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ECCLES I0L0GY OF THE WESTMINSTER CONFESSION

I . The Nature £f the Church

A. The Invisible Church: the whole body of the elect.

B. TKe Ti sibTe^Church

TTIts scope— catholic and universal.

2. Its members— all who profess the true religion, and their

children.
3. Outside it there is no ordinary possibility of salvation.

4. There will always be a church on earth.

C. Particular Churches
1. They are members of the visible church.

2. Tneir purity is determined by their doctrine, ordinances

D. The Church as The Communion of the Saint s

.

1.

By union~Tn Christ the saints have mutual communion and

obligations.
This communion is to be extended to all who call on the

name of Chr.ist.

3. Union with Christ does not make the a airs t equal or corsub-

stantial with Him.

4. Communion does not destroy individual property rights.

II. The Functions of^ the Church

A. Its Purpose: the gathering and perfecting of the saints in this

life.

B. Its Means of Grace

1. The ministry.

2. The Y\ford.

3. The ordinances, or sacraments.

a. Nature of the sacraments— signs and seals of the covenant

of grace.
.

...

b. Parts of the sacraments—the outward sign, and the thing

signified.
. .

c. Eff ectitfeness--depends on the work of the Spirit

(Note: comcare with Berkhof,

1. The church militant, and the church triumohant

2. The church visible, and the church invisible

3. The church as institution, and the church as

organization.
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d. Kinds of sacraments

1) Baptism
IT)*

-
Outward sign— dipping, pouring, sprinkling water

in tne name of the Trinity.

b) Thing signified--admission to visible church, in-

grafting into Christ, regeneration, remission of

sins, and surrender to newness of life.

c) Subjects— all who profess faith in Christ, and their

children.
d) Efficacy—not necessary lor, or proof of regeneration

2) The Lord’s Supper

8iX~Outward sign—eating and drinking the bread and the

wine.

()) This is commemmoration, not sacrifice.

(2) This is s acr&rrefTtal ,
not transubstantial

.

b) Thing signified—Christ ’ s sacrificial death, the seal

ing of its benefits to believers, and their union

with him and each other.

c) Subjects— all worthy believers present.

III. The Government of the Church

A. Christ i_s the only Head of the Church .

B. He has appointed a Government in the hands of Church Officers

with power to:

1. Retain and remit sins.

2. Shut the kingdom against the impenitent.

a. Admonition
b. Suspension from the sacraments

c. Excommunication.
3. Open the kingdom to the penitent by the ministry of the

'gospel and' absolution from these censures.

C. The church officers are to appoint Assemblies for the better

government of the church.

1. Puroose of the assemblies:

a. To determine controversies of faith and cases of conscience

b. To set rules of public worship and church government.

c. To receive and determine complaints.

2. Authority of the assemblies:

a. Their decrees must be consonant to the Word.

b. Their power is an ordinance of God.

c. They are not inerrant, but helps to faith and practice.

d. Their authority is ecclesiastical, not civil.

IV. The Relation £f Church and State

.

A. The Mature of £ivil Government

1 . It is ordained of God.

2. Its authority-subordinate to God, but over the people.

3. Its purpose—for God’s glory and the public good..

4. Its power—power of the sword for defense and punishment,
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B. The Responsibility of the Christian to Civil Government

1. As magistrate (if called) he may wage war to maintain piety

justice and peace.
2. As citizen:

a. He must pr°y for and honor the civil magistrate.

b. He must pay due tribute.

c. He must obey lawful commands.

d. These duties and responsibilities are not dependent on

the religion or irreligion of the magistrate, but on his

legal position.

C. Powers of the Civil Magi s trate

Y7 He may not assume the prerogatives of a minister of the church.

2. He must impartially protect the church and defend its liberty.

3. He must not allow the law to interfere with denominational

government.
4. He 'must impartially protect both infidel and believer.

b. lie must insure the liberty and oroer of religious and eccle-

siastical assemblies.

6. He is not subject to the authority of the oope.

-00 -
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The Westminster Confession Doctrine of MAN

I. The Original Estate of Man.

A. His creation in the image of God.

B. The covenant of works.

II. Man

1

s Fall From That Estate .

A. The first sin, and its result for Adam.

B. The result of the sin for mankind.

1. Imputed guilt.

2 . Loss of original righteousness.

3. Corruption and depravity.

4. Sins and miseries of life.

5. Death.

III. Man 1 s Redemption by the Covenant of Grace .

A. The condition— faith in Jesus Christ, the mediator and redeemer

B. The administration:
1. Old Testament ordinances—prophecies ,

promises, sacrifices,

circumcision, the oaschal lamb, and other types and symbols

2. New Testament ordinances- -preaching of the Word, and the

sacraments of baptism and the Lord's Suoper.

C. The result— salvation and all its benefits (see below).

The Westminster Confession Doctrine of CHRIST

I. His Person .

A. Hi_s Deity
B. His Humanity
C. YKe Relation— two natures, and one person.

II. His Mediatorial Work .

A. His offices as Redeemer of God's elect.

1. Prophet-reveals God's will.

2. Priest- -offers himself as sacrifice, intercedes.

3. King— subdues, rules, defends, judges.

B. His atoning work as Redeemer.

C. His estates as Redeemer.
1. Humiliation.
2. Exaltation.
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The Westminster Confes sion Doctrine of SALVATION

I. The Steps in Salvation .

A. Election in the decrees of God.

B. Effectual calling by the Spirit.

1. Conviction of sin and misery.

2. Enlightenment of the mind in Christ.

3. Renewal of the will.

4. Persuasion to embrace Christ.

C. Regeneration- -creation of the new life.

D. Conversion- -conscious turning to God in repentance and faith.

E. Justification--received by faith.

1. Pardon for sins.

2. Acceptance as righteous for the imputed righteousness of

Christ.

F. Adoption--sonship.
G. Sanctification

1. Destruction of the dominion of sin.

2. Increasing oovrer in righteousness.

II. The Condition of Salvation i Saving Faith .

A. The agent—the Spirit through the Word.

B. The object of that faith:

1. The Word as the revealed will of God.

2. Primarily Christ, as the ground of salvation.

III. The Benefits of Salvation .

A. Assurance of God’s love.

B. Peace of conscience.

C. Joy in the Hnly Ghost.

D. Increase of grace.

E. Perseverance to the end.

F. Final glorification.
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hr;.- testament sacraments and mystery religions

The particular Mystery-Religions of the "dying and

rising saviour-gods" with which we must deal in a study of New

Testament and Mystery sacraments are the following*, the Graeco-

Thracian Mysteries of Eleusis and of Orpheus associated with Demeter,

Persephone and Dionysus; the Phrygian cults of Cybele and Attis; the

Syrian cults of Aphrodite and Adonis; the Egyptian religions of Isis,

Osiris and Serapis; and Persian Mithraism*

We shall limit ourselves strictly to the question

of the sacraments in the two opposing relieious systems, for lack of

space ignoring the wide and fascinating range of more general parallels

and distinctions. The importance of a study of the pagan sacraments

can be seen in their connection with the two doctrines which more than

anything else account for the amazing rise of the mysteries in the

Graeco-Roman world: "mysterious means of purification by which they

purported to cleanse away the defilements of the soul, and the assurance

that an immortality of bliss would be the reward of piety." 1

The three main problems to be faced are: (l) external

parallels between the New Testament sacraments and the baptisms and

sacred meals of the Mysteries; (2) the delicate question of chronology

and inter-relation; and (3) parallels or differences in the inner

meaning of the sacrements in the two faiths.

