
Chapter 7
The Church
Although for some considerable time interest in the doctrine of the church had been slight, particularly because of an over-emphasis on the social gospel, the ecumenical movement has stirred up renewed questioning about the nature df the church. Our task will be to survey the nt evidence with a view to providing a biblical basis for a consistent doctrine. Admittedly it is difficult, when considering this theme, to approach it without some prejudice regarding church order and organization. But it is the task of the nt theologian to discover the nt doctrine, although he must clearly bear in mind that first-century conditions differed greatly from twentieth-cen​tury situations and the nt concepts will accordingly need modification in their modern application. Nevertheless, in surveying the evidence the great​est care must be taken not to read back a twentieth-century background into the first century.
The nt theologian is faced with many problems when dealing with the church, because of the wide variety of views on what is the basic question, i.e. whether the idea of the Christian church originated with Jesus, or whether it was a later development. Many subsidiary problems derive from consideration of this central problem, e.g. whether the church is to be identified with the kingdom; whether eschatology plays any major part in a true presentation of the church; whether there are evidences of the de​velopment of church order in the nt. To deal with these issues in the clearest way, it will be necessary to regard the evidence in two main parts: the testimony of Jesus to the idea of a community, and the testimony of the apostles. Some think there was no clear connecting link between these two lines of evidence and the objections raised will be borne in mind. But if a clear link can be established it will obviously have a strong effect on our whole approach to the nt doctrine.
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THE EARLY COMMUNITY
The synoptic gospels
A cursory survey of these gospels might lead an investigator to conclude that Jesus was not interested in the church. Indeed, if the evidence was restricted to occasions when the word 'church' (ekklesia) is used, it would be surprisingly sparse and even then restricted to one gospel (Mt. 16:18ff.; 18:17f). Those who deny both of these sayings to Jesus and who do not consider that he ever taught anything about the church imagine that this exhausts the evidence.1 What else occurs in the synoptic gospels which appears to foreshadow the church is regarded as testimony of the early church to itself. It is impossible to account satisfactorily for the rise of the concept of the church, if Jesus himself did not originate it; this raises serious objections against questioning the validity of the ekklesia sayings. It will be shown that no sufficient grounds exist for denying these sayings. Never​theless, in order to demonstrate that the approach of Jesus does not simply hang on two Matthean sayings, we shall consider the supporting evidence for a community idea first and then examine in detail the particular significance of Matthew 16:18. Our first quest must be to discuss the relationship of the kingdom of God to the church.
THE KINGDOM AND THE CHURCH
We have already discussed the kingdom teaching of Jesus in the context of his mission (pp. 409ff.).2 We noted then that according to the teaching of Jesus the kingdom was both present and future. The view that the kingdom was either wholly present or wholly future did not square with the evi​dence. If, however, it is present it must clearly have a direct bearing on our understanding of the church, for we must then decide what relation it bears to the present Christian community.
The relation of the church to the kingdom. We must first note that not all statements concerning the kingdom apply to the church. When Jesus sent his disciples to preach, they preached the kingdom not the church, i.e. the rule of God (Mt. 10:7). It was not identified with them. Jesus never regarded his disciples as constituting the kingdom; in fact it is Jesus himself who represents on earth the kingly rule of God3 (e.g. Lk. 11:20, where Jesus claims to cast out demons by the finger of God and so demonstrates the presence of the kingdom). The kingdom centres, therefore, on Christ
1 Cf. E. Schweizer, Church Order in the New Testament (Eng. trans. 1961), pp. 20ff.
2 For a detailed discussion of the relation between the kingdom and the church, cf. G. E. Ladd,  The Presence of the Future (1974), pp. 239-273; H. Rung, The Church (Eng. trans. 1968), pp. 88ff.
3 Cf. K. E. Skydsgaard, 'Kingdom and Church', SJT 4, 1951, pp. 383-397. 'In Jesus the eschatological Kingdom of God was a perfect and ever present reality' (p. 390).
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and not on the disciples. This is fully in line with the fact that basileia does not, in the teaching of Jesus, nor indeed anywhere in the nt, primarily indicate the sphere over which the king rules.4 The main idea is that the disciples are people in whom the rule of God can be manifested. It naturally follows that since the rule of God does not operate in a vacuum, there is a sense of community among all those prepared to allow the rule of God to dominate their lives. Hence the kingdom in this respect presupposes some sphere in which God's sovereignty is exercised; this suggests a future community, but does not require that the two concepts be identified.5
In this context it should be noted that various scholars have denied that Jesus intended to form a community6 and these automatically exclude all possibility of the kingdom being identified with the church. Indeed, if the kingdom teaching can be worked out only by individuals, there would be no problem about the church and kingdom in the mind of Jesus. Individ​ualism of this kind, however, is not only unsupported by the general tenor of the teaching of Jesus, it is also contrary to Hebrew thinking. This leads us to our second consideration.
The church finds its basis in the kingdom. Several of the sayings of Jesus about the kingdom have the notion in them of'entering' (Mk. 9:47; Mt.7:21; Lk. 16:16). The Pharisees were charged with preventing people from entering the kingdom (Mt. 23:13; cf. Lk. 11:52). Moreover, Jesus speaks of'the keys of the kingdom of heaven' (Mt. 16:19). It is clear from these references that the language is metaphorical and must be understood in the sense that man now has the opportunity to 'enter' a new way of life in which God's will becomes the norm. But in what sense does this lead to a community idea?
We may note that some of the parables of the kingdom denote a com​munity idea. The mustard seed was used to show what remarkable results could follow from small beginnings (Mk. 4:30-32).7 Indeed, the parable implies that the kingdom, which has already begun, would have far-reach​ing effects.8 The imagery of birds to represent people finds parallels in Ezekiel 31:3b and Daniel 4:12. Another relevant parable is the drag-net (Mt. 13:47f.) which shows the kingdom to be all-embracing in its scope, affecting both good and bad, but requiring a process of selection at the
4 R. N. Flew, Jesus and his Church (1938), p. 22, points out that during the first four centuries of the Christian era, the kingdom was never identified with the church.
3 It should be noted that in Mt. 16:18f., the ideas of the church and the kingdom are mentioned together and their meanings are seen to be closely related.
6 Conzelmann, TTVT", p. 33, is emphatic that Jesus did not found a church. He claims that Jesus' eschatological awareness of himself excludes the idea of a present church.
7 Cf. Flew, op. at., pp. 26ff, on this parable.
8 But see H. N. Ridderbos' criticism of Flew's suggestion in The Coming of the Kingdom (1962), pp. 346f. He considers that the thought is too general to point to the ekklesia.
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close of the age for the ejection of the bad. The present state of the kingdom cannot, therefore, be identified with the pure church, but the latter clearly rises out of the former. It is best to suppose that all who belong to the kingdom belong to the ideal church, but that all who belong to the visible church do not necessarily belong to the kingdom.9
The church is a partial manifestation of the kingdom. Since the disciples were commissioned to proclaim the coming of the kingdom, we must enquire in what sense that message was related to the total teaching of Jesus about the kingdom, particularly in view of the fact that the kingdom theme largely drops out of the epistles. It seems clear that the announcement of the kingdom both by John the Baptist and by Jesus was intended to be continued by the followers of Jesus, as is seen in the commission to the twelve (Mt. 10:7; Lk. 9:2) and to the seventy (Lk. 10:9). The announcement was therefore closely linked with group activity. It has been suggested that the twelve represented the true Israel and the seventy the nations of the world, in which case the commissioning of the disciples shows the wide application of the kingdom teaching. Since the twelve, among other fol​lowers of Jesus, were closely associated with the subsequent establishment of the church, it is inescapable that the church is conceived of as a present manifestation of the kingdom in so far as those who proclaim it are com​mitted to it. As future developments show, it was not without problems that the Christians settled down to accept Gentiles on an equal footing with Jews, but there can be no doubt that this was implicit in the concept of the kingdom taught by Jesus.
There is no suggestion that the disciples, after the death and resurrection of Jesus, conceived the idea of constituting a church contrary to the inten​tion ofjesus. Of course, if it be maintained that Jesus envisaged the presence of the kingdom only in his own ministry,10 there would be no alternative but to maintain that the apostles had themselves conceived the idea of a church. This, however, restricts too much the concept of the kingdom, although it would explain the reduced emphasis on the word 'kingdom' in the apostolic testimony. Another suggestion which is also unacceptable is that Jesus did not want to constitute a community because this would deflect people from meeting God in the life and work ofjesus.11 But this would leave entirely unexplained any connection between the subsequent church and the message and mission ofjesus. We must conclude that the kingdom concept was neither fully established in the earthly ministry of Jesus, nor was it wholly remote, relating to the end time. The present
' Cf. R. Schnackenburg, God's Rule and Kingdom (Eng. trans. 1963), p. 231. Cf. also G. E. Ladd, TNT, p. 113.
10 So W. G. Kummel, Promise and Fulfilment (Eng. trans. 1957), pp. 105ff.
11 Cf. E. Schweizer, Church Order in the New Testament, p. 24.
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church has the task of witnessing to it, but its full realization does not belong to this age.
The bearing of eschatological theories on the interpretation of the kingdom-church relationships. Enough has already been said to show the far-reaching conse​quences of various eschatological theories concerning the kingdom for an understanding of the origin of the church (see also the section on the future, pp. 868f). It is necessary at this point to classify the different possibilities with a view to establishing the significance of any conclusion drawn from them. They may conveniently be grouped under the following headings.12
(i) The view of the kingdom as consisting of the rule of God in the individual, which excludes from the teaching of Jesus all idea of a community.
(ii) The view that the kingdom was intended to inaugurate a new social order and the church was merged into society as a whole, providing the catalyst for its reformation.
(iii) The view that the kingdom is future and is wholly the work of God, which is therefore nothing to do with the church and is present only in the consciousness ofjesus.
(iv) The view that the kingdom is wholly future and was not even present in the experience ofjesus, in which case the church finds no basis in his experience or teachings.
(v) The view that the kingdom really belongs to the future, but has over-spilled into the present in the experience of the Christian community.
(vi) The view that the kingdom is already realized in the present (or is in the process of being realized), which virtually identifies the kingdom with the church, but at the expense of ignoring or explaining away the future aspects.
(vii) The view that a distinction must be made between the kingdom of Christ, which relates to the present, and the kingdom of God which relates to the future.13
If we are to take seriously all the evidence from the synoptic gospels regarding the kingdom, some link between the present and the future, which adequately explains the origin and function of the church, must be maintained. It seems reasonable to suppose that the greater emphasis on the future in the teaching ofjesus was intended as a spur to urge men to
12 For a full survey of views on the kingdom, cf. G. Lundstrom, The Kingdom of God in the Teaching of Jesus (Eng. trans. 1963).
13 In his essay on 'The Kingship of Christ and the Church in the New Testament', in The Early Church (Eng. trans. 1956), pp. 105-137, O. Cullmann introduces a distinction between the Regnum Christi and the kingdom of God. This Regnum Christi is closely allied to the church, but is not identical with it. Cullmann sees the Regnum Christi as stretching from the ascension to the second coming. He sees the kingdom of God as extending beyond it. J. Hering, Le Royaume de Dieu et sa Venue (21959), p. 176, also distinguishes between the kingdom of God and the kingdom of the Son, because the former is in the future.
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reach towards a fulfilment which could be fully realized only in the future kingdom, but was already represented in the present community. It is impossible to excise from the teaching of Jesus all consciousness of such a community, without postulating a Messiah without a messianic com​munity, which is itself unthinkable.14 We conclude therefore that a right understanding of the kingdom teaching of Jesus does not exclude the possibility that he envisaged a community of his people between his res​urrection and his parousia.
THE COMMUNITY IDEA IN THE TEACHING OF JESUS
Since the mission of Jesus was conducted against the background of οτ thought, there are important considerations which arise out of the conti​nuity between the mission and the dealings of God with his people Israel. Other considerations arise from the nature of the teaching of Jesus. These will provide no more than pointers, but will supply a valuable introduction to a study of the specific ekklesia passages in Matthew.
The Christian community as the true Israel. The οτ has as one of its predom​inant ideas the covenant dealings of God with his people Israel. The Israel​ites are portrayed in a special sense as the people of God. He made promises to them, but also made demands upon them. Their failure to meet the demands was countered by God's provision of a means of redemption, revealing himself to be the redeeming God. Although the majority rejected God's provision, there was always a faithful remnant, an idea which is taken up in the nt. What is most significant for a right understanding of Jesus' view of the church is that God dealt with a community rather than with isolated individuals.
Although Jesus confined his activities to the Jewish people and especially to those whom he calls 'the lost sheep of the house of Israel' (Mt. 15:24), he did not incorporate into his message or mission any idea of nationalism. He was essentially concerned with the 'people of God' in a new and vital way. Opposition, hatred and ultimately violent action came from the official representatives of Israel. Yet until the ultimate rejection of the Messiah by Israel, Jesus still concentrated on his compatriots. The 'lost sheep' were his concern, an idea which involves a community.
The 'lost sheep' saying in Matthew may be compared with the reference to the disciples as sheep (cf. Lk. 12:32), not as individuals, but as 'a little flock'.15 Moreover, Jesus cites a passage from Zechariah 13:7 in predicting that his sheep (i.e. disciples) would be scattered (Mk. 14:27). These refer​ences follow the οτ imagery, in which Israel is seen as a flock of sheep.
The parable of the wicked husbandmen illustrates Jesus' expectation that
14 Cf. Ridderbos, op. at., p. 348.
15 E. Schweizer, op. tit., pp. 22f., disputes that either of these sayings implies a community.
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the Jewish nation would reject the Son and that the vineyard would be let out to other tenants (i.e. a nation producing the fruits of the kingdom of God, Mt. 21:40ff). Since the kingdom here is linked not only to the rejection of the old Israel, but to the establishment of a new people of God, it is an important witness to the thinking of Jesus about the future community. The linking of this in Matthew's account with the 'rejected stone' prophecy from Psalm 118 also contains within it the community idea of a building in which Christ himself was to be the chief stone. This imagery would make little sense if some envisaged community of the rejected Messiah were not in mind.
Admittedly Jesus' lament over Jersusalem might at first sight suggest that he expected Israel to respond (Mt. 23:37-39 = Lk. 13:34-35). But this cannot be the right interpretation, since he also forecast the destruction of the city (Lk. 19:41ff). It was not through disillusionment that Jesus wept over it, but because through its rejection of God's way it had sealed its own inevitable fate. He pinned no hopes on the liberation of Jerusalem from the yoke of Rome, but predicted a new community, a spiritual Israel.
That spiritual Israel was closely identified with his own followers. It would no longer be a merit to be a descendant of Abraham (Mt. 3:9 = Lk. 3:8), as John the Baptist predicted. The new community was not to be based on national descent. But the disciples, as the embryo of that new community, were intended to be significantly linked with the old Israel. The number twelve was surely not accidental, but symbolic of the groups into which the whole nation of Israel was divided.16 Some have seen the Sermon on the Mount as the new law for the new Israel, but this adds nothing to our present contention that since the old Israel was a corporate concept, so was the true Israel as adumbrated by Jesus. He never actually called his disciples 'Israel', but since he proclaimed to them the messianic salvation and commissioned them to proclaim it to others, it is reasonable to suppose that he saw them as the true successors of the faithful remnant of Israel.
The disciples as a nucleus of the new community. It is undeniable that Jesus gathered around him a group of men who were in a special sense his disciples. The word used (mathetes) is applied to many of the followers of Jesus in addition to the twelve, and the question naturally arises whether the twelve were intended to occupy a special place in the future com​munity.17 The synoptic gospels single out and name these men and assign
" L. Goppelt, Apostolic and Post-Apostolic Times (Eng. trans. 1970), pp. 27f, suggests that Jesus' disciples did not, as the Essenes and Pharisees, consider themselves to be the true Israel, but the new Israel. The calling of the twelve by Jesus is seen as an expression of Jesus' claim to Israel as a whole.
17 T. W. Manson, The Church's Ministry (1948), pp. 50f, strongly maintains the uniqueness of the twelve. Indeed, he suggests that their special status could not be passed on. Even Paul, while claiming parity with the twelve, never claims to be one of them.
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to them the office of apostle (Mt. 10:2 = Lk. 6:13; cf. Mk. 6:30). No indication is given of their precise function. It is in fact, only Luke who tells us that Jesus named these men 'apostles' (Lk. 6:13) and it is worth noting that this evangelist uses the term apostolos more frequently than the others in describing them (cf. Lk. 9:10; 17:15; 22:14; 24:10).18 We may conclude, therefore, that although Jesus regarded all who followed him as 'disciples', not in the Jewish sense of those bound to the Torah, but in the sense of those committed to himself, he nevertheless separated from them a smaller group for the purpose of instruction.19
It is, of course, true that Jesus never said to these men that they were to be office bearers in the new community, nor that they should establish an ekklesia. But it cannot be claimed that there was never a thought of this.20 In Matthew 19:28 (Lk. 22:30) there is a direct indication from Jesus that he expected the apostles to have some authority in that they would share with him in his future judgment over the tribes of Israel. Moreover all the synoptic writers construct their gospels on the plan that after Caesarea Philippi Jesus devoted more attention to teaching the disciples (cf. Mt. 16:21 = Mk. 8:31 = Lk. 9:43), especially to prepare them for his coming passion. It was natural that these men who had been with Jesus in a special way during his ministry should form the 'core' of the coming community. At the same time it should be noted that his appointment of witnesses to testify to what the risen Lord had expounded to them before his ascension is not specifically restricted to the apostles (Lk. 24:45ff.).21 The notion of 'apostle' in the early church will need further examination later (see pp. 739ff. 768f.), but our concern here is to demonstrate that the selection of a special group of men as well as the wider group of disciples presupposes in the intention of Jesus an ongoing community.
The character of the ethical teaching of Jesus excludes the notion of hierarchy among the disciples. In fact, Jesus expressly criticized those who sought positions of superiority and he inculcated humility as a more desir​able quality (Mt. 18: Iff; Mk. 9:33f; Lk. 9:46f). He also criticized the use of status titles like 'Rabbi', since he maintained that his disciples were all
18 H. Conzelmann, TNT p. 29, denies that the twelve were 'twelve apostles', although he admits the existence of a group (the twelve) distinct from apostles. He considers the term 'apostle' to extend over the whole church. The apostles are the proclaimers and therefore became bearers of the tradition (p. 46). Only later were they restricted to the twelve. Cf. also H. von Campenhausen, Ecclesiastical Authority and Spiritual Power in the Church of the First Three Centuries (Eng. trans. 1969).
19 Cf. Ladd, TNT, p. 107.
20 As Schweizer, Church Order in the New Testament, p. 28, maintains. Cf. also T. W. Manson, Ministry and Priesthood (1958), pp. 18f.
21 Schweizer, op. at., ad he., accepts the probable historicity of the twelve, but states, without citing any evidence, that they were not 'apostles'. Nevertheless, it is most probable from the evidence that the term 'apostle' was wider than the twelve, since some outside the twelve are named apostles. It would be truer to say that the twelve were apostles but were not the only apostles. Cf. Ε. Ε. Ellis' remark, 'In Luke-Acts the twelve are qualified by apostleship, but apostleship is in no way qualified by or limited to the twelve' (Int 28, 1974, p. 96).
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brethren who had the same teacher, i.e. himself (Mt. 23:8). He linked with 'Rabbi', the title of'father' and 'master'. The greatest among his group of followers were those willing to be servants (douloi) utterly obedient to their master's wishes. The only privilege that could be claimed by any of the disciples was the privilege of service and sacrifice (such as taking up a cross).22 We must clearly approach the passage in Matthew 16 against this background and exclude any interpretation of that passage which exalts one man above the rest of the disciples.
The view that the community idea was implicit in the Son of man concept. We noted when discussing the Son of man concept that there is a strong possibility that Daniel 7 contributed to the background of the term. If we suppose that the Son of man was not only an individual, but a corporate individual representing the saints of the Most High,23 we have at once a symbol of a community. If this interpretation is correct, or even if as seems most likely it is only partially an explanation of the title,24 it could be inferred that Jesus' own use of the title reflects something of his awareness of the community which would follow from his mission. But this view has not gone unchallenged.25 It implies that the Son of man title was used ambiguously, sometimes in a collective sense, and sometimes in an indi​vidual sense. It would have been confusing for Jesus' contemporaries and cannot be said to be required by the gospel statements. It would therefore be a somewhat precarious peg on which to hang any community idea. If, on the other hand, the Son of man is considered to be an individual, this would not necessarily exclude the idea of community, if he were thought of as leader of a group, which Daniel 7 makes possible.
The special ethical demands made on the disciples presuppose a community. A problem arises over the relevance of the ethical teaching of Jesus. If it is regarded as applicable to everyone in society,26 it would not point to a group of people who would be marked out from the rest by reason of a higher ethical ideal. Similarly if the ethical teaching was no more than an interim measure (Interimsethik), it Would have no Gearing on a future com​munity.27 But if the teaching was meant for the followers of Jesus, the
22 This idea of service rather than office is strongly brought out by H. Kiing in his book Why Priests? (Eng. trans. 1972), pp. 25ff.
23 Cf. T. W. Manson, The Teaching of Jesus, pp. 227ff; K. L. Schmidt, 'Die Kirche des Urchristentums', in Festgabeβr A. Deissmann (ed. K. L. Schmidt, 1927), pp. 258-319; idem, TDNT 3, pp. SOlff.
24 Cf. Ridderbos' comments on this interpretation, op. cit.   pp. 339f.
25 Cf. R. N. Flew, Jesus and His Church, p. 54, who points out the unnaturalness of this interpretation in the Son of man sayings.
26 As, for instance,  advocates of the social gospel would maintain.  Cf. H. J. Cadbury,   The Peril of Modernizing Jesus (1937), pp. 86ff, discusses the limitations of Jesus' social teaching.
27 Cf. A. Schweitzer,  The Quest of the Historical Jesus (1906, Eng. trans. 31954) and  1'he Mystery of the Kingdom of God (1901, Eng. trans. 1914).
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practice of the moral teaching of Jesus would at once mark people out as different from those whose ethics conformed to contemporary practice. This is particularly true because of the seemingly impossible character of some of the demands of Jesus in the Sermon on the Mount and the obviously pressing need for more than human power. We have already discussed the teaching on the Holy Spirit in the synoptic gospels (pp. 514ff.), and it is relevant here to remark that the promise of the Spirit to the disciples not only carried with it a source of power for the ethical demands, but implied a community of people who were to be directed by the Spirit.
It must be admitted that the community ideas which have been discussed above are shadowy and cannot with any confidence be held to point precisely to the kind of ekklesia which evolved in the post-resurrection period. But they are sufficient to dispose of any notion that Jesus was not at all interested in developing a community. This must have a bearing on our assessment of the Matthew 16 and 18 passages in which the word ekklesia occurs.
THE EKKLESIA SAYINGS IN MATTHEW
Since there are only two statements in the gospels which use the word ekklesia and both are in Matthew's account (16:18; 18:17), it is not surprising that much debate has surrounded them.28 If they are authentic, why are Luke and Mark lacking in similar statements? Many scholars have respond​ed by concluding for their non-authenticity. Clearly it is essential to decide this issue before the full force of the statements can be assessed. If Jesus did speak in advance of his church, what he said is obviously of great import​ance in considerations of the origin and nature of the church.29
Before examining the statements themselves, we will note the following points about their authenticity, (i) Authenticity has mainly been disputed by those who have emphasized a particular interpretation of the kingdom. Naturally those who locate the kingdom in the life of Jesus alone30 or at the end of the age can maintain that Jesus showed no interest in founding a church.31 But we have seen these approaches to be unacceptable, (ii) The supporting evidence for the community idea cited above provides no reason to doubt that Jesus could have spoken about the church and strong reason
28 On Jesus' expectation of the church and the authenticity of Mt. 16:18f, cf. W. G. Kummel's discussion and bibliography, Promise and fulfilment, pp. 138f.
29 It should not be supposed that these ekklesia sayings can be interpreted in isolation from Matthew's other teaching about the church. Cf. D. O. Via, 'The Church in the Gospel of Matthew', SJT 11, 1958, pp. 271-286, who bases his exposition on the body metaphor. Cf. also E. Schweizer's note on 'The "Matthean" Church', NTS 20, 1974, p. 215.
30 Cf. W. G. Kiimmel, Promise and Fulfilment, pp. 141-155.
31 Bultmann rejects the view that Jesus thought of founding a church because he considers that Jesus spoke only of a coming kingdom (T/iB 20, 1941, 265ff.).
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for supposing that he did. (iii) The absence of any satisfactory explanation of the origin of the sayings predisposes in favour of their authenticity. Can it seriously be maintained that the Christian community universally decided to call itself the ekklesia and then created two sayings of Jesus, to make out that he, rather than the church, created the idea? (iv) Some scholars, while not necessarily denying authenticity, consider that some dislocation has occurred32 and that Matthew 16:17-19 does not belong to its present con​text; but this is without textual evidence.
If we adopt the view that there are no conclusive reasons for denying that the ekklesia sayings are authentic, we have not thereby resolved all the problems, for there remains the important question of interpretation. This affects several issues, particularly in reference to Matthew 16. What is the meaning of ekklesia? What is the identification of the Rock? What part was Peter to play in the future community? What is the significance of the keys? What is intended by the gates of Hades? In some sense the answer to the first question will inevitably affect the other questions since it im​pinges on the more far reaching problem of the relationship of Jesus to the church.
What did Jesus mean by ekklesia? In view of the widespread use of the word in the lxx for the congregation of Israel,33 it should be noted that ekklesia represents a Hebrew word, qahal, but never 'eda. Both of these are used of the community of God's people. If the word used by Jesus is used in the lxx sense of qahal, ekklesia refers to God's people conceived as a new community specially related to the Messiah (hence the expression 'my church' used by Jesus).34
An alternative suggestion is that ekklesia represents the Aramaic kenishta, and that it refers to a separate messianic synagogue.35 In Judaism each synagogue, although regarding itself as an entity, nevertheless looked on itself as a microcosm of Judaism as a whole. But it is difficult to uphold this as the explanation of Jesus' use of ekklesia for several reasons. The
32 So O. Cullmann, Peter: Disciple, Apostle, Martyr (Eng. trans. 21962), pp. 176ff. Cullmann gives a concise summary of leading interpretations of this passage, pp. 164-176.
33 W. Schrage, ' "Ekklesia" und "Synagogue"', ZTK 60, 1963, pp. 178ff., denies that the church took this word over from the lxx (as Conzelmann, T7VT, p. 35, claims). He argues that the word was taken over from secular Greek by the Hellenists, who used it to express rejection of the law; hence they did not use the word 'synagogue'. Conzelmann calls this a desperate expedient in relation to Matthew's use of the term. He does not mention the possibility of Jesus1 use of the term.
34 J. Y. Campbell, The Christian Use of the Word Ekklesia' in Three New Testament Studies (1965), pp. 41-54 (from JTS 49, 1948), denies that the word ekklesia was borrowed from the lxx to express the view that the church was the true people of God. He thinks the Christians first used the word to describe simple meetings, and later to describe local congregations. He pays no attention to its possible origin in the teaching of Jesus. For a thorough discussion of the NT meaning of the term in relation to its original meaning in the lxx, with special attention to its probable Hebrew and Aramaic equivalents, cf. I. H. Marshall, 'The Biblical Use of the word 'Ekklesia', ExT 84 (1973), pp. 359ff. He concludes that in the nt the doctrine of the ekklesia owes little to the theological use of corresponding terms in the οτ.
35 Cf. K. L. Schmidt, ekklesia, TDNT 3, pp. 524ff.
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message and mission of Jesus was too extensive to be confined by the idea of a Jewish synagogue. The connection of the community with Israel, although of some importance, is not the only consideration,36 for Israel's rejection of its Messiah puts it at once not only in a different camp from the Christian community, but in positive variance to it. Moreover, the attack of the 'gates of Hades' suggests a more fundamental clash than appears credible if a synagogue within Judaism is in mind. Although it is true that this derivation would in the context fit the metaphor of a building, the building metaphor is equally applicable to the idea of a people of God, after the manner of οτ usage (cf. Je. 12:16; 18:9; 24:6; 31:4; 42:10; Am. 9:11).37
We conclude, therefore, that by ekklesia Jesus is not referring to an organization, but to a group of people whom he considered to belong to him and of whom the disciples were in some way representatives.38 This naturally means a much looser concept than that which later developed in early Christian history. There is no reason to suppose that the ekklesia of Jesus did not form the embryo of the church in the Acts and nt epistles. It should further be noted that the word ekklesia could represent a particular assembly as well as be used as a generalized form for the people of God,39 and as such would be easily recognized as a suitable term for the initial community in Acts which formed the basis of the nt church.
What is the meaning of the rock? When Jesus says 'You are Peter (Petros) and on this rock (petra) I will build my church' (Mt. 16:18), it is vital for a correct understanding of the church to decide the meaning of'rock'.40 Some have argued on the strength of the word-play in Greek that 'Peter' and 'rock' are intended to be identified, but that the change of gender shifts the emphasis from person to content. But there is no need to appeal to word​play since in Aramaic both words would be rendered by kephas.41 In view of the clear Semitic background to the saying (Bar-jona, 'flesh and blood'), it is most reasonable to suppose that an Aramaic interpretation will lead to a right understanding of the saying. This would seem at once to exclude Luther's view that the rock was Christ himself. Calvin's adaptation of this to Peter's faith in Christ is more acceptable, although it would be better to
36 Cf. Ridderbos' criticisms, The Coming of the Kingdom, pp. 356ff.
37 J. Jeremias, NTT 1, pp.  167ff., makes much of the fact that Jesus frequently spoke in terms of a
[image: image1.png]gathering of the people of God, and points out that ckkiésia muse be understood in this scnse. Such an
interpretation is supported by the Qumran evidence for the use of the word, as Jeremiss points our.
