing the Gospel’?°. They have the
same effect: forgiveness of sins and cleansing of heart’?!. In the same way
sprinkling of blood ritually prepared the people of Israel to meet with their God

in purification, the sprinkling by preaching the Gospel purifies the inner man.

719  Barnabas' version of the ritual differs from the one described in Numbers 19 in the fa-
vour of the Mishnah version, which uses the ashes to purify, not the water. F. S. Barcel -
Lona notes that the water of purification is not used for purification of a person having
had contact with death, as would be the case according to the biblical ritual, but for
someone stained by heavy sins.(Barcellona pg. 145) Prostmeier draws our attention to
the six infinitives explaining step by step the process of the ritual. The children, he says,
tended to be viewed as a symbol of unsinfulness and innocence.

720  In connection with purification it appears e.g. in the psalm 51 (purify me with hyssop
and I shall be clean)

721  Even if in the original ritual, accodring to Barnabas, the sole action was not able to
effectuate these. It was just a fore-picture of the things to come.
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Preaching is a gift, it comes with power. Preaching of the twelve apostles is put
in parallel’?? with the twelve tribes of Israel’?3, they are the founding fathers of

the new Israel.

10.2.2 Purity Words, “xafapds” and “dxabaptos”

There are also two negative expressions in 10,8 impure are the women sim-
ilar to hyena, who sin with their mouth’?* and 19,4 in the Two-Ways teaching,

surprisingly forbids to speak God's word among the impure persons’?.

“Ayamioelg Tév o movjoavta doPnbion Tév e mAdoavta Jofdoes Tév oe
tpwoapevoy éx Bavatov "Eoy amlolc Tf xapdia xal mholoiog T@ mvedpatt O
, N L esap , Na oy T
xoAANBRaY netd Tév Topevopévwy &v 638 Bavdtou Miohoels mhv § odx E0TIY dpeaTov TG

feé Mignoeis méoav vméxpiow OO wy éyxatadinyg evtodds xupiou”

God's word is now sacred as well as purifying material, it is “holy”. We are
reminded of the repeated order not to give holy to the dogs. How does this
comply with the message of the Gospel, which is to be preached to all? The au-
thor does not ask this question. My suggestion for an answer is to be sought in

the context and the genre.

722  This thought appears also in the synoptic Gospels e.g. Mt 19,28.

723  Considering the symbolic numbers, also the boys sprinkling people are three in order to
symbolize Abraham, Isaac and Jacob.

724  In the verse the stem appears twice: “dvopiav mowdvtag év @ otépatt O dxaldapoiay
0008 xoAAndioy Tals dxalddprois Tals ™Y dvopiav molodoals &v & oTépaTt”

725  As if they did not deserve to hear it. It is not explained who is meant. From the context,
which may be tricky here, because it may be just a list of ordinances, we might assume
they are adulterers, prostitutes, those who corrupt boys etc. Barcellona points to the
verse already spoken about in Didache, the saying of Mat 7,6 - not to give the holy to
dogs.
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Since this text is inside a Two-Ways tractate, then we are basically dealing
with a list of virtues and vices. It is the similar notion of that found in the wis-
dom literature in the Old Testament, where all the ethical maxims are set. It is
therefore possible that the author’?® put the saying about the prohibition of de-
secrating “holy” into such a wisdom literature in order to raise the value of the
Gospel, showing how holy it is. On the other hand, by such a move he damaged
the original message of Jesus, whose main intention was to come for the broken
people and accept them despite their failings.

When quoted by Jesus, the saying was set in a completely different con-
text. It is true that his preaching was limited to Israel and he did not wish the
desecration, however, they are two different things. The resurrected Christ then
sent his Church to preach the Gospel to all. How come that there is now limit to
the Gospel? The author probably tried to make Gospel into the new “temple”,
into a purity and holiness itself which needs protecting from any desecration,

but on the way he forgot the power of holiness reversing unworthy into pure.

To mention all the cases of the words connected to holiness and grasp the se-

(134

mantic field of “dyio¢”, the expression “d¢iepdw” in the verse 16,2 should be
mentioned. It means “to purify” and thus to consecrate, the word combines

both notions together.

Summary: In the epistle of Barnabas we have seen many features already en-
countered earlier. He is the first author who clearly draws a line and explains
the difference between Judaism and Christianity. He explains why Christians

do not go on in keeping the ritual laws. Each of the main rituals is mentioned

726  In Didache, the saying does not appear within the tractate
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here and explained allegorically and very politically incorrectly towards the
Jews as the mother group carrying the tradition. In the eyes of the author, the
only credit given to Jews is that they preserved in carrying on the law, but he
says that they did not understand it.

