THE INFLUENCE OF SECOND TEMPLE CLERICAL STRUCTURES ON PAULINE
ECCLESIOLOGY

BY
GARET ROBINSON, PHD (ABD)
LIBERTY BAPTIST THEOLOGICAL SEMINARY

SUGAR LAND, TEXAS
MARCH 19, 2014

Abstract: In the field of New Testament ecclesiological studies, there appears to be a gap in the
research literature concerning the developing ecclesial structures of the earliest Christian
communities and their relationship to Second Temple Judaism. With the Apostle Paul's writings
providing the great New Testament contribution about the form and nature ecclesiologies of this
period, and given his background as a Jewish religious leader, how Paul leveraged existing
Jewish clerical structures from both the Temple and the local synagogue are key to
understanding his overall approach to the offices and authority in the New Testament church.
It is the proposal of this paper to study late Second Temple leadership structures and apply them
against the Pauline ecclesiological model of leadership as provided in Paul's Hauptbriefe.
Though primary attention shall be paid to the leadership patterns from among the national
Temple and local synagogues, additional forms from other, loosely affiliated, Jewish groups will
also be in focus. As aspects of Second Temple clerical structures informed the developing
Pauline ecclesiology, there continue to be influences seen in present day church method and
theology.
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Since there is a rather firm notion that Paul drew on existing Jewish forms in crafting his
theology, it follows that there could be some element of Jewish influence in the development of
Pauline ecclesiology.1 The communities which Paul founded, and would influence, were
embedded in a context that saw rich diversity in the religious and cultic landscape of his day.
Likewise, the earliest Christian communities appear to have been primarily Jewish in their
composition while also remaining affiliated with the Temple in Jerusalem. Though much has
been written about other areas of Jewish influence in the early theological formation of
Christianity, there is a gap in the literature concerning the ecclesiological formation of these
communities; specifically how the existing first century Jewish structures may have influenced
the earliest Christian communities. Since the earliest Christian communities sprang about amid a
context of Second Temple Judaism and Greco-Roman paganism, some of this context might
have informed and shaped their burgeoning structures and early ecclesiastical offices. In the New
Testament, the Apostle Paul provides substantial information about the nature and structures of
his churches, and as a means of confining this inquiry, the churches he founded or influenced
will be considered. To accomplish this, Jewish systems will be considered first followed by an
analysis of their influence on Pauline ecclesiology. By evaluating the clerical structures of
Second Temple Judaism the goal is to understand how Paul's communities might have adopted
or discarded these structures and, as a result, informed contemporary practice in churches.
Clerical Forms in Second Temple Judaism
Second Temple Judaism in the first century cannot to be understood as a monolithic
1

N.T. Wright, Paul and the Faithfulness of God, vol. 1 (Philadelphia, PA: Fortress Press,
2013). 453

1
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religious system. With the discovery of the Dead Sea Scrolls continuing to reinforce this
observation, it is more common to see Second Temple Judaism as a diversity of religious
practices and form than a uniform system. Central to the Jewish practice and religious identity of
the Second Temple period was, indeed, the Herodian Temple itself.2 Other components of first
century Jewish religious life include the synagogues and the disparate communities such as
found in Qumran. As a first step in considering the clerical patterns of Second Temple Judaism it
is best to consider the clerical structures of the Herodian Temple.
The Temple
When one thinks of the place where clerical structures might emerge the most clearly, the
Temple, and its priestly leadership, is certainly the one institution worth investigating first.
Standing in the midst of Jerusalem, this Temple, rebuilt by Herod, was the epicenter of Jewish
cultic practice and religious significance.3 Having little ability to develop other political
institutions in Palestine in the post-exilic era, the Jews also needed the Temple to serve an
important role in asserting a political identity. Reaching back into the Old Testament era, the
Aaronic priesthood still has sway in the leadership of the Temple in this era. Though wounded
by the difficulties of the divided kingdom stage, and nearly vanquished through the exilic
process following the desolation of the land of Israel, the priesthood was feebly reconstituted in
the Second Temple phrase. At the beginning of the period the priestly class was nearly
decimated, but by BCE 100 it had grown to fifteen hundred priests.4 In the first century CE, the
2

