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practice upon second-fourth century evidence. But at the same time one
can avoid the radical scepticism of such writers as R.P.C. Hanson who
states that "there is virtually no material available that gives us the
opportunity of tracing the earliest stages of the creed."?1 Significant
advances in this area have been made by further study in the paraenetic,
liturgical, and hymnic sections of the New Testament texts.

In terms of catechetical material, the most significant contri-
butions have been made by Carrington and Selwyn. Carrington discovered
a common pattern of catechetical material in some New Testament letters
(Colossians, Ephesians, I Peter and James) which he divided into several

categories and called '"the baptismal pattern (didactic and ritual) of

n22

the Christian gentile mission, or a baptismal torah.23 Selwyn's

investigation is carried out along the same line except that it is more
extensive in scope. The primary result of his study is the isolation of
common catechetical material which he accordingly tabulates as 'Traces
of First Baptismal Catechism-Bl - Based on a Christian Holiness Code."24
Table IV25 is called "Baptism: 1Its Basis in the Word, Truth, Gospel,"

and Table V26 "Baptism: Its Nature Described.”

21 Hanson, op. cit., p. 59.

22 Carrington, "The Baptismal Pattern in the New Testament," op.
cit., p. 162,

23 carrington, The Primitive Christian Catechism, op. cit., p. 74.

24 Selwyn, op. cit., pp. 370-71. For further catechetical material
not specifically related to baptism cf. pp. 363ff.

25 1bid., p. 390.

26 1pid., p. 391. Cf. also his summary, pp. 388-89. One should
also refer to M.E. Boismard's article on the baptismal liturgy of I Peter,
op. cit. Boismard makes some important comparisons between Col., I Pet.,
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The significance of all this is the establishment of a large
body of catechetical material which was used on the occasion of baptism.
W.D. Davies, who is especially indebted to Carrington at this point, con-
cluded that the best interpretation one can give to the paraenetic passages
common to Col., Eph., I Pet. and James is one "which sees in them baptismal
catechetical material that was used by the early Church."?’ g.M. Hunter
similarly agrees that Carrington and Selwyn are justified in talking of
a "catechesis, i.e. moral instruction for catechumens...."28

Apart from the fact that Carrington and Selwyn may be guilty of
assuming too much on certain points, and without implying that the baptismal

catechism was as developed and unified as they believe it was,29 it must

Titus and I Jn. On Col. and I Pet. for example, he states: '"Col., III,
1-4 ressemble 3 I Petr., I, 3-5, par une convergence de thémes semblances
plus que par de véritables contacts littéraires" (p. 205).

27 y.p. Davies, Paul and Rabbinic Judaism (London: S.P.C.K. Press,
1965 ed.), p. 128. Davies also agrees with Carrington that much of Paul's
ethical teaching has its origin in Jewish catechetical material (p. 136)
and that Paul was guided by the Rabbinical practice of instructing
proselytes (p. 129).

28 Hunter, op. cit., p. 128.

29 Note E. Lohse's disagreement with some of Selwyn's reconstruction
in his "Parlnese und Kerygma im I Petrus-brief," op. cit., p. 389. Selwyn
himself expresses a few reservations about Carrington's work on pp. 414ff,
and 439ff. One should add that a comparison of texts with certain themes,
motifs, etc. is one thing; dividing them into sections such as Selwyn and
Carrington have done is more arbitrary. Nevertheless, one cannot ignore
the research that has been carried out in this area. In addition to his
study on Ephesians, Schille, for example, has investigated both Hebrews
and Barnabas for their liturgical content. In his article "Zur urchrist-
lichen Tauflehre. Stilistische Beobachtungen am Barnabasbrief,'" ZNW, 49
(1958), pp. 31-52, Schille claims that the author is writing to the newly
baptized in the form of a baptismal catechism (pp. 32-6), which he recorded
in order that it may be distributed to a number of other readers (p. 51).
Especially significant are the close connections of the catechetical sections
of Barnabas to Eph., Col., I Pet., and Hebrews. This leads Schille to
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be said that their scholarship marked an important development in the
search for liturgical and catechetical beginnings. As early as 1949
J.N.D. Kelly stated that "There is no task in the field of liturgies
which deserves higher priority to-day than the sorting out of the
baptismal and associated rites, and the elaboration of a constructive
theory of their evolution."30 Although his book does not purport to be
a study of creeds and catechisms in New Testament times, one is, never-~
theless, disappointed in his chapters dealing with this period. Either
he was unaware of the work of Selwyn and Carrington or he did not believe
that their results were significant for the research he undertook.

Carrington, whose topical arrangement is largely followed by
Selwyn, divided this common catechetical material into several main
divisions, each characterized by an appropriate Greek word. For the
purpose of organization and classification we shall adopt Carrington's

division of the material even though the arrangement of the Ephesian

believe that even Barnabas is closely connected to this early catechetical
tradition: "Eine ganze Reihe von Zligen des Katechetischen Lehrstiles
begegnet bereits im Epheser-, Kolosser- und I Petrusbrief, so dass sich
die Wahrscheinlichkeit erh8ht, dass auch diese Schreiben mit der urchrist-
lichen Katechetik verwandt sind. Zugleich geweisen diese Parallelen,

dass der Lehrstil schon vor Barn-HebrHerbrief im Urchristentum gellbt
wurde, wenn auch vielleicht noch nicht so ausgebildet wie in diesen
Schreiben" (p. 52). Much the same opinion is expressed in his article

of Hebrews, entitled "Katechese und Taufliturgie. Erwldgungen zu Hbr 11,"
ZNW, 51 (1960), pp. 112-131. The thrust of his argument is expressed in
this following quote: "Wir dlirfen nunmehr die Frage stellen, ob die
Vorlage von Hbr 11 einmal am Anfang einer Taufliturgie gestanden hat,
indem sie- der tHuferischen 'Verklindigung' Hhnlich- auf die Aufnahme der
THuflinge in die VHdterschar bzw. in das Gottesvolk vorbereiten sollte'

(p. 129).

30 Kelly, Creeds, p. 38.
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passages will be more extensive and vary considerably. Once this task
is completed, a further inquiry as to the relationship of this cate-
chetical material to baptism can be made.

Catechetical Divisions:

1. Deponentes ( &noBE0BaL ): This includes the negative
implications or the renunciations. Here the Ephesian author has a long
list of vices that do not conform to the pattern of Christian living.
One could say that these are the characteristics of the old nature which
Christians are to "put off" ( &noB&cBot ). Their former pagan life
meant futility, ignorance, callousness, licentiousness, greed and
uncleanness (4:17-19); falsehood (2:25), anger (4:26), evil talk (4:29),
bitterness, wrath, anger, clamor, slander and malice (4:31) are to be
things of the past. The basis upon which these exhortations are given,
or perhaps one should say the reason they are given at all, goes back
to what the writer has said about their former life as 7T& £68vn
(2:11, 4:17f£.) when they were dead in sin (2:1-3, 5), lived in darkness
(5:8), and were strangers, alienated from God (2:12, 13, 17, 19).31
Now, because they are no longer those sinful '"Gentiles'". they are to
"put off" the type of life that belongs to their former nature.

2. Subiecti ( f)‘ﬂ:O’C&OO‘SL\)): This category includes the

submission, duties and virtues which should characterize the new life

31 This contrast between the "once" and the "now" is especially
noticeable in Ephesians.TdTE occurs six times in Eph. in this connection
as compared to twice in Col. (1:21; 3:7) and twice in I Pet. (2:10; 2:20).
This also suggests some common catechetical motif. The heavy use of it
in Eph. fits well into the author's purpose of drawing a contrast
between what the readers were and what they now are in Christ.
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and which largely correspond to the new nature which Christians put on
( &vb0oaoBaL ) in baptism. First of all, one may notice certain general
exhortations.32 On the basis of what they now are (2:13, 15, 17, 19-22;
5:8) in Christ, they receive these positive admonitions to holiness (4:1),
lowliness, meekness, patience, forbearance, love, peace (4:2-3), kindness,
tenderheartedness and forgiveness (4:32). This, basically, is the new
nature created after the likeness of God in 4:24. But their being
Ev XpLotd also includes a social ethic which is expressed in the
Haustafel of 5:22-6:9. These household rules set forth the type of
behavior that is to characterize various personal and social relation-
ships and, in the case of Ephesians, to maintain unity in the Church.33

3. Vigilate (Ypnyuvpelv ) and Resistite ( oTfjval ):34
This is the exhortation to watchfulness and steadfastness which is
found in 6:10-19a. Here the readers are admonished to stand firm in
their faith, to be alert, to resist the devil and to persevere in prayer
and supplication for all the saints, including the apostle. This
exhortation, we have concluded, is built upon traditional imagery of

the Christian warrior and early catechetical material of the Church. 3’

32 cf, Selwyn, op. cit., p. 389. Note also Wibbing's list of vices
and virtues, op. cit., p. 78f.

33 cf. the discussion of the Haustafel in Part I; pp- 110-11, 141-2.
Notice Eph. has no refernce to civil obedience as one finds in such
passages as I Pet. 2:13-17; Rom. 13:1-7; I Tim. 2:1-3; Tit. 3:1-3, 8.

34 Carrington has these listed as two separate divisions, but for
practical reasons they can be linked together because of their similarity.

35 cf. Part 1, pp. 143-146.
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The Catechetical Pattern:

In some ways the catechetical process in the New Testament
parallels what was given to the proselytes wishing to join the Jewish
community, although it is explicitly stated that most of the proselyte's

instruction came before or during the bath, the one notable exception

being the benediction pronounced at the conclusion of the rite. However,
there is little evidence in the New Testament to justify the claim for
the existence of a catechumenate along the line of proselytes being
admitted to Judaism or what appears in later baptismal liturgies with
respect to Christianity.

In Judaism the proselyte was presented to the officials, examined,

and asked why he desired to become a proselyte.36

In the Didache, baptism
is to take place after a period of instruction: "Give public instruction
on all these points [}.e. the precepts regarding the way of life etc. in
the previous chapteré], and then baptize in running water, 'in the name of
the Father and of the Son and of the Holy Spirit'" (7:1). 1In Justin there
is the following account: '"As many as are persuaded and believe that these
things which we teach and describe are true, and undertake to live accord-
ingly, are taught to pray and ask God, while fasting.... Then they are

led by us to a place where there is water... (Apol. 61). By the time of

Hippolytus (cf. The Apostolic Tradition ca. A.D. 215) the period of exam-

ination and instruction lasted for three years (17:1).37

36 Cf. Part III, pp. 219ff.

37 Molland believes that although The Apostolic Tradition was not
compiled until the third century, "it may doubtless be considered as a
codification of the liturgical usage of the Roman Church at the end of
the second century" (op. cit., p. 104).
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One could perhaps argue (as Cullmann) that the textual variant
in Acts 8:37 dealing with Philip and the eunuch reflects a cursory exam-
ination of a baptismal candidate at a relatively early date. But apart
from being an isolated incident, the time Philip and the eunuch spent
together must have been very brief.38 1t is most likely that the nature
of the early Church, with its itinerant teachers and rapid missionary
expansion, precluded the possibility of any lengthy period of instruction
before baptism apart from the content of the uﬁpuywux which the cand-
idate heard and some short creedal confessions which the officiant or
candidate may have recited. As the Church became more settled and
organized, and as the danger of apostasy increased, it was quite natural
that more attention should be given to those wishing to join the Church.39
But there is no evidence to suggest that the Epistle to the Ephesians was
written for such a purpose and should, therefore, be considered as a
baptismal tract or homily.40

Ephesians makes no substantial contribution toward the recon-
struction of the stages through which a candidate passed before he was

admitted into the Church. All one can gather from the Epistle is that

38 gchille places considerable emphasis upon this passage in his
reconstruction of the "Prlfung" in "Elemente neutestamentlicher Tauf-
liturgie" (LitG, pp. 148ff). Chapter 4 in his Dissertation entitled
"Das Problem der Taufliturgie," does not appear in his Hymnen.

39 cf. previous discussion on 5:26, Part I, pp. 125-33, especially
the view of Poirier in n. 61.

40 pg Dahl, Conzelmann and Schille, for example. Cf. Part I where
the views of these scholars were presented.
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the readers heard the word of truth ( &xoboavteg 1dv Abyov tfic
&anBetag ), believed in Christ ( Ev & nal miotefoovteg) and were
sealed with the Holy Spirit ( Eogpaylcbnte 1% mvebpate tfig
Enayyerloag 6 &y 1:13). The fact that they learned of Christ
(4:20) and were taught in him (4:21) shows that some type of instruction
did take place, although these references do not demonstrate the
existence of a catechumenate. The brief confessions of 4:6 ( EIQ
nbprog, pla nlotig, v Béntiopx ) and 5:26 ( PAipx ) conform to
the existing practice of the early Church. This does not mean that a
more regulated liturgy was non-existent or unimportant. It simply test-
ifies to the fact that Ephesians, in spite of its containing baptismal
terminology, concepts and motifs, shows a remarkable lack of interest
in liturgical regulations.

B. The Hymnic Material:

Although the evidence forced us to a rather negative conclusion

as far as liturgical order is concerned, the fact still remains that the

Epistle contains a large amount of hymnic material. Our next concern is
to examine the hymnic sections and to determine their contribution to
the letter as a whole.

In the course of the exegesis (Part I) it was obéerved that
Ephesians contains a number of hymn-like sections41 (1:3-14; 1:20-23;

2:1-10; 2:13-18; 2:19-22; 5:14) which may have been used in a baptismal

41 since opinion is so varied as to what consitutes a "hymn" it
may be more correct to speak in terms of "hymn-like" sections. Cf. below,
notes 45 and 46.
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setting by the early Church. 1:3-14 is an opening hymn of thanksgiving
(Lobpreis) for the blessings of redemption and serves as a preface to
what follows. Here the author finds baptismal motifs and language
appropriate to describe all the blessings that God has bestowed upon the
readers in Christ. 1:20-23 is a hymn to Christ much along the analogy
of Phil. 2:5ff. and Col. 1:12-20 and 2:12-15, and shows that God's power
is manifested in the resurrection and exaltation of Christ. The enthrone-
ment of Christ also becomes the basis for the Christian's exalted position
in Christ (cf. 2:5-6). 2:1-10, or possibly only vv. 4-10, reflect the
view that the Christian's participation in Christ is accomplished through
baptism. Also noteworthy is the contrast between the past life of the
Christian and the action of God ("And you... were... but God... made 2:5).

2:13-18 is a praise to God for what he has done through Christ.
Here again, the hymn is prefaced by a section (vv. 11-12) describing the
past life of the Gentiles which may quite possibly belong to the hymn
itself. The thoughts of vv. 13-18 are continued in the hymn of the
heavenly building (2:19-22). Nauck has isolated these verses as con-
stituting a separate hymn,42 but on the basis of the continuation of
thought with the preceding section, it may be better to think of vv.
13-22 as a unit. The "So then you are no longer..." (v. 19) goes back to
the "But now in Christ Jesus...'" (v. 13) and brings out the contrast

between the once and the now.

Much the same is true of our last hymn, 5:14. Here, although

42 cf, Part I, pp. 60ff.
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the author is probably quoting only a fragment of an existing hymn, the
context reveals his particular pattern (with the exception of the opening
hymn) of contrasting the two ways or natures (4:22-4) of life. Once the
readers were 'darkness': (5:8a), but now they are "light in the Lord"
(5:8b). Thus comes the call "... Awake, O sleeper, and Christ shall
give you light" (5:14).

Although most New Testament hymns were probably original
creations of the early Church, composed in order to give expression to
its particular faith, some, as was already noted, were pre~Christian,
and subsequently Christianized to fit a particular situation in life.43
Hymns may also have developed from certain Christian creeds (viz. 2 Tim.
2:11-13) which in turn were the product of the early Christian wufipuypc,

J.T. Sanders, for one, suggests that elements of Christian
preaching were incorporated into the liturgy of primitive Christianity.
With respect to the hymn in Eph. 1:20ff. he states: '"That Eph. 1:20ff.
can be so very similar to I Cor. 15, 12ff., and that Col. 2:12f. has
phraseology related to the Ephesian passage-—-again with the mention of
the central theme of the preaching, that God raised Christ from the dead—-
in a text heavily loaded with baptismal terminology should be evidence
enough to show that elements that originally belonged to the preaching

could be taken into the liturgy."44

43 cf, especially Schille, Hymnen, in his discussion of "Erllser-
lieder" etc. E. KYsemann's discussion on Col. 1:15-20 ("Liturgy') is
also a good case in point. On Col. cf. also Gabathuler, op. cit. Another
example is G. Friedrich, "Ein Tauflied hellenistischer Judenchristen I
Thess. 1:9f.," Thz, 21 (1965), pp. 502-516.

44 Sanders, op. cit., p. 222.
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There appear to be no uniform criteria or standards among

scholars by which hymns are to be determined. Consequently, at least
with respect to baptism, claims are made for hymns in the most unlikely
places and often without apparent justification.45 A.M. Hunter, for one,
admits that much hymnic detection is speculative when he affirms: '"We
have no infallible criteria enabling us to pronounce such and such a
passage a hymn in the strictest sense of the word, i.e. something sung
by a Christian congregation as an act of worship. . . . Nevertheless,
there are certain marks or traits which we may expect in any hypothetical
hymn: a certain rhythmical quality; correspondence between words and

phrases; parallelismus membrorum; perhaps clearly-defined strophes;

146

homoioteleuton, etc.
It is not within the scope of this paper to subject ;11 the
Ephesian passages to Hunter's suggested criteria in order to determine
whether or not they may technically qualify as early Christian hymns.
1:3-14; 1:20-23 and 2:1-10, on the basis of content and cadence alone,
certainly qualify as hymnic praises to God. The unique feature about

the remaining hymns (2:11-18; 2:19-22; 5:14) is that they are directed

45geveral examples, although no judgment is being passed, include:
E. Dinkler, "Die Taufterminologie in 2 Kor, 1:21f.," op. cit.; G. Fried-
rich, op. cit., as well as his "Das Lied vom Hohenpriester im Zusammen-
hang von Hebr. 4:14-5:10," ThZ, 18 (1962), pp. 95-115; W. Nauck, Die
Tradition und der Charakter des ersten Johannesbriefes. Wissenschaftliche
Untersuchungen zum Neuen Testament, Vol. 3 (TUbingen: Verlag J.C.B. Mohr
(Paul Siebeck), 1957), where he discusses baptismal hymnic elements in I
John; K.C. Echart, "Urchristliche Tauf- und Ordinationsliturgie (Kol 1:
9-20; Act. 16:18)," Theologia Viatorum, 8 (1961-2), pp. 23-37. Numerous
proposals viz. Tit. 3:5-7; I Pet. 1:3ff.; Phil. 2:6~11; 2 Thess. 2:13ff;
Rev. 1:5f.; Rom. 8:1-17 etc. have also been made by various scholars.

46 Hunter, op. cit., pp. 37-8.
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towards man by describing what he has become in Jesus Christ., Their
richness in baptismal language and imagery leads one to conclude that
they must have been used in connection with baptism.

But there is no specific indication in Ephesians as to how
these hymns may have been used in the Church. Suggestions that 2:19-22
was part of the catechetical instruction (Part I, pp. 59ff. ) or that
5:14 was sung by the congregation as the candidate emerged from the
water (Part I, pp. 104-5 ) are at best speculative. The most that one
can say is that their appearance in the Epistle testifies to their
existence and use in the baptismal liturgy of the early Church. The
author finds their content appropriate for describing the changed status

and present life in Christ of the Gentiles.



CHAPTER IV

EPHESTANS AND THE DEUTERO-PAULINE HYPOTHESIS

Up to this point in the thesis there has been no attempt to
discuss the authorship of Ephesians nor to explain the commonly used
phrase "deutero-Pauline." Instead of making a positive identification
we have chosen to speak of the 'writer'" or "author'" of Ephesians, except
in those cases where the scholar under consideration has made a definite
identification of authorship either as Paul, a deutero-Paulinist, or a
disciple of Paul etc.

The question of authorship is subordinate to the main argument
of the thesis and no attempt at identification will be made. Neverthe-
less, it is felt that some brief explanation of the history and meaning
of the term "deutero-Pauline" is necessary since it is so often used in
connection with Ephesians. A further concern of this study will be to
determine whether our understanding of the author's use of baptismal
terminology makes any contribution toward the question of authorship.

It is difficult to determine exactly when the term 'deutero-
Pauline" was introduced into the history of New Testament studies.l
Undoubtedly, it is closely connected with the rise of critical scholar-

ship in the area of authorship, particularly of the so-called Pauline

1 The term "Deuteropaulinismus" occurs as early as 1911 in H.J.
Holtzmann's New Testament Theology, Vol. 2, op. cit., p. 195. However,
Kdsemann's Leib (1933) probably represents one of the earliest attempts
to make a clear distinction between Pauline and deutero-Pauline thought.
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Corpus, which at one time numbered 14 letters.?2 The most serious attack
on Pauline authorship began with the Pastoral Epistles. As any extensive
critical commentary on these books will reveal, the question of author-
ship is debated over such areas as chronological setting, church organ-~-
ization, doctrine, vocabulary and style, and the nature of the false
teachings involved.3 The results of research into these areas of thought
have been so convincing in favor of non-Pauline authorship that it is
quite difficult to find any serious scholar arguing for their Pauline
composition.4

A second area of attack on Pauline authorship has centered
upon Ephesians and Colossians. Ephesians was the first of these Epistles
to be subjected to a critical analysis of its stylistic, literary,
historical and doctrinal elements.”® The net result, although not nearly

as unanimous as in the case of the Pastorals, was that Ephesians, if not

2 For a brief survey of the main problems and relevant literature
cf. W.G. Klmmel, Introduction to the New Testament, op. cit., especially
on the Pauline material.