Unlike himself. Barnabas, boldly, explains main themes of the Jewish
heritage within the new context of Christianity. There are several notions paral-
lel to the epistle of Hebrews, but Barnabas takes them a step further. The Sab-
bath as such is moved to the eschaton, together with sanctification of the
people. However their sanctification has already happened and keeps happen-
ing for the new people of God, for they are the “holy ones”. Jom Kippur is un-
derstood universally and perpetually as the day of the atonement achieved
through Jesus, sacrificed like a red heifer when the time of sin was ripe. New
purity enabled through the sacrifice is achieved through faith and accepted
passively as a gift. Preaching of the Gospel purifies the lives of believers.

The semantic field of holiness is almost the same as we have seen it
throughout the New Testament and Apostolic Fathers. The original Old Testa-
ment prerequisite of purity for holiness and the connection of these two stays.
But it is explained metaphorically. This is the main shift of the semantic field.
What is different in this epistle in respect to the rest of the writings we have en-
countered, is that the adjective ayvés is not interpreted in line of sexual purity,

but rather spiritualized ritual purity.
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Conclusion
Development of the Semantic Field

We have seen that the semantic field has shifted on many levels and there-
fore we can speak about development. As suggested in the Introduction, it is
not development into better grasp of holiness. It is rather a change growing
from the need of adjustment after the teaching of Jesus and his death on the
cross, a constitutive moment for the Christian Church. The literal meaning of
the language of holiness connected with the cult, mostly described in Leviticus,
is abandoned. The classification stays the same but the words get a new mean-
ing. This, however, is not the same for all the authors of the new Church. Some
authors tend to move the ritual features to spiritualized understanding, others
press the ethical side. All of them move from the outside to the inside. We can
therefore speak about internalization. Consistent is also the change in the direc-
tion of flow of the holiness and impurity, which stay the extremes of the se-
mantic field. The impurity does not threaten the holy anymore, especially if
they are person; the other way round, the holy is stronger, it can defend itself
and floods what is unworthy and thus restores, heals, purifies and sanctifies it:
that I called “the reverse flow of holiness”. Quite soon, however, as we have
seen, some groups started to guard of their new holy rituals from the defilement

of the outside world.
New Testament

Matthew

The semantic field of holiness in the Gospel of Matthew is not changed from

the Old Testament as far as the choice of the words goes. Nonetheless, their
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meaning has shifted and Jesus seems to be responsible for this. The words used
are still ranging from “holy” to “impure” and the transitions between them are
called the same way and Jesus does keep in line with the tradition, that it is im-
portant to divide these. However, his own re-interpretation of these words by
his own actions speaks volumes.

Jesus' behavior raises many questions on the part of the religious establish-
ment. He touches lepers, eats with sinners, does not keep ritual purity laws and
lets his own disciples do the same. To the outside world, he seems as a defiler.
To the group of his followers his is walking sanctification and liberation, in him
the Kingdom of heaven has come. When Jesus touches the untouchables, he
oversteps forbidden boundaries, but at the same time he restores them, since
they are not end in itself, but their goal is love. The spirit of the Scriptures that
Pharisees blindly adore, speaks about love, mercy and justice.

Human life is more important than orders and therefore unworthy people
should be restored to the life of purity by his touch. At times Jesus does not
need to touch the person, but he does so just to show his compassion and also
to prove his point, which I called the “reverse flow of holiness”. Touch is not
defiling, what is defiling is unredeemed heart. From inside of the heart come
evils. People should not be afraid of the impurity coming to them from the out-
side through defiled objects or even people, that which is holy does not need
guarding, it is strong. In fact, it is stronger than the impurity. Therefore where
the Pharisees build the fence around Torah, Jesus opens the door of the holiness
wide and invites everyone in. A source of defilement, on the other hand is in-
side of people, who can be likened to a cup. Pharisees busy themselves just
with the outside, but Jesus has come to show that they need to clean the inside

first. Therefore the ritual language of holiness has shifted to the ethical sphere.
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Mark