1. Cumont, The Oriental Religions in Roman Paganism, p. 39



- 2 -

No one denies the external parallels between the

Biblical sacraments and those of the Mystery-Religions. It was their

very obvious similarities that, under the influence of Troeltsch’s

"History of Religion" liberalism, led to a virtual deluge of scholarly

tomes expounding the theory that Pauline theology had its roots in the

Oriental and Greek Mysteries. The evidence upon which these parallels

have been established we shall attempt to trece to its sources because

of its bearing upon the problem of inter-relation and chronology.

Eleusinian and Orphic mysteries, the cult of Adonis, the Ifysteries

of Isis and of Cybele and Attis, and in Mithraism.

preliminary rites in the Ilissos, and then made pilgrimage to wash

in the sea. 1 But not until Tertullian do we find the report that

this baptism was considered regenerative, remitting the penalties of

sin. 2 The Orphic Mysteries also devoted a great part of the ritual

or Tammuz( together with Aphrodite) whose image was washed and committed

of Lucius into the Mysteries as reported by Aouleius involved ablution

Baptismal rites and lustrations are found in the

At Eleusis the devotees cleansed themselves in

to an elaborate system of catharsis. 3 Quite different was the

Asian practice in the cult of Adonis. Here it was the god, Adonis

to the sea commemmorating his death. ^

The Egyptian ritual of the Isis cult attached con-

siderable importance to cleanliness. For instance, the initiation

before the sacred rites, part of which consisted in sprinkling the

Christianity, p. 8

3. Kennedy, St. Paul and the Mystery Re^

‘

4. Frazer, '•

Zenobius, Centur. 1. 49; Theocritus, X

iting Plutarch, Alcibiedes , 18
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initiate. 1 Sometimes the baptism was by immersion. 2 However,

as Cumont points out, these rites originally had no moral significance

but were rather acts of exorcism. 3 Hot until Juvenal writes of

women devotees of Isis breaking the ice to bathe in the Tiber do we

have specific evidence that the act was considered atonement for sin. 4

Repeated ablutions designed to wash away guilty stains are also found

in the Mithraic ceremonies of initiation, consisting either of

sprinkling or imnersion, in some cases the lustrations being performed

with honey. 5

In the mysteries of Cybele and Attis baptism took two

forms, according to Graillot. 6 The first was a washing with water

or a purification by the rubbing of flour or clay upon the kneeling

recipient. This was not regarded as regenerative, but purely cathartic.

It washed away not only the sins of the initiate but those of his

parents as well, for such retrogressive purity was demanded of the

elect of the goddess. The second form was the dramatic taurobolium,

a baptism by blood which was considered regenerative. In this barbaric

rite the priest descended into a trough to receive the redemptive blood

of the bull or goat,

7

thereby acting as substitute for the devotee.

This blood was probably sprinkled on the attendants by the priest.

In other cases, according to Cumont. 3 it was the neophyte himself

1. Apuleius ,
Metamorph ., xi, 20, cited by Kennedy, op. cit . , p. 229

2. Cumont, The Mysteries of Mithra , p. 157

3. Cumont, The Oriental Religions^ p. 91

4. Juvenal, VI, 522f., cited by Cumont, The Oriental Religions, p. 92

5. Cumont, The Mysteries of Mithra , p. 157

6. Graillot, Le Culte de Cybele , pp. 177ff.

7. The bull was sacred to Cybele, the ram to Attis.
r

8. The Oriental Religions , p. 66, citing Prudentius, Peristeph, , X, 16 .
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who stood under the wooden lattice and received the hot blood of

the sacrifice cn head and clothes and body, pouring it over his

face and eyes, and even drinking it eagerly. It was supposed to

purify him of his faults and to make him the equal of the god, says

Cumont. 1 The refining influence of the Persian Mithraism on the

cult of the Great Mother probably slowly transformed the taurobolium

from a magical investiture with the strength of the divine bull into

a regenerating sacrament. 2 Earlier inscriptions seem to indicate

that its regenerative efficacy was thought to endure only twenty

years, but later inscriptions call it the bath of eternal regenera-

tion. 3 We have the explicit testimony of the Christian polemicists

that this bloody baptism was directly opposed to the Christian sacra-

ment with the boast that blood was obviously more efficacious in re-

demption than water. ^

Even more abundant (but still scanty) are evidences

of sacred meals in the Mystery-Religions signifying communion or union

with the deity. Sometimes the meal took the form of the eating of the

totem of the god; sometimes he was considered the host or guest at the

sacred meal.

A Greek papyrus charm hints that in the Isis cult

there was a sacramental drinking of wine which was identified with

the blood of Osiris. 5 In the same cult we find the deity as guest

or host, e.g. the second-century papyrus formula: "Chaeremon invites

you to dine at the table of the Lord Serapis, tomorrow, 15th, at nine

o’clock.” ^

1. Cumont, The Oriental Religions , p. 66

2. Ibid, The Mysteries of Mithra, pp. 180f.

3. GraiUotT op. cit., pp. 172ff. By 376 A.D. a monument declares that

the tauroboliura haT”given the recipient eternal li. e.

4. Firmicus Mat ern De e^ prof • rel- XWII. 8. JWII.

In Johann, evang. tra^.TxTTT T757 cT^d by Graillot. op. olt. PP- 543

6? cited”by Preserved Smith. History of Christian Theophagjr, p.

6. Cited by Angus, op. cit . , p. 128
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Kennedy cites an Eleusinian fragment preserved by Clement

of Alexandria: 1 "I fasted, I drank the MKtu/V", which has been

dubiously explained as a sacramental cup shared with the goddess

Deraeter. To Clement also we owe a similar formula of the Attis

cult, which is substantiated by Firmicus Maternus. 2 In the ritual

from which this is taken the initiate, purified in body and soul by

the successive baptisms which have given him second birth, and bound

to the gods by a ceremony of consecration, is invited to a divine ban-

quet where by participation in the food of the gods he becomes of

their essence, immortal. 3 The elements of the meal were breed or

cake of pure flour signifying divine life, according to Graillot, and

wine, the drink of immortality. 4 Cumont believes that these communions

of the Phrygian cult were refinements of an earlier and more barbaric

custom of eating the flesh of an animal believed to be the god, by

which act the eater was assured of identification with the god. 5

It is to the monuments that we must turn for evidence

of a mystical meal in Mithraism which coramemmorated the last supper of

Mithra with Helios and other companions of his labors before his

ascension. 6 This rite, compared by Christian apologists to their

sacrament of the Lord’s Supper, 7 involved the partaking of bread and

wine (substituted in the Viest for the Mazdean haoma) and the pronuncia-

tion of a sacred formula over the loaf and the goblet. 8 On the basis

1. Kennedy, op. cit . , p. 256
,

2. Clem. Alex., Protrept . II, 15s

and Firm. Mat., 0£. _1* XVIU* 1 2

3. Graillot, op. cit., pp. 180f.

*/

STl/oV ..

