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2 COR 6:14-7:1: AN ANTI-PAULINE FRAGMENT?

HANS DIETER BETZ
SCHOOL OF THEOLOGY AT CLAREMONT, CLAREMONT, CALIFORNIA 91711

HE fact that we do not possess any original writings from Paul’s opponents

in Galatia presents the investigator of Paul’s letter to the Galatians with a
very serious disadvantage. Since the letter cannot properly be understood with-
ocut considering the theological ideas of Paul’'s opponents, exegetes have tried to
reconstruct them, using the letter itself as a source. As one might expect, this is
still a controversial matter.! There is, however, one passage in the NT itself
which represents a theological position very similar to, if not identical with, the
one which Paul tries to disprove in Galatians. The text which we have in mind
is 2 Cor 6:14-7:1, a passage which has puzzled scholars for a long time.> Recent
investigations have pointed out the abundance of parallels to the text in the Qum-
ran literature.®  Because of these parallels and the frequency of non-Pauline con-
cepts found in the passage, some scholars have suggested that it must be regarded
as a non-Pauline interpolation* As yet, no proposed analysis of this passage has
satisfactorily identified the kind of theological position which it contains. The
following investigation will attempt (I) to provide a literary and religio-histori-
cal analysis, in order (II) to discuss its theology in the light of Paul’s letter to the
Galatians.

=+'R. Jewett (“The Agitators and the Galatian Congregation,” NTS 17 [1971] 198-212)
has recently reviewed the literature on the subject. Cf. also H. Koester, “GNOMAI DIA-
PHOROVL" Trajectories Through Early Christianity (eds J. M. Robinson & H. Koester;
Philadelphia: Fortress, 1971), 120-22, 144-47.

2 On the history of the research, see H. Windisch, Der zweite Korintherbrief (Meyer 6;
9th ed.; Gottingen: Vandenhoeck & Ruprecht, 1924/1970) 18-19, 211-20; W. G. Kiim-
mel, Introduction to the New Testament (Nashville & New York: Abingdon, 1966) 211,
214.

#Cf. J. A. Fitzmyer, “Qumrén and the Interpolated Paragraph in 2 Cor 6,14-7,1,” CBQ
23 (1961) 271-80; J. Gnilka, “2 Kor 6,14-7,1 im Lichte der Qumranschriften und der
Zwolf-Patriarchen-Testamente,” Neutestamentliche Awnfsitze (Festschrift fiir J. Schmid;
eds. J. Blinzler et al.; Regensburg: Pustet, 1963 ), 86-99; ET cited here in J. Murphy-O’Con-
not (ed.), Paul and Qumran (Chicago: Priory, 1968) 48-G8; H. Braun, Qumran und das
Neue Testament (Tiibingen: Mohr, 1966) 1. 201-4.

*Thus R. Bultmann, “Exegetische Probleme des zweiten Korintherbriefes,” Exegetica
(Tiibingen: Mohr, 1967) 307, n. 17; Theology of the New Testament (New York: Scrib-
ner, 1951) 205 n.; Fitzmyer, CBQ 23 (1961) 279-80; Gnilka, Paul and Qumran, 66-G8;
G. Bornkamm, “Die Vorgeschichte des sogsnannten Zweiten Korintherbriefes,” Geschichte
und Glaube (BEvT 53; Miinchen: Kaiser, 1971) 2. 187, 190-94; Koester, Trajectories,
154.
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I

Analysis reveals at once that the parenesis which we have before us is very
carefully constructed. The composition contains the following elements:

(1) A Concrete Parenesis (6:14a). 'The section begins with a parenetic ordi-
nance stated in negative form. As the analysis will demonstrate, the entire follow-
ing section is subordinated to this parenesis, and the whole implicit argument
leads up to it. Therefore one must conclude that this parenesis summarizes the
purpose of the fragment as a whole.

Several presuppositions which clarify important points in the whole passage
are made in this first sentence. First, it is assumed that there are two “yokes,”
one to be attributed to the “believers” and the other to the “non-believers.” Fur-
ther, the “believers” are considered to be in danger of trading their “yoke” for that
of the “non-believers.” These presuppositions explain why the warning is justi-
fied.

The understanding of the sentence depends upon the meaning of the term
érepoluyeiv, a difficult term because it is a bapax legomenon in early Christian
literature and only rarely attested elsewhere. The meaning of the term, however,
can be clarified. We must assume its metaphorical use, for its association with
the term dmoros makes sense no other way.

The term dmoros presents another problem. The primary question is whether
the dmorol are non-Christians or non-Jewish Christians. We are, indeed, dealing
with a Christian text (6:15), but this fact alone does not solve the problem. It
seems clear from the following that the “yoke” of the morol must be identical
with the Torah.

The “yoke” of the “believers” represents dikaiosyné (6:14b), the require-
ments of 6:17 a-c, and it is the basis for the appeals made in 7:1cd. The interpre-
tation of the “yoke” as “Law” finds support in other early Christian texts, in which
the Law is spoken of as “Christian law.”® While the Christian character of the
“yoke” is obvious because of its association with Xpiords (6:15), scholars have
pointed to close parallels in Judaism, especially in the Qumran community. J. A.
Fitzmyer points to OT passages in which “yoke” is used in the sense of “believing
a teaching, following a doctrine.”® He also refers to the Qumran Hédiyé: and
the “Teacher of Righteousness,” who calls his faithful “those who are yoked to
my counsel” (1QH 5:24) and “those who are yoked to my testimony” (1QH
6:19). But the quotations from Scripture in 2 Cor 6:16-18 suggest strongly that

®Did 6:2a: el utv yap dvvacar Bacrdoar hov Tov {uydy Tod kuplov, TéNewos oy 1 Clem
16:17: . . . Huels ol dmd rdv {uydy Ths ydpiros avrod 8 adrod éNBévres; Barn 2:6 ... 6
kawds véuos Tod kuplov Hudv 'Incod Xpiorod, dvev {vyod dvdykns &v . . . ; Matt 11:29-30.
Cf. H. Windisch, Der Barnabasbrief (HNT Erg.-Bd. 3; Tiibingen: Mohr, 1920) 311; G.
Bertram and K. H. Rengstorf, TDNT 2, 896-901; G. W. H. Lampe (ed.), A Patristic
Greek Lexicon (Oxford: Clarendon, 1961) s. v. érepofvyéw.

$CBQ 23 (1961) 276, n. 17. He mentions Ps 106:28 and Num 25:3; but see also
Jer 2:20; 5:5; Ps 2:3 LXX. Cf. G. Bertram, TDNT 2, 848, lines 7ff.
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in the fragment 6:14-7:1 we have to do not with a special law, but with the
Torah itself. In this sense rabbinic theology uses the phrase “yoke of the Torah”
(710 71Y), signifying the study of the Torah, or the “yoke of the command-
ment” (iM32 71) as a metaphor describing the practical obedience to the Torah.
This “yoke” is juxtaposed with the “yoke of flesh and blood” (BT 2 ?1})), ie,
worldly cares.”

Interpreted in terms of rabbinic theology, érepoluyeiv dmiorows finds its equiva-
lent in the expression “to throw off the yoke of heaven,” a figure describing apos-
tasy; the rabbis may add that “throwing off the yoke of heaven” is usually accom-
panied by “taking up the yoke of flesh and blood.”® In this sense of the Jewish
Torah, the term “yoke” is used also in Acts 15:10, where Peter is shown asking
the Jewish Christian authorities in Jerusalem not to impose upon the Gentiles
the “yoke . . . which neither our forefathers nor we have been able to bear.”

This interpretation of morés parallels that of dmoros. The dmoro are those
who represent dvopla (6:14), “idol-worship” (6:16), “impurity” (6:17; 7:1).
They are those who do not keep the Torah. This means that the terminology of
moros/dmoros cannot be taken in the Pauline sense, and one should not, as many
exegetes do, refer to Pauline passages as parallels.” Rather, the terms in 2 Cor
6:14-7:1 are to be seen from the Jewish point of view. As a matter of fact,
“faith” in the Pauline sense plays no role in the fragment. The Christians whose
theology is contained in it are in fundamental agreement with Judaism that
whether one is a “believer” or a “non-believer” is determined by whether or not
one is under the yoke of the Torah.1®

(2) The Theological Foundations (6:14b-7:1). The parenetic statement
(6:14a) rests upon a detailed theological foundation which includes the entire
remaining section and which moves from an ontological affirmation (6:14b-16a)
to a self-definition of the congregation (6:16b). In 6:16¢-18 the divine promises
which constitute the existence of the church are set forth in the form of combined
Scripture quotations. From these, the cultic and ethical responsibility is derived
in the form of a general parenesis (7:1), which then is concretized and placed at
the beginning of the section as its leading theme (6:14a).

a. An Ontological Orientation (6:14b-16a). 'This first section is structured
in the form of five rhetorical questions.!* The obvious answer to each of them is

" Cf. the passages in Str-B 1. 608-10; Rengstorf, TDNT 2, 899-901.

8 For the meaning of ¢b! and prqg in regard to the “yoke of God,” sce R. Nehunyah
ben ha-Kanah in A4. 3:6 (ed. R. T. Herford; New York: Schocken, 1962); Sifra Lev. 25:38
(442a); Sot. 47b; Shebn. 13a (bar.), all quoted in Str-B 1. 609-10. The terminology
seems to have influenced the LXX translation of Ps 2:3: dwopplywuer de’ Hudv tov fuydv
aUTwWY.

