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had set it up as a palpable blazon of the end of the "present age." They believed that the universe itself had shattered with the rising of Christ from the grave. By renouncing all sexual activity the human body could join in Christ's victory: it could turn back the inexorable. The body could wrench itself free from the grip of the animal world. By refusing to act upon the youthful stirrings of desire, Christians could bring marriage and childbirth to an end. With marriage at an end, the huge fabric of organized society would crumble like a sandcastle, touched by the "ocean-flood of the Messiah."Γ2j
These were the views of exact contemporaries of Galen and Marcus Aurelius. Their implications could hardly have been more appalling to the pagan elites of Rome and the Aegean, and more calculated to up-set the average married householder in any Mediterranean or Near Eastern community. In the century that followed the death of Jesus of Nazareth, the issue of sexual renunciation came to be elaborated in Christian circles as a drastic alternative to the moral and social order that seemed so secure, so prepared to expatiate upon its fundamental values in treatises, in works of medicine and on the warm stones of so many monuments in so many little cities. If we are to understand the emergence of this alternative, we must now turn to the very dif​ferent world of Judaism, to the Palestine of Jesus, and to the dilemmas of the communities founded by Saint Paul in many of the major cities of the Greco-Roman world.

123. Acts of Judas Thomas 31, A. F. J. Klijn, trans. The Acts of Judas Thomas, Supple​ments to Novum Testamentum 5:80.


TWO

From Apostle to Apologist: Sexual Order and Sexual Renunciation in the Early Church

(I) "WALK IN SINGLENESS OF HEART"

At some time in the later half of the second century, the doctor Galen referred in passing to Christians:

Their contempt for death is patent to us every day, and likewise their restraint from intercourse. For they include not only men but also women who refrain

from intercourse all through their lives.

Galen had arrived in Rome from Ephesus in 162, around the time that Justin, a Christian teacher, was executed. Justin, who had been estab​lished in the city since 140 A.D., was a pagan convert from a Greek settlement in Samaria. An impenitent intellectual, he always made a point of wearing the pallium, the somber robe of the professional phi​lospher.2 It was as one philosopher appealing to another that he wrote his Apology for the Christian faith, in the form of a petition to the Em​peror Antoninus Pius, "guardian of justice, philosopher . . . and lover

1. Cited in Richard Walzer, Galen on Jews and Christians, p. 15. One cannot, however, entirely exclude the possibility that this remark is a later, Christian interpolation in the Arabic tradition.

2. Jerome, de viris illustribus 23: Patrologia Latina 23:641.
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of learning."; Justin knew how to elicit the respect of that small but articulate circle of notables and Imperial servants whose preoccupation with moral grooming had come to include a measure of respect for sexual restraint. He presented Christianity to them as a religion dis​tinguished from all others by the stringency of the sexual codes ob​served by its married believers. More than that:

Many, both men and women of the age of sixty or seventy years, who have been disciples of Christ from their youth continue in immaculate purity.. . . It is our boast to be able to display such persons before the human race.'

By emphasizing in Christianity the sexual discipline of the many and the heroic self-denial of the few, Justin attempted to find common ground with a "philosophical" emperor. In reality, the Christian no​tion of sexual renunciation had emerged from a world profoundly dif​ferent from that of an emperor such as Antoninus Pius and a Greek doctor such as Galen. It carried with it the distinctive flavor of its rad​ical Jewish origins.

We must begin with a different image of the human person and, with it, a very different view of society from that which prevailed among the civic elites of the Empire. There had been little room in Judaism for the benevolent dualism that summed up so appositely the moral commonsense of the governing classes of the pagan world. In the pa​gan notion of the person, the soul had been thought of as ruling the body with the same alert, if occasionally tolerant, authority as the well-born male ruled those inferior and alien to himself—his wife, his slaves, and the populace of his city. To many upright and well-to-do Jews, aristocrats in their own right, similar dualistic attitudes came naturally. The body was palpably weaker than the soul. The soul would be sep​arated from it at death; and this could be hailed as a blessings The body had physical needs that troubled the pious. Upright Jews and early Christians alike expected sexual temptation to bulk large in the life of young males. They did not approve of the "love of pleasure" associated with "the power of procreation," for it "leadeth the young as a blind man to a pit and as a beast to a precipice.i'

Yet, for Jews, the daily conflict of body and mind was overshadowed

3. Justin, Apology i 2.
4. Ibid. 15.1–5.

5. R. H. Gunday, Sôma in Biblical Theology: with Emphasis on Pauline Anthropology, pp. 136–140 and E. Stiegman, "Rabbinic Anthropology."

6. Testaments of the Twelve Patriarchs: Reuben 2.8–9, in R. H. Charles, The Apocrypha and Pseudepigrapha of the Old Testament 2: Pseudepigrapha, p. 297; see now James H.
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by a mightier and more significant dualism. All mankind stood before the majesty of God as other and inferior to Him. Body and soul faced Him together: He had created both and would judge both. Every be​liever confronted God not as a soul committed, for a time, to the nec​essary if thankless task of bringing order to an alien body, but rather as the possessor of a "heart," that is, of a hidden core of the self, that could respond to or reject the will of its Creator. The human heart might harden: it could become a heart of stone, clenched in a state of mute rebellion to God's will. Or it might open itself fully to receive His commands and to respond without reluctance to His fatherly love. The pain of the pious was precisely that—while a "good inclination" urged them to obey God, an "evil inclination," a deep-set tendency to hold back from following His will, also lay so very close to their own hearts.' The evil inclination appeared to suffuse the human per-son as a whole, like an "evil yeast" working deep within the dough of human nature:

Sovereign of the universe, it is known full well to Thee that our will is to perform Thy will, and what prevents us? The yeast in the dough of our na​ture. . . . May it be Thy will to deliver us . . . so that we may return to perform the statutes of Thy will with a perfect heart.8
True peace would come to the faithful, not when the soul slipped off the alien clay of the body, but when a faceless reluctance had finally melted away within the heart: "A new heart will I give you, and a new spirit will I put within you; and I will take out of your flesh the heart of

stone. "9

Charlesworth, ed. The Old Testament Pseudepigrapha. On the nature of the Testaments, a document of Jewish origin that circulated among Christians, see now M. de longe. "The Pre-Mosaic Servants of God in the Testaments of the Twelve Patriarchs and in the Writings of Justin and Irenaeus," and G. Vermes, "Methodology in the Study of Jewish Literature in the Greco-Roman Period," pp. 152-156.

7. See esp. H. Strack and P. Billerbeck, Kommentar zum Neuen Testament aus Talmud und Midrasch, 4, pp. 466–483, Jean Hadot, Penchant Mauvais et Volonté Libre dans la Sa-gesse de Ben Sira (Ecclésiastique); and E. E. Urbach, The Sages: Their Concepts and Beliefs, pp. 471–483. The reader must always bear in mind the composite nature of any overall presentation of Judaism, drawn as it is largely from the Palestinian and Babylonian Talmud—that is, from writings of widely differing periods and regions. Such sources may serve to delineate certain general horizons and to emphasize certain options taken among the rabbis of Palestine and Babylonia in the course of the late antique period; but they can be used only with great caution.

8. M. Simon, trans., Babylonian Talmud: Berakhoth i7a, p. loo.

9. Ezechiel 36:6, cited in Midrash Rabba: Numbers 17.6, J. J. Slotki, trans. 2:707.
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The religious notion of the "perfect heart" carried with it unmistak​able social overtones. All too many Jews showed to each other the same reluctance to open themselves wholeheartedly to the demands placed upon them by their fellows as they showed when confronted by the demands of God. Such persons were branded as the "double hearted." They bore a heart within their heart: at the very back of the self there lurked a shadowy enclave that nurtured guile, rebellious​ness, resentment and hidden lust. The religious ideal of the "perfect heart" was intimately connected with hopes for an ideal society that were poignantly reiterated in Jewish and early Christian texts. The true believer should learn to "walk in singleness of heart."I°
The heart should be all of one piece. No hidden motives should lurk within it. The believer should face others with a heart as transparent to their needs as it was to the will of God. "Singleness of heart" con​densed a warm and eminently sociable ideal. It summed up the moral horizons of the average man. It formed the basis of a morality of sol​idarity, which stressed unaffected straight dealing and ungrudging loyalty to kin and neighbors. It was a virtue peculiarly appropriate to the self-reliant and abrasive householders of the small towns and vil​lages of the eastern Mediterranean. The emphasis on the control of violence toward inferiors and on the need to hold in check the physical desires that might infect wielders of power with a "womanish" sen​suality, which bulked so large in the moral grooming of the pagan ruling classes of the Empire, was irrelevant to them. These men did not need to discipline their bodies by meticulous codes of public de​portment and by repeated reminders of the superiority of spirit over matter. Their most bitter struggle was to control cunning and resentment in their relations with their modest peers.