3 cf. E.K. Simpson, The Pastoral Epistles (London: The Tyndale
Press, 1954); P.N. Harrison, The Problem of the Pastoral Epistles
(London: Oxford University Press, 1921); C.F.D. Moule, "The Problem of
the Pastoral Epistles: A Reappraisal," Bulletin of the John Rylands
Library, 47 (1964-5), pp. 430-452.

4 This in not to question the intent and ability of scholars who
do hold to the Pauline authorship of the Pastorals, as for example, E.
Ellis in Paul and His Recent Interpreters (Grand Rapids: William B.
Erdmans Publishing Co., 1961); B. Metzger, who replies to Harrison's
attack on the Pauline authorship in '"Reconsiderations of Certain Arguments
v. the Pauline Authorship of the Pastoral Epistles,” ET, 7 (1958), pp.
91-94,

5 cf. E. Percy, op. cit.; also Mitton, op. cit.
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written by the Apostle himself, was at least written by someone well
acquainted with Paul's letters and thoughts. Goodspeed, who has listed
21 objections to Pauline authorship, considered Ephesians to be a cover
letter for the Pauline Corpus, which, however, reads like "a great
rhapsody on the worth of the Christian salvation.”"® P.N. Harrison
proposed quite another theory by suggesting that Ephesians was written
by Onesimus to replace the lost "letter to Laodicea."’ Usually, however,
scholars do not attempt to identify the author and are content to state
that he was someone well acquainted with Paul and his thought.

The authorship of Colossians has been questioned much along
the same lines as that of Ephesians. The most recent critical
commentary that one should consult on this matter is by E. Lohse.
Among other things, Lohse's investigation of the Christology, ecclesiology,
eschatology, and doctrine of baptism have led him to conclude that
Colossians, although Pauline in many respects, has many differences that
can only be explained by the hypothesis of another author.8 E.P. Sanders,

who entitled his brief study "Literary Dependence in Colossians," argued

that the factor of ''dependence," together with the linguistic, stylistic,

and theological arguments, speaks strongly against Pauline authorship.9

Now, in spite of Percy's arguments to the contrary, there has been a

6 E.J. Goodspeed, The Meaning of Ephesians (Chicago: University
of Chicago Press, 1933), p. 3. For a list of the objections cf. his The
Key to Ephesians (Chicago: University of Chicago Press, 1956).

7 P.N. Harrison, "The Author of Ephesians," op. cit., pp. 603-4.
8 Lohse, Kommentar, as well as his "Pauline Theology."
9 cf. JBL, 85 (1966), pp. 28-45.
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growing tendency, particularly among Continental scholars, not to regard
Paul as the author of this Epistle which bears his name (Col. 1:1).10
The phrase "deutero-Pauline" is significant because it takes
into account the Pauline characteristics, presuppositions, theology and
phraseology even though the authorship is questioned. Lohse, for example,
comments upon Colossians: '"Zwar trHgt die Gedankenfllhrung des Kolosser-
briefes durchaus paulinische Zlige; doch die Unterschiede, die gegenllber
der Theologie der paulinischen Hauptbriefe bestehen, sind nicht zu Uber-
sehen."1l The term, therefore, means that even though Paul was not
responsible for the actual composition of these Epistles, they do,
nevertheless, stand firmly in the Pauline tradition. But how is one to
account for their similarity to Paul's Hauptbriefe and yet deny him the
authorship? If these letters are to be pseudonymous, are they then the
work of a forger and imitator or that of an admirer and disciple?
Scholars holding to the Pauline authorship have often argued
that differences in style, vocabulary, and content can be accounted for
by such considerations as that Paul was aging, maturing in his theology,
or that he was writing to a specific situation that demanded a certain
type of vocabulary and argumentation. Also, Paul may have dictated his
basic thoughts to an amanuensis, so that an Epistle should still be

considered Pauline even though its final outcome may manifest some minor

10 cf. Percy's commentary, op. cit. Percy's book is probably the
most serious and detailed defense of the Pauline authorship. Klsemann's
review of Percy's commentary ('Bespr. von E. Percy. Die Problem Kol-Eph-
1946," Gnomon 21 (1949), pp. 178-194) provoked Percy to respond with "Zu
den Problemen des Kolosser- und Epheserbriefes," op. cit., pp. 178-194,

11 Lohse, Kommentar, p. 253.
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changes in style and vocabulary.

But it is not the minor stylistic or linguistic differences
that have given rise to the deutero-Pauline hypothesis. Scholars of
this persuasion are genuinely concerned about major differences—-i.e.
differences which apparently cannot be harmonized with the central
elements of Paul's theology. Explanations such as the aging Paul or
the use of an amanuensis who completed Paul's thought are inadequate in
the face of circumstances that reflect situations and developments more
characteristic of early Catholicism than of the period in which the
apostle Paul had his ministry.l2

Some positive attempts have been made towards an explanation

of the deutero-Pauline concept. The acquaintance of the writer(s) with

12 This is what C.F.D. Moule, for example, does with the author-
ship of the Pastorals when he identifies the amanuensis as Luke (op.
cit.). For additional research on the various aspects of deutero-Pauline
research cf. J.A. Allan, "The 'In Christ' Formula in Ephesians," NTS,

5 (1958-9), pp. 54-62; G. Bornkamm, "Die Hoffnung im Kolosserbrief-
Zugleich ein Beitrag zur Frage der Echtheit des Briefes," op. cit.; E.
KHsemann's Leib, "Epheserbrief," and "Kolosserbrief," RGG, Vol. 3, pp.
1727-8; E. GrHsser, op. cit.; Lohse's "Christologie und Ethik im Kolosser-
brief," Apophoreta. Festschrift flir E. Haenchen. Beiheft zur ZNW, Vol.
30, 1964, pp. 156-68; "Christusherrschaft und Kirche im Kolosserbrief,"
NTS, 11 (1964-5), pp. 203-16; "Parinese und Kerygma im I Petrusbrief,"
op. cit.; E. Schweizer, "Zur Frage der Echtheit des Kolosser- und des
Epheserbriefes,”" Neotestamentica (ZUrich: Zwingli Verlag, 1963), p.

429; D. LUhrmann, Das Offenbarungsverstindnis bei Paulus und in paulin-
ischen Gemeinden. Wissenschaftliche Monographien zum Alten und Neuen
Testament, Vol. 60 (Neukirchen-Vluyn: Neukirchener Verlag, 1965); B.
Wellmann, Das Erbe der paulinischen Verkllndigung. Definition und
Imitation des paulinischen Apostolates in der nachpaulinischen Schule
(Epheser und Kolosser). Th. D. Dissertation, Graduate Theological Union,
Berkeley, California, 1969. This list is by no means complete.
Additional information can also be found in recent critical commentaries
on either Ephesians or Colossians, as for example, Conzelmann's Epheser-
brief. At the present time New Testament scholarship lacks a concise
treatment of the history and use of the concept '"deutero-Pauline."
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the theology and letters of Paul, together with the fact that Epistles
such as Colossians and Ephesians were written to meet specific Church
situations, precludes the possibility that they are the prank of some
imposter. E.P. Sanders states it well with respect to the Colossian
heresy when he writes: ''These phrases show a later disciple of the
apostle who wished to meet a new challenge as Paul would have done. His
imitation of Paul is not that of a charlatan. He wished to say nothing
other than what Paul himself would have said, and to that end he used
Paul's own words."13 What we are dealing with in Colossians, therefore,
is the conscious attempt of someone to represent the theology of Paul
and apply it to a new situation that arose in the Church,

But the fact that advances beyond and differences from Paul's
thought have been noted demonstrates that the author is more than a
mere traditionalist who simply wanted to reproduce what the great apostle
himself would have said in a similar situation. It is precisely at this
point that an important distinction must be made. Not all scholars who
support the deutero-Pauline hypothesis are content to represent the
author of Ephesians or Colossians as an imitator or copier of Pauline
theology or as one who only wishes to perpetuate the views of his master
in every respect. He is, to use Lohse's words, '"an independently acting

and judging theologian of Pauline stamp."14

13 sanders, op. cit., p. 44 Cf. also Lohse, Kommentar, p. 254.

14 1ohse, "Pauline Theology," p. 218.
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A recent, although incomplete attempt to clarify the deutero-
Pauline hypothesis has been H. Conzelmann's proposal of a Pauline school
tradition, or a type of theological society in which Paul's letters were
read and studied. Conzelmann reasons that Paul himself would have
established such a school in Ephesus in which theology was practiced as
a schooling in wisdom. Thus he states: "Man wird sogar noch einen
Schritt weitergehen und annehmen kbnnen, dass im Hintergrund ein von
Paulus bewusst organisierter Schulbetrieb, eine 'Schule des Paulus', zu
erkennen ist, wo man 'Weisheit' methodisch betreibt bzw. Theologie als
Weisheitsschulung trecht."l3 Conzelmann believes that certain traces
of this type of schooling are to be found in such books as Hebrews, the
Pastorals, and several pericopes in letters otherwise by Paul viz. 2 Cor.
3:7ff., I Cor. 1:18ff., and Rom 1:18ff.

Another attempt to examine the Pauline school has been made by
Peter Stuhlmacher.l® He considers the pupils (Schlilern) of Paul to be
faced with the question as to how they can preserve and make fruitful
the inheritance of their teacher in an age when the eschatological
orientation has been lost, the Christological pattern has been altered,
and the ethical demamrd radically secularized. The bulk of Stuhlmacher's
article deals with an examination of how the authors of Colossians,

Ephesians and the Pastorals met this challenge.

15 H. Conzelmann, "Paulus und die Weisheit," op. cit., p. 233.
Conzelmann lists Col., Eph., Pastorals, and 2 Thess. as "Dokumente des
Stils der Schule" (p. 234).

16"Christliche Verantvortung bei Paulus und seinen Schlilern," op.
cit., pp. 165-186.
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What then are the implications of this research, particularly
that of Conzelmann and Stuhlmacher, for the study'of Colossians and
Ephesians? Quite possibly the author of Colossians comes out of such
a school tradition. Similarities in thought and phraseology with the
genuine Pauline Epistles can be accounted for either by direct borrowing
from letters that would have been available at the school, or perhaps
the author knew most of Paul's works by memory. Differences in emphasis
and theology can be explained by the writer's attempt to interpret--and
perhaps reinterpret--basic Pauline ideas and use them to expose and
rebuff the @LAocopla that was threatening the Colossian Church.1’
The style, claims Lohse, '"can be traced back to the fact that liturgical
phrases and various elucidations have been taken up into the formulations
worked out by the school tradition and combined with them."18
Much the same can be said for Ephesians, which is usually

considered together with Colossians in any discussion of the deutero-

Pauline material. Of course there are some scholars who continue to

17 Lohse, Kommentar, p. 256. Note: I regret that I was unable
to obtain Wellmann's Dissertation (op. cit.) in time to read it and
comment upon his views. The following quotation, however, taken from his
"conclusion" (p. 202), gives us an idea of the nature of his study: ''Die
vorliegende Arbeit versucht zu zeigen, dass die beiden Briefe an die
Epheser und Kolosser ihrer Intention nach nicht als Weiterbildung der
paulinischen Theologie zu verstehen sind, sondern als Ubernahme des
paulinischen Verkllndigungsauftrages. Sie geht damit von der Beobachtung
aus, dass der Gebrauch des Paulusnamens und die Verwendung des paulinischen
Briefformulars, in diesen Briefen einer Definition unterstellt ist, die
paulinische Missionspredigt mit Hife des Revelationsschemas als Offen-
barungsvermittlung charakterisiert (Eph. 3:2ff. und Kol. 1:24ff.). Die
Theologie der Briefe ist daher in erste Linie als Definitionsversuch zu
begreifen".

18 vpauline Theology," p. 218; cf. Kommentar, p. 256.
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hold to Pauline authorship until more convincing evidence is forthcoming.
Larsson considers Ephesians to be so close to the acknowledged Pauline
Epistles that he claims it should be considered part of his writings.l9
Cadbury finds it difficult to be dogmatic on the issue of authorship.20
However, Conzelmann probably expresses the views of most present day
critics when he writes: ''Fasst man alle Beobachtungen zusammen, so
legt sich das Urteil nahe, der Brief sei von einem Schlller verfasst, in
dem das Erbe des Meisters mit ungewBhnlicher Kraft lebendig ist."2l

As a theory, the deutero-Pauline hypothesis does no more than
provide a general solution to the question of authorship. 1Its strength
lies in the attempt to explain how similarities and differences of
Pauline thought can occur in the same Epistle. To this extent the
suggestion of a Pauline school tradition has certain merits.

One significant result of our study has been the observation
that the teaching of ethics and eschatology in Ephesians does not stand

in contradiction to Paul even though it represents a fuller development

19 mper Epheserbrief geh8rt ideologisch so nahe zusammen mit den
anerkannten paulinischen Schriften, dass er auf jeden Fall im Zusammen-
hang mit diesen behandelt werden muss" (op. cit., p. 105).

ZO.QR.-EEE., p. 101: "It is harder to decide whether what is said
is consistent with what we know of Paul than to decide whether how it is
said is inconsistent, I do not find it easy to say dogmatically that
certain thoughts in Ephesians are unthinkable for Paul, or unthinkable
for someone else. Even in ordinary life it is hard to be a mindreader,"

21 Conzelmann, Epheserbrief, p. 58. Note also Pokorny in his Der
Epheserbrief und die Gnosis, op. cit., pp. 15-16 where he states: 'Der
Epheserbrief ist also wahrscheinlich von einem schiperischen kleinasiati-
schen Paulusschlller in den achtziger oder neunziger Jahren geschrieben
worden."
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of ideas that were implicit in his teaching. This is not to say, there-
fore, that Paul is the author of Ephesians; it merely places these
doctrines of ethics and eschatology in their proper perspective and
questions the theory that they are necessarily "un-Pauline."

Several other factors remain to be mentioned as far as the
authorship of Ephesians and Colossians is concerned. First of all,

there is the religionsgeschichtliche aspect. Scholars have often argued

that the heresies that are combated in Ephesians and Colossians were
unknown in Paul's time and represent later (possibly second century)
development of thought .22 The force of this argument has been weakened
considerably by recent research which has shown that certain Gnostic or
Jewish-Hellenistic "concepts" existed much earlier than was previously
suspected.23 Here again it must be pointed out that this is not
necessarily an argument for Pauline authorship; it simply demonstrates
that such heretical "thought-forms'" may have been rampant in Paul's time

and that he may have been personally instrumental in opposing them.

22 ¢cf, 6. Bornkamm, '""Die Hiresie des Kolosserbriefes,'" ThLZ, 73
(1948), pp. 11-20; KHsemann, Leib; Schlier, Christus und die Kirche im
Epheserbrief. Beitrage zur Historischen Theologie, Vol. 6 (TlUbingen:
Verlag von J.C.B. Mohr (Paul Siebeck), 1930); For extensive bibliographical
references and thorough discussion on the nature of the Colossian heresy
cf. Lohse, Kommentar.

23 Ccf. R. McL. Wilson, The Gnostic Problem (London: A.R. Mowbray,
1958); H. Jonas, Gnosis und spdtantiker Geist, Part I (GYttingen: Vanden-
hoeck & Ruprecht, 3rd. ed., 1964); J. Munk, "The New Testament and
Gnosticism," in Current Issues in New Testament Interpretation. Essays
in honor of 0. Piper, ed. W. Klassen and G. Snyder (New York: Harper &
Brothers, 1962), pp. 224-38; R. Reitzenstein, Das iranische ErlYsungs-
mysterium (Bonn: Religiongeschichtliche Untersuchungen, 1921); H.-M.
Schenke, '"Der Widerstreit gnostische und kirchlicher Christologie im
Spiegel des Kolosserbriefes,”" ZThK, 61 (1964), pp. 391-403.
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A second consideration centers around the relationship between
Ephesians and Colossians. One rather popular argument against Pauline
authorship has been to demonstrate the literary dependence of Ephesians
upon Colossians, and from this, to conclude that Paul would not have
repeated himself in this way even if he wrote both Epistles closely
together.24 But it is precisely at this point that the theories of
Selwyn and Carrington concerning a common paraenetic tradition in the
early Church need to be applied. Hence it is not that Ephesians
necessarily borrows from Colossians; the fact is that Ephesians and
Colossians, as well as other New Testament Epistles (viz. I Peter, James,
I Thess. and perhaps Hebrews) borrow rather extensively from this
common source of catechetical and paraenetic material.

The various tables of comparison that have been mentioned
throughsout the thesis?? clearly demonstrate that a large percentage of
the parallels between Ephesians and Colossians fall into the area of
such practical exhortations. G. Schille has made the acute observation
that practically all the so-called "un-Pauline'" thoughts of Ephesians
and Colossians are to be found in the liturgical citations and in
paraenetic phrases and thoughts that can be traced back to the catechetical
situation at baptism. Thus he concludes: '"Hingegen tragen die ZusHtze

und Korrekturen des Verfassers zur Tradition, hinsichtlich der Form und

24 por comparisons etc. between the two Epistles cf. especially
the commentaries by Mittonm, (op. cit., pp. 55ff. and 279ff). and Percy
(op. cit., pp. 360ff.). Note also G. Schille's objection to such statis-
tical analysis in "Der Autor'des Epheserbriefes," ThLZ, 82 (1957), pp.
325-334.

25 cf. above, pp. 185-189.
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des Wortschatzes, echt paulinisches Geprige."26

Thirdly, there is the matter of style. The heaping up of
genitival connectives, synonyms etc. that characterizes the opening
chapters of Ephesians does not necessarily weigh heavily against Pauline
composition. The hymnic nature of these passages, together with the
existence of other liturgical material throughout Ephesians, accounts
for a departure from the style which one encounters in Paul's genuine
letters. It is not, therefore, inconceivable that Paul could have
written the Epistle; but if he is the author, the diffe?ences in style
and content are best explained by his utilization of current hymnic,
catechetical and liturgical material.

Schille ends his provocative article on an impasse,27 although
it is clear that he favors the Pauline authorship. However, there are
several aspects in Schille's discussion which argue against the comp-
osition of the letter during the time of Paul. The first one is
Schille's own interpretation of Ephesians as a baptismal liturgy. Such
a developed and sophisticated liturgy was only accomplished by elaborate
documentation from second and third century sources.28

One must seriously question the application of this later
liturgical evidence to the worshipping community of the first century,

most of all to the time of the apostle Paul. True, the early Church

26 schille, op. cit., p. 331.

27 "pamit ist die These begrlindet, das der Eph. echt sein kann.
Das bedeutet nocdinicht, dass er es sein muss" (ibid., p. 334).

28 sources such as the Acts of Thomas, the Odes of Solomon, and
reference to such writers as Justin and Irenaeus.
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practiced baptism and, as we have seen, possessed some type of primitive
liturgy consisting of creeds, confessions and hymns. But the liturgical
situation during the middle of the first century was not necessarily as
developed as at the end of this century or the beginning of the second.
If Ephesians is to be considered as a baptismal treatise, its content
is more reflective of a later period of Church worship and practice than
of Paul's time.

A second factor is the nature of first century hymns. In his
article on authorship, Schille makes the assertion that the hymns of
Paul's generation are clearly immersed in mythological color while the
hymns of the second and third generation, viz. Heb. 5:5-10, 7:1-3; Acts
4:24ff., and some in I Pet. and the Pastorals, are strongly characterized
by 0l1d Testament imagery. His theory is that these later generations
deleted the mythical material and replaced it with 0ld Testament-Christian
thoughts.29 But such a theory can only be supported by a careful
selection of desired material. There are several 0ld Testament allusions
in the hymns of Eph. 2:19-22 and 5:8-14 as well as some second-third
generation hymns such as I Tim. 3:16, 2 Tim. 2:11-13 and Tit. 3:5~7 that
are not filled with 0ld Testament imagery. It also appears strange that
the Church would demythologize its hymns in favor of 0ld Testament imagery
at a time when relationships between Church and synagogue were weaker
than in previous generations.

A third argument for the lateness of the composition of

29 gchille, op. cit., p. 330.
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Ephesians centers upon the baptismal terminology itself. In the discussion
of such concepts as '"'sealing'" and "illumination" it was observed that the
definite equation of these terms with baptism first occurs in the second
century.30 Yet it was concluded that the appearance of these concepts in
Ephesians indicates that they are at least on their way to becoming stan-
dard baptismal terminology. This would be even more likely if the date of
Ephesians were placed somewhere nearer to the end of the first century.

A final consideration in the question of authorship concerns a
certain amount of scepticism regarding Paul's interest in baptism. By
the time of his apostolic ministry the early Church practiced, and no
doubt possessed, quite a developed doctrine of baptism. The accounts in
Acts of Paul administering the rite (16:15; 16:33; 18:8; 19:3-5) do not
reveal any development beyond what the early Church believed about
baptism.