?See 1 Cor 6:6; 7:12-15; 10:27; 14:22-24. See R. Bultmann, TDNT 6, 208-15.

1 Cf. P. Volz, Die Eschatologie der jidischen Gemeinde im neutestamentlichen Zeitalter
(2nd ed.; Tiibingen: Mohr, 1934) 77-83.

11 agree only partially with Windisch, who thinks that the questions form

e

... five
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negative. ‘The first and the fourth are parallels and coordinate the concepts of
12 The terms peroxs and pepis are syno-
nyms.?® The second and the third questions form another parallelism. They
coordinate ¢ds with Xpiordst* and oxdros with Behudp;'® again, the terms xowwvia
and ovpgavyos'® are synonyms. The fifth question stands by itself.

This formal arrangement reveals an interesting structure of thought. It is
significant that the readers are reminded at the beginning of the radical meta-
physical dualism which divides all reality into the two spheres of divine salva-
tion and satanic evil. As in Qumran, only God, the xiptos ravrokpdrop (6:18¢)
is above the two spheres.!” The foci of this dualism are the two metaphysical
forces of ¢pds/Xpiords and okdros/BeAudp,'® which simultaneously determine hu-
man existence: man exists either in Swatoodvy as a mords or in avopla as an

Swatootyy/mords and dvopla/dmoros.

synonymous members. . . . The first four are ordered in pairs . . ., the fifth finds its com-
plement in an explanatory confession” (Der zweste Korintherbrief, 213).

*'The contrast of dikatosvvy — droula is not Pauline, but Jewish, as scholars have often
pointed out. Cf. Fitzmyer, CBQ 23 (1961) 275; Gnilka, Paul and Qumran, 57, 65-66;
Braun, Qumran, 1. 202. J. Becker (Das Heil Gottes [Studien zur Umwelt des NT, 3;
Gottingen: Vandenhoeck & Ruprecht, 1964] 240) correctly remarks about 2 Cor 6:14,
“So hat denn auch ‘Gerechtigkeit’ hier nicht den unten zu entwickelnden eigentlichen
paulinischen Sinn, sondern bezeichnet gut essenisch die Heilssphire, die sich im Tun (6,
14a) konkretisiert und im dualistischen Gegensatz zur Tatsphire der dvouia steht.” (Cf.
also M. J. Fiedler, “Atkatoctry in der diaspora-jiidischen und intertestamentarischen Litera-
tar,” JSJ 1 (1970) 120-143. For the religio-historical background, see H. H. Schmid,
Gerechtighkeit als Weltordnung (Tiibingen: Mohr, 1968).

¥ Merox# is a NT bapax legomenon, and pepis occurs only here in “Paul.” Cf. Acts
8:21; Col 1:12. It may be asked whether uepis is related to the concept of géral which is
so prominent in Qumran. See Fitzmyer, CBQ 23 (1961) 274-75; Gnilka, Paul and Qum-
ran, 53-54; P. von der Osten-Sacken, Gott und Belial (Studien zur Umwelt des NT 6;
Gottingen: Vandenhoeck & Ruprecht, 1969) 78-80; E. Lohse, Colossians and Philemon
(Hermeneia; Philadelphia: Fortress, 1971) 35-36.

The coordination of ¢@s with xpiorés, and of oxéros with Belial is found only here in
the NT. It has its parallels in Qumran, where Michael, the “prince of lights,” stands in
contrast to Belial, the “angel of darkness.” See Fitzmyer, CBQ 23 (1961) 275-76; Gnilka,
Paul and Qumran, 54-56, 64-66; Braun, Qumran, 1. 90-91, 202; H. Conzelmann, TWNT
9, 302-49; 7, 433-34, 443. P. von der Osten-Sacken remarks, “Vergleichbar wire die Ein-
nahme der Stellung Michaels durch Christus in 2. Kor 6,15 und vor allem im Hirt des
Hermas” (Gott und Belial, 209, n. 4). See also G. Delling, Jédische Lebre und Frommig-
keit in den Paralipomena Jeremiae (BZNW 100; Berlin: Tépelmann, 1967) 15, n. 53.

% This name for the devil is a NT bapax legomenon. The form Beliar is supported by
most manuscripts, but g vg Ambst have Belial, which is found also in the Qumran texts.
See P. von der Osten-Sacken, Gort und Belial, 73-78.

B Svupdrmos is a NT bapax legomenon. Cf. O. Betz, TWNT 9, 301.

¥ On the epithet mavrokpdrwp, see G. Delling, “Zum gottesdienstlichen Stil der Johannes-
Apokalypse,” NovT 3 (1959) 127-34 (= Studien zum NT und zum bellenistischen Juden-
tum [Gottingen: Vandenhoeck & Ruprecht, 1970] 442-48).

8 See the statement of Plutarch about Apollo, the god of light, in De sera num. 556C:
obBerds y&p *AméMwre Nikra kowwwveiv. See also H. Windisch, Der zweiste Korintherbrief,
213-15; Conzelmann, TWNT 9, 302; P. von der Osten-Sacken, Gott und Belial, 80-84,
116-20, 197-213.

This content downloaded from 128.119.168.112 on Wed, 10 Sep 2014 14:57:35 PM
All use subject to JSTOR Terms and Conditions



http://www.jstor.org/page/info/about/policies/terms.jsp

92 JOURNAL OF BIBLICAL LITERATURE

dmoros.l® In the final question these metaphysical presuppositions are applied
to the concept of “religion:” religious existence can take place only in the sphere
of salvation and is identified as vads fe0t,2® as opposed to “idol-worship”?? in the
sphere of evil. This ontological orientation is intended to circumscribe the possi-
bilities within which all statements made in the passage must be undetstood.

b. A Confessional Self-definition of the Congregation (6:165). Windisch®?
calls this sentence “a gloss in the form of a confession” which was attached to the
last “antithesis” (6:16a). However, there is no reason to regard 6:16b as a gloss.
It is not out of place, as Windisch seems to think, but follows propetly upon
6:16a. What had been stated there as a general ontological possibility of reli-
gious existence is claimed in 6:16b to be a reality in the Christian congregation.??
The term “temple of God” is here amplified to “temple of the living God.” This
epithet “living God” may ultimately go back to the mythology of the dying and
rising gods and is found in the OT,2* in rabbinic,2% and especially in hellenistic
Judaism,?® where it is commonly contrasted with the “idols.” Since it has not
been found in the Qumran texts, it seems not to be typical of that theology.??

c. A Quotation of the Divine Promises (6:16¢-18). The confession 6:16b is
made possible by the divine “promises” (7:1) which are quoted?® as the “word of
God” in a purposefully composed conflation of passages from Scripture (6:16d-

* Cf. T. Levi 19:1; T. Naph 2:7, 10; Conzelmann, TWNT 9, 318.

®The designation of the congregation as vads feod is well-known in the Qumran texts.
Cf. Fitzmyer, CBQ 23 (1961) 277-78; Gnilka, Pazl and Qumran, 61-62; Braun, Qumran,
1. 190, 202, 204; Becker, Das Heil Gottes, 240; B. Girtner, The Temple and the Com-
munity in Qumran and the NT (SNTS Monograph Series 1; Cambridge: Cambridge Uni-
versity, 1965) 50-56.

% Braun (Qumran, 1. 202) states correctly that the juxtaposition of “temple of God”
and “idols” has not been found in the Qumran texts. But the concepts ate frequent in
hellenistic Judaism; see F. Biichsel, TDNT 2, 375-80; H. D. Preuss, Verspottung fremder
Religionen im Alten Testament (Beitrige zur Wissenschaft vom Alten und Neuen Testa-
ment, Fiinfte Folge, 12; Stuttgart: Kohlhammer, 1971).

2 Der zweste Korintherbrief, 215.

2 “Hueis is the better reading: see the app. crit. in The Greek New Testament (eds. K.
Aland et al.; New York: American Bible Society, 1966) ad loc. (and contrast the English
title of this section: “You are the Temple of the Living God”!); Windisch, Der zweite
Korintherbrief, 215, n. 2.

% Cf. F. M. Cross, TWAT 1, 276; Bultmann, TDNT 2, 850.

% Cf. Bultmann, TDNT 2, 855-57.

% Cf. Bultmann, TDNT 2, 858; Theology of the NT, 1. 69.

# It is, however, found in the Book of Jubilees.

% Quotation formulae are placed before, in the midst of, and after the quotations. Fitz-
myer has identified parallels to the formula in 2 Cor 6:16¢ (kabs elmev & Beds &7u . . .)
in the Qumran texts (CBQ 23 [1961] 279; cf. “The Use of Explicit Old Testament Quota-
tions in Qumran Literature and in the New Testament,” NTS 7 [1960-61] 302). The
formula in 6:18c could be taken from 2 Sam 7:8, or it could be *“a spontaneous creation
on the part of the author” (Gnilka, Paul and Qumran, 53). On the Néyet xipeos in 6:17b,
see n. 50 below.
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18b). It consists of three sections: a first promise (6:16d-f), cultic ordinances
(6:17a-c), and a second promise (6:17d-18b).