David Flusser, Judaism of the Second Temple Period, vol. 2 (Grand Rapids, MI:
William B. Eerdmans Pub. Co., 2007). 21
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priestly class had ballooned to, by Josephus' estimates, 20,000 priests who were serving on a
rotating basis in the Temple.5 Each priestly section might have served two weeks out of the year
in Jerusalem,6 and then spent the remainder of the year outside of Jerusalem tending to other
matters of personal business7 while also serving as judges or overseers in some diaspora
communities.8 Grabbe suggests these numbers are likely inflated,9 but they do provide some
basis for seeing how the priesthood had grown after being reestablished in the post-exilic period.
Part of the ceremonial duties of the Temple priests was, first and foremost, to officiate the
cultic functions of the Jewish religious system. They also served in other functions, including
collecting offerings and distributing alms among the poor and indigent.10 With the core of the
Jewish identity still rooted in the Old Testament sacrificial system, the functions of the priests
were in regulating the offerings, burnt and sacrificial, while and planning for the daily cultic
practice of the Temple. They were also, as group, the political leaders of Judaism.11 Outside of
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the Temple, in the midst of the synagogues and communities of diaspora Judaism, priests were
not given formal officiating functions.12 Jerusalem was the center of their power and influence,
where they functioned as a priestly autocracy that stood above, and beyond, the rest of Judaism.
Out of the priests would come the High Priest whose responsibilities included the annual
atonement sacrifices and leading the priests of the Temple. The High Priest was given a term of
service where, during that time, he led the council in Jerusalem and became the de facto
representative for the Jews when dealing with their foreign rulers.13 Josephus adds leading the
weekly Sabbath service and the times of Jewish feasts or festivals.14 Caiaphas was the High
Priest in Jerusalem at the time of Jesus' trial, perhaps presiding over this council, and is one of
the more highly attested figures of this period.15 He was part of a line of hereditary rulers; his
brother Ananus is said to have overseen the execution of James, the brother of Jesus, as the High
Priest.16 Often, the High Priest was drawn from a pool of chief priests17 who led the priestly class
and, perhaps, composed the council of rulers for the Temple.
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Levites were also part of the priestly order, though not considered on the same level as
the Temple priesthood. They served as the assistants in the Temple and were often assigned
menial duties with no sacerdotal function.18 For the priestly class, the primary function of their
work was to provide for cultic worship in the Temple, the Levites operated as their support staff.
As Skarsaune points out, there are three concentric circles of influence in the Temple: chief (or
high) priests, the priests, and the Levites.19 Through this kind of leadership, the Temple was kept
and cared for while the Jewish people were led during this extended period of political
alienation. Within the Temple leadership these three primary offices existed to ensure the daily
and weekly ceremonial and cultic functions were observed and maintained on behalf of the
Jewish people.
Other officials existed in the Temple: the captain of the guard, director of the weekly
rotation of priests, Temple overseers, treasurers, and some other roles which were occupied by
priests.20 Given the Aaronic background of the priesthood, along with its unique expression in
the Second Temple period, the hereditary nature of the priesthood was not just confined to the
chief priests but was part of the entire priestly system. In effect, the Jewish system was highly
orchestrated to provide and care for their religious leaders in Jerusalem. Of course in New
Testament history several other groups stand out as part of this system.
The scribes (γραµµατεύς) are a group of officials in the Temple system that have no
religious function as priests, but do have some correspondence to the priestly function. Scribes
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are found in the New Testament, often doing rhetorical battle with Jesus and his followers.21
During this era, scribes found their influence and credibility through their knowledge and
education.22 Scribes functioned alongside leaders of the Temple, and sometimes the synagogues,
in providing support as secretaries and, or defining legal categories.23 Since Judaism was a
religious system based on the observance of the Law, having individuals who could transcribe
that Law while also offering valid interpretations was an important aspect of the Temple
religious system. Primarily found in Judaea, inscriptions attesting to the existence and function
of scribes proliferate throughout the Roman Empire.24 Scribes, were vital to the effective
administration of the Temple and, likely because of their knowledge, often accompanied varying
officials in support of their work.
The Synagogue
In Jerusalem, the Temple was the epicenter of all the Jewish activity. Of course, Judaism
in the first century was not isolated in Jerusalem. As one moved outside of Jerusalem, beyond
Judaea, they would find Jews living throughout the Roman Empire in diaspora communities.25 In
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order to continue their regular worship and facilitate their communities, diaspora Jews of the
Second Temple period existed in synagogues that were, largely, autonomous from the
administration and oversight of the Temple structures in Jerusalem.26 Synagogues are described
differently in varying works,27 but the central to the conception of the synagogue in Second
Temple Judaism is its existence as a Jewish social and religious structure,28 led by a group of
elders, often in a conciliar (γερουσία) body for leadership, that became the center of activities for
a Jewish community outside of Judea.29 Education of children, religious observance, Torah
study, and judicial regulation all took place in the synagogue.30 Throughout the diaspora,
Yale University Press, 2003). 34 and also the conversation in Jeremias. 204-205
26
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synagogues were designed differently and are composed of a diverse socio-religious composition
the Second Temple period. Though there is much fruitful discussion to be had about the origins
of the synagogue in Jewish life, and even more intriguing discussions about the varying
architectural development, it is helpful for the points herein to stay focused on the nature of the
leadership of these groups and how they influenced the earliest Christian communities.
It is unlikely that the γερουσία equaled the collegium of non-Jewish associations;31 they
might well have been understood along the lines of Greco-Roman voluntary associations32 of this
time which allowed their continued existence in light of the careful religious oversight of
Rome.33 As Levine notes, while the concept of these councils being led by a set group of elders,
or other leaders, was firmly agreed on at one point, over last several decades, mostly due to the
discoveries of the Dead Sea Scrolls and other archeological data, the diversity of the leadership
patterns in the local synagogues has become the majority view among scholars.34 The council of
elders in the synagogue would have been composed of individuals with varying titles, but its
existence was the validation of the legitimacy of a community. In Mishnah Sanhedrin, for a town
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For a helpful discussion of these various differences see, E. Mary Smallwood, The
Jews under Roman Rule : From Pompey to Diocletian, Studies in Judaism in Late Antiquity
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33
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to have a ruling council it needed to have one hundred and twenty families present.35 By
reaching this population size, the Jewish community was to be permitted its own self-rule,
without the oversight of priests or other individuals from outside their community. Smaller towns
had a γερουσία of individuals within that singular community; larger towns and cities, where
multiple synagogues might have existed, would have various leaders elected from the different
synagogues and sent to a central γερουσία that represented the Jewry of that town or city. A fully
functioning γερουσία was responsible for overseeing different aspects of the regulation of the
community while also interacting with the Roman leadership.36 Though this will be discussed
more later, the Sanhedrin in Jerusalem is an example of the γερουσία of elders, having a
composition of priestly elite.
Even in the variety of applications the synagogue received within Judaism, one of the
common features of each synagogue appear to be a group of elders, πρεσβύτεροι, who were
responsible for the oversight of the synagogue. This group is perhaps the best attested among
synagogues because of their appearance in the Theodotus' inscription and other recent
discoveries in inscriptionary research.37 Opinions vary about the nature and identity of the elders,
or πρεσβύτεροι, in first century Judaism. Campbell believers that the elders of this period are not
considered office-holders in their communities, but a collective term that often corresponds to

35
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imprecise offices.38 He takes the notable stance that to be an elder in a Jewish synagogue was not
so much an appointment, or election, based on merit, influence, or popularity, but primarily a
role reserved for the most aged men of a local synagogue community. Out of this group came the
various officer holders for the synagogue. Campbell's views have met resistance,39 but has also
found agreement from other specialists.40 The challenge is understanding the role of the elders in
Jewish communities and how they might have been understood by their external counterparts. It
does appear that the elders, πρεσβύτεροι, of a local synagogue community were vital to the
ongoing sustainability of that community in administration and instruction. Elders appear to have
functioned as a board of aged men who took up matters for review and discussion but were not
regularly involved in the daily activities of the synagogue.
Out of this group of elders,41 one individual would be chosen to lead the community.
Referred to as the ἀρχισυνάγωγος, the synagogue chief,42 or even the γερουσίαρχ,43 the office
38
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Academic Paperbacks (New York, NY: T&T Clark International, 2004). 44
39
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(Stockholm, SW: Almqvist & Wiksell International, 2003). 160-161 and Roger W. Gehring,
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(Peabody, MA: Hendrickson Publishers, 2004).
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appears to be central to synagogue communities, though diverse in identification.44 The growing
consensus concerning the nature and role of this office centers around its primary functions:
being chosen as the leader of the council of elders in a local synagogue of which he is part,
serving as the primary spokesman with external officials on behalf of the synagogue, responsible
for some aspects of the Torah instruction, seen as the synagogue "father," being the
administrative leader of the synagogue, and also the financial overseer of the council.45 This
individual was the synagogue leader, or overseer, not the final authority, but the leader of the
authorities. Of course, additional opinions proliferate and scholars take many different
approaches in defining the office.
Rajak and Noy believe that the ἀρχισυνάγωγος was, first and foremost, a financial
benefactor of the synagogue they served.46 This would have drawn on elements of patronage
already existing in Greco-Roman voluntary associations of the day. Williams agrees, in part, but
notes in the application within the synagogues of Rome, the office might have been expanded to

