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Summary 

The thesis examines individually the various elements which comprised the worship 

of the Christian church in the New Testament period, and'the evidence relating 

to themg in an effort to trace exactly how much we can know about the practices 

for worship in the early church. The day of worship was changed from the Jewish 

Sabbath to the first day of the week at an early date, although use of the synag- 

: ogue services as opportunities for missionary work kept some people in touch 

with the Sabbath. But the day for Christian worship was Sunday, which became 

known as 'the Lord's Day'. That Sunday was the day of the Resurrection of Christ 

was the determinative influence on the change-over, and explains the title 'the 

Lord's Day'. On the service as a whole, the only evidence is-1 Cor. 14. There 

the various elements are described, and the aim of the service is laid down as 
to 'build up' the community and to speak a word of challenge to any visitor. 
Preaching: the Christian message is proclaimed in the service; the basic points 

of Christian belief were treated and elaborated at greater length than in the 

missionary preaching, and the ethical implicWtions of the new life were expounded 

also: both aspects of preaching had a part in the congregation's worship. 
The Scriptures: the early church took over the Jewish Scriptures and found that 

their true meaning lay in their pointing to Christ, his life and work, and the 

era of the church. It is probable that the significance of these Scriptures 

for the Christians was treated in worship. Alongside this, the habit of read- 

: ing, probably in the service, letters written to a congregation by an Apostle 

encouraged the retention and re-use of these letters and the gradual acceptance 

of them as authoratative led to the subsequent Icanonisation' of them as part of 
Christian Scripture. At the same time, interest in the words and ministry of 
Jesus led to the formation of the pericopae out of which the Gospels were sub- 

: sequently to be composed. There are traces of some collection of Apostolic 

letters by AD 95, but the first explicit mention of the reading of a Gospel in 

worship is not until AD 150. 

Prayers: despite sparse evidence on prayers. as part of the service of cong-regat- 

: ional worship, it. is evident that prayers did form part of the worship also. 

Prayers of thanksgiving, intercession or petition, and confession may be traced, 

and / 



: icit reference to them, but rather indirectly to expound their true meaning, 

and to defend that against superstition. 
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Introduction. 

The object of this work is to trace, as far as is possible, the patterns 

which the early Christian church evolved for its worship: it seeks to recover 

from an examination of the ITT texts exactly what were the practices by which 
the early community expressed its faith in worship; and as such, the main thrust 

of the work is exegetical. And so I have excluded from consideration studies 

of liturgical theology which rely on information pertaining to a later period. 

The NT, of course, is not a liturgical handbook: what (few) references there 

axe to the worship of the church usually occur in passing remarks or as back- 

: ground detail. Both author and readers knew what was being referred to and 

so detailed elaboration was unnecessary, - as in the case of the day for worship. 

The only exception to this is where the observance of a feature of worship was 

being given different interpretations by different people, as in the case of the 

Lord's Supper at Corinth, and in this case more detail is given about what ought 
to be normal procedure. ' However the Lord's Supper is the only element of worship 

for which we are in such a favourable position. Thus, while there are more ref- 

: erences to baptism in the NT, all of them occur as incidental details, usually 

in another connection (thus, for example, baptism is not the main theme of the 

discussion even in Ro. 6! )g and so we are forced to rely on conjecture here to 

fill out our understanding of how the rite was carried out. 

Working on worship one is able to profit from the work of many scholars: 

the subject is far from new. And so, on positions for which I find myself in 

agreement with others, I have not hesitated to Vote from authors who have been 

able to express better than I could what is the likely extent of our knowledge. 

But even where agreement exists with the position of a previous author, this 

has not been reached until I had examined all the relevant evidence for myself. 

Frequently I have been able to follow authors to a large extent in their treat- 

: ment of a topic, only to disagree with them on points of detail; so that in 

some of the comments I would appear to be sniping at, rather than pitching a 
battle at, the positions of the experts in this field. The aim has always been 

to define what I consider, after examination of the NT texts, to be the extent 

of our knowledge of any given feature of early church worship. 

The / 
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The scope of the enquiry has been restricted to the NT period except for 

two cases. Vvben it was necessary to fill out sparse knowledge with a refer- 

: ence to the Apostolic Fathersg this has been done, usually to substantiate a 

hypothesis worked out from hints within the NT, in the absence of definite evid- 

: ence. Also the background to a practice has been touched upon only in the 

case of baptism, because there it is possible that the antecedents have had 

some influence, even if only indirectly, on the rite of the Christian church. 
(This is not the case for the Lord's Supper, where the Passover background was 

very early to lose its influence, so far as we can tell; and so scant attention 

is paid to that -aspect of the subject. ) 

The NT is not a liturgical handbook; nevertheless it is the product of a 

worshipping cormaunity, and it is possible by examination of what details are 

given, to uncover a fair amount of information on the way the early church 

conducted its worship. 
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The Day, the Time, the Place. 

There are surprisingly few references to the day of worship for Christians 

in the NT. The surprise is occasioned by the fact that while the Christians 

soon turned their back on the Sabbath, and opted instead for the first day of 
the week, the Lord's Day (Rev. 1: 10), later 'Sunday', the change-over did not, 

so far as we can now observe, provoke much controversy. This is doubtless 

due to the fact that the controversy over the law centred round the fundamental 

issue of circumcision, with the result that the issue of which day was observed 

as the day of worship was relegated to the periphery. In all the Pauline 

letters, for instance, abounding as they do in references to the Law and its 

validity for Christians, there are only two references to the question of the 

day of worship, - Gal-4: 10 and Col. 2: 16, and we shall return to these passages 
later. 

In the present state of our knowledge, we are not in a position to decide 

how or when the decision to observe the first day of the week in preference to 

the Sabbath came to be made. That the change-over took place within the period 

covered by the NT - for the expression 'the Lord's Day' occurs in Rev. 1: 10 - is 

the only conclusion we can draw with any strong degree of probability, and we 

shall see below that even on this point we are relying on inference, and the 

support of evidence from the Apostolic Fathers. Indeed we have no way of knowing 

for sure that the change-over was not immediate. There is certainly no evidence 

to the contrary, and the only references to the practice of the earliest community 
(Ac. 2: 46; 5: 42) state that the church was in the habit of meeting daily: 

'And day by day attending the Temple together and breaking bread: '. in their 

homes they partook of food with glad and generous hearts. ' (Ac. 2: 46, RSV). 

Now in his book 'Sunday', Willy Rordorf has committed himself to the view 

that the 'Lord's Day' was so called because it was the day on which the 'Lord's 

Supper' was held 
1, 

and so a verse such as this one, showing a daily meal obviously 

will / 

Ijay, ET, London, 1968,221. Cf. below Willy Rordorf , ý= 
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2 
will not accord with his thesis However Rordorf's attempted solution is 

scarcely satisfactory. He takes refuge in a variant reading preserved in 

(4ccý 1C the 'Western text, in which the expression 'daily' tjýcpkv) is transposed 

to v-45, and Rordorf maintains 

'On the basis of this text we are hardly justified in maintaining 

that the breaking of bread took place daily in the early commun- 

: ity. 1 (Sundayg 226). 

We can scarcely be justified in a recourse to the reading of the Western text 

in a place where there is otherwise no textual variant in the manuscript trad- 

: ition3. Rordorf does admit 
4, 

however, that the -rL- ... Tc construction, 
III V'A , 

VI Ixt ý 4. V -t - -rk C-Ciu f T'C. "I V -LC-S V, 
\MA 

V_N-5 -rL- 1, ýI- c,, _VtV d, (Tý V) 

'seems to admit the daily breaking of bread., 5 But he says caution is necessary 

because 'the author loves to idealise the circumstances of the primitive commun- 

: ity (particularly in his generalising summaries). ' (Sundayt 226, n. 1). 

This footnote does seem inconsistent with Rordorf's recourse to the Western text, 

but he is on firmer ground with his reference,, Io the Igeneralising summaries". 

it is-on this point, only that the reference to the daily meetings may be 
6 

questioned There is geAeral agreement today with Haenchen's remark9 - 
'To / 

2. Leaving aside for the moment the question of the relation between the 

'agape' and the leucharist' meetings, which is dealt with in the chapter on 

the 'Lord's-Supper'. 

3. Bruce Metzger, The Text of the NTj Oxford, 1964,213, says of the Western 

text: 'most scholars do not find this text homogeneous enough to be called a 

textual recension: it is usually considered to be the result of an undisciplined 

and 'wild' growth of manuscript tradition and translational activity. ' go too 

E. Haenchen, The Acts of the Apostles, ET, Oxford, 1971,56. 

4. Sund , 226, n. 1. 

5. Cf. Haenchen, 192: 1 vj' applies to KU-MS. t 

6. For the summaries, cf. Haenchen, 190ff. and the literature cited there. 
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'To us the summaries appear to flow entirely from the pen of Luke' (195), but 

when he goes on to agree with Cadbury and Jeremias that 'Luke possessed no 
special material for the passage under discussion' (195) we may well wonder 
if this is fully justified. We may not be able to trace the source or sources 
behind the summary but are we justified in assuming that Luke did not at least 

work up traditions about the early days which surely existed? That the KoD 
C 4L v\rt. ýkV is taken up again in 5: 42 by -ar6-, tv výr,, ý, tv and again in 6: 1 by 6*kj%krvk-L 

vcaýhýtýkv-61, may indeed be due to some interdep endence of the summary 

passages 2: 42-7 and 5: 42, but it may equally well reflect a strong tradition 

that the earliest community did in fact meet daily. Daily attendance at the 

Temple formed part of Jesus' ministry in Jerusalem (1k. 22: 53), and I do not find 

it incredible that his earliest followers should have followed his example, and 
if they met daily at the Temple, daily meetings together privately are not im- 

: possible either7.1, Ve have taken pains not to discount these early references 
in Acts, because it seems that undue scepticism about their contents is un- 

: justified. When one examines them, to be sure, their content is meagre in 

terms of the information they provide about the early community, and may we 

not interpret that as a sign that some authentic tradition is here preserved? 
However that may be, the sources give us no detail of what these daily meetings -7 

comprised, in terms of worship, and we have no further mention of daily meetings 
in -the early community. The only other references to a possible day on which 

worship took place refer to 'the first day of the week' (Ac. 20: 7, cf. 1 Cor. 16: 2) 

and 'the Lord's Day' (Rev. 1: 10). These of course refer to places other than 

Jerusalem (Troas, Corinth and Patmos respectively), where, without the daily 

worship of the Temple, the possibility of daily meetings for worship is not 

strong. Perhaps we are correct in regarding the daily worship of Ac. 2 as 
influenced by the daily worship of the Temple. Beyond the sphere of the Temple's 

influence, there would be little to encourage daily worship. 
In 1 Cor. 16: 2 there is the first oce urr ence of the phrase 'the first day of 

the week' in the NT, and from our point of view it is the least conclusive. 
'On / 

7. On (vo46), Haenchen rightly notes (192): 'The implic- 

: ation here.... is that the Christian meals took place at home. ' 
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'On the first day of every week each of you is to put something 

aside and store it up as he nay prosper. " (RSV). 

Thus Paul is asking the Corinthian Church to save regularly for the needy 
Christians of Jerusale-m and the savings- should be done on this particular day of the 

week - as he had already directed the"Church in Galatia (v1). It would seem 
from this, therefore, that this day had some significance for the Gentile 

Churches at Galatia and Corinth, but exactly what this si! ýnificýýmce was, we do 

not knowi. A. Deissmann conjectured that the first day of the week was 'pay day' 

in the ancient world, but as he himself admits, there is no evidence to substantiate 
this. It is just possible that (in view of the later evidence that the first 

day of the week was the day of worship) Paul mentions this particular day because 

it had significance for Christians, but if we are to rely solely on 1 Cor. 16: 2 

we could not be certain: by itself the verse is totally inconclusive. It should 
be mentioned that the expression in v2, means ; 'aside at home" (Rordorf 

9r 194), and BAG translates Ztvso-, oS -aAf m-Li as '4each one (of you) at home, . t 
Thus we do not have here an example of the later practice, attested by Justin 

10 

of an offering made by those who could afford to, for poor relief - the offering, 

made after the Eucharist. The Corinthian Christians saved their money at home 

on the first day of the week. Yore than that we cannot, with any certainty, assert, 
The second passage to cone under 

, 
discussion is the Troas incident of Ac. 20: 7-12, 

It occurs in one of the so-called "well sections'- of the book. These sections - 
characterised by their use of the first person plural in the narrative - were once 

regarded as incorporating the eye-witness account of one of Paul's companions. 
Many scholars today, however, axe more sceptical of their historical value, and 

11 12 
Haenchen for exrmple, follows Dibelius in distinguishing between an itinerary 
(which comprised a bare mention of places visited) and the 'we' material, which 

"was perhaps first inserted during the re-editing by Luke in order to 

make known his own part in Paul's journey`. 
13 

Haenchen /.. 

8. A. Deissmann, Light from the Ancient Eas , ET London 1927,104ff. 

9. s. v. mor 11 1b. 10. Apology 1.67-7 - 
11. Haenchen, 490. 
12. In, Studies in the Acts of the Apostles, ET London 1956,104f. 

13. Dibelius, loc. cit. 
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Haenchen however would assert less for thelwel material , evaluating each 

occurrence independently. Thus in dealing with Ac. 20 Haenchen notes that 

'we' occurs in vv. 718 and13, and concludes that I the story of Eutychus is 

inserted into the "well account here(584), noting later (586) on v. 12, "they" 

(not "well) were comforted', and concluding that 'Luke has not quite succeeded 

in linking the Miracle story with the departure scenel(586). Whether the 

passage describes any factual happening is not dealt with, and the only con- 

: clusion Haenchen can come to is that the story 

'does not testify with certainty to a Christian celebration of 

Sunday by Paul, but in the first instance to that usual in the 

time of Luke. This seems (v. 11) to have been only a Eucharist 

without the proper character of a meal (the congregation certainly 

did not wait until after midnight for their supper! ) preceded by 

a Sermon. '(586). 

I am not sure that I want to follow Haenchen in all the details of his 

treatment. His detachment of the Butychus narrative, for instance, from the 

framework of the 'we' verses (7-7,8,13) seems arbitrary: one can hardly 

conceive how the author could have introduced a 'we' into the terse narrative 
(vv. 8-12) without unnecessarily expanding the story with incidental detail. 

14 

And finther, to read any significance into the third person plurals of V-13, 

as Haenchen does, ("Ithey"not "we" were comforted') 

seems arti fic ally 'subtle: the person of the verb -klarv, *141ýckv is obviously 

I'Ayytv 'they led the lad home', which is equivalent to influenced by that of " 

no more than 'the lad was taken home'. Indeed there are within the passage several 

maxk+f an eye-witness account: not merely the mention of dates, times and places 
(20: lff., especially vv. 6,7,13- certainly from an itinerary, of whateve+ype); 
the mention of lights (v. 8, on which Haenchen quotes Knopf's remark, 'good 

recollection of the eye-witness', but without any comment! ); and the fact that 

the meeting was held on the third storey To be sure, it is not 

too fanciful to suggest that v. 9 still bears the marks of the eye-witness' 

.. watched Eutychus fall deeper and deeper into sleep. And so it would having 

seem/ 
14. For example, it is obvious ý despite the singular (v. 10) 

that more people than Paul went down to the ground floor, but the author writes 

because he only mentions the essential details. 
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seems to me that the story retains more items of historical worth than Haenchen 

would allow. 

We must, however, ask how far this verse (v-7) will take us in regard to 

the question of the first day of the week. In the light of the large number 

of travel references in Ac. 20 it is not impossible that there is n significance 

at all in V. 7; that it is just one more in a long line of dates, and there was 

no special reason why that meeting was held on the first day of the week, - it 

could just as easily have been any other. Indeed the only reason the meeting 
is recorded is because of the Eutychus incident - in contrast to the uneventful 

departures from Ephesus (v. 1), Greece (V-3) and Philippi (v. 6). Or the meeting 

could have been the regular weekly meeting of the Christian community at Troas. 

The latter ýossibility is the line NEB opts for: 'On the Saturday night in 

our assembly for the breaking of bread ... 1, but I very much doubt if the verse 

is sufficiently unambiguous to justify this interpretation. Further, to render 

r,, t tok -1-3v C-Lý ýd-x-v by I Saturday night I without noting the equally possible 

translation 'Sunday night' is also to treat supposition as fact - for we do not 

in fact know what Luke intended by ev ý%u -T-,.,,, e-AýcTwv. If he was using 
15 % the Jewish method of dating , then IM would be correct - he would have intended 

'Saturday evening', as we understand it, for the first day of the Jewish week 

began at 6 p. m. on Saturday. If, however, Luke was using the Roman method of 

dating 
16 

, under which the first day of the week begins after midnight on Saturday 

(as in our present system) then Sunday evening' would be required. Haenchen 

accepts this latter interpretation without any discussion, and comments that the 

phrase 'ranks beside 1 Cor. 16: 2 (and Rev. 1: 10? ) as the first mention of the 

celebration of Sunday. ' (584). Rordorf (201, n. 4) spLys that 'the majority of 

exegetes is in favour of the Sunday evening', but this is no more than a counting 

of 

15. Cf. the reference to the Passover in Ac. 20: 6, cf. Lk. 23: 54. 

16. He uses the Roman method, for example, in Ac-4: 3 -'They arrested them and 

put them in custody till the morrow for it was already evening. ' (IISV). (NEB 

I translated &', S -, Iv -t. ý%av by 'for the night'). 
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)ýieads. we have no way of 
. deciding for sure 

17. 
It may perhaps be held 

against the 'Saturday' interpretation that if the meetin., s were held on 
Saturday evenings, as a regular practice, vie would then have to explain why 
the change-over came to be made to Sunday, which we knov; did happen. In 

short the passage, taken by itself, is of little value. The only possible 

way of advance is by conjecture. Taking 1 Cor. 16: 2 and Ac. 20: 7 together, 

it seems too much of a coincidence (especially in view of later observance 

of Sunday) that the only references in NT to specific days of the week should 
both be to the first day of the week. Either passage on its own could 

arguably be an incidental reference to the particular day in question, which 
just happened to be the first day of the week; but taken together they may 
be held to be pointers to the later Sunday observance of the Church. Thus 

they nay be signs of Sunday observance before the name 'Sunday, gained currency 

in Christian circles, - and before the other name for that day came into use - 
the Lord's Day. 

The first recorded use of the expression occurs in 

Rev. 1: 10 at the point where John begins his vision The phrase is, of course, 

open to various interpretations - for instance Rordorf (207) discounts an 

"Adventist interpretation" he has discovered from the l9th century 
18 

-,,, vhereby 

the reference is to the Sabbath - this is "of no basis whatsoevety(207) And 

as there is no evidence for the use of the phrase in Christian circles as 

equivalent to the eschatological "day . of the Lord'- from Judaism, into which 

John's vision has transported him by a kind of prolepsis, this too is rejected 
19 20 

by Rordorf Indeed IV. Stott sums up all the possible interpretations, and 

concludes 
17. F. F. Bruce, The Acts of the ADostles (Gk. Text and Cormientaxy), London 1952, 

372, holds that the combination of (v- 7) and4-'ýj(v. 11) favours 

the Roman method, but even under the Jewish method each 'day' had a dawn 

the difference being that tinder the Jewish reckoning the dawn occurred a few 

hours later in the 'day' than under the Roman method. 

18. J. N. Andrews, History of the Sabbath and First day of the Výeek, 1 876,187ff- 

19. Rordorf 208 and n-3- 

20. In N. T. S. 12, (1965-6) 70-75. 
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concludes that this is a use of the Lord's Day as the day of Christian 

worship. For Cull-, iiann this is significant - it means that the vision was 

granted at a time when the Christian community was gathered together - 
'Thus he (the seer) sees the whole drama of the last days in the 

context of the early Christian service of worship which, so to 

speak, has its counterpart, and at the same time its fulfilment 

in the coming aeon, so that all that takes place in the early 

Christian community, seen from this side, appears as an anti- 

: cipation of that which in the last days takes place from God's 

side. Hence the whole book of Revelation ...... is full of 

allusions to the liturgical uses of the early community. 'ý 21 

This however is surely to go beyond the facts: 

(a) it assumes that John is at worship when he receives his vision - 

scarcely possible for a man suffering the penalty of relegatio in insulam 22 

for his faiih; 

(b) it ignores John's statements that he is allowed to participate in 

heavenly worship 
23. 

(c) further, Gerhard Delling 
24 

has shown that the pictures are drawn almost 

totally from the OT, and as they are used to explain what John sees, are 

probably r; ainly his own composition. 

Thus we may discount Cullmann's suggestion and assume that the purpose of 

the phrase ý ý(ofwv, ) 
; 

ýkqa. is merely to date the vision. Vjhat is sig- 

: nificant for the purposes of this paper is that he uses this particular 

phrase, and expects his readers to understand which day he meant. The 

phrase is shown to refer to the day of Christian worship, by its recurrence 

in two more or less parallel phrases from the Apostolic Fathers. 

Firstly / 

21. Early Christian Worsh , ET, London, 1953,7, cf. 37. 
22. Cf. G. B. Caird The Revelation of St. John the Divine-, London (BNTC) 

1966,22. 

23. So, e. g. R. Stauffer, NT Theology, ET, London 1956,202. 
24. In Nov. Test. 3, (1959) 107 ff. 
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Firstly, in Didache 14: 1 we read V, 0fI0,3 
NIS V)t, 

11(54ýIL- It UJ V C, a-k V\d- o Lýi 

(Come together on the Lord's Day (or Lord's own day 
25) 

break bread and give 
thanks, having first confessed your sins) -a clear reference to the Lord's 

day as the day of worship. - Later usage amply attests that '\r-pd. 
\/ is to be 

understood with K%j ýk4tv, ý\v. Rordorf is correct (209-10) in saying: 

"The context points unambiguously to the weekly act of worship 

on Sunday, for which the Christians assemble to break bread. ' 

And secondly, Itýnatius, Magn. 9.11 - rIv\,, x, M Vo fV 
btJV-1C-S YýA (No longer observing the Sabbath but living by the 

Lord's Day, ). Here there is definite antithesis between Sabbath and Lord's Day. 

But when is the 'Lord's Day'? We have implied that it is the first day of 
the week, but how do we know this equation is correct? There are two pieces 

of evidence for this, firstly in Justin Apology (1,67-7): he mentions that 

Christian worship was held an obvious 

reference to the planetary seven day week which we know was in use at that 

tine 26. 
Justin's reasons as to why that day was used are that it was the 

day of Creation and the day of our Lord's Resurrection. Thus the day of 

worship (which we know from the Apostolic Fathers was 'the Lord's Day'), is 

Sunday. Further Barnabas 15: 9 refers to a curious expression, "the ei&hth 

day". He says 1ýte V,,,, \yIxw -%, \v v\, ý, qotv -ýv\v eI C-U 

'Accordingly we joyfully celebrate the eighth day. This has been ex- 

: plained by J. A. Jungmann 
27 

as evidence that the writer did not want the 

week to end (and therefore climax) on the Sabbath, and so the Sunday was 

counted as the 8th day of the week (and, simultaneously, of course, the first 

day of the new week! ) 

The / 

25- On the curious pleonasn cf. Rordorf 210 for discussion. 

26. Of. Rordorf 24 ff. 

27. The Early LLit=, 22. 
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The second reason for equating Lord's-Day and the first day of the week 

is to be found in the repeated testimony of the early Fathers, that the 

Lord's Day was observed to commemorate the Resurrection of Jesus. On this 

point I feel I must disagree with Rordorf: he says (220) 

'It must be a cause of some surprise that the memory of the 

resurrection did not occupy a more prominent place in the 

Christian Sunday worship .... Moreover H. Reisfeld 
28 has 

rightly noticed that in the earliest texts which bear on the 

Christian Sunday there is absolutely no mention of the re- 

: surrection, and when the resurrection does appear ...... 

one has the notion that this motivation is a secondaxy one. t 

Now of course we do not find the reason for Sundayas the day of worship in 

the earliest texts! - The earliest texts mention the day only incidentally, 

in accordance with the usage pointed out by Rordorf 
29 

regarding liturgical 

practice: 
'If they (liturgical usages) are mentioned somewhere it is 

rather more as a matter of chance, and they are dealt with 

more briefly and incompletely, as if they were traditional 

and self-explanatory I 

It is only to be expected that it is not until later, with the Fathers, 

that vie get any explanation. The point that the resurrection appears as 

a secondary motive, however, requires some examination in detail. Rordorf 

accepts Riesenfeld's point that in the Fathers the resurrection is only a 

secondary motive, where it is mentioned at all. Men one examines the 

relevant passages, one finds that this is just not so. 

The first passage to note is I&qiatius Magn. 9: 1, which reads Vxjý<L-r% 
CFýcký 

ýtý-r 
týo %/Trý5 V%kt-N: #J- V' Vý, Lt ý, Qv Ot v L- T 11ý 1-1 

ýj 
v,,, ý ý,, \ the V, -t is taken as showing that In the phrase ttv 

the reason given is secondary. Of course it is! -The reason given in 

this relative clause is that our life also arose ajain, and 

this / 

28. In Studies in honour of T. W. Illanson, 1958,212. 

29. Rordorf 177. 
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this of coiirse is secondary to Christ's resurrection: it Yvas C, ' v, 4%. 

-, too that we received life. Thus the significance of 

Sunday for I6natius is two-fold: it via8 the day Christ rose from the dead; 

and secondly through Him and His death we also have life. Thus the Re- 

: surrection is the primary reason. 

The second passage bearing on this question is Barn 1519-- to v,,,,. t 
CL 1,0 ý kv CLj -[ýV V (51 ý-u 

3 
V (-V,, U 1ý 4_)S 

(Therefore vie joyfully celebrate the eighth day, in which (a) Jesus rose 
from the dead; and (b) having appeaxed to His disciples He ascended into 

heaven). 
Riesenfeld (and, presumably, Rordorf, if he is following him) seems 

to have been so taken with the verbal parallel of the c- in this 

passage as in the Ignatius one, that he presumed the meaning was the same. 
This, however, is not so: here the construction is a double v. Pt I 
the equivalent of v,, -L , : 'both ... and, ý allowing the translation 

given above "(a) .... 
(b) 

. 01 Thus the resurrection of Jesus is given as 
the first reason in Barnabas also. From these two passages it can clearly 
be seen, aaainst Riesenfeld. and Rordorf, that the reason Sunday came into 

prominence was that it was theday of Christ's resurrection. Later, to 

be sure, this reason is given a secondary place - Justin Apology (1.67-7)30 

gives as the firs' reason the fact that Sunday was the first day of creation, 

as well as the day of Christ's resurrection. Vie need scarcely doubt that 

this is merely an extension of the reasoning to make Sunday fit into the 

universal Scheme of God's action, and not intended to play down the importance 

of the res = ection. 

Rordorf 6-oes on to posit that the connection between Sunday and the 

Easter event is to be found in connection with the only other occurrence 

of the word VQ %OLVoý in the NT. 

'The 

30. The relevant passag ., e reads ýc- -zoo 

-I, to,, ao VII 
td, C-m-LKvý V. Tk CV 'o 

Y, 
ý toý-Itý 07Q 

KTý, 

1 



'The only occasion on which KoptmvoS occurs in the NT (apart from 

Rev. 1: 10) is in T.. Cor. 11: 20, and there it is associated with ý(ATvvov 

in the sense of the 'Lord's Supper'. Vie have, therefore, every 

reason for assuming that there existed an inner connection between 

V,, Jjliv, vý 
ýpvpd- and Ce, -n,. v. Since the expression v,, ýpkovov C"rivtv 

seems to have been used earlier than the corresponding expression 

Vuq& it is probable that the title 'KQPkdVY\ %1ýkfepd, IS 

derived from the designation in other words, it 

seems probable that the Whole day on which this 'Lord's Supper" 

took place received the title the "Lord's Day"031. 

Surely this is a gross non sequitur! The only'inner connectiofl'between 

ýrfq& and V,, 3pka%(, ov ý, <-%: xvcvis that they both have to do with the same 

Y"O . Rordorf is guilty of playing verbal games here without sufficient 

evidence. It is, arguably, only by the vagaries of manuscript survival that 

there are the only 2 examples of the use of VQpw-voS from the NT period. 

, Ve are not in a position to infer the extent of the words usage in other 

written sources, far less its oral usage from only 2 extant examples. The 

argumentum e silentio is never a strong one. Indeed the examples we are 

able to adduce from the contemporary records and writings which have sur- 

: vived, ought to induce caution. As well as the Christian usage KopioS 

had a strong secular usage, meaning 'lord', 'master', and was used e. g. of 

the Emperor32. The adjective Vopk-Y-S has turned up twice on an Egyptian 

inscription of the first century AD 
33. 

For Christians the step would there- 

: fore be easy from vwpt-S of their Lord (post Easter usage) to the adjective 

JAO r &,,, 05 , and there are many later examples of a wide use of ý<opt, ý, V"ZS in 

the /. 

31. Rordorf, 221. 

32. In inscriptions; e. g. B. G. U. 1200,11, V-3C%oS is AuLustus. Cf. LSJ 

s. v. Woýý-S B3. 

33. O. G. I. S. 669. 
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the early Fathers34. The likelihood here is that the oral linguistic usage 

ma., well have been wider than the surviving written examples of usage may 

su, -, gest, and we are scarcely justified in following Rordorf's shaky hypothesis. 

Rordorf supports his argument by maint aining a weekly, evening eucharist, 

on the evidence of Ac. 20: 7 and E]p. X. 96. (where it is explicitly said that 

the Christians came to-ether ad capiendum cibum), and by discounting the Ac. 2: 46 

picture of daily meetings with fooO Rordorf may be correct in stating that U. 
the early practise, after the initial daily meetings, was for weekly Euchaxists 

held in the evening. But we cannot be certain. Ac. 20: 7 may, or may not, be 

evidence for this, as we have seen. 1 Cor. 11 gives us no clue as to the time 

of meeting. Indeed just how precarious is our knowledge of the period may be 

seen from the fact that when Pliny (X 96) tells Trajan that the Christians 

were in the habit of worshipping before dawn36, this is our first evidence 
for any such practice: whether it was merely local, or whether it was general 

practice we just cannot saY37. 

In nentioning Pliny we have now used all the available evidence for the 

early period. Actually Pliny's letter, valuable and fascinating as it is, 

especially as the first pagan account of Christian practice, casts little light 

on the question of the day of worship: his stato die is correctly;. taken to 

mean Sunday. He mentions 2 meetings - one before dawn, involved worship, and 

commitment / 

34. For example (Clement of Alexandria, Strom. 5: 6), %<Orto, V_if (Clement, Paed. 2: 2), and Dusebius (H. E. 4.23: 12) quotes 
a second century writer Dionysius as referring to kopwL,,,. _av 
writings about Christ. Further examples in Lampe, A Patri Greek- 
English Lexicon, Oxford (1969)s. v. Kqta-c). 

35. For this passage, cf. pp. 3f. 

36. He writes: - essent soliti stato die ante lucem convenire, carmenque Christo 

_quasi 
deo dicere secum invicem, seque sacramento non in scelus aliquid obstringere 

.... Quibus peractis, morem sibi discedendi fuisse, rursusque coeundi ad capien 

cibum.... etc. ' ' 

37. We shall return to this passage again, in the chapter on the Lord's Supper. 
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commitment to Christian living; the other, evening meeting, was for the 

sharing of food, which had been discontinued in obedience to the edict Pliny 

had issued prohibiting meetings. 
38 

As it is difficult to imagine the' 

Christians abandoning the Eucharist we may presume that they held it at 
the morning meeting - the earliest evidence for this, however, is 

not until Justin (Apology 1.67-7 )39. Vhat would be of interest would be to 

know if the edict Pliny mentions had parallels throughout the Empire, or if 

it was only Christians in Bithynia and Pontus who were forced to renounce 
their evening meetings. On this, however, we have no evidence. 

Thus we have completed a survey of those passages which supply evidence 

on the subject of the day of Christian worship - fragmentary and incomplete 

as the evidence is proved to be. Perhaps just a word or two is in order 
here, although properly it could be the subject of a complete investigation, 

on the opposite question: the signs within the TF-P of adherence to the Sabbath 

in spite of the undoubted move away from it. Vt'e know of the influence which 
the controversy with Judaism had on the formulation of many of the Gospel 

pericopae40 , and we can see a similar theme behind the treatment of 'The Jews' 

in the Fourth Gospel. 41 But there are other passages# We mentioned on 

page 3 certain passages in the Pauline letters which bear on this subject. 

In Gal-4: 10 we read 'You keep special days and months and seasons and years. 

You make me feel that all the pains I spent on you may prove to be labour lost. ' 

This passage was written in the heat of the controversy, and can best be in- 

: terpreted ds an exclamation of disappointment that the Galatians were wavering 
42 

over the (retrograde) step of following the Jewish calendrical observances, 

although the alternative (suggested by the UBS text footnote) of an exasperated 

question / 

38. Pliny had been instructed to ban associations and clubs of all sorts as 

these had been the source of political trouble in Bithynia-Pontus prior to his 

arrival. Cf. EPP. X. 33,34 - Nicomedia was not allowed a fire brigade for this 

reason! 
39. So too, Rordorf, 252. 

40. Cf., e. g., F. C. Grant, The Gospels, their origin and growth, 1959P 81ff- 

41- Cf. C. K. Barrett, The Gospel according to St. John, 1955,143- 

42. Prom Gal. 4: 9; 6: 13,16, it seems they had not yet succumbed to the propaganda 

of the intruders. 
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question ('You're not eoin- to keep special days etc. ) has much to 

commend it. The other passage, Col. 2: 16, is addressed to a different 

situation. The Church there was being infiltrated by false teachers ad- 

: vocating a brand of Jewish Gnosticism, to which however the Christians had 

not succumbed, judging from Paul's tone of thanksgivinE Mnich pervades the 

letter. He writes in 2: 16 "Allow no one to take you to task about what you 

eat or drink, or over the observance of festival, new moon or Sabbath. These 

are no more than a shadow of what was to come: the solid reality is Christ's". 

Paul is somewhat more open in Ro. 14: 5, vfhere he allows each individual the 

right to decide upon what he observes and what he does not; but the situation 

there was less controversial. 

Thus we can see some evidence for a retaining of the old ways, but vie 

have no way of knowing how widespread or deep-rooted it was. 

The Time. 

We have in fact dealt with all the evidence on the time of meeting already 
(pp. 6ff. ), Ac. 20: 7 has an evening meeting, and Pliny's letter (X. 96) tells of 

a morning meeting (before dawn) for worship and a (discontinued) evening 

meeting. How typical these were of all Christian gatherings, of course, we 

just do not know43. 

The Place. 

We are given two indications of the places the early Christians met: the 

Jerusalem temple, and private houses. We read of the attendance at the Temple 

in Ac. 2: 46 and in 5: 12 Solomon's Portico is explicitly mentioned. That the 

early community should thus continue the practice of Jesus (Jn. 10: 23)44 is 

readily intelligible, and Haenchen is correct (192, n-7) to maintain that they 

were doing more than merely using the Temple for missionary work. Early 

references (e. g. 2: i 3: 1 etc. ) show that the disciples still retained some 

allegiance to Judaism -h owever merely loutward' this is construed to have been. 

However / 

43. Ac. 28: 24 cannot be regarded as typical. 

44. Solomon's Portico is the only part of the Temple that Jesus is recorded 

as having used. 
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However there appears, again from the very outset and alongside of C) 
this usage, the practice of meeting in houses (1: 13; 2: 46; 5: 42, etc. ). 

That there were more than communal meal meetings is borne out firstly by 

Ac. 12: 12 where the house of MarY45 is used for a prayer-meeting. With the 

grovith of hostilities between Judaism and Christianity, especially in the 

Pauline mission field (cf. Acts )46 the development of these houses into 

places of worship, 'house-churches', Was a. logical development. They are 

certainly well attested in the Pauline cor-ous47. There is one reference 
(Ac. 19: 9) to the use of a lecture-hall in Ephesus, forced upon Paul by the 

hostility of the Jews, but I doubt if this became ýhe centre for Christian 

worship - cf. Haenchen's remark; "The Christians would not have held the 

Lord's Supper in the day-time in the hall of Tyrannu, 4 but in the evening in 

house congregations' (560). 

Thus the picture of the external details of the early Church's worship 

is far from complete: there is much vie would like to know, but cannot. The 

change-over from Sabbath to Lord's Day was not immediate - and even Paul used 

the Synagogue on the Sabbath for missionary work but when it became established 

it seems that the motivating factor was the influence of the Easter event, 

making the first day of the week in a special sense, 'the Lord's Day'. The 

change of place - to include houses - was a logical and, later, necessary 

development. 

45. cf. Haenchen (384, n. 12) on the possible identification of this house 

with that used at the Last Supper. 

46. 'Iffe are not dependent only upon Acts for this: cf - lit . 10: 17 tv T-US 6uv-, ýL, 31. us 
I C! 

oc,, -rý-v and Jn. 16: 2 ufdS cf. Jn. 9: 22; 12: 42. 

Further, Paul's reference, 2 Cor. 11: 24, that he suffered the SýnagoLýuels 

punishment of scourging, supports at least in principle, the Acts account. 

47.1 Cor. 16: 19; Ro. 16: 5; Phile. m. 2; Col. 4: 15. cf. F. V. Pilson, 

J. B. L. LVIII, 1939,105 ff., 'The Significance of the Early House Churches 
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The Service. 

Eecause of the special nature of the TITT YrritinGs we know not to expect 
to be able to find any systematic treatment of the forms of worship which the 

early church developed. Such details as are given always occur incidentally, 

in the passing, either as the background description of another event (in Acts), 

or because one particular aspect of the worship was requiring attention (as, e. g., 

in Paul). It is only from these incidental references that vie are able to learn 

anything at all, - small wonder, therefore, that what we do in fact learn so often 

turns out to be enigmatic or fra&-nentary. Further, the fact that our earliest 

NT writings date from the fifties of the first century, means that vie have no 

contemporary sources to describe the earliest worship. 

The Acts of the Apostles, however, does touch on the earliest days of the 

community, and Jeremias has made an interesting suggestion about the relation 

of the first summary passage to worship. He holds the view that in Ac. 2: 42 

the 'four phrases used here, in pairs and dependent on (devoting 

themselves) describe the sequence of an early church service. ' Thus he holds 

that the early service comprised teaching, (table) fellowship, the breaking of 

bread and prayers. This is an interesting, and if correct, important observation 

for our understanding of early Christian worship, but before vie accept it vie must 

first examine Jeremias' arguments. He bases his interpretation of Ac. 2: 42 

primarily on the word which he says means 'to attend worship 

regularly', as in 1: 14; 2: 46 and 6: 4. Thus the four dependent words or phrases 

can be seen as part of this worship. It is doubtful, however, whether 

: -% io---TL-s , used absolutely, can have this special meaning which Jeremias attrib- 

: utes to it. The word means basically to adhere to, to persist in (so BAG) even 

to persist obstinately in (so LSJ), and the objent adhered to or persisted in is 

usually supplied, as in 2: 46 (-V or in 6: 4 

It can be used of a person, (e. g. Ac. 8: 13; 10: 7 2 

and in the papyri vie have examples of the word used of the attendance at the 

1 avi / 

1. J. Jeremias, The Mcharistic Words of Jes ,A2, London, 1966,119. 

2. These are not however 'the only exceptions' (Jeremias, 119 W) to the 

usage 'attend Worship regularly' - cf. Iaý. 3: 9, Ro. 13: 6. 
Z;, 
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law courts. 
3 Thus we may not automatically assume a context of worship for 

this verb. In Ac. 2: 46 it obviously does not describe one service of worship, 
since reference is made to both Temple and house meetings! 

Vie turn now to the four items mentioned in v-42, to examine the possibility 
that they were the ingredients of the service: - 
i)s, ý. Ljy That teaching couldp and did, take place in the worship service is 

highly probable (against ýaenchen)4, but I doubt if we could say for sure from 

this verse that it was restricted to worship meetings. 
ii) Y'O" VW V to(.. Jeremias wants us to understand by this term '(table) fellowship, 5 

and, hence, that the word is used of the Christian communal meal. But I very 

much doubt that. In the examples Jeremias quotes (120, n. 2) to support his case, 
(Ecclus. 6: 10; Tob. 2: 2 and I Cor. 10: 18,20), all have some reference to the context 

of a meal or eating explicitly made. Here again, (as we found with -%, r 04Y V1 Tir r tx v 
above) Jeremias wants to take the meaning which a word acquires in a given 

context, and apply it to the word used absolutely, without sufficient justification. 

It would be better to translate Vt, -, v,,, 1vkýLhere as 'fellowship' simpliciter, (so BAG), 

which is by far the most common meaning of the word in our literature. Indeed, 

neither BAG nor LSJ even list table fellowship as a possible meaning of the word. 
iii) ", 

( -ra" . Exactly what Luke intended by this phrase is debatable. 

It could be a reference to the Eucharist (so described from the opening action 

of the rite) or it could be a reference to a full meal, 
6 

which in Christian; -circles 

was later to acquire the name Agape; and there is really little to choose between 

these two interpretations, on the face of it. Jeremias has rid us of the 

misconception / 

(P. Hanb - first century A. D.; -r%p ccv,,, Aj-, eto. %/ -r-- . 4-7) "1 
(P. Oxy. 261.12). 

4. Acts, 191. Cf. Jeremias, Eucharistic Wordp, 119 n-3. That teaching took 

place in the Temple - (Ac-4: 18; 5: 21,25,42) does not preclude the possibility that 

teaching also took place within the congregation. Paul mentions it as an element 
in worship in 1 Cor-14: 26. Cf. the chapter on 'Preaching', PP-30ff- 
5. In the sec ond English edition of The Eucharistic Words of JesM, (ET 1966), 120 

Jeremias retracts his earlier opinion, given in the first English edition (DIP 1955), 

87, n-3, that it meant 'contribution' or 'distribution of gifts' along the lines 

of Ac. 6: 1ff. 
6. So Haenchen, Acts, 191, n. 2. 
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misconception that the phrase is a Jewish expression meaning 'to have a meal' 
7 (120 nl), but the phrase seems to be a purely biblical one. It could ouite 

readily be suppbsed to have a liturgical reference in such passages as AC. 20: 7 

and 11, and therefore, by implication, Ac. 2: 42 and 46, but for the appearance 

of the phrase in a patently non-liturgical context in Ac. 27: 35 I.,, lainviright-'s 

thesis that in Ac. 27: 35. also the word has a liturgical meaning, and that, in 

fact, Paul did celebrate the eucharist with the (pa. gan) sailors is scarcely 

convincing. 
8 

Thus Haenchen (191 n. 2) thinks tin itself the phrase simply 

means a meal', and Bultmann9, thinks it istverY doubtfulf that this phrase 

VNIZ: rks / 

7. cf. BAG s. v. v, \ow : 'In our literature only of the breaking of bread ... 
by which the father of the household gave the signal to begin the meal. This 

was the custom of Jesus. ' 

8. G., Yainwright, Eucharist and Eschat212LZ, London, 1971,131- His reasoning 

is : 'Those on board a ship running on the rocks (Ac. 27: 29) were confronted 

by "the last things" : it was a matter of life or death, both physically and, 

for the heathen, spiritually. 11.1ust we exclude the possibility that when 

Paul proposed to them all-Ahat they should take food, telling them that this 

was for their salvation ( ý *f _r, roý T1 r7 tr 0 C%, S 6-C-3-T 

6WýIlvd, %. CS ". It .)... 
he then celebrated the very meal 

which is life to all who will choose life? ' This fails for four reasons: 

i) God had already promised that no life would be lost (vv. 22,24) 

ii) 6L-jý(,, j cL, %, even in bibical contexts, can still retain their 

primary, secular meaning of Isave, 11preserve froln danger' - cf. e. g. Ac. 7: 25 

( erw-, vjp& ) Heb. 11: 7 etc. 

iii) 1 Cor-10: 1 - 13 show us that Paul allowed of no interpretition of the 

eucharist as a 
ýCKC 

ýýd-V. Ov Jkttý-4CLUL$, S 

iv) Regarding the Tertullian reference (205 n. 431), - can vie be sure, in a 

definite context of prayer, _ 
that Tertullian did not mean 'thanksgiving' by 

eucharistia, when he alluded to this passage? 

9. Theology of Lhe TU, I, 144. 
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'was ever a technical designation for the Lord! s Supper'. These, 

of course are statements of opinion, not fact. 

prayers. That these occured in the context of worship we need 

not doubt, and that they" would include specifically Christian prayers (cf. eogol 
the prayers Paul mentions in his letters) would, I think, be obvious enough. 
Haenchen's assertion, accordingly, 'The prayers are above all those offered 
together with the Jewish congregation'(191) seems an arbitrary and unnecessary 
limitation. That Christians shared in the Jewish prayers, Acts readily records 
(Ac. 3: 1) but it also notes specifically Christian prayers within the congregation 
(cf, e. g. Ac-4: 24ff), Jeremias attempts to find further support for his last section 

of-, Ahe service, the prayers, by saying, (E. W. 119) 'That, furthermore, the 

celebration ended with psalms and prayers is to be concluded from Acts 2: 46f, l 

However one may well doubt whether otltvouv-, eý --rý, ýý, / , to which he presumably 

refers, should be given so restricted an interpretation as 'psalms' in this summary 

verse 
10 

. The phrase certainly does not have that narrow meaning when it appears 

again in 3: 8f. It is rather 'associated with the experience of God's helpful 

loving-kindness and saving grace' (Haenchen, 193), and while that does not exclude 

psalms, neither is the meaning exhausted by that translation. Furthert the fact 

that the amplification of 'prayers' in 2: 42 into 'psalms and prayers' (dubiously 

based on 2: 47) wag judged necessary, is surely an indication of the inadequacy of 
Jeremias' argument that in 2: 42 we have a description of the early form of service. 

Thus I hold that Jeremias' conjecture is invalid, and would prefer to follow 

Haenchen's assessment of the summaries - 
'The summaries of Acts attempt to depict the whole of the Christians' way 

of life, hence the activities paired by v-, LL probably represent detached 

and self-contained units. ' (Acts, 191). 

This seems to me to be a preferable way of treating the passage here. Ac. 2: 42ff. 

does contain elements of the early Christian worshipq but we may not assume that 

the whole of the service is there depicted. 

We have already examined another passage which may be held to describe the 

early / 

10. The phrase is a favourite in Luke; cf. Lk. 2: 13,20; 19: 37; 
24: 53D and Ac-3: 8f. 
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early church worshipt Ac. 20: 7ff, the Troas incident. 11 
We have seen that much 

of the inturpretation of these verses must remain doubtful, in particular the 

question of whether the meeting described there was a typical weekly meeting on 

'the first day of the week', or a special gathering to bid Pala farewell. The 

language certainly suggests an informal gathering ( gt-ý týTo , 'he conversed' 
12 

C 
IA 

Ort\Y\6-d-S 'Having spoken' or 'conversed'), and the length of the proceedings was 

probably not normal - although this does not preclude the possibility that it was 

a regular meeting protonged because of the special occasion. Nor is it clear how 
% 13 

we axe to understand Ký,, v tif-tov 
(V-7) - full meal or eucharist only. In fact 

the passage proves to be inconclusive, so far as providing any information on the 

pattern of worship is concerned. 

On another passageg Delling surely throws caution to the wind when he includes 

this statement among the 'cautious inferences' we can make about worship: 'On the 

basis of Ac. 20: 36 we may presume perhaps that the Pauline circle of churches was 

accustomed to the sequence: addressg prayer., 
14 

It is scarcely possible to use 

this verseg so obviously describing a special situation, in, an argument of this 

sort. without doing violence to the context: we do not even know if it was a worship 

meeting! 

By far the most impottant passage for information on the content of early 

Christian worship is 1 Cor-14. This chapter is called forth to deal with the 

over-emphasis of some Corinthian Christians on the gifts of the Spirit, especially 

glossolalia, which while it may be good for the speaker involved (v. 4)t does not 

build up the congregation. It is in his attempt to rectify this situationo and 

put the emphasis where he feels it belongs, that Paul gives us an insight into the 

content of the worship servicegand also into his own understanding of the object of 

worship / 

11. Cf. the chapter on 'The Day, the Place, the Timelfpp. 6ff. 

12. The meaning however could equaaly be 'preached'; cf. BAG, s. v., 1 and 2. 

13. Cf. abovel p. 20ffor this phrase, and the chapter on the Lord's Supper, PP-93f- 

14. G. Delling, Worship in the NTI ET, London, 19629 42. So too, Haenchen, Acts, 

595- 
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worship. Indeed, the lengtýs to which Paul goes to stress the edification of the 

whole congregation as a criterion for expressions of worship is to be seen as an 

indication of how largely the question of charismata loomed at Corinth. Paul did 

not despise such charismata: he himself possessed rlossolalip, (v. 18), but he eval- 

: uated all such gifts of the Spirit in terms of their usefulness in building up 

the congregation. His argument is simple: to be effective glossolalia needs to 

b-e interpreted (vv. 13,27,28); prophecy15 on t1ae other hand is readily intellig- 

: ible. His advice to the Corinthians is laspire above all to excel in those gifts 

which build up the church' (v. 12, cf- v-39)- There is no point in saying something 

which does not contain some of these elements (v. 6): revelation from God 

enlightenment (ývwc-q ), a word of prophecy ), or an element of teaching 

( Paul sums up his argument (vv. 26ff. ), a nd in the passing adds details 

of the various elements which could be contributed, we should note, by any member 

of the congregation ('each of you', v. 26). (There does not seem to have been 

any recognised leadership or ministry at Corinth). Thus we discover the elements 

of the Christian service of worship included hymns (A-Ar, ), teaching rev- 

. elation ecstatic speech ocraLt) accompanied by the interpretation 

of them and prophecy Also included were prayers of thanks- 

: giving and blessing (t2Xq, ý-Tw and to which the congregation responded 

with Amen (v. 16)17. We may note in the passing the extent of what we would call 

'congregational participation' must have been considerable 
16 

,- Paul (vv. 27,29) 

restricts alossolalia and prophecy to a maximum of three items per service. 

Barrett is certainly correct when he remarks (1 Corinthians, (BNTC), 25) - 
'Paul's instructions sugge. 4t that the meetings were sometimes 

tumultuous, even chaotic; they were certainly not dull. ' 

At this point it is necessary to note several limitations to the picture Paul 

gives us. (i). Y'le must first and foremost remember the exceptional character 

of the church at Corinth, - tempestuous, factious, encompassing the spiritually 

enthusiastic / 

15- I. e., 'preachin-I. in our terminology. 

16. For these terms, cf. the chapter on 'Preaching'. 

17. For these, cf. the appropriate chapter. 

18. Women clearly participated, but we cannot say to what extent they did, in 

view of the contradiction between 1 Cor, 9: 5 and 14: 34. 
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enthusiastic and the morally weak, at times in open revolt from Paul, - and we 

must not automatically assume that a matter from the Corinthian correspondence 

necessarily refltcts conditions obtaining in other churches (cf. 1 Cor. 1106). 