M P G S Honwond The Relicious Exverience of the Primitive Church {1936}, pp. 2331f.. interprets the




ekklesia in Matthew's statements to refer to Israel. According to him when Jesus said 'My church', he meant 'My Israel'.
39 Cf. J. Barr's discussion on ekklesia in Semantics of Biblical Language (1961), pp. 119ff.
40 Cullmann, Peter: Disciple, Apostle, Martyr, pp. 158ff, gives a survey of the different interpretations which have been given to this passage,
41 Cf. O. Cullmann, ibid., pp. 19f, for details of the linguistic question (cf. also pp. 192ff.).
712

The Early Community The synoptic gospels
maintain, as Cullmann does,42 that the rock was Peter the confessor (i.e. representative of those confessing Jesus to be Messiah and Son of God).43
If the rock and Peter are in this way identified, is there any justification for the Roman Catholic view that Jesus was not only addressing Peter, but also his successors?44 There is certainly no suggestion of this in the passage. It must be regarded as an extension of the meaning. If it be regarded as a legitimate extension because of the representative character of Peter, it must be noted that Peter as representative of all those who make a similar confession is considerably wider than the view that it applies only to Peter's successors in the see of Rome. It is certain that the apostles would never have understood it in this way. It is equally certain that the disciples would never have supposed that Jesus intended building a church on the person of Peter.
If some special importance is being given to Peter, it is better to view his primacy chronologically, for not only was he the first confessor of faith in Jesus as Messiah and Son of God, but was also the first to declare the resurrection faith to the Jews (Acts 2) and to the Gentiles (Acts 10). But beyond this the evidence does not stretch. Jesus cannot be said, on the basis of these words, to be establishing a hierarchy.
What is the significance oj'the 'gates of Hades'? Jesus clearly had in mind a community which would meet with opposition, but would prevail against that hostility. But what is meant? Who is the attacker? Two interpretations are possible: either the ekklesia attacks the view that the 'powers of death' (as rsv renders it) are all-powerful; or the realm of the dead is the attacker, but will not be able to overcome the ekklesia.45 As the Messiah has gained victory over death, so the community will itself demonstrate that victory. It is practically certain that the expression 'gates of Hades' is a synonym for Hades, which here stands for 'death' (cf. Rev. 1:18; 6:8; 20:13f. for the close connection between death and Hades).46 In this case there may be an indirect allusion to the resurrection of Christ, since death had no power over him.47
The meaning of'the keys of the kingdom of heaven'. Since the imagery so far points to a building metaphor, the introduction of 'keys' is not surprising.
42 Cullmann, ibid., pp. 206f.
43 T. Zahn, Matthaus (41922) ad loc., considers that Peter has a special place as the first confessor (cited by Cullmann, op. cit., p. 169).
44 Cf. M. Meinertz, Theologie des Neuen Testaments I (1950), p. 74.
43 So R. Eppel, 'L'interpretation de Matthieu 16:18b' in Aux sources de la tradition chretienne (Melanges offerts a M. Goguel, 1950), pp. 7Iff.
46 W. C. Alien, Matthew (ICC, 31912) ad loc., sees Hades as an allusion to the abode of evil spirits, but this idea finds no parallel in the nt.
47 Cf. A. H. McNeile, Matthew (1915) ad loc.
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But much depends on the interpretation of these 'keys'. Do they convey authority or do they merely relate to entrance into the kingdom? To some extent it depends on how closely the 'keys' statement is linked with the 'binding and loosing' saying which follows. If it is a case of the exercise of discipline, the authority idea would be dominant. But if the 'entry' idea is foremost, the keys refer to the fact that chronologically Peter, acting as the representative of Jesus, was the first to announce the message both to Jews (Acts 2) and to Gentiles (Acts 10). It should further be noted that the keys are said to be Of the kingdom' and not Of the church' which removes them from the idea of an ecclesiastical office. It is moreover possible to interpret the 'keys' in the light of Luke 11:52 (cf. Mt. 23:13), where Jesus charges the lawyers with taking away 'the key of knowledge', which effectively prevented others from entering. If the 'keys' of Matthew 16:19 are understood in the same sense, Peter would be seen as the special medium through whom the proclamation of the kingdom would be made.
The binding and loosing metaphor. The final consideration in the Matthew 16 passage is the 'binding and loosing' metaphor. For a right interpretation of this the parallel passage in Matthew 18:17ff. must also be taken into ac​count.48 The metaphorical language seems to be of rabbinical origin. It can mean either 'prohibit or permit', or 'ban or acquit'. If the former alternatives are accepted the saying would refer to the establishment of rules, and it might, therefore, have some bearing on future church discipline. If, how​ever, the latter alternative is accepted, it would relate to the forgiveness of sins. It is somewhat unlikely that Jesus would have given directions about organization, and the reference to the forgiveness of sins must, therefore, be preferred, especially as this finds a parallel in John 20:23. But in what sense can power to forgive sins be conferred on another, since this is the prerogative of God? Jesus himself exercised the right (Mt. 9:4ff. = Mk. 2:5ff.) and it would be necessary to suppose that anyone else could do so only under his delegated authority. Did Jesus intend to invest this authority exclusively in Peter? The answer must be negative in view of Matthew 18:18, which is addressed to the disciples as a group. This must mean that Matthew 16:19 was addressed in the singular to Peter as the representative of all the disciples. It is again significant that historically Peter was the first to proclaim a loosing from sins (Acts 2:38) and a binding (Acts 5:3). The theme of forgiveness was a cardinal one in the early Christian proclamation.
The reference to church discipline in Matthew 18. In the Matthew 18 passage there appears to be a direct reference to church discipline (verses 15-17). It has been maintained that this saying could not possibly be authentic, since
48 Cf. Strack-Billerbeck, ad he.
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it reflects the life situation of the early church.49 But this is not a sufficient objection. It was well known that in Jewish circles cases of dispute were frequently referred to the synagogue (i.e. the community centre), and the reference to the ekklesia here may be understood in a similar community sense. This is not to suggest that Jesus regarded his disciples as a synagogue, but the synagogue pattern may not have been entirely lacking. It does not require the concept of a fully organized ecclesiastical community for the idea of disputes being settled in an assembly to be intelligible. It seems most natural to suppose that the saying in Matthew 18 should be under​stood to imply that Jesus envisaged the need for corporate decisions over disciplinary issues. Some refer the passage wholly to disciplinary deci​sions,50 others to the definition of what is sinful,51 yet others to the prin​ciples of discipline.52 The wording seems general enough to include any issue which called for corporate action and it seems unnecessary to define it further.
THE COMMISSION TO THE DISCIPLES
We have seen that Jesus conceived of his disciples as forming a community, although with few indications of structure. What is clear, however, is the message which he committed to them. This is to be seen from the com​mission both to the twelve and to the seventy. The message concerned the coming of the kingdom (cf. Lk. 9:2; 10:9). To these commissions, which related to the time of the ministry of Jesus, must now be added the post-resurrection commission to the disciples recorded by Matthew (28:19f.; cf. also Lk. 24:46-48). This passage33 makes a valuable contribution to our present purpose.
We may note the following features, (i) Authority is vested in Christ himself, not in the disciples. There is no suggestion here of an authoritative ecclesiastical body, (ii) The commission is universal in that disciples are to be sought from all nations. Again the description of the future community is expressed in the most general terms. The same word (mathetes), which had been used of the followers of the earthly Jesus, is now used of the community of the risen Lord. It carries with it the simple connotation of those ready to learn, (iii) Baptism is to be used as a sign of discipleship. (iv) The group of disciples is to be taught the content of what Jesus had himself taught. This is the basic core of the apostolic teaching. It rested wholly on the authoritative teaching of Jesus ('all that I have commanded
4y Cf. E. Schweizer, Church Order in the New Testament, p. 21, who follows Bultmann.
50 Cf. P. Bonnard, Matthieu (CNT, 1963), ad he., f. V. Filson, Matthew (BC, 1960), ad he.
31 Cf. E. Schweizer, Matthew (Λ'ΤΟ, Eng. trans. 1976), ad loc.
52 Cf. W. Hendriksen, Matthew, ad loc.
33 Cf. E. Schweizer, Church Order in the New Testament, p. 40 n. 119. Cf. G. Barth, in Tradition and Interpretation in Matthew (G. Bornkamm, G. Barth and M. J. Held), pp. 131f. Cf. D. Hill, Matthew (NCB, 1972), p. 362.
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you'), (v) The presence of Jesus is assured throughout the present age. The
one theme which stands out is the centrality of Christ in the coming
community.
The Luke passage is set in a slightly different, but nevertheless highly significant, context. The risen Lord expounds from the Scriptures every​thing written about himself (Lk. 24:44f.) and then declares, on the basis of the fulfilment of what has been written, 'that repentance and forgiveness of sins should be preached in his (i.e. Christ's) name to all nations, begin​ning from Jerusalem'. Here the content of the message is made more specific, but is clearly a continuation of the ministry of Jesus, although now backed by his death and resurrection. Whether any distinction should be made between the 'teaching' in Matthew's passage and the 'preaching' in Luke's is a matter of debate,54 but a combination of keygma and didache undoubtedly reflects the procedure which was actually adopted in the developing church. That procedure finds its basis in the commands of the risen Lord.
Although Mark does not include anything in the nature of a final com​mission,55 he does record the statement of Jesus that the gospel must be preached to all nations (Mk. 13:10). The ministry of preaching which Jesus himself had exercised (Mk. l:14f.) was to be continued after his death.
In view of the evidence outlined above it would seem reasonable to suppose that Jesus had in mind a community of his people who would be taught his commands, who would be bound together by a common al​legiance to Christ signified by baptism, and who would regard it as their responsibility to reach out beyond their own immediate circle to add others to their number irrespective of nationality. It was a remarkable vision for a group of Jewish disciples of Jesus to accept as a possible concept, let alone a desirable one. The early church did not work itself up into an evangelistic community. It inherited a command from the risen Christ which it could not ignore. He did not give much indication on church organization, but he left in no doubt what the main aims of the community of his followers was to be. The idea of a closed, inward-looking community finds no support from his teaching. The message entrusted to his disciples was intended for all the world.
THE ORDINANCES
It is important to enquire whether the synoptic gospels give any indications
that Jesus intended the community of his followers to follow any pattern
54 I. H. Marshall, Luke (NIGTC, 1978), pp. 903f., suggests that some common traditions underlie the account in Lk. 24:44-49; Mt. 28:16-20 and Jn. 20:21-23.
35 This is assuming that Mk. 16:9-20 was not an original part of Mark's gospel. A final commission is mentioned in verse 15, but if this is later than the gospel, as the textual evidence suggests that it is, it at least represents an early witness to the Christian conviction that the commission to preach went back to the words of the risen Lord.
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of religious observances, either in regard to baptism or the Lord's Supper.56 These observances are called sometimes ordinances and sometimes sacra​ments. The former has been preferred, but no distinction in meaning has been intended. What is basic to these observances is the fact that they are prescribed rites within the Christian church. The word Ordinance' clearly brings out this sense.
Baptism. In the time of Jesus, there are three aspects of baptism to be considered: the baptism of John the Baptist and its relevance to Jesus himself; the baptism which Jesus himself practised through his disciples; and the command of Jesus to his disciples to baptize. It will be valuable to examine these aspects separately to build up a true picture of the importance that Jesus attached to the rite.
(i) The baptism of John. We must first enquire about the significance of John's baptism against the background of contemporary practices. Judaism probably practised proselyte baptism for the admission of Gentiles who wished to embrace Judaism,57 but the evidence for this in nt times is uncertain. According to the Mishnah this type of baptism was discussed among the Rabbis in the schools of Shammai and Hillel. In the Qumran community, daily lustrations appear to have been performed, but it is not clear if initiatory baptism was observed. Not only among the Jews was some form of baptism familiar, but also among the pagans, for it is known to have been practised in Egypt.
John's baptism would not, therefore, have been a complete innovation.58 In what sense then did it introduce a new element? There were several parallels between John's baptism and Jewish proselyte baptism. They both had an application beyond Judaism. Indeed, Jewish people were called on by John to place themselves in a similar position to Gentiles. Both John's baptism and proselyte baptism involved a voluntary step on the part of the candidates. Both also involved immersion. But John's was unlike Jewish baptism in that it was designed for Jews, not to make them Jews, but to make them aware of the need for repentance. The new element was not in the rite itself, but in its connection with the announcement of the kingdom and the requirement of repentance. It has been suggested that John's bap​tism may go back to οτ requirements for the ritual cleansing of priests or to the prophets' use of water imagery for moral cleansing (cf. Is. l:16ff; Je. 4:14; Ezk. 36:25; Zc. 13:1). An interesting combination of'water' and 'Spirit' occurs in Isaiah 44:3, which may link up with John the Baptist's
56 For an essay on baptism in the synoptic gospels, cf. R. Ε. Ο. White, in Christian Baptism (ed. A. Gilmour, 1959), pp. 84-115.
57 Cf. H. H. Rowley, 'Jewish Proselyte Baptism, Hebrew Union College Annual 15, 1940, p. 316 (reprinted in Rowley's From Moses to Qumran (1963), pp. 211-235.
58 For discussions on the baptism of John, cf. C. H. H. Scobie, John the Baptist (1964), pp. 90-116; H. G. Marsh, The Origin and Significance of the New Testament Baptism (1941), pp. 15-100.
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prediction about the baptism of Jesus (cf. Mt. 3:11).
When John baptized, it is described as 'a baptism of repentance for (eis) the forgiveness of sins' (Mk. 1:4 = Lk. 3:3), which follows on his call for repentance in view of the approach of the kingdom. It has been suggested that John's baptism implies that forgiveness is the result of the outward rite of baptism.59 But another interpretation is possible. It could be said that baptism is an expression of the repentance which leads to forgiveness of sins.60 In this case the forgiveness is not the result of the outward rite. The act of baptism is a public demonstration that it has happened. The former interpretation, if true, would be the only nt example of forgiveness resulting from a rite, and it is almost certain that this impression was not intended. The alternative suggestion is to be preferred. A further implica​tion of John's baptism is that it carried with it specific moral obligations according to Luke 3:10ff.: the sharing of coats and food, the application of justice in the collection of taxes, the recommendation to soldiers not to rob.61 It is evidence that John's baptism was no mere ritual act. John was particularly critical of the Pharisees and Sadducees (according to Matthew's account, Mt. 3:7), who were exhorted to bring forth fruits worthy of the repentance they were professing.
We need now to consider the relevance of John's baptism to Jesus. Why did he come if he needed no repentance-baptism? Matthew records hesi​tation on the part of John to baptize Jesus (Mt. 3:14). Because the other evangelists do not record the hesitation, its authenticity in Matthew is called into question. It is maintained that it reflects a later enhanced view of Jesus which found difficulty in his requesting repentance-baptism and which therefore led to the introduction of the hesitation episode to provide an explanation ('it is fitting for us to fulfil all righteousness').62 However, even without this Matthean addition there would still be the problem as to why Jesus was baptized. There is only one satisfactory answer, i.e. that Jesus was identifying himself with those who were repenting and being baptized. He was acting, therefore, in a representative capacity.63 His sub-
59 Cf. J. Behm, bapto, baptizo, TDNT 1, pp. 529ff. Behm considers that the thought of a sacramental purification for the coming aeon is at least suggested in relation to John's baptism.
60 Cf. J. D. G. Dunn, Baptism in the Holy Spirit, p. 15, who considers that Luke 3:3 refers not to a repentance baptism which leads to forgiveness, but to the repentance which results in the forgiveness of sins.
61 R. Bultmann, The History of the Synoptic Tradition (Eng. trans. 1963), p. 145, treats Lk. 3:10-14 as a catechism-like section naively put into the Baptist's mouth. But his only reason is that soldiers would not have gone on a pilgrimage to John. This is an inadequate basis for disputing it as a saying of John the Baptist.
62 Cf. E. Schweizer, Matthew, p. 53, for the view that this addition is Matthew's own comment.
63 Cf. O. Cullmann, Baptism in the New Testament, p. 18. Cullmann is right when he maintains Christ's identification with the sins of his people, but when he maintains that the reference to dikaiosyne also relates to his people's righteousness, he appears to be interpreting dikaiosyne in a Pauline sense. D. Hill, Matthew, p. 96, prefers to understand 'righteousness' as righteousness of life. It is reasonable to suppose that the baptism of Jesus has some relevance to a right understanding of his whole mission.
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mission to baptism formed the link between John's baptism and that which he himself practised through his disciples.
(ii) The baptism of Jesus. It is against the background of John's baptism that we must now note the salient features about Jesus' own adoption of the rite. He began his ministry with the same basic demand for repentance, thus recognizing the essential rightness of John's preparatory approach. Yet there was one important modification. Jesus was to baptize with fire and Spirit (Mt. 3:11 = Lk. 3:16), an extension of John's exclusively water ritual.64 This connection between water-baptism and Spirit-baptism came to have more significance in the Acts and epistles, but its importance here is that it conclusively shows that Jesus never thought of baptism as a merely mechanical act.
(iii) The commission to the disciples to baptize. This brings us to consider the command given to the disciples to baptize (Mt. 28:19ff). Since those to be baptized are described as 'disciples' it is reasonable to suppose that conditions of repentance and faith would be required, although these are not specified. The dispute over the authenticity of the triune formula revolves around the comparison with the simpler formula used in Acts (cf. 2:38; 8:16; 10:48; 19:5). The question arises whether the triune formula requires a late date/" The objection on this score presupposes that the Christians would have been conscious of any distinction between baptism in the name of Jesus and baptism in the triune name.66 But this places more emphasis on the formula than is justified by the evidence. There is no support for the view that the use of the triune name would be regarded as any more or less effective than the simple name of Jesus, especially in view of the fact that trinitarian formulas do occur elsewhere in the nt (see pp. 112f.).What was important was not the precise structure of a formula, but the fact that the baptism was Christian baptism, and not Jewish or pagan or John's baptism. Moreover, it was certainly believed to be a command of Jesus.67
The Lord's supper. Our concern here is not to discuss the theological con​tribution of the words of institution, for this has already been done in discussing the work of Christ (see pp. 442ff). What we need to consider
64 I. H. Marshall, Luke, p. 147, points out that the way for John to connect baptism with the Holy Spirit and fire had already been laid in Judaism, and consequently there is no ground for supposing that John referred only to baptism with fire, as some have affirmed.
63 W. F. Flemington, The New Testament Doctrine of Baptism (1948), pp. 105ff, discusses fully the authenticity of the passage and concludes against the words being the ipsissima verba of Jesus, mainly on the grounds of historical probability. Flemington nonetheless admits that the early church believed that the practice of baptism rested on the authority of Jesus himself.
66 R. P. Martin, Worship in the Early Church (1964), p. 96, explains the Triune formula in Mt. 28 on the grounds that the Gentile mission was in mind, whereas in Acts those baptized were Jews or God-fearers.
67 For an exposition of the view that baptism was a command of the risen Lord and for the supporting New Testament evidence, cf. P. W. Evans, Sacraments in the New Testament (1946).
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here are the indications that Jesus intended the supper to become an integral part of the procedure of the coming community. In Matthew's account there is no statement regarding the perpetuation of the ceremony (cf. 26:26ff.). The only suggestion is that there will come a day when Jesus will drink of the fruit of the vine new with his disciples in his Father's kingdom (verse 29). A similar emphasis is found in both Mark's and Luke's accounts (cf. Mk. 14:25ff.; Lk. 22:14ff.).68 Luke adds a further saying which identifies the kingdom as the messianic feast at the time of the judging of the twelve tribes of Israel (Lk. 22 :29-30),69 which Matthew records in an earlier context (Mt. 19:28).70 This, however, relates to the end of the present church age.71
It is striking that none of the synoptic gospels gives any indication that the Lord gave a specific command that the supper was to be observed in the future. It is only in Paul's record of the institution that the words are recorded, 'Do this, as often as you drink it, in remembrance of me' (1 Cor. 11:25). It is natural to suppose that the disciples after Pentecost recognized the theological importance of the words of institution, and not only pre​served the words, but also repeated the act because of the particular au​thority with which the words were given. One other consideration must not be overlooked. According to Luke 24:30, the risen Christ broke bread, gave thanks and gave it to the two who had walked with him to Emmaus, and this may well have prompted the disciples to perpetuate the act.72 It is not, of course, certain that this act of the risen Christ is here definitely connected with the Lord's supper,73 but in view of Luke's use of the expression 'breaking bread' in Acts (2:42, 46; 20:7) it is at least probable that the ordinance was in mind, especially because in the Emmaus story it was the means of fellowship and recognition of the presence of Jesus.
John's gospel
Since there is no direct reference to the church in John's gospel74 and since
68 W. L. Lane, Mark (NICNT, 1974), p. 506, considers that the word of Jesus concerning the bread anticipates the resurrection and the real presence of the Lord in the celebration of the eucharist. In this case, the breaking of bread was anticipatory of future fellowship with his people.
69 Although this is primarily eschatological, thete may be an allusion to fellowship with Christ in the Lord's supper, cf. I. H. Marshall, Luke, p. 817.
70 W. G. Kummel, Promise and Fulfilment, p. 47, accepts Matthew's version as the more original form.
71 T. F. Glasson, The Second Advent (31963), pp. 144ff., prefers Luke's version to Matthew's, but removes the eschatological reference by relating Lk. 22:30 to the new Israel.
72 Cf. J. Wanke, Beobachtungen zum Eucharistieverstandnis des Lukas aufGrund der Lukanischen Mahlberichte (1973), who regards all Luke's references to meals as indications that he thought that the dominant idea of the eucharist was the presence of Christ in a fellowship meal.
73 I. H. Marshall, Luke, p. 898, refutes Bultmann's suggestion that the early church associated the resurrection appearances of Jesus with meals because they expected Jesus to 'appear' at the Lord's supper. He remarks that it was because Jesus had appeared at meal times that the church expected his presence at the Lord's supper.
74 For a discussion on the church in John's gospel, cf. W. F. Howard, Christianity according to St John
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most scholars consider that this gospel reflects later developments, an apparent difficulty at once arises.75 It is, in fact, in the sphere of church doctrine that the development theory for John's gospel becomes most vulnerable. For if it represents church theology rather than the teaching of Jesus, it is surprising that nothing was included about the very institution which is supposed to have created the ideas. It is more reasonable to suppose that the traditions preserved in John's gospel had their roots in the teaching of Jesus before the emergence of the church. Indeed John's gospel is in many respects in line with the synoptics in what it suggests with regard to the coming community.76 Lack of specific reference to an ekklesia is counterbalanced by many allusions which become significant in the light of the early Christian experience.
THE COMMUNITY IDEA IN JOHN
We have noted earlier (pp. 425f.) that John relates only two sayings of Jesus about the kingdom. This idea, therefore, made very little contribution to the understanding of the community in this gospel. For the community idea in John's gospel we must look elsewhere. Jesus, according to John, anticipated a time following his passion when his death and resurrection would be a challenge to all people to follow him. It is an uplifting of himself that draws people (12:32). The result of the death would not be for the nation of Israel only, but 'to gather into one the children of God who are scattered abroad' (11:52), as John comments on the saying of Caiaphas about the expediency of Jesus' death. The fulfilment of both these state​ments requires the emergence of a Christian community based on the redemptive work of Christ (i.e. a redeemed community). The way that the evangelist adds his comment in 11:52 throws light on the way he under​stood the prediction of Jesus in 12:32. The idea of oneness is highly sig​nificant in view of 17:22 ('that they may be one even as we are one'), which cannot fail to support the idea of a prospective community. It is important, however, to observe that there is no suggestion here of an organizational unity, but only of an organic one.77 Since the oneness is paralleled to the oneness between Father and Son and is communicated to the believing group, which nevertheless needed to be perfected into one, the spiritual
(1943), pp. 129ff; E. Schweizer, Church Order in the New Testament (1959), pp. 117ff; R. N. Flew, Jesus and his Church, pp. 172ff.; E. F. Scott, The Fourth Gospel. Its Purpose and Theology (21908), pp. 104-144; A. Corell, Consummatum Est (1958).
73 E. F. Scott, op. cit., p. 105, recognizes that although the evangelist does not mention the church, his mind is penetrated with the thought of it. He considers, however, that the writer represented the church and is writing from that perspective.
76 For a discussion of the historical problem in this gospel, cf. L. Morris, Studies in the Fourth Gospel (1969), pp. 65-138.
77 For a discussion of the idea of unity in John 17:20-23, cf. R. E. Brown's comments, John (AB, 1966), pp. 774ff. He maintains that the unity must be more than spiritual. It must be sufficiently visible to challenge the world to believe in Jesus.
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conception of unity must obviously be in mind.78 It may be said, therefore, that Jesus prayed for a group of people who would be united into a corporate whole, and would be moulded after the same principles of one​ness which exist in God. This is clearly a more profound community idea than that seen in the teaching of Jesus recorded in the synoptics.
What indication does John give about the conditions of being identified with the prospective community? In attempting to answer this question, we note first of all the frequent emphasis in this gospel on 'believing' (the word 'faith' (pistis), however, does not occur). A fuller discussion of faith in John's gospel has been given in the section on faith (see pp. 581f), where it was noted that Jesus clearly expected people to believe in him as a basis for community. The promise of eternal life was only in response to faith (3:15; 6:47). Those who did not believe were already under condem​nation (3:18). In the farewell discourses there are frequent references to faith in Jesus either for his own sake or on account of his words (cf. 14:10-11). There is no doubt that Jesus foresaw a community of believing people, knit together by a common faith in him. This is borne out further by the evangelist's own specified purpose in 20:31. Statements which suggest a community which embraces all people (such as 12:32) must be interpreted in the light of this clear call for faith. The 'all' must be modified in terms of faith. The same must be said of a statement like 17:21 ('so that the world may believe that thou hast sent me'). It would be wrong exegesis to suppose that Jesus in this prayer was prophesying that the coming com​munity would be identified with the world, for in this context 'world' is a generalizing term for those who are not as yet committed and does not represent the inhabitants of the world in their totality.
Moreover, this faith-community is no more an accident of circumstances than the Messiah himself. Those who form the community have been given to the Son 'before the foundation of the world' (17:24). A fuller discussion will be found under predestination (see pp. 61 Iff). Whatever problems arise over the mystery of God's choice cannot obscure the clear conviction that the potential community was part of the mission committed to the Son. This Johannine statement of Jesus implies that if no community had been established as a result of the ministry of Jesus, he would have failed in his mission, but that since it was predetermined this could not have happened.
The community idea is further supported by means of two allegories which occur in John's gospel. The shepherd allegory79 in John 10 rests on
78 E. Kasemann, The Testament ofjesits (Eng. trans. 1968), p. 59, warns against reducing unity to what we call love. His point is that love can often be a vague term. 'If love should turn out to be the concrete expression of unity, unity still remains love's origin and basis.' It is quite clear that a close connection exists between unity and love, but the main emphasis injn. 17 is certainly on unity.
79 A. Corell, op. cit., pp. 25ff., in commenting on both the shepherd and vine passages, notes the significant fact that in each occurs an allusion to the death of Jesus. It is important to note that the
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a well-known image used of God's people Israel in the οτ (cf. Je. 23:1; Ezk. 34:11; Is. 40:11; Ps. 23). Most of the passage deals with the work of the shepherd, but the one significant statement for our purpose is 10:16 which focuses on the flock. The shepherd is concerned not only about 'this fold'80 (the Jewish Christians) but with the Other sheep' (Gentiles), which together will constitute one 'flock'. Many of the Jews did not believe in Jesus and therefore did not belong to his sheep (10:26). 81 The ccntrality of Jesus in this allegory is unmistakable. The flock is a group for whom Jesus, the shepherd, has laid down his life (10:17). The sheep are not only bound into a corporate unity, but are each known individually by the shepherd (10:3-4).
The vine allegory is even more suggestive regarding the corporate char​acter of the coming community. This also recalls οτ imagery (cf. Is. 5 where it is used of Israel).82 The idea of many branches being knit together by being joined by one stem or stock is a vivid illustration of corporate-ness.83 Not only can no branch exist without being in living contact with the vine, but the branches could have no relation to each other except through the vine.84 The illustration presents the concept of a community viewed not as an organization but as an organism. Since membership depends on a definite spiritual relationship to Christ as the vine, this controls the nature of the community.
THE MISSION OF THE PROSPECTIVE COMMUNITY
The prayer of Jesus in John 17 is particularly important for the light it
community idea cannot be divorced from the work of Christ for his people. R. E. Brown, John, p. 398, recognizes that the unique feature in John's picture of the shepherd is the willingness to die, although he thinks the idea of a deliberate laying down of his life may have been a reinterpretation in the light of the death of Christ. There is no reason, however, why Jesus could not have seen the necessity for his own death.
80 Ν. A. Dahl, 'The Johannine Church and History', in Current Issues in New Testament Study (ed. W. Klassen and G. F. Snyder, 1962), pp. 124-142, finds some connection between the reference to this fold and the addressing of Nathanael as a true Israelite (i.e. this fold is the Jewish 'fold' as it should be, cf. p. 137). T. W. Manson, 'The New Testament Basis of the Doctrine of the Church', JEH 1, 1950, pp. Iff, also sees the idea of the new Israel as a basic idea.
81 S. Pancaro, 'The Church and Israel in St John's Gospel', NTS 21, 1975, pp. 396ff., considers that this Johannine passage suggests that the Christian Jews were considered to be Israelites who were taken away from the Jewish fold. For a criticism of Pancaro's view, cf. J. Painter, 'Christ and the Church in John 1:45-51, in L'Evangile de Jean (ed. M. de Jonge, 1977), pp. 359ff.
