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THE BAPTISM OF THE CHRISTIAN ADULT

THEME AND VARIATIONS

THESIS ABSTRACT

The thesis compares the teaching about Baptism contained
in the catechetical and mystagogical teaching of the fourth century
Churches in Jerusalem, Antioch and Mopsuestia with that of the
period 1960-1980 emanating from the Church of South India and the

Catholic, Orthodox and Baptist Churches in Britain,

It considers the different approaches to catechesis and
mystagogy of Cyril of Jerusalem, John Chrysostom of Antioch, and
Theodore of Mopsuestia, and indicates the emphasis of Cyril on the
necessity for the sincerity of the candidate, the pastoral concern
and realism of John Chrysostom, and the emphasis on baptism as the
symbol of the future which derives from Theodore. It also notes
the differences in the situations and audiences for the material
considered which is: the Procatechesis, Catecheses, and Mystagogical

Catecheses of Cyril, the Catechetical Instructions of John Chrysostom,

and the two works on the Faith and the Sacraments of Theodore,

In the context of printed rather than oral instruction, a



ix
variety of modern works and liturgies are compared to give a composite
view of each Church, although catechesis and mystagogy have tended
to merge into one area of instruction. This modern material
indicates a reversion to the earlier 'golden age of catechesis' of
the fourth century, which in some situations is a conscious reversion,
and in the others is an unconscious reversion to the fourth century due
to the limited number of ways in which the baptismal rite can be
explained. The link between baptism and ecclesiology is illustrated,
as 1s the renewed importance of the community of the faithful in the
acceptance and nurture of the candidates, and the renewal of
interest in the role of the sponsor as the link between the

candidate and the community,

Rev. R.F.G.Burnish BA(Theol) MTh

Portsmouth
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INTRODUCTION

The research which began this thesis was inspired by an
initial interest in Melito of Sardis' Homélie sur la Pfque which was

encountered during my earlier research1. This interest was directed
by my first Supervisor, Rev.S.G.Hall, to the broader area of Greek
Patristic Paschal Homiletie, and from that point, I discovered the
‘golden age' of public catechesis, The conversion of the Emperor
Constantine in 312 A.D. formed the catalyst for the catechesis
delivered during the succeeding century at such centres as Milan,
Jerusalem, Antioch and Mopsuestia as the Church felt the benefit of
its imperial patronage, expressed in the Edict of Milan, granting
religious tolorationz, and the restoration of property lost during
pernoution3 « As the church realised, slowly and cautiously, that
its days of persecution and oppression were over, it began to build
places of worship which it consideredharchiteoturally fitting for the
worship of God, encouraged actively in Jerusalem and Tyre, for example,
by the imperial family 11;5311’4. Within these centres of worship,
there was scope to instruct openly those who wished to join the Church
as believing adults, and to baptize them. As the century went on,

large numbers wishing to join the Church meant that the paschal homily



developed into its place within the context of formal catechetical
and mystagogical lectures given during the Lenten and Easter

Seasons and baptism itself being administered during the Easter Vigil,
At first sight this may seem to be a long way from the situation
today, but when the suggestion was followed of examining the
developments in the Catechetical and Mystagogical explanation of
Baptism during the period 1960 - 1980 in the light of the fourth
century material a relationship emerged which is recorded in this

thesis,

Area of Study

This thesis will consider the three Church situations at
Jerusalem, Antioch and Mopsuestia as these are reflected in the
lectures given by Cyril of Jerusalem, John Chrysostom of Antioch,
and his fellow student at the feet of Piodore, Theodore of Mopsuestia,
The study was confined to the Eastern branch of the Church because of
the wealth of catechetical material from this period in these locations,
which for the most part is readily available both in the original and
in excellent modern translations, and for the most part quotation will
be made from these translations within the body of the thesis. From
these three Church situations, the teaching given on the Baptismal
theme is established from a period acknowledged to be 'the golden age
of Catechesis' and examined under the headings of:

The theology of Baptism and its catechetical explanation.
The liturgy of Baptism and its mystagogical explanation,
The praxis of Baptism with relation to the fellowship of the
Church, particularly considering sponsorship.

This produces the 'theme' of the title, coming from the classic

examples of this period,

The 'variations' of the title come from the examination
under the same headings of three Church situations chosen from the

modern period, and their teaching on the Baptismal theme produced
: 2



during the period 1960 -~ 1980, and this will make it possible to
consider the relationship of the modern thought about Baptismal
preparation and catechesis to its fourth century ancestor. The

modern Church situations have been selected to illustrate the diversity
of expression of Christian faith evident during the period, although
'main-line' Churches have had to be selected to obviate problems
caused in locating material from some smaller and less administratively
organized denominations, Those chosen are the Baptist churches in
Britain, the Roman Catholic Church particularly in Britain, and the
Church of South India, and oonsideration is also given to the current
practice of the direct descendsnts of the fourth century, the Eastern
Orthodox Church, The Baptist Churches were chosen because they are
probably the major masin-line Christian denomination in Britain
committed to the Baptism of believing adults, adults being defined as
those whom the Church considers mature enough to answer for themselves
in matters of faith and commitment, They also represent a denomination
which has no great tradition of liturgical worship, but rather an
avowed commitment to freedom both of worship and expression of worship,
The Roman Catholic Church was selected because of the changes implied
in the Second Vatican Council and executed in the spirit of that
Council whereby the ordo of adult baptism has been revised to become
what Aidan Kavanagh has described as 'the definitive exposition of

what the Roman Catholic norm of baptism is henceforth to be' . This
change has taken place within the context of the restoration of the
cateohumonate7, and although it is still early days to assess the full
impact of this change, material produced by those putting into practice

the revised vernacular versions of the Ordo initiationis christianae

adultorum have been considered and assessed. The Church of South

India was expected to produce a missionary situation within the context
of the ecumenical movement, but instead produced very little apart from

negative evidence concerning the relationship of the convert to the

h 3



community outside the Church, The Greek Orthodox Church produced
almost a time capsule effect by its adherence to the fourth century-
pattern, with nineteenth century words8 from the American translation
most commonly in use in Orthodox Churches in the English speaking parts
of the world, although some recent catechetiical material produced by

Dr.A.Schmemann has been studied and contrasted with the fourth century

approach,

Method of Study
The material from the fourth century has crysiallized in

form, and the texts are comsidered to provide the basis for the
conclusions for this period, In Jerusalem the references to Baptism
contained in Cyril's Procatechesis, Catecheses, and Mystagogical
Cateoheses9 are collated and considered, and additional contemporary
. background material is obtained from the Peregrinatio Aetheriaelo.

A similar method is adopted in considering the extant catechetical
lectures of John Chrysostom in Antiochl1 and those of Theodore of

Mbpsuestiale.

The modern period presents problems of its own in locating
material, and so it has been necessary to start one stage further back

to establish the material used. In two cases this has been established

by letter - to Right Rev. Dr.K.T.Ware, Bishop of Diokleia, for the Greek
Orthodox Church and to Bishop J.E.L.Newbigin for the Church of South
India, The materials recommended by these are considered to establish
the baptismal teaching and practice of their respective Churches,
subject particularly in the case of the Church of South India to these
materials being available in English. Although the Roman Catholic
material might seem, at first sight, to be the most readily available,

a circular letter sent to each Roman Catholic Ordinary in England and
Wales, together with the chairman of each Diocesan Commission on the

Liturgy and on Catechesis, indicates that the new Qrdo is only
- 4



infrequently used, but there is evidence of a reawakening of interest
in the Baptism of Adults in some dioceses fuelled by the Sadlier
Christian Initiation Series describing the use of the Ordo in the United
States, By their very independency, the Baptist Churches provoke
problems of analysis, and this thesis identifies the material and the
Baptismal practices most commonly in use by a statistical survey of some
330 ministers attending Ministers' Conferences in nine areas of England
in the Spring of 198113. The most frequently mentioned titles provide
the basis for the study of the ourrent Baptist catechetical teaching on
Baptism. The liturgy has been identified from the various Baptist Union

publications for the period.

Aim of the Study

The thesis seeks to show that the formative period for
catechetical teaching was the 'golden age' of catechesis in the century
following the conversion of Constantine and that the most recent years
of the twentieth century have shown a reversion towards that golden age.
For the Roman Catholic Church this has been a deliberate reversion,
brought about by the reform of the Liturgy of Christian Initiation
commissioned by Sacrosanctum Concilium from the Second Vatican Counoil.
The new rite has reawakened interest in the classic period, and shown a
tendency to canonize the fourth century theology and catechesis of
baptism, and to return to the theology of the ancient Church. The Greek
Orthodox Church retains the liturgy as well as the theology of the
ancient Churches which are being considered, almost in a fossilized
form, finding its spiritual security in a dogged adherence to the
practices of the ancient Church, in spite of the efforts of theologians
like Alexander Schmemann to seek a more meaningful understanding of
these practices. The Church of South India seems to have found in the
concept of the baptism of the Christian adult problems too hot to handle

in terms of their sociological implications within a society still



subatantially geared to the caste system of Hinduism, The Baptist
Churches show an unconscious reversion to the fourth century because
of a limited number of ways of expressing the truths of baptism to
those believers seeking instruction for it, but far-reaching
differences in ecclesiology form an interesting contrast with the
views of the Roman Catholic Church., The link between ecclesiology
and baptism is an indissoluble one, as the theology of the church into
which the candidate is being initiated must have some bearing on the
theology behind the rites of that initiation, and this will become

apparent as the Church situations are examined and contrasted.

The Scope of the Thesis
when considering the subject of Baptism and the means of the

Initiation into the ecclesial community of the Christian, the canvas
is 8o broad that the scope of the subject has had to be rigidly
defined to make the study both manageable and worthwhile. It seems
plain that the vast majority of those attending the catechetical
lectures of the fourth century were adults and able to make up their
own minds about their commitment to Christ and His Church. Although
the baptism of children is referred to by John Chrysosiom, the whole
tenor of the lectures, their content and their complexity points to a
committed adult audience, For this reason modern parallels were

sought amongst Churches which had a policy of the baptism of Christian
adults, across a spectrum which would reflect both catholic and
protestant churches., Lack of published material available for study
meant that the Pentecostal Churches and other smaller protestant

groups would be almoat impossible areas for study, although one booklet
favoured by some Baptist Ministers is from a Christian Brethren
background14. Although the Anglican Church and the main-line protestant
churches have s liturgy for the baptism of those able to answer for

themselves, there do not seem to be a sufficiently large number of



candidates to make catechetical material particularly worthwhile or
easily available, although with a decreasing number of infant baptisms,
this may alter over the next decade or so, It is also reasons of
space which has limited the literature studied in the modern period

to that identified by respondents to their respective letier or
questionnaire, and to the recognised catechetical lectures in the
ancient period, particularly excluding the profusion of homiletic
material with which John Chrysostom lived up to his name, the inclusion
of which would have given a corpus of material so vast as to

unbalance the present study. Similarly the study throughout has been
restricted to the explanation of the meaning and implications of the
Baptismal rite, rather than to a consideration of the whole gamut

of catechetical material, which would have vastly increased the

material and made it unmanageable within the restrictions of time and

space available,

We therefore begin our study by an examination of the

earliest of the fourth century material available, to us, namely that of

St.Cyril of Jerusalem,
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CHAPTER ONE

ST, CYRIL AND THE CHURCH AT JERUSALEM

Most scholars agree that St.Cyril's Catechetical Lectures
were delivered as a Lenten course in Jerusalem in about 350 AD and
probably immediately before or after Cyril had been appointed to the
Episcopate, which is variously dated between 349 and 351 AD'. Although
a scribal note’ indicated that all the lectures were given in cne year,
this is hard to reconcile with extensive variations in the manuscripts,
particularly in view of the two recensions of Catechesis 2,16-20, and
the references to the seasons which seem to reflect a British spring
rather than spring time in Jerusalem - at least if they are to be held
to refer to only one yearB. Similarly Cyril's own references to his

previous lectures in Catechesis 6.21 would either suggest a corpus of
instructional material given by the Bishop each year following an
unalterable pattern, or would suggest that this particular comment was
made after 349 which was probably the earliest year in which Cyril
would have been involved in the lecturing., However the scribal note

does give a clue to the method of the preservation of the text, in that

it purported to be the reporting of Cyril in shorthand as he was

9
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speaking by some of the gnicude«iod in attendance. However much
stratification is present in the lectures as we have them, we have no
reason to doubt their authenticity nor the fact that for our purposes
they represent an accurate picture of the Jerusalem catechetical

teaching during Cyril's episcopate from 349 - 387,

However the position regarding the Mystagogical Catecheses
is novhere near as clear cut, and regarding them we find an extensive
division of opinion among scholars. Some doubt whether they were
delivered at Jerusalem at a114, whether they were delivered by Cyril of
Jerusalem or by his successor John, whether they were an innovation of
John's or whether he was lecturing from a script of Cyril, and whether
they belong to the same series as the Catechetical Lectures or to a
later series dating from about 380 AD5 « However Dr,F,L,Cross pointed
out that although there are stylistic differences between the first
eighteen and the remaining five lectures, there are 'a number of cross
references between the two series of Catecheses which point to common
authorship'6. The foremost of these he cited as Catechesis 18,33 in
which Cyril plainly referred to further lectures to be heard during

EBaster week after the candidate's baptism.

"After Easter's holy day of salvation, you will come every
day, starting Monday, immediately after the assembly into
the holy place of the Resurrection, where, God willing, you
will hear other lectures. In these you will be instructed
again in the reasons for everything that has been done,
reasons warranted by proofs from the Old and New Testaments;
first concerning what is done immediately before Baptism;
then how you were cleansed by the Lord 'in the bath of water
_ by means of the word'; how like priests you have become
partakers of the name of Chriat; and how the seal of the
fellowship of the Holy Spirit has been given to you. You will
be instructed concerning the mysteries at the altar of the New
Testament, those mysteries first instituted here in Jerusalem,
You will hear what the Sacred Scriptures have delivered to us,
and of the efficacy of these mysteries; how you must approach
them, when and how to receive them, and last of all, how you
must behave in word and deed worthily of the grace received
that all of you may be able to enjoy life everlasting. These
points will, God willing, be the burden of our talks." (7)

The contents of the Mystagogical Catecheses correspond very closely
19
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with what Cyril promised in this passage. In Catechesis 16,26, and
also in Catechesis 13.19, there were other statements which looked
forward to a post-paschal series of Lectures and in the Mystagogical
Catecheses there are clear references to an earlier series by the same
speaker, at Mystagogical Catechesis 1.9 and 5.1. These cross-
references strongly support unity of authorship, and although we are
aware of the main elements of the authorship debate, for the purpose
of the remainder of this study, we will refer to the author of the
Mystagogical Catecheses by the name of Cyril. It may be that as our
study proceeds that distinot parallels will be discerned between the
references to baptism in the credal teaching of the Catecheses, and
the teaching of the Mystagogical Catecheses., In spite of the debate
as to the identity of the author, there is sufficient evidence to
assume the probability of Jerusalem as the location of the delivery of

the Mystagogical Catecheses, and to assume that they were given in the

fourth oenturye.

The Catechetical works of Cyril are to be found in the
edition by W.C.Reischl and J.Rupp’; and the edition reprinted by
JeP.Migne vhich dates from the early eighteenth century and was produced
by A.A.Touttee and P.Maranl®. The Mystagogical Lectures and the

11
Procatechesis have also been edited by F,L.Cross . For the sake of

clarity the English translation from which most of the quotations are
given, is that in the ‘Fathers of the Church' series which provides
the only translation into English in modern times that I have been

able to locate'2, However some excellent background materisl, filling

the gaps, particularly in terms of baptismal practice, which Cyril
Although
13

left unspecified, comes from the pages of Egeria's diary.
many date this diary in the early fifth century, Paul Devos™~, who
is followed by J .w11kinson14 opts for a date around 384 AD, towards

the end of Cyril's episcopate. Even if they are wrong, which the

i1



author personally doubts, it is unlikely that baptismal practice
would have changed significantly even in a forty year period once

the liturgy had been crystallized, and so we are justified in referring

to the Pereginatio Astheriae in this study. In the material which
follows, we shall treat the Procatechesis and the Catecheses as the

source of reference for the teaching of Cyril on the theology of
baptism, and the Mystagogical Catecheses as the source of reference

for the liturgy of baptism, because the Disciplina Arcani was strictly

observed in Jerusalem, and reserved for the baptized only.

1. The Theology of Baptism and its Catechetical Explanation

Egeria desoribed Cyril's baptismal lectures to us thus:

"His subject is God's law; during the forty days he goes
through the whole Bible, beginning with Genesis and first
relating the literal meaning of each passage, then interpreting
its spiritual meaning, He also teaches them at this time all
about the Resurrection and the faith," (25)

Cyril's Catecheses were in fact based on the Armenian Lectionary, and

Wilkinson points out that they began with Igaiah 1:16-19, and he

continues to note the close correlation between the texts of Cyril's
lectures and the Armenian Leotiona:yls. Probably Egeria's meaning is

that understood by Telfer namely that the Bishop took the whole

teaching of Seripture as his syllabusl7. However Telfer interprets

Egeria's comments with reference to Bishop John II but more recent
research has shown that she is more likely to be describing an elderly
Cyril, lecturing at the close of his ministry, whilst we have in

recorded form the lectures at the beginning of his ministry, probably

some 35 years earlierla. Within this structure, we find Cyril giving

a series of lectures on the mental preparation for baptism, on pre-
baptismal penitence and repentance, on baptism, and then he
concentrated on teaching the candidates the essence of Christian

Doctrine and the Creed of the Church at Jerusalem.

Cyril founded his teaching on Baptism by speaking of the

ia



Baptism of John as the end of the 0ld Testament and the beginning of

the New Testament:

"Baptism marks the end of the 0ld Testament and the beginning
of the New for its author was John". (19)

Because of this he saw John as the greatest of the prophets and he
explained Jesus' word 'Among those born of woman there has not arisen

a greater than John'20 with reference to John's greatness in comparison
to Elijah, Enoch and even Moses., Even Jeremiah, sanctified from his
mother's womb, was inferior to John who was not only sanctified but
even prophesied in the womb21. Cyril summed up the reason for John's

greatness thus:

"For since the grace of Baptism was a great one, it called
for greatness in its author."

(22)
John's baptism however, although it gave remission of sin

and was preceded by confession of sins, remained inferior to Christian

baptism23. As Cyril said:

"Glorious was he who baptized with water, but what in
comparison to Him who baptizes 'with the Holy Spirit

and with fire'," (24)

Indeed Christian baptism was superior to that of John in Cyril's view

because:

"Jegus sanctified baptism when He Himself was baptised"scee
"He was nevertheless baptised that He might impart grace and

dignity to those who receive the Sacraments." (25)

and again when speaking of the Incarnation as an article of faith fo

the catechumenate, he said:

"Christ came that He might be baptised and might sanctify
baptism,." (26)

At Jesus' baptism, the Holy Spirit descended in the form of a dove,

and Cyril explained this:

"The Holy Spirit descended when Christ was baptized to ?ake
sure that the dignity of Him who was baptized was not hidden." (27)

He went on to say that in Jesus' baptism he vanquished the dragon in

the watersze. Perhaps even in Cyril's day the Palestinian fear of the

-
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open sea was still to be seen in this reference to Job's Behemoth and
Leviathan29. In any case Cyril was at pains to point out that not
only these mystical monaters, but slso death itself was vanquished by
baptism in his phrase:

"Baptism draws death sting". (30)

Cyril continued to put the baptism of Jesus in its historical
setting as he pointed out that it preceded both His Temptations and
His Ministry, stressing that before His baptism Jesus did not preach
the 808p9151, and that after His baptism He was tried for forty days.
From this fact, Cyril encouraged his catechumens:

"go do you also, who before your baptism dared not close

with your adversaries, from the moment of receiving the
grace, trust henceforth in the armour of justice, do battle,

and if you will, preach the gospel." (32)
They were to expect 'the grace' to be active in transforming their
lives and to expect to be strengthened and empowered by the inward and

spiritual grace they received in baptism,

Based upon this understanding of the baptism of our Lord
by John, Cyril spoke of the Christian baptism which his catechumens
vere soon to undergo., Because of the nature of baptism as a sacramental
mystery, he did not go into detail in his catechetical lectures about
the actual detsils of the sacrament which the catechumens were to
share, Although Christian baptism was offered to all, Cyril warned
his candidates against entering the waters of baptism hypocritically,
or unworthily, very early in his course of lectures by speaking of

Simon Magus who:

"was dipped in the font, but he was not enlightened.
While he plunged his body in the water, his heart was

not enlightened by the Spirit." (33)

and by reminding his hearers of the parable of the incorrectly dressed

Wedding Guest, using him as an object lesson of one ill prepared to



receive the grace that was offered freelya4 and stressing the need
for mental preparation for baptism, and hence sincerity., He returned
to this parable and to this theme later in his course of lectures,
constantly putting the onus upon his catechumens to ensure their
readiness to receive the sacrament5 5. They were to equip themselves
with piety of soul with a good conscience:

"For as the water purifies the body, so the Spirit seals

the soul, that having our hearts sprinkled, and our bodies

washed with clear water, we may draw near to God." (36)
The preparation for baptism involved confession and exorcism, it
involved the forgiveness of others and a true repentance, granted
by God”, and the catechumen had to come in faith, being told to:

"Make clean your vessel that you may receive more grace,

For though the remission of sins is granted to all alike,

the communication of the Holy Spirit is granted in proportion

to the faith of each." (38
Cyril distinguished two effects of baptism, first the remission of
sins, which all who sincerely approach the sacrament received; and
secondly positive graces, or as he puts it, 'the communication of
the Holy Spirit' (ri ToO nveérdros ToG QY.’W xo.vwva’at). The second
effect would vary, he felt, according to the fervour of faith and the
intensity of love fer God on the part of the recipient”. The baptism
of John it should be noted, granted remission of sin but not the

communication of the Holy Spirit4o.