Also in the Gospel of Mark, the terms used to describe the semantic field are
unchanged. This is best shown on the maxims Holy Spirit vs. impure spirits.
Exactly the same way as in the previous Gospel, the “holy” is more powerful
than the “impure”, therefore in the many described exorcisms the demons, at-
tracted to Jesus' holy presence, spirits, who smash people on the floor, scare
everyone and bargain with Jesus, are not able to withstand his power. They are
stronger than people, they do not want to let go of their lives, but the power of
the Holy Spirit is stronger and in the end, they are always compelled to leave.
The impurity in this Gospel is therefore not ritual, but spiritual. There is the
same discourse about washing of the cups as we have encountered in Matthew,
which reverses the flow of holiness, which is not attacked anymore, but purifies
and sanctifies and one can not be attacked by ritually impure objects, but needs
to purify inside first. For this the Gospel adds in 7,19: “thus he purified all
food”. This is not mixing of the two realms which have nothing in common:

holy and impure, which is forbidden,; it is the victory of the holy.

Luke

Holiness in the writings of Luke is concentrated in the Spirit of Holiness.
The Spirit is a mark of the trustworthy character. People who are filled with the
Holy Spirit are given boldness and speech and they stand in the beginning of
something new. In the Gospel the filling is connected with the family members
of Jesus and disappear after the 4™ chapter. In the book of Acts the characters
full or filled with the Spirit are those who spread the Gospel according to the

mission plan From Jerusalem ...to the ends of the world.
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Jesus is Holy and his Name, as well as the name of his Father is Holy and
should be revered. If someone disregards them, they disregard the Spirit. Also
the prophets and Scriptures speak in the same Spirit.

Those who belong to Jesus, who receive the baptism are expected also to re-
ceive the Spirit, which is given to them mostly by laying on of hands. Not al-
ways though. There are special moments when even the new liturgy at birth is
disregarded by the Spirit itself, when it floods Gentiles before they are bap-
tized. Purification of the inside has preference over the outward one. Since the
Spirit “floods” the inside, it is described as some sort of liquid which washes
the inner man.

Also in this Gospel the reverse flow of holiness is present. The impurity is
overcome. Lepers are healed and mercy is to be practiced, alms are said to puri-
fy everything for the donors. No impurity can threaten the holy. Peter in the vis-
ion is ordered to kill impure animals and then to enter a Gentile house, he is
pushed by God out of his comfort zone and ordered to do something that he
considered defiling. However, God has shown him that there is nothing and no

one defiling, therefore the Gospel can be preached to the ends of the world.

Hebrews

The epistle to Hebrews takes the original concepts associated with holiness
and gives them new meaning on the story of Jesus, whose death is explained
sacrificially. According to the author the world is divided between two spheres,
the human one and the heavenly one. Each has its own ritual system, but the
human one, the one in Israel, is just a copy of the heavenly one, which is the
original. The earthly cult was imperfect, sacrifices had to be repeated, but when

Jesus, the High Priest of the order of Melchizedek entered the heavenly Holy of
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Holies on the heavenly Yom Kippur, the heavenly “Today” broke into this
world and the Priest sacrificed himself there. When his sacrifice was accepted
by God sealing his oath in raising from the dead, the earthly sacrificial system
was fulfilled, broken and overcome.

Sprinkling by the blood of sacrificial animals purified ritually impure
body. Sprinkling by the blood of the sacrificed High Priest Jesus purifies the
conscience and heart. Facing the difficulties of life, the listeners of this preach-
ing should keep the faith and stay in this holiness. As Jesus had to be perfected
by suffering, also they must focus on the parallel dimension and stay strong till
the end. The semantic field of holiness is spiritualized in this homily to give

strength in face of suffering.

Paul

Holiness in the epistles of Paul is mostly connected with the community of
faith as the “holy ones” or “saints”, who form the new Israel, the new holy
people, holy ekklesia. Holiness is never ascribed to an individual, but is always
domain of the group. Even here, holiness is never considered as a reward for
good ascetic behavior, it is fully external. The Church are those who have been
separated by God through Jesus and baptism, to be his special people. These
have Holy Spirit living in their hearts, it has been poured there through love,
and from there it sanctifies. The purification is mostly purification of heart,
which is reached by faith, thus even Christians from Gentile background are at-
tached to the new community, new family of faith and their consciences are
purified. Holiness is a transcendent quality that is imparted on those who be-
lieve. It is then expected of them, that they take the holiness and use it to live

ethically in this world.
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Holiness in Paul also carries strong element of belonging. It is important
with whom people associate. In the family where just one person is holy, the
rest of the house are sanctified by their presence. But the illicit union is that
with prostitute and idols. Therefore there are some purity requirements on the
new people, but they are just secondary. None and nothing is impure in itself.
The judgment about impurity happens in the conscience, which, when purified
by faith, sanctifies everything. There are boundaries to the acceptance, when
someone inside the Church walls is an unrepentant criminal, the Church should
purify themselves of them.