In Corinth, Paul explicitly minimizes his role in baptism,
mentioning that Christ did not send him to baptize but rather to preach
(I Cor. 1:14-17). 1In the reference to the Red Sea baptism (I Cor. 10:2)
he makes no connection to the New Testament rite. I Cor. 12:13 mentions
baptism in connection with unity but even here the application of this
truth to the factious situation at Corinth is not applied in any detail.
I Cor. 6:11 looks more like an adopted formula and represents nothing new
in the connection of baptism-sanctification-Holy Spirit. And in 15:19,

although Paul wonders why some Corinthians baptize on behalf of the dead,

30 cf. Part I, pp. 16-27, 30-36.
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he never really condemns the practice.
The most famous of all Pauline passages on baptism is Romans
6:1-11, where, it is often believed, Paul sets forth the deepest impli-

cations of Christian baptism.31 But even here there is no way to

31 In addition to commentaries on Romans there are many significant
studies on chapter 6. Cf. L. Fazeka$, "Taufe als Tod in RBm. 6, 3ff" ThZ,
22 (1966), pp. 305-18; E. Fuchs, Die Freiheit des Glaubens. R8mer 5-8
ausgelegt (MUnchen: Chr. Kaiser Verlag, 1949); J. Gewiess, ''Das Abbild
des Todes Christi (RYm 6,6)," Theologie aus dem Geist der Geschichte.
Festschrift flir Berthold Altaner (Minchen-Freiburg: Verlag Karl Alber,
1958), pp. 339-346; W.T. Hahn, Das Mitsterben und Mitauferstehen mit
Christus bei Paulus (Glltersloh: Verlag C. Bertelsmann, 1937); C. Kearns,
"The Interpretation of Romans 6,7", Analecta Biblica. Studiorum Paul-
inorum Congressus Internationalis Catholicus, Vol. I (Rome, 1963), pp.
301-7; K.G. Kuhn, "Zu R¥m 6,7", ZNW, 30 (1931), pp. 305-10; 0. Kuss, Der
RUmerbrief. Vol. I, RYm 1,1-6,11; Vol. II, Rbm 6,11-8,19 (Regensburg:
Verlag Friedrich Pustet, 1963); ibid, "Zur vorpaulinischen Tauflehre im
neuen Testament,”" Theologie und Glaube, 41 (1951), pp. 189-309; "Zu Rbm
6,5a", Theologie und Glaube, 41 (1951), pp. 430-7; ibid., "Zur paulin-
ischen und nachpaulinischen Tauflehre im neuen Testament,' Theologie und
Glaube, 42 (1952), pp. 401-25; G. Matern, Exegese von Rbmer 6. Inaugural
Dissertation, der Theologischen FakultHt der Albertus-Universitit zu
Kbnigsberg n.d. 3 K. Mittring, Heilswirklichkeit bei Paulus. Ein Beitrag
zum Verstindnis der 'unio cum Christo' in den Paulusbriefen. Neutest-
amentliche Forschungen, Vol. 5 (Glitersloh: C. Bertelsmann Verlag, 1929);
F. Mussner, "Zusammengewachsen durch Xhnlichkeit mit seinem Tode. Der
Gedankengang von Rbm 6,1-6", ThZ, 63 (1954), pp. 257-65; F. Neugebauer,
In Christus (EN XPIZXTQI ). Eine Untersuchung zum paulinischen Glaub-
ensverstindnis (GBttingen: Vandenhoeck & Ruprecht, 1961); K.H. Schelkle,
"Taufe und Tod. Zur Auslegung von RbBmer 6, 1-11", Vom Christlichen
Mysterium: Gesammelte Arbeiten zum Geddchtnis von ODO CASEL 0SB (Dlssel-
dorf: Patmos-Verlag, 1951), pp. 9-21; H. Schlier, "Die Taufe-Nach Rbm.
6", Die Zeit der Kirche (Freiburg: Herder Verlag, 1956), pp. 47-56; ibid.,
"Die Taufe nach dem 6. Kapitel des RUmerbriefes," EvTh, 1938, pp. 335-47;
R. Schnackenburg, "Todes- und Lebensgemeinschaft mit Christus. Neue
Studien zu R8m. 6, 1-11", MlUnchener Theologische Zeitschrift, 6 (1955),
pp. 32-53; J. Schneider, Die Passionsmystik des Paulus. Untersuchungen
zum Neuen Testament, Vol. 15 (Leipzig: J.C. Hinrichs'sche Buchhandlung,
1929); H. Schwarzmann, Zur Rauftheologie des Hl. Paulus in R8m 6 (Heidel-
berg: F.H. Kerle Verlag, 1950); R. Scroggs, "Romans VI. 7. O ['AY
ATIOGANQH ABATIKAIQTAT ALO THE AMAPTIAZ, NTS, 10 (1963-4), pp.
104-8; E. Stommel, "'Begraben mit Christus' (RBm. 6,4) und der Taufritus,"
RBmische Quartalschrift fllr Christliche Altertumskunde und flr Kirchen-
geschichte, 49 (1954), pp. 1-20; ibid., "Das 'Abbild seines Todes' (Rbm
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determine how much this interpretation of baptism £&v Xp LOT(?) is
specifically.Pauline. His reference to ¥ &yvoelte (6:3) suggests
that the Roman Christians were already aware of what it meant to be
baptized into Christ, and since the apostle had never been to Rome (15:
22), it is reasonable to assume that they heard this from someone other
than Paul. This is not to deny that Paul gave a deeper significance or
dimension to the "in Christ" formula. This is obvious from the emphasis
that he gives to the connection between baptism and ethics, for example.
What this discussion shows is that Paul perhaps played a minor role in
the development of the theology of baptism and that much of what he
taught concerning the rite is taken from the tradition and practice of
the early Church. One finds it difficult to see how, in Schille's

opinion, Paul could be the author of a baptismal liturgy.32

6,5) und der Taufritus," RBmische Quartalschrift fllr Christliche Alter-
tumskunde und fllr Kirchengeschichte, 50 (1955), pp. 1-21; S. Stricker,
"Der Mysteriengedanke des hl. Paulus nach RBmerbrief 6,2-11", Liturgisches
Leben, 1 (1934), pp. 285-296; Tannehill, op. cit., especially pp. 7-43;
G. Wagner, Das religionsgeschichtliche Problem von Romer 6, 1-11.
Abhendlungen zur Theologie des Alten und Neuen Testaments, Vol. 39
(Z%?Ich: Zwingli Verlag, 1962). English trans. by J.P. Smith, Pauline
Baptism and the Pagan Mysteries (Edinburgh: Oliver & Boyd, 1967); V.
Warnach, '"Die Tauflehre des RUmerbriefes in der neueren Theologischen
Diskussion'", Archiv fllr Liturgiewissenschaft, Vol. 5, 1958, pp. 274-332;
Ibid., "Taufe und Christusgeschehen nach RBmer 6", Archiv fur Liturgie-
wissenschaft, 3 (1954), pp. 284-366; E.W. Wilson, "The Development of
Paul's Doctrine of Dying and Rising Again with Christ," ET, 42 (1931),
pPp. 562-5,

32 The author, unlike Paul, would probably have lived nearer to
the turn of the century where there is more evidence of the composition
and utilization of liturgies by the worshipping community. Cf. Didache
(ca. A.D. 110); Justin'sApology (ca. A.D. 160); The Apostolic Tradition
(ca. A.D. 215).
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In the "Introduction" it was indicated that Ephesians was
written in response to a spiritual crisis in post-Pauline Christianity
which centered around the unity of the Church. A possible reconstruction
of the problem was the suggestion that Jewish Christianity was being
pushed aside and despised by a steadily growing Gentile Christianity.
Thus the author found it necessary to emphasize the inclusion of the
Gentiles in God's plan of salvation and their connection to the salvation-~
history of their Jewish brethern. Both races have been united as one
new ''creation" in Christ and now constitute his Body, the Church.

Our thesis is built around the view that the author largely
accomplishes his purpose by explicitly employing the language and thus
invoking the theology of baptism. Baptism is the means by which the
Gentiles participate in Christ; it symbolizes their change of status;
it is the sacrament of unity for the Church; its ethical exhortations
assist in maintaining the unity among the believers. All this, however,
offers no new insights into the problem of authorship. Nor is there any
coﬁclusive evidence which links him or the content of the Epistle to the
Ephesian Community.33 All one can say is that the author was a deutero-
Paulinist who sought to present the Apostle as the great missionary to
the Gentiles and as the final interpreter of the "mystery' of the Church. 34

With this study on authorship we conclude the.treatment of

"topics" related to our study of the Epistle. In the next section we

33 As Kirby, for example, does. Cf. discussion below, pp. 252-54.
34 cf. part I, chapter III, pp. 67-71.
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propose to examine the Jewish and Hellenistic initiatory rites and
literature in order to determine whether they make any contribution
toward our understanding of baptism in Ephesians. We have already noted
throughout Parts I and II that a significant number of scholars belong
to the "religionsgeschichtliche Schule'" and believe that much of the
terminology and theology of Christian baptism can be explained by these
non-Christian rites. Their opinions were discussed and evaluated at the
appropriate places in the exegesis of the text.

The purpose of Part III is to go beyond the cursory treatment
of individual texts by investigating the Jewish and Hellenistic rites
in more detail. Specific attention will be given to the nature,

function, and interpretation of these rites in each religious community.

On the basis of such a study it is hoped that a proper evaluation of
the significance of these baptismal rites for the study of baptism in

Ephesians can be made.



PART III

EPHESIANS AND A RELIGIONSGESCHICHTLICHE STUDY OF BAPTISM




CHAPTER I

JEWISH PROSELYTE BAPTISM

A. The Jewish Bath:

The rites of purification that are codified in Leviticus
11 - 15, Numbers 19 and other 0ld Testament passages were an essential
element in Israel's religion. These passages prescribe a definite use
of the bath or a tebilah as the natural method of cleansing the body
from various kinds of uncleanness and defilement. For example, if a
person touched a defiled bed he was a transgressor and was to '"wash
his clothes, and bathe himself in water, and be clean until the evening"
(Lev. 15:5). Num. 19:20 shows the utmost importance of such ritual
washing: '"But the man who is unclean and does not cleanse himself, that
person shall be cut off from the midst of the assembly, since he has
defiled the sanctuary of the Lord; because the water of impurity has not
been thrown upon him, he is unclean."

As important as these lustrations were, the religious use of
water is not limited to such baths. Washing, or at least the figure of
washing, assumes a deeper meaning with explicit moral implications in
the prophetic books. Ezekiel uses the imagery of such purifications to
describe God's restoration of the house of Israel: "I will sprinkle
clean water upon you, and you shall be clean from all your uncleanness,
and from all your idols I will cleanse you (36:25). Isaiah says to his
people, "Wash yourselves; make yourselves clean; cease to do evil, learn

to do good; seek justice, correct oppression; defend the fatherless,
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plead for the widow (1:16f.). Zechariah speaks of a fountain opening
to cleanse the inhabitants of Jerusalem from sin and uncleanness in
13:1. Repentancé is also described by Jeremiah in vivid imagery as he
summons the people to "pour out your heart like water before the
presence of the Lord (Lamentatiomns 2:19).

Many scholars believe that proselyte baptism was a direct
and necessary outgrowth of the tebilah. Plummer, for example, concludes:
...the baptizing of proselytes would follow of necessity
from the regulations which require a Jew to bathe in order
to recover Levitical purity....If the mere possibility of
contact with pollutions requires such purification, how much
more would one who had lived in heathen pollution require a
complete purification before he was admitted to full member-
ship in the House of Israel.l
To a certain extent, Plummer's reasoning is sound and justified. There
is no doubt that the Jews would have and did require the proselyte to
undergo certain rites of purification before admission to their religion
was granted. However, to conclude that proselyte baptism is a mere
outgrowth of the "bath" and is no different from other Levitical
lustrations with the exception of its being the proselyte's first
tebilah, is to make an incorrect limitation upon the rite. It is
quite certain that proselyte baptism, in its origin and historical
development, incorporated characteristics quite distinct from the

tebilah and that it was more than just another lustration.

It is quite possible, though not necessarily so, that the

1 A. Plummer, "Baptism", A Dictionary of the Bible, Vol. I,
ed. James Hastings (New York: Charles Scribner's Sons, 1905),
p.- 240.
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idea of proselyte baptism originated in the Jewish purification rites.
Yet, in spite of all the investigation by scholars, no one has
adequately determined when proselyte baptism ceased to be a bath
soley for ritual purity and received its own importance as a rite of
admission. Lustrative baths were carried out even after the immersion
of proselytes became an established practice, and the matter is further
complicated by the fact that a single word (tebilah) describes private
ablution and initiatory rites.

The material dealing with proselyte baptism does not

specifically date the origin of the rite.2 Hence the results of

2 There is no unanimity among Biblical scholars as to the date
of proselyte baptism and weighty arguments have been proposed for both
a pre-Christian and post-Christian origin of the rite. Those arguing
for an early origin of the rite include: T. Torrance, "Proselyte
Baptism,” NTS, 1 (1954), p. 150; E. Schlirer, A History of the Jewish
People in the Time of Jesus Christ (Edinburgh: T. & T. Clark, 1885),

p. 31; L. Finkelstein, "The Institution of Baptism for Proselytes,’ JBL,
52 (1933), p. 211; J. Jeremias, Infant Baptism in the First Four
Centuries (London: S.C.M. Press, 1960), p. 26; D. Daube, op. cit., pp.
111-2; W.D. Davies, op. cit., p. 121; GHumann, op cit., p. 38; J.
Crehan, op. cit., p. 3; J. Delorme, 'The Practice of Baptism in Judaism
at the Beginning of the Christian Era," in Baptism in the New Testament,
ed., A. George (Baltimore: The Helicon Press, 1963), p. 30; E. Lerle,
Proselytenwerbung und Urchristentum (Berlin: Evangelische Verlagsanstalt,
1960), pp. 52ff.; J. Heron, '"Christian Initiation," Studia Liturgica, 1
(1962), p. 34; T.W. Manson, "Baptism in the Church," SJTh, 2 (1949), p.
342. n.7; H.H. Rowley, "Jewish Proselyte Baptism,' Hebrew Union College
Annual, 15 (1940), p. 320.

Most of the arguments center around the Rabbinical sources
Pesahim 8:8 and Yebamoth 46a. Scholars argue that since proselyte
baptism was a matter of controversy by the end of the first century A.D.
it must have been a long prevailing practice. Jeremias, op. cit., puts
considerable emphasis upon Test. Levi, 14:6. In spite of the many
difficulties regarding the dating of the passage, he is convinced of its
Jewish origin and conjectures that the author "opposes the introduction
of proselyte baptism because he fears that it encourages mixed marriages...
and that it lacks scriptural support' (p.27).

Scholars opposing a pre-Christian practice generally find the
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scholarship have often taken a path of speculative and hypothetical
reasoning which, in many cases, has led to unwarranted conclusions.

One cannot simply conclude that proselyte baptism was an outgrowth of
the tebilah without overlooking other factors that demand consideration,
especially the difference in function between the two rites.

B. The Rite of Baptism:

Maimonides, the great Jewish scholar of the twelfth century,
summarizes what Torrance calls a "mosaic of passages" from the different

tractates of the Talmud, particularly Yebamoth, Berakoth, Kerithoth,

Kethuboth, Shabbath and Abodah Zarah. Accoring to Maimonides:

By three things did Israel enter into the Covenant, by
circumcision, and baptism and sacrifice. Circumcision was

in Egypt, as it was written, 'No uncircumcised person shall
eat thereof'(Exod. xi1.48). Baptism was in the wilderness
just before the giving of the Law: as it is written,
‘Sanctify them today and tomorrow, and let them wash their
clothes' (Exod. xxiv.5). And so in all ages when a Gentile

is willing to enter into the Covenant, and gather himself
under the wings of the Shekinah of God, and take upon him

yoke of the Law, he must be circumcised and be baptized and
bring a sacrifice. As it is written, 'As you are, so shall
the stranger be' (Num. xv.15). How are you? So likewise the
stranger (or Proselyte) through all generations: by circum-
cision and baptism, and bringing of a sacrifice. And what is
the stranger's sacrifice? A burnt offering of a beast, or two
turtle doves, or two young pigeons, both of them for a burnt
offering. And at this time when there is no sacrificing, they
must be circumcised and be baptized; and when the Temple shall

Rabbinical material inconclusive. According to S. Zeitlin, "A Note on
Baptism for Proselytes," JBL, 52 (1933), "There is nothing in the
Tannaitic literature or in the Hellenistic literature before the
destruction of the Temple to indicate that baptism was a requisite for
conversion to Judaism" (p. 79). Similar views are expressed by: T.M.
Taylor, 'The Beginnings of Jewish Proselyte Baptism," NTS, 2 (1956),
p. 196; W. Michaelis, "Zum jldischen Hintergrund der Johannestaufe,"
Judaica, 7 (1951), p. 100 and his "Die jlidische Proselytentaufe und die
Tauflehre des Neuen Testaments," Kirchemblatt fllr die reformierte
Schweiz, 105 (1949), pp. 34-7.
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be built, they are to bring the sacrifice. A stranger that

is circumcised and not baptized, or baptized and not circum-
cised, is not a proselyte till he be both circumcised and
baptized: and he must be baptized in the presence of three....
Even as they circumcise and baptize servants that are received
from the heathen into the name of servitude.... The Gentile
that is made a proselyte and the slave that is made free,
behold, he is like a child new born.3

Although this description by Maimonides is not sufficiently complete for
our study, it does, nevertheless, introduce us to the history and

understanding of the rite. For a more precise treatment of the practice

we turn to Yebamoth and Gerim where it is possible to outline the rite

in more detail and distinguish the stages through which the proselyte

passed before becoming a Jew.4

1. Presentation and Examination of the Candidate: An

individual wishing to join the Covenant is first of all asked why he

desires to become a proselyte:5

One who comes to be made a proselyte in the present time is
to be asked: 'Why dost thou come to be made a proselyte?
Dost thou not know that at this time Israel is afflicted,
buffeted, humiliated and harried, and that sufferings and
sore trials come upon them?' If he answer 'I know this, and
am not worthy,' they are to accept him immediately (Yeb.47a).

3 Quoted from Torrance, op. cit., p. 150.

4 on Gerim, cf. the text, translation and commentary by G.
Polster, 'Der Kleine Talmudtraktat llber die Proselyten,'" Angelos, 2
(1926), pp. 3-38. On pp. 17ff. he gives an explanation of the
"Traktat' itself. Crehan, op. cit., believes Gerim was composed "in
order to form a manual where all the ancient teachings on the reception
of proselytes could be found in a schematic form" (p. 2). Cf. also H.
Strack and P. Billerbeck, Kommentar zum Neuen Testament aus Talmud und
Midrash (Mlnchen: C.H. Beck'sche Verlagsbuchhandlung, Vol I, 1922),
pp. 110-112 under the title "Der Vollzug der Proselytentaufe."

5 Quotations from The Babylonian Talmud (London: The Soncino
Press, 1960-67). Daube refers to this as the "test" which was given to
the canidate (op. cit., pp. 113-117).
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One who desires to be made a proselyte is not to be received
immediately, but they are to ask him: 'What makes thee desire
to become a proselyte? Behold, seest thou not how the People
is humbled and afflicted among the nations of the world, how
many ills and sufferings come upon them, how they bury their
sons and grandsons, and how they are put to death for Circum-
cision, Baptism, and all other Ordinances, and do not conduct
their lives openly and freely like all the other peoples?'

If he answer: 'I am not worthy to give my neck to the yoke
of Him Who spake the word and the world came into existence,'
they are to accept him immediately. If not, he is dismissed
and goes on his way (Gerim I. 1-2).

2. The Instruction of the Candidate: 1In this period of

instruction the candidate 18 made aware of some of the rules and

regulations of Jewish life:
They are to instruct him in some of the lighter and some of
the weightier commandments; and inform him as to the sins in
regard to the corner of the field, the forgotten sheaf, the
gleaning, and the tithe for the poor. Then shall they teach
him the penalties for transgression: 'Know well that up
until the time that thou hast come hither thou hast eaten the
forbidden fat of cattle without incurring the sentence of
excommunication; that thou hast profaned the Sabbath without
incurring the penalty of lapidation. But from now on if thou
eat the forbidden fat of cattle thou wilt be excommunicated;
if though profanest the Sabbath thou wilt be stoned.' 1In the
same way as they instruct him about the penalties of trans-
gression shall they teach him the rewards for observance of
the commandments and shall say to him: 'Knowest thou that
the world to come was made only for the righteous, but Israel
at this present time may not experience verygreat good or very
great afflications.' Yet one must not multiply words or go
too much into detail (Yeb 47 a,b).®

This brief catechism is considered a very essential element of the
ceremony and together with this spiritual exhortation the candidate

is made aware of the important step he is taking.

6 cf. the quotation below from Gerim which makes a more definite
connection to instruction during baptism. Cf. also Polster, op. cit.,
pp. 18-19, 21-23,
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The scholarly world is indebted to Professor Daube for his
helpful and penetrating study of the proselyte's baptismal catechism.’
Daube divides the catechism into several topics which illuminate the
passage quoted above from Yeb. 47 a and b. First of all, there are the
commandments, for the candidate must "hear about the kind of things God
has told the Jews to do or not to do. . . . He will concentrate on
basic obligations. He will, for instance, inculcate the duties of a
loving God with all one's heart, soul and might, and of commemorating
the exodus every year. . . ."8

Secondly, the reference to the''corner of the field," the
"forgotten sheaf, the gleaning, and the tithe for the poor," Daube calls
the instruction of charitz.9 Thirdly, there are the Eenaltiesl0 and
these are listed in Yeb. as lapidation and excommunication. Finally,

there is instruction on rewards and the future world.ll Here Daube

claims that "the entire catechism is set in an eschatological framework.
It is instruction as to man's purpose, task and hope in the passing
phase of this world."12

3. Circumcision: It was essential that the male proselyte

be circumcised, and 'as soon as he is healed arrangements are made for

his immediate ablution'" (Yeb. 47b). Considerable controversy centered

around the necessity of the bath (baptism) after circumcision had been

RUN Baptismal Catechism," pp. 106-140.