The First Promise (6:16d-f). 'This first promise is a peculiar adaptation of the
LXX of Lev 26:12, God’s promise to dwell among the Israelites in his temple and
the “covenant formula.”?® The most significant difference between Lev 26:12
and 2 Cor 6:16 is the phrase &vowrjow & adrols which is not found in the LXX
(nor in the MT). Exegetes have tried in various ways to show how these words
came into existence. Kautzsch®® thought the words had originated from Lev
26:11: kal bjow ™ oxquiy pov & tuiv. O. Michel proposed that Lev 26:12 is
“frei und unter Beimischung von Bestandteilen von Ez 37, 27 zitiert;” he thinks
this happened “aus gedichtnismissiger Zitierung.”3 However, these explana-
tions only obscure the problem which is posed by the fact that the words évowrjoo
év adrois do not occur in the context.

On the other hand, Lev 26:12 plays a significant role in Jewish and early
Christian literature. It is typical of these texts that they focus upon the words
durepiramion év vpiv and expound them. They no longer understand these words
to refer to the dwelling of God in his temple, but rather to God’s §*kinah dwelling
among them,3 to God’s presence among his people in heaven,?® or to God’s spirit
dwelling in the faithful.

It is the last interpretation which concerns us most. In Philo we find several
important statements which support the interpretation of éumepurareiv as the in-
dwelling of God in man. In De somn. 1, § 146ff. Philo gives an allegorical in-
terpretation of the “ladder” of Gen 28:12. The cosmic ladder which he describes
in § 134-45 has its counterpart in the human soul, the lower end being aiofyois
and the top being 6 kafapdraros voss. Up and down this “ladder” climb the
“words of God” (§137). In those souls which are totally purified, ie., in the
Suavolai, the God of the universe is fully present.3* After describing how polluted
souls may be purified, Philo concludes with this appeal: “Be zealous therefore, O

® Cf. K. Elliger, Levsticus (HAT 1/4; Tiibingen: Mohr, 1966) 360-79.

* Ae. F. Kautzsch, De Veteris Testamenti locis a Paulo apostolo allegatis (Leipzig:
Metzger & Wittig, 1869) 90.

# 0. Michel, Paulus und seine Bibel (Beitrige zur Forderung christlicher Theologie,
2/18; Giitersloh: Bertelsmann, 1929) 81-82, cf. 63, 85; similarly Girtner, The Temple,
53. See also J. de Waard, A Comparative Study of the Old Testament Text in the Dead
Sea Scrolls and in the New Testament (Studies on the Text of the Desert of Judah, 4;
Leiden: Brill, 1965) 16-17, in his discussion of Lev 26:11-12, in 4QLXX Lev®.

3 Cf. A. M. Goldberg, Untersuchungen siber die Vorstellung von der Schekhinab in der
friiben rabbinischen Literatur (Studia Judaica S; Berlin: de Gruyter, 1969) 315, 386, 454;
Str-B 2, 323.

8 Ct. Volz, Eschatologie, 395-96; Str-B 4/2, 1150 (R. Eliezer b. Jaacob II); 1154
(Sifra Lev 26:12 [451a,4]). In the NT, see Rev 21:3, where Ezek 37:27 is quoted in
reference to the descent of the heavenly Jerusalem.

3 8148: rais uév 8 Tév dkpws kekabapuévwy davolats dyodnri uévos dopdrws & TGV Shwy
fyeuwy éurepimarel — kal ydp éoTi xpnobéy T copd Oeompdmior, év & NéyeTars “mepimaTiow
év duiv, kal éoouar Yudv febs.”
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soul, to become a house of God, a holy temple, a most beauteous abiding-place;
for perchance, perchance the Master of the whole world’s household shall be thine
too and keep thee under His care as His special house, to preserve thee evermore
strongly guarded and unharmed.”®> In a similar way, and again with reference to
Lev 26:12, Philo in De praem. §118ff. speaks about the human body as a “house
of the soul” (§120). The body should be kept in healthy condition 8w 7dvSe Tov
kabdpoeot Telelars voiv kabapBévra (§120). This vois is then described as a heav-
enly entity, richly endowed by God, initiate of the holy mysteries, companion of
the stars, etc. Of the vofs residing in a healthy body, Philo can say: “This it is in
which God, so says the prophet, ‘walks’ as in a palace, for in truth the wise man’s
mind is a palace and house of God.”3¢ Such people belong to the ruler of the uni-
verse as “a people holy as He is holy.”®” They have been set free from the “yoke”
of “slavery.”3® Of course, all of these d¢yafd are reserved for those who keep the
law.3®

On the basis of the Philonic interpretation we can conclude that évowrjow év
adrois interprets éumepurareiv as God’s indwelling in his faithful and that this in-
terpretation has then become part of the quotation itself.4

We do not learn from 2 Cor 6:16 just how God dwells in his faithful, but we
can safely assume that he does so through the Holy Spirit. Paul understands the
matter thus,*! and the later Church Fathers interpret Lev 26:12 in this way also.*?

The beginning of the Book of Jubilees is very important for this question,
because there we find close parallels to the whole section 2 Cor 6:14-7:1. In
connection with the giving of the Torah to Moses on Mount Sinai, God an-
nounces that Israel will break the covenant, forget the Torah, and go over to the
idol-worship of the Gentiles (Jub 1:5-14).#3 But God promises that, when Israel
will again turn to him “with all their heart and with all their soul and with all
their strength,” he will gather them from among the Gentiles, in order to restore

% 8149, Whittaker-Colson translation (LCL 5. 377).

8123 ofros § pnow & mpophrys Tov Bedv “éumepimarely” ola Bacikelw, kal ydp éoTe
7@ 8vre Bacihetov kal olkos feod gogod didvowa. The translation is that of Colson (LCL 8.
387. Cf.also De sobr. 62-68.

%8123 rovrov kaheiTar feds dlws & &Y cuumrdvTwy Oeds, kal Nads éfalperos md\ww olTos,
ob Tdv kaTa pépos apxdvTwy, dANG ToD évds kal mpds dNffewav dpxovTos, dyiov dyios.

B8124: oSTés éoTiv & mpd wikpod woNNais wév Hdovais, moNhais & émibvuiacs, pvplas &
dvdrykats kaki@y kol émbvu@dr Vmefevyuévos: TobTou T4 Kkakd Tis Souhelas ocvvérpuper 6 Oeds
els éNevfeplar ékarpoiuevos. This is an interpretation of the Exodus event (Lev 26:13).

28126: . .. dmép Tév dvfpdmwy T@Y dyabdy . . . kal Tobs vbéuovs Epyors émireNolvTwy.
. .. Cf. also De mut. nom. 265-66, where Lev 26:12 is taken to mean: dperdoars &
éumrepirarel Yuyais. Cf. also De sacr. 87.

“ On this form of Scripture interpretation, see O. Michel, Pawlus und seine Bibel, 73-79.

. Cf. Cor 3:16; 6:19; Rom 8:9, 11; also 2 Cor 5:1-2; Col 3:16; 2 Tim 1:14.

2 Cf. Lampe, A Patristic Greek Lexicon, s. v. éumepimaréw, évoikéw.

“ Cf. G. L. Davenport, The Eschatology of the Book of Jubilees (Studia Post-Biblica 20;
Leiden: Brill, 1971) 19-29. Davenport considers Jub 1:4b-26 a secondary framework sup-
plied by a redactor.
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to them “peace with righteousness” (Jub 1:15-16).#* Then Lev 26:12 is cited:
“And I will build my sanctuary in their midst, and I will dwell with them, and I
will be their God and they shall be my people in truth and righteousness. And I
will not forsake them nor fail them; for I am the Lord their God” (Jub 1:17-18).
In Jub 1:19-21 Moses prays for his people, asking God not to let them be ruled
by the spirit of Beliar, but to give them a clean heart and a holy spirit. In answer-
ing Moses, God promises:

... and I will circumcise the foreskin of their heart and the foreskin of the heart of
their seed, and I will create in them a holy spirit, and 1 will cleanse them so that they
shall not turn away from me from that day unto eternity. And their souls will cleave
to me and to all my commandments, and they will fulfill my commandments, and I
will be their father and they shall by my children. And they shall be called chil-
dren of the living God, and every angel and every spirit shall know, yea, they shall
know that these are my children, and that I am their father in uprightness and righ-
teousness, and that I love them (Jub 1:23-25).%

Therefore, since we can assume that Lev 26:12 is taken in 2 Cor 6:16 to refer to
the indwelling Holy Spirit, we must conclude that this first “promise” has al-
ready been fulfilled. The Spirit which God has promised has been given to the
church, so that this church can claim to represent the vads feod {dvros (6:16b)
and God’s Aads.*8

The Cultic Ordinances (6:17a-c). ‘'The first promise is followed by three
ordinances prefaced by 8:6. This seems to indicate that the ordinances are taken
to be the consequence®” of the fact that God has established his temple. The three
ordinances are quoted from Isa 52:11 (LXX), but obviously intentional changes
have been made.*® The éé\bare . . . dpoplabtyre section, which comes second in
Isa 52:11, has been moved forward in 2 Cor 6:17. In this way the & péoov adrdv
of 2 Cor 6:17 calls the Christians out of the dmoror instead of from Babylon.*®
Between the second and third command a Aéyew kdpios has been inserted.5® These

“ Translation by R. H. Charles, The Apocrypha and Psendepigrapha of the OT (Ox-
ford: Clarendon Press, 1913) 2. 12.

* Significantly, 2 Sam 7:14 is quoted here, as also in 2 Cor 6:18. Cf. the note by
Charles, APOT 2. 12-13.