The language of holiness abandons the ritual background and moves to-
wards the communal and ethical environment. Holiness and impurity are the
extreme opposites and holiness and purity are intertwined, but as we have seen
also in other authors the movement towards sanctification and purification is

dependent on God and faith in him. The ethical element is secondary.

Deutero-Pauline Epistles

The focus is here on the community, Christians form the holy new people of
God, the most common expression here are “the saints”. The epistles instruct
the members how to live among themselves so that they would be worthy of
the calling. The Gentiles are adopted and have become worthy of the inherit-
ance of the saints through Jesus. Ethics follows holiness in these epistles. Im-
purity is the old way of the Gentiles before they became Christians and such is
the way of those, who stay there. It is the immoral way of life that Christians
should abandon. A Gentile-Christian is not a Gentile anymore and therefore
they should live accordingly. Here the impurity is antonym to the good way of

life, which is not holiness itself and is connected with it only secondary.
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Pastoral Epistles

On the other hand, in the Pastoral epistles the purity is very closely connec-
ted with holiness, since it is often connected with separation. If conscience is
pure, then nothing can defile that person, not even things prohibited by some
sectarians who want to control the level of perfection with other people, who
tell them what to eat, who restrict their sexuality etc. The heart purified by faith
cleans conscience and thus changes person's perspective on life and purifies
everything for them. The moral purity is secondary, the focus is not even on the
transfer of the ritual purity to the spiritual it is rather focus inside. In these
epistles the “reverse flow of holiness” appears strongly. There are also some

unusual words describing purity, but they are not connected with holiness.

Apostolic Fathers

1 Clement

The author of this epistle uses both words for holiness. ayiog is used for
Christians. Also the Gentiles are included in the new people of God, they are
the new adoptive children and compliance is expected of them. Holiness is not
asceticism, but the virtuous life is expected and it is fueled by this holiness ac-
quired by grace. ‘Oagiétys collocates unusually with soul and heart and describes
the holy deeds in face of God's election. Purity, rather than morally-ritual is

spiritually-psychological.

Didache

The holiness in this text is mostly attached to the new established ritual of

the new holy society of those who call on the Name, which has been poured
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into their hearts. Communion, the new pure 6ucic, is restricted to the holy ones,
those who are not holy are called dogs. It is the new sacred food with its restric-
tions, it is the new Holy of Holies. Those having part on it need to purify,
mostly by confession of their inner impurities. The defiling source are the quar-

rels.

Barnabas

This epistle is the first one that consciously takes the Old Testament ritual
practices abandoned by the Church and explains them in the light of the Chris-
tian faith. The Church is the new holy temple, they are like the pure animals
who ruminate on God's word and their divided hoofs signal their presence in
both eons, the present one as well as the future one. Sabbath is impossible to
sanctify, since only God has the ability to sanctify anything and thus, like many
of the mentioned issues, these are only a fore-pictures. The Israel have never
understood their true meaning and took them literally, but now that the new Is-

rael is here, these are starting to come their fulfillment.

Common Issues in Holiness

Holiness in all the writings is connected with God in the first place, with his
Spirit and with his Son. In the second plane then with the new holy people.
Their holiness is derivative and it is a gift. The holiness of the Church is usu-
ally depicted by the metaphor of “holy temple”. The sanctification happens
mostly by contact with people with God, since the Holy Spirit has been poured

into their hearts. Out of this holiness then stems the requirement not to defile
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the gift by faction fights or unethical living. Holiness is not reached by human

effort. The order to divide between holy and impure is kept.

Common Issues in Purity

Purity is not the prerequisite of the sanctification anymore, it is its outcome.
Impurity does not threaten the holy, which is more powerful and therefore Jesus
touches impure and turns them into saints. External sources of impurity are
neutralized. Sacrificially understood blood of Christ is the purifying agent. The
main fight is for the heart, which is purified by faith, likewise the conscience.
Thus even Gentiles become pure and acceptable offering for God. There is also
purity of conduct, which is reached by living out of the strength of the indwell-
ed spirit. Only partially in some writings it is connected with the sexuality. De-

filing unions are those with idols and prostitutes.
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