82 E. Schweizer, The Concept of the Church in the Gospel and Epistles of St John', in New Testament Ess'ys: Studies in Memory of T. W. Manson (ed. A. J. B. Higgins, 1959), pp. 230-245, thinks that Israel is replaced by Christ, the true vine (cf. p. 234). He views Christ as a corporate personality in whom all believers are incorporated.
83 Cf. D. O. Via, 'Darkness, Christ and Church in the Fourth Gospel', SJT 14, 1961, pp. 172-193, notes that in John's Gospel there is a combination of individuality and community. He says, 'It is not just that Church members form an organism, but they with Christ do. He is the Vine in which they have life' (p. 188).
84 R, N. Flew, Jesus and His Church, p. 173, points out that the vine imagery is used in the Didache ix. 2 applied to the sacramental cup.
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throws on the intention of Jesus for his group of disciples.85 There is strong evidence to show that Jesus looked forward to the continuation of his own mission through his disciples. The words of 17:18 specifically compare the mission of the Son with that of the disciples ('as thou didst send me into the world, so I have sent them into the world'). The disciples were com​missioned as a group to continue the mission task. They could not achieve this end as individuals. The whole emphasis on unity in John 17 shows how indispensable a corporate community is for the continuation of the mission of Jesus.86 The common purpose of the disciples is a vital factor contributing to the sense of oneness.
The disciples have received the words of God (17:7, 8). They are de​scribed as having kept the Word (17:6). And what they have received they are to make known (17:20,21). Their mission is directed to the world (17:21). Through them Christ is to be glorified (17:10). They are to share the same consecration to their task as Christ did to his (17:19). They are to be a group of people marked out as not belonging to the world (17:14), although they are 'in the world' (17:11,15). An unmistakable sense of solidarity runs through this chapter which is inexplicable if a prospective community were not in mind.87
The mission idea is also implied in 11:52, since the gathering of the scattered people of God requires some agency through which it could be accomplished. Indeed, the gathering 'into one' points to a community.
THE PROMISE OF THE SPIRIT AND THE COMMUNITY
A full discussion of the Johannine passages about the Spirit has been in​cluded in the section on the Holy Spirit (pp. 526ff). The weighty evidence points unmistakably to a distinction between the world and the men of the Spirit. Possession of the Spirit marks out the disciples as not belonging to the world, which cannot receive the Spirit because it does not see or know him (Jn. 14:17). There is a clear-cut division between them. The indwelling Spirit, promised to all the disciples on equal terms, guarantees a body of people committed to a common purpose: to witness to Christ (15:27). Although this does not require an organization to be effective, it does
85 E. Kasemann, in his treatment of John 17 in The Testament of Jesus treats the passage as a farewell discourse. He does not regard it as a prayer in the sense of petition, but only as a thanksgiving. Nevertheless, the prayer itself is fully in accord with what might be expected from Jesus himself and there is no solid reason for regarding it as a composition of the evangelist without basis in historical event.
86 A. Corell, Consummatus Est, pp. 98f., sees three fundamental facts in John's view of the church: unity, universality and exclusiveness. The last point is derived from the emphasis on believing.
87 B. Lindars.Jo/m (NCB, 1972), pp. 515f., who regards the prayer ofjn. 17 as an afterthought, composed and inserted by the evangelist, recognizes the overriding need to maintain the unity of the Christian community as a prime motive for the prayer. It is not self-evident, however, why the evangelist should have been more conscious of this need than Jesus himself. It is consonant with his view of his mission that his followers should be united in him.
724

The Early Community John's gospel
presuppose a strongly united purpose which depends, not on human in​genuity, but on the Spirit's power.88
HINTS OF THE CHRISTIAN MINISTRY
We have noted from the synoptic gospels the part played by the disciples, particularly the twelve, in the preparation for the coming community. In John's gospel the significance of the twelve is more assumed than explicitly stated. There is some priority given to Peter (cf. 1:42, the allusion to the Rock, and 6:68-69 the confession of Peter), but it is not expressed in the explicit terms of Matthew 16. The great importance attached to Jesus' final teaching of the twelve is sufficient evidence of the key place that they would occupy in the coming community. This is further emphasized in the appearances of the risen Lord to the apostles as recorded in John 20-21 and especially in the restoration of Peter and the commission given to him. There are, in fact, four passages of some importance in giving adumbrations of functions within the coming community.
We note first the least explicit, the door and shepherd allegories in John 10. Since in both cases Jesus identifies himself as the fulfilment of the symbol, it is not easy to see how it can apply to those who were to exercise ministry in the future community. Nevertheless, in view of the strong condemnation of the hireling shepherds, it is a warning against a wrong approach to the shepherding of the flock. The imagery used here finds a close parallel in Ezekiel 34.
Another passage in John which appeals to similar imagery is John 21 where the pastoral commission is given to Peter. Its threefold nature is intended to emphasize its importance. There is little significance to be attached to the different terms used; i.e. 'sheep' (probata) and 'lambs' (arnia), 'feed' (bosko) and 'tend' (poimaino). A distinction has been maintained by some between the two words for 'love' (phileo, agapad),99 but it does not affect the terms of the commission, which involves shepherding and is specifically addressed to Peter. The whole passage suggests the need to maintain a sharing attitude towards the flock.
The third passage which may throw light on the ministry is that which describes the risen Lord breathing on the disciples with the words, 'Receive the Holy Spirit' (20:22). This was linked with the commission 'As the Father has sent me, even so I send you' (20:21) and the saying about forgiving and retaining of sins (20:23).90 A crucial question is whether these words were intended to be restricted to the apostles. In view of the close
88 R. E. Brown, John, p. 700, rightly points out that the witness of the Spirit and the witness of the disciples are not separate witnesses; the Spirit speaks through the disciples.
89 Cf. W. F. Howard, Christianity according to Stjohn, pp. 137f, who sees no need to distinguish between these words. To him, the main point is that Peter is to be a faithful pastor of the flock.
90 For a discussion of the forgiving and retaining of sins, see pp. 584f.
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parallel with the sayings in Matthew 16:19; 18:18, it is best to regard the apostles as representatives of the coming community.91 The saying certainly enjoins responsibility for moral instruction, which would be involved in the task of all those whom Jesus, the risen Lord, sends. The Spirit's coming clearly foreshadows Pentecost.
Finally, the incident of the foot-washing must be considered in view of the specific injunction of John 13:15 ('For I have given you an example, that you also should do as I have done to you'). Does this imply that Jesus expected his disciples to perpetuate this as an observance to be followed in his future community, or is his meaning that the disciples should emulate his example of humility? In view of the fact that Jesus does not elsewhere in this gospel institute a ritual act, it seems improbable that such an act is meant here. The second explanation is to be preferred. Its significance for the Christian ministry is obvious. Categories of relative importance are wholly excluded; 'a servant is not greater than this master' (13:16). Any hierarchical system which exalted one above another would seem to be wholly alien to the intention of Jesus.92
THE ORDINANCES
It is at first perplexing to find that John's gospel contains no specific references to the institution either of baptism or of the Lord's supper as a prospective ordinance of the Christian community.93 It has been suggested that he wished to play down what had become an over-emphasis on the ordinances and had therefore deliberately omitted the account of the insti​tution of the Lord's supper from the passion narrative.94 The suggestion is not impossible, particularly in view of the inclusion of teaching in John 6 which bears on the spiritual ideas behind the ordinance. Since John's gospel clearly complements the synoptic gospels and assumes details from them, it cannot be maintained that he was ignorant of the ordinance. Indeed, it must have been a well-established church practice when this gospel was produced. We must particularly note the reflective material which John
91 Cf. A. Corell, 'The Church and the Ministry in the Gospel of John', ch. 2 of Ctmsummatum Est, pp. 12-43. From the words in Jn. 20:21-23, Corell concludes that (i) the apostolate came into existence simultaneously with the church, (ii) the apostolate functions through the power of the Spirit, and (iii) the apostolate is the means by which the church is to spread.
92 As Corell, op. at., p. 43, puts it, John's conception of the ministry is wholly religious and Christo-centric. Its authority lies in the institution and commission of Christ himself. This means that the human holder of the office is not the most important, but the real minister is Christ.
93 Corell, op. at., 44ff., has a chapter on 'The Liturgy in the Fourth Gospel', in which he draws on a number of other passages in addition to John 3 and 6. He accounts for the omission of specific reference to baptism and the eucharist by maintaining that both were bound up with the risen life of Jesus and that both would be impossible before the death of Jesus. They both belong therefore to the new age.
94 Bultmann, TNT 2, pp. 58f., recognizes that John plays down the sacraments of baptism and the Lord's supper, but he refrains from alleging a direct polemic. John's attitude towards them 'is nevertheless critical or at least reserved.'
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includes on this ordinance.95 We will begin, however, with baptism.
Baptism. We have already discussed the baptism of John in the synoptic gospels and our purpose here must be to show how far John's gospel is in agreement and to what extent it brings out its own special emphases. First, the relation between John the Baptist and Jesus has already been set out in the prologue. It is no surprise therefore to find them baptizing at the same time and place in the early ministry (Jn. 3:22-24). The dispute which ensued (Jn. 3:25ff.) is evidently included because the evangelist wanted to report on John's answer to the question of purificatory rites. This led the Baptist to make his famous bride-bridegroom saying which concluded with the conviction that he (John the Baptist) would decrease, while the Christ would increase. It is important to note that John the Baptist's testimony to Jesus is more extensive and personal in John's gospel than in the synoptic gospels. If any were over-exalting John the Baptist's position, the evangelist shows that the Baptist himself would have opposed it.
In this gospel there is no account of Jesus being baptized by John, and neither is there any mention of a heavenly voice; there is instead a specific human testimony to Jesus, reinforced by the attesting of the Holy Spirit, who identified him as the one who was to come after John (l:30ff). But the most significant aspect is the linking of baptism with the identifying of Jesus as the Lamb of God (1:29). This shows in the clearest possible way that in the case of Jesus baptism was to be understood in the light of the passion.96 The fact that John describes the baptism of Jesus only indirectly (cf. 1:32, especially the mention of the descending dove), shows that he is more interested in its significance than in the event itself. As in the synoptic accounts, baptism for Jesus possessed a representative character. Yet what concerns us most here is the extent to which the submission by Jesus to baptism had any bearing on the later practice of baptism in the early church.97
John makes clear in 3:22ff. that Jesus and his disciples baptized. In 4:2 he mentions that the disciples alone performed the baptismal act.98 He does
95 R. E. Brown. John, p. cxiv, suggests that since both the explicit and symbolic references are scattered throughout the ministry, this fits in with the evangelist's intention to show that the institutions of Christian life are rooted in the words and life of Jesus.
96 O. Cullmann, Baptism in the New Testament, p. 21, maintains that the Baptist regarded the call (echoed from Is. 42:1) as a demand upon Jesus to fulfil the Ebed-Jahtveh mission.
97 O. Cullmann, Early Christian Worship (Eng. trails. 1953), who detects the baptism theme in many places through John's gospel, sees in the account of the baptism of Jesus a reference to the institution of Christian baptism (p. 65). W. F. Flemington, The New Testament Doctrine of Baptism, p. 121, regards Christian baptism as a counterpart in the life of the believer of the baptism of Jesus.
98 G. R. Beasley-Murray, Baptism in the New Testament (1962), pp. 67ff., is of the opinion, on the basis of the Johannine evidence, that Jesus authorized baptism during his ministry. He rejects the view, based on John 4:2, that Jesus prohibited baptism. Cf. also H. G. Marsh, The Origin and Signiβcance of New Testament Baptism, pp. 122f.
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not, as the synoptics, connect the practice of baptism with the call to repentance and the announcement of the kingdom. Nevertheless the mis​sion of Jesus was closely linked with baptism, and it is no surprise that subsequent to his death and resurrection the early believers continued the practice. John's gospel alone gives no clear indication that there was any connection between the baptism of Jesus and early Christian baptism. But the practice of Christian baptism would not unreasonably be connected with Jesus' baptism in the minds of the readers.
One passage in John which may have a bearing on baptism is John 3:5 ('born of water and the Spirit'), for some interpret the water as referring to the baptismal rite." A problem which arises is to decide what Nicodemus would have understood by the allusion to water. If he had understood baptism it would presumably have referred to the baptism of John the Baptist. Yet there is no hint that the Baptist ever linked his baptismal rite with regeneration, nor is there reason to suppose that Nicodemus would have done so.100 Since Nicodemus regarded the allusion to new birth in a literal sense and referred it to a mother's womb, it would be reasonable to suppose that being born of water was a reference to physical birth, which was therefore being linked with spiritual birth. It was as if Jesus had said, 'You must be born spiritually as well as physically.' Indeed, even if Ni​codemus had not understood the reference to 'water' in the sense of bap​tism, it is perhaps more likely that John's readers would have done so.
There is no way of being certain which of these alternative interpretations is correct, and at most it can be said only that there is a possible reference to baptism.101 If so there would be not only a linking of water-baptism with spiritual regeneration, but also a clear distinction between them.102
99 Cf. Cullmann, op. at., pp. 12f. He sees the possibility that one effect of baptism (forgiveness of sins) might have been regarded as a vestige from the past with no connection with the new gift of the Spirit. This would account for the linking of water-baptism (like John's baptism of repentance) with Spirit-baptism. R. Bultmann, John (Eng. trans. 1971), ad loc., treats this as an interpolation.
100 Cf. H. Odeberg, The Fourth Gospel (1929, r.p. 1974), pp. 48-71, for a discussion of Jn. 3:5 from the viewpoint of Jewish mysticism. He denies a reference to baptism, but interprets the water as a 'divine efflux' (see p. 67). This view, however, has not received much support.
101 G. R. Beasley-Murray, Baptism in the New Testament, p. 228, considers that it is difficult to take seriously any other view than that ex hydatos in Jn. 3:5 refers to baptism. He takes the statement to refer to both water-baptism and Spirit-baptism. Beasley-Murray rejects the view advanced by A. Schweitzer, The Mysticism of Paul the Apostle (1930, Eng. trans. 21953), p. 15, that divorces Paul's doctrine of new creation from John's doctrine of new birth (p. 232). B. Lindars, John (NCB, 1972), p. 152, while admitting the connection between baptism and the giving of the Spirit, does not regard it as 'absolutely necessary' to assume a reference here to Christian baptism. Cf. also R. Schackenburg, John 1 (HTKNT, Eng. trans. 1968), p. 370, who does not see Jn. 3:5 as directly concerned with baptism, but with the new creation by the Spirit.
102 W. F. Flemington, The New Testament Doctrine of Baptism, pp. 86f, takes the view that Jn. 3:5 refers to baptism, but finds it difficult to believe that it formed part of the teaching of Jesus. He therefore sees it as a conception of Jesus restated by the evangelist in the light of the church's faith and practice. Cf. J. H. Bernard, John 1 (ICC, 1928), p. cixv, p. 105, for a similar view. Also H. Strathmann, Johannes (1959), p. 69.
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They cannot be made to support the view that regeneration takes place in the act of baptism. Indeed, the fact that Jesus speaks of the impossibility of detecting the precise movements of the wind, and then uses it as an illustration of spiritual rebirth, suggests that spiritual renewal cannot be identified in time with any external event like baptism. Some have at​tempted to avoid this conclusion by differentiating the baptismal act from the subsequent affirmation of faith,103 but the John passage gives no indi​cation of this. The most important contribution of this passage, if it refers to baptism at all, is its emphasis on the spiritual life.
The Lord's supper. With the absence of any account of the institution of the Lord's supper, our sole source of information about John's approach to it is his inclusion of the bread discourse of Jesus in John 6. The crucial statement for our purpose is 6:53, 'Truly, truly, I say to you, unless you eat the flesh of the Son of man and drink his blood, you have no life in you/ There is difference of opinion over whether these words refer in a prophetic sense to the Lord's supper, or whether they originally belonged to the passion story and have been misplaced.104 There are certainly diffi​culties in treating the words as an allusion to the Lord's supper and yet retaining them in their present context, in view of the fact that the 'Jews', not the disciples, are being addressed. Since there is no evidence for his​torical displacement, it is reasonable to suppose that the words would not have been understood in any sacramental sense. Indeed 6:52 specifically mentions the Jews' failure to understand. The words must have posed a riddle to all who heard them, until the twelve sat with Jesus in the upper room. It would have been strange indeed if Jesus had provided no previous preparation for the meaning of the words of institution.
A different question is whether John's readers would have connected this passage with the Lord's supper. It is certainly probable that they would have done so if they had already participated in the observance of the rite. It is possible that John's inclusion of these words of Jesus was intended to counteract an over-emphasis on the rite itself rather than its spiritual significance.
If we regard the words as an indication of the spiritual significance of the symbolism for the mind of Jesus and his intention for his people, we may note the following points, (i) The word sarx (flesh) is used instead of soma (body), and this must be regarded as a significant difference. There
103 Cf. Cullmann, op. at., pp. 48f.
104 It is unlikely that Jn. 19:34 throws any light on the interpretation ofjn. 6, although those who favour a sacramental interpretation of John are disposed to this view. Cf. ]. Swetnam's review of H. Klos, Die Sakramente imjohannesevangelium (1970) in Bib 53, 1972, pp. 590ff. Klos denies the connection, but Swetnam criticizes him for not taking into account the literary unity of John. In addition to Jn. 6 and 19:34 Klos deals with Jn. 3:1-21; 20:22,23 and 13:1-20.
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is no mention of the eating of Jesus's flesh in the synoptic accounts of institution (or in Paul's). The words must bear a symbolic meaning, since they are connected with heavenly bread (6:58). The difference in wording between sarx and sdma should introduce a caution against too readily as​suming that John is simply giving his own version of the words of insti​tution.105
(ii) The act of eating flesh and drinking blood is not connected in John 6 with the covenant as in the synoptics. Instead it is linked with the promise of eternal life. The emphasis is on food for life and not on the significance of the death of Jesus, which does not come into focus at all in John 6. It is rather the provision of more effective sustenance than the Israelites found through the manna in the wilderness (cf. Jn. 6:58).
(iii) The spiritual 'meal' to which Jesus refers in John 6 leads those who partake to abide in him (6:56). This is a characteristic concept in John's gospel (especially in the farewell discourses). It also occurs in 1 John. The words cannot mean that the partakers only enter into an 'abiding' relation​ship with Christ at a eucharistic meal, but must mean that an essential dependence on Christ himself is an indispensable prerequisite for abiding in him.
(iv) There is a forward look in Jesus' reference to the last day (6:54), which finds parallels in the synoptic references to the day when Jesus would drink the wine new in the kingdom of God (Mk. 14:25 = Mt. 25:29 = Lk. 22:18; cf. 1 Cor. 11:26).
We may summarize our discussion of the ordinances in John by noting the occurrence of several ideas which contribute to a better understanding of their spiritual significance, but there is no information about the part they were to play in the future life and worship of the church.
The Johannine epistles
It is surprising that there is virtually no reference to the church, from the point of view of either its nature or its government, in 1 John. The letter has all the appearance of being addressed to any individual Christian who might be interested, rather than to a community of Christians. And yet, although it contains no specific address and mentions no names or officials, the writer clearly has in mind a group of people that might be affected by docetism (1 Jn. 2:2ff.). John also says that there are those, whom he calls antichrists, who have gone out from us (1 Jn. 2:19; 4:1). This must mean some kind of community from which the false teachers had withdrawn.106
105 L. Morris, John (NICNT, 1971), p. 374, refutes the view that 'flesh' here refers to holy communion. Cf. A. Plummer, John (1899), p. 154, who although admitting an allusion to the eucharist, recognized that this was not exclusively or directly the case.
106 There is no need to suppose that these people truly belonged to the community. Cf. I. H. Marshall's discussion of this, The Epistles of John (NICNT, 1978), pp. 151f.
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Nevertheless John is more concerned to warn the readers about the erro​neous nature of the teaching and to build up a positive antidote, than about the nature of the community (which is assumed rather than stated).
It may certainly be said that 1 John breathes a strong spirit of community in its basic doctrine. The inculcation of love for each other among believers and the repeated exhortation to abide in Christ are both themes which contribute to a strong sense of unity. This is supported by the frequent use of the term 'brother(s)' in this epistle.
Some scholars see a reference to the practice of baptism in the mention of the 'anointing' in 1 John 2:20, 27, and deduce from this that the Spirit is imparted at baptism. But this allusion can tell us nothing more specific about the rite itself.107
2 John, if it is addressed to a church, may provide some indication of the attitude that Christian communities should adopt towards those who are known to teach false doctrine. They are to be refused admittance. If the epistle is regarded as being sent to an individual lady, this would mean keeping them out of the house. In both 1 John and 2 John the concern to maintain purity of teaching within the church is uppermost.
In 3 John we are presented with what appears to be a personality clash within a church or a pair of churches. One man was attempting to exalt himself above others and was adopting a contemptuous attitude towards John and towards 'the brethren' (verses 9-10). As far as church organization is concerned it was a question of authority. The action of Diotrophes in usurping the apostle's authority is strongly condemned. Again it is strange that no church offices are mentioned, and in view of this it is not permissible to charge Diotrophes with seizing a particular office. In any group the possibility exists of one person wanting the pre-eminence. But within the Christian church this is not regarded with favour by John.
Acts
In any consideration of the doctrine of the church in the nt the book of Acts provides a vital link between the gospels and the epistles. In the latter there are various evidences of the way in which the early Christians came to interpret the community which had come into existence, especially by the use of suggestive images. In surveying the evidence from Acts we shall consider the following three aspects: the emergence of the church, its mission, and its ministry. In these early stages we shall discover little more than trends, which reach fuller expression particularly in Paul's epistles.
107 Cf. G. R. Beasley-Murray, Baptism in the New Testament, pp. 233ff, for a discussion of this passage. He suggests that the gospel is the true chrism into which the Christian is initiated at baptism. The same writer (pp. 236f.) does not see any certain reference to the Christian ordinances in 1 Jn. 5:5-8.
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THE EMERGENCE OF THE CHURCH
Our purpose here is to look for the dominating principles which guided the first group of believers to regard themselves as a church. If our con​clusions drawn from the synoptic evidence are correct (see pp. 702ff.), the first disciples were conscious that the community they formed was foreseen and to some extent prepared for by Jesus. We have seen reason to suppose that he himself spoke of the coming ekklesia, although the term did not mean an ecclesiastical organization in the sense which it later acquired. The emphasis was on community rather than organization.
(i) The key event which preceded the establishment of the church was the resurrection of Jesus. This event at once transformed the death of Jesus by banishing its finality. But even more important was its implication that all that Jesus had come to do was acceptable to God (see pp. 390f.). It had both a practical and a theological significance of unparalleled importance to the disciples. This was the event that bound them together in a way which marked them out from other men. They accepted as fact that Jesus was risen, and this faith meant that they were at once conscious of a continuity with the historical Jews. This is a more reasonable assumption than to suppose that the disciples had an inner conviction that Jesus was risen which was not based on fact. The unanimity with which the disciples believed and proclaimed the resurrection as an objective fact is amply attested in the book of Acts. Indeed, the early Christians could not mention the death of Christ without at once linking it with resurrection. No true understanding of the emergence of the church is possible without grasping the significance of the resurrection as an historical event (see pp. 379ff.).
Those who interpret the resurrection in existential terms see it as the great dividing line between the historical life of Jesus and the community of believers with their convictions about the Christ of faith. But those who are convinced of the resurrection as historical fact see it as the dynamic link between the historical Jesus and the Christ of faith. Clearly whatever approach to this question is adopted will profoundly affect one's view of the church. If a link is established, the Jesus of history and his teaching is seen to be the basis for the community.
E. Haenchen, Acts (Eng. trans. 1971), pp. 139ff., makes a distinction between the ending of Luke's
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(ii) It was not only the resurrection as a fact, but also the resurrection appearances which made a deep impression on the disciples. In line with the synoptic narratives, Acts mentions 'the commandment' which Jesus had given to his chosen apostles before his ascension (1:2).108 Luke also refers to 'many proofs' and to Jesus 'speaking of the kingdom of God'
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(1:3). In his gospel he has mentioned that Jesus opened the Scriptures to his disciples (Lk. 24:45), but he does not repeat this in Acts. His narrative, however, assumes a solid basis of teaching from Jesus, as is clear from the demand that Judas' successor must be a man who had been a companion of Jesus throughout his ministry. This certainly stresses the continuity between the historical Jesus and the resurrection faith, and gives some explanation for the careful preservation of the traditions about Jesus. The community was in a real sense a Jesus community. What it did was a continuation of what he had done (cf. 2:23; 2:32; 2:36; 3:6, 16; 4:2, where the name 'Jesus' is prominent).
(iii) The first group of believers, which waited for the descent of the Holy Spirit, consisted of the apostles (who are named, cf. 1:13) and many others including women and the relatives of Jesus.109 It was clearly a representative gathering of those who were bound together by their com​mon bond of allegiance to Jesus and a belief in his resurrection. In the pre-Pentecost period Peter alone is singled out as taking any active leadership in the group. It was his suggestion that led to the whole group choosing a successor to Judas, which nonetheless shows that there was a general acknowledgement of a special significance attaching to the 'twelve'. What is important here is that the order established for the community was of the loosest kind; what existed was based essentially on the realization that Jesus himself had specially appointed twelve men (see further the discussion below, pp. 768f., on the apostolate).
(iv) The critical event in the launching of the Christian community was undoubtedly Pentecost.110 Not until the descent of the Spirit was the com​munity activated (Acts 2:lff.). The power of the Spirit was promised for witnessing to Jesus throughout the world (1:8). But the disciples are not said to have discussed any mission plans. When they started their witnessing it happened spontaneously. Acts leaves us in no doubt that the church was essentially a community of the Spirit. It was controlled and directed by the Spirit and this has an important bearing on the function of the ministry (see the section below). We shall need to consider to what extent offices are related to the gifts of the Spirit. It is significant that immediately the
109 There is significance in the special mention of women in the company of believers. This at once shows the Christian company to be distinct from their environment, since few in the ancient world assigned value to women for their own sake. The Christians at once recognized that male and female are on an equal footing through the gospel. It is also not without some importance that the only woman specifically mentioned in this context was Mary the mother ofjesus. The disciples carried on the same attitude towards women that Jesus had displayed.
110 S. M. Gilmour, 'Easter and Pentecost', JBL 81, 1962, pp. 62ff, developed E. von Dobschiitz's view (Ostern und Pfingsten, 1903, pp. 33f.) that the appearance of the risen Christ to the 500 mentioned by Paul in 1 Cor. 15:3ff. refers to the event at Pentecost. Gilmour claims that it is Luke who has interpreted the event as the beginning of the church's world-wide mission. For a criticism of this view, cf. J. D. G. Dunn, Jesus and the Spirit, pp. 144ff. See also the article by I. H. Marshall, 'The Significance of Pentecost', SJT 30 (1977), pp. 347-369.
733
THE CHURCH
Spirit descends on the community, it is at once enlarged in an astonishing manner, wholly on the grounds of repentance and faith (2:41). Moreover, this growth continued after the day of Pentecost (4:4). This expansive characteristic of the church is reflected in the epistles (see later section).
(v) Another important consideration is that the Christian community continued its Jewish connections. At first the believers, who were all Jewish, saw no reason to dissociate from Judaism. They still worshipped in the temple (3:lff). They regarded themselves as a true part of Israel. Indeed, since the official representatives of Israel had rejected the Messiah, the Christians regarded themselves as the 'true' Israel.111 This is further borne out by the fact that the apostles, although Galileans, remained in Jerusalem and preached their message in the very centre which had rejected the Messiah. It was clearly important to the early church to be located in Jerusalem. It was as important as it was for Jesus to die there (as Luke demonstrates). Had the early church begun and developed in Galilee, it might have been regarded as no more than a provincial sect. But the command of the risen Lord to his followers to remain in Jerusalem until the Spirit came (Lk. 24:49) and to begin their witness there (Acts 1:8), gives some indication of the importance of location for the early com​munity. Even when later the centre of activity for Gentile evangelism shifted from Jerusalem to Antioch, the key place of Jerusalem was still apparent (Acts 21:17ff.). This notion of the church as the true Israel finds further expression in the epistles.112 It seems to have been an integral part of the early Christian understanding of the ekklesia.
(vi) The rapid shift from an exclusively Jewish community to a mixed Jewish-Gentile community did not come without difficulties.113 It took a vision to convince Peter that Gentiles had as much right to hear the message as Jews (chapter 10). There were further problems over the circumcision issue (chapter 15). But the early Christian church was in marked contrast to the Qumran community which found no place for Gentiles within it. The development of a universal ekklesia is a direct fulfilment of what Jesus had himself commanded (Mt. 28:19). The Christians soon learned to banish all racial discrimination.
(vii) As an indication of the type of community which sprang into being,
111 F. Hahn, The Worship of the Early Church (Eng. trans. 1973), pp. 42f., who takes a traditio-critical view of Acts, makes out that it was not until James took sole charge of the Jerusalem church that a Jewish Christianity developed which was based on strict observance of the Jewish law and fidelity to the cult. Hahn, however, contends that for the earlier Christians the temple cult had lost its meaning, although the temple was still respected (as in Acts 3:lff. in the context of prayer).
112 H. Kiing, The Church, p. 115, warns against simply transferring the term Israel to the nt ekklesia, although he concedes a close link between the two ideas.
113 L. Goppelt, Apostolic and Post-Apostolic Times, pp. 68ff., speaks of an ascending order in the relating of the development of Gentile Christianity in the book of Acts, i.e. Samaria, the Ethiopian eunuch, Cornelius and Antioch. This growth, he maintains, came about without the assistance of the Jerusalem church.