Making reference to Holy Saturday night during which the
candidates were baptised in the Church of the Resurrectionm,
brilliantly illuminated to symbolize the return of the risen light
and their own sacramental enlightenment, Cyril told the candidates

"Then may the gate of Paradise be opened to every man of you

and every woman. Then, may you enjoy the fragrant, Christ-
bearing waters. Then may you receive Christ's name and the

power of things divine." (41)

Baptism was to grant them regeneration, as he said in an allusion %o

the parable of the sheei) and the goats, warning the candidates



against being among those on the left hand who:

"did not attain the grace of God, which is given through
Christ in the regeneration of Baptism." (42)

He further illustrated the importance of this element of baptismal
regeneration in reminding the candidates of the household of
Comelius“. After they received the gift of the Spirit,

"Peter 'ordered them to be baptised in the name of Jesus

Christ' that after the soul had been regenerated by faith,
the body also, by means of the water, might share the

grace," (44)

With their regeneration in baptism would come the 'illumination’

of the candidates and their emnlightenment, For this reason Cyril
addressed the candidates as 4wru§5pevgﬁ (candidates for enlightenment),
and was quick to point out that enlightenment only comes to those who
were baptised from right not:lven46. In his lecture on the Credal
article 'Crucified and Buried', he referred to the power of salutary
baptism being granted by water to those being enlightened47. In
concluding his lectures he returned to this theme, and jtold his

candidates:

"But when the holy day of Easter dawns, and your love
for Christ is enlightened by the water of regemeration
you will, God willing, receive the further necessary (48)

instructions." :

The illuminatory qualities of baptism, as Ysaebert points
out, were recognised as early as the Second century, after which
time, ¢WT8‘€W wag found as a technical term for baptism. He argues
that in the second and third centuries its use iss

"not to be found in the popular writings but among the more

educated writers who like also to refer to baptism as a

rebirth," (49)
However, by the fourth century, Cyril was able to use this word quite
freely in his address to his candidates, who were unlikely to be

particularly learned men and women,

Baptism was also the way in which the spiritual adoption of

~~
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the candidates was shown and Cyril listed this in his list of the
effects of baptism, describing it as vioBe cixs Xv(pm,.uso. Referring
once again to Jesus' baptism and relating it to that of the candidate,

he said that for them, the voice from heaven accompanying the descent

of the Holy Spirit would say:

"#This has now become my Son',.. To you belongs ‘'has now

become' since you do not possess the sonship by nature,

but receive it by adoption., He is son eternally but you

receive that grace by advancement.™ 51)
Cyril again made this point when he was distinguishing between the

Sonship of Jesus, the only begotten Son, and the adoptive sonship of
the candidates:

"Not as you, who are beginning enlightenment, now become

sons of God for you also become sons, but by adoption

through grace, as it is written., 'But to as many as

received him he gave the power of becoming the sons of Godj

to those who believe in his name: who were born not of
blood, not of the will of the flesh, nor of the will of man

but of God's" (52)
He made the point that God's intention was that He might show that
even before the act of Baptism Jesus was God's son, the only begoiten
of the Father, and this was plain from his declaration at Jesus'
baptism, Ysaebert points out that in Eastern Syria, adoptive sonship
was seen as the effect of the imposition of hands as a post baptismal
rite%, and in the Didascalia the Soriptural basis for this was
Psalm 2:7°%, This quotation was alluded to by the Gospel writers in
their account of the baptism of Christ and the descent of the Holy
Spirit so that the gift of the Spirit appeared to be considered as
linked with the baptismal act., In Antioch Chr:y:s'ostom5 3 , taught that
the imposition of hands by the Bishop whilst pronouncing the baptismal
formula brought about the descent of the Holy Sp:!.r::lt5 6, and so made the
candidate an adoptive Son of the Father through the Spirit's work.

Cyril then described baptism as #wy"s Sy darriAuras 57,

and Ysaebert points out that this seal was above all a mark of ownership

by which the Lord recognised His own and which repelled the evil
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spirits, Cyril developed this phrase later then he said:

"come forward for the mystical seal, that you may be
recognisable by the Lord." (58)

He advised his candidates that if they were counted worthy of the

grace of baptism:

"But if you are counted worthy of the grace, your soul will
be enlightened, and you will possess a power you did not
poassess before. You will receive arms that cause terror to
evil spirits and if you do not cast your arms away; but keep
the seal upon your soul, the evil spirit will not approach;
he will cower away in fear, for by the Spirit of God devils

are cast out.,"

This seal did not itself confer the Holy Spirit, but the seal was

(59)

received through the operation of the Spirit.

"and receiving the seal of the Holy Spirit we may be
made heirs of eternal life," (60)

Later Cyril saw it as a type of circumcision when he told the
candidates that like Abraham, consequent upon their faith:

"we receive the spiritual seal, being circumcised by the
Holy Spirit through the laver of baptism" (61)

Cyril used the verb ("apﬁepvéfu.voc.) to teach that the act of sealing
was performed by the Spirit, and that both the water of baptism and the

operation of the Spirit were necessary to gain entrance to the kingdom

of heaven.

"Neither does he who is baptised, but has not been deemed worthy

of the Spirit, possess perfect grace; nor will a man who acts
virtuously, but does not receive the seal by water, enter intc()sz)

the kingdom of heaven."
In support of this statement he cited the necessity of Cormelius and

his family to be baptised.
G.W.H.Lampe“ examined this concept but he ran into problems

over the authorship and the relationship between the Catechetical and
Mystagogical Lectures of Cyril which seem on the one hand to imply that
the dﬂkﬁf's was given in baptism, whilst on the other hand they link
it with the separate rite of Chrismation. Similarly H.M.Riley64 makes

scant reference to the aﬁoctr‘ts of baptism in his work in which he is

mainly concerned with the Mystagogical Lectures of Cyril.
3



A.A,Stephenson in the appended notes to his translation of
the Mystagogical Cai:et::hesesé5 discusses the relationship between
baptism and chrismation in both Catecheses and Mystagogical Catecheses
and seeks to discover in which sacrament the Holy Spirit indwelt the
candidate. He favours the theory which particularly links this with
baptism, seeing chrismation as a subsidiary rite which rounded off
the rite. Thus chrismation gave in one sense the fulneass of the Spirit,
completing, confirming, and rowding off what had been done in baptism.
He develops the concept ofv'i o'ﬁMr:s and the sealing of the candidate
in chrismation, and points out that chrism sanotified the senses, made
the candidatesincontestably Christian, enabled them to do battle with

the enemy, and conferred upon them participation in the royal priesthood

of Chri s‘t66.

And it was to the theme of \o¢pay’s that Cyril returned at
the close of his Procatechesis when he prays for the candidates:

"May he fill you with heavenly treasures of the New Covenant
and sign you with that seal of the Holy Spirit that no man
shall break forever," (67)

Baptism was the means by which the candidate died to sin
and began a new life in Christ, and Cyril desocribed it thus:

"For you go down into the water bearing your sins, but the
invocation of grace, placing a seal upon your soul, makes

you proof against the dragon's maw. Though dead in sins

when you went down, you will come up vivified in justice." (68)

Similarly the spiritual occurrences in baptism prepared the candidate
for the resurrection, Cyril once again linking this with the seal of

the Holy Spirit received in baptisms

"For this reason, the Lord, beforehand in His loving kindness
has granted us the repentance of the laver of baptism, that,

by casting off the chief, nay, rather the whole burden of our
sins, and receiving the seal of the Holy Spirit, we may be

made heirs of eternal life," (69)

Similarly he said that ‘Adctar 68 ToD Outvarel To Kc’v*rrov $'% TFou
P«wfa‘paros'm, and thus enabled the candidates to share fellowship
B i3



with the sufferings of Christ, once again directing the candidates

attention to Romans 6:2-4,

In this passage listing the effects of baptism, Cyril used
a number of titles to convey to his candidates a composite picture
of the spiritual effects of the baptismal rites
“"ransom for captives, remission of sins, death of sin, a

new spiritual birth, a shining garment, a holy seal
inviolable, a Heaven bound Chariot, delights of Paradise,

a passport to the kingdom, the grace of the adoption of
sons."”

(71)
The use of the phrase d.lxrm,ka;rg.s A«'affvov in connection with baptism
seems to belong specifically to Cyril. Professor Lampe72 listed no
other uses of this word in comnection with baptism, and we can only
assume that Cyril saw baptism in terms of identification of the
believer with Christ and so the believer benefited as a result of his
baptism from Christ's work of providing himself as a ransom for many75 .
He reaffirmed that baptism brought remission of sins, and then spoke of
repentance in terms of 8dvarocs &W(‘*s , Suggesting that in the new
1ife upon which the believer embarked at baptism, he had buried the

power of sin with his old life74. Such a death of sin was followed

in baptism byn«hwcvec:" ¢puxas & , and this term too was quite a

familiar one with the early Greek Christian suthors, based once again

on Romans 6:13-4, and its use in Titus 3:5. Cyril then described baptism

(3
as EvSu'm éw‘rewév when Cyril is using similar terminology to Basil7
who is quoting Galatians 3:27 although Basil is using the words

;'«VS(SM Tog xavtef: ..:e?,.w o

Cyril then desoribed the effect of baptism in terms of
’o'm'm "(’35 oz,{,uvgv . This phrase seems to be a metaphor of Cyril's
own, and although it is commonly translated 'chariot towards heaven'77
the word Q’Nr..g was not used in that way in the New Testament, or the

LXX and there was no reference to it in the Fathers, so perhaps a
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better reading would be that which bore or supported the candidates
towards heaven. Hence Cyril was using this phrase to remind his
candidates in yet another way of the blessings of the new life which
would be theirs if they stayed the course, In similar vein came his
next mtaphorthf«ge(obu ‘r{u.h’ , taking up an earlier theme when he had
referred to baptism as TRﬂaxSk&noc,ﬁgaw‘vhen he pointed his candidates
to the luxurious living in Paradise which baptism would open to them,
and in this connection he was saying that baptism would restore to them
the experience of man's idyllic state before the £al17%, Mot only did
he look back in his metaphors, but he described baptism as BaciA £k
"féisvov , using a phrase to describe the way in which baptism granted
the candidate admission to the kingdom, as its effect. Finally he
desoribed baptism in this sentence as ufoecm’ds xﬁqgirrut s 8N area

vwhich we have locked at above79.

He often referred to baptism in terms of X""f's or Xm(lmc'rwc
using these terms to combine the grace vhich was mediated through
baptism, and the grace which enabled man to come to God to receive
remission of sins, and to receive the gift which God imparted vo themeo.

81
However, he made it plain that this gift was mediated through men -,

although he warns them against playing the hypocrite for:
"If you pretend, men will indeed baptize you, tut the Spirit

will not baptize you, but if you approach with faith, men
will minister to you visibly, but the Holy Spirit will bestow

upon you what is not viaible." (82)
In this connection Cyril seems to attribute the reception of the

Spirit to waterS’ (rather than to chrism) in which he differed from
the later teaching of the Mystagogical Lectnres“. The idea of
sacramental grace in the Catechetical Lectures was twofold - of the
water and of the Spirit and these two were inseparablees. He pointed
out to his candidates that this twofold grace, though freely given had

to be cherished and reverenced once they had received it:
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"It rests with God to bestow grace, but with you +to
accept and cherish it. Do not despise the grace because
it is freely given, but rather cherish it with reverence
once you have received it."

(86)
To reinforce this teaching he reminded his candidates that all their
deeds after baptism were recorded, whether they were deeds of
almsgiving or fasts, or covetous deeds or thefts

"All these are henceforth recorded, if after Baptisam you

commit the same faulis; for what went before is blotted
out,”

(87)
Cyril quite obviously interpreted the several Biblical passages in
this classic way, following the tradition of many of the early

Fathers in respect of post baptismal sinsa.

Although in general he taught that a msn did not attain
salvation if he did not receive baptism, Cyril followed the teaching
of Tertullian and 01::l¢on89 in accepting the baptism of Martyrs in blood,
For Cyril it was an option, and he explained the pouring forth of blood
and wvater from the Saviour's pierced side:

"that in time of peace men might be baptised in water,

but in time of persecution in their own blood." (90)

1
However, Cyril's interpretation of this pusagt9 is

interesting, for it was more normally interpreted as applying to the
sacraments of both baptism and the Eucharist, and even Tertullian

seemed to be saying this:

"that so those who believed on his blood might be washed
with water, and those who had washed with water might also

drink his blood." (92)

Jerome among the Latin Fathers followed Tertullian, in referring the

sign to the two Baptisms:

"The side of Christ is wounded by the spear, and the
sacraments of baptism and martyrdom are poured forth
together. " (93)

He was followed by Bufinus ¢ but among the Greek Fathers, Cyril

was the earliest to interpret this verse in this way, and the
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next major reference to it is in Euthymius Zigabenus who gave both

interpretations, that of the two baptisms and of the two sacraments95 .

2., The Liturgy of Baptism and its Mystagogical Explanation

The Mystagogical Catecheses were significantly shorter than
the Catechetical Lectures, and so it may be that the time which Cyril
had at its disposal was shorter than the three hours from 6 am to 9 am
which he had available before baptism. The Mystagogical material was
delivered during the five or six days following Easter96 and Cyril
stated his purpose thust

"The time being now come to spread for you the board of

more perfect instructions, let me explain the significance

of what was done for you on that evening of your Baptism."  (97)
He explained that the candidates' baptism had made them fit to receive
the more,éacred Mysteries, and until they had actually received baptism
he had not been at liberty to reveal the Mysteries to them. He then
proceeded to deal with the component rites of the baptismal liturgy
and to explain their meaning, beginning with the first act in the
ceremony vig., the rite of the Remunciation of Satan, and Profession

of Allegiance to Christ,

a) The Rite of Renunciation and Profession. Cyril dealt with

this rite in his first Mystagogical Lecture for which his iext was

I Peter 5:8-11, and John Wilkinson points out that the reading

presoribed in the Armenian Lectionary for the second day of Easter
week was I Peter 5:8-1498. He related this passage to the drama in

which his audience so recently had been involved, The Rite had taken

place in the vestibule of the baptistery”. The candidates entered

the vestibule, and stood facing the West and listened for the command
to stretch forth their hand and to address to Satan the words of
renunciation, and then turning East, they addressed to God their

belief in Him,

Using the dramatic framework suggested by the reading and



the rite, Cyril described to his candidates the dramatic pursuit of
Satan to enslave men, fear giving way to strength based on faith, and
the support of the brotherhood, which enabled the candidate to meet
Satan in a face to face encounter, and to break his power and
enslavement, strengthened in this endeavour by God's power. The
candidates thus began this pilgrimage under the biblical admonition to

vigilance, and were plunged into the struggle and glory of salvation
history, and into a new birth, as in the darkness they closed with the
adversary vho was in pursuit of the candidate right up to the very font

of baptism 1t8e1f100. However, the calmness of the candidates was not

shattered as Riley points out:

"They are able to stand, to stretch forth their hand
in rejection, because 'strong in faith', derived from
the consciousness that they are not alone in the
struggle, but that in the history of the chosen people
in Egypt and now, on this evening, the struggle will
end in victory, for God will give them the strength to
do what must be done, even to the point of overcoming
Satan whose devouring power becomes the power of death
itself, And this victory will be gained in Christ." (101)

Cyril used the tyrant Pharaoh as a type in this situation, seeing
Pharaoh's pursuit of the Israelites into the Red Sea after the
Passover as typical of Satan's pursuit of the candidates right up
to the waters of the baptistery; and leading to his destruction, as

far as the candidate is concerned, and his disappearance in the
' 102

L

baptismal waters which Cyril described as -n; o'wrrj‘m; F8ure
The candidates had thought of Satan as though actually present, and
had faced the West with arms outstretched to emphasize their rejection

of Satan, and declared:'l renounce you, Satan, and all your works, and

all your pomp, and your service'IOB. He explained the significance of

the West in this mammer;

"Because the West is the region of visible darkness,

Satan, who is himself darkness, has his empire in

darkness ~ that is the significance of your looking

steadily towards the West while you renounce that

gloomy Prince of night." (104)

and it was from the West which the candidates turmed. He explained

&2
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that their turning was irrevocable, and to turn back to the things
fenounced would not merely return the candidate to the prebaptismal

status quo but to a position far worse than before because of the
annoyance and exasperation produced in the tyrant by the duplicity of
the candidate:

"For if you should succumb to such practices after renouncing

Saten and transferring your allegiance to Christ, you will

find the usurper more cruel than ever, For if formerly,

treating you es a familiar, he abated the rigors of your

slavery, now he will be furiously exasperated against you.

So you will lose Christ and taste Satan's tyrany." (105)
He used the familiar image of turning from scu,&t:?ot. to 'sAsu@ep i
which was also used by Chrysostom and Theodorelos. To emphasize
the danger of turning back to slavery and Satan, Cyril took as a type
the story of Lot's wife from Genesis 19:15-26, and described her
transformation for a pillar of salt as 'a monumental warning and

10

memorial of her wicked choice (her turning back)' 7. Cyril continued,
reminding his candidates that they had then turned to face East:

"When you renounce Satan, trampling under foot every

covenant with him, then you annul that ancient 'league

with Hell', and God's paradise opens before you, that

Eden, planted in the East, from which for his transgression

our first father was banished, Symbolic of this is your

facing about from the West to the East, the-place of light.

It was at this point that you were told to say: 'l believe

in the Father and in the Son, and in the Holy Spirit, and

in one Baptism of repentance'. But these subjects have

been treated at large, as God's grace allowed, in the . )

previous discourses. (Probably summarizing Jerusalem Creed)" (108
Prof., A.Piédagnello9 drew attention to the absence of the phrase
‘and in one baptism of repentance' in any other documents of the rite
of baptism, and he poses the question as to whether this constituted
the actual liturgical formula, or was a simple resumd of it, If this
were a simple resumd of the confession of faith, as Fr.Stephenson
assumed in his parentheses, then the clause 'these subjecis have been
treated at large, as God's grace allowed, in the previous discourses',
would apply to the sum total of the teaching contained in the
Catechetical Lectures, Cyril also used here thefimagery of light and

darkness, and of the severing of the pact with hell and the entry into

o e
= o



Paradise, which he had used in the Procatechesisti’. As.Dr.Riley

points out in commenting on Mystagogical Catechesis 1,9, for Cyril:

"The natural significance of the darkmess in the region
of the sunset and sunrise in the East is combined with
the biblical symbol of the Garden of Paradise planted
in the East, from which Adam was exiled for his

transgressions.” (111)

So for Cyril, turning was a symbol of the p&xévonk which brought
the candidate back to the East, the symbolic location of paradise,

from which man had first been exiled.

As we have seen, Cyril described Satan as‘T@ novqf%
Kl dipoTaTes Tupdvviy 112 1nd he described his domain in words from
Hebrews 2:14-15, in terms of a power which held man in bondage as it
held them enslaved, living in fear of death, over which they had no

control, Satan was a clever and ruthless serpent who brought Adam and

Eve to their apostasy and fall. The words of renunciation are thus

designed to sever and finally break the ancient pasct with Satan and
with Helllls. He defined Tﬁ rk¥xn§ of Satan in terms of the spectacles
offered by thgbagan city as he attacked 'the craze for the theatre,

the horseraces in the circus, the wild-beast hunts and all such

vanity' 14 and included in his condemation any items associated
115

with idol worship, and polluted by the invocation of unclean spirits

Ta.kdfrc|& of Satan, he defined as the cult of idolatry and that which
¢

attracted people towards divinations, amulets, omens and sorcerers and

these were to be decisively shunned by the neophytes following their

renunciation of Satan116. But for Cyril, the act of renunciation and

commitment, although personal to each candidate, could only be made
117

because of the neophyte's common bond of flesh and blood with Christ

Dr,Riley puts this:

"In other words, the power of the salvific act of

Christ, united in the bond of cormon humanity with

the candidate, lends him the power to break the

ancient covenant with hell and death." (118)

However this act of renunciation and commitment was of a contractual
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nature, and perpetually recorded in God's booksll9.

b) The Rites of Baptism. Cyril's second Mystagogical
Catechesis was based on Romans 6:3-14, and was mainly concerned with
the rites of baptism which took place in the inner chamber. As he
began, Cyril made it quite plain that these Catecheses were given
daily during Easter week as introductions for the neophytes into the

mysteries which they had so recently experiencedlzo. In the inner
chamber they divested themselves of their garments and stood there
'naked in the sight of all'l?l although F.DSlger has shown that the

7/
term 'vtﬂ*V°S' need not mean of itself total nakedness, but can still

apply even if one is wearing an undergarmentlzz. Once they had removed

their clothing, the candidates were then anointed with exorcised oil
from the topmost hairs of their head right down to their feetlzj.
After this anointing the candidates were led to the baptismal pool,
and after making an individual confession of faith in answer to the

interrogation of the celebrant, the candidate plunged three times

into the water, and emerged from it three times124.

Cyril began with what Dr.Riley describes as a 'moralistic

2 R
interpretation® of the nakedness of the candidates1 5. First of all

Cyril employed a Pauline image, speaking of the neophytes ‘having

stripped off the old man with his deeds'126 in which the Pauline

metaphor was that of a person removing his clothing. With this
clothing, symbolically the old self was peeled off as well, and with
it the evil deeds which emanaied from the old self, Cyril stated

this explicitly in his Mystagogical explanation of this part of the

baptismal rite:

"Immediately then on entering you removed your tunics.
This was a figure of the 'stripping off of the old man
with his deeds.' (Col.3.9)." (227)

Then Cyril moved on to the dimension of mortality and immortality
considering the old man from the standpoint of salvation histary.

Cyril associated the candidate once again directly with Christ
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Himself; as he told the neophytes that in their nakedness they were:
"In this also imitating Christ, who was naked on the
cross, by His nakedness 'throwing off the cosmic powers
and authorities like a garment and publicly upon the

cross leading them in his triumphal procession'.
(quoting Col. 2.15)".

(128)

Dr.Riley points out that this association between the
nakedness of the candidate and the nakedness of Christ upon the cross
was peculiar to Cyril of the four fathers whom he is studying, and
suggests that this was due to the unique dramatic advantage in the
location of his lecturelz9. Whilst this reason for the connection
between the two ideas is possible, I am not convinced that this is any
stronger a reason for such a vivid assoclation than simply to suggest
that it is due to Cyril's own particular style of preaching, and the
example which he happened to select to illustrate his point. Already
he has used the imagery from Colossians of putting off the old man,
what would be more natural for a preacher like Cyril to use this image
of the nakedness of Christ and the triumphant result of his
humiliation described earlier in Colossians as a link to the next point
in which he wanted to instruct his neophytes, and contrasts the Second
Adam in his nakedness with the first Adam, 'who was naked in the

garden, and was not ashamed'lBo.

In the Pauline teaching, the discussion concerned the power
of the law which could do nothing for the sinner but condemn him to
death, It was this death sentence for man which God carried out once

and for all on His own Son in order to abrogate it forever, to cancel

131
the debt of humanity by 'nailing it to the Cross' 3 o The humiliation

of Jesus on the Cross is then transformed into the triumph of the Son
of God., Man's enemies are divested of their power of corruption and

stripped of their power. The stripping away of Christ's garments

signified the stripping away of these evil powers, and the nakedness,
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meant to be a humiliation becomes thereby the final sign of victory.

So too in the candidate who imitates Christ's humiliation in being
himself stripped of his clothes, in his case before baptism, the old
clothes, symbol of the mortality, corruption and consequent vices and
sins of the old man were stripped away, and their evil effects rendered
powerless in and with Christ., Cyril confirmed this point to his

neophytes thus:

"For as the forces of the enemy made their lair in our
members, you may no longer wear the old garment. I do
not, of course, refer to this visible garment, but to
'the old man which, deluded by its lusts, is sinking
towards death' (Eph.4.22). May the soul that has once
put off that old self never again put it on, bul say
with the Bride of Christ in the Canticle of Canticles:
'I have put off my garment how shall I put it on?'
(Cante 5¢3). { Marvellous! You were naked in the sight
of all and were not ashamed! Truly you bore the image
of the first-formed Adam, who was naked -in the'garden

and 'was not ashamed® (Gen.2.25)".:]

Similarly the nakedness which the neophytes had experienced also

(132)

signalled their return to primeval innocence. Picturing the baptismal

pool as a gymbol of the garden oé paradise, he explained to the

candidates who had stood naked before each other at that pool:
"Marvellous} You were naked in the sight of all and were

not ashamed! Truly you bore the image of the first formed
Adam, who was naked in the garden and 'was not ashamed'. (133)

(Gen. 2.25)".