44
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include cultic functions.47 Burtchaell, drawing mostly from Schürer, posits that those who
assumed this office were able to do so because they already had the leading influence in their
community.48 Regardless of how the office might be interpretted to function, some apsects were
likely drawn from some external examples and allowed to form on its own. Varying from region
to region, possibly known by other names,49 the path of the office is difficult to trace. It is,
however, common that this office was primarily held by a singular individual who led the
synagogue leadership.
Alongside the ἀρχισυνάγωγος, other offices existed in different synagogues, though one
consistent office that appears regularly across different regions was that of the hazzan, חזן.
Operating as a kind of synagogue assistant to the ἀρχισυνάγωγος or other πρεσβύτεροι, the
hazzan was responsible for many aspects of the regular worship and supporting the
administration of the synagogue.50 For the hazzan, assisting the leadership of the synagogue,
whether it is offering the Shema at the beginning of worship, reading the Torah, or taking up and
distributing alms, was the principal matter.51 This office is described as the ὐπηρέτης by

47

Margaret H Williams, "The Structure of Roman Jewry Re-Considered - Were the
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Josephus52 and Epiphanius,53 and is related to a deacon, διάκονος, in some inscriptionary data
from Apamea, Syria according to Krauss.54 If this is true, there might be some correlation from
which the earliest Christians drew their inspiration, or at least assisted them in framing the office.
Nevertheless, it appears that this office was, perhaps, a starting place of service for under-aged
men who sought the means to serve their communities as they grew and gained more years prior
to their being able to assume the office of elder, or πρεσβυτέρος.
Other minor offices can be explored and several other authors have done so in their
works listed above.55 For the purposes herein it is best to conclude this section on the synagogual
offices of the first century by adding one additional note concerning how they related to each
other and, ultimately, to Jerusalem prior to CE 70. The synagogue did not operate in contradistinction nor opposition to the Temple in Jerusalem. Between the two, they were markedly
different in terms of organization and even the nature of their leadership. The Temple had a
hereditary priesthood of professionals whose primary task was the regulation and administration
of the cultic practice for individuals and at festival times. For the synagogue there was a lay
leadership, who handled the daily work of their communities and instructed their people in the
Torah. This was not a professional priestly class. While some synagogues might have existed in
Judaea prior to CE 70, the evidence is thin; the bulk of the synagogues in Judaism were outside

52
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this region and operated with a greater degree of autonomy.56 Some synagogues appear to have
federated together to form networks, but they were entirely voluntary and removed from the
oversight of the Temple in Jerusalem. Some echoes of the Temple structure carry through to the
synagogue, though this not done so universally. Once the destruction of the Temple occurred,
Judaism began to change. The rise of the Javneh, or Jamnia, movement that consolidated the
synagogues in Palestine is an important historical force.57 However, prior to this occurrence,
there was an independence between the synagogues and the Temple which defined their
understanding of each other. Both had their place and both had their purposes. Between the two,
however, stood two groups of individuals who are, in brief, worth considering.
Pharisees and Sadducees
Few groups from the Second Temple period stand with as much presuppositions about
them and their conduct while simultaneously occupying the shadows of history than Pharisees
and Sadducees. Both groups arose during the Hasmonean period, though at different stages.58
From the perspective of the Gospel writers, Matthew in particular, the Pharisees and Sadducees
are positioned as the natural religious enemies of Jesus Christ. As they stand in recovered
history, the two fair a bit better, though they are difficult to define. Both groups stand as a kind
of bridge between the Temple and the synagogues of Second Temple Judaism. It is this bridge
which can be helpful in resolving the point of this inquiry.
Between the Pharisees and Sadducees, the Pharisees are the best identified from the data

56

Applebaum. 469
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Skarsaune. 103-108 provides a good overview of these issues.