8 Ibid., p. 122. 9 Ibid., pp. 127-30.
10 Ibid., pp. 131-33. 11 1pid., pp. 133-38.

12 1bid., p. 134,
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performed, or the necessity of circumcision after one had been baptized.
R. Eliezer and other "Sages'" were firm believers in the necessity of
circumcision, but on the analogy that the ritual ablution was sufficient
for female proselytes, contended that a male could be a "proper proselyte"
without the prescribed ritual ablution. Other Rabbis agreed that the
ritual ablution could be effective without circumcision (Yeb. 46b). R.
Jose, on the other hand, affirmed that the "proper proselyte" had to be
circumcised and perform the prescribed ritual bath: "A man cannot

become a proper proselyte unless he has been circumcised and has also
performed ritual ablution; when, therefore, no ablution has been performed
he is regarded as an idolater" (Yeb. 47b).

From Sabbath 137 b we know that a benediction was also recited
at the time of circumcision. The one who circumcised the proselyte says:
"Blessed are Thou, O Lord our God, the King of the Universe, who didst
sanctify us by the commandments and enjoin upon us Circumcision." And
the one who recited the benediction says: '"Thou who didst sanctify us
by thy commandments and enjoined us to circumcise proselytes and to
extract from them (him) a drop of the blood of the Covenant, for were
it not for the blood of the Covenant heaven and earth would not
maintain."

4. Baptism: Once the individual is found warthy of baptism
and, in the case of the male, circumcised, the proselyte can proceed to
the baptism. During the actual performance of the bath there was a
further period of instruction:

If he accept, he 1s to be circumcised immediately... and
when healed brought to baptism immediately. Two learned
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in the Law shall stand near him and instruct him as to some

of the lighter and some of the weightier cofmandments... He
immerses himself and when he comes up he is in all respects

an Israelite (Yeb. 47b).

In case he assume (the obligation) upon himself they bring
him down to the baptistry, and cover him with water to his
genitals. They recite to him certain particular commandments;
that he should begin to give the corner of the field, the
forgotten sheaf, the gleaning, and the tithe.13 As they
instruct a man, so they instruct a woman: that she should
begin to be scrupulous in regard to the regulations as to
purification, the priest's share of the dough, and the kindling
of the Sabbath light. He immerses himself, and when he comes
up they address him (with) 'comforting works' (Gerim I. 3-5).
Certain scholars have questioned whether the bath required of
the proselyte implies complete immersion of the body. According to

14 the Rabbinic statements in the Mishnah and Talmud are not

Rogers,
decisive indications that submersion was required in the first cehtury.
On the other hand, Abrahams believes '"that there is no adequate ground
for doubting that Jewish baptism in the first century was by total
immersion."1? While the account in Yeb. 46a may not reflect the rite

+ ag practiced in the first century, it definitely confirms complete
immersion by the time of its composition. In the baptism of slaves,
for example, special care was taken that the water touched every part

of the body: "In order that there might be no interposition" (Yeb. 46a),

the chain around the slave's neck was loosened. On the basis of no

13 Note the similarity here to the quotation from Yeb. in #2.
Daube feels that the central part of the instruction was repeated
during the act of immersion (ibid., p. 106).

14 C.F. Rogers, "How did the Jews Baptize?" JThS, 12 (1911),
PpP. 437-445. .

15 1. Abrahams, "How did the Jews Baptize?" JThS, 12 (1911),
p. 612,
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decisive evidence to the comtrary,it is safe to assume that complete
immersion characterized the bath by at least the first century.

With every proselyte initiation three male witnesses were
required: "In the case of a woman proselyte, women make her sit in the
water up to her neck, while two learned men stand outside and give her
instruction. . ." (47b) or, "one who becomes a proselyte is like a
child newly born: (Yeb. 22a, 62a). Once a ''true Israelite,” he would
also be expected to perform the many other regulations governing the
religion of his brethern.

When a proselyte accepted baptism and became a Jew it was
quite natural, owing to the corporate nature of the family, that the
children were also baptized.16 However, the children who were baptized
as members of a proselyte family were not regarded as ''true Israelites,'
and could, upon reaching maturity, renounce the relationship entered into
by his parents. Children born into a family after the parents had
become proselytes were not required to be baptized since they were the

offspring of "true Israelites,"

and were themselves regarded as full
members of the House of Israel: '"Born again out of heathendom, they
were new creature, no longer aliens and strangers, but fellow citizens

of the commonwezlth of Israel in the family of God."17

Finally, the act of baptism was an act of dedication to the

16 This fact has received enthusiastic Attention by apologists
for Christian infant baptism, particularily J. Jerémias, Cf. his exegesis
in Infant Baptism in the First Four Centuries, op. cit., pp. 24 ff.

17 Torrance, op. cit., p. 168
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God of Israel. The candidate had received the necessary instructions
regarding the importance of his decision. His submission to this rite
testifies that he acknowledges the requirements of his new faith and
dedicates himself to the service of God.

5. Benediction: The final stage of the entire rite is the
pronouncement of a benediction, or what Gavin prefers to call the
"Address of Congratulation."18 Gerim I, 5b reads: '"To whom thou hast
joined thyself? Happy (art) thou! To him who spake the word and the
world came into existence, for the world was created only for Israel's
sake, nor are there any called 'sons' save Israel, and all the words
which we spake unto thee we have said only in order to increase thy
reward." In Pesahim 7b it is explicitly stated that a benediction was
spoken after the ritual bath: '"When one has a ritual bath and ascends
(from the bath), on his ascending he recites: 'Blessed (art Thou)...who
hast sanctified us with Thy commandments and has commanded us concerning
tebilah.'"

C. The Interpretation of the Rite:

There is no unanimity among scholars on the interpretation of
proselyte baptism. The disagreement largely revolves around the
question of whether the rite has a sacramental or ritual significance.
The tying of the rite to the once-for-all requirements for Israelites
entering the covenant distinguishes proselyte baptism from the different

rites of repeated ablution. According to Rowley, the rite goes

18 0p. cit., p. 35
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"fundamentally beyond lustration. . . and was clearly directed to
something deeper than physical purification.”19 The ritual baths, it
is true, were not symbolical of an entrance into a wholly new life, and
did not signify a change of heart or morality. Proselyte baptism, on
the other hand, affirms Rowley, is "an act of self dedication to the
God of Israel, involving spiritual factors as well as physical with a
fundamental sacramental character."20

A significant number of scholars find sacramental overtones in
the expression describing the candidate as a '"child newly born." For
J. Jeremias, the phrase means, "dass Gott dem Proselyten (beim Uebertritt)
alle seine Slinden vergebe."21 Gavin describes it in the following way:

in his relationship to God, now constituted by his conversion

to Judaism, he is free from sin, guilt, and punishment so far

as concerns the acts of his pre-conversion life; in his relation-

ship to God's People, the Fellowship of Israel, he is thought

of as making a fresh start, a new beginning, entirely severed

from all relationships with his past, incorporated as by birth
into a new society, beginning life again.

19 Rowley, op. cit., p. 326
20 1bid., p. 329.

21 j. Jeremias, "Proselytentaufe und Neues Testament," ThZ, 5
(1949), p. 426. Cf. also J. Leipoldt, 'Die altchristliche Taufe
religionsgeschichtlich betrachtet," op. cit., where he refers to the
baptism as '"Sllndenbekenntnis,'" and "Sllndenvergebung' (p. 46).

22 Gavin, op. cit., p. 58, Cf. also pp. 52-3. Gavin discusses
sacramentalism in Judaism pp. 1-25. On the basis of the 'non-dualistic'
thought of the Jews, he argues that while there is no explicit formulation
of sacramental thought (p.4), there is an implied "rudimentary and germinal
sacramentalism" (p.5). The Jews, he says, made no distinction between
physical and moral uncleanness, and all rites of purification were
efficacious in removing sin. P. Harrell, "Jewish Proselyte Baptism,'
Restoration Quarterly, 1 (1957), claims that negatively, the bath
"removed the noahide sins of the candidate" (p. 162). For Daube, the
aspect of the convert having the status of a new born child (Yeb. 48b),
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For Gavin, there can be no doubt that this interpretation of proselyte
baptism profoundly influenced the belief and practice of early Christian
baptism.

Daube is another scholar who questions those who interpret
proselyte baptism as merely purificatory rather than moral, spiritual
and sacramental, although he admits there are some passages whicﬁ lead
to the former view. He places considerable weight upon the phrase "he
who separates himself from the uncircumcision is like him who separates
himself from the grave" (Pes. 91b) as reflecting the spiritual attitude
that conversion "meant a passage from death to life." To be a heathen
was like being in a tomb and consequently, to come out of heathenism
"was like rising from the dead."23 Daube appreciates the symbolic value
of the immersion by reminding us that Yeb. 47b states: '"When he has

undergone baptism and come up, tabhal we'ala, he is like an Israelite

in all respects."24 J. Heron notes that even though proselyte baptism
may have begun as a ritual or syﬁbolic purification "it undoubtedly had
become, by the time of the New Testament, a symbolic or ritual death

and rebirth."25

especially the female since no circumcision was involved, "would be quite
incompatible with the notion of baptism as a merely purificatory act. . .
(op. cit., p. 112). For opposite, or non-sacramental views, Cf. E.
Fascher, "Taufe," Pauly-Wissowas Realencyclopldie der Klassischen
Altertumswissenschaft, Vol.2, Reihe 8, Halbband (Stuttgart 1932), pp.
2501-2518; GHumann, op. cit., p. 38.

23 op. cit., p. 110. 24 1bid., p. 111.

25 g, Heron, op. cit., p. 35. Cf. also his "The Theology of
Baptism," SJTh, 8 (1955), p. 40; T.E. Glasson, similarily believes that
the idea of death was associated with proselyte baptism ("Dying and
Rising with Christ," London Quarterly and Holborn Review, 186 (1961), pp.
287-8).
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One final aspect in favour of a more spiritual interpretation
of the rite, according to Daube, is the matter of instruction or
catechism. Here Daube believes that "instruction in the commandments
would not be a fitting accompaniment of a primitively levitical ceremony.
It should also be observed that not one commandment dealing with
levitical purity is singled out for mention."20

Just how far one can go in any sacramental interpretation is
difficult to determine. Rowley and others appear to place too much
emphasis upon the sacramental and in doing so go far beyond what the
Jews intended it would signify. Several factors, at least, appear to
mitigate against describing proselyte baptism as a sacrament.

First of all, there is the question as to whether sacramental
thinking was not entirely foreign to Jewish thought. Even if one grants
with Gavin that there is a '"rudimentary and germinal sacramentalism"2’
there certainly are no cultic observations which are grounded in the
fate of a deity, as in the Mysteries; or rites through which spiritual
grace is transmitted.28

Secondly, baptism is only part of the entire admission
ceremony, and as noted, there was considerable debate as to its singular

importance. It does not appear to be more than a cleansing bath from

26 Daube, op. cit., p. 121.
27 Gavin, op. cit., p. 5.

28 cf. GYumann, op. cit., p. 37.
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ritual uncleaness which, in connection with circumcision, gave the
individual full membership in the fellowship of Israel.2?

Finally, there is the difficult interpretation of the view
that conversion from paganism to the Jewish faith implied a new life in
terms of a dying or rising again (Pes. 91b) or a new birth (Yeb. 62a).
Perhaps it 1s circumcision and not the bath which is the decisive
element here.30 1In terms of religious meaning, there is no supporting
evidence to assert that proselyte baptism was any different from the
other rites of cleansing which had no relationship to the "inner man"
and his ethical renewal.3l oOne can say no more than that proselyte
baptism remains as a cleansing ceremony for the attaimment of levitical
purity which the heathen did not have and which the Jew required of him.

To be sure, proselyte baptism transcends all other lustrations
in function, but it was primarily regarded as a rite of initiation into

"Israel's faith, into instruction of the Torah, into understanding of

29 Many scholars, in fact, place more emphasis upon the importance
of circumcision rather than the bath in this connection. Cf. Lerle, op.
cit., p. 54 who regards that the circumcision of the proselyte was
regarded as death of the old and birth of the new man. Beasley-Murray
makes the following interpretation of the Rabbinic literature: 'The
newly circumcised has come from a grave and must endure the customary
seven days period of uncleanness and then bathe himself: the decisive
turn from 'death' therefore, was the circumcision already undergone, not
the bath taken seven days later' (Baptism, pp. 28-9).

30 As noted above in n. 29 by Beasley-Murray. Cf. also Schnacken-
burg, Baptism, p. 15.

31 g6 A. Oepke, op. cit., p. 533; E. Fascher, op. cit., pp. 2205-6;
S. Sj8berg, op. cit., p. 50.
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the Truth and communion with God."32 oOne rather suspects that the
attempts to give the rite a sacramental meaning stem from enthusiasts
who hold a similar view of New Testament baptism and who seek to

interpret this rite in terms of its Jewish predecessor.

32 Torrance, op. cit., p. 151; Beasley-Murray states: '"The
proselyte's bath enabled the freshly made Jew to enter upon his privileges
of worship; did not make the heathen a Jew" (Baptism, p. 29).



CHAPTER II

BAPTISM IN THE QUMRAN COMMUNITY

Introductory Comments:

Careful unearthing of the area inhabited by the Qumran sect
has revealed one of the most intricate and complicated water systems
known to have existed in a wilderness area. Findings have shown
numerous storage tanks where water evidently had been kept for specific
purposes--both domestic and religious. In addition to such large
repositories, numerous cisterns and pools were found throughout the
Community. The area occupied by the steps leading into these pools
suggests that access into the pool was important. At least one
explanation for this may be that they were used for baptismal or
lustrational rites.l

Not everyone interprets the existence of pools and cisterns
as definitive evidence for postulating theories of elaborate baptismal
rites. While the pools seem admirably designed for bathing rites, F.M.
Cross claims that they are "typical examples of water reservoirs well
known from other sites. . . two or three small pools are probably
baths. . . probably the ritual baptisms called for the living waters

of the Jordan. . . In any case we do not believe they immersed them-

1ce, o. Betz, '"'Die Proselytentaufe der Qumransekte und die
Taufe im Neuen Testament," RQ, 1 (1958), pp. 214-15; J. Pryke,
"Sacrament of Holy Baptism and Holy Communion in the light of the
Ritual Washings and Sacred Meals at Qumran,' RQ, 5 (1966), p. 543;
Cf. also Josephus' account of the Essenes in "Wars of the Jews," Book
IL, 8; C. Fritsch, The Qumran Community (New York: The Macmillan
Company, 1956).
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selves in their drinking water."2 J. Allegro is also aware of the
cisterns and seriously questions their use as baptistries. He agrees
with Cross that the sectarians would have preferred the running water
of the Jordan or even "the Ain Feshka to the south."3 But, regardless
of the position taken on the use of these pools, the important fact is
that the Community did observe purificatory rites of no small importance.

A. The Baptismal Rites:

It is not unusual that the Qumran Community observed various
baths of purification or baptisms. So common were lustrations, washings
and baptismal rites among the Jewish people that only the absence of
such practices would cause amazement. In many cases, lengthy
prescriptions are recorded regarding the use of water and the meaning
of the rites. A typical example in this case is a passage from The

Damascus Document which reads:

Let no man bathe in dirty water or in a quantity too little to
cover a man completely. Let no man purify a vessel with
little water. And any pool in a rock in which there is not
enough water to cover (a Man) completely, if an unclean
person has touched it he defiles the water of the pool (as)

he would defile the water in a vessel (X, 11-13) .4

The general opinion regarding the establishment of the Qumran

2 F.M. Cross, The Ancient Library of Qumran and Modern Biblical
Studies. (Garden City: Doubleday & Co. Inc., 1958), p. 50.

3 John Allegro, The Dead Sea Scrolls and the Origins of Christ-
ianity (New York: Criterion Books, 1957), p. 90; Cf. also Pryke, op.
cit., p. 543.

4 a11 quotations in this section are taken from the translation
by A. Dupont-Sommer, The Essene Writings from Qumran (Cleveland: The
World Publishing Co., 1962).
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Community is that it came into operation near the middle of the second
century B.C. when the site was rebuilt and enlarged by the sectarians.>
At Qumran, the group maintained a rigid adherence to the study and
practice of the Law in order to purify themselves for the coming of the
Messianic Kingdom. The members of the sect were able to carry out the

commanded and necessary ritual lustrations in spite of separation from

> The history of the Essenes and the Qumran Community is by no
means clear. O. Betz, "Dead Sea Scrolls,'" Interpreter's Dictionary of
the Bible (Nashville: Abingdon Press, 1962), Vol. I., p. 793 suggests
a history of the site that goes back to the seventh or eighth century
B.C. and after a series of destructions and abandonments was finally
rebuils in the first century B.C. W.R. Farmer, in his article on
"Essenes' in The Interpreter's Dictionary of the Bible, II, pp. 143-148,
suggests that after a series of moves to and from Jerusalem, the head-
quarters were finally established at Qumran about 36 B.C. It should be
noted that the Essenes are equated with the Qumran Community. While
such an identification is not without objection, the majority of
scholars agree that the Essenes inhabited the regions of Qumran. To
this F.M. Cross states: '"There is now sufficient evidence... to
identify the people of the scrolls definitively with the Essenes. The
Community at Qumran was an Essene settlement'" (op. cit., pp. 38-9).
M.H. Gottstein objects to such an identification claiming great
religious divergences between the Essenes and the Dead Sea Covenanters
in "Anti-Essene Traits in the Dead Sea Scrolls," Vetus Testamentum, 4
(1954), pp. 141-47. Gottstein even goes so far as to rule out a
"sister-sect" theory on the basis of the 'diametrically opposed
conception of purity and purification" (p. 145). He claims that the
Essenes were a sect of the 'twice Born' type because the novice was
initiated only once after his probation. The Dead Sea Covenanters on
the other hand were of the "annual birth" type because they practiced
initiation year after year, thus showing an important typological
difference between the two sects (p. 146). The truth may lie somewhere
between the assertions of Cross and Gottstein. Compare H.H. Rowley,
"The Baptism of John and the Qumran Sect,'" in New Testament Essays:
Studies in Memory of T.W. Manson, ed. (A.J.B. Higgins Manchester:
University Press, 1959), pp. 219-220. Rowley identifies the sects, but
"with the recognition that in the Scrolls we see them at an earlier age
of their history than in the first century writers, and that therefore
their practice was not in all points the same in the two periods."
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the cultic 1ife of their "Brethren." However, the sect did not limit
itself to the ritual observances prescribed in the 0ld Testament. The

Manual of Discipline testifies that they went far beyond the 01d

Testament, both in the number and interpretation of the cleansing rites
and in their determination to maintain complete ritual purity. It is
exactly thils observation which has led many scholars to trace the origin
of the group back to the priesthood or the Chasidim. Beasley-Murray
maintains that it is reasonable to suppose that the movement 'sprang
directly from a spontaneous application of the Levitical rites by
priestly enthusiasts to a wider area of life than was envisaged in the
Law."0

The aforesaid theory helps in part to explain the adoption
and expansion (in practice and interpretation of the 01d Testament
cleansing rites), As "priestly enthusiasts' they were already committed
to the performance of lustrative rites familiar to them. The further
development and interpretation of baths and lustrations unknown to the
normative Judaism of the time may be due to the separation from the
cultic system. A. Blichler postulates that the Essene idea of taking a
daily ablution may have been an adaptation of the daily guilt offerings
sacrificed in the Temple in their day. It seems probable, he continues,
"that the three significant points connected with John's baptism,
repentance, confession and forgiveness, were borrowed from the sin-

offering, as the Essenes seem to have declared their daily immersion to

6 Beasley-Murray, Baptism p. 12; Cf. also H.H. Rowley, "The
Baptism of John and the Qumran Sect," op. cit., p. 220.
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have the same atoning effect as the atoning sin—offering."7 It could
be, therefore, that their earnest desire for purity of body and soul
led them to develop a practice that later became popular among the Jews,
was copied by John the Baptist, and eventually culminated in Christian
baptism.

B. Interpretation of the Baptismal Rites:

The Qumran literature reveals that the wilderness sect aspired
to something more than ceremonial purity in the performance of the ritual
baptisms. To this extent there is a development of the 0ld Testament
concept. However, as has been suggested with proselyte baptism,8 the
distinction between ceremonial and moral cleanliness is not always easy
to determine.

In Qumran, as in all of Judaism, there appears to be a definite
relaFionship between the external rite and the inward spiritual condition
of the individual.? The rite in itself is ineffective in cleansing a
person because repentance and a spirit of submission must precede the

10

baptism. In The Manual of Discipline™™ V, 13bf. it states:

Let not (the wicked) enter the water to touch the Purification
of the holy, for a man is not pure unless he be converted

7 A. Buchler, Studies in Sin and Atonement in the Rabbinic
Literature of the First Century (London: Oxford University Press, 1928)
p. 369.

8 Cf. above, pp.226-231 ]

9 r, Gavin, op. cit., pp. 1-5; J. Steinmann, Saint John the
Baptist and the Desert Tradition. Transl. from the French by M. Boyes
(New York: Harper and Brothers, 1958), p. 66.

10 Hereafter abbreviated Manual. We shall also refer to the
Manual even though Dupont-Sommer calls it The Scroll of the Rule.
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from his malice. For he 1s defiled for as long as he trans-
gresses His word.

Dahl understands this passage as an ordinance ''not to let any unworthy
person be admitted to the ritual baths of the community, which are the
precondition for personal, bodily contact with its members. The
ablution will not profit him as long as he has not really repented. "1l
One of the most crucial passages in the Manual is III, 4 - 9:

He shall not be absolved by atonement, nor purified by
lustral waters, nor sanctified by seas and rivers, nor
cleansed by all the waters of washing. Unclean, unclean
shall he be for as long as he scorns the ordinances of God
and allows not himself to be taught by the Community of His
Council. For by the Spirit of true counsel concerning the
ways of man shall all his sins be atoned when he beholds the
light of life. By the Holy Spirit of the Community, in His
truth, shall he be cleansed of all his sins; and by the
Spirit of uprightness and humility shall his iniquity be
atoned. By his soul's humility towards all the precepts of
God shall his flesh be cleansed when sprinkled with lustral
water and sanctified in flowing water. And he shall establish
his steps to walk perfectly in all the ways of God....