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we should also note certain spontaneous patterns of behaviour. The most outstanding was the community living of the believers. This is specifically mentioned twice (2:44; 4:32), with an emphasis on the fact that the believers had all things in common. Does this mean that there was a spontaneous exercise in communism as far as common ownership of property was concerned? The answer seems to be that a common fund was established from which the needs of each were supplied. Some disposed of their pos​sessions to contribute to the fund, but the act seems to have been voluntary. Peter told Ananias that it was his own decision whether he conformed to this pattern or not (5:4). It was clearly not regarded as obligatory for the members of the community to act in this way. What was more important than community of property was the strong social concern which Christ​ians felt towards each other. Special provision was made for widows (6:1), which caused some dispute between the Hebrews and Hellenists and led to the appointment of seven special administrators. The whole emphasis with​in the community seems to have been prompted by a sense of responsibility towards those who were socially deprived. It must be remembered that in all probability a high proportion of the members of the community were drawn from the lower levels of society, which would have imposed on the Christians a common need to take some kind of concerted action. Later the Antioch church expressed the same kind of practical concern for the more needy Jerusalem church (Acts ll:27ff), an action which no doubt prompted the apostle Paul in the organization of his collection scheme (cf. 1 Cor. 16:lf), as a means of demonstrating the Gentiles' concern for their Jewish brethren.114
Other behaviour patterns which spontaneously developed were common worship in the temple and common meals in the Christians' homes. The sharing of material things was not the only expression of fellowship. What is significant is the combination of common worship with a common concern for the physical needs of each. The worship aspect included times for corporate prayer and for breaking of bread (Acts 2:42-47). These were activities which helped to bind the believers into a fellowship and made them recognize their essential oneness in Jesus Christ. Acts gives no indi​cation of how the Lord's supper was observed, but there is no doubt that the earliest Christians saw at once the need to observe it. At first it seems to have been on a daily basis (2:46), but it was also linked with continuance of worship in the temple. The record gives the impression of spontaneous sessions of praise to God which had a unifying effect on the group of disciples. The emphasis on the value of corporate prayer in the early part
114 For an extensive examination of Paul's collection theme, cj. K. F. Nickle, The Collection (1966). He sees great significance in the collection in three directions: as an act of charity, as an act of solidarity and as an act of eschatological pilgrimage. The third point is interpreted as a means of moving the Jews through jealousy to accept the gospel.
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of Acts is impressive (cf. l:14f.; 2:42; 3:1; 4:24ff.; 6:6; 12:12; 13:lf.).
THE MISSION OF THE CHURCH
It is clearly stated in the risen Christ's commandment to his disciples in Acts 1:8 that the task of the new community is to witness. Our concern here is to discover the nature of this witness. Since the witness consisted of proclamation, it has become common to use the Greek word kerygma (which means 'preaching') to denote the content of what was preached. This usage has become familiar since the time of C. H. Dodd, but it should be noted that a different meaning is attached to the word by Bultmann, who uses it to emphasize the act of proclaiming rather than the content of what is proclaimed.115 It must not be supposed, of course, that it would exhaust the concept of the church's mission to catalogue the details of what was preached. But it is a highly questionable procedure to leave undefined the witness of the community. There is no question at this stage of a fixed creed, but it is not unreasonable to expect that there was general agreement among the believers regarding the tenets of their faith. We shall note particularly the suggestions advanced by Dodd regarding the content of the primitive kergyma.116
It is the speeches in Acts which provide the material for the reconstruc​tion of the kerygma, which means that our assessment of the speeches will necessarily affect our assessment of the church's witness contained in them. If we regard the speeches as substantially accurate accounts of what the early church proclaimed, they provide invaluable insight into the church's awareness of its mission at an early stage in its development. Those who regard the speeches as entirely the compositions of the author could still use them as evidence of Luke's estimate of the early kerygma, but they become less dependable as evidence of the content of the first preaching. It seems reasonable to suppose that as a result of his historical researches Luke was not uninformed about the gist of what the early preachers said.117 From the Petrine speeches, Dodd deduces the following points:118
(i) There was a strong conviction that the age of the newly formed community was the age of the fulfilment of prophecy (cf. 2:16; 3:18, 24).
115 Cf. C. H. Dodd, The Apostolic Preaching and its Developments (1936); R. Bultmann, TNT 1, pp. 33ff. Cf. J. P. M. Sweet's discussion of the difference between these writers' use of the term kerygma, The Kerygma', ExT 76, 1965, pp. 143ff. Cf. also C. F. Evans, The Kerygma', JTS 7, 1956, pp. 25-41, for a consideration of the subject from the point of view of the Lukan composition of the Acts speeches.
116 There is some discussion whether it is correct to speak of a kerygma in view of the various emphases which are found in the records. Cf. J. D. G. Dunn, who has a chapter entitled 'Kerygma or Kerygmata?' in his book Unity and Diversity in the New Testament, pp. 11-32. He contends that any attempt to find a single, once-for-all kerygma is bound to fail. But he goes too far in claiming that different situations call forth different gospels, for this makes the 'gospel' entirely relative. Dunn tends to arrive at incompatibilities by heightening differences and playing down agreements.
117 For a discussion on the historicity of these speeches, cf. my New Testament Introduction, pp. 359ff.
«C.H. Dodd, op. at., pp. 21 ff.
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This accounts for the strong appeal to or testimonies. So basic is this in the formation of the church that the nt generally witnesses to the continuity of the Christian message with οτ predictions of the coming age.
(ii) The core of the message was the death and resurrection of Jesus, mentioned in all the speeches.119 Reference was made to Messiah's Davidic descent, and to his human life and works. Both the death and resurrection of Jesus were the result of the divine initiative (cf. the reference to the definite plan of God, 2:23), although human responsibility for the death was also recognized.
(iii) It is the exalted Christ which constituted the major focus in the kerygma. We should not expect, and in fact do not find, a fully developed Christology, but the early believers all knew that Jesus was Lord and Christ (2:33-36), that he was the servant (3:13), that he was the rejected stone (4:11), and that he was prince and saviour (5:31).
(iv) The witnesses were bound together in the common conviction that the Holy Spirit was witnessing through them (2:33; 5:32). The presence and power of the Spirit is an indispensable facet of the church's sense of mission.
(v) There was also the conviction that the present age would be consum​mated by the return of Christ (3:21; cf. 10:42).
(vi) The aim of the proclamation is seen in the exhortation to people to repent and believe and therefore to receive salvation (cf. 2:38, 39; 3:19, 25-26; 4:12; 5:31; 10:43). The basis of the new community was the work of Christ, but the qualification for membership was repentance and faith. The community consisted only of those who sought a new relationship with God through faith in Christ.
It is noticeable that there were no specific appeals in the Petrine speeches (or indeed in the Pauline) for the hearers to join the community. They were, however, exhorted to be baptized, which would imply incorporation into the Christian 'body'. It was perfectly natural that those who had come through repentance and faith to a new understanding of God's purposes for them would be bound together in a common bond and united in a mission to proclaim to others the way of repentance and faith.
In considering the mission of the church mention must be made of the practice of baptism.120 Those who believed were baptized (2:38, 41, 8:12;
119 For a discussion of the place of an outline of the life of Jesus in the kerygma, cf. C. H. Dodd's article, The Framework of the Gospel Narrative', in his collected essays, New Testament Studies (1953), pp. 1-11. This view was criticized by J. M. Robinson, A New Quest of the Historical Jesus (1959), p. 57. Cf. also D. E. Nineham's critique The Order of Events in St Mark's Gospel - an Examination of Dr Dodd's Hypothesis', in Studies in the Gospels (ed. D. E. Nineham, 1957), pp. 223-239.
120 For a detailed study of baptism in Acts, cf. Flemington, The New Testament Doctrine of Baptism, pp. 37-51; Beasley-Murray, Baptism in the New Testament, pp. 93-125; Marsh, The Origin and Significance of the New Testament Baptism, pp. 153-166; S. I. Buse, in Christian Baptism (ed. A. Gilmour, 1959), pp. 115ff.
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8:36; 16:15, 33; 19:5; 22:16), and this seems to have been regarded as a rite of initiation.121 It was an act which demonstrated the unity of all those who had responded to the word. We shall need to consider in the section on Paul's teaching the significance of this ordinance within the organization of the church. But the introduction of baptism in the mission proclamation (as in Acts 2:38) maintained a continuity with the final commission of Jesus as recorded in Matthew 28:19. It is noticeable that in Acts baptism is carried out in the name of Jesus rather than in the triune name as in Matthew 28:19. This may suggest that for Luke no great importance was attached to the precise formula used, except to make clear that it was Christian baptism as distinguished from any other. It would seem probable, however, that some comprehensive theological content was also intended.122
In Acts there are two instances of household baptisms (Acts 16:15, 33) and the question arises over how these are to be interpreted. Some have supposed that the baptism of the whole households of Lydia and of the gaoler was on the strength of the faith and baptism of the head. Although there is no mention of the faith of the 'household', there is no particular reason for supposing that faith was exercised by only one person. The matter must remain open, but in view of the fact that in other cases it is the individual's own faith which is linked with baptism, it is difficult to see the basis for baptism of 'households' who do not themselves exercise faith.123
THE MINISTRY OF THE CHURCH
In the previous sections it has become abundantly clear that the primitive church did not exist as an organized community. In fact, it existed at first as a group within Judaism, which nevertheless possessed a marked identity of its own. It must be assumed therefore that the general religious practices of Judaism were continued as far as attendance at the temple worship. It must be taken into account, therefore, when considering the organization
121 Some have seen three different accounts of Christian baptism in Acts: (i) baptism entirely in the Holy Spirit; (ii) baptism with water which conferred the Holy Spirit; and (iii) baptism in the name of Jesus. These three ideas are then traced to different sources, cf. f. Foakes-Jackson and K. Lake, The Beginnings of Christianity 1, pp. 337ff. But see Marsh, op. at., pp. 159f, for comments on the supposed differences in the Acts account.
122 Cf. L. Hartman, 'Baptism "Into the Name of Jesus" and early Christology. Some Tentative Considerations', StTh 28, 1974, pp. 21-48, who reckons that baptism into the name of Jesus had both the function of suggesting a comprehensive content and of distinguishing Christian baptism from the baptism of John. He sees the content as being specifically Christological.
123 Many explain the references to household baptism by an appeal to the place of the household in the covenant of grace (Gn. 17:27; Ex. 12:48), and the command that all males should be circumcised, cf. P. Dale, 'Church and Sacraments in the New Testament', in Evangelical Essays on Church and Sacraments (ed. C. Buchanan, 1972, p. 13). For a critique of opinions over household baptisms, cf. P. K. Jewett, Infant Baptism and the Covenant of Grace (1978), pp. 47ff. He concludes that the nt evidence does not show that infants were baptized in the early church. G. Delling has an article on the same subject in his Studien zum Neuen Testament und zum hellenistischen Judentum (1970), pp. 288-310.
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of the primitive church which might be expected to have been influenced by Jewish procedures.
The office of apostle in the community was of great importance. Indeed, the Jerusalem church was spontaneously led by the apostles. Because of the defection and death of Judas, it was regarded as natural that another should be appointed in his place. In fact, this was supported from Scripture. There was no doubt about the authority of those whom Jesus had appointed to be apostles. Peter naturally took the leadership. Moreover, there was no dispute over the terms on which candidates for the vacancy were to be selected. Acts l:21f. is significant for the light it throws on the primitive Christian approach to organization. The field was at first extremely limited, for aspirants for apostleship had to be companions of Jesus during the time of his ministry and a witness of his resurrection. It is not surprising that only two were found who fulfilled the conditions. It was assumed without dispute that the leaders of the new community must possess firsthand knowledge of the historical Jesus as well as knowledge of the risen Christ. The office of apostle was therefore regarded as a guarantee of the connection between the historical Jesus and the ongoing community.
Some have supposed that the role of apostle in the early church can be paralleled by an appeal to Jewish procedures.124 But it seems more likely that the special importance of the apostolic office was derived from the fact that Jesus had himself appointed the twelve.125 It is curious in view of this that the replacement for Judas, selected by means of the casting of lots (Acts 1:26), was ranked on the same level as those personally appointed by Jesus. Moreover, although Matthias was appointed, nothing more is heard of him. In fact, Acts refers to the exploits of only three of the twelve apostles, Peter, James and John, the trio whom Jesus himself had treated as an inner group, although all the rest are named in Acts l:13ff. Twice Paul and Barnabas are referred to as apostles (14:4, 14), but Luke seems generally to draw a distinction between them and the Jerusalem apostles (cf. 15:2).126
Another group of administrators was inaugurated when trouble arose
124 Cf. K. H. Rengstorf, on apostohs in TDNT 1, pp. 407ff. T. W. Manson has based his discussion of the apostolate mainly on Rengstorf s appeal to the Jewish saliart (The Church's Ministry, pp. 35ff.), an official who was commissioned for specific tasks. But this opinion has been called in question. Cf. W. Schmithals, The Office of the Apostle in the Early Church (1969), pp. 98-110; J. H. Schiitz, Paul and the Anatomy of Apostolic Authority (1975), pp. 25ff.
125 J. A. Kirk, 'Apostleship since Rengstorf: Towards a Synthesis', NTS 21, 1975, pp. 249-264. Kirk argues that the NT evidence shows that the twelve held a special place in the early church. He sees no reason to dispute that the concept of apostles goes back to Jesus. The twelve were therefore apostles, but this does not exhaust the term. Kirk sees the nt idea of apostle as a person who is sent by Jesus to proclaim the gospel and to plant churches. He finds no distinction between Paul's and Luke's idea of apostleship. There is no discontinuity in the call and task, but there is in the historical circumstances.
126 Cf. also Gal. 1:19 (James) and Rom. 16:7 (Andronicus and Junias) where others are also classed as apostles. Cf. also 2 Cor. 8:23.
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over the daily distribution to widows (6:1). The seven men chosen for this task were to be men of good repute and full of the Spirit and of wisdom, although their task was essentially practical. Two of the men chosen, Stephen and Philip, proved to be capable of the preaching ministry. They are not described in Acts as 'deacons' (although the cognate verb diakonein is used in 6:2), but their functions appear to be similar to the later order of deacons. As yet, however, there had not been established any such office. The seven were appointed to serve a particular need which was mundane, but nevertheless important.127
Soon after this event mention is made of elders (Acts 11:30), who are evidently distinct from the apostles, since they came to be linked with the latter as separate groups (cf. 15:2, 22; 16:4).128 Both groups appear to have shared in making decisions of policy, as for example over the circumcision issue. Later the office of elder was to become secondary to that of bishop, but in its origin no such distinction was made. Indeed it is certain that in the period covered by the nt literature, no hierarchy of ecclesiastical offi​cials had developed (see pp. 763f. for the evidence from the pastoral epistles). Paul and Barnabas, on the first mission tour, appointed elders in each of the churches established (14:23). No explanation is given of the function of these elders, but as they were the only officials appointed they must have performed what functions of government were necessary.129 Later when Paul addressed the elders at Ephesus (20:28) he gave rather more specific instructions to them to feed the church of which the Holy Spirit had made them overseers (Gk. episkopos, bishop). The combination of 'elder' and 'bishop' in this context shows clearly that the latter is no more than a function of the former (cf. Tit. l:5ff.).
Another group of men were named as prophets, of which the main example in Acts is Agabus, who is mentioned twice (11:28; 21:10). In his case the prophetic gift definitely took the form of predictions of the future, and in each case the prediction was treated as authoritative. More is said in Paul's writings on the gift of prophecy (see pp. 770ff.). The prophet certainly played no administrative part in the community. Agabus' function was entirely ecstatic, prompted by the Holy Spirit. Philip's daughters are also said to have prophesied, but no further details are given.130
The term evangelist is applied in Acts only to Philip (21:8) and even there
127 E. Schweizer, Church Order in the New Testament, pp. 70f., considers that it is Luke who has made the seven into servants subordinated to the apostles. But there is no reason to believe that historically they were not subordinate to the apostles.
128 It has generally been supposed that the Christian church borrowed the elder system from the Jews. But A. E. Harvey, 'Elders', JTS 25, 1974, pp. 318-332, disputes this. He considers seniority to be the more likely origin.
129 Schweizer, op. at., p. 71, considers that in Acts the term 'elder' relates to function and is not an official title. His suggestion is that it goes back to Jewish models. But it is not easy to see why 'elder' could not have been a title. The word itself gives no indication of function.
130 On the subject of the Christian prophet, see here Ε. Ε. Ellis, 'The Role of the Christian Prophet in
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only for purposes of identification. The reference is probably an allusion to his evangelizing work in Samaria (chapter 8). He had forsaken table-management for the work of proclamation. Whether there was a separate class of evangelists is not known from Acts, although it is mentioned by Paul (cf. Eph. 4:11; 2 Tim. 4:5).
As far as church organization is concerned, it is evident that this was very loose in the primitive church. In fact, Acts presents us with a group of house communities scattered about in various cities rather than with a unified church. Each group came to be known as an ekklesia in a local area. Acts does not present a universal church. And yet since each local ekklesia stood for the same basic beliefs, all the ingredients existed for the concept of one church. In fact, each local church was a microcosm of the whole church. Each group of believers was united in Christ and found a strong affinity with other groups who were similarly united, for all were under the authority of the same Lord. The idea of church organization was therefore dynamic, not static. These early communities displayed a re​markable virility, which was a particular characteristic of that age. The churches were living organisms rather than organizations. The promptings of the Spirit were more important than ecclesiastical edicts or episcopal pronouncements. When decisions were made, they were made by the whole company of believers, not simply by the officials (15:22).
It would be a mistake, nevertheless, to suppose because of this that the church was run on democratic lines. The Acts record makes unmistakably clear that the dominating factor was the guidance of the Holy Spirit. It must, of course, be borne in mind that the record gives few indications of policy decisions and practically no information (apart from Acts 6 and 15) about the internal organization and problems of the separate communities. Much more information comes from the epistles, and it is to these that we must mainly look for insights which will enable us to evaluate the nt doctrine of the church.
The other feature which needs considering is the evidence in Acts for the charismata, particularly because of the importance of these in the Cor​inthian church and Paul's advice concerning them. The phenomenon at Pentecost, when the disciples who had been filled with the Spirit spoke in tongues, is explicitly stated to be in languages which could be understood without the aid of an interpreter (2:6, 11). It seems clear enough that Luke intended his readers to understand that the tongues were known languages. This puts the situation in Acts 2 on a different footing from that at Corinth. When the phenomenon was repeated in the house of Cornelius (Acts 10:46), no details are given as to the manner in which this took place. Yet in both
Acts', in Apostolic History and the Gospel (ed. W. W. Casque and R. P. Martin, 1970), pp. 55-67.
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cases the utterances are said to praise God. The third Acts reference is when the disciples of John at Ephesus received the Spirit (Acts 19:6) and in this instance the tongues were specifically linked with prophesying. There is no suggestion that in any of these occurrences the gifts gave any special status to the recipients. Nor is there any suggestion that tension existed between the charismata and the official leaders, for in Acts there is no indication whether or not the elders spoke in tongues or prophesied.
The debate over the charismatic gifts in Acts is important because of the development of two schools of thought in interpreting the relationship between the Acts evidence and the Pauline epistles. Some regard the Acts phenomena as the starting point and approach the epistles in the light of Acts. Others adopt the reverse procedure. The main difference arises over the nature of the tongues. If the Acts phenomena are regarded as exceptional and especially adapted for the initiation of the Christian church, a distinc​tion would need to be maintained between these and the Corinthians' phenomena. But if the Corinthian situation is regarded as a norm, speaking in tongues in Acts would then be regarded as initial instances of a contin​uing phenomenon. This subject will be more fully discussed on pp. 764ff.
The Acts narrative contributes little on the subject of the role of women in the nt church, but one or two significant considerations need mention​ing. Women were certainly among those who received the outpouring of the Spirit at Pentecost. Part of the quotation from Joel which Peter gave in his first address refers to daughters as well as sons who would prophesy (2:17). Luke mentions also that Philip the evangelist had four daughters who prophesied (21:9). This prophetic ministry of women is reflected in the Corinthian situation (1 Cor. 11:5). Moreover, the part played by Lydia in the origins of the Philippian church (16:14) is specially mentioned by Luke. The church in that place, the first in Europe, seems to have been based on her house. Another important woman was Priscilla, who together with her husband Aquila instructed Apollos in the right understanding of Christian truth (18:26). It may not be without significance that in this case Luke mentions Priscilla first and Aquila second (in contrast to 18:2).
THE DEVELOPING CHURCH
Paul
We shall deal with the evidence on the church in the Pauline epistles by consideration of the following aspects: its scope, its worship (including the ordinances), and its government.
THE SCOPE OF THE CHURCH
Our aim will be to discuss what light is thrown on the nature of the church,
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particularly through the various images used to describe it. It is customary to consider Paul's images of the body, the bride and the building as a key to his understanding of the church, but there are many minor images which must also be taken into account. Before coming to these, some preliminary comments are necessary on the use of the word ekklesia in Paul's epistles.
There are two main ways in which Paul refers to the church. In most of his epistles it is the community of believers in a specified locality. The Corinthian correspondence is addressed 'to the church of God which is at Corinth (1 Cor. 1:2; 2 Cor. 1:1). A similar formula is found in the Thes-salonian letters, which are addressed to 'the church of the Thessalonians in God the Father and the Lord Jesus Christ' (1 Thes. 1:1; cf. 2 Thes. 1:1). When writing to Galatia, Paul simply addresses 'the churches of Galatia' (Gal. 1:2), without further description. In other cases he addresses the saints in Rome, Philippi, Colossae. It is clear that the word 'church' was, there​fore, used in the sense of a group of believers in a stated locality. There is no suggestion of an organization. In fact, only in the case of Philippians 1:1 is there mention of any officials, who are in any case referred to only after the mention of the 'saints'.
The second sense in which Paul uses the term is of the universal church. Although this sense is implied in some of the imagery that he employs, it becomes explicit only in Ephesians and Colossians, where the headship of Christ over his church is expounded (Eph. 1:22; Col. 1:18). It is a natural progression from local groups to think of the sum total of those groups as a unified concept. Yet it would not be correct to say that the universal church was simply a conglomerate of many local communities, for each local community was in essence the church of God. Nor can it be main​tained, as some have done,131 that this universal concept is too developed for the time of Paul and that consequently both Ephesians and Colossians should be considered to be non-Pauline, which would mean that evidence from them in support of Paul's view of the church could be discounted.132 There is no reason to think that the apostle himself could not or would not have moved from the idea of local churches being in Christ to the idea of the whole fellowship of believers being one in him. For any adequate understanding of Paul's view of the nature of the church, both local and universal aspects must be given full weight.
131 Cf. C. L. Mitton, The Epistle to the Ephesians (1951), p. 18. Cf. my New Testament Introduction p. 495, for a discussion of the evidence. D. E. Nineham, 'The Case against the Pauline Authorship', in Studies in Ephesians (ed. F. L. Cross, 1956), p. 32, draws a distinction between the idea of church in Colossians and in Ephesians. In the former the universal idea occurs as an occasional innovation, whereas in Ephesians it is assumed throughout. But F. F. Bruce, BJRL 49, 1967, pp. 312f, while admitting some elements of Prithkatholizismus in Ephesians, disputes that this means that its Pauline character must be denied.
132 E. Schweizer, Church Order in the New Testament, pp. 105ff., considers that there is a development here from the Pauline view. He claims that the apostle is no longer the father of a particular church, but the foundations of a worldwide entity.
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Within the Pauline epistles there are certain indications of the nature of the local communities. The expression 'in church' (en ekklesia) is used several times in 1 Corinthians (11:18; 14:19, 28, 35), where it refers to an assembly of believers. There is no suggestion of a special building. Indeed, the idea of a church as representing a building is totally alien to the nt. There is some evidence of churches meeting in houses. Indeed, some churches consisted of a number of such house-groups (cf. Rom. 16:5, 10, 11). It seems highly likely that when the word ekklesia is used of the total number of believers in a given place (in addition to those mentioned above, cf. Rom. 16:1, Cenchrea; Col. 4:16, Laodicea; Gal. 1:22, the churches in Judea), the groups often consisted of a number of associated house-fellow​ships. The Pauline pattern for the church seems to be that each local group was in its own right a church of God, but none could be isolated from the rest. This characteristic is strongly borne out by the images that Paul uses, which will be our next concern.
The church as a body. Of all the images of Paul, that of the body is the most vivid and expressive.133 There appear to be stages of development in Paul's thought about the Christian community as a body. In Romans he uses the metaphor to show how different gifts can exist within the one church (12:4—8). There is a clear distinction, therefore, between unity and uniform​ity. The body is the symbol of the church's unity. In 1 Corinthians the body is identified with the church, since the human body serves as an illustration of the relationship between Christ and believers (cf. 1 Cor. 12:12ff). This concept of the body of Christ is again highly suggestive of the closeness of the bond which links all believers. The body in this context is, of course, the local church, but this is significant in view of the diversity of spiritual gifts which were being manifested. The various parts of the body are necessary to each other if the whole is to function efficiently. The exercise of special charismatic gifts must be within these limits. There is here a distinctly corporate view of the church134 which excludes individ​ualism, but leaves room for the use of individual abilities135 (see the later
133 Cf. E. Best, One Body in Christ (1955), pp. 83ff., for a review of the various theories of the origin of the body metaphor. Cf. also the detailed discussion of this theme by P. S. Minear, Images of the Church in the New Testament (1961), pp. 173ff. Cf. also E. Kasemann, Leib und die Leib Christi (1933), who traced Paul's views of the matter to gnosticism. Note also F. W. Dillistone, 'How is the Church Christ's Body?', Theology Today 2, 1945, pp. 56-68; M. Earth, Ά Chapter on the Church - the Body of Christ', Int 12, 1958, pp. 131-156; P. Bonnard, 'L'Eglise corps du Christ dans le Paulimsme', RThPH 8, 1958, pp. 281 ff.; A. Wikenhauser, Die Kirche als der mystiche Leib Christi nach dent Apostel Paulus (1937).
134 D. O. Via, 'The Church in the Gospel of Matthew', SJT 11, 1958, pp. 271-286, takes the view that the background to the body metaphor is the idea of corporate personality, i.e. the attempt to deal with the concept of the one and the many. He sees this idea not only in Paul but in the church ideas in Matthew.
135 R. H. Gundry, Soma in Biblical Theology (1976), p. 223ff., takes a different view from J. A. T. Robinson, The Body (1952),' pp. 26ff., in which he argues for a solidarity concept. Gundry understands the references to the church as the body of Christ as a metaphor.
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section on charismatic gifts, pp. 764ff). Another strong emphasis on the unity of the church in 1 Corinthians comes in the account of the Lord's supper in 1 Corinthians 10:17: 'Because there is one bread, we who are many are one body, for we all partake of the one bread'. The idea of the common sharing of the Lord's supper establishes the principle of the es​sential oneness of the members of the community.136
A more developed use of the metaphor is seen in Ephesians and Colos-sians. Now the ekklesia is identified with the body of Christ (Eph. 1:22, 23; 4:12, 15-16; 5:23; Col. 1:18, 24). A more specifically Christological concept is introduced. Christ as head is clearly the controlling factor.137 He is seen as the source of the church's life and fullness. He has the pre​eminence (Col. 1:18). The headship of Christ is specially emphasized as a unifying factor (Eph. 1:22-23; 4:15).138 The process of unification into one body is, moreover, said to be accomplished through the cross (Eph. 2:16), which overcame the enmity between the Jewish and Gentile elements, breaking down the dividing wall of hostility (Eph. 2:14).139 The body metaphor would have been inappropriate if hostility had existed between Jewish and Gentile Christians. The body would cease to function if one part of it was hostile to another. This development of the body metaphor applied to the church emphasizes particularly its universal aspect.
There is some question over Paul's precise meaning when he connects the body with 'fullness' (as in Eph. 1:23). Some suppose that the church 'fills up' Christ, in the sense that his mission would be incomplete without the mission of the church.140 An alternative and more probable understand​ing of the statement is that the fullness of Christ flows through the church, his body, and provides it with its vital life and power. This would be in line with the use of pleroma (fullness) expressly of Christ (Eph. 1:23; Col. 1:19). It is essentially God who does the filling, not the church, and it is for this reason, that the second interpretation is to be preferred.
There is no support in the epistles for the view that Paul regarded the
136 L. Cerfaux, The Church in the Theology of St Paul (Eng. trans. 1959), p. 263, considers that it was in the celebration of the supper that the formula 'the body of Christ' received its stamp.
137 Cf. C. Howard, 'The Head/Body Metaphors of Ephesians', NTS 20, 1974, pp. 350ff, who maintains that in Ephesians 'head' is connected with 'body' only in a secondary sense. The primary connection, he thinks, is with the 'feet'. For a discussion of the problems arising from Eph. 1:23, cf. R. Bates, Ά Re-Examination of Ephesians 1:23', E*T83, 1972, pp. 146ff.
138 S. Bedale, 'The meaning of Kephale in the Pauline epistles'. JTS 5, 1954, pp. 21 Iff., considers that the word 'head' has a primary meaning equivalent to arche. He thinks nonetheless that Paul may also have been invoking the anatomical image. On the specific use of the body and head metaphor in the captivity epistles, cf. P. Benoit, 'Corps, tete et pleroma dans les epitres de la captivite', RB 63, 1956, pp. 5-44.
139 For a discussion of the wall imagery in relation to the church, cf. M. Earth's extensive note in Ephesians (ΛΒ, 1974) pp. 282ff.
140 Cf. Earth, op. at., pp. 200f., for a survey of various suggestions over the meaning of the statement. He concludes that there is no sense in which the church fills Christ or the world. It is always God or Christ who fills.