Moving to the anointing before baptism, Cyril's explanation
of this was based on a comprehensive drawing from metaphors which spoke
of anointing for healing, for combat and to produce & state of union
with Christ. In terms of healing and exorcism Cyril seemed for a
brief moment to be speaking of a rituasl which had at least an echo in
the pagan purification rites, just as the ceremony of disrobing had
done, but as with that ceremony, he gave it its own very Christian
interpretation, which underscored the whole idea of the renunciation

of Satan. He described the exorcised oil with which the ritual was

performed as'having the effect of dispersing 'every concentration of
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the cosmic forces arrayed against us'134 but with his next breath,
he described it as on a par with the breathing of the saints

1Y L] Vi -~ < ’
(T 5'*4“"]&"‘"’“ Twv oWV ) and the invocation of the name of God

insofar as it:

"received, through prayer and the invocation of God,

power so great as not only to burn and purge away

the traces of ain but also to put to rout all the

invisible forces of the evil one." (135)

Professor Piédagnel noted in commection with the phrase T
[ / -

"L'insufflation, qui consistait A soufflet sur le visage

des catéchumenes etait 1'un des rites des exorcismes
préparatoires au baptéme ,...... Les "'saints' sont sans

doute les pr@tres qui préparaient au bapt&me," (136)

He also referred to the use of Epéoo‘qﬁﬁs in Procatechesis 9 where

Cyril implied that this was an alternative to éﬂo{omo‘eﬁs within
the rites of exorcism preparatory to baptism., The practice of
breathing upon the candidate to expel sin was also referred to in the
Tradition of the Apost1e8157. It was an exterior sign which ws of
benefit to the candidate, of thelﬁ_nvard work of spiritual cleansing
which was being wrought within them during their catechumenate as

part of an integrated programme of instruction, moral assistance,

spiritual advice and prayer, Thus the oil was not seen in any magical

connection, with prayer it had symbolic value, and here was described

as removing the 'traces of sins', that which remained from the ravages
of evil in the soul, its marks and traces, being burned away in a

final prebaptismal ceremony of purification and healing.

However, it was no good cleansing the soul to leave a
spiritual vacuum, and so in this brief but concise paragraph, Cyril
pointed out that the oil would preserve the candidate from attack by
Satan, and from all hostile influence, and would also have the effect
of incorporating the candidate into the life of Christ. He drew his

symbolism from the use in the ceremony of olive oil, which he
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explained with reference to Romans 11:17-24, where the converted
gentiles are described as branches of a wild olive tree, growing in
its natural state, until as a result of their faith in Christ, they
were grafted into the cultivated olive tree, Israel, replacing those
branches which were removed because of their refusal to believe in Christ.
It was through their act of faith in Jesus Christ that the neophytes
to whom Cyril was speaking had received a share in the life of Christ,
being made 'partakers of the good olive tree, Jesus Christ'138 This
too was an idea which he had introduced to the candidates in the
earlier lectures’ 7, Dr.Riley summarizes Cyril's mystagogy thus:
"Relying én the natural symboliam of the well known
fruitfulness of the olive tree in its production of
oil and in its symbol fertility, and adding material

from St.Paul, Cyril gives a christological unity to
his mystagogy of the anointing of the body before

baptism."” (140)

Following the final exorcism and anointing the candidates

were led to the pool itself, and Cyril's explanation in his next
paragraph formed an interesting comment on the daily lection which
they were usingl41, for he used the image of Christ being carried

from the Cross to the Sepulchre, and in this image he certainly
had a topographical advantage as Dr.Riley points out:

"Cyril enjoyed the most advantageous position to
capitalize on this mystagogical explanation of the
act of baptism as meaning a particip#ion in the
sufferings, death and resurrection of Jesus. His

Mystagogical discourses, delivered in Easter veek,

were held, it will be remembered, in the Anastasis,

the rotunda of the resurrection. Listening to Cyril's

catecheses, the neophytes had, as he himself points

out to them, the holy sepulcher.itself before their

very eyes. This 'on-the-scene' advantage is the first

material from which Cyril draws the interpretation of

the baptismal act as a being buried with Christ.” (142)

This imagery vividly continued Cyril's concept of the mystical
assoociation of the candidate with Christ, Although Cyril fouched
on other aspects of the meaning of baptism, his chief concern was
to link the liturgical ceremony which the neophytes had experienced

with the real historical event of the burial and resurrection of
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Christ, for this was the central plank in his mystagogical platform,

He made this plain at the very beginning of his explanation,

stressing the presence of the sepulchre in front of his audience143 .
Thus the stage was set for a mystagogical comparison between the
actions of the candidate and those of Christ. Before the ast of baptism,
the candidate was required again to affirm his personal faith in God,
the Father, the Son and the Holy Spirit, and then underwent triple
Immersion-Emersion, which Cyril explained as: 'therein mystically
signifying Christ's three days burial' %4, As the candidate ducked
below the water and came up three times, Cyril interpreted this

aspeot of the ceremony which the neophytes had undergone as a symbol

of the three days and three nights which Christ had spent in the tomb,
explaining that the nights were symbolized by the time when the head
was under water, and the days symbolized by the time when the head was
above the water. This interpretation also used the natural symbolism
of light and darkness, and Cyril borrowed a biblical expression from
Matthew, 'three days and nights in the depths of the earth' which Christ
used in describing the sign of Jonah, who 'spent three days and nights
in the big fish'345, Cyril made the choice of the explanation of the
symbolism rather than the more popular Trinitarian explanation, to

further the christological symbolism of the baptismal act.

Although we would expect Cyril to continue this symbolism
to make the seemingly obvious parallel between coming out of the pool
and resurrection, he was more concerned to explain the theology of how

the candidate was actually conformed sacramentally to the death, burial

and resurrection of Christ. Cyril was well aware of the obvious

146 .
interpretation as we can see from other references to it 4 o but it is

not his main concern here. His main concern here is to teach the

neophytes relationship to the sufferings of Christ, and just how the

efficacy of the cross is sacramentally present in the baptismal rite,
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"Let no one imagine, then, that Baptism wins only the
8race of remission of sins plus adoption, as John'

baptism conferred only the remission of sins, Noj we

know full well that Baptism not only washes away our

sins and procures for us the gift of the Holy Spirit,

but is also the antitype of the Passion of Christ,

That is why Paul Just now proclaimed: 'Do you not know
that all we who have been baptized into Christ Jesus have
been baptized into His death, For through Baptism we

were buried along with Hin', Perhaps this was directed
against those who supposed that Baptism procures only the
remission of sins and the adoption of sons and does not, '
beyond this, really make us imitatively partakers of the
sufferings of Christ," (147)

Although the moplvte‘s’ baptism had been only an imitative figure of
Christ's real sufferings and death, Cyril taught them that it still
made their salvation a reality, By their baptism they shared in the
fellowship (owwvias ) of Christ's pain, by which he vouchsafed

their salvation. Dr.Riley summarized Cyril's thought on this theme

usefully thus:

"one might summarise Cyril's thought as follows:

(1) Christ suffered-once'in reality (& Aqoele )r,

not just in appearance, .
(2) 1 have a 'share (kowv wv = ) in these true sufferings

of Christ,

(3) The means whereby I am enabled to share im these
true sufferings of Christ is the sacramental action,
in which there is an 'imitation' or *representation

MiMnos)! of these true sufferings.

(4) This "imitation (F"I* s )! does not consist obviously
in actual suffering 02 my part. Rather, my
participation in the sufferings of Ch’.rislt is achieved
through the medium of an 'image (€v eixdvi )' in the

sacramental act, .
(5) Even though my participation in the sufferings of

Christ is 'imitation through the medium of an image!
i,p\qd‘l S v eikdvi )', the salvation is not 'imitation

pimneis)! but rather !in reality (£vxA ecw},)' '
(6) Bﬂprilm may thus be called the 'antitype (Xvrivumov )
of Christ's sufferings." (148)

In pursuing this argument, Cyril was crossing and recrossing the thin
line between mystagogy and theology, for it is difficult to see an
exact parallel between the explicit details of Christ's prassion and
the liturgical practise of the Baptismal rite, However, we must
remember that Cyril was delivering these lectures to neophytes rather
than composing a cool, calculating theology of Baptism with a view to

publication, If we are mindful of this it is no surprise to find that
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occasionally he contradicted himself, and occasionally he was
carried away with the enthusiasm of his own oratory, led on by the
circumstances surrounding his lectures, The position became a
little clearer in his final exposition of this relationship:

"To teach us, then, that all that Christ endured

*for us and for our salvation', He suffered in

actual fact (€v 2AnBe'w) and not in mere seeming,

and that we have fe lowship in His passion. Paul

cries aloud in unequivocal ge: 'For if we have
become one planting (¢ {pfuret) with him by the likeness
(O}A-Oi'ufwﬂ"y of His death, we shall be one with him by

the likeness of His Resurrection also (Rom. 635) 'One
Planting' is apt, for since the true Vine was planted
here, we, by partaking in the Baptism of His death, have
become 'one planting' with Him, Mark closely the words
of the Apostle: he did not say: 'for if we have become

e planting 8 death, 'but 'by the likeness of His
ggtﬁ' beng Hus$ist Sopanaely P68 N1t body, His burial,
too, was real, for His sacred Body was wrapped in clean
linen, In His case it all really happened. But in
your case there was only a likeness (Spoiwus) of death
and suffering, whereas of salvation there was no likeness (149)

but the reality (-’u\:’]o;m Je?
His reference to the vine prowided a further example of his
topographical references and he carefully used this term to describe
the cross of Jesus, planted in Jerusalem where his lectures were
being delivered, and drawing on Jesus' words from John 15:1-8, he
used a further likeness to baptism as a symbol showing once again

that the Christian is united to the cross of Jesus,

Cyril also used the symbol of the new birth of the

neophyte:

"In the same moment you were dying and being born and
that saving water was at once your grave and your
mother, " (150)

Just as baptism had brought the candidate to participate in the
sufferings and death of Christ, so it also brought him to participate
at the same time in the resurrection of Christ, and the new life which
that promised, thus the water was at one and the same time womb and

tomb, Dr.Riley concludes:

"So the water tomb, into which one had immersed in death

with Christ and from which one had emersed in resurrection

with Christ receives now a second symbolism, and becomes

the water womb," 5 (151)
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Cyril did not develop this point any further, but contented himself
with pressing home to the neophytes that their baptism had conformed

them to the death and resurrection of Christ.

¢) The Post-Baptismsl Rites. Cyril dealt with the rites
following baptism in his third Mygtagogical catechesis, which was

based on the lection I John 2:20-28, and this was a rite of anointing

or chrismation with the purpose of setting the candidates apart, just
as Christ at his baptism had been set apart for God's service., He
began by reminding the neophytes that the meaning of the word Christ
was 'the anointed one', Hence as the candidates by their baptism had
been made 'partakers of Chr:ls'l;']'5 2 they might properly be called
God's anointed ones. This anointing had come with their reception of
the Holy Ghost., As he explained, again using the,w‘stagogiqal image of
the association of the candidate with Christ:

"He bathed in the river Jordan and, after imparting

the fragrance of His Godhead to the waters, came up

from them, Him the Holy Spirit visited in essential

presence, like resting upon like, Similarly for you,
after you had ascended from the sacred streams (wtp-tfw) ’

there was an anointing with Chrism (Ke(wp« ), the ‘
antitype of that with which Christ was anointed, that is (155)

of the Holy Spirit."
To achieve this point, Cyril developed his previous imagery to fit
the current interpretation; no longer is the baptismal font the
Ypool (xoxohe{,equ )t as it was earlier154, but it has become the
'Pool of sacred streams (vapaTwy)!, to match the symbolism which
has changed from the pool as tomb to the pool as symbol of the waters
of the River Jordan. The 'type (T(IMS)' is the coming of the Holy
Spirit upon Jesus and its Messianic implicstions, the 'antitype
(qvr ‘,'W""Os )* to this salvific even being the chrismation of the
neophyte., Cyril confirmed this mimesis theology which he had applied
to this ceremony in this passage from the next paragraph
“"As Christ was really crucified and burkd and rose again,
and you at Baptism are privileged to be cgucified, buried
and raised along with Him in a likeness (£v SpoiwpwT ) 80
also with the chrism., Christ was anointed with a mystical
0il of gladness; that is with the Holy Spirit called 'oil
of gladness' because He is the cause of spiritual gladness;

so you, being ancinted with ointment (P,Ofu..)) have become



partakers (Koivwve() and fellows of Christ,” (155)
His final phrase 'wffoxc‘ Too xrmoE' referred back to the

passage from Psalm 45:7 which Cyril had quoted earlier in this

section,

Next he warned his audience against regarding the ointment
(prtépov ) as simple ointment, for after the invocation and its

dedication to its sacramental use it became
"The gracious gift of Christ and the Holy Spirit,
producing the advent (presence?) of His deity.
With this ointment your forehead and sense organs

are sacramentally anointed, in such wise that while

your body is anointed with the visible oil, your
soul is sanctified by the holy, quickening Spirit." (156)

Cyril drew a parallel between the epiclesis over the bread

and the epiclesis over the ointment (T pupev) but as Dr. Riley
pointed out we must avoid applying the framework of later
'trangubstantiation!theology to this context157. Cyril's main
interest here was not to explain the oil and to discuss any possible

changes in its nature and substance, but rather to-discuss its dynamic

use in conjunction with the operation of the Holy Spirit. So, for

Cyril, with the use of the sanctified ("‘6[”“ , the neophyte himself

was sanctified as the Holy Spirit worked through the act of anointing

within the sacraments of initiation, This inner change, wrought in

the neophyte, brought about the neophyte's participation in the

Anointed One Himself, in the Messiah Christ.

In marked contrast to Jesus! practice when washing his
disciples' feet in the Upper Room158 the neophytes whom Cyril
addressed had been anointed on forehead, ears, nostrils and breast,
As the biblical basis for the first anointing, Cyril used
11 Corinthians 3:18 and explained that man's fall from Paradise
had brought with it a sense of shame, darkening man's countenance,

80 that it could no longer reflect his intimate gaze of union with
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God, Man's sense of shame tainted his relations both with God and
with his partner, and in this act of anointing on the forehead, man's
sense of shame before God was removed as the gift of God's Spirit,
which it represented was restored. Once again the neophyte might
fulfil his purpose, and 'so you may reflect as in a glass the
splendour of the Lord'159. From the context of the passage which
Cyril chose to illustrate this truth to the neophytes, we may conclude
that he understood this effect of the Spirit to be not one single act
but a process and a progress 'from glory to glory' G}"B gaSWS els
Ségdv )'160188 the neophyte developed upon his spiritual pilgrimage.
Already this sense of shame before God had been removed in the
neophyte's innocent nakedness before their baptisms perhaps evidence
that Cyril's idea of God's work in the total sacrament of initiation
took precedence over his idea of God's activity in any particular

section of the sacrament,

The anointing of the ears was explained by Cyril in two
verses from Scripturelsl. The first dealt with the communication of
the divine message to the Servant of YHWH, and Cyril used this to
illustrate the need for neophytes' ears to be awakened to receive the
spiritual messages which God sought to communicate with them. The
second passage came from a quotation of the Lord regarding the
preaching of the Kingdom snd thus implied the transmission of the
truths revealed by God., Thus the coming of the Spirit, symbolised
by the anointing of the ears, brought with it the spiritual awareness

that made the neophytes learn and transmit the message of the kingdom.,

The anointing of the nostrils made the neophytes aware
that through the sweet smelling fragrance of the oil they were

participating in Christ himselfléz.

Finally the anointing of the breast was used by Cyril to
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teach the neophytes that they had put on ‘the breastplate of
righteousness‘163 and was symbolic of the whole armour of God which
Paul described in his passage and which had its roots in the

Isaianic passagel64 describing the virtues and characteristics of the
coming Messianic King, So the Christian after his baptism and
because of his incorporation into Christ was similarly armed for the
fight secure in the knowledge that 'I can do :all things in the Christ

who strengthens me'lés.

Thus each separate element in the act of anointing was

explained by Cyril in terms of the equipment of the new Christian
as an apostolic instrument, He was sent out, renewed in fellowship
with God, As Dr.Riley concluded:

"God's kingdom, restored in Christ, and communicated to

the neophyte through the anointing of the Spirit of Christ,

must now manifest itself in a dynamic way, interacting

with the forces in the world opposed to it, until it reaches

its full growth and maturity.” (166)
Coupled with this anointing, the neophytes were now called 'Christians'
having been initiated into Christianity by the rites which culminated

in their Chrismation167.

Cyril then drew parallels with the anointing of Aaron and
of Solomon in the Old Testament, and reminded his hearers that these
happened in a figure (TuTik@s ), but to the new Christians they
happened in truth (&)«\035) because of their anointing by the Holy
Ghost., He then used the analogy of Christ's holiness as the First-
fruit (&mﬁ(f; ), so that his holiness could be passed on ('Lm“sq’nm )
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to the whole @ﬁ%p¢r¢) as the yeast passed on its life to the dough™ .,

It remained however the duty of the new Christian to lead a
good life, unspotted by sin and unsullied by temptation as Cyril

reminded them:



mAnointed then with this holy oil, keep it in you

unsullied, without blame making progress through good

works and becoming(wgll-pleasing to 'the trail blazer

of our salvation' (T pyn/s TH Pias Lpav

Christ Jesus, to whom °tt;-)(gv‘]f'oryr‘sfor ver and!*ever, Amen, " (169)

Much of the remainder of the Mystagogical Catecheses were

devoted to the Eucharist and the Lord's Prayer, but when referring to a
passage which he ascribed to Solomonno Cyril referred to the new

post-baptismal garments of the neophytes thus:

"Now that you have put off your old garments and put on

those which are spiritually white, you must go clad in

white all your days. I do not, of course, mean that

your ordinary clothes must always be white, but that you

mst be clad in those true, spiritual garments which sre

white and shining., Then you will be able to say with

the blessed Isaiah: 'Let my soul rejoice in the Lord; for

he has dressed me in the garments of salvation, and with

the Tobe of gladness he has clothed me' (Is. 61.10 1XX) (171)

The white garment had distinct connotations of purity and of joy,
and had a distinct eschatological significance, The 1life of the

Christian was to reflect the purity and joy of the coming kingdom of

Christ. This formed a further extension of the jdea of the Christian

being one with the resurrected Christ following his baptism. As Cyril

pointed out, it referred back and provided the antithesis for the

removal of the garments before baptism, and although he did not make
plain whether the new baptismal robe was donned, he was still quite
clear that the white robe was an expressive symbol of the event of
riging with Christ. As he used the phrase thaving put on Christ' as
a link sentence between his second and third Mystagogical Catecheses,
it may well be that the baptismal robe was donned by the neophytes

imnmediately following their emergence from the waters of baptism,

Cyril's explanation also had distinct eschatological comnnotations,

symbolizing the robe of gladness and the sign of the consummation of
life, Thus the life of the Christian, because of its association
with the resurrection of Jesus, should reflect the purity and joy of

the coming kingdom, It went beyond the imsgery of the garment in the
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Procatechesis which Cyril saw in terms of readiness for baptism, but
saw rather the life of the neophyte at one with Christ, living under
the sign of the eschaton to which the risen life,symbolized by the

baptismal garment,tended in the Christian,

3« The Praxis of Baptism with Relation to the Fellowship of the

Church Particularly Considering Sponsorship

We learn that the names of Cyril's candidates were enrolled

at the beginning of the classes, and Cyril used a metaphor to stress
the importance of this, describing it as o‘frx'rel:xs KA"]“" 's applying
the phrase used for being called to military service to the baptismal
candidates., Perhaps the concept here lay in the double meaning of the
word sacramentum - the Christian meaning applying to baptism, and the

secular meaning applying to the oath taken by Roman soldiers pledging

their personal fidelity to the Emperor., He also spoke of the candidates

as Km—r]gu:)érls indicating that acceptance for registration was not
automatic172. By Egeria's time, names had to be given in by the first

day of Lent, and on the second day of Lent, the Bishop was seated in

the middle of the great Church,

"Then one by one those seeking baptism are brought up

men coming with their father, and women with their mothers.
As they come in one by one, the bishop asks their neighbours
questions about them: 'Is this person leading a good life?
Does he respect his parents? Is he a drunkard or a boaster?'
He asks about all the serious human vices, And if his
inquiries show him that someone has not commitied any of these
misdeeds, he himself puts down his name; but if someone is
guilty he is told to go away, and the bishop tells him that
he is to amend his ways before he may come to the font. He
asks the men and women the same questions. But it is not
too easy for a visitor to come to baptism if he has not
witnesses who are acquainted with him.”

(173)
Cyril drew a parallel too between the names of the candidates being
enrolled, and their names being recorded in the /3?3"“4 Jlvrwv (vook
of the living) Cyril prayed that Jesus may

"after writing them never blot them out., For the
names of many who fall away are blotted out.” (174)

He further reminded them that sins committed after baptism were
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recorded until the day of judgementl75. So he warned them
"guard your own soul if you would avoid being trapped

and would inherit, after standing fast in hope,
everlasting salvation," (176)

He made it plain that Bishop, Presbyters er Deacons
could adminigter baptisml77. In allowing Deacons to baptize with
the Bishop's permission he was following Tertullian, but in

contradiction to the Apostolic Constitutions which said:

" Al’xkovos od pdm':gzs o:_‘ ﬂfof¢5’/;5l (178)
and to Epiphaniusl79. However the Council of Elvira (ca. 306) plainly

said:

"If a deacon, that takes care of people without either
bishop or presbyter, baptizes any, the bishop shall
consummate them by his benediction." (180)
Bingham pointed out that this plainly supposed that deacons had the

ordinary right of baptizing in such Churches over which they presided.

At the time of enrolment from the catechumenate to become
candidates for Enlightenment and their interrogation, éurn53}~sVot
were accompanied by 'their fathers' and 'their mothers's H&léne Pétré+8l
explained that these terms denoted the office of sponsor, an office
. 'often enough', but we may imply; not always, filled by the parent of infer
the'baptizand' when it was the case of the delayed baptism of a child
of Christian parents, However, in the case of strangers in the city,

Egeria wrotes

‘"But it is not too easy for a visitor to come.to
baptism if he has not witnesses who are acquainted
with him," (182)

Mlle, P&tré described these visitors as 'slaves, orphans, abandoned
babies, and immigrants', We have a picture of the Church at
Jerusalem, in what was already becoming a tourisi centre, being very
careful about not making baptism a tourist attraction, but examining

carefully both those who requested baptism and their sponsors.



Other references to sponsors are scant, although we may
imply that because of their presence at the interrogation of the
candidate at his enrolment, and in the light of Egeria's comments,
the sponsors were expected to undertake responsibility for the
candidates whom they introduced both before during and after baptism
as they had to do in Antioch, The use of the parental terms also

implied a paternal interest being shown, as was the case in Antioch
and Mopsuestia. There is also evidence here of two distinct classes
of unbaptized in the Church., Catechumens were banned from hearing
these lectures until they had been accepted as candidates for

enlightenment at the beginning of the Lenten season immediately prior

to their baptism oo,

Now we move some 300 miles North to Antioch, and to the
place where the followers of Jesus were first called Christians, to

consider the material provided by John Chrysostom.
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CHRPTER TWO

JOHN .CHRYSOSTOM AND THE CHURCH AT ANTIOCH

John Chrysostom was born about 347 A.D. in Antioch, just
8 year or itwo before Cyril gawe his lectures to his candidates in
Jerusalem. John Chrysostom spent much of his life in Antioch, where
he trained as an orator, an%Lis reputation as an orator followed him
into the Church after his baptism as an adult Christian in 370,
Shortly afterwards he abandoned the world to take up the study of
Seripture as both monk and hermit, but over-enthusiastic fasting and
the rigors of his enforced solitude undermined his health, and forced
him to return to Antioch where, in 386, he was ordained to the
priesthood., He served the Church under Bishop Flavian as an exegete,
preacher, and moralist until 397, when he was elevated to the
patriarchate of Constantinople., This was an unhappy appoiniment, for
although Chrysostom was spiritually an acceptable candidate, he
lacked the worldly wisdom to avoid making powerful enemies among the
hierarchy and at court, This resulted in his deposition in 403, his

exile in 404, and his death on 14th September 407.