.

4. Ibid

5. Cumont, Textes et Monumentes Figures Re 1 at if s aux My s teres de Mithra,

pp. 320ff.

6. Ibid .

7. e.g. Justin, Apol . , 1,65, cited by Cumont; and Tertullian, cited by

P. Smith, op. cit . , p. 33

8. Cumont, Textes et Monumentes, pp. 320ff.



of the Mazdean conception of the value of their sacred drink haoma

Cumont conjectures that the elements in these Mithraic love feasts

were thought to give supernatural vigor, wisdom and prosperity to the

participants, as well as pov/er over evil spirits and, above all,

immortality.
^

In the ancient Dionysus-Zagreus cult, closely associ-

ated with the Orphic mysteries, we find the barbarous practice of

theophagy in which the communicants rush upon an animal identified

with the god, tear it to pieces with their hands, and devour the bloody

meat in the belief that they are thus participating in deity itself.

2

But this was modified in our epoch and ivy, sacred to Dionysus, was

substituted for his flesh and wine for his blood.

Sacred meals are also to be found in the cults of

Venus Caelestis ,
and of Jupiter Dolichenus, as well as in the

. 4
Samothracian Mysteries.

The evidence we have here outlined, scanty though it

is, clearly establishes a resemblance between the baptisms and sacred

meals of Christianity and the Mysteries. The question we must now ask

is. Does it warrant the sweeping conclusions drawn by so great a number

of scholars as to the relation of New Testament Christianity to the

Hellenist and Oriental religions.

For instance, Heitmflller and Dieter ich have painstakingly

endeevored to tr.o, th.oph.g, fro. th. Ky.t.rlo. to Peul'. oono.ption of

th. Lord' s Supper. «. Let. con.id.r, Chri.tiu.lty in Europe « «y.t,ry-

1. Cumont, Textes et Monumentes , p. 321

2. P. Smith, History of Christian Theophagy, pp. 37ff.

3 . Ibid, citing Plutarch and Justin Martyr.

4. Cumont, T^tes et Monumentes , p. 320, footnotes; and Grail lot, op. ci_.

p. 180, footnotes.
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Religion, and Pauline baptism an ex opere operato "mystery" analogous

to the pagan rite. Preserved Smith makes the bald statement, "'The

most excellent of the sacraments’ (the Supper) was borrowed by the

Christians from the older mystery religions." 1 Macchioro traces

practically everything Pauline back to the Mysteries of Orpheus.

But these are bold hypotheses to build on such slender

evidence. The sources we have indicated are dangerously meager for

any dogmatic conclusions whatever—fragments from biassed Christian

writers, 2 or pagan satirists, 3 a few cryptic formulae, some

narratives of initiations, and scattered inscriptions. Cumont has

this to say about the evidences 4

"It must be admitted that the sources are inadequate...

Perhaps no loss caused by the general wreck of ancient

literature has been more disastrous than that of the

liturgic bocks of paganism. *. • In order to obtain an

idea of what those lost rituals may have been one must

turn to their imitations contained in the chorus of

tragedies, and to the parodies comic authors sometimes

made; or look up in books of magic the plagiarisms that

writers of incantations may have committed. But ail

this gives us only a dim reflection of the religious

ceremonies. Shut out from the sanctuary like P*;

°

fa™
outsiders, we hear only the indistinct « “ « 1 s

^
songs and not even in imagination can we attend the cele

bration of the mysteries. ••

It is lack of information, then, that cripples at the

outset any serious study of the inter-relation between Christian and

Mystery sacraments. Parallels there certainly are. but parallels

by themselves prove nothing. Any credible theory of interaction de-

1. P. Smith, op. eit. , p. 43

2. e.g. Prudentius, Firmicus Maternus , Clement of Alexandria, Justin

Martyr, Tertullian, Augustine, etc.
.

3. ,. s . X«n4

not objectively describe.

4. Cumont, Oriental Rpligions_, p. H



mands evidence of a bridge between the parallels, and if this can

be established, deeper analysis of the parallels must follow to see

if the sacraments in the different faiths are identical in underlying

concept, or only superficially similar. The first is a question of

chronology, the second of analysis.

Of the wide diffusion of the Mystery cults in Paul»s

Hellenistic world there is no doubt. 1 But it is impossible to

establish pre-Pauline evidence for the real character of the Mystery

2
sacraments. Says Angus:

"Our difficulties are much heightened by the insecurity

of chronological sequence, and the uncertainty as to the

particular usages or beliefs of a cult at a particular

period of the long history of the Mystery-Religions from

the sixth century B.C. to the fifth century A.D.

For instance, on the basis of the information we

have given above concerning the pagan sacraments, it is impossible

to say with certainty whether their sacramental character developed

before the rise of Christianity, or whether it was hastened by the

spiritualising influence of the new religion. When did the pagan

lustrations cease to be magic, apotropaic rites
3
and become regenerative

sacraments either symbolically or ex opere operate? We do not know.

The taurobolium, the rite most frequently compared

to Christian baptism is a case in point, for there seems to be no

mention of it before the second century A.D. 4 The conjecture is that

at first in Phrygia it was only a bloody sacrifice, then as it reached

Rome it assumed a votive character in the sacrifices offered for the

safety of the Emperor, and finally it was opposed to Christian baptism

as a rite of spiritual regeneration. 5 Machen quotes Hepding as

, ™ 6Qff sketches the principal chronological

HJ-b.
PP.kSn;h.d in the general history of the Hy.fr...

2. Angus, 0£. cit . , p. 41

I] fit.. =hap. II. "Diffusion du Taurobole au II- Siecle."

5 Ibid dd

.

159,160; and 170f. Chronological list of imperial tauroboles
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authority for the statement that the first man who is said to have

received it in the redemptive sense was the Emperor Heliogabulus

(third century A.D.).
1 Mithreic practices, therefore, as Cumont

admits, 2 cannot be considered as evidence for inter-relation

between the mysteries and New Testament Christianity.

Now if the taurobolium is rejected as a source of

Christian baptism, there is little evidence left for any theory of

Mystery lustrations as forerunners of the Christian sacrament. The

repeated washings were mere cleansing or apotropaic rites, and not

until the time of l'ertullian was their regenerative significance

conclusively affirmed. 3 It is far easier to trace Pauline baptism

to the Jewish lustrations and more particularly to Johannine baptism

than to the pagan rites, for of the exclusive character of Christian

practices in that epoch there is abundant evidence. Furthermore, in

the contacts of the Judaism of the dispersion with the Mysteries as in

Lydia and Phrygia under the Seleucids it was Judaism which affected

the Sabazios cult to a high pagan monotheism, not the Mysteries which

paganized the Jews. ^

The same problem of chronology confronts us as regards

the sacred meals of the Mysteries. We can be no more dogmatic about

their character at any one period than we can about the lustrations.