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church as an extension of the incarnation.141 The suggestion is that in the same way that God was incarnate in Christ, so is Christ incarnate in his church. But the body metaphor makes clear that a distinction is maintained between the head and the body, between Christ and his church, which would exclude the view that Christ could be incarnate in the church. Since each member of the church is separately in Christ, the totality of members are therefore indwelt; but this is a different concept from incarnation.142 The head is exalted and occupies a heavenly position, which is both a contrast to and yet at the same time an encouragement for that section of the body whose present sphere is earthly.
To sum up, we may say that the body metaphor is a significant contri​bution to our understanding of Paul's doctrine of the church, and shows that it was inseparable from his doctrine of the person of Christ. He never considered the church unrelated to its head. The totality of believers con​stituted the body of Christ. In one place Paul speaks of the bodies of Christians as members of Christ (1 Cor. 6:15), but his more normal expres​sion is that Christians are members of the body of Christ. We shall note that this strong corporate concept recurs in several of the other images used by the apostle.
The church as a bride. The use of wedding imagery has support from the teaching of Jesus. In the parable of the virgins it is found, but the meaning of the parable does not depend on the identification of the bride (Mt. 25:1— 13). Similarly the imagery used in the parable of the wedding feast to illustrate the characteristics of the kingdom makes use of the general idea, but makes no references to the bride (Mt. 22:1-14). John the Baptist uses the illustration of bride and bridegroom in order to distinguish himself from both. He claims to be the friend of the bridegroom, but he does not identify the bride (Jn. 3:29-30).143
It is not until Paul reflects on the church that the imagery is applied to the Christian community (cf. Eph. 5:25). But even here the church is not specifically identified as the bride. It is rather that the relationship between husband and wife is viewed as analogous to that between Christ and his church. Clearly in the Ephesians passage the whole church is meant by ekklesia, as elsewhere in the epistle. Thus the whole community is seen to
141 This is essentially the Roman Catholic view.
142 Closely allied with this view are those which see the body as an extension of Christ's personality (as C. H. Dodd, The Apostolic Preaching and its Developments, p. 62) or as his alter ego (V. Taylor, The \ames of Jesus, 1953, p. 101). Yet another interpretation sees in the body the continuing revelation of Christ (E. F. Scott, The Epistles of Paul to the Colossians, to Philemon and to the Ephesians, MNT, 1930, pp. 24, 205). But these views all suffer from the same defect, i.e. they adduce an ontological identity from metaphorical language. See E. Best's criticism of such a process (One Body in Christ, pp. 81ff).
143 M. Earth, Ephesians, pp. 668-699, has an extensive excursus on the bridegroom and bride imagery as used in Eph. 5:25-32. Cf. also J. P. Sampley, 'And the Two shall become one Flesh' (1971), for a full examination of the whole passage, Eph. 5:21-33.
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sustain a special relationship with Christ. In the nt interpretation of mar​riage the bride is urged to adopt an attitude of subjection and obedience to her husband because this is regarded as the pattern in the church's relation​ship with Christ. The bride imagery is here linked with Christ's redemptive purpose (cf. Eph. 5:25). The bridegroom is not only the head of the church, but also its saviour. But bride and bridegroom become one flesh and it is this that the apostle designates as a mystery.144
This use of the bride imagery in Ephesians is paralleled in two passages in the Corinthian letters. In 1 Corinthians 6:15ff. the bride metaphor is linked with the body metaphor. Paul asks, 'Shall I therefore take the members of Christ and make them members of a prostitute?' which con​trasts the true bride with a prostitute. In the context this passage is a plea against immoral behaviour, but it hints at the idea that individual Christians were the bride of Christ. The other passage is 2 Corinthians 11:2, Ί betrothed you to Christ to present you as a pure bride to her one husband'; there the bride is representative of the local Corinthian community,145 which Paul fears may have acted wrongly by espousing itself to another Jesus than the true Christ (2 Cor. 11:4). This passage comes in the section of 2 Corinthians which deals with those who are still rebellious against the apostle. Paul fears that the Corinthians might be deceived in the same way that Eve was deceived.146 What is most to the fore is the requirement that the church, as the bride of Christ, must remain pure and loyal to its one husband, Christ.147 This bride figure is a particularly intimate illustration of the relationship between Christ and his church, for it presupposes a strong bond of love between them. This is the only feminine analogy which Paul uses of the church.148
The church as a building. There are two epistles where this imagery occurs in Paul's teaching, and although this illustration is inanimate as compared with the other two, it is no less suggestive. The imagery has a strong
144 R. Batey, 'The mia sarx Union of Christ and the Church', NTS 13, 1966-7, pp. 270-281, discusses the background of the idea of male and female becoming one flesh and sees significant implications in this for understanding the nt doctrine of the church. Cf. also Β. Μ. Metzger, 'Paul's Vision of the Church', Theology Today (1949), p. 60, who traces to this idea Paul's speaking of the church in the same breath as both the body and the bride of Christ.
145 E. Best, One Body in Christ, p. 171, suggests that since Paul does not consider himself here to be part of the bride, he may have thought of himself as the father of the bride who arranges the marriage.
146 C. K. Barrett, 2 Corinthians (BC, 1973), p. 272, points out that Paul is not setting out to give a new interpretation of the marriage figure or of the Adam and Eve story. He thinks these are purely incidental. E. E. Ellis, Paul's Use of the Old Testament (1957), p. 129, thinks that there may be an extension of Paul's Adam-Christ parallel in 2 Cor. ll:2ff. E. Best, op. cit., rejects the view that Paul was thinking of the church as the second Eve.
147 Sampley, op. cit., p. 156, accepts that although only an idealized picture of the church is here presented, it involves an hortatory function: the church must aim to live up to this picture.
148 It should be noted that Paul's use of the bride imagery here militates against the view that he despised marriage. Cf. E.-B. Allo, Seconde Epitre aux Corinthiens (EB, 1956), p. 276.
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parallel in Matthew 16:18: On this rock will I build my church'. This idea is developed by Paul in 1 Corinthians. He declares that the Corinthians are God's building (1 Cor. 3:9), and then likens himself to a master builder (1 Cor. 3:10), drawing attention to the sole permissible foundation, i.e. Christ himself.
This leads him to reflect on the idea of God's temple (1 Cor. 3:16). The totality of local believers are regarded as God's dwelling place, but this assumes that each Christian is the temple of God. As God dwelt in the holy of holies, so the Spirit dwells in the ekklesia. The same figure of speech occurs in 1 Corinthians 6:19, where the bodies of individual believers are regarded as temples of God. The idea is carried over from the οτ picture of God's dwelling-place being the inner sanctuary of the temple. As God dwelt among his ancient people in a position of remoteness because of his holiness, Paul does not want his readers to have any less reverence for his temple, even though it is now transferred from a sacred building to human hearts. This not only shows an advance in thought, in replacing an external by an internal reality, but also demonstrates the negation of the idea of a special temple. If the believer himself (and consequently the whole body of believers) is the dwelling place of God, location ceases to have import​ance. Whatever value attached to the central sanctuary for Israel, the Chris​tian church had no need for one. The notion of a building became wholly metaphorical and therefore spiritual.
In the Ephesians passage the whole church is regarded as God's temple (Eph. 2:19-22). Paul talks of'the whole structure' being joined together and growing 'into a holy temple in the Lord; in whom you also are built into it for a dwelling place of God in the Spirit'.
Several important features emerge from this passage. Since the temple is now the whole community, each part of the structure represents separate churches or individuals. Importance is attached to the parts in so far as they are an integral part of the whole. There is an understandable mixing of metaphors here, since the structures do not grow into temples.149 But the meaning is unmistakably clear. The function of all the separate Christian communities was to form an observable part of the whole church. It is important to note that the 'building' is neither an edifice nor an organiza​tion, but the dwelling place of God.
A further significant feature of the Ephesian passage is that the temple is said to be built on 'the foundation of the apostles and prophets', with Jesus Christ as cornerstone. Does this represent a shift from the position in 1 Corinthians 3:11, where Christ alone is the foundation? Some who see a contradiction here appeal to this as one reason to dispute the Pauline
149 The transference from the idea of household to house has already been made in this passage and prepares the readers for various other adaptations of the metaphor. This involves, as M. Barth, Ephesians, p. 270, notes, an important theological transition. The inhabitants have become the building materials.
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authorship of Ephesians.150 But it is possible to understand the words without concluding that they point to a contradiction. Paul would well know, as a matter of historical experience, that the Christian church had grown as a result of apostolic testimony and that the keystone in the whole structure was Jesus Christ. It is true that this interpretation understands the 'foundation of the apostles and prophets' as the foundation which the apostles laid, in the sense of their proclamation, but this is neither an impossible nor an improbable meaning (cf. 1 Cor. 3:10 where Paul says, Ί laid a foundation'). The words occur in a context which has just referred to the proclamation of peace (Eph. 2:17). Since the apostles preach and prophets prophesy, the linking of the foundation with witness is readily intelligible,151 especially if Christ is the centre of the message.
But this does not explain why Christ is now the cornerstone rather than the foundation. Paul's main thought is that it is Christ who unites the separate parts into a whole. It is this rather than the precise definition of the foundation which is in mind. This would in fact fit in with the under​standing of the 'cornerstone' in the sense of the keystone of the arch, if this is the correct interpretation.152
Another significant feature is that the church is here seen as a dwelling place of God 'in the Spirit'. The work of the Spirit is prominent, as it is in the 1 Corinthians 3 and 6 passages. The separate parts of the edifice would never become a united whole without the ministry of the Spirit. There is no suggestion in Paul's use of the building metaphor that human organization has much to do with his conception of the church. There are striking parallels between this metaphor and that of the body, both of which bring out the unity of the church, while preserving the individual characteristics of its constituent parts. A kindred idea which appears in the Ephesians passage is contained in the expression 'members of the household of God', used as a description of the community of Christians (Eph. 2:19). The focus clearly falls on the fact that Christians belong together as mem​bers of a spiritual household or family circle.
The church as the true people of God. The idea of the people of God becomes familiar to us by its frequent application in the οτ to the nation of Israel.153
150 Cf. C. L. Mitton, The Epistle to the Ephesians, p. 18, who considers that what Ephesians says about the church is far in advance of what Paul wrote elsewhere.
1:51 Cf. M. Barth, Ephesians, pp. 314ff., for a discussion of the expression 'the foundation of the apostles and prophets'. He strongly rejects the view that this belongs to the post-apostolic age.
152 Cf. J. Jeremias, 'Kephale gonias - Akrogoniaios', ZNW 29, 1930, pp. 264-280. But against, cf. R. J. McKelvey, 'Christ the Cornerstone', NTS 8, 1962, pp. 352ff; idem. The New Temple (1969), pp. 114f, 195ff.
153 P. S. Minear, Images of the Church in the New Testament, pp. 66-104, groups his evidence on the people of God theme under three headings: political and national analogies, metaphors drawn from the pastoral economy, and metaphors drawn from cultic traditions. This gives him very wide scope and results in a strong emphasis on this theme within his study of the nt view of the church.
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Yet it has its own distinctive characteristic which at once distinguishes it from a purely political or racial concept. Israel was regarded from a theo​cratic point of view. It was a people chosen by God and watched over by him. It retained its identity only on the strength of its God-centred origins, never by its own efforts. It was natural that Paul, with his strong Israelite background should think of the church in terms of the people of God. The ox relates the story of Israel's failure to fulfil the divine plan for it, but holds out the strong promise of the coming Messiah. The disciples of Jesus, the Messiah, were naturally regarded as the true Israel, as the fulfilment of those promises which the old Israel failed to inherit.134
Paul uses a number of images to express the idea of the church as the collective people of God. It is important to notice that the nt use of the word 'people' differs from modern usage, where 'people' generally denotes an aggregate of a number of individuals. It tends to lack identity. But the idea of an exclusive 'people' as a well-defined community of those who believe in the risen Lord is a basic notion of the nt. 'The people of God' is not ill-defined. What were a no-people have become God's people (Rom. 9:25-26; cf. 1. Pet. 2:9, 10).
The fact that Paul can refer to Christians as sons of Abraham, when writing to Gentiles (Rom. 4:16; Gal. 3:29), shows the radical new way in which he is regarding descent from Abraham. It is no longer a matter of race or circumcision. It is a matter of common faith. The whole concept of God's people has therefore shifted from the theocratic nation to a com​munity of faith, and has thereby become both enlarged in its scope (uni​versal) and more defined in its membership (faith in Christ).
The analogy between the people of God in the nt and the experience of Israel in the οτ is frequent. Paul expounds on the wilderness experience in 1 Corinthians 10:Iff. and sees a direct spiritual connection between Christ and the rock which Moses struck. Again in his detailed discussion of the relation between Jews and Gentiles in Romans 9-11, Paul makes use of the οτ concept of the remnant, and applies it in a spiritual way. Admittedly in this case it is not certain that Paul is equating the remnant with the whole church, since he may have had in mind only a Jewish group; but it is certainly clear that he is thinking of a community who are believers in God. Perhaps in this connection we might note the way in which the apostle applies the concept of election to those who belong to God's people (Rom. 11:5; 8:33; Eph. l:4ff.). The people of God are those chosen by him
154 W. D. Davies, The Gospel and the Land (1974), p. 182, recognizes that the logic of Paul's Christology and missionary practice 'seems to demand that the people of Israel living in the land had been replaced as the people of God by a community which had no special territorial attachment.' But Davies notes that Paul never actually calls the church the new Israel, nor does he call the Jewish people the old Israel. Cf. also his Paul and Rabbinic Judaism (1948), pp. lOlff. Another who interprets the church in terms of Israel as far as Luke-Acts is concerned is J. Jervell, Luke and the People of God (1972), although he claims that Luke thinks of two peoples of God. Cf. Ε. Ε. Ellis' review in Int 28, 1974, pp. 94ff.
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to fulfil his purpose, and this sense of being called and chosen brings a strong sense of solidarity to them.
Apart from those passages in which Paul speaks either of individual believers or of communities as 'temples', he makes little use of cultic imagery in his conception of the church (as compared for example with Hebrews). He does, however, see his own work as a 'priestly service' (leitourgos) (Phil. 2:17) and the believing Gentiles as an acceptable Offering' (prosphora) (Rom. 15:16). Moreover, the imagery of aroma which is applied to Christians (2 Cor. 2:15; Eph. 5:2) is derived from the use of incense in Jewish worship.155 These passing allusions show how completely the whole concept of the sacrificial system was adapted to a spiritual form when applied to Christians. The fact that Paul does not expound the priesthood theme does not mean that he saw no significance in the sacrificial system as applied to the community. For him the people of God are a community of those who have been redeemed and for whom there is no further obstacle in their relationship to God. They are in fact a reconciled community. They have become the true Israel.
THE WORSHIP OF THE CHURCH
General procedures. We turn next to the subject of worship.156 We shall first note what evidence there is of worship procedure, including hymns, min​istry of the word, creeds and prayers, and then we shall consider the evidence about the ordinances. The study of early Christian hymns raises problems because there is no general agreement about what fragments of Christians hymns are to be found in Paul's epistles. It is widely supposed that he used a previous hymn in Philippians 2:6-11, Colossians 1:15-20 and in 1 Timothy 3:16.157 All of these are Christological and may reflect the practice of composing hymns in rhythmic forms ascribing honour to Jesus Christ (see pp. 343ff. for detailed comment on them).
In Ephesians 5:19 Christians are exhorted to address one another in 'psalms and hymns and spiritual songs'. If the 'psalms' are οτ psalms, there is no clue as to the character of the other two categories, nor of the distinction between them. Some regular singing in Christian assemblies is not only admitted by the evidence (cf. 1 Cor. 14:26), but would be paralleled in contemporary Jewish synagogue practice. In Ephesians 5:14 there is
155 The word osml (odour) is used only by Paul in the nt, except for Jn. 12:3. Paul always links it with euodia (fragrance). It is essentially an OT usage. The phrase occurs about forty times in the Pentateuch.
156 Cf. C. f. D. Moule, Worship in the (1961); R. P. Martin, Worship in the Early Church (1964); F. Harm, The Worship of the Early Church (1973), for discussions of various aspects of Christian worship in the nt. Cf. also A. B. Macdonald, Christian Worship in the Primitive Church (1934); G. Delling, Worship in the New Testament (1962).
137 According to J. T. Sanders, The New Testament Christological Hymns (1971), pp. Iff, a distinction should be made between hymns and confessions, but he admits that the distinction is at times blurred (as in the case of 1 Tim. 3:16, cf. p. 16).
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what appears to be a brief extract of a hymnic form, which consists of an invocation to Christians to stir for action. Some have seen this as associated with Christian baptism, which is not improbable.158 The words had become so familiar that it seemed natural to Paul to cite them in a different context and with a wider connotation.
In 1 Corinthians 14, Paul discusses certain problems which had arisen in the worship service of the Corinthian community. He mentions the custom of having a hymn, a lesson, a revelation, a tongue or an interpretation (1 Cor. 14:26). He gives no further detail, and it is impossible to know whether his list implies a regular sequence. He is more concerned with the purpose and manner of the exercise. All must be done for edification, the controlling factor in Paul's approach to the worship service. To achieve this he advises that attention must be paid to orderliness (1 Cor. 14:30ff).
As far as the ministry of the word is concerned it need only be noted that Paul's frequent allusions to Scripture in his various epistles presuppose that his Gentile readers were acquainted with the lxx. It is reasonable to suppose therefore that regular public reading of Scripture formed an essen​tial feature of Christian worship meetings.159 The only direct reference to this is 1 Timothy 4:13, where Timothy is exhorted to attend to the public reading of Scripture, to preaching and to teaching.
How early in the development of Christian worship other specifically Christian material was included in this public reading it is impossible to say. Paul himself urged the public reading of his own letters in those churches he was addressing (1 Thes. 5:27). Moreover, he urged the ex​change of his letters between churches (Col. 4:16). He expected Christians to hold to the traditions they had been taught by the apostles, whether orally or by letter (2 Thes. 2:15). He gives no indication of the inclusion of traditions about the life and teaching of Jesus, although in one statement in the pastoral epistles he appears to class a saying of Jesus recorded by Luke as Scripture (1 Tim. 5:18). It would seem therefore that in addition to worship the function of the community included the task of supplying an intelligent grasp of the faith, by means of public reading and teaching.
It is important to consider how far credal statements were used in early Christian communities, for this would affect the constitution of those communities.160 It has sometimes been argued that the apostle Paul was
158 Cf. J. Ysebaert, Greek Baptismal Terminology. Its Origin and Early Development (1962) cited by R. P. Martin, Worship in the Early Church, p. 48.
159 On the use of the Word in early Christian assemblies, cf. R. P. Martin, op. at., 66fT. G. Delling, op. at., pp. 92ff, considers there is no evidence that Jewish Christians had public readings from the Old Testament.
160 For a treatment of early confessions, cf. V. H. Neufeld, The Earliest Christian Confessions (1963), especially pp. 42ff. in respect of the Pauline literature. Cf. also R. P. Martin, An Early Christian Confession (1960) on Phil. 2. J. D. G. Dunn has a section entitled 'Primitive Confessional Formulae' in his Unity and Diversity in the New Testament, pp. 33-59.
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too much of a creative theologian to have supported the use of credal statements of doctrine, and this has then been used to relegate any literature (such as the pastoral epistles) which seem to support this to the post-apostolic period.161 But this puts a wrong construction on the evidence, for it supposes that he found no place at all in his thinking for concise statements of doctrine.
Paul certainly acknowledged brief confessions like 'Jesus is Lord' (Rom. 10:9; Phil. 2:11). But he also recognized a core of Christian traditions. He claims to have received such confessional information himself (1 Cor. 15:lff.), and mentions that the Roman Christians had received a 'standard of teaching' to which they were committed (Rom. 6:17). He urges the Philippians to hold fast to the 'word of life' (Phil. 2:16).162 These varied expressions must refer to a certain acknowledged body of Christian doc​trine. It is not altogether unexpected, therefore, when we meet terms like 'the faith', 'the pattern of sound words', or 'the deposit' in the Pastorals. In fact, there are many instances where Paul uses the expression 'the faith' where the reference must be to more than the act of faith (Phil. 1: 27; Eph. 4:5; Col. 2:6, 7). The same may be said of 'the truth' (Col. 1:5; 2 Thes. 2:12).163
Paul is clearly concerned that Christian communities should not only know, but also steadfastly maintain, the basis of their Christian commit​ment. There is an understood entity which he calls 'my gospel', by com​parison with which all others are false (cf. Gal. 1:8).164 It has been suggested that the statement of tradition set out in 1 Corinthians 15:3ff. is a basic primitive Christian creed which served as a hallmark of what was Christian and what was not. If this is correct, it is important to note that the emphasis falls on the death and resurrection of Christ and on the interpretation of the death 'according to the Scriptures'. We may conclude therefore that some kind of primitive statement of belief was accepted by Paul as being the authentic basis of membership of the developing communities.165
161 Cf. the discussion in my New Testament Introduction, pp. 594ff., pp. 604ff.; idem. The Pastoral Epistles (TNTC, 1957), pp. 38ff.
162 Even if the alternative 'hold forth' is preferred, it makes no difference to the content of the 'word of life', which seems to be used here in the sense of'gospel'. Cf. R. P. Martin, Philippians (TNTC, 1959), p. 117.
163 E. Lohse, Colossians and Philemon (Eng. trans. Hermeneia, 1971, from KEK 1968), p. 18, considers that the word of truth in Col. 1:8 is the gospel which consisted of fixed traditional formulae. It must be remembered that the idea of truth in this epistle should be seen against the background of the false teaching being combated (cf. E. Schweizer, Der Brief an die Kohsser (EKK, 1976), p. 37).
1MJ. D. G. Dunn, Unity and Diversity in the New Testament, pp. 23ff, suggests that there are reflected in Paul's epistles several gospels which were equally valid. But the statement of Paul in Gal. l:5ff. militates against this view. Paul's reference to 'my' gospel was not intended to distinguish what he preached from other valid gospels, but from perversions of the gospel. Cf. my Galatians, pp. 62f.
165 It may be that the statements in 1 Cor. 15:3ff. provide a clue rather to the basic content of the apostolic proclamation than to the basis of church membership. C. K. Barrett, 1 Corinthians (BC, 21971), p. 340, views it as an outline of Christian preaching which Paul considers to be normative.
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The place and importance of prayers in the communities must be not​ed.166 Paul himself includes many prayers in his epistles and this in itself shows the importance he attached to prayer for his converts. He also reflects the importance of prayer as far as his own needs are concerned (cf. 2. Cor. 12:8). But more than this he acknowledges the value of corporate prayer. Christians may be described as 'those who in every place call on the name of our Lord Jesus Christ, both their Lord and ours' (1 Cor. 1:2). As to the content of the prayers of the early Christians, Paul's own prayerful reflections in Ephesians 1: 3-14 may be cited as an example, and indeed it is not impossible that he is echoing language which he has known through actual experience of the church's worship. In his adoration of God he introduces some profound theological concepts, reminding us that Chris​tian prayer is inseparable from Christian tenets of faith. The Colossians are exhorted to continue in prayer and to include special prayer for the apostle and his assistants (Col. 4:2; cf. also 1 Thes. 5:25).
One feature in Paul's references to prayer is the importance he attaches to 'thanksgiving'. He sets an example in his own prayers and urges the same on his readers (Col. 4:2; Phil. 4:6; cf. also 1 Cor. 14:16). Prayer in both individual and corporate worship was intended to be a joyful occasion when the amazing goodness of God in Christ was recognized. Another feature was the use of brief set forms like Amen (2 Cor. 1:20) and mamnatha (1 Cor. 16:22); both are significant because they are non-Greek forms which have become used in a Greek setting.167 Neither must be regarded simply as a liturgical catchword, for the first affirms the reliability of God's promises and the second affirms belief in the Lord's return. Both therefore have theological overtones. Another Aramaic word which seems to have been preserved in its original form together with its Greek translation is Abba (Father), and this is a form used by Christians, prompted by the Spirit (Rom. 8:15; Gal. 4:6).
THE ORDINANCES
It is against this general background of worship that the Pauline approach to the ordinances must be considered. We shall deal first with baptism and then consider the Lord's Supper.
Baptism. There is ample evidence to show that Paul followed up the prac​tices which had been 'delivered' to him. This was certainly true in regard to the Lord's Supper (1 Cor. 11:23) and there seems no reason to suppose it was any different in the case of baptism. That converts were baptized is clear from 1 Corinthians l:13f. (cf. also 1 Cor. 6:11). Paul disclaims having performed the ceremony himself in the case of the Corinthians, but he does
Cf. G. Delling,  Worship iVi the New Testament, pp. 104—127. for a section on prayer. 167 Cf. C. F. D. Moule's note on the language of worship, Worship in the New Testament, pp. 67ff.
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not deny its importance.168 When he says that Christ did not send him to baptize but to preach (1 Cor. 1:17), he is counteracting a superstitious importance attached to the ceremony itself by certain groups, which were regarding the act as of superior significance to the understanding of the content of the gospel, centred in the cross of Christ.
Paul's own expositions of the ordinances give the lie to any who were charging him with attaching magical significance to the rites. In 1 Corin​thians 12: 13, he regards baptism as the means of initiation into one body, i.e. the Christian community. He gives this a specifically spiritual meaning by insisting that it was effected by the Spirit. The act of baptism was not restricted to any class of people (Gal. 3:27f.). There are no distinctions of race (Jew or Greek), sex (male or female) or social status (slave or freeman). All are regarded as having been 'baptized into Christ' as a result of which they had 'put on Christ',169 a favourite Pauline idea, as Romans 13:14; Ephesians 4:24 and Colossians 3:10 show. In one passage Paul uses the phrase One baptism' (Eph. 4:5), which not only draws attention to a basic acceptance of a unified concept, but to the fact that the unity is centred in the one Lord.170
It is in the passage in Romans 6:l-4171 that the apostle sets out most fully his thoughts about baptism. It is essentially connected with death and resurrection, and not with cleansing.172 Baptism signifies burial with Christ in his death (Rom. 6:4). But baptism also means new life: a sharing of Christ's risen life. It exhibits the transition which has occurred from death to life.
Paul goes on to expound the significance of the change, particularly in relation to the death of the old self. He clearly saw the theological meaning in the baptismal act. But the crucial question arises over the time when the radical change occurred. Did it happen at baptism? Or did it happen before baptism, in which case the ordinance has the function of a public demon​stration of what had already happened? The issue has been hotly debated.
168 G. R. Beasley-Murray, Baptism in the New Testament, pp. 178f., considers that Paul sees the fact that he had baptized so few as a fortunate overruling of Providence. He denies that Paul is intending to minimize the importance of baptism.
169 O. Cullmann, Baptism in the New Testament, p. 31, in rejecting Earth's view that there is a cognitive aspect to the act of baptism, decisively appeals to 1 Cor. 12:13 and Gal. 3:27f. 'God sets a man within, not merely informs him that he sets him within, the Body of Christ.' Cf. G. R. Beasley-Murray's discussion of these passages, Baptism in the New Testament, pp. 146ff., 167ff.
170 Cf. W. E. Moore, One Baptism', NTS 10, 1963-4, pp. 504-516, who discusses the significance of this statement. He gives a critique of J. A. T. Robinson's approach in his Twelve New Testament Studies (1962), pp. 158-175.
171 For a full discussion of this passage in relation to the mystery religions, cf. G. Wagner, Pauline Baptism and the Pagan Mysteries (Eng. trans. 1967), who denies that Paul derived his ideas from the cults, but nevertheless notes some parallels.
172 Cf. C. F. D. Moule, Worship in the New Testament, p. 57, who points out that cleansing is not the most prominent idea in baptism in the nt. He sees it connected with washing only in 1 Cor. 6:11; Eph. 5:26; Tit. 3:5; and 1 Pet. 3:21.
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Most Pauline scholars would agree that Paul would not have countenanced the view that baptism could have any validity without faith.
The issue is of some importance for assessing Paul's view of baptism and indeed for his view of the constitution of the church. Although a purely mechanical view of baptism must be rejected as being alien to Paul's thought, this does not mean that he did not see in it a means to an end.173 It dramatically presented the death and rising of Jesus, and each candidate was required to identify himself with this experience. The act itself there​fore set a seal on the act of faith174 which had led the candidate to submit to it. It must, of course, be recognized that for Paul, as for the other early Christians, conversion and baptism were regarded as one event. There is no suggestion in Paul's writings that any others than those already con​verted had any claim to baptism.
The necessity of faith in the baptismal act is brought out in Colossians 2:12: 'You were buried with him in baptism, in which you were also raised with him through faith in the working of God, who raised him from the dead.' Without the exercise of faith, then, there would be no validity in the baptismal act.175
There are two other passages which need mentioning. In Titus 3:5 the expression 'the washing of regeneration' occurs, and this might be a ref​erence to baptism. Nevertheless since the word 'baptism' is not used, it would be precarious to argue for a connection between the act of baptism and the actual experience of regeneration,176 in view of the fact, noted above, that in Romans 6:1-4 baptism is not thought of as a cleansing operation. Similarly Ephesians 5:26177 cannot be claimed to support the
173 G. R. Beasley-Murray, Baptism in the New Testament, pp. 131ff, thinks that Paul has a three-fold connection in mind between baptism and Christ's death and resurrection. First, it involves the believer in the actual dying and rising of Christ in a kind of re-enactment. Second, a death takes place in the life of the believer and a new life begins. Third, it demands a 'crucifixion' of the flesh, and a new life in the Spirit. The second and third are clearly closely related.
174 On the relation between faith and baptism, cf. O. Cullmann, Baptism in the New Testament (Eng. trans. 1950) and G. R. Beasley-Murray, op. cit., pp. 266ff.