The catechetical material which has been discovered and



collated, much of it only in this century, comes from his priesthood
in Antioch under Bishop Flavian and it seems highly likely that the
material which we have comes from at least two different Lenten
periods, as will appear below. So in Antioch, the catechetical
lecturer was not the Bishop as he seems to have been in Jerusalenm,
but the task was delegated to one who was probably the most able
candidate for:-the job. The character of the lectures too are more a
pastoral than a definitive exposition of the faith, and he seems less
concerned with denouncing heretics than with combatting the
temptations of the hippodrome, For the purpose of this study, reference
will be made only to the following materiall of an overtly
catechetical nature:

a) Two lectures which Abbé Montfaucon called 'Ad illuminandos

atech 12 These two sets of baptismal instructions

were probably not the first and second lectures of the same series as
there is no continuity of ideas between the iwo lectureBB, but
sometimes a duplication, and suspicions about the relationship to
each other of these catechetical instructions were strengthened when
the first lecture was found to belong to the series discovered by
A,Papadopoulos-Kerameus in the Synodal Library of Moscow. The second
lecture is found as the last of the series of twenty two homilies

De statuis, preached at Antioch during the Lent of 387 Although

Abb€ Montfaucon was quite right in referring to them as first and second,
they are not first and second in the same series, and sadly it seems

that the series of which Mf.2 was the second lecture is now lost

forever.

b) However the rest of the series of Mf.l has come to light,
and it now forms part of a complete series of four lectures, following
the discovery and publication of lectures 2, 3 and 4 by A,Papadopoulos-
Kerameus in 1909 in an obscure Russian series from the then University

of St.Petersburg, since reprinted in Leipzig4. There is internal '



evidence to fix Antioch as the place in which these lectures were
delivered5 and to link these lectures into a series6. However, the
fourth lecture, a baptismal sermon addressed to the neophytes is
something of a special case, because like Mf.l, P-K.4 was already
known in the West, but in a Latin translation, This translation
had come to the attention of Abb& Montfaucon, but for some reason
he had rejected it, pronouncing upon it the verdict: 'quisguilia’,

It was related by early editors to the Sacra parallela of John

Damascene, and its indirect transmission in this way has been studied
in the early days of this century by Sebastian Haidacher7. I¢ also
stands as the third sermon in the Stavronigiig seriesa. Although there
is some evidence to suggest that this sermon exists in two recensions,
Dr, Harkins suggests that 'An Easter sermon like this might well have
been published separately, and later inserted in or appended to either
series'9.

¢) The Stavronikita series was discovered and published by
Antoine Wenger in 195510. This series is similar to the other two
series in that it has a mystagogical conteni, and explains the ritual

leading up to the bath of regeneration. It is also different from

them in that it includes five post-baptismal lectures delivered during
Easter week, The structure varies accordingly, and the pre-baptismal
mystagogical lectures are reduced to two, one at the beginning of the
period of instruction and the other at the end, The third Instruction
was given on Holy Saturday night after the candidate had been baptized
and communicated, and as we have seen above this is also included as

P~K.4. The last five are designed to impart moral instructions to the

newly-illumined, and to give them what Dr.Harkins describes as 'a

11
concrete initiation into the Christian way of life' . The moral aspect

of Christian living predominates in these lectures, and Chrysostom's
teaching reflects his own experience and his own mentality,

"hence he leads the catechumens along the path of asceticism
and progress in virtue rather than into speculative
consideration on the articles of faith. For him there was
no purpose in receiving baptism if one had not first purified
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the eyes of the soul for the reception of the divine
illumination." (12)

Wenger dates the Papadopoulos-Kerameus series earliest at Lent 388,

and the Stavronikita series to 390 or 39115.

1. The Theology of Baptism and its Catechetical Explanation

Chrysostom in his homilies, particularly those given to
baptismal candidates, used normally simple and vivid imagery and
from his first homily in the Montfaucon series we find a list of
titles of baptism with supporting texts so that he could build up a
composite dramatic picture of baptism for the candidate, featuring

not only the act of baptism but the spiritual effects which they

might expect it to have:

"This cleansing is called the bath of regeneration. He
saved us, says St,Paul, though the bath of regeneration
and renewal by the Holy Spirit. It is also called an
enlightenment, and again it is St.Paul who calls it this,
But call to mind the days gone by, in which, after you had
been enlightened, you endured a great conflict of sufferings.
And again: For it is impossible for those who were once
enlightened, and who have tasted the heavenly gift and then
have fallen away, to be renewed again to repentance. It is
also called baptism. For all you who have been baptized
into Christ, have put on Christ, It is called a burial,
For you were buried, says St.Paul, with Him by means of
baptism into death, It is called a circumcision. In Him,
too, you have been circumcised with a circumcision not
wrought by hand but through putting off the body of sinful
flesh, It is called a cross. For our old self has been
orucified with Him, in order that the old body of sin may

be destroyed," (14)
and these titles make a useful framework to begin our consideration

of the theology of baptism evident from these homilies.,

Desoribing it firast as the bath of regeneration, he

supported this by reference to Titus 3:5, and went on to develop this

idea in the next few paragraphsls. First he contrasted the efficacy

of the 'bath of the Jews' with the 'bath of grace', which completely
renevwed the nature of the baptizands, which merely cleansed bodily
or ritual uncleanness, but not the sins on one's consciencels. He

taught his candidates that their forthcoming baptism would completely

* &5 a



transform their lives, and make their spiritual rebirth evident:

"And why, someone will say, if the bath takes away all
our sins, is it not called the bath of the remission of
sins, or the bath of cleansing, rather than the bath of
regeneration? The reason is that it does not simply
remit our sins, nor does it simply cleanse us of our
faults, but it does this just as if we were born anew,
For it does create us anew and it fashions us again, not
moulding us from earth, but creating us from a different
element, the nature of water."

(a7)
Although the baptism of John the Baptist was superior to that of the
Jews, it was much less than the sacrament his candidates were to

receive, and it served to link the 'bath of the Jews' with the 'bath
of grace'., John's baptism did not give the Holy Spirit, nor did it
provide forgiveness through grace. It enjoined penance following
repentance but could not forgive sins. Then he explained that the

baptism of the Jews was abrogated by the institution of the sacrament

of baptism by the Lord,

"Where there is the dignity of adoption, there is also

the removal of evil and the granting of all good things,

On that account the Jewish baptism ceases and ours begins;
what occurred at the Pasch now occurs in baptism. After
He had celebrated both Paschs, He abrogated the old and
gave a beginning to the new; here again, after He fulfilled
the baptism of the Jews, He opens the doors of the Church's

baptism at the same time," (18)
However the 'bath of grace' accomplished the regeneration of its
recipients without the conception, gestation and labour periods of
a human birth, and when addressing the neophytes following their
baptism, Chrysostom commented:

"See how many children this spiritual mother has brought

forth suddenly and in a single night{ But we must not

be surprised. Spiritual child-bearing is such that it

needs neither time nor a period of months." (19)
In this process of regeneration, it is plain that the baptizand has
the Church for his spiritual mother, and Christ for his Father, as

the regeneration of the Christian comes from Christ's uniting to

Himself His bridezo.

In the Stavronikita series, much of his imagery is

matrimonial, and so there is little surprise when he pointed out to
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his listeners that no man would ever have poured out his blood for

the woman who was going to be his bride:

"But the kindly Master imitating His own goodness, hag
accepted this great and marvelous gacrifice because of
His solicitude for her, that by His own blood He might
sanctify her; that, having cleansed her by the bath of
baptism, He might present her to Himself a Church in

all her glory. To this end He poured forth His blood
and endured the cross, that through this He might freely
give sanctification to us too, and might cleanse us
through the bath of regeneration, and might present to
Himself those who before were in dishonour and: wunable to
speak with confidence, but now are glorious, without
spot or wrinkle, or any such thing." (21)

He also reminded the baptizands after their baptism that Christ had
made them a new creation as the grace of God entered their souls,
moulded them anew, and made them different from what they werezz.

In this he was alluding to what he has said to the candidates when

deseribing the baptismal rites:

"Instead of the man who descended into the water, a

different man comes forth, one who has wiped away all

the filth of his sins, who has put off the old garment

of sin and has put on the royal robe." (23)

So extensive is the transformation effected by the bath of regeneration
that the person who is baptized is different, literally 'one person

instead of another', as his will is made over into the possession# of

God,

"It did not change their substance, but made over their
will, no longer permitting the tribunal of the mind's
eyes %o entertain an erroneous notion, but by dissipating
the mist which was blinding their eyes, God's grace made
them see the ugly deformity of evil and virtue's shining

beauty as they truly are." (24)

However fine this may sound, Chrysostom makes it plain that he is

speaking 'in theory' and that in sﬁit. of the spiritual event of

baptism, the will can still sometimes be opposed to God, and so he

exhorts his audience:

"I exhort you, therefore, both you who have previously

been initiated and you who have just now enjoyed the

Master's generosity, let us all listen to the exhortation

of the Apostle, who tells us? The former things have

passed away; behold, they are all made new. Let us

forget the whole past and, like citizens in a new world,

let us reform our lives, and let us consider in our every

word and deed the dignity of Him who dwells within us.” (25)
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For even new creatures, regenerated through baptism, have to make an
effort after baptism, as he pointed out in the Montfaucon series;
where he refers to faith as a matter of trust

"He has commanded you, too, to do this as far as you
can in the things which have been entrusted to you =~
to increase the sanctity which you have received, to
render more shining your justice after the bath, and
to make your grace more lustrous, just as Paul did,

who, by his subsequent toils and zeal and eagerness,

increased all the blessings he had received," (26)

Chrysostom further illustrates the aspect of baptismal

regeneration by using the analogy of the smelting furnace which not

only cleansed the gold placed in it, but made it new too. Whilst

other baptisms could not remove the stain of sin, the bath of

regeneration could return a life shining even more brightly than

the old:

"This bath does not merely cleanse the vessel but

melts the whole thing down again. Even if a vessel

has been wiped off and carefully cleaned, it still

has the marks of what it is and still bears the traces
of the stain, But when it is thrown into the smelting
furnace and is renewed by the flame, it puts aside all
dross and, when it comes from the furnace, it gives
forth the same sheen as newly-molded vessels,

When a man takes and melts down a gold statue which has
become filthy with the filth of years and smoke and

dirt and rust, he returns it to us all-clean and shining.
So, too, God takes this nature of ours when it is rusted
with the rust of sin, when our faults have covered it with
abundant soot, and when it has destroyed the beauty He
put into it in the beginning, and He smelts it anew. He
plunges it into the waters as into the smelting furnace

and lets the grace of the Spirit fall on it instead of

the flames, Then He brings us forth from the furnace,

renewed like newly-molded vessels, to rival the rays of

the sun with our brightness, He has broken the old man

to pieces but has produced a new man who shines brighter (27)

than the old,"
28

He was then reminded of the analogy from the Psalms and Jeremiah

of the potter’s vessel, and used this analogy to teach the catechumens
that once their nature was renewed, even if they were to slip and
fall prey to temptation, the vessel was of raw clay, not of fired
terracotta, and so it could be restored to its former state by God

through sincere repentance.

"It is possible for God not only to correct us through



the bath of regeneration, since we are clay, but also

after we have received the working of the Spirit and

then have slipped, He can lead us back through sincere
repentance to our former state.," (29)

After baptism Chrysostom specifically excluded the remission of sins
by a new baptism but realistically he offered the baptizands a
subsequent remission of sins after the bath of regeneration, He

is less clear on the details of the manner of this subsequent
remission of sins, but suggested that confession to God, repentance,

tears, prayers, and almsgiving were means which can win the Christian
30

pardon for sins” .,

The next name he gave to describe baptism in Montfaucon
is 'an enlightenment', the point at which Cyril began his lectures,

but unfortunately, the preacher in Chrysostom took over, and he was

sidetracked from his syllabus after quoting Hebrews 10:32 and

Hebrews 6:4~6 in support of his statement, He was sidetracked by

the constraint which he felt to warn his hearers against the evils of

the sins of speech and particularly the habit of swearing. FPerhaps

this tells us something about the differences in emphasis placed

upon morality and philosophy by Chrysostom and Cyril. When preaching

after Baptism to a congregation of newly baptized and. established
Christians during Easter Week he cited the example of Paul who was

'baptized and 11lumined by the light of truth'’ and exhorted his

congregation to

"be eager to make brighter by good deeds the light within

us - I mean the grace of the Spirit - so that it is never
quenched, we shall enjoy the title of newly baptized for

all time." (32)

Illumination for Chrysostom was that which after baptism led the

Christian towards a virtuous lifestyle, as he made plain in his

instructions to the neophytes:

"Did you see now He urges us to let the light within us
shine forth not by garments but by deeds? After He said:
Let your light shine, He added: in order thatt they may
see your good works. This light does not stop with the
bodily senses but illumines the soul and understanding
of those who see itj; after it dispels the darkness of
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evil, it draws those who find it to shine with their own
light and to imitate the life of virtue.," (33)

Although Chrysostom was in no doubt that illumination and enlightenment
came through baptism, he tends to associate illumination rather more
closely with the baptismal robe, and the witness of the quality of

life of the Christian after baptism than with the baptism itse1f34.
However he does link light with justification in the context of faith

in Christ:

"By this he showed in brief that those who, by their

faith in Christ, had put off like an old cloak the

burden of their sgins, those who had been set free

from their error and been illumined by the light of

Justification, had put on this new and shining cloak,

this royal robe., This is why he said: If any man is

in Christ, he is a new creature: the former things

have passed away; behold, they are all made new." (35)
But primarily light and illumination is provided for the Christian,
Chrysostom felt, so that that light might attract others to Christ,

rather than the Christian be especially enlightened in rational terms,

His third descriptive name was 'baptism' and for this he
cited Galatians 3:27, However all his imagery in this conmection is
considered elsewhere and the baptismal liturgy which he explained is
also considered separately, so we will not linger with this

particular title at this stage in our consideration.

On the other side of the coin to his description of the
mystic cleansing of the rite as a bath of regeneration came his next
title, in which he described it as a burial, and in support of this
he cited Romans 6:4., This tied in with a statement in Gfavronikita 2
that 'baptism is a burial and a resurrection'36, and in doing this he
was using a common idea among the thhers37. It is also linked with
his final definition in a section of the Papadopoulos-Kerameus series
which was headed by the editor 'Baptism is a Cross, Death and
Resurrection'Ba. In this passage, Chrysostom deals in more detail

with the surrounding verses from Romang 6, and continued his
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explanation of the titles promised in Montfaucon 1 which is also the

first lecture in the Papodopoulos-Kerameus series39. He amplified

his teaching on Romans 6 in his commentary on Romans:

"What does it mean that we have been baptized into His death?
Just as He was baptized into His death, so too have we, for
baptism is a cross. Baptism is to us what the cross and
burial were to Christ, although not with regard to the same
things. He died and was buried with regard to the flesh;
both of these happen to us with regard to sin. Therefore,
Paul did not say we have been united in Him in death but
in the likeness of death (cf. Rom 6.5). Both the one
and the other are death, but not of the same thing.
Christ's death was death of the flesh; our death is the
death of sin,"

(40)

This recalled to his mind the incident with Jesus and the mother of

the sons of Zebedee in which Jesus referred to his cross and passion

ag a baptism:

"How, then, did Christ answer? Can you drink of the

cup of which I am about to drink, and be baptized with

the baptism with which I am baptized? You see that He

called the cross a baptism. How is this clear? Can you

drink, He says, of the cup of which I am about to drink?

He calls His passion a cup and on this account He sayst

Father, if it is possible, let this cup pass away from

me, Did you see how He called the cross a baptism and (1)

the passion a cup?"

He then proceeded to remind his listeners of Paul's words in Romans 6

and stressed the immediate nature of baptismal death, burial and

resurrectiont

"For in baptism there are both burial and resurrection
together at the same time. He who is baptized puts off
the old man, takes the new, and rises up, Jjust as Christ

has arisen through the glory of the Father, Do you see
how, again, St.Paul calls baptism a resurrection?"

(42)
But such an immediate transformation needed to issue in a radical
alteration in the baptizand's moral behaviour, for death to sin had
to be a once and for all thing which meant that the baptized ‘have
nothing to do with the passion of the flesh and the affairs of the

world'43. Chrysostom then counselled his congregation of those

baptized:

"For your old self, he says, has been crucified and buried
through baptism. Therefore, get foxyourself none of the
things that are on earth, and be not active in the affairs
of the present life. For your life is hidden now and
unseen by those who do not believe, but the time will come
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when it will be seen. But now is not your time.

Sinece you have died once and for all, refuse to mind

the things that are on earth, The greatness of your

virtue is plainly seen especially when you have

prevailed over the arrogance of the flesh and act

toward the good things of the world just as if you

were death to this life." (44)

Those who were dead to sin and Satan's power had nothing
to fear in the combat with Satan, which Chrysostom graphically
described in terms of their post-baptismal life. He taught them
that they were equipped for their struggle against Satan, and he
used the element of the service which involved the candidate in shedding
his clothes as the basis of the metaphor in which the Christian stripped
for the combat against Satan, the opponent in the boxing bout and the
fight45. Also from the elements of the rite, Chrysostom took the
a'uverixq s in opposition to the&na"ra(m, for it was the positive side
of the contract which the baptizand was making with Christ. In this
he was in parallel with Cyril and Theodore. The verbal act of
renunciation and confession for Chrysostom supplanted and made void
the previous contract which mad had with Satan, and this new d'uvafi-o’ is
8een as coming into force at this point in the baptismal rite:

"We confessed His sovereignty; we rejected the domination of
the devil., This was the signature, this the agreement, this

the contract.
See to it that we do not again become debtors to the old

contract. Christ came once; He found the certificate of

our ancestral indebtedness which Adam wrote and signed.

Adam contracted the debt; by our subsequent sins we

increased the amount owed. In this contract are written

a curse, and sin, and death, and the condemnation of the

law, Christ took all these away and pardoned them." (46)
So with the life that the Christian left behind and buried in baptism,
he left also his bondage to Satan, and began to live his resurrected

life in the power and commitment to Christ.

In his 1ist of the titles of Baptism, Chrysostom next
referred to it as a circumecision, citing Colossians 2:11 to support
his statement, However, he did not develop this title further in

these lectures, but in two series of expository sermons, there
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appear passages relating baptism and circumcision. In his exposition

of this text he taught:

"No longer, says St.Paul, is circumcision accomplished

by the knife, but in Christ Himself, for the hand does

not perform the circumcision as in the-0ld Law, but the

Spirit circumcises not a part but the whole man, There

was a body there, and there is a body heres but that

body was circumcised in the flesh, this body in the Spirit;

but not after the manner of the New, for you have put off

not flesh but sin, When and where? In baptism.” (47)

Writing of the Christian's new life in Christ acquired in baptism
he compared it with the old covenant made with the New:

"Behold now the soul is new (for it has Ween cleansed),
the body is new, the worship is new, the promises are
new, the covenant, the life, the table, the robe; in a
word, all things are new. Instead of the Jerusalem here

below, we have gotten a heavenly Jerusalem; instead of a

material temple, we see a spiritual one; instead of tables
of stone, we have tables of flesh; instead of circumcision
we have baptism; instead of manna, we have the body of the

Master; instead of water from the rock, we have blood from

His side; instead of the rod of Moses and Aaron, we have

the oross; instead of the Promised Land, we have the

kingdom of heaven; instead of priests without number, we

have one High Priest; instead of a lamb which was a dumb
creature, we have a spiritual Lamb, When St,Paul pondered

on all these things, he saids they are all made new, DBut

all things are from God through Christ and His gift." (48)

Thus he saw baptism as the physical sign of the new covenant between

Christ and his Church,

As we have seen, Chrysostom was very easily deflected from

his declared outline, perhaps evidence that he preached from brief

notes rather than a fully prepared text, His 1ist of the names of

baptism was not inclusive, and now we shall consider other desoriptions

of baptism which emanate from elsewhere. Probably Chrysostom's most

frequently used desoriptive term for baptism was f\ Sur eX, and often
he used this term to imply the act of baptism without actually using
the term To P:lﬂ‘l'lo“'ut. His preference for:, swr‘-‘»/ﬂ carries us into the
very heart of his theology and indicates strongly his understanding of
the saving work of Christ, of which bapti:m is a symbol, as an act of
grace, completely unmerited and unearned by man, even though, as
recipients of the gift, the baptizands had their own responsibility
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to continue to live a life worthy of those in receipt of such a gift
of God, Such a lavish gift had to be received worthily, and he
scathingly contrasted those baptized on their death beds with his
congregation in terms of their reception of the gracious gift of God:

"Even if the grace is the same for you and for those who
are initiated on their deathbeds, neither the choice nor
the preparations are the same., They receive baptism in
their beds, but you receive it in the bosom of the common
mother of us all, the Church; they receive baptism amidst
laments and tears, but you are baptized with rejoicing and
gladness; they are groaning, while you are giving thanks;
their high fever leaves them in a stupor, while you are
filled with an abundance of spiritual pleasure.