Here the emphasis upon cleansing and atonement from sin is obvious.
Noteworthy, however, is the function of "Spirit" and "Truth" as the
agents of cleansing and not the element of water. The tenor of the
passage appears to be that whoever joins the Community is first of all

cleansed by the Spirit of God and the Truth (Law). After this has

11 y.A. Dahl, "The Origin of Baptism,'" Interpretationes ad Vetus
Testamentum pertinentes Sigmundo Mowinckel (0Oslo: Fabritius & S¢nner,

1955), p. 43. The emphasis upon repentance bears a striking resemblance
to some of the admonitions in the 0.T. (Ezek. 14:6, 18:30) and John the
Baptist (Mt. 3:2, 3:8; Lk. 3:8; Mk. 1:5; Jn. 1:23),
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occurred, the individual submits to a baptism.12

The efficacy of baptism, therefore, is not in the forgiveness
of sins. According to Gnilka, permission to undergo the baptism of the
Community gives the individual the consciousness that he stands in the
grace of God and walks in the perfection of his ways. Rather than cleansing
from sin they assure man that his sins have been forgiven and his guilt
atoned. ‘''Die Bider sind flir ihn, der in der Gemeindschaft der Gemeinde
steht, das untrligliche Zeichen der GottwohlgefHlligkeit seines Wandels
and seiner SUhnung."13 Thus in Qumran, the baths become a source of
ethical incentive, a rule of the individual's "walk" and a sign of the
perfection of the elect.14

Apart from the ethical aspect, there is also the indication
that baptism was practiced in preparation for an impending judgment.
This eschatological emphasis is a development beyond the common Levitical

lustrations which neither represented an entry into a new Covenant nor

prepared the devotee for the coming judgement.

12 cf, Betz, '"Die Proselytentaufe der Qumransekte und die Taufe
im Neuen Testament," op. cit., pp. 216ff.; J. Gnilka, 'Die essenischen
TauchbHder und die Johannestaufe,'" RQ, 2 (1961), pp. 193-4; J.E. Mantey,
"Baptism in the Dead Sea Manual of Discipline," Review and Expositor,
51 (1954), p. 524; Dupont-Sommer, op. cit., p. 49.

13 Gnilka, op. cit., p. 195.

14 Ibid., pp. 195-6. Wibbing, on the other hand, stresses the
sacramental character of the bath and that it qualifies man for acts of
obedience to God: '"Die besondere Bedeutung des Reinigungsbades liegt
darin, dass es sakramentalen Charakter hat und so in einen unmittelbaren
Zusammenhang mit der Tat des Frommen tritt' (op. cit., pp. 69-70).
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Although eschatological allusions are found in several
places (EEBEEL I, 24-6; 1V, 12-13, 19-22, 25; IX, 10-11; Hymn Scroll
VI, 29ff.) our primary concern is its appearance in connection with

cleansing:

God has set an end for the existence of Perversity; and at

the time of the Visitation He will destroy it for ever.

Then Truth shall arise in the world for ever; for (the world)
has defiled itself in the ways of wickedness under the dominion
of Perversity until the time of final Judgment. Then God will
cleanse by His Truth all the works of man, and will purify for
Himself the (bodily) fabric of every man, to banish all Spirit
of perversity from his members, and purify him of all wicked
deeds by the Spirit of holiness; and He will cause the Spirit
of Truth to gush forth upon him like lustral water. All lying
abominations shall come to an end, (and) defilement by the
Spirit of defilement. The just will comprehend the Knowledge
of the Most High, and the perfect of way will have understand-
ing of the wisdom of the Sons of Heaven. For God has chosen
them for an everlasting Covenant and all the glory of the Man
is theirs. Perversity will exist no more; shame upon all the
works of deceit!

Opinion is fairly unanimous that the imagery of this passage is derived

from the 0ld Testament, particularly Ezek. 36:25—2715

where a great
eschatological cleansing is spoken of. 10 Here water is used as a symbol
of the cleansing that will take place by the Spirit.

All the efforts of the Qumran Community concerning cleansing

and holiness are temporary in nature and are oriented toward the end-

time when God himself will perform the final cleansing through his Spirit.

15 Gnilka, op. cit., p. 196; Betz, op. cit., p. 221.

16 v1 wi11 sprinkle clean water upon you, and you shall be clean
from all your uncleannesses, and from all your idols I will cleanse you.
A new heart I will give you, and a new spirit I will put within you; and
I will take out of your flesh the heart of stone and give you a heart of
flesh. And I will put my spirit within you, and cause you to walk in my
statutes and be careful to observe my ordinances.”
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Betz states that "Das Bad beim Bundeseintritt ist auf die grosse Reini-
gung ausgerichtet, die Gott in der Endzeit an den ErwHhlten vollzieht."17
And since he considers the bath at the time of entrance to the Community
a ''proselyte baptism,' he uses the analogy to describe the eschatological
baptism. 'Der Proselytentaufe der Gegenwart, wird von der Proselytentaufe
der Endzeit lUbertroffen. . .‘."18 The first baptism is a sign of the
proselyte's new being as manifested in his new ethic; in the eschato-
logical baptism a higher fofm‘of being is reached: 'Der Geist Gottes,
der flr den Proselyten der Sekte vor allem ethische Bedeutung hat, hat
flUr den Proselyten des Gottesreiches auch substantielle Wirkung, denn
er verlndert dessen Hussere Gestalt."19

C. Entrance into the Community:

Entrance into the Qumran Community was made possible by an
elaborate period of probation and initiation. Unfortunately, the texts
dealing with entrance are not complete and since they are also scattered
throughout the entire body of literature, accurate reconstruction of the
novitiate is hazardous.

It is generally accepted that the novice had to go through
three stagyes of initiation before he was fully admitted into the
Community. Josephus indicates that anyone wishing to join the sect is
first of all placed on probation for a year. After he successfully
passed this probationary period he could partake of the waters of

purification. Then he is tested for another two years before finally

17 Betz, op. cit., p. 220. 18 1bid.
19 1pid., pp. 220-221.
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being admitted into the society.20

Manual I, 16- II, 18 probably describes the first stage of
entry into the Community. It reads much like some type of liturgical
procession which includes a confession of sins (I, 24-26), the promise
of the novice to obey God's commands (I, 16-17) and blessings, curses
and recitations by the priests and the Levites (I, 19-23; II, 1-18).
VI, 14-15 indicates that the individual is also examined as to his
intellectual and moral suitability to join the Covenant.

After successful completion of this probationary period (V,
13-14) the novice is admitted to the '"Purity of the Many" (VI, 16-17).
Here he partakes of the purificatory baths and is given proper instruct-
ion in such matters as the correct handling of food, vessels and contact
with other people. After a year he is finally admitted as a full member
of the Community which includes, among other things, participation in
the Banquet (Drink) of the Many.21

Upon completion of this stage he is examined by the "Many".
Although the texts do not expand at this point (perhaps VIII, 10b-12),
Josephus indicates that the individual was obliged to take tremendous
coaths to exercise piety toward God, justice toward men, to hate evil,
etc.?2 If the "Many' come to a favourable decision, and "if fate decrees

that he approach the Community, he shall be regularly inécribed in his

20 "Wars of the‘Jews," I1, 8. .

)
21 There is certain ambiguity at this point. Pryke claims it may
be either "wine" or "meal" (22. cit., P. 544).

22 "Jars of the Jews," II, 8.
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rank among his brethren in whateéver concerns the Law and justice and
Purification and the mingling of his property; and he may give his
opinion to the Community together with his judgment" (VI, 22-230).

There is considerable controversy among Biblical scholars
whether a certain unrepeatable baptismal rite marked the formal entry
of the novice into the sect and finally qualified him as belonging to
the company of "Holy Men." Those wishing to establish a definite
relationship with Christian baptism or the baptism of proselytes have
been somewhat over-anxious in contending for an initiatory baptism,
either when the gandidate entered the community for the first time, or
after he successfully passed his probation and was ready to participate
completely in the entire communal life.

In this connection J.A.T. Robinson makes the following comment:
"The solemn moment when a man was 'brought into the covenant, to turn
from the truth and to turn away from all perversity'... was also that
of his first entry into the water. And it would indeed be very strange,
if, with all their stress on water for purification, the covenanters had
not used it to mark the initial break with the corrupt world."23 Beasley-
Murray is even more adamant in his interpretation. For him it is beyond

doubt that the man "who enters for the first time the purity of the holy

men is thereby purified and becomes one of their number."24 The assump-

23 J,A.T. Robinson, "The Baptism of John and the‘Qumran Community,"

Harvard Theological Review, 50 (1957), p. 182. Note Pryke's objections
to this type of interpretation (op. cit., pp. 544, 546~7).

24 Beasley-Murray, Baptism, p. 16; Cf. also W.H. Brownlee, "A
Comparison of the Covenanters of the Dead Sea Scrolls with Pre-Christian
Jewish Sects," The Biblical Archeologist, 13 (1950), pp. 69-71.
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tion made is that the first ablution had the function of an initiatory
rite.

Otto Betz has put forth an elaborate argument in favor of a
type of '"proselyte baptism" in the Qumran Community. He connects III,
4-9 with the preceding section dealing with entry into the Covenant
(I, 16- II, 18) and argues that this bath should be considered as the
proselyte's baptism.25 He considers this to be a separate rite apart
from the daily washings to which the candidate was admitted in the
second stage of initiation.

To bring out the idea of '"proselyte," Betz puts considerable
emphasis upon the fact that it is the "Willing" or the 'Volunteer'" who
comes to baptism (V, 1, 8; VI, 13f.)-- i.e. whoever is willing to place
himself under the truth 6f God by which the sect lives.26 A significant
factor here is that the Jews would be required to take this bath because
anyone wishing to join the Community was considered as unclean as a
‘heathen.2’ After the baptism the individual properly belonged to the

Qumran "Gemeinde,"

and he, together with the priest, Levites, and the
sons of Israel constituted the four classes of Community members (The

Damascus Document XIV, 3).

In addition to this position on the initiatory bath, Betz
interprets the entire section (III, 4-6) as a type of "Taufparinese"
quite similar to the repentance baptism of John the Baptist.28 In

Qumran, emphasis is upon the "Truth of God" and the "Spirit of God."

25 Betz, op. cit., p. 218 26 Ibid., p. 219
27 1bid., 28 1pid., pp. 218, 220.
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"Mit diesem Bad wird nicht etwa der Geist Gottes 'emfangen', obwohl er
die innere Reinigung bewirkt. Das Geist ist an das Wort Gebunden, er
ist wie die Wahrheit in der Satzung der Sekte gleichsam investiert und
1Hutert den Geist des Menschen, der dem Gebot gehorcht."29

Certainly this was an important bath. But Betz goes far beyond
the textual evidence by isolating it from the rest of the purifications
and giving it the singular importance of a proselyte baptism. It is
very doubtful whether the initiate's first bath can be considered as an
initiation rite such as we find in proselyte baptism or even Christianity.

H.H. Rowley is willing to concede that the first admission to
the ablutions of the sect 'would have a special character: but they are
not comparable to baptism as an unrepeatable rite of admission.30 He
further notes that even after the probationer has been admitted into the
"purer kind of water" reserved only for the members of the sect, he could,
because of unfaithfulness or transgression, be excluded from ''the purity

of the sect."31

29 1bid., pp. 218-19.

30 Rowley, op. cit., p. 222; Cf. Pryke, op. cit., p. 544. Gnilka
also raises some strong objections to the proselyte bath theory (op. cit.
pp. 189-191). He takes V, 13f. to refer to the daily bath before the
meals. ''Die Parinese kann sich unmBglich auf eine Proselytentaufe
beziehen, denn ein Initiationsritus ist nicht nur ein sakraler, sondern
auch ein juristischer, nur in Gegenwart von Zeugen glltiger Akt, wHhrend
die hier beschriebenen Waschungen gerade die MUglichkeit bieten, selb-
stindig, privat gellbt zu werden, und eben vor den Waschungen ausserhalb
der Gemeinde wird gewarnt.'" Also Schnackenburg, Baptism, comments:
"There is no proof that the Qumran community knew an initiatory baptism
similar to the Christian one; the frequent ablutions have another
significance: they serve the cultic purity and presuppose also adherence
to the community and the possession of the Spirit" (pp. 16-17).

31 Rowley, op. cit., pp. 220-222.
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Although the Qumran rites went beyond the 01d Testament
lustrations in the eschatological emphasis, it is also fallacious to
designate one of them, on the basis of a supposed initiatory aspect,
as an eschatological baptism.32 The literature of the sect merely

indicates that the baptismal rites, together with their symbolism of

an inward change due to repentance, prepared the covenanter for the

coming eschatological judgment.

32 As Betz, for example, has done.



CHAPTER III

JEWISH ANTECEDENTS AND EPHESTIANS

Our concern at this particular juncture in the thesis is to
determine whether the discussion on Proselyte and Qumran baptism can be
of any assistance toward the reconstruction of the baptismal thought of
Ephesians, It should be noted that this is not an attempt to provide
a detailed study of all the theological concepts or practices of these
Jewish antecedents and to compare them with those of Ephesians. Studies
of this nature have already been made by scholars working in this area
and we have referred to such projects whenever applicable to our study

on baptism.1

Nor is this an attempt to trace the history of baptism
chronologically. As interesting as such a process may be, one cannot

consider all the ramifications of these Jewish baptisms, their possible

1 cf. such studies as O. Betz, '"Die Proselytentaufe der Qumran-
sekte und die Taufe im Neuen Testament," op. cit., pp. 213-234; O.
Cullmann, "The Significance of the Qumran Texts for Research into the
Beginnings of Christianity," JBL, 74 (1955), pp. 213-226; D. Flusser,
"The Dead Sea Sect and Pre-Pauline Christianity," Scripta Hierosolymitana,
Vol. 4, 2nd ed., edited by C. Rabin and Y. Yadin (Jerusalem: The Hebrew
University Press, 1965), pp. 215-266; K.G. Kuhn, "Der Epheserbrief im
Lichte der Qumrantexte," op. cit.; F. Mussner, "Beitrlge aus Qumran zum
Verstlndnis des Epheserbriefes," op. cit.; S. Schulz, "Zur Rechtfertigung
aus Gnaden in Qumran und bei Paulus," ZThK, 56 (1959), pp. 155-85;
SjBberg, "Wiedergeburt und Neusch8pfung im paldstinischen Judentun,"
Studia Theologica, 4-5 (1950-51), pp. 44-85; SjBberg, 'Neusch8pfung
in den Toten-Meer-Rollen," Studia Theologica, 9 (1955), pp. 131-36; J.E.
Wood, '"Pauline Studies and the Dead Sea Scrolls," ET, 78 (1967), pp. 308-
11; J. Becker, Das Heil Gottes. Heils-und SUndenbegriffe.ig den Qumran-
texten und im Neuen Testament. Studien zur Umwelt des Neuen Testaments,
Vol. 3 (GBttingen: Vandenhoeck & Ruprecht, 1964).
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influence upon John the Baptist and the rite of baptism as practiced by
the early Christian Church.?

By way of summary it may be well to indicate the two main
areas of similarity that have been noted in Part I between Ephesians
and the Jewish antecedents. The first area deals with the nature of
catechetical instruction. Carrington, Davies and Selwyn suggested that
the early Church was in possession of a common source of paraenetic
material and that this tradition was used, with minor alterations, by
the various writers of the New Testament.

The substantial similarity of ideas and words in various
Epistles of the New Testament, together with the noticeable parallels
to Leviticus 17-19, have led all three of these scholars to speak of
this primitive Christian catechism as a "baptismal £§£§h,"3 or a type
of Christian "Holiness Code."4 Davies, for example, links Christian
baptism to Jewish proselyte baptism and concludes that the Christian
rite would be "the occasion of moral instruction like its counterpart
in Judaism."? Consequently he thinks that Paul regarded himself as a

Christian Rabbi "charged to be a steward not only of a ufjpuypax but of

2 In this case one should consult W.H. Brownlee, "John the
Baptist in the New Light of Ancient Scrolls,”" 9 (1955), Interpretation,
pp. 71-90; Brownlee, "A Comparison of the Covenanters of the Dead Sea
Scrolls with Pre-Christian Jewish Sects," op. cit., pp. 50-72; Dahl,
"The Origin of Baptism," op. cit.; J. Jeremias, "Der Ursprung der Johann-
estaufe." ZNW, 28 (1929), pp. 312-320; J.A.T. Robinson, "The Baptism of
John and the Qumran Community," op. cit.; Torrance, "The Origins of
Baptism." SJTh, 11 (1958), pp. 158-171.

3 cf. Carrington, op. cit., p. 74 and W.D. Davies, op. cit., p.

145.
4 Selwyn, op. cit., p. 370. > Davies, op. cit., p. 136
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a 6udaxfi , a New Torah to be applied, expounded and transmitted."6

The views of G. Schille were also noted in this connection.
Although his main emphasis is upon the liturgical elements of Ephesians,
it should be recalled that he believed that the outer forms of the
Christian baptismal liturgy had their origin in late-Jewish baptismal
sects. Thus Schille concludes "Dass die Hussere Gestalt der Liturgie
analog der Form bei den Hymnen-Gattungen vorchristlichen THuferkreisen
nachgebildet wurde, wdhrend die sachlich PrHgung ein Werk urchristlichen
Verklindigung wire."’

A second area of similarity between Ephesians and the Jewish
antecedents was noted in connection with the vocabulary, imagery and
concepts. It was observed that several scholars endeavoured to connect
the concept of dying and rising with Christ in baptism with the Jewish
proselyte baptism where the baptized proselyte was considered as one
who had risen from the grave.8 Others found striking parallels in the
phraseology describing the past condition and present position (the
"once" and the "now'") of the people to whom the letter is addressed.
Hence it was suggested that many of the ideas expressed in 2: 11-22 (viz.
Gentiles in the flesh, uncircumcised, alientated from the commonwealth

of Israel, strangers to the covenant, sojourners and thosebrought near)

-6 Ibid., p. 145

7 Schille, LitG, p. 135. A more detailed treatment of Schille's
views was already given in Part I.

8 cf. Part I, pp. 47-8;also Part III, chapter I on 'Jewish
Proselyte Baptism."
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are to be explained on the basis of Jewish analogies.9 Further allusions
in Ephesians to either 0ld Testament, Qumran or to Proselyte baptism were
noted in the exegesis of 4:5,10 4:8—10,11 5:14,12 and 5:25-27.13

A rather simple table of comparison will show that there are
various similarities between the reception of proselytes into the people

of Israel and admission into the Qumran Community and the Christian

Church:

Proselyte Baptism Qumran Baptism Christian Baptism
1. Coming of the Coming of the prospec- Hearing of the Word
proselyte (volunteer) tive candidate (volunteer)

(volunteer)

2. Interrogation and Confession, instruction, Repentance and
examination examination confession

3. Instruction Some brief instruction
(creeds and confessions)

4, Circumcision

5. Baptism and further Purification and 1 year Baptism, joining the

instruction probation Church and more
instruction
6. Benediction Further instruction and
probation

The most significant inference to be drawn from these similarities is
that baptism was the occasion for considerable moral and religious

instruction. In the case of proselyte baptism and entrance into the

9 Both Dahl and Kirby considered this a type of midrash on Isa.
57:19 (ef. Part I, pp.50-1); Sahlin, Part I, pp.51-4; Nauck, Part I, pp.62-3.

10 cf. Part 1, p. 81. 11 cf, part I, pp. 83-86.
12 ¢f. part I, pp. 93-100. 13 ¢f. Part I, pp. 111-125.
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Qumran Community the evidence is rather convincing. With respect to
Christianity two things must be kept in mind. First of all, early
baptismal practice involved the use of certain simple creeds and/or
confessions. Secondly, the catechetical pattern in the New Testament
as well as in succeeding generations leads us to conclude that the early
Church placed increasing emphasis upon the instruction of baptismal
candidates.

What then is one to make of these parallels? Schille concluded
that the liturgy of Christian baptism is best explained within the context
of these Jewish sects. And Nauck, who interprets I John as a type of
baptismal Epistle, also favours the possibility that the nature of
Christian baptism can be traced back through John the Baptist and into
Jewish proselyte baptism.14 The assumption made in both cases is that

when a religionsgeschichtlicle study is made of baptism or baptizing

groups parallels indicate either influence upon or borrowing from one
group to another. It must be remembered, however, that in the case of

similarities, analogy does not necessarily mean genealogy. This is a

methodological principle too often forgotten by scholars of the

religionsgeschichtliche Schule.l®

14 Nauck, Die Tradition und der Charakter des ersten Johannes—
briefes, op. cit. Nauck subtitles his study "Zugleich ein Beitrag zur
Taufe im Urchristentum und in die alten Kirche."