Guile arose not in my heart;

A lie passed not through my lips.

If any man were in distress, I joined my sighs with him. And I shared my bread with the poor.`

In Palestine, however, the ideal of singleness of heart carried with it a more urgent message. Many pious Jews looked out on an Israel alienated from God and torn by inner strife:

10. Testaments of the Twelve Patriarchs: Simeon 4.5, Charles, P. 302; see O. J. Seitz, "Antecedents and Significance of the Term hiiuxos," P. 213 and H. C. Kee, "The Eth​ical Dimensions of the Testaments of the XII Patriarchs as a clue to Provenance."

11. Testaments: Issachar 7.4—5, Charles, Apocrypha, pp. j27—328.
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Every man has chosen the stubborness of his heart. . . . They have taken revenge and borne malice . . . and every man has hated his fellow, and every man has sinned against his near kin, and has approached [women] for un-chastity, and has acted arrogantly for the sake of riches and gain."

Documents discovered in 1947 in a cave in the Wadi Qumran, in the Judaean desert beside the Dead Sea (and hence named "The Dead Sea Scrolls"), reveal a self-styled "Community" of devout males who wished to establish among themselves a "house of perfection and truth in Is​rael." Whether this "house of perfection and truth" was actually lo​cated in a desert monastery (as some scholars deduced from the fact that the ruins of a settlement of some kind were discovered at Khirbet Qumran, close to the caves) or whether we are dealing with a less physically enclosed association of pious persons, scattered throughout the towns and villages of Judaea, we do not know.'4 Whichever may be the case, the documents reveal the manner in which, within the narrow confines of a beleaguered religious group, the yearning for sin​gleness of heart led to nothing less than a demand for total transpar​ency to the will of God, gained by the transparency of the will of each member to his fellows within the Community. Each member of the Community had vowed "that they should seek God with a whole heart and soul . . . and no longer stubbornly follow a sinful heart."

The members of the Community believed that, at the end of the troubled age in which they lived, God would deliver Israel. He would re-create His people as they should be. The Community would stand before Him in a new Israel: "He will refine for himself the human frame, by rooting out the spirit of falsehood from the bounds of the flesh."
This was no distant prospect. Every year, the quality of each mem​ber's "spirits and deeds" was assessed by a skilled adviser." lt was a searching examination of the precise and intimate alloy of the heart, which brought with it a foretaste of a future where the dark shadows

12. Damascus Rule 8, in G. Vermes, trans. The Dead Sea Scrolls in English, p. ios (here-after cited as Dead Sea Scrolls).

13. Community Rule 5, in Dead Sea Scrolls, p. 85.

14. The scholarly consensus that tends to link the Dead Sea Scrolls to the Essenes and to a precise community, settled at Khirbet Qumran, is ably summarized in E. Schürer, The History of the Jewish People in the Age of Jesus Christ. Serious objections have been raised by N. Golb, "The Problem of the Origin and Identification of the Dead Sea Scrolls," and "Les manuscrits de la Mer Morte."

15. Community Rule 1, in Dead Sea Scrolls, p. 72.

16. Community Rule 4, in ibid., p. 77.
17. Community Rule 5, in ibid., p. 80.
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of falsehood and self-will would vanish forever from the heart: "αll the glory of Adam shall be theirs. There shall be no more lies.ii8
Many Jewish groups reacted to the situation in which they found themselves by fostering a "radicalization" of sexual codes among their adherents. =9 The community revealed in the Dead Sea Scrolls appears to have demanded that a number of its male members should live un-der a vow of celibacy for an indefinite period. It seems that they con​sidered themselves to be warriors of Israel, subject to the vows of ab​stinence that bound men for the duration of a holy war. The celibate state of these few stood for the embattled character of the Community as a whole. They were the true "Camp" of the children of Israel, es​tablished, once again, in the Promised Land. In the Camp, male de​votees thought of themselves as standing beside the "holy angels."" These angels were not thought of primarily as sexless beings. They were imagined, rather, as the serried ranks of an expectant army, which must not be allowed to crumble into the disordered state of mere ci‑

vilians, whose seed flowed freely when they slept at ease with their wives.'
We do not know whether other groups of continent males saw their own abstinence in these drastic terms. We do know that Roman ob​servers were struck by the presence of colonies of celibates in Pales-tine. A younger contemporary of Jesus of Nazareth, Pliny the Elder, had heard of the well-known sect of the Essenes, settled at Engeddi near the Dead Sea. Here was a startling suspension of the relentless rhythm of procreation that had covered the Greco-Roman Mediterra​nean with settled communities: "remarkable among all other tribes in the whole world, as it has no women and has renounced all sexual

desire . . . a race in which no one is born [nevertheless] lives on for-ever. ""

Two Jewish writers, Philo in Alexandria and Josephus in Palestine, found it easy to justify such exotic behavior. They presented the cel​ibacy of the Essenes to pagans as no more than the consequential up‑

18. Community Rule 4, in ibid., P. 78.

l9. Kurt Niederwimmer, Askese und Mysterium, pp. 13—33•

20. War Rule 7, Dead Sea Scrolls, p. 133.

21. Matthew Black, "The Tradition of Hasidaean-Essene Asceticism: Its Origin and Influence," and The Scrolls and Christian Origins, pp. 27—32, with Paul Beauchamp, Création et Séparation, P. 275. See now Steven D. Fraade, "Ascetical Aspects of Ancient Juda‑

ism," P. 267.

22. Pliny, Natural History 5.15.73, in Rackham, ed., Pliny: Natural History, 2:277.
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shot of a long tradition of misogyny with which Greeks were expected to sympathize. The Essenes, they said, had created an all-male utopia. Jewish folk wisdom, like that of the pagans, stressed the seductive wiles of women and the disruptive effect of the claims that women made upon men as the bearers of their children and the sharers of

their bed.'3
Singleness of heart, we must remember, was a profoundly male vir‑

tue: upright men tended to regard women as the causes, par excellence, of "double-hearted" behavior. Women were thought to stir up the lust and jealousy that pitted males against each other. To ensure the phi​lallélιa, the precious loyalty of male Companions to one another, the Essenes, so Philo assured his readers, had abandoned both women and the ownership of slaves. Slaves were the second inferior other in the world of the free male; their presence in a free community en​couraged arrogance on the part of their masters and introduced a note of manipulative servility into the relations between unfree and free members of the group." Only outside Alexandria did one community, that of the Therapeutαe, include elderly continent women."

In Palestine proper, Josephus spoke lovingly of the awesome silence of the communal meals of the Essenes, and of the solemn little groups that processed from one lodge to another in the towns and villages, all dressed in white, walking sedately "like well-disciplined school​boys.i" These vignettes were intended to appeal to the sharp "αρ-petite for order"" that well-to-do Jews such as Philo and Josephus shared with the ceremonious and self-disciplined elites of the Greek world.

It is, however, misleading to concentrate attention exclusively on the small groups of professed male celibates. In hailing the Essenes and the mysterious authors of the Dead Sea Scrolls as direct predecessors of the Christian monks, we risk losing the precise flavor of their con​tribution to the life of Jewish Palestine in the age of Jesus. We know very little about why Jewish male militants adopted lives of permanent continence.z8 What we do know is that the continent were fellow‑

23. E.g., Testaments: Reuben 5.1—4, Charles, Apocrypha, p. 299.

24. Philo, Hypothetica in Eusebius, Praeparatio Evangelica 8.11: Patrologie Graeca 21: 644Β.

25. Philo, de vita contemplative 8.68, in F. H. Colson, ed., Philo, 9:155: see Schürer, History of the Jewish People, 2 ^591—597.

26. Josephus, Jewish War 2.124 and 133.

27. Michael Carrithers, The Forest Monks of Sri Lanka, p. 20.

28. A. Marx, "Les racines du célibat essénien," and Fraade, "Ascetical Aspects of
Ancient Judaism," pp. 266-269.
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members of associations largely made up of married householders. They did not form isolated communities. The reform of Israel as a whole was at stake. For this reason, the militants had no intention of chal​lenging Jewish married life. Far from it: the structures of the house-hold were strengthened by being brought back to their original, imag​ined purity." Sexual codes were made to bear a heavy weight of meaning. The prohibition of marriage to non-Jews;3° the condemnation of close-kin marriages;" the insistence of the careful observance of the codes of purity that governed the woman's menstrual cycle and the man's emission of seed;" α carefully nurtured disgust for the prom​iscuity, public nudity, and homosexual love allowed to the young male in pagan cities:33 all these points of difference heightened the sense of the separation of Israel from the pagan world. The writers of the Dead Sea Scrolls even took the significant step of presenting the reform of marriage in terms of a return to the single-hearted solidarity of the first couple, Adam and Eve. Those who took another wife while the other was alive (possibly by practicing polygamy) sinned against "the principle of Creation . . . Male and female created He them.'