There seem to have been two lines of development of the pagan communion:

on the one hand the simple fellowship meals of the Won 5 which in

time may have assumed sacramental character; and on the other hand the

magic theophagous rites of certain cults which were gradually purified

and spiritualized.

1. Machen, The Origin of Paul's Reli gion, p. 231

"

. .
m t+- \ mnossible to admit an imitation

th«» h.«;

ss sss*
(footnotes contd. on next page)
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In New Testament times the semi -physical

theophagous communion had given way to a gentler civilization,

end it is incredible to think that Christianity which invariably

refined and spiritualized the pagan cults by its contact should,

at its most vital stage, reach back to the outgrown and dying,

incongruously foreign rite of theophagy, as some writers assert. 1

But though the magical concept of physical communion had died,

the fellowship meals of the cult-brotherhoods had acquired by post-

Pauline times some of the sacramental character of the theophagy.

As Angus observes, "They were in some way not merely the symbol,

it 2

but the outward means or sacrament of union with the patron god.

However, the evidence for this sacramental character of the sacred

meal is late. Y/here it is most clearly suggested, as in the Mithraic

mysteries, it is as we have seen too late to be relevant.

Vie may sum up the testimony of the evidence on the

pagan communions as follows: the rite of theophagy is too early to

be significant in the immediate pre-Christian era, and evidence for

the sacramental character of the fellowship meal is too late.

(footnotes contd. from page 9)

3. Tertullian, Be Bapt... 5, cited by Kennedy, op. cit., p. 229

4. firaillot, op.. cit . , pp. 217-220

5. See Kennedy, op * cit .

,

pp. 72ff.

(footnotes p. 10)

1. e.g. P. Smith, op. cit .

2. Angus, £p. cit . , p. 131
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The final problem, upon which we have already more

or less touched, is that of the inner meaning of the sacraments.

Here we must ask what the essence of the Christian sacraments is,

and whether this is identical with or distinct from the underlying

concepts of the similar pagan ceremonies.

One of the major problems in this field is the

question of the ex opere operato sacrament. As we have seen, the

Mystery sacraments were to a large measure, particularly in earlier

periods, conceived of in a magical sense. The water in itself cleansed

from sin, or the blood of the taurobolium because of its own life-power

gave eternal life to the initiate, or the theophagy magically deified

the participant. If in the New Testament the sacraments in themselves

initiate the new life and bring communion with God, as K. Lake asserts,

then there is a very distinct bond of inner identity between the

religions

.

The argument in favor of an ex opere operato view of

the New Testament sacraments centers about passages like I Cor. x, and

Rom. vi, or verses like I Cor. xi.30 (unworthy participation in the

Supper), and I Cor. xv.29 (baptism for the dead). We cannot here

exegete these passages, 2 but must remain content with pointing out

that they must be read in the light of the prevailing Pauline emphasis

on faith subjectively and the Spirit objectively in salvation. With

Paul it is the Spirit that cleanses, that gives life, that unites with

Christ. 3 This, is a spiritual emphasis entirely lacking in the Mysteries.

1. Earlier Epistles of St. Paul , pp. 46, 385, cited by Kennedy, op. cit. p.

2. See Kennedy, 0£_. cit., pp. 245-255.

life* Si^ cf! ^6:63.

The Spirit unites.

233
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There is no hint, asserts Kennedy, that the influence of the divine

pneuma was ever connected with the mystic rituals of lustration.

But the Christian sacraments depend wholly upon the Spirit for

efficacy; in themselves they do not save, they are the outward

signs of inner experience, the means of grace applied by the Spirit.

As Machen sums up the argument, Paul’s supernaturalism in not

2sacramental ism.

A further argument attempts to link Christian

baptism to the mystery rites by the connection in both with the

death of the •
3 The evidence is clear in the New Testament,

e.g. Rom vi. 3 and Col ii.12, but it is not at all clear in the

mysteries where the only evidence, apart from the late taurobolium,

is an obscure passage in a Paris Papyrus (No. 47) on the translation

and interpretation of which there is no agteement. 4 Furthermore,

there is this important distinction in this connections in the

Mysteries, baptism is part of the ordeals of initiation which promise

an end to suffering, but Christian baptism into the death of Christ,

not an ordeal in itself, only begins the fellowship in the sufferings

of Christ.

Finally, and this is very significant, there is no

trace in the Mystery-Religions of the Christian baptismal formula,

"into the name" of Christ. 5 Here, it seems to me, is a clear hint

that we are to look for the origins of Christian baptism not in the

pagan mysteries, but in Judaism. Heitmuller 6 correctly traces this

1* Kennedy, op. cit . , p. 230

2. Machen, op. cit . , p. 288f.

3. Lietzmann and Heitmuller make much of this argument.

ZZteM* S'

5. Kennedy, o£. cit . , pp. 229f.

6. Cited by Dr. Piper, class notes on the Sacraments, 1942
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formula to the Hebrew t)W3.as it is translated in the Septuagint,

though he wrongly ascribes magical connotation to the practice of

invoking the name of God# It is rather, in the New Testament, a

recognition of personal relationship as the condition of baptism.

More nearly similar are the sacred meals in

New Testament Christianity and the Mysteries. In both the central

concept seems to be (though we cannot trace its chronological develop-

ment in the Mysteries) that of union with God and celebration of his

death. Perhaps even Paul recognized the dangerous similarity when

he warned believers against "the cup of devils” and "the table of

devils". *

However, there are important objections to a hasty

identification of the ceremonies. In the first place, as far as

external parallels are concerned, the Christian sacrament is far

closer to the Jewish passover^rites from which it originated than

to the pagan mysteries, as we would reasonably expect. 2 The

bread corresponds to the unleavened cakes, and the cup to the "cup

of blessing”.

As to the inner meaning of the sacrament, two

questions must be answered. What is the character of the union

signified by the sacrament? and How is this union established?

Vte have already discussed the second question in our consideration

of the ex opere operato nature of the sacraments. Union is established

by faith through the Spirit.

In the character of the union we find an important

difference between the Christian sacrament and that of the cults.

1. I Cor. 10s21.
to pagan libations,

are I Cor. 10:1-5;

But verse 20 indicates perhaps that he is referring

not communion. The Pauline passages on this subject

10s 14-22; and ll$17-34.

2. See L. Patterson, Mithraism and Christianity, pp. 52,53
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In the Mysteries the earliest sacramental meal was theophagy, as

we have seen, in which by the eating of the deified animal, the

initiate is united to deity. As modified by the fellowship meals

of the Gi*Vol the rite signified union with the god as host or

guest at the meal. But neither of these views can be identified

with the significance of the Christian sacrament. In the New

Testament the partaking believer is never deified or even united

to deity simply by partaking of the elements, nor is the union a

mere guest-host relationship. In the Christian faith deity does not

descend upon man in communion, but Christ is in us because we are

already in Him. And this mystic union of the believer with Christ

is far deeper than that between guest and host.