15 1t is not unusual for religions or religious sects to have
certain rites de passage as requirements for entering a tribe, cult,
community or religious society. Observances such as circumcision,
castration, mortification, fasting, masking, etc. have been discovered
throughout the world. Cf. M. Eliade, Rites and Symbols of Initiation
(New York: Harper Torchbooks, 1958). Note: I am personally indebted at
this point to Professor Dr. C. Colpe of the University of GBttingen,
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At the same time onecannot be completely negative in this
matter. These Jewish sects were both pre-Christian and contemporary
with early Christianity. And since Christianity is indebted to Judaism
for so much of its early belief and practice,16 there is every possi-
bility that some of its ideas on the administration of baptism came
via these baptizing sects. It is also possible that there were many
Jews living in Ephesus and other Christian communities who were familiar
with the thought and practice of these groups. What is important is

that a distinct Christian interpretation and emphasis was given to the

rite. Christian baptism may have been an initiatory rite like proselyte

baptism, but it was clearly specified that it was a baptism into the . .

name of Jesus. The implicatiomsof this brief formula were then further

developed by the "in Christ" doctrine.
The Christian catechism may or may not have been shaped by
outside influence. On the one hand it would be natural for any religion

to require a certain amount of knowledge and training before membership

Germany, for permission to audit his Religionsethnologisches Seminar:
Initiationsriten, 1968-9. For detailed histories and descriptions of
baptizing sects in Palestine and surrounding regions consult J. Thomas,
op. cit.; K. Rudolph, Die Mandlder (GBttingen: Vandenhoech & Ruprecht,
Vol. I, 1960; Vol. II, 1961); E. Segelberg, 'The Baptismal Rite According
to Some of the Coptic-Gnostic Texts of Nag-Hammadi,'" Studia Patristica,
Vol. 5, ed. F.L. Cross (Berling: Akademie-Verlag, 1962), pp. 117-128;
Segelberg, Masbuta. Studies in the Ritual of the Mandaean Baptism
(Uppsala: Almqvist & Wiksells, 1958); Segelberg, "The Coptic-Gnostic
Gospel According to Philip and Its Sacramental System,' Numen, 7 (1960),
pp. 189-200.

16 cf, F.c. Grant, Ancient Judaism and the New Testament (London:
Oliver & Boyd, 1960).
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is granted to a prospective candidate. But on the other hand, one
cannot deny the close similarity with the imagery and vocabulary of
Judaism in such New Testament books as Hebrews, I Peter and Ephesians.
Schille, however, goes too far toward the reconstruction of a
New Testament baptismal liturgy. By using Jewish prototypes, question-
able second-third century sources,17 and selective Biblical sources
without any regard to context, he proposes stages consisting of (1) Die

Prlifung, (2) Das Schuldbekenntnis, (3) Das Glaubenbekenntnis, (4) Die

Epiklese, (5) Eine eucharistische Schlusshandlung (?), and (¢) Der

Schlussegen.18 While all such elements may be present in The Apostolic

Tradition of Hippolytus, for example, their existence at the time of the
MNew Testament is extremely hypothetical.

A somewhat similar criticism can be made of Kirby's book,
whose basic thesis is 'that Ephesians has close connections with Jewish
liturgical forms and with Jewish and Christian traditions of Pentecost
in the late first ceutury."lg A great deal of Kirby's study is given
over o the entire Jewish liturgical traiitiom, of which, it must be
admitted, little is known.

In reconstructing the composition of Ephesians, Kirby makes
several interesting conjectures. First of all, he places the letter's

origin in Ephesus, where, according to tradition, Paul spent three

17 that is, one questions the extent to which such literature like
The Acts of Peter, The Acts of Thomas or the Ethiopic Enoch contributes
to the understanding of baptism in the first Christian century.

18 gchille, LitG, pp. 148-155.
19 Rirby, op. cit., p. 149.
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years, and where, according to Kirby, Paul had presided at their
worship.20 When the author of Ephesians writes his Epistle, he is
not so much dependent on the letters of the Pauline Corpus as he is
upon the worshipping tradition of the Ephesian Church.

Next, Kirby speculates as to the sources of the writer's
material. On the one hand there were the familiar oral prayers of
Paul which he had said and which they probably continued to use.

Then later, "some of the phrases from his letters were incorporated into
the service,"21 probably from memory. Even some of the liturgical
pieces that members of the local church composed found their way into
the community's worship.

But the decisive fact that gives Ephesians its distincitve
character, claims Kirby, is that of covenant renewal: 'One of the
features of the worship of the church in Ephesus was a Christianized
form of the renewal of the covenant; the Ephesian leader decided to
use this pentecostal ceremony as the basis of his letter. Though it
had been used in one particular community, there was nothing in it
which could not apply to all Christians everywhere, and it did sum up
in magnificient language both the privileges and responsibilities of
the Christian life."22

Kirby, however, bases too much of his thesis upon suppositionms. .
In addition to our lack of knowledge concerning Jewish and early Christian

liturgical forms, there is no evidence that the church at Ephesus had a

20 1pid., p. 169 21 1piq.
22 1pid., p. 170
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Christianized form of covenant renewal. And his conclusion "that the
main part of Ephesians 1-3 is a berakah for use in public worship,
possibly at the Eucharist,"23 appears somewhat strange since this
sacrament is not even mentioned in the Epistle.

The question of theological influence of the Jewish antecedents
upon Ephesians poses another problem. Could the idea of Christian
baptism as a sacrament or as a death and resurrection have originated
from the proselyte baptism?24 In our discussion on the interpretation
of proselyte baptism, however, it was felt that the sacramental aspect
of this rite had been given unwarranted attention. Although the
imagery between Ephesians and the proselyte as "being dead" and "made
alive" (2:1) is striking, it is more likely that the Ephesian passage
(2:5ff.) corresponds to the doctrire of baptism "in Christ" as
illustrated by Romans 4 and Colossians 2. The events and language
connected with initiation into the Qumran community are even less
helpful towards a reconstruction of the nature and content of Ephesians.

We conclude by repeating that there are some mgggr parallels
between Christian baptism and its Jewish antecedents. All three may be
considered as initiatory in function; their liturgies demonstrate a
certain basic pattern of form and content with respect to initiation
into the group; in each a certain amount of instruction is given. But

beyond these minor points the similarity ends, and apart from these

23 1bid., p. 138

24 pg Daube, Heron, Glasson and Kirby. Cf. the discussion in
Part I, pp. 47ff.
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broad analogies, none of the Jewish material and terminology helps to
identify any of the proposed baptismal passages in Ephesians as

baptismal passages.2>

There is nothing in Ephesians to indicate that the doctrine
of baptism stands in a closer relationship to these Jewish practices
than it does any other New Testament Epistle. Nor is there any
indication that the author is making a cogggiggs effort to link Christian
baptism to these rites. The allusions to Jewish language and imagery
were already part of the Church's catechetical material and the rather
frequent occurrenceof such terminology in the Epistle is best explained
by the author's attempt to show that the Gentiles stand in the same

history of salvation as the Jews and that both have now been united in

Christ.

25 With the possible exception of 2:11-18, although the distinction
must be maintained that the author does not consider his readers to be
Jewish proselytes. Cf. discussion above, p. 48.



CHAPTER IV

BAPTISM IN THE MYSTERY RELIGIONS

Introduction:

The term "Mystery Religion" is one which lends itself to
description, but by the very nature of its variableness, defies
definition. Generally speaking, it is the name given to a number of
religious cults of ancient origin and syncretistic tendencies and
practices which prevailed anywhere from the eighth century B.C. to the
fourth century A.D. |

Various theories have been propounded tregarding the gfiginé
of the Mysteries. M.P. Nilsson has suggested that they are all grounded
in the vegetation cycle and are characterized by their hope in immort-
ality.1 This view is also shared by W.K.C. Guthrie, who finds the
Homeric conception of the hereafter a basic doctrine of the cults which ‘
became popular in Greek-speaking lands.2 Farnell finds the need for
union and intimacy with the deity as the main controlling force in all

3

the Mysteries, a need which certainly resulted in the concept of a

1 M.P. Nilsson, The Dionysiac Mysteries of the Hellenistic and
Roman Age (Lund: C.W.K. Gleerup, 1957). At the same time he suggests
that some of the rites may simply have been initiated as a pretext for
enjoyment and therefore do not pose as a mystery association. It is
not entirely uncommon to provide a religious pretext for ome's personal
desires. Mohammed, for example, justified his polygamy on the basis
of revelation and many Christians support their racial prejudice from
Biblical exegesis.

>

2 y.x.c. Guthrie, The Greeks and Their Gods, op. cit., chapter
II. t

3L, Farﬁell, The Cults of the Greek States (Oxford: The
Clarendon Press, 1907).
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blessed after-life. G. Mylonas agrees with all that has been said, but
believes that the real meaning and significance of the Mysteries lies
in the fact that they satisfied all the deepest longings of the human
heart, including immorfality.4 Others will claim that the Mysteries
stem directly from the agricultural rituals centered on the death and
resurrection of the divinity who controlled the fertility of the landF.
It is from these basic theories that scholars such as Angus,6 Kennedy,7
Halliday,8 Willoughby,? J. Thomas,10 and A.D. Nock!l have provided

extensive descriptions of the various Mystery cults.12

4 g, Mylonas, Eleusis and the Eleusinian Mysteries (Princeton:
Princeton University Press, 1961).

5 Ahis idea is expressed by nearly all writers on the Mysteries.
Cf. also M. Eliade, Birth and Rebirth (New York: Harper and Brothers
Publishers, 1958).

6 s, Angus, The Mystery-Religions and Christianity (New York:
Charles Scribner's Sons, 1925).

7 H.A.A. Kennedy, St. Paul and the Mystery Religions (London:
Hodder and Stoughton, 1913).

8 W.R. Halliday, The Pagan Background of Early Christianity
(London: Hodder and Stoughton, 1925).

9 H. Willoughby, Pagan Regeneration (Chicago: University of
Chicago Press, 1929).

10 5, Thomas, Le Mouvement Baptiste en Palestine et Syrie
(Gembloux: J. Duculot, Editeur, 1935).

11 4.p. Nock, Early Gentile Christianity and Its Hellenistic
Background, op. cit.

12 gor additional sources cf. E. Briem, Zur Frage nach dem
Ursprung der hellenistischen Mysterien (Lund: Hakan Ohlsson's
Buchdruckerei, 1928); also Les Socidtés Secrétes de Mystéres (Paris:
Payot, 1941); A. Dieterich, Eine Mithrasliturgie (Leipzig und Berlin:
Otto Weinreich, 3rd, ed.,1923. Reprinted by Wissenschaftliche Buch-
gesellschaft, Darmstadt, 1966); K. Kerényi, Die Griechisch-Orientalische
Romanliteratur in Religionsgeschtlicher Beobachtung (Darmstadt:
Wissenschaftliche Buchgesellschaft, 1962); 0. Kern, Die griechischen
Mysterien der klassischen Zeit (Berlin: Weidmannsche Buchhandlung, 1927);
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Although some variations naturally occur within the cults

themselves during their stages of development within the Graeco-Roman

world, they are generally characterized by a number of similar beliefs
and practices. One may say that in spite of accommodation, conciliation,
syncretism, adaptation and diversity, the cults retained a certain
permanence and stability. Some of the more basic features of the
Mysteries are: a belief in immortality; communication with the deity,
expressed by such means as baptism, meals or orgiastic dances;
purification, obtained through washings and baptism; an elaborate
mythology which was expressed in sacred dramas and rituals; new birth
or regeneration, thus realizing the need for personal salvation; and
various initiation rites which provided entrance into the societies and
brotherhoods, many of which were secret. C.K. Barrett has summarized
the doctrines and practices of the Mystery religions in the following
manner:
The object of the mystery cults was to secure salvation for
men who were subject to moral and physical evil, dominated by
Destiny, and unable by themselves to escape from the corruption
that beset the material side of their nature. Salvation
accordingly meant escape from Destiny, release from corruption
and a renewed moral life. It was effected by what may broadly
be called sacramental means. By taking part in the prescribed

rites the worshipper became united with God, was enabled in
this life to enjoy mystical communion with him, and further

also his Die Religion der Griechen, Vol. I (Berling: Weidmannsche
Buchhandlung, 1963); M. Nilsson, Geschichte der Griechischen Religion
(Berlin: C.H. Beck'sche Verlagsbuchhandlung, Vol. I, 2nd ed., 1955 and
Vol. 2, 1961); K. Prlimm, Religionsgeschichtliches Handbuch flir den Raum
der Altchristlichen Umwelt (Rome: Plpstliches Bibelinstitut, 1954);
Reitzenstein, Die Hellenistischen Mysterienreligionen, op. cit.;

P. Wendland, Die Hellenistisch-Romische Kultur in ihren beziehung zu
Judentum und Christentum. Handbuch zum Neuen Testament, Vol. I, Part
2 (TUbingen: J.C.B. Mohr (Paul Siebeck), 1907).
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was assured of immortality beyond death. This process rested
upon the experiences (generally including the death and
resurrection) of a Saviour-God, the Lord (X0pLOG ) of his
devotees. The myth, which seems often to have been cultically
represented, rested in many of these religions upon the
fundamental cycle of agricultural fertility; but the rites
which probably were in earlier days intended to secure
productiveness in field and flock were now given an individual
application and effect.13
The rapid expansion and acceptance of the Religions can best

be explained in the basis of their characteristics. They offered the
individual something for which he was seeking and which his traditional
religious practices did not provide, especially the realization of a
personal religious experience and the satisfying results which ensued.
This satisfaction of needs, together with the appeal of their rituals,
combined to make the Mysteries a tremendous religious force which
largely supplanted both the Greek and Roman national religions and in
the form of Mithraism rivaled Christianity as late as the fourth century
A.D.

It must always be realized that there are countless problems
in regard to the origin and practice of the Mysteries. First of all,
there is the lack of uniformity among the cults themselves. One cannot
speak of a "Mystery Religion" as if it were one universal entity. It

is much more accurate to use the term "Mysteries.'

even though this can
be misleading at times. Although the name implies something mysterious,
hidden or secret, '"secrecy" was not the distinguishing elemeﬁt of the

cults. Mithraism, for example, was not characterized by great secret

13 C.K. Barrett, The New Testament Background: Selected
Documents (New York: Harper Torchbooks, 1961), p. 91.
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societies and esoteric doctines which were made known only after a
succession of graduated initiations as was the case in the Eleusinian
cult.
Albert Schweitzer was one who realized this danger and
cautioned against any such theory of a "universal Mystery" in Paul's

day. Those scholars who engage in comparative study, he asserts, "

are
rather apt to give the Mystery-religions a greater definiteness and
articulation of thought than they really possess, and do not always
give sufficient prominence to the distinction between their own

hypothetical reconstruction and the medley of statements on which it

is based." One heartily agrees with this quotation from Schweitzerlé

and his plea for more scholarly objectivity in this area of research.

A second difficulty is simply a lack of information. Our
knowledge of many of the rites and doctrines is meagre in the extreme
and in most cases there is no trace of their essential meaning. Some
sceptics have satisfied themselves by maintéining that the "secrets"
would not have been so well kept if there had been anything of intrinsic
worth to reveal, Others, who have been unable to revert to such
suspicions, have either accepted the facts as they are, or have, and
unfortunately so, endeavoured to supply missing details on the basis
of conjecture.

Another problem is the time factor. By the time we hear of

some of the Mysteries, so much development and syncretism has taken

14 A, Schweitzer, Paul and His Interpreters (London: Adam and
Charles Black, 1912), p. 192,
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place that it is difficult to determine the original Ehggggperistics
from those which were later adopted. A specific example is Nilsson's
"The Dionysiac Mysteries of the Hellenistic and Roman Age," in which
he has shown how the Dionysiac Mystery developed and changed in its
historical movement throughout Greece and Rome. The same process is
evident in the cults of Eleusis, Isis, Cybele and Mithra. And so there
is added to the problem of discovering the presence of certain rites
and doctrines the additional difficulty of determining exactly what
they meant at various stages of the cult's historical progression.

The general area of the Mystery religions has occupied the
attention of serious scholarship for nearly a century. Many of these
scholars have studied the Mysteries for their own value and merit, thus
seeking to provide information without comparative evaluation and inter-
pretation. On the other hand, however, a great number of scholars,

notably those of the religionsgeschichtliche school, have investigated

the cults in relation to their possible influence upon Christianity.
From this school of thought has come the statement and defense of the
hypothesis that Christianity is dependent upon the Mystery religions for
many of its essential doctines and practices. It would be fair to say
that since the turn of the century most studies in this area have either
defended or denied this basic hypothesis.

A significant area in the controversy relating to the Mystery
religions and Christianity is the cultic ritual of washing, lustration,
baptism, and the resulting conceptions of renewal, néw;birth or

regeneration. In this chapter we propose to investigate the '"so-called"
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baptismal practices of the more significant mystery cults in order to
discover their purpose and meaning. From this we hope to determine
whether or not these baptisms are of any significance for the study of
the New Testament doctrine of baptism, and consequently, whether this
will illuminate our study of baptism in Ephesians in any way.

A. Dionysos:

In dealing with the cult of Dionysos we are combining practices
which have also been placed under Bacchic or Orphic headings. This
procedure appears justified on the basis of recentscholarship in which
the "Bacchanalia" appears as another name for the Dionysiac "orgia"15
and the claim that Orphism is a "reform of the Dionysian excesses.'16

One main characteristic of the Dionysiac cult was the communion
and identification with the god. This was realized in a number of ways.
One such way was through the common "orgia" which would produce a type
of spiritual ecstatic intoxication. Another was the ritual of the
sacred dance. The effect of this was to induce a spiritual experience
of divine possession in which "the violent spirits which caused their
(the participants) enthusiasm entered into them."l7 The most realistic

means of communion, however, was attained by the '"omophagia," the

15 Nilsson, The Dionysiac Mysteries of the Hellenistic and Roman
Age, op. cit.

16 willoughby, op. cit., especially ch. IV. The different names
will be used whenever particular characteristics of the religion bearing
that name occur. On Dionysos cf. also W.F. Otto, Dionysos: Mythos ¥nd
Kultus. Frankfurter Studien zur Religion und Kultus der Antike, Vol. 4,
TUbingen, 1933.

17 Willoughby, op. cit., p. 80.
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practice of eating the raw flesh of an animal representing the god.
Through such communion the participant assured himself of immortality
and the enjoyment of a happy after-life.

From the paucity of evidence, it would appear that ritual
cleansings and baptisms assumed only a minor significance in the
Dionysiac mystery. Willoughby, in his Pagan Regecneration, has little
to say regarding initiation rites and simply entitles his chapter on
the cult "Dionysian Excesses." He finds more to say about the orgia of
spiritual ecstacy than about baptism.

However, one does get the impression that the drinking of
wine is tantamount to a religious sacrament. Angus, in reference to
Livy's Pure lautum XXXIX, 9., quotes: "After ten days' castimonia the
Dionysiac candidate was thoroughly cleansed before initiation."18
Leipoldt has commented upon an inscription discovered in Rome which, he
asserts, "Zeigt uns eine bakchische Taufe."l9 Apart from these few
scattered references nothing significant can be said for Dionysiac
purification or regeneration involving water.

Willoughby is the only scholar who attributes 2 sacramental

quality to the wine which the participants used. The resulting ecstatic

18 Angus, op. cit., pp. 81-2. Unfortunately Angus does not go
on to explain this text. The same can be said about H. Rahner who states
that the mystery of Dionysos knew of a sanctifying bath but he presents
no evidence to support such a claim. Cf. his "The Christian Mystery and
the Pagan," "The Mysteries: Papers From the Eranos Yearbooks (Pantheon
Books, New York, 1955), p. 388. Such generalizations are not uncommon
among other scholars as well.

19 3. Leipoldt, "Darstellungen von Mysterientaufen," Argelos,
1 (1925), pp. 46-47. .
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intoxication, he believes, was, in a very real sense, a new birth for
those who experienced it: The wine they drank was for them potent with
divine power--it was the god himself, and the very quintessence of
divine life was resideﬁt in the juice of the grape. This the devotees
of Bacchus knew as a matter of personal experience when, after drinking
the wine, they felt a strange new life within themselves.20 'If this is
indeed what the worshippers experienced, then it would be legitimate to
claim that in the Dionysiac mystery, wine produced a greater effect than
water in the other cults, where it cannot be said with absolute certainty
that baptism was any more than a ritual purification.

In the description of Orphism one encounters similar
difficulties. T. Wilson states that "Orphism has its rites of initi-
ation, which to some extent suggest Christian.baptism."21 Kennedy
claims "the Orphic rule of life was based on an elaborate cathartic
ritual."2? 1In similar fashion Angus writes: “Orphism was steeped in
sacramentarianism. . . Salvation was by sacrament, initiatory rites,
and by esoteric doctrine."23 But even if Orphism may have had such an
elaborate ritualistic system including prayers, sacrifices, fastings,

asceticism and purifications, it is not by any means certain if there

20 Willoughby, op. cit., pp. 74-5; cf. also p. 8l.

21 ¢, Wilson, St. Paul and Paganism (Edinburgh: T & T Clark,
1927), p. 173.

22 Kennedy, op. cit., p. 229.

23 Angus, op. cit., p. 154. Cf. Leipoldt, Dionysos, Angelos,
Beihefte #3, 1931 where he refers to the baptism as "ein reinigendes
Bad" (p. 25). Cf. also his Die urchristliche Taufe im Lichte der
Religionsgeschichte, op. cit., pp. 41-3.
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was any rite of baptism which fostered the possibility of regeneration.
Certainly the Orphic devotees must have lived a life of ceremonial
cleanliness and holiness. Yet there is no basis on which one can invest
their ritual with a deeper or sacramental meaning.