All radical groups believed that the new Israel of the future would be a community of the married, "fruitful in seed," an Israel renowned for its disciplined sexuality, from which the abnormalities associated with the present age had been removed.35
When Jesus of Nazareth preached in Galilee and Judaea after 3o A.D., the options open to him and to his followers were already clearly mapped out on the landscape of Palestine. Toward the Dead Sea, the wilderness of Judaea harbored sizable settlements of disaffected males. Ascetic figures whose prophetic calling had long been associated, in Jewish folklore, with sexual abstinence, continued to emerge from the desert to preach repentance to the nearby cities. One such, John the

29. See esp. E. P. Sanders, Jesus and Judaism, pp. 230—232, 256—260 and J. M. Baum​garten, "4Q5o2, Marriage or Golden Age Ritual?"

30. Jubilees 25.7—9, Charles, Apocrypha, P. 51; see esp. Geza Vermes, "Leviticus 18:21 in Ancient Jewish Bible Exegesis."

31. Damascus Rule 5, Dead Sea Scrolls, pp. 101—102.

32. Damascus Rule 4, Dead Sea Scrolls, p. 101; Psalms of Solomon 8.13, Charles, Apoc​rypha.

33• I Maccabees 1:14—15; Josephus, Against Apion 2.24.1—5.
34. Damascus Rule 4, Dead Sea Scrolls, p. 101.

35. Community Rule 4 and Messianic Rule 1, Dead Sea Scrolls, pp. 76 and ri8—"fruit​fulness" and "women and children"; see esp. B. Janowski and H. Lichtenberg, "End​erwartung and Reinheitsidee," esp. pp. 34—40 59.
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Baptist, was reputedly a cousin of Jesus. The fact that Jesus himself had not married by the age of thirty occasioned no comment. It was almost a century before any of his followers claimed to base their own celibacy on his example." At the time, the prophetic role of Jesus held the center of attention, not his continence. His celibacy was an un-remarkable adjunct of his prophet's calling.37
We know singularly little about Jesus' own hopes for the coming of what he called "the kingdom of heaven," except that he identified this kingdom with the renewal of Israel and that he expected this renewal to be imminent." He seems not to have envisioned the total disap​pearance of family structures. Rather, like the writers in the Dead Sea Scrolls, he insisted on monogamous marriage as a renewal of the un-divided union of Adam and Eve. In one of his very few breaches with Jewish custom, he even went so far as to rule out the possibility of divorce. The "hardness of heart" that had rendered divorce necessary in the laws of Moses would simply no longer prevail in the renewed Israel of the future.39 The "yoke" that he laid on his hearers rested on the usual recipients of Jewish exhortation—on married males, good Jews, and decent heads of households, who strove as best they could to walk in singleness of heart:

I say to you that every one who looks at a woman lustfully has already com​mitted adultery with her in his heart.4°

For from within, out of the heart of man, come evil thoughts, fornication, theft, murder . . .4'
Jesus was crucified around 3ο A.D. By the time that his sayings and the story of his death and resurrection were collected in what later became the Gospels, Jewish Palestine had changed profoundly. Jeru​salem had been stormed by the Romans in 70 A.D. The Temple lay in ruins. Judaea was devastated. The eccentric settlements by the Dead Sea lay deserted. In the Gospels we meet, not the world of Jesus, but the very different, more tense world of his disciples. The stories in them had been collected in that terrible period, to meet the needs and to validate the activities of a group of wandering preachers, who claimed to be his true followers."

36. Ignatius, Letter to Polycarp 5.2.
37. Geza Vermes, Jesus the Jew, pp. 99—102. 38. Sanders, Jesus, p. 75.

39• Mark 10:5—9; Sanders, Jesus, pp. 230—232 and 256-260.

40. Matthew 5:28.
41. Mark 7:2I.
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To that particular small group, Jesus had not preached singleness of heart within a married household. He had said, "Follow me . . ." His abrupt call had involved a break with the normal patterns of settled life. Even the strongest ties of Jewish piety were set aside: sons must no longer linger to bury their fathers.43 Married persons, such as Peter, could claim, "Lo, we have left our homes and followed you."44
Many had "left home or wife or brothers or parents or children for the sake of the kingdom of God."45
There were even some young males who "have made themselves eunuchs for the sake of the kingdom of heaven." The intensity of their mission rendered them ineligible for marriage.g6 Such persons had been sent out along the roads of Galilee and Judaea:

preach as you go, saying, "The kingdom of heaven is at hand" . . . for truly, I say to you, you will not have gone through all the towns of Israel, before the Son of Man comes.47
By 70 A.D., wandering preachers ministered to groups of married believers scattered in a wide arc from Jerusalem and Judaea, through Syria, and as far as Antioch. Their continence was no more than one aspect, and by no means the most prominent aspect, of a drastic dis-location of the normal course of their lives. The wanderers found a clearly demarcated place for themselves in the social landscape of Pal​estine. This was a world where the enterprising male had always faced stark alternatives. A few could give up "house or wife or brothers or parents or children." But those who had not received such a call re​mained in the villages as married persons. In that fixed environment, they battled with the wayward heart according to the traditional norms of Jewish life. The approach of the kingdom meant for them that these norms were, if anything, heightened rather than relaxed: it was a time of stern resolve, a time for a "righteousness that exceeds that of the Pharisees.ig8 By contrast, those who preached that "the kingdom of heaven is at hand" moved in a different world. They had followed the

42. In this interpretation, I am particularly indebted to G. Kretschmar, "Ein Beitrag zur Frage nach dem Ursprung frühchristlicher Askese." See also Gerd Theissen, So‑

ciology of Early Palestinian Christianity, pp. 24-30.

43• Matthew 8:21, Luke 9:59; see also Sanders, Jesus, pp. 253-255.
44 Luke '8:28.
45. Luke '8:29.

46. Matthew i9:12; see esp. H. Baltensweiler, Die Ehe im Neuen Testament, pp. 102‑

III.

47. Matthew ro:7, 23.
48. Matthew 5:2o; Sanders, Jesus, p. 260.
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open road. The same roads led from the villages to the brigands in the hills, and were already crowded with the vagrant poor.49 Women might even join the roving bands, ministering to those who had "fol-lowed" Jesus, as they had once ministered to Jesus himself.'° The rel​atively prosperous countryside of Galilee and Syria, and the village-like poor quarters of a great city such as Antioch, had enough agrarian surplus to support small numbers of persons thrown clear, by their religious vocation, from their family and their fields.''

Christian communities soon had to lay down rules as to how to treat prestigious wanderers endowed with prophetic gifts. A visiting preacher of the kingdom must be welcomed "as if he were the Lord himself"; but he could be fed and lodged by the local householders for only three days. If he so much as ordered a special meal for himself, he was to be shown the road: he was a false prophet!5' It was a world of modest men, in which those who wished to change their lives could do so only by breaking irreparably with the iron disciplines of the set​tled land. Even to put aside enough money to give alms to the poor and to support their wandering guides, the householders had to fast for days on end.53 When the Emperor Domitian, around 9ο A.D., ex​amined the surviving kin of Jesus of Nazareth, he found two grand-children of the brother of Jesus: their only property consisted of

a piece of land which contained only thirty nine acres, and from which they raised their taxes and supported themselves by their labors.

Then they showed their hands . . . and the callousness produced upon their hands as evidence of their own labor.. . . Domitian . . . despising them as of no account . . . let them go.54
Sixty years after the death of Jesus, little was clear about the profile of the Christian groups in Palestine and Syria. It was far from certain who would take the lead in preaching the kingdom and who would most effectively represent the "churches of Christ" before an increas​ingly angered Jewish population and a suspicious Roman government. On the one hand, there were those who had "followed" Jesus. His more radical sayings provided them with a clear charter for their own

49 Theissen, Sociology, pp. 8–16.
50. Luke 8^2 and I Corinthians 9:4.

51. S. Appelbaum, "Economic Life in Palestine," p. 657; G. E. M. de Ste. Croix, The Class Struggle in the Ancient World, p. 431 is exceptionally illuminating; see now Martin
Goodman, State and Society in Roman Galilee, /.D. 132-212, pp. 28–40.

52. Didache 11.4.
53. Ibid. 1.3.
54. Eusebius, Ecclesiastical History 3.20.1–3 and 5, trans. A. C. McGiffert, Library of

Nicene and Post-Nicene Fathers (Grand Rapids, Mich.: Eerdmans 1979). 1:49.
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breach with the settled world. The story of his resurrection from the dead and ascension into heaven became indissolubly linked with the shaking of the grip of death on all human beings, and, so, with a stunning suspension of the inflexible laws of the normal.