“The concept of Nads feod is not typical for Paul; in his letters it occurs only as part of
Scripture quotations. N. A. Dahl (Das Volk Gottes [2d. ed.; Darmstadt: Wissenschaftliche
Buchgesellschaft, 1963] 221) recognizes the synonymity of Aads feod and vass feod in 2 Cor
6:16, and the differences between Galatians and 2 Cor 6:14—7:1 (which, however, he takes
to be Pauline because of its similarity to Paul’s sacramental concerns in 1 Corinthians).

" For the introduction of parenesis by 8i6, see 1 Thes 5:11; Rom 15:7; Eph 4:25; Jas
1:21; 1 Pet 1:13. Cf. Windisch, Der zweite Korintherbrief, 216.

#The LXX, in conformity with the MT, reads: dwéornre dméornre ékéNbare ékelfer kal
dkafdprov uy dmrecbe, éféNbare éx uéoov avris (i.e., Babylon) dgopichnre, oi pépovres Ta
okeln kuplov*

 Cf. the apocalyptic interpretation of Isa 52:11 in Rev 18:4.

% This also seems to be taken from Isaiah 52; cf. vss. 3, 4, 5, and E. E. Ellis, Pawl’s Use
of the Old Testament (Grand Rapids: Eerdman’s 1957) 107-12.
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changes are undoubtedly the result of a particular understanding of the Isaiah
text. They express a cultic concern.5! The Christians are called to separate from
the dmoro because of the “holiness” which the Christian community as the “tem-
ple of God” and the “people of God” must achieve (2 Cor 7:1). In this sense
there is a characteristic difference between Paul and 2 Cor 6:14-7:1. For Paul
the Christian church is already “holy,”5? while the Christians responsible for this
text see it as their specific Christian task to achieve “holiness.”

The ordinance é¢éxfare ék péoov adrdv draws in the theme of the eschatological
exodus of God’s people,’ here understood as cultic-ritual separation from the “un-
clean.” The term dpopilew was already used in the OT in this sense,’* and one
can see in it the opposite t0 érepolvyeiv dmiorors (6:14a). The third ordinance
reveals the real purpose of all three: dxafdprov py dmreafe55 The concept of
dardfaprov includes everything belonging to the realm of Beliar, and does not
point, as elsewhere in the N'T,56 to a specific matter.

The Second Promise (6:17d-18b). The second promise, in contrast to the
first, is made for the future. The xéyd follows the cultic ordinances and thereby
shows the relationship between them and the promise; it seems to indicate that
the promise will be fulfilled as the result of the obedience to the ordinances.5?
Thus the cultic purity of the community becomes the precondition for the second
promise, which, for that reason, can find fulfillment only in the future.

The first line kol elo8ééopar tpds seems to be an eschatological interpretation
of the exodus tradition. It is generally assumed that the words come from Ezek
20:34 (LXX) : kal éédfw tpds & tév Aadv kal eiodéfopar Spds & 76v xwpdv.5® How-
ever, the meaning of elodéyecfar is a problem. In Ezek 20:34 (LXX) édyew and
elodéxeabar are synonymous and both refer to the eschatological gathering of Israel
out of the dispersion. If this tradition is appropriated in 2 Cor 6:17d we will
have to translate, “and I shall gather you together.” This is possible, but in no

® This is true even for the OT. Cf. Braun, who thinks that “impurity” in 2 Cor 6:14~
7:1 is understood ethically, not ritually (Qumran, 1. 202).

¥ See 1 Cor 6:11, and Bultmann, Theology, 1. §13; §29,2.

5 Cf. E. Lohmeyer, Die Offenbarung des Jobhannes (HNT 16; 2d ed.; Tiibingen: Mohr,
1953) 131, 149.

® Cf. W. Paschen, Rein und Unrein (Miinchen: Kosel, 1970) 44. The concept is very
important to Qumran; see Braun, Qumran, 1. 202; 2. 288-89. In the NT, the term
depopiiery in this sense occurs only in 2 Cor 6:17 and Gal 2:12.

% Problems with “purity” are reflected also in Acts 10:14, 28; 11:8; 1 Cor 7:1, 14;
Col 2:21. Cf. Lohse, Colossians, 123-24.

® See, e.g., Paschen, Rein und Unrein, 155-94.

5 See Rev 3:10; Matt 10:32-33; 18:33; 21:24.

® The term gbs (piel) is, in an almost technical way, connected with the tradition of
the gathering of God’s people from among the nations (Isa 11:12; 40:11; 43:5; 54:7;
56:8; Jer 23:3; 29:14; 31:8, 10; 32:37; Ezek 11:17; 20:34, 41; 28:25; 34:13; 36:24;
37:21; 39:27; Mic 2:12; Neh 1:9; 1 Chr 16:35; Ps 106:47; 107:3. The Hebrew term is
translated by cvvdyew and elodéxeobar, the latter being used in Jer 23:3; Ezek 11:17; 20:34,
41; Mic 4:6; Zeph 3:19, 20; Zech 10:8, 10. The phrase elodééouar tuds occurs in Zeph
3:20 and Ezek 20:34.

This content downloaded from 128.119.168.112 on Wed, 10 Sep 2014 14:57:35 PM
All use subject to JSTOR Terms and Conditions



http://www.jstor.org/page/info/about/policies/terms.jsp

BETZ: 2 COR 6:14-7:1: ANTI-PAULINE FRAGMENT? 97

way compelling. In the first place, one can never be certain whether two words
are in fact a quotation. In the case of 2 Cor 6:17 the assumption of a quotation
from the LXX would also add the problem that in the LXX eio8éxeofar has a
rather special meaning when it occurs in the traditions mentioned above. In 2
Cor 6:17 it would be stripped of its traditional context and remains, therefore,
ambiguous.?® In common Greek eiodéyeofar means “to admit;”®0 it may also have
a cultic connotation.®! It occurs in patristic literature in this sense also.%2 It may
be that this usage caused W. Bauer®?® to render the term as “take in, receive, wel-
come.” All things considered, this seems to be the more likely option. Thus,
kdyo elodéfopar tuds would not be regarded as a LXX quotation.®* Rather, it
should be considered an interpretation of the quotation from 2 Sam 7:14 which
follows. Because it is parallel to 2 Cor 6:16, évourjow év adrols, this interpretation
has become part of the question itself. In this second promise God assures those
who have kept themselves pure that he will admit them as his “sons and daugh-
ters” into heaven.%® In order to express this idea, 2 Sam 7:14 (LXX) has been
adapted with notable changes.®® While 2 Sam 7:14 (LXX) has only the singular
of vids, in 2 Cor 6:18 this has been changed to “sons and daughters,” so that the
promise is no longer made to the son of David, but to the Christian community.

® References in early Christian literature to the tradition of God’s gathering of his
people use ovvdyew; cf. Did 9:4; MartPol 22:3 (also John 11:52).

® Cf. Liddell-Scott-Jones, A Greek-English Lexicon (Oxford: Clarendon, 1940) s.v.

®t Cf. Herodotus 1:144, 206; Josephus, Ant. 14.11, 5 §285; 1 Clem 12:3; also Delling,
Jiidische Lehre, 60-61.

9 Cf. Lampe, A Patristic Greek Lexicon, s.v.: 1, of admission into the church.

%W, Bauer, A Greek-English Lexicon of the New Testament and Other Early Christian
Literature (Chicago: University of Chicago, 1957) s.v.; however, he takes the words as a
quotation from Ezek 20:34.

% Windisch also seems to hesitate to regard it as a quotation (Der zweite Korintherbrief,
217). Cf. Delling, Jédische Lebre, 44-45. There may be a parallel in Apocalypsis Sedrach
14 (Apocrypha Anecdota 1 [ed. M. R. James; Texts and Studies II/3; Cambridge: Cam-
bridge University, 1893] 136, lines 4-8) : oldas Zedpdx, 1t elolv &vn 1o ph vépor Exovra
<kal 7&> 700 vépov woroloww: §Ti el> elow dBdmwrioTor kal évéBn 16 Oeléy wov wyelua els
adTods kal émoTpépovrar wpds oV éudy Bdmwrioua kal déxouar adTods perd Ty dikalwy wov év
ko\wols 'ABpadu. Cf. also T Dan 6:9; Ign Phld 11:1; Acts 3:21; 7:59; furthermore, W.
Grundmann, TDNT 2, 52-53.

% As G. Heinrici (Der zweite Briefan die Korinther [Meyer 6; 8th ed.; Gottingen: Van-
denhoeck & Ruprecht, 1900] 243) writes, ** . . . kdyw eiodéf. Uu. [bezieht sich] auf die
Aufnahme zur Kindschaft, s. V. 18. Es ist dem é£é\fare correlat; die Ausgezogenen will
Gott aufnehmen in sein Vaterhaus. . .. ” Similarly Windisch, Der zweste Korintherbrief,
217: “Der Gedanke ist hier: die Ausgezogenen finden bei Gott Zuflucht und Unterkunft.
Das Bild vom ‘Haus’ hat sich also gewandelt: nicht Gott kommt zu ihnen, sondern sie
kommen zu Gott.”