175 Many exegetes, by linking the reference to baptism in Col. 2:12 to the reference to circumcision 'which belongs to Christ' in Col. 2:11, interpret the latter as a periphrasis for baptism. Cf. ]. B. Lightfoot, Colossians and Philemon (91890), pp. 181ff; O. Cullmann, Baptism in the New Testament, p. 59; P. C. Marcel, The Biblical Doctrine of Infant Baptism (Eng. trans. 1953), p. 157.
176 J. N. D. Kelly, The Pastoral Epistles (BC, 1963), p. 252, does not hesitate to connect baptism and regeneration here. But he understands it from the point of view of the use of the word palingenesia among the Stoics and the mystery religions (i.e. as rebirth).
177 Beasley-Murray, op. cit., p. 203, finds two important elements of baptismal teaching in this passage: that baptism is rooted in the redemptive death of Christ, and that cleansing in baptism is en rhemati. This author takes the latter phrase in its widest meaning of the Word heard, confessed and submitted to. Some scholars link the whole of Ephesians with baptism. N. A. Dahl, for instance, sees the letter as addressed to newly established churches to remind them of the blessings of their baptism: 'Addresse und Proomium des Epheserbriefes', TZ, 1951, pp. 241-264. Cf. also J. C. Kirby, Ephesians, Baptism and Pentecost (1968), whose theory has been criticized by G. B. Caird, SJT 22, 1969, pp. 225f. and J. C. O'Neill, JTS 20, 1969, pp. 615f.
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same doctrine since the cleansing is directly linked to the self-giving of Christ for his church, not to a ritual cleansing (cf. also 1 Cor. 6:11)178
One of the accompaniments of baptism in the teaching of the apostle is the challenge to embrace a new way of life.179 The metaphor of putting off and putting on is especially stressed in Colossians in a baptismal context (cf. 2:12 with 3:5, 8, 10, 12). It is clear from the kind of language used here that the baptismal act was intended to call forth the beginning of a definite moral transformation; this involved a process which made both negative and positive demands on each believer. The putting-off/putting-on imagery may well be drawn from the action of baptismal candidates divesting themselves before and reclothing themselves after the baptismal act. But the new life requires a whole new set of values.180 It may well be that the act of baptism was a valuable teaching medium, as candidates were led to appreciate its symbolic meaning.
The Lord's supper. It is a fact that apart from the discussion of the Lord's supper181 in 1 Corinthians, which was introduced into the epistle because of aberrations from a true observance of it, we should know little of Paul's doctrine about it182. This highlights the almost accidental way in which important positive doctrine is introduced in the nt. Much of it is expounded against a background of erroneous doctrine or practice. Nevertheless, be​cause the other Pauline letters are silent about the Lord's supper, this in no way reflects on the importance of it. We may be thankful that the apostle has preserved for us a clear exposition of his own thinking.
We note first that Paul did not innovate with regard to the Lord's supper. What he 'delivered' to the Corinthians, he had himself 'received' (1 Cor. 11:23).183 When he says he 'received from the Lord', he is surely not suggesting that it was a supernatural revelation; rather, he had received the traditions through others, but had recognized them as authentic accounts
178 Many commentators regard 1 Cor. 6:11 as a definite allusion to baptism as a cleansing. But it is by no means certain that baptism is in mind. Paul does not use the verb baptizo, but apolouo, which he nowhere else uses of baptism in his epistles. The only other nt use is in Acts 22:16, where it is linked with baptism. It is more likely that a spiritual cleansing is in mind as in Rev. 1:5 (cf. L. Morris, 1 Corinthians (TNTC, 1958) ad loc.), since this links up better with the references to justification and sanctification which follow.
179 For a discussion of the ethical implication of baptism, cf. G. R. Beasley-Murray, op. cit., pp. 284ff.
180 As Beasley-Murray, op. cit., p. 290, has rightly said, we have to do with something more than ethic; this is grace for grace.
181 For a discussion of Paul's view of the Lord's supper, cf. D. Ε. Η. Whiteley, The Theology of St Paul (1964), pp. 178ff; H. Ridderbos, Paul, pp. 414ff.
182 Cf. C. f. D. Moule on 'The Fellowship Meal and its Developments' in his Worship in the New Testament (1961), pp. 18ff.; A. B. Macdonald, Christian Worship in the Primitive Church pp. 140ff; G. Delling, Worship in the New Testament, pp. 140ff.
183 For a form-critical approach to this passage and other nt passages relating to the Lord's supper, cf. W. Marxsen, The Lord's Supper as a Christological Problem (Eng. trans. 1970), pp. Iff. He considers that both 1 Cor. 10:16 and ll:23f. show that Paul has added his own interpretation to pre-Pauline formulations.
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of what the Lord had himself instituted.184 This is of utmost importance for a correct understanding of his doctrine. It at once excludes any theory that Paul added to the original idea of the supper and that he was indebted to models drawn from the Greek mystery religions.185 In 1 Corinthians he takes particular trouble to set out the tradition in detail, so that it can be seen to accord with the forms which were generally observed in the church. While there are some differences between Paul's record and the synoptic gospels, the substantial agreement between them shows both the consist​ency of the tradition, and also the fact that Paul was continuing what had become the established ordinance.
It is in Paul's additions and further comments that his own distinctive teaching shines through.186 We may note the following considerations. First of all Paul sets the Lord's supper in the context of the fellowship meal. At this stage they were not separate events, but in the Corinthian church this had led to abuses. It is important to note that the fellowship idea (koinonia) played an essential part in early Christian experience. It is for this reason that Paul interprets the Lord's supper in terms of sharing. He implies that the broken bread is a participation (koinonia) in the body of Christ, and the cup of blessing in the blood of Christ (1 Cor. 10:16).187
The Lord's supper is, therefore, in some way a sharing in the sacrifice of Christ. As in the passover the Jews relived the experiences of the exodus, so the Christians participate in the sacrifice of Christ by symbolically identifying themselves with it. This is not to be understood as if it were divorced from reality, for it has meaning only as Christ himself gives the sign or symbol in the act of participation.188 The participation in the blood and body of Christ are not a sharing in corporeal elements, but in an experience of Christ in terms of his sacrifice. This koinonia has, therefore, a deep theological significance. The participants in the Lord's supper are also committing themselves to an identification with the mission of Christ.
184 C. F. D. Moule, op. at., p. 24, considers that the words 'from the Lord" is a reference to apostolic traditions going back to the Lord himself, and that therefore Paul is claiming to be in line with tradition.
185 Cf. A. Schweitzer's discussion on 'Mysticism and the Sacraments in Paul' in his The Mysticism of Paul the Apostle, pp. 227ff. H. A. A. Kennedy, Si Paul and the Mystery Religions (1913), p. 279, agrees with Von Dobschiitz's opinion that the unique sacramental conception of the early church has no analogy in the history of religion and has its origins wholly in Christian faith and experience. E. Kasemann, Essays on New Testament Themes (Eng. trans. 1960), p. 108, is a more recent writer who recognizes that the attempt to trace Paul's teaching to Hellenistic cult-meals has broken down. On the other hand, he finds indebtedness to the gnostic myth of an Archetypal Man in Paul's interpretation of euchanstic tradition.
186 Cf. R. P. Martin, Worship in the Early Church, pp. 122ff
187 For a discussion of koinonia in the nt, cf. F. Hauck, art. in TDNT 3, pp. 797-809. Also for a fuller examination, cf. H. Seesemann, Der Begriff KOINONIA im Neuen Testament (1933), especially pp. 34ff. on the occurrence of the idea in Paul's epistles. By comparing 1 Cor. 10:16 with the reference to soma in Col. 1, Seesemann sees a double meaning: the body of the earthly historical Lord and of the church (p. 36). But the former is undoubtedly primary in 1 Cor. 10:16. Seesemann's conclusion is that in Paul the word has a religious sense which is peculiar to him. He claims it to be a technical expression for the Lord's supper.
188 For the definition of symbol and reality in this context, cf. G. C. Berkouwer, The Sacraments (1969), pp. 202-218.
758

The Developing Church Paul
It is for this reason that Paul points out the impossibility of people partaking of the Lord's table and also of the table of demons as in idol worship (1 Cor. 10:21). The former is no mere formality, but involves the whole person. The Lord's supper becomes the test by which a person's real allegiance is seen. There is no room for compromise. Partakers in Christ's death are by that fact excluded from any fellowship which compromises their position 'in Christ'.
It is clear that Christian fellowship included all who participated in Christ and were therefore united into one body. This is the implication of Paul's one-loaf/one-body contention in 1 Corinthians 10:17.189 The Lord's supper has an in-built theological basis for unity, according to Paul. It is a tragic reflection on the modern church's inability to grasp Paul's teaching, that the Lord's supper has so often been a major cause for division. Paul would not have accepted any definition of 'body' which was not based on a Christian profession supported by worthy actions.190 Those who eat and drink 'without discerning the body' (1 Cor. 11:29) are condemned, which presumably refers to those who do not maintain the purity of the body. In this epistle there are strong warnings against having fellowship with im​moral people. It may be said that Paul has a dynamic approach to the Lord's supper. Participation has definite practical implications.
The fellowship aspect of the observance is further seen to be affected by the Corinthian's wrong approach to the accompanying meal. If some eat well and others go hungry, the integrity of the 'body' is again violated. The Lord's supper was never intended to focus on different styles of living, and Paul unhesitatingly maintains that if anyone is hungry he should eat at home. In this way the religious significance of the ordinance could be preserved (cf. 1 Cor. ll:17ff.).191 The fact that Paul gave such instructions shows what store he placed on maintaining the dignity of the Lord's supper.
Another aspect of Paul's doctrine is based on the wording which he especially preserves, which shows the Lord's supper as a memorial. Both eating and drinking are said to be 'in remembrance of me' (1 Cor. 11:24-25). In the Jewish passover liturgy the head of each household recounts the history of past national events to remind each participant that he has some
189 It is important to note that this statement of Paul comes in a passage dealing with idolatrous practices. Cf. C. K. Barrett, ί Corinthians, p. 234. who points out three ways in which the Lord's supper is relevant to such a discussion: a guarantee against falling into sin, a means of uniting them to Christ, a sharing with others in love. This brings out the powerful practical effect of the Lord's supper.
"° H. Conzelmann, / Corinthians (Eng. trans. Hermeneia, 1975, from KEK, 1969), p. 202, takes the self-examination as relating to the sacrament, 'that is to the propriety of the participation'. But C. K. Barrett, 1 Corinthians, p. 273, relates it to moral scrutiny and this seems the most probable interpretation.
191 C. F. D. Moule, Worship in the New Testament, p. 33, states that the separation of common fellowship from sacramental rite is utterly alien to Paul's mind. 1 Cor. 11:33 makes clear that orderliness is essential in the fellowship meal. Those who were too hungry to wait for their brethren should first have eaten at home.
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continuity with those events. Something similar may be in mind in the Christian ordinance, obliging those sharing in it to call to mind the death of Christ, not only as a past fact, but as a present reality. This is not to suggest the real presence of Jesus Christ in the bread and wine, as one line of eucharistic doctrine later asserted, but to maintain that in a real sense the participant is confronted again with the death of Christ,192 both in its cost and in its achievements.
The memorial aspect involves a proclamation (1 Cor. 11:26). It is not a re-enactment. It declares the historic event which lies at the very centre of the Christian faith. The memorial is not of merely antiquarian interest to keep alive what is long since dead, for it is not the life of Christ which is commemorated,193 but his death: a death of unique significance for its saving value. There was to be no opportunity for that death to sink out of sight.
It should also be noted that there was a future aspect in Paul's record of the Lord's supper, for the words 'until he comes' show that the ordinance has relevance only to the present age. When Christ returns there will be no further need for it. His presence will render 'memorials' unnecessary.194
The value of Paul's contribution to an understanding of the Lord's supper cannot be overestimated. He was not an innovator, but he possessed a profound insight into the theological meaning of what others had pres​erved of the ordinance instituted by Jesus himself.
THE LEADERS OF THE CHURCH.
Any examination of Paul's view of the leadership within the Christian community must begin from his basic idea that the church is a body of which Christ is the head. No authority structure is possible without the supreme authority being vested in Christ himself. Moreover, even here the authority must be understood as organic and not organizational. The head essentially belongs to the body as the body belongs to the head. It is the most intimate kind of authority, since the body functions efficiently only when it responds at once to the dictates of the head. Any officials who are mentioned must be regarded as exercising their various functions under the direction of the head.
Before discussing the various categories of leaders, we should note that Paul has much to say about service (diakonia) which is given out of love without having any official status. The important feature of such service
192 C. H. Dodd, History and the Gospel (1938), p. 83, suggested that some form of passion narrative may have accompanied the Lord's supper.
193 It is not without significance that the memorial is to 'the Lord's death' (1 Cor. 11:26), which points beyond the death to the glorified Lord in heaven. Cf. F. W. Grosheide, / Corinthians (21954), p. 273, who maintains that this is further borne out by the reference to the Lord's return.
194 Some interpret the future aspect rather differently, suggesting that the Lord's supper is an anticipation of the eschatological meal of the Messiah (cf. H. Kung, The Church, p. 217).
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is that it must be for the edification of the church (cf. 1 Cor. 16:15; Eph. 4:1 If). While practical acts of loving and caring may have been mainly in mind (as happened in Acts 6:1), it is likely that the function of proclamation was included (as 2 Cor. 5:18f. presupposes). Moreover, diakonia is placed between 'prophecy' and 'teaching' in the list in Romans 12:6, 7. Our investigation of the various church offices should not lose sight of this background of loving service which all Christians were expected to give.
Church officials. There is surprisingly little information about the organi​zation of church life in the Pauline letters except in the Pastorals. In the Thessalonian correspondence the reference to the officials is expressed in the vaguest way as 'those who are over you in the Lord' (proi'stamenoi, 1 Thes. 5:12).195 Paul gives them no title, but they were probably elders (presbyteroi), since according to Acts Paul and his companions were in the habit of appointing elders in every church which they established (Acts 14:23).1% Clearly in addressing the Thessalonians Paul is more concerned about the function than the office,197 and it would be true to say that this is generally evident in what we might call his theology of church government.
Philippians is the only church epistle in which the apostle mentions definite officials. The letter is addressed to the saints, with the bishops and deacons (Phil. 1:1). It is noticeable that no special priority is given to the officers over the members generally. Since the former are referred to in the plural, it is evident that the bishops are to be identified with those who are elsewhere called elders.198 It is probable that the reason why both sets of officials are mentioned here is that special reference is made in this epistle to gifts sent by the church to Paul, for which the officials would presumably have been responsible. Clearly Paul had no desire to give the impression that he was addressing the leaders to the exclusion of those led.
The Corinthian church shows a rather different pattern since Paul con-
195 E. Best, ί and 2 Thessalonians (BC, 1972), p. 226, thinks that Paul describes them by their activities rather than by their office. He suggests that we cannot be sure that Luke has not read back the reference to elders in Acts 14:23. His interpretation of ρro'istamenous is those who 'care for', which does not bring out so clearly the idea of rule. It still, however, implies a special group apart from the rest.
196 Many scholars do not regard Acts 14:23, with its reference to 'elders', to be historical, E. Haenchen, Acts, p. 436, simply assumes that Luke has taken for granted that the ecclesiastical constitution of his own day existed in Paul's time. But not only does he provide no supporting evidence, his theory is highly improbable, since it would be most natural for the earliest Christian churches to adopt an elder system after the pattern of the Jewish synagogues, cf. W. Neil, Acts (NCB, 1973), p. 166.
197 In 1 Thes. 5:12, a single article governs three functions, which points to one group which exercises all the functions. L. Morris, ί and 2 Thessalonians (NICNT, 1959), p. 165, rightly asks what group other than elders would perform such a triple function.
198 R. P. Martin, Philippians (NCB, 1976), p. 62, draws a distinction between the mention of bishops and deacons here and in the Pastorals. He thinks that here the words are probably functional rather than references to an ecclesiastical office. But there is no need to draw such a sharp distinction between the two uses.
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cerns himself with a discussion of the charismata (see further comments below), among which he names 'helpers, administrators' (1 Cor. 12:28).199 What is most significant is his emphasis that these, among other gifts, are the appointments of God. It is noticeable also that these helpers and ad​ministrators are in addition to apostles, prophets and teachers. This latter triad of functions was obviously not intended to be encumbered with administrative duties; in this Paul parallels the opinion which the apostles conveyed to the whole Jerusalem church in Acts 6. We must enquire, nonetheless, what governing powers were vested in the apostles, prophets and teachers. There is no evidence to suggest that either prophets or teachers exercised any rule within the churches, but the apostles are another matter in view of Paul's own concern to establish his claim to apostolic office.
As far as his own position is concerned, Paul unquestionably regarded his apostleship as investing him with particular authority. This is specially evident in the case of the incestuous person at Corinth (1 Cor. 5:5). He makes his pronouncement and expects the assembled church to accept his decision. He does not even suggest that the matter should be discussed. The Christian approach, in his view, is clear-cut. It was not so on all matters affecting the Corithian church, but even on these he expresses a fairly definite opinion (cf. I Cor. 7:12, 40). We may further say that in all his letters, whether to churches he has founded or to those where his personal presence is unknown, he assumes that his readers will accept his authority. We may deduce therefore that when he separates apostles from administrators, he is not dealing with matters of authority, but rather with practical organization. The task of apostles was authoritative for proclaim​ing and teaching (see the section below, pp. 768f), but the administrators were presumably called to deal with the practical outworking of the prin​ciples laid down by the apostles.
Another list occurs in Ephesians 4:11, where once again the functions are described as 'gifts'. This list embraces apostles, prophets and teachers as in 1 Corinthians 12:28, but adds evangelists200 and pastors. Again the functional aspect is uppermost. It is not to be supposed that these gifts did not sometimes overlap. What is again significant is that for Paul the work of the ministry is of much greater importance than any hierarchy of officials.
But the question arises whether in the pastoral epistles a totally different approach to church organization is encountered, and whether in view of this the Pauline origin of the epistles can be maintained. We need first to
199 C. K. Barren, 1 Corinthians, pp. 295f. takes the word antilempseis (gifts of support) as possibly a foreshadowing of the work of deacons and kyberneseis (gifts of direction) of that of bishops.
200 M. Barth, Ephesians 1, p. 438,· notes that the evangelist's work was narrower than that of apostles, but nevertheless resembled and continued that of the apostles.
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examine the approach in the Pastorals before a convincing answer can be given and we note the following facts.
First of all, only two groups of officials are mentioned, bishop-elders and deacons. There may have been a third group, an order of deaconesses, but this is a matter of debate. Two passages deal specifically with bishops (1 Tim. 3:l-7201 and Titus 1:7-9). The second passage furnishes the key to the first, because Titus 1:5-7 speaks of elders, which are then linked to the office of bishop. The episkopos was therefore an elder who performed the special function of oversight.202 There is no need to suppose that we are at any different stage from the Philippian situation, only here we have lists of desirable qualities to be sought in those aspiring to the office.
The qualities are so basic that it reflects on the general lack of suitable people. The chief concern is that the holders of the office should set a worthy example to others. They were to be apt to teach, because their function was to pass on what they themselves had been taught (cf. also 2 Tim. 2:2).203 These references to bishops are far removed from the mon​archical episcopacy (one church, one bishop) which developed later. It should be noted that both Timothy and Titus were instructed to make appointments. They were not, however, adopting an archiepiscopal role, as some have suggested, but were performing the function of delegates of the apostle Paul. Care must be taken not to read back into the pastoral epistles the processes of a later age.
The function of deacons is not defined (1 Tim. 3:8ff), but the qualities required for eligibility for the office run parallel to those for bishops in that most emphasis is placed on the example of their lives.204 Those chosen to run the church must be known by their capacity for running their own households. No machinery is suggested for choosing the right men. These epistles give no more support than the rest of the nt for the view that the Christian community should be democratically run. We have not moved far, in fact, from the position in Acts 6:3, where it was left to the discern​ment of the church to pick men full of the Spirit who were suitable for the job in hand.
Although it is not clear whether an official order of deaconcesses exist​ed,205 since the remarks in 1 Timothy 3:11 could refer to deacons' wives,
201 A recent Catholic writer has attempted to make a distinction between the use of presbyteros in 1 Timothy and Titus, and would not, therefore, agree that the Titus passage must be used to interpret the passage in 1 Tim. 3:1-7. Cf. J. P. Meier, 'Presbyteros in the Pastoral Epistles', CBQ 35, 1973, pp. 323-345.
202 Dibelius-Conzelmann, The Pastoral Epistles (Eng. trans. Hermeneia, 1972, from LHB, 31955), p. 132, comment that the abrupt introduction of'bishop' in 1:7 supports the hypothesis that this is an interpolation. J. N. D. Kelly, The Pastoral Epistles, p. 230, is nearer the point when he recognizes that the bishop was chosen from among the elders, which lessens if it does not remove the abruptness. He considers the two titles 'are virtually, though not strictly interchangeable'.
203 For comments on this process of authorized teaching, cf. my The Pastoral Epistles, pp. 138f.
204 Cf. ibid., pp. 83ff.
2tb J. N. D. Kelly, op. cit., p. 83, thinks that an order of women deacons is a more likely interpretation
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there was certainly an authorized list of widows who were eligible for church support (1 Tim. 5:9). These widows, who were to be over sixty years of ago, were regarded as still useful for practical duties within the community. Again it may be noted that the organizational side was loose, dictated by practical considerations rather than by a rigid system.
There is no reason to suppose that the approach to church order reflected in the Pastorals must be later than Paul's time.206 A dominant factor in his approach is order, and it is not difficult to see how he would have taken steps to instruct his closest associates, Timothy and Titus, in the best way to ensure this. The situation in the Pastorals is no more advanced than that in the Philippian church.It would have been short-sighted if Paul had left no instructions about the government of the church. This point about Order' is also supported by Paul's advice to the Corinthian church that 'all things should be done decently and in order' (1 Cor. 14:40). In spite of this, Paul does not impose any system of church government upon the local communities to achieve this end. We shall consider next his approach to charismatic gifts, to discover what part these played in his conception of the church.
Charismatic gifis. There is a full discussion of spiritual gifts in 1 Corinthians, and brief lists in addition in Romans 12:6-8 and Ephesians 4:11. In the 1 Corinthians passages there are in fact three separate lists (12:28, 29-30, 8-10). From this evidence Ladd compiles a composite list of eighteen items.207 An analysis of these items shows a wide variety, including offices (like apostle, teacher, prophet, evangelist), personal qualities (like discernment of spirits, faith, mercy, generosity) and other gifts (like knowledge, tongues, interpretation, administration). Some of the gifts are parallel to natural qualities, while others are more extraordinary phenomena. It would seem therefore that the charismata embraced the comprehensive spread of activity which made up the experience of the community. In view of this the 'gifts' must have played an important part in Paul's view of the church, and with this in mind require careful consideration, particularly because there have been many misunderstandings over this issue.
Mention has already been made of the charismata in the section on the doctrine of the Spirit (see pp. 564ff.). But here it will be the ecclesiastical importance of the gifts which are mainly in mind. We shall deal with the nature of the charismata, their relation to the baptism of the Spirit, and their
of 1 Tim. 3:11 than a reference to the wives of deacons. He is particularly influenced by the absence of the article before the word 'women', whereas the article would be expected if deacons' wives are in mind. Kelly suggests that the form of words means 'deacons who are women'. Kelly also thinks that the lack of any technical word for deaconesses in the nt is a significant pointer to the primitiveness of the Pastorals.
206 Cf. the careful weighing of the evidence byj. N. D. Kelly, op. at., pp. 14ff.
207 Cf. G. E. Ladd, TNT, pp. 534f.
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(i) The nature of the charismatic gifts. The word charisma is found only once outside the Pauline epistles in the nt (in 1 Pet. 4:10), and may, therefore, justly be said to be particularly characteristic of the apostle.208 It is clearly intended to show a close connection between the gifts and grace (charts). It is a reminder at once that spiritual gifts have meaning and relevance only within the covenant of grace. The gifts would never have been given if God's grace had not first paved the way through the processes of redemption. The gifts do not side-step the central redemptive activity of God, but are the consequence of it.
A question which needs settling is whether the charismata are specific possessions or whether they relate to the activity of exercising them. Take, for instance, the gift of faith; is this to be regarded as a possession in the sense of a gift of a special kind of faith, or is it an intensification of already existing faith? The problem is that Paul gives no definitions in his list of gifts. But since he includes a mixture of gifts, some of which may be regarded as activities and others of which may be understood as pos​sessions, it is likely that he did not make a clear distinction between them.
Some have confidently asserted that charisma is not a possession or office, but a particular manifestation of grace.209 But others as confidently assert that possession of an office can itself be a charisma.210 There is no doubt an element of truth in both points of view, and neither should be stressed to the total exclusion of the other. If a person, for instance, manifests the gift of leadership, he may exercise that activity independent of any specific office in the church. On the other hand, if a person possesses an office, he will only effectively fill it if he also possesses the charisma for it. It is highly questionable whether in Paul's mind the two things were ever separated. The right understanding of the character of the gifts affects our interpret​ation of his view of the relationship between the charismata and the insti​tutions within the church, which is discussed below.
Another issue is the relation of charismata to natural gifts. Because of the nature of the former as essentially an activity of the Spirit of God in which God himself takes the initiative, some distinction must be made between them and natural gifts. This is not to say that in Paul's view God did not make use of natural gifts.211 Indeed, we cannot exclude the intensification
U8J. D. G. Dunn, Jesus and the Spirit, pp. 205f, maintains that the concept is almost entirely of Pauline origin.
209 Cf. Dunn, ibid., p. 254.
210 Cf. H. Ridderbos, Paul, p. 446.
211 F. C. Baur, Paul 2 (Eng. trans. 1875), p. 172, regarded the charismata as exaltations of natural gifts. J. R. W. Stott, Baptism and Fullness (21975), pp. 90ff., takes a similar line when he affirms that charisma does not give gifts which are not naturally present. He maintains that the Spirit's work 'intensifies' or 'Christianizes' natural endowments. He cites John Owen's Pneumatology or A Discourse concerning the Holy Spirit (·Ί835), ρ. 310, to the effect that two kinds of spiritual gifts exist: those exceeding men's faculties, and those consisting of extraordinary improvements in men's faculties.
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of natural gifts through the operation of the Spirit. Paul's view of the running of the community was nevertheless God-centred, not man-centred. Man, whether individually or in community, must be dependent on the Spirit of God, and all Paul's teaching on the charismata is directed to that end. We may say that the wide-ranging variety of the gifts testifies to Paul's conviction that nothing worthwhile could be accomplished apart from the activity of God. He never supposed that knowledge, or wisdom, or utterance in the service of God could come by natural intellectual capacities.
(ii) The reception of the charismatic gifts. As there has been debate over their precise nature, so there has been difference of opinion over when the gifts are bestowed. The two main views are either that the gifts are received with the coming of the Spirit at conversion, or that they are bestowed at a subsequent baptism of the Spirit which is distinct from the conversion experience. As far as the evidence of Paul is concerned there seems little support for the second view, which is almost always argued from certain passages in Acts. Paul is certainly explicit that no-one can call Jesus Lord except by the Spirit (Rom. 8:1 off.; 1 Cor. 12:3). He nowhere speaks in terms of a subsequent baptism of the Spirit, and it must be assumed, therefore, that the charismata were not given as a special endowment.
It cannot be denied that he writes as if all the Corinthians share in the gifts of the Spirit (cf. 1 Cor. 12:4f.). Admittedly he urges the readers to desire the higher gifts (1 Cor. 12:31) as if some strong urge is needed if the best gifts are to be obtained.212 But since in the same passage, he has just categorically stated that the Spirit distributes to each one according to his own will (1 Cor. 12:11), he cannot mean that any particular gift can be had for the asking. What he is combatting is an over-emphasis on the ecstatic manifestations to the neglect of those less spectacular, but nevertheless more significant, gifts. It is not without considerable importance that in the passages in this chapter in which lists of gifts are given, an ecstatic gift such as speaking in tongues takes a lowly place, while the less spectacular gifts are given priority.
The key to Paul's approach lies in his conviction that the gifts of the Spirit are intended 'for the common good' (1 Cor. 12:7) and for the building up of the church (1 Cor. 14:12). Where the Corinthians were clearly going wrong was in regarding the gifts as means of personal display; the com​munity aspect of the gifts was being forgotten. Paul's approach comes over unmistakably when he insists that all public manifestations of speaking in tongues should be accompanied by interpretation, because only so could the church be edified (cf. 1 Cor. 14:13ff.). It is this aspect of the edification
212 A. Bittlinger, Gifis and Graces, (1967), p. 73, interprets 1 Cor. 12:31 rather differently, by considering it to mean, 'You are striving after the greatest gifts'. He then takes this to mean that the Corinthians were striving after being apostles, preachers, teachers.
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of the community which is basic in understanding Paul's view of the place of charismata in his doctrine of the church. This leads to a consideration of the effect of the gifts on the organization of the church.
(iii) The place of the charismata in the government of the church. We have already summarized Paul's references to certain offices within the Pauline churches, which carried with them a degree of authoritative lead​ership. We have also considered some of the charismata which touched on qualities of leadership. We need now to discuss the specific relation between the two aspects, the institutional and the charismatic.
One theory holds that Paul's basic view was that the church was charis-matically controlled, that is to say that God makes his will known by those led by the Spirit and endowed with the gift of leadership. The church needed no organization, since individuals responded to the dictates of the Spirit. If this theory were correct, it would mean that the need for insti​tutional offices did not arise until the charismatic ministry failed through a failure on the part of the church to respond to the dictates of the Spirit. It must, of course, be noted that in the Corinthian church there is no mention of church officials, only of charismatic gifts. It may seem reason​able to suppose that in this case church order was charismatically controlled and that this sets out the ideal state of affairs. Moreover, Paul views the church as a body in which each member has some charisma, although these vary and no-one is assumed to have all the gifts (cf. 1 Cor. 12:14ff).