Attempts to identify the Lord's Supper with pagan

feasts celebrating a dead hero are even less justified, because these

lack entirely the vitalizing spirit of mystic union which gives

meaning to the Christian sacrament. 1

In summing up this brief outline of of the problem

of the New Testament sacraments and the Mystery-R eligions we may

point out the following conclusions. We have seen striking parallels

in the two religious systems. But because of the nature of the source

material and the lack of chronological data on the development of

the pagan sacraments we cannot dogmatically assert any influence they

may have exerted on the New Testament sacraments.

Furthermore, three positive reasons lead us to reject

pagan sources for the Christian sacraments* (1) Important differences

1. See Kennedy, op. cit .

,

pp. 278,279
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in the inner meaning of the Christian sacraments and the superficially

similar pagan rites. (2) The exclusivist policy of the early church,

which was in marked contrast to the syncretistic character of

Hellenistic religion. (3) These facts, combined with lack of evidence

to the contrary, suggest the easier explanation of Jewish patterns

for the Christian ceremonies. This does not deny some interchange

of terminology, perhaps, in other phases of the religions * nor the

possibility of independent development in the Mysteries of practices

very close to Christianity, but it does insist very strongly upon the

unique nature of the Christian secraments because they are integral

parts of a unique and God-given faith.
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Sam Moffett
Modern Christianity

A. E. Garvie, "Ritschlianism" , Hasting;’ s Encyclopedia of Religion and Ethics ,

RITSCHLIANISM

The influence of Albrecht Ritschl (1822-8?) rest* on

his discussion of Justification an£ Reconciliation in Die christliche

Lehre von der Rechtfertigung und Yersflhnung , (Bonn, 1870-74, 3 vols.)

In the theology there set forth he shares Kant’s

practical tendency, but asserts the independence of religion from

morality, reacts against Hegelian speculative and philosophic^ theism,

rejects Schleiermacher * s theology of feeling and dependence by his own

assertion of personality over against nature, wards off the intrusion of

the scientific method into religion by his famed value-judgment theory,

and supports historical revelation against literary and historical

criticism,

Garvie lists four main characteristics of Ritschl*

s

position. (1) Religious pragmatism . The primary role of religion is

to satisfy practical necessity, not gratify intellectual curiosity. In

this respect Christianity is the ideal religion, for its two foci—

redemption, which is forgiveness of the sins of man's ignorance, and

the Kingdom of Sod, which is His eternal purpose--are highest satisfaction

of man’s primary religious needs.

(2) Philosophical agnosticism . This religious pragma-

tism led him to his theory of value-judgments which relates truth to the

value of the object for the subject, and carried him to philosophic

phenomenalism and a neutral position regarding the relation between

philosophy and theology. Theologically this made him reject speculative
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Christology, for instance, in his refusal to formulate a doctrine of

the trinity. Philosophically it exposed him to the dangers of intellectual

dualism, e.g. to him what is philosophically true might be theologically

false.

(3) Historical positivism . It must in all fairness

be pointed out, however, that the reality which his abstrace value-

judgments might have lacked, he gave to them by his insistence on histori-

cal revelation. But one defect in this emphasis on history is his

pragmatic view of the Bible which was authoritative to him because it

meets man's needs. (4) Moral collectivism . As historical revelation

gives content to value- judgments , so the Kingdom of God gives to them

^heir regulative idea. Even Redemption is subordinated to the central

concept of the Kingdom as the means to an end. The Kingdom is that

community to which religious good belongs. "The Church is the Kingdom

on its knees with hands folded in prayer; the Kingdom is the Church on its

feet, with the tools for work or the weapons for warfare in its hands."

The term Ritschlian school is loosely applied to an

influential number of German theologians who were deeply affected by his

basic tenets, who followed him to a large measure, but who achieved quite

independent positions. Best known of these followers are Hermann, who

was concerned with the relation of metaphysics to theology and like

Ritschl opposed religious mysticism but displayed more personal devotion

to Christ; Kaftan, who coined the word "value-judgment " and differed with

Ritschl in contending that there was a common element to be found in all

religions, i.e. a feeling of dissatisfaction with world and self; and

Harnack, Reischle, and Otto Ritschl.

Rade sums up the influence of Ritschl in five points:

(1) He broke the Hegelian yoke. 12) He ended the confusion and compromise

of the mediating school, i.e. Mtzsch, Miller. Tholuck. (3) He expounded
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the real Luther even more fully than the neo-Lutherans (I question this).

(4) He was a Biblical theologian. V&) He had regard both to the interests

of the church and the claims of practical life.

In a survey of the weaknesses of Ritschl's theology

Garvie points to its weak theological foundation, its narrow conception

of religion, its dogmatic exegesis which refused to reckon with literary

or historical criticism, its inadequate treatment of sin and salvation,

its pragmatic approach to the Bible which neglected its fundamental value

as divine revelation, and his undue harshness against Christian mysticism.

But Garvie finds important points of real merit in this theology which

dominated the theology of the late nineteenth and early twentieth

centuries. He praises its appeal to Christian experience, its removal

of the foundations of theology from philosophy to history, and its stress

on the Christian community.

30





The particular Mystery-Religions of the "dying and

rising saviour-gods" with which we must deal in a study of New

Testament and Mystery sacraments are the following* the Graeco-

Thracian Mysteries of Eleusis and of Orpheus associated with Demeter,

Persephone and Dionysus; the Phrygian cults of Cybele and Attis; the

Syrian cults of Aphrodite and Adonis; the Egyptian religions of Isis,

Osiris and Serapis; and Persian Mithraism.

We shall limit ourselves strictly to the question

of the sacraments in the two opposing religious systems, for lack of

space ignoring the wide and fascinating range of more general parallels

and distinctions. The importance of a study of the pagan sacraments

can be seen in their connection with the two doctrines which more than

anything else account for the amazing rise of the mysteries in the

Graeco-Roman world: "mysterious means of purification by which they

purported to cleanse away the defilements of the soul, and the assurance

that an immortality of bliss would be the reward of piety." ^

The three main problems to be faced are* (l) external

parallels between the New Testament sacraments and the baptisms and

sacred meals of the Mysteries; (2) the delicate question of chronology

and inter-relation; and (3) parallels or differences in the inner

meaning of the sacraments in the two faiths.

1. Cumont, The Oriental Religions in Roman Paganism, p. 39
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No one denies the external parallels between the

Biblical sacraments and those of the Mystery-Religions . It was their

very obvious similarities that, under the influence of Troeltsoh’s

"History of Religion" liberalism, led to a virtual deluge of scholarly

tomes expounding the theory that Pauline theology had its roots in the

Oriental and Greek Mysteries. The evidence upon which these parallels

have been established we shall attempt to trace to its sources because

of its bearing upon the problem of inter-relation and chronology.

Baptismal rites and lustrations are found in the

Eleusinian and Orphic mysteries, the cult of Adonis, the Mysteries

of Isis and of Cybele and Attis, and in Mithraism.

At Eleusis the devotees cleansed themselves in

preliminary rites in the Ilissos, and then made pilgrimage to wash

in the sea. 1 But not until Tertullian do we find the report that

this baptism was considered regenerative, remitting the penalties of

sin. 2 The Orphlo Mysteries also devoted a great part of the ritual

to an elaborate system of catharsis.