This may, for example, be said regarding the level of pneumatic expression in a 

service. 
(11). 1 Corinthians was written early (AD55). Although reference is made to 'the 

word of the cross' (1 Cor. 1: 18) and to the teaching of Jesus (7: 10), and although 
the OT is quoted, there is no explicit reference to the reading of Scripture. 

Obviously the early date precludes the possibility of NT Scripture, but the fact 

that Paul quotes the OT to Gentiles, many of whom had pagan backgrounds, is perhaps 

a sign that the OT was used at Corinth. In any case, we need not expect to find 

every ingredient of later worship mentioned in 1 Corinthians. 
(iii). Then there is the vexed question of whether 1 Corinthians attests a practice 
in the early church of separating 'word' and 'sacrament', to use later terminology. 

1 Cor-11: 17-34 deals with the Lord's Supper, and any reference in that passage to 

20 21 
1 Cor-14 fails to mention the Lord's Supper. Barrett , following Bornkamm 

argues from the use of the same verb, I 
(of the congregation 'gathering, 

for worship) in both places, that 'there is no reason why 11: 17-34 and 14: 1-40 

should not refer to the same gathering. ' Thisq the only reason for the identific- 

: ation, seems tenuous, and the connection of the two passages is by no means inesc- 

: apable. Nor am I convinced by Bornkam's assertion 
22 that LiuvL-(ýL-ALL is a 

terminus technicus: it has a far wider range of meaning, even within the NT, than 

a reference to a meeting for worship (of. BAG, s. v. ). The fact is that the evid* 

: ence here will not allow us to come to a concrete decision. That it was the case 

later 

19. For this passage, and-the relation between 11: 17-34 and 14: 1-40, cf. the 

chapter on 'The Lord's Supper', pp. 101f. 

20.1 Corinthianpq (BNTC)s 324-5. 

21. G. Bornkamm, 'Edification of the Congregation as the Body of Christ', in Early 

Christian Experience, ET, London, 1969,172, n. 2. 

22. Experience, 172, n. 2. 

preaching may only be inferred from (v. 26) 
19 

. while on the other hand, 
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later (AD150) for 'word' and 'sacrament' to be together we shall see when we refer 
to Justin's evidence, but by that time the eucharist had ceased to be a meal (as 

it still was in 1 Cor. 11), and was instead the rite of sharing bread and wine . 
Cullmann 23 

wants to see a uniform rite from the begiming: this is impossible to 

prove, but not, I think, impossible to disprove, - as we shall see by reference to 

Pliny's letter (Epp. X. 96) on the question of the Christians, in which we shall find 

more of value than Cullmann did 24. Thus an inconclusive answer here to the question 

of whether 1 Cor. 11 and 1 Cor. 14 refer to the same service in which word and sacram- 

: ent were combined, does not mean that we have confused an otherwise uncomplicated 

picture. The early church's practice does not appear to have been uniform 
25. 

( iv). However, before we move on to Pliny's letter, there is one other issue to 

be raised as a result of 1 Cor. 14: 21-25- Paul evidently supposed that it was 

reasonably possible that unbelievers 'r, 
-k%zrTaL 9 v. 23) should be present 

26 
at the. worship of the congregation - or rather, should enter it (, ý6-L-MWG-k 

Barrett comments: 
'It is important to note that such persons could find their way into the 

Christian assembly at Corinth. Paul does not say that this always happened, 

but evidently he has no difficulty in conceiving it' (BNTCi 325)- 

He is not posing a hypothetical question, - this can be inferred from the 

grammar / 

23. Early Christian WorshiP-p 30. 

24. Worship, 28, 

25- Cf. Bultmann, Theology of the NT, Iq 145: 'Probably varying customs were in 

practice in different places and times; and there is as little foundation for say- 

: ing that worship by the word and the celebration of the Supper always and every- 

: where took place separately as for saying that the celebration of the Supper was 

always and everywhere "the cause and purpose of all congregating" (Cullmann)'. 

26. If we press this word in exegesisq we would arrive at the understanding that 

unbelievers enteredq or 'strayed into' (Wainwrightj Eucharist and Eschatology, 206 

n-440) the worship, rather than being present from the begining, by invitation. 

But we are in no position to come to such a conclusion. 
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grammar 
27, 

and from the fact that he can say that glossolalia is a sign for un- 

: believers (v. 22). The implications of this for the question of whether anyone 
denied admission to the Lord's Supper belong to that chapter, and are dealt with 
there (of- PP-104 f-)- The fact for us to note at this stage is the possibility 
that unbelievers could find their way into the worship service (as opposed to a 

missionary preaching situation)p and that Paul expected the worship to address 

and challange them (v. 25)- The extent to which these unbelievers might be present 
in the worship is, of course, impossible to ascertain. 

That is the extent of the NT evidence. But we have already noted two pieces 

of information from Pliny and Justin, which document the later practice of the 

church in post-NT times. Pliny's letter (Epp. X. 96) provides information about 
the practices of Christians in Bithynia-Pontus c AD112. Not all details are 

clear 
28 

, but we do gain some interesting information about the practices of the 

Christians in this province of the Empire at this time. In particular, it is 

clear that it had previously been the practice to meet twice presumably on Sun- 

day (that is the most likely meaning of the phrase stato die) the first meeting 
being for a worship service which included a hymn and an exhortation (this being 

the / 

27. V. 23 lklav -'. v C-I. -M- c-, 
JITtka-toL 

4d, v with the aorist subjunctive denotes 'what is expected to occur under certain 

circumstances from a given standpoint in the present, either general or specific' 

- Blass Debrunner, A Grammar of NT Greek, 371.4 - cited BAGp s. v. E;, 4v)l. 

28.1 feel that Pliny's treatment by Cullmann exhibits an inconsistency on Cull- 

: mann's part. Although he talks about 'the very vague description in Pliny's 

letter', yet he finds it sufficiently specific for him to be able (conveniently) 

to affirm that the two services Pliny mentions are quite evidently 'two parts of 

one unified act'. This is to support the thesis (in my view insupportable) that 

there was only one uniform service of word and sacrament from the very begining. 

Of course the services were complementary; but they were also distinct from each 

other, as Pliny clearly shows. 

-27- 



the equivalent perhaps of S, ýAý and 91 Cor-14: 3? 29)1 
and the second meet- 

: ing being for the sharing of food. Following Pliny's edict which banned all 
C 30 meetings of clubs etc., () the latter practice had ceased . That the early 

morning meeting for worship had not ceased may have been the reason why the Christ- 

: ians were br6ught before Pliny in the first place3l. This much is cleart however: 
32 there were two meetings in Bithynia-Pontus prior to Pliny's arrival Cullmann's 

attempt to discredit the evidence on which Pliny's detail rests (cf. Worship, 28, 

n-3) is not valid. He says 'Above all it should be remembered that his sources 

are the reports of lapsed Christians and tortured deaconesses. 1 On the contrary, 
because the deaconesses, who were slaves, could well have been on trial for their 

lives, and because they knew they were innocent of any crimej we may surmise that 

their evidence may be true. And as for the lapsed Christians, what motive could 
they have had for concealing the truth? 33 

Finally / 

29.1 realise this may be too much. The text speaks of seque sacramento non in 

scelus aliquod obstringer ... etc., and goes on to quote a paraenesis similar to 

I Pet-4: 14-6 (a letter sent to that province). If we are to see this as a refer- 

: ence to some kind of teaching, does sacramentg point to the Amen? This is far 

from certain, but does not affect the main argument in any way. 
30. The province had been beset by unrest stemming from organised clubs (c6llegia, 
C E-Td'qx&t) to the extent that Trajan refused Nicomedia a fire-brigade in case of 

trouble from that group (Epp. X-33,34). 

31. It is a matter of debate whether collegia religionis causa were included in 

the ban. Cf. A. N. Sherwin-White, The Letters of Pliny, Oxford, 1966, ad. loci 

32. Bultmann's remark, 'the morning celebrations ... are probably not services of 
the word but baptisms' (Theolo 

P I, 145in. )is surely incorrect, though ingenious. 

Cf. G. R. Beasley Murray, Baptism in the NT, London, 1962,261, n-5- 
33. Even so, we should never have known about an early meeting in the morning but. 

for Pliny's mention of it. As to how long it had been in existence, and whether 

the edict was ever relaxed to allow reversion to the earlier practice of two meet- 

: ings, we do not know. It is interesting to note, moreover the willingness of the 

church to adapt to circumstances brought about by external pressures. 
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Finally, in Justin Martyr's Apology (1.67) the Sunday service of AD150 is 

described. It contains these items: - the memoirs (sic) of the Apostles are read, 

or the writings of the prophets; the president speaks; prayers are said, standing; 
the Eucharist is celebrated, preceded by prayers of thanksgiving, and the congreg- 

: ational response, Amen; the deacons take the elements to members unable to be 

presentq and an offering is given, by those who can afford it, for those in need. 
By this time, of course, we are well on the way to later practice, and the Euchar- 

: ist, for example, had ceased to be a full meal, and was only the rite of the 

bread and the wine. 

If there is one point we may gather from these descriptions, of varying value, 
it is surely the reminder that we may not presuppose any regular pattern of worship. 
Further, we may not even assume that what has been preserved was necessarily norm- 

: ative in the early church. But we have at least been able to isolate the indiv- 

: idual acts which comprised the serviceg and we can now turn to examine them in 

greater detail. 
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Preaching. 

The scope of this paper is to examine the place of what we call preaching 
in the worship of the early church, and as far as possible, indicate the broad 

outline of its content. We must, however, first be certain that this is-a 

legitimate line of enquiry : are we justified in using the term 'preaching' 

at all in the context of the early Christian service of worship? This question 
is forced upon us by one of the basic premises of C. H. Dodd in his 'The Apostolic 

Preaching and its Developments" which has become a standard point for discussion 

of this subject4 Right at the start of this work Dodd writes: 
'The NT writers draw a clear distinction between preaching and teaching' (7), 

- the former involving the proclamation of the Christian message, the kerygm , 
in a missionary situation, while the latter follows on from the kerygm , indeed 

presupposes it, and outlines the ethical (and to some extent the doctrinal) 

implications which the decision of faith evoked by the kerygma, lays upon the 

convert. Put bluntly, this premise says that the early church knew of 'preaching' 

to the unconverted, and 'teaching' to the converted. Certainly, evidence can be 

found to support this schema: e. g. 1COr-15: 2-3 and Gal. 1: 23 obviously refer to 

preaching ( v,, AýoXtko-) in a missionary situation, while, e. g. Ga16: 6,2 Thess. 2: 15, 

and Col. 2: 7 are examples of 'teaching' to the congregation. 

Working from the speeches in Acts and some Ikerygmatic fragments' in the 

Pauline corpus, Dodd has offered the following outline of the kerygma: 

'The prophecies are fulfilled, and the new Age is inaugurated by the 

coming of Christ. 

He was born of the seed of David. 

He died according to the Scriptures, to deliver us out of the present evil 

age, 

He was buried. 

He rose on the third day according to the Scriptures. 

He is exalted at the right hand of God, as Son of God and. 

Lord of quick and dead. 

He will come again as Judge and Saviortr of men. ' 

(Dodd, Preachi , 
Reaction / 

1. New edition, London, 1944. Hereafter cited as 'Dodd, Preaching'. 
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Reaction to this has ranged from agreement, with or without modification of various 

individual items of the kerygm I to an outright rejection of the idea that the 

kerygma was ever a static list of facts. 2 The debate on Dodd's thesis in fact 

falls outwith our present concern, since what missionary preaching as was carried 

out in a worship coritext was carried out in the s; Magogue; and so we can no more 

than touch upon it. In this connectiong we may also remove from our consideration 

such passages as Aq2 and Ac. 17 (the Athens speech) since these speeches did not 

occur in a worship context. - For the purposes of this paperg suffice it to say 

that I accept Doddts outline as suggesting the basic structure of the early mission- 

: ary preaching, but think that we should allow for a greater flexibility and a 

wider contentq to do justice to two facts which bear upon the subject: (a) we 

possess nothing more than the barest outline of a missionary sermon, - the longest 

of the speeches in Acts3 could be delivered in three minutes4, while the data from 

Paul is fragmentary; and (b), the early preaching was not always (or, - not always 

allowed to be) a monologue: 
'The characteristic word of Paul's-missionary preaching in the synagoigue 

is argued. In Damascus, in Thessalonicaq in Athens, in Corinth, in Ephesus 

Paul argued in the synagogue (Ac. 9: 22; 17: 2,17; 18; 4; 19: 8)o 
'5 

If we give these points due emphasis it will become obvious that we are in no 

position to define the extent of the kerygma, or to restrict the kerygm to any 
6 

compositely constructed framework 

Dodd might similarly be charged with a lack of flexibility as regards his 

rigid distinction between preaching and teaching. Even from the point of view of 

vocabulary / 

2. For a good discussion of the reaction, cf. William Baird, 'What is the kerygma, 

a study of 1 Cor-15: 3-8 and Gal. 1: 11-7', inj.., BjL., 76,1957,181ff., and the liter- 

: ature there cited. Cf. C. F. Evans, 'The Kerygmal, in J. T. S., n. s., 7,1956,25ff- 

3. Basic to Dodd's thesis is the acceptance of the historicity of the speeches in 

Acts. Ve cannot treat this here, and in any case, the only speech recorded in a 

worship context (Ac. 20: 17ff. ) does not have any detail for our examination. 

4. So, W. Barclay, in Uostolig History and the Gospel (in honour of F. F. Bruce), 

edd. W. Ward Gasque and R. P. Martin, EIxeter, 1970,165- 

5- W. Baxclay, op. cit., 166. 

6. In fact there is no one passage which exhibits all the kerygma as Dodd defines 

it; cf. R. C. Worleyj Preaching and teaching in the Early Church, Philadelphia, 1967, 

42: 'The outline is DoddIsO not that of the early church. ' 
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vocabulary., we must not assume that the NT only knew tý, jrjyr-L- and .7 It is 

also clear from an examination of the NT usage of these terms that Doddts thesis 

does not meet the flexibility of usage which is apparent. For example, the early 

chapters of Acts, on the historicity of which Dodd depends to a considerable 
degree, show this flexibility. Thus the Ikerygmatic'section 3: 13-26 is followed 

by the remark that 'the chief priests came upon them together with the controller 

of the Temple and the Sadduceesq exasperated at their teaching (-No ) the 

people and proclaiming (-z- K., -rkVXV-) the resurrection from the dead ... ' (4: 1-2). 

Thus what Dodd argues is a case of -, o -vyoc; ýrcv is in fact described as -, - Fk-ýaLqvk-%. 

and -to * Similarly, the Ikerygmatic fragmentAc-5: 30-2 is brought 

forth as a response to a charge that 'you have filled Jerusalem with your teaching., 

and the summary 5: 42 equates Ck ýicwf-Av and cýqýAtýL&Lt , and 
the very least these passages show is that Luke was unaware of any distinction 

8 between these terms (of. Ac. 15: 35; 20: 20; 28:: 30-1) 

On the other hand we may well ask if the NT restricts 'preaching' only to the 

missionary 

7. Thus while V, ýqocctAv occurs in the NT more than fifty times, the noun VvqsyýmL 

used in the sense Dodd requires is much 16ss frequent -1 Cor. 1: 21; 2: 4; 5: 14; Ro. 16: 25 

2 Tim4: 17; Tit. 1: 3 - and the meaning in some of these is even disputed. There are 

also other words used to descrLbe the same activityt in particular 

and the noun the latter appearing around sevehty times in the NT (W. 

Baird in J. B. L. P 76,1957,181ff. ), and for which E. G. Selwyn 

has contended, (in Background of the NT and its eschatologxj edd. D. Daube and W. D. 

Davies, Cambridge, 1956,395)- Other terms also appear, (Ac. 20: 20 ) 

(Ac. 26: 20)9 (Ac. 13: 15, ete. 1 Cor. 2: 1) and (Ac-4: 31, e. g) 
So it is clear that the linguistic usage for 'preaching' is wider than Dodd would 

suggest. This is also true for 'teaching', - as well as we also find 

-L(0,04ývok%v O-V, 0ý 
8. Worley gives more references in Preaching and Teaching in the Earliest Chvký, )j 

30ff., although I doubt if the passages he cites (33) as examples that Paul's 

missionary preaching is described as S, ý, ýciuw (Ac. 11: 26; 18: 11,25; 20: 20) are 

unambiguous: they could all arguably refer to teaching in the context of a congreg- 

: ation. 
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missionary situation, and again it would seem that Dodd has been too rigid in his 

differentiation. Thus for exampleg Paul writes to the Roman Christians (Ro, 1: 15) 

of his leagerness to declare the gospel (e, '. to you in Rome ... Paul 

also uses the expression in 1 Thess. 2: 8 to describe the 

work of initial missionary preaching and the subsequent building upon this foundat- 

: ion# which could have been rendered, in Dodd's thesisq by ý, ý-tcyov Since this 

work continued over a fairly lengthy period of time9t it may be presumed to have 

included work among the new Christians helping to deepen their grasp of the faith 
(cf. 2: 10-12; 4: Iff. ). Another pointer to the fact that 'preaching' was. used to 

describe the work within the congregation are the various references to false 

teachers, in which such work is described as 'proclaiming another Jesus' (. ', Vw/ lvvrooz 

trcck. v 0.2 Cor-11: 4), 'distorting the gospel of Christ' 

-rzý t cxoo I Gal. 1: 7) s and I preaching a gospel at variance with I Paul Is 

(-U L-ýtcvtts., Gal. 1: 0). There are various other references to this act- 

: ivity in 1 Tim. 1: 3; 6; 3v and the people involved are described in the NT as týL, 3Eo - 
(2 Pet. 2: 1), (2 Pet. 2: 1; 1 Jn-40; cf. Ac. 13: 6), even Lýt-UEL 

Cor-11: 13). Now it is an obvious inference that this 'false-preaching' 

or 'false-teaching' was carried out within the Christian congregation; and this is 

an indicationthat preaching and teaching were carried out as a part of the life 

of a congregation, without much difference in meaning. Further, it is clear that 

both of these activities (if we can separate tham in any meaningful way) had a 

place in the worship of the. c. ongregation. This can be seen from 1 Cor-14: 23,26 

where the context is onviously that of a congregation gathered for worshipq and 

from 1 Cor-4: 17 where Paul says that his teaching on the Christian way of life, 

the way of Christ which I follow is taught everywhere 

Exhortation and teaching ý, ýoLcv, oL\, tv- ) figure in the context of worship 

at 1 Tim-4: 13. These passagesýýaxe clear indication that Dodd's distinction is 

an artificial one; the NT usage was much wider and more flexible. That it was 

always / 

9. Certainly longer than the three to four weeks suggested by Ac. 17: 2. Paul was 

in Thessalonica long enough for the Philippians more than once (i. e., 'frequentlylo 

Haenchent Acts, 511) to have sent financial help. Haenchen (loc. cit. ) suggests 

a stay of several months. 
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always so from the beginning, is a not unreasonable conjecture which is at any 

rate not contradicted by the available evidence from Acts ( cf. Ac. 2: 42; 5: 42; 

20: 7ff-, even though these are not unambiguous). Indeed in the light of what we 
know about the earliest activities of the missionary church, could it have been 

otherwise? 

It goes without saying that we are sadly ill-informed about the early ehristian 

missionary enterprises, and that there is much we do not know: one thinks of the 

Hellenists, the'founders of the church at Rome and the activities of those Apostles 

who disappear without trace from the NT records, to name only the obvious blanks 

in our knowledge. Yet even from the inadequate information we do possess, we can 

discern signs of the way preaching and teaching were carried out. We have already 

seen that Paul's stay in Thessalonica was long enough for a period of follow-up 

work to have taken place over and above the initial preaching of the Qospel in a 

missionary situation. Indeed he explicitly refers to such teaching in lThess. 2; 10- 

13, and 4: 1-2, the latter passage introducing a paraenetical section (2-2-12 on 

'doing the will of God'. When he was forced by persecution (2: 14ff) to leave, 

Paul entrusted the new congregation to, we presume, -local leaders (cf lThess. 5: 12ff), 

while he himself kept in touch by letter, and by sending Timothy, (3: 1,6). Whess. 

is important in the present context because it stands in time closer to the 

foundation of the church there, than probably any other NT letter ( so Bornkamm 
10 

and in this letter we see both the missionary preaching (1: 6ff) and the work with 

the congregation side by side, and both activities being carried on by Paul. 

On the mission in Corinth, the Acts account is supported in essentials by 

what we can gather from the tCorinthian correspondencell. At first Paul was 

forced to earn his own living and did so by working in the workshop of Aquila 

and Priscilla, confining his preaching to the synagogue on the Sabb&th (Ac. 18: 3-4). 

Later, probably on receipt of a gift from Macedonia (so Haenchen, (539), reads into 

verse 5a, - cf. 2Cor: 11: 8)p Paul was able to devote his time to full-time preaching. 

His total stay in Corinth was a year and a half, and from the fact that 1 Cor. 

refers only to missionary preaching (e. g. 1: 17ff, 22; 20; 15: 1ff) it would be 

reasonable to suppose that all of this time was devoted to missionary work. This 

would be supported by 1 Cor-3: 6 where Paul says that he planted the seed and Apollos 

watered4- ý-- 
10. G. Bornkamm, ]Eaul, ET, London, 1971,63- 

11. So Barrett, lCorinthians, BNTC* 4. 
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watered it, (hence Apollos did the follow-up work), and by I Cor-4: 15 where he 

claims for himself the status of father in Christ to the congregation, while all 
the others are no more than tutors; (cf. 1 Cor-3: 10 for a similar claim with a diff, 

: erent metaphor: Paul laid the foundation, others built the superstructure). This 

could be construed to mean that Paul engaged in missionary preaching while the 

others 'built up' the newly founded community; - Paul 'preached', they Itaughtlo in 

Dodd's terminology. 

Howeverg the most we can say is that this picture is true in essentials, but 

is not the full picture. For, from the statement in 1 Cor-3: 5 that Paul and 
ýJ% (V N Apollos are both 0, one can infer that Apollos also had a 

share in the evangelising work 
12 

On the other hand, the past tense 6-VXbVAV 

(1 Cor-3: 1) shows that even when he was at Corinth, Paul had expected some advance- 

: ment from the elementary stage - indeed he expected to impart the 'solid food, 

himself: at'ý'v, ; S-v-101,3: 1. That is, Paul had had some share in the 

work of 'building up' himself, only unsuccessfully. We are partly able to infer 

vih6A this 'building up' comprised. Arguing from 1 Cor. 1: 17f. and 2: 1f., Barrett 

defines this 'solid food' which Paul had hoped to impart as follows: 

'It rests on the word of the cross, but is a development of this, 

of such a kind that in it the essential preaching of the cross 

might be missed, or perverted by the unexperienced. Essentially 

it differs in form rather than in content, as meat and milk are both 

food, though essentially different., 13 

Thus this passage hints at the fact that Paul had hoped to develop his 'word 

of the cross' - i. e. his missionary preaching, - and amplify it; i. e. 9 what 

Dodd calls Ikerygmal was to be filled out by Ididachel, and by Paul the missionary 

preacher. In 1 Cor-15 we can see the way in which an element of kerygma may 

very well have been amplified in this contextv from the way Paul develops the 

implications of the doctrine of the Resurrection in debate with an opposing 

viewpoint. As further proof that Paul could be involved in questions that 

were not immediately related to the missionary preaching, we note that part of 

1 Cor. / 

12. Acts knows of missionary work by Apollos, - cf. Ac. 18: 24ff. 

13.1 Corinthians, (BINTC), 81. 
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1 Cor. is involved with answering specific questions pertaining to Christian 

witness in a pagan society, - most obviously at 7: 1ff- However that could be 

argued to be later than the missionary situation, and therefore not strictly 

relevant. But it is clear from 1 Cor. 11: 2, and the mention of 'the traditioA 

I handed on to you', which in fact deals with the question of the covering of 
the head at worship (11: 2 - 15), that Paul was engaged in much more than missionary 
preaching at Corinth. Nor was this merely a local question in Corinth; 11: 6 

makes it clear that Paul's view obtained in other churches also. 
Thus also from 1 Cor. we can see that Dodd's dichotomy between preaching 

and teaching does not hold good: Paul, for all his emphasis on his role as a 

missionary preacher (1 Cor. 1: 17; 9: 16; cf. 2 Cor-10: 15; Ro. 15: 20) was also 

involved in what Dodd would have called 'teaching' although his descriptions of 

his work only talk about 'preaching', (cf. 1 Cor-1: 17; 22; 2: lff. ). Paul 

therefore may be held to have engaged in both of these aspects of the ministry 

of the word, missionary-preaching and congregational-preaching (which is better 

terminology than Doddls), - and so were the other Christians such as Apollos and, 

probably14 Cephas, when they arrived at Corinth. We cannot say for sI ure whether 

the congregation was dependent on such itinerant Christian leaders Xor their 

development, - one would like to hope not! Indeed one can scarcely imagine how 

Paul could have tolerated such a state of affairs. Yet there is little evidence 

that there was a leader in the congregation who would be responsible for the 

continuance of the ministry of the word. Paul certainly has no one to appeal 

to for help in:. controlling the factions, unless lCor. 16: 15 points to Stephanas 

and his family15, who because of their association with Paul (1 Cor. 1: 16) may not 

have 

14. Barrett, 1 Corinthians, 3 regards it as 'probable, but not quite certain' that 

Peter worked in Corinth; cf. 44- 

15. Barrett thinks that, while not appointed by Paul, or the church, Stephanas 

and family may have seen the need to minister to the saints and 'in a spirit not 

of self-assertion but of service and humility, they appointed themselves'. 

Paul asks that such 'natural leaders' be recognised. (BNTC, 394). 
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have carried weight with the various factions. 

Local leadership, however, is attested in the NT, e. g. at Philippi (Phil. 1: 1), 

- although we cannot be sure how early in the missionary situation such 'appointments' 

-would have been made, or what scope, or function these leaders had. It is 

probable that the reference to Archippus in C01-4: 17 refers to his position of 
leadership. Also the fact that Philippi was able to provide a fellow-worker 

for Paul (Epaphroditus, Phil. 2: 25) points to the possibility of recent converts 
becoming engaged in missionary work, as is also attested by the founding of the 

church at Colossae (cf. Col-1: 7; 4: 12) by Epaphras, whom Paul describes as c-ovS'cwý., S 
C 1ý, -v (1: 7). Further the. lists of names of the Christians who send greetings 

with Paul's letters (cf. end of Romans, Ephesians, Colossians) and in the case of 

Philippians the unnamed ones, provides a further pointer to the fact that there 

was much unrecorded Christian activity accompanying and complementing the missionary 

work of Paul. In this the initial work of mission was consolidated and amplified, 

and helps us to accept the hypothesis that the follow up work was carried out in 

the local congregation, as inherently probable. It is to the people involved in 

this work that the ministry of the word was entrusted. It is surely not an 

unreasonable assumption that this was also the pattern in those places in Acts. 

for which Luke gives little information beyond the fact that the Gospel was preached 
there. 

In addition to the work of the local leaders of the congregations, we may note 

the existence of a group of people called 'teachers' and 'prophets. ' in the early 

church. There were teachers, for example, in the local congregation at Antioch 
(Ac. 13: 1) and we find references to teachers in Ro. 12: 6f.; l Cor. 12: 8f.; Eph. 4: 11; 

Jas-3: 1, and, presumably also at 1 Thess-5: 12(-,, -ý C). Vie have C5ýV-ro"5 U t-O. S 
no information as to who comprised these groups, or the extent of this prevalence - 
thus we do not know whether there was a teacher in every congregation, or whether 

they were itinerant. It is perhaps natural, in view of the early missionary 

situation as outlined above, to expect these teachers to be itinerant, sharing in 

the work of evangelism (and Paul's references to his fellow-workers (e. 9-Col-4: 7ff; 

Phil-4: 21 / 
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Phil-4: 21; cf. Eph. 6: 21) may refer to men whose function included teaching, even 

if they are not explicitly called In which case their function 

would be to supplement and amplify the missionary preaching, 
16 

Yet we must beware of assuming without adequate foundation that an 'office' 

of teaching existed in the early church. was one of the elements which 

an individual might contribute to the worship at Corinth 0 Cor-14: 26)9 and 

although this is the only place in the NT where such a reference exists, it is not 

an unreasonable conjecture that this situation obtained elsewhere also: 'teaching' 

was a part of worship, even if there were more restricted types of teaching, 

such as catechetical instruction which would seem to be attested in Heb. 6: 1, (cf. 

Gal. 6: 6 where a form of payment was involved). The vexed question of whether 

catechetical instruction took place before or after baptism, admits of no solut- 

: ion from the NT evidence. The fact that (plural) forms the content 

of the elementary instruction might tend to suggest that before baptism the sign- 

: ificance of Christian baptism over against other baptismal rites, was made clear. 

However, the Acts narrative at several places allows no time for instruction 

prior to baptism (cf. e. g., Ac. 2: 38,41; 8: 36f.; 16: 33f-)- According to Heb-5: 12 

all Christians ought to be teachers, and this would best accord with the picture 

in 1 Cor-14: 26 of any individual offering during worship. However there is 

much that is not clear: for instance, is there any significance behind Paul's dis- 

: tinction in Ro. 12: 8 between teaching and exhortation (S, L-rK,,. and -a. (ptv. -tV-Xv 
)? 17 

Or is / 

16. Cf. W. Barclay, art. cit., 169 for a discussion of the conjecture of F. H. Chase 

that John Mark's function as (Ac. 13: 5) was the equivalent of the 

synagogue's ýazzan; i. e., he was a teacher. On this question generally, cf. 

most recently, E. Earle Ellis, 'Paul and his co-workers' in 11. T. S. 17, (1970-1), 

437ff- 
17. Cf. 3arrett, BNTC, 238: 'Each means a communication, effected in different 

ways, of the truth of the Gospel to the hearer; in the one it is explained, in 

the other applied. Yet it could never be explained without application, or 

applied without explanation. ' 
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Or is the distinction in Eph-4: 11 between evangelists on the one handq and pastors 

and teachers on the other, due merely to the later circumstances lying behind that 

letter, (even if Pauline, Ephesians does not reflect an early missionary situation)p 
18 

or was this distinction present from the beginning? We simply cannot say. 
Similarly with prophets, - they are mentioned at 1 Cor. 12: 8, Eph. 2: 20; 3: 5; 

4: 1; Rev. 18: 20; Ac. 11: 27; 21: 9. From the references given here we can gather 
that the prophets engaged in ecstatic speech, but, and this is in contrast to 

glossolalia, it was not unintelligible speech. At times the prophet foretold 

the future (Ac. 11: 27; 21: 11ff.; - of. Paufs journey to Jerusalem in obedience 
to a prophecy, Gal. 2: 2), while at other times it took the form of impassioned 

preaching - of. 1 Cor-14: 24-5, aimed at 'building up the church' 0 Cor-14: 27)- 

The picture is further confused by the fact that according to Did. 11: 10-11 the 

prophets taught! It is not possible to resolve the confusing evidence on this 

question. 
Thus far we have attempted to elicit from the fragmentary evidence of the 'NT, 

th e place of preaching in the early church, and despite the confusion it has 

become clear that Dodd's dichotomy between preaching and teaching does not hold 

good. That there was a kerygma in the missionary situation, as Dodd would have 

us see, is probably correct, only it was probably wider in content and more flexible 

than Dodd would allow, and it is very easily merged into what Dodd called teaching', 

(only I would prefer to call it a form of preaching also), which filled out the 

kerygmatic preaching, within a worship context. We now turn to examine its content. 
Almost from the very beginning, we may say, Dodd's outline of the kerygma 

would be inadequate. Preaching in Jerusalem, the earliest missionaries could 

perhaps presuppose a certain amount of knowledge about who Jesus wast what he did, 

etc., but in view of the number of Jewish pilgrims in the city at the', time of 
Pentecost, many from far afield, (Ac. 2: 9f. ) one assumes they did not take too 

much for granted. Thiuý, from very early--'.. in the mission, an4 certainly, increasingly 

as the mission moved outwards from Jerusalem, the early missionary preaching 

must have contained more allusions to the life and ministry of Jesus. Michael 

Green / 

18. Both Philip (Ac. 21: 8) and Timothy (2 Tim-4: 5) are described as 
Yet neither in Ro. 12: 6f. nor in 1 Cor. 12: 8f. does Paul r efer to that term. 
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Green has expressed it thus: 

'As soon as the disciples passed beyond the areas of Galilee and Jerusalem 

where Jesus was well known, they must inevitably have had to answer the 

question "Who is your Jesus? What was he like? What has he done? " 

It would have been absolutely impossible to preach the Gospel effectively 

without including an answer to these very legitimate questions. The answer 

must surely have included material remarkably similar to the pericopae of 
the Gospels. 119 

The remark about the pericopae of the Gospels springs from one of the assured 

results of form-criticism of the Gospels, namely that the individual pericopae 

of the Gospel tradition were preserved in the form in which we now have them 

because they were used in the preaching-of the early church. 
20 

We can also 

see traces of this in the NT letters. Most obvious are those instances where 

Paul quotes from the teaching of Jesus, - lCor-7: 10; (cf-7: 12) (on divorce) 9: 14 

(on payment of preachers) and 11: 23 (on the Lord's Supper); cf. 1 Thess-4: 15; 

Ac. 20: 35 (the latter reference. being to a saying of Jesus otherwise unknown). 

These are the most obvious of the references to the teaching of Jesus, but various 

scholars have attempted to trace, behind other NT references, echoes or reminiscences 

of the ýeaching of Jesus. Thus, for example W. D. Davies gives a list of passages 

which support his contention that 'Paul interweaves words of Jesus almost 

"unconsciouslyll, as it were, into his exhortations, which suggests that these 

words were bone of his bone. ' 21 C. F. D. Moule has suggested other examples, where 

allusions / 

19. Michael Green, Evangelism in the Early Church, London 1971,293, n. 128. He 

cites a forthcoming book, The Primitive Preaching and Jesus of Nazar by 

Graham Stanton. 

20. The classic texts of the form-critical method are: IA. Dibelius, From Tradition 

to Gospe , ET, London, 1934; R. Bultmann, History of the Synoptic Tradition, 

ET, Oxford, 1963. 

21. W. D. Davies, 'The Moral Teaching of the Early Church', in The Use of the OT in the 

NT etc., ed. J. 1-I. Efird, Durham, N. C., 1972,310ff. He cites these passages: Ro. 12: 14 

(cf, Mt-5: 34), Ro. 12: 17 (Lit-5: 39ff. ), Ro. 13: 7 (Aft. 22: 15-22), Ro. 14: 13 (Mt-18: 7), Ro. 

14: 14 (mt-15: 11), 1 Thess-5: 2 (Mt. 24: 43-4), lThess-5: 13 (Ilk. 9: 50) 1 Thess-5: 15 (Mt-5: 

39-47). 
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allusions to parables may be detected. 22 
We may also mention those references 

which in a less direct way presuppose a knowledge of the character of Jesus - 
e. g. 2 Cor. 8: 8-9; 10: 1; Phil. 2; 5-11- All these factors point to a wider knowledge 

of the facts of Jesus life and ministry than the bare kerygmatic outline would 

suggest. A similar conclusion follows from the (admittedly later) references 
to Pontius Pilate (Ac 

-3: 13; 13: 28; 1 Tim. 6: 13) and John the Baptist (Ac. 10: 37; 

13: 23-5). Further, Paul's bald statement (1 Cor. 11: 23) about1the night of the 

arrest', according to Bu I ltmann, 23 'permits us to recognise that the telling of 
the passion story was clothed with some details, for does that expression not 
imply that the reader was orientated about the events of that nightV Indeed, 

it is surely obvious that the Gentile mission could not have succeeded without the 

inclusion of concrete details of the life and ministry of Jesus alongside the 

skeletal outline of the kerygma. This point is supported by Bultmann, who remarksý4 
'It is self-evident that the preaching which proclaimed the Risen Lord, 

had also to speak in some way of the earthly Jesus and his death'. 

That, however is not all, for as long as the missionary work was confined to 

Judaism, the preacher's task was mainly concerned with the Messiahship of Jesus 

as the fulfilment of God's promises in the'OT. But once the mission moved out 
into Gentile territory, the background to the Christian preaching, and espkcially 
the doctrine of the one God, could no longer be presupposed. Granted, the 

way was at times prepared for them by the proselytising mission of the Hellenistic 

synagogue, with the resulting groups of 'God-fearers', but the expulsion of the 

Christian missionaries from the synagogues brought them into contact with a 

Gentile world for which the existence of only one God was not necessarily an 

accepted fact. This can be seen from the references to paganism in such passages 

as: 1 Thess. 1: 9; 1 Cor. 12: 2; Gal-4: 8; Heb. 6: 1; cf. 1 Pet. 1: 21. In 1 Thess-4: 5, 

and Eph-4: 18 the ethical implications of this belief in one God are touched upon. 

Mention of ethics brings us to the subject of the end result of the preaching 

and the expression of faith which it brought about, - namely the summons to repent; 

and traces of what the repentance involved are to be found in the NT. One 

must / 

22. In Birth of the New Testament, London, 1962,144ff. Thus, 1 Cor-7: 35 has echoes 

of Lk. 10: 39f.; 2 Cor. 9: 10 & Col. 1: 6,10 has echoes of the Parable of the Sower. 

In 1 Thess-5: 21 Moule detects a reference to a parable only preserved in Clement 

of Alexandria (strom. 1.28.177) and BAýiil (Hom. 12.6). 

23. Theology of the NT, 1,83. 

24. nLe2-1-=., 1,82. 



must avoid the danger of assuming that the ethical implications were secondary to 

the content of preaching; - in fact the opposite is true. In the Pauline corpus 
there is a very close connection between kerygmatic statement (or doctrinal 

statement) and ethics. This has been brought out most conveniently by D. E. H. 
25 Whiteley in his Theology of St. Paul , when he notes that every element in the 

kerygma, as defined by C. H. Dodd, issues in an ethical appeal. Thus, paraphrasing 
Whiteley's points, - 
i) the fulfilment of Scripture (1 Cor. 10: 11) is used to show that the Corinthians 

are those upon whom 'the fulfilment of the ages has come', and this leads into 

an appeal to consider each other's interests in the matter of food offered in 

sacrifice. 
ii) the coming of the Messiah is cited in Phil. 2: 5-11 in order to encourage a 
Christ-like humility in dealings with one another. 
iii) the Crucifixion is alluded to in Ro. 14: 15: 'Do not by your eating bring 

disaster upon a man for whom Christ died. ' 

iv) the burial of Jesus is referred to in Ro. 6: 4 in the context of the discussion 

on baptism, with the appeal to 'walk in newness of life'. 

v) the Resurrection and the Heavenly Session - in Col-3: 1-2 - leads to an appeal 
to 'aspire to the realm above', and the ethical exhortations of Col-3: 5ff. 

vi) 
26 the Exaltation: Phil. 2: 5-11 includes a reference to the Exaltation of Jesust 

(v. 9), and it is from this that the appeal to 'work out your own salvation' (v. 12) 

and the subsequent ethical admonition is deduced. 

vii) the Judgement: in 2 Cor-5: 10 the appeal is based on the fact that at the 

Judgement, 'Each of us must -receive what is due to him for his conduct in the 

body, good or bad'. 

Indeedq as Whiteley has rightly maintainedv Tany of Paul's fundamental utterances, 

essential / 

25. Oxford, 1970,205ff- 
26. At this point Whiteley includes the Sending of the Spirit, - for which cf. 

Gal-5: 25, 'if the Spirit is the source of our life, let the Spirit also direct 

our course' - but, in fact, this does not figure in Dodd's basic outline 
(Preaching, 17). 
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essential pillars of Christian theology, are occasioned by the need to drive 

home some ethical point. 1(204) Thus the close interconnection between theology 

and ethics, or proclamation and ethics, nay be seen. It is because of what God 

has done in Christ that the new way of life is possible, and this new life is 

held out as the logical inference of the proclamation of the gospel, as both 

gracious possibility and demand. Indeed Conzelmann 
27 has pointed out that 

in Romans, Galatians, Colossians and Ephesians, the dogmatic section (the promise 

of salvation) is followed by the paraenesis, the ethical appeal. Thus, for 

instance, the doctrinal section of Romans (Ro. 1-11) passes over the paraenesis 

with 12: 1 : the indicative of the Gospel precedes the 

imperative of ethical demand, but the two are inter-related. This fact may also 
be observed from the way in which teaching from contemporary ethical instruction 

was pressed into Christian service: for example there are frequent parallels to 

the catalogues of virtues and vices (exemplified in ITT by Gal-5: 19ff-) and to the 

'haustafeln' (tables of household ethics) (cf. Eph-5: 22-6: 9) in both Greek 
28 

and 
Hebrew 29 

ethical teaching. On these, Conzelmann conments (Outline, 92) - 
'The catalogues are not an expression of the personal views of individual 

writers, either. Of course, they correspond to the moral views of these 

writers, but they are not constructed by them, but simply taken over. There 

is a certain stereotyped basic material. There is no particular 'Christian' 

significance in the individual concepts. No new morality is developed 

here.. .. *I 
Novi while this is true, one may well complain that it does not go far enough. 

What is sigýiificant in these codes borrowed from other sources is the new 
dimension brought to these codes by the fact of Christ, and his work: they assume 

new proportions by being included with the Christ-event. Thus the catalogue 

of vices at Gal-5: 19ff- culminates in the warning that 'those who behave in 

such a way will never inherit the Kingdom of Godl(v. 21) while the catalogue of 

virtues/ 

27- Conzelmann, Outline, 88-9. 

28. For the Hellbnistic background, cf. Conzelmann, Outline, 91, n. 2 and literature 

there cited. 
29. cf. U. D. Davies, 'Moral teaching in the early Church' 310ff-, and literature. 
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viftues (vv. 22ff 0) is described as 'The haxvest of the Spirit', found only in 

such as 'belong to Jesus Christ'. (v. 24) Similarly with the haustafeln, if 

we take Eph-5: 22ff. as an example, we notice the prefatory remark 'be subject 
to one another out of reverence for Christ' (v. 21). Christ's attitude to the 

Church is the pattern for the reciprocal - ethic which is to direct the husband- 

wife relationship (5: 25-9) and a verse from the OT lends extra force to the 

appeal. Scripture again supports the injuction that children obey their parents 
(6: 112) while parents are reminded of their Christian obligation to their children 
(6: 4). The pattern of their service to Christ is to colour slaves' attitudes 

to their masters (6: 5ff. ) while masters are reminded of their master (6: 9). 

These two-exampleso Gal-5, and Eph-5-6 are here cited by way of example, and 

what we have found here applies to other examples of this genre. Even When they 

borrowed from contemporary ethical codes, the early Christians re-cast these codes 

in a Christian mould, and the indicative of the Gospel was made the ground of 
the imperative. Thus again we may see the close inter-connection of Gospel and 

ethic. It was surely material such as that which Paul would have included in 

his preaching to the Christian congregations at Corinth (lCor. 4: 17), Galatia (Gal. 

5: 21) and Thessalonica (Whess. 202), - indeed lThess. 4: 1-2, which leads into 

4: 3ff., the ethical realisation of the will of God, shows that this is the case. 

One further point, and this is on the question of catechetical instruction 

which we have already mentioned. We have seen that it is not possible to decide 

whether a new convert underwent this'instruction prior to baptism. The 

question of the content of this 'teaching' which probably was not part of the 

worship of the congregation, now arises. Obviously the details of the life 

and ministry of Jesus and the ethics of the Christian congregation would be 

included, although they also formed part of the worship. Heb. 6: lff. shows that 

som+lementary doctrinal instruction would be involved. From the work of 

J. Jeremias, 
30 it may be reasonably concluded that prayer was also a subject 

for this instruction. Thus, after comparing the context of the Lord's Prayer 

in Matthew and Luke, Jeremias comments 

'The Matthaean / 

30. J. Jeremias 'The Lord's Prayer in the light of recent research, ' in The Prgyers 

of Jesus, ET London, 1967, ppS2ff. 
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'The Matthaean catechism on prayer is addressed to people who have learned 

Ao Pray in childhood, but whose prayer stands in danger of becomming a 

routine. The Lucan catechism on prayer, on the other hand is addressed 
to people who must for the first time learn to pray and whose courage to 

pray must be roused. It is clear that Matthew is transmitting to us 
instruction on prayer directed at Jewish-Christians, Luke at Gentile-Christians. 

About AD75 therefore, the Lord's Prayer was a fixed element in instructions 

on prayer in all Christendom, in the Jewish-Christian as well as the Gentile- 

Christian church. ' 

Thus prayer was a subject treated in catechetical instruction, although we cannot 

say when this was first introduced. It prompts the question, Is Paul's reference 

in lCor. 11: 23 to 'the tradition which I handed on to you' (about the Lord's Supper) 

an indication that it also had a place in catechetical instruction?, - Heb. 6 

certainly shows that baptism figured in the context, and the conjecture is not 

impossible. However we can only briefly touch on this subject which is only 

indirectly concerned with the worship of the congregation. It is also possible 

that ca-h--chetical instruction was carried on outwith a worship context altogether$ 

- just as the synagogue could be used during the week for instruction, - for which 

cf. Ac. 17: 11. 

Thus an examination of the place of preaching and teaching within the worship 

of the early church points to a situation which was more flexible than Dodd's 

rigid differentiation would allow. There was kerygma, - although the early church 

might not recognise the terminology of present day theology - and while Dodd's 

outline is valuable, it is only a barest outline, and need not be regarded as 

normative for all preaching. Surely we are justified in holding that there was 

a greater flexibility, and a greater inter-play between what Dodd called 'preaching' 

and 'teaching', both within the missionary context (where the kerygma would have 

been meaningless without amplification) and within the context of congregational 

worship (where kerygma was related to ethical paraemesist as well as being subject 

to amplification in its own right). 
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Appendix. 

The Creed. 

One of the distinctive features of early Christianity was, obviously enough, 
its belief that God had been acting in an unique way in Jesus of Nazareth, in his 
life, ministry, his death and resurrection. These beliefs gave the Christian 

community its distinctiveness, and to. a large extent determined its life: they 

underlay the preaching of the church and provided the impulse for the missionary 
work. Thus while there may well have been a wider variety in the content of the 

preaching than we can now recover, it is obvious that there were some items of 
belief which were generally accepted aB basically essential. Thus in Galatians 
Paul can remind his readers of the gospel which he preached to them, and to which 
there were no alternatives (Gal. 1: 6-12). In 1 Cor. 15: 3 he reminds the Corinthians 

of 'the gospel that I preached to yoult and lists certain points of the story of 
Jesusp while in Romans he begins by defining the gospel which he has been called 
to serve (Ro. l: lff. ). These are some of the pointers to the fact that the life and 
preaching of the early church was based upon certain items of belief. I 

It is highly likely that these beliefs would come into prominence at certain 
moments in the church's lifeg especially when a man had responded to the preaching 
and wished to enter the community. Thus the most obvious occasion for the state- 
: ment of belief would be baptism (of. Ac. 16: 31, e, g. ) when the new convert could 
declare his new found faith. The Western text at Ac. 8: 37 shows a later example of 
this type of declaration of belief. 2 The evidence of the NT Letters suggests that 
the earliest Christian confession was 'Jesus is Lordt (1 Cor. 12: 3; Ro. 10: 9), and 

while there is no pointer to the context in which this might have been affirmed in 

1 Cor. 12 / 

1. There are other, similar blocks of traditional belief in the NT: of. e. g., 
Ro. 8: 34; 2Tim. 2: 8; 1 Pet-3: 18ff- Cf, J. N. D. Kelly, FArly Christian Creeds, Ord. edn. ) 

London, 1972f 16ff. 

2. 'Jesus is the Son of God' is 'confessed' at 1 Jn-4: 15- 
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1 Cor. 123, the assumption is probable that the Ro. 10: 9 passage points to a baptismal 

confession4, for that is the most obvious context for the combination of belief in 

Jesus and the assurance of being saved. However, our total lack of knowledge as 
to the way baptism was administered in the early church - even its relation to the 

regular service of worship is obscure - prevents our drawing any conclusions from 

this conjecture which would inform us as to the possible use of credal statements 
5 in the worship service. 

This lack of precision is apparent in other aspects of the problem of credal 

statements in the NT. Thus attention has frequently been drawn to the formula- 

like statements which occur in the NT letters, such as 'the God and Father of our 

Lord Jesus Christ' (Ro. 15: 6; 2 Cor-1: 3; 11: 13; Eph. 1: 3; 1 Pet-1: 3) by which the 

belief in God which the church shared with Judaism is brought within a Christian 

framework. Similarly, the item of faith that God raised Jesus from the-. dead 

became a stereotyped expression (cf. Ro. 4: 24; 8: 11; 2 Cor-4: 14; Gal. 1: 19 etc. ). 

In various other places phrases which have some appearance of being a formula, - or 

are on the way to becoming such - may be noted, with varying degrees of ce: btainty 
69 

but / 

3- Cullmann thinks (Early Christian Confessions, LT, London, 1949,27ff. ) that 

(and hence, -oer contra, v,, 3,, tS ltjco,. ýS ) arose in a context of 

persecution, on the analogy of Pliny's maledicere Christum (Epp. X. 96). This fails 

because it reads later conditions into NT times without any justification - cf. 

C. K. Barrett, 1 Corinthlans, 279, for discussion. His statement best mirrors the 

state of our knowledge: 'It is not easy to conceive the circumstances in which one 

might cry out, Jesus is anathema, and be in danger of supposing that he was 

inspired by the Holy Spirit. ' 

4- So C. K. Barrett, Romansq 200, and many others. Cf. the chapter on 'Baptism', 

P-143 and n. 110. 

5. Cf. the chapter on 1Baptism1q pp-143f- 
6. Words such as (cf. 1 Jn-5: 5) and o"roý, z, \riv (1 Jn-4: 15; of. RO-10: 9) 
are taken as clues to confessional material. The noun orAoytf, is frequent in 

Hebrews (30; 4: 14; 10: 23, cf. 1 Tim. 6: 2) in the meaning 'body of belief'. 
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but again, we are in no position to trace any indication of their setting in the 

early worship. The most that may be said - or rather presumed - is that they 

show us the way in which points of faith could become stereotyped at a reasonably 

early date, and so provide the basis out of which 'creeds' as we know them were 

subsequently to develop. But that is. -a process of growth which was not completed 

until very much later in the history of the church. 

On the question of creeds in the worsjýip of the early church we can do no more 

than quote with approval the words of J. N. D. Kelly - 
'It cannot be too often repeated thatv in the proper sense of the terms, no 

creed, confession or formula of faith can be discovered in the NT, with the 

possib I le exception of such curt slogans as Kurios Iesous., 7 

7- J. N. D. Kellyp_Early Christian Creedsq 23- 
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The Scriptures. 

The place of the Scriptures, - i. e. the OT 
1 

primarily -, in the early church 

and the purposes for which they were used has been the subject of much interest 

and study 
2 

and the investigation is an on-going one3. JAost of the debate, however, 

centres on matters which are outwith the scope of this work, and we shall restrict 

our investigation to an examination of the place of the reading of Scripture with- 

: in the worship service of the early church. It is a subject for which the evid- 

: ence is scant. 