The proclamation of the resurrection of Jesus had coincided with decades of growing estrangement between his supporters and their fellow Jews. Many followers lost the sense that there would be a nat​ural, undisrupted continuity between the present social structures of Israel and those of the new kingdom. Rather than a miraculous return to married stability, with all "hardness of heart" banished from soci​ety, many disciples now saw a stark contrast between "that [coming] age" and the life of the "sons of this age," who "marry and are given in marriage."ςΡ5 The frankly extraordinary lives of the few preachers of the kingdom came to be thought of as standing for the nature of life itself within the kingdom: in such a kingdom, even the accustomed landmark of marriage was absent.

On the other hand, the silent majority of those who awaited the coming of the kingdom were careworn and decent householders, long used to the punctilious rhythms of Jewish life. Secure in their moral horizons, they were in no position to allow the painfully assembled fabric of their social person—their wives, their children, their kinfolk, and the few ancestral fields that they would inherit when they buried their father—to evaporate at the call of the wandering few. Christian communities where such men came to the fore would look at the world around them in a very different manner from those who imagined that, on the open road, they already breathed the heady air of the kingdom.

(II) "A NEW CREATION"
The most startlingly idiosyncratic of all the followers of Jesus known to us came from a world that barely touched at any point on the ex​periences of those who preached in the cramped and explosive coun​tryside of Palestine. Paul of Tarsus was a Greek-speaking Jew of the Diaspora. He was even, apparently, a Roman citizen. His missionary journeys took him to cities deep in the hinterland of western Asia Mi-nor. In the early 5os, he lingered, for periods of years at a time, in the

55. Luke 20:34-36.
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great pagan cities of the Aegean—Ephesus, Thessalonica, Philippi, and Corinth. He was executed at Rome, in the faraway capital of the Em-pire, around 6o A.D.ς6 His mission had been to bring pagans into the kingdom:

to win obedience from the gentiles, by word and deed, by the power of signs and wonders, by the power of the Holy Spirit, so that from Jerusalem and as far round as Illyricum [the Balkan frontier of the Greek and Latin-speaking worlds] I have fully preached the Gospel of Christ. They shall see who have never been told of him; And they shall understand who have never heard of him.s'

In a letter to the Galatians, written around 54 A.D., Paul made abun​dantly clear how little he owed to the "churches of Christ in Judaea. "ς8 Jesus had appeared to him long after he had appeared to the other disciples.59 Paul had received a mandate of his own: he was

an apostle—not from men nor through man, but through Jesus Christ and God the Father, who raised him from the dead. . . . the gospel which is preached by me . . . came through a revelation of Jesus Christ . . . who had set me apart before I was born . . . in order that I might preach him among the gentiles."
On the strength of this direct, personal revelation and the conse​quent gift of the Holy Spirit, Paul declared the kingdom available to total pagans, that is to "the gentiles," to persons who had received no circumcision and had taken on no obligations to observe distinc​tions of clean and unclean foods, as would those who had entered Israel in the normal manner. Many such pagans mαy have been re​cruited from among those already attracted to the impressive Jewish synagogues of their cities. Judaism and its demands may not have been entirely unknown to them. Paul, however, took no notice of that fact. To him, they were, quite simply, "gentiles." As a result of his preach​ing, they had

56. In what follows, I have limited myself strictly to the letters that can be unques​tionably ascribed to Paul: see G. Bornkamm, Paul, pp. 245-247. Faced by the abundant literature available on the career and teaching of Paul, I have cited only those works that have helped me to reach the conclusions given in the text. For the sake of clarity, I cite the Revised Standard Version, rather than the Authorized (King James') Version,
for the passages of Paul that follow.

57. Romans 15^18-19, 25, citing Isaiah 52:1s.
58. Galatians 1:22.

59. I Corinthians i5:8.
60. Galatians 5:5, 11-12, 15-16.
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turned to God from idols to serve a living and true God, and to await for his Son from heaven, whom he raised from the dead, Jesus, who delivers us from the wrath to come.`

The possession of the Holy Spirit, palpably expressed in ecstatic cries of "Abba, Father," assured them that they were now children of God. Along with the Jews, they were the heirs of God's promises to Abra​ham and the recipients of his inexhaustible love." They were "the Is​rael of God.i63
"For neither circumcision counts for anything nor does the intact foreskin [of the gentile], but a new creation.i'4
Paul claimed that by converting the pagans he had saved Israel. For only when the gentiles turned to God would the terrible hardness that Paul, like many other radical Jews, tended to see lingering in the heart of Israel, be taken away. With the gentiles gathered in, Israel would lose its heart of stone and the kingdom would come:"

For the Lord himself will descend from heaven with a cry of command, with the archangel's call, and with the sound of the trumpet of God. And the dead in Christ will rise first. . . . Then we who are alive, who are left, shall be caught up together with them in the clouds to meet the Lord in the air.. . . Comfort one another with these words.66
In Paul, we meet a man whose whole body ached for the great change that might soon come upon it. He lived his life poised between rev-elation and resurrection. Describing his first, decisive vision of the risen Jesus, he wrote:

I know a man in Christ who fourteen years ago was caught up into the third heaven—whether in the body or out of the body I do not know.. . . I know this man was caught up into Paradise.'

In an equally near future, so Paul hoped, Christ would come again. The bodies of those who had been gathered into his kingdom would then share in the glory of his risen body. The dead would rise from the numbness of the grave, and the living also would be clothed with the power of God. Huge forces of opposition to the will of God, which lurked throughout the universe—only glimpsed in Paul's letters, as if at the corner of his intently focussed field of vision—would surrender.

61. I Thessalonians 1:9—Jo.
62. Galatians 3:29, 4:6.
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65. See most recently Paula Fredriksen, "Paul and Augustine." pp. 28—31.

66. I Thessalonians 4:16—18.
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Jesus "will change our lowly body to be like his glorious body, by the power which enables him even to subject all things unto himself.i"

In Paul's letters, we are presented with the human body as in a photograph taken against the sun: it is a jet-black shape whose edges are suffused with light. Perishable, weak, "sown in dishonor,"ύ9 "al-ways carrying the death of Jesus" in its vulnerability to physical risk and to bitter frustration,'° Paul's body was very much an "earthen ves​sel." Yet it already glowed with a measure of the same spirit that had raised the inert body of Jesus from the grave: "so that the life of Jesus may be manifested in our mortal flesh.'

The approach of that bright light threw dramatic shadows. No Jew​ish writer had ever shown such an agonized sense as did Paul, in the famous seventh chapter of his Letter to the Romans, of the sheer force of pent-up resistance to the will of God that lingered in the heart. He presented the human heart as hardened to a degree and to a depth unheard of in contemporary Judaism.72 The giving of the Law had had no other effect but to make the dark forces of rebellion stir yet more vigorously at every level of the self." As for the glad obedience to the Law shown by many pious Jews: the spontaneous obedience of the upright mind served only to highlight the extent to which deep-set enmity to God lay diffused throughout the human person as a whole, blocking the wishes of the pious with a weight of spiritual impotence as terrible as the heaviness with which the mortal body weighed down the soul:

For I know that nothing good dwells in me, that is, in my flesh. . . . I see in my members another Law at war with the Law in my mind.. . . Wretched man that I am! Who will deliver me from this body of death?i4
Paul's use of so brutally dualistic an image is the sharpest expression that he ever gave, in any of his letters, to his sense of a terrible dark​ness that had gathered in the heart before the blaze of Christ's res​urrection.

The notion of an antithesis between the spirit and the flesh was a pe‑

68. Philippians 3:21.
69. I Corinthians 15:43.

7ο. II Corinthians 4:Io.
71. II Corinthians 4:ii.
72. Urbach, The Sages, pp. 422—430 is a clear statement of the manner in which Paul differed from later rabbinic opinion; see now E. P. Sanders, Paul, the Law and the Jewish

People, pp. 72—81.

73. Romans 7:η—Jo.
74. Romans 7:88, 23—24; see Sanders, Paul, pp. 76—81.
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culiarly fateful "theological abbreviation."75 Paul crammed into the no​tion of the flesh a superabundance of overlapping notions. The charged opacity of his language faced all later ages like a Rohrschach test: it is possible to measure, in the repeated exegesis of a mere hundred words of Paul's letters, the future course of Christian thought on the human person. At the time, Paul had slid together associations that a less urgent thinker might have kept apart. The war of the spirit against the flesh and of the flesh against the spirit was a desperate image of hu​man resistance to the will of God. He did not view the human body as in itself the sole cause of so terrible an evil. Yet we must remember that Paul was an educated Jew with a culture similar to that of Philo and Josephus. Whatever its cause, the painful conflict of body and soul was a fact of life: many of the sins most distasteful to him—notably lust and drunkenness—obviously arose from surrender to the prompt​ings of the body.76 Such sins did not exhaust his notion of the flesh. Yet we should not overlook the half-conscious momentum of Paul's phrases. A weak thing in itself, the body was presented as lying in the shadow of a mighty force, the power of the flesh: the body's phys​ical frailty, its liability to death and the undeniable penchant of its in​stincts toward sin served Paul as a synecdoche for the state of hu​mankind pitted against the spirit of God.77 Those somber resonances lingered disquietingly upon it. "The flesh" was not simply the body, an inferior other to the self, whose undisciplined stirrings might even at times receive a certain indulgent tolerance, as representing the nat​ural claims of a physical being. In all later Christian writing, the notion of "the flesh" suffused the body with disturbing associations: some-how, as "flesh," the bodÿ s weaknesses and temptations echoed a state of helplessness, even of rebellion against God, that was larger than the body itself.