3

Quite different was the

Aslan practioe in the cult of Adonis. Here it was the god, Aoonis

or Tammuz( together with Aphrodite) whose image was washed and committed

to the sea commeramorating his death. ^

The Egyptian ritual of the Isis cult attached con-

siderable importance to cleanliness. For Instance, the initiation

of Luoius into the Mysteries as reported by Anuleius involved ablution

before the sacred rites, oart of which consisted in sprinkling the

1. Fouoart , Les Mysteres d' Eleusis , PP . 293f., 314f
;

. citing Polyaon. Stat.

V. 17 and Corpus inscr. attic , t. IV, 1» P* 66, 1. -6

2. Tertullian, De Bapt. 5, cited by Angus, The Mystery Religions and

Christianity , p . 8

T

3. Kennedy, St. Paul and the Mystery Religions , pp . 13, 16f.

4. Frazer, Adonis Attis Osiris , pp. 7, M3ff. citing Plutarch, Alcibiades. 18;

Zenobius, Centur. 1. ;
Theocritus, XV. 132 sqq.
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initiate. 1 Sometimes the baptism was by immersion. 2 However,

as Cumont points out, these rites originally had no moral significance

but were rather aots of exorcism. 3 Not until Juvenal writes of

women devotees of Isis breaking the ice to bathe in the Tiber do we

have specific evidenoe that the act was considered atonement for sin.

4

Repeated ablutions designed to wash away guilty stains are also found

in the Mithraio ceremonies of initiation, consisting either of

sprinkling or immersion, in some oases the lustrations being performed

with honey. 8

In the mysteries of Cybele and Attis baptism took two

forms, according to Grail lot. 6 The first was a washing with water

or a purification by the rubbing of flour or clay upon the kneeling

recipient. This was not regarded as regenerative, but purely cathartlo.

It washed away not only the sins of the initiate but those of his

parents as well, for suoh retrogressive purity was demanded of the

elect of the goddess. The second form was the dramatic taurobolium,

a baptism by blood which was considered regenerative. In this barbaric

rite the priest descended into a trough to receive the redemptive blood

of the bull or goat, 7 thereby acting as substitute for the devotee.

This blood was probably sprinkled on the attendants by the priest.

In other oases, according to Cumont, 8 it was the neophyte himself

1. Apuleius, Metamorph ., xi, 20, cited by Kennedy, ££. cit . , p. 229

2. Cumont, The Mysteries of Mithra, p. 157

3. Cumont, The Oriental Religions , p. 91

4. Juvenal. VI, 622f., cited by Cumont, The Oriental Religions , p. 92

5. Cumont, The Mysteries of Mithra , p* 157

6. Graillot, Le Culte de Cybele , pp* 177ff.

7. The bull was sacred to Cybele, the ram to Attis*

8. The Oriental Religions , p. 66, citing Prudentius, Peristeph , , X, lallf
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who stood under the wooden lattice and reoeived the hot blood of

the saorifioe on head and clothes and body, pouring it over his

face and eyes, and even drinking it eagerly. It was supposed to

purify him of his faults and to make him the equal of the god, says

Cumont. 1 The refining influence of the Persian Mithraism on the

cult of the Great Mother probably slowly transformed the tsurobolium

from a magical investiture with the strength of the divine bull into

a regenerating sacrament. 2 Earlier inscriptions seem to indicate

that its regenerative efficacy was thought to endure only twenty

years, but later inscriptions call it the bath of eternal regenera-

tion. 3 TYe have the explicit testimony of the Christian polemicists

that this bloody baptism was directly opposed to the Christian sacra-

ment with the boast that blood was obviously more efficacious in re-

4
demption than water.

Even more abundant (but still scanty) are evidences

of sacred meals in the Mystery-Religions signifying communion or union

with the deity. Sometimes the meal took the form of the eating of the

totem of the godj sometimes he was considered the host or guest at the

sacred meal.

A Greek papyrus charm hints that in the Isis cult

there was a sacramental drinking of wine whioh was identified with

the blood of Osiris. 6 In the same cult we find the deity as guest

or host, e.g. the second-oentury papyrus formula! "Chaeremon invites

you to dine at the table of the l.ord Serapls, tomorrow, 15th, at nine

o'clock." ®
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Kennedy cites an Eleusinian fragment preserved by Clement

of Alexandras 1 "I fasted, I drank the ", which has been

dubiously explained as a saoramental oup shared with the goddess

Demeter. To Clement also we owe a similar formula of the Attis

cult, whioh is substantiated by Firmious Maternus. 2 In the ritual

from which this is taken the initiate, purified in body and soul by

the successive baptisms which have given him second birth, and bound

to the gods by a ceremony of oonsecration, is invited to a divine ban-

quet where by participation in the food of the gods he becomes of

their essence. Immortal.
3 The elements of the meal were bread or

cake of pure flour signifying divine life, according to Oralllot, and

wine, the drink of immortality.
4 Cumont believes that these communions

of the Phrygian cult were refinements of an earlier and more barbaric

custom of eating the flesh of an animal believed to be the god, by

which act the eater was assured of identification with the god. 5

It is to the monuments that we must turn for evidence

of R mystical meal in Mithralsm whioh commemmorated the last supper of

Mithra with Helios and other companions of his labors before his

ascension. 6 This rite, compared by Christian apologists to their

sacrament of the Lord’s Supper, ? involved the partaking of bread and

wine (substituted in the Y/est for the Mazdean haoma) and the pronuncia-

tion of a sacred formula over the loaf and the goblet. 8 On the basis

1. Kennedy, op . olt , 9 p. 266

2. Clem. Alex., Protrept . II, 16i

and Firm. Mat., op. U XVIII, 1 and 2

3. Greillot , 0£. cit . , pp. 180f.

4* Ibid Hi

5. Cumont, Textes et Monuments s Figures Relatlfs aux Mysteres de Mithra,

pp. 320ff

.

7*. 7^7 Justin. Apol . , 1.65, cited by Cumont, and Tertullian, cited by

P. Smith, 0£. cit .
,~p. S3

8. Cumont, Textes et Monumentes , pp. 320ff.
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of the Mazdean conception of the value of their sacred drink haoma

Cumont conjectures that the elements in these Mithraic love feasts

v/ere thought to give supernatural vigor, wisdom and prosperity to the

participants, as well as power over evil spirits and, above all,

immortality. ^

In the ancient Dionysus-Zagreus cult, olosely associ-

ated with the Orphic mysteries, we find the barbarous practice of

theophagy in vrhioh the communicants rush upon an animal identified

with the god, tear it to pieces with their hands, and devour the bloody

meat in the belief that they are thus participating in deity itself. 2

But this was modified in our epooh and ivy, sacred to Dionysus, was

substituted for his flesh and wine for his blood. 3

Sacred meals are also to be found in the cults of

Venus Caelestis, and of Jupiter Dolichenus, as well as in the

Saraothrscian Mysteries. 4

The evidenoe we have here outlined, scanty though it

is, clearly establishes a resemblance between the baptisms and sacred

meals of Christianity and the Mysteries. The question we must now ask

is. Does it warrant the sweeping conclusions drawn by so great a number

of scholars as to the relation of New Testament Christianity to the

Hellenist and Oriental religions.