58
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BCE. Grabbe. 208
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provided in antiquity. They are best known by the testimony of Josephus,59 but other information
from rabbinic and New Testament sources also provides aspects of the picture.60 Pharisees were
a group of Jewish religious leaders who adhered to the Law and sought how to precisely interpret
it for application in life.61 As rivals of the Sadducees, theological differences were a major aspect
of their division. The Pharisees, believed in an afterlife and were known for being travelling
itinerants who went abroad to spread their message and make Gentile converts.62 Given the
nature of the independence, and appearance of itinerancy, some had thought that the synagogues
were under the control of the Pharisees, however that belief has come under suspicion and is
generally considered false.63 The Pharisees did seem to focus on continuing their relations with
the common people of Israel and the domain of their work is primarily found among them.
Paul, having been a Pharisee, provides a helpful perspective that the end goal for the
Pharisaic group was piety and devotion to purity.64 This squares up with Josephus' accounts and
the New Testament picture, particularly in how the Pharisees seem preoccupied with religious
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acts such as tithing, fasting, purity, and other halakhic matters.65 Though the Sadducees were
concerned for these matters as well, the Pharisees, perhaps because of their regular proximity
with the masses, seems more focused on these matters. If it appears that the Pharisees lacked the
same influence as the Sadducees, this is not the case, for there do appear to be some influential
Pharisees. However, the group as a whole is not seen as having significant political influence.66
As a religious group in the Second Temple period, the Pharisees were prominent among the
towns and cities in Palestine and occasionally in the diaspora. Functioning as religious overseers,
the group was primarily related with the common Jewry in the locations where they traveled and
stayed. They, like the Sadducees, are better related as a religious party, or sect, than a specific
office or ordained ministry.
Sadducees were, the higher class of leadership between the two, but are also more
mysterious. Differing from the Pharisees theologically, they denied the immortality of the soul
and that individuals are consigned to a fate.67 The Sadducees likely occupied priestly roles in the
Temple and among the priestly aristocracy in Jerusalem.68 Josephus mentions the Sadducees on
three occasions, the first as opponents to the Pharisees in a matter over someone named John
Hyrcanus.69 Rabbinic literature is more descriptive,70 yet none of which is written by someone
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who is a Sadducee nor a contemporary of them.71 Sadducees might not have been exclusively
priestly, appearing to have members that are wealthy landowners and other influential lay
persons among the Jews in Palestine.72 They also rejected the Pharisaic rulings, which often went
beyond the written word of the Torah which the Sadducees saw their sole source of authority.73
Since it was the priestly class which led the Jews in the post-exilic period, the Sadducees would
have been part of this group.
Between the two groups it is important to note that they are not, in and of themselves,
offices or clerical forms. Yet, from this brief investigation it can be shown that they do influence
both offices and clerics of the Second Temple period. They stand as helpful bridges between the
Temple and the synagogue, though not exerting any power in the synagogue. Lester Grabbe has
helpfully summarized the differences between the two groups in several specific points: 1)
through the sources above, the two groups were rivals who sought power and influence at the
expense of each other; 2) Sadducees were part of the Jewish aristocracy while the Pharisees
worked among the masses; 3) they differed on religious beliefs, Pharisees accepting tradition and
Scripture while the Sadducees only accepted the Torah among other beliefs; 4) two of four
sources particularly note that the Pharisees were deeply concerned about halakhic and purity
regulations; 5) only late, post CE 70 sources depict the Pharisees as the dominant group; and 6)
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the Sadducees might have a corresponding relation with the Boethusians, another Jewish sect.74
Both groups might have had members that were part of the Jerusalem Sanhedrin, but that is not
entirely known.75 If the Sanhedrin was composed of differing groups of religious leaders, it
would have likely had an authority over all Jewish religious activities that extended into
Palestine and not extending far beyond that region.76 It is difficult to obtain a complete picture of
the Sanhedrin since, outside of the New Testament references,77 there are only several obscure
historical references to the group.78 What has been noted it that it was composed of religious
leaders of the Jews who adjudicated disputes and religious matters in their meetings.79 Members
of the Sanhedrin might have been from either the Pharisees or, more likely, the Sadducees and
the council convened occasionally to review matters affecting the Jewish people.80 These two
groups do influence the clerical systems of Second Temple Judaism and would have had
members who were part of the overall system. Pharisees were the reformist movement while the
Sadducees, as best understood, were the protectors of the religious establishment. However, one
last group, which corresponds to these two, are also deserving of some exploration as they
represent a radically divergent approach the Judaism with multiple streams of influence on the
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earliest Christian communities.
Essenes
Standing against both the Pharisees and Sadducees, the Essenes were an ascetic
movement that sought to fundamentally address the challenges represented by a commitment to
purity and separatism from the Hellenization that was occurring in Second Temple Judaism at
the beginning of the first century BCE. Mentioned first by Josephus,81 the group held to strict
guidelines of conduct and membership while also having a communal lifestyle similar to
Pharisees.82 Pliny states that they lived "without money"83 and were both non-violent and refuse
to take slaves.84 The movement was believed to have taken their origins from dispossessed
Zadokite priests who were replaced during the rebuilding of the Temple.85 For the Essenes, the
reestablishment of a pure Judaism was the central pursuit of their sect.
Theologically they differed from the Sadducees remarkably, though not as much from the
Pharisees. Josephus provides an example of their beliefs on the role of fate where the Sadducees
denied the role of fate, the Essenes believed fate to be the "mistress of all things," and the
Pharisees took a position in the middle.86 For the Essenes there was, according to Wright, a move
away from the sacrificial systems and a recognition that the Temple, though perhaps cleansed
81
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during the Maccabean revolt, was still not worthy of their worship or support.87 By the end of the
first century, the Essenes rivaled the Pharisees with approximately four thousand adherents to the
Pharisee's six thousand.
What becomes most significant about the Essenes is not their juxtaposition against the
two rival Jewish religious camps of their day, but the communities that resulted from their work.
Specifically, the development of Qumran stands as their most notable community. This
community provides some of the more unique clerical forms outside the Temple and synagogues
during the Second Temple Period. Though there is debate as to whether they had widespread
influence into the rest of the Essene sect, the clerical structures of Qumran differ in some degree
to their other Jewish counterparts. As aforementioned, given the diversity within nearly all
aspects of Judaism of this era, and with the continuing discovery of the Dead Sea Scrolls
enhancing the understanding of this diversity, it is not surprising if, even within the Essene
group, there is a resulting diversity. As one examines the leadership patterns and organizational
structures of Qumran some details do emerge.
Qumran appears to have a council of leaders who led the group by overseeing its
administration and religious adherence. As 1QS 8.1f notes, they were responsible for these two
areas while also maintaining jurisdiction over the members of the community as described in
6.1f. This council might have been made up of twelve elders and three priests which corresponds