The hierarchy of body and soul, which linked man both to the gods above and to the animal world below in the benign and differentiated order of an eternal universe, concerned Paul not in the slightest. The universe itself was about to be transformed by the power of God. Paul spoke of the "sting" of death,j8 of the stubborn war of the flesh, of the dark counter-Law "of sin which dwells in my members."79 These
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were towering forces for him; but by giving them a palpable face, he could present them as so many "enemies," who had been definitively conquered by Jesus when he rose from the grave. Their defeat would soon be made manifest, when Jesus gave back to God the kingdom of a universe from which every force of evil had been banished." Thus, the human person, divided between the spirit and the flesh, was not primarily a being torn between body and soul. Rather, with Paul, we see human beings caught in a hurried instant, as they passed dra​matically from a life lived in the flesh, tensed against the Law because subject to the tyranny of half-seen powers reared in rebellion to God, to a life of glorious freedom lived in Christ, in the spirit: "The Spirit of Him who raised Jesus from the dead dwells in you, he will . . . give life to your mortal bodies also.i8τ
The problem that faced Paul was how exactly the pagans, whom he had gathered into the "Israel of God" in this abrupt and high-hearted manner, should live their lives in the indefinite period before "the coming of our Lord Jesus with all his saints." These were people who had been made separate from their neighbors by dramatic ecstatic ex​periences and by the speaking of unintelligible tongues.8τ In their as​semblies, they experienced a foretaste of the new age that the coming of Jesus would soon bring to them. At the high moment of prophecy, the screens that separated the seen from the unseen world and that kept each heart hidden from the other were swept aside: "if all pro​phesy and an unbeliever or an outsider enters . . . the secrets of the heart are disclosed, and so, falling on his face, he will worship God and declare that God is really among you.i8;
Nor was the newly formed group a closed association of free males, as the Essenes had been. Jews and former pagans, men and women, slaves and free, came together in its assemblies. If the group was to be a "new creation" in any real sense, the problems posed by tradi​tional social barriers, and not only the burning issue of the religious boundary between Jews and non-Jews, had to be faced." The rite of entry into the church, baptism, was apparently already connected with rituals that acted out an explicit stripping off of the distinguishing marks on which the hierarchy of ancient society depended. Divested of these

75. H. D. Betz, Galatians, p. 8.
76. E.g., Galatians 5:19, 21.

77. W. G. Kummel, Romer 7 und dos Bild des Menschen im Neuen Testament, pp. 24‑
25.

78. I Corinthians 15:26, 55.
79. Romans 7:23.


80. I Corinthians 15:24-26.
81. Romans 8:11.

82. I Corinthians 14:2, 22; see esp. Gerd Theissen, Psychologische Aspekte paulinischer Theologie, pp. 294—296.
83. I Corinthians 14:24—25; cf. I Corinthians 4:5.
84. Sanders, Paul, pp. 172—177.
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features, the believers were considered to have recaptured a primal, undifferentiated unity:

For as many of you who were baptised into Christ have put on Christ. There is neither Jew nor Greek, there is neither slave nor free, there is neither male nor female; for you are all one in Christ Jesus."

Had Paul moved around the villages of Palestine and Syria, such views might not have stirred up such acute anxieties. In that less dif​ferentiated environment, a few broke from the village in order to live a life "in the spirit" that was quite as boundless as any that Paul en-visioned. The remainder were unambiguously committed to a married life, lived in accordance with ancestral Jewish norms. Paul, by con​trast, had let into the "Israel of God" pagans with little or no knowl​edge of Judaism. Furthermore, the householders he addressed were far from poor. Some owned slaves.86 Some women were heads of households in their own right and effective protectresses of the new churches. Men and women in cities such as Ephesus and Corinth had traveled as widely as had Paul. They were as cultivated and quite as argumentative. Their households could harbor any number of rival teachers, each as eccentric as was Paul himself.' For them freedom did not mean simply the stark call of the open road for a spirit-filled few. Leisured and sufficiently wealthy, they were in a position to change the tenor of their lives from top to bottom. Neither the permafrost of

rural poverty nor the discreet disciplines of long Jewish practice held them back from daring experiments in social living.

Paul wanted none of this. In his letters to the churches, we meet a man hurriedly placing sandbags along the bank of a potentially dev​astating torrent whose impetus, he knew only too well, owed much to his own previous message and example. Paul had gathered pagans into Israel, and had reassured them that they had become children of God, by encouraging extraordinary, spirit-filled behavior. His notion of the resurrection was as high-pitched as that of any Palestinian mil​itant. The new life of the risen Jesus stood for a challenging discon​tinuity between the old and the new. It was no longer a resurrection

85. Galatians 3:27–28; see esp. Wayne A. Meeks, "The Image of the Androgyne," and Betz, Galatians, pp. 190–200.

86. Philemon 1–2; see esp. G. Feeley-Harnick, "The Case of the Runaway Slave."

87. See esp. Wayne A. Meeks, The First Urban Christians: The Social World of the Apostle Paul, PP. 51–73, 75–77.
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envisioned simply as the miraculous reintegration of a strife-ridden social order: "the old has passed away, behold the new has come.""

But once pagans entered the "Israel of God," Paul had every inten​tion of subjecting them to what he evidently considered to be the or​dinary decencies of Jewish life: "Do not be deceived, neither the im​moral, nor idolaters, nor adulterers, nor homosexuals, passive or active . . . will inherit the kingdom of God.""

Paul was a Jew, burning to make pagans into children of the true God. He looked out with undisguised disgust at the tedious prospect of the sins of the gentile world. In that dark landscape, sexual sins cluttered the foreground. By committing the supreme anomaly of wor​shipping created things rather than their Creator, pagans had brought upon themselves every kind of sexual anomaly. All boundaries had collapsed before their ignorant pride and lust:

God gave them up in the lusts of their hearts to impurity, to the dishonoring of their bodies among themselves.. . .

Their women exchanged natural relations for unnatural, and the men gave up natural relations with women and were consumed with passion one for another.9°
In the communities that Paul had founded, the body—and most es​pecially the body of the young male—was to enjoy none of the care-free moments of indeterminacy allowed to it by pagans. The body was not a neutral thing, placed between nature and the city. Paul set it firmly in place as a "temple of the Holy Spirit."" It was a clearly visible locus of order, subject to limits that it was sacrilegious to overstep. It belonged to the Lord. It was, indeed, a physical object as totally in-fused by his spirit as the limb of a body: "Do you not know that your bodies are members of Christ?""

To sleep with a prostitute was natural enough for a young man in Corinth. Jews admitted that a bachelor who remained chaste in a great city must be an outstandingly pious man.93 For Paul, to sleep with a prostitute involved nothing less than becoming "one flesh" with her, as surely as Adam had become one flesh with Eve. It was a startling

88. II Corinthians 5:17.

89. I Corinthians 6:9–10; see David F. Wright, "Homosexuals or Prostitutes?"

90. Romans 1:24–27.
91. I Corinthians 6:19.
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96. I Corinthians 8:4—13; 10:14—33; 11:17—34; see esp. Gerd Theissen, The Social Setting of Pauline Christianity: Essays on Corinth, pp. 121-174.
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Afflicted by so much disorder, a group of devout householders ap​pear to have sought a trenchant solution. Their entry into the church had been extraordinary. They saw no reason why the newly founded community should be content to replicate, within itself, the tension-laden compromises of the ordinary world. They would undo the el​ementary building blocks of conventional society. They would re​nounce marriage. Some would separate from pagan spouses;99 others would commit themselves to perpetual abstinence from sexual rela​tions. The growing children for whose marriages they were respon​sible would remain virgins.'" As consequential as the Essenes, they would also free their slaves. Somewhat like the little groups described by Philo outside Alexandria, men and women together would await the coming of Jesus "holy in body and spirit."'°' Only by dissolving the household was it possible to achieve the priceless transparency associated with a new creation. It is the great hope which, in all future centuries, would continue to flicker disquietingly along the edges of the Christian church.