In this respect both Willoughby and Macchioro go too far in
their interpretation. Willoughby states: "By washing and aspersions,
at once symbolic and sacramental in character,” the devotee, "sought
to purge away the taint of his bodily nature, the 'ancient woe'
inherited from the Titans."24 Macchioro, certainly one of the greatest
contributors to the study of Orphism, claims that the Orphic initiation V/
was supposed to make a man a new creature, giving him the feeling of
being endowed with a new essence. 23 Unfortunately, such statements
reflect more conjecture thég_gfgzggﬂgggt. g
B. Eleusis:

The Eleusinian mysteries consisted of both public and private
initiation and are distinguished by the terms "lesser" and "greater"
mysteries. While our knowledge of the public ceremonies is quite
extensive, we know very little about the practice and significance of
the secret rites performed in the "telesterion." Mylonas has classified
these private rites as the telete and the epopteia, and within them has

been able to distinguish three main elements of the initiationm.

24 willoughby, op. cit., p. 103.

25 yittorio Macchioro, From Orpheus to Paul (New York: Henry Holt
& Co., 1930), p. 102. Macchioro's discussion assumes that there was an
Orphic cult. For another view, see I.M. Linforth, The Arts of Orphens
(Berkeley: University of California Press, 1941),
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The first rite is the dromena, a type of ritual drama related
to the myth of Demeter through which the candidates for initiation
could identify themselves with the deity. Secondly, there was the
deiknymena, a presentation of certain objects or relics that were shown
to the mystae. Another element consisted of the legomena, in which
certain words or phrases of a liturgical nature were spoken. Unfortun-
atelylittle k8 known of the secrets of the telesterion and there is
little hope that further research will be any more illuminating.

Fortunately, however, more is known about the public ritual

commonly referred to as the katharsis and sustasis, a series of prepara-

tory rites, preliminary purifications and public sacrifices. These rites
of the "lesser" mysteries were essential for anyone desiring to continue
into the secret rites of the telesterion.26 Willoughby comments
concerning the existence of these rites by frankly stating that ''there
is an abundance of testimona to prove the worldwide reputation of the
Eleusinian rites themselves at the beginning of the common era.27
Especially noticeable are the ceremonies of purification and cleansing
from defilement.

The entire religious celebration lasted nine days (from
Boedromion 15-23). But for our purpose, the significant act is that

which occured on the second day, the sixteenth of Boedromion. Knowledge

26 Mylonas, op. cit. For additional material cf. F. Speiser,
"Die eleusinischen Mysterien als primitive Initiation," Zeitschrift flr
Ethnologie, 60 (1928), pp. 362~72; L. Deubner, Attische Feste (Hildesheim:
Georg Olms Verlagsbuchhandlung, 1959), especially pp. 75ff.dealing with
purity; Nilsson, Geschichte der Griechischen Religion, op. cit., Vol. I,
pp. 655-667; F. Wehrli, '"Die Mysterien von Eleusis," Archiv flr Religions-
wissenschaft, 31 (1934), pp. 77-104

27 willoughby, op. cit., p. 39
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of this rite is obtained from the Homeric "Hymn to Demeter," a literary
source which scholars consider to have been composed around 600 B.C.28
From this text Mylonas gives the following description:

Early in the morning the heralds would order all participants

in the sea and the shout 'to the sea, oh mystai' would fill the

city.... Each of the initiates carries with him a small pig,
which also had to be washed in the sea, and was accompanied

by his mystagos.... The sea was considered immaculate; it

cleansed and purified man from all evil.... After cleansing
themselves and their pigs...they would return to Athens.

This great day of cleansing in the sea ( &Aade photar )
was not the only rite of purification. In his discussion of the
functionaries of the cult, Mylonas classifies the Hydranos as the
official in charge of purification. This purification was performed
by sprinkling or pouring water over the candidates.0 Inscriptional
evidence for this practice has also been discovered. A stele31l ghows
a small naked man beside a larger figure who holds a dish in his right

hand. The large figure is quite certainly that of a god.32 Leipoldt

claims that in the "Mysterientaufe" the functioning priest was represented

28 Mylonas, op. cit., pp. 3, 267.

29 Ibid., p. 249. 0. Kern, Die griechischen Mysterien der
klassischen Zeit, op. cit., calls this "ein allgemeines Slihnbad" (p.16).

30 Mylonas, op. cit., p. 236

31 cf. Mylonas, fig. 70, and the possible interpretation given
by J. Leiopoldt, '"Darstellungen von Mysterientaufe," op. cit., pp. 46-7.

32 Mylonas suggests Persephone. Leipoldt indicates it could be
Kora but admits identification is impossible: '"Nicht leicht ist es, der
grossen Gestalt einen Namen zu geben" (op. cit., p. 46). He gives no
definite reason why the figure necessarily has to be "eine G8ttin."
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"... fUr die Schitzung der Mysterientaufe ist wichtig, dass

by a god:
man in der Sprache der Kunst eine GBttin an Stelle des Priesters setzte."33
Apart from the "Hymn to Demeter" there is actually no other
reliable source of information on Eleusinian ritual. Aristophanes'
Frogs may have been written with the Eleusinian cult in mind but is
limited as an historical source by the very nature of its poetic language.
And perhaps even less reliable than the Frogs is Tertullian's De baptismo
5, a treatise which has come under the scrutiny of the critics. The
relevant portion of Tertullian's text, as translated by Evans, reads:
'But', you object, 'the gentiles, strangers to all under-
standing of spiritual things, ascribe power of equal effect-
iveness to their idols.' They tell themselves lies, for
their waters are barren. In certain sacred rites they are
initiated by means of a bath (so as to belong to) Isis perhaps
or Mithras. Also they carry their gods out (in procession)
for washings. Moreover they ritually purify their country
and town houses, their temples, and whole cities by carrying
water about and sprinkling it. Certainly at the Appollinarian
and Pelusian games they get baptized wholesale, and suppose
that they are doing this with a view to rebirth and release
from their broken oaths.3%
The textual controversy centers around the substitution of Eleusiniis
for Pelusiis in many of the editions of the treatise. Only if this
variant is justifiable cdn Tertullian be considered as a source of
information for the Eleusinian Mysteries.

This textual change was proposed by Ursinus before 1600 and

makes its first appearance in the editionof Rigaltius (Paris, 1641).

33 1bigd., p. 46.

34 E. Evans, Tertullian's Homily on Baptism (London: S.P.C.K. 1964)
p. 13.
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The change has been accepted with varying responses.35 While A.D. Nock
admits that it "has been commonly accepted,'36 DBgler adamantly affirms
his position by stating that Tertullian cannot be used as a testimony
for a baptism in the mysteries of Eleusis.3’ He finds the substitution
both unnecessary and unacceptable. This "sogenannte Verbesserung des
Ursinus," is, for him, a crude "Verschlimmerung,"38 and he rightly
regrets that so many editions of Tertullian's text have followed Ursinus'
error.

The interpretation that Tertullian gives to the baptismal rite
(Eleusinian or Pelusian) has caused as much debate as the textual
problem., What exactly did he mean by stating that the participants
bathe "with a view to rebirth and release from their broken oaths'?39
This interpretation of baptism as a potent agency for spiritual cleansing
cannot be left unquestioned. It is quite likely that he (Tertullian)
wag attributing a quality to pagan baptism which rightfully belonged y/

to his Christian orientation.

35 ¢cf. F.J. D8lger, "Tertullian kein Zeuge fllr eine Taufe in den
Mysterien von Eleusis," Antike und Christentum, 1 (1929), p. 148.

36 A.D. Nock, "Pagan Baptisms in Tertullian," JEhS, 28 (1926-27),
p. 289.

37 Note the title of his article, op. cit., J. Dey follows DBlger's
arguments in his Palingenesia. Ein Beitrag zur KlHrung der religions-
geschichtlichen Bedeutung von Tit 3, 5. Neutestamentliche Abhandlungen,
Vol. 17, 5 Heft (MUnster, 1937).

38 pBiger, op. cit., p. 148. The reasons behind this change are
obscure, Perhaps at the time of the change the rites of Eleusis were
more commonly known than those of Pelasiis. According to Nock (op. cit.)
there was a festival at Pelusia which did practice ceremonial bathing, so
one cannot help but sympathize with DBlger's contentions.

39 Quotation from Evan's text, op. cit., p. 13.
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Willoughby, for one, seriously doubts Tertullian's statement, |
and suyggests that the baptism was ng‘PQFgAFhan a cathartic ritual of !
purification to wash away the stains of the old life.#0 oOnce the
candidate had been purified he could then approach the two goddesses

which were prepared for spiritual renewal. Baptism would, therefore, be

considered as a means to rebirth, rather than as a rite which effects it.

Lampe also believes that Tertullian is exaggerating the resemblance
between pagan and Christian baptism by "explaining in his own terms
what may well have been only a purificatory lustration,"4l

Another valuable contributor to the problem is G. Wagner in
his historical treatment of Romans 6:4. He too believes that researchers
have drawn too many inferences from the available sources, especially

those of the religionsgeschichtliche Schule such as Pfleiderer, Leipoldt,

Schneider, Reitzenstein and Bultmann. Scholars of this type of theological
persuasion tend to interpret the Eleusinian rite as a sacramental
regenerative bath of cleansing from sin which effects the new birth.
Wagner concludes that such an interpretation has no foundation on the
basis of the textual evidence that is available.%2

The conclusion to which one comes is that the Eleusinian
baptism merely served as a ritual of cleansing and preparation for the

/

initiations that were yet to follow, the apex of which was reached on V
!

the nineteenth of Boedromion. In no way can it be interpreted as a

R —

sacrament of spiritual renewal. Any attempts to compare it with the

40 0p. cit., p. 66. 41 0p. cit., p. 94.
42 g, Wagner, op. cit., p. 79.
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New Testament concept of baptism, particularly the Pauline, claims
Wagner, are untenable.%3

A significant number of scholars do interpret the Eleusinian
rite as a bath of regeneration. E. Hatch, for example, explains that
as the candidates for initiation bathed in the pure waters of the sea,
"the manner of bathing and the number of immersions varied with the
degree of the guilt which they had confessed. They came from the bath
new men. It was a #&BapoiLg , a Aovtpdv , a laver of regen-
eration."## This idea is further exemplified by Paul Schmitt, a
" representative of the Catholic interpretation of the Mysteries.
Schmitt sees a mystical and symbolical meaning in the rite. 'This was
a great day of purification and atonement on which the mystai cleansed
themselves of all stain in the vast sea, a ceremony rich in symbolism
flowing from the primordial depths of the soul."#45 But while a certain
amount of symbolism cannot be denied, Schmitt tends to see too much

with his sacramental spectacles when he interprets the titual in the

43 1bid., p. 81. Cf. also pp. 271-2. This idea is directly
opposed to Wilson's idea that the trials of the Eleusinian initiation
can be compared to Paul's mention of a baptism for the dead in I. Cor.
(op. cit., p. 174). Ysebaert also recognizes the sacral baths of all
the cults but considers them as part of the initiation rites that
served the purpose of "preliminary purification" (op. cit., p. 17).

44 Hatch, The Influence of Greek Ideas on Christianity, op. cit.,
p. 287. Also Wilson, op. cit., p. 174, n. 3, although he gives no
supportingevidence.

45 p, Schmitt, "The Ancient Mysteries in the Society of their
Time." The Mysteries. Papers From the Eranos Yearbooks (New York:
Pantheon Books, 1955), p. 101.
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cultic sense of an outward action and as a sacred rite ( lep6v )
enacted within the soul.%6 It ig highly doubtful that the Eleusinian
mystery had such a developed sacramentalism. Textual evidence does not
permit one to arrive at such a conclusion.

C. 1Isis:

The worship of Isis and Osiris originated in Egypt, and has,
therefore, been referred to as the "mystery of Egypt."4/ There can be
little doubt that Isis is a personification of the mother goddess and
that Osiris represents the vegetation cycle. In later Hellenistic times,
Osiris was replaced by the Greek Serapis, an inventive political move
which was calculated to solidify relations between Egypt and Greece.
This move also proved to be very advantageous for the spread of the
Egyptian cult throughout the Graeco-~Roman world. Its development and
characteristics are well stated by Dibelius:

In der Tat, ein Hgyptischer Kult, auf griechischen Boden

verpflanzt, in lateinischer Sprache geschildertdie Linie,

die von Osten nach Westen fllhrt, scheint deutlich zu sein.

Und sodann: eine alte nationale Religion, durch Mystik

vergeistigt, durch synkretistischen Universalismus entschripkt

man sicht, wie die grossen Tendenzen sich begegnen.

The cult of Isis is permeated with impressive rites of prayers,

meditations and baptisms. These rites fostered intimacy with the devotee

46 1bid., pp. 101-2, n. 18.

47 For purposes of this discussion we shall follow the customary
designation and refer to the cult as the "mystery of Isis' since the
goddess was given prominence.

48 M. Dibelius, "Die Isisweihe bei Apuleius und verwandte
Initiations-Riten," Botschaft und Geschichte, 1956, p. 30.
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and the goddess and while many were performed at various annual public
festivals, others were private in nature. Here, as in all the mystery
cults, the student is hampered by the solemn "aura of secrecy” which
surrounded the initiations. Consequently, much of what is said and
written is done by speculation, imagination and arguments from silence.

It is well known that membership into the Isiac community
"was contingent upon participation in certain prescribed initiatory
rites. . . ."49 The fact that these rites were taken seriously is well
attested by the historian Juvenal, who states: "... the devotee of
Isis will dive into the chilly waters of the Tiber, and shivering with
cold, will drag herself around the temple upon her bleeding knees: if
the goddess commands, she will go to the outskirts of Egypt to take
water from the Nile and empty it within the sancutary."30

It is reasonably safe to state that no other religion of that
time placed as much emphasis upon the religious use and meaning of water
ag did the Egyptian. Water was very essential to Egypt's entire
existence, and consequently Nun, the priomoridal deep, and the Nile
were given great prominence. These be;iefs then led to the development

of sacramental ideas and usages in ancient Egypt, a process which covers

49 Willoughby, op. cit., p. 186

50 Quoted from F. Cumont, Oriental Religions in Roman Paganism
(New York: Dover Publications, 1956), p. 41. The immediate
significance of this act is uncertain. It may simply show the great
devotion of the devotee to the cult goddess although the waters of the
Tiber and the Nile must have had some religious importance as well.
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a number of centuries and about which there is a variety of opinion.s1
The most significant piece of literary evidence at our

disposal is the account of the initiation of Lucius Apuleius into the
mysteries of Isis.”2 This text dates from around the middle of the
second century A.D. but it is generally assumed that the ritual itself
presupposes a long history of tradition. Lucius is notpermitted to
reveal all the secrets of his initiation but in regard to the baptismal

purifications, he states:

51 While it may by helpful and interesting to study Isiac
initiation in terms of its ancient origin, such a detailed analysis
falls beyond the scope of this section. Let it suffice to say that
there is both continuity and change in the ritual thought and practice. .
For a detailed presentation of this cf. A. Blackmann, '"Sacramental
Ideas and Usages in Ancient Egypt,'" Recueil de travaux relatifs a la
philologie et a 1'archeologie egyptiennes et assyriennes, 39 (1921),
pp. 44-78. Blackmann has a lengthy discussion on the lustrations of
the sun-god, the ceremonial washing of the king, the daily funerary liturgy,
the importance of the Nile, and the Osirian lustrations. Of particular
importance is the concept of "lustral water" which Blackmann claims
acquired a different significance in later times. Ancient accounts
presented the sun god, and therefore the king, as having been 'reborn
with a new body as a result of this lustration.."(pp. 44-9). 1In the
Osirian lustration, the significance was no more than "revivication" (p.
50). The change from regeneration to revivication may or may not be
significant. It could simply be another caseof Egyptian "conservatism
and disregard for logic" (p. 50), or, one brought about by the "identi-
fication of the dead king with Osiris" (p. 52). '"Thus the water was not,
in this aspect, regarded as regenerating the king or as imbuing him with
Solar qualities, but, considered as the vital fluid of Osiris, who
manifested his vitality in the annual inundation and in the life of trees
and plants, it was possibly thought to intensify the vitality of the
king" (p. 65).

52 cf. The Golden Ass, also known as The Transformation of Lucius
or The Metamorphoses. One may refer to the Penguin Classics edition,
1950, translated by R. Graves. Graves also provides a helpful introduction
to the book which gives a brief outline of Lucius' life, adventures and
religious quests. Cf. also A.-J. Festugiére, Personal Religions Among the
Greeks (Berkeley: University of California Press, 1960), pp. 68-84 for
descriptions and explanations.
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And now, the time drawing near and requiring it, as he said,

the priest conducted me with an escort of the religiously-~

minded to the nearest baths; and when I entered the bath,

where it is customary for the neophytes to bathe, he first

prayed to the gods to be gracious to me and then sprinkled

me with purest water and cleansed me. He then led me back

to the temple, and since the day was now more than half over

he placed me at the feet of the goddess herself; then, after

confiding certain secret orders to me, those which were too

holy to be spoken, he openly, before all who were present,

bade me for ten successive days to abstain from all pleasures

of the table, to eat no meat and drink no wine.33

This text, although it is a valuable source for our understanding
of the Isiac ritual of baptism, has been subject to a variety of scholarly
interpretations. Dibelius cautions that in the cultic deeds of this
mystery more is implied than written because the language and arrangement
of Lucius' initiation is as difficult as its meaning. "Er tut es mit
Worten, deren Gliederung im einzelnen ebenso problematisch ist wie ihr
Bedeutung im ganzen...."54 Willoughby certainly goes to one extreme
when he gives a regenerative effect to the rite, claiming that the waters
of the Nile had a life-giving effect and that "Isiac baptism was in effect
regarded as a regenerative rite that meant new life to the one who
experienced it."??

Willoughby attempts to qualify his statement by adding that
the regeneration of the initiate was effected by more than baptism. In
the enacted drama of salvation, for example, 'the initiate was made to

feel he was passing through an experience that would transform his very

being and make a new man out of him">® Thus Willoughby is rather ambiguous

S
53 Quoted from F.C. Grant, Hellenistic Religions (New York: Bobbs-
Merrill Co. Inc., 1953), p. 141.

54 pibelius, op. cit., p. 32.
55 willoughby, op. cit., pp. 187-8. 56 1bid., p. 192.
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as to whether or not the baptism actually effects regeneration or is
simply a means, together with others, towards this goal. No doubt this
baptism was credited with a powerful efficacy, but it is not clear from
-Apuleius‘ account that it served any more than a means of purification.

Knox is one who finds it difficult to believe that the idea
of regeneration figured prominently in any of the Mystery cults.

Commenting upon the reference in the Metamorphoses, he states:

The passage refers not to Lucius' regeneration by initiation
but to his 'new birth; by his miraculous restoration to human
form...it is difficult to see that the description of his
initiation as a 'birthday' implies that the rite has habitually
interpreted as a 'nmew birth'; the account of it implies that it
was rather an approach to death in the form of a visit to the
lower world and a more or less miraculous return.>’

R. Reitzenstein has distinguished two main elements in the
rite. One is the "Reinigungsbad" and the other a '"Taufe," -~ "Ein
Uberrieseln mit einzelnen Tropfen einer heiligen und heilgenden Fllssig-
keit."38 He does not find it difficult to conclude that on the basis
of this ancient Egyptian practice new life was closely linked with
baptism. In similar fashion, J. Leipoldt has interpreted the Isiac
baptism as '"Reinigung" and "Wiedergeburt."59

GUnther Wagner is quick to take issue with these two represent-

atives of the religionsgeschichtlicle Schule and their "Verbindung zum

57 W.L. Knoy, Some Hellenistic Elements in Primitive Christianity
(London: Oxford University Press, 1944), p. 91.

58 R, Reitzenstein, Die Hellenistischen Mysterienreligionen, op.
cit., p. 41.

59 Leipoldt, Die urchristliche Taufe im Lichte der Religions-
geschichte, op. cit., pp. 53ff.
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Mysterium." There is nothing in the text, he insists, that can be
interpreted as a new birth ( dvayévvno LG ); nor is the sprinkiing of
the king or the washing of the dead more than a "Gliedervereinigung."
Thus he concludes: Man kann deshalb in der Waschung des Lucius nicht
mehr sehen als eine Reinigung, die von einer Absolution begleitet ist.
Sie stellt die kultische Reinheit her und hilft dem Einzuweihenden, die
kommende Vorbereitungszeit in der richtighen Haltung zuzubringen."60
This conclusion is further explained in Wagner's discussion

of the sprinkling rites (Besprengungsriten).61 Once again he takes

issue with Leipoldt who has gone so far as to suggest that their purpose
was to convey cleansing and eternal life and also serve as one of the

ways of effecting the deification of the king.62 These Besprengungsriten

were certainly an essential ingredient in the temple cult, but, in

Wagner's opinion, they served no further purpose than purification.63

60 Wagner, op. cit., p. 112. His criticism also applied to the
interpretation given by Alfred Loisy who states: '"As Osiris was plunged
into the waters of the Nile in order to revive him, so the novice receives
a baptism whereby he is regenerated" ('The Christian Mystery,'" Hibbert
Journal, 10 (1911), p. 48). Loisy, like Reitzenstein and Leipoldt, makes
the mistake of equating ancient and later practices, a procedure which'is
not completely justified. One must not forget that original conceptions
were often transformed in the course of expansion. Cf. Cumont, op. cit.,
pp. 91-2; H. Bonnet, '"Die Symbolik der Reinigungen im HYgyptischen Kult,"
Angelos, i (1925), pp. 103-121. For example, claims spiritual conception
of cleansing (p. 107f).

61 Wagner, op. cit., pp. 137-145.
62 Leipoldt, op. cit., p. 48f.

63 Wagner, ibid., p. 137. Cf. also C.J. Bleeker, "Guilt and
Purification in Ancient Egypt,'' Numen, 13 (1966), pp. 81-7. The answer,
claims Bleeker, is negative, ie. "the texts provide no evidence that a
link existed between the sense of guilt and purification'" (p. 86).
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The texts cannot be used to support a theory of regeneration in Isiac
baptism.