For instance, Reitmilller and Dleterich have painstakingly

endeavored to trace theophagy from the Mysteries to Haul's conception of

the Lord's Supper. K • Lake considers Christianity in Europe a Mystery-

1. Cumont, Textes et Monumentes , p. 321

2. P. Smith, History of Christian Theophagy , pp. 37ff.

3. Ibid, citing Plutarch and Justin Martyr.

4. Cumont, Testes et Monumentes , p. 320. footnotes; and Graillot, 0£. oit.

p. 180, footnotes.
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Religion, and Paulin© baptism an ex opere operato "mystery" analogous

to the pagan rite. Preserved Smith makes the bald statement, "’The

most excellent of the sacraments’ (the Supper) was borrowed by the

Christians from the older mystery religions." 1 Maochioro trsces

practically everything Pauline back to the Mysteries of Orpheus.

But these are bold hypotheses to build on such slender

evidence. The sources we have indicated are dangerously meager for

any dogmatic conclusions whatever—fragments from biassed Christian

writers, 2 or pagan satirists,

3

a few cryptic formulae, some

narratives of initiations, and scattered inscriptions. Cumont has

this to say about the evidences ^

"It must be admitted that the sources are inadequate...

Perhaps no loss caused by the general wreok of ancient

literature has been more disastrous than that of the

liturgio books of paganism# • • . In order to obtain an

idea of what those lost rituals may have been one must

turn to their imitations contained in the ohorus of

tragedies, and to the parodies oomio authors sometimes

made; or look up in books of magic the plagiarisms that

v/riters of incantations may have committed. But all

this gives us only a dim reflection of the religious

ceremonies. Shut out from the sanctuary like profane

outsiders, we hear only the indistinct eoho of the sacred

songs and not even in imagination can we attend the cele-

bration of the mysteries... "

It is lack of information, then, that cripples at the

outset any serious study of the inter-relation between Christian and

Mystery sacraments. Parallels there certainly are, but parallels

by themselves prove nothing. Any credible theory of interaction de-

1. P. Smith, op . cit . , p. 43

2. e.g. Prudentius, Firmicus Maternus, Clement of Alexandria, Justin

Martyr, Tertullian, Augustine, eto.

3. e.g. Juvenal, Lucian, and the rhetorician Apuleius. Plutarch is

an important source for Isis and Osiris. General references are found

in Macrobius and Symnachus , and the Stoics and Platonists refer to the

Mysteries, usually reading their own sophistries into rites they dare

not objectively describe.

4. Cumont, Oriental Religions , p. 11
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mnnds evidence of a bridge between the parallels, and if this can

be established, deeper analysis of the parallels must follow to see

if the snoraments in the different faiths are identical in underlying

concept, or only superficially similar. The first is a question of

chronology, the second of analysis.

Of the wide diffusion of the Mystery cults in Paul’s

Hellenistic world there is no doubt. 1 But it is impossible to

establish pre-Pauline evidence for the real character of the Mystery

2
sacraments. Says Angus

t

have given above concerning the pagan sacraments, it is impossible

to say with certainty whether their sacramental character developed

before the rise of Christianity, or whether it was hastened by the

spiritualising influence of the new religion, "’hen did the pagan

lustrations cease to be magic, apotropaic rites’and become regenerative

sacraments either symbolically or ex op

e

re operate? We do not know.

mention of it before the second century A.D. 4 The conjecture is that

safety of the Emperor, and finally it was opposed to Christian baptism

as a rite of spiritual regeneration. 6 Maohen quotes Hepding as

For instance, on the basis of the information we

The taurobolium, the rite most frequently compared

to Christian baptism is a case in point, for there seems to be no

at first in Phrygia it was only a bloody sacrifice, then as it reached

Pome it assumed a votive character in the sacrifices offered for the
Rone it assumed a

4. Graillot , 0£. cit . ,
ohap. II,

5. Ibid, pp. 159,160; and 170f. Chronological list of

Diffusion du TauroboJe au II0 Sieole.

imperial tauroboles.



authority for the statement that the first man who is said to have

received it in the redemptive sense was the Emperor Heliogabulus

(third century A.D.).
1 Uithroic practices, therefore, as Cumont

admits, 2 cannot be considered as evidenoe for inter-relation

between the mysteries and Sew Testament Christianity.

Now if the taurobolium is rejected ns a source of

Christian baptism, there is little evidence left for any theory of

Mystery lustrations as forerunners of the Christian sacrament. The

repeated washings were mere cleansing or apotropaic rites, and not

until the time of Tertullian was their regenerative significance

conclusively affirmed. 3 It is far easier to trace Pauline baptism

to the Jewish lustrations and more particularly to Johannme baptism

than to the pagan rites, for of the exclusive character of Christian

practices in that epoch there is abundant evidence. Furthermore, in

the contacts of the Judaism of the dispersion with the Mysteries os in

Lydia and Phrygia under the Seleucids it was Judaism which affected

the Sabazios cult to a high pagan monotheism, not the Mysteries which

the sacred meals of the Mysteries. 7/e can be no more dogmatic about

their character at any one period than we can about the lustrations.

There seem to have been two lines of development of the pagan communioi

on the one hand the simple fellowship meals of the On*-**''
6 which in

time may have assumed sacramental character; and on the other hand the

magic theophagous rites of certain cults which were gradually purified

paganized the Jews. ^

The same problem of chronology confronts us as regards

and spiritualized.

i The Oriein of Paul's Religion, p. 231

"It is impossible to admit an imitation of

l.e. the time of Paul), because at that period

er .

"

Loisy argues on insufficient evidence

from a reference to Cilician pirates for

(footnotes contd. on next page)

pirates for Mithraic influence at Tarsus.
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In New Testament times the semi-physical

theophagous communion had given way to a gentler civilisation,

and it is incredible to think that Christianity which invariably

refined and spiritualized the pagan cults by its contact should,

at its most vital stage, reach back to the outgrown and dying,

incongruously foreign rite of theophagy, as some writers assert. 1

But though the magical concept of physical communion had died,

the fellowship meals of the cult-brotherhoods had acquired by post-

Pauline times some of the saoramental character of the theophagy.

As Angus observes, "They were in some way not merely the symbol,

but the outward means or sacrament of union with the patron god.

However, the evidence for this saoramental character of the sacred

meal is late. Khere it is most clearly suggested, as in the Mithraio

mysteries, it is as we have seen too late to be relevant.

y,e may sum up the testimony of the evidenoe on the

pagan communions as follows: the rite of theophagy is too early to

be significant in the immediate pre-Christian era, and evidenoe for

the saoramental character of the fellowship meal is too late.

(footnotes oontd. from page 9)

3. Tertullian, De Bapt... 5, cited by Kennedy, op. cit . , p. 229

4. Oraillot, 0£. oit., pp. 217-220

5. See Kennedy, op . oit . , pp. 72ff.

(footnotes p. 10)

1. e.g. P. Smith, op. oit.