That the OT was read in the worship of the synagogue in Jesus' day the NT read- 

: ily attests, - cf. Lk-4: 16, cf. for later Ac. 13: 14ff.; 15: 21, etc., 2 Cor-3: 14. 

This practice was well known to the early Christians, not only because many of them 

had been Jews prior to their conversion, but also because even in the field of the 

Gentile mission the initial approach was regularly made through the synagogue (eg., 

in Ac. 13: 14 and 17: 2f., the picture is given of Paul preaching in the synagogue 

after the reading of the Law and the Prophets). Thus even Gentile converts would 
be acquainted with the reading of Scripture from their association with the synag- 

: ogue as ceý, cDqAt_v., -r, ý, ctv . Further, it is obvious that from an early date the 

OT was used as 'the substructure of NT theology' (Dodd )4 
0 not merely for the purpose 

of / 

1. The term 'the OTI, as far as the first century situation goes, is an anachronism, 

and is used here merely for convenience. It is clear that the limits of the OT 

canon had not yet been finally determined: there was an established body of writing, 
'the Law'(our Pentateuch) and 'the Prophets' were probably well defined also, but 

while certain of 'the Writings''were accepted, e. g., the Psalms, the final selection 

and authorisation had still to be made. Thus in the NT Paul quotest e. g., from the 

Apocalypse of Elijah (according to Origen) as if it were Scripture in 1 Cor. 2: 9. 

2. C. H. Dodd, According to the ScriptureQ, London, 1952; Barnabas Lindaxs, HT-AD-Ql- 

: ogetic, London, 1961, - both standard works on this subject. 
3. Most recently, C. K. Barrett, 'The Interpretation of the OT in the New, in The 

Cambridge History of the Bible, I, Cambridge, 1970,377ff.; D. 1loody Smith, Jr., 'The 

Use of the OT in the New, in The Use of the OT in the New and other Essays, (in 

honour of W. F. Stinespring), Durham, N. C., 1972,3ff, and the literature cited there. 

Also Hugh Anderson, 'The OT in Mark's Gospef, in the same volume, 280ff. 

4. The quotation forms the subtitle of According to the Scriptures. 
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of missionary apologetic (so Lindars), although that was an important stimulus to 

OT research, but also as a means of clarifying the church's understanding of her 

Lord and of herself. The very fact of belief in Jesus, the Crucified and Risen 

Lord, as 1.1essiah presupposed a judgement on Jewish Messianic expectancy, a judge- 

: ment which required to be worked out scripturally in the believers' understanding 

before any missionary preaching could be undertaken. This is precisely what Luke 

depicts as the post-Easter experience of the disciples: the Scriptures were 'opened' 

Lk. 24: 32). Thus what Dodd posits as happening as a result of the 

kerygma may in fact be allowed also for the prior stage, the post-Easter faith: 

'The church was committed by the very terms of its kerygma to a formidable 

task of biblical research, primarily for the purpose of clarifying its own 

understanding of the momentous events out of which it had emerged, and also 

for the purpose of making its Gospel intelligible to the outside public., 
5 

The earliest evidence for the existence of such research occurs where Paul refers 

to its findings. Paul's testimony (1 Cor. 15: lff. ) that the gospel he preached in 

Corinth (c. AD 50) contained the statement that Christ died Ko--r,. L -S It-4vS , accord- 

: ing to the Scriptures, points to an early research activity which had already pro- 

: duced such 'standard' findings; and while 1 Cor. 15 is the earliest reference to 

this activity now extant, the conjecture that the early community had engaged in 

this research from the first has much to commend it, - and indeed is supported by 

the pictures in Acts 
6 (cf. Ac. 2: 16, - even earlier, 1: 16! ). ViTe have, however, no 

indication of how this research was conducted, or by whom. Macdonald7, arguing 

from the scarcity of books 8 
except among the richo suggested that we should therefore 

assume / 

5. Dodd, Scriptures, 14. 
6. Presumably the'scriptural interpretation of Pentecost in terms of Joel 2: 28ff. 

came not during Peter's speech, but later! Nevertheless, both Ac. 2: 16 and 1: 16 

provideexamples of the use of the OT to clarify understanding of experiences in the 

life of the church, for the purposes of self-understanding. 
7. Christian Worship in the Primitive Church, 81f. 

8. Cf. C. H. Roberts, 'Books in the Graeco-Roman world and in the NTI, in C. H. B., T, 

67ff. Roberts allows for a greater currency of books than Macdonald, and 2 Tim-3: 15 

suggests some private instruction in the Scriptures, probably at home, for which 

some book viould be necessary, presumably. 
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assume that the acquaintance with the OT in its relation to Christianity must have 

been derived froia worship. This is a conjecture which is impossible to evaluate 

except to say that it may be true up to a point: we also know that the synagogue 

was used during the week as a school in which instruction in the Torah was given 

and at Ac. 17: 11 we see how Paul could use this daily instruction for Christian miss- 

: ionary purposesp using, presumably, the synagogue copies of the OT. It is not 

impossible that a similar system obtained in places among the early community (cf. 

the 'daily' of Ac. 2: 46). Be that as it may, one obvious way of disseminating a 

Christian understanding of the OT would be through the meetings for worshipp and 

we do know. that the OT was read at worship (1 Tim-4: 13, cf. below for this text). 

On the question of books, 2 Tim-4: 13 refers to Paul's 
10 

books and parchments which 
he had left behind at Troas. We do not know enough about the backgrouna to be 

able to infer much about this verse, - e. g., whether the books (did they include 
11 Scripture? ) were deliberately left at Troas (for copying? ) We would have 

expected Paul, as a former Pharisee, to have possessed some copy of at least part 

of the OT, but the extent to which the early Christians in general did so is not 
determinable, - and this hinders our investigation of whether the OT research was 

carried out in the church's worship or not. All we can say is that the eaxly 

church had access to the OT by some means or other, perhaps including orally 
12 

that they used the OT in their theology, and that the conjecttwe that some, at 
least, of this exploration of the OT was carried out in the worship meetings, is 

as / 

9. Philo, Quod omnis -probus liber, 81-2: 'these holy places are called synagogues 

and there the young sit and are instructed in age groups by their elders$ attending 

witKizensible decorum. One takes the books and reads them aloud, another, more 
learned comes forward and instructs them in what they do not know. ' Cf. Leon Morris, 

The NT and the Jewish LectionarieEl, London, 1964,36, n. l. 

10. Even those who deny Pauline authorship of the Pastorals admit the likelihood 

that this verse is a genuine Pauline fragment, whatever the reason for its present 

context! Cf. Kummel, Introductiono 271. 

11. may, but need not necessarily, point to a definite purpose in leaving 

the books: 'with Carpusl, lat Carpus' house'. 

12. As a Pharisee Paul would have learned much of the OT - and the scribal. Halakah- 

by heart. If so, and if in 2 Tim-4: 13 has no reference to the OT9 then it is 

arguable that the place of the OT in worship could have been minimal, - being intro- 

: duced 
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as good as any. 

There is in fact only one indication in the NT that the OT was read in worship 
in the church: 1 Tim-4: 13. There is general agreement that the reference of 

, zv jv3ceL in this verse is to the reading of Scripture in worshipt and that the OT 

is meant. The unresolved problem of the date of the Pastorals renders any attempt 

to make deductions from this verse impossible: even if it is Pauline, the most that 

may be said is that it points to the practice of reading Scripture in the worship 

at Ephesus c. AD 64, although the reference may be to a date much later than that 

if Pauline authorship is denied. Nor can we infer how long established the custom 

was from the bald reference in this verse. However it may well be judged prefer- 

: able to assume that the practice was in operation in the early church from the 

very begining, perhaps influenced by the synagogue, and that pure chance has deter- 

: mined that this verse in 1 Timothy is the earliest evidence of the practice, than 

to assume that it was not customary practice from the first, and was then subsequent- 

: ly introduced. In either case we are required to argue e silentio,, but the fact 

that the missionary activities frequently began in the synagogue may favour the 

former alternative. 

One may not, however, assume that the early church took over the OT without 

reservation. The church knew that Jesus had subjected the OT to his own seaxching 

criticism13 This is to be seen in the way he attacked the scribal 'traditions', 

i. e., -the oral Halakah by which the precepts of the Torah were defined and spelled 

out, and which were regarded by many as being of equal validity with the Torah 

itself (of. llk-7: 9,13). This is especially seen in the conflict over the Sabbath, 

tize attitude to which Jesus challenged and disregarded bothin action (Vik-30ff-) 

and in word (1&. 2: 27). But he justified his position from Scripture (Ilk. 2: 25, the 

actions of David, of. Mt. 12: 5-12). His attitude to the Torah is clear from those 

places / 

12 (cntd. ) : duced either in support of a point in a sermon, rather like the way it 

is adduced in the letters, or to supply the 'text' for a sermon. This, however, is 

less likely. 

13. For Jesus' attitude, cf. Jeremiasý TU Theoloa, I, 205ff-, 251ff-; H. von Camp- 

: enhausen, The Formation of the Christian Bible, ET, London, 1972,1-20. 
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places where he criticises it, and particularly the 'Antitheses' of the Sermon on 
the Mount. In two instances he goes beyond the Torah, - the rule on killing (Ht. 5: 

21) and the one on divorce (Mt-5: 27), but in both cases he does so only to heighten 

and increase the Law's demandt and in the latter case he again argues from Scripture 

(cf. Mlt. 10: 2-12) in the way Paul was later to do (cf. Gal-3: 15ff. ). Thus the 

church learned from Jesus' criticism of the Law , and his subjection of it to his 

o, v,, n personal authority. To quote von Campenhausen, 

'We could say that under the guidance of Jesus his church had rejected all 

Pharisaic scrupulosity and all holy-seeming but purely external behaviour, 

and had found the way to true freedom. She was now in a position to grasp 

directly the primal will of God for man and to fulfil it without restriction. 

And she knows that the meaning and real intention of the ancient biblical 

revelation, so far from being overthrown by this, in fact corresponds to 

it., 14 

We may detect this attitude to the OT in the early church most clearly in Paul: 

in 2 Cor-3: 12ff. (and especially V-15) he lays dohm his attitude to the OT. He writeE 

'But to this very day, every time the Iýaw of Moses is read, a veil lies over the 

mind of the hearers', - and this veil can only be removed by Christ, 'the Lord who 

is Spirit, (v. 18). Thus, irrespective of how frequently the OT was read in worship, 

and how regularly it was read to authenticate: the church's experience of herself 

and her Lord, it was never in itself the final authority: that honour belonged to 

Christ as Lord of the coriniunity. This attitude may also be traced outside the NT. 

Thus for example, Ignatius deals with the question of 'authorities' in argu- 

: ment against those who will not believe a point in the gospel without OT backing 

(Ignatius, Philad. 8: 2). Ignatius axgues: 'For me Jesus Christ is the authority 

his cross, his death, his resurrection and faith through him are Ar 

inviolable authorities 

Thus far our attention has been focused on the OT, but it was not very long 

before the early community began to produce writings of its own, and although these 

were subsequently to be collected 
. 

into what was later15 called the New Testament, 

there / 

14. von Campenhausen, The Formation of the Christian BjbI! Qq 10. 

15. The earliest extant use of the term is in AD 192, in an anti-Miontanus work (cf. 

C% Busebius, E. H., V. 16-3), 0 -r&Ný -roo KWLV'ýIS &-tobýy, %jS but even so, 

there was at this time no agreement on the contents of this NT. 
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there is never any question of the writings being produced with the intention of 

forming a second section of the canon. C. F. Evans 
16 

quotes A. Deissmann on this - 
'Paul had better work to do than the writingof books, nor did he flatter 

himself that he could write Scripture; he wrote letters, real letterst as 
did Aristotle and Cicero, as did the men and women of the Fayyum. 1 

The question does arise, however, of the place of these works within the life of the 

early church, and in particular of their relation to worship. Turning to the 

earliest NT writings9 the Letters of Paul, we find indications that they may have 

been read in worshipq although not, so far as we can gather, as in any sense a 

complement to the OT; rather, if anything, as a replacement of the sermon. This 

is the deduction of many scholars17 from the seemingly liturgical endings of some 

of the letters, e. g., 2 Cor-13: 12; 1 Thess. 5: 24fk.; Eph. 6: 23f. (Leitzmann adds Ro. 

16: 16) and. especially 1 Cor. 16: 20-4- The argument is that since the language of 

1 Cor. 16: 22 contains words which Paul does not use elsewhere for which Paul 

prefers cf. Eph. 6: 24i for which Paul prefers Clu7w, cf. Gal. 1: 8-9; .1 VýL - 
cc-r, 3 , cf. 2 Cor. 12: 16 and a NT hapax legomenon, cf. Did. 10: 6 and 

Rev. 22: 20) Paul is presumAbly quoting something of which he was not the authort 

- the conjecture being that it was a liturgical formula. The conjecture is supp- 

: orted by the fact that the four elements mentioned in this verse, the kiss, the 

Anathemat the Maranatha and the gracep are later 
is 

attested to have preceeded the 

Lord's / 

16. C. H. B. I, 237, citing A. Deissmann, Bible-Studies, Edinburgh, 1901,44. 

17. Leitzmann, Mass and Lord's Supper, ET, Leiden, 1953ff., 186, assumes the point 

without argument. Cf. J. A. T. Robinson, 'Traces of a liturgical sequence in 1 Cor. 

16: 20-4', in J. T. S., n. s. IV, 1953,38ff.; G. Bornkanm, Early Christian ExperienQ 

169. C. F. D. Moule puts forward reservations on the point about Maranatha in 

'A Reconsideration of the Content of the Maranatha. 1, in N. T. S. f vi, (1959-60). 

18. Did. 10: 6 (following Dibelius' conjecture, cf. 'The Lord's Supper', P. 102 and 

n-73), Justin, Apol. 1.65-7; from 65 we learn that the kiss preceded the Lord's 

Supper, and from 67 we learn that the Lord's Supper followed the reading of the 

Gospel. 
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19 Lord's Supper, although this support falls short of conclusive proof However, 

even if this conjecýure is accepted - and I am inclined to do so -, we must note 
the extent to which it is helpful in the context of our present line of enquiry. 
We are not able to deduce from 1 Cor. 16 that the reading of letters formed a regular 

part of worship* That the letter-was read to the congregation upon receipt at the 

worship service, tells us nothing about whether, and if so how often, the letter 

was re-rea 
.d 

at subsequent meetings of the congregation 
20 

9 
A further pointer to the congregational reading of the NT letters is provided 

by three NT passages: 1 Thess-5: 27; 601-4: 16 and Rev. 1; 3. In 1 Thess-5: 27 Paul 

asks that his letter be read to the whole congregation, and in Col-4: 16 he asks 
the churches at Colossae and Laodicea to exchange letters. Neither verse explic- 

: itly mentions readingg at worship, but the conjecture is a fair one. If 1 Thesp- 
21 

: alonians is indeed the earliest Nt letter, as many think , then we should notice 
that from the very begining (at least as far as the recorded IFP letters go) the 

practice was that they were read to the congregation. Vie cannot be certain that 

the letters were copied and then exchanged, but this again is a fair conjecture 
22 

Although there is no mention that the letters should be preserved for futufe read- 

: ing, nevert), ieless this is in fact what happened, they were preserved and re-read, 

as Clement's reference (Ep. 1-47-1) to 1 Corinthians attests. Col-4: 16 with its 

reference / 

19. C. F. Evansf C, H. B., 1,241 thinks that the liturgical formulae do not necess-' 

: arily presuppose a eucharistic context. 

20. E. Bestj I and 2 Thessalonians, (BNTC), London, 1973,247 thinks that the vaxiant 

reading which includes 'Amen' at 1 Thess-5: 28 may be due to the later liturgical 

reading of the letter, but that this did not belong to the original letter. Even 

so, we know nothing about the frequency with which the letters were re-read. 

21. So Kummel, Introduction, 181ff.; Best, (BNTC) 11. 

22; -C. H. Roberts accepts it without argument (C. H. B., I, 63), and compares later, Poly- 

: carp, Phil-3; 1; Ignatius, Smyrn. 11: 3; Philad. 10: 1 and Mart. Polyc. 27: 2 
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reference to a letter to the Laodiceans no longer extant 
23, 

and the reference in 

1 Cor-5: 9 to a previous letter to the Corinthians 
24 

provide evidence that Paul 

wrote more than has been preserved for us in the ITT, and highlights the signific- 

: ant fact that the letters were in fact retained and preserved. Even the NT 

contains evidence for this, in 2 Pet-3: 15f. an appeal is made to a collection of 
the letters of Paul Exactly what this collection com- 

. -ýrised, of course, when it was made and how widespread was its currency 
25, 

are 

questions we are no longer able to answer. A similar reference in Ignatius to all 

the letters of Paul (av -a-Lvj Eph. 12: 2) points to some -process of collect- 
26 

: ion begun before AD 95 The third NT passage with a bearing on the question of, 

reading the NT letters is Rev. 1: 3: 'Happy is the, man who reads, and happy those who 
listen to the words of this prophecy ... Thus by AD 95 the practice of reading 

letters in worship was so well established that John could take it for granted that 

his work (which he has couched in the form. of a letter) would be read to the congreg- 

: ation's worship. 

The retention and preservation of the letters need not occasion any surprise 

in view of the role they played in the early missionary situation. A letter such 

as 1 Thessalonians, sent to a recently-formed congregation under strong pressure 

was some compensation for the absence of the Apostle and helped to strengthen and 

confirm the congregation on matters which were in doubt (cf. e. g., 1 Thess-5: 13ff. ). 

Indeed, in 1 Cor-5: 3f the letter, by assuring the congregation of Paul's presence 

'in the Spirit' lends the Apostle's authority to the proceedings. And in the 

absence / 

23. All attempts to identify this letter with one extant under a different name 
(e. g., Philemon, Ephesians) have been deemed to have failed. 

24- Some think tha: t this letter may be preserved in fragmentary form at 2 Cor. 6: 14ff. 

Of. Barrett, 1 Corinthians, (B]ITC) 12-7; 2 Corinthians (BNTC) 14,21-5,192ff. 

25. The fact that Clement (1-47-1 ) writes Tj v (singular) -,. ... 
TWA-4i. e., 

1 Corinthians)suggests to some that he did not know 2 Corinthians: cf. 2 Corinthians, 
(BNTC), 22f. In general terms it is inadvisable to conclude that a letter was not 
known merely because it was not cited. The Funk-Bilmeyer index locorum (Die Apost- 

: olischen Vater, Tubigen, 1956) lists several possibleallusions to 2 Corinthians in 

I Clement: Clem. 1-36.2 (cf. 2Cor-3: 18); 1.2-7; 33.1; 34.4 (cf. 2Cor. 8: 9)and 1-13.1 
(cf. 2 Cor-10: 17). 

26. For quotations from the NT in the Apostolic Fathers, cf. C. H. B., I 289ff. 
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absence of any Christian source of reference for points under dispute, the NT 

letters containing either a word of the Lord (I Thess-4: 15,1 Cor. 9: 14), or in 

the absence of any such word, the opinion of an Apostle 'as one who, by God's 

mercy, is fit to be trusted' supplied the need (I Cor-7: 25,40; cf-14: 37). The 

inference from 2 Pet-3: 2 is that the references to the Apostles did not necessarily 

-replace the u. se of the OT. Nevertheless, this looking to an Apostle for guidance 

would encourage the retention and re-reading of the letters; and again we repeat 

that the assumption is that this reading was carried out in worship, although we 

cannot be certain that this was exclusively so. 

The reference to 'a word from the Lord' as guidance points to the other main 

section of the ITT canon (to speak anachronistically), - namely the Gospels. As 

we saw in the chapter on I Preaching I (ef PP39ff) sayings of Jesus and narratives 

concerning his ministry circulated from an early date and underwent a period of 

oral transmission before being reduced to writing. Thus sayings of Jesus from the 

oral tradition were at times quoted in the letters, includingý, sayings no longer 

pre served in the canonical gospels. Indeed, the fact that this oral tradition 

underlay the synoptic gospels renders virtually impossible any attempt to trace a 

quotation to a written gospel, rather than an oral source. Thus the quotations in 

Paul may be assigned to the oral tradition, and the same is probably true of quot- 

: ations in the Apostolic Fathers in the main. But there is no agreement among 

scholars on whether 1 Clement and Ignatius, both of whom quote sayings of Jesus, 

knew a written gospel, or were quoting from the oral tradition as they knew it. 

Most would say tha* they did, but there are still those who would dissent 27. 

However, the probability is that Ignatius knew Matthew and possibly John 
28 

, but 

he certainly does not reflect a situation in which there was a general acceptance 

of the written gospel, as Philad. 8 (quoted above, P- 53 ) shows: in place of the 

of the OT, Ignatius does not substitute a written gospel as the Christian 

but rather the. facts of the ministry of Jesus: this suggests oral tradition. 

On the other hand, Barnabas 4: 14 introduces the logion 'many are called but few are 

chosen' by the expression W% VYPk'rMk% ; and 2 Clem. 2: 4 introduces by C-rpd, 

the saying preserved in Mt. 9: 13- Some scholars regard these as being of C> 
later 

27. For this point, of. Kummel, Introduction', 337. 

28. Thus$ e. g., Kummel, Introduction, 339. 
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later date, and thus they reflect a more developed stage of the growth towards the 
29 

Canon The position is complicated by the fact thatt if the Apostolic Fathers 

quoted from memory as the N'T authors appear to have done in some of their citations 

from the OT , then we axe less able to decide whether they knew, or had access to, 

a written gospel; and we are therefore less able to decide about the possibility 

of reading from the gospels in worship. This state of flux is described by von 

Campenhausen thus (Formation of the Christian Bible, 121) - 
'In the first one and a half centuries of the church's history there is no 

single gospel writing which is directly made known, named or in any way given 

prominence by quotation. Written and oral traditions run side by side or 

cross, enrich or distort one another, without distinction or even the possib- 

: ility of distinction between them. ' 

Perhaps slightly to redress the balance, one should say that we are forced to ded- 

: uce the use of the gospels from citations of them in the Apostolic Fathers, and 

thus our knowledge may be limited by the vagaries of manuscript survival. And, in 

any case, citation of a book-tells us nothing about the use of a gospel in the comm- 

: unity out of which it originally emerged (a point to which we shall presently returný 

Thus in view of the uncertainty of this area of our knowledge it would be un- 

; wise to make any deductions as to the use of the gospels in the worship of the 

church at that period. It is not until AD 150 that the Apology of Justin (1.67-3) 

tells us that as part of the Sunday service in his church 
30 

-ilýav and this is our first 

explicit testimony to the readingt not only of NT Scripture (cf. n-30 below), but 
31, 

also of OT Scripture ; (even in 1 Tim-4: 13 we could only assume that -zj, '(-1jvtAc-eL 

was a reference to the reading of (OT) Scripture in worship). JtLstin describes 

the 

29. Cf. von Campenhausen, Formation, 120, n. 63 for discussion. 

30. He has already defined these for us (Apol. 1.66-3): ot" yi( 
Tio kS r( -r, 0vý, ýLQV L'i ýACLCFXV aL b-)OJýL-ýXkclc - KTý, - 

31. That is what I take -r,.,, -zzpoýýv to imply. We have no indication 

that the early Christian was anything other than a verbal, non-literary 

activity. So too, J. A. Lamb, 'The Place of the Bible in the Liturgy', in C. H. B., I, 

570; von Campenhausen, 168, n. 95. But does ý really have its normal disjunctive 
I 

.ý 
-114 -rfokfr"? Did the force in -ra uTioc-A-v 

I 

church of Justin's day read either the gospel or the OT? Surely not. 
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the Sunday service at Rome, AD 150: we have no way of knowing how long the practice 
had gone on prior to his writing, or indeed, how widely the practice was shared by 

other congregations. 

Notwithstanding the uncertain nature of so much of the evidencef there is a 
body of opinion which asserts that the reading of the gospels was carried on in 

worship from the time that they were published; that, indeed, the reason for their 

publication was that they should be used in the congregational worshiP32. The 

theory that a lectionary consideration underlies the gospel writings has especially 

been developed by P. Carrington with reference to Mark's gospe133. Others have 

advanced similar theories for Matthew and John34. Each author has developed his 

own hypothesis in his own way, and no one appears to provide corroboration for any 

of theýother hypotheses. In addition their arguments are detailed and complqx, 

so that it is not possible to offer here any detailed criticism; and in any case 
there has been some critical response to several of these theories35. For our 

present purposes, the following points may suffice. First of all, we have already 

noted36 the remarkable freedom which characterised the worship at Corinth at least, 

in the NT era, and it is difficult to see how a fixed lectionary would accord with 
this37. Further, we have I already noted in this chapter the scarcity of evidence as 

regards / 

32. So, e. g., von Campenhausen, (123): 'We can only conjecture that from the first 
the gospels were intended for reading aloud in the congregation' (following Michel). 
33. P. Carrington, The Primitive Christian Calendar, a study in the making of the 

Telarkan Gospel, Cambridge, 1952; also his According to Mark, Can-bridge, 1960. 

34. G. D. Kilpatrick, The Origins of the Gospel According to St. Matthew, Oxford, 1946 

and A. Guildingq The Fourth Gospel and Jewish Worship, Oxford, 1960. 

35. W. D. Dav ies, 'Reflections on Archbishop Carrington's "The Primitive Christian 

Calendar"', in The Backgr und to the ITT and its Eschatology, edd. Davies and Daube, 

Cambridge, 1956,124ff- C. F. D. Ifoule, 'The Intention of the Evangelists', in NT 

Studi6s, ed. A. J. B. Higgins, Manchesterg 1959; Leon Mlorris, The ITT and the Jewish 

Lectionaxies, London 1964. 

36. Cf. the chapter on 'Preaching', P. 24. 

37.. The fact that Paul's letters antedate the first gospel in no way affects this; 

it is assumed that before the appearance of the gospels, a lectionary of OT readings 

was in use; cf. Morris, (cited in n-35, above), 24f. 
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regards the reading of Scripture in the worship services, and it is certainly 

extremely difficult , if not downright impossible, to reconcile this (almost total) 

silence with the supposed currency of a lectionary. The practice of quoting the 

sayings of Jesus from the oral tradition in the Apostolic Fathers is likewise inex- 

: plicable (cf. above, P-58 Bu-t above all, and in my view decisive against 

Carrington's theory in particularg is the fact that Justin Martyr knows nothing of 

a fixed lectionary. His description of the Sunday service-says that reading from 

the gospels went on as long as time permitted, rtý, S 
, eL , Apol. 1.67-3), and 

this obviously precludes the possibility that a lectionary was in use. Moreover, 

Justin describes the Sunday service at Rome, and it is precisely at Rome that 

Maft's gospel was originally published, as Carrington accepts! 
38 Thus there was 

no lectionary in the community out of which Mark's gospel emerged. These points 

arise out of the argument we have already developed, and they seem to tell against 

a lectionary hypothesis, at a general level. 

This only serves to bear out what we hgve noticed all along, that the question 

of the place of the Scriptures in worship is one on which scant evidence forces us 

more and more to fill out our understanding by conjecture. Nevertheless, a certain 

basic movement may be detected: from the use of the OT, and the reading of letters 

in congregational meetings there gradually emerged a body of Christian literature 

which was, in time, to occupy a more important place than the OT in the Christian 

church, and especially in her worship. This process, of course, did not-finish 

until long after the Apostolic era. 

38. According to IT , 15,47,49, etc. 
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Appendix. 

Testimonia 

The question of the testimonia, i. e., OT proof-texts, has not been treated in the 

main body of the chapter because it did not impinge directly upon worship; neverthe- 

: less a word may be added here to indicate that although no consensus has been 

reached, scholarship is moving away from C. H. Dodd's rejection 
1 

of the hypothesis 

put forward by Rendel Harris 2, that the early church compiled a book of proof- 
texts which was used-by the NT writers, and may have been among the first literary 

products of the early church. The shift in opinion has mainly been caused by the 

discovery of just such a book (mutatis mutandis) at cave IV at Qwran, the so-called 
'4Q Testimonial. Thus the possibility of there being such a book in the earliest 

community is, by analogy, strengthened. The idea of a. testimonia book is still, 
however, 'no more than a conjecture, but it is a reasonable onet, according to 

C. K. Barrett3. C. H. Roberts4 offers a modification of the theory: the testimonia 

may not have been in the form of a book so much as in the form of a codex, or a 
C. notebook If this were the case, then Dodd's difficulty that the 

testimonia book might have been expected to have found its way into the NT would 
6 

probably be removed But in any case, whether we accept the testimonia hypoth- 

: esis or not, we have no way of knowing if it figured in early Christian worship. 

1. C. H. Dodd, According to the Scripture 0 23ff- 

2. Rendel Haxris, Testimonies, I, II, Cambridge, 1916,1920. 

3- Cf. especially, J. A. Fitzmeyer, '4q Testimonia and the NTI, in Theological Studies, 

18,1957t 513-37- 

4- C. 1I. B 91,405- 
5- C. H. B., I, 53f- 
6. According to the Scriptures, 26. 
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Prayer 

A study of the place of prayer within the worship of the early Christian 

church is bedevilled by an acute lack of information. There are many references 
to prayer in the NT, but few which bear directly on the question of prayer as an 
element in the worship of the congregation, and that is the aspect of prayer to 

which we shall restrict our enquiry. 
Jesus left his disciples with a two-fold attitude to the Jewish practices of 

prayer 
1: 

on the one hand he seems to have lived the life of a pious Jew in that 

he observed the Tephilla, the routine of prayer at morning, noon and evening; and 
on the other hand he appears to have gone beyond this set routine, - thus for ex- 

: ample, the morning prayer could begin for Jesus "qw, _ cvvuV (M&-1: 35), 'in 

the early morning when it was still dark', and the evening prayer could be prolonged 

well into the night (Mk. 6: 46,48; of. Lk. 6: 12). In addition, there was the Lord's 

Prayer, that distinctive mark of -the disciples of Jesus 2, 
which was probably couched 

in the vernacular language, Aramaic, - as, it would seem, were all the prayers of 
Jesus (so Jeremias, PrMers, 77f. ). As to the attitude of Jesus to the prayers 

of the synagogue worship, we have no evidence from the Gospels. 

Vie see this two-fold attitude reflected in the practice of the early church. 

From the beginning, the early community is depicted as having its own distinctive 

life of prayer (cf. e. g., Ac. 1: 14,24; 2: 42; 4: 24, etc. ), while there are also 
traces that the observance of the Jewish hours of prayer were continued (Ac-3: 1). 

It is the former of these aspects that occupies our attention. 17e'have already 

seen3 that Ac. 2: 42, which includes a reference to prayers, does not describe the 

content of the early worship service, but rather indicates various aspects of the 

life of the community. One need hardly doubt that included in 'the prayers' were 
those prayers which were said in a worship service, although this need not be held 

to have exhausted the meaning of the phrase. However this assumption is surprising- 

: ly difficult to prove from the book of Acts: there are no unequivocal references 
to prayer within the context of worship, and the closest we may approach to certain- 

: ty is / 

1. Cf. J. Jeremias, The Prayers of Jesus, ET, London, 1967,66ff. 

2. So Jeremias, Prayers, 77, following Rengstorf. 

3. Cf. the chapter on 'The Service', pp. 19ff. 
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: ty is by reasonable conjecture. There are five passages which might help and 

we shall examine each of them. 

i) Ac-4: 23- Peter and John, after their release, return to their friends and 
they unite in prayer. The most obvious way to take this passage is to assume that 

they returned to their friends4and that a prayer was offered spontaneously in the 
5. ) light of -their experience By writing (singular), Luke A 

rCL6bv 
merely wished to underline the unanimity of the group, rather than describe a uni- 

: son prayer 
6 

91 If this understanding of the passage is correct, then it shows that 

the early Christians were ready to pray together as and when the occasion demanded 

it, but it says nothing about the worship service. Alternatively, if -, cuS t &I., 3s 
refers to members of the congregation gathered together, (so Haenchen), the refer- 

: ence may be to an aga-oe meeting, although it is not so described, from which Luke 

relates onljr the prayer as it was relevant in the context of the outbreak of persec- 

: ution. This latter view, however, seems the less likely. 

ii) Ac. 6: 4. The 'appointment' of the Seven is felt necessary so that the Apost- 

: les need not be distracted from their proper function which is described as -1-114 

Bruce -C% ýV-Kovk-f M-5 By c L- 
7 -thinks 

'the regular worship of the church is what is meant', but thi's admits of no sure 

is proof. Haenchen, on the other hand, thinks that the purpose of 

no 

4. This removes the difficulty felt by Haenchen (226) on 'the members 

of the congregation imagined as gathered together'. -,. ý need not refer to 

the whole congregation, but merely to the friends of Peter and John, - i. e., a 

gation. 
to be sure, could refer to their small group within -the congreg 

families (both Peter and John had bro*hersq and Peter at least was married, 1 Cor. 

9: 5), but this is less likely. 

5. This need not contradict Heanchen's point (228) that: Iwitlý the Isaiah(ch- 37) 

prayer as model Luke has cunningly recast in pra yer form an early Christian exegesis 

of Psalm 21, only the prayer Luke here records would then not be the one used on 

the actual occasion. 
6. If Haenchen has any basis for his remark (226): 'The forms of worship of Luke's 

own day must have acquainted him with prayers spoken aloud by the whole congregat- 

: ion', it is nevertheless beside the-p6int. 

7. F. F. Bruce, The Acts of the Apostles, (Greek Text), London, 1951,152. 



no more than to depict the Apostles as great men of prayer (263)! As it stands, 
therefore, this passage is of little help. 

iii) Ac. 12: 5. After his release from prison, Peter goes to the house of the 

mother of John Mark where a company are at prayer. That this was a special meet- 

: ing of (at least part of) the congregation seems possible from the mention of the 

meeting place, - assuming that this house was a regular meeting place for the cong- 
8 

: regation In this case we would then have either a regular meeting (and that 

would be the obvious inference from 12: 12 -SuV 
0 

C-'ýr kvri- VY-k -r, r 11 U-CU 
Y-e 

k-, / cL) or at 
least a regular (agape? ) meeting at which prayer for Peter was on this occasion a 

prominent feature. If the former alternative be preferred, we again have evidence 
for special prayer meetings but no word about prayer within the context of a full 

worship service. 

iv) Ac. 13: 2,3. Here the divine commiEdionto Saul and Barnabas is received after 

a period of worshipping and fasting by the prophets and teachers named in v. 19. 

Then, in a later scene, again after fasting and prayer, Saul and Barnabas are 

blessed for their work and they depart. Although this scene obviously relates a 

commissign for missionary work, it is, especially in v. 2, an indication that prayer 

was a part of worship. 

v) Ac. 20: 36. Despite Haenchen and Delling 
10 

, both of whom assume that we may 

deduce a pattern of prayers after the sermon for early Christian worship from this 

passage, I am quite sure that the very ! qd hoc nature of 1hhe meeting as Luke descr- 

: ibes it precludes any such inference: there is not even any indication that Luke 

is here depicting an act of worship, or that Paul's farewell speech may legitim- 

: ately described as a 'sermon'. I very much doubt if the passage is of any 

value in the context of the present discussion. 

Thus a survey of the relevant passages in Acts shows that while the assumption 

which we today take for granted, that prayer has always been a part of Christian 

worship is a valid one, nevertheless it is nowhere stated that this was so: Ac. 13: 

2,3 / 

8. So Bruce, Acts, 246; but of. Haenchen, 384, n. 11. 
I 9. This is the force of OuT%Ar , but Haenchen is correct to say 

that 'the presence of the congregation is not mentioned but probably presupposed'. 
(Acts, 395). 

10. Cf. 'The Servicelt p. 23, n. 14. 
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2,3 is as near as we can come. The reason for this is not far to seek. Luke, 

like us, took it for granted that prayer was an essential part of Christian worship 

and as he wasnot writing a treatise on worship the omission of concrete evidence 

on this point is fortuitous. 

Turning to the Letters of the NT, abounding as they do in prayers and referen- 

: ces to prayer, we find the same situation: actual evidence that prayer was a part 

of the worship of the congregation is scant. There are nevertheless, two passages 

which do supply the need. 
i) I Cor. 14- In this chapter which concentrates on glossolalia, with particular 

reference to its value in the congregation's worship, there are references to the 

fact that prayers in a strange tongue are of little value to the congregation at 

large (1 Cor. 14: 13-9). While Paul does not discount the value of glossolalia 

prayer for the individual, in private, he is at pains to stress the needs of the 

plain man ( 
--', 

ý 47-A 1ý va / -rc>v -T&ratv -r6. to feel involved in the service (esp. 

v. 16) and to respond (, Amen', v. 16) 11 to the prayer. Prayer also has the function 

of upbuilding v-17) and instructing v. 19) the congregation. 

Thus this passage provides the clearest evidence in the NT for prayer in the context 

of worship, and it would seem that, in Corinth at least, the individual member could 

and did, lead the congregation in prayer. (In 1 Cor. 11: 24, in the reference to 

Jesus' actions and words at the Last Supper, there is the mention of his blessing 

the bread, from which was to grow the Eucharistic Prayer of the later liturgies. 
12 

The first recorded examples of this are not found until beyond the 1iT era Thus 

while / 

11.1 Cor. 14: 16 provides evidence for the continuation by the church of the Jewish 

practice of responding to a prayer with the word Amen, 'so be it'. Cf. Dt. 27: 14-26; 

Ps-105: 48; 2 Esd. 15: 13; 18: 6. In Rev. 1: 7Arlv is translated by Vzi 'yes', or 'so 

be it'. So too, Justin, Apol. I. 65-4. 

12. The frequently repeated assertion that the Didache contains the first recorded 

Eucharistic Prayer (cf. W. Barclay, The Lord's Supper, London, 1967,107-8) is incorr- 

: ect. M. Dibelius (cf. 'The Lord's Supper', p. 102, n-73) has shown that the passage 

Did. 9: 1-10: 5 preserves the prayers at the agape. The Eucharistic Prayer was at 

that time still 'free' - ----s 
Sc- -rzf+-T. L%ý t-, %LTftUt-tC &u 

X- 
CIýCýL 

gAoocrtv. 

Only the introductory liturgy to the Eucharist is preserved by Did. 10: 6-7. 
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while the NT contains no reference to a Eucharistic Prayer, nevertheless it points 
the way to future developments in the tradition about Jesus'-words and actions). 

ii)l Tim. 2: 1f. Leaving aside the question of the authorship of the Pastorals13, 

this passage does provide us with an insight into the types of prayer which were 

said at a worship service. That the reference here is to a worship service seems 
to me the likeliest interpretation of the verses. The chapter opens in a general 

vein and it is not until v. 8 that we are able to decide that the matter under disc- 

: ussion is in fact corporate prayer and not private prayer. V. 8 refers to the 

author's desire that prayer be said by the men-folk, and v. 9 appears to change the 

subject and to turn to the matter of female dress, with no reference to worship at 

However this is not so: there is a close connection between v. 8 and v. 9 and all. 
this is made clear grammatically by vic. ýo-rwS, -therefore v. 9 has to do with prayer 

also, - and again by v. 11 with its reference to the need for women to keep silent, 
the. author obviously being faced with problems similar to those ýn Corinth, cf. 
1 Cor. 9: 5ff; 14: 33. Thus we may take it that 1 Tim. 2 deals with prayer in the 

context of worship; and even if it is not to be dated until after the death of Paul, 

1 Tim. 2 still provides evidence for the practice of first century Christianity. 

There are other passaSes in the ET relating to prayer, and we shall turn to 

them presently, but in my view we have examined all the NT evidence relating to 

the question of prayer within a worship context. Later evidence (e. g., Justing 

Apol. 1.67) provides more explicit evidence of the occurrence of prayer within 

worships but the explicit nature of that evidence is explained by the context of 

that work (an apology, explaining Chris*ianity to pagan readers)9 in the same wajr 

as the absence of such explicit statements is explained bjr the particular genre of 

the VT Letters. 

Not everyone, however, would agree that that we have examined all the NT evid- 

: ence relating to prayer. For example, the question (already alluded to in the 

possibility that Ac-4: 23 and 12: 5 referred to prayer meetings) of whether there is 

evidence of meetingd solely for prayer is answered positively by G. Delling and J. 

Jeremiasl4-. Thus, for examples Jeremias has written - 
'Vigils 1 

13. J. N. D. Kelly, (BNTC), opts for Pauline authorship, and dates the letters to 

before AD 66; while C. K. Barrett (NCB) denies that they are Pauline. 

14. Delling, Worship in the NT, 110f.; Jeremias, Prayers, 79. 
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. 
'Vigils, i. e., the extension of the evening prayer far into the night , even 

right through the nightt are often heldq as is shown by the passages in which 
% 15 Paul talks of his his vigils (2 Cor. 6: 5; 11: 27). 

This seems to me most unlikely, as the context of both passages makes it clear that 

Paul is talking about the hazzards of his missionary work, not his spiritual exer- 
16 17 

: cises. This is the view of C. K. Barrett on both 2 Cor. 6: 5 and 11: 27 

Delling for his part cites Col-4: 2 and Eph. 6: 18 (c'ijfu-, zv- 
Oý'Ts CV -r, 44rV v-Lc as proof of prayer-vigils at night. 

However, in view of the frequency with which thede words are used in a metaphorical 

sense 
18 

, one may well doubt Delling's unsupported assertion that Paul obviously 
does not mean that figuratively but in such a concrete direction for prayer-literal- 

; ly (sic! ) : continue steadfastly in the exercise of prayer through the night. ' 

(Delling, loc. cit. ). Similarly the expression 'night and day' which is used in 

exhortations to prayer (e. g., 1 Thess-3: 10; 1 Tim. 5: 5; 2 Tim. 1: 3) is not to be 

understood literally: 'night and day is a cliche/ regularly associated with prayer 
19 it was conventional to speak of uninterrupted prayer. ' This, it seems to 

me, also holds good for those occasions when Paul says he prayed lcontinuallylý 

'without ceasing' and 'always'; these are not, despite Jeremias, referehces to the 

regular hours of prayer as observed in Judaism. It is true that Did. 8: 3 does 

attest the repetition of the Lord's Prayer three times a day, in place of the Jew- 

: ish hours of prayer, but we cannot say, without some proof, that this held good 

for areas other than the circles of Jewish Christianity out of which the Didache 

arose; and we have certainly no evidence that Paul or any of his churches were in 

the 

15- Jeremias, Prayers,. 79. 

16.2 Corinthiang, (BNTC), 186: 'the lack of sleepand food was due apparently to 

physical necessity, not to voluntarily undertaken spiritual discipline. ' 

17.2 Corinthians, 300: the wakefulness in 11: 27 was 'because sleep was impossible, 

not because it was deliberately shunned. ' 

18. Cf. BAG, s. vv., for examples. In neither case does BAG suggest the words be 

taken literally, IkIgep awake'; rather 
. 
the meaning is 'be alert'. For y(i)yorhv 

cf. 1 Cor. 16: 13, and for JtýýuTivc%%/ cf. Heb. 13: 17 (where IM has 'tireless in their 

concern' and thus preserves the metaphor exactly. ) 

19. So J. N. D. Kelly, The Pastoral Epistles, (BNTC), 156. 
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the habit of observing Jewish prayer times (cf. Gal-4: 100- 

As to types of prayer used in worship, there is little direct evidence. In 

Phil-4: 6 (prayer) and Cl-vInS (supplication, entreaty) are both qualified 

by (with thanksgiving) and the distinction between and 

CoqnS seems small. Similarly in 1 Tim. 2: 1 four types of prayer are listed: 

-, zfccwýtl, iv-rwý, ý (petition), and and again it is not easy to differ- 
20 

: entiate between these terms However it is at least clear that the prayers of 

the church included petition (intercession) and thAnksgiving, and this is especial- 

: ly supported by an examination of the prayers which have been preserved in the 

NT Letters, which, even if they were originally private prayers, may nevertheless 

be presumed to have had their counterparts in the prayers used in worship. Thus. 

thanksgiving, perhaps the dominant note of all NT prayer, while well attested in 

the prayers of Paul and especially his prayers for the churches 
21 

, is also mentioned 

as a part of the worship of the church, e. g., at 2 Cor. 9: 12. From the phrasett; Tc( 

of Phil-4: 6 we see that thanksgiving was to be a prominent note in all 

prayer: it is based on and springs from, the realisation of what God has done in 

Christ (cf. Ro-5: 11; Col. 2: 7 after 2: 6; 2 Cor-4: 15). In several Places the form 

of the thanksgiving is shaped by the Jewish benediction-type prAyer, ! Blessed be ... 
This usage (in LXX translates the Hebrew baruk) with euýaý, -, cS in the NT 

is thoroughly Jewish and was a frequent item of Jewish prayers and can easily' be 

seen in the Shemoneh 'Esreh, the Eighteen Benedictions. Of examples in the NT, 

2 Cor-1: 3ff; Eph. 1: 3ff.; 1 Pet. 1: 3ff. are typical, - the blessing has been reworked 

thoroughly with Christian concepts even though an occasional Jewish theme may be 

retained (cf. 2 Cor-1: 3, the all-merciful Father). 

Intercession or petition is also well attested and while in the majority of 

cases Paul is asking for prayer on behalf of his work (e. g., 1 Thess-5: 25; 2 Thess. 

3: 1; Col-4: 3, cf. Heb. 13: 18 for a non-Pauline example), nevertheless it was wider 

than that: in 2 Cor. 1: 11 Paul knows that many people are praying for hid deliver- 

: ance 
20. Kelly, B11TC, 60: 'his object is to insist on the centrality of prayer, rather 

than tp provide a systematic analysis of its types'. But I doubt if Kelly is 

correct to find a reference to the Lord's Supper in r. 
' here. 

21.1 Cor-1: 4-5; 2 Cor-1: 3-4; Eph. 1: 3, etc. Thanksgiving was not confined, however, 

tp Paul's churches, thus Ro. 1: 8-9; Col-1: 3-4; and it could also be made for individ- 

: uals, as at Philem-4-6. 
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: ance (cf. Phil. 1: 19; Ro. 15: 31), and in 1 Tim. 20f. the objects of prayer are as 

wide as possible: U-Rfcý 
rV-C-A(---3V 

... Now while these 

passages could refer to private intercession, yet the fact that they are included 

in letters to churches, letters which, as we have seen 
22 

may well have been read 

at the congregation's worshipq points to a close connection with the public prayers 

of the church at worship. Obviously Paul's petition for healing (2 Cor. 12: 8) 

belongs to private prayer, but Jas-5: 13-8 shows us public intercession, although 

here we cannot be sure if the context was one of worship. 

The question of confession of sin in prayer is scarcely treated in the NT. 

Now this silence could merely be a reflection of the general paucity of references 

to prayer in the NT, - it need not necessariljr imply that confession had no place 
in the worship. This seems to be the view of Cullmann, for example, for he deduces 

from the confession of sin in Did. 14: 1 that 'there was also a confession of sin, 

even in early times' 23 in the worship. Delling, however, rejects this: 'the NT 

shows no traces of a special confession of sin by the congregation' 
24, 

and he expl- 

: ains this by reference to the nature of the early church's existence, - 'it has 

not yet settled down in the world and still lives quite strongly by the power of 
the once-for-all act of forgiveness which each member experienced in the one conver- 

: sion. 1 (Worshi 
, 125)- By an appeal to Phil-3: 20; Ro. 5: 10; Eph. 2: 16; Heb. 2: 17, 

etc. Delling ý is able to characterise the church thus: 'It is, of course, not a cong- 

: regation of the perfect, but it is a company of the reconciled. ' We can gain a 

clear picture of Paul's view of the awareness of sin in the church of his day by 

recourse to his classic treatment of the subject in Ro. 6, a passage which we shall 

have to examine again in relation to baptism 25. In this passage Paul axgues that 

in baptism we died and were buried with Christ, so that as he died to sin, so too 

Christians ought to regard themselves as dead to sin: 'In the same way you must 

regard yourselves as dead to sin and alive to God in union with Jesus Christ' (v. 11). 

But lest this be construed to mean that Christians were. ex opere operato sinlessq 

Paul / 

22. Cf. the chapter 'The Scriptures'P-54 and also 'The Lord's Supper', p. 101, n. 71. 

23- O. Cullmann, Early Christian Worship, 23. 

24. G. Delling, Worship in the NT, 125. 

25- Of. the Chapter on 'Baptism' , PP-152ff- 
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Paul continues (vv. 12-4): 'So sin must no longer reign ýaa-Arj&-a, 3 , imperat- 

: ive) in your mortal body, exacting obedience to the body's desires ... for sin 

shall no longer be your master.. '(o,, Kofitvu-tL, future tense). ' Thus the life of a 

Christian is that of a man who has died to sin and who is ever striving to make 

this effective'in his expeiience; and it is this which Paul emphasises. Notwith- 

: standing, Paul knew that sin could, and on occasion did, invade the church. This 

may most clearly be seen for our purposes from 1 Cor-5 where a Christian who had 

fallen into sin (and who was persisting in that state, cf. cýtiv , v. 1 - present 
tense), is to be excluded from the community. The man's continuing in sin is prob- 

: ably the reason why exclusion from the congregation is necessary, and why no quest- 

: ion of confession of sin arises. There is, however, much in this passage which 

we cannot understand today, and we would not be wise to use it as an argument in 

our present enquiry. 

The question still remains therefore, Does the NT contain no reference to' the 

forgiveness of sins within a worship context? 1 John does deal with the question 

of forgiveness for Christians who sin (2: 1-2) within the author's debate with the 
26 heretics who claim to be above sin There is nothing, thougti, to connect this 

, passage with worship, so even though 1 Jn. 2: 1-2 does provide a principle which holds 

good for all prayerv public or private, it nevertheless falls short of proof that 

confession of sin had a place in worship. There is also a reference to the confess- 
C 

: ion of sin to one anothLr in Jas-5: 16, and in a context of prayer Ortte 
If the possibility is denied -that this confession took place within the 

worship service 
27, then the very least that can be said is that the confession here 

takes place in a corDbrate_setting, perhaps even a meeting at which the elders of 

the congregation were present (cf. V-15). This passage may well be a pointer to 

the development which brought prayers of confession wit)An the worship service. 