He certainly regarded the Corinthian church as a charismatic community, but his use of the body metaphor suggests that not all was harmony within this community. But lack of reference to any leadership may have arisen because the Corinthians considered themselves to be too 'spiritual' to re​quire it.213 There is strong probability that the Corinthian church was the exception rather than the general pattern, in which case it cannot be re​garded as a norm. The other Pauline epistles, as well as the book of Acts, require that Paul saw some need for organization, and the theory expound​ed above makes no adequate allowance for this. It glosses over the fact that, parallel with charismatic ministry, there was also some kind of insti​tutional ministry (especially apostles, elders, bishops, deacons). No account of Paul's doctrine of the ministry which does not include both elements is true to the evidence.
The most reasonable view of the relationship between the charismata and other ministries is that the exercise of charisma is itself considered to be a ministry.214 The gifts are considered to be in the service of others with the
213 Cf. J. D. G. Dunn, Unity and Diversity in the New Testament, pp. 109ff., who regards Paul's view of the ministry from the point of view of the body of Christ as a charismatic community. Certainly the body metaphor implies that every member performs a function, but Paul's letters to Corinth do not suggest that this was actually happening.
214 Cf. Ribberbos, Paul, p. 443.
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sole purpose of the edification of the church. Whether the church is edified by means of charismata or by the regular ministry of church teachers is immaterial. The cleavage supposed between the two is occasioned by the view that the former is superior to the latter, but this grading finds no support in Paul's epistles. Moreover the antithesis between them is false since it assumes, erroneously, that the offices are not appointments of the Spirit.
A more pressing problem is to decide where the basis of authority lay, whether in a charisma or in an office.215 To answer this we must begin by considering Paul's view of apostolic authority since this played an import​ant part in his concept of the church. Moreover, apostles are included in Paul's list of charismata, and a proper understanding of his views on this will throw light on the relation between gifts and office.216
There is no denying that Paul held a high view of apostolic authority. He further regarded apostleship as a special gift from God (Rom. 1:5; Gal. 1:1). His own calling as apostle placed him on an equal footing with the Jerusalem apostles (cf. his argument in Gal. 2). He recognizes that the special qualification of an apostle was that he was a witness to the resur​rected Christ and was commissioned by Christ. He claims a revelation which fulfils these conditions (Gal. 1:1, 12). The apostles were entrusted with a missionary task and Paul appeals to his calling as minister to the Gentiles (Rom. l:5f.; Gal. 2:8). In his list of specific resurrection appear​ances in 1 Corinthians 15, Paul includes himself as one 'untimely born' (15:8), which suggests that he was the last. For him apostleship was an office restricted to a definite group and was in no sense an ongoing phenomenon.
There appear to be some who were calling themselves apostles at Cor​inth, whose views Paul found it necessary to combat. In 2 Corinthians 11:13 he calls them 'false apostles' who had disguised themselves as 'apostles of Christ'. They had clearly done this because of the authority it gave them. Since there is a sbmewhat scornful reference in 2 Corinthians 11:5; 12:11 to 'superlative apostles', they were obviously claiming greater au​thority than Paul. One possible explanation is that these 'false apostles' were from Jerusalem and were claiming to speak on the authority of the Jerusalem apostles.217 In this case it could be that Paul is in opposition to the idea of the Jerusalem apostles imposing their authority on a local Gentile church, but it is more probable that the false apostles were usurping an
215 Cf. Dunn, op. at., pp. 272f.
216 A. von Harnack, The Constitution and Law of the Church in the First Two Centuries (Eng. trans. 1910), tried to distinguish between religious (charismatic) and administrative ministries: Apostles were placed among the former.
217 Cf. C. K. Barrett, 'Paul's Opponents in II Corinthians', NTS 17, 1970-1, pp. 233-254. Cf. also E. Kasemann, 'Die Legitimate des Apostels', ZNW 41, 1942, pp. 33-71.
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authority which is no sense belonged to them.218 The Corinthian situation highlights the great influence which appeal to apostolic authority could command.
Granted the unique authority invested in the apostles, we note the fol​lowing consequences, (i) Apostolic ministry was distinguished from all other ministry, (ii) Apostolic authority was not localized but universal, (iii) The apostles were in no sense appointed by the church, but rather were foundations to it (cf. Eph. 2:20). (iv) Their task was not only to lay foundations, but also to contribute to the upbuilding of the church. At least this is how Paul views his office, as his letters abundantly demonstrate. As an apostle he also exercised his authority in combating wrong doctrine (as in Galatians and Colossians) and in ensuring the development of an orderly society.
If we enquire further into the manner in which Paul exercised his own authority, we shall gain valuable insights into the whole area of church government. Dunn219 makes three observations which concisely sum up the matter, (i) Paul rarely uses words of command except where obliged to do so by his opponents. The great majority of his instructions are exhortations rather than commands, (ii) He is careful not to infringe the freedom of his converts. He does not exercise his authority in an authori​tarian way. He recognizes that its effectiveness depends on the support of the Spirit-led community (cf. 1 Cor. 5:3-5; 2 Cor. 2:6-8). (iii) The exercise of apostolic authority is limited to matters arising out of his commission. Where, for instance, Paul has the backing of a word from the Lord, he commands obedience; but he refrains from this authoritative approach when offering his own opinion, even when he is convinced that he is led by the Spirit (cf. 1 Cor. 7:25 and 1 Cor. 7:40).
Although Dunn concludes that outside certain limits Paul was as depen​dent on the charisma of the Spirit as any other, it must be recognized that Paul expected his own example to be powerful, even when he gave no commands. Due weight must be given to his frequent appeals to his own work among them when he writes to those churches which he has founded. We cannot under-rate the unique position that the apostle held, and knew that he held, among the Gentile churches. It is also clear that he never holds up his apostolic office as a pattern for other offices. The apostolic office existed for a specific purpose and for a limited time. Even where no commands are given, we cannot imagine, therefore, that Paul is leaving his readers the option whether or not to follow his advice.
The other ministries within the church are on a different footing, but
218 L. Goppelt, Apostolic and Post-Apostolic Times, p. 100, takes the view that these people had a wrong idea of the apostolic office. They were emphasizing their Palestinian roots and thought that was the way to become 'apostles of Christ'. He thinks that they represented a pre-gnostic Judaism.
219 Cf. Dunn, op. at., pp. 277ff.
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the question of their authority still remains important for the purpose of assessing Paul's doctrine of the church. Prophets speaking under the inspi​ration of the Spirit could command some authority while the gift was being exercised,220 but there is nothing to suggest that they possessed authority in an official capacity at other times. Revelation can come through prophecy (1 Cor. 14:6, 26, 30).221 Moreover prophets are twice linked with apostles (Eph. 3:5; 2:20), although there may be some doubt here whether Christian prophets are meant. Paul himself makes prophetic pronounce​ments (cf. Rom. 11:25; 1 Cor. 15:51; 1 Thes. 4:13ff.) about future events. He also recognized the function of prophecy in revealing the will of God for the present (cf. 1 Tim. 1:18). Naturally those who continually exercised the gift of prophecy would be placed in some kind of leadership,222 although it would not necessarily be in an official capacity.
Parallel to the prophets were the teachers, and the question arises how Paul distinguished between the functions of each. The task of teaching was probably more concerned with passing on the traditions than with such new inspirational insights as prophets would transmit. All that constituted the 'gospel', including the careful passing on of the oral traditions of the life and teaching of Jesus (before the circulation of written accounts), would be the special concern of teachers. They were probably occupied with the catechetical instruction of new converts. Their part in the upbuilding of the church was indispensable for the development of a strong community whose members had a grasp of doctrine.
Two other functional ministries may be considered together: evangelists and pastors. Evangelists are mentioned by Paul only rarely, but several of his associates certainly shared with him in the task of evangelism. The main function in mind seems to be the proclamation of the gospel to those outside the church (cf. 2 Tim. 4:5). Naturally the function of evangelism was shared by the various members of the communities.223 The gift might be found as much among the non-office bearers as among office bearers.224 It is highly improbable that Paul was thinking of a special group whose sole task was evangelism. Evangelists do not appear per se to have exercised
220 Cf. Ε. Ε. Ellis, 'Prophesy in the New Testament Church - and Today", in Prophetic Vocation in the New Testament and Today (ed. J. Panagopoulos, 1977), pp. 46-57. Cf. also D. Hill, 'Christian Prophets as Teachers or Instructors in the Church', pp. 108-130, in the same volume. The latter sees the role of prophets in the Pauline churches as a ministry of pastoral teaching and instruction. Cf. also certain essays in Ε. Ε. Ellis, Prophecy and Hermeneutic in Early Christianity (1978).
221 G. Delling, Worship in the New Testament (Eng. trans. 1962), pp. 29f., suggests that the high estimation of prophecy in 1 Cor. 14 is probably derived from recollection of οτ prophecy and from its value for building up the church.
222 H. Greeven, 'Propheten, Lehrer, Vorsteher bei Paulus', ZNW 44, 1952-3, pp. 1-43.
223 M. Barth, Ephesians, p. 438, suggests that although the work of evangelists was narrower than that of apostles, their work resembled and continued that of the latter.
224 Philip is specifically called an evangelist in Acts 21:8 and Timothy is urged to do the work of an evangelist in 2 Tim. 4:5. Not many have followed D. Hadidian's view that the 'evangelists' mentioned in the nt were gospel writers, 'tous de evangelistas in Eph. 4:11', CBQ 28, 1966, pp. 317ff.
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Pastors were concerned with the care of the church. This function is drawn from the metaphor of the shepherd watching over his flock.225 In Paul's epistles the idea has a distinct link with Jesus' own function as shepherd (Jn. 10; cf. 1 Pet. 2:25), with Jesus' commission to Peter (Jn. 21), and with the Acts account of Paul's exhortation to the Ephesian elders (Acts 20:28). This 'caring' function was not lost when the overseeing function of the elders (bishops) was expounded by Paul (1 Tim. 3:5). The pastoral function was therefore an activity of leadership rather than an office in its own right. It was essential for the well-being of the church that care should be extended to the members, and it is not surprising that pastoral qualities should be expected in overseers. The charismata could not be separated from the office. Indeed, it would seem most reasonable to suppose that the charismatic ministries are not to be placed as antitheses to the non-charismatic offices, as if the latter supplanted the former. In the Pauline churches the two groups had no clear line of distinction between them. Both carried authority in their own way.
To conclude this section we must consider the place of certain gifts within the church which have been the subject of considerable debate, notably speaking with tongues (glossolalia) and the ministry of healing. They must consequently find some place in a discussion of Paul's idea of the church. He not only admitted the legitimacy of glossolalia,226 but claimed to possess the gift himself (1 Cor. 14:18). The main question which arises is the importance he attached to it.227 Did he regard it as a gift which should be exercised in public worship or in private? And did he regard it as a gift which all should covet?
In answer to the second question, it must be said that Paul did not imagine that all would possess it (cf. 1 Cor. 12:29-30). As far as the first question is concerned, there seems little doubt that Paul preferred to regard it as a private rather than a public manifestation. He is most concerned with the edification of the church, and rates prophecy as preferable to glossolalia in this respect (cf. 1 Cor. 14:3, 4). The only circumstance in which he will grant the value of a public manifestation of tongues is when an interpretation is also given (1 Cor. 14:27-28). Moreover, the pheno-memon even then must be arranged in an orderly manner, so that at most
23 For one view of the function of the bishop which recognizes his caring function while placing greater emphasis on his presiding function, cf. C. Spicq's excursus in Les Epitres Pastorales (EB, 1947), pp. 84ff.
226 On the difficulty of determining the precise meaning of glossais lalein in the nt even against the
background of early Christian and non-Christian writings, cf. S. D. Currie, 'Speaking in Tongues' Int 19
1965, pp. 274-294.
'
We cannot discuss here the precise nature of glossolalia as understood by Paul. C. K. Barren, 1 Corinthians, p. 299, interprets it in the sense of unintelligible speech and considers the possibility that 1 Cor. 13:1 may imply some kind of heavenly speech (tongues of angels). J. Behm. TDNT 1, pp. 722ff., understands it of ecstatic utterance. But R. H. Gundry, ' "Ecstatic Utterance" (NEB)?'JTS 17, 1966, pp. 299ff., strongly contests this and argues that the tongues must mean foreign languages.
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not more than three speak in tongues on one occasion, and then only singly (1 Cor. 14:27). It seems that glossolalia, which Paul mentions only in his Corinthian correspondence, had got out of hand at Corinth and was being over-rated to such an extent that confusion had resulted. Unbelievers were calling the Christians mad (1 Cor. 14:23).228
While Paul therefore does not forbid glossolalia (1 Cor. 14:39) and urges the same approach on the Corinthians, he does not consider that this gift is to be sought after in the same way as prophecy. This cautious approach shows that in the government of the church he places high value on orderliness (1 Cor. 14:40), and would certainly not support the giving of priority to anyone on the grounds of the exercise of glossolalia alone.229 The same may be said of the gift of healing which he recognizes as among the charismata. It is linked with 'working of miracles' (1 Cor. 12:10, 28), and with 'faith' as a special gift (1 Cor. 12:9). We note that Paul acknowledged that he himself performed signs (Rom. 15:18-19); 2 Cor. 2:12). But he is careful not to over-rate healings. Healers are not placed in a position of leadership. They are simply regarded as possessing special manifestations of the Spirit's power, and their ministry does not imply that all sickness will be banished by the gospel. Moreover not all are expected to possess the gift of healing (1 Cor. 12:30).
Because the charismata are so evidently the work of the Spirit and are distributed according to the sovereign will of God (1 Cor. 12:11), it is impossible to predict when and where they will be manifested. It may be that only Corinth witnessed the phenomenon of the more spectacular gifts, although it cannot be deduced from the lack of reference to them in other letters of Paul that they were necessarily unknown in the other churches. What may confidently be said is that these spectacular gifts did not play a dominant part in the activity of those churches, at least to the extent apparent at Corinth.230 All the evidence suggests that the charismata and the institutional ministries existed side by side and that the edification of the church was dependent on both.
Order and discipline. Although insights are gained from other sources, it is again to the Pauline epistles that we must turn for clearer light on early Christian order and discipline. We have already noted that Paul lays down
228 J. P. M. Sweet, Ά Sign for Unbelievers: Paul's Attitude to Glossolalia', NTS 13, 1967, pp. 240-257. Sweet draws a distinction between Paul's attitude towards glossolalia which was not hostile and the Corinthians' estimate of it which he sees as 'childish'. He rejects the view that Paul regarded glossolalia as necessary for the Christian life.
229 J. D. G. Dunn, Jesus and the Spirit, p. 248, suggests that Paul was trying to control what he could not forbid without loss of his authority. In 1 Cor. 14:19 he comes near to discouraging the gift of tongues in public worship.
230J. D. G. Dunn, op. tit., pp. 266ff., discusses the threat to the community which arose from the charismata. Although this is most obvious at Corinth, he finds traces of it also in Rome and Thessalomca.
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the need for decency and order (1 Cor. 14:40), which covers the wide spectrum of the church's activities. There must be a certain dignity in the conduct of affairs.231 In some cases he gives instructions, which come to have the character of guiding principles. This is specially evident in 1 Corinthians, 1 and 2 Thessalonians and the pastoral epistles. Nevertheless, there is an absence of legalism in Paul's approach. In the case of incest Paul expects disciplinary action to be taken (1'Cor. 5:5) and this is to be done by the community in assembly. On the other hand, the same church is warned not to crush an offender through an over-severe discipline (2 Cor. 2:5 ff.).232 The same concern for order and discipline is found in the pastoral epistles (cf. 1 Tim. 1:20; 2:1-7; 4:llf.; Tit. 2:lf.). If the advice has become more formalized, this is because it is given to close associates; but no wedge can be driven between the earlier Pauline epistles and the Pastorals on the question of church discipline.
Some comment must be made on the form of judgment decided by Paul in respect of the case of incest. The man concerned was to be delivered to Satan 'for the destruction of the flesh, that his spirit may be saved in the day of the Lord Jesus' (1 Cor. 5:5). There seems little doubt that some form of expulsion from the church is intended here, at least temporarily. The 'destruction of the flesh' may refer to some physical affliction which might effect a spiritual change of heart (cf. also 1 Cor. 11:30).233 This disciplinary concept of the Christian community is in line with the teaching of Jesus in Matthew 18. Those whose activities or attitudes put them in opposition to the true aims of the community are not to be tolerated (cf. 1 Tim. 1:20; Tit.3:10f). Paul advises strong action where impurity or false doctrine are undermining the church's stand.
Arising out of what has just been said about authority it follows that sufficient sanction existed for the carrying out of discipline. There was constant constraint. The spirits of the prophets were subject to the prophets (1 Cor. 14:29-30).234 There was no place for individualism. Paul does not permit his converts to forget that all are answerable to Christ. This close-
231 A. Bittlinger, Gifis and Graces, pp. 116f, speaks of dynamic orderliness which is sharply distinguished from static orderliness. He sees the guiding principle of the former as the willingness of each member to listen to the one Spirit.
For an examination of Paul's approach to discipline in both Corinthian letters, cf. D. R. Hall, 'Pauline Church Discipline', TB 20, 1969, pp. 3-26.
233 C. K. Barren, 1 Corinthians, pp. 126f considers the possibility that the destruction of the flesh may refer to physical death. But this interpretation is not without its difficulties, since it is not clear how physical death can lead to spiritual salvation. Barrett suggests that all that Satan can claim is the flesh. He is severely limited in the scope of his destructive activities. Cf. ]. N. D. Kelly, The Pastoral Epistles, p. 58, for a discussion of the similar statement in 1 Tim. 1:20.
234 H. Conzelmann, 1 Corinthians (Eng. trans. Hermeneia, 1975, from KEK, 1969), p. 245, is of the opinion that 'the others' (hoi allot) who are to test what the prophets said were themselves prophets, not the whole congregation. C. K. Barrett, op. cit., p. 328, however, supports the latter view, on the grounds that the test mentioned in 12:3 could be applied by any Christian, not just a prophet.
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knit community 'in Christ' must in his view be mindful that no part can act without affecting the whole. Discipline is therefore necessary to ensure the healthy operation of the whole body.
There is little information in Paul's letters about the process of ordina​tion, except in the pastoral epistles. Timothy is reminded of his own Ordination', if this is a right interpretation of the 'gift' that was received through the laying on of hands (2 Tim. 1:6). According to 1 Timothy 4:14 the hands were the hands of elders, and the 'gift' was given 'by prophetic utterance'.235 It is significant that in 1 Timothy 4:14 Paul does not say that he himself had any share in this, although he did in 2 Timothy 1:6. The laying on of hands did not convey the grace of office, as some would maintain who claim an apostolic succession of ministry which perpetuates itself. It indicated that the person concerned was set apart for a specific task in the presence of the members of the community through its representa​tives (cf. the commissioning of Paul and Barnabas in Acts 13:1-3, which was also accompanied by the laying on of hands).
THE ROLE OF WOMEN IN THE CHURCH
The main teaching on the important subject of the position of women in the nt church is found in Paul's epistles. At the same time Paul's approach to the matter has given rise to considerable debate. It is important to note at the outset that in the contemporary world women were almost univer​sally regarded as inferior to men. This was particularly so in the Jewish world which was entirely male-dominated. A few areas in the Gentile world, like Macedonia, accorded women more rights, but the pagan world as a whole had no conception of the equality of the sexes. Moreover education was denied to Jewish girls and was not widespread among the girls of other nations. It was in such a climate of male orientation that the Christian communities developed.
Paul's firm assertion in Galatians 3:28 that in Christ there is 'neither male nor female' was revolutionary, for it went against the contemporary belief in the superiority of the male. It cannot be reserved simply for the standing of the sexes in relation to salvation, as if the principle of male superiority still applied to every other field except salvation; for it must be understood in a parallel way to the abolition of the other antitheses linked with it in the context. The tension between Jew and Gentile, or slave and freedman, would never have been resolved if the equality was intended only in a spiritual sense. What is true 'in Christ' affects all other human relationships. There is no doubt that Paul saw the crumbling of the most deep-rooted prejudices through the Christian gospel. If all are one in Christ Jesus, as he affirms, this must mean that former prejudices can no longer be carried
235 On this verse, cf. my The Pastoral Epistles, p. 98.
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over in the Christian church. In order to appreciate the apostle's teaching on the position of women his statement in Galatians 3:28 must be given full weight. Indeed, it must be regarded as the key for understanding his other statements, some of which at first sight appear to be in conflict with the emancipation of women.
In the spiritual communities women had an equal status with men in that all were accepted on the same basis of the work of Christ on their behalf. Men could claim no advantage over women. Such new-found equality on the part of women was in stark contrast with their Jewish236 or pagan environment, and it is no wonder that problems arose while the process of adjustment was being put into effect. Some of the Christian women were undoubtedly over-reacting and were tending to abuse their liberty. The apostle Paul found it necessary to propose certain restraints to maintain decency and order within the community, especially in worship.
His advice falls into two categories: one in relation to women speaking in the church, and the other in relation to the question of authority. In 1 Corinthians 14:34f. he urges that women should keep silent in the churches,237 but there has been much debate over what he meant. He urges subordination, but he does not specify to whom. Since this statement is followed by another which urges women to consult their husbands at home, the subordination has been interpreted in relation to the husband. But it could relate to teaching,238 or to judging men (in view of verse 29b),239 or to the order of worship.240 Moreover, the statements in verses 34 and 35 have been regarded as the views of a certain faction within the church241 rather than of Paul himself. Whatever the solution to the problem, the burden of the whole context within which this saying occurs is the need for orderly worship. Paul would tolerate nothing which reduced Christian worship to disorder, and if the behaviour of certain women was resulting in such disorder it is understandable that he would urge silence. But it is by no means certain that he was enunciating a principle which was applicable in all contexts.
The fact that women were permitted to pray and prophesy on an equal footing with men should be set over against the discussion on 1 Corinthians 14:34—35. 1 Corinthians 11:5 appears to be at variance with the injunction to silence, but it cannot be supposed that in writing to the Corinthians Paul
i_j. i^. Mendani,  i lie Oirjle ana the Role oj Women (1966), p. 30, who relates the 'silence' to the practi of women asking questions publicly in worship.
2W So J. B. Hurley, 'Did Paul require Veils or the Silence of Women?', WTJ 35, 1973. pp. 190-220.
240 Cf. E. Kahler, Die Frau in den Paulinischen Briefen (1960), p. 61.
241 Cf.]. A. Anderson, Women's Warfare and Ministry (1935), pp. 20ff.
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would have so blatantly contradicted himself.242 It is, of course, possible to maintain that women would pray and prophesy only in private,243 in which case there would be no contradiction with 1 Corinthians 14:34-35. Nevertheless, the discussion over women's hair and the wearing of veils would have no point if the praying and prophesying were in private.244 Because of this some have concluded that there is no way of reconciling the two passages. This, however, is a counsel of despair. It is better to suppose that Paul's distinction between the function of the sexes in worship in the Corinthian situation applied only when the women \\ere going beyond the bounds of good order.
In the second relevant passage, 1 Timothy 2:11-15, the issue is differ​ent.245 Paul urges women to learn in silence and to refrain from exercising authority over men. Whereas there is no specific reference to subordination, the ot passage cited in support sets out Adam to be less blameworthy than Eve, which might imply an element of subordination. At the same time a good case can be made for contending that Genesis 1 and 2 do not require the subordination of women since it was to be the man who would leave his family to join his wife, not vice versa. Nevertheless, Paul's own un​derstanding of the teaching of the law certainly included some notion of subordination.
The main problem is to decide what kind of authority was in Paul's mind in 1 Timothy 2:12. It may be understood within the marriage relationship, but the context suggests a more general application. Since it is teaching which is the main focus of attention, it would seem best to relate the authority to the teaching, in which case the meaning would be that a woman was not entitled to instruct a man in an authoritative way.246
242 W. O. Walker, Ί Corinthians 11:2-16 and Paul's view regarding women', JBL 94, 1975, pp. 94-110, not only regards the passages in the Pastorals and in Eph.-Col. as non-Pauline, but also rejects 1 Cor. 14:33b-36 and 1 Cor. 11:2-16. By this means he removes all the available passages which might be used to show Paul's approach to women.
243 H. Ridderbos, Paul, p. 462, concludes for this view.
244 On the question of veils and hair as affecting the position of women at Corinth, cf. W. J. Martin, Ί Cor. 11:2-16: An Interpretation', Apostolic History and the Gospel (ed. W. W. Casque and R. P. Martin, 1970), pp. 231-241; M. Hooker, Authority on her Head', NTS 10, 1963-4, pp. 41 Off.; A. Feuillet, 'L'homme "gloire de Dieu" et la femme "gloire de 1'homme" ', RB 81, 1974, pp. 161-182; J. A. Fitzmyer, Ά feature of Qumran Angelology and the Angels of 1 Cor. 11:10', NTS 4, 1957-8, pp. 48-58;J. C. Greig, 'Women's Hats: 1 Cor. 11:1-16', ExT 69, 1958, pp. 156f.; S. Bedale, 'The meaning of kephale in the Pauline Epistles', JTS 5, 1954, p. 211; J. B. Hurley, 'Did Paul require Veils?' WTJ 35, 1973, pp. 190-220.
245 It must be noted this passage occurs in a context which deals with public prayer (1 Tim. 2:8-10). Some have seen verse 8 as implying that only the men should pray (cf. J. N. D. Kelly, The Pastoral Epistles, pp. 65f; C. K. Barrett, The Pastoral Epistles, 1963, pp. 53f). But this is not the only interpretation (cf. my Pastoral Epistles, pp. 73ff.). It is highly unlikely that Paul would link the manner in which men pray with the way in which women dress, unless he was also thinking of women praying (cf. again 1 Cor. 11:5).
246 There is some question over the exact meaning of authentein in 1 Tim. 2:12. According to Dibelius-Conzelmann, The Pastoral Epistles (Eng. trans. Hermeneia, 1972, from LHB, 31955), p. 47, there is evidence from the first century BC of the word bearing the meaning 'self-assured, firm conduct'. If this is the sense in which Paul uses it, it would refer to self-confident teaching on the part of women over men, and it is
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It is not impossible that this should then be understood against the back​ground of the Adam and Eve story, in which Adam allowed himself to be incorrectly instructed by Eve and therefore deceived. Paul's words cannot be made to mean that it is part of a woman's nature to be deceived,247 nor do they exempt Adam from responsibility for his own transgression.
Since in the pastoral epistles women are permitted to teach children and other women (2 Tim. 1:5; 3:14f.; Tit. 2:3-4), it is clear that Paul is not suggesting that by nature women are not eligible to teach at all. Moreover, the deception of Eve is used in 2 Corinthians 11:3 as a parallel for any (male as well as female) who may be led astray from pure devotion to Christ. In view of the fact that Paul numbered several women among his fellow-workers, including Priscilla who had had a share in instructing a man (Apollos), it is hardly likely that he intended his words to Timothy to contain an absolute prohibition. It is more probable that he had in mind a particular situation at Ephesus, in which perhaps some of the women were proving gullible in face of the false teaching.248
It is a matter of considerable interest to discuss whether Paul permitted any women to have a part in the Christian ministry. We have already noted that 1 Timothy 3:11 could refer to women who were acting as deacons, although some interpret this verse as referring to deacons' wives. If deacons are in mind there is no need to suppose that an office is intended, but rather the thought is that any women who are doing the work of a deacon must possess certain specified qualities. Phoebe, of the church at Cenchrea, is described by Paul as a 'deacon' (Rom. 16:1); it is to be noted that no feminine form of this word occurs in the NT.249
Comment has already been made on women prophets and women pray​ing at Corinth. At Philippi there were certainly several capable women, as the references to Lydia in Acts 16 and to Euodia and Syntyche in Philippians 4:2 show. Moreover, the older widows at Ephesus were to be enrolled for service as well as being supported financially (1 Tim. 5:9f.). All this evi​dence suggests that Paul saw the work of Christian women as indispensable
this which Paul deplores. Nevertheless, the stronger meaning 'to lord it over, to domineer' is equally relevant. If the latter is the true meaning, it provides a justification for Paul to urge silence.
247 A. T. Hanson, Studies in the Pastoral Epistles (1968), pp. 65-77, discusses fully the reference to Eve in this context and comes to the conclusion that the author of the Pastorals (not Paul in his view) believed that women were more gullible than men and that they are redeemed through child-bearing and Christian behaviour. It is highly unlikely that Paul would have regarded child-bearing as a means of salvation. There is some justification in Jeremias' view that the reference to child-bearing is to offset the abstinence from marriage which the false teachers were advocating.
248 Cf. my The Pastoral Epistles, p. 76.
249 It is noticeable that various other women are mentioned in Rom. 16. One, Junia, appears to be numbered among the apostles, although not all are agreed that the name must refer to a woman. rsv has interpreted Rom. 16:7 differently in speaking of'men of note'. Others mentioned are Mary, Tryphaena and Tryphosa, all of whom are noted for their work, and Julia. M. Goguel, The Primitive Church (Eng. trans. 1964), p. 553, admits as a bare possibility the idea that Junia was a woman apostle.
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in any Christian community. Nevertheless there is no suggestion that he recognized that any woman was in a position of authority.
Another aspect of the radical change which the coming of Christ brought to the status of women relates to the married state. We have already noted that Paul uses the metaphor of the bride to represent the church, which illustrates the high regard in which he held the union between a man and a woman. It must be recognized that this gave the married woman a status within the Christian community which was fundamentally different from her status in the contemporary world.23' Outside the church she had no rights, but 'in Christ', she was an essential part of her husband and without her the man was incomplete. The two became one flesh as God had intended. Paul gives no specific teaching about the position of the unmar​ried women, although he clearly regarded the single state as advantageous under certain circumstances.