to the requirements of a council in Mishnah Sanhedrin 1.6.88 The priests might have been part of
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the overall number of the council,89 or they could have been separate from the twelve elders.
What is important about the council is how it oversaw the community and regulated its conduct.
This is a similar system as found in the synagogues of diaspora Judaism and correlates to the
γερυοσία of the Temple.90 For Jewish groups in the Second Temple, having a group of elders
who oversaw the conduct and administration of certain areas seems to have been a crucial
development that is mutually, though not universally, shared.
Other clerical positions existed in Qumran, most notably priests who occupied the
premier position among the assembly and in worship.91 Priests at Qumran had the official
capacity of leading the worship though not necessarily in the same sacerdotal, or sacrificial form
as their counterparts in the Temple. The Manual of Discipline indicates that it was from these
priests that three were chosen to be part of the council of twelve, or fifteen.92 Priests at Qumran
were not as numerous as those in Jerusalem. At one point there appear to be twelve priests
serving the community.93 Priests were responsible for reviewing the admission of new members
to the sect, likely in consultation with the council. Much of their organization at this level seems
to have been in reference to the Tabernacle of the Mosaic period.94 As a result, the priests
89
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occupied an important position for the regular worship and ensuring that the individuals of the
community were both adhering to the regulations while also being cared for through the priestly
service.
Out of the priests came the overseer of the community, the mebeqqar ()מבקר, as
referenced in 1QS 6.14f, 19f. This individual was the chief official in the community and the
head of the priests. An overseer was responsible for teaching the Law and ways of God, ensuring
that proper individuals are brought into the community leading, the training of neophytes,
overseeing the financial proceedings of the community, presiding over the assembly of the
community, and was the primary judge for reconciling disputes.95 The War Scroll describes this
individual as the leading officer for worship.96 As the overseer functioned, particularly in
educating new priests,97 there was a consistent commitment to maintaining the theological purity
of the community as well as ensuring their ritual purity would be acceptable. Perhaps the chief
overseer was the spiritual link with the Teacher of Righteousness who had founded the
community.98 If the Teacher of Righteousness is the first chief overseer of the community, then it
provides a means of reinforcing the unity of the community through keeping its leadership in line
with the charismatic authority of the first founder. This would have been a pattern picked up
from other Greco-Roman associations of the period, though not necessarily found in Jewish
communities.99 It is not that this leader was genetically linked to the Teacher of Righteousness,
95
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but that he would have been able to carry the authority of the Teacher in the administration and
leadership of the community. While this correlation is less than secure, it is one worth exploring
further for a possible link.
The Qumran community also had other members which were part of its ongoing worship
and daily life. It appears that the members of the community elected their leaders, including the
overseers, from among their own ranks.100 Campbell cites the lack of direct reference to
πρεσβυτέροι, elders, within the Dead Sea Scrolls and infers that the community might have had a
dim view of age. Leveraging details from the Messianic Rule,101 he believes that since
membership began at twenty years of age, and leadership could be gained at thirty with the
anticipation of voluntary discharge of duties at first sign of senility, the idea of 'elders' being
aged men is not present at Qumran.102 They were a younger community than one might find in
their contemporary synagogues.
In another innovation, the community saw themselves as an autonomous community
from the oversight and rule of external figures, possibly leading to their demise in about CE 68.
Other Essene groups likely existed and Qumran was simply the headquarters for a larger
movement, though it could have also been a breakaway community from the Essenes.103 The
exclusivist nature of the Qumran community also meant that its members were screened and
received specific instruction on how discipline is to be enforced in the Rule of Community
document. All together, the quest of Qumran was a purity of instruction and life that would,
100
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hopefully, build unity. To achieve this, specific structural features were put into place to regulate
the nature of the community. Claussen and Davis have helpfully noted some of the key
components of the community code at Qumran:104 initiation procedures,105 the keeping of a
common treasury,106 attention to some of material provision for members of the community,107
centrality of the common meal,108 establishing bylaws and governing documents for the initiation
and responsibilities of members of the community,109 a penal code for violations of the
bylaws,110 and a strong religious identity which are evident across the varying documents.
In the community at Qumran the individual served the purposes of communal life and
dedicated themselves to growing in their instruction. Hierarchy existed within the community
and individuals understood their roles relative to that hierarchy.111 This did not mean that the
community was not integrate, but quite the reverse, Qumran was a highly integrated religious
community for its time.112 The strength of Qumran was that its community identity was shaped
by its eschatological outlook coupled with the desire to form a pure unity based around the Torah
and the messianic expectation. As the community functioned independently of the Temple and
104
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even diaspora Judaism, it did so in a manner of expectation and communal service.113 For the
purposes of the community the individual became subordinate but not obsolete. Ultimately the
purpose of the community was eschatological, an innovative concept within Second Temple
Judaism.
Within these varying examples of the Second Temple religious structures, there do
appear to be several standing offices existing in the context of the first century at the point when
the earliest Christian communities begin to form. These clerical offices have specific expressions
and varying levels of authority in their specific spheres of influence. So, with all of this data now
in mind, and returning to the theme of this inquiry, what is the impact on Pauline ecclesiology?
Or more directly, how is Paul impacted by the clerical structures of Second Temple Judaism? To
these questions this inquiry now turns in its evaluative steps.
Influence on Pauline Ecclesiology
To be direct, and concise, it can be surmised that Paul is certainly mindful of some
aspects of the Second Temple clerical structures in the formation of his earliest Christian
communities. Though not influenced entirely, Paul does appear to leverage the influences he
encountered through his life, training, and then ministry following his conversion. As Paul is
described in the book of Acts and better described in his letters, there is a pattern of Jewishness
that guides the formation of the ecclesiological structures in the Pauline churches. However,
before launching into this, it is best to step back for a moment and summarize the salient details
of Pauline ecclesiology.
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Paul's ecclesiology is unique from the other New Testament forms.114 One of the near
maddening traits about Paul's ecclesiology is that while he provides more information than the
rest of the New Testament writers about the nature and theology of the churches to which he is
writing, much of the structural components of these churches is underdeveloped or simply not
communicated. When one confines their task to the Pauline Hauptbriefe, this seemingly
nettlesome critique becomes more exacerbated. For the purposes herein, these Hauptbriefe will
be understood as the undisputed letters of Paul along with Ephesians and Colossians.115 In
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exploring, though for the sake of this inquiry these shall suffice for providing an effective means
of seeing the rising pluriformity within the earliest Christian communities.
115