There is, however, one prayer in the NT in which confession of sin is implicit: 

the Lord's Prayer (Mt. 6: 12, cf. Lk-11: 4). This is, I think, the one indisputable 

piece of evidence that the church did pray for forgiveness in worship. It is true 

that nowhere in the NT do we find it stated that the Lord1s Prayer was used in 

worship / 

26. Cf. Neil Alexander, The Epistles of John, London, 1962,48-55. 

27. So, e. g., Delling, Worshko, 125, n. 2: 'There is clearly no question of an act of 

worship'. 
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worship, but Jeremias' work'on the Lord's Prayer 28 helps us to infer that this was 

SOO, Jeremias has established from the pericopae that surround the Lord's Prayer 

in Ilatthew and Luke that both evangelists are transmitting the catechetical instr- 

: uction on prayer as used in their local churches; Matthew's was directed to Jew- 

: ish Christians, and Luke's to Gentile Christians 
29 

and both of these communities 

used t he LordIs Prayer in instruction. Further, the problem of the differing forms 

of the Prayer30, and the differing lengths of the versions, can be attributed not 
to caprice on the part of the eyangelists, but rather to the communities whose 

version is being preserved in each case: thus, to take the most obvious example, 

in place of the simple (and probably original) 'Father' in Lukep Matthew has preser- 

: ved the form coloured by Jewish Christian piety 'Our Father in Heaven'. Jeremias 

sums up thus: 

'we have before us the wording from the prayer from two churches, that is, 

the different liturgical wordings of the Lord's Prayer. Bach of the evangel- 

. ists transmits t6 us the wording of the Lord's Prayer as it was prayed in 

his church at that time., 31 

This can clearly be seen in the doxology which is appended to the prayer in some 

MSS of Matthew, and although the earliest date for the doxology in the gospel is 

not until the fifth century, the appearance of the same doxology in the Didache (also 

from a Jewish Christian provenance) attests the early use of the doxology (dating 

even into the first century, probably). This fact, so clearly worked out by Jerem- 

: ias seems to me to offer clear proof that the Lord's Prayer was used in worship, 

in some communities at least, even though there is no direct statement to this 

effect / 

28. 'The Lord's Prayer in the light of Recent Aesearchl, in The Prayers of Jesua,. 

82ff. 

29. Jeremias, I! rUers, 88-9; cf. the quotation cited in the chapter on 'Preac'#inglt 

P-45. 
30. cf. Jeremais, Prayers, 89-93- 
31. Jeremias, Prayersp 89. 
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effect in the NT32. Thus one of the elements of Christian prayer in worship, even 

in early times was the confession of sin and the petitioh for forgiveness. Beyond 

the NT, in conditions more conducive to the production of references to liturgical 

material, namely manuals of church life, we find definite references to confession 

of sin in worship (cf. Did-14: 1; -1 Clement. 60: lff. ). 

The Christian character of the prayers of the community, and this holds good 

whether they are corporate or private prayers, is underlined by the fact that the 

prayers are made through Jesus Christ: Ro. 1: 8; 7: 25; Col-3: 17. This is explained 

by the statement of 2 Cor. 1: 20 - 'He is the Yes pronounced on God's promises, every 

one of them. That is why when we give glory to God it is through Jesus Christ 

that we say "Amen", ' Thus the work of Christ is the presupposition, not to say 

the precondition, of the approach to God (cf. 1 Cor-1: 4ff. ). That is why God is 

referred to as 'the God and Father of our Lord Jesus Christ' (2 Cor. 1: 3, etc. ). 

Prayers were also offered 'in the name of the Lord Jesus Christ' (Eph-5: 20,. cf. 

Jn. 14: 13,4, etc. ). 

The question now arises, Did the early church ever pray to Jesus? According 

to 2 Cor. 12: 8 Paul did, - 
fv%L 

d-ROCY-i'l &-r, IL- 

In this passage vjýto5 is universally understood as a reference to Christ. SIMIr- 

: ly in 1 Thess-3: 12 the context (explicit reference to Jesus in vv. 11,13) makes it 

clear that 1<,, p, oS is Jesusp of. 2 Thess. 3: 5,16. The prayers in the Thessalonian 

letters / 

32. Cullmann, iý2ýhi , 13, thinks that 'the fact that in Gal-4: 6 and RO. 8: 15 all 

prayers are designated as "saying Abba" seems to connect with the liturgical use of 
the Lord's Prayer, ' This may be so, but two facts tell against it: (i). The context 

of Gal. 4: 6 is less that of prayer than of the assurance brought by God's Spirit in 

the heart (cf. BAG, s. vev(Cs, ýtj, 2b ). (ii). This view would require the repetition 

of the Prayer in Axamaic, even in Hellenistic Christianity, which we know was not the 

case; cf. Jeremias, Prayer , 93: 'Comparison of the wording of the two forms of the 

Lord's Prayer therefore shows that, over against Matthew, the Lucan form has been 

assimilated at several points to Greek linguistic usage. ' Jesus called God 'Abbal 

in all prayers except Mk. 15: 34, not just the Lord's Prayer, and the references in 

Galatians and Romans are therefore to the wider idea of Jesus' view of the Father- 

(abba) - hood of God, which it becomes the Christians' privilege to share. 
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letters were for the welfare of that church. A prayer to Jesus is also recorded 

at Ac-7: "59f., at the death of Stephen - 'Lord Jesus receive my spirit, 
33. These 

passages have led some commentators to the view that only private prayers were 

offered to Jesus in the NT period. However, the Maranatha of 1 Cor. 16-. 229 which, 

as we shall see34, is to be understood as a prayer 'Come Lord Jesus' spoken immedi- 

: ately before the Eucharist, shows that prayer to Jesus did occur in worship. 
This is a case where the scarcity of evidence for a practice of prayer in the NT 

should not be taken necessarily to mean the absence of the practice itself. 

It is in connection with prayer to Jesus that the phrase 'to call upon the 

name of the Lord' falls to be considered. Despite Delling 
35,1 

am sure that the 

phrase does point to some form of prayer to Jesus. Certainly Ac. 22: 16 might 

refer only to the naming of the name of Jesus at baptism, as Delling maintains, 

but the phrase also occurs at Ac. 2: 21, citing Joel 2: 32 (LXX 3: 5), without any 

baptismal context, and again at Ro. 10: 13. It would seem that Joel 2: 32 ought to 

determine the meaning of the phrase, at least in these cases. Thus the basic 
36 

meaning would be the idea of invoking aid, and hence prayer. Barrett is of the 

opinion that 'To call upon the name of the Lord is to put one's trust in him and 

to address him in prayer and worship', and he cites Manson's suggestion that -Wvlf, 

(1 Cor. 1: 2) contains an allusion to places of worship, thus giving 

, ocý c%toýx#ý %kuýtov a context of worship. The liturgical context was certainly present 

at times, - cf. 1 Clem. 64 where the phrase is expanded (an example of liturgical 
r )v 37 

heightening? ) to become Never- 

: theless, 'those who invoke the name of the Lord! seems to have a formula-like 

ring about it in Ac. 9: 14$21; 22: 16; 2 Tim. 2: 22, - the meaning in those cases being 

little removed from the later 'Christian'. It is difficult to come to a hard and 

fast / 

33. Haenchen (296) finds in this prayer 'a specifically Christian devotion which 

is already so centred on Jesus that it is his name that is invoked in the hour of 

death. ' 

34. Cf. the chapter on 'The Lord's Supper', PP-105f- 

35. Worship in the NT, 118. 

36.1 Corinthians, (BNTC), 33. 

37. In 1 Clem. 64 however, the avroo refers to God, the subject of the sentence, even 
I though Xt-r-ta., stands closer to -Iu'-rao in the sentence. -to avars. vupa,,, which Joel 

used of God, became used of Christ (the church's k,, ý%-S ), as frequently happened in 
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fast ruling on the phrase, in fact: we can as little say that it never refers to 

prayer as we can say that it refers only to prayer. 

We know from the scarcity of the evidence not to expect any systematic treat- 

: ment of the topic of prayer in the NT: thus in the matter of attitudes for praying 

we find references to standing to pray with hands outstretched 0 Tim. 2: 8, and later 

Justin, Apol. I. 67-1), -a very common attitude for prayer in the ancient world in 

pagan, Jewish and Christian circles. The position of kneeling is also attested 
(Ac-7: 60?; cf-9: 40; 20: 36; 21: 5). While Jesus and his disciples did not fast, 

(Mt-9: 14; 13c. 2: 18; Lk-5: 33) - although this was a mark of piety in Judaism - the 

practice seems to have carried over into Christianity in areas with a strong Jewish 

influence. Thus, -we find references to fasting in the Didache, (e. g., before baptisi 

7: 4), while the voluntary Jewish fasts on a ILOnday and Thursday were changed for 

Christians to Tuesday and Friday (8: 1), in supposed obedience to Jesus' command not 

to fast like the hypocrites! (cf. 
11A. 

606). To what extent the practice was regul- 

: ar alongside Christian worship we cannot tell; it is attested only at Ac. 13: 2; 14: 

23, and the inferior reading at 1 Cor. 7: 5. The Shepherd of Hermas devotes a great 

deal of attention to fasting. 

In conclusion, one would only wish to repeat the point that it is the ad hoc 

nature of the NT letters which has produced the fragmentary and sparse evidence on 

corporate prayer in the ITT. The letters attest frequent and earnest exhortations 

to continue in prayer, and even if these references are to private prayer, we need 

scarcely doubt that so high an evaluation of prayer would also be reflected in the 

worship of the congregation. The silence of the 14T on many points in this conn- 

: ection is not decisive. 
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Hymns 

The rendering of praise to God by hymns and psalms had long been a feature of 
the worship of Judaism, both in the Jerusalem Temple and in the synagogue and also 
in the family circle at the celebration of festivals. Thus Jesus and his disciples 

sang the Hallel (PS. 114-8) at their Passover celebration prior to Jesus' death 2 

(cf. lit. 26: 30, par. ). The early church also engaged in praise privately (Ac. 16: 253 

and Jas-5: 13), as well as corporately. 

We can infer very little about the hymnic practices of the early church, how- 

: ever, We have already discounted Jeremias' suggestion4 that Ac. 2: 46-7 contains 
a description of the sequence of early Christian worship, ending with psalms and 

prayers, but there are other references to pr aise in the service of worship in the 

NT. Thus Paul exhorts the use of 'psalms, hymns and spiritual songs' in worship5 
in two passages (Eph-5: 19; Col-3: 16), adding that these result from the inspiration 

of the Holy Spirit (Eph-5: 18)- But this bald statement does not take us very far. 

We can gain more information from the reference to hymns in 1 Cor-14. From that 

passage it is cleax that hymns could be part of the glossolalia in the worship, but 

not 

1. W. O. E. Oesterley, The Psalms in Jewish WorshiD,, Oxford, 1910,129ff., also his 

The Jewish Background of the Christian Liturgy, Oxfordq 1925,73: 'The liturgical 

use of the Psalms in the Jewish church in pre-Christian times is too well known to 

need many words. ' Also, S. Mowinckel, The Psalms in Israel's Worshi , IJI, ET, 

London, 1962; J. A. Lamb, The Psalms in Christian Worship, London, 1962, esp. ch. l. 

2. Cf. Jeremias, Eucharistic Word , 255ff: the Hallel was sung antiphonally. 

3- 'Ile cannot discover the content of these praises: they could have been OT Psalms, 

Christian hymns, or both. 

4. Cf. chapter on 'The Service', pp. 19ff., and notes there. 

5. That corporate worship and not private devotion is here intended is to be infer- 

L. -L-r-5, Eph-5: 19 (antiphonal singing? ) and 
9A#-(YK. 

VTkS tý, jk Vr,,, 
Oe-r- 

: red from \, Nýauv-rk ( 

(Col-3: 16). As to terminology it is impossible to find any differ- 

entiation between and %, Sj ; so Macdonald, Worship, 121 , Delling, 

Worship, 86, J. T. Sanders, The NT Christological Hymns, Cambridge, 1964,4 and 

C. F. D. Moule, Birth of the M, 26. 
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not necessarily so: they could be the product of a man's mind (v-15bkA\ W liv -rVVQýLq, -C,. 

ký-AýW V4QL%, C-V VLJý It is also evident that, at least in Corinth, the singing 

of a hymn was a contribution which an individual member of the congregation could 

offer (v. 26 Thus it would appear that an individual could 
introduce a hymn of his own into the service ; this is the earliest reference to a 

specifically Christian hymn. 

In these three passages we have the sun of all the NT evidence on hymns, - apart 
from actual fragments of hymns (to which we shall return shortly) - and the use of 
hymns in the early worship. It is true that Revelation contains more references 
to hymns being sung than anywhere in the NT, but as we have already noted7 that 

book may. be excluded from our investigation of NT worship, sineethe worship it 

describes is the seer's vision of heavenly worship: it therefore furnishes us with 

no details of early Christian worship 
8. 

When we go beyond the limits of the NT, we again find very little evidencev 
beyond the bare indications that hymns were sung in worship. Ignatius appeals for 

unity and harmony between people and bishop: they are to be in the same harmony 

with the bishop Lý5 vAq( the reason being 

v)ýw%/ Kit UVI (Eph. 4: 2), and while this is obviously 

a metaphorical usage the choice of metaphor suggests that the church wasý, familiar 

with hymns, and hymns to Christ at that. However Eph-4: 2 and Ro. 2: 2 mention the 

Christians Xwe-S so Ignatius also knew of 
hymns to God. In pagan literature there is the reference in Pliny's letter to 

Trajan that at the early Sunday morning service the Christians sang to Christ: 

carmenque Christo quasi deo dicere secum invicem (Pliny, Epp. X. 96-7), and despite 

the 'various attempts to the contrary9, I can see no other possible meaning than 

that 

6. Barrett, 1 Corinthiq. 
-ns, 

(BNTC), 327, remarks on tj-a\rov: 'a fresh, perhaps spont- 

: aneous composition, not an OT psalm, is intended. ' 

7. Cf. chapter on 'The Day, etc. lp9f., and nn 20ff. 

8. So E. Stauffer, NT Theolo , ET, London, 1956,202. 

9. For discussion, cf. R. P. Martin, Carmen Christi, Phil. 2: 5-11 in Recent Interpretý; 

: ation, Cambridge, 1967,3ff*. 
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10 that Pliny understood the Christians to say that they sang a hymn to Christ 

Thus the available evidence shows that the practice of hymn singing was carried 

on in the church from very early times. 1 Cor. 14 is our earliest evidence, but 

it is unnecessary to suppose other than that the hymns were in use from earliest 
times: the close connection with the worship of the synagogue both in the primitive 

community itself and in the subsequent Gentile mission of the church makes this 

inference a safe one. As to how the hymns were rendered in the service, we cannot 
be sure beyond what 1 Cor-14 Says .A hymn was an individual's contribution, and 

while some think that this may mean no more than that a member learned a psalm, 
or a Christian hymn, and came to the worship ready to contribute it 11 

, it would 

seem less tortuous, in view of the strong charismatic influence at Corinth, to view 
the hymn as a Spirit-inspired utterance which was recited as the Spirit moved an 
individual. But this does not tell us whether the hymn was a solo item rendered 
by the individual in question, or whether the congregation was able to join in the 

the singing, - which, of course, would be impossible if the hymns were inspired on 
the spot. Nor, as we have said before, are conditions at Corinth necessarily to 

be taken as normative for other congregations. But it is certainly clear that by 

the turn of the century (Ignatius, Pliny), the congregation did join in and sing. 

This suggests some non-spontaneous singing, and points to the existence of some 
hymns which were generally known by the members of the congregation. 

The word 'singing', however, may not be accurate. Our knowledge of musical 

practice in the ancient world is far from precise, and there is much we do not 
12 

know In general terms we may note, especially in the ET, a certain lack of 

precision in the use of musical terms, as we have already seen in the use of fj 
r vCS 

1 13 
), oS and Similarly, in Eph is used with -ýArztS -5: 19, 

and in Col-3: 16 J(&-tv is qualified by 9, S&cKtiv and vo-OL-TE-tv From the OT musical 

practices 

10. So too, Martin, Carmen Christi, 8f. 

11. Cf. Lamb, The Psalms in Christian Worship, 18. 

12. Cf. W. S. Smith, Musical Aspects of the NT, Leiden, 1962,8ff-, 42ff. 

13. According to BAG (s. v. 
XAt-L-S) the basic meaning is 'give forth sounds', 'utter', 

from which 'speak' is a derivative meaning. 
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practices, we know that the music used for singing the Psalms was not of a very 
high order. Lamb14 points out that Aytom was the predominant aspect, and that 

what melody there was would be would be contained within a short compass. While 

the liturgy of the Temple encouraged the use of a choir in worship15, and the synag- 

: ogue probably had its own cantor or precentor 
16 

, there is no indication of any 

counterpart in Christian worship until beyond the VT era. In Ignatius there are 
two references to the congregation acting as a choir (Ign. Eph-4: 2; Ro. 2: 2), but 

this is in no sense equivalent to the choirs which attended the pagan cultic fest- 

: ivals. 
As to musical instruments, again there is nothing in the NT which would enable 

us with precision tq point to the use of instruments in-accompaniment, unlike the 

OT17. Of the references to music in the NT, such as they are, the reference is 
18 

either to secular music (cf. e. g., Lk. 15: 25), or music is used as the tertium 

comparationis, either by Jesus (lit. 11: 16-7) or by Paul (1 Cor. 14: 7-8) and these 

references have no more significance than any other metaphor in the NT, such as 
Paul's reference to athletics, say, in Phil-3: 14- Not even words like +; W-tv 

can 

offer any help: it originally meant IpullI9 'pluck' (so LSJ), and it then developed 

the meaning 'sing (to the accompaniment of a harp)' (so BAG), and while the use of 
the harp may be in the background at Ro. 15: 9 (citing PS-18: 49) there is no indicat- 

: ion of a harp at either 1 Cor-14: 15 or Eph-5: 19 (in the latter case, indeed, it is 

used in apposition to \Acav-ri: S and ! AEav-reS* Thus while Moule's conjecture may 

not be impossible, - 'one never knows whether a harpist or a zither-player (vtoar- 

might not smuggle his instrument into the secret place of assembly, 
19 

1- 
it is less than likely, and certainly has no evidence to support it. The question 
therefore of the use of musical instruments in NT worship cannot be decided; it is 

not until the middle of the second century that references to musical accompanimen 
jo 

begin / 

14. Lamb, The Psalms in Christian WorshiP-, 7. 

15. Smith, Musical Aspects of the NT, 15ff- 

16. Cf. Oesterley, Jewish Background of the Christian Liturgy, 75. 

17. Cf. Lamb, The Psalms, 7 for a list of instruments mentioned in the Psalms; (e. g. 

Ps-150: 3-5 lists trumpet, psaltery, harp, timbrel, stringed instruments. Dancing 

was also possible, Cf. Ps-149: 3,050: 4- 

18. For full discussion, cf. Smith, Musical Aspects, 95ff- 

19. Birth of the NT, 27. 

20. So Smith, Ifusical Aspects, 53. 
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begin to appear. 

The question of the hymnic material which was sung next falls to be considered. 

In view of the use of the Psalter in Temple and synagogue, it would seem reasonable 
to look for the use of the OT Psalms in Christian worship. Direct evidence on this 

point, however, is lacking. At the most, one may say that the frequency of allus- 
21 22 

: ion to the Psalms by 1U authors may be a pointer in this direction Lamb 

thinks that 'it would be most surprising if the Christians for a time rejected the 

Psalter from worship. ' But, even granting the use of the Psalms, there is evidence 
that this was not sufficient, andthat the Christian community, even in early times, 

produced its own hymns for use at worship. Some were undoubtedly of the spontan- 

: eous nature which 1 Cor-14; 26 attests, and were presumably short lived. However, 

there are traces that even within the ET itself some hymns had gained sufficiently 

wide currency to be quoted in the TIT letters. The criteria for identifying these 

hymns are somewhat haphazard, and various passages are categorised as hymns for diff- 

: ering reasons, but among the general marks of identification we may mention the 

following. Sometimes there is an introductory formula, as at Eph-5: 14 (St. ýLqkt 

which never introduces a Scriptural quotation), or at 1 Tim. 3: 16 (v, 'L, 
W1 23 

Y" I- (a -,. is e-JWk ýL"Ls VUC-TV'00 . Often there is a distinct rhythm to the 

passage, with marked parallelisms (cf. 1 Tim. 3: 16, where there is strong chiasmus), 

or differences in language from the author's normal usage (this has been stressed 

in particular for Phil. 2: 5-11), and these factors are held to point to the presence 

of a hymn. Often the clue is to be found in the exalted tone of a passage (e. g. 9 
Heb. 1: 1-3; Jn. 1: 1-18)v or the fact that the verses in question are not strictly 

relevant to their context (thus, e. g., Phil. 2: 5-11 only partly coincides with the 

appeal to humility of 2: 1-4) 24. Now in some cases the arguments for categorisation 

of / 

21. Smith, Aspects, 66: the Psalms, interpreted Christologically, are alluded to 

by NT writers more frequently than any other part of the OT. 

22. Lamb, The Psalmsj. 21. 

23. Kelly, (BNTC), 89, thinks this may be modelled upon the 'regular cult acclamat- 

: ion at Ephesus in the first century' as used in the Diana cult, and attested in 

inscriptions. Cf. Ac. 19: 28,34. 

24. Cf. Ilartin, Carmen Christi, 287- 
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of a passage as a hymn have been thought tenuous, and-. there are not lacking scholars 

who will deny that some passages are hymns at all. Thus while R. P. Martin desc- 

: ribes Phil. 2: 5_11 as 'perhaps the most illustrious example of the RT Christolog- 

: ical hymns' 259 
C. F. D. Youle doubts if it is to be regarded as a hymn at all! 

26 

Even among scholars who agree on understanding a passage as a hymn, differences 

remain, for example, on the question of structure. Thus on Phil. 2: 5-11 the pioneer- 

: ing work of LoIrneyer 
27 divided the hymn into six stanzas each of three lines, but 

this has been challenged by Jeremias and Dibelius 
28 

, and no solution has emerged. 

Of the commonly accepted hymns in the ITT, we may note that they may be class- 
29 

: ified, broadly into types or 'families' The most numerous group may be defined 

as the Christological hymns, and they have received some attention30. Into this 

classification Sanders places Phil. 2: 5-11; Col-1: 15-20; Eph. 2: 14-6; 1 Tim-3: 16; 1 Pet, 

3: 18-22; Heb. 1: 3, and the Prologue to; Johh. An examination of them reveals wide 

contemporary influence on the thought forms and the expression of the ideas, and it 

is clear that in these. hymns the Christian message is being adapted to a Hellenistic 

background. The investigation of this area, -a huge task- is beyond the scope of 

this work, and perhaps a quotation from Martin, though pertaining to Phil. 2 in tke 

first instance, will illustrate the complexity of the problem as a whole. 
lIt / 

25- Martin, Carmen Christi, 294f. 

26. Birth of the ITT, 25f-; Worship in the ITT, 69, n-4 and references there. 11oule 

also doubts Col-1: 15-20 (cf. his Epistle of Paul to the Colossians, Cambridge, 1957, 

60-3), and 1 Pet. 1: 3ff- 
27. E. Lohmeyer, Kurios Jesus Eine Untersuchung zu Phil. 2: 5-11, (1961). 

28. J. Jeremias in Studia Paulina, (in honorem J. de Zwann), 1953,146ff.; M. Dibelius 

An der Thessalonicher IJI, An die PhilipDer, (Handbuch zum, NT), Tubigen, 1937, ad. 
loc. 
29. Cf. Martin, Carmen Christi, 19, for classification. 

30- Most recently, J. N. Sanders, The NT Christological Hymns Cambridge, 1971; cf. 

R. H. Fuller, Christology of the ITT, Fontana Edn., 1969,204ff- On Phil. 2: 5-11, 

R. P. 11artin, Carmen Christi, listed above. 
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'It is not surprising that scholars have been able to detect a bewildering 

array of categories, so that the verses of this short tribute appear like a 
Christological miscellany with many contributions: a Son of Man dogmatic; 

oriental or Greek mythology (Lucifer? the Titans? Herakles? ); the first- 

second Adan speculation of Jewish thought; Hellenistic-Jewish concepts of 
Wisdom; the Servant of Yahweh concept; a 'Paidology'; an Emperor motif; a 
divine hero, O-os 

avq 
., 

Christology; an enthronement ritual of an oriental 

monarch; an Iranian or Gnostic redemption myth; all these categories have 
been suggested with varying degrees of plausibility ... and it is possible 
that many factors have influenced the poet's thinking. ' (Carmen Christi, 297). 

Further classifications of the hymns have been suggested, as well as the Christolog- 

: ical one: e. g., a sacramental context has been posited for Eph-5: 14; Tit-3: 4-7fft-t- 

al. Martin assigns to 'meditative' hymns (but were they sung in worship? ) the 

following: Eph. 1: 3-14; Ro-8: 31-9; 1 Cor-13, and to confessional hymns these: 1 Tim. 
6: 11-6; 2 Tim. 2: 11-3. No doubt variuos other groups are possible, and Martin him- 

: self accepts that hymns may shade into more than one category. However for our 

present purpose the point is amde that the early church soon developed it's own 
hymns, in their own concepts, for use in the congregation's worship. 

The question of authorship in every case is unresolved. In the majority of 

cases it is assumed that the author of the letter cites a hymn of which he was not 
himself the author3l. More than that, however, is speculation, and while attempts 

are made, - e. g., Stephen is 'a candidate for the authorship' of Phil. 2: 5-11, accord- 

: ing to Martin32 _ but on questions such as this, there is no possibility of proof. 
We know the early Christian church was a richer and more. varied phenomenon than even 
the variety evinced by the NT reveals, and in this area there are few guidelines. 

Returning to the role of these hymns in worship, we repeat that while we know 

nothing about musical performance, the 14T hymns do point to a specifically Christian 

aspect of praise in the church, and presumably these hymns soon gained a wider curr- 

: ency by virtue of their inclusion in the ITT letters. On questions of method and 
frequency of performance, we are as much in the dark, as over the question of author- 

ship. 

31- ]Perhaps 1 cor-13 is an exceptionj of. BNTC, 298ff. 

32. Martin, Carmen Christi, 304, of- 315ff- 
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The Lord's Supper. 

The problems related to this subject are many and vast, and the associated liter- 

: ature still increases. To attempt to treat the subject within an exercise such as 
this one, is inevitably to risk over-simplification and, in a sense, distortion, 

while one may seem to take decisions in an arbitrary fashion. There is, however, 

no other way. In particular, one must stand, gratefully, under the shadow of 

Joachim Jeremias' monumental work, "The Eucharistic Words of Jesus'' 
1a 

book which 

has become a sine qua non for discussion of the subject. 

Jesus. 

The earliest reference to the Lord's Supper, 1 Cor. 11, points backwards: `The Lord 

Jesus, on the night of his arrest Thus we are taken for our understanding of 

the rite in the Early Church, back to Jesus and his last meal with his disciples. 

We are faced with the question of whether we are able to gather from. the evidence 

any insight into Jesus' thinking: what did he intend for his disciples from the 

meal? Did he intend the events of that meal to be repeated, and if so, why? These 

are the questions, I think which are basic to our understanding of the place of the 

Lord's Supper within the Early Church. 

So we begin with Jesus. The balance of probability is that the last meal was 
2. ' meals shared between a Passover meal It stood at the end of a long series oi- 

Jesus and hid disciples in which Jesus had offered table fellowship to a vvide 

variety of people in a significant way. 

'For the oriental every table fellowship is a guarantee of peace, of trust, 

of brotherhood. Table fellowship is a fellowship of life. Table fellowship 

with Jesus is more. This becomes especially evident in that table fellowship 

which Jesus celebrated with sinners ahd outcasts. The oriental ... would 

immediately understand the acceptance of outcasts into table fellovship with 

Jesus as an offer of salvation to guilty sinners and as the assurance of 

forgiveness / 

1. quoted from ET (second edition), London, 

2. It is impossible to argue the case here; 

1966. Hereafter cited as IEVII. 

cf- Y-W 15-88 for full discussion. 
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forgiveness (Lk. 15: 2 ; lik. 2: 15-17 ; cf. , t. 11: 19)., I3 ,l 
After the Caesarea Philippi confession of Jesus as the Messiah, a new dimension 

was opened up: 
'After Peter's confession every act of eating and drinking with the master is 

table fellowship of the redeemed community with the redeemer, a wedding feast, 

a pledge of a share in the meal of the consummation. 14 

Thus the Last Supper saw 'the : -. 1essiah servin, - at the Messiah's meal" (ETy 205). 

This emphasis is important as a contribution -towards our understanding of the early 

practice of the Lord's Supper, in that it fills in part of the background to the 

meal, and means that we must include this element of table fellowship along with 
the Passover context, as backg-round against rihich the meal must be viewed. 

Jeremias' statement (Rýl 137) that "the eucharistic words of Jesus are avail- 

: able to us exclusively in the form of liturgical texts';, is not to be taken as an 

admission that what happened on that night is inaccessible to us. Indeed, one of 
the benefits derived from Jeremias' work, is that vie are able to strip off the accret- 

: ions of litur, ýical usages and so recover a common core of basic material which 
5 

provides in essentials a reliable report of what took place at that meal. 
Our earliest text from the literary standpoint is 1 Cor. 11, which we may date 

to the spring of AD 54 (or 55), but which, on Paul's own admiEsion (1 Cor. 11: 23) is C> 
earlier than that date. 

6 
And while Jeremias is correct to see in the numerous 

Semitisms 

3. NU 204. 

4. EW 205. 

5- Cf. EW 203; 'We have every reason to conclude that the common core of the trad- 

: ition of the account of the Lord's Supper - what Jesus said at the Last Supper 
is preserved to us in an essentially reliable form. " 
6. On 1 Cor. 11: 23, Jeremias (EW 101) thinks that it I says nothing other than that 

the chain of tradition goes back unbroken to Jesus himself. ', But Bornkamm would go 
further: "The tradition not only passes on the Lord's word from the past - naturally 
it does that; but as this tradition it is his word. He himself meets us in this word 

and only this gives to the tradition its quality of revelatioM. In Early Christian 

jýxDerienc , ET London, 1969,131. Hereafter cited 11ýxneriencgl. 
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Semitisms in Mark as proof of an early translation from Hebrew or Aramaic, 

Bornkamm7 is right to stress that there are early elements in Paul's account also, 

- especially the phrase 'after supper' (1 Cor. 11: 25). Thus we may not simply as- 

: sume that Paul's version is a liturgically reworked form of the Markan account. 

On examination, we find close parallels between Luke's account and Paul's, and also 
between Mark's and Matthewls, so that basically we have two broad traditions of 

what Jesus said and did on that occasion. These two traditions, when compared, 

are found to exhibit some differences in detail, but yet to reflect a basic under- 
8 

: lying unity Thus summarising Jeremias (Eff 108ff. ), we may insert into the action: 

which Jesus, as host at the Passover meal, would have performed, distinctive words 

at the rite surrounding the grace at table before the meal, and the thanksgiving 

after the meal. These words represent, for us, 'the oldest form of the tradition 

of the words of interpretation attainable by a comparison of the texts. ' (RV 173). 

These words are: (1). (Take) this is my body. (2). This is my blood of the coven- 

: ant, or the covenant in my blood. (3). Which ... for many. (Jeremiast EW 173). 

Into this basic structure the various texts have woven various additions in the 

light of liturgical practice. Thus we are brought back as closely as is now poss- 

: ible to the actual words used in the Last Supper. This is of great value in 

enabling us to see what Jesus intended in the Lord's Supper. We may conveniently 

divide consideration of this topic into two sections: (i) what did Jesus intend to 

convey by his words and actions at table? and (ii) what did Jesus intend for the 

future? (i. e., the command to repeat). 

W The meaning of the Last Supper as interpreted by Jesus. 

It is, of course, true that Jesus said much more at table than has been preser- 
9 

: ved for us . For example, his Passover meditation, which may be presumed to have 

had significance for his understanding of the meaning of the meal, was not preserved. 

Jeremias conjectures that in view of the theme of sacrifice implied by the bread and 

wine / 

7. Bornkamm, Experience, 134ff- Cf. C. K. Barrett, 1 Corinthiana, (BNTC) 268. 

8. Cf. Experience, 135: 'The agreement of the two texts is extensive. Their very 

early date is undoubted, and probably their home is in the Palestinian - Syrian 

area of the church. ' Cf. EW 186-7, esp. 187 n. 1. 

9. So Na 224. 
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wine sayings, he may well have used the Passover lamb as an illustration of the 
10 11 

sacrifice he was about to make . Bornkamm , however, examined the significance of 
the Passover motif in the traditions, and concluded that all that we are entitled 
to infer from them is 'the fact, challenged by no one, that the synoptic writers 
have placed the Last Supper within the framework of a Passover meal. ' He notes 
that Paul knew the tradition which described Jesus as a Passover lamb (1 Cor-5: 7), 

yet does not refer the Last Supper in that context. He concludes that - 
'The result is therefore clear. Wherever the Passover lamb is referred to, 

nowhere is the Lord's Supper referred to and vice versa ... The result of 
this consideration is that the accounts of the institution do not receive 
their meaning from the Passover at all, nor are they to be interpreted in 

the light of the Passover. ' 
12 

Paul in fact does refer to the Passover, though indirectly, in 1 Cor. 10: 16,17; 

'the cup which we bless ... the bread which we break' - this is known to us as a 

formula from the Passover kiddush13, but that is not the same as equating Jesus 

with the Passover lamb. Indeed, if Jeremias' conjecture were correct, we would 

surely have expected a far greater emphasis on the theme, than the few references 

in the NT which do preserve the idea of Jesus as the Passover lamb. 14 
Further, 

in view of the fact that the early church's celebrations of the Lord's Supper so 

quickly came to be independent of the Passover context as virtually to erase all 

traces of it in the early church - and some scholars still use this point to argue 

in favour of John's dating of the Last Supper! - we can have no other conclusion 

than that the Passover context was incidental to the understanding of Jesus' 

intentions. It was the words and actions over bread and cup which became the focal 

point in the Christian celebration. Subsequent attention centred upon the bread 

and wine, not the Passover, so that although we ought not to dismiss the Passover 

totally-from our minds, yet it is clear that it was not the predominating influence. 

Jesus' understanding of his death, (and therefore of the significance of his 

actions / 

10. EW 224. 

11. Mperience, 132. 

12. Experience, 133- 

13- So Bzp-e-riegn-ce, 143- 

14.1 Cor-5: 7, cf- 1 Pet. 1: 18; in. 1: 29; Jn. 19: 14. 
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actions at table) centre on the sayings "this is my body" and "this is my blood", 
15 - added, "contrary to all custom. 11 to the distribution of bread and wine, and on 

the epexeigetic which attended probably only the bread saying. 

Thus the sayings are to be seen as a reference to a sacrificial understanding of 

his death, 
16 

which makes atonement on our behalf and in our place17. That , --7oq 

probably earlier 
18 

, and is to be understood inclusively in the sense of 
'the many', 'the all', as is seen, e. g., in Is-53 (so jerer. qias) 

19 
, is to be. seen 

from Jn. 6: 51, where the phrase is interpreted by It is 

by this death that the (new) covenant is established. The coven-ant reference is 

either, with Paul, to the new covenant with God (cf. Jer-31), or to the Sinai 

covenant (cf. Ex. 24), with 1,11ark. Jeremias puts it well - 
"This. is therefore what Jesus said at the Last Supper about the meaning of 
his death: his death is the vicarious death of the suffering servant which 0 
atones for the sin of thelmany', the 

the begining of the final salvation, 

God. 1,20 

By giving his disciples the bread and the 

the atoning power of his death. The esch 

peoples of the world, Y, (hich ushers in 

and which effects the new covenant with 

wine 
21 he thus gives them a share in 

atological significance of this meal 

for Jesus is seen in his "avowal of abstinence" : 

"The glory of God has drawn very near. The Passion of Jesus will be the 

begining of the last great hour of temptation for the whole earth (Iva-14: 38), 

which will usher in the dawn of the day of salvation (14: 50) ... The next 

meal of Jesus with his disciples will be the Messianic meal on a transformed 

earth / 

15. FýV 219. 

16. EW 222. 

17. Cf. ExpPrience, 143-4. 
C 18 uýwv is seen as an attempt to avoid the ambiguities of 'many inclusive 

or exclusive? ). 

19. "Without Isa-53 the eucharistic words remain incomprehensible" - Jeremias, 

NT Theolo ,1 291. 

20. Mý 231. 

21. CL. Experience, 139 : "the words of the Lord are clearly not attached to the 

bread-breaking and wine-pouring, but to the gift itself. " 
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earth. l,? 2 

(This of course raises the very complex question of Jesus' eschatological 

understanding and expectation, into which it is impossible to delve in this 

paper. Vie shall confine our investigation into the way in which the Darly 

Church took up the eschatological note in their celebration of the Lord's 

Supper. Whatever objections scholaxs make to Cullmann's thesis that this 

eschatological aspect was realised in the Easter neals of Jesus with the 

disciples, so that "the first eucharistic feasts of the commi-mity look back to 

the Easter meals", - at least it is to Cullmann's credit that he has grappled 

with the Droblem. ) 23 

(ii) What did Jesus intend for the future? 

The question must now be asked, Did Jesus expect the disciples to repeat the rite, 

and if so, why? The question must be put in this form initially, because 

although the words "do this in remembrance of me" are preserved in Paul, (1 Cor. 11: 

24 & 25; Luke has them at the bread-saying 2R1Z, cf. Lk. 22: 19), they are 

nevertheless absent from the 11ark-Matthew tradition. This omission, however, has 

.. 
24 

not been regarded as decisive, even if it has never satisfactorily been 

explained. 
25 

Certainly the practice*of -the Early Church , from the very begining, 

of continuing this rite can best be explained in terms of their obedience to this 

conhnand, To be sure, the conjecture of Cabrol and Leitzmann, 
26 that the Lord's 

Supper practice was influenced by the paE; an practice of holding 'meals of remem- 

: brancel in honour of the dead, has never been substamtiated. Above all, the 

fact that these meals were held annually, on the birthday of the dead man, tells 

against 

22. EVII 217 

23- Cf. his_Early Christian VlorshiU, 15, and the reference there to his article 

in 
' 
Revue d' Histoire A de Philosonhie reliFi-euae-a 1936, which I have not been 

able to consult. Cf. VlainwriEht, -Eucharist and PschatoLQZY, 37ff. 

24- Cf. ]3xperience, 158 n-38. 

25. For a list of suZgested explanations, cf. VI. Barclay, The Lord's Supper, 

London, 1967,52. 

26. Full references in EVI 238 nn. 6 & 8,239 nn. 1 & 3. 
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against any such connection. 
27 So we may take it that the tradition that Jesus 

instructed the disciples to continue the rite ýdo this ... ', Paul, Luke) is well 
founded. 

A second question now arises: what was the purpose behind this command to 

continue the rite? What do the words "do this as a memorial of me" mean? 

'T*-r-(, - C-S The words -ý, oo-o -tio, ecr, appear at both the 

bread-saying and the wine-sayin- in Paul, but only at the bread saying in Luke, 

and this latter case is probably the original form, since it is easier to 

conceive the words being added to the cup saying to create parallel sayings at 
both bread and cup, than that they should have dropped out from the cup saying. 

It is clear that'-vao-iorefers to the rite of. breaking the bread, i. e., the rite 

of ý; race at table'?, i. e., "the special grace by means of which the table fellow- 

: ship of the Messianic community was established, which extolled the salvation 

activity of God and prayed for the consummation, a prayer which Jesus himself may 
have used during his lifetime. ýý 28 

By adding a similar saying to the cup-action, 

i. e., to the rite of blessing the cup, Paul has given significc-=e to the thanks- 

: giving at the end of the meal. Actually Paul defines what he understands by the 

phrase -, oo-T- -"o, -, -rrz 77hen he goes on (1 Cor. 11: 26) "For every time you eat this 

bread and drink the cup, you proclaim the death of the Lord, until he comes. " 

So it is the action, the rite, of breaking the bread and of sharing the cup which 

the disciples are understood to have been told to repeat 

This phrase, C-%% T%jv L-ý, k, / has generally been taken to mean that 

the rite was to remind thedisciples of their Lord and of hid death. Some have 

even seen in the emphatic position of 
ZrAvan implied contrast; whereas the Passover 

meal was a remembering of what God had done at the Exodus, the emphasis was now 

shifteA on to the new focal point, the saving death of Jesus. Jeremias 
29 

, however, 

doubts / 

27. Cf. Yff 238-43 for a full discussion. 

28. EW 250. 
29. NYV 251 n. 2, and references there. 
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doubts whether the pronoun could bear any such emphasis in Aramaic. Much more 

interesting, and controversialt is Jeremias' thesis that the phrase is to be 

understood as meaning 'that God may remember me'. Jeremias has worked out 

an elaborate argument for this30, arguing from Palestinian memorial formulae 

(in cultic usage, in ritual language and in tomb inscriptions), and from 

Judaism in general that 

'by far the most frequent practice of Judaism at the time of Jesus ... is 

to use 4ýs and its equivalents of God's remembrance. 
31 

,, 
(quoting Iliche, 

32), that 'God's remembrance is always The point of this being 

and without exception "an effecting and creating event" ... God's remembrance 

is always an action in mercy or judgement., 
33 

This, Jeremias claims, is related to the Maranatha liturgy of the early church, 

and the resultant conclusion is that 

'As often as the death of the Lord is proclaimed at the Lord's SupDer, and 

the maranatha rises upwards, God is reminded of the unfulfilled climax of 

t he work of salvation until (the goal is reached that) he comes., 
34 

(Jeremias' italics). 

What are we to soy. to this? I took up Jeremias' invitation to check whether 

the Jewish and OT references which he lists have to do with human or divine 

remembrance, and I did find, as he says W 248), that 'for the most part they 

speak of God's remembrance', but with one important reservation: in most of the 

passaj-, es which Jeremias adduces to support his view the reference to God is 

made explicit. That God is to do the remembering is at once obvious from the 

context / 

30. E71 237-55. 
31- EW 247. 
32. TlvoT IV, 678.26f. 

33. EW 249. 
34. EVI 253. 
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context: God is mentioned, or alluded to. 35 
Thus vie may by no means accept 

Jeremias' point that, on the basis of linguistic evidence, vie should presume 

that Jesus meant "that God may remember me". The statenent361 that additions 

such as Ad. 10-4 G-tATf 
ev- 0, 

-, / 'T, ý,; 
ýýj Ec clus - 50: 16 

1 Enoch 99: 3 (tvt"-r-o- -n--o are found only occasionally is to be 

explained by the fact that the formulae are firmly establishedt''is in fact not 

true: these are not the exceptions, these cases are the regular usage, - where 

God's remembrance is intended, it is usually stated. 

In / 

35. This holds true for Lev. 2: 2,9,16; Nu. 10: 10; Ex. 28: 12,29 (though not for 

Ex-39: 7) ; Zech. 6: 14 (cf. RSV for a different interpretation to Jeremias, one). 

In Ex. 12: 14 the memorial is for you (not for God), in MT 

cf. Lxx 'Jý-' So too 1hr-13: 9 MT 

TT 

K. L C- a T& , C-- 0L 6'vJ tXO V Z-Ckk -, ýS 
Vt?. 

ý eý% iks-L ýV V 

- does Jeremias suggest that phylacteries were to aid God's memory?! The tomb 

inscriptions, I should think, constitute a special class; the remembrance there 

being of individuals on the last day, which is not quite the meaning wanted in the 

case of remembrance of the Messiah. In Lev. 24: 7 God is explicitly mentioned. 

In Ps-70: 1 (Ma 69: 1), the subject of is expressed in the epexegetic 

I doubt if Ps-38: 1 (LXX 37: 1) is relevant here at all. 

As for the references in Dcclus- 45: 9,11,16, the translations give a different 

interpretation to Jeremias: in 45: 9 and 11 it is a reminder to the people, in 

45: 16 a memorial portion, and in Ecclus-50: 16, the reference is explicitly defined: 

YVAý- cruvý)'J (-ýavTt Thus an examination of the evidence reveals that 

Jeremias has not substantiated his theory. 

36. EW 248 n. 1. 

-go- 



In his examination of Jeremias' argument, Douglas Jones37 limits himself to 
the occurrences of in the LXX (whereas Jeremias had included synonyms 
such as ývýýo<5-uvj and rvL-\. *. ), and Jones concludes that 'the use of the word ctvc;. - 
: rX*Xc-%S in the tKX involves too many ambiguities to provide authority for any 
particular interpretation of the 14T passages., 

38 He counters Jeremias' argument 
'Was Jesus afraid that his disciples would forget him?, 39 

with the remark that 

'If this is odd, it would be odder still, on Jeremias' view to fear the Father's 

forgetfulness., 40 
, and he points out that the end result of Jeremias' view 

'seems to come near to transforming the community of disciplesl and therefore the 

church into some sort of mediator between God and his Christ, presenting to the 

divine memory at every eucharist the story of his obedience and sacrifice, that 

God may remember him, and so effect his vindication on the lasý da. y., 
41 

This, 

however, is not quite fair to Jeremias, who obviously uses 'remember' in a 

specially pregnant way, im lying lusher in the Messianic kingdom', rather than p 

remember, as opposed to 'forget'. (On the other hand, the words with which the 

last quotation close, 'effect his vindication on the last day', seem to underplay 

Jeremias' point. Jeremias wants us to suggest that the Lord's Supper is intended 

as it were to force God's hand almost, and bring about the last day now, to make 
today the 'last day") 

Jones is on much firmer ground, however, when he mentions the Passover 

context42 with the predominant aspect of remembrahce (cf. Ex. 13: 8-10) which that 

rite implied. Jesus is then seen to be telling his disciples to look back upon 

his death as the salvific, event constitutive of the new covenant. We cannot, with 

any degree of certitude, infer more from the sources. As we shall see, Paul adds 

his interpretation of the phrase in 1 Cor. 11: 26, 'For as often as you eat this 

bread 

37. D. R. Jones, Iývarv, 16^, Sin the LXX and the interpretation of 1 Cor. 11: 251, in 

J. T. S ,6 1955,183ff- 

38. Art. ci 187. 

39- Yff 251 - 
40. Art. cit- 190, n-3- 
41- Art- cit- 191- 
42. 'The very economy of our Lord's words suggests that he was relying on the 

associations of that solemn hour to clarify his meaning. 1 (art. cit., 190). 
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bread and drink the cup, you proclaim the death of the Lord, until he comes. '- We 

shall therefore return to this point when we examine Paul's understanding of the 

Lord's Supper, in the section on the practice of the Early Church, and a final 

decision will be taken there. In the meantime, our study so far has shovin that 

the Lord Is Supper Nvas instituted by Jesus to be and act of remembrance of his 

death, and a means of sharing in the effects of that death. 

B. The Early Chi=ch. 

In actual fact, there are very few references to the Lord's Supper in the 

literature of the early community. Within the NT there are possible references in 

Ac. 2: 42,46; 20: 7-11; two references in Paul, 1 Cor-10: 1-13; 11: 17-34, *and a 

possible pointer to a liturgical context for the reading of the letter (1 Cor. 16: 

20-24) - all of these vie shall examine. Further, we shall look at the bald refer- 

: ence to irn in the sense of the communal meal, the so-called 'love-feast' in 

Jd. 12, and possibly again in the variant reading at 2 Pet. 2: 13. That is the sum 

total of NT evidence from which we have to learn -what we can about the practice 

and thinking of the earliest community re8ardin, 4ý,, - the Lord's Supper. 

1. The Acts of the Apostles. 

The first passa, -,, e with. a bearing on the subject, Ac. 2-. 42-7, occurs in a 

summary passage43, and R. H. "Fuller has made the following comment on it: 

Although the summary in Ac. 2: 42-7 is probably the composition of the author, 

it contains valuable information about the primitive community meal., -44 

Exactly how much it does contain, we shall presently see. Ac. 2: 42 reads - 
"They met constantly to hear the apostles teach, and to share the commion life 

and to break bread and to pray. ", while the information relevant to our theme 

from v. 46 reads - "With one accord they kept up daily attendance at the Temple, 

and breaking bread in private houses shared their meals with unaffected joy 

We / 

43. Cf. chapter on 'The Day, etc. ' and 'The Service' for further comments on this 

passage. 0 
44. R. H. Fuller, A Critical introduction to the NT, London, 1966,128. 
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',, Ye have already 
5 

examined v-42 in some detail in connection with Jeremias' 

conjecture that the verse described the content of the early service of worship. 
In that connection we saw the ambiguity of the phrase in v. 42 'the breaking of 
bread' and concluded that the phrase is best understood as 

a reference to the common meal of the early Christians. This is confirmed by 

V-46 JkL--, 
At+vcýv 

-, CoAAý , 'they partook of food'. It is a probable conjecture 

that the Eucharist, or Lord's Supper, was included in these. meals, and the appear- 
N 

: ance of the word 'which probably means the mood of eschatolo, -, ical 

joy, 
46 

points in that direction. An extra piece of information is added in that 

it is stated that these meals took place daily. This is certainly the force of 

the -te ... Te construction, by which both the OCKV ý -f--, Tc-S clause and the vA-Tc-S 

clause are linked together to k,. Lb' vArf-, (against Rordorf 
47 ). This text is 

evidence that the iable f6llowship of the early community was a daily occurrezýce 

most likely along the lines of the table fellowship which Jesus and his disciples 

shaxed before his death, - although now the rite of the Lord's Supper was added, as 

stated above. How long this practice continued, we are not able to say; there is 

no further ment - ion of it in our literature. It is interesting to note in the 

passing that Luke has preserved this tradition even though (or, precisely 

becausell) it did not accord with the-usage in his day. This is, it seems to me, 

the only valuable information we are able to cull from this passage, 

We are again confronted with the difficulty. of the phrase Ký, ýý, dý-rcv in the 

next passage to be considered, Ac. 20: 7-11, again one which we have already had 

occasion to examine48. The purpose of the farewell meeting at Troas is given as 

VNOIGCý%. Ck "rov (20: 7). This could be either Eucharist or Agape,. to use the later 

terminology. Some scholars have found difficulty with the latter explanation, e. g. 

Haenchen: 'This seems to have been a Eucharist without the proper character of a 

meal (the congregation certainly did not wait until after midnight for their 

supper! ) preceded by a sermon., 
49 Yet we may not simply presuppose the demise 

of the communal meal--so soon, without further evidence. There is evidence, as we 

shall / 

45- Cf. 'The Service', pp. 19-22. 

46. Bultmann, Theolopy of the NT, 1,40- 

47. Rordorf, Sund , 225f. Cf. 'The Day, etc. ' P-4. 
48. In 'The Day, etc. lpp. 6ff. and 'The Service', p23- 
49. Haenchen, Acts, 586. 
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shall see, that the Agape was being observed in Corinth, and at the turn of the 

century the Didache refers to it also. There is therefore no reason to preclude 
the possibility that it was current in Troas also, but we must not presuppose a 

uniformity of practice. On this point, certainty is impossible. 50 

One difficulty is that there is no &ýeneral linguistic usage: the terms 

and CA-Pta-Tt., did not become current as technical terms in this connection until 

later. 51 
Paul's eoaPt-,, Kaj 9"--xv-refers to the whole meal (I Cor. 11: 20)52 and was 

later replaced. The use of a- A-(ýrtý "rou is purely Lucan, and we 

can gain no insight from his writings as to what was the general meaning. Even 

the occurrence of the phrase in the gospel (Lk. 24: 35) is ambiguous, for despite 

the heavily liturgical language of 24: 30, we may not assume for that passage a 

eucharistic context - as the two disciples on the Emmaus Road were not present at 

the Last Supper, wherein lay the point of recognition 
53 

In short, the evidence from Acts is inconclusive, and may not be reduced to a 

systematic order. Nevertheless, there are some pieces of information, especially 

the 'daily' of 2: 46, which contribute to our knowledge of the early practice. 