So in your case everything befits the gift, while in
their case everythingis opposed to it., For the dying man
weeps andlaments as he is baptized, his children stand
about in tears, his wife mars her cheeks with her nails,
his friends are downcast, his servants' eyes well with
tears, and the whole house gives the appearance of a
gloomy winter's 'day." (49)

The first theological point that this conception of baptism as gift

led him to emphasize was that, although baptism was administered by

human hands, it was really the act of God himself. He interpreted

Jesus' baptism by John in the Jordan as a baptism by each member of
the Trinity, by the Word which led Jesus into the water, by the
Father as he spoke the words 'This is my beloved Son' and by the

manifestation of the Holy Spirit which descended upon Him in the

form of a doveso. Similarly for the candidates, baptism was given in

the name of the Father, and of the Son, and of the Holy Spirits

"For this reason, when the priest is baptizing he does

not say, 'I baptize so-and-so', but, 'So-and-so is

baptiged in the name of the Father and of the Son and

of the Holy Spirit,' In this way he shows that it is

not he who baptizes but those whose names have been

invoked, the Father, the Son and the Holy Spirit." (51)

Similarly it was part of the grace of God for the believers

to be equal before God, God gave the gifts in accordance with his

gracious will alone, with no relation to merit or desert, so that

the spiritual gifts which the baptized reqeived gave no right either

to boast about superiority, or wallow in inferiority:



"all these gifts are given to all of you in common, so

that the rich man may not look down on the poor man, nor
the poor man consider that he has any less than the rich
manj for in Christ Jesus there is neither male nor female,
there is no Scythian, no barbarian, no Jew, no Greek; not
only is there no difference of age or nature, but even every
difference of honor is canceled out; there is one esteem for
all, one gift, one brotherhood, binding us together, the same
grace - so then, when you have all been led into (the Church)
then must you all together bend your knee and not stand
erect; you must stretch your hands to heaven and thank God
for this gift,"

Thus Chrysostom interpreted Paul's words in Galatians 3:28 to suggest
that even differences in honor were cancelled out in Christ, through
the gracious gift of baptism. By baptism the believer received the
forgiveness of his sins, and also was allowed the privacy of
confessing his sins in a private encounter with God:

"But this is not the case in baptism. God forgives

our sins and does not force us to make a parade of them

in the presence of others, He seeks one thing only:
that he who benefits by the forgiveness may learn the

greatness of the gift." (53)

The consideration of the gracious goodness of God should always be

part of the Christian's countenance, He told the catechumens

beginning their course of proximate instruction for baptism %o
prepare beforehand +o abstain from evil deeds, and to do 800&54-
Such a gracious invitation from the Master to those who would never
be able to earn such a gift for themselves, must so affect the lives
and lifestyle of those who benefit from it that Chrysostom reminded
that same group of catechumens after their baptism:

“Since we have benefited from so great a gift, let us

show abundant zeal, and let us remember the contraoct
we have made with Him," (55)

In a subsequent lecture he linked the gift of the Holy
Spirit with the baptismal act, describing the newly baptized as those

6
'who have just been judged worthy of the gift of the Spirit'5 and
from this link with baptism, we may imp}y that a separate extira - t»f"’

baptismal act of confirmation was not*known to Chrysostom. This

raises the question of the status in terms of responsibility of the
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children whose baptism he justified:

"It is on this account that we baptize even infants,

although they are sinless, that they may be given the

further gifts of sanctification, Jjustice, filial adoption,

and. inheritance, that they may be brothers and members of

Christ, and become dwelling places for the Spirit." (57)
In his 1list of the gifts of baptism extended to children he omits the
gifi of remission of sin, because presumably of his statement regarding
their sinlessness, from the list which occurred on other occasions
when he spoke of the benefits and gifts of baptismss. He referred
to ten gifts conferred by baptism in this passage, and he lists them

6 6
60, justicesl, sonshipsz, heirs 3. brotherhood 4,
68

Joint heirsés, member366, temp1e567, instruments of the Spirit -,

as freedom59, holiness

Although he was amplifying his lists for the sake of rhetoric, still
his 1list gave quite a comprehensive list of the spiritual benefits of
the Christian lifestyle begun at baptism. However, he was quite
prepared to admit that even rhetoric could not fully express the grace
of God evident through baptism, as he indicated when addressing the
neophytes following their baptism:

"If there is joy in heaven over one sinner who repents,

much more fitting is it for us to exult and rejoice over

so large a throng, and to glorify God in His kindness

for this gift of His which defies description.” (69)

70

Later Chrysostom indicated the need to guard such a valuable gift
by maintaining a life of integrity and virtue and a life free from the
stain of post-baptismal sin, and he suggested that one of the
purposes of maintaining a guard upon the gift of baptismal regeneration
symbolised by the baptismal robe was to display the greziness of the
gift to others:

"For the future, all of you, both you who have just

deserved the gift and all who have already reaped for

yourselves the benefit of His munificence, must make

the excellence of your conduct visible to all and,

after the fashion of & torch, you must illumine those
who look upon you." (12)

Perhaps he saw this as a more actively evangelistic role for the
neophytes, that not only were they enligﬁtened, but they were to

enlighten others by their illumination.



At other times Chrysostom referred to the same concept

of God's undeserved gift given in baptism in terms of ry X<e's of
baptism, On these occasions he had in mind God's gracious act in
granting catechumens before their baptism:

"In this knowledge, then, my beloved, make yourselves

ready to receive this grace with joy and gladness of

the spirit, that you may enjoy the abundant benefits of

this gift. May all of us together, by making our conduct

worthy of the grace, deserve to receive eternal and

ineffable gifts by the grace and love of our Lord Jesus

Christ," (72)

Once again, in the light of such grace of God's part, the least the
candidates could do was to respond to the grace of God by seeking
to live a life worthy of such grace. However, Chrysostom was aware
that this would not be easy, and he reminded his audience that the

cure for sins could be a wound for thems:

"For the bath can do away with sins previously committed;
but there is no small fear nor insignificant danger that
we may fall again into the same sins, and then the cure
becomes a wound for us, For those who sin after baptism
the punishment is proportioned to the greatness of the

grace we received in it," (73)

He insisted thirdly that there must be a genuine desire and sincere

intention for repentance shown in the exorcisms and at Baptism. For

Chrysostom there was no such thing as faith without works, and there
had to be a desire to accomplish in the outward and visible life

what God had already accomplished in the inward and spiritual realm
at Baptism. As we saw above 4 Chrysostom took the picture of gold
fired in the furnace to illustrate the regenerative aspect of baptism,

he also in this section described the action of baptism in terms of

the brighiness of baptismal grace:

"When a man takes and melts down a gold statue which has
become filthy with the filth of years and smoke and dirt
and rust, he returns it to us all-clean and shining. So,
too, God takes this nature of ours when it is rusted with
the rust of sin, when our faults have covered it with
abundant soot, and when it has destroyed the beauty He
put into it in the beginning, and He smelts it anew, He
plunges it into the waters as into the smelting furnace
and lets the grace of the Spirit fall on it instead of

the flames,"

(75)
and in the Stavronikita series he used a similar concept to encourage
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the catechumens to enjoy the title of newly baptized for all time76.

An allied concept to that of baptismal grace was that of
the kindness (“‘ +IMV efumlﬂ) of baptism, an expression which
Chrysostom used in Stavronikita 1 and.gggﬁfaucon‘Z. In the former
this was within the context of his analogy of baptism with a marriage,
contrasting the wealth of the Bridegroom with the poverty of the bride

"Let me give you, too, a glimpse of the Bridegroom's
exceeding wealth and of the ineffable kindness which He
shows to His bride. Let me point out to her the sordid
past from which she is escaping and the glorious future

she is about to enjoy. And if you wish, let us first

strip from her her garb and see the condition in which she
is. Despire her plight, the Bridegroom still allows her to
come to Him. This clearly shows us the boundless kindness
of our common Master. He does not have her come to Him as
His bride because He has longed for her comeliness, or her
beauty, or the bloom of her body. On the contrary, the
bride He hss brought into the nuptial chamber is deformed
and ugly, thoroughly and shamefully sordid, and,
practically, wallowing in the very mire of her sins." (77)

He highlights T;\v X rov $(Mv6fwﬂ':—w of the bridegroom by sparing

no blushes in his description of the bride - deformed, ugly, thoroughly
and shamefully sordid, and practically wallowing in the very mire of
her sins, Although the text is damaged here, there can not be much
doubt as to Chrysostom's meaning of the basis of the context of what

he was saying., He developed his analogy making it quite plain to his

candidates that they were the dogmed bride in terms of the recepiion

and aoceptance of the bride by the bridegroom:

"But when the good Master saw His bride in such a plight

and swept down into what I might call the very abyss of
wickedness, maked and unseemly, He considered neither

her ugliness, nor her utter poverty, nor the enormity of

her evils, but He manifested His own surpassing kindness

and received her into His presence." (78)

He pointed out that the bridegroom is demonstrating his kindness by
requiring no accounting for the bride's offences, nor did he exact

judgement, tut only urged her to accept his exhortation and
remonstrance, snd encouraged her to forget the past. He took up

this theme again in Montfaucon 2 describing God's forgiveness of sins
and God's discretion in that act of forgiveness in not forcing man to
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make public his sins as an act of kindnegs to man:

"But this is not the case in baptism. God forgives our
sins and does not force us to make a parade of them in
the presence of others, He seeks one thing only; that
he who benefits by the forgiveness may learn the
greatness of the gift.

Whe he shows us His kindness, He is satisfied to have
us alone as witnesses."

(79)

Thus in baptism God's kindness is plainly demonstrated for all to
see, both in receiving the candidates, and graciously and kindly

granting them forgiveness of their ains and newness of life.

As we have just seen, Chrysostom used the analogy of

baptism as a spiritual marriage, a union between Christ and the

candidatoao; and this was one of his favourite piciures. He began

the Stavronikits series by telling his catechumens

"This is a time for joy and gladness of the spirit,.

Behold, the days of our longing and love, the days

of your spiritual marriage, are close at hand, To

call what takes place today a marriage would be no

blunder; not only could we call it a marriage but

even a marvelous and most unusual kind of military

enlistment. Nor does any contradiction exist between

marriage and military service.” (s1)

Dr.Harkins in his notes points out the differences between fourth

century matrimonial practice and that of the twentieth century:

"The soul which is invited to become God's btride must
forget its entire past, just as in marriages of the
flesh. The betrothed forgets her parents and her
father's home, to be united to a bridegroom whom she
has never seen. We must not be surprised at this
situation, which, in the social environment of the
fourth eentury, was quite usual. The marriage vas
mangodbetwmthc-nanﬂtho paren
prospective bride; the betrothed couple never saw
each other before the marriage night, when the groom

came with great pomp to seek his bride at her parents’

home and to lead her to his own. For the young bride

the marriage involved a complete change in her way of

life and vas, indeed, 'a great nystexry'." (82)

Fo wedding, of course, would be complete without the bridal gown

and the wedding breakfast, and in this analogy the same was true,
as Chrysostom exhorted his candidates to maintain after bapiiam the
lifestyle which they had begun at their spiritusl marriage:
nhig is wvhy, in my fear of the enemy's triocks, I am
econtinually exhorting you to keep the marriage robe imn

el



its integrity, that with it you may enter forever into
this spiritual marriage. And what takes place here is

& spiritual marriage., Just as in marriage between man
and woman the bridal feast is prolonged for seven days
see hov we too extend for the same number of days your
bridal feast, setting before you the table of the
mysteries, filled with good things beyond number. And
why do I say seven days? If you are willing to live
soberly and to keep vigilant, this banquet is prolonged
for you through all time, provided that you keep your
bridal robe inviolate and radiant.,

For in this way you will draw the Bridegroom to a fuller
love and you yourselves will shine forth with inoreasing
radiance and luster as time goes on, because grace
increases more and more with the good deeds we do." (83)

Providing the neophyte was prepared to conduct himself soberly and to
Temain vigilant against the tricks of theenemy there was no reason why
he might not keep the bridal robe Wright for all times, Wenger points

out in this note:
\

"Poujours comme je l'ai dit a plusieurs dsja, la
sobrieté de 1l'espirit est la condition de tous les biens." (84)

Chrysostom used this analogy of a spiritual marriage in the

Papadopoulos-Kerameus series using in his third address in this series,
probably given on Holy Thursday, material very similar to that which

4 I4
he developed later in Stavronikita 1. Speaking of r avvévra, of the
candidate with the bridegroom he said:

"Therefore, remember these words. They are your contract

with the Bridegroom. It is necessary, before a marriage,

to complete an account of the gifts and the dowry; you

too must do so before this marriage. He found you naked

and a beggar, behaving in an unseemly marmer, but He did

not run away; you were the one who had to choose. Instead

of a dowry, contribute these words, and Christ will

consider that the wealth you bring is great - if you will

keep and observe these words through all your life. For

Christ finds His welath in the salvation of our souls." (85)

HWGVOJ-'::!MSI.!M 2, the analogy seems to change to that used by
Cyril of the wedding guest who refused to dress appropriately for
the vedding®® as Chrysostom suggested that the candidate had been
invited to a spiritual wedding and a royal banguets

*But you have been invited to a spiritusl wedding and

& royal banquet; consider, them, what sort of a

vedding garment you should btmy, because He who has

invited you give you the garment as a gift, so that

you ean not offer your poverty as an exouse,” (87)
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Still, however, the emphasis was upon the gracious benevolence of the
host, vho not only invited those who were poor and ill-clad, but made

arrangements for their clothing, .

Following on from his spiritual marriage analogy, it is
natural that he should see some form of kinship between those who are
spiritually married to Christ through baptism. In the homily addressed
to the neophytes after baptism he spoke in these terms to those newly
baptized:

"My dearly beloved brothers - if I may call you my
brothers -~ it is true that I share with you the same
birth, but by my later negligence I destroyed the
true perfection of our kinship., Nonetheless, let me
call you brothers because of my great love, and let
me urge you to show & great zeal to match the great

bonor bestowed on you." (e8)

) Similarly he addresses them in this manner in anticipation at the

beginning of Montfaucon 1,

gd/ia/ﬂfy, Chrysostom reminded his audience of the honour

and dignity of baptism:

"Should you not see to it that you deserve such
reverence, inasmuch as you are about to acquire 80
great s dignity? And this is a great dignity. It
coextends with the present life and the life you will
live together hereafter. What is this dignity?
Henoeforth, through the kindness of God, you will be
called a Christian and one of the faithful, There is
not one dignity here, but two. Soon you will put.on
, Christ. You must act and deliberate in all things
vith the kmovledge that He is everywhere with you." (89)

Once this dignity was oonferred upon the neophytes God intended it

to be permanent. Chrysostom told them that nobody could take away
the gifts and the dignity that God has bestowed upon them unless they
thonsclvu» permitted it, He oontrasted the earthly king who had

power to take away any honour he gave, with Gods

"For whenever someone obtains some dignity from an earthly
king, to take it avay does not lie in the will of him who
received, but the one who offers the honor also has the

pover to take it avayj; vhen he vishes, he strips the recipient
of his honor, relesses him from his office, and immediately
makes him a private citisen again. In the case of our King,

it is altogether different. Omce the dignity has been given to
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us through His kindness - I mean such honors as sonship

by adoption, sanctity, the grace of the Spirit - no ome

will ever be able to take these things away from us,

unless we grow lax. What do I mean, 'take away'? If

He sees that we are well disposed, He supplements what

He has already bestowed of us and, according to the great

honor which is ours, He will increase again the gifts He

has given." (90)

On the contrary, the honour and the dignity which God gave could
grown, and the gifts develop as they had done with Paul, Chrysostom
pointed out:

"He has coumanded you, too, to do this as far as you can

in the things which have been entrusted to you - to

increase the sanctity which you have received, to render

more shining your justice after the bath, and to make your

grace more lustrous, just.as Paul did, who, by his

subsequent toils and zeal and eagerness, inoreased all the
blessings he had received." (91)

John Chrysostom's somewhat rambling style makes analysis
of his baptismal teaching somewhat difficult, but I have attempted
above to draw out the highlights of his baptismal theology of baptism
as it is to be found in his catechetical material. Although there
have been occasions when his catechetical teaching has overlapped his
mystagogical teaching, it is to his mystagogical material that we

shall now turn our attention”.

2, The Liturgy of Baptism and its Mystagogical Explanation
a) The Rite of Renunciation and Profession: The Rite began

for the candidates on Good Friday afternoon at three o'clock” when
they were led into the Church by the priests’t. The candidates were
instraoted to kneel down and stretch out their hands towards heaven’”,

Then the bishop himse1£%6 approached each kneeling candidate

individually’!, rather than as a group vhich came to be the practice
in Constantinople in the fiftp contury”, and prepared each candidate
to recite his personal aot of remumciation of Satan (q ;‘"01’«(']/ ) and
then his profession of adherence to Christ (n d'uvﬂf{m) )92, Answering
the questions of thq bishop, the candidate said: 'I renounce you,

Satan, your pomps, your service, and your worka'loo and then made his
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profession of allegiance to Christ, as he said: 'And I enter your

service, O Christ'101. Following this commitment, the candidate was

102

anointed on the forehead 'with the spiritual unguent' which was a

rixture of olive o0il and ungnantm}. The anointing was made in the

sign of the cross with the apersonal formula: 'So and so is anointed

in the name of the Father, of the Son and of the Holy Spirit'104.

Chrysostom saw this liturgy as a drama to be interpreted
from the standpoint of salvation history, and sdded a number of

desoriptive phrases to help build up the dramatic effect, and to

heighten the candidates' emotional appreciation of the rite, He

described the act of remunciation and profession as awesome and
frishteninemS » and he suggested the presence of angels at the scene
who insoribe the words from the tongues of candidates in the heavenly
book-:m6 He desoribed the candidates as quivering with fear at the

thought of renounecing Sai:anl07 whom he variously described as a

rodring l:lonloe, enraged and frenzied as the candidates are signed

with the mark of the croum9, and he imagined the candidates being

led into the arena by the priests as athletes of Christ o engage in
the combat with Satanuo. His chief biblical vehicle for conveying

the drama of salvation his story to his audience was to use the

Exodus as a type, just as Cyril had don.nl. The miracles of the

Exodus story was repeated on a greater scales

"The Jews saw miracles. Now you shall see greater and much
more brilliant ones than those seen when the Jews went forth
from Egypt. You did not see the Pharaoh and his armies
drowned, but you did see the drowning of the devil and his
armies. The Jews passed through the seaj; you have passed
through the sea of death, They were delivered from the
Egyptians; you are set free from the demon. They put

aside their servitude to barbarians; you have set aside the

far more hazardous servitude to sin,"
Earlier in this homily he spoke of the power of the blood of Christ,

delivering the new people of God, just as the blood of the paschal
So

(112)

lamb had delivered the Jewish people from the angel of death.
the blood of Christ strengthened and protected those who had to
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make the frightening remunciation of Satan.
"Today, will the devil not check himself all the more
if he sees, not the blood of the type smeared on the
doors, but the blood of the truth smeared on the mouths
of the faithful, since these mouths have become doors of
a temple which holds Christ? If the angel stood in awe

when he saw the type, much more likely is it that the
devil will flee when he sees the truth.” (113)

Having set this act of renunciation and profession in its
context of salvation history, Chrysostom used the bodily movements of
the candidates to develop his teaching further and he explained these
elements as participation in the act of conversion. Chrysostom's
candidates made the act of remunciation and profession in a kneeling
position. He sav in the gesture of kneeling the fact that the
baptizand was in bondage to Satan:

"Those who endure captivity of the body show by their

posture their dejection at the disaster which has

overcome them. So, too, when the devil's captives are

about to be set free from his domination and to come

under the yoke of goodness, they first remind themselves

of their prior condition by their external attitude.

They do this that they may be able to know from what

evil they are being delivered and to what good they are

hurrying, and that thias ver knowledge may be the

foundation for greater gratitude and may make their

souls even more than well disposed.” (114)
But this posture of kneeling was not only a sign of slavery to Satan,

but it was also a sign of confessing the absolute rule of Christ,and
he cited Philippians 2:10 to support his argument, Thus at one and
the same time, the posture of kneeling suggests the tranafer of the
Christian from enslavement to Satan to the Lordship of Christ.
Similarly the posture of kneeling reminded Chrysostom of oneness with
Christ, as he interpreted it in terms of Galstisns 3126717, In doing
this he was applying Paul's commentary om baptism, and making a
sociological point of the equality and fraternity which came as a
direct result of acknowledging Christ as lord. The arms outsireiched
to heaven further strengthens the meaning of the kneeling posture in
connection with the conversion of the candidate from servitude to

Satan to obedience to Christ., He interpreted the cutstretched arms as
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& reminder to the candidates from what evil they have been delivered

and to what good they would dedicate thenselvesn'é, and as a sign of

thankfulness to God for the gift of faithrll.

Chrysostom does not aspecifically mention the direction the
candidates faced for the act of Remunciation and the direction they
faced for the Act of Profession, but he drew the same symbol as Cyril
out of the time scale of the Renmunciation and Professions

"Tomorrow, on Friday at the ninth hour, you must have certain

questions asked of you and you must present your contracts

to the Master. Nor do I make mention you of that day and
that hour without some purpose. A cal lesson can be
learned from them, For on Friday at ninth hour the thief
entered paradise; the darkness, which lasted from the sixth
to the ninth hour, was dissolved; and the Light, perceived
by both body and mind, was taken up as a sacrifice for the
whole world. For at that hour Christ said: Father, into

thy hands I commend my spirit, Then the sun we see looked
on the Sun of Justice shining from the oross and turned

back its own rays.
Therefore, when you are about to be led (into the church)

at the ninth hour, do you also recall to mind the great
number of your virtuous deeds and count those gifts which
await yous you will no longer be on earth, but your soul
will raise itself up and lay hold of heaven itself."

(118)
The symbolism of the Messiahship of Christ as Sun of Justice, and the
re-entry into Paradise appear in the framework of the symbolism of
light. His mystagogy is more directly Christological due to the
different circumstances of his liturgy, different gestures, and a

different time for the rite.

It was the piety of Chrysostom which brought to bear most
vividly the mystical relationship between the candidate and Christ
in the act of rencuncing Satan. Chrysostom began his interpretation
of the rite by recalling for the candidates that they were at the foot
of the cross, Teminding them that the ceremony took place at the
time of Christ's deéth upon the cross, and through the power of that
death they were enabled to break the power of Satan which held them
banned from Paradise. By thia identification of the candidate with

Christ, Chrysosiom portrayed Christ as the strong ally of the
70 |



Christian, who had made the candidate superior to the demonil’, and

using the piecture of Christ in comparison to the Olympic judge;
whereas the judge is impartial, Christ does not stand aloof, but is
entirely on the side of the eonbatantlzo. It is Christ who has given

the candidate the armour for the battle, specifically prepared for the

kind of combat in whieh the candidates were involvedlzl. He used

Paul's picture of Christ ransoming slaves from Satanlzz to bring out

the relationship between the act of remuncistion and commitment and
the historical act of Jesus on the Cross, for it was the power of
that act of Jesus which enabled the candidates to make effective by

their statement the salvation already won for them in Ch:::i.stlz3 o

Colossians 2:14:

Chrysostom summed this up in a passage suggested by

"Christ came once; He found the certificate of our
ancestral indebtedness which Adam wrote and signed.
Adam contracted the debt; by ocur subsequent sins we
inoreased the amount owed, In this contract are writtem
a curse, and sin, and death, and the condemmation of the
law, Christ took all these away and pardoned them, St.

Paul ories out and says: The decree of our sins which was

against us, He has taken it completely away, nailing it

to the cross. He did not say ‘erasing the decree', nor

did he say 'blotting it out', but nailing it to the cross,

80 that no trace of it might remain, This is vhy He did

not erase it, but tore it to pieces. The'nails of the

eross tore up the decree and destroyed it utterly, so that

it would not hold good for the future,

Nor did He destroy the note of our debt in some seoret

corner but in full view of the world, from a lofty stage.

Let the angels see it, He says, let the archangels and

the powers above behold; let the wicked demons and the

devil himself see} It was these wicked ones who made us

liable to our oreditors for our debts, but now the

contract is destroyed, so that they may not hereafter

assail us,” (124)

Chrysostom elaborated his image of the contract to stress that
commitment to Christ is entirely voluntary, it was neither a forced
magtership, nor did Christ demand the service of any who were not

grateful to hims

"But Christ does not deal in this way; He paid the price
for all of us, His precious blood., You have been bought
with & price, says St.Paul. And even so, He does not
force those to serve Him who are unwilling to do so.

Unless you are grateful, He says, and are willing of
yourself and of* your own accord to be enrolled under me

as your Master, I do not force or compel you." (125)
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As we have seen above he linked the o'wevju«' with the cancept of the
engagement of the candidate with the Bridegroom, and the dowry
contributed by the baptizand to respond to the Bridegroom's gift
of salvation126. This response was not to be simply a verbal one,
but to be an intelligent commitment made with the heart.