D. The Great Mother:

In the mystery of the Magna Mater, or Cybele, as she was often
called, and to which the cult of Attis was later attached, we encounter
another curious amalgamation of belief and practice. Unfortunately,
however, little is known about the rites of purification and their
subsequent meaning for the devotees of the cult.

Strangely enough, in one of the rites, it is the statue of the
goddess that is washed and not the initiates. This ritual, known as the
Lavatio, consisted in taking the goddess down to the Almo river and there

washing her®4

in the water. Willoughby understands this to be a '"post-
nuptial purification: which was necessary for the goddess after she had
been mystically united with her ministers."03

As far as one is able to determine, water does not have any
significance beyond purification. Even later, when the cult centered
around the worship of Attis, both ritualistic and sacramental concepts
are absent. By participating in the Attis festival the initiate attained
identification and union with the deity. "He himself became Attis, a

god, mystically united. . . and he found therein the assurance of a

happy future 1ife66 For the initiate this was an experience of a new

64 cf. Cumont, op. cit., p. 57. Willoughby, op. cit., p. 128.
On the history of the cult cf. Nilsson, Geschichte der Griechischen
Religion, Vol. 2, op. cit., pp. 640-657.

65 willoughby, ibid., p. 128. 66 1bid., p. 129.

L

'
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birth, a omep &vayevvbuevwy . There is no evidence that this
experience was produced by a baptism or by any other water rituals.

E. Mithra:

Water played a very important role in the cult of Mithra.67
Open vaults have been found which undoubtedly served as baptismal tanks.
The obligations for purity and perfection which were placed upon the
adherents were achieved by means of various lustrations and ablutions.
So extensive was this practice, and so similar to the Christian rite,
that Tertullian was forced to call the Mithraic rite a forgery of the
devil._

Mithraic ceremonies, claims Willoughby, "consisted either of
sprinkling with cold water, or of complete immersion as in the Isiac
practices."68 Cumont further acknowledges that '"repeated ablutions were
prescribed to neophytes as a kind of baptism designed to wash away their
guilty stains."09 Hence it is evident that the Mithraic baptism served
as a rite of purification. Willoughby asserts that it "promised
purification from guilt and the washing away of sins,”’0 thus inducing
a spiritual renewal. Even Tertullian's comment that baptism is performed

with a "View to rebirth and release from their broken oaths,"71 implies

67 on the history of the cult cf. M.J. Vermaseren, Mithras
(Stuttgart: W. Kohlhammer, 1965); Corpus Inscriptionum et Monumentorum
Religionis Mithriace (Netherlands: Martinus Mijhoff, Vol. I, 1956: Vol.
I1I, 1960); F. Cumont, The Mysteries of Mithra (New York: Dover Publi-
cations, 1956).

68 Willoughby, op. cit., p. 159.

69 Cumont, Oriental Religions in Roman Paganism, op. cit., p. 156.

70 willoughby, ibid., p. 159 71 Evans, op. cit.
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such a concept although there is no universal agreement at this point.72

Both in Mithraism and in the cult of the Great Mother, a rite
known as the taurobolium was observed. The rite is often referred to as
a "blood baptism" or "blood bath" because the initiate descended into a
pit into which the blood of a slain bull or ram would drip. The
individual is literally immersed in the blood. This became a very
realistic and symbolic way of demonstrating his union with the god.

The scholastic controversy regarding the taurobolium centers
around the experience of a "mew birth," in which the initiate is spoken

of a being re-born into eternity (in aeternum renatus). Quite a number

of scholars believe that the blood actually conveys the transmission of
a new life into the soul of the initiate. Willoughby, for one, supports
this idea. The initiate, he says, "came up out of the trench reborn to
a new kind of existence. In effect the bath of blood was believed to
purify him from the sins and evils of his old life and make him a new

man, or rather a divinized human."’3 Thus the blood, in this particular

72 cf. Cumont, ibid, p. 157: '"Mithraic baptism wiped out moral
faults; the purity aimed at was believed to wash away sins." Also T.
Wilson, op. cit., p. 174: '"The initiate of Mithraism underwent a
baptism by total immersion, which was believed to wash away their sins."
For an opposing view cf. Schnackenburg, Baptism, p. 1l4. Even though
Tertullian uses the expression "regeneration," Schnackenburg interprets
it merely as an "introductory bath of cleansing.'" Nor does the concept
of regeneration in the so-called Mithrasliturgie of the 4th. century A.D.
show that baptism is anything more than a bath of water. On this text cf.
Wagner, op. cit., p. 76 who refers to it as neither liturgical nor
Mithraic; Dey, op. cit., p. 102f.; Ysebaert, op. cit., p. 106.

73 Willoughby, op. cit., p. 132. Cf. also Prllmm, op. cit., p.
263.
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rite, may have performed the same function as did water in some of the
other rites. This striking relationship between water and blood has
led to a number of hotly contested arguments concerning Mithraic and
Christian baptism.

Scholars in the religionsgeschichtliche tradition believe that

the Mithraic taurobolium influenced the Christian concept of baptism.
Reitzenstein, for example, claims that the "phrygischen Bluttaufe"
provides a good background for Paul's teaching in Romans 6.74 various
other parallels have been made to show such dependence. The Mithraic
descent into the pit, the purification of the blood and the birth into
eternity represent the descent of the Christian into the baptismal
water unto eternal life. However, beyond these rather superficial
s;milarities, there is no supporting evidence that Christian baptism is
dependent upon the Mithraic rite.

What is more probable, is that Mithraism borrowed some of its
concepts from Christianity. There is no textual or inscriptional
evidence to indicate that the taurobolium was performed as a rite of
personal initiation until around the third centufy A.D. And the
relationship of this rite with the mediation of the new birth is even
later. Hence Wagner states: "Der Gedanke einer Wiedergeburt durch

das Taurobolium taucht erst gegen Ende des 4. Jhs. vereinzelt auf."/>

74 Reitzenstein, op. cit., pp. 81-2.

75 Wagner, op. cit., p. 263, 280. Cf. also pp. 257-67; Dey, op.
cit., pp. 65-86.
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Ysebaert's investigation has led him to a similar conclusion: '"There is
thus not much evidence that the taurobolium was originally intended to

represent a rebirth, and in aeternum renatus is in all probability

borrowed from the Christian 1anguage."76

Evaluation and Conclusion:

It is fairly obvious by now that this study on baptism in the
Mystery religions leads to a rather sceptical conclusion. In just about
all of the 'Mysteries'" we have had to admit that there is little or no
evidence to consider that the baptisms and lustrations had any sacramental
significance. The rites were, for the most part, rites of purification.
Attempts to interpret them as sacraments conveying new birth or regen-
eration are not based on sound textual evidence.

If anything, the preceding discussion shows how little is
actually known about the cultic practices of the Mysteries, and how
cautious one must be in making any connection between Christianity and
these rites. It is also quite clear that scholars following a religions-

geschichtliche methodology have gone too far in their interpretation of

these rites and in the claim that Christianity is dependent upon them.
’ &

f T ,
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76 Ysebaert, op. cit., p. 116. Cf. also B.M. Metzger, "Consid-
erations of Methology in the Study of the Mystery Religions and Early
Christianity," op. cit.; Statements like Ysebaert's however, should not
be taken to mean that all later Mithraism was influenced by Christianity.
S.H. Hooke raised a good caution at this point when he states: '"But
while Mithraism was undoubtedly influenced by certain Christian ideas
and practices, nevertheless, the main stock of Mithraic myth and ritual
is derived from elements which are far alder than Christianity" (''The
Way of the Initiate," Judaism and Christianity, 1 (1937), p. 229).




283

Since the idea that some aspects of Christian baptism can be
traced back to the Mystery religions arose several times in the exegesis
of Ephesians (Part I), it was felt that a study of these rites was
necessary. However, it is neither possible nor necessary to discuss
all the areas of relationship between Christianity and the Mysteries.77
But for the purpose of this thesis, several additional comments
concerning the vocabulary, ritual observance and interpretation of the
rites are in order.

Reference has already been made in Part I to the appearance
of certain words and concepts that are common both to the Mysteries and

to Christianity. 1In the case of sealing ((J@FKrYtq ), it was concluded

that this term can definitely be connected with baptism at the beginning

77 This subject has been thoroughly researched with the result
that the scholarly world remains divided on such issues as origin,
dependence etc. For scholars who hold to the dependence of Christianity
upon the Mysteries cf. R. Bultmann, Theology, Vol. I, pp. 40ff. and his
"Ankllpfung und Widerspruch. Zur Frage nach der Anknlpfung der neutest-
amentlichen Verkllndigung and die natlirliche Theologie der Stoa, die
hellenistischen Mysterienreligionen und die Gnosis," ThZ, 2 (1946), pp.
401-18; Bousset, Kyrios Christos, op. cit.; Bousset, ''Christentum und
Mysterienreligion,' Theologische Rundschau, 15 (1912), pp. 41-61; H.
Gunkel, Zum religionsgeschichtlichen VerstdYndnis des Neuen Testaments
(GBttingen: Vandenhoeck & Ruprecht, 1910); Heitmllller, Im Namen Jesu,
op. cit.; Heitmlller, Taufe und Abendmahl bei Paulus (GBttingen:
Vandenhoeck & Ruprecht, 1903); for J. Leipoldt cf. all the works
previously referred to or as listed in the bibliography; Macchioro, op.
cit.,; Perdelwitz, op. cit.; for Reitzenstein, cf. his works listed in
the bibliography; Wobbermin, op. cit.; For scholars who oppose, or at
least claim a very minimal borrowing from the Mysteries cf. Anrich, op.
cit.; C. Clemen, Primitive Christianity and its Non-Jewish Sources
(Edinburgh: T. & G. Clark, 1912); B. Heigl, op. cit.; H.A.A. Kennedy,
op. cit.; J.G. Machen, The Origin of Paul's Religion (New York: The
Macmillan Company, 1921); A.D. Nock, Early Gentile Christianity and its
Hellenistic Background, op. cit.; K. Prlimm, op. cit.; H. Rahner, op. cit.;
J. Schneider, Die Passionsmystik des Paulus, op. cit.; E.G. Selwyn, op.
cit., in a section pp. 305-11 specifically concerned with I Peter.
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of the second century A.D.78 At the same time, there is no evidence that
the identification of nqurytg and baptism originated in the Mysteries
and subsequently found its way into Christianity.79 Research into
waLcﬂ16g produced a similar result. Although the term appears in

the Mysteries, there is no evidence that either @uwtiopbg or ocopayfc
had any cultic significance or that they had any influence upon Christ-
ianity until later centuries.80

It cannot be denied that there are certain similarities in
terminology between the Mysteries and parts of the New testament. This
is at least partially due to the common language of the day. But the
really important consideration here is how far the appearance of
mystery terminology in the New Testament involves~the adoption of the
ideas which it expresses, and whether, in fact, the common words meant
the same thing for both religions.

Opponents of the ''dependence hypothesis' are almost unanimous
in stating that one cannot make any significant inferences from termin-
ology as to the adoption of Mystery concepts. Hooke, in commenting upon
Christianity, goes so far as to state that "we are justified in claiming
that it owes nothing to the Mystery-cults of the period save a superficial
resemblance in terminology."8l And this resemblance, it has been

suggested, may be due to the common religious language of the time.

78 Part I, pp. 23-25. 79 part 1, pp. 25-26

80 Part I, pp. 31-32. 81 Hooke, op. cit., p. 248.
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More surprising, however, is the large ignorance and/or
avoidance of the technical terminology of the Mysteries. Bruce Metzger
points out that every-day words and correlates of contemporary pagan
religions such as R0OTNg, pvotinbg, pvotaywybdc, nabappba,
nabbpora, ubBaporg, TEAETV, lepopbvieg, Bpyia, n&toyog,
£€vBeog. . . EVBOVOL&ZELY , "are conspicuous by their absence from the
New Testament.82

One of the most thorough investigations into the terminological
problem has been by A.D. Nock. Writing around the time when the historical-
religious school was at its peak, Nock especially challenged certain
conclusions by an examination of the vocabulary. 1In a section entitled
"Mysteries iq the Hellenistic Period: The Metaphorical Use of Mystery
Terminology,”" he demonstrates the fluidity of terminology and how certain

words like mysteria and telete have "a persistent unity which transcended

varieties of meaning. . ."83 and were used without ritual or ceremonial
association, thus acquiring a generic quality and universal appeal. He
also shows how the metaphor of initiation (mysterion) was used in

Hellenistic Judaism, especially by Philo.84

82 Metzger, op. cit., p. 11. Cf. also Nock, "The Vocabulary of
the New Testament,' op. cit., pp. 133-4. :

83 In Early Gentile Christianity and its Hellenistic Sources, op.
cit., p. 117. The same point is made by H.A. Echle, op. cit., who shows
that Clement of Alexanderia uses the word "mysterion" and its cognates
some 91 times but in only one-third of these instances is it used in
direct reference to the heathen mystery cults and their rites (p. 54).

84 Nock, op. cit., p. 132.
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With respect to first century Christianity Nock asserts: '"Any
idea that what we call the Christian sacraments were in their origin
indebted to pagan mysteries or even to the metaphorical concepts based ,
upon them shatters on the rock of linguistic evidence."85 The permanent
value of Nock's research is in showing that any adaptation or application
of Mystery terminology to the Christian sacrament of baptism was
negligible before the fourth century A.D.86

A similar "Sackgasse' is reached with respect to the word

' Once the Greek world pvotfipLov was translated as sacramentum

"mystery.’
in Latin it was not long before the title "mysteries" was generally
attributed to the sacraments.87 This, in turn, led to considerable
confusion because the usage of p.UO‘I:ﬁp tov in the New Testament has no
sacramental overtones. In Ephesians, for example, we have seen that
"mystery" refers to the inclusion of the Gentiles into the salvation
plan of God (3:3~9; 6:19) and the union of Christ and the Church (5:32).

Although the Mysteries must have had extensive initiation

ceremonies, it is almost impossible to reconstruct them in any detail.

85 1bid., p. 132, Cf. also his "Vocabulary of the New Testament,"
op. cit., pp. 133-34.

86 Other important studies on vocabulary and conceptual similar-
ities include Dey, op. cit., and Ysebaert, op. cit., especially his
summary, pp. 118-9.

87 Cf. Leipoldt, Von den Mysterien zur Kirche, op. cit., p. 81:
"In der nachapostolischen Zeit wird die Wendung der Kirche zum Mysterium
immer entschiedener. Man darf die frllhe katholische Kirche etwa den
vierten Jahrhundrets als eine Mysterienreligion auf christlicher
Grundlage ansprechen."
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Many of them had prayers, sacrifices, fastings and purifications.
According to Mylonas, the private rites at Eleusis included a re-enactment
of the myth of Demeter- (dromena), a presentation of certain sacred objects
(deikynmena), and some type of liturgy (legomena). The purifications
which the devotees had to undergo in order to qualify for these secret
rites took place during the brevious ceremonies and were more public in
nature. Various stages are also discernable in Lucius' initiation and
include his being led to the bath by a priest, prayer, the bath itself,
and the confiding of certain secrets.

It seems highly unlikely that Christianity drew its inspiration
for the catechumenate from the Mysteries even if one grants thatyéome of
the textual evidence could be pre~Christian. Anrich correctly states
that by the time the Mysteries had any influence upon Christianity,
baptismal instruction and the catechumenate were already well established

practices.88 Furthermore, the radical differences between Christian

baptism and the Mystery rites also precludes the possibility of borrow-
ing.89 We conclude by affirming that the marriage between Christianity
and the Mysteries was a late development. Christian writers of the time
found it helpful to use some of the concepts and terminology of their

pagaenviromment in order to present Christianity as the great or superior

"mystery''religion.

88 Anrich, op. cit., pp. 170-71.

89 guch differences are discussed by most scholars dealing with the
subject as listed in n. 77. Lists of comparison can also be found in some
commentaries on Romans. Cf. for example, the differences between Paul and
the Mysteries as discussed by Althaus, Der Brief and die Rbmer, op. cit.,
pp. 64-67; E. Gaugler, Der RUmberbrief, Part I (ZUrich: Zwingli Verlag,
1958), pp. 156-61.




CONCLUSION

Many of the topics that are discussed in Parts II and III are
a continuation and further development of matters which have appeared in
the exegesis (Part I) and which are germane to the argument of the thesis.
At this point we shall add a brief summary of the thought and conclusions
that have been made. !

The eschatology of Ephesians is not radically different from
the eschatology of Paul, or the rest of the New Testament for that mat£er.
The Christian is presented as standing between the present and future
aeons, between the "Now'" and the '"Not Yet," or between fulfillment and
promise. Baptism is interpreted as a sacrament of 'realized eschatology"
because in baptism the decisive acts of God have already occured in
principle even though they await their final manifestation in a future '
age. Thus it is incorrect to claim that in Ephesians all hope is lost,
that the present entirely replaces the future or that linear eschatology
is replaced by a spatial or spheric eschatology. Although the Christian
shares in the blessings of the future aeon through baptism, this is only
as a first instalment or guarantee (1:13; 4:30) of a future inheritance.

Baptism is also the founding (Indicative) and the necessity
(Imperative) of a new existence. Hence the author of Ephesians shows
how one's changed position "in Christ" is to lead to a new pattern of
ethical behaviour. Baptism means that the old manner of life has been
put away and that the Christian life is to be characterized by holiness
and righteousness. The unique aspect about this doctrine in Ephesians

is that the author sees this ethical pattern as a means for maintaining
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the unity of the Church. Ethical action is, therefore, given a
horizontal dimension.

Our study of the liturgical and catechetical material led to
the conclusion that the early Church was in possession of a rather
extensive body of ethical or catechetical material that was suitable for
the instruction of baptismal candidates. Although one realizes that
baptismal liturgies may have existed in the first century, there is no
evidence of a catechumenate or the type of sophisticated baptismal
liturgies that one finds in following centuries. Our reconstruction of
the New Testament period demonstrated that the confessions, creeds and
hymns of the early Church were relatively simple in nature.

This thesis is built around the theme that the author uses
the doctrine of baptism to write a letter on Christian unity, specifically
the unity between Jew and Gentile in the Church. Hence we disagreed with
scholars who interpreted the letter exclusively as a baptismal treatise,
homily or liturgy intended for the instruction of new converts. On the
other hand, we have differed from those who have not found baptismal
elements in Ephesians. The author does utilize material of the early
Church connected with baptism, but it is not his intention to produce a
baptismal treatise. We have already stated that Ephesians, in spite of
its baptismal nature, shows a remarkable lack of interest in liturgical
regulations.

No serious attempt was made to identify the author of the
Epistle. The most one can say is that he is a deutero-Paulinpist, writing
near the end of the first Christian century. This means that he is

neither an impostor nor a traditionalist. To use Professor Lohse's
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words, the author is "an independent acting and judging theologian of
Pauline stamp."

Even though the content of the letter did not permit a precise
identification of the Jewish-Gentile problem, we proposed that it may
center around the isolation or separation of the Gentile Church from
the Jewish Christians. On the basis of this "hypothetical' reconstruct-
ion of the problem, and together with the brief discussion of the
incorporation of the Gentiles in the Church in Romans 11, the author
is led to demonstrate that the Gentiles stand in the same history of
salvation as the Jews and that together with them they now constitute
the Church. This inclusion of the Gentiles in the Church is identified
as the "mystery of Christ" (3:6).

The place given to Paul by the author can possibly be accounted
for by Paul's own life as a missionary to the Gentiles (cf. Part I,
chapter III) and the fact that Ephesians presents a detailed theological
development of a theme which Paul discussed briefly in the Epistle to the
Romans. In Ephesians, a pupil of Paul, conscious of his master's mission,
writes in his name in order to present him as the final interpreter of
this great "mystery".

The religionsgeschichtliche study of baptism is largely des—

criptive in nature and reveals what is known and what cannot be known
about Jewish and Hellenistic baptismal practice and thought. Parallels
of thought and imagery were discussed and evaluated for their usefulness
in our understanding of Ephesians. As far as the Jewish rites are
concerned, it does not appear that there is a conscious effort on the

part of the author to link Christian baptism to these practices. The
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connections that exist were already part of the Church's understanding
and terminology and had already received a decisive Christian inter-
pretation. By its understanding of baptism as participation in Christ,
a change of status, and the sacrament of unity, Ephesians stands firmly
in line with other New Testament texts. It is the use to which the
doctrine of baptism is put that gives Ephesians its distinctive character.

In the study of the Mysteries a rather sceptical conclusion
was reached. The little that is known about the rites shows that they
are largely purificatory in nature. Attempts to interpret them as
sacraments of new birth or regeneration are not based on sound evidence.
As with the Jewish rites, certain verbal and conceptual parallels were
noted. However, the appearance of mystery terminology and ideas in
Christian sacramentalism is a development of the second-fourth centuries

A.D. With respect to the religionsgeschichtliche method it must be

emphasized that analogy, whether it be vocabulary, imagery, or practice, o

does not necessarily mean genealogy.

The rather extensive footnotes and bibliography in the thesis
indicate that there are many areas open for further study and research.
In the case of Ephesians more work needs to be done, for example, on
such topicsas Jewish-Gentile relations near the end of the first century
or the relation between the theology of Ephesians and the Pauline. Nor
may this thesis have answered all the questions about baptism in the
Epistle. We have sought to demonstrate that baptism plays an important
role in Ephesians and that the many allusions to the rite are best
explained by the author's purpose of using baptism to show how Jew and

Gentile have been united in Christ and how this unity can be maintained.
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