We areýable to infer much more from the Pauline corpus, and 1 Corinthians in 

particular, about practice in at least one early Gentile congregation. 

2. Paul / 

50. it is possible that Luke was inconsistent in his usage of etc., 

meaning at one time leucharist' (Ac. 20: 7), at another 'agape' (2: 46) and 'common 

meal' (27: 35). But in that case, we have no way of determining meaning apart 

from the context, which is rarely unambiguous! 

51. This shows that Luke was not 6uilty of anachronism. Perhaps his source 

contained the phrase 
A-ýý-avand he did not know to which meal it referred? 

W. C. K. Barrett, BNTC, 262: "It is clearly implied that the occasion included an 

ordinary meal as well as symbolic acts and significant words. " 

53. Against Jeremias, EVI 120-1, n. 3. It is not an impossible conjecture that 

they recognised Jesus iý --, ý 
A-s- vao because thay had frequently shared 

table fellowship with him. But that does not make Lk. 24: 35 a eucharistic reference. 

Alternatively, with another of Jeremias' suagestions, "the phrase "to break bread" 

has also a wider meaning; it can be used of the whole ritual with which the meal 

opened: grace, breaking, distribution. 1(120, n-3)- Perhaps Jesus (and his discip- 

: les) had a special prayer, or characteristic manner of tearing the bread? We 

cannot be sure, and Lk. 24: 35 does not clarify the linguistic usage. 
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2. Paul. 

Paul refers to the eucharist on two definite occasions (1 Cor-10: 1-13; 11: 17-34) 

and one possible reference (1 Cor. 16: 20-24), in all the extant letters. Fýom 

these three places we are able to gather a fair deal of information about the 

way the euchariztt was observed at Cotinth(and, by inplication, all the other 
Pauline churches? ) and about his understanding of the rite. 

, Te be. -in with the details of the practice, such as we are able to ascertain 

from 1 Cor-11: 17-34. This is a passage which has been illuminated for. us by 

G. Bornkamm54. He points out that, so far from the Corinthians having a low 

regard for the sacranent, the very opposite is true: "They have shown themselves 

to us as robust sacramentalistsl; 
55. That, indeed is the background to 1 Cor. 10: 1ff 

- the Corinthians need to be warned that the sacraments of themselves guarantee 

nothing. Rather, we see from 11: 20ff, especially v. 21, that the eucharist was 

celebrated within the context of a meal, to which each contributed according to 

his means. The sacrament took place at the end of a meal. Partly through the 

rich refusing to share their food, (cS v. 21), partly through excess, 
(0ý ý;, - ýkAj" , v. 21) and partly through a refusal to wait for la: tecomers, (cf. 

V-33)s the meals served to highlight the disunity of the congregation( v. 18. ). 

"We see in Corinth the connection of what is later called the Agape 

(common meal) with the actual eucharistic action is still taken for granted, 

even if the increasingly high sacramental evaluation of the Eucharist has 

led to a devaluation of the Agape and a mockery of the word.,. 
5$--- 

This, then, is the situation which Paul addresses. His intention is not to 

separate eucharist and agape, but rather to assert what was for him (and, we presume, 
for the Corinthians also) the true understandinE of the meanin. - of the nleaýl. This 

leads Paul to remind the Corinthians of the tradition Which he passed on to them. 

We have-already utilised PauTs account, in our earlier treatment of the meal, 
(cf. pp ff) and. it is unnecessary to repeat what has been written there. One 

important point to notice is that Paul alone preserves the words 'after supper' 
(v. 21 )/- 

54-Cf. his 'Lord's Supper and church in Paull in ! ELýerience', ppl23ff. 

55. Dcperience, 147 

56. Experience, 128-129. 
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(v. 21), from Which vie can see that the orioinal order at the Last Supper was 
bread - meal - wine; i. e., the 'bread-sayin. -I and the 1wine-saying' were separ- 

: ated by the meal. From this Bornkamm infers the important point that both of 
these sayings were therefore to stand on their ovn, independently of one another. 
But what of these sayings? We ought not to call them 1words of explanation', 
because in fact they don't explain anything. Thus Bornkamm says, 

57 

"The words of the Lord are clearly not attached to the bread-saying and 

wine-saying, but to the gift itself, and in themselves contain nothing of that 

explanatory character -, -fhich goes to make up metaphors and parables. " 

In fact, to understand how Paul understood these 1words of institution, (as vie call 
them), we must turn to 1 Cor. 10: 16, a passa, ýý7e which Bornkamm describes asIthe 

only authentic commentary in the ITT itself on the words of the institution. o. 

Indeed Bornkamm plausibly suggests that this passage also gives the Corinthians' 

understanding of the words (cf. v-15), and perhaps eveh the Synoptists' too, - 
namely that the disciples (and so the congregation, in later celebrations) were 

offered a participation in the death of Christ, and its savijig effects. He says 

ý'Those celebrating the Lord's Sup per receive a share in the shed blood of 

Christ as they drink the cup. But that means that they shaxe his death 

And they receive a share in the body of Christ given in death as they eat 

of the bread.,: 58 

Paul confirms that we were correct not to accept Jeremias' argument that cný 
NI (VIV -Lv, (r, jrtv meant 'that God may remember me' (cf. supra) when he defines 

how this verse is to be understood (v. 26) - 'Tor as often as you eat this bread 

and drink the cup, you proclain the death of the Lord until he comes. " In other 

words the act of remembering Jesus and the act of proclaiminG his death stand in 

the closest poEsible relationship. But what is this relationEhip? Some have 

understood v. 26 to say that the actual bread and the wine are the proclamation, while 

others have held that the element of proclamation is to be,,: found in the preaching 

which accompanied the sacrament, - although in fact, we do not have any evidence 
from / 

57. EID-erieLn-ce., 139. 
58. DSýý, 139-' 

-96- 



59 The key word is from ITT times that this in fact happened 

Schniewind 
60 

has emphas-ised that the basic flavour of the word is verbal6l and 
following oh from that Bornkanuia declares 

'Only because the viord that rings out in the celebration of the meal is so 
decisive can it be said of the celebration as a whole "For as often as you 

eat this bread and drink the cup, you proclaim the death of -the Lord until 
he comes". This sentence shows that the "remembrance" of the Lord also 
happens in i,; ord. " (op-cit-141. ) 

However fine-sounding that quotation may be, it is still a conjecture (albeit a 

reasonable one) and it seems to owe as much to a Gerzian ItheoloFy of the Word' 

as to solidly-based exegesis. 
62 

Perhaps Barrett is nearest the state of our 

understanding when he declares - 
: '-'-, Tnen Christians held a common meal they recalled aloud the event on Thich 
their existence was based. This recalling ... Pust have had some narrat- 

: ive content. " 
63 

Eeyond that assertion, ue cannot with any precision, move. 

Then there is the phrase 'until he comes', which is a pointer to the fact 

that, whatever modern theology may -., qake of the fact, the ET writers did voice 
their expectation that Jesus was going to 'return'. Thus the. eucha-rist had a 

provisional nature about it. Thus while the church looks back on the death 

of Jesus in the eucharist, it also looks forward to the consur. -mation. Thus the 

meals v. ere forward-looking; they vere anticipations, or, as Jeremias would have 

us say, lantedonations', of the final IvIessianic banquet of the end-time. 'iVe 

have 

59- The: earliest mention of preaching at-the sacrament is Justin, Apol. 1.67. 

60. TdI; T I. s. v. o'Lý1, A\, "v . 
61. This is the case in the other instances of the word in the NT: 1 Cor9: 14 (of 

the gospel); Ro. 1: 8; 1 Cor. 2: 1; Phil. 1: 17; Col. 1: 28. C> 
62. So too is Jeremias' conjecture that Jn. 6: 51c, 53-8 is an exwaple of one 

such word of proclanation. Cf. BW 107, and: references there. 

63.1 Corinthians, BLITC, 270. 

-97- 



have already discounted the conjecture that by S Jesus meant 
'that God may remember me', and it is now necessary to examine one of the con- 

: sequences of that view, namely that the eschatological element in the eucharist 
is, in fact, an appeal to God to bring in the parousia. Jeremias puts it thus - 

"'This do that God may remember me. ": God remembers the Messiah in that he 

causes the kingdom to break in by the parousia. 1 
64 

Jeremias argues that Paul's phrase, v"Xý, oo has, by vii-tue of its omission 
65 

of the particleýV, la certain affinity with the final clause' so that the 

meaning is "until (matters have developed to the point at which) he comes"t 
"until (the goal is reached that) he comes". ' (EN1,253). Therefore the proclam- 

: ation of the death of the Lord 'týCl 
Ot 

Nbn in fact does more than recall a past 

event: it prays for the consummation 
'God is reminded of the unfulfilled climax of the work of salvation "until 

(the goal is reached that) he comes". ' (EVI, 253, Jeremias' italics. ) 

It seems to me, however, that Jeremias is trying to force too much out of a 

grammatical nicety. His statement that 'in thý NT dXC, with the aorist 

subjunctive without d1v regularly introduces a reference to reaching the 

eschatological goal', may be true for the cases he quotes. But a similax constr- 
C IV "ZPOCL__TL_9 00 -& : uction in Ga. 1-3: 19 ', ý Ouv 0 vorS ; el"w . 'Kc4t cl 

ýri c ct-ýv 
.I to 0 

6-Rýtkgt w C-rinýýLNTVA C is not strictly eschatological in that sense which Jeremias 

requires; and in Rey. 2: 25 c") E' ýe -Te v' u'ýý ý5 o' o has at v with the sub- 

: junctive in a purely eschatological context. Surely the fact is that the refer- 

: ence. in the ýt clause is simply temporal - the reference is first and foremost 

toluture time. I should think, in any case, that the wider usages and looser 

constructions of Hellenistic Greek (as compared with their more exact Classical 

counterparts) would have rendered-an argument based on the omission ofcýv in this 

case, extremely unlikely. The eschatological reference in the cases quoted surely 

comes from the fact that it is from the future that the eschaton is awaited. So 

I 

6 4. EW, 252. 
65. EWI 253. 
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I would hold that the ; Xý, clause in 1 Cor. 11: 26 is temporal rather than telic. 

Further, we may attack Jeremias' point from another angle, unconsciously adumbrated 
by Wainwright, in his support of Jeremias. 

66 
He writes 

%At every eucharist the church is in fact praying that the parousia may take 

place at that very moment, and if the Father "merely" sends his Son in the 

sacramental mode, vie have at least a taste of that future which God reserves 
for himself to give one day. ' 

The words 'merely' and 'at least' point to it: if Jeremias (and Wainwright) is 

correct, then the eucharist becomes the sacrament of great anti-climax, of disapp- 

: ointment, of unfulfilled expectation. The parousia has not come, as a consolation, 

vie may say, the church observes (Icelebrateslis hexdly appropriate! ) the eucharist 
in disappointment. This is hardly the picture vie obtain from the evidence such 

as vie have it. If there were any traces of this view in the early church, and I 

certainly can't think of any, then surely the basis for this view would have been 

the Jewish hope that the 11ressiah would come at Passover, rather than from the 

teaching of Jesus or Paul. It is certainly difficult to imagine the Jesus of 

11, k. 13: 32 viewing the eucharist in terms of Jeremias' thesis. Rather, we should 

understand the eschatological perspective of the a%`j k 'M1 
clause more as a 

simple temporal statement. The church awaits the parousia from the future in 

God's good time, but it also looks back on the events of Calvary and Easter as 

God's decisive victory which still waits for final fulfillment. In this interim 

period, the Lord's Supper is the church's celebration lbetween the times'-, and it 

gives expression to this interim character of the salvation which the church enjoys. 

Bornkamm sums up the correct understanding of 0ý when he says, (Experience, 

152) 

IThe Lord's Supper thus received a very definite terminus ad quem; and by the 

anticipation of the glory of the new age it becomes a celebration between 

death and parousia, not beyond time and history, but here on -the plain of 

historical life together. ' 

Vie shall have to touch upon the topic of the eschatological perspective again, 

z briefly, in the section on the vlaranatha, below. 

However, we must first mention in passing the section 11: 27-32 in which Paul 

draws / 

66. Eucharist and Eschatolo , 67. 
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draws the conclusions which he thinks follow from the Lord's Supper tradition. 

As may be seen from 1 Cor. 10, Paul saw that there Nvas 11 a particular and penetrat- 

: ing relation" (Bornkamm) betvieen the Lord's Supper and the church, one which he 

especially worked out in tems of participation : 
`,, 'ffien vie bless the "cup of blessing" is it not a means of sharing in the blood 

of Christ? When we break the bread is it not a means of sharing in the body 0 
of Christ? Because there is one loaf, we, nany as re are, axe one body; for 

it is one loaf of which we all partake., (1 Cor. 10: 16-7-) 

13ornkam coments as follows - 
"the body of Christ which we receive in the bread implies for Paul directly 

the "body of Christ" in which vie are all bound toGether in the sacrament. In-- 

it we receive the body of Christ, and, by receiving it, are and show ourselves 
to be, the body of Christ. " 

67 

It is this close connection between the sacrament and the church which lies behind 

1 Cor. 11: 27-34. In paxticular it guides us in our understanding of the phrase V, 
(v. 29). Exezetes have long argued over the interpretation of 

, d-Wt-4-. Does it refer to the sacramental bread or to the church? To phrase the 

question in this way, however, is to misunderstand the close relation between sacra- 

: nent and church in Paul's thought, as outlined above. Further we must remember 

that the context out of which 1 Cor. 11 arose was the abuses in the celebration of 
the Lord's Supper, resulting (1 Cor. 11: 20) in the disunity of the congregation. 

This is the situation which is in Paul's mind as he writes and, indeed, he closes 

on that note (vv. 33-4). Against -this back-jround rX -Yo n, ust be 

interpreted as having a dual reference: 6%jkxs-is not therefore either the sacramental 

body or the church, - rather here we have a lboth/and'. 

'To discern the body, to esteem Christ's body in its particularity means to 

understand that the body of Christ given f(&r us and received in the sacrament 

unites the recipients in the 'body' of the congregation and makes them resp- 

: onsible for each other in love. #: 
68 

Thus we see that vv-33-4 are in fact in context, and are indeed the logical climax 

of 

67- Fa-Derience, 14A. 

68. Experience, 149. 
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of the Vhole chapter, whereas on any other view the verses seem an anticlimwc, 

and out of place. 

Turning noy; to 1 Cor. 16: 20-4, we see that Paul, at the very end of the 
69 

letter mentions four things which, partly on the basis of a statement of Justin 

and partly on other evidence70, have been taken as indicating a liturgical 

context, - namely that after the letter had been readout to the congregation 
(assembled for worship), the eucharist was celebrated7l. Let it be said that 

in accepting the probability of this conjecture vie find a piece of evidence to 

confirm the fact, which vie did not find sufficiently substantiated by the evid- 

: ence from 1 Cor. 11 and 1 Cor-14 that the service of 'the word' and the Lord's 

Supper viere held at one and the same time72. The liturgical context of these 

verses would seem to suggest that the one rorship service included both items. 

But in view of the uncertainty of the evidence (based as: *it is only on two 

conjectures) I would prefer to suspend judgement and say that we cannot decide 

with any certainty. After all, the length of such a service of word and sacr&m- 

: ent might even tend to suggest that the Ac. 20 meeting - prolbnged until after 

midnight - was normal! Bultmann Is caution is a salutary reminder of the precar- 

: ious state of our knowledge : 
"Probably varying, customs were in practice in different places and times; 

and there is as little foundation for saying that worship by the viord and 
the celebration of the supper always and everywhere took place separately, 

as for saying that the celebration of the supper was always and everyvhere 

"the cause and purpose of all congregating" (Cullmann)". (Theolor--y of ITT, 1-145) 

1 Cor. 16: 20-4 mentions these four elements : (i) a kiss; (ii) the Anathema; 

(iii) the 14aranatha; and (iv) a prayer for grace. -71e shall examine each of these 

in turn. 

(i) A kiss (v. 20). -We know that a kiss was exchanged by meýmbers 

of the congregation from Justin (Apol. -I. 65), and it appears again in ITT, 

significantly / 

69. Justin, Apol. 1.67-7- 7, ýer-, ioirs or vrritings of the Apostles were read before 

the congregation moved on tb celebrate the Lord's Supper. 
70. Especially Did. 10.6. 

71. Bornkarrim, Experience., 

so also J. A. T. Robinson, in 

C. F. D. 1-ioule, in IT. T. S., VI, 

72. Cf. 'The Service' 025 

(Dibelius). 

169, (following Leitzmann, Mass and Lord's Su-n-ne-, 186), 

J. T. S. , . 
4,0953), 38ff. For a different view, cf. 

(1959-60), 307-10. 
for dismission. 
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siMificantly only at the end of letters - Ro. 16: 16; 2 Cor-13: 12; 1 Thess-5: 16 

and 1 Pet. 5: 14- Of the origins of this practice we kno. vi nothing, - it certainly 

was not borrowed from the synagogue. The kiss seems to have become established 

very early as a part of worship in the congregation, but we have no way of know- 

: in& how widespread it was, beyond the fact that even in the M2 period, it was 

not restricted to the Pauline churches (1 Peter). By the middle of the second 

century it seems to have been regular litur,,:; ical practice, and henceforth held an 

established place in the liturgy. 

(ii) Anathema and (iii) Maranatha. It will be convenient to look at these two 

elements to-ether, since in the only two early references to them they appear 

together (lCor. 16: 22 and Did. 10: 6) 

This section of the Didache in question has been clarified by the suggestion 

of Dibelius73 that Did. 9: 1 - 10: 5 represent the prayers at the Agape74 and that 

the eucharist Proper be, (,; -ins at 10: 6. The actual details of the eucharist are 

not described at 10: 6, although those for the Agape were: the reason for this is 

us ually assumed to be either the disciplina arcani or the fact that the eucharist 

was so well known. This latter point seems less probable to me - as the Agape 

details must have been equally well known, yet they axe given. As the eucharist 

begins, the liturgy takes the form of a dialogue between the leader and the people: 

Leader : Let grace come and this world pass. 

People : Hosanna to the Son of David. 

Leader : If anyone is holy let him come, if he is not holy let him repent. 

Our Lord, come. 
People : Amen. 75 

In Paul the language is slightly different. There is no 'positive' side, to 

correspond to 'if anyone is holy.. ', and the suggestion is that Paul perhaps 

abbreviated the liturgical formula at this point (cf. his other letters, esp. 

Ro., 2 Cor., 1 Thess. ). Paul, however, goes on; "If anyone has no love for the 

Lord / 

73. Die 1, ahlgebete der Didache, in Z. 1, T. VI , 37, (1938) 32-41. Cf. NW, 118 n-3 

for further literature. 

74. As vie would call it. The Didache in fact calls it e%j 

75. Following Leitzmann. 
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Lord, let him be accursed (t)vý& ). I Before we look at who is referred to by 

'if anyone has no love for the Lord', we had better look at-x, iJtr4 . On the 

face of it, this seems more severe than the Didache's expression -kývooro 9 let 

him repent'. Bornkamm, describes the avkýtt" thus: 

'The Anathema has the purpose of excluding the unworthy at the. beginning of 
the celebration of the meal from sharing the sacrament. ' (Experience, 170)- 

But the question remains, In what sense are they excluded? What does d'I&N-ý4. 

mean? The basic meaning is 'devoted to a god', hence either consecrated or, more 

usually, accursed. Paul uses atv. 
Jkýj elsewhere; in Gal. 1: 8 the purveyor of a 

false gospel, even if he is an angel, is to be In Ro. 9: 3 Paul himself 

would be for the sake of the Jewish people. In these instances, we may 

say, with Behm, that - 
'The controlling thought here is that of the delivering up to the judicial 

wrath of God of someone who ought to be (cursed) because of his 

sins., 
77 

So the point of the Anathema would appear to be a prayer for the exclusion of an 

offending person from the community. It was not however an expulsion carried out 

by the church, as would appear to have been the case in 1 Cor-5: 5 (cf- 5: 3). 

Bornka. mm puts it this way - 
'It expresses the decision as coming from God for the given situation and 

leaves the transgressor to the judging punishment of God. In this the 

responsibility falls entirely on t)ýeý, one addressed and the Anathema 

represents the summons to self-examination. ' (Ebcperience., 171-) 

We have thus no reason to assume that any persons were removed from, or asked to 

leave, the assembled congregation. In-other words, it would appear that Paul's 

VvAvý4 is not unlike his statement in 11: 28 that a7-, -man must test himself before 

he partakes of the Lord's Supper. Thus the Anathema statement is not far removed 

from the ý11 -co-DUTO of the Didache, - and the end result was the same, that 

before the Eucharist a man was reminded of his duty to examine himself. 
78 

This / 

76. In T. W. N. T., 1,354-5- 
77. On the other occurrence of the word in the NT, 1 Cor, 12: 3, llyroQý 

Baxrett's discussion is valuable. He says, 'It is not easy to conceive the circum- 

: stances in which one might cry out "Jesus is anathema* and be in danger of 

supposing that he was inspired by the Holy Spirit. ' (BNTC, 279)- 

78. Cf. Did. 14, -a confession of sin preceded the sacrament. 
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This, then poses the question of who is referred to in Paul's ph-rase 'anyone 

who does not love the Lord', and the equivalent i4 the Didache 'anyone who is not 
holy'. Discussion of this-Doint centres around the question of whether or not 
the euchaxist was reserved for baptised Christians only. Bornkajnm is correct to 

say that the texts do not draw the line between the baptised and the unbaptised. 
However, Did. 9: 5 does explicitly say "Let none of you eat or drink your eucharist 

except those who have been baptised in the Lord's nare. 1 Bornkar. nls argument 

against this phrase, that 'the directions expressed clearly presuppose that this 

regulation was not self-evident" (Experience, 171) seems, without further evidence, 

unduly arbitrary: are we to suppose that only those regulations which were not 

being observed gain a mention in the Didache? On this reasoning, Did. 10: 7 "Allow 

the prophets to give thanks as much as they will" is evidence that there had been 

complaints about the length of their prayers! Further, Bornkamn's ar6-ument (171) 

that "Did. 10: 6 presupposes earlier conditions than the criteria for admission of 

Did. 9: 51ý assumes a redactional complexity for which vie have no evidence or explan- 

: ation. Similarly, while it is correct to say (171) that, "The Pauline letters 

in no way give reason to see baptism fro. -a the first as a conditio Sine qua non 

for participation in the Lord's Supper'?, I feel that this is due to the fact that 

Paul did not. pose the question in this way. We must beware of forgetting the 

ad hoc nature of the Pauline corpus - each letter was called out to meet a partic- 

: ular situation in an individual congregation. Vf7e do have evidence that Paul 

presupposed that every Christian was baptised (cf. Ro. 6: 3 and 1 Cor. 12: 13), so that 

for our present enquiry the question becomes, Was it possible that unbelievers were 

present at the service? Reference must now be made to the passa, -e we have 

already exaxiined79 ,1 Cor-14: 23-5, in which Paul 

possibility that unbelievers might be present at 

might enter (C-L(rcMwsx ) during the worship. If 

an act of worship which included the eucharist, 

possible conjecture - then the question is solvei 

outsiders / 

79. Cf. the paper on 'The Service' , pp. 26f. 

shows that he was aware of the 

a vmrship service - or rather, 
this reference in 1 Cor-14 is to 

- and we have seen that this is a 

i: the anatýema is directed towards 
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outsiders - those unbaptised persons who have come into the service, and remained 
80. to worship Therefore, on this understandin of the evidence from 1 Corinth 

we must assume a change in the situation between the writing of 1 Corinthians 

and the Didache: in Paul's day the unbaptised who were interested in the faith 

were allowed to stay (and were warned by the anathema of the seriousness of sharing 
in the Lord's Supper), whereas later there do not appear to have been unbaptised 

present. This makes best sense of the change in language from Paul's 'If anyone 
does not love the Lord' (i. e. unbelievers) to the Didache's 'If anyone is not 
holy' (i. e. sinning Christian? ). However, we must bear in mind the sporadic 

nature of the evidence, and we are certainly not justified in assuming a universal 

custom from either of the passa, -, es under discussion. In conclusion, though, it 

appears that the Didache passage may point the way to later practice: the ruling Z., 

that only the baptised were allowed to partake of the Lord's Supper is confirmed 
by Justin (Apol. 1.66.1, 'none is allowed to partake except he who believes our 
teaching is true'). One may conjecture that this hardening of attitudes may have 

arisen in periods of persecution which later befell the church. In less dark days 
(1 Cor. ) the church was much more open and restricted the. Lord's Supper only by 

asking that those who partook could claim to 'love the Lord'. This would seem 
the ideal practice. 

Turning to the 11aranatha, (1 Cor. 16: 22; Did. 10: 6), the first point to notice 
is the fact that even in a lette+ddressed to a predominantly Gentile (cf. -1 Cor. 12: 

8) congregation, Paul can use an Aramaic word and expect to be understood (he doesn't 

translate). The point is made by Kuhn 
81 

- 
"The untranslated Aramaic term is meaningful only if it is a fixed formula 

well-known to the church. " 

Vie 

80. That not all did remain is to be inferred from v. 23 - 'you are mad'. Despite 

Barrett, (BNTC, 326), this phrase does mean 'you are suffering from a mental disease'. 

His ingenious sug, - .; estion, 'you are possessed' fails for two reasons: i) The word is 

not found with this i-, ieaning elsewhere in the NT, while the serme 'out of your mind' 

occurs at Ac. 24: 24f; 12: 15. ii) The translation 'you are possessed' viould involve 

an element of reco, ý, -nition of the validity of their religious experience in the 

glossolalia. Paul's point is that they are unimpressed, and therefore leave. 

81. K. G. Kuhn, in T. W. N. T. IV, 470. 
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7ie are certainly correct in supposing that the oriein of this terin is to be sought 
in the primitive Palestinian community. This surely implies that any understand- 

: ing of the sacrament which is based upon the presupposition of an origin within 
the Hellenistic community is doomed to failure: this phrase is evidence of Palest- 

: inian origins, and very early origins at that. The problem of the meaning of the 

phrase is a difficult one, and there are three main possibilities: i) taking it as 

" prayer, the meaning would be 'Lord come' as a petition for the paxousia; ii) as 

" confession of faith, 'Our Lord has come' (into the world at the Incarnation); 

or iii) as a statement, 'Our Lord is present'. (in the worship, especially in the 

sacranent), (following Kuhn). In 1 Corinthians, the viord occurs without any 

contextual clue as to its possible meaning. However, in the Didache, there is 

just such a clue. 'We read 'Let grace come and this world pass away... 1.1aranatha. 1 

Here it is quite obviously a prayer for the parousia, and that is hov,, maranatha is 

to be understood, in the sense of i) above. This is supported by the accapted 

recognition that the maxanatha probably lies behind Rev. 22: 20, where Jesus, state- 

: ment 'I wa coming soon' is taken up by the response 'Arý, ýen, come Lord Jesus. ' 

This'prayer. for the parousia'interpretation is not to be rejected because it places 
the church in the position described by Jones 

82 
as 'some sort of mediator betv., een 

God and his Christ'. The prayer Imaxanathal is little different from the petition 
in the Lord's Prayer, 'Thy Kingdom come'. 
iv) Grace. In view of the very frequent use of this term both at the begining and 

end of Christian letters fron Paul onwards, it would be difficult to decide whether 
t the reference in 1 Cor. 16: 23 could definitely be said to be of liturgical flavour, 

as oPposed to the normal epistolary ending. Perhaps the latter, combined with the 

practice of reading letters prior to the celebration influenced the adoption of the 

Grace into the eucharistic liturgy? 

Having thus surveyed the evidence from th6 TIT, vie now move, much more briefly 

into some of the literature of the post-Apostolic age to enable us to see the way 
the trends were moving. 

Evidence / 

82. Art. cit. (see note 37 above), 191. 
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Evidence from Beyond the NT. 

We have seen that the original tradition which Paul preserved, placed the 

eucharistic actions within the context of a meal, as at the Last Supper. We have, 

curiously enough, no evidence that this original order, 'bread - meal - cup' was 

ever practised in the church of the first century. The situation at Corinth, which 

Paul was not attempting to alter, was for the meal to be followed by the bread and 

wine rite, the whole thing, meal and eucharist, being given the Ka--F. e of 'The Lord's 

Supper'. This is the situation which appears in the Didache, following Dibelius' 

conjecture, as i,; e have seen. The letters of Ignatius show that he knows both 

eucharist and agape 
83, but he describes neither, and it is not possible to discover 

what practice he was familiar with, from his letters. By the time of Justin, (AD150, 

we can see that some changes have taken place, in some places at least: at the 

Sunday meetih. - the eucharist is no lon, -, er celebrated in the context of a meal, but 

has become the rite of the bread and the wine, at the end of the worship service. 

Vie cannot really say why this change-over should have taken place. 

We turn now to consider one fascinating piece of evidence from. the Roman 

province of Bithynia-Pontus, in Asia 11inor, dated c. 112 A. D. - Pliny's letter to 

Trajan (Epp. X. 96-7). Of particular interest is the section (par. 7-8) which gives 
information on the practice of Christians at worship in that area. The original 

practice was to assemble on a fixed day before dawn for worship, and for commitment 
to Christian standards of living (is this a reference to teaching? - if so, it is 

very abstruse. )84 They re-assembled at night for a simple meal, which, to judge 

from the language Pliny uses - ad capiendum cibum, promiscuum tamen et innoxium - 

was a full meal. We assume that this refers to the euchaxist, and that it was 

celebrated as part of a meal, although the evidence doea not go far enough on this. 

This, however, was not current practice, because the Christians had obeyed the edict 

which / 

83- In Philad-4, comprises 6-o(fý Ya-% in Smyrn. 8, he lays down 

that the presence of a bishop is necessary for the valid celebration of either 

eucharist or agape. 
84. Cf. 'The Service' p27f. and n-30. 
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which Pliny had published forbidding gatherings of any kind of society 

because these societies had been the source of political trouble in the province 

prior to Pliny's arrival85, and so the Christians had discontinued the evening meet- 

: in, -. iýe presume that the worship meeting was still continued (the text does not 

say otherwise - perhaps this was the cause of the Christians' being brought to trial 

in the first place? ) and on the grounds that they believe it impossible that the 

Christians should have given up the eucharist, scholars have conjectured that it ras 
held at the morning service as the rite of bread and wine, outwith the context of a 

meal. If this was so, then it could be seen as a precursor for the later practice 

of the church. Assessment of the evidence, however, is not easy; - for instance, 

we do not know how widespread the practice was of holding a service in the early 

morning (Pliny's letter being our first evidence for this); vie do not know whether 

the edict was repeated in other parts of the Empire, - it would seem unnecessary 

in view of the Generally peaceful atmosphere of Trajan's reign to which Bithynia- 

Pontus was an exception; nor can we tell if the situation such as Pliny described 

it (early morning only for worship) continued indefinitely, or if the edict was 

later revoked, allowing the church to revert to the earlier practice. The most 

we can say about Pliny's evidence i6 that it shows us the prevailing practice at a 

given time in a given situation, and the situation was probably responsible for the 

separation of eucharist and a.! -ape. This was, as we have seen, the situation ih 

Justin's time: the eucharist was the rite at the end of the morning worship (Justin 

does not mention the Agape). 

Although the texts suggest that the agape was in decline, it was by no means 

finished; -. it is attested in later writers such as Tertullian (c. A.. D. 200) (Apol. 

3906-9), 1,7inucius Felix (Ocatvius, 31-5), Origen (Contra Celsum 1.1) and the 

'Treatise on the Apostolic Succession' of Hippolytus. In eny of these the a-ape 

is bei-'h_- defended from attack, but as can be seen from the 110 itself (Jude 12: "These 

men are a blot on your love-feasts"cf. 2 Pet. 2: 13, v-1., "revelling in their love- 

feat, ts") and later evidence (e. g. Clement of Alexandria, PaedaGogus, 2) 86 the agape 

was 

85- Cf. Pliny Dop. X-32,92-3 and esp. 93 fin.: Trajan is willing to concede a 

benefit society for the citizens of Amisi (who by federal rights have a certain 

amount of self-government) si tali collatione non ad turbas et ad inlicitos coetus 

sed ad sustinendam tenuiorum ino-oiam utuntur. 
86. These examples cited from TJ. Barclýay, The Lord's Supper, 58-60. 
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was particularly liable to the abuses which appeared as early as 1 Cor-11: 17-22. 

It was later discontinued. At a much earlier date, of course, the eucharist had 

come into its own as the Christian celebration of the death of the Lord, and soon 
became established outside the original context of the meal. 

Thus we have surveyed the 17-P evidence, and some from a later date, on the 

practice of the early church. Starting from Jesus and his last meal with his 

disciples the church obeyed his comnand to break bread and share wine in remembrance 

of, and in participation in, his death and its saving power as the opening of the 

new covenant with God; and in anticipation of the final consumation rhich the 

church awaited from God. Although originally part of a ineal, the eucharist soon 

came to be regarded as a rite in itself, either celebrated at the end of a meal 

or outwith the context of a meal altogether, although the process by -which the 

change cane about is no longer accessible to our investigation. 
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Baptism. 

A. Introduction: The Antecedents to Christian Baptism, 

The history of the ministry of Jesus begins in a sense with baptism: 1841: 1-4, 

'Here begins the Gospel of Jesus Christ ... John the Baptist appeared in the wild- 

: erness proclaiming a baptism in token of repentance, for the forgiveness of sins. ' 

Jesus was himself baptized by Johit (Mk. 1: 9-11), and may have included among his 

disciples several of John the Baptist's disciples (jn. 1: 35ff-)- In one sense 
that supplies a context against which to study Christian baptism, but in another 

it merely pushes the question of origins one stage further back, and the question 

of John's baptism then has to be -examined. On this topic there is much discuss- 

ion, made necessary by the uncertain state of much of the evidence, and here we 

can only indicate the outlines of the debate in the passing. 

1. Old Testament Lustrations. 

There is a wide measure of agreement thaty while the use of water for lustr- 

: ations as laid down in the OT may have provided an ultimate starting point out of 

which various baptisms more or less directly developedt nevertheless these lustr- 

: ations were not a direct influence in themselves. Their main thrust was in terms 

of ritual and ceremonial purity. In Lev. 15 there is a list of instructions on 

how to cleanse the body and clothes from the uncleanness caused by bodily emissions; 

in Lev. 16 the ritual for the day of Atonement laid down that the priest had to 

cleanse himself before putting on the ceremonial clothes. Uncleanness due to 

death and contact with the dead is dealt with in Nu. 19. There is nothing in this 

connection which could be argued to have had a direct influence on Christian bapt- 

: ismt but the importance of the lustrations lies in the fact that they provide the 

general background against which later developments took place. 

2. Jewish Proselyte Baptism. 

This is an area of great difficulty, as the evidence is of uncertain interpret- 

: ation. - The main point at issue is the date at which proselyte baptism became 

current / 
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curren, * in Judaism. The earliest evidence for the practice is given in the Mishna 

and concerns the dispute between the disciples of Shammai and Hillel over the rel- 

: ative merits of baptism and circumcision, dated about AD 90 1, 
and it may even be 

earlier. The dispute, according to Jeremias 'presupposes proselyte baptism as a 
23 

rite no longer in dispute' , and according to Billerbeck , the beginings of the 

rite are to be dated 'with certainty to pre-Christian times'. 

Another passage in the Mishna4 refers to the different views on the right of 
the neirly circumcised to celebrate the Passover: 'The school of Shammai maintains, 
If a man becomes a proselyte the day before the Passover he may immerse himself 

and consume his Passover in the evening. And the sbhool of Hillel say, He that 

separated himself from his uncircumcision is as one that separates himself from 

the grave. 1 (i. e., he is unclean for 7 days, cf. Nu. 19: 11). Jeremias dates this 

to before AB 30 5. As a pointer to the complexity of the debate, Scobie 
6 

has 

questioned whether this reference here, and the next one (below) are to baptism, or 

merely to ceremonial Passover lustration. 

The third passage, (. Pes. 8.8) cites Rabbi Eleazar ben Jacob, 'Soldiers were 

guards of the gates of Jerusalem: they were baptized and ate their Pascal lambs in 

the / 

1. So G. R. Beasley Murray, Baptism in the NT London, 1962,24; - hereafter cited 
by the abbreviation 'BY, '. Jeremias prefers an earlier date for the controversy, to 

before the destruction of Jerusalem, AD 70 (Infant Baptism in the First Eour D- Mt. 

: uries ET, London, 1960,24); hereafter cited as 'Infant'. 

2. Infant, 28. 

3. Kommentar zum NT am Talmud und Midrash, by H. L. Strack and P. Billerbeck (1922-61) 

1,103. 

4. Pes. 91b - 2, cited from Danby's translation. 

5. Infant, 28. 
6. C. H. H. Scobie, John the Baptist, London, 1964,98. 
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7 
the evening. Various other pieces of evidence are adduced with varying degrees 

of certainty, - e. g., the passage in the fourth Sibylline Oracle, dated AD 80, - 
'Wash your whole body in perennial streams, and lifting up your hands to heaven, 

seek pa rdon' , and Epictetus, Discourses 11.9.8 

In general terms, two points frequently made are worth repeating. The first 

is the complete failure of any first century writer to mention Jewish proselyte 

bap, tism; - this is remarkable, if baptism were current practice. It is absent 

from the works of Josephus, Philo and the NT despite the controversy in the NT over 

circumcision as it affected Gentile Christians, and despite the references to the 

proselytizing activities of the-Jews (Mt. 23: 15; cf. Ac. 2: 10; 6: 5; 13: 43). This 

silence, of course, may be quite-fortuitous, but it is certainly remarkable. The 

second point is one stressed by Jeremias, 9 

'it may be reckoned impossible that the rite (proselyte baptism) did not 

originate until a time in which Christian baptism was already practised, t 

because, 
'an influence of the Christian rite on the Jewish one must be excluded 

as impossible. ' 

We are not able, however, to state with any accuracy when proselyte baptism came 

into general practice. 'Many scholars incline towards the view that the rite was 

in use in the first century AD, and while Jeremias can produce an impressively long 
10 

list of those who support the pre-Christian origin of the rite , yet the view is 
11 

not unanimously accepted Such imprecise dating of the rite renders any attempt 

to assass the influence of the rite over the Christian one an impossible task. 

3* Qumran. / 

7- of. Jeremiis, Infantq 28, n. l. 
8. On this passage Scobie, John the Baptist, 99, n. 2, cites P. E. Matheson as saying 
'It is not certain vlaether ... Epictetus is thinking of Jews or of Christians who 
at that time were often confused with them. ' 

9. Infant, 28,24, respectively for the quotations. 

10. Infant, 29, n. 1; cf. BM 18, n. 2 

11. BM 19, n. 1 cites Brandt and Thomas as important dissenters from the majority 

viewpoint. 
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Qumran. 

That the Qumran community practised lustrations is in no doubt - it is amply 
12 

attested in their literature It is also probable that new members of the group 
13 had to undergo a baptism of initiation. In a pass65e in the Community Rule 

there is a description of the man who refuses to join the community: I ... he shall 

not be reckoned amomg the perfect: he shall neither be purified by atonement, nor 

cleansed by purifying waters, nor sanctified by seas and riversq nor washed clean 

by any ablution. Unclean, unclean shall he ;. be. For as long as he despises the 

precepts of God he shall receive no instruction in the Community of His Counsel' 

(Vermes' translation). The document goes on to describe the man who enters the 

sect: 'He shall be cleansed from all his sins by the spirit of holiness uniting 

him to His (God's) truth, and his iniquity shall be expiated by the spirit of upright- 

: ness and humility. And when his flesh is sprinkled with purifying water and sanc- 

: tified by cleansing water, it shall be made clean by the humble submission of his 

soul to all the precepts of God ... 1, This last sentence points to the fact that 

the Qumran sect held no magical view of their lustrations: forgiveness was not med;. i. 

: iated ex opere operato; - as is attested by a reference in 1 0.5-14; 'they shall 

not be cleansed unless they turn from their wickedness: for all who transgress His 

word are unclean. ' 

The sect in all probability conducted their lustrations in seas and rivers, 

rather than in the complex system of tanks and cisterns which have been excavated 

at the monastery, as some had supposed14. John Allegro has stated that 'the se ct- 

: arians would have preferred the running waters of the Jrordan wit)ý its ancient assoc- 

: iations, or even 'Ain Feshkha to the south to the static tanks of the settlement. 115 
The influence of the sect is diffivult to guage now, but it seems probable that 

we may expect to find some connection between them and John the Baptist. Partic- 

: ularly striking is the common use of the same OT prophecy, Is-40: 3, to express 

their understanding of their roles as eschatological forerunners preparing for the 

day / 

12. Cf. e. g., 1 Q; S-3-4-9; 4.21 refer to 'the waters for impurity' and C. D. 10.12.13 

gives regulations about bathing. 

13.1 QS, 2.25 - 3.12. 

14. E. g., W. H. Brownlee, in The Scrolls and the NT, ed. K. Stendahl, London, 1958,39. 

15. John Allegro, The Dead Sea Scrolls, London, 1956,90. 
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day of the Lord 16 
, although they chose different methods to live out Is. 40: 3, the 

Qumran sect withdrawing from Israel to the desert, wjUle John ministered to Israel 

from the desert. Their message had elements in common, especially their stress 

on the need for repentance before the imminent eschatont although the sect did not 

preach this to Israelv as John did. The common use of waterg however, may be more 

apparent than real: the Qumran 'baptism' introduced a novice to the community, but 

lustrations were also part of the daily life of the community179 whereas we have 

no indication that John's baptism was other than a once-for-all rite. Nevertheless, 

the fact that John's ministry was conducted in the wilderness of Judaea, in all 

probability close to the fords of Jordan just south of Jericho, no more than ten 

miles from Qumran, makes the conclusion inescapable thRt John knew of them 18 

How far he was influenced by them, however, is much more difficult to assess. 

John the Baptist. 

In dealing with the place of John the Baptist and his importance for Christian 

baptism, it will be convenient to divide the treatment into two sections, as befits 

him who marks the transition from the old dispensation from the new. In this sect- 

ion therefore, we will look at the significance of his work and ministry in general 

terms, before we examine his position vis-a-vis Jesus, and subsequently, the early 

church. 

John the Baptist's work and Ministry. 

We have evidence on John the Baptist from all four Gospels, the Acts, and a 

passage in the Antiquities of Josephus (18.117), although the Josephus reference 

is inadequate in some respects. For our purposes, it will be convenient to deal 

with his work under two headings. 

(a). Baptism. That the most distinctive element in John's ministry was his baptism 
C 

of the people is confirmed by the the fact that he was described as 

the 

16. Cf. 1 QS. 8.12-6; 9.19f., for Qumran; Mk. 10Par- for John. 

17- Josephus mentions three lustrations dailyv Bell. Jud., 11,8-5-9- 

18, Cf. Jeremiasj NT Theology, 1,43- 
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the Bap-tizer,. even in Josephus. This baptism. was described as 
(Mk. 1: 4) -a baptism of repentance for forgiveness of sins. 

Although the exact interpretation of this verse has been variously debated, it 

seems to me to be indicated by the order of words in the phrase, in which CIS 
is dependent upon 9- thus the sense is a baptism of repentance bringing 

or resulting in forgiveness of sins. Thus Dunn interprets it: 'John's baptism 

is the expression of the 
, 
repentance which results in the forgiveness of sins. ' 

19 

We ,, a: Lso may set beside this the statement of Josephus (Antiq. 18-5.2) that 'the 

baptism was not to be employed as a means of seeking pardon for particular sins, 

but as a means of purifying the body, provided that the soul has been thoroughly 

cleansed beforehand by righteousness. ' 20 
Further, we have seen that the Q umr an 

community never saw their lustrations as havinjK the power to cleanse from sin (e. g., 
1 W-3-3-4). Thus John stood close to the Qumran community in excluding any idea 

that forgiveness could be obtained by the performance of a ritual ac-* (and this is 

in line with those elements of his preaching which Luke has preserved for us), and 
21 in this respect both John and Qumran stood in the OT prophetic tradition What 

was important about John's rite was that the Jewish people were being told of their 

need for repentance, and-for the first time outside sectarian Judaism, Jews were 

accepting their need of baptism, in the face of the coming eschatological crisis 

which John preached. Thus John's baptism was essentially preparatory: it pointed 
beyond itself to the Coming One. 

(b). John's Preaching. There was a strong note of eschatological urgency about 

John's preaching. This is especially to be seen in his use of Mal-3: 1 (the 
22 

messenger to prepare God's way) and Is-40: 3 (the voice crying in the wilderness) 

The fact that both John and the Qumran sect used this latter testimonium. to justify 

their roles, is a sign of the strong eschatological mood then currentv at least in 

some circlest and an indication that if Qumran did not influence John in his use 

of this text then they both may be presumed to have drawn the point from a common 

source / 

19. James D, G,. Dunn, Baptism in the Holy Spirit, London, 1970,15- 

20. Jeremias, NT Theology, I, 44: 'perhaps this note should not be put on one side as 

lightly as usually happens'. 

21. cf. e. g. 9 Ps-40: 6; 51: 16-7; Hos. 6: 6, etc. 

22. Cf. C. H. Dodd, Historical Tradition in the Fourth Go Cambridge, 1963,252-3, 

cf. 289. 
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source. Nor need-, we wonder at the absense of any eschatological reference in 

Joseph-us' account of John's ministry: Josephus was anxious to portray the Jews in 

as good a light as possible, and any mention of an eschatological dimension - which 

would have been interpreted as having political overtones - did not accord with his 

apologetic purposesq and we are not justified, therefore, in discounting this elem- 

: ent of the gospel account merely because of Josephus' silence. ) Now whether John 

made his eschatological proclamation in quite the distinctively 'Christian' language 

of Mt-3: 2 (of. Mt-4: 15, where the same message is ascribed to Jesus! ) or not, we 

may be sure that the note of eschatological urgency was a distinct feature of John's 

meaaage* His role was, as he himself said 
23, to prepare the way for the Coming 

One, to urge upon the people the need to repent in view of the crisis soon to break 

in upon them. In this respect he disclaims all Messianic status, perhaps also 
disclaiming the status of Elijah 

24, 
and points to the Coming One(Mc. 1: 7f. par. 9 Jn. 

1: 26; v 30f, cf-15) and to his gift of the Holy Spirit (Mk. 1: 8 par., Jn. 1: 26-7,33bg 

of. Ac. 1: 5; 13: 25). In the fourth gospel the contrasting baptisms 

have been separated to underline the meaning with the 

story of the descent of the Holy Spirit on Jesus. The exact meaning of the saying 

of John the Baptist which has a bearing on the question of baptism, is under debate, 

and here we have space only to note 'the complicated phenomena of agreement and ý'-. 
disagreement among no fewer than five versions of the Baptist's prediction'. 

25 It 

is generally assumed that Matthew and Luke have preserved the more ancient form of 

the tradition by which the coming baptism was to be 'by the Holy Spirit and by fire'. 

How is this to be interpreted ? Some hold that John the Baptist could not have 

spoken of the Holy Spirit , and that is a Christian interpretation 26 
, while 

27 
others think that by -avwy*rý John was referring to wind .' My own view is with 

those / 

23. Dodd, Historical. 
_Zr8ALtion, 

252-3: 'In view of the passage from the iManual of 

Discipline in the "Dead Sea Scrolls", it is by no means unlikely that the Baptist 

should have set himself the role of the voice. ' 

24. Jn. 1: 21; cf. Historical Traditiong 265-6. 

25- Cf. Dodd, Historical Tradition, 256 for discussion and details. 

26. So, e. g., W. F. Flemington, The NT Doctrine of Baptis , London, 1958,19. For 

full discussiong cf- BM 35ff.; and Dunn, 9f. for possible Qtmran influence here. 

27- So, e. g., F. W. Beare, The Earliest Records-of Jesus., Oxford, 1964,39f- 

E-Schweizer, The Good News According to Mark, ET, London, 1971,34, suggests this 
but opts for another line. 
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those who say that John did speak of a baptism with the Holy Spirit and witbrfire, 

which is to be understood as a reference to the two-fold task of the Messiah as 
judge, - cleansing with the Spirit and judging with fire 28 

. 
Thus far it has been possible to treat John the Baptist from within the frame- 

: work of antecedents to Christian baptism, but now we must cross over to the period 

of the ministry of Jesus and continue the study of John the Baptist within that 

context. 

B. The Ministry of Jesus. 

1. John the Baptist and Jesus. 

The synoptic gospels are unanimous that Jesus .:. underwent a baptism experience 
in connection with the Baptist's Ministry 

29 
,- and as Jeremias has said30 I 

'Such a scandalising piece of information cannot have been invented., 

- as we can see from Matthew's embarrassment (3: 14-6), and similarly from the apoc- 

: ryphal Gospel of the Hebrews3l. We must therefore accept the historicity of the 

event / 

28. This is in fact the view Schweizer opts for finally; so too BM 379 Dunn, 11-4. 

29. Only 11k. 1: 9 and Idt-3: 13 make it explicit that Jesus was baptized ýZ John. lit. 

3: 16 makes this fact an incidental detail by changing Mark's indicative I 
into a participle, while Lk-3: 22 relegates it even further in importance 

by the use of the genitive absolute construction. On this Schweizer (mark, 37) 

comments, 'No uI nbiased person reading Lk-3: 21f. after Lk-3: 20 would guess that it 

was John who baptized Jesus. ' This is probably due to the fact that Luke incorpor- 

: ated information on John the Baptist from his special source (3: 10-4, e. g. ) and 

rounded off his treatment of Jobn the Baptist anachronistically (3: 19-20) before 

resuming the synoptic material (3: 21). The fourth gospel does not make any mention 

of the fact that Jesus was baptized. 

30. Jeremias, NT Theology, 1,45- 

31. Quoted Jerome, Dialogue against Pelagius, 3.2. Jesus says to his family, 

'wherein have I sinned that I should go and be baptized by him? Unless this very 
thing that I have said is a sin of. ignorance. I 
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event and see what significance it had, if any, for the later practice of the church. 
For some scholars, the baptism of Jesus is the first anticipatory stage of the 

work of redemption: Jesus was taking the first step'in bearing the sin of the world. 
This is the view, for example of'Oscar Cullmann32 I- 

'The baptism of Jesus points forward to the end to the climax of his life, 

to the cross, in which alone all baptism will find fulfilment. 1 

Unfortunately Cullmann's work has about it a telegraphic brevity, at times border- 

: ing on the dogmatic, which does not include detailed argument of his case. 
Nevertheless, the point is importan t for our understanding of what baptism is, and 
how it should be resolved in. 'our understanding. The points Cullmann maxshalls in 

support of his case may be summaxised as follows: 
(i). The voice at Jesus' baptism referred only to Is-42: 1, the Servant of Yahweh 

passage, Any reference to Ps, 2: 7 which may be present (Cullmann is not specific 

on whether he wants the Ps. 2: 7 reference excised) does not affect the interpretation. 
(ii). Mt-3: 15 'to fulfil all righteousness' is to be given alconcrete meaning', 

namely, 'Jesus will effect a general righteousness' (18). 