In 54 Α.D., Paul wanted no part in such a hope. The forty highly condensed verses that made up the seventh chapter of his First Letter to the Corinthians have been justly acclaimed as "the most important in the entire Bible for the question of marriage and related subjects."1O2 Yet it is impossible to resist the impression that "the chapter is wholly intelligible as a rearguard action."'°3 In his other letters, sexual renun​ciation played no part in Paul's message or in his presentation of his apostolic mission. No Saint Thecla would have heard words "on con​tinence and the resurrection" floating up to her through the open win​dow from a neighboring courtyard, when the real Paul (and not Paul as he was imagined only a century later) preached in Iconium. If any-thing, it is striking how little weight Paul placed on the fact that he was, apparently, unmarried or had left a wife. An active man of learn​ing, his principal claim on his followers was that he had set aside the palpable social advantages associated with a public career. Resources of birth, of rhetorical skill, of wisdom that enabled a man to cut a figure in his community were, for Paul, mere "strength according to

99. I. Corinthians 7:12-16.
loo. I Corinthians 7:36-37.
101. I Corinthians 7:34.
102. J. Héring, The First Epistle of Saint Paul to the Corinthians, p. 147.
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the flesh": they had been "crucified" in him as a result of the call of Jesus.'°4 Only a Galilaean peasant would have given prominence to the relatively unimportant, because domestic, decision to leave "wife and children." When challenged by the Corinthians, Paul agreed with them that "It is good for a man not to touch a woman."'" He even went as far as to state that "I wish all men were as I myself am." Yet he immediately qualified that remark by implying that not all had re​ceived from God his own, specific gift of continence.'°6
Paul was, indeed, determined that his own state of celibacy should not be adopted by the church of Corinth as a whole. To have done so would have been to sweep away the structures of the pious house-hold. And to abolish the household would have undermined Paul's own authority in the distant city. It would have broken the subtle chain of command by which his own teachings were passed on to each local community through the authority of local householders.'" A com​munity of total celibates, and especially if it were a community in which women and slaves realized a little of the equality promised them, in ritual terms, at their baptism, would have been a community effec​tively sealed off against the outside world. But Paul had hoped to gather the gentiles into Israel in large numbers before Jesus returned from heaven. A community rendered starkly separate from its neighbors by group-celibacy would hardly have attracted many pagans into its midst. In coming down firmly on the side of allowing marriage to continue within the Church, Paul acted as he usually did whenever his converts were tempted to erect excessively rigid barriers between themselves and the outside world. As in his tolerant attitude to the eating of "pol​luted" pagan foods, so in his attitude to marriage, Paul sided with the well-to-do householders who had most to lose from total separation from the pagan world.τos For it was they who would support his am​bitious mission to the gentiles most effectively.

Paul, therefore, needed to deter his correspondents from so radical a remedy for their ills. Hence the distinctly lopsided quality of the one chapter that was to determine all Christian thought on marriage and celibacy for well over a millennium. It had not been Paul's concern to praise marriage; he strove, rather, to point out that marriage was safer
104. I Corinthians 1:20–21 and II Corinthians 11:22 with Galatians 2:2o.

105. I Corinthians 7:i.
106. I Corinthians 7:7.

107. Feeley-Harnick, "The Case of the Runaway Slave," pp. 120–126.

108. Theissen, Social Setting, pp. 125–132.
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than unconsidered celibacy. Much of the letter, therefore, consisted of blocking moves. Married couples should not renounce intercourse for fear that worse might happen—"because of the temptation of immo​ralitÿ ' that abstinence might provoke.'" After protracted bouts of ab​stinence, like those with which contemporary Jewish prophets pre-pared themselves to receive their visions, husbands and wives must resume intercourse, "lest Satan tempt you through lack of self-con​trol.""° It was no sin for the hot young to marry: "for it is better to marry than to be aflame with passion.""' These remarks were sup-posed to carry the leaden weight of the obvious. Parallels to every one of them recur in the plentiful folklore invoked by the rabbis in favor of early marriage.12 What was notably lacking, in Paul's letter, was the warm faith shown by contemporary pagans and Jews that the sex​ual urge, although disorderly, was capable of socialization and of or​dered, even warm, expression within marriage. The dangers of por​neia, of potential immorality brought about by sexual frustration, were allowed to hold the center of the stage. By this essentially negative, even alarmist, strategy, Paul left a fatal legacy to future ages. An ar​gument against abandoning sexual intercourse within marriage and in favor of allowing the younger generation to continue to have children slid imperceptibly into an attitude that viewed marriage itself as no more than a defense against desire. In the future, a sense of the pres​ence of "Satan," in the form of a constant and ill-defined risk of lust, lay like a heavy shadow in the corner of every Christian church.

At the time, however, fornication and its avoidance did not preoc​cupy Paul greatly. He was concerned to emphasize, rather, the con​tinuing validity of all social bonds. The structure of the household as a whole was at stake. This included the institution of domestic slavery. On this, Paul was adamant: slaves, like wives, must remain in their place:

let everyone lead the life which the Lord has assigned to him, and in which God has called him. This is my rule in all the churches. . . . Were you a slave when called? Never mind."3
109. I Corinthians 7:2.

110. I Corinthians 7:5; see also Fraade, "Ascetical Aspects of Ancient Judaism," p.

263.
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112. Strack and Billerbeck, Kommentar zum Neuen Testament aus Talmud und Midrasch,

3:368–373 provides the standard collection.
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Most important of all for the future fortune of his views, Paul tended to solve the issue of the precise position of celibacy in the Christian church by sweeping it into the high trajectory of his own apostolic calling. He accepted the views of his correspondents with gusto: "It is good for a man not to touch a woman." But this was because Paul had received from God the prophetic gift of continence. Not all could expect this gift, for not all had been called as Paul had been called. We simply do not know how many others were considered by him to be engaged in roles in which continence was one element. There were probably more of them in Corinth than in the average Christian com​munity in Palestine. Certainly, in Corinth, Paul accepted the possibil​ity of groups that included mature continent women. He even envi​sioned some young, virgin children, committed to a future of perpetual

chastity. These continent persons shared a gift on which he was pre-pared to speak with transparent enthusiasm:

The appointed time has grown very short.. . . For the form of this world is passing away.. . . The unmarried man is anxious [only] about the affairs of the Lord . . . And the unmarried woman or virgin girl is anxious about the affairs of the Lord, how to be hοly in body and spirit. "4

They lived better prepared than were the married for the great travail that would precede the coming of Jesus."' By contrast, marriage was not a "gift." Rather, the fact of being married betrayed an absence of God's call to continence. The married lacked the supreme quality of

the undivided heart: "the married person is anxious about worldly af​fairs, how to please his wife, and he is divided."Iτb
Kai memeristai: for Paul, a man to whom the highest ideal of life was to be "united to the Lord," to "become one spirit with him,""7 this was a crushing disqualification. The married person, whose heart was inevitably divided, was almost of necessity a "half-Christian."`I8 As​cetic readers of Paul in late antiquity did not mis-hear the tone of his voice. The apostolic gift of celibacy was too precious a thing to extend to the Church as a whole. Paul made that clear. But he had not been greatly concerned to defend marriage. He left the world of the married householder a long way behind, bobbing in the stormy wake of his own urgent call to live a life of "undistracted" service before the com‑

114. I Corinthians 7:29-30, 32, 34.
115. I Corinthians 7:26.

116. I Corinthians 7:33-34.
117. I Corinthians 6:87; see esp. E. P. Sanders, Paul and Palestinian Judaism, p. 553.
118. Niederwimmer, Askese and Mysterium, p. 114.
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ing of the Lord. Marriage, like household slavery, was a "calling" de-void of glamor. It did not attract close attention as the present age slipped silently toward its end. The "shortening of the time" itself would soon sweep it away.

(III) "A LAW OVER AGAINST A LAW"

By approximately 6o A.D., Paul was dead. There were many, even among his most loyal followers, who came to think that his spirit-filled jour​neys had scattered the Mediterranean, in a manner cheerful and im​provident, with unworkable communities. Many letters ascribed to Saint Paul were, in reality, assembled by his followers in the two genera​tions after his death. In them, we can sense the strength of the un​dertow that had gathered beneath the mighty wave of his gentile mis​sion. It is striking how many of these wished to present Paul, an apostle notably fired by the ideal of an "undistracted" life in Christ, as a man concerned to validate the structures of the married household. The Letter to the Ephesians handsomely corrected the chill tone of Paul's answer to the Corinthians. It presented the relations of husband and wife as a reflection of the primal solidarity brought back by Christ to the universe and to the church:

Husbands, love your wives, as Christ loved the church and gave himself for her, that he might sanctify her . . . that she might be holy and without blem‑

ish.. . .

Even so husbands should love their wives as their own bodies.. . . For no man ever hates his own flesh, but nourishes and cherishes it, as Christ does
the church, because we are members of his body."9
Taken in conjunction with Christ's unusual rejection of divorce, this daring extension of the myth of Adam and Eve provided Christians with an image of unbreakable order that the pagan world could un​derstand. In the church, as in the city, the concord of a married couple was made to bear the heavy weight of expressing the ideal harmony

of a whole society.