% Byd foouat albry els warépa, kal adrds Eorar pov els vidv. Cf. G. Fohrer, TWNT 8,
350-54. 2 Sam 7:14 is now attested in 4QFlor 1:10-11, where, in a pesher-type exegesis,
the “son” is interpreted as a reference to the Davidic messiah who appears together with
the “Teacher of Righteousness.” Cf. Y. Yadin, “A Midrash on 2 Sam vii and Ps i-ii (4 Q
Florilegium),” IEJ 9 (1959) 95-98; Fitzmyer, CBQ 23 (1961) 278-79; NTS 7 (1960-
61) 314; de Waard, A Comparative Study, 24, 81-82.
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Though this community represents God’s “temple” and his “people” on earth, they
will enjoy being God’s sons and daughters only in heaven. A striking and un-
doubtedly intended addition is xai fvyarépas. This addition accounts for a clear
distinction from Qumran literature, with which the text otherwise has so much in
common.8” The promise, although Christian, corresponds fully to Judaism.5®

d. A General Parenesis (7:1). 'The final parenetical section is introduced by
the characteristic o%v*® and by the address dyamnrol.’® Like the other parts of
the text, this concluding sentence is also carefully structured within itself. First
of all, the promises (6:16-18)7! are named as the “indicative,” upon which the
parenesis is to be based. Because it “has”"? those promises, the Christian com-
munity’s task is to implement that part of the divine word which contains the
cultic ordinances (6:17 a-c). Therefore, the only concern of this parenesis is:
“Let us purify ourselves from all the pollution of the flesh and of the spirit.” The
whole task of the Christian existence in this world can be subsumed under this
appeal. It has often been observed that the anthropology as well as the doctrine
of purification presupposed here are both non-Pauline™ and typical of the Qum-
ran community.”* Man is seen as composed of “flesh” and “spirit.” As a result
of being in this world,” both components are defiled in many ways. By purify-
ing them, man must achieve™ the proper state of holiness, without which he is
not acceptable before God. The second promise (6:17d) had made this clear.
The goal of purification, therefore, is to gain the state of dywodvy™ as the es-

" The role of women in Qumran is still an open question; see Braun, Qumran, 1.
40-42; 2. 288.

® This eschatological interpretation is found also in Rev 21:7; see also E. Lohse, TWNT
8, 360-61.

% = W. Nauck, “Das odv-paraeneticum,” ZNW 49 (1958) 134-35.

" For this typical address, see Bauer, Lexicon, s.v. dyamnrés 2.

™ The plural corresponds to Jewish understanding; see J. Schniewind/G. Friedrich,
TDNT 2, 579-81. Paul uses the concept mostly in the singular, but prefers the plural
when he refers to the Jewish concept (cf. Rom 9:4; Gal 3:16, 21).

" Cf. 2 Pet 1:19 and Paul’s way of stating the indicative in Rom 5:1-2; 15:17; 1 Cor
8:1; 2 Cor 3:4; Gal 2:4.

" Paul is not interested in purification. Apart from this passage, terms referring to
purity are rare: xafapilew, kabapiouds and kabapdrys are not attested at all; drxafapoia occurs
in traditional lists of vices. Although he states his view openly in Rom 14:20, Paul takes
up the issue only at the request of the congregation (1 Cor 7:1, 14). Molvoués does not
appear elsewhere in the N'T, po\ivw only metaphorically in 1 Cor 8:7. Paul would not say
that the “flesh” is capable of purification; cf. Braun, Qumran, 1. 202-3; E. Brandenburger,
Fleisch und Geist (WMANT 29; Neukirchen: Neukirchener Verlag, 1968) 101.

™ Cf. Fitzmyer, CBQ 23 (1961) 278; Gnilka, Paul and Qumran, 58-59; Becker, Das
Heil Gottes, 240-41; E. Schweizer, TDNT 7, 125; von der Osten-Sacken, Gott und Belial,
220-21; Braun, Qumran, 1. 178-79, 202-3; F. Notscher, “Heiligkeit in den Qumran-
schriften,” RQ 2 (1959-60) 163-81, 315-44; W. Paschen, Rein und Unrein, passim.

" Cf. Col 2:21 and Lohse, Colossians, 122-24.

" Lrireheiv refers to the fulfilling of the ordinances of 2 Cor 6:17a-c. Cf. another
view by Delling, TWNT 8, 62-63.

T Avwabyy is another non-Pauline concept. It appears in the pre-Pauline formula of
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chatological precondition for acceptance in the last judgment. The concluding
phrase 7:1c shows this eschatological purpose of the Christian existence by point-
ing to God’s final judgment.™

II

(1) The Historical Situation. A discussion of the theology of 2 Cor 6:14-7:1
in the light of Paul’s letter to the Galatians™ requires first of all a clarification of
the historical situation. At the outset, it must be clearly stated that the Christian
Galatians were not the addressees of 2 Cor 6:14-7:1. These congregations were
Gentile, while, as we have seen, this fragment addresses Jewish Christians. Paul
demonstrates in his account of the Galatian problem, however, that the same
crises which had occurred earlier in a Jewish Christian context are now present in
a Gentile Christian situation.

Paul reports that the present problems were already evident during his second
visit to Jerusalem (Gal 2:1-10), when he and Barnabas presented to the authori-
ties “the gospel which I preach among the Gentiles” (Gal 2:2). This gospel
does not require Gentiles to come under the yoke of the Torah in order to become
partakers of Christian salvation. Among the Christians assembled in Jerusalem
there had been a group — Paul calls them oi wapetodkror Yevddderdor (Gal 2:4) —
which expressed strong opposition to Paul’s (and the Gentile Christians’) prac-
tice of “freedom in Christ.” Paul, however, did not yield to their pressure and
succeeded in preserving that freedom (Gal 2:5). From Paul’s language, vague
as it is, we can safely conclude that the group opposed to Paul regarded taking up
the yoke of the Torah as a conditio sine qua non for the salvation of Gentile Chris-
tians.3® At that time the question as to whether the Gentile Titus should be

Rom 1:4, and as a metaphor in 1 Thes 3:13. The prominence of the Hebrew equivalents
in Qumran has been pointed out by Fitzmyer, CBQ 23 (1961) 278; Gnilka, Paul and
Qumran, 59; Becker, Das Heil Gottes, 241. Cf. O. Procksch, TDNT 1, 114-15.

% Ev ¢p6Bw feod is a non-Pauline phrase, pointing, as in Judaism, to the eschatological
judgment. Cf. H. Balz, TWNT 9 (1970) 213, n. 149.

™ Because of limited space, this essay must exclude most of the current debates about
controversial passages and issues. For the full evidence for my views, the reader must await
the appearance of my commentary on Galatians in the “Hermeneia” series.

8 Paul does not reveal who these people were. It is my view that they were Christian
Jews who insisted upon observing the Torah, and who, for that reason, were opposed to
Paul. They were not identical with the authorities, James, Peter, and John, nor with Paul’s
present opponents. With regard to the “Apostolic Council,” I agree with the description
of it given by H. Conzelmann, Geschichte des Urchristentums (Grundrisse zum N'T, NTD
Erginzungsreihe 5; 2nd ed.; Géttingen: Vandenhoeck & Ruprecht, 1971) 67-75. Cf. also
H. Schlier, Der Brief an die Galater (Meyer 7; 12th ed.; Gottingen: Vandenhoeck &
Ruprecht, 1962) 71-72; Koester, Trajectories, 120-22; W. Schmithals, Paul and James
(SBT 46; Naperville, Ill.: Allenson, 1965) 38-62, 107-9, who suggests that they were
non-Christian Jews who had to supervise officially the negotiations in Jerusalem (see also
his essay, “Die Hiretiker in Galatien,” Paulus urnd die Gnostiker [Theologische Forschung,
Wissenschaftliche Beitrige zur Kirchlich-evangelischen Lehre, 35; Hamburg-Bergstedt:
Evangelischer Verlag, 1965] 10).
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circumcised or not had already been debated (Gal 2:3). Of course, they insisted
on this requirement because they viewed it as an absolute necessity for themselves
also. Paul deals with them as the representatives of the same theology to which
the Galatians are about to subscribe (cf. Gal 5:2-4; 6:12-13; 4:21). The name oi
mapeiodrror Yevdddehpou is given to them by Paul not because he questions their
honesty and moral integrity, but because he regards them as “illegitimate” Chris-
tians in the sense that, in their theology, Christ plays de facto no role as a savior.8!

A similar crisis occurred at Antioch; Paul describes this incident in Gal 2:11-
14,82 again with the present problems in mind. While for him Peter’s practising
table-fellowship with the Gentile Christians was a step in the right direction, it
was obviously an illegitimate act in the eyes of other Christians who were faithful
to the Torah. Their reaction to Peter’s joining together with Gentile Christians
showed that, in their view, a disastrous move had been made. This move included
more than table-fellowship. What Peter was doing must have been for them, to
use the words of 2 Cor 6:14, a case of érepolvyelv dmioros.®?

As Paul sees it, the question at stake is whether henceforth Peter and the Jew-
ish Christians should live “as Gentiles” or “as Jews.”® Paul claims that Peter
has already in fact given up the Jewish way of life. Then, under the influence of
a Jewish-Christian group called rwes ¢ro *TakdSov, Peter and other Jewish Chris-
tians went back under the yoke of the Torah.85 Although he succeeded at Jeru-
salem, Paul has now lost the contest.

With the Galatians in mind, he argues that the Jewish Christians at Antioch,
at least in principle, have compelled the Gentile Christians to do the same, viz.,
to take up the yoke of the Torah.