(iii). For Jesus, as 11k. 10: 38, Lk. 12: 50 show, to 'be baptised' from now on means 
'to suffer', 'to die for the people' (19). 

(iv). Jn. 1: 29-34, which Cullmann describes as the first commentary on the synoptic 

acoount' provides confirmation of his thesis, from such elements as 'Lamb of God' 
(v. 29), *sin of the world' (v. 29)p 'elect of God' (v-34) -accepting the poorly 

attested variant reading in favour of the better text34_ we may see that John 

'rightly understood the call as a demand upon Jesus to fulfil the Ebed-Yahweh 

mission' (21). 

I am not convinced by this thesis, even though the ease with which it can be 

made to link up with the Pauline doctrine of baptism as dying and rising with Christ 
(Ro. 6) / 

32. O. Cullmannj Baptism in the NT, ET9 London, 1950,13-22. Quotation from page 19. 

33. Cf. Cullmanno Baptism, 16-7. Jeremias also (NT TheoloEy, 1,54-5) discounts 

any thought of a reference to sonship from Ps. 2: 7 in his interpretation. 

34. Reading tv, ý, r, -rof , with P5 vid X* it, syr and Amrbose (so UBS textual appararus) 
'I: hstead of ut'cS ,-a doubtful expedient, influenced more by a desire to harmonize 

Jn. 1: 34 with the Servant Sor4k, than any scientific textual criticism. 
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(Ro-6) obviously makes it attractive. However we shall see that the connection is 

by no means as simple as Cullmann would make out. I would want to make the follow- 

: ing points against Cullmann. 

Against (i), we are by no means justified in discounting the reference to Ps. 2: 

7 from TAk-1: 11 par.. (a). It is distinctly possible that in Luke the reference to 

Ps. 2: 7 was the only one: some MSS and the majority of the Fathers read 'You are my 
Son, today I have begotten you' - exactly Ps. 2: 7! Certainly this reading is the 

less well attested in terms of 74SS authority, yet it is not impossible that it was 

original. We can as easily imagine that 'today I have begotten you' was altered 
in the copying to correspond to the parallel 'with you I am well pleased' in Mark 

and Matthew, as that the reverse should have occurred in the face of the synoptic 

parallels. And if the original had read 'with you I am well pleased' it is cert- 

minly not obvious why the change to the reading of Ps. 2: 7 should have been made 

only in Luke35. Be that as it may, howeverg the variant'reading in Luke attests 

an early interpretation of the logion which ipcluded a reference to Ps. 2: 7, and 

suggests that Cullmann is wrong to exclude it from his interpretation. 

(b). Cullmann confuses the reference to the Royal Psalm (Ps. 2) with the idea that 

Jesus is being hailed as a king. This is totally out of place: the reference is 

to Jesus' being hailed as' son36. That this is the case is to be seen from the 

Temptation narrative that follows immediately after the baptism, where his status 

as son, and in particular how Jesus will interpret the implications of that status 

are tested Oft-4: 1-11, esp. vv-3,6). 
(c). In actual fact it is the ±eference to Is-42: 1 which requires the defencet - 
for the language in 11k. 1: 11 is by no means parallel to the LXX of that passage. 

Indeed, Miss Hooker37 would have us remove any thought of a reference to Is-42 from 

consideration here, but this is probably not justified, in view of the similarly 

loose / 

35. Further arpuments on this point in A. R. C. Leaney, The Gospel According to St. 

Luke, (BNTC), London, 1958,110-1- 

36. So, e. g., Schweizer, Ma&, 40. 

37. Morna D. Hookerv Jesus and the Servant, London, 1959,689 73. 
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loose reference to Is-42 in Mt. 12: 18. Also one could arguably claim to be able 
to find in M. 1: 11b reminiscences oJ Gen. 22: 2; Is. 44: 2; 62: 4 - passages with no 

referehce to the Servant38. 

These points show, I think, that we are not justified in over-emphasising 

Is-42: 1ý although that does not mean that it was not an influende. We must there- 

: fore see in TAk. 101 references to both Ps. 2: 7 and Is-42: 1, to sonship and to 

servanthood39, and accordingly, Cullmann's interpretation in terms of the latter 

concept only is defective. 

Against Cullmann's point(ii), we may say that the argument is straindd: 

'Itu-c-'as/ means no more than 'fulfil all righteousness', i. e., 

'fulfil all the righteous acts God requires, 
40. 

Jesus' action in submitting to 

baptism is thus a righteous act in the sight of God: it does not effect a general 

righteousness. Further, to argue that Lk. 3: 21 -2 tr1DLjvLt -TOV 
ýJ-v 

supports this view, is surely wrong (against Cullmann, 18). For Luke this is no 

more than a descriptive phrase, intended to set the scene; and anyway, if Cullmann's 

thesis were correct, Jesus' baptism would have rendered unnecessary, even irrelevant, 

the baptism of all the people - and this makes ýlnonsense of the passage! 

Against (iii), one does not doubt that in Mc-10: 38 and Lk. 12: 50 the word 

used in the context of Jesus' death, but what one must reject is the 

conjecture that, therefore, Jesus was referring back to his baptism in the Jordan, 

and that, for Jesus, baptism always and only has this significance. In Mark, there 

is also reference to drinking a cup as a metaphor of his death, and this is a meta- 

: phor found in the OT41. We have no reason to doubt that was not also 

being used as a metaphor here42. 

Against (iv), the attempt to relate John the Baptist's testimony to Jesus to 

the Suffering Servant on the basis of the variant reading tv, ývK--S will scarcely 

do / 

38. So, D. E. Nineham, Lt. Markl (PNTC), London, 1963,62. 

39. So, e. g., V. Taylor, qt. Mark, London, 1962, ad. loc.; so also, S. E. Johnston, 

The Gospel According to St. Mark, (BNTC), London, 1960,39. 

401 Cf. BAGp s. v. 6%-vd-t-zýtruv,, I, 2a. 
41. Cf. e. g., Ps-75: 8; Is-51: 17,22ff.; Jer-49: 12f.; Lam-4: 21. 

42. This usage is found in the LXX, cf. Is. 21: 4- BY comments, (76): '. the subject of 

our Lord's words is his death and not his baptism, and .. it is his death which is 

likened to a baptism, and not his baptism which is likened to a death. ' 
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3 
do: UcLOS is the better attested readi It is also obvious that the 'Lamb of 

God' concept was seen Messianically (Jn. 1: 41ff. ). Further if John related the 

concept of Ebed Yahweh to the baptism of Jesus, is it not inexplicable that he 

omitted all reference to Jesus' baptism? No, our understanding of Jn. 1 mus: b 

proceed along lines other than Cullmann's. 

Thus I would hold that Cullmann's thesis does not hold good at its starting 

point, the baptism of Jesus, and that we must base our understandinýof that event 

elsewhere. 

I think that a point of fundamental importance to be noted is that Jesus' 

baptism was within the framework of John -the Baptist's ministry: that is how the 

synoptic gospels describe it, especially luke (3: 21)t and the possibility then 

axises that this experience of Jesus is to be seen within the framework of anticip- 

: ation, of the 'not yet', and no other44. Thus Jesus is seen to have been associ- 

: ating himself with the movement around John the Baptist; he is attaching himself 

to the people of the end-time whom John is summoning, and it is in terms of his 

solidarity with the people that the christological problem posed by Jesus' baptism 

is to be resolved. 

The relation between Jesus' baptism and his reception of the Holy Spirit has 

proved needlessly troublesome in the past. The synoptic accounts are unanimous 

and explicit about one fact: it was after Jesus had been baptized that the Spirit 

was given. Thus the verb used in the indicative in Mark and the partic- 

: iple in Matthew and Luke - is in the aorist tense, signifying that the action of 

the verb is over and done with. In both Mt. 3: 16 and Mk. 1: 10 Jesus has left the 

water, while in Lk-3: 21 he is praying, when the Holy Spirit is given. In the 

Fourth Gospel John the Baptist testifies to the descent of the Spirit, and no 

mention of the baptism has in fact been made! I quote Dunn's words with approval: 
'It must be stated emphatically that the baptism of Jesus and the descent 

of the Spirit are two distinct events, related but distinct., 45 

Thus it is the openness of Jesus to the Father's will, expressed in his solidarity 

withl. the people at his baptism, which makes him available for the gift of the Spirit 

from 

C 43. Against MO. Cf. UBS apparatus which makes itof a IBI standard of reading. 

44. So, Dunn, 36, n-43, of. 99 n. 18. 

45. Dunn, 35. 
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from God. The place occupied by the baptism of Jesus, immediately followed as it 

was by the Temptation, right at the start of Jesus' ministry, surely points to the 

fact that however many superficial parallels may exist between Jesus' baptism and- 

the later Christian baptism of the church, it is nevertheless wrong to assume a 

one-to-one correspondence. The significance of Jesus' baptismal experience is 

tied up for him in his unique relation to the Father, and his unique possession of 

the Spirit. His experience must be seen as possessing a totally different character 

from any other experience at baptism. Beasley Murray expresses the point well: 
'Jesus was acluiowledged Son of God at baptism (Mk. 1: 11) and in him we 

become sons of God in baptism by. faith (Gal-3: 26f. ). The former citation 

is a proclamation of the messianic office of Jesus, the latter indicates 

the creation of a filial relationship to God. There is therefore a vast 
difference between the two experiences, yet there is also a connection 

between them. 46 

Thus we are not justified in equating the baptismal experience of the Chris,, tian 

with that 6f Jesus. Jesus' baptism belongs to the time of anticipationg the 

Christian's to the time of salvation. There are two further strands of material 

from the gospels related to the question of baptism, to which we now turn. 

Jesus the Baptist? 

The question of the relation between Jesus, baptism and the baptist movements 

is complicated by the statement in John, repeated no fewer than three times (Jn-3: 22, 

26,; 4: 1) that Jesus himself practised baptismg (e pcý -(% T%ýEv, 3: 22) - the verb being 

ih the imperfect tense, implying an activity extending over a period of time. 

According to C. H. Dodd, 'This is a statement for which nothing else in the NT 

prepares us., 
47 

In view of the success of John the Baptist (Mk. 1: 5) the statement 

that Jesus was more successful than John the Baptist (Jn. 4: 1) makes the silenee 

of the synoptic gospels all the more puzzling. The problem is in a sense complic- 

: ated by the note in Jn-4: 2 - 'although in fact it was only the disciples who were 

baptizing, and not Jesus himself' -a statement which is usually regarded as either 

a correction 

46. Bm, 65 

47. Dodd, Historical Tradition, 285- 
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a correction48, or a 61OSS49. Neither of these solutions, however, seems satis- 
: factory. Against the idea that it is a correction from the author, Dodd rightly 
remarks (Historical Tradition, 285) - 

'it is difficult to believe that any writer would have made a statement 
and contradicted it in the same breath, to the hopeless ruin of his sent- 

: ence. 1 

We must surely agree that the authot of the Fourth Gospel was above such an inept- 

: itude as this proposal would entail. However, against the view that it was a 

gloss, we may make two points: i). the total lack of any TASS evidence for its 

omission from the text (so Barrett, Jo , 192) - although the editorial Jn. 21: 24 

may show the possibility of a 'pre-publication' gloss, as it were j and Jn-4: 2 may 
originate from the same hand as Jn. 2150. And ii). a more serious objection is 

Bultmann's - 'Admittedly one would rather have expected an editor who wanted to 

make a correction to have done so at 3: 22., 51 
Perhaps the least unsatisfactory 

solution is to say that here John is preserving two independent but conflicting 
traditions, and we should note that 4: 2, even if a 'correction' nevertheless goes 
beyond the synoptic tradition in telling us that Jesus' disciples engaged in a 
baptist ministry, prior to Jesus' own ministry in Galilee. 

Let us assume for the moment that John had in his hands an ancient tradition 

that Jesus baptized. Dodd, in his examination of this hypothesis, finds arguments 

which prove that here, at Jn. 4: 2, we have 'an undigested scr, @6p of genuine informat- 

: ion'. The question to be faced is, can this be held to accord with the synoptic 

account? In fact the answer is positive: Jn-3: 24 is not to be viewed as a correct- 

: ion to M-1: 14, where Jesus enters Galilee after the arrest of John the Baptist. 

Rather, with Barrett (ZLoý, 184) it is in fact the case that John places the events 

of chapters / 

48. So Flemington, 30, n. 43; BM 68, quoting (n-4) Bultmann's silent concurrence with 
this view. 
49. So Dodd, astorical Tradition, 285; Jeremias, NT Theology, 1 45, esp. nn. 3-5. 

50. So Doddt Historical Tradition, 311, n. 3. 

51. R. Bultmann,. The Gospel of John, 168, n. l. 
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of chapters 1-4: 4 before the Baptist's imprisonment, i. e., before the Galilean 

ministry of Jesus. Further, Dodd argues that the synoptics 'imply something 

of the kind, 53 by the parable of the children in the market place (mt. 11: 16-91 

Lk-7: 31-5) in which the conduct of the Baptist and of Jesus are portrayed as strict- 

: ly parallel, as 'two persons engaged in*comparable activities' simultaneously54. 
Thus the suggested chronology would be: Jesus' baptism and temptation are followed 

by a period of baptist activity, parallel to John's, which meets with great success. 
John is put in prison, Jesus senses danger (Jn. 4: 1) and moves into Galilee where 
the ministry as described by the synoptics (begining 1&. 1: 14) commenced. Thus it 

would seem that John's picture of a baptismal activity is not ruled out on chrono- 

: logical grounds. The following arguments may also be held to support this vieq, 
though they are more indirect. 

i). 'It is easier to understand the quite remarkable fact that the primitive 

community began to baptize after Easter, if Jesus himself had already been 

active in administering baptism., 55 

This remark of Jeremias is true so far as it goes: it helps to explain the outward 

similarity of the two rites, and relates them both, in their own way, to Jesus. 

Barrett's caveat, however, (John, 192), is also necessary - 
'baptism practised during the ministry (even if historical) cannot be 

regarded as a sufficient explanation of the later rite. ' 

ii). The conjectured tension between the disciples of John the Baptist (of. Ac. 18: 25; 

19: 3) and ChristianS56 which some scholars think is partly reflected in the Fourth 

Gospel (cf. the stress on John's avowed inferiority to Jesus, Jn. 1: 19-28), would be 

easier to explain if Jesus had also engaged in a baptist ministry similar to John's 
(and was therefore, in the eyes of the Baptist's followers, merely John's equal)57. 
However / 

53. Of. Dodd, Historical Tradition, 291. 

54. That the context of the parable tells against this interpretation, is, accord- 

: ing to Dodd, no argument, for the parables occur in a discourse editorially const- 

: ructed from several pericopae whose original context we cannot ascertain. 
55. Jeremias, NT Theology, 1,46. So too, Flemington, 31. 

56. Dodd, Historical Tradition, 300; cf. Barrett, John, 142. 

57. Cf. Dodd, Historical Tradition, 272, for discussion of the suggestion that 

Jesus began as a disciple of John the Baptist. 
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However the evidence we have on the Baptist sect outside the NT58, is not sufficient 
for us to be able to confirm this conjecture. 

It must be remembered, moreover, that both of these points above are indirect, 

and far from conclusive. A further difficulty lies in the question, Granting for 

the moment that Jesus did baptize, what was the nature of this baptism? That it 

was not 'baptism in the Holy Spirit' which John the Baptist had predicted from the 

Messiah, is at once obvious from Jn-7: 39 - 'the Spirit had not yet been given' 
(against Dodd)59. Beasley Yurray, who accepts as'probablelthe view that Jesus 

baptized, 
60 

adapts a suggestion of Hoskyns that 'any baptism authorised by Jesus 

the Messiah is differenti&ted by its relation to him', and therefore, - 
'the baptism of the ministry therefore was neither Jewish, nor Johanninel 

nor Christian: it was baptism in obedience to the Messianic proclamation 

under the sign of the Messianic action and in anticipation of the Tlessianic 

deliverance; more than that we cannot say. ' 

This is, to my mind, unsatisfactory speculation which does not explain the differ- 

: ence between the 'ministry baptism' and the later Christian rite. 
Such an answer as we are able to infer on the question of the nature of this 

'ministry baptism' Anay be hinted at in the texts. It may be that the 'entirely 

detached statement! W Jn as 
61 -3: 25 "A which h puzzled 

conmentators could provide a. eclue. As Dodd says, 'the curious thing is that it 

leads / 

58. Justin, Trypho, 80; Clement, Recogn. 1-54.6o 

59. C. H. Dodd, The Interpretation of the Fourth Gosuel, Cambridge, 1953,310. 

So too, Cullmann, !! La ýtism, 79f; cf. Dunn, JJap±j-Qm, 20 

60. Curiously he argues (69)from the similarity of Jesus' demand for repentance 
(14t. 4: 17) to John's (3: 2) that though Jesus had a greater note of urgency 'through 

his consciousness of being the agent of divine sovereignty', their meaaage was the 

same. 'The people, then must repent. John demanded its expression in baptism. Did 

Jesus decline to ask for baptism? ' Beasley Miurray goes on to quote Marsh with approv- 

: al, 'He (Jesus) ought not to be accused of prohibiting an experience which in his 

own case had brought a divine revelation. ' A case of fanciful eisegesis! 
61. Bultmann, 

_John, 
168: 'Not only is it entirely superfluous, but the whole 

story would be made more coherent by its omission. ' 
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leads to nothing' (Historical Tradition, 285), - and so either it is out of place 
(for which we have no evidence) or it has a bearing on the context, namely the 

baptist ministry of Jesus: 

'In this context this can only refer to baptism, which would mean that it was 

a discussion about the relation of Jesus' to John's baptism. ' 

(Bultmann, John, 168). The puzzle of why v4_N (1c rDj and not ý dý -ti-T-t-trTis used 
is resolved if we accept the possibility that the baptism of Jesus was no more than 

a i. e., a preparatory baptism similar to John's, rather than, with 

Barrett(John, 182) something 'within the Jewish system of purifications'. John 

thus plays down in his gospel, not only the role of John the Baptist, but also the 

baptismal activity of Jesus, - as it belonged to the preparation and no more. 
All the preceeding ar8ument has been based upon the hypothesis that Jesus did 

conduct a baptismal ministry prior to his Galilean one (11k. 104ff. ). However, 

there is one basic objection to this hypothesis: if Jesuslexperience in the Jordan 

was as important and definitive as the synoptic gospels suggest, W1hy was it that 

he felt the need to delay and spend time in a-preparatory ministry? Does the 

baptist ministry hypothesis not involve a curious anti-climax of delay after the 

heights of the Isonshipl experience subsequent to his own baptism by John? 

For if the tradition of a baptist ministry as in Jn. 3-4 is historical, we can be in 

no doubt that it took place after Jesus' own baptism, - as is implied in the allus- 

: ion to the synoptic account in Jn. 1: 32ff. Unless we can explain a reason for the 

delay (and I cannot) we are at impasse: the evidence is conflicting and confusing. 

If Jesus did exercise a baptist ministry, it is difficult to explain why or to 

relate it to his later ministry. In which case the tradition preserved in the 

early chapters of John prove to be of little help in our enquiry into baptism. 

The Command to Baptize- 

Mt. 28: 19-20 is the only 
62 

passage in the NT *hich relates a specific command 
of Jesus to baptize. Beasley-Hurray 

63 
has gone over all the main arguments which 

have / 

62. ',, &. 16: 16 is secondary, but see the discussion below. 
63. BM, 77-92. 
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have surrounded the saying in an attempt-to evaluate it positively, and in what 
follows I am indebted to him for the structure of the argument, and for some of 
the points. Objection has been made to Mt. 28: 19-20 along various lines. 

i) Only 111atthew -records these words of the Risen Lord. 

ii) There is evidence that early citations of these verses, especially by Eusebius, 

do not presuppose the form in which we have them 
64. 

iii) The appearance of the trinitarian formula on the lips of the Risen Christ 

is suspect: it is certainly not found in other early literature 
65. 

iv) The problems attendant upon the Gentile mission are inexplicable if the comm- 
66 

and formed part of the church Is cor. mission 
It is possible, however, to counter these objections. 

Against (i), it is true that Matthew alone preserves these words, but that is not 

as decisive as it might at first sight appear. We no longer possess the ending 

of Mark's gospel (so most commentators), - the ending we do have, Mk. 16: 9-20, is 

best seen as 'the first attempt to supply a conclusion' (E. Schweizer). Now these 

verses also contain a command to baptize (v. 16, -'Those who believe the good news 

and receive baptism will find salvation'), and it is significant that with regard 
to these verses, ]ý. Schweizer from his position of radical redaction-criticism 

should hold the opinion that 'the statement is related to ut. 28: 19-20 but is not a 

copy of it, 
67. 

Thus the Telarkan ending is not dependent upon Matthew in this respect 

at least. As the reference to baptism is couched in a quite different way to 

Mt. 28: 19-20, the conclusion is not impossible that we have here an independent 

variation of the baptismal commission found in Matthew. Nor is the absence of this 

commission 

64. This is the argument of P. -C. Conybeare, 'The Eusebian form of the text of lelt. 28: 

19-201 in Z. N. W., 1901. 

65. P. V. Filson, The Gospel of St. Ijatthe , London, (BNTC), 1960, states that the 

absence of the trinitarian formula elsewhere in the NT 'raises a serious question 

whether Jesus explicitly commanded its regular use. ' (305)- 

66. So, H. Klostermann, St. Matthew, (Handbuch zum NT), 2nd. edition, Tubigen, 

233. McNeile, St. Yatthaw, London (1915-52), 435; D. Hill., Ilatthe , London (NCB) 1972, 

326. 
67. Schweizer, LA-ark, 376; so too, BM 80. 

-127- 



commission in Luke decisive (Lk. 24: 44-9): the language of v-47 is closely parallel 
to Lk-3; 2 and Ac. 2: 38 - both references to baptism - and baptism may be at the 

back of Luke's mind here. Further, Luke reproduces another version of the comm- 

: ission in AC. 1: 4-8, which has elements parallel to Mt. 28: 19-20, including a refer- 

: ence to baptism (Ac. 1: 5), although the form of this statement goes back to John the 

Baptist (Mt-3: 11, Lk-3: 16). Did Luke choose to introduce the saying here , not 

merely as a forward reference to Pentecost (which is significantly never referred 
to as a 'baptism') but because of the tradition of a commission to the disciples 

which included baptism? 

Similarly John knows of a commission which includes a reference to forgiveness 

of sins (Jn. 20: 23), and which has prompted some commentators to trace at least a 
hint of a reference to baptism. Thus, e. g., Barrett, (John, 475): 

'There is probably a reference to baptism in the Johannine charge also ... 
But it is hardly necessary to restrict the meaning of the saying to baptism. ' 

These references in the other gospels and in Acts suggest that the authors 
knew of a tradition which linked the disciples' commission with a reference to bapt- 

: ism. It is highly unlikely that they were all dependent upon Matthew. 

Against (ii), we must emphasise that recourse to the Eusebian text does not question 
the command to baptize, but only the occurrence of the trinitarian formula. How- 

: ever, even Conybeare's arguments on the Eusebian text have not found ready accept- 

: ance, and E. Riggenbuch 
68 

has shown that Eusebius was not exact in his quotations. 
A further point against Conybeare is the absence of any MSS evidence of a variant 

reading at lit. 28: 19-20. 

Against (iii), we must recognise that the lack of any other occurrence of the trin- 

: itarian formula in the NT is a serious objection to Mt. 28: 19-20. Indeed the evid- 

: ence of Paul and the Acts is that the early eburch baptized 'in the name of Jesus' 
(cf. e. g., Gal-3: 27; Ro. 6: 3a; Ac. 2: 38, etc. ), and this is inexplicable if Jesus 

had explicitly commanded baptism 'in the name of the Father, and of the Son and of 
the Holy Spirit'. Now it is true that there are passages in the NT in which the 

Father, the Son and the Holy Spirit are grouped togetherg' (cf. 1 Cor. 12: 4; 2 Cor-13: 

14; Gal-4: 6, cf. 1 Pet. 1: 2; - so McNeile, St-ý; Matthew, 436), but these are best 

viewed / 

68. Cf. BM 81 for this reference. 
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viewed as the first stages of a theological development which was later to grow 
into the doctrine of the Trinity. The only other evidence for baptism with a 
trinitarian formula is Did. 70. Thus the likelihood is great that lit. 28: 19-20 

does not preserve an authentic word of Jesus in its piýesent form. Hill is probably 

correct when he states - 
'The Sitz im Leben of the verse probably lies in the life and work of the 

church about 50 years after the death of Jesus. ' 
69 

We are certainly not justified in trying to rescue the trinitarian formula by a 

compromise, with Bruce70, who says that 'baptism in the name of Jesus was reserved 
for Jews and Samaritans only, who, since they 'already acknowledged the one true 

God were required only to confess Jesus as Lord and Messiah', while Gentiles, 'turn- 

: ing from paganism to the Living God' required the full trinitarian formula! This, 

quite simply does not accord with the facts: we can see that Gentiles were baptized 

'in the name of Jesus'from Gal-3: 27, and by implication from 1 Cor-1: 13915; and 

perhaps also, Ac. 19: 5. Just how insecure such arguments are is shown by the fact 

that G. Delling 
1 

can entertain the opposite possibility, namely that baptism 'in 

the name of Jesus' was confined to the Greek-speaking world! I feel we axe safer 
to assume that the trinita: bian formula is an anachronism, read back into the Resurr- 

: ection narrative. Beasley-Murray (83) suggests that the str6ng Christological 

context of vv. 16-20 may point to an original Christological baptism command, i. e., 

an equivalent to baptism 'in the name of Jesus'. It is again important to note 
the extent of this point of criticism: all that is suspect is the trinitarian form- 

: ula, not the command to baptize72. 

Against (iv) / 

69. Matthe , (NCB) 326. 
70. F. F. Bruceq The Book of the Acts, (NICNT), London, 1968,181, n. 32. 

71. G. Delling, ýLorshi-o in the NT, 130. 

72. So T. H. Robinson, The Gospel of Matthew, (I%TC), London, 1928,237: it is 

'very possible that the trinitarian formula is a reflection back into the narrative 

of the practice of the early church, but there is no need to doubt the es sence of 
the command. ' 

k 
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Against (iv), - the problem of this verse as it relates to the Gentile mission, 

has been well put by Jackson and Lake 
73 

; 'to accept Mt. 28: 19 is to discredit the 

obedience of the Twelve beyond reasonable limits'. This is the view of many 

commentators since. Hill, the most recent English commentator on Matthew finds 

the Apostles' attitude to the Gentiles 'inexplicable' (326) if this is a genuine 

saying of Jesus. He goes on, 
'It must be presumed that the Church, having learned and experienced the 

universality of the Christian message assigned that knowledge to a direct 

command of the Living Lord. ' (326). 

However this is by no means so* In the first place we should note that the exist- 

: ence of a word from Jesus on the question of 'clean' and 'unclean' foods (cf. La. 

7: 14ff. ) did not prevent the controversy within the church on this very question, 

as Gal. 2: 11f.; Col. 2: 21 and Ac. 15: 20 show. 
. 

And secondly, turning to the Gentile 

misiion, it is clear that the narrative of the early chapters of Acts does not in 

any sense give us a clear picture of the early community, and it certainly does 

not trace the activities of the Tw6l*e74. Further, the pains to which Luke goes 
(Ac. 10-11) to show how God willed and brought about the Gentile mission75 do not 

necessarily disprove the authenticity of Mt. 28: 19-20, because Luke himself has 

recorded just such a command himself (Ac. 1: 8). Also the assumption is frequently 

repeated that Paul was fighting for the Gentile mission against the opposition of 

the / 

73. The Beginings Of Christianityq Londong 1, (1920), 328, n. 2. 

74. Thus, e. g., 1 Peter knows of some contact between Peter and Pontus, Galatia, 

Cappadocia, Asia and Bithynia (1: 1). Even if 1 Peter is pseudonymous this point 

still stands, as the author would hardly have pressed fictitious material into ser- 

: vice in an attempt tp lend credibility to his letter. Other early literature gives 

evidence of wide-ranging missionary workp which we cannot test: cf. 1 Clem. 42.3f.; 

Justin, Apol-I. 39-3; Hermas, Sim. 9.25.2. Within the NT itself, we know nothing of 
the founding of congregations at Damascus, Ephesus, Antioch and Rome. 

75. Cf. Haenchen, 362: 'As Luke presents them, these divine incursions (Peter's 

vision, etc. ) have such compelling force that all doubt in the face of them must 
be silenced. They compellingly prove that God, not man, is at work. ' 
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the Jerusalem Apostles is just not true, and is contradicted by Paul himself (Gal. 

2: 6-10). The crux of the controversy was not the validity of the Gentile mission, 

-that was accepted - but rather the terms on which Gentile converts might be admit- 

: ted to the church. The Gentile freedom from the Law (Paul's solution) had a 

corollary that Jewish Christians also shared thid freedom, and this was the basis 

of the dispute which led to the so-called 'unfortunate incident at Antioch' (Gal. 

2: 11-14). This was the point at issue, not the question of whether there should 

be a mission to the Gentiles; and thus the arEwnent against Mt. 20: 19-20 on this 

point is invalid. As mentioned above, Luke has a parallel of sorts to Mt. 28: 19-20- 

in Ac. 1: 5, which, however much it owes its form to Luke's use of it as his 'contents 

page' (Haenchen), nevertheless does attest a. similar injunction to a universal 

mission. If, however, one did wish to question the universal nature of the orig- 

: inal command, one could easily postulate an original such as 
14 which became more specific in the light of subsequent -. experience. 

Eveh so, this is not a direct attack on the validity of the command to baptize as 

such. 
One further argument may be adduced in support of there having been an original 

command to baptize in Jesus' commission to his disciples is the fact9 agreed on by 

all, that from the very earliest days of the church's mission, baptism was practised 

as the initiatory rite: we cannot now point to a time when baptism was not practised 

after Pentecost. Bultmann says of baptism 

'It can be regarded as certain that from the very begining it was practised 

as the rite of initation. 1 (Theology of the NT 1,39. ) 

There can be no other explanation than that the church was following a known command 

of jesus76 , and we know of no other occasi6n- when Jesus may have given this command. 

McNeile's hypothesis (437), that the conmand was given before Jesus' death is total- 

: ly without foundation; and, indeed, he himself has no evidence to offer for it! 

The. following statement by Oepke77, provides a fait conclusion: 

'The community must have been aware that in baptizing it was fulfilling the 

intention of 'the Lord. quite irrespective of the ceaseless critical objections 

to lit. 28: 18-20 and lik. 16: 16, we may conclude from the very existence and 

significance / 

76. Against McNeile, 435. He says 'It is impossible to maintain that everything 

which goes to constitute even the essence of Christianity must necessarily be 

traceable to explicit words of Jesus. ' 

77. T. W. N. T. 1,539. 
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'significance of the apostolate ... that there was knowledge of a missionary 
command, or many such commandsv of the Risen Lord, and that in accordance 

with the new situation this command was understood as a command to baptize. ' 

We now turn to the way in which the early community carried out this command, 
first in Acts and then in the Pauline letters, for references to the way in which 
baptism was understood. 

C. The Early Church. 

1. The Acts of the Apostles. 

We cannot now point to a time when baptism was not practised in the early 

church. The earliest literature, the letters of Paul, presuppose the practice of 
the rite, and indeed assume that every Christian had been baptized (Ro. 6: 3; 1 Cor. 

12: 13). This is also the picture Acts gives us of the earliest community, immed- 

: iately after Pentecost. Thus there is no need to doubt that Luke is guilty of an 

anachronism in depicting baptism as normal practice from the first78. Of course, 
the 120 disciples who shared the experience of Pentecost were not baptizedt but 

this fact is of no significance for later practice79. Rather the Pentecost exper- 

: ience is to be seen as the unique once-for-all act of God which initiates the era 
60 

of the Spirit, the age of the church 

The / 

78. So BM 93ff. against Weiss, -A Histoly of Primitive Christianity, ET, London, 

1937,50f.; Jackson and Lake, Begining , 1,338. 

79. The Cornelius incident (Ac. 10-11) is not a parallel (against Beginingst I, 338f; 

There are some elements of parallelism (cf. 10: 47; 11: 15,17; 15: 8, - so Dunn, 51-2), 

but for Cornelius, unlike the others, baptism followed (10: 47). Despite Jackson 

and. Lake (loc. cit. ) there are insufficient grounds for excising this verse. 
80. BM 95; cf. Flemington, 42. He suggests that 'most, if not all, of the original 
Apostles had probably been disciples of John the Baptist. Thus it was likely that 
they had already received John's baptism in the River Jordan. ' Just how true this 

is, we have no way of knowing; nor do we know how many of the 120 were eligible to 

fill the twelfth place, (and therefore, by implication, had received John's baptism 

at the begining of Jesus' ministry). Cf. Dunn, 44ff- for Pentecost discussion. 

-132- 



The preaching which follovied the Pentecost experience ended with a call for 

repentance, baptism in the name of Jesus the 1.1essiah, for forgiveness of sins, and 

the promise of the 3ift of the Holy Spirit (Ac. 2: 38). Standing as it does at the 

end of the first Christian missionary sermon, we may well see it as a significant 

verse. According to Dunn, (90), 

'Luke probably intends Ac. 2: 38 to establish the pattern and norm for Christian 

conversion-initiation in his presentation of Christianity's beginings. 1 

This, Vthink, is indeed the case; especially when it is noted that in this verse 

three important elements which are involved in the conversion-initiation process 

are all present while in later baptismal contexts not all of them are necessarily 

mentioned explicitly. Vie will examine these in turn, filling out our understand- 

: ing of them from other places in Acts. These three elements are repentance, 

baptism in the name of Jesus, and the gift of the Holy Spirit. 

The first of these elements is repentance, man's response to the preaching of 

the word, and even in those cases where it does not explicitly occur, it is usually 
81 to be inferred from the context The form which this response may take can be 

variously expressed: ý&e-ticvccv , turning away from sin (Ac. 2: 38), turn- 
82 

: ing to God (9: 35), or 'Q1,1r-r-jL-, v , commitment to, or trust in, God (16: 31) and 

there is usually some such term to express the response which man must make to the 

word. By the act of submitting to baptism the candidate gives public expression 

to his response. Thus baptism is not an act which brings a man to faith any more 

than it can be said to 'confer' (Conzelmann, Outlines 48) forgiveness of sin. 

Rather, with Dunn, (Baptismp 97)v- 

'it may symbolise cleansing, but it is the faith and repentance which receive 

the forgiveness, and the Holy Spiritwho conveys, confers and effects it. ' 

This is underlined by the fact that Luke nowhere mentions baptism alone as the 

condition for forgiveness, - on the contrary, repentance or faith are frequently 

mentioned as the sole prerequisite83 for receiving forgiveness. 

In / 

81. Cf. Ac. 10: 43; cleansing at 22: 16; response to the word at 8: 12; 9: 18; 16: 14; 

16: 32; 18: 8 and 19: 3. 

82. For the usage of these terms, cf. Dunn, 91. 

83. Cf. Lk-5: 20; 24: 47; Ac-3: 19; 5: 13, etc., so Dunn, 97. 
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In the second element, baptism in the name of Jesus, the church plays its 

part. We are unfortunately in no position to be able to learn much about the 

procedure of the act of baptism, since only in Ac. 8: 36 (the story of the Ethiopian 

Eunuch) is any descriptive detail given, and in this case the situation is so except- 

: ional (so far as the procedures axe concerned) that we can infer nothing from it 

about regular church practice. Thus we may not deduce that the regular practice 

was for immersion84 , or for sprinkling85. It was much later laid down (Did-7: 1-3) 

that running water (hence immersion? ) was the ideal, and that pouring water over 
the head of the candidate was a last resort all else failing, but we cannot say 
how early this practice obtained, or how *Idespread it was. If, as would seem like- 

: ly, the early church followed the practice of John the Baptist 86 then immersion 

would have been normal practice, but we do not know if this was, or even could be, 

carried out in Jerusalem. 

There is genaral agreement that the earliest practice (it is also attested in 

Paul)87 was for the candidate to be baptized 'in the name of Jesus'. There are 
two related aspects of this, the phrase used was either c-,,, -%w avor., Y% Kf--toj 

(Ac. 2: 38) or Zv -io ovor,, -,,.. K-A (10; 48) or e'LS -ko It is probable 
that here two actions are referred to: (i) the candidate invoked the Lord by name 

88 

i. e. 9 prayed to him - (cf. Ac. 2: 21; 22: 16, cf-4: 12); and (il) the name of the Lord 

was pronounced over the candidate, which is probably referred to in Jas. 2: 7, 'the 

name which is spoken over you'. 
69 

Thus, to quote Dunn, (Ba-otism, 97) - 
'Water baptism is to be regarded as the occasj6n- on which the initiate 

called upon the Lord for mercy and the means by which he committed himself 

to the one whose name was named iver him. Properly administered, water- 

baptism / 

84. Cf. Barn. 11: 11, so Bultmann, Theology of the VT9 19 138. 

85. Cf. Heb. 10: 22 

86. Dunn (99, n. 18) quotes Buchsel: 'Had John not baptized there would probably be 

no Christian baptism'. 

87.1 Cor-1: 13 implies as much. 

88. This may be related to the confession of Christ at baptism, to be inferred from 

Ro. 10: 9; Eph-5: 26; 1 Pet-3: 16 and perhaps 1 Tim96: 12. Cf. BIT9 100f. 

89.1 can find no justification for Bultmann's remark (Theology of NT, 1,137) that 

'the naming of the name is an independent sacrament competing with the bath of bapt- 

: ism' and which was allegedly joined to baptism at a later date. 
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baptism must have been the climax and act of faith, the expression of repent- 

: ance and the vehicle of commitment. ' 

The sequel to baptism, - God's response, as it were, is the gift of the Holy 

Spirit. Here it is important to note one major point. Despite the mass of schol- 

: ars who declare otherwise 
90 

, there is no passage in Acts where it is stated that 

baptism confers the Holy Spirit. As with Jesus, for whom the reception of the 

Spirit was an experience subsequent to baptism, so too with the church: the Spirit 

comes after baptism, not during it. Thus in a sense Christian baptism is similar 
to John the Baptist's rite, - an act of commitm6nt and preparation, in the face 

of which God gives the Holy Spirit. That the Spirit is not tied to baptism is 

obvious from the narratives of Cornelius (Ac. 10-11) and Apollos (Ac. 18: 24ff, ), both 

of which we shall presently examine. One further element which is indicated by 

the language of Ac. 2, is that of leaving one communityt or group of people (2: 40-1: 

'this crooked age'), and entering another, the congregation, the group of disciples. 

We have therefore seen that the basic pattern of the conversion-initiation 

process involved the three elements, response, baptism and the gift of the Spirit, 

and that it was a reasonable assumption that this was the normative pattern of 

events 
91. 

But was it always so? The question. 'Ls prompted by those several 
'problem passages' in which Luke narrates a divergence. from this pattern, viz., 
the account of Philip's mission in Samaria (Ac. 8)f the Cornelius incident (Ac. 10-1)), 

the Apollos case (Ac. 18. -24ff. ) and the case of the disciples of John the Baptist 

at Ephesus (Ac. 19: lff. ). I have developed the basic treatment of baptism in Acts 

mainly from Ac. 2 with some cross-references to amplify the details, but without 

any mention of these four passagest because it is my view that in these passages 
luke was describing exceptional, unusual cases, which were n6t allowed to remain 

exceptional, but were brought into line with the normal pattern of events- in the 

conversion-initiation process, as it was experienced, and as outlined above. This 

view can be illustrated by an examination of the narratives in question. 
(i). Philip's mission in Samaria. 

In this narrative, the people are explicitly said to have believed; they were 
baptized / 

90. Cf; Dunn, Baptism, 98, n. 17 for a list. 

91.1 do not think there is any significance in the fact that in certain summarised 

accounts there is no mention of the Holy Spirit's coming after baptism, as at 
Ac. 16: 14,33; 18: 8, e. g. 
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baptized, but did not receive the Spirit until some time later, and then only as the 

result of subsequent action which included 'the laying on of hands'. 'The problem 
is', according to Dunn (55), 'that in the context of the rest of the NT these facts 

appear to be mutually exclusive and wholly irreconcilable. ' Various solutions to 

the problem have been suggested, but none has really proved satisfactory 
?2 

Thus, 

for example, I agree wi±h Dunn (56) that Beasley-I. Turray's proposed solution(BI, 1,119), 

- that the Spirit was present, but that it was the charismata that were absent - is 

insupportable from the evidence of the text. Haenchen's solution is to reject the 

authenticity of the narrative as-it stands and to suggest that Luke has combined 
two originally independent stories: Philip's mission to Samaria, and the Simon narr- 

: ative. But the reason for. this, - particularly since, as Haenchen admits (308), 

the resulting narrative is far from problem-free, - is hard to envisage. Dunn's 

answer is that the faith of the Samaritans was defective, that therefore they were 

not fully Christian and for that reason the Spirit was withheld (Baptism, 63f. ) 

-but this view also has objections, which I shall treat as we go through the pasaage. 
In advance, however, I think we do well to keep in mind one fact: 

, 
Luke does not 

give us a reason why the Spirit was withheld. Turning to the passage, the following 

points may be made. 
(a) To assert that Philip's preaching was misunderstood in terms of Samaritan theo- 

: Iogy (so, Dunn, 63-4 )93, and that therefore the Samaritans' belief was defective, 

seems unjustified, especially in view of the fact that Luke nowhere states that the 

Samaritans had to undergo further instruction in the Christian message before the 

Holy Spirit was given. How then, can Dunn claim (63) that 'Luke intended his 

readers to know' that their faith was defective? 

(b) To attribute the Samaritans with imperfect faith because of imperfect underst- 

: anding of the preaching of Philip, on the basis of the fact that their response 

to Philip 6 tok, I 
-k Dis 

ýIACýIvv 
elks %'ýJ Ta. V-6) is described in 

language similar to their response to Simon (v. 10, is no solut- 
L 

: ion; it fails because of the statement that the Apostles hear 0-ri 
&V&-ýL-Ld- Tcvýjcvr-J--, v-14, which as 110; 17: 11 show, means 'had become Christian' 

(against Dunn, 67, n. 48). 

(c) There/ 

92. For discussion, cf. Dunn, Baptism, 55ff-; BM 104ff- 

93- Dunn does admit (63, n. 36) that this argument is based on later Samaritan texts. 
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(c) There is indeed something curious about the use of 7,, TTeucxv in this passage, 

especially as it is applied to Simon (v-13), whose later conduct is incompatible 

with true belief. On Dunn's argument (65, c, d, ) we should probably want-lýto trans- 

: late the verb here 'go through the motions, make an outward prtteneg of belieV, 

and while that may appear to be the sense required, it is certainly not justified 

linguisticalIY94. 

(d) The mystery deepens when we consider the question of whether the Apostles 

laid hands upon Simon. Dunn regards this as 'improbable' (67, n. 44), but Haenchen, ': s 

remark seems more justified: 'There is no indiuation that he was excluded from the 

laying on of hands9 and there was presumably no reason to exclude him. ' (304). 

(e) Dunn holds that in the passage 'Luke's aim is to highlight the difference 

between true and false Christianity, and he does so by devoting most attention to 

Simon ... in order to draw out the ultimate contrast between him and the Samaritans. ' 
(66). This may be true for the latter part of the narrative, but it does not exp- 

: lain why neither Simon nor the Samaritans received the Spirit initially. 
(f) And Dunn's appeal to the racial animosity (67f-), while attested elsewhere in 

the NT as a real issue between Jews and Samaritans, fails here because Luke nowhere 

alludes to its as far as Luke was concerned, it was not a real issue which played 

any part in events. 

In short, the difficulties are insoluble. If Luke knew why the Spirit was not 

given to the Samaritans, - and it is by no means impossible that by the time the 

tradition reached Luke the original circumstances were long since obscured - then 

he has not communicated them to his readers. 'That is important is not the reason 
for the unusual occurrence, but the fact that the early church took what steps it 

could (prayer, the laying on of hands in blessing) to rectify the anomaly. The 

narrative, incidentally, shows that the Spirit is not the automatic sequel to baptism;. 

the gift of the Spirit is in no way mediated ex opere operato. Nor is the Spirit 

the possession of the church: all that the church can do is pray for the sending of 
the Spirit, and when that happens it is always the gracious gift of God, who knows 

the hearts of men and is free to grant or withhold (SimDn) the Spirit's coming. 
(ii). / 

94. This use of which Dunn describes as 'unique in Acts' (65) may in fact 

have a parallel in a roughly similar passaEe - Ac. 19: 2, for which, cf. below. 

However there is no other example in the NT of used absolutely of non- 
Christian 'believing'. 
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(ii). The Conversion of Cornelius. We may deal more briefly with the problems 

relating to this incident, since the majority of these do not bear on the question 

of baptism95. Our present interest in the passage focuses on one point: Cornelius 

and the company receive the Holy Spirit independently of, and prior to, the act of 
baptism, although Peter quickly makes good the omission of baptism. We need not 
doubt that once again we have an exceptional case. The devout God-fearer 

summons Peter to his house in obedience to a vision, and while the latter is speak- 

: ing, and, perhaps significantly, while he is speaking about forgiveness of sins 
(Dann, 80), the Holy Spirit comes upon the company. Thus Peter and the company 
knew that God had accepted these Gentiles and given them a share in the experience 

of the Spirit. As Dunn says (80)f 'The Spirit was not something additional to 

God's acceptance and forgiveness, but constituted that acceptance and forgiveness. ' 

- in view of which Peter did not feel justified in withholding baptism. 

Two points are worthy of mention in this connection: 
(i) The Spirit may be gifted independently of baptism. Those who misleadingly 

speak of baptism conferring, effecting, or the like, the gift of the Spirit, do not 

take this passage sufficiently into account: the Spirit is God's gift which he 

may bestow as he pleases. 
(ii) It is also noteworthy that even after the gift of the Spirit Peter still felt 

it necessaxy to administer baptism, which, as the ensuing narrative makes clear, 

thus involves joining with and acceptance by the community of believers (Ac. 11: 1-18). 

Thus, as we noted above from Ac. 2: 40-1, the element of entering the community of 

the church was present from the earliest days. 

In these two cases so far reviewed, from the early stage of the church's miss- 

: ion, Luke has related two incidents of departures from the normal baptismal 

practice. Later, (chs. 18-19), he relates two more: sequels, this time, to the 

ministry of John the Baptist, and both with a bearing on early Christianity. 

Apollos and the dozen or so 'disciples' of John the Baptist had been baptized by 

John, but whereas Apollos had gone on to a commitment to Christianity and then 

exercised / 

95- Cf. Haenchen, Acts, 355-63 for full discussion. 
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exercised a Spirit-filled ministry 
96 

, the others had remained untouched by the 

Spirit. This again is the decisive point at issue: the presence or absence of the 

Holy Spirit. That Luke so understands these narratives, is at once clear from 
the fact that he links these twi incidents together, although they were quite unrel- 

: ated chronologically (by Ac. 19: 1 Apollos had left Ephesus and was in Corinth, and 
Paul had returned to Ephesus)97. To these incidents we now turn. 
(iii) Apollos. In actual fact the Apollos narrative is of little importance for 

our enquiry. 'He taught accurately the facts about Jesus' (v. 25), although he had 
98 99 

not received Christian baptism He had, however, received the Holy Spirit 

and he preached the Christian message in the synagogue in Ephesus. 'lie do not know 

how serious was the lack of knowledge which Priscilla and Aquila set right, but in 

view of the (v. 25) it need not have been much. All that Acts says is that 

his accurate knowledge was deepened (, v. 26). Nor did this deepening 

of his knowledge in any way alter his status: there is no sVggestion that baptism 
(i. e. Christian baptism) was thought necessary, or that his hold on Christianity 

was in any way defective. We are therefore to presume that John's baptism was 

supplemented by a subsequent gift of the Ho ly Spirit (under what circumstances, we 

cannot now say) 
100 

, and that no other rite was thought necessary. The significance 

of what / 

96. So Dunn (82) interprets ýt-v Haenchen (550, n. 7) points out that 

while it is true that the use of -avL-vtx<ý. of human spirit, giving the meaning 'fiery 
temperament' is 'certainly very unusual', yet the opposite view is not without its 
difficulty: 'the possession of the Spirit by an evidently still imperfect Christian 
does not really seem conceivable'. But this misses the point: it is 2: necliaely 
because it is unusual that the situation has to be rectified. Cf. below. 
97. The narratives may already have been linked in some tradition of the congregat- 

: ion at Ephesus, however. This tradition continues until Ac. 19: 40- 
98. This is probably the meaning of T- z 7, w 

AW 
OýVvcý%j 

99. Cf. note 96 above. 
100. G. W. H. Lampe, The Sleal of the Spirit, London, 1951,66 suggests: 'Possibly a 
direct commission from the Lord was deemed to have conferred upon him the Spirit, 

for he ranked high among the Apostles, being regarded by the Corinthians as stand- 

: ing approximately upon the same level as St. Paul. ' 
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of what Luke is saying in this narrative becomes clear from his juxtaposition of 
it with the story of the Ephesian to which we now turn. 
(iv) The Disciples of John the Baptist at Ephesus. There is no small debate over 

the standing of this dozen: Luke deperibes them as ýsýqit (Ac. 19: 1), and 

ascribes to them an act which includes 'MWTeuLkV (19: 2), - or rather Paul does. 

Linguistically$ rýIA-r-AS used absolutely would imply that they were Christians, - as 

far as NT usage goes 
101 

, and although elsewhere Luke can specify other groups of 

disciples by. explicit reference to their master (cf. e. g., Lk. 5: 35; 7: 18; 11: 1), 

the reference to John the Baptist does not occur until v-3b, and so it is not 

likely that V4ý-, it here means 'disciples of John the Baptist', from the linguistic 

point of view. Dunn (84) makes much of the absence of the article ýLLD, 1-r-Lk 
instead, presumably, of in which he sees a hint from Luke that the 

persons referred to were not members of the local congregation at Ephesus, since in 

Acts olt rtýLCjt only refers to 'the whole Christian community of the area referred 

W. We may well doubt, however, if Luke's usage was quite so exact, especially 

in the light of Lk. 6: 17 where refers to' Christian disciples, 

although the presence of the genitive al-,. - may come to Dunn's aid by filling the 
102 

same function as the article would have done here In fact, of course, the 

subsequent narrative shows that their Christianity was regarded as defective: they 

had not received the Holy Spirit103, and Paul's question likewise suggests that 

he was not speaking to members of the Christian congregation104. Thus Dunn's 

point adds nothing to our understanding! Rather the clue to the understanding 

of ý-ývTck lies in the --Vý) . Here the usage of -ItS is similar to the usage with 

proper names, as laid down by ISJ: 'with proper names-rS commonly signifies one 

AI 

101.1 for Luke always signifies Christian', Haenchen, 553. 

102. It is, I think, because of Lk. 6: 17 that Dunn can only refer to the usage in 

Acts. But are we to posit so minute a stylistic change between the gospel and the 

Acts? I would doubt it: Dunn's point has not defined the usage of ý,, tq V11 0 
103- We must reject any tortuous exegesis which renders v. 2b as 'Whether there is 

a Holy Spirit on earth for men' (Wendt, cited by Haenchen, 553, n. 3), or 'Whether the 

coming Holy Spirit as promised by John was now an accepted fact' - cf. Bruce, Acts, 

385-6. 