Other pseudo-Pauline writings made clear that this order, though

gentle, was to be quite as hierarchical as that praised in his Advice on

119. Ephesians 5:25, 28—30; see esp. Niederwimmer, Askese and Mysterium, pp. 125-834 with Meeks, First Urban Christians, p. 90.
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Marriage by Plutarch, the exact contemporary, we should remember, of Paul's later followers.

Let a woman learn in silence with all submissiveness. I permit no woman to teach or to have authority over men. . . . For Adam was formed first, then Eve.. . . Yet a women will be saved through bearing children.12O
By the time the books that we now read as the New Testament began to circulate, in roughly the same years as Justin wrote his Apology, readers would have met in many of the letters ascribed to Paul a thor​oughly "domesticated Apostle.""'

The contrasts that modern scholars have revealed between the au​thentic letters of Paul and the pseudo-Pauline writings hint at a muf​fled dialogue between a militant, "apostolic" view of the church and an increasingly secure local leadership. The episkopoi, the bishops, and the presbyteroi, the priests or elders, came from the local Christian com​munities. Many were recruited from among the married householders, and most were more sensitive to the needs of the married and the respectable than were the spirit-filled wanderers of the previous gen​eration."' "Continence" and "chastity," enkrateia and hagneia, appear in the letters of Christian leaders in the generation after Paul; but they appear to be referred to only with a distinct coolness. When Ignatius, the Bishop of Antioch, passed through Asia Minor on his way to ex​ecution in Rome, between 110 and 117 A.D., his letters were magnifi​cent statements of the ideal unity of each local Christian church: "Give thought to unity, than which nothing is more sweet."'"

Saint Ignatius had no intention of allowing this unity to be disrupted by virtuoso practitioners of continence. Members of a congregation might live in chastity, "in honor of the flesh of the Lord," but those who boasted of doing so would surely perish.12Q When Ignatius gave prac​tical advice to the churches, the world he wished for was one based on an ordered sexuality. It was a church made up of generous house-holders, well-disciplined children, submissive wives, and reliable slaves. These last were even forbidden to ask their fellow-believers to make charitable contributions toward the sum they required to buy their

120. I Timothy 2:11-13, 15.

121. J. M. Gager, The Origins of Anti-Semitism, p. 191; W. Munro, Authority in Paul and Peter, pp. 134–140 is a clear statement of this view.

122. Kretschmar, "Ursprung christlicher Askese," pp. 37-38.
123. Ignatius, Letter to Polycarp 1.2.

124. Ignatius, Letter to Polycarp 1.2 and 1 Clement 38.2.
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freedom. Marriages were to be arranged by the bishop himself, "so that the marriage might be according to the Lord and not according to lust."12$ The mystical end of an undivided church was to be acheived by singularly prosaic family arrangements.

Paul's apostolic mission had left the Christian communities with one, decisive lacuna. He had imposed strict moral codes on all pagan cοη​verts; but he had bitterly resisted any attempt to encourage pagans to adopt the clear badges of a separate identity provided to those who converted to Judaism. They were to bear no physical mark on their bodies—no circumcision. They were to engage in no careful discrim​ination of clean and unclean foods—that would have involved a clear choice of dining companions and even separate marketing facilities (no kashrut). They were to observe no clear distinctions between profane and holy days—no Sabbaths and new moons. Many other Christians felt that they could not afford to be so off-hand with the venerable Law of Moses.I26 In the cities of the Diaspora, Judaism continued to appeal to pagans precisely because it was an ancient religion as punc​tilious as their own. Jews observed the solemn rhythms of high fes​tival. They held to codes of purity. They gave men and women an opportunity to approach, in a disciplined and thoughtful manner, the "things that lie between nature and culture, half-wild, half-civil​ised."'2'

In the ancient world, ceremonious persons had always regarded in​tercourse, childbirth, and death as proper subjects for taboo. Far from being repugnant to pagans, much of Jewish observance on such mat​ters (circumcision apart) earned the respect due to the upholders of a solemn and long-established religion.iz8 It was pagan converts, and not the local Jews, who put pressure on Paul to adopt Jewish customs. They wished to become like Jews, rather than creatures condemned to ritual invisibility.129 Paul's notion of a "new creation," of a com​munity formed abruptly without the palpable, physical attributes of a distinctive religious observance, struck many as a bleak and homeless prospect. Time had passed. Jesus had not come to snatch their bodies away from the world in which they lived. By the end of the first cen‑

125. Ignatius, Letter to Polycarp 5.2.

126. Meeks, First Urban Christians, p. 81.

127. Greg Dening, Islands and Beaches, p. 150.

128. Josephus, Against Apion 2.198; see W. Dittenberger, Sylloge Inscriptionum Grae​carum, no. 983, 3:112 for similar taboos observed in a pagan temple.

129. Gager, Origins of Anti-Semitism, pp. 132 and 206.
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tury, Christians found that they were forced to create for themselves the equivalent of the Jewish Law, if they were to survive as a recog​nizable group, separate from pagans and Jews. As Justin claimed, Je-sus had brought them "a Law over against a Law, [that] has made the one before it to cease."'"

This was the situation that Justin found at the time of his conver​sion, in the first decades of the second century. As his Apology made plain, strict codes of sexual discipline were made to bear much of the weight of providing the Christian Church with a distinctive code of behavior. Sexual prohibitions had always distinguished Jews, in their own eyes at least, from the sinister indeterminacy of the gentiles. These were now asserted with exceptional vigor. Christian marital codes were rendered yet more idiosyncratic by a few novel features, such as the relinquishment of divorce and a growing prejudice against the remar​riage of widows and widowers. Above the solid conglomerate of an​cient, Jewish notions there now rose the peak of total chastity. What-ever exotic associations the gesture of continence might have had for the Christians themselves, outsiders could admire it as a form of phys​ical heroism equivalent to the observed capacity of Christians to face down the chill fear of death. Celibacy already appealed to "the faith that a person who is an exception on this point will be an exception on all others as well.m"

By concentrating in a single-minded manner on sexual restraint and on sexual heroism, the Christians of the age of Justin had found their way to presenting themselves as the bearers of a truly universal reli​gion: in stressing the vulnerability of all human beings to sexual desire they had been able "to discover or invent a common human condition which underlay . . . complexity . . . [thereby] deriving simplicity out of confusion."'"

The sense of a common human condition, defined by sexual desire, was very necessary in the churches of the second century. The Chris​tian communities were heterogeneous groups. Men and women, and persons of widely different social and religious backgrounds, faced each other awkwardly in the tiny assembly rooms of the churches. A sexual nature was the one thing that they had in common. It is not altogether
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surprising that, at just this time, we hear shocked rumors that esoteric Christian groups had turned to free love. Their enemies claimed that these explored, through promiscuity, the nature of "true commun-ion." The rumor was apposite enough. It is not altogether unthinkable that some believers, baffled by so much diversity, should have used the common bedrock of their shared sexuality to explore the potent ideal of an utterly undivided and truly universal religious commu​nity.X33 The less enterprising majority simply opted for codes of sexual discipline that they knew everyone could share, independent of their sex and of their levels of culture and social status.

Continence, in particular, carried with it associations of an elemental simplicity. Sexual renunciation was a carrière ouverte aux talents. As Christians, women and the uneducated could achieve reputations for sexual abstinence as stunning as those achieved by any cultivated male. Total chastity was a gesture that cut through the silken web of deco-rum that swathed the public man: here was "philosophical" restraint at its most drastic, now made open to all. In the years that Justin taught in Rome, the first version of the legend of Saint Theclα had begun to circulate in Asia Minor. The legend showed that a sheltered girl, quite as much as any active male, could rally to the appeal of an imagined Apostle: "Blessed are they who have kept the flesh pure, for they shall become a temple of God.. . . Blessed are the continent, for to them will God speak."I34
By 'so A.D., we stand at the beginning of an irreparable parting of the ways. The nature of the leadership acceptable in Judaism and that current in the Christian churches had begun to diverge precisely on the issue of marriage and continence. With the destruction of the Tem​ple and the strengthening of the synagogue and the house of study, Judaism was fast on its way to becoming a religion of the book and of the sanctified, married household.X35 Passed on by learned males to devoted adolescent boys, in houses of learning not so very different

133. Examined in detail in the cases of Epiphanes, Carpocrates and the Nicolaitans by Clement of Alexandria, Stromateis 3.2.5–11 and 4.25–28, in Henry Chadwick, trans. Alexandrian Christianity, pp. 42–45 51-53, with an excellent introduction at pp. 24-29. One cannot rule out the existence of such groups within second-century Christianity: they were not merely figments of a polemist's imagination.

134. Acts of Paul and Thecla 4, trans. in E. Hennecke and W. Schneemelcher, New Testament Apocrypha, 2:354.

135. See esp. A. D. Momigliano, "Ciά the Flavin Giuseppe non vide," pp. 567–568 with Schürer, History of the Jewish People, 2:415–463, and now Alan F. Segal, Rebecca's Children: Judaism and Christianity in the Roman World, pp. 163-181.