What caused Peter to change his mind we do not know with certainty. We
can suppose that he must have had serious theological reasons when he retracted.
He must have been persuaded by the “men from James” that a Christian outside
the Torah is not included in the covenant of salvation. In fact, he does precisely
what 2 Cor 6:14-7:1 demands. However, it is not possible to prove that the
Antioch affair was the specific Sitz im Leben of 2 Cor 6:14-7:1. What hap-
pened at Antioch must have been a more widespread phenomenon among Jewish
Christians. One can say, therefore, that incidents like that at Antioch must have
been the cause of 2 Cor 6:14-7:1.

We know of these earlier incidents because of their connection with Paul’s
difficulties in Galatia, which caused him to write his letter to the congregation

8 Cf. Conzelmann, Geschichte, 69. In Paul’s view, the same is true of his present op-
ponents.

8Cf. Conzelmann, Geschichte, 74-75 (which presentation I follow); Koester, Trajec-
tories, 121-22; Schmithals (Pa#l and James, 63-78) differs in a number of points.

8 Cf. Gal 2:12, where Paul explains Peter’s withdrawal with the words ¢oBoiuevos Tobs
e mweperopdis. The meaning is disputed. Cf. the brief but informative remarks in Acts
10:45; 11:2-3; 15:1, 5; 21:20-21.

% In Gal 2:14b Paul formulates Peter’s theological dilemma as a question.

8 This is what Paul describes in Gal 2:12: §re 5¢ f\ov vméoreNher kal dpdpiter éavréy.
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there®® A similar conflict was occurring among them, probably brought about
by the same type of people who were behind the earlier opposition to Paul. Re-
ferring to those earlier incidents helps Paul to demonstrate that, in his response
to the present crisis, he makes the same points that he has made before. To be
sure, other witnesses holding different theological views would have given us a
different picture of these events and their implications. What Paul thinks Peter
did at Antioch, at least in principle,’” has now been done openly to the Gala-
tians: 8 they are being cajoled into circumcision and subjugation to the Torah.
Paul’s opponents have “persuaded” (Gal 5:8) them that, even as Christians, they
will be “excluded” (Gal 4:17) from salvation, unless they come under the Torah,
a move which they are presently considering (Gal 4:21).

Paul’s defense of his theological position, which until now has been shared by
the Galatians without any complaints (Gal 4:12-20), follows two lines of strate-
gy: he argues historically by showing that his position has been consistent all
along, and theologically by demolishing the theological views of his opponents.

As far as his own position is concerned, Paul demonstrates that it has been
consistent since he was in his mother’s womb, when God decided to single him
out (Gal 1:15). Later, through grace, he was called by a revelation of God'’s
son to proclaim the gospel among the Gentiles (Gal 1:16). From the very be-
ginning Paul’s missionary activity was based upon God’s free will and grace, not
upon the traditions and achievements of man (Gal 1:1, 10-12). The fact that
he gave up his Jewish way of life was also in conformity with his gospel, which
did not include the observance of the Torah (Gal 1:13). As the eatly mission
went on without any contact with Jewish Christians, the church authorities in
Jerusalem recognized, first tacitly, then by formal agreement, his way of pro-
claiming the gospel; this was done even against a powerful opposition (Gal 1:16-
24). Compared with this, the behavior of Peter and the other Jewish Christians
at Antioch was self-contradictory and inconsistent with the policies of the
church.8® The conclusion the Galatians must draw from this is clear: they will
come under the same verdict as Peter and his companions, if they join Paul’s op-
ponents and subjugate themselves to the law.%°

At this point the historical and the theological arguments are joined. Paul re-
minds the Galatians of their own Christian beginnings. He can safely ask them
whether at that time they received the spirit é Epyov vdpov or ¢ drofjs miorews.?!
The answer is obvious. But their problem only begins here. What is it that the

8 Cf. Koester, Trajectories, 144-47.

5 See Paul’s question to Peter (Gal 2:14b); also Gal 2:3.

#See Gal 6:12 on the goals of the present opponents: ofiror dvaykdfovsy Vuds
mepiTéuveoac.

8 Cf. the description of the behavior of Peter and his group, Gal 2:11-14.

% See Gal 2:4; 3:4; 4:9-10, 21; 5:1-12.

® Gal 3:2-3. See the statement made by Christian Jews in Acts 10:45: éml 7o €vm
7 dwped Tob dylov wrebuaros ékxéyvrar. (Cf. also 11:15; 15:7-11).
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Galatians have to do now while they are still “in the flesh?”%> Does the gift of
the spirit mean that they should remain outside the Torah, or are they obliged to
come under the Torah?

Apparently Paul’s opponents have persuaded them of the latter. We can un-
derstand how the opponents evaluate the situation of the Galatians. That which
Paul in Gal 3:3 raises as an absurd question is in fact the problem the Galatians
find themselves confronting when they listen to people who represent a theology
like that in 2 Cor 6:14ff. For that theology, the gift of the spirit apart from the
Torah is an altogether impossible idea.?

Yet as the letter to the Galatians shows, such a claim has in fact been made.
To be sure, for the people of 2 Cor 6:14-7:1 this must remain an empty claim,
unless the Galatians do what their “word of God” demands (cf. 2 Cor 6:16-18;
Acts 15:1, 5; 21:20-21). How else could the Galatians obtain the state of “holi-
ness” which is required for acceptance by God?®* Since “flesh and spirit” would
not be cleansed from pollution, they would in fact be “excluded” from salvation.®?
Their recommendation can only have been: émrekelv dywwotvy év oo Beot (2
Cor 7:1). Paul rightly calls this viv capki émrereiv (Gal 3:3). This activity
amounts, in his words, to owelpew eis T odpka éavrod, ebrpocwmrioar év capki, and
katvynows (Gal 6:8,12,13). All such activities, however, are nothing but “works
of the law.”9¢

On the other hand, in Gal 3:5 Paul confronts them with the fact that, from
the beginning until now, without being under the Torah, the Galatians have been
experiencing miracles as manifestations of the “spirit” Do these present ex-
periences occur é épyowv vépov Of &€ dkofjs miorews (Gal 3:5)? The dilemma of

*The Galatians are plagued by the problem of what to do about the “flesh.” Paul
addresses himself to that problem clearly in his parenesis.

% Jt should be noted that the author of Acts describes, with care and in detail, how the
spirit came to the Gentiles without the law. He seems still to be conscious of the crisis
which had disturbed Jewish Christianity.

*On Paul’s lack of interest in purification, see n. 73 above. For him the problem is not
“purity,” but “works of the law,” and he treats the matter under that term. See Gal 2:16;
3:2,5,10.

%They would still be “sinners” in the view of the opponents; Paul deals with that
problem summarily in Gal 2:15-21, and throughout the letter.

% Cf. Koester, Trajectories, 145: **As various references in Paul’s letter reveal (e.g., Gal
4:9-10), these Judaizers must have emphasized the spiritual implications and the cosmic
dimensions of the observance of the ritual law of the Old Testament in particular. It is
equally obvious that such spiritual rencwal of the law was understood as a gospel which
must have assigned a particular role to Jesus in the context of this theological endeavour.
Such a gospel must have been a call for obedience to the law as the cosmic rule of God
(perhaps: revealed through Christ). This obedience, which is a participation in this
cosmic order, is primarily accomplished through the observance of certain rituals, of which
circumcision is the most conspicuous. Aspects of morality apparently receive only secondary
emphasis.”
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the Galatians is that they have no reason to deny the reality of these experiences,
while at the same time they have been led into doubting whether they are rele-
vant to their salvation. Decisive as they are, the experiences of the spirit do not
solve the problem.®7

(2) Paul's Critique of the Theology of His Opponenss. 'The discussion of
the historical situation has established several points of contact between Paul’s
theology and that represented in 2 Cor 6:14-7:1. Since Paul developed his posi-
tion in Galatians polemically, we can assume that his opponents must have held a
theological conception diametrically opposed to Paul's. A careful comparison
shows that such a conception is found in 2 Cor 6:14-7:1.

Paul’s development of his concept of divine promise is based entirely upon
the tradition of God’s promise to Abraham.”® Is it only accidental that this is
diametrically opposed to 2 Cor 6:14-7:1, where the divine promises are grounded
in the “covenant formula” (Lev 26:12)? By starting with the promise to Abra-
ham, Paul is able radically to separate what in 2 Cor 6:14-7:1 are equally radi-
cally identified: promise and observance of the Torah.

Beginning his argument in Gal 3:6ff. with Gen 15:6 (LXX) provides Paul
with the opportunity to separate “righteousness” from the “doing” of the Torah.
Since the Torah was not yet given,®® Abraham did not observe it, but gained his
“righteousness” through “faith.” What was true of Abraham is a possibility also
for all sons of Abraham; or rather, sons of Abraham are all those who “believe”
(Gal 3:7). Everyone who is é wiorews is blessed together with Abraham (Gal
3:9). Because “righteousness”’ comes ék miorews it cannot originate év véuw, SO
that “no one is justified before God through the law” (Gal 3:11).

Those who nevertheless base their existence upon the law deprive themselves
of the “blessing” and of the “promise,” and, for that reason, exist under the curse
(Gal 3:10-13). Since the Jews have chosen to do so, the Gentiles have become
the beneficiaries of Abraham’s blessing (Gal 3:14). This fact has been foreseen
and foretold by Scripture (Gal 3:8), and it has been experienced by the Gala-
tians themselves. They received the spirit as “believers,” not as people committed
to the Torah (Gal 3:2-5, 14). Thus, they also have the status of “righteousness”
(Gal 3:8,14,24).