104. Against Bruce, Acts 385, who says 'Paul's question ... suggests strongly that 

he regarded them as believers in Christ. ' and BM, 111-2. 
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named so-and-so' (LSJ, s. v. 1tt5A. 6). Here ýJycx% is not strictly a proper name, 

rather it is a title, in all probability self-imposed, and the meaning is 'Paul 

came to Ephesus and found certain so-called"I'Disciples"I or, 'certain people call- 

: ing themselves "Disciples". This naturally lead to the question on the nature 

of their discipleship (v. 2a), and so on. This usage withT%S is not unknown in 

the NT, cf. Ac. 10: 5 V L-Tc("ruýji-% 211ýwvr -rXV4 ocý-VA ; ef. 21: 16; 22: 12. 

On the use of -k%tvT- ex- absolutely in a context which probably indicates less 

than a full Christian belief, this passage may be a parallel of sorts with Ac. 8 
(cf. n. 94, above), but here again the context is not specific as to exactly what 

kind of belief is involved. It may well be, however, that a conjecture from Dunn 

may help us at this pointo especially if taken along with the conjecture on -tq 

above. Dunn writes (84) - 
'Nor need the --sT-ja-. w-rL5 mean any more than a mistaken (or charitable) 

presur., iption on Paul's part -a mistake which Paul discovered and rectified 

by putting them through the complete initiation procedures as with all new 

converts. ' 

Thus the sequence of events is that Payl discovers a group separate from the 

Christian community, but calling i tself He asks if they are Christian 

1A. 4A-rix, (not a ridiculous question in view of their sepatation from the other 

Christians) - 'Did you receive the Holy Spirit when you believed?, Their answer 

reveals an inadequate belief which Paul immediately rectifies. Thus we need not 

speculate about the extent of their connection with John the Baptist 
105, 

nor about 

what their 'belief' comprised; we may proceed directly to the point which Luke 

wishes to make: the absence of the Holy Spirit was the decisive factor which Paul 

rectified by teaching about Jesus, and by baptism with the laying on of hands. 

That baptism was deemed necessary in their case, despite their having received 

John's baptism 106 is a pointer to the fact that they stood at a considerable distance 

from Christianity. However, leaving conjecture asidef it is to be noted that the 

decisive / 

105. Cf- Dunn, 84-5, BM109. Bruce, Acts, 386, n. 12 says: 'these Ephesians probably 

received John's baptism after the death and exaltation of Jesus Vie may well 

wonder how Bruce arrived at this piece of information! 

106. It is difficult to see where Dunn bases his remark (89) that 'all other such 

disciples of John and the earthly Jesus who had heard and experienced nothing of 

Pentecost' were similarly rebaptized, - notwithstanding the considerable support 
he can command (n. 14). 



decisive point, indeed the climax of the incident, lies in their reception o. f the 

Holy Spirit. And this is the common link between between the narratives Luke has 

here juxtaposed; 'in the begining the Spirit was the decisive factor in early Christ- 

: ianity. 1 (Priesker, cited by Dunn, 89). The Spirit could be given subsequent""-to 
the Baptist's rite (a commitment to Jesus, of course, being presupposed)ý - as in 

the case of Apollosq or the Baptist's rite could be ineffectual in terms of 'tke 

Spirit, in which case those so involved would require to undergo the full initiation 

process, Above all, these narratives show that the presence or abaence of the 

Spirit was the decisive criterion of a Christian107. 

Thus in these four narratives, Luke has shown us various exceptional cases to 

the normal conversion-initiation pattern, but he is at pains to streds that always 
the church strove to bring the exceptions into that pattern of experience which 

was regarded as normative, - viz. repentance, baptism in the name of Jesus, and the 

gift of the Spirit. That God was free to act in a new way in certain circumstances 
is attested by the Pentecost experience, the conversion of Cornelius and perhaps 

also by the Apollos incident, but the church did not recard this as in any sense 

acting in opposition to their practice, it was rather seen as the complement of the 

community's rite. 

Paul. 

We have already had occasion in this study to note the dangers of drawing syst- 

: ematic conclusions from the individual references to a practice or a subject in any 

given NT author. This caution, necessary in all areas of Pauline theology, is 

especially necessary in dealing with the complicated theology of baptism, and here 

we can only venture a summary of the main themes of Paul's thought. We shall 

pursue our enquiry along two lines: the extent to which the practice attested by 

Paul coincides with the picture we have derived from a sý; udy of Acts for baptism in 

the earliest community, and secondly, the pointers which Paul provides for his 

theological understanding of baptism. 

Turning / 

1 107. This suggests some knowledge of Jesus on the part of this twelve, which the 

language of v-4 may suggest is erroneous. In which case, it is a matter simply 

of the conversion and initiation of non-Christians. 
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Turning first to the baptismal practice evidenced by Paul's letters, we saw 

in Acts that the first essential element in the conversion-initiation process was 

repentance, or some similar concept which expressed the response to the preached 

word. In Paul there are few references which can be taken as parallel to this 

element, but one important one is Gal-3: 26-7, in which a reference to baptism is 

prefaced by a reference to becoming sons of God through faith in Jesus Christ 
108 

* 
Thus Paul here points to the fact that baptism is dependent on faith, - the faith 

which he has said in Ro. 10: 17 is awakened by the preaching of the gospel. Indeed, 

the Ro. 10 reference occurs in a passage in which the relation between faith and 

baptism is also brought out 
log 

,- as is to be inferred from the almost universally- 

accepted 
110 

conjeeture that 'Jesus is Lord' was in fact the confession of faith made 

at baptism by the candidate. Although the-practice is nowhere explicitly mentioned 

in Acts - the closest approach to it being the 'calling on the name of the Lord' 

(Ac. 2: 21; 22: 16, cf-4: 12) - yet the recurrence of the theme in 1 Tim. 6: 12 suggests 

that the baptismal confession was widespread in early days. This, of course, 

assumes that 1 Tim. 6: 12 refers to the baptismal confession (, You confessed your faith 

nobly before many witnesses'), which seems to me a more satisfactory conjecture than 

many / 

108. Against 1311 150, who separates Ekf- 71ý -rio-r-IS and to give 

'You are all sons of God in Christ Jesus through faith', so RSV, NEB. It is diff- 

: icult to see why this should be preferable to 'You are all sons of God through 

faith in Christ Jesus. I There is little, if any, difference between -kos-, %s 
(here, cf. Gal. 1: 4, Eph. 1: 15,1 Tim-3: 13 etc. ) and -M-7-5 4ý XP--1ov(Col. 2: 5, Ac. 20: 21 

etc. ) 

109. 'Baptism is properly to be regarded as the expression of response to the 

gospel and the vehicle of commitment to the Lord. ' (Dunn, Baptis , 15* 

110. So, e. g., Barrett, Romans, (BNTC) 220; Dodd, Romans, (MiTC) 166; Flemington, 

65, n. 2; Bm 66,87,101 etc.; even Duin accepts the reference to baptism here! (150, 

n-30). The 'almost liturgical style' of the passage, and the confessional terminol- 

: ogy ('believe', 'confess', 'be saved') point in this direction; cf. R. Schnackenburg, 

Baptism in the thought of St. Pau , ET, Oxford, 1964,82. 
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many of the alternative proposals an4s accepted by the majority of commentat- 
112 

: ors Thus both of these references point to the existence in NT times (at 

least as early as AD55 or56) of the baptismal confession, The Romans passage in 

particular makes clear the very close connection that was assumed betweeh baptism 

and faith. This is to be maintained, even in places where faith may not be explic- 

: itly mentioned. 

The element of forgiveness is present, most clearly at Col. 2: 13 in an explicit 
baptismal context (v. 12): 'in baptism you were also raised to life with him (Christ) 

... And although you were dead because of your sins ... he has made you alive with 
Christ. For he has forgiven ua all our sins; he has cancelled the bond which 

pledged us to the decrees of the Law. ' Similarly in 1 Cor. 6: 11, a reference to 

washingt sanctification and justification occurs in a context which, while mainly 
directed to the Corinthians' conversion experience, surely has baptism in the immed- 

: iate background of Paul's thought'13. Paul is in fact describing in an unsystem- 

: atic way the effects of their conversion experience which had turned them from the 

various sins listed in vv. gb-10. Thus while it may not be everywhere to the fore, 

the view that baptism involved a response to the preaching of the gospel and the 

gift of forgiveness is attested in Paul, as we saw it was in Acts. 

That Paul also knows the practice of lbaptism. in the name of Jesus' is to be 

inferred from 1 Cor-1: 13, where, to counter the divisiveness of the Corinthian 

church Paul ironically asks., 'Was it Paul who was crucified for you? Was it in the 

name of Paul that you were baptized? ' Thus Paul supports Luke's picture in this 

respect also. A problem surrounds the formula %S Yf,., -To%e (Gal-3: 27, Ro. 

6: 3a), and has most recently been raised by Dunn in his study of 'Baptism in the 

4 Lix / 

111. E. g., a reference to the ordination vow, (Jeremias, E. K. Simpson) or trial 

before a court (Cullmann). Cf. BIT 205tnn-1,2 for references, and the appendix to 

this chapter, 'The Creed', pp 46f., and notes. 

112. So, Lock, ICC, (19201 71; Scott, IANTC, (1936), 77; Eastont The Pastoral Epist- 

: les, (1948), 166; Kelly, BNTC, (1963)142; Michel (art. 6ýAcjeýýJ ) TVMT V, 211; 

BIA 204-6; Dunn, 169. 

113- So Barrett, BNTC 142-3, against Dunn, 120. 
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'Holy SRý ýW, but now the problem has lost the earlier complications of 'mystical 

incorporation'114. Dunn's approach is coloured by his debate with Pentecostalist' 

and sacramentalist in their insistence that baptism be completed, either by lbapt- 

: ism in the Holy Spirit', or by ecclesiastical confirmation, and while his general 

approach seems to me to be well grounded, nevertheless at times he presses more 

into his service than the evidence will allow. Thus, for Dunn, while 
ý'EiTký 

Etv fis TO 
II 
ovcj,. ý refers to the rite of water-baptism, the phrase C_, 5 Xf-TOV is simply 

a metaphor, drawn certainl; ý from the water riteg but used to describe 'the entry 

of the believer into Christian experience, or more precisely the entry of the believ- 

: er into the spiritual relationship of the Christian with Christ, which takes place 

in conversion-initiation. ' (109)115 
116 

In fact, for Dunn, 6S ýf, t5-iov is 

equivalent to baptism in the Spirit He argues this from an examination of 

Gal-3: 26-7: because is a metaphor, so also is c-, 3 
4,1TC . But this need not be so: the two phrases are not so much 'Alternat- 

: ive and interchangable expressions for the same reality' (Dunn) as they are dese- 

: riptions of two stages in the conversion-initiation process: (i) baptism, (ii)the 

ethical consequences of baptism, namely1putting on Christ'. The 

phrase in fact refers to the logical sequel to the caS To 

argue that 'Quite possibly the metaphor was suggested by the baptizand's action of 

unclothing before and reclothing after baptism', and yet insist in the immediately 

following sentence 'But it no more refers to water baptism as such than it does in 

Romans, Colossians and Ephesians' (so Dunn, 110), and that in a context in which 
kwr, ýE, v occurs is surely an inconsistency born of special pleading! Similarly, 

in 1 Cor. 10: 2 / 

114. Cf. Schnackenburg, 22-3 for discussion; he rejects the notion of a mystical 
incorporation nfor the phrase by appealing to 1 Cor. 10: 2, where a mystical inter- 

: pretation would be impossible, and Ac. 19: 3-5 where simply expresses a relation. C- 
115. Cf. again Dunn, 130,171. 

116. However Paul uses this term only at 1 Cor. 12: 13- It also occurs at 'Mt-3: 11, 

Alk. 1: 8, Lk-3: 16, Jn. 1: 33, AC. 1: 5*, 11: 16. That Pentecost saw the fulfilment of this 

Johannine prophecy, and that Christian baptism was the equivalent after Pentecost 

is to be inferred from Ac. 11: 16 (cf. 10: 47; 11: 15,17; 15: 8, in all of which Cornel- 

: ius' experience is compared with the Pentecost experience of the disciples), - but 

it is nowhere expressly stated, and Paul certainly does not use this terminology. 
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in 1 Cor. 10: 2 the unparalleled expression cS T-v ýA-%-Iv- a phrase 

obviously coined by Paul ad hoe on the analogy of r--, S 
Yets"Tc, / , is used in a con- 

: text in which the point of the typological parallel is the rite of water-baptisml 
17. 

Hence we are justified in inferring, against Dunn (125f-), that this passage also 

points to the fact that 62LS Y\tkc--, 
csv 

PL-R'C%Yýb- was used. to describe the water rite 

and was equivalent to c-- This is also the case with Ro. 6. 

I find it scarcely conceivable that Ro. 6: 3 c, --- "S -ro-v Xf( 

%, k6-OQ\l ý10\/ D-WOL-rov d%)ý-- [XIL\/ is to be taken as a metaphor 

of 'the spiritual, mystical reality of union with Christ effected by God' (Dunn, 

141), while the strikingly similar vxpression c', S -, ,, -o 04 
8, I'L I" 

'marks an extension of Paul's thought to ejabrace the water rite' (Dunn, 140). Rather 
(v, 4) is a parallel to the phrase e', 3 -rca Nv-x-rav oulTt; o 

0- 6IL-R-rtcý11 ýL" (v-3b) 
- especially as the o,. 3\/ in v-4 shows that Paul is inferring 

in that verse the consequences of the ý-r, 
-., ajý k*`5 

Do-v. 
L-Tav which itself takes up 

the preceding phrases of v-3- Therefore all these phrases are of 

identical import: they all refer to the water rite while v-3b is an amplification- 

describing the meaning of the shorter phrase in v-3a. Thus I feel that we are 

justified in equating c'ýS )ý, rTov with the fuller phrase (A's -To c'va [xvt- 
Xpr-T-ol and that we have further evidence here that the early church did baptize 

'in the name of Jesus'. 

There is no evidence in Acts to suggest how the rite was performed (except, 

perhaps, for Ac. 6: 36? ), but from the points Paul makes in Ro. 6 and Col. 2: 11-3, it 

would not be unreasonable to assume that the practice which obtained in the churches 

he knew was immersion.. We cannot, however, say if this was general practice, 

particularly in view of a verse in Hebrews which, as we shall see, mentions 

sprinkling. 

The evidence of Acts showed that baptism was normally followed by the gift of 
the Holy Spirit. This is attested in Paul in the closely related passages in 

119 
2 Cor. 1: 21-2 and Eph. 1: 13 (and there is also a passing allusion in Eph-4: 30) 

Dunn 

117. That the point is made in a midrash allegory (Dunn, 112) does not tell against 

its use as a parallel. 
118. So Barrett, Romans, (BNTC), 112. BIA 147, cf. Dunn, 140, n. 2. 

119. Of. BM 173f. for discussion. Also Flemington 66, n. 2,; Bultmann, Theology of 

the 91 138, and Conzelmann, Outline, 270 accept the baptismal reference here. 



1) 

Dunn 
120 

is surely wrong to refuse a reference to baptism here. That the primary 

reference in 2 Cor. 1: 21-2 is to 'the actuality and fulness of the Spirit of God' 
121 

is undoubtedly correct - it derives, after all, from the context of the letter. 

But to deny any reference to baptism, even in the background of Paul's thought 

here, despite Dunn's own admission. 'That the Spirit usually came at baptism is prob- 

: able' (133) seems to me illogical. Paul assumes, surely that the Spirit was given 

at baptism, and he argueq1rom. that for the assurance which Christians may derive 

from their reception of the Spirit. We may also see a connection between baptism 

and the Spirit in Galatians, where the baptismal passage 3: 26-7 leads on to 4: 6 and 

a reference to 'the Spirit of his Sont. Similarly the ethical exhortations which 

occur in the baptismal contexts of Ro. 6 and Col. 2: 11-3, point to the connection 
between baptism and the Spirit, in view of the fact that the 'life of the Spirit' 

is the assumed consequence of the gift of the Spirit (cf. e. g., Gal-5: 25). 

Thus we may see that the elements which comprised baptismal practice in the 

earliest community, as Luke had described itt also appear in the letters of Paul. 

We now turn to the second line of our enquiry, - those strands of evidence for the 

theological understanding which we find in Paul. 

To start at the most obvious levelp the use of water in the baptismal rite, 

togehter with the influence of OT lustrations in the background, made the idea of 

baptism as a cleansing a natural one. This view of baptism as cleansing finds exp- 
122 

: ression in Paul: 1 Cor. 6: 11; Eph-5: 26, and if Pauline , Tit-3: 5- The last passage 

develops the thought a little along the lines of regeneration. 

In 1 Cor. 6 Paul criticises, the appeal, by a Christian to a pagan court for 

judgement 

120. Cf. Dunn, 132-3- 1 agree with Dunn's concern to safeguard baptism from being 

misunderstood as a magical act which 'confers' the Holy Spirit. BuVit seems to me 
that he goes too --far in always driving a wedge between the act of baptism and the 

coming of God's Spirit as a gift subsequent to the conversion-initation process. 
121. Dunn, 133 cites Schnackenburg, 91 with approval. 
122. To deny the Pastorals to Paul does not precludd the presence of Pauline feat- 

: ures; even if we are only to regard them as 'a somewhat(VNed Paulinism' (Bultmanns 

cited in Kummielt Introduction to the NT, 270). 
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judgement in a case concerning a fellow-Christian. He contrasts Christians and 

non-Christians: there will be no place in the Kingdom for fornicators, idolaters, 

... thieves drunkards etc. 'And such were some of you. But you have been through 

the purifying waters: you have been dedicated to God and justified through the name 

of the Lord Jesus and the Spirit of our God' (V. 11). This verse contains an un- 

: doubted reference to baptism (against Dunn) 
123, 

although as Barrett points out, 
the fact that is written, and not 'shows that it is the 

inward meaning rather than the outward circumstances that is important for Paull 
(1 Corinthians, (BNTC), 141). The voice of is probably best taken as 

middle to mean 'you had yourselves washed' (so Schnackenburg, 3, Dunn, 123), or as 

middle used as passive 
124 

'you were washed'. The importance of this verse lies in 

the relation between baptism as cleansing and the central Pauline ideas of sanctif- 

: ication and justification ( e_ý, vc-A,, -rc ) 125. 
_ 

Thus this verse shows the 

primary role of baptism in the overall process of conversion-initiation which effect- 

: ively deals with the old sin-ridden (vv. 9-11a! ) life. 

The Ephesians reference is found as an incidental remark in a very definite 

context - the paraenetic section dealing with the relations between wives and husb- 

: ands (eph-5: 22ff. ). The experience of the church in salvation - i. e. the exper- 

: ience of being loved by Christ the vc+ý, A -IS 
2--Aintq 

- is used as an illustration 

to prove that a husband as IcL+ý-l ought also to love his wife. It is 

important / 

123. Dunn, 120ff. His arguments against a reference to baptism do not hold: 
(i) can hardly have a spiritual reference only, on the ground that it is 

the preceding list of vices'that had been washed away, for, in factv Paul uses the 

second person plural of the verb,. so the thought in his mind is of the people's 
being cleansed. (ii) c-%( -T--j Xeta-coj , while it may have occurred in e. g., 

exorcism (Dunn, 121), nevertheless was used in baptismal contexts also, and this is 

preferable here, in view of (so BNTC 141). The baptismal reference 
is allowed by Flemington, 55f-, BM 162f., and Schnackenburg, 3f. Cf. Ac. 22: 16 for 

baptism as cleansing. 
124. So Oepke, TWNT, VI, 306, BNTC, 141. 

125. Barrett rightly understands in the sense of 'acquittal at God's 

court', rather than, with Bultmann, (Tý! ý10 ý 1,136) 'made morally righteous'. 
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important to notice that vv. 25b-7 Kv-t tqwýýS ) refer only to 

the church's experience of salvation and are introduced as such: there is nothing 

whatever in these verses (which may even be a kerygmatic fragment) on the subjest 

of husbands and wives. The original thoughtv the husband-wife relationship, --is 
not resumed until v. 28 (where picks up the v, -. bwS of 25b) and the implications 

of the illustration of Christ's love are worked out. There is thus nothing in vv. 
25b-7 to point to a 'bridal analogy' 

126 
, and the attempt to see i# 

1 127 
uý., ýq a reference to a pre-nuptial bridal bath is totally unnecessary 

- there never was a bridal bath effective against a c-aNaS or a r'-, TctS (v. 27)! 

Hence the primary reference here is not to physical cleansing. It does not follow, 

however, that Paul was only referring to spiritual realities: the reference to 

-r. - makes that obvious! Thus we are justified in seeing here a ref- 
C : erence to the literal bath of baptism uzz, ý-r, ýy) which accompanied the 

spiritual bath of cleansing for the Christian. The phrase tv q'AV, -t-, t has proved a 

problem for interpretation: some think there is a reference to the word preached 
in the proclamation of the church 

128 
, others to the word spoken over the candidate 

for baptismg i. e., the name of the Lord Jesus, or - less likely at such an early 
date - t#e name of 'the Father and the Son and the Holy Spirit' 

129 
, while others 

prefer / 

126. Against Dunnj 162ff. Cf. Schnackenburg, 5, n. 10 for references, 
127. BK9 201, thinks that if there is an allusion to the bridal bath, 'there can 
be little doubt that the readers are expected to recognise its counterpart for the 

Bride of Christ in Baptism. ' But such desparate expedients are unnecessary* 
128. Thus Dunn, 164. He calls Ro. 10: 807 'determinative Pauline passages' for the 

meaning of In fact the word only occurs in Ro. 10: 8 in quotation of Dt-30: 14 

and in the explanation of that quotationg while the use of it in v-17 is probably 

under the infl*ence of the context (v. 81 cf. 18t ý11A- again quoted from LXX passages) 
In Eph. 6: 17 the Sword of the Spirit is aaid to be the Otherwise the 

word does not recur in Paul (in 2 Cor. 13: 1, f'jr& means Ithinglo and is the equivalent 

of the Hebrew dabar, so BAG). Normally when Paul refers to the gospel message he 

uses , xys (T-11 ýý 

129. Abbotto ICC, 169. Armitage Robinson, St. Paul's letter to the Ephesians, 205f., 

cf. 125- 
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prefer a reference to the candidate's confession of faith at baptismI30 (cf. Ro. 10: 9ý. 

In fact we have little to help us decide between these suggestionsl3l, except to 

note ihat whether is to be taken with (less likely because of the 

positioning) or with the subject of the action to which the 

irLrefers is Christ. This would perhaps exclude a reference to a baptismal con- 

: fession or the naming of Christ's name at baptism, and so we may well prefer to opt 

for a reference to the message of the gospel (with Dunn)t but this is far from con- 

: elusive. Despite uncertainty on this point, the Eph. 5 passage does give us an 
insight into Paul's theology of baptism. From v. 25 we learn that baptism is pre- 

: ceded by God's grace as revealed in the love of Christ and his sacrif- 

: icial death (&, iO'Tov -rt%(ýL-Ywv-c-v ), the end result of which was to be a pure, sin-free c 

church (v. 27). 

The passage in Tit-3: 4-7 introduces a development of thought in terms of re- 

: birth as well as several themes from elsewhere ( 
... 

The main point at issue here is how we are to understand -1, wvtuj, v*7). 

the phrase 
std. 

_CZA'Vklvellecl. ý S Vott t(VQ1ýWVL, 3C5--L-XzS be 

Is genitive after Ela (and is thus a second, independent element in the 

process) or i. s it to be taken with and so is dependent upon ? 

The former option is accepted by NEB. However, as we might more properly expect 
ý,, L to be repeated before this interpretation, and more importantly, 

as we would then be faced with a situation unparalleled in the, NT - namely the exist- 

: ence of two separate actions in the salvation prodess, baptism effecting rebirth 

and also renewal by the Spirit - we would be wiser to follow the majority of comm- 

: entators132 , and adopt the latter interpretation where and ol vi ý<Okv - 
W ret, 5ý ... both alike depend on In other words the bath is dese- 

: ribed as 'the water of rebirth and of renewal by the Holy Spirit' (NEB, mg. ). 

Thus interpreted, the verse is in line with the rest of the NT teaching that the 

gift of the HolyýSpirit was normally closely connected with baptism. The term 

in particular has caused problems because of its frequent use in the 
133 

mystery / 

130- E. F. Scott, (MNTC)s 239, Flemington, 65- 

131. Cf. BM, 204 for an attempt to hold all. the possibilities together. 

132. So, Looke, (ICC), 154f.; Scott. (MNTC) 175; Kelly, (BNTC), 252; Flemington, 101p 

n-5; BM 210; Schnackenburg 10f.; Dunn$ 166; C. K. Batrett, (ITCB), 142. 

133. BAG9 s. v. 6il, for references* 
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mystery religions, and some scholaxs try to make much of this134. However$ we 

may well doubt whether it is necessary to have recourse to this field: --A, 

recurs in the XT, in Mt. 19: 28, of the new birth of the whole creation in the Mess- 

: ianic age, while God's act of salvation is described by the cognate verb 
IC/ (1 Pet. 1: 3, cf. 1: 23) and Jn. 3: 5 has pwjýjv,, Gý 4. L', 

(a close 

parallel to this passage, in thought) as a necessary prerequisite for entry into 

the Kingdom of God135. Further parallels to the concept of rebirth have been 

cited from JudaisM136 as well as the mystery cults. The extent to which the myst- 

: ery cults influenced the writer here, if at all, is impossible to assess: he may 

well have been drawing on a common tradition, in which several strands of influence 

were operative, but even if that is true, we can see that he uses the terms in a 
distinctly Christian context (as 'justification', 'grace' etc. in Eph. 3: 5 clearly 
demonstrate). 

Thus the passages so far discussed show the association of baptism with cleans- 

: ing utilised in early Christian paraenesis. 
A second line of enquiry is opened up by the recollection that baptism in 

Acts was the method by which a convert entered the Christian community: 'Baptism 

to Christ is baptism to the church; it cannot be otherwise for the church is the 

6-wtke- (BM 279). This element is present in Paul's theology ;- he found 

cause to stress the consequences of this in certain-contexts. Thus for the Galat- 

: ians$ troubled by the relation of Gentile Christians to their Jewish counterparts, 
(Gal. 2: 11-4), and to Judaism (Gal. 2: 1-10)v Paul sums up the consequences of baptism 

thus: 'Baptized into union with him, you have all put on Christ as a garment. There 

is no such thing as Jew or Greekv slave or freeman, male or female, for you are all 

one person in Christ ýesus, '(Gal-3: 27f-)- Similarly, at Corinth the experience of 
baptism in the name of Christ is used to argue against the sectarian rivalries 

which /I 

134. E. g. p M. Dibelins, The Pastoral E-vistleaq (LT of Handbuch z. NT), Londong 1973, 

ad. loc.; cf. Flemington, 104f.; Schnackenburg, 11ff. gives assessment. 
135. In Barn. 6: 11-4; 16: 8 regeneration occurs in a context of the forgiveness of 

sins, though baptism is not mentioned. 
136. Cf. Schnackenburg, 15f., for discussion; also Flemington, 104-5- 
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which had gripped the church in that city. 'Was it Paul who was crucified for 

you? ', he asks. 'Was it in the name of Paul that you were baptized? ' (1 Cor. 1: 12f. ) 

A similar line of argument is pursued in 1 Cor. 12: 13 where the danger of charismatic 
individualism is countered by an appeal 'to the shared common ground, baptism, in 

which they had received the gift of the Spirit137. The relation between baptism 

and church is touched upon by the reference here to the concept of csrwýý 
yt,. 

r-coj 
to which Paul alludes in a reference to both sacraments (1 Cor. 12: 13, baptism; 10: 17, 

Lord's Supper, cf. 1 Cor. 11: 25). 

Most of the references to baptism in the Pauline corpus are of the nature of 
incidental remarks, and this is true of the important passage in Ro. 6, which Schnack- 

: enburg calls the 'locus classicus' of Paul's baptismal theology. In actual fact, 

baptism is not the main theme of the section here138. Rather, Paul counters the 

antinomian reductio ad absurdum of Ro. 6: 1 with an argument which uses the common 

understanding of baptism as a starting point. Paul argues that, as baptized 

Christians, we have died to sin, and we now live for God, -a point which he 

illustrates by reference to the baptismal experience (vv. 2-4). He obviously 

presupposes the connection between baptism and the death of Christ K-A, 

v-3) 
139. 

The basic point of the illustration is thatt in baptism, the Christian 

is baptized / 

137. The reference in 1 Cor. 12: 13 is to baptism, against Dunn, 129f. He argues: 
'It is their experience of the one Spirit (not water-baptism) which is the basis of 
their unity' (130), and so misses the point. Paul was trying to make the Corinth- 

ians see the fact that all ýc-, S ) did share the one Spirit, despite the 

diversity of charisma*ic manifestation, and so he appeals to the one obvious shared 

groundq baptism. Cf. Dunn, 129, n. 42 for those who accept the baptismal reference. 
138. Sojýunn, 139. Cf. Kun-melp Introduction, 217: 'Against the charge that the 

proclamation of JUStification by grace alone creates indifference to sin, Paul re- 

: torts: on the basis of baptism the new life is in principle free from sin (6: 1-14)!. 

139. Paul would not have supported his point with a fact which was unknown, and 
thus not accepted by the Corinthians. That Paul is here appealing to common know- 

: ledge is accepted by Dodd, (XNTC), 87; Barrett(BNTC), 121; Bornkamm, Experience., 74 

and 85, n. 5. It may be, with Schnackenburg 33f., that Paul develops a known belief 

further than had previously been done. Dunn, 144 and n. 17 disagrees, but he fails 

to distinguish between ol- Mw 
ýyr_#ý%/ (Ro. 1: 17 etc. ) which is a polite way of 

passing on new information, and (Ro-7: 1) and o't&, -T, ý (Ro. 11: 2 etc. ) 
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is baptized into Christ's death (v-3). This is emphasised in v. 4a, - baptism 
140 1 represents a being buried with Christ and thus the 

finality of the (hs -r-v is brought outl4l. Then in v. 4b the thought 

is developed by thev. L clause which 'introduced the divine condition and demand C 

under which we stand'142, i. e. t the demand to 'walk in newness of life'. Thus 

there is a connection between baptism and the death of Christ from which ethical 

consequences flow, just as Christ's resurrection followed his death. Verse 5 

follows on from this (ý, t-ý adding the explanation)143 and develops the thought of 

sharing in the death of Christ as a prerequisite of sharing in the resurrection. 

The interpretation of v-5, however, is under dispute. We may follow Grund- 

: mann144 in deriving ruýjo-raL from coý+-3, to grow together (used, e. g., of the 

grafting of plants), and hence the meaning would be 'united with', even 'fused' 

(Youle), while from Ro. 1: 23; 5: 14; 8: 3 and Phil. 2: 7, Dunn concludes (142) that 

denotes 'a very close likeness ("that which is precisely like")'. Thus the 

meaning/ 

(139) which are questions of mild surprise, pointing out what they do (or at least, 

should) know. (partly against BM 126, n. 2). 

140. Taking rcs -rov 
Q-Lv-ý-r- 

closely with Ev, -Tc- (so, Bornkamm, ExperiencgL, 

85, n. 6). 

141. "'The event of dying, of departure from the world was first really concluded 

by burial": in the thought of the ancients, a dead man went fully. into the realm of 

the dead at this point. ' Schnackenburg (34)t citing E. Strommel. 

142. Bornkamm, ýEýrieýtnce, 74, citing (n. 8) Stauffer, T'KNTIIIP 323ff- 

143. Despite Dunn, (140): 'Theý-, f of V-5 picks up the theme of death with',, Christ 

and death to sin, not of baptism, and vv-5 and 6 are further illustrations and expos- 

: itions of the theme of v. 2, not of baptism. ' But Dunn anticipated Paul's argument: 

the theme of the passage is death to sin, but Paul has not yet developed that aspect. 

So far it has only been mentioned, and then death with Christ in baptism was introd- 

: uced as the basis of dying to sin, which is not fully developed untilvv. 7ff. 

144. TWNT VIII# 786; cited by Dunn, 141. 
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meaning of the phrase in V-5 C, ýe( CS*UA, 3-rC>k, rA0Vft! rL-V T_-Q 0rQkLý3)A%tfL 7,0" 

would be 'For if we have become united with a death to sin precisely like 

Christ's ... I (of. Dunnq 143). But even if the reference in v. 5 were not to bapt- 

: ism (as Dunn holds) one is at a loss to understand this rendering. How does one 
become 'united with a death precisely like Christ's', or 'united with the likeness 

of his death19 What does this mean? And why did Paul choose to express himself 

so ohliquely? 
And so, I find myself drawn more and more to the earlier solution that we must 

supply after despite. the formidable opposition145. 
This is, after all, an approach supported by many of the translationsv NEB, RSV9 JB, 

TEV,; and the meaning then becomes: 'If we have been united with him in a death- 

like his then we shall also share in a resurrection like his', which at least gives 
tolerable sense. Thus we become united with Christ in baptism in a death and res- 

146 
: urrection precisely like his In favour of the insertion of here to aid 

our understanding (I an not suggesting that it should be added to the text)v we may 

note the number of times it does occur, or isimplied in the text of the passage: 

(5'uvL-Tv(k-1V-v c, 
)04 ci--rw (v-4) d-fteb-qLý- co- Xtos-, w (V-8), cyAýcoýLkv OL-, Lj (v. 8). Of 

particulat importance is v. 6 1_-r1JL-C-tajCJk1 with no object expressed, which can be 

held to refer to no one but Christ, - t1aus providing a close parallel for ubderstand- 

: ing with crujkýtf-, oL in V-5. This still preserves a balance in the argument, 

- between union with Christ in-i-his death, and union with him in his resurrection, - 

and this thought is developed more fully in vv. 10f. The value of inserting av-ry 

is that it means that the important element in-baptism is not the baptism as sucht 
but the solidarity with Christ to which baptism gives expression. To omit the 

inference of d, )Ty would give us some such translation as Schnackenburg's (36)- 

'For if we have become men united with the form of his death, so shall we also be 

with (that of) the resurrection. 0). kc&, _3)xtL then must be seen to refer to baptism, 

and it is baptism which becomes the focal point, not Christ; baptism becomes the 

goal 

145. Dunn2142, n-7 gives a list. 
C 

146. But the resurrection is still awaited from the future (cf. v. 8 6-a ); 

it is an object'of faith. And 'the future resurrection is already to become apparent 

in the conduct of the one freed from sin. # (Bornkamm, Experience, 74. )- 
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goal with which we aim to be united. Thus I find myself drawn to a rendering of 

Ro. 6: 5 such as IM gives: 'For if we have become incorporate with him in a death 

like his, we shall also be one with him in a resurrection like his. ' This, despite 

NEB's placing a new paragraph at the begining of v-5, is closely linked with v-4, - 

as the shows (V-5), and is a comment on what Paul had already said about baptism. 

What aspects of Paul's understanding of baptism emerge from thi8 passage? 

Paul presupposes the understanding of baptism as a union with Christ in his death 

and resurrection. This was expressed in terms of a real union. Thelgravel in 

which the believer is laid at baptism is not his own, but Christ's. Thus Bornkamm: 

'The death which the baptized and Christ die is only one death, i. e., the 

death of Christ himselfg and through baptism this death becomes the death 

of the believer. ' (Experienceo 76). 

As to how and when this connection between baptism and the death and resurrection 

of Christ first arose, we cannot say with any certainty. In view of the connect- 

: ion between the sequence of thought here - 'died ... buried ... raised' and in 

the kerygmatic fragment in 1 Cor. 15, the conjecture that the connection was first 

made in pre-baptismal instruction is, in the absence of any other pointers, a reason- 

: able one147, and is certainly preferable to Beasley-Murray's fanciful idea that 

this element in Paul's thought is to be derived from the saying of Jesus in llk-8: 34f 

which connected discipleship with the cross, and the losing of one's life for 

Christ's sake. . Any appeal to the mystery religions148 would seem to be ruled out 

by the strong ethical consequences which Paul insists are the logical sequel to 

baptism. Bornkamm sums up the import of this passage thus: 

'As a sacranental presentation of the Christ-event, baptism establishes the 

basis of Christian existence: in it the condition to which we are called 

is revealed and the certainty on which we await eternity is based. ' (Experien=, 

76f. ). A very similar view of baptism is expounded in Col. 2: 11-3, in which baptism 

is again viewed as dying and rising with Christ. Here again Paul's approach is 

coloured by the context out of which his treatment arises. In Colossians Paul 

seeks / 

147. Cf. BIT 127-8. 

148. Barrett, (BNTC)j 122, doubts if they played any -real part in Paul's thought 

here, and on this basis I have excluded all reference to them, as to have included 

treatment would have greatly amplified an already long paper. The most recent 

treatment of them is in GIVIagnert Pauline Baptism and the Pagan Mysteriesq ET9 

London, 1967. 
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seeks to counter the Jewish-Gnostic colouring of Christianity which was causing 
trouble at Colossae, and which sought to introduce into the faitb such elements as 
ascesis, ritualistic worship of the elemental spirits, Jewish ritualism and angel- 

: ology. In the section begining at 2: 9 Paul deals with the fulness of Christ and 

stresses that it is in union with him that the Christian will find fulfilment, 

rather than as a result of any 'hollow and delusive specýlationsl (v. 10). The 

union with Christ is expressed in two ways, negatively by a death (VT. 11-12a) and 

positively by a rising to new life (v. 12b), the contrast being amplified in v-13- 
The thought is paralleled by the language, - the two clauses are both introduced 

C by tv w YoL% and in both cases the refers back to (v. 8), or jv'rw (v. 9) as k 149 1 the antecedent In vv. 11-12a the act of being buried with Christ in baptism 

is depicted in terms of contrast to circumcision - probably for ad hoe apologetic 

purposes150, Baptism, or more precisely, the being buried with Christ which it 

expresses is equated with a in which everything sinful 
is stripped off. Thus baptism can be called the -1aE T 

('Christ's way of eircumcision't NEB), in which Yet--rc- is a genitive of 

quality and Tirzfl--ý&j is a metaphor. The sequel to the baptismal burial is rising 
to new life in Christ, one aspect of which includes freedom from sin (VV. 13ff. ). 

The thought here is emptiasised again in 3: 1, oo A,, -l 
to which this passage leads. Thus while the resurrection is more explicit in 

Col. 2 than it was in Ro. 6, the ethical dimension, the resurrection life here and 

now, as it were, is not lost sight of either. In this passage the concept of 
faith / 

149. So t1he majority, - cf. Dunn, 154, n. 7 for references. Against BM, 153f., 
Flemington 62, Oepke TWNT 1,543. Thus we can see a clear structure: v. 8 ... Y tcr-i-j 
V. 9 r, NI-I"C( O'rt jv kulrw *. * v*10 %"ýk (-crte G- ... v. 11 (w v0vk v. 12bý rv Li vCq . %* 01 % 

150. Thus Paul is not simply contrasting baptism and circumcision, far less is he 

replacing circumcision with baptism (against Jeremias, Infant Baptism, 39-40). 

Rather, he uses circumcision as an illustration (most likely because of the context 

of the debate with Judaistic tendencies) of what takes place at baptism: the strip- 

: ping off of the old body of sin. 
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faith 6xplicitly occurs, - faith in the power of God who raised Jesus from the 

dead (cf. Ro. 10: 9) is basic to our rising again with Christ. Here again the 

pattern of the kerygma on which faith is based (bur&ed 
... raised) occurs. It 

is probable that the similar passage in Eph. 2: 4-6 is only a verbal parallel to 

this passage, but there are those who prefer to see a baptismal reference there 

alsol5l. 

Thus in a rapid survey of the main Pauline baptismal passages we have found 

some agreement with the picture of Acts, and I especially in terms of baptismal 

theology, some new points which Acts does not reflect. Before leaving Paulp there 

are two passages which have given rise to controversy, to which we must devote 

some attention before moving on :1 Cor-100-4 and 1 Cor. 15: 29. 

It is very important that the 1 Cor. 10 passage be viewed in contextq or mis- 

: understanding will arise: Paul is not giving instruction on the nature of the 

sacraments152 , rather he points to the OT experiences of God's gracel and to the 

fact thatq even after these experiences the Israelites sinned and were rejected. 

These were examples (-ro-xýok, v. 6) of what holds good for the Christian also: even 

with experiences of grace he too may be rejected. Thus 10: 1-4 is-connected (ýaf 

v. 1) to Paul's fear (9: 27) that he himself may be , 
;K1, aS This is Paul's own 

interpretation of the passage (of. vv. 11-2): 'All these things that happened to 

them were symbolic (-ro-u, %v,, 3S as a warning ... If you feel 

sure that you are standing firm, beware. " Thus Paul uses the OT story of the 

Israelites in the desert to warn the Corinthians against idolatry and the attendant 

danger of being rejected by God. Thus all attempts to elicit a theology of bapt- 

: ism from these verses miss the point: Paul's aim is to underline the need for 

Christians to live consistently with their baptismal experience of grace. From 

this it will be seen that it is not necessary to enquire too closely into problems 

of interpretation, f or instance the unparalleled phrase &ý, 5 Kwu 4-ýv (ýo'/To 
(v. 2) was obviously coined ad hoc153. The point of the passage is that Paul does 

not view baptism as a guarantee of salvation. 

Next 

152. So Barrett, BNTC, 221-3, but cf. Dunnj 124, n. 25: 'The great majority of 

commentators refer 10: 1-5 directly to the Christian sacraments., 
153- So Schnackenburgq 93; - the phrase does not occur in Judaism, and 'manifestly 

it is in imitation of (Gal-3: 27, Ro. 6: 3). ' 
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Next we examine that most curious passage, 1 Cor-15.429, which occurs in the 

midst of Paul's attack on these in Corinth who said that there was no resurrection 

from the dead (15: lff-)- It is not possible to examine all the points that have 

been made in connection with this verse154, rather we confine our enquiry to two 

main questions: (i) what exactly was involved in being baptized 

and (ii) did Paul approve of it? 

On the first point all that Paul writes is u', Tk,. i. e., 'on behalf 

of the dead', simpliciter. He does not say whether they were believers who had 

failed to complete their datechumenate155, or total outsiders (e. g. relatives of 
believers), who had died unbaptized. On this point certainty is impossible, but 

the attempt to solve the problem by giving u'-rel an unusual meaning (e. g., 'for 

the sake of' the dead) and conjecture from this that unbelievers were baptized 

with the purpose of being united at the Resurrection with believing relatives who 
had died, is highly improbable156. Thus Oepke seems to me Jo be correct in 

affirming that 'All interpretations that try to eliminate the vicarious baptism 

fo± the dead, lead astray. ' (TWNT, 1,540). But we cannot say what was involved 

in this vicarious baptism, except to note that from v. 29b it is 

obvious thatýthe baptism for the dead was intended in some way to influence the 

condition, even statusq of -the v"<p. L at the Resurrection, - presumably to have 

them numbered among the Christian saved. The inference therefore is that the 

practice was carried out on behalf of unbaptized people, and more than that we 

cannot say. As to who was actually doing the baptizing, the plural expression 
in the present participle points to a definite group of people 

who were still engaged in the activity at the time of writing (perhaps one of the 

factions / 

154. Cf. M. Rissi, Die Taufe fur die Toten, 19 62; B. M. FoDchini, 'Those who are 
baptized on behalf of the dead, 1 Cor. 15: 221, Worcester, Mass., 1951. Foschini 

has counted over 60 interpretations of this verse! 
155. Thus Barrett's remark, 'They were Christians though unbaptized' (BETC, 364) is 

totally unfounded. It is difficult to see how circumstances would have arisen in 

which a number of catechumens all died prior to baptis*: 1 Cor-11: 30 sheds no light 

on the problem either. 

156. So Maria Raeder in. Z. N. W., 1955 259ff-, approved by J. Jeremias in 'Flesh and 

blood cannot inherit the Kingdom of God', in N. T. S., 1956,155-6. The usage of 

needed for this view is raret and one cannot see why Paul would express himself 

so. So too BNTC, 364. 



factions which were so much part of the church scene at Corinth. We should, how- 

: ever note, in the passihgi; that there is nothing in the text of v. 29 which demands 

that ct -7A*Ttý-t-Nct were Christians, - and it is. just possible that Paul is using 
the activity of an outside group as an argument against the view of the Resurrect- 

: ion held by some of the Corinthians. If this were so it would answer our second 

question on Paul's approval of the practice of baptism for the dead with a negative, 

and help to explain why Paul, if he disapproved, did not add at. least a word of 

criticism against the practice: since they were outsiderso Paul did not feel just- 

: ified in criticising (cf. 1 Cor-5: 12). However, this is less than likely. More 

probable is -the conjecture that the were members of the same faction 

whose views sparked off the whole discussion in ch. 15, and they were members (cf. 

vv-, tvirý , Y. 12) of the Corinthian congregation. 
The second question, Did Paul approve of the practice? , cannot be finally 

anqwered from the text of 1 Cor-15: 29 itself. Paul only cites the practice in 

order to demonstrate how inconsistent with it was a deniAl of the Resurrection, 

and it was to try to rebut-: this denial that Paul mentioned the practice in the 

first place. In view of the seriousness of this argumentf Paul need not be expect- 

: ed to deal with this-matter in 1 Cor. 15, according to some1571 - perhaps it was 
to be dealt with when he arrived at Corinth (cf. 1 Cor-11: 34)- Or perhaps the 

practice was confined to a section of the church at Corinth in which Paul had 

no standing, - but that would surely not have deterred Paul from interposing his 

own point of view. It is a sign of our bewilderment that we are reduced to such 
hypotheses, - we simply cannot say, as far as the. evidence bf 1 Cor. 15 goes. 
However, in view of the seriousness with which Paul viewed baptism, and in view 

of the importance he attached to justification by faith alone, I feel drawn to 

the view that Paul did not approve158, although this is by no means the majority 

view. 9 Nevertheless, it must be said that if Paul did disapprove of the practice, 
his silence is certainly remarkable. 

The only other line open to us is to say that, for Paul, baptism was not a 

matter of any importance, ass Barrett does (BNTC, 364, cf-48), citing 1 Cor-1: 14ff. 

in support / 

157. B14,191 cites von Dubschutz: 'Paul smites the Corinthian deniers of the resurr- 

: ection with their own weapons, without: ýstopping first to estimate their value. ' 

158. So, e. g., Dunnt 104, n. 1, BM 190. 

159. Barrett, BNTC, 364: 'Paul need not have actively disapproved. ' 
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in support. This view is, I feel, erroneous, because insufficient stress has 

been placed upon the context of the 1 Cor-1: 14 saying. That verse arose out of 

a context of the trouble being caused by the existence of several factions in the 

church, ranged behind the figure of the person who baptized them, or to whom they 

felt allegiance. Paul, who did not himself escapr :', being associated with this 

strife, expresses his thankfulness that he did not often administer baptism, and so 

give more weight to the divisiveness. That Paul, as a missionary, should place more 

emphasis on preaching than on baptism (1 eor-1: 17) is, in the nature of the first 

century missionary situation, not to be wondered at. He did baptize on occasion, 

as he himself attests (1 Cor. 1: 14ff. ), therefore he did not regard baptism as unimp- 

: ortant; but he normally left this to others, perhaps to the people he left in 
6o 

charge of congregations (cf. Ac. 14: 23)1 This may be the inference to be drawn 

from the fact that Paul baptized Stephanas (1 Cor. 1: 16) and his household, and they 

were later described as the first family in Achaia to be converted (1 Cor. 16: 15), 

and who perhaps assumed a leading role in the congregation, - they may even have 

baptized others themselves. 

Thus we have covered -the main passages in Paul which refer to baptism. His 

understanding of baptism centred on the association of it (probably pre-Pauline) 

with the death and resurrection of Christ. Paul laid great stress on the 

ethical consequences which he expected to flow from the commitment expressed in 

baptism. We also find a broad measure of agreement between Paul and Luke on 

the significance of the rite, in terms of cleansing, incorporation into the church 

as the body of Christ, and in the gift of the Holy Spirit subsequent to baptism. 

Other NT references to Baptism. 

1. Hebrews. 

There axe tw o definite references to baptism in Hebrews - Heb. 6: 1-6 and Heb. 10: 19-22. 

These / 

160. if the detail is historical, cf. Schweizer, LONTP 5i and n 271. 
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These refer to the subject of baptism in definite contexts and always within the 

framework of thought in which the author was working. Thus in chapter 6 the 

author appeals that the Christians should not remain stationary at an elementairl 

stage in the Christain life, but rather should press on towards maturity. The 

elementary stage which comprises a negative side, ýkv-uvc,, -S 
Jrr, vo<pW%/ 

I and a positive one, is described as including four elements 
<. %ýqlv16i 9 (' -t %%0 , 1- kzý S 'Tt- V-rv 

I 7'ý vw-f-Av ir- KpLIti-loS &. 1LAV(00 (v. 2). 

Thus the passage mentions the elements which comprised the early catechetical instr- 

: uction in one congregation at least, and among the objects of instruction were 

matters relating to -. % -, t 'r r of 
162. 

It seems to me correct to infer that this 

could take the form of differentiating between Christian baptism and other water-riteE 

such as John the Baptist's (cf. Heb. 10: 9), and perhaps also, although we cannot be 

sure about this, those of the Qumran sect and Judaism 
163. 

The close assoaiation 

Of Xtnt-av with is an important piece of information, since 
this could point to their being part of a single ceremony, as the -, c suggests 

164 

and apart from Acts, this is the only explicit reference to the combination of 
baptism and the laying on of hands in the NT. We cannot say whether it was always 

and / 

161. Reading SA 4 
n, , with P46 , B, it d(e) 

SYr; (so too Dunn, 207, F. F. Bruce, The 

Epistle to the Hebrews, London, 1965,112, J. Moffattj Hebrewsq ICCO Edinburgh, 1924, 

74, NEB). The construction therefore is that SAý, Xýjv is in apposition to 

S, C-ý15 is read by A, C, D, etc., and is the-., reading of UBS and NEB Mg., but it is 

easier to see why an original should have become Ctý, XýS under the influence 

of all the surrounding genitives, than vice versa. 
162. In view of the other uses of in the NT (washing of dishes, Inc-7: 4,8; 

John's baptism, Heb. 10: 9) it may be better to translate here Iwashings' or Ilustrat- 

: ions', (bleansing rites19 NEB). The word also occurs at a well attested variant in 

Col. 2: 12, where it would mean 'baptism'. Dunn, 207, points out that in this pass- 

: age some reference to Christian baptism should be included. 

163. So Flemington, 97, BM 243, Dunn, 207. One is at a loss to know the basis for 

1.1offatt's remark 'at baptism, for example, the catechumen would be specifically 

instructed about the difference between the Christian rite ... and the ablutions 

which were required from Christians in subsequent worship. ' (ICC, 7-5). 