62 FROM PAUL TO ANTHONY

from the neighboring schools of pagan philosophers, the Law still spoke to the world with an ancient solemnity:

For we are all one celebrated people,

Who have received one Law from the One:

And the Law which is amongst us will aid us,

And the surpassing wisdom which is in our midst will help us.'36
In Judaism, the Law rested equally on every aspect of the human person. It required reverent attention to those things which all human beings were held to share—food, time, and marriage. These kept God's world in being, while providing the abiding materials from which the pious Jew made those distinctions and faced out those renunciations that marked off Israel as "holy" in the midst of a blind and formless world. For that reason alone, no single aspect of normal life could be renounced. Each must be given form according to the declared will of God.X37 A later legend speaks of how the Sages of Palestine once cap​tured the sexual drive. Fully aware of its disorderly nature, they were at first inclined to execute it. But they relented. They maimed it, so that it could never force an Israelite, against his will, to commit incest or sins against nature. But the impulse itself must be allowed to cοη​tinue in Israel: "for if you kill it, the world itself goes down.iτ38 The near-contemporary legend of Paul and Thecla could not have received a more definitive rebuttal.

When they first trickled into Galilee, after 132 A.D., as refugees from the last and most terrible Roman devastation of Judaea, the early rab-bis were figures quite as uprooted, as eccentric, and as peripheral to the settled population as the wandering preachers of the kingdom of Jesus of Nazareth had once been.'39 But even at that time they had opted doggedly for the continuity of Israel. They had no intention of bringing the end of the world into the present by breaking with mar​riage, the normal means with which a community ensured its survival. Throughout the second century, they were exceptional persons, em-battled and good haters of the ignorant.1QO But they did not give up

136. II Baruch 48.24, Charles, Apocrypha p. 506; see the excellent translation and com​mentary of P. Bogaert, L'Apocalypse de Baruch, p. 391.
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the one institution that they shared with all other Jews. They firmly maintained that the life of the married householder, the father of chil​dren, was the only life appropriate to a spiritual guide in Israel:

He who does not engage in procreation of the race is as though he sheds human blood.'4' When Adam saw that his offspring were fated [through his fall] to be consigned to Gehenna, he refrained from procreation. But when he saw that . . . Israel would accept the Law, he applied himself to producing descendants.'4'
The rabbis were well aware of the radical asceticism that had char​acterized many movements in Judaism in their immediate past. They were prepared to sympathize with the view that a catastrophe as ter​rible as the destruction of the Temple might drive some pious Jews to embrace a life of perpetual abstinence and mourning. Yet they avoided that dire option. They stressed, instead, the solidarity of Israel. "Leave Israel in peace." It was better that all the people should abstain for some of the time than that only a few of the people should fast and withold from their wives for all of the time.X43
Self-disciplined, capable of enduring considerable privation in the pursuit of learning, and legendary in their abruptness with women, the rabbis of Palestine came to wield influence in Judaism largely be-cause they stood for a world that had no intention of vanishing. They maintained themselves as a learned class by marrying the daughters of their teachers and their colleagues.'44 Their blessing rested warmly on married persons:

Concerning the man who loves his wife as himself, who honors her more than himself, who guides his sons and daughters in the right path, and ar​ranges for them to be married around the period of puberty, of him it is writ-ten: Thou shalt know that thy tent is at peace.'45
The self-appointed leaders of Judaism, and their less scholarly patrons, the local Jewish notables and the patrons of synagogues throughout the Diaspora, came to take for granted that they lived in a world that would not vanish. Much of this world was disorderly; but all aspects

141. Babylonian Talmud: Yebαmoth 63b, W. Slotki, trans., p. 426.

142. Midrash Rabba: Genesis 21.9, H. Freedman, trans., p. 179.

143. Babylonian Talmud: Baba Bathra 6ob, M. Simon, trans., 1:245–246; see Bogaert, L'Apocalypse de Baruch, pp. 136-138.

144. Babylonian Talmud: Pesahim 49ab, I. Epstein, trans., p. 236; see Oppenheimer, Am Ha-Aretz, pp. 171–173 and Goodman, State and Society, p. 78.

145. Babylonian Talmud: Yebamoth 62B, W. Slotki, trans., p. 419.
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of it could be controlled, and so none must be rejected: "Human [sex​ual] desire, a child and a woman—the left hand should repulse them but the right hand bring them back."X46
For good or ill, this was not a decision that the leaders of the new religion were prepared to take. A small number of prominent Chris​tian men and women used their bodies to mock continuity, through the drastic gesture of perpetual chastity. They believed that time was running short. Their lives radiated a message different from that of the emergent leaders of Judaism. They did not speak of the faith of a society that it could harness and discipline the unbroken flow of a human sexual nature that caused life to continue from generation to generation. Far from it: for them the continent body stood for a prin​ciple of reversibility; the flow of life itself could be halted. The renun​ciation of marriage laid bare the fragility of a seemingly changeless order. The means by which society was continued could be aban​doned. Chastity announced the imminent approach of a "new crea​tion."

Nothing, however, is more striking to an observer of the Christian churches of the second century than is the variety of meanings that had already come to cluster around the mute fact of sexual renunci​ation. By this time, Christian communities lay scattered all over the Roman world, as far apart as Lyons in the West and the frontier town of Dura Europos, overlooking the Euphrates, in the East.X47 These com​munities were separated by at least eighty days of travel. Variants of Christianity that now lie so neatly, side by side, in books on the shelves of a modern library were often unknown to each other at the time. Each betrayed the silent presence of a distinctive religious and social landscape. It is to the wide variety of meanings attached to continence in early Christian circles that we must now turn, in order to measure the novelty of the ideas that had come to gather behind the somewhat bland praise of Christian chastity, with which Justin, the eccentric in​tellectual, had thought it prudent to approach a philosophical Em​peror.

146. Babylonian Talmud: Sanhedrin 1o71', I. Epstein, trans., p. 736.

147. See now Robin Lane Fox, Pagans and Christians, pp. 267-335.

THREE

Martydom, Prophecy and Continence: Hermas to Tertullien

Prophecy was a fact of life in the Early Church. In the age of Paul, the presence of the Spirit of God among pagan converts had declared that the return of Christ was imminent.' By the time that Justin wrote, a century later, the existence of prophets in the Christian churches was taken to prove conclusively that God had deserted Israel. His mighty Spirit now dwelt in the "New Israel" of the Church:

And it shall come to pass afterward,

that I will pour out my spirit on all flesh; your sons and your daughters shall prophesy, your old men shall dream dreams,

and your young men shall see visions.

The day-to-day culture of a Christian community—its prayers, its psalms, its songs, its reconciliation of personal differences, and its vi‑
1. Among many studies, I am particularly indebted to Marie E. Isaacs, The Concept of Spirit. A Study of Pneuma in Hellenistic Judaism and Its Bearing on the New Testament,

ρρ. 82-112.

2. Joel 2:28 cited in Justin, Dialogue with Trypho 87.6, see also 82.1 and 88.1 and Isaacs, Concept of Spirit, pp. 144-145.
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use of an image of physical joining usually applied only to husband and wife.94


Altogether, when Paul wrote on the exact manner in which he wished his communities to show themselves to be a holy people, separated from the pagan world, codes of sexual behavior, taken directly from the practice of the Jewish married household, were made to bear the main weight of his notion of "sanctification": "For God has not called


us for uncleanness, but in holiness."95 For those about to join Christ "in the air," it was a bleakly down-to-earth message.


In the spring of 54 Α.D., Paul wrote from Ephesus to answer a series of letters from his supporters in Corinth. This letter came to be known as Paul's famous First Letter to the Corinthians. In it, we can glimpse a church where issues of sexual control and sexual renunciation con�


densed anxieties about the entire structure of the communities that Paul had wished to found.


The "church of the saints" in Corinth was a sociological beargarden. Differences between rich and poor, masters and slaves, men and women had exploded in the form of strife between the various households that made up the community. The ritual unity of the Lord's supper had been fissured by competitive displays of family eating. The wealthy had maintained contacts with their pagan friends to the extent of at-tending civic banquets in which sacrificial meat was served." The women refused to wear veils at the solemn sessions in which prophets and prophetesses spoke to the faithful, drawing from Paul a disquisition on hair and on the natural hierarchy that made men superior to women, so contorted and so heavy with unspoken anxieties, that modern scholars remain at a loss as to how to unravel ît.97 Either Paul himself (or a follower so close to him as to be able to place the passage in the text of Paul's letter at a very early stage in its circulation), attempted to solve the dilemma by brusquely ordering married women to remain silent in church: "For they are not permitted to speak, but should be


subordinate, as even the Law says.. . . For God is not a God of con-fusion but of peace.""