However, the Galatians received the spirit not simply because they were be-
lievers, but because they were believers in Christ. Paul substantiates this by a
proof from Scripture which says that God made the promise to Abraham “and
his seed;” for Paul the “seed” is Christ, so that the promise was given to the be-
lievers on the basis of their faith in Christ (Gal 3:16, 22, 29).

7 Cf. Acts 15:7-21, where the gift of the spirit does solve the problem. The imposition
of the law upon Gentile Christians is not regarded as necessary for salvation (cf. 15:1, 5),
but as mapevoxieiv (15:19; cf. vss. 10, 28).

% Gal 3:6-29. Cf. G. Klein, “Individualgeschichte und Weltgeschichte bei Paulus,”
Rekonstruktion und Interpretation (BEvT 50; Munich: Kaiser, 1969) 203-15.

® In Gal 3:17 Paul explains that it was given 430 years later and did not invalidate the
promise made to Abraham (3:18-29).
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Paul’s contention that the “law” has no room for this doctrine of é wiorews
(Gal 3:12) can be documented by 2 Cor 6:14-7:1. Here the terms mords/
dmoros have no distinctively Christian content but coincide with the meaning
they have in Judaism. Is it accidental that Paul, who nowhere else uses wiords,
takes up the well-known attribute of Abraham,!% interpreting it, however, in a
Christain sense?10

At this point the emphasis upon the crucified Christ in Paul’s christology
must be mentioned.'®? He insists that, until now, the Galatians have based their
Christian existence upon the cross of Christ.1%® The change which they are pres-
ently considering implies, in Paul’s view, a turning away from that theological
foundation (cf. Gal 1:6-7; 3:1; 5:7-12). He claims that Christ’s crucifixion has
no place in the theology of the opponents, so that the Galatians, in subscribing to
that theology, would deprive themselves of the benefits of the salvation event.!¢*
In 2 Cor 6:15 “Christ” is mentioned as the cosmic force opposed to Beliar. No
mention is made of the crucifixion, nor does it seem to express any concept of
salvation in the Pauline sense. Only God is superior to the dualism, while Christ
seems to occupy a position like that of the archangel Michael and the “prince of
light” in Qumran.1®® Both have their significance for the faithful as cosmic pow-
ers, not as figures in a historical salvation event.1%¢ It should also be added that
the terminology of mords/dmoros does not appear to be connected with “Christ.”
The way in which the Christian relates to Christ is not faith, but purity.

In his critique, Paul, while grounding his theology in the promises made to
Abraham, uncompromisingly demolishes the position of those who base it upon
the Sinai covenant.'®” He calls them o é¢ &pywv vépov (Gal 3:10; cf. 2:16; 3:2)
and denies that they are partakers of the divine promises at all (Gal 3:15-18).
Their very lives are preoccupied with fulfilling the demands of the law; preoccu-
pation with the mowiv of them, however, prevents them from living ék wiorews
(Gal 3:12). Therefore, they do not share the “inheritance” of the promises made

1 Paul makes use of a common attribute of Abraham. It is interesting that he does
this only here. Cf. Bauer, Lexicon, s.v. morés, 2.

1 At this point there arises the question of how Paul would distinguish between the
Christian’s faith and Abraham’s faith. In Galatians, Abraham does not believe in Christ,
but his faith does not seem to be different from that of the Christians. See the discussion
of this problem by H. Boers, Theology out of the Ghetto (Leiden: Brill, 1971) 74-82.

12 Cf, Gal 2:20-21; 3:13, 26-29; 4:4-7; 5:11, 24; 6:12, 14.

8 Cf, Gal 1:6-7; 3:1, 26-29; 4:14; 5:7-12.

% Cf. Gal 1:6-9; 2:4-5, 16, 21; 3:3, 27; 4:9, 11, 19-20; 5:1-2, 4, 6, 26; 6:7-8.

18 Cf. von der Osten-Sacken, Gott und Belial, 209, n. 4 (and n. 14 above). However,
in 2 Cor 6:14-7:1 there is no trace of the apocalyptic war tradition. Of course, the frag-
ment does not contain all the doctrines to which that theology may have subscribed. Cf.
von der Osten-Sacken, Go#t und Belial, 206-13; Fitzmyer, CBQ 23 (1961) 275-76; Gnilka,
Paul and Qumran, 54-56; Braun, Qumran, 1. 202.

18 Whether the traditions of the historical Jesus were connected with 2 Cor 6:14-7:1
remains altogether unclear. Neither does Paul ever refer to them in the letter to the Gala-
tians. ‘This calls into question the statement of Koester quoted above in n. 96.

17 Cf, Klein, Rekonstruktion und Interpretation, 209-17.
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to Abraham. They are not blessed together with him, but, as Paul states in con-
tradiction to 2 Cor 6:14-7:1, they live in a situation prior to redemption, in slav-
ety, and under a curse (Gal 3:10; cf. 3:18, 29; 1:6-9; 5:10).

According to Paul, the giving of the Torah on Mount Sinai can in no way be
compared with the promises made to Abraham. The Sinai event neither added
anything to, nor took anything from, the promise made to Abraham (Gal 3:15-
18). In fact, the Sinai event was inferior (Gal 3:19-25). The Torah was not
revealed as the promise to Abraham was, by God himself, but was given through
angels (demons?) and a mediator. The Torah was never intended to “give eter-
nal life” or “righteousness,” nor in any other way to compete with the promises to
Abraham (Gal 3:21). In function it was restricted to a certain period of time,
from the Sinai event to the coming of Christ. Rather than leading to “righteous-
ness,” this period was one of enslavement under the oroixeia Tod kdopov and a total
confinement under sin (Gal 3:22-24; 4:3, 9-10; 5:1-4).

Since Christ had come (Gal 3:19, 23-25; 4:4-5) the promises made to Abra-
ham had been fulfilled, so that those who are believers in Jesus Christ have also
become heirs of the promises (Gal 3:7, 14, 22, 24, 29; 4:7). This is the reason
why the Galatians received the spirit (Gal 3:14). In distinction to 2 Cor 6:14-
7:1, Paul really knows of only one promise, although he may also use the term
érayyella in the plural 18 It is the promise made to Abraham, the promise now
fulfilled. On this basis Paul defines the “indicative” of the Christian existence;
but he does it differently from 2 Cor 6:14-7:1. Neither in Galatians nor in
Romans does he use the concept of vaos feod; he does so only in 1 Corinthians
and in a different sense.1%®

Both the people of 2 Cor 6:14-7:1 and Paul have a similar view of present
and future eschatology. For the former, “righteousness” is both present and fu-
ture: it is present as the cosmic sphere of salvation, while the Christians partici-
pate in that sphere now to the extent that they possess the spirit and purify them-
selves; ultimately their “righteousness” depends upon their status of “holiness” in
the final judgment. In Galatians, “righteousness” also lies in the future, but it is
also a present reality as part of the Christian “faith:” the Christian “believes,” and,
in doing so, he “hopes” to be justified by God.!'® But this hope does not depend
upon anything other than God’s promise to justify the believer in Christ.

The fact that the Christian has in the present, under the same condition of

1% paul uses the singular in Gal 3:14, 17, 18, 22, 29; 4:23, 28; and the plural in 3:16,
21. In Romans he frequently uses the singular (4:13, 14, 16, 20; 9:8, 9), but he uses the
plural when he refers to the Jewish concept (9:4; 15:8).

%1 Cor 3:16-17; 6:19. In 1 Corinthians, it should be noted, Paul must confront
libertinistic enthusiasm.

10 Ga] 5:5, where Paul summarizes the essentials of his doctrine of justification: #Huels
Y&p wrebpare ék wicTews ENmida dikaroslyns dmekdexbueda. See also Gal 2:16-17; 3:8, 11,
22, 24; Bultmann, “AIKATOZTYNH OEOT,” Exegetica (Tiibingen: Mohr, 1967) 473-74;
K. Kertelge, Rechtfertigung bei Paulus (NTAbh ns 3; Miinster: Aschendorf, 1967) 147-51.
By contrast, no justification can be expected from the law (Gal 2:16, 21; 3:11, 21; 5:4).
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faith, been given the Spirit, makes this hope in the future a certainty.1'* On the
basis of this hope Paul is able to declare solemnly that all Christians are already!?
“sons of God” (Gal 3:20-29; 4:5-7; cf. 3:7). Is it accidental that in Galatians
Paul emphasizes the presence of salvation in an almost gnostic fashion?13  Ac-
cording to him, Christians are not “sons and daughters of God” (2 Cor 6:18),
but simply “sons of God” because the distinctions between Jew and Greek, slave
and free man, male and female are abolished in Christ.!14

What has Paul’s soteriology to say about the present situation of the Galatians
before God? In view of 2 Cor 6:14-7:1, three important points must be con-
sidered.

First of all, the Galatian Christians presently enjoy the state of éevfepia (Gal
2:4; 4:21-31; 5:1, 13). 'This implies, most importantly, freedom from a yoke
(Gal 5:1) like that in 2 Cor 6:14-7:1: freedom from the obligation to purify
themselves and to achieve the state of holiness.