164. So Dunn, 207, citing Spicq; cf. BAG, s. v. icl. In the next phrase 
that -rc- looks forward to the ensuing K-ýt to form a pair also. 
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and everywhere the practice, or indeed, when the laying on of hands was introd- 

: uced 
165. It is worth noting in the passing the occurrence of this practice 

which was well known in Judaism, in a letter so obviously steeped in Jewish 

thought-forms and ideas. The inference of 6: 1-2 is that one of the elements of 

catechetical instruction was in fact teaching on the significance of baptism. 

The exhortation to advance to maturity (v. 1) is picked up and explained 

v. 4), where the effects of the foundation are described: Christians are described 

as those who have tasted the heavenly gift and shared the Holy Spirit (the same 

idea expressed in different ways), while experiencing the goodness of God's word 

and the powers of the age to come. The L7-ý +; AT,, rA-T-S phrase is best taken to 

refer to 'the saving illumination brought about by the Spiiit through the Gospel' 
166 . (Dunn, 210), rather than as a synonym for ýc-wrtd, 

-rS It was only later that 

the verb was used to refer to baptism, and probably under the influence of 

this passage 
167. 

ViFe may also note several themes already familiar from other 

baptismal contexts, - repentance and faith, and the gift of the Holy Spirit. 

The statement in v-4ff. has been the subject of much debate and controversy 

since Hermas (Shepherd2.2. lff. ) interpreted it to mean that the author discounted 

the possibility of repentance for post-baptismal sin, although Hermas relaxed this 

to concede one opportunity (but only one) for repentance for post-baptismal sin# 

This was rejected by Tertullian who unequivocally supported auctor (whom he thought 

was Barnabas) in making the repentance impossible. Some have accepted that this 

was indeed what the author of Hebrews meant: thus, F. C. Burkitt168 wrote that 

'The author of Hebrews will allow no forgiveness for Christiin sinnerst, while 
k Thus E. C. Wick- others have tried to tone down the e6Qvx-rov in terms of 1-1 . 10: 27. 

ham 169 
: 'ItImpossibleV It is a final word. But the impossibility spoken of is an 

impossibility 

165. Cf. Appendix 3- 'The laying on of Hands'. 

166. Cf. BM 245, who compares 2 Tim. 1: 10; 2 Cor-4: 4-6; EPh-1: 18 and Jn. 1. 

167. Cf. Justin Apology I. 61.12f., 65.1 where and +-)-ý(-tv refer to baptism, 

168. Cited A. Nairne, The Epistle of Priesthood, Edinburgh, 1913,130. 

169. The Epistle to the Hebrew§, 2nd. edn., London, 1922,43. 

-162- 



impossibility to man, not to God. ' However, it is likelier that the correct 

interpretation is to focus on 1KNk 4-*r1k-CrQVTKS , and to find in its meaning the clue 

to the saying as a whole. Now while the cognate noun <ki, is frequently 

found in the NT with the meaning of 'a sin', the actual verb ýad f occurs 

only here. The most likely meaning of the verb hereg - already prepared for in 

the LXX, cf. Sir. 6: 9; 12: 2 - is to commit apostasy, and this fits in well with the 

context of the Letter to the Hebrews as a whole. Thus 'Cwq4-ýývv-LS here is the 

IC equivalent of cr-tca -r- (3: 12) , and E: Kooct-iS 4 ff-ývk- (10: 26) 

in import, and 12: 17 provides a parallel to the sense of this passage. 
170 

Heb. 6: 

1-4 therefore shows that for the unknown author baptism was of great importance: 

it was listed among the fundamentals, and viewed as the entry into a way of life 

from which there was no turning back. 

There is another reference to baptism in Heb. 10: 19-22, - an appeal for a con- 

: fident approach to God in full assurance of faith, 
CU-t-L)Ct%Jý -R-AýýLS V, ý-t 

\, \xcNu6[ktvt, 
_ -r. c,. jjj_s. %c The latter phrase, Kv_t 

is an undoubted reference to baptism171, but a problem is posed 
by the question of the relation of the preceding clause 6 _rIOVAýd-S 

to the \At: \ao6rtv- clause. Some172 regard the clauses as set in apposition, so 
that they both describe the same event by a sort of rhetorical parallelism, while 

others take them independently of each other, and view them as descriptions of two 
173 

related aspects of the conversion process , in which the clause 
describes the inward, spiritual process, while the clause describes the 

outward act of baptism which gives expression to the inner experience. There is 

really little to choose between these two options, and the sense is little affected 

either way. Thus if we take them in apposition, the inner cleansing of the heart 

is accompanied by the outward act and baptism is viewed as a cleansing.; if the 

clauses stand independently of one another, then baptism is the act which gives 

expression to a previous inner experience, and both of these are possible inter- 

: pretations. In this passage also (cf. vv. 19ff. ) there is a connection between 

baptism and the death of Christ, only for this author the significance is brought 

out / 

170- So 1,11offatt, 79; Bruce, 123; W. H. Montefiore, The Epistle to the Hebrews, 109. 

171. G. H. Lang denies the baptismal reference: The Epistle to the Hebrews, 1951,167. 

172. So Moffatt, 68; BIT 249; Bultmann, Theology, 1,137. 

173. Bruce, 250; Flemington, 98; Dunn, 212. 
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out in cultic, sacrificial terms. The eschatological reference (v. 25) is not 

connected directly with baptism. 

It is instructive that in both passages examined above, reference is made to 

the possibility of the baptized Christian falling away (cf. 6: 6; 10: 26ff. ), - thus 

the author did not view baptism as effective for all time, unless it were accompan- 

: ied by a continuing commitment to Christian livimg, which, as we saw, Paul also 

stressed in his paraeneses. 

Peter. 174 

According to Dunn (215), 'the one indisputable reference to baptism in 1 Peter, 

occurs at 3: 19-21, in a passage which is markedly confessional, and which 'may 

even be a fragment of a hymn' (so BM 258, n. 1). The-. baptismal reference is argued 
from a typological use of the story of Noah who, with his family, was brought safely 
through the water175 of the Flood. The exact grammatical structure of v. 21a is in 

doubt. Short of emending the text176 , the best way to understand the verse is to 
C C_ 

view u&, 7-S as the antecedent which the relative o picks up , and to translate: 

I ... water which now saves you as antitypeg namely baptism. ' Though the 

in / 

174-It is impossible to develop here the question of whether 1 Peter was originally 

a baptismal homily. The various hypotheses put forward (of. J. N. D. Kelly, TIle ýgp st- 

: les of Peter and Jude, BNTO, London, 1969,15ff.; Rummel, Introduction, 294ff.; 

BM 251ff- for treatment and discussion), all founder on Moule's objection that it is 

impossible to imagine how Ia liturgy-homily, shorn of its "rubrics" ... but with 

its changing tenses and broken sequences all retainedp could have been hastily 

dressed up as a letter and sent off (without a word of explanation) to Christians 

who had not witnessed its original setting. ' Cf. C. F. D. Moule, 'The Nature and 

Purpose of 1 Peter', in N. T, Q., 3,1956-7,4. 

175- So BM, 259, resolves the difficulty of Dunn is probably correct to 

observe that the expression is deliberately ambiguous to enable the typological 

argument on baptism to be drawn from the Noah story. 

176. OC altered tof-J, which, however has very poor ILSS support, is probably an early k 
attempt out of the difficulty of grammar. Nevertheless, BIT follows Hort and Beare 

'Teluctantlyl (260) and emends. 
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in apposition is awkward, the sense is clear enough: baptism is the antitype177 
(i. e., the thing foreshadowed by the type) of the Flood water and it is this which 

saves you also. To Beasley Murray's objection that this interpretation involves 

regarding baptism as effecting salvation (BM 259), Dunn has rightly countered (217): 

'It is simply because Lý; 
oL-roý is the antecedent of o' that Peter feels it necessary 

to add the qualifying and corrective clause' (namely, oj', Et <05 The 

point of the typology is the water, only in the Christian-inderstanding it is not 
1 (, 3 

176 the action of the water (oý, cop,,, 5 UTk. 
blcv%ý 

which is effective; rather 
the efficacy is described in the c'AAA clause 

'lAaL 
616V4ý-SýC(-, 3S dý-LbýS 

However, this phrase is open to two interpretations , depending on the 

translation of e 179 (i). I)eriving the noun from to ask, entreat# one might translate 

'through an appeal to God for a clear conscience' (so RSV, taking 

iýcZNNS as objective genitive), or 'through an appeal made to God by a good conscienc, 61 
(so NEB, taking as subjective genitive), and thus baptism is 

seeh as involving a prayer. 
(ii). B. Reike 

180 
has argued that was the technical term for making a 

contract (Latin stipulatio), and could in particular denote the undertaking given 
by one of the parties to an agreement in answer to the formal question addressed to 

him. In this case we should translate 'the pledge to God of a good conscience' 
(so JB, TEV)9 - i. e., baptism is viewed as an act of commitment to God on man's 

part. 

We have no way of knowing which of these alternatives is preferable, although it 

seems to me that the emphasis which the early church placed on faith and repentance 

as / 

1 177. This is preferable to Selwyn's interpretation of 44VTt-tuTov in apposition to 
C uj, -o, S ,-i. e. p he suggests the typology is Noah / you: E. G. Selwyn, The First Epistl 

of St, Peter, London, 1955 (2nd. edn. ), ad. loc. Of. Dunn 216 for alternative 

suggestions, also MI 259 and n-5- 
178. Kelly's view (BNTC, 161) that circumcision is intended by the co c4ýý(oj 
C Curb-, is unlikely: such a reference in this context would be out of place. 

179. So Moffatt, The General Epistle , 
(IIINTC) 

, London, 1928,143; Flemington, 99; 

H. Greeven TWNT, 11 686,; Bultmann, Theolo J, 136. 

180. B. Reike, The Disobedient Spirits and Christian Baptism Copenhagen, 1946,182-5. 
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as essential pre-requisites for baptism, would point to the latter. Baptism then 

expresses the act of commitment on man's part to the grace of God. Dunn is 

certainly correct to point out (218) that what this verse implies is that the 

action in baptism is man's action (and this holds good whether c', -kk%Z f Lz-r1r. L is taken 

as a prayer or as a pledge). Thus he says 'Baptism is the means by which men come 
to God rather than that by which God comes to man. ' (219). But we must also note 
that the efficacy of baptism is grounded in God's action in raising Christ (VV. 21-2, 

!I 'I VýC'O. X01 cr-TOO .00)0 
Thus we have seen that the NT does not give us one coherent view of baptism 

at once, - we are rather obliged to piece together the various elements which were 
in play and form them into some systematized thought. Even if the resultant 

picture is not clear at all points we do get a reasonably broad outline. Thus 

baptism was seen as the expression of man's response to what God had done in Jesus 

and in the preaching of the word. In repentance and faith a man turned to God and 

was baptized, and he received the gift of the Holy Spirit. The baptism was viewed 

theologically in various ways - cleansing, union with Christ in his death and resur- 

: rection, etc., and a new way of life was to follow in which sin was no longer pres- 

: ent. It is a conjecture which is not unreaso. 7j4ble that the normal baptismal prac- 

: tice was by immersion, probably carried out by the leader of the local congregation. 

In this, the early church knew that it was carrying out the will of Jesus. 

The Apostolic Fathers. 

There is little in the early Fathers to add to our understanding of baptism. 

The. list of instructions in Did-7: 1-4 inform us that at that time baptism was prec- 

: eded by instruction and by fasting (this latter point being new information), - 
fasting by the congregation, if possible, and certainly by the candidate, and for 

C. 

one or two days. The baptism was to be administered in running water (Uv o u' 'o, 
-TL 

ýwy-T%), failing which, if possible cold water; but if this was not available, then 

warm water was allowed. Failing sufficient water for immersion, the baptism could 

be performed by affusion, and the Didache also parallels the Trinitarian formula 

of Mt. 28: 19-20. Thus we have details on how baptism was administered axoundthe 

turn of the century, but how ancient or widespread'the practices attested by the 

Didache wereq we cannot say. 

Ignatius / 
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Ignatius tells us that a bishop's presence was necessary (Smyrn. 8: 2) -a step 
towards 'ecclesiastical control'. And fron Barnabas, (11: 1) and the reference to 

we see the danger of a development into a 

later magical view of baptism. 

Beyond the Apostolic Fathers we enter a period of more evidence and more devel- 

: opment in baptismal theology and practice, but that is outwith the bounds of our 

present study. 
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Baptism. 
Appendices. 

1. The words 
ý4 

r"T kýt%v 'J. -rk'Et C $, M'r L %r f, Q 

The verb 
ý-wr, ýhv is the intensive form of ýx-, -%Tetv , to dip, and can also 

mean to dip, or plunge. The intensive form has a wider range of metaphorical 

meanings than the simple verb and while the latter occurs in the NT 
IC with the simple meaning to dip# (e. g. Lk. 16: 24 dýwrc%v 

EýýVUIAOS 
USj--M5 

only occurs in the NT in a ritual sense (so BAG), to dipq immerseq or, 
in the middle voice, to immerse oneself or wash. 

ý, 
&-R'TiýhV 9 however, had a long secular history, mainly metaphorically used, 

from the fifth century B. C. onwards. Thus in Plato, Symposium, 176b 

means 'soaked in winelf i. e. f drunk; and exactly parallel to our 'get into deep 

water' we have Euthydemus, 277d Vz, )s -r. . Josephus used the 

word of refugees flooding Jerusalem ( 2ýocn-t-T, 4. v -, jY --iAtv Bell. Jud-4: 33), and of 
falling unconscious: 41%--Ahco-, vc- %d ov In LXX 4 Ki-5: 14 Kot cis 

IV K4-T(. ýj MMý4v J--n'T%d-, s--rO (c -. Lj &Lvw (cf. Judith 12: 7; Is. 21: 4 L11; 

and in Sir-34: 25 it is used of the cleansing of defilement caused by touching a 
ICII corpse v; ýrupo_. 3 K, 4t -rjj. 

ý%V 
-Fj )ýAtIcr&V e- V Ir" 

vnýv; -a good example of ritual lustration). 

The use of in the NT is closely related to the original meaning, dip, 

even when used metaphorically. Thus when Dunn says (129, cf. 171) that, 

in itself does not specify water-baptism' he is, strictly speaking, correctf and 

we must determine from the context whether or not the reference is to baptism. 

Thus Mk. 10: 38, Lk. 12: 50 are metaphorical usages unrelated to the Christian rite 

of baptism, but 1 Cor. 10: 2 does refer to water baptism, and the tautology alleged 
by Dunn in Ac. 1: 5 and in. 1: 2601 is in fact necessary because one rite is being 

contrasted with another. 
ýiTt-rtýLv 

alone obviously specifies water baptism at 

1 Cor. 1: 13, and Dunn's argument is seen to fail. 

Of the nouns derived from both seem to be derived from the cultic 

sense of the word. Thus only found used of John's rite or the 

Christian one. (LSJ and BAG give no examples outwith early Christian literature). 

ý711 seems to be the wider term denoting any religious washing, - thus Jos- 

: ephus uses it of John the Baptist's rite (Antiq. 18-5.2), while in the NT there 

are the examples, Mk-7: 4 washing of implements and pots, Heb. 9: 10 different wau5h- 

: ings, and Heb. 6: 2 which we saw involved teaching on the differ- 
: ence between Christian baptism and other water rites. 
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2. 'in the name of'. 
We have seen that baptism was administered 'in the name of Jesus', or, 'in the 

name of the Father, and of the Son, and of the Holy Spirit'; what do the phrases 
mean? The expression is known from Greek and Hebrew sources, as a standard form- 

: ula in both languages, and sch6lars have offered varying interpretations, accord- 

. ing to which language they think determined the NT usage, 
Thus, if it is pure Greek, it is a banking metaphor, used of the transfer of 

something to another's account. Thus baptism e, S io ovo r11- '%jz-ao , signified that 

the person changed owners, as it were, and became Jesus' property. 
1 

And so Dunnt 

apropros of 1 Cor. 1: 10-17 regards the banking background of the phrase as decisive, 

since Corinth was an important commercial city. Now, while this is true, this 

fact need not determine the flavour of the phrase, for what is important is not 
the Corinthians' understanding of it, but Paul's understanding of the expression; 

and from his use of the OT (even to Gentile Christians), as well as his use of 
A ramaic words in his letters, the other viewq namely that the predominant flavour 

of the word is Aramaicq or Hebrewq is by no means excluded. In which case, the 

phrase would mean 'with respect to' which Beasley-Murray interprets thus 

'On this analogy baptism in the name of the Father, etc. sets the baptized 

on a definite relation to God; the Fatherv Son and Holy Spirit become to 

the baptized what their name signifies. ' 

However, as Beasley-Murray indicated, the end result of deriving the phrase from 

a Hebrew or Aramaic starting point is little different from a Greek derivation - 
either way a relationship is entered into. Thus Dunn, 

'baptism in the name of Christ is the formal act wherein and whereby the 

baptizand gives himself to Christ. ' (Baptismg 117). 

James 2: 7, - 'the name spoken over you' may be an allusion to this. 2 

1. Cf. Dunn, Baptis*, 117, n-5 for a list of references. 

2* So Bultmann, Theology, 1,134- 
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The Laying on of hands. 
There is no doubt that, for our purposes, the origin of the laying of hands upon 
a person is to be found within Judaism. In the OT 

1 
we find that the rite is used 

for: i) the offering of a sacrifice (Lev. 1: 3); ii) the consecration of Levites in 
the Temple (Nu. 8: 10)t; iii) the transference of authority (e. g. 9 from Moses to 
Joshua (Nu. 27: 18923); and iv) the imparting of a blessing (Gen-48: 14-18). 

Linguistically, the OT differentiated between these; thus for sacrifice or 
consecration I,. ý-)ý 

tto leanv was used - expressing the idea of trans ference of 
personality -9 while for the giving of a blessing the verb used is )) : Y/, to place, 

- the idea being conveying some beneficial value. This was also the ease for 

acts of healing. 

In the NT hands were laid upon a person in connection with healing (e. g. Mk-5: 23) 

commissioning (Ac. 6: 6; 1 Tim-4: 14), as well as in certain references to baptism, 

e. g. Ac. 8: 17, Heb. 6: 4. These are the only references in a baptismal context, and 
they are far from clear. We have already seen that the two Acts references are 
best viewed as exceptional cases, and the Hebrews reference, by its construction 
(-, 0 suggests that baptism and the laying on of hands were closely associated. 
If so, then this is the first explicit reference to this practice, and it is not 
at all obvious in the Acts examples, Further, Paul nowhere mentions the action 
in a baptismal context3. Thus we have two options: either (a) the laying on of 
hands accompanied baptism from the beginning (so Bultmann, Theologyv 1,134); or 
(b) it could possibly have been a later introduction, but owing to the uncertain 
date of Hebrews we cannot say when it was introduced (and can we assume that the 

situation depicted in Hebrews held good everywhere? ). Cektainly, if it was in 

existence from the beginning it is curious that Luke is not, more explicit. On 
the latter hypothesis, we are at a loss to suggest why it should have been felt 

necessary to introduce the rite. 

1. Cf. D. Daube, The NT and Rabbinic Judaism, London, 1956,224ff. A. Richardson, 

Introduction to the Theology of the NT, 329ff., 355ff- 

2. The Ac. 9: 12 reference is best viewed as an act of healing. 

3. If we accept the Pauline authorship of the Pastorals, this is true; -1 Tim-4: 

14 and 2 Tim. 1: 6 are best seen as references to ordination (for which, cf. E* 

Schweizer,, Church Order in the NT, 6g, k, 25c, e). 
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4.4rýf-'ý, S -1 
The point frequently made that the NT refers to baptism as aI seal is based main- 

: ly upon 2 Cor. 1: 22; Eph. 1: 13; 4: 30. Thses passages state that God has anointed 

us (all Christians) 2 
and sealed us, and given us in our hearts the Spirit as-', ((-Owv 

(2 Cor. 1: 22)9 and that sealing with the Holy Spirit is the of our fulbure 

inheritance (Eph. 1: 13); while in Eph-4: 30 it is stated that Christians are sealed in 

the Holy Spirit 'for the day of our final liberation. ' From these passages the ded- 

: uction is made -that 'the idea of baptism as the seal of the Spirit, 
3 is contained 

in these passages. However that is not the case; the text does not allude to bapt- 

: ism at all. Rather, as Dunn (1331 160) and Beasley-murray point out (BIA 174), the 

seal referred to in these passages is the Holy Spirit. It is by the Holy Spirit 

that Christians are sealed against the day of redemption (Eph-4: 30). That the idea 

of the imparting of the Spirit was in the background of Paul's thought here is to be 

inferred (with Beasley-Murray and against Dunn5). It was not, h6wever, until the 

second century that the crj(-Vq words were directly applied to baptism, Hermas being 
6 

our first extant witness to this Indeed, in view of the diffuse, non-baptismal 

use of c-ke-y%5 in the NT, - cf. especially 1 Cor. 9: 2; 2 Tim. 2: 19 and Ro-4: 11 (where 

it is used of circumcision) - the possibility that (5-fellpy words were technical terms 

for baptism is excluded. Vie must not read the NT with hindsight from second century 
literature! 

1. Cf. Flemington, 66, and references in n-4; Richardson, Týjt22, 
-Ogz, 

350ff. 
2. So, e-9., Dunn, 133, n. 54. 

3. Richardson, Theology, 351. 

4. BAI 174: 'Thus the "seal of the Spirit" is neither baptism in water, nor a baptism 

of the Spirit divorced from the rite of baptism: it is the"baptism of the Spirit" 
in association with the laving (sic) of the Name of Jesus on a believer in the rite 
of ba-ptism. 1 (BIA's italics). 

5. Thus When Dunn (133) states that water baptism does not occur in 2 Cor. 1: 22, 

while he concedes 'That the Spirit usually came at the event of water baptism is pro- 

: bablel, we have another case of Dunn's tendency to excise every possible reference 
to water baptism in favour of baptism in the Holy Spirit. 

6. Similitudes, 9.16.3 (cited Bid 172): 'Before a man has borne the name of the (son 

of) God, he is dead; but when he receives the seal he layeth aside his deadness and 

resumeth life. The seal then A the water, so they go down into the water dead, 

and they come up alive. ' 
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5- Cullmann's thesis concerning týý, \ociv 

In an appendix to his book, 'Baptism in the NTI 0. Cullmann has argued from the 

striking repetition of the verb in several baptismal contexts (Ac. 8: 36; 10: 47 

11: 17; cf- lit-3: 13ff., Gospel of Ebionites (cited Epiphan- 30: 13) and also 10: 13- 

16) that it is possible to detect an early liturgical formula used in baptism, in 

which it was asked if there was any impediment to a candidate's being given baptism 

(Ac. 8: 361-it to which the reply was given elýt: cT((Ac. 8: 37, Cullmann). Thus 

Cullmann feels that he is able to assert that 'when former heathen or Jews came over 

to Christianity this was one of the essential and universal condition& demanded. ' 

(Cullmann, Baptism., 75). 

We may immediately exclude Mt-3: 13f- from our reckoning for these reasons: 

i). The situation in Mt, 3: 13 is the opposite of what Cullmann ought to wish to find. 

There John the Baptist tries to prevent Jesus from being baptized because he himselff 

John the Baptist, is unworthy! 
ii). The verse bears strongly the marks of a later redactional hand, and is the 

first of several later attempts to remove the offence to the church caused by the 

involvement of the sinless Jesus with a baptism 'for the remission of sins'. 

iii). If vaAuex were liturgical formula in the early church, introduced from the 

sitz im leben into the baptismal nai-rative at Mt-39 we should expect to read 

r. v, w\Xo(, v not6ttuA-tv: the appearance here of*a compound verb (with no apparent differ- 

: ence in meaning from the simple verb) tells strongly against Cullmann's idea of a 

formula which we should expect to find in a fixed form. Also the imperfect tense 

is awkward for Cullmann, suggesting as it does a meaning such as 'began to protest'. 

The TUM rendering is good, 'tried to dissuade him', - and tells against Cullmarm. 

On Ac-8: 36f., the fact that v-37 is not part of the original text removes 

eýL-7t as the proposed reply, and while this weakens Cullmann's argument, it does not 
12 invalidate the possibility that --a k-ýuca was a formula However, the frequency 

with / 
I 1. That eýed--T, was not part of a liturgical formula is at once evident from the 

number of variants which do not include c'fcc-it in the verse 37 which they print. 

2. -it - the candidate asks if there is any impediment. The problem of how the 

Ethiopian can be expected to broach this topic de novo may be resolved either by 

assuming that Philip brought up the subject of baptism (this is not explicit but the 

narrative is abbreviated) or by assuming that Dake reflected the sitz im leben of 

the church with no thought for the authenticity of the narrative. Neither is satis- 

factory. 
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with which the phrase occurs in secular literature (cf. LSJ, s. v. XQX, 34. -, v , 6p Dell- 

: ing, Worship 134) may be felt to weaken the point. In Ac. 10: 47 the picture seems 
to be of a byestander (-t, S ) being asked if he has any objection3. In Ac. 11: 17, 

while the context is baptismal, the import of the verb Kw\ýc-d_L is not as in the 

cases above: here the object is expressed, -, oAtýtv ,-i. e., the meaning is 'Who 

am I that I could withstand God? ' The language is outwardly similar, but the 

meaning is certainly not (against Haenchen, 355)- 

A basic objection which tells against there being a formula behind all of these 

passages is that there is no uniformity of practice in the use of the 'formula'. 

Thus in Ac. 8: 36 the candidate puts the question, in Ilt-3: 14 the baptizer, and in 

Ac. 10: 47 and 11: 17 it is a third party who Cullmann declares 'had the function of a 
kind of God-parent (in the second passage (i. e., Ac-10: 47) the water, in the third 

(Ac. 11: 17) God himself)'. (76). 1 don't know which is more absurd, the notion of 

the water as God-parent, or the notion of God as God-parent! There is a similar 

lack of uniformity as to who should answer the question, - as Cullmann has noted, 
(76), and this also tells against the idea of a 'formula', 

When he goes on to include for our examination Tylk-10: 13-6 which even he admits 

is not a baptismal passage (77), and which, as the parallel in Mt-19: 14 shows was 

not regarded as containing a stereotyped formula4l we may conclude that the thesis 

has proved untenable. 

3. Cullmann's idea that the water is personified is absurd! (74 and n. 1). Haenchen 

(354 and n. 1) regards the genitive of articular infinitive as-having a consecutive 

significance, and translates 'Can anyone deny these water and make them go without 

baptism? ' That makes much more sense. 

4. So Delling, Worship 134. That Ilatthew alone of the synoptists preserves, acc- 

: ording to Cullmann, the formula at Mt-3: 14, and yet alters A-lark's formulaic word 

order T4 C ? Vq_ t4, -rfcS K4, y, ý to read -rot 

0(114. 'Abew -r, ýQý )AL shows that Ilatthew was not aware of any formul- 

: aic influence, either here or at 3: 14. Further, if a baptismal formula were being 

preserved here at. 19: 14, then we would have yet another variation in practice, 

- this time the church (the disciples) raise the objections! 
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6. Infant Baptism. 
The controversial topic of infant baptism may rightly be left to an appendix because 

it is nowhere attested in the IR itself. Even exponents of the view that infant 

baptism was practiced in the la period ooncede this point; thus Jeremias 
1 

writes 
'For the first century we have no special evidence for the-baplbism of Christian 

children. ' The attempts made to get round this fact, are in my view unsuccessful. 
Thus, I feel that Cullmann obscures the issue by asserting that I there are in the 

NT decidedly fewer traced, indeed none at all, of the baptism of adults born of 

parents already Christian and brought up by them. ' 2 
That is statistically imprecise: 

the score is in fact no references to infant baptism and none to Cullmann's class, 
thus 'fewer traces' is inaccurate! And in any case the greater part of the NT 

literature does not reflect the conditions of the church as it settled down to live 

in the world. Since it is mainly a missionary situation that is reflected in the- 

NT, the absen ce of any references to the class Cullmann mentions need cause little 

surprise. 

At best the view that infant baptism was practised in the NT church rests on 

argumenta e silentio. Much is made of the so-called -formula, 
3p those pass- 

: ages where salvation comes, or baptism is given to a person land all his household' 

- as at 1 Cor. 1: 16, Ac. 16: 15,33; 18: 8t ef-11: 4. Now in not one of these cases are 

children expressly mentioned, although their existence is. confidently -presupposed 
by many. JeremiAs has provided an example of oYer-confident conjecture in this 

respect: - 
'The addition of (the whole, all) makes. it qtite clear that 

no single member of the household was excluded from baptism; and in view of 
the general sociological picture we have of the oldest communities of the miss- 

: ionary church, it is extremely unlikely that the households of Cornelius, of 
the keeper of the prison in Philippi, of Lydia, of Crispus the leader of the 

synagogue and of Stephanas ever included a considerable group of slaves to 

whom 

1. Infant Baptism, 55. 

2. Baptism in the, NT, 26, cf. 70. (Cullmann's italics in the quotation). 
3. Aland rightly protests against elevating the 0-(cS references into a formula at 

all; cf. Did the Early Church Baptize Infants?, LT, London, 1963,87ff. 
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a _ý could refer. Accordingly the natural con- 'whom the words 
eý 

: clusion is that we should take these additional terms to refer to all the 

children of the house. - 
(Infant, 20). 

In my view this is presupposition, not fact, born of the special pleading which is 

necessary in -order to find infant baptism in the NT. If we give the texts their 

proper weight they no more prove that the several -(- included children but no 

slaves than that they included slaves but no children. In fact we cannot say 
14 

whether the olý<ot included slaves or children or both or neither from the term 

cLvosalone. There are, however, several pointers which tell against an inference 

in favour of infant baptism. Paul says that the 0., v<(a 
5 

of Stephanas 'laid them- 

: selves out to serve God's people' (1 Cor. 16: 15), suggesting, but by no means prov- 

: ing, a mainly adult composition. Paul also says that he baptized Crispus (1 Cor. 1: 

14; and. in view of 1 Cor. 1: 16 (household of Stephanaa) Paul seems to be quoting 

accurately) - not the household of Crispus as Ac. 18: 8 has it. On the Cornelius 

household we may note, first of all, the existence of slaves 
6( 

they are explicitly 

mentioned in Ac. 10: 7); and secondly, that here alone of all the NT references 

is the membership of the -1qos defined: Ac. 10: 24 

There is a marked absence of allusions to children! This fact 

seems curiously neglected by pro-infant baptism expositions, and the Ac-10: 7 refer- 

: ence flatly contradicts the lengthy quotation from Jeremias, given above. Of the 

brief reference to Lydia and her household (Ac. 16: 15) we may make nothing, and in 

Ac. 16: 25 the conversion of the jailer at Philippi, while again we have no details 

of who made up the we should note that the word was preached toleveryone in 

)7 Thus it is a reasonable conclus- the house' (v. 32 -ro, S r, / -, -Ix 

: ion that the who were baptized were the ones who had heard the 

word / 

4. Aland's point (90), however, against Jeremias, that it is 'virtually certain' 

that Lydia, Cornelius, Crispus and the Philippian jailer had some servants seems 

not unreasonable. Cornelius certainly had at least two (Ac. 10: 7). Cf. below. 

5- There is no distinction between and In Jn-4: 53 olkkv- is used in 

way similar to the so-called IoLKoS-formulal. 

6. '51"""15 originally meant 'house servant', and then 'slave' generally. 

7. For o'kixt-t. , cf. n-5 above. 
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word and there is no suggestion that others who had not heard the word (e. g. child- 
8 It is impossible to : ren) were brought in for baptism Thus I would hold that i 

adduce the o, %(aS references in support, even indirectly, of the existence of infant 

baptis m in the early church. If anything the reverse, - that it did not exist- 

may be indicated at those places where the composition of the is referred to. 

A passage often referred to in this connection is 1 Cor-7: 14, where Paul urges 

partners in mixed marriiges not to seek divorce because through them their pagan 

partner belongs to God ). The point is supported by analogy with the 

case of children: 'You must not seek divorce, 'Otherwise your children would not 

belong to God, whereas in fact they do It is now clearly recognised, 

however, that this verse has nothing to do with infant baptism9, indeed it may even 
10 infer that these children belong to God independently of baptism 

The passage in Ac. 21: 21 that Paul taught the Jews of the diaspora not to circum- 

: cise male children is adduced by Jeremias as evidence that Paul replaced circumcis- 

; ion by baptism (on the strength of Col. 2: 11). Even if the Col. 2 verse wer e to be 

taken thus, and we have already seen that this is not justified, we should note thitt 

Ac. 21: 21 says nothing about baptism. The conclusion must be made that Jeremias 

has again read move into the passage than is legitimate. 

The only further passage to consider is II-C-10: 13-6 pzýrr., - the passage where 

Jesus blesses the children. Jeremias finds himself arguing at a tangent on this 

verse, because, as he himself admits, 'the narrative itself, we must emphasise, has 

nothing / 

8. The point often made that the faith of the husband determines the religion of 

the household seems to founder, at least partly, on I Cor-7: 14b, where the possibility 

is expressed that there will be marriages with heathen husband and Christian wife, 

and even Christian husband and heathen wife. Thus there were cases known to Payl 

where the faith of the husband (whether Christian or pagan) was not determinative. 

9. So Jeremias, Iýn--fant, 48. Aland, 80, cites Leitzmann-Kummel, IJI Corinthians, 

(Handbuch zum NT), 4th'edn., 1948,177. 

10. Aland, 81. 
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'nothing to do with baptism, but is "pre-sacramental"8011 However by a series of 

four doubtful and inconsistent arguments Jeremias attempts to show that the. sitz im 

_1eben 
of the passage was the early church practice of infant baptism. 

i)q By comparing the three synoptic parallels with Jn-3: 5 and Justin, Apology 1.61. 

4 and Apostolic Constitutions 6.15.5, Jeremias attempts to show that the pericope 

was held to have a baptismal context in the early church. There is no room to devel- 

: op the points here, of. Aland 95f-f- for critical discussion. 
. 

ii). The appearance of the verb "-ý-L-leads Jeremias to call in Cullmann's thesis 

(cf. Appendix 5, above) which he gives aw ider basis (after E. Molland) With two 

later references neither of which is in an infant or child baptism context. We 

have already found Cullmann's thesis inadequate. 

iii). Reference is made to the laying on of hands (11k. 10: 16, Mt-19: 15, it is absent 

from Luke), - an act which"belongs to the ritual of baptism' and which therefore 

'must have been a further reminder of baptism to those who read the story' (54). 

This is stated despite the fact that the laying on of hands had a wider usage in 

non-baptismal contexts, Christian and Jewish,, (blessing, healing, etej '0 
iýr). Luke has -N, ýtc4ý rather than T-a, _GL ,-a chax*e which Jeremias adduces as 

proof: 'The early church already practised child-baptism as infant-baptism, and with 
this in mind Luke will have inserted the expression -'(54). Now the evid- 

: ence adduced in support of this astounding claim (56), does not refer to the NT 

period at all! In a footnote (54, n, 5) Jeremais thinks he has spotted evidence of 

liturgical shaping of the evidence by Luke, yet with reference to iii) above, %-we 

saw that Luke alone omits the alleged liturgical action of laying on of hands! 

Jeremias can't have it both ways! Thus we may reasonably claim that Jeremias' 

case does not stand with regard to Elk-10: 13ff- Parr-; the passage can in no way 

be made to refer to infant baptism, or to reflect infant baptism in the church of 

the NT period. The question of when infant baptism was intr6duced, ralls ouwith 

the scope of this, already long, paper: cf. Aland. 100ff. 

11. Jeremias,, 
-Infant, 

49. 

12. Alandp 95f-, )Cf- 95-9 for full discussion. Also E. Schweizer, Xexkl 205ff- 
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Worship - the Themes and Motifs. 

We have examined the various elements which comprised the service of worship 
in the early church, although it is not possible to assume that condition& were 
sufficiently settled for there to have been a fixed pattern of worship in every 

place. What now remains is to indicate the general themes of the worship, 
From the beginingt wheney the Christian community met together as a congreg- 

: ation, -i. e,, excluding Christian participation in the worship of the synagogue, - 
their meetings were based upon their experience of what God had done for them in 
Christ: it was distinctly Christian worship. This fact obviously underlay the 

change in the day of meeting, even allowing for the fact that pressure from the 

Jews in driving out the Christians from the synagogues may have been at least as 
much to the fore as any consciousness of a marked separation between the Christians 

and Judaism. That the choice of day fell on the first day of the week may be a 
pointer to the influence of Christ's resurrection, even if that reason is not 
attested until the end of the first century. The terminology used supports this; 

points to the v,, )f-5 as the influencing factor. 

The experience of what God has done in Christ was recalled in the preaching 
of the Christian message, This included some detail of the life, ministry, death 

and resurrection Of Jesus, as well as the theological interpretation of these 

events - the 'for us' of lCor, 15: 3- Also included were the ethical implications 
for the believer of the new life in Christ, The preaching was supported. 9 and 
indeedg based upon the reading of the Scriptures, and especially those sections 
of the OT which were understood to have been fulfilled by Christ in his ministry. 
Graduallyt and we might also say in regard to the Epistles unconsciously, the 

community produced its own literary forms which were subsequently to acquire a 
standing alongside the OT scripturest and above them as the 'New Testament'. 
The joy and gratitude of the community in the face of what God had done finds 

expression in acts of praise, the singing of psalms and hymns (the latter with a 
deep Christological flavour) and prayer where the new access to God available in 

Christ i+pened up. Prayers are made to 'the God and Father of our Lord Jesus 

ChristIp and are offered 'through Jesus Christ' and 'in the name of -the Lord 

Jesus Christ'. Prayers were also said -to Christ, although less frequently at this 

early stage. 
The / 
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The distinctively Christian consciousness of the community is highlighted 

especially by the two liturgical acts by which the community life is established 

and enriched. By baptism in the name of Jesus the convert is brought within the 

community of salvation, and through the Lord's Supper ever recalls and lives from 

the central event upon which his faith is based. Thus, throughout, the worship 

of the community is distinctively Chriatiang even Christocentric. 

Underlying all the various elements within the service is the inspiration of 
thu Holy Spirit. This is to be seen especially in 1 Corinthians; and while 

Corinth was exceptional in the high value it accorded the manifestations of the 

Spirit, there seems little reason to doubt that the influence of the Spirit was 

present at other worship assemblies 
1- 

Luýe certainly knew about glossolaliag (Ac. 2; 

19: 1)9 and so did Paul (1 Cor-14: 18). It is scarcely possible that the influence 

of the Spirit was not felt in the worship of other conummities than Corinth. In 

this connection we may therefore take it that, while the points Paul makes in 1 Cor. 

14 were brought about by the need to counter the excessive importance placed upon 

charismata at Corintht nevertheless these points were such as would find agreement 

in any congregation. Thus we may note the general principle that the influence 

of the Spirit did. '. not preclude, or at least should not have precludedg a seemly 

and prderly service - -, %-L4 -,. L (I Cor-14: 40). 

Not only that, but Paul shows that the Spirit was, as it were, under the control 

of the individual: glossolalia was not to take place unless it were known that 

there was a person present who had the gift of interpretation, and only one speaker 

was to embark on glossolalia at the one time (1 Cor. 14: 27f. ).. However, the free- 

: dom of the Spirit to interrupt a prophecy was recognised-(V. 30). This was 

supported by the point that God was a God of peace, and not disorder. 

Two other points which Paul makes may be noted. The aim of the service is 
2 to upbuildg the community: --toorrs- -, yo5 oiv-oSciýjv ý%vcc@w(v. 26b). 

'We have to make it quite clear: Paul never speaks of edifying oneself; 

he always means: edifying the congregation. The goal of the service 
is by no means the comfort, the happiness, or even the salvation of the 

individual / 

1. Against Macdonaldq Worship in the Primitive Churcht 43. 

2. Cf. Bornkamm, Experience., 163f., for discussion of this word. 
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'individual taking part in it. It is always the upbuilding of the church., 
3 

Thus Paul rejects anything that is individual or esoteric (e. g., glossolalia 

without interpretation (v. 16)ý which is thus meaningless to the congregation at 
large), in favour of all that operates for the upbuilding of the community. 

The second point is that not only is the community to be built upq but the 

outsider4 ()ý t týJ- J-, tc-, ýS 9 Y, 23) is to be challenged. This is what Bornkamm )S 
ý, 

has called 'the missionary function of the word, even in the case of the word in 

worship, 
5. 

Thus the service of worship is seen to have a two-fold effect: on the 

members, for edificationt and on the visitor, for challenge. Indeed it is the 

visitor who matters most for Paul, according to Schweizer6_ 
'For always the outsider, the idiotes is the most important person in the 

whole assembly (14: 16,23f-)- If he cannot understand what is said it is 

not God's Spirit who speaks but a bumptious religious boaster. ' 

Thus when the early church me* for worship it, met to celebrate what God had 
done for them in Christ. The various forms by which this was expressed were 
carried on under the inspiration of the Holy Spirit, with a two-fold aim: to build 

up the community in the faith, and to speak a word of challenge to any unbeliever 

who was present. 

3- E. Schweizer, Ne6testamentical Zurichv 1963,337-8- 
4. This denotes one person, and not two different types of person such as a 
catechumen and an outsider. So C. K. Barrettp I Corinthians, (BNTC) 324; against BAG 

sevo 
5- Bornkammq Experience 163. 
6. Neotestamentica, 339- 
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Appendix. 

The Sacraments in the Fourth Gospel. 

The question of the treatment of baptism and the Lord's Supper in John's 

Gospel is complex, and has produced no agreed conclusion. Thus one distinguished 

commentator on John can say that, 'it is true that there is more sacramental teach- 

: ing in John than in the other Gospels' 
1, 

even if John does not record explicit 

commands of Jesus on the subject; while another can write, 'while the evangelist 

came to terms with ecclesiastical practice in regard to baptism and the lord's 

Suppert it remained suspect to him, because of its misuse, and that is why he 

makes no mention of it. 12 The problem has produced much literature, so that we 
3 

can only touch on the subject here 

. 
On the Lord's Supper , Bultmann's, argument 

4 that Jn. 6: 51b-8 is the work of an 

'ecclesiastical editor' has met with little acceptance5; rather the verses are to 

be attributed to the evangelist, who is therefore responsible for the eucharistic 
teaching / 

1. C. K. Barrett, The Gospel according to St, John, London, 1955,69. 

2. R. Bultmann, The Gospel of John, ETI, Oxfordg. 1971,472; cf. Theology of the NT, 

Ht 58f- 
3. Cf. R. E. Brown, New Testament Essayst London and Dublin, 1965,52-6 for a survey 

of opinions. Also G. H. C. Maegregor, 'The Eucharist in the Fourth Gospell, in 

N. T. S. 9 9,1962-39 111ff.; C. T. Craig, 'Sacramental interest in the Fourth Gospel', 

in J. B. L., 581 19391 31ff.; O. S. Brooks, 'The Johannine Eucharist', in J. B. L., 82, 

19639 297ff.; O. Cullmann, Early Christian Worship, 37ff. Most recently, J. D. G. Dunn, 

'John vi -a Eucharistic DiscourseV, in N. T. S., 17,1970-19 328ff.; cf. his 

Baptism in the Holy Spirit, 183ff- 

4. The Gospel of John,, 218f., 234. 

5- Cf. Dunn, N. T. S., 17,329, and references there. 
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6 teaching of the verses In these verses the importance of the sacrament is 

underlinedg and indeed heightened viw-ý-vis the synoptic accounts: (VV-55f. er-trý 
for TewytNv for 4tqLav ), and in a way that emphasises the physical reality 
of the elements (V-55). Yet it would seem that this is negated in subsequent 
verses (vv. 6off. and especially v. 63, in which the flesh is explicitly said to be 

of no avail, o')a-v ). How is this seeming tension to be resolved? 
Dunn is correct to point to the importance in John's thought of the becoming 

6-, A6 at the Incarnation (Jn. 1: 14)9 but that it is not in the Incarnate One as such 
that salvation is to be foundq but in the Crucified and Exalted One (as v. 62 under- 

: lines). He writes 
'he (John) takes great care to emphasise that it is the Incarnate Jesus only 

as given up to death who is the bread of life. However essential was the 

incarnation to the work of redemption, for John it is not merely Jesus descended 

who gives life, merely as : ropý t but rather as also ascended, when he gives 
himself in and through the Spirit. ' 

'Whether Dunn is justified in his assertion that John 'uses eucharistic terminology 

with a metaphorical sense19, I would very much doubt. John holds on to the reality 

of the sacraments* and indeed their necessity, (v-53). but asserts that by themselves 

they are not efficacioust as is shown by the sequel to this discourse (vv. 66,70f. ) 10 

On Baptism Bultmann 
11 

would again excise any sacramental references - espec- 

: ially in this case the 66o--r-S v, &L of Jn-3: 5 as 'an insertion of the ecclesiastical 

redaction's although he does admit that this is not without difficulties. It is a 

suggestion / 

6. Bultmann does not deny that the verses point to the eucharist; only that John 

wrote -them in his original gospel. 
7- eroý is used of the eucharist in Ignatius (Phil-4: 1; Smyrn-7: 1). This may be an 
Ephesian tradition of the Lord's Supper, either altered from, or independent of the 

Markan one (, rwpd. ). Cf. Dunnt N. T. S 9 179 334- 

B. ]Dqinn, art. cit- 337-8- 

9. Dunn, art, cit. 334, cf-335: 'John uses eucharistic language for its metaphorical 

value. ' 

10. Dunnt (art. cit-337)-notes, that John only mentions Judas as receiving the bread 

at the Last Supper, and that for him it brought the entry of. Satan; but he omits 
to mention the reference to Judas here in ch. 6 also. 

The Gospel of Johno 138 n-3- 

-182- 



suggestion which has not commanded support, Alost commentators 
12 

agree that the 

most obvious meaning of C-ý u'6, j. -T. S vq,, -svL,, rj--roý in 3: 5 is as a reference to the 

Christian sacrament of baptism. Of those who reject this interpretation, Dwm is 

the most recent. He writes as follows: 

'What is the initial point of reference of the water in 3: 5? The most likely 

answer is that the author intended hAB readers to understand the water init- 

: ially in terms of John's baptismq since in the other relevant passages of 
the first three chapters the water spoke directly of the old dispensation's 

rites of purification, particularly John's baptism (V Q $--rL t 

The result of this is that 

'the reader would then understand 3: 5 to mean that Christian conversion-init: - 

. iation is more than Johannine baptism C-V 06--it : it consists either of (Christ- 

: ian)baptism. in water and the gift of the Spirit in close connectionv or of 
1 13 

a cleansing b* thu Spiritp a cleansing symbolized by John's baptism Ev 
This , however is surely not the case. Any reference to John's baptism here would 
be totally out of place, illogical even. It is also difficult to justify grannat- 

: ically, as Dunn has in fact seen: 'in 3: 5 water is co-ordinate, not contrasted, with 

the Spirit' (Baptism, 189), and againg 'The phrase is a hendiadyst and the single 

preposition governing both words indicates that iSCip v,, -t --xvivý, 4- forms a single concept 

- water-and-Spirit' (192). Thus, to drive a wedge between water and the Spirit by 

referring them to different baptismal rites, is wrong. Here again, I think the 

reference is to the Christian sacrament, and as at-'ch., 6, the point of the reference 

is to the true understanding of the sacrament, Christian baptism is ineffectual 

if it is merely a birth cý there is, John is saying, no ex opere operato 

effectiveness of the sacrament. What is necessary for birth alvAcv is birth which 

is both eý uc64--, cS Vd-% -mvLmH-rcy the Holy Spirit is a sine qua non for the experience 

of new life in Christ (cf. vv. 6ff. where the necessity of the Spirit is underlined). 

Here also John is emphasising the necessity of the sacrament, as he did for the Lord's 

Suppdr ( F-dV V_-VV4VJ 0113 ; ýQ 
%/ oý-i t(k r-11 6' V (%S -m\v 

ý-CAEIJLV 
-rQ0 

QL-00) 

Various 

12. References in Dunn, Ba-ptis 
', 

183, nn. 2,3, 

13- Dunn, Baptismt 190 for both quotations. 
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Various attempts have been made to see sacramental references in other places 
in John14, two of which we may mention briefly. The footwashing narrative in 

ch. 13, occupying as it does the place which the synoptists give over to the instit- 

: ution of the Lord's Supper, has been seen as a reference either to baptism15 2 
or to the Lord's Supper 16 

j or to both17. Bultmann sees Johh 13 rather as Jesus' 

service for his own ( John, 473 and n. 1), and prefers to find a reference to the 

Lord's Supper in ch. 17 (485ff-)- Again we note in this passage, (ch. 13)t John's 

protest against mechanical sacramentalism: Judas receives Christts service, and 
then leaves to betray him (13: 21ff. ). 

The secind passagep Jn. 19: 34t the flow of blood and water from the side of 

Jesus, is probably best seen as rooting both sacraments in the death of Jesus. 

This is the 'definite meaning' of the verset according to Bultmann(678): 

'It can scarcely be other than that in the death of Jesus on the cross, the 

sacraments of baptism and the Lord's Supper have their foundation. ' 

(Only)Bultmann rejects the authenticity of these versesq preferring to see them as 

a Isecondaxy addition' (677 n. 6). ) 

If these sacramental references axe correct, the question then becomes one of 

wh* John should have treated the sacraments in this fashion. We may reject Bult- 

-mann's view that the sacraments were Isuperflous for him* - the care with whicti 

they are worked into the Gospel tells against -that. 
18 

Rather John's treatment is 

explained by the situation out of which his Gospel arose, There was no need to 

recount the institution of the sacraments by Jesusq - they were known and accepted 

as dominical by the church. There is much to be said for Barrett's point that 

John did not indicate a specific moment of institution because he wanted to anchor 
them, not to one particular date in the ministry, but to the whole Christ event - 
his / 

14. Cf. Culmann, Worshipp 37ff.; a list of possibilities in Brown, . 1ýýsan-q 75f. 

15. So Craigt J. B. L 9 58,36-7; Barrettf johng 70, with reservation. 
16. Cf. Cullmann, Worship, 105ff-; Brown$ Essays, 62f. for other references, 
17. Macgregor, N. T. S , qj 113; of. Craigg JOLT-, 589 36 n. 22 for list. 

18. Bultmann, John, 472; cf. Theology of the NT, 11,59. 
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his life, death and exaltation(Barrettq John, 71)- The sacraments were an estab- 

: lished feature of church life when John wrote, but there was a danger that they 

were being over-valued in a mechanical way, and regarded almost as a guarantee of 

salvation. Thus Ignatius, a near contemporary of John, writing to the Ephesianst 

could refer to the Lord's Supper as aIII t( 

(Ignatius, Eph, 20: 2). As Dunn puts it, 

'John is concerned lest too much attention be given to the ritual act and 

lest eternal life be thought of as somehow dependent on or given through 

the physical elements. ' 19 

Thus John is seen to take the sacraments witla the utmost seriousnessq and at the 

sa., a. e time indirectly to indicate the way in which they were open to misunderstand- 

: ing in the church of his day. 

19, Durmq art, eit., 337. 
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