"Keep strong and unshaken your contract with the
Master, which you wrote not with ink nor on paper,
but with faith and in confession. Be zealous to
remain all the days of your life in the same
brilliance. If we shall be willing constantly to
contribute our fair share, it is possible not only

to remain in this shining brightness, but even to
make this spiritual robe of ours more brilliant,
since Paul too, after the grace of baptism, appeared
all the more bright and shining as the grace within
hin bloomed forth with each passing day." (127)

Thus Chrysestom strongly revealed the candidate's union with the
pover of Christ and the contractual nature of the act of remunciation

and commitment,

Hence it is not surprising that Chrysostom interpreted the
concluding anointing as a sign of belonging to Christ, and -~ ~ the

sign of the cross upon the forehead, plased there by Christ himself
to indicate that the candidate is Christ's very own, as a result of
his contract with the Master -0, Not only did the anointing imply
ownership but it signified the candidate's appointment and equipment
for his 1life task, Following his fondness for athletic metaphors,
Chrysostom saw the anointing with the cross as a sign that the

candidate has been chosen as a combatant in the spiritual arena,

playing in the game on the side of Chz-ist129. As a result of this,

a struggle situation was amnounced in which the ocandidate had to be

involved:

"Henceforth from that day there is strife and counter-
strife with him, and on this account the priest leads

you into the spiritual arena as athletes of Christ by

virtue of this anointing." (130)

on
However, Chrysostom went far beyond the notion of merely, external
talisman for protection and exorcism, for it again linked the

candidate with Christ.




"Through his contract with Christ, sign for which is

this sealing, the candidate joins Christ in the struggle

vhich His cross represents, and ihrough the power of

that oross he is protected in reliving that struggle in

his own life." (131)

He taught that the seal of the oross on the candidate's forehead
radiated a power for the combat which guaranteed the confounding

of the adversaries of the baptigand:

"Therefore the priest anoints you on the forehead and

puts on you the sign (of the oross), in order that the

enemy may turn away his eyes. For he does not dare to

look you in the face when he sees the lighitning flash

which leaps forth from it and blinds his eyes.” (132)

Thus this anointing was a spiritual weapon to accompany the
candidate in the struggle. Chrysostom symmed up this mystagogy of
the ancinting as a sign of his appointment to the task of living the
Christian life and the protection it implied in pursuing this task

in these terms:

"When you are going to eross the threshold of a doorway,

first speak these words; 'I remounce thee, Satan, thy

pomp and service, and I enter into thy service, O Christ'.

And never go forth without saying these words. This will

be your staff, this will be your armor, this will be your
impregnable tower. And after you speak these words, make

the sign of the oross on your forehead, In this way no

man will be able to hurt you, nor will the devil himself

be able to do so, when he sees you appear with these (133)

weapons to protest you on every side."
Thus he interpreted the anointing as a sign of the Christian athletic
combat in mystical union with the struggle of Christ under the

victorious and protective power of His cross.
b) The Bapti. Rites Following the rite of renunciation

and profession, the candidate then underwent the second anointing
immediately before the rite of baptism on Holy Saturday night. He

had his robe stripped off him, by the l::l.clu@.opu4 in full darimess of
nishtnsy and then the bishop casused the candidate's whole body to

be anointed with the ‘olive oil of the spir:lt']'%. Chrysostom's choice
of the verb ﬂ«fow'nctﬁsa indicates that others actually performed

the anointing, which was understandable, given the large number of
ocandidates and the extent of the amointing. Following the anointing,

the bishop led the candidate down into the flowing water> !, where
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he placed his right hand on the candidate's head, pushed it down into
the water and lifted it out three times, saying: So and so is baptized
in thehawe of the Father, and of the Son and of the Holy Spirit!?®,
Once again the formula was apersonal to deflect attention away from
3he minister of baptism and towards the God whose agent he was,

As HM Riley has well pointed outn 9, Stavronikita 2

oontains two paragraphs which in ocondensed form reveal practically
the entire mystagogical dynamic which was at work in these

explanations:

"Next after this, in the full darkmess of the night,

he strips off your robe and, as if he were going to
lead you into heaven itself by the ritual, he causes
your whole body to be anointed with that olive oil

of the spirit, so that all your limbs may be fortified
and unconquered by the darts which the adversary aims
at you,

After this anointing the priest makes you go down into
the sacred waters, burying the old man and at the same
time raising up the new, who is renewed in the image of
his Creator, It is at this moment that, through the
words and the hand of the priest, the Holy Spirit
descends upon you. Instead of the man who descended
into the water, a different man comes forth, ome who
has wiped awvay all the filth of his sins, who has put
off the old garment of sin and has put on the royal
robe.

That you may also learn from this that the subsiance

of the Father, Son, and Holy Spirit is one, baptism

is conferred in the following msmmer, When the priesti
says: 'So-and-go is baptigzed in the name of the Father,
and of the Son, and of the Hely Spirit', he puts your
head down into the water three times and three times

he 1ifts it up again, preparing you by this mystic rite
to receive the descent of the Spirit, For it is not
only the priest who touches the head, but also the
right hand of Christ, and this is shown by the very
words of the one baptizing, He does not say: 'l
baptize so-and-so!, but: 'So-and-go is bapiised', showing
that he is only the minister of grace and merely offers
his hand because he has been ordained to this end by the
Spirit. The one fulfilling all things is the Father and
the Son and the Holy Spirit, the undivided Trinity. It
is faith in this Trinity vhich gives the grace of
remission from sin; it is this confession which gives

to us the gift of filial adoption.”

Chrysostom's central thought was the Pauline theology of Adam and
In this light the candidate

(140)

Christ, the 0ld man and the new man,
whose .0clothes were removed, was anointed and entered the baptismal

L. §
N



rool, and the neophyte who emerged, put on new clothes, and was

anointed, are two 'different' men, because in the baptistry a new

birth, a new creation has taken place,

Chrysostom developed his thought to think first of the
o0ld man and the deeds he would leave behind in the baptismal grave.

He used the same Pauline metaphor as Cyril did, drawn from Colossians

31910, to interpret the removsl of garments before baptiism:

“Baptism is a burial and a resurrection. For the old

man is buried with his sin and the new man is resurrected,

being renewed according to the image of his Creator. We

put off the old garment, which has been made filthy with

the abundance of our sins; we put on the new ome, which

is free from every stain. What am I saying? We put on

Christ Himself, For all you, says St.Paul, who have (141)

been baptised into Christ, have put on Christ,”
and as we sav above, he returned to his metaphor to desoribe the
man emerging from the baptismal pool cleansed of sin and wearing
'the royal robe'uz. He expanded his mystagogy by using, once again
as Cyril had done, the image of the marriage banguet, although he used

it to urge the candidates to come to baptimm wearing a garment

suitable for a wedding feast. Thus the habit of evil deeds, symbolized

in the filthy garment had to be overcome, or else the new garment could

become soiled as vell143 e Similarly he used the invitation of the

bridegroom to the bride as we have seen abovol“.

However, Chrysostom could not resist the implications of
nystagogical stripping off of the old clothes which were for him the
symbol of the vain and seductive display in terms of dress and
jewellery, and he pointed out that wmecessary lusury in terms of
dress and adornment was a sin against social Jjustice:

*That you may wear a single #uby, countless poor are '
starved and orushed,” (145)

Not only this but such a display signified vsnity, snd was likely to

lead enother to envy and even to theft, In place of such

unnecessary luxury should come good works, through which the soul
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would become attractive and shine, Particularly, Chrysostom directed
his remarks to the female candidates for baptiam, suggesting they
sought to adorn themselves with almsgiving and modesty which were more

becoming those born anew in Christ:

"Adorn your face, therefore, with modesty, piety,

almsgiving, benevolence, love, kindliness toward

your husband, reasonableness, mildness and

forbearance. These are the pigments of virtue; by

these you draw not men but angels to you as your

lovers; for these you have God Himself to praise

you, When Godbhall approve of you, He will win

over your husband to you in every way; for if wisdom

illumines the face of a man, much more does virtue

make the face of a woman shine forth." (146)

Cosmetics also failed to meet Chrysostom's approval. These he sav

an insult to the Creator, sinoe the need to paint the face implies
defective workmanship on the part of the Croator147. Christ sought
'the beauty which came from within' and advised his female candidates
most strongly to strip off such habits, as well as stripping off

clothing before baptism mo that such behaviour would be a sign of

the return to good doeds“s.

The nskedness of the candidates at baptism reminded
Chrysostom of the primeval innocence of Adam and Eve, who in the
garden had been naked and unashamed, and he writes in most

desoriptive terms of thiss

"After stripping you of your robe, the priest himself
leads you down into the flowing waters. DPut why naked?
He reminds you of your former nakedness, when you were
in Paradise andyou were not ashamed, For Holy writ
says: Adam andfve were naked and were not ashemed,
until they took up the garment of sin, s garment

heavy with abundant shame.

Do not, then, feel shame here, for the bath is much

better than the garden of Paradise., There can be no
serpent here, but Christ is here initiating you into

the regeneration that comes from the water and the
Spirit. You cannot see here beautiful trees and
fruits, but you can see spiritual favors." (149)

Thus from the: imagery it is evident that the oandidate at Baptism
was re-entering into that state of innocence and bliss that Adam

and Eve enjoyed before the fall, evidence of the new creation in
Christ., This image of unity with the Second Adam was strengthened
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in his explanation of the prebaptismal anointing of the entire body
with the olive o0il of the Spirit by implying association between the
candidate and the life of Christ, in that it was Christ 'who anointed
us as we went into the co-bat'lso. Thus by the strength which the
candidate shared with Christ he would become both strong for the
battle, and invulnerable against attack, symbolised by the oiling

of the athlete’’) and the anointing of the limbs to equip the
candidate on his whole body with the necessary unfailing protective

armour of the soldier.

Chrysostom's explanation of the baptismal act was at one
with his earlier teaching which we have examined in section 1 above
as we might expect, and there is no need to duplicate it here,

¢) The Post-Baptismal Rites. Upon their emergence from the
font the neophytes were embraced, greeted and kissed by all present,

Other than this kiss, he did not make any specific mention of post-
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baptismal ceremonies, nmor of any posti-baptismal anointing 5 o The

emergence from the pool was described by Chrysostom thus:

"As soon as they came forth from those sacred waters, all
who are present embrace them, greet them, kiss them, rejoice
vith them, and congratulate them, because those who were
heretofore slaves and captives have suddenly become free
men and sons and have been invited to the royal table.
straightway after they come up from the waters, they are
led to the awesome table heavy laden with countless favors,

vhere they taste of the Master's body and blood, and become

a dwelling place for the Holy Spirit, Sinece they have put

on Christ Himself, wherever they go they are like angels

on earth, rivaling the brillisnce of the rays of the sun," (153)

For

In a sense as they go to make their firsticommunion, Chrysostom
obliquely referred to both their new light and their new robe in the
last sentence, and it is plain that he was too overvhelmed at the
prospect of the royal table to bother to spell out the liturgical
details of dress and illumination. AB. wanted to leave his candidates
contemplating their welcome into the fellowship of God's people,
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3¢ The Praxis of Baptism with Relation to the Fellowship of the Church
Particularly Considering Sponsorship,

In Chrysostom's Baptismal Instructions, we have no record of

any enrolment of those beginning the proximate pez;iod of their
preparation for baptiem at the beginniné of the Lenten season, leading
to an Easter baptism, but we may assume that such a procedure took
place, in some form or other, from his address to the sponaor5154.
J.C.Baur pointed out that it was a fairly general custom by the end
of the fourth century to enrol the catechumens in two classesj the
first those who were making the remote preparation for baptism and
who atiended only the sermons and the catechism classes; the second
those who had completed this course and had been admitted as direct
candidates for bapi;.'l.s-]'5 5 o Chrysostom referred obliquely to an
enrolment *in this heavenly book'156 which Dr.Harkins assumes meant
the Church register on the basis of the practice in Mopsuestia.

Chrysostom further pointed out that the baptizands' words of

renunciation are received by
"The angels who are standing by and the invisible powers

rejoice at your conversion, receive the words from your
tongues, and carry them up to the common Master of all (257)

things, There they are insoribed in the books of heaven."
Following their enrolment as candidates early in the lenten period
those who were to be baptized had to attend catechetical instruction
in which Chrysostom seemed to have been involved over a thirty day
period before Euterlss « It could be.that others apart from

1

Chrysostom taught the catechumens during this time of preparation 2
60

whieh he implied was a daily time of preparationl followed by

daily exorcism as spiritual preparation for baptism,

The welcome by the fellowship mentioned above to the
candidate by the arrangements vhich the Church had made for their
reception in the awakening stage of their Christian faith by their
sponsors. Chrysostom gave us no record of how sponsors were appointed

and when they took up their office, but he does atiest to their




existence:

"Do you wish me to address a word to those who are
sponsoring you, that they too may know what recompense
they deserve if they have shown great care of you,

and what condemmation followif they are careless?" (161)

He went on to elaborate on their role, albeit briefly. The candidate

was baptized on the basis of the sponsor's testimony, and he used the

concept ofof&v«:tiexo'r.cvm , referring to those who stood as surety

for a financial loan as a metaphor for those who undertook the task
of the sponsor in spiritual matters:

"If, then, those who go surety for others in a matter

of money make themselves liable for the whole sum, those

who go surety for others in matters of the spirii and on

an account which involves virtue should be mmch more (162)

alert,”
Their task was one with serious and far-reaching implications, vhich

should be carefully considered, Chrysostom went on to warn them of
the seriousness with which they should undertake their not
insignificant responsibilities and of the penalties which they would

inour should those whom they sponsored become careless:

"Let them not think that what takes place is a trifling
thing, but let them see clearly that they share in the
credit if by their admonition they lead those entrusted
to them to the path of virtue. Again, if those they
sponsor become careless, the sponsors themselves will
suffer great punishment, That is why it is customary
to call the sponsors 'spiritual father'!, that they may
learn by this very action how great an affection they
must show tothose they spongor in the matter of
spiritual instruction. If it is a noble thing to lead
to a zeal for virtue those who are in no way related to
us, much more should we fulfil this precept in the case
of the one whom we receive as a spiritual son. You,
the sponsors, have learned that no slight danger hangs
over your heads if you are remiss."” (163)

Dr.Wenger pointed out that Chrysostom's uses of the terms 'gpiritual
fathers' and 'spiritual sons' were un:lque164. In Byzantine Greek
the term 'spiritual father' meant a director of souls, and, much
later, a confessor, but there is no evidence here to suggest that

this was Chrysostom's way of referring to the exoroists who played

such an important part in the baptismal preparation, However from

the location of the passage between the explanation of the purpose
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A o'uver'}xr,, it could be that the sponsors had some part to play in
these prebaptismal rites. Dr.Wenger further pointed out that the

verb aveScopma! here has its primary sense of to receive, the counter-
part of the Latin suscipere, and it is by no means impossible that in
the spirit of Chrysostom, the two senses of to receive (from the
baptismal waters) and of to guarantee in respect of virtue (ers TdV

T\?‘s :trcf:l{ Aévov ;IVdSt’.XOrd.l ) were present in the same wo 165.

The job deseription of the sponsor was given in thoso»

terms by Chrysostom

"They ought to show their paternal love by encouraging
counseling, and correoting those for whom they go
surety."” (266)

This implied a personal and individual relationship with the

candidates and such a task, coupled with their far-reaching

responsibility should their candidate fall, would have been equally

necessary both before and after baptism, DIr.T.M.Finn comments:
"The gponsor's reception of the nevly baptised as son

clearly symbolised his obligation to see his 'gons!
contiming formatien in Christian virtue after baptism,

Unfortunately Chrysostom is not explicit about his
duties before baptism." (167)

This passage came in fact in a prebaptismal address and the candidate
would be better desoribed as 'newly-enrolled' rather than 'newly-
baptized', but Dr.Firn's point is a valid one, that the sponsor's
responsibility is as serious before baptism as it is afterwards in

168
the continuing spiritual development of the candidate™ .

Our consideration of Chrysostom oompleted, we now move some
twenty-five miles out of the city of Antioch to consider the writing

of Theodore of Mopsuestia,
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CHAPTER PTHREE

THEODORE AND THE CHURCH AT MOPSUESTIA

Among his list of the works of Theodore of Mopsuestia

Ebedjesu referred to the following writings:
Exstat etiam o@ liber de sacramentis et qui de fide imsoribiturl,
These two works de sacramentis and de fide have been made available by

A.H.mgmz, laboriously copied in Syriac because of the condition of

the manusoript, and translated by him into English, and a later version
with a phototypic repreduction of the manuseript and a French
translation by H.Tonneau and T.Domolu3. Theodore presented the faith
of the Church to his catechumens in sirxteen homilies; the first tem
homilies explained the articles of the faith as expounded by the Nicene
Creed, whilst the other six explains the Lord's Prayer (11), the
Liturgy of baptism (12-14) and the Bucharist (15-16). These then form

the scope for our study of Theodore's catechetical material.

There seems to be no real reason to doubt Theodore's
his
authorship of these homilies, In terms ofhlife, ve are provided with

two alternative sets of dates and locations. The first, favoured

by Dr.J.Quasten, comes from the period of Theodore'’s life when he
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served as a priest in Antioch, having been ordained there in about
383 with his lifelong friend John Chrysostonm, having studied under
the sophist Libanius and the exegete Diodore, Without giving any
particular reasons for this statement, Dr.Quasten stated:
"Theodore delivered them most probably between 388
and 392 at Antioch whilst he was still a presbyter...

It seems they were translated into Syriac shortly
after his death." (4)

It is possible that Dr.Quasten was right, but it does seem unlikely
that both Theodore and John Chrysostom should be lecturing at the same
place, at the same time on a very similar subject but in a very
dissimilar manner, Chrysostom referred to 'other teaohers'5 , and
although certain areas of their homilies indicate some similarities
in the liturgy of the service eg. the clause 'So and so is haptized'6
this need only indicate & similar liturgy between Antioch and

Mopsuestia, which was likely in any case, or a common teacher in the
7

person of Diodoro. The differences in the apotaxis and syntaxis' and

the distinot lack of reference to post-baptismal anointing in
Chrysostone tend to outweigh the similarities. Nor can we be quite so
dogmatic in terms of their original language, W.Telfer suggests that
Cyril's lectures in Jerusalem were only twenty in number so that they
could be given on alternate days in Greek and Syriac for the benefit
of those who could not understand the other language9. There is
evidence to suggest that both Syriac and Greek were widely kmown and

spoken in Antioch as well as Jerusalem. Thus it is quite possible that

at Mopsuestia the lectures could have been given in either Syriac or
Greek. Dr.Quasten in his division of the homilies argues for
homilies 1 - 10 being given prior to baptism and 11 - 16 being given
to neophytes in the course of the week following baptiulo. This
enabled him to indicate a perallel with Cyril of Jerusalem's Catechetical
Homilies but unfortunately the text does not bear out these distinctioms,
however attractive they may be, Whereas Cyril in the Mystagogical
Catecheses made it plain that he was lecturing to neophytes after their

initiation, the context of Theodore plainly indicated that he was
Y 4



explaining the rite of baptism to those who are about to be baptized.

"As, however, the time of the sacrament has drawn near,

and you are by the grace of God gbout to participate in

the holy baptism, it is right and necessary that we

should explain before you the power of the sacrament

and of the ceremonies which are accomplished in it, and

the reason for which each of them is accomplished, in

order that when you have leqxnt what is the reason for

all of them you may receive the things that take place

vith great love."” (11)
The policy of the Church in Jerusalem meant that Cyril had to guard
the mysteries of the Eucharist and of Baptism and only reveal them
to those who had received beptism, whereas in Antioch and Mopsuestia
Chrysostom and Theodore were allowed to reveal the mysteries to those

whose baptism was imminent,

It was H.Lietsunnlz who supposed that these instructions
come from the time when Theodore occupied the episcopal see of
Mopsuestia ie. from 392 - 428, These homiliea seem to have become
something of a menual of instruction for the Syriac Church after
Theodore's death, and whilst Bishop he gained a wide reputation for
his learning and orthodoxy, and on balance I agree with Dr.Riley that
this latter location and date are more likely to be the correct ones14
and so for the purpose of this thesis, I shall assume Mopsuestia as the
location and that Theodore was leoturing there as the Bishop. For
the purpose of ordering the material we shall classify the material
from the Lectures on the Nicene Creed as prdviding the theology of
baptism and the material from the Lectures on the Sacraments as

providing the liturgical and mystagogical explanation of baptism,

1. The Theology of Baptism and its Catechetical Explanation

For Theodore the credal declaration which his candidates

were to make was in integral part of the total baptismal rite, and
that he sav it as essential is evident from one of his earliest

lectures in the series on the Nicene Creed.
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"Now which is the faith and which are the promises through

which we have ocur part in mysteries in the hope of these

heavenly gifts in which we will delight? These are found

in the profession of faith which we make before Christ our

Lord at the time of our baptism. If it were possible to

comprehend their power by hearing only, our words would

have been useless, because their mere recitation would have

made them understood by those who heard them." (14)
He was not looking to his candidates merely to repeat back the words
of the Creed parrot-fashion, but he wanted to guide them to make the

words of their lips reinforce the experience of their lives. So he
suggested that the profession of faith contained much hidden power,
and so the catechumens had to be taught the sense and the meaning
hidden within it. Such a deseription is surely evidence that the
lectures were being delivered to those enrolled for the proximate

preparation for baptism rather than to a more general audience,

Unlike Chrysostom, Theodore was able to stick to his theme

rather than be readily sidetracked from it as was his friend., The

next four lectures dealt with the Fatherhood of God and the Divinity

of the Son and there was scant reference to baptism in them. However,

vhen Theodore came to teach about the incarmation and the humenity of
the Son, he soon stressed the important place of the Bapiism of Jesus
by John the Baptist, Jesus, he said,

"was baptized so that He might be given an emblem to

the grace of our baptism and He showed effectively in
Himself the Eoonomy of the Gospel to all men,"” (15)

He stiressed here the fact that Christians were baptized following the
example of Jesus in his submission to John's baptism of repentance
in the river Jordan, The only reasons for Jesus®' baptism were obedience
to the command of the Father and his identification with sinful men.
He stressed both these aspects when he made the point that during his
earthly life, Jesus was subject to the Law:

“He practised in s right vay all (things dealing with) the

Jjustification of the law, and then received baptism, from

vhich he gave the New Testament as in a symbol." (16)

In this he was developing Hebrews 4:15 to stress Jesus' identification
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with man during his earthly life, However, Theodore was also
applying to John's baptism - strictly speaking a baptism of repentance
only - the effects of Christian baptism outlined in the New Testament
supremely by St.Paul”, for this was the only baptism which could be
said to be a symbol of the message of the New Testament. It would not
be consistent with the rest of Theodore's writing to suggest that he
was teaching that the message of the New Testament should be understood
only in terms of repentance, but rather that it also encompassed the
death of the old self and the resurrection to newness of life as Paul
taught, in short, the sum total of the actions which made up the New
Covenant between the Christ and His Church, Theodore confirmed this
point and developed it further as he taught thats

"He was also baptized mso that He might perform the

Economy of the Gospel acoording to order, and in

this (Economy) He died and abolished death."

*I1l s'a a aussi au baptéme, afin de tr ttre

-:li’ng

d'une re ordonnée (Ta€is ) la vie de 1'Bvangile
(gdayyi A sov ) et enfin il regut ls mort et abolit

la mort."