Secondly, remaining in this state of freedom, and outside of the Torah, the
Gentile Christian Galatians cannot be regarded as & éfvév dpaprodol. Both
groups, Jewish and Gentile Christians, are justified “through faith in Christ Jesus
and not through works of the law.”*15

Thirdly, this “indicative” provides the foundation for Paul’s parenesis (Gal
5:1-6:10). The task of Christian life is not purification, separation, and prepa-
ration for the future. Rather than doing the “works of the law,” it is “life ac-
cording to the Spirit” (Gal 5:5, 16-18, 22-25; 6:1, 8). Here Paul’s patenesis is
diametrically opposed to that of 2 Cor 6:14-7:1. His parenesis concerns itself
with only one point: to prevent Christians from losing the state of freedom which
they presently enjoy (Gal 5:1, 13; 2:4). This may happen either through de-
liberate subjugation to the yoke of the Torah, as the Galatians are considering at

M CE. Gal 3:14: {va Ty érayyehiav Tob mrebuaros NdBwuev dia Ths mlorews; also Gal
3:2, 3, 5; 4:6; 5:5; 6:8. For a different view, see Schlier, An die Galater (esp. pp. 172-
73), who interprets his Roman Catholic sacramentalism into Paul wherever he finds an
opportunity. In his view, baptism provides an objective “Realgrund” which precedes faith,
to which faith subjectively responds, and upon which it can safely rest. To this thorough-
going misinterpretation of Galatians one ought to respond with Paul: the promises to Abra-
ham preceded not only the Sinai covenant, but also baptism. The fact is that Paul mentions
baptism only in Gal 3:27, which is probably part of the pre-Pauline formula 3:26-28.
Paul’s insertion of dua Tis mlorews (3:26) clearly shows his emphasis to be other than bap-
tism. It is only in Romans 6 that Paul clarifies the relationship between “faith in Christ”
and “baptism.”

“2This is different from 2 Cor 6:14-7:1, as has been shown above.

18 For a different view, see E. Schweizer, TWNT 8, 394-95.

41t is worth mentioning that odx & dpoev kal 87\v appears only in Gal 3:28, but not
in the parallels 1 Cor 12:13 and Col 3:11. Cf. G. Widengren, Religionsphinomenologie
(Berlin: de Gruyter, 1969) 83-86; W. C. Robinson, “The Exegesis on the Soul,” No2T 12
(1970) 111-14; R. A. Baer, Philo’s Use of the Categories Male and Female (Arbeiten zur
Literatur und Geschichte des hellenistischen Judentums, 3; Leiden: Brill, 1970) 79-80.

15 This is the point Paul makes in Gal 2:15-21. Cf. Klein, Rekonstruktion und Inter-
pretation, 181-202.
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the moment,'® or by allowing themselves to be enslaved again by the evil forces
of the “flesh.”!” Both forms of relapse would amount to the Christian being in
a state of kevodoéia.!*® Paul has little of a positive nature to say in his parene-
sis.!1® He does not include a single law of the kind that 2 Cor 6:14-7:1 has to
offer, but only advice on how to facilitate and preserve the Galatians’ existence
in freedom.1?®  Paul once calls this a fulfilment of “the law of Christ” (Gal 6:2;
cf. 5:14, 23b), but he has no laws to deliver which the Galatians can then fulfill.
Thus, one may assume that he picks up and uses polemically a concept which has
prominence with the opponents.1?!

Like 2 Cor 7:1, Paul in Gal 6:7-10 concludes his parenesis with a reference
to the eschatological judgment. We have seen that in 2 Cor 6:14-7:1 the out-
come of the final judgment for the Christian depends upon whether or not he has
achieved “holiness” in regard to his “flesh and spirit.” For Paul the Christian’s
future with God depends upon an equally serious though very different condi-
tion.'?? 'The Christian is acceptable to God, if he maintains (see Gal 1:6-9; 2:4-
5,11-14; 5:1, 13) in this life on earth (see Gal 6:9a, 10; 2:20b) his existence in
freedom and in the sonship of God, based upon the Spirit!?® and carried out in
dydmy. 12t Using a proverb, Paul concludes with this characteristic eschatological
rule: “He who sows upon his own flesh will harvest corruption from his flesh,
but he who sows upon the spirit will harvest eternal life from the spirit” (Gal

6:8).

18 Paul warns against this in Gal 5:1-12.

17 Paul warns against it in Gal 5:13-24.

18 See Paul’s warning in Gal 5:26a.

19 Gal 5:25 sums up his parenesis.

* The section 5:26b—6:6 provides instances in which kevodotia may occur and advice on
how to avoid it. We should also point to the concrete instances in Gal 2:5, 11-14, as well
as the present crisis. Paul not only warns the Galatians against becoming revédotor (see 1:6;
3:1-4; 4:9, 11, 15-20; 5:4, 7-10, 15; 6:12), he shows that the opponents are such people
(see 1:7-9; 2:4-5, 13-14; 3:1; 4:16-18; 5:7-12; 6:11-12). By his letter, Paul defends
himself against being revédofos (see esp. 1:1, 10-24; 2:2, 5, 18, 21; 4:12-14, 16, 18-20;
5:11; 6:14,17).

1 This suggestion seems to have been first made by D. Georgi in “Exegetische Anmer-
kungen zur Auseinandersetzung mit den Einwinden gegen die Thesen der Bruderschaften,”
Christusbekenntnis im Atomzeitalter? (Theologische Existenz heute, ns 70; Munich: Kaiser,
1959) 111-12; see also his views in Die Geschichte der Kollekte des Paulus fiir Jerusalem
(Theologische Forschung 38; Hamburg-Bergstedt: Evangelischer Verlag, 1965) 35-36.
See further the Claremont dissertation of D. A. Stoike, The Law of Christ (unpublished;
School of Theology at Claremont, 1971) esp. 236-50.

= Cf, Gal 5:19-21; 6:3-5, 7a, 9b. Hence his recommendation in 6:4: 7 8 Zpyov
éavrol dokipaérw éxaoTos.

1% The designation Uueis oi mrevuarirol is to be taken seriously; Paul regards the Gentile
Christians in Galatia as well as himself as mvevuaricol par excellence. While the Galatians
are about to make peace with Jewish-Christian nomism, Paul remains radically anti-nomistic.
All parties, however, claim to have the spirit; they differ only in the question of what place
they should assign to the Torah. For a different view, see Schmithals, Pawlus wnd die
Gnostiker, 32-36.

1% See the summary of Paul’s doctrine in Gal 5:6: wioris 8 dydmys évepyovuérn. The
drydmy is part of the “fruit” of faith in Christ (cf. 2:20; 5:13-14, 22-24).
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III

The analysis of 2 Cor 6:14-7:1 has shown that we have before us a carefully
constructed parenesis, a literary unity which appears to be complete in itself. If
it is a fragment, the question arises, “Of what is it a fragment and how did it be-
come part of the corpus Paulinum?” Its Jewishness is so obvious that the name
of Christ seems out of place. But it is undoubtedly Christian: Christ is the de-
cisive divine force opposing Beliar both cosmically and upon earth. The Chris-
tian people are under Christ’s protection, as long as they stand firmly in the Sinai
covenant. The purpose of the Christian life is to achieve the state of holiness and
thus to become acceptable to God in the final judgment. This is done through
purification from all defilement brought about by Beliar and his forces. Because
of this goal, any contact with people outside of the covenant must be eliminated.

The discussion of Paul’s letter to the Galatians reveals that he not only advo-
cates a theology diametrically opposed to that of the people of 2 Cor 6:14-7:1,
but also that he is determined to disprove such a theology. The only difference
is that 2 Cor 6:14-7:1 addresses Jewish Christians, while Paul's Galatian op-
ponents are at work among Gentile Christians. However, Paul himself explains
in his letter how his opposition was first at work among the Jewish Christians
and then went over to convert the Gentile Christians in Galatia.

Paul must have been the embodiment of everything that the Christians speak-
ing in 2 Cor 6:14-7:1 warned against. For them, his “freedom” from the law
must have been nothing but the committing of those who followed him to the
realm of Beliar and the turning of Christ into a “servant of sin” (Gal 2:17). In
fact, the Paul of Galatians, building the entire salvation by God upon “faith” and
“Spirit,” looks very much like a radical pneumatic, not far from gnosticism.

The conclusion is unavoidable that the tbeology of 2 Cor 6:14-7:1 is not only
non-Pauline, but anti-Pauline. Whether the parenesis is intentionally anti-Pauline
remains a question. ‘The incident at Antioch (Gal 2:11-14) would fit perfectly
as a Sitz im Leben. In any case, it must be assumed that the redactor of the Paul-
ine corpus, for reasons unknown to us, has transmitted a document among Paul’s
letters which in fact goes back to the movement to which Paul’s opponents in
Galatia belonged. By providing the background against which Paul argues, 2
Cor 6:14-7:1 makes it possible to interpret the Galatian letter in a more objec-
tive way.128

% After the completion of this article, two publications which have some bearing on
the subject became available: G. Klinzing (Die Umdentung des Kultus in der Qumrange-
meinde und im Neuen Testament [Studien zur Umwelt des NT, 7; Gottingen: Vanden-
hoeck & Ruprecht, 1971] 172-82) discusses the Qumran texts which are parallel to 2 Cor
6:14-7:1 and proposes the baptismal liturgy as the Sizz im Leben of the passage. K.
Wengst (Tradition und Theologie des Barnabasbriefes [Arbeiten zur Kirchengeschichte, 42;
Berlin/New York: de Gruyter, 1971] 82-89) deals with “The Law and Christ.”
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