The above survey has shown that Paul was very far from being the women-hater he is sometimes made out to be. On the contrary he grasped with uncanny clarity the liberating power of the gospel as it related to the inferior status of women. He saw the Christian communities to be in the vanguard of bringing dignity to womanhood.
Hebrews
In this epistle the Christian community is viewed almost entirely in terms of the wandering people of God.232 The typology of the οτ is exploited in the exposition. It comes out clearly in the application of the inheritance theme in Hebrews 3 and 4 and in the more extended high priest theme, both of which are based on the Israelite's experience in the wilderness.253
The writer identifies his readers with God's house in 3:6.254 He is ex​pounding his theme, therefore, not to individuals but to a corporate group. He has already alluded to the high priest's 'brethren' on whose behalf he makes expiation for the sins of the people (laos, 2:17). He is not thinking of an undefined group of people, but of those who become related to Christ through his sacrificial death. He uses the expression 'the people of God' to describe those for whom a rest remains (4:9). These are clearly the spiritual successors of the Israelites, who have exchanged faith for unbelief, and have therefore become eligible in the present ('today', 3:7, 13, 15; 4:7-8) for the inheritance of rest which the former Israelites forfeited.
In the exposition of the high-priest theme, the writer everywhere as-
250 Cf. W. D. Thomas, The Place of Women in the Church at Philippi', ExT 83, 1972, pp. 117ff.
251 Cf. P. K. Jewett, Man as Male and Female, pp. 139f.
252 This led E. Kasemann to call his study of this epistle Das wandernde Gottesvolk (1957).
253 F. F. Bruce, Hebrews (NICST, 1964), pp. 62f, considers that both writer and readers of this epistle were familiar with the exodus typology in early Christian thinking.
254 This concept may be paralleled to the words of Jesus in Mt. 16:18. It is also in line with Eph. 2:19 and 1 Pet. 4:17. Cf. P. E. Hughes, Hebrews (1977), pp. 137ff.
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sumes the corporate nature of God's people, although there is little explicit expression of it. The high priest is our high priest, i.e. of those who draw near to God with full assurance of faith (10:22). He belongs to those who have made confession of their hope (10:23). Although the major exhorta​tions emphasize individual responsibility, the οτ background of the whole epistle forbids any individualizing of believers apart from the community. Each is a member of the community on the grounds of individual faith. Both in the οτ and in this epistle, those in mind are God's people, for whom the high priest acts as a representative.
Nowhere in this epistle is there the suggestion that the church is the body of Christ. Rather the metaphor of a city finds a mention.255 Mount Zion, the city of the living God and the heavenly Jerusalem are used in Hebrews 12:22, but they refer to those in heaven, not to those on earth. There is, of course, an implied connection between the earthly and the heavenly, with the heavenly regarded as the reality. The writer also speaks of the enrolment of the first-born in heaven (12:23), which points to a community256 of a specific kind, recognized in heaven although not necess​arily identifiable with any designated group on earth. In keeping with the general approach of this epistle what appears on earth has its true counter​part in heaven, and the heavenly aspect is more important than the earthly. We may say that the writer has no concept of the church as an ecclesiastical organization. He thinks only of a group of people, like nomads with no settled abode in this life, moving on to a city which is to come (13:14).257
On the theme of worship within the early community there is again very little in this epistle, surprisingly so in view of the cultic background of the whole. There is a clear exhortation not to forsake assembling together (10:25), which draws attention to the tendency of some to deviate from what was evidently common practice. But no indication is given of what the Christians did when assembled together, beyond mutual encourage​ment. The main burden of the epistle urges believers to draw near to God (cf. 4:16; 10: 24). Worship and adoration are therefore of utmost importance and must have formed the major constituent in the procedure in Christian assemblies. God is portrayed in a way to invite awe of him (12:28-29) as a result of which believers are exhorted to offer him acceptable worship. There is mention of 'confession' but again no indication of any form of liturgical creed. As already noted, the sacrificial ritual has been given a spiritual meaning and no longer consists of a sine qua non for worship in view of Christ's once for all and sufficient offering of himself.
Cf. P. S. Minear, Images of the Church in the New Testament, pp. 92f.
236 The word ekklesia, which was an appropriate term for the assembly of Israel under Moses, is here used of the people of God under the new covenant, cf. Hughes, op. at., p. 548.
2'7 Cf. R. J, McKelvey's discussion of the theme of the heavenly temple in the epistle to the Hebrews, The New Temple (1969), pp. 147ff.
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Although the ministry of the Word is not described, there are allusions to the effectiveness of the Word. The many references to the οτ not only show the powerful effect of the Word on the author, but also his assump​tion that the readers will recognize its authority. The description of the Word as living and active, more penetrating than a sword (4:12) also shows the powerful effect of the Word. Indeed, the universe is said to be upheld by the powerful word of the Son (1:3). The writer is intent on attaching special importance to the spoken and written Word of God, but he gives no indication of the public reading or studying of the Word. It should be noted that some scholars regard the whole epistle as being originally a homily; if this theory is correct, it would furnish an admirable example of an early Christian sermon in which expositon is intermixed with frequent exhortations.
With regard to church government we again find little indication. The epistle is not addressed to anyone in particular. No specific officials are named. When in the last chapter the leaders are mentioned (13:7, 17), the word used is hegoumenoi, a Hellenistic Jewish term which conveys author​ity, but is not used in the sense of office.258 The only apostle who is mentioned is Jesus Christ himself (Heb. 3:1). Church order seems still to be at a primitive stage.259 There is as yet nothing approaching an ecclesiast​ical government. The church is under the supervision of the Spirit.
There are two probable references to baptism in this epistle. In 6:2 the mention of instruction about ablutions is best understood as including a reference to Christian baptism although not exclusively so (otherwise the plural would not have been used).260 Since the statement occurs in a list of basic elements, this shows the importance of the rite.261 It is also significant that it is linked with the laying on of hands. The other passage is 10:22-23, where the reference to hearts sprinkled and bodies washed is undoubtedly an allusion to Christian baptism.262 Since it occurs in the context of a reference to the new way of approach 'by the blood' (10:19), this is yet
258 Cf. F. Buchsel, hegeomai, TDNT 2, p.907. He distinguishes the community seen in Heb. 13:7, 17, 24 from the 'pneumatic organism' in Paul, and thinks that we have here a high estimation of office which suggests a transition to Catholicism. But respect for leaders is not incompatible with charismatic gifts, although admittedly no reference is made to the activity of the Spirit in the Hebrews references.
259 It is noteworthy that although the ministry of Christ is described in Hebrews in priestly terms, nowhere is any office in the church so described. Cf. H. Kiing, Why priests? (Eng. trans. 1972), pp. 28ff.
260 P. E. Hughes, Hebrews, pp. 199ff., discusses the various explanations of the plural and concludes for a view which sees the ablutions as 'washings and baptisms, but, quite naturally, with particular respect to Christian baptism, by which all others are surpassed and replaced.'
261 G. Delling, Worship in the New Testament, p. 135, thinks that Heb. 6:2 presupposes some form of baptismal instruction before baptism.
262 J. D. G. Dunn, Baptism in the Holy Spirit (1970), pp. 211ff., relates Heb. 10:22 to conversion-initiation. He claims that no other view would have occurred to the writer, or to any other nt writer. But cf. G. R. Beasley-Murray, Baptism in the New Testament, p. 249, for the view that heart and body must be considered individually. Dunn regards them as together representing the entire personality, and, therefore, regards baptism as part of the process of conversion.
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Some see an allusion to the Lord's supper in 13:10, where the Christian's altar is contrasted with the levitical altar. It must be noted, however, that there is no support for the view that the 'altar' is a description of the Lord's table, for nowhere else is such an identification made in the nt. Its use here is to represent the whole sacrificial work of Christ. The point of the statement is not to present an interpretation of the ordinance, but to de​monstrate the superiority of Christianity over the Jewish cultus.264
James
The address of this letter ('To the twelve tribes in the dispersion', 1:1) shows at once a Jewish flavour in the author's view of the community. The specification of twelve tribes suggests in fact that Jewish Christians are in mind. In that case the 'dispersion' (diaspora) is probably to be under​stood in a sense similar to the Jewish dispersion, i.e. as a composite term for Jewish people living in non-Jewish areas. It must be admitted that this address is particularly vague and gives no indication whether scattered individuals or communities are in mind.
In the body of the letter two concepts are found side by side. In 2:2 'your assembly' (synagdge) is mentioned, and yet in 5:14 there is a reference to the elders of the 'church' (ekklesia). This mixture of the Jewish word for assembly with the term which came to be applied to both Jewish and Gentile communities is significant because it suggests that we are in a very early stage of church development.265
There are two main contributions which this epistle makes to our un​derstanding of the doctrine of the church. The first concerns the essentially practical application of the principle of equality among members of the community. The rich cannot claim any privileges over the poor. Partiality in a Christian worship assembly is completely ruled out (2:1-7). The temptation for some to imagine that higher social status gave special facil​ities in a spiritual community shows how insidious the encroachment of purely economic power could be even in an early Christian assembly. James unequivocably condemns such an approach in Christian meetings.266
The second feature is the responsibility of the church over the individual
263 Cf. Beasley-Murray, op. at., pp. 247ff. Cf. also Flemington, The New Testament Doctrine of Baptism, p. 98.
264 Cf. P. E. Hughes' discussion of this passage, Hebrews, pp. 574ff.
263 It is not likely that the reference to synagoge means that Christians were still meeting in a Jewish synagogue, as if the latter belongs to the period before the break-away from Judaism. For a history of the word, cf. M. Dibelius and H. Greeven, James (Eng. trans. Hermeneia, 1976, from KEK, 1964), pp. 132ff. It is probable here that a Christian assembly was in mind, and if this is correct it would support an early period.
266 According to Bo Reicke, James, Peter and Jude (ΛΒ, 1964), p. 27, the fact that the rich man wears a ring and a splendid garment (a toga) suggests that he was seeking political office and adherents. James is against the use of Christian assemblies for this purpose.
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needs of its members, illustrated particularly in the case of spiritual healing (5:13ff.). Each believer has the facility to call on the elders of the church to anoint him if he is sick, and there is a promise that their prayers for him will be effective.267 This is the only instance in the nt of specific instructions being given for spiritual healing. What is most important for our present purpose is that the community had elders in whom special authority in matters of prayer and faith were vested. This seems to suggest that cor​porate intercession is more effective than individual. The elders represented the whole community. No details are given regarding other duties, and it is highly probable that 'elders' here is a loose term for those most respected in the community, i.e., the senior men.
One other feature may be noted. James discourages too many of his readers from becoming 'teachers' (3:1).268 This suggests that there was a recognized teaching function and that some were exercising it in an im​proper way.
The Petrine epistles
Since the word' church' does not occur in either of these epistles, we are confined to certain allusions. The description of the people addressed in 1 Peter as 'exiles' at once furnishes a clue. Christians are considered to be a group with no fixed anchorage here. In this there is a close parallel with Hebrews. There is also a marked difference between this view and the later ecclesiastical establishment. The 'exiles' in 1:1-2 are also known as those chosen, destined and sanctified by God.269 The group in mind has therefore been initiated by God. It is a corporate whole only by virtue of the salvation inaugurated by God in Christ. The idea of exile is calculated to have a salutary effect on conduct (1:17).
The building imagery is also found in 1 Peter in the classic passage 2:4-8. Believers are like living stones built into a spiritual house. Here the indi​viduals are given importance only as parts of a corporate whole, but again there is no question of an organization to which the believers belong. The organic has priority over the organizational. The cornerstone of the whole spiritual edifice is the rejected stone, i.e. Christ. (2:6). Although the build​ing is not here described as a temple, as in Paul's epistles, the allusion to
267 J. B. Mayor, James (31913, r.p. 1954), p. 169, considers that ekklesia is preferred to synagoge when referring to elders because the former word is more appropriate to describe the general body of believers. He thinks the reference to elders here is after the Jewish pattern.
268 R. V. G. Tasker, James (TNTC, 1956), p. 72, compares the mention of teachers here with the ambition of many Jewish parents to have their sons trained as rabbis. J. B. Adamson, James (NICNT, 1976), p. 140, mentions that in the Jewish diaspora there was an order of teachers and suggests that James was himself a member of that order. Nothing more is known about this except for the advice James gives to teachers about controlling their words.
269 The strong OT flavour of the opening of this epistle leads to the conclusion that the 'elect' must be regarded as referring to the corporate people after the manner of Israel. Nevertheless, the selection under the new covenant is individual, as C. Spicq, Les Epitres de Saint Pierre (SB, 1966), p. 39, points out.
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the holy priesthood shows that that idea is not far from the writer's mind.
Another concept which has prominence is that of the people of God. Those who were once 'no people' have now become God's people (2:10). Moreover they are designated 'a chosen race, a royal priesthood, a holy nation, God's own (or God's special) people' (2:9).27° Here there is a piling up of national and political images, which are nevertheless applied in an entirely non-political way. The qualifying adjectives in each case make this abundantly clear. Again the idea of an elect people is dominant and the divine initiative unmistakable. Each of the figures used here is essentially corporate. The repetition of the priesthood theme is significant, because it seems that Peter wished explicitly to stress that priesthood no longer was reserved for a select group, but belonged to all believers. The distinction between the Christian church and a community run by priests like Qumran is at once most marked. The whole community has the right of approach to God.
Arising from the images just considered is the implicit understanding of the Christian community as the spiritual Israel. One of the most notable features of 1 Peter is the strong background of exodus typology which is found. The description of the exiles in 1:1—2 (especially the 'sprinkling' with blood), the allusion to the passover (1:18-19), the whole range of imagery in 2:9, are all strongly indebted to the ot exodus theme.271 This is in line with the other nt evidence which seen the Christian church as a spiritual fulfilment of Israel. It is particularly significant in an epistle written to Gentiles who were previously regarded as no-people. Indeed, the Gentile Christians must now regard themselves as distinct from their Gentile con​temporaries (cf. 4:3).
Because both Petrine epistles are concerned with specific issues, it is not surprising that there is nothing in either on the subject of Christian worship. We may simply note that in both epistles there is a high view of God and this must have inculcated a worshipful approach. Moreover there is in 5:6 a specific injunction to humility.
There is rather more on Christian leadership, although even here the allusions are very general. Some system of eldership clearly existed, as 5:1 shows. The elders appear to be the only officials. Some indication is given of their function in pastoral terms. Peter is fond of the shepherd imagery, applying it not only to Christ, but also to the elders (2:25; 5:2). In the former case it is instructive to note that Christ is called 'Bishop' (episkopos). but none of the elders is. The church is described as 'the flock of God' (5:2)
270 For a full discussion of the whole passage in which this comes, cf. J. H. Elliott, The Elect and the Holy (1966). See especially pp. 38-49 on the epithets for Israel. He sees verses 6-8 and verses 9-10 as conflations of ot passages centering on lithos and laos ton Theou.
271 The way in which this exodus theme permeates the nt is well brought out by R. E. Nixon, The Exodus in the New Testament (1963). For comments on 1 Peter, cf. pp. 27f.
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which needs shepherding. This is to be done in a non-authoritarian manner. The main function of the spiritual shepherds is to serve as examples and to lavish care on the flock.
This essentially tender view of the aim of office in the church is again in marked contrast to the authoritarian approach of the later monarchical bishops. The only kind of hierarchy is that of age, the more junior being subject to the more senior (5:5). It is probable in the light of this that the term 'elder' is used in this epistle in the sense of seniority in age rather than in the sense of ruling elder. Since each is to display humility towards others, there is no question of eldership implying superiority. The fact that Peter calls himself a fellow elder, considered by some to be an indication of non-apostolic origin, is more easily explicable if 'elder' refers to older men rather than to the office of presbyter. In addition to the mention of elder, there is the allusion to gifts in 4:1 Of. These gifts are specified as gifts of utterance and service.272
There is one passage in 1 Peter which mentions baptism (3:20-21), which is nevertheless a notorious crux of nt exegesis. Much debate has ranged around the connection between Christian baptism and the flood.273 What​ever the answer to this problem there is no denying the importance which Peter places on baptism. It is set here in a confessional context.274 It is probable that baptism is seen as a pledge in response to God's demand for faith and obedience.275 It is specifically linked to the resurrection of Christ and the exaltation of Christ. The passage, moreover, denies any importance to the external act. The water itself possesses no magical properties. The moral response is all-important.
It would not be relevant here to discuss the baptismal liturgy theory of the origin of 1 Peter,276 but if that theory could be substantiated it would give some insight into the form of service conducted at a baptism. If, as some suggest, the baptismal act took place at an interval between 1:21 and
272 E. Best, J Peter, pp. 167, suggests on the basis of 1 Pet. 4:10, that the elders would have received gifts for their office and the charismatic leadership was not set over against the administrative.
273 J. D. G. Dunn, Baptism in the Holy Spirit, pp. 215f, in discussing the phrase 'saved through water' (1 Pet. 3:21), contends that Peter means that the water of baptism saves, but he goes on to relate this to the conscience: 'the prayer or pledge of baptism is efficacious of salvation simply because it is addressed to the risen one, is based on his resurrection, and results in a sharing of that new life from the dead' (p. 218). R. E. Nixon, Studia Evangelica 4 (ed. F. L. Cross, 1968), pp. 437ff., argues that baptisma here refers to Christian suffering. Cf. also R. T. France, in New Testament Interpretation (ed. I. H. Marshall), pp. 273ff.
274 Some have seen this as part of a Christological hymn, as, for instance, P. Lundberg, La Typologie Baptismale dans L'Ancienne Eglise (1942), pp. lOlf.
275 Cf. G. R. Beasley-Murray, Baptism in the New Testament, p. 261.
276 Cf. H. Preisker, in the third edition of H. Windisch's Die Katholischen Briefe (31951), pp. 156ff. Cf. also the similar theory of F. L. Cross, I Peter: A Paschal Liturgy (1954), who sees a passover liturgy behind 1 Peter. But the weakness of all liturgy theories is the complete absence of any known liturgies before the end of the second century, with which to compare them. G. R. Beasley-Murray, Baptism in the New Testament, pp. 251ff., discusses Preisker's theory and other forms of baptismal theory for 1 Peter; he is favourable towards a modified form of this idea, and concludes that 1 Pet. 1:3-4:11 contains baptismal instruction.
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22, and the subsequent passage up to 4:11 represents an address to the new baptizands, while the beginning and end of the epistle were addressed to the whole community, it would furnish an example of an early liturgy. But the theory is by no means proved.
2 Peter, dealing as it does with serious matters of doctrinal and moral deviation, is nevertheless addressed in a strikingly general way to those with similar faith (1:1). There is no appeal to any church authorities. The body of believers are expected to respond to the clear exhortations in the letter. It is surprising, if 2 Peter is as late as some claim, that there is a complete absence of allusion to any of the orders of officials which began before the end of the apostolic age and were developed early in sub-apostolic times. One feature that stands out in 2 Peter is the strong desire to keep the community pure, both in teaching and behaviour.
Revelation
Some valuable insights are supplied by this book into church matters, although its main burden relates to the future. The whole book is, in fact, addressed to a group of Asiatic churches. Whereas these are separately addressed in Revelation 2 and 3, they are nevertheless regarded as a cor​porate group. The right hand of the exalted Christ holds the stars, symbols of the churches, (1:16). He is also said to be in the midst of the seven lampstands, another symbol for the group of churches. Whatever the dif​ferences in the condition of the various churches, they are united into one by several features. All are addressed by the risen Lord, who claims com​plete knowledge of their doings. All are also said to be addressed by the Spirit who speaks to all the churches through the specific message to each (cf. 2:7). In the address to each, the 'angel' (angelos) is mentioned; there is some dispute whether this refers to angels, or to leading representatives of the churches, or heavenly counterparts of earthly congregations.277 Al​though the address is always to angelos in the singular, it cannot be main​tained that the term refers to an official of the churches in a monarchical sense.
From the seven letters we may gain some knowledge of the function of the Christian church in those areas. The 'works' performed by each church are left undefined. What is more specifically stated is the attitude different churches had towards false teaching (2:2, 13ff., 20; 3:8f). In other cases there is an assessment of the general attitude within the church (3:15ff.). The burden is, therefore, for the purity of the communities and their commitment to Christ. One interesting feature which bears on the doctrine
277 Cf. G. R. Beasley-Murray, Revelation (NCB, 1974), pp. 68ff., who discusses various interpretations and favours the view that the congregations were viewed as existentially in heaven although living on earth. He thinks it is best to think of the angels as heavenly counterparts of the churches, since in each case it is the community itself which is being addressed, not simply the leader.
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of the church is the expression 'who say that they are Jews and are not, but are a synagogue of Satan' (2:9; cf. also 3:8), which suggests that John regarded the church as the only true Israel. Hence all Christians whether Jewish or Gentiles are 'true Jews'; but those advancing views contrary to the Christian message are not 'Jews', even those who were Hebrews. In harmony with this would be the interpretation of the woman in Revelation 12 as the ideal Mother Zion,278 and the mention of the twelve tribes of Israel (7:4-8; cf. 21:12). These references are in agreement with the nt passages which imply that the church is the true Israel.
Another metaphor used for the church is the 'bride'. This first occurs in 19:7f., where reference is made to the marriage supper of the Lamb.279 Since the personification of apostasy, Babylon, is described as a gorgeously dressed woman, the appearance of the true church of God as a woman in pure bridal attire is clearly meant to contrast the false with the true. The bride imagery recurs in 21:9, where it is linked with the heavenly Jerusalem, whose glorious appearance is described in terms of sparkling jewels. This combination of imagery has already occurred elsewhere (in Paul's epistles). In the final invitation in the book, the bride is linked with the Spirit (22:17).280
There appear to be in existence a group known as prophets, among whom John would class himself (22:9), but no information is given about them.281 There are no references within the book to officials, except the apostles, whose names are inscribed on the foundations of the 'city' (21:14), and who are linked with saints and prophets in the dirge against Babylon (18:20). There are also counterfeit apostles (2:2), which suggests that con​siderable advantage could be gained by claiming the apostolic office. The church, however, was alert to this.
The main contribution which the book of Revelation makes to our understanding of the church is in the sphere of worship. There are many passages of a liturgical kind which relate a form of heavenly worship, which may well have served as a pattern for church worship. Some have in fact seen them as derived from Greek-speaking Jewish Christian liturgical procedure.282 What is beyond dispute is the over-all impression of the book that the author has a high view of worship. He relates his own reaction of
278 For an assessment of possible interpretations of the woman in Rev. 12, cf. G. R. Beasley-Murray, op. at., pp. 193ff.
279 Although Rev.   19:7 uses  the word gyns instead of nymphe as we should expect,   there is no distinction intended between the two words. In fact, in Rev. 21:9, they are linked together. As L. Morris, Revelation (TNTC, 1969), p. 227, remarks, 'Nothing seems to turn on the choice of word'.
280 In this context Beasley-Murray, op. cit., p. 345, considers that the bride is the church viewed in the light of her destiny, but does not necessarily connote the consummation of the future age.
281 Cf. D. Hill in Prophetic Vocation in the New Testament and Today (ed. J. Panagopoulos), pp. 119ff., for the prophet idea in Revelation. He cites U. Muller, Prophetie und Predict im Neuen Testament (1975) to the effect that the letters to the churches contain a prophetic message which builds up the church.
282 Cf. R. P. Martin, Worship in the Early Church, pp. 45f.
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awe at the vision of the exalted Christ (1:17). In the liturgical portions, the emphasis is wholly on the greatness of God and the Lamb. There are strong resemblances between these passages and οτ poetic forms which show a natural progression from the οτ to the nt method of worship.
In calling the passages 'liturgical', it is not intended to imply that a set liturgy had by this time developed. There is no evidence that it had. We have already seen that the other nt books contain only the most fragmen​tary indications of a liturgical form of words. It is understandable that at an early stage adoration of Christ would be placed alongside adoration of God as an essential feature of worship, but this is far removed from a definite liturgy. The passages in Revelation would certainly serve as ex​amples which could be repeated in worship services, but the book itself gives no indication that this was done. It is worth noting also that in Revelation 4 and 5 the worshippers sing.
The special blessing pronounced on the person who reads aloud the words of the prophecy (1:3) supplies a clue to the practice of public reading for which some parallels have already been noted in the Pauline epistles.
Summary
The importance of the community idea in the nt cannot be over-stressed. Although salvation is applied individually and the processes of sanctification must be personally pursued, yet there is no sense in which the nt conceives of lone believers. The repeated emphasis on groups of believers shows the basic character of the idea of the church.
We have seen that there are many incidental allusions to a community idea in the teaching of Jesus in the gospels. There is no solid ground for maintaining that Jesus did not expect that a community of his people would come into existence following his departure. It may be said that much of his teaching has relevance only in view of the later formation of groups of disciples into Christian churches. This is particularly so in respect of the kingdom teaching. Moreover, the final commission of Jesus to his disciples gives his authority to the later developments as seen in the Acts record.
Of particular significance is Jesus' prediction in John's gospel promising the Spirit to guide the disciples and to aid them in their witness. The coming community was to be essentially a community of the Spirit and the book of Acts makes abundantly clear that this promise was fulfilled.
We are now in a position to summarize the nt teaching about the church. We begin with its basis. There is no doubt that the key events in the development of the Christian community were the resurrection of Christ and the outpouring of the Spirit at Pentecost. It was the resurrection which gave rise to the faith of the early believers. The communities were made up of those who had an unshakeable conviction that Jesus had risen from the dead. They also shared possession of the Spirit. The first spontaneous
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communities consisted of men and women of faith, guided by the Spirit and with a deep commitment to Jesus Christ, whom God had raised from the dead for their salvation. There was therefore a circumscribed member​ship of the community, although there was no credal statement to specify this. It was further assumed that all believers would be baptized.
Our next point to summarize is the scope of the church. It is not surprising that the initial idea of the church was of local communities of believers meeting together in one place. The extended idea of a universal church which linked these local groups into one entity or body took time to develop, but is well attested in the nt period. It was a logical extension of the local community idea, for if individual members were knit together locally, the same principle would link together communities which were formed on the same basis.
Undoubtedly this general community idea owed much to the strong community spirit in Israel in the or. Indeed, the notion of individual Israelites linked together as a group in their dealings with God is consider​ably stronger than the idea of individual piety. If, as many nt passages suggest, the Christian church as a whole was thought to be the true Israel, this further supports the strong οτ background to the nt community emphasis.
From a theological point of view Paul's wide use of the 'in Christ' and 'in the Spirit' themes gives backing to the Christian community. Whatever the precise significance of the 'in Christ' formula, it undoubtedly possesses some corporate aspects. The church must itself be 'in Christ' if this is true of every one of its members. This notion is supported by many of the metaphors which are used to describe the group of believers, such as the body/bride/building metaphors used by Paul, all of which have a corporate aspect. There is no doubt that through these metaphors, especially those of the body and the building, the responsibility of each member towards other members of the community is emphasized. One part of the body cannot exist without the other parts of the body, any more than individual parts of a building can be removed without weakening the whole. This sense of social responsibility within the community is particularly strong in the nt teaching on love. The Christian church was intended to be a loving fellowship.
We next note the salient features of worship within the community.
Although in some parts of the nt there are more references to the ordinances than in others, the practice of baptism as an initiatory rite and the observance of the Lord's supper seem to be everywhere assumed. There is no reason to believe that either of them was not followed in any church. The baptism formula and the words of institution would serve to remind the churches of the essential basis of their spiritual life. Paul was nearer than the other nt writers to expounding a theology of the ordinances.
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The scattered references in the nt to worship procedures are sufficient to suggest that importance was attached to regular assemblies in which the singing of hymns, the public reading of Scripture and public prayer were normal. At the same time there is insufficient information to determine whether any standard procedure was adopted. Some have found evidence of early Christian hymns incorporated into some of the epistles, and others have found liturgical material. But the evidence in neither case is conclusive.
There are some indications of the practices of the early communities. In the Jerusalem church the Christians showed a strong desire to share their possessions with each other. But this does not explicitly repeat itself in the later literature. There are, however, indications that aid schemes, like Paul's collection, were regarded as having some importance.
Such a matter as church discipline finds a firm place within nt teaching. This applies to moral matters and to the question of orderliness in church worship. In the Corinthian situation this is particularly connected with the exercize of spiritual gifts, especially those of glossalalia and prophecy. That charismatic gifts were exercised is not in doubt, but the view that all Christians were expected to possess all the gifts does not appear to be supported by the evidence. Paul's approach to glossalalia illustrates an im​portant principle, in that what is edifying and lawful takes precedence over what is merely lawful. Paul does not condemn the gift (on the contrary), but he places greater emphasis on orderliness in worship. It is moreover assumed that a Spirit-led community will reveal a wide variety of spiritual gifts.
With regard to organization, it is clear that on the matter of leadership there was no universal policy. Even within the Pauline churches there was wide variety, from the charismatic type of leadership within the Corinthian church to the more structured approach at Philippi, Ephesus and Crete. There was certainly no hierarchical system. The purpose of the church officers was to ensure orderliness and to teach. The nt does not present any clear indications of one man being in charge of one community. This looseness of structure is in keeping with the view of the church as the body, with Christ himself as the head.
The variety of offices reflected in the nt includes apostles, elders (bish​ops), deacons, evangelists, pastors and prophets. These offices reflect the many-sided ministry which the Christian community is called on to per​form. They range over authoritative teaching, caring concern, evangelistic outreach, orderly administration and prophetic pronouncement. But over them all is the presiding work of the Holy Spirit.
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