Certainly reasonable arguments can be made for the exclusion of these two letters, but
likewise better arguments are made for their inclusion. The traditional Pauline Hauptbriefe
include: Romans, 1 and 2 Corinthians, Galatians, Philippians, 1 Thessalonians, and Philemon.
Excluded from the Hauptbriefe are Pastoral Epistles and 2 Thessalonians. However, for the
purposes of this inquiry, these four New Testament epistles will be referred to as the ProtoPauline epistles as they appear to be quite connected to the Pauline tradition and were written by
the immediate followers of Paul at the end of his life or within a few short years of his death.
Certainly qualified arguments can be made, and have been made, for the traditional authorship of
all the Pauline epistles by such scholars as John A. T. Robinson, Redating the New Testament
(Philadelphia, PA: Westminster Press, 1976). By creating this differentiation, the goal is to see
how the Pauline communities, or at least recipients of the letters, would have been formed and

27
considering these Hauptbriefe for their ecclesiology there are several traits which stand out from
the rest of the New Testament. One of the first is that Paul understands the nature of the invisible
Church and visible churches as distinct elements of a whole unity. That is, the body of Christ,116
a popular metaphor for Paul, symbolizes the universal unity of the Church for all the ages. This
Church is the invisible corporate body of all who have assumed the covenantal faithfulness of
Christ and are counted as members of that new nation, the true Israel as it is for Paul. The
invisible Church is an eschatological community of the covenanted people of God who have
been redeemed through Christ's atonement and are bound together by the Holy Spirit. Central to
Paul's ecclesiology is this Spirit-led community that is working out their salvation together.
While the invisible Church never meets on this side of eternity, the local churches are the
visible representations of that corporate body. In 1 Corinthians 12:27 and Ephesians 4:12
specifically, Paul leverages the imagery of the body of Christ to describe the workings of the
members in unity together. For Paul there appears to be a universal, eschatological unity that is
instantiated in the local communities who, through their existence, have members that add to
their communities by the employment of their gifts. Local communities, or assemblies, are
identified by Paul throughout his letters and are considered to be complete, independent units of
the whole corporate Church where ever they are located.
Paul uses the term ἐκκλησία to describe the assemblies in his Hauptbriefe.117 By using
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this term to describe the local communities, and the universal corporate body, Paul is leveraging
the Greek emphasis of an "assembly," which is reflected in the Septuagint's employment of the
term.118 Central to Paul's conception of ἐκκλησία is that it is, along the lines of the Old
Testament assembly (the ) ָקהָל. While it may be argued that the Gospel of Matthew bears more
reliance on the Old Testament concept of  ָקהָל,119 Paul's usage does appear to rely on correlations
between ἐκκλησία and συναγωγή as they are used in the Septuagint.120 Each of these
communities are gatherings with similarity, or at least correspondence, to the Old Testament
forms of the gatherings of Israel and the post-exilic religious systems.121 For Paul, the
communities he is serving and founding have a special calling and purpose. As these
communities are to gather, or assembly, they reflect the calling and character of God, or Christ.
As Paul joins together ἐκκλησία with τοῦ θεοῦ, he does so in both the singular122 and the