Dr.Tonneau's translation makes it plain that the saving death, and

(18)

resurrection of Jesus were all in view as part of the meaning of Jesus'
baptism by John in the understanding of that event which Theodore
taught his candidates, It prefigured the death of the Christ upon the
cross, and was the symbol (rOTlos) of the life and of the good nevs
sbout the availability of that life which Jesus had come o bring.
Through his baptism by Johm, Jesus was, according to Theodore, seiting
forth in the microcosm of the baptismal act the macrocosm of his whole
ministry, He summed up:

*He was baptised so that He might give a symbol to our
own baptism, In it He was freed from all the obligations

of the law.,™
However, Dr,Tonneau used a different word order in his translation to
Dr.Mingana coupled the idea of the Economy

(19)

convey a different sense,

of the Cospel with the choice of the disciples and the teaching of

Jesus, but Dr.Tonneau links the phrase with Jesus' baptism:
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:'Il 8'avanga don? au bapteme pour donner un modéle
a notre baptéme a nous, et dés 1i il se détacha
de toute la conduite conforme & la lLoi et accomplit

toute la vie de 1'Evangile." (20)

Theodore then developed his argument to teach that in
baptism the candidate demonstrated a symbol of the world to come and
expressed the hope of the life which he hoped to share with Christ at
the resurrection from the dead', Theodore taught them that the
Christian's life was lived in the hope of the future resurrection
and this future resurrection was attained only as the candidate lived

according to the commandments of Christ,

"It is with justice, therefore, that He paid the debt of

the law, received baptism, and showed the new Economy of

the Gospel, which is the symbol of the world to come, B0

that we also who believed in Christ and beecame worthy of

baptism, through which we received the symbol of the world

to come, should live according to His commandments." (22)

Urging his candidates to live a life in accordance with the Dominical
commandments of leve for God, for neighbour, and for fellow Christian,

he quoted to them Romans 6:17 and explained their obligations to them

further

"In this he shows that through baptism we have received the
teaching of the new Economy which is the symbol of the world

to ocome, and as much as possible we strive to live according
to it, while remote from all sin, and so not according to law.
Indeed we are baptised as men who die with him and will rise
symbolically with Him, because 'so many of us as were buried
into Jesus Christ were baptised into His death and were buried
with Him by baptism into death; that like as Jesus Christ was
raised up from the dead in the glory of His Father, even so, we
should walk in newness of life',(23) After having received the
grace of baptism we become strangers to all the observance of
the law and we are as in another life: 'You are become dead to
the law by the body of Jesus Christ'.(24) He said this because
You have attained new life in the baptismal birth and have
become part of the body of Christ our Lord; and we hope to
have communion with Him now that we are freed from the life

of this world and dead to the world and Yo the law, because
the law has power in this world and we become sirangers to (25)

all this world according to the symbol of baptism.”

In one sense there is s contradiction here with his earlier
He had

teaching when he had dealt with the sense of Romans 7t4.
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- explained this using the perféot tense, indicating completed action
in the past in terms of the attaimnment of new life and in terms of
becoming part of the body of Christ. If salvation were a completed
past event implied in 'you have become dead to the law by the body
of Jesus Christ', then how can the new life which is implied then be
conditional on the works of this life, This produces just another
variant on the faith/works controversy which is seen in the New
Testament by some, but within our context here we cannot make too
much of this change of tense, because as Dr,Riley points out, the
very nature of catechetical homilies precludes them from being presented
in the *closed, ordered form of the theological treatise'26. In any
case Theodore went on to qualify what he had saids

"And in order that we may possess these future good

things in a firm faith without doubt, He gave us even

in this world the first fruits of the Spirit which we

received as the earnest, of which the blessed Paul saids:

'In whom ye believed, and ye were sealed with that Holy

Spirit (of promise) which is the earnest of our inheritance'.(27)
And the Economy of the grace of Christ our lord, for which

we receive baptism, is like unto this," (28)

The fact that the Christian received the Holy Spirit at baptism, just
ag Christ himself had done, ‘enabled him to think of his life with

Christ in a firm faith without any doubt.

He developed this point when he dealt with the phrase
'And in the Holy Spirit' from the credal statement later on in the

course of lectures, He taught his candidatess:

"It is in this name that we are baptised and expect that the
communion of the ineffable Divine benefits will acorue to us
through baptism. We would not have named at baptism a being
that was not the cause of the benefits that we are expecting
to possess. We name (Him) because we know that He has the
pover to grant us the heavenly and imperishable benefits in
the hope of which we receive the gift of baptism. In the
same way as (the Book) said: 'In the name of Jesus of Nazareth
rise up and valk!, and showed that it was Christ who was the
cause of the cure of the lame man, in this same way where it
ordered, 'Baptism in the name of the Father, and of the Son,
and of the Holy Ghost' it clearly showed that these names
which are pronounced at baptism are the cause of all the

benefits which we are expecting to possess. It is not %o
no purpose that it says: 'in the name of the Father, and of

the Son, and of the Holy Ghost', but in order that from their
names we may derive our hope of emjoying the future good things.® (29)
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He developed this idea, too, to explain to his candidates that the
divine nature was ealled by the threefold name of Father, Son and

Holy Ghost:

"(Our Lord) said here also: 'In the name of the Father, and
of the Son, and of the Holy Ghost' in order that His disciples
might learn from Him that all the nations were looking for
this name as the cause of all their good things, because the
nature which is called 'Father, and Son, and Holy Ghost' and

in which we are baptised, is truly the Lord who is able to
give us the heavenly good things which we are expecting and
in the hope of which we draw nigh unto the grace of baptism." (30)

He further linked the threefold name with baptism to stress the
confidence which the Christian may put upon the promises of God in

baptism,

"As He ordered us to name the Father in the act of our
discipleship and our baptism, because He is the Divine
nature which is eternal and cause of everything and because
He is able to vouchsafe unto us the benefits involved in the
promise of baptism; and as He ordered us to name the Son
because He was an identical nature andis able to vouchsafe
unto us the same benefits, it is likewise evident that He
names the Holy Spirit side by side, with the Father and the
Son for this very reason, that is to say because He is of
the same nature as that which is eternal and cause of
everything to which is truly due the name of Lord and God." (31)

The triune God could not be false to His promise and He guaranteed the
benefits of baptism, so the Christian's hope of eternal benefits
rested upon a sure and certain foundation, even though it remained a

‘hope'.

Theodore firmly understood that baptism was indiassolubly

linked with the Trinitarian formula, and he quite plainly used the
place of the Spirit in the baptismal formula, based on Matthew 28:19,
to justify the place of the Spirit in the Tr:i.n:l.'l:y3 2; later desoribing

the Spirit in terms of:

"One who by the mention of His name frees us fiom death
and corruption through baptism, and renews us according
to the teaching of our Lord." (33)

He further supported this with reference to the Pauline epiltles“

and explained to his candidates:

"We have been called to the hope of these (benefits), and we
were born of baptism by’ghe pover of the Holy Spirit, and as
a symbol and earnest (dnoalsdyz of the future things we



received the first fruits of the Spirit, through whom we
were reborn and by whom we obtained the gifts of being
one body of Christ." (35)

Using Ephesiane 4:4-6, and applying it personally to the candidate,
He explained once again that they believed in only one nature in the
Godhead and that this fact made possible Paul's declaration of 'one
faith', Similarly, he taught, Paul had said 'one baptism' because he

was aware that

"those names which are promounced at baptism had only one
power, one will, and one act through which the grace of
our second birth was accomplished," (36)

Dr.Mingana suggested in his footnote that the phrase 'grace of our
second birth' was used to mean the spiritual birth of the candidates
through baptism to newness of life in Christ. In Theodore's
recapitulation at the beginning of the tenth lecture, he summed up
his argument in regard to-the Holy Spirit thus:

*I know that you remember that we spoke to your love
concerning the Holy Upirit, when we showed the greatness

of His glory from the fact that in the initiation of

baptism He is believed in side by side with the Father (37)

and the Son."

Later in that lecture, Theodore dealt with the fact that

even those from a polytheistic background, as many of the Gentiles

had been in the days of the Early Church, had been taught that Father,

Son and Holy Spirit were in fact one Divine nature, He stiressed the

need for a correct understanding of the position and cited this as

part of the rationale behind the lectures:

"This is the reason why our Lord caused baptism to follow
catechumenate, so that baptism should be the end of
catechumenate, It was necessary for those who had rejeoted
false gods and learnt that Divine nature was one, eternal

and cause of everything, which is Father, Som and Holy Spirit,
to receive through these names the gift of baptism which is
bestowed for the sake of a wonderful happiness and is the
earnest of the future and ineffable benefits. Faith is
professed at baptism by the menition of these names, because
those who mention them designate one Divimne nature which is
eternal, cause of everything, and able to create all things
from nothing while always caring and providing for them. We
also rightly expect to be renewed and to receive the freedom
of truth Warough these names of Father, Son and Holy Spirit,
which are pronounced at baptism." (38)
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Baptism also incorporated the candidate into the great
body of the Christian Church, making the baptized a member of what

Theodore was later to deseribe as a new and great city. Commenting

on Ephesians 3:10-11, he taught:

"He shows here that in this manifold wisdom of God the
invisible povers were astonished that He assembled together
all men to the worship of God, and made them as one body
of Christ at the second birth from the holy baptism, and
prepared them to hope that they will participate with Him
in the future good things of the next world. He calls

this Church the body of Christ because it received
comsunion with Him through the regeneration of bapiism,
symbolically in this world but truly and effectively in

the next." , (39)

He continmed:

"We symbolise this state in baptism, since we die in Christ
in baptism and rise again according to the testimony of the
blessed Paul. This is the reason why each one of us declares:
'] will believe and be baptised in the name of the Father, and
of the Son, and of the Holy Spirit through ome holy Catholic
Church', (The catechumen) shows by his words: I am not
preparing for baptism for the sake of little things but for the
sake of great and wonderful things and heavenly benefits, as I
am expecting that through baptism I shall be made a member of
the Church, which is the congregation of the faithful, who
through bapiism became worthy to be called the body of Christ
our Lord and received an ineffable holiness and the hope of
the future immortality and immmtability." (40)

Dr. Mingana pointed out that Theodore made no mention of the credal
article 'We acknowledge the baptism for the remission of sins' whiech
emanated from the Council of Constantinople in 381, having not appeared

in the first edition of the Nicene Creed.

Theodore concluded his study of the Creed by reminding the
candidatex he had been addressing that the Chuich Fathers at Nicaea

"taught us the profession of faith (which is to be made) at
baptism in order $e shew that all this is in accordance
with the sequence of the teaching of our Lord who saids 'Go
ye, teach and baptise in the name of the Father, and of the
Son and of the Holy Spirit', Thus they (ihe catechumens)
are taught and thus they perform the (sacrament of) baptism
in the name of the Father, and of theSon, and of the Holy
Spirit.”

"Thoge who are about to be baptised in the hope of ineffable
benefits ought not to name another nature beside the one
from which all benefits are bestowed on all created being.
This is the reason why they added to this the profession
of faith concerning the future benefits in the hope of
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which we draw nigh unto the grace of baptism, as by

necessity we have to know what kind of benefits are

granted to this discipleship, and also that the Father,

the Son and the Holy Spirit are one Divine nature, and

also that at the second birth from the Holy baptism we

receive the faith in the heavenly and imperishable

benefits that the Divine nature, which is eternal and cause

of everything, is able to bestow upon us." (42)

This provided his candidates with a fitting and memorable summary
of the contents of his last two lectures in relation to the effect
of his words upon their baptism, and the effect of the Spirit's work
in their lives as they prepared to profess their faith in Christ not

only with their lips but with their lives,

2. The Liturgy of Baptism and its Mystagogical Explanation

a) The Rite of Renunciation and Profession. The rite of

&‘ﬂorogﬁ and crwarixv) for Theodore's candidates also began the

ceremonies closely comnected with the Baptismal rite. They were made

to stand barefoot on the cilicium - a sack-cloth made of goat's hair -

and their outer garment.was removed, They stretched forth their hands

towards God imploring his help and assiatanoe42 and then knelt down upon

the sackcloth, body erect, srms still stretched out imploringly to God

with their gaze fixed towards hoaven43 o They were then approached by

ministers appointed for the service and addressed with a messa@e which

vas an elaboration of the message of the angel to Cornelius from

Acts 1024:

"God has looked uponm your tribulations which you were
previously undergoing and had mercy upon you because

you were for a long time captives of the tyrant and

served a cruel servitude to him, He saw the number and
nature of the calamities which you have endured, and this
moved Him to deliver you from that servitude and from the
great number of your ancient tribulations, and to bring

you to freedom and to grant you to participate in the
ineffable heavenly benefits, vhich immediately after you have

received, you becoms undoubtedly free from all calamities.
It is now time for you to learn the things through which

you will surely receive deliverance from your ancient
tribulations and enjoy the good things th& have been shown
to you," ‘ (44)

Deacons then approached the candidates, who have remained upon the
cilicium and prepared them for the solemn formula of renunciation
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and profession of commitment. The candidate said:

"I abjure Satan and all his angels, and all his service,
and all his deception, and all his worldly glamour; and
i engage myself and believe, and am baptised in the mame
of the Father, and of the Son, and of the Holy Spirit," (45)

Following this the bishop, who had changed from his previous garments
and was now clad in a supple and radiant linen robe, approached the
candidates and signed them on the forehead with the oil of anointing

and said, once again in apersonal terms:

"So-and~so is signed in the name of the Father, and of
the Son and of the Holy Spirit." (46)

During this time the sponsors were standing behind the candidates
and following the anointing they spread an grarjum of linen upon the
head of the candidate, raised him from his kneeling position and

caused him to stand eroct‘T.

Vhen explaining this feature of the rite, Theodore was
at pains to give a detailed explanation of the formmla of renunciation
1taelt48. However, he did explain the reasens behind the bodily
positions which the candidates were required to adopt. He explained

their kneeling positions

"First you genuflect, while the rest of your body is erect,
and in the posture of one who prays you stretch out your

arms towards God. As we have all of us fallen into sin and
been driven to the dust by the sentence of death, it behooves
us to 'bow our knees in the name of Jesus Christi', as the
blessed Paul said, 'and to confess that Jesus Christ is the
Lord to the glory of GCed His Father.®

In this confession we show the things that acorue to us from
the divine nature through the Economy of Christ our Lord,

wvhom (God) raised up to heaven and showed as Lord of all and
head of our salvation, Because all these things have to be
performed by us all who 'are fallen to the earth' according

to the words of blessed Paul, it is with justice that you

vho through the Sacrament become partakers of the ineffable
benefits to which you have been called by your faith in Christ,
bow your knees and make manifest your ancient fall, and worship
God the cause of all those benefits.,” (49)

Thus the candidate prayed for deliverance from the fall and received
the assurance that their prayers had been heard and their applications

answered., The candidates knelt symbolizing man's servitude to Satan

a8 a result of the ancient fall, In kneeling, they were reminded
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that man vas dust and under the sentence of God returmed to the

dust of the earth, and consequently were in a state of servitude

to Satan. This vas expressed particularly in the words spoken by the
ministers appointed for the servioo5 0. He also quoted Philippians 2:10
and interpreted that kneeling as a gesture which expressed total
adoration of Jesus as Lord. Thus he was using the same mystagogy of
the dynamic of conversion as wes uged by Chrysostom. But to this
Theodore added his own personal touch in referring to the conversion

of St.Paul on the road to Damascus. He then procesded to show the
PL&TaVo{i- that took place, showing the candidates that it was through
faith in Christ that the point of turning again came. Theodore
emphasized not the turning but the falling and rising, stressing that
Paul and his companions who had fallen to the ground were enabled to
get up only through the power of Jesus, and thus it was significant
that the candidates following their anointing were not left to rise
unaided, but were helped to their feet by their godparenis. Thus he

saw the story of the conversion of St.Paul as a parallel of the actions

of kneeling and rising performed by the candidates. The candidate

stood as a sign that the ancient fall and captivity expressed by the
kneeling had been overcome and as a symbol that the gesture of
kneeling expressing acceptance of the Lordship of Christ had been

accepted:

By your rising from your gemuflexion you show that you
have cast away your ancient fall, that you have no more
communion with earth and earthly things, that your

adoration and prayer to God has been accepted, that you

have received the stamp which is the sign of your election

to the ineffable military service, that you have been called

to heaven, and that you ought henceforth to direct your course

to its 1ife and ocitisenship while spurning all earthly things.® (51)
During the act of renunciation and commitment the gaze of the
candidates had been directed to heaven, and their hands outstretched
towards heaven in what Theodore described as 'the posture of one who

nran'52 and in this posture their attitude of mind and spirit ought

to be one of prayer, imploring God to grant deliverance from the
ancient fall, and to grant their participation in the heavenly
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benofita”. However, at the same time the candidates ought to realise
that they vere kneeling as a wign of confession of Christ as Lord,

and Theodore summed up:

"These engagements and promises you make in the posture
which we have desoribed above, while your knee is bowed

to the ground both as a sign of adoration from you to

God, and as a manifestation of your ancient fall to the
ground; the rest of the body is erect and looks upward
towards heaven, and your hands are outsiretched in the
guise of one who prays so that you may be seen to worship
the God who is in heaven, from Whim you expect to rise
from your ancient fall., This is the reason why you have,
through tthe promises and engagements which we have already
described, directed your course towards Him and have
promised to Him, that you will meke yourself worthy of the
expected gift, After you have looked towards Him with
outstretched hands, asked grace from Him, risen from your
fall and rejoiced in (future) benefits, you will necessarily
receive the first-fruits of the sacrament which we believe
to be the emxmest of the good and ineffable things found

in heaven."
It was the candidates' heavenward gase that Theodore, via the story

of the conversion of St.Paul, explained in terms of light and darkness,
as the candidates upturned eyes sought the light of the world in Jesus
Christ, and this was reinforced by his explanation of the priest's
robe of clean and radiant linem which was worn for the anointing

(54)

which followeds

“the joyful appearanse of which denotes the Joy of the
world to which you will move in the future, and the
shining colour of which designates your own radiance in

the life to come, while its cleanness indicates the ease

and happiness of the next world.” (55)
Theodore explained that the sign of the oross with which the candidate
had been anointed on the forehead was to be compared with the mark
of ownership, so that the candidate might have the confidence to
address God with an open face, and to shov him the stamp by which they

were seen t%© be members of the household and soldiers of Christ our

Lord,

Theodore also used a mystagogy based on the natural symbol

of light and darkness. He was not able to be as explicit as his

colleagues because of the differences in the images which he used,

€3



In the two biblical images which he used of the conversion of
Cornelius and the conversion of St.Paul, the conversion experience

is desoribed in terms of the passage from darkmess to lightss. These
two conversions desoribed in Acts indicated for Theodore various
features of the rite of Initiation. The times -~ the ninth hour for
Cornelius and midday for Paul - encompassed the time of the
crucifixion, the appearance of Jesus in the symbolism of brilliant
light, the falling to the ground and rising, the turning from darkness
to light, from the dominion of Satan to God through the act of
confession of faith in Jesus, the forgiveness of sins in baptism:

all these linked these stories indelibly for Theodore with the rite of

Initiation in which his candidates were to share,

Theodore's description of the candidates frame of mind as
he knelt in the rite of renunciation and profession indicated an
interpretation vhich implied an almost face to face encounter between

the candidate and Satant

"It is in place here to explain to you the power of these
words, in order that you may know the force of the
engagements, promises and words of ssse;veration. through
which you receive the happiness of this great gift.
Because the devil, to whom you had listened, was for you
the cause of numerous and great calamities - as he has
begun his work from the time of the Father of your race -
you promise to abjure him, since fact: themselves and your
own experience had made you feel his injuriés. This is
the reason why you say, 'I abjure you, Satan.,' Formerly,

even if you wished it, you did not dare make use of these

words, because you were afraid ofhis servitude, but as

you have, by a divine deoree received deliverance from

him, you proclsim and abjure him with confidence and by

your own words, and this is the reason why you say, 'I

abjure Satan'. In this you imply both your present

separation from him, and the former association that you

had with him,

You rightly say, 'I abjure Satan', but you can hardly

realize, that after formerly having felt the injury which

he inflicted upon you in his relation to you, you could be

in a position to be delivered from him." (57)

Earlier he has used similar imagery to portray the dramatic courtroom

ggene in the rite of mrcin”. T™e candidate was united with Christ



in the act of renunciation and profession, as it was by 'divine
decree’ that the candidate having received deliverance from Satan
was able to declare: *I abjure Satan'”. This he said was the 'great
and wonderful grace, which was manifest through Christ, and which

freed us from the Tyrant and delivered us from his servitude and
granted us this wonderful participation in his benefits'®C,

However, from the final anointing came Theodore 's
innovation in his implication that this produced in the candidate
the first fruits of the Final Victory which Christ would ultimately
vin over Satan in universal terms. To establish this emphasis he
drew attention to several features which surrounded the ceremony of

the sealing, or final anointing, and put them into the context of the
life to come, He pointed out that the Bishop exchanged his ordinary

garments for a linen robe, symbolizing by its joyful appearance the
Joy of the life to come, by its shining whiteness the radisnce of the
life to come, and by its suppleness the ease and happiness of movement
in the world of the future, He explained the bestowal of the orarium
by the sponsor upon the head of the candidate following anointing as
the emblem of freedom, commenting that it was slaves and exiles who

stood bareheaded, but free men spread linen on their heads as an

adornment both at home and in the market place., Theodore made a link

between the amointing and the freedom symbolized by the orariums:

"eee it is through this signing that you are known to have
been chosen for the service of heaven. This is the reason

why immediately you rise up, you spread on your head linen,
which is a mark of freedom, and this signifies that you have

been chosen for the heavenly service, and been freed from
communion with earthly things, while obtaining the freedom
which is in heaven, If a slave is not allowed in this world

to do military service to a king how much more ought the

person who has been detailed for the service of heaven to

be remote from servitude, All of us, therefore, who have
received communion with heavenly things are free men of that
'free Jerusalem which is above, and which is mother of us

all', as the blessed Paul said.” (61)

Within the context of the ceremony, and realiszing the symbolism which

Theodore applied to the bishop's robe and to rising and receiving the



orarium in connection with both freedom and the world to come, it is

mch easier to appreciate Theodore's particular interpretation of the

anointing itself:

"ess YJou, who have been chosen for the kingdom of heaven

ess are first stamped on your forehead, that pmrt of your
head which is higher tha the rest of your body, which is
placed above all your body and above your face, and with
which we usually draw near to one another and look at one
another when we speak., You are stamped on that place so
that you may be seen to possess great confidence (TePpqeit ),
'Because now we see through a glass darkly, but then face to
face, and with an open face we shall behold as in a glass the
glory of the Lord, and shall be changed into the same image
from glory to glory, even as by the Spirit of the lord', as
the blessed Paul said, we are rightly stamped in a place

that is higher than our face, so that from far we may frighten
the demons, who will not then be able to come near us and
injure us, and so that we may be known to possess so much
confidence (. mr&) with God that we look at Him with open
face, and dis;{ay before Him the stamp by which we are seen

to be members of the household and soldiers of Christ our (62)

Lord."
This concept of ﬂe(ﬂor)rf*vhich Theodore used twice in this passage
has a partioular remarkable usage here as Dr,W.C.Van Unnik points
out, His thesis is that in the Peaohitta,‘ﬂ‘o(ﬂoqf"* is sometimes
transliterated and at other times is replaced by an indigenous
metaphor galiouth panim literally 'the wncovering or revealing of the
fnoo'“ « FNormally, Theodore usedm:ﬂor]r&.- in eight out of hine
passages - with a astrictly religious meaning to express a particular
aspect of the relation between God and man, and to describe one of
the specific elements of the new 1ife of the Christisn®$, Tis
Tia@pr)rld beosme  the share of the Christians by their profession of
faith at baptiués. Jesus Christ as man possessed ﬂdf'f") e and by
this he was able to conquer déath and to grant immunity from death
to all mnkindsé, and Jesus, Theodore taught,

*had such a T\uﬂoqrt’-«, He became a messenger on behalf of
all human race so that the rest of msnkind might
participate with Him in His great change."” (67)

In this context, Dr.Van Unnik reminds us ﬂdﬂor’a‘l,& is not only

that He would conquer death, but also,and foremost, in

Jesus' perfect union with the GodheadGa. Through the work of Jesus

confidence
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Christ and as a result of his gracious gift man attained confidence
before God and friendship and fellowship with the hosts that were
invisible and true to God69. Thus the Christian through the gracious

work of Christ had free intercourse with God not only in the future,

but it was already enjoyed here where the sacramenits were proleptic
eschatology and where the first fruits of the Spirit were present7°.