2. Angus, o£. oit . , p. 131
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The final problem, upon which we have already more

or less touched, is that of the inner meaning of the sacraments.

Here we must ask what the essence of the Christian sacraments is,

and whether this is identical with or distinct from the underlying

concepts of the similar pagan ceremonies.

One of the major problems in this field is the

4uestion of the ex opere operato sacrament. As we have seen, the

Mystery saoraments were to a large measure, particularly in earlier

periods, conceived of in a magical sense* The water in itself cleansed

from sin, or the blood of the taurobolium because of its own life-power

gave eternal life to the initiate, or the theophagy magically deified

the participant. If in the Hew Testament the sacraments in themselves

initiate the new life and bring oommunion with God, as K. Lake asserts,

1

then there is a very distinct bond of inner identity between the

religions

.

The argument in favor of an ex opere operato view of

the New Testament saorrments centers about passages like I Cor. x, and

Rom. vi, or verses like I Cor. xi.30 (unworthy participation in the

Supper), and I Cor. xv.29 (baptism for the dead). We cannot here

exegete these passages, ^ but must remain content with pointing out

that they must be read in the light of the prevailing Pauline emphasis

on faith subjectively and the Spirit objectively in salvation. *' ith

Paul it is the Spirit that cleanses, that gives life, that unites with

Christ. 3 This is a spiritual emphasis entirely lacking in the ?£ysteries.

1. Earlier Epistles of St. Paul , pp. 46, 385, oited by Kennedy, op. oit. p.

2. See Kennedy, oit . . pp. 5-255.

3. The Spirit washes: I Cor 6«Ul of. Heb. 9:14, I Pet. 1*22. The Spirit

regenerates and gives life: II Cor. 3:6, Rom. 8*11, Titus 3:5; cf . Jn 6*63.
regenerates and giv

The Spirit unites

233
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There is no hint, asserts Kennedy, that the influence of the divine

pneuma was ever connected with the mystic rituals of lustration* i

But the Christian sacraments depend wholly upon the Soirit for

efficacy; in themselves they do not save, they are the outward

signs of inner experience, the means of graoe applied by the Spirit.

As Machen sums up the argument, Paul’s supernaturalism in not

n
sacramental ism.

A further argument attempts to link Christian

baptism to the mystery rites by the connection in both with the

death of the .
3 The evidence is clear in the New Testament,

e.g. Rom vi.3 and Col ii.12, but it is not at all clear in the

mysteries where the only evidence, apart from the late taurobolium,

is an obscure passage in a Paris Papyrus (No. 47) on the translation

and interpretation of which there is no agreement.

4

Furthermore,

there is this important distinction in this connections in the

Mysteries, baptism is part of the ordeals of initiation which promise

an end to suffering, but Christian baptism into the death of Christ,

not an ordeal in itself, only begins the fellowship in the sufferings

of Christ.

Finally, and this is very significant, there is no

trace in the Mystery-Religions of the Christian baptismal formula,

"into the name” of Christ. 6 Here, it seems to me, is a clear hint

that we are to look for the origins of Christian baptism not in the

pagan mysteries, but in Judaism. Heitmuller 6 correctly traces this

1. Kennedy, 0£. cit . , p. 230

2. Machen, 0£. oit . , p. 288f.

3. Lietzraann and Heitmuller make much of this argument.

4. See Kennedy, op . cit., p. 230f. and Machen, op . cit . , pp* 280f.

Reitzenstein and~MilTIgnn disagree on the interpretation of the papyrys.

5. Kennedy, o£. cit . , pp. 229f.

6. Cited by Dr. Piper, class notes on the Sacraments, 1942
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formula to the Hebrew as it is translated in the Septuagint,

though he wrongly ascribes magical connotation to the practice of

invoking the name of God. It is rather, in the New Testament, a

recognition of personal relationship as the condition of baptism.

More nearly similar are the sacred meals in

Now Testament Christianity and the Mysteries. In both the central

ooncept seems to be (though we cannot trace its chronological develop-

ment in the Mysteries) thnt of union with God and celebration of his

death. Perhaps even Paul recognized the dangerous similarity when

he warned believers against "the cup of devils" and "the table of

devils". ^

However, there are important objections to a hasty

identification of the ceremonies. In the first place, as far as

external parallels are concerned, the Christian sacrament is far

closer to the Jewish pas-over rites from which it originated than

to the pagan mysteries, as we would reasonably expect. 2 The

bread corresponds to the unleavenod oakes, and the oup to the "oup

of blessing".

As to the inner meaning of the sacrament, two

questions must be answered. What is the character of the union

signified by the sacrament? and How is this union established?

Y'e have already discussed the second question in our consideration

of the ex opere operato nature of the sacraments. Union is established

by faith through the Spirit.

In the character of the union we find an important

difference between the Christian saorament and that of the cults.

1. I Cor. 10s 21. But verse 20 indicates perhaps that he is referring

to pagan libations, not communion. The Pauline passages on this subject

are I Cor. 10*1-5; 10*14-22; and 11*17-34.

2. See L. Patterson, Mithraism and Christianity, pp. 52,63
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In the Mysteries the earliest sacramental meal was theophagy, as

we have seen, in whioh by the eating of the deified animal, the

initiate is united to deity. As modified by the fellowship meals

of the the rite signified union with the god as host or

guest at the meal. But neither of these views can be identified

with the significance of the Christian sacrament. In the New

Testament the partaking believer is never deified or even united

to deity simply by partaking of the elements, nor is the union a

mere guest-host relationship. In the Christian faith deity does not

descend upon man in communion, but Christ is in us because we are

already in Him. And this mystic union of the believer with Christ

is far deeper than that between guest and host.

Attempts to identify the Lord’s Supper with pagan

feasts celebrating a dead hero are even less justified, because these

lack entirely the vitalizing spirit of mystic union which gives

meaning to the Christian sacrament. 1

In summing up this brief outline of of the problem

of the New Testament sacraments and the Mystery-R0li£i (;ns wa mAy

point out the following conclusions. TVe have seen striking parallels

in the two religious systems. But because of the nature of the source

material and the lack of chronological data on the development of

the pagan sacraments we cannot dogmatically assert any influence they

may have exerted on the New Testament sacraments.

Furthermore, three positive reasons lead us to reject

pagan sources for the Christian sacraments: (1) Important differences

1. Sec Kennedy, 0£. cit *

,

pp. 278,270
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ln the inner meaning of the Christian sacraments and the superficially

similar pagan rites. (2) The exolusivist policy of the early church,

which was in marked contrast to the syncretistio character of

Hellenistic religion. (3) These facts, combined with lack of evidence

to the contrary, suggest the easier explanation of Jewish patterns

for the Christian ceremonies. This does not deny some interchange

of terminology, perhaps, in other phases of the religions, nor the

possibility of independent development in the Mysteries of practices

very close to Christianity, but it does insist very strongly upon the

unique nature of the Christian sacraments because they are integral

prirta of a unique and God-given faith.
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