Proto-Pauline letters. Outside of the Pauline corpus, ἐκκλησία occurs in fifty-two other places
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plural.123 Indeed, across the New Testament the idea of the ἐκκλησία τοῦ θεοῦ, exists only in
Pauline language and literature.124 Robert Banks has posited that these uses refer to local
gatherings most often,125 though Witherington, and others, disagree, opting for a more
appropriate "both/and" option.126 Paul's understanding of the church is indeed multifaceted and
arises from his embedded Jewish context. So, how does Paul relate to this context with the above
Second Temple Jewish forms? The first turn, then, is towards the Temple.
Temple
In understanding the Pauline use of ἐκκλησία, one must then see how it is employed in
light of Paul's understanding of the Temple and, specifically how the work of Christ completes
the task of the Temple. Perhaps the great observation by Paul in this regard is how Christ
removes his followers from the Temple, and puts the Temple into his followers. Specifically in 1
Corinthians, Paul works out this idea of believers being the new Temple for the Holy Spirit.127
Because of Christ's atoning work on the cross, believers no longer need to seek out an ongoing
sacrifice for their sins under the old covenant.128 As the communities of the new covenant stand,
in Paul's theology, the need for sacrifice is done away with and they are now the place where the
Holy Spirit is to dwell. No longer needing the Temple in Jerusalem, the new Temple is scattered
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in the new Christian communities throughout the world.129 In Paul's view, the church is
distributed throughout the world and is no longer isolated to a specific place. These communities,
are to provide the space and location for the assemblies of the true Israel.
In applying this reality to the Pauline understanding of the offices of the churches in his
ministry, there is a clear shift away from the necessity of the Temple. Because Jesus is the
Messiah, the churches in Paul's ministry become the Messianic assemblies that replace the
Temple.130 Volf observes that the local churches of Paul's ministry become the body of Christ
where they exist.131 Romans 12:3ff, and 1 Corinthians 12:12f, indicate a locality of the
assemblies for Paul and there is, in Paul, no place where he instructs the recipients of his letters
to go to make sacrifices or travel to find atonement. Instead, this atonement having been
accomplished for the believers, the church becomes the place where believers are strengthened,
instructed, and unified.132 The Temple no longer provides any salvific or covenantal symbolism
for those who follow the Messiah. It is, instead, simply an institution, or relic, of a bygone era
whose aims have been fulfilled.
One matter that does cause pause to completely removing the Temple is Luke's account
of Paul taking himself and his followers there prior to a visit in Jerusalem in Acts 21:23-27. In
this scene the Temple complex comes squarely into focus through Luke's historical recounting of
Paul's obliging a request to take himself, and four others, to go through the purification rituals of
129
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the Temple prior to a season of missionary work. This becomes problematic given Paul's
previous, and ongoing, writings which seem to nullify the efficacy of the Temple in the lives of
believers. Conzelmann has difficulty reconciling this with Paul's theology provided in his
Hauptbriefe.133 Bruce notes the struggle with the passage, but, based on 1 Corinthians 9:20,
points out that Paul appears willing to allow this kind of cleansing if it has a larger purpose in his
missionary work.134 Barrett rejects this view, and posits that since Paul keeps the feasts this kind
of ritual cleansing was in line with the procedure of his ministry.135 Bock provides an effective
counterbalance and, noting the Nazarite basis for the men's vow, believes this is Paul acting with
cultural sensitivity to his context and commission.136 As it relates to Paul's understanding of the
place of the Temple, this scene does not obfuscate his position beyond remedy. Paul still
considers the Temple moot. Though this scene can be attributed, in part, to the dramatizing
tendency of Luke's historical recounting, it is likely that cultural sensitivity which is the first part
of Paul's willingness to go to the Temple.137 Perhaps the second part is that this is not any kind of
sacrificial atoning for sin, but simply a means of performing a ritualistic cleansing that would
meet the approval of the Jerusalem Council which had commissioned them. It is more about
willing submission to their leadership by Paul than it is making a theological concession to
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Judaism.
This example notwithstanding, Paul's understanding of the Temple in Jerusalem seems to
be one of ambivalence. It bears no further efficacy for the believers in the Messiah nor does it
provide any covenantal provisions. The Temple, and its offices, are no longer qualified before
God and have been fulfilled by Christ. Priests no longer have a role in the life of believer
because all believers are able to go to God without an intermediary since Christ served that
purpose in his death.138 Through Christ, the Church is democratized and all believers stand
before the cross as equals.139 Banks, in his study on Pauline ecclesiology, discusses the nature of
Paul's understanding of the priesthood and the priestly cult.140 For Banks, this democratization of
the Christian faith removes the priestly caste and makes 'faith, love and total dedication' the
priestly actions of the believer.141 There is no cultic apparatus in the Pauline churches, nor need
for one.142 Instead, believers share a meal together and remember the sacrifice of Christ, as
prescribed by Paul in 1 Corinthians 11:17-34. As Paul writes, he only refers to officials once in
the opening of any of his Hauptbriefe,143 preferring instead to address all the believers in a local
community.
One gets, from a Paul, a shadow of the Temple of which he is mindful in his attempts to
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shed the light of Christ across his ministry. Certainly aspects of its form and function influence
his theology. Perhaps this is because of his own, self-confessed days in training as a Pharisee.
With no need for a sacrificial system, the Temple only inhibits the spread of the Gospel message.
The various offices of the Temple described above have no place in the communities to which
Paul is writing in the New Testament as they fill an invalid priestly function that is now
distributed among the new believers in Jesus, the Messiah. No longer does the Temple mean
anything other than being a remnant of the old covenant which was completed in Christ. Paul's
ecclesiology does appear to have been informed in other ways.
Synagogues
For a Pharisee educated in the court of Gamaliel, Paul would likely have been aware of
the structures and leadership forms of both the Temple priestly class and among the synagogues.
When one considers the dismissal of the Temple by Paul, the next logical place to look to is the
synagogues of Second Temple Judaism. Indeed, here there are more commonalities and perhaps
points of congruency with Paul's understanding of the offices and clerical structures than in the
aforementioned Temple. Perhaps this is because the nature of the synagogues, as autonomous
communities of believers, distributed across cities and towns of the diaspora, closely aligned
with the earliest Christian communities. If Paul understood the leadership of Jerusalem prior to
Jerusalem Council of Acts 15 to be more like the Sanhedrin of Temple, then the natural view of
the synagogues would have been similar to his understanding of the constitution and operation of
the local churches outside of Jerusalem.
Several theories about Paul's use of the synagogue have developed over the years, the
most notable that is voiced by James Burtchaell. His view is that late Second Temple synagogues
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are the basis for the earliest Christian communities in structure and practice.144 For Paul's
churches, Burtchaell acknowledges the difficulty of locating offices in the Hauptbriefe since
πρεσβύτερος does not occur in any of these letters.145 However the ἀρχισυνάγωγος does bear
qualities that are remarkably similar to the επίσκοπος found in Philippians 1:1, while the hazzan
is also similar to the διάκονος in Philippians and other places.146 If one extends the view of these
offices beyond the Hauptbriefe and into the Proto-Pauline letters the instances of πρεσβύτερος,
ἐπίσκοπος, and διάκνος increase and demonstrate additional usages.
Gager would agree in part, though opting more towards the Hellenistic synagogues as
"blueprints" for the emerging Christian communities of Pauline era.147 Campbell disagrees with
Burtchaell's thesis, citing that Paul's most useful texts are likely post-Pauline while also
suggesting the Burtchaell's method is "begging the question."148 An intriguing perspective comes
from Dieter Georgi who, in his article "The Early Church: Internal Jewish Migration or New
Religion," draws on the growing notion of a diversity of Jewish forms in the Second Temple
era.149 Basing his discussion on this diversity, Georgi suggests a historic pattern of Jewish
migration between forms provided Paul an opportunity to act as a reformer of Judaism. Acting as
a reformer, Paul leverages synagogual forms, along with voluntary associations, to bridge the
two worlds and begin communities that appeal to both gentile and Jew. Given the growing
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acknowledgement of the differences among Second Temple Jewish communities in the first
century, Georgi's nuancing is both appreciated and recommending.
Another aspect of Paul's communities comes into view when looking closely at the data
around the churches he founded and wrote to during his ministry: they were all based in houses.
In the growing research concerning the nature and founding of early house churches in the first
Christian communities, it is a near consensus that these communities worshipped and met in
private homes.150 There is also some evidence that synagogues in the diaspora, and perhaps in
Palestine, would have met in homes at certain points, especially once these Christians were
removed from the Temple and synagogues.151 With homes providing an informal leadership
structure for both churches and synagogues, the model could have easily been replicated by
Paul.152 Perhaps this is helpful in demonstrating some areas of commonality between Paul and
the synagogues. Because of the rather similar leadership structures between the synagogues and
the Pauline church leadership patterns, it is not difficult to see aspects of commonality. Since
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many of the first followers of Jesus after Pentecost were Jewish Christians, it is entirely probable
that, in forming communities of their own, they would have looked to the synagogue for their
structures in the Pauline ecclesiological system.
One challenge to this is that Paul, at least in his Hauptbriefe, appears to move away from
a notion of a standing πρεσβύτεροι or council within his first churches.153 A democratized
Christianity that was advanced by Paul dissuaded the use of clerical office initially, preferring a
more organic constitution of his communities. It might also be probable that Paul understood
those who gained office, or a ministry capacity in their community, did so not by virtue of their
age or hereditary rank, but through service and the recognition of their fellow believers.
Charismatic gifts as described in 1 Corinthians 12 and Romans 12 are another example of a
democratized Christianity that allows all members of the community to contribute to that
community's identity and sense of sustainability.154 As a result, though the diaspora synagogue
stands a kind of archetypal blueprint for the meta-communities that Paul founded, this is more
likely due to their common organizational heritage in the Greco-Roman voluntary associations. It
does not appear, in the Pauline Hauptbriefe, that the synagogue is the ultimate example by which
drew inspiration from Second Temple Judaism.
Essenes
Paul was part of the religious aristocracy from early in his life until his conversion.155 His
conversion changed the course of his life and subsequent persecutions against him changed
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Paul's view of his Jewish contemporaries.156 Paul attempts some lasting loyalty to the Temple as
recorded by Luke in Acts,157 but moves on to relocate the Temple and reappropriating its
functions. Paul casts off his Pharisaical identity and takes up a new path as he develops this
democratized view of God's provision with his education in the priestly elite. When one comes to
his letter to the Roman Christians there is an intersection of the realities of living in a pagan land
yet being devoted to an otherworldly kingdom which penetrates Paul's discussion. There is a
sharp distinction between the local Christian communities and the synagogues of Rome that Paul
navigates.158 Watson has effectively argued that Paul's rhetoric in Romans serves to formalize
the severance between Christianity and the Jewish synagogues in Rome.159 Though Paul reminds
these believers to be thankful for the heritage of faith transmitted through the Israelites and then
Jews, there is a difficulty for Paul in keeping the Christian communities affixed to the
synagogues.
Equally curious is the missionary zeal that is so evident in Paul's ministry. There are few
examples of evangelistic or missionary of the same nature as Paul's in the Palestinian Jewish
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context.160 While diaspora synagogues reflect some missionary, or at least proselytizing work,
they also do not seem to be intent on spreading their message to gentiles outside of a specific
region. Paul, and the other early Christian leaders, have an entirely different trajectory. This
trajectory is not in line with the synagogues or Second Temple Judaism as expected. It also sets
him apart from the vigorously sectarian community of Qumran.161 This missionary activity is
unique to Paul and the other Apostles, but is not discrediting to his understanding of Second
Temple Judaism.
The Essene communities, specifically Qumran, might have provided Paul with a
sympathetic counter-example to Judaism that sought pure worship and an independent
movement which existed outside the synagogues and Temple of Second Temple Judaism. This
community, with its emphasis on ascetic practices and, somewhat, democratized structures of
leadership may have been attractive to Paul. Weinfeld sees several points points connecting the
Qumran communities and Paul's ecclesiology. Specifically, he cites how Paul draws on the
notion of 'community,' κοινωνία, to designate the fundamental organizational principle for the
earliest communities, in texts such as 1QS 8.5ff.162 For organizational patterns, the overseer, or
מבקר, is related to the ἐπίσκοπος of the Pauline communities.163 Indeed if one is positing a
developmental ecclesiology for the Pauline communities it is reasonable to observe that, towards
the end of Paul's life or soon thereafter, these communities would have begun transitioning away
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from the oversight of the Apostle to localized leadership per his instruction.164 Qumran might
have been an effective example of a community based around the instruction and dedicated to
following a way of living that appealed to Paul's understanding of the earliest Christian
communities.
Campbell's observation that the Essene communities having a 'president,' or single
overseer who led the community, while the term 'elders' elsewhere is imprecise, is notable in its
effect on the growing Pauline communities.165 Pillars of a community are also noted by Paul, in
relation to Peter, James, and John.166 For Flusser this could have had a connection with
Qumran.167 However, this seems too generous a reading of the pesher type interpretation of
Isaiah 54:11f found in 4Q164. What does become interesting in this light is how, as the Teacher
of Righteousness transitions away from Qumran, he seeks to replace himself with leadership
which reflects his concern and care for the community. This is best represented in the
development of the מבקר, or overseer, position at Qumran. In the same way, as Paul is nearing
the end of his ministry he begins to identify key leaders in the communities and position them as
his natural, local, successors. There is no transferal of the apostolic office, but instead a different
title, ἐπίσκοπος or πρεσβύτερος, is given and leadership is confined to the local community. It
may be that this is similar to how the Qumran community acted.
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Finally, there is the democratizing aspect of the community where they elected, or
confirmed, their own leadership. In the Proto-Pauline communities this is best illustrated by the
affirmation of Titus and Timothy in their respective local churches. Paul also appears to not be
mindful of expected age guidelines for leaders of his communities, focusing the ability to serve
not on heirarchy but on character. At Qumran this is handled by the involvement in the
community election process of their leaders.168 With the democratizing developments in Paul
being different than what one might find in the priestly aristocracy of the Temple, and is
uncommon in the diaspora synagogues, this might be one area where there is increased
congruency. This is also reflected in how Paul advocated for conversation and internal
deliberation in his communities which is similar to something discussed in the Qumran
community.169
How Paul's theology might have been informed by his connections with Qumran has
been the subject of other works.170 As it stands for this inquiry there do appear to be some traits
of intersection between Paul and Qumran that are notable and other that are different from his
context in the rest of Second Temple Judaism. To this end Paul has unique ties with this sect and
it appears some influence is brought into the Pauline understanding of office and ecclesial
authority from the Qumran community.
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Conclusion
In the diverse array of Second Temple Judaistic clerical forms there do appear to several
emerging patterns that are worth understanding and following. As they have impacted Pauline
ecclesiology certain conclusions can be drawn from the above discussion. The first is that Paul,
and the rest of the New Testament writers, have no affection for, nor any tolerance of the priestly
aristocracy that is present in the Temple of Jerusalem. For Paul the democratization of the faith
that has taken place and the final atonment for sins provided for by Christ invalidate the priestly
orders and render the Temple moot for the Christian communities. The sects of Judaism as well,
even though Paul was trained within one, do not seem to appeal to Paul because there is no caste
system either in covenantal, soteriological terms, or within proper ecclesiological expression.
However, one cannot deny that the impact of Second Temple Judaism influenced Paul
beyond what has historically been thought. Indeed, given the rising scholarship affirming many
of these traits, Paul is affected by his context and the structural elements of the religious system
around him. Christianity from its earliest days had a large Jewish component and this would have
impacted the basic formation of the earliest communities. When communities and groups begin
something new they often carry in the existing structures and organizational patterns of their
contemporary environment. Paul's communities are no different. Though there does appear to be
some diversity within his communities, they do have a loosely formulated leadership structure.
Specifically in the Hauptbriefe, Paul's efforts do not, initially, seem to be overly concerned with
structuring these communities in a heirarchical manner. Instead, Paul's primary advocacy in
writing to his first churches concerns other matters. What arises then is an organic, likely
charismatic authority in the churches that, while deferring to Paul initially, begins to take more
consistent form by the end of his life.
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As these forms solidify, Paul draws on his contemporary environment from the diaspora
synagogues and Essene community, specifically Qumran, in crafting the leadership structures
that would define his ecclesiology. Earlier in Paul's letters, there does appear to be a more
prevelant egalitarianism than exists in the later letters and the Proto-Pauline communications.
Perhaps this is due to the natural tendency of first century communities towards a patriarchical
establishment more fitting of their era. Or it could be that developed leadership patterns of this
time necessarily sought out male headship which was in line with the predominating structures of
Second Temple Judaism. As one answers the question behind this observation, other issues will
certainly arise. However, it is important to note that Paul's communities continue his
democratized ecclesiology after his death. This reflects the embedded motif of freedom in the
Pauline churches as it relates to equality believers share. In the Pauline churches, there is simply
no room for a Temple system of priests versus commoners. All are equals in Christ.
In final estimation, Paul does draw on the diaspora synagogue and Qumran communities
in the localization of ministry into the Christian communities that will continue after his death.
Given the meager samplings of leadership structures in the Pauline Hauptbriefe, it is difficult to
ascertain how these communities began that formation process. However, from the election, or at
least affirmation, of leadership at the local level and the single presiding overseer, Paul appears
to have drawn his inspiration from Qumran. In the development of the διάκονος, Paul may have
taken a cue from the office of hazzan in the synagogues. Also, the nature of the house church
meetings likely reflect an aspect of the synagogual meeting structures that would have been in
place in the diaspora syngaogues of his day. For Paul, though, the democratization of the faith
manifests itself in the move away from any formal clerical structures and priestly caste system.
Perhaps more than any other means of drawing from either the synagogue or Qumran

43
community, Paul's larger clerical legacy is found in his abandonment of the Temple systems in
his local churches. This move left Christianity, or at least Pauline Chrisitanity, in a position to
aptly handle the destruction of the Temple and resulting loss of any sacerdotal functions therein.
It also positioned the earliest Christian communities to also move past the Apostolic era and into
the local church era of the turn of the century by investing authority in local, indpeendent
communities without the need for, or ability to provide for, a heirarchical system of autocracy in
the diverse Christian communities across the Mediterranean region.
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