Such T‘\dfrv-,ﬂ’-t however was awe~-inspiring for the Christian and their

natural feeling would be fear before such an awe-inspiring divine

Presence, but fear was done away with by graccn. Dr.Van Unnik

summarized his efforts to elucidate the meaning of ﬂdf:fqra’-t thuss

"parrhésia is an expression for the new life of Christians;

the 'freedom of the children of God' who, by the work of

Jesus Christ, are no longer separated from the Almighty,

Holy and Eternal God, and who, as citizens of God's world,
oconverse with Him as their Father, It is a gift of the

Holy Spirit, which is enjoyed here in the sacraments and

prayer. It is remarkable that though this new life has

its ethical implications, the word parrhésis is practically
restricted to the sphere of the relation between God and

man and is not applied to inter-human relationships, such (72)

as the preaching of the Gospel,"
He then proceeds to consider further the use of Teopncie in the passage
which we looked at above in the context of the pre~baptismal anointing
on the candidate's foreheads. Theodore called this anointing 'the

first fruits of the Sacrament' and afterwards the candidate received

'the remaining part of the sacrament and were invested with the

complete armour of the Spirit', Theodore concentrated more attention

on these anointings than on the other two viz. of the whole body and
the post-baptismal anointing on the forehead. He described it by the
use of two similes when he said 'The sign with which you are signed
means that you have been stamped as a lamb of Christ and as a soldier
of the heavenly King', He stressed the positive side of anointing
implying allegiance to Christ and the heavenly kingdom rather than
the negative aspect of anointing involving only the expulsion of
demons, He also explained the location of the symbol on the forehead
and Dr.Van Unnik finds the combination of the two different Pauline

'tex't;s-,3 of great interest, because they were linked by the words
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face and mirror; and illustratedi‘;roleptic eschatology of Theodore's
idea of the sacraments, that the sacraments ''by symbols give a share
in the heavenly world of what once will be shared in reality'!4, The
nearest parallel to this explanation of the anointing came in Cyril,
when in discussing the final anointing in Cat,Myst. 3.4, he linkedit to
the baptismal seal (n o’ffMV}S) which made the receiver free from shame
and allowed him to see the glory of God with an uncovered face; while
in Theodore it gives W{'q"’"‘ , which was the opposite of shame, so that
the candidate might see the glory of God with an uncovered faceﬁ.
Theodore used the concept of the uncovered face to symbolize man's
freedom from shame and that the awe which a creature feels before the
Holy God is taken away. Dr. Van Umnik suggests that the uncovered face
is an indispensable cloient in the train of thought, Theodore made
much of the fact that the seal was given on the forehead, and this wvas
connected with the fact that the candidates for baptism stood
bareheaded, so that their nuﬂor)rn:c before God did not need to be
‘stressed so much as it was implied by their uncovered face and bare
head, However this T\'-ﬁffqﬂ:t-vas no subjective feeling but a W{")"‘:‘

vhich was a share in the Tfotprr)r{a. of Jesus himself, and it was this
share in the TWPPn s/ of Jesus vhich made the anointing before baptism
'the passport for free entrance into the presence of Almighty God'.

b) The Baptismal Rite. From the first fruits of baptism,
we move to a consideration of the Baptismal rite as such, which Theodore

referred to as 'the remaining part of the sacnlont'76. Upon arrival
at the baptistry, the candidate took off all their garments and they
were then anointed on their whole body with the oil of amointing. The
bishop began this amointing, clad in the same shining apparel which he
had put on for the first anointing which we have just considered, and
then 'others appointed for the service' continued the anointing on the
entire bodyn. Theodore reported that the Bishop had already
consecrated the baptismal wvaters by the invocation of the Holy Spirit,
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although he gave no indication of when this might have been done. | The
candidate descended into the baptismal water following the anointing of
ther vhole body, and there the Bishop extended his hand and placed it
on the candidate's head, Then he said 'So and so is baptized in the
name of the Father', then, at the end of this phrase, he exerted
Pressure on the candidate's head, and the candidate, hearing these
words and following the leading pressure of the bishop's hand, bowed
down his head and immersed himself in the water. Then the candidate
raised his head back up out of the water, The Bishop then said *and
of the Son' and in the same way, following the pressure of the Bishop's
hand as he said the phrase, the sandidate bowed down his head a second
time and immersed himself in the water, After his head emerged from
the water, the candidate heard the Bishop say the third phrase, 'and
of the Holy Spirit', and for the third time following the pressure of

the Bishop's hand, the candidate, bowing his head, submerged and

raised his head back out of the water, Then the candidate left the

P001780

Theodore explained the removal of the garmenis before
baptism in terms of the dimension of immortality/mortality. He based
his interpretation on the story of Adam and Eve, in that God needed to
make clothes for them only after they had sinned., The clothes which
the candidates stripped off were the symbol of the primeval aprons.

Adam had become mortal by breaking Cod's commandment, and he had realized
the need of a covering when he lost his trust in God, and became

'self-conscious', The apron which he received from God, was'a sign of

mortality and a reproving mark of that (divine) decree by which you
were brought low to the necessity of a oovering'79. Sinoce baptism
brought the candidate new birth and immortality so he removed his
olothing which since Adam had been the symbol of his mortality.
Similarly, Theodore saw the nakedness of the candidate preparing
to receive beptism as a symbol of Adam's former state - naked and
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mshmdso, although he did not present the mystagogy of the baptistry

as a symbol of paradise.

Theodore's explanation of the prebaptismal anointing is a

somewhat original approach:

"After you have taken off your garments, you are rightly
anointed all over your body with the oil of anointing, a
mark and aign that you will be receiving the covering of
immortality, which through baptism you are about to put

on., After you have taken off the covering which involves
the sign of mortality, you receive through your anointing
the sign of the covering of immortality, which you expect

to receive through baptism. And you are anointed all over
your body as a sign that unlike the covering used as a
garment, which does not cover all the parts of the body,
because although it may cover all the external limbs, it

by no means covers the internal ones - all our nature will
put on immortality at the time of the resurrection, and all
that is seen in us, vhether internal or external, will
undoubtedly be changed into incorruptibility according to the
working of the Holy Spirit which shall then be with us.” (s1)

although basically it was his own application of the conocept of

exorcism and healing at this point in the rite, It formed a unity

with his interpretation of the removal of the garments, and this

anointing becomes the sign of the immortality to come, Thus the oil

healed the corruption of mortality, becoming a healing covering of
the entire body. In sign, it demonstrated itself more effective in
making the candidate immortal than the garments were in making him
mortal, not only covering more of the external limbs than the garments
could, but reaching internal limbs that the garments-eould not reach,

symbolically elaborating the penetrating quality of oil.

He summarized the effects of the baptismal rite as a whole

in these terms:

"In the same way the sentence: 'In the name of the Father
and of the Son and of the Holy Spirit' reveals the giver
of the benefits of baptism which are: second birth, renewal,

immortality, incorruptibility, impassibility, immutabdility,
deliverance from death and servitude to all evils, happiness
of freedom, and participation in the ineffable good things

vhich we are expecting. The person who is baptized is
baptized for these things." - (82)

To explain the means by which these benefits were achieved Theodore



also chose the Pauline anammesis of the death and resurrection of

Christ as his principal wvehicle.

"It is indeed evident to us, according to the words of
the Apostle that when we perform either baptism or the
Eucharist, we perform them in rememberance of the death
and resurrection of Christ, in order that the hope of

the latter may be strengthened in us." (83)
Quoting Romans 6:3-4, he explained in his principal statement on

baptisms

"He (Paul) clearly taught here that we are baptized
so that we might imitate in ourselves the death and
resurrection of our Lord, and that we might receive

from our remembrance of the happenings which took
place the confirmation of our hope in future things.®” (84)

This emphasis on the baptismal act as a sign of future realities was
also a hallmark of Theodore's thinking, and his mystagogical programme

reflected this emphasis:

"As we have a firm belief that things that have already

happened will happen to us, so (the things that happened

at the resurrection of our Lord) we believe that they

will happen to us. We perform, therefore, this ineffable
sacrament, which contains the incomprehensible signs of

the Economy of Christ our Lord, as we believe that the

things implied in it will happen to us.” (85)

Theodore taught that the sacrament represented the saving work of
Christ but at the same time looked forward to and represented the full

realization of the candidatds salvation at the neophyte's final

resurrection from the dead. So the saoramental action, for him,

contained not only symbols of the passion, death and resurrection
of Christ, and the candidate's participation in these, but also it

was a symbol of our participation in the fulfilment to come which

this resurrection of Christ inplied“.

He related the candidate's baptism to the death and
resurrection of Christ in terms of the candidate's immersion and

emergence from the pools

"Because Christ our Lord abolished the power of death by
His own resurrection (the Apostle) said: 'As many of us
as were baptised into Jesus Christ, were baptized into
His death', As if one were saying 'We know that death
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has been abolished a long time ago by Christ our Lord,

and we drav nigh unto Him, and are baptized with such

a faith because we desire to participate in His death,

in the hope of participating also in the future resurrection
from the dead, in the way in which He Himself arose!s" (87)

This reality is exemplified for the candidates by the liturgical
actions of the baptismal act which Theodore described in first person
singular terms ~ a reminder perhaps of the fact that baptism is often

evocative of one's own baptism:
"This is the reason why, when at my baptism I plunge
Ry head I receive the death of Christ our Lord, and
desire to have his burial, and because of this I

firaly believe in the resurrection of our Lord; and
when I rise from the water, I think I have symbolically

risen a long time ago." (88)
Although Theodore's central mystagogical statement of the act of
immersion and emergence from the water was brief, this was probably
because, like Chrygsostom, Theodore took it for granted that this was
the meaning of the liturgieal action. However, he analysed the notion
of entering the water as a sign of corruption and death; in a later
rassage in comnection with a symbol of the baptismal pool as a forge,
vhere mortal nature is tempered and changed into immortals

"It behooves you, therefore, to think that you are going

into the water as into a furnace, wvhere you will be

reneved and refashioned in order that you may move to a

higher nature, after having cast away your oid mortality

and fully assumed an immortal and incorruptible nature.

These things dealing with birth happen to you in the

water, because you were fashioned at the beginning from

earth and water, and having fallen later into sin you

assumed a thorough corruption through the sentence of

death." (89)

Using both the natural symbolism of earth and water, its bhiblical
counterpart, and the symbol of the furnace, Theodore explained how
Plunging into the water exemplified the corruption of death, and how
man, made in water, returned to the water, and was dissolved in it,
waiting to be remade. Then he added the symbol of the potter's
vessel, drawing from Jeremiah 18:1-6, suggesting that the candidate's
nature was marred, and so, like a clay vessel, had to be immersed
in the water so that it might be refashioned.
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"The potters are also in the habit, when' the vessels which
they fashion are damaged, to refashion them again with
water so that they may be remade and reconstructed and
glven the wanted form, This is the reason why God ordered
also the prophet Jeremiah to repair to a potter; and he
went and sav him working on a vessel which, because it

was marred, he cast in the water, remade, and brought to
its former state; and then God said to him: '0 house of
Israel, cannot I do with you as this potter? said the
Lord', Because we also were made of earth and clay - as
it is said: 'For thou are also made of clay like me', and
'forgive them that dwell in a house of clay because we are
also made of the same clay'., When we fell and sin
corrupted us, we received a complete dissolution from the
(Divine) sentence of death, but afterwards our Maker and
our Lord refashioned us and remade us by His ineffable
power, because He abolished death by resurrection and
granted to all of us the hope of resurrection from the
dead, and a world higher than the present, where we shall
not only dwell but also become immortal and incorruptible.” (90)

So Theodore related immersion in the baptismal pool to both creation
and redemption, in terms of parallels with both Adam and :Christ,
However this main point was to stress that baptism was a sign of

resurrection, and as Dr.Riley points outs

"His emphasis is not on how the crucifixion and death are
symbolized in the baptismal act, but rather how this act

is a symbol of the resurrection, related indeed in a

backward glance to Chriat's actual resurrection, but more
especially as symbol of the baptized's participation now

in the eschatological reality which is to come." (91)

Theodore saw the sacramental action of immersion principally as a

sign of participation in the future rather than an imitation of the
past historical events of Christ's death and resurrection as can be
seen from his use of Romans 6:5, which Cyril had used to illustrate

his teaching that the sacrament was an imitation of the erucifixion

of Christ:

"Since, however, all this is done in symbols and signs in
order to show that we do not make use of vain signs only,
but of realities in which we believe and ardently desire,
(Paul) said: 'For if we have been planted together in the
likeness of His death, we shall be also (in the likeness)
of His resurrection's In using the future tense he
confirms the present event by the future reality, and from
the greatness of the coming reality, he demonsirates the
credibility of the greatness of its symbols, and the symbol
of the coming reality in baptism. The working of the Holy
Spirit is that it is in hope of the future things that you
receive the grace of baptism, and that you draw nigh unto
the gift of baptism in order to die and to rise with Christ
so that you may be born again to the new life, and thus,
after having been led by these symbols to the participation
in the realities you will perform the symbol of that true
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second birth." (92)

Theodore concentrated his attentions on the second part of the text

and upon the notion of baptism as a sign of future resurrection
stressing the Pauline usage of the future tense (Zc—o’kaﬁx) to make

his point that while the historical resurrection of Christ was

present in the act of baptism, the baptismal act also looked forward

to the future accomplishment of this resurrection for the baptized

in the eschaton, It was this notion of baptism as & sign of the

future which led Theodore to other Pauline texts than his contemporaries
and he suggested an interpretation of the emergence from the water of

the body of the candidate which made it similar to the risen body of

Christ:

"We believe in one Godhead and are beptized and through
it we become one body, according to the working on us of
the Holy Spirit, in baptism, which makes us children of
God and one Body of Christ our Lord, Whom we consider
our Head as He is from our nature and was the first to
rise from the dead, and as it is through Him that we
received participation in benefits.e... And we become
one body of Christ, because we consider Christ our Lord
in the flesh as our Head, since He was assumed from us
and was the first to rise from the dead, and thus He
confirmed for us our participetion in the resurrection
from which we expect our body to be similar to His body.
Indeed, 'our conversation is in heaven from whenoe also
we look for our Saviour, our Lord Jesus Christ, Who shall

change our vile body that it may be fashioned alike unto
His glorious body ses..' This will take place in reality

in heaven, but we perform its symbols and its signs in
baptism." (93)

He grounded his mystagogy by using the Pauline mystagogy of the
headship of Christ from I Corinthians 1133, and he quoted

Colossians 2119 to strengthen this notion:

"We are also called the Body of Christ our Lord,
Christ our Lord being our Head, as the blessed Paul
said:s 'Christ is the head from which all the body is

joined together and inecreases with the inerease of
God'," (94)

Thug although he used the same Adam-Christ Pauline theology as

Cyril, he concentrated more on the resurrection, and that as a sign

Of the candidate's participation in the ooming eschaton, and he

Summarjged thuss .
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"You have fulfilled by your baptism in water the rite
of burial, and you have received the sign of the
resurrection by your rising out of the waters......

You are no more part of Adam who was mutable and
burdened and made wretched by sin, but of Christ, who
was completely freed from sin through the resurrection,
vhile even before it He never drew nigh to it. It was
congrous that (this sinless state) should have had its
beginning in Him before (His resurrection) and that at
His resurrection He should fully receive an' immutable
nature, In this way He confirmed to us the resurrection
from the dead and our participation in incorrmptibility.”  (95)

This difference in emphasis meant that other aspects of the baptismal
ceremony received a different approach from Theodore, and the triple
immersion and the invocation of the Trinity are examples of this.

He used the healing of the lame man at the Gate Beautiful in

Aots 316 to justify a Prinitarian formmla for baptism, emphasizing
that in that name the saving power was given, just as the lame man
had been restored in the name of Christ:

"When, therefore (the priest) utters these words: 'In

the name of the Father and of the Son and of the Holy
Spirit', he reveals to you the cause of the things that
take place. In as much as the one who said: 'In the

name of Jesus of Nasareth rise up and walk', alluded %o
Christ as the cause of what would take place and to the
fact that it would be He who would give (to the lame man)
the power of rising and walking, so also the (priest) who
says, 'In the name of the Father and of the Son and of the
Holy Spirit', refers to them as the cause of the benefits
conferred upon us in baptism.... The priest does not say,
'In the name of the Father and in the Name of the Son, and
in the Name of the Holy Spirit', because every one of them
has a separate name that does not fit that of the other." (96)

Linked with Theodore's future application of baptism was
his teaching about the second birth as the Christian following baptism

was risen with Christ. Christ died physically, the candidate died

spiritually in baptismal death, Christ rose physically, the candidate

rose spiritually in baptismal resurrection. Not content with linking

the past to the present, Theodore proceeded to develop the future

implications of the baptismal act, portraying baptism as a sign of

hope in the future:

"And we become one body of Christ, because we consider

Christ our Lord in the flesh as our Head, and thus He

confirmed for us our participation in the resurrection

from wvhich we expect our body tolba gimilar to His body.
1
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Indeed, our conversation is in heaven, from which we
look for our Lord Jesus Christ, Who will change our
vile body that it may be fashioned like unto His

glorious body."
"Jje do share by imitation in baptism in the resurrection

of Christ, but we also really participate in the heavenly

1ife to come, and this real participation in this coming

risen life is mediated by the sacrament. Thus, Theodore
immediately adds: 'This will take place in reality in

heaven, but we perform its symbol and signs in baptism’.” (97)

Far from being an empty symbol of the eschatop, the sacrament was a
real participstion in a relationship to the future in a hope which
contains the whole potency of this future, Thus, although the 'true!

second birth would be a feature of the eschaton, baptism was also a

second birth, because by virtue of the symbols a real participation
in this future second birth had actually been established:

"tYou should now proceed towards baptism in which the
symbols of this second birth are performed, because

you will in reality receive the true second birth

only after you have risen from the dead and obtained

the favor to be in the state of which you were deprived

by death', Thus, Theodore instructs the candidates

vefore their approach to the font on the meaning of

baptism as second birth in terms of the eschaton. Then

he adds: 'All these things will happen to you in reality

at the time appointed for your birth at ihe resurrection;

as to now you have for them the word of Christ our loxrd,
and in the expectation of them taking place you rightly
receive their symbols and signs through this aweinspiring
sacrament, 80 that you may not question your participation
in future things!.

This perspective of Theodore, the relationship of baptism
to the future flowering of the potencies which are contained
in it must be borme in mind in order to appreciate his
employment of the image of ‘second birth' as a mystagogical
explanation of the baptismal act. The perspective might be
aptly labelled one of ‘dynamic tension'. Second birth will
indeed be accomplished in the ggchaton. The act of baptism,
however, because it looks back %o the actual resurrection of
Christ with Whom the candidate is agsociated, and because it
contains a resl relationship in hope that its Teciplent
will one day achieve this glorious resurrection, may itself
be interpreted in the: terms of the image of: second birth,
even though, as Theodore points out, the true secad birth
will take place in the resurrection itself. Because, as has
already been pointed out, the act of baptism is more than

a mere symbol, but a reality in hope, Theodore's use of the
image of second birth = and he unfolds it rather elaborately
as ve are about to see - will constantly hover between secard
birth, in which is understood the event which will transpire

st the baptizand's resurrection from the dead, and second

birth, in which is wnderstood the symbolic explanation of the

potentialities which the act of baptism here and now, related
%o the actual past resurrection of Christ and really related

to the future second birth in hope, actually contains,."” (99)
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Thus to Theodore the act of baptism looked forward to the future
resurrection of the baptized, of which the past resurrection of Jesus
is the model. So when Theodore spoke of baptism containing 'the
symbol of the birth which we expect' ", he meant that the symbol
denoted and contained actually in hope the future resurrection as
opposed to the meaning of Cyril add Chrysostom who understood baptism
to contain the salvific events of the earthly crucifixion, death, and
resurrection of Jesus by imitsvion (&v (.«..tp'/‘m). By shifting his
emphasis %o the future, Theodore set himself a more awesome task, for
in the future eschaton, as it was unimaginable, he lost the imagery
of death and resurrection, and so he had to represent in image the
rising of Jesus from the tomb, and then he had to add the images of
second birth in so far as they fitted into a plausible relationship

to the liturgical ceremony, as we saw, for example, in his water=-

creation-womb metaphors. As a result he had to sever himself from the

liturgy, and pursued instead this metaphorical image of second birth.
This was exemplified in this his use of Romans 635 in this passage:

"This is the reason why, at my baptism. I plunge my head,
I receive the death of Christ our Lord, and desire to
have His burial, and because of this I firmly believe in
the resurrection of our Lord; and when I rise from the
water I think I have symbolically risen a long time ago.

Since, however, all this is done in symbols and signs, 1n
order to show that we do not make use of vain signs only,
but of realities in which we believe, and which we ardently
desire, Paul said: 'For if we have been planted together
in the likeness of his death we shall be also (in the
likeness) of his resurrection.

In using the future tense, he confirms the present event

by the future reality, and from the greainess of the
coming reality he demonstrates the credibility of the
greatness of its symbols, and the symbol of the coming
realities is baptism. The working of the Holy Spirit

is that it is in the hope of the future things that you
receive the grace of baptism, and that you draw nigh unto
the gift of baptism in order to die and to rise with Christ
80 that you may be born again to the new life, and thus,
after having been led by these symbols to the participation
in the realities, you will perform the symbol of that true

second birth,"
This also led him to draw a different emphasis from others in his

(201)

application of the Jesus -~ Nicodemus dialogue in John 3:1-8:
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"You draw nigh, therefore, unto the holy baptism which
contains the symbol of the birth which we expect. 'Thisg
is the reason vhy our Lord called it secnd birth, when
He said to Nicodemus: 'Except a man be born again, he

cannot see the kingdom of God,'

In this He showed that those who will enter the kingdom

of God must have a second birth, Nicodemus, however,

thought that they will be born according to a carnal

birth from a woman, and said: 'How can a man be born

when he is 01d? Can he enter the second time into his
mother's womb and be born?' He said this because he believed
we shall be born in a way similar to our first birth, As to
our Lord, He did not disclose to him then that there are

tvo ways in which we shall in reality receive this, one of
which is at the resurrection, because He knew that the
subject was too much for his hearing., He, therefore, only
disclosed to him the symbolic birth which is accomplished
through baptism, unto which all those who believe must

draw nigh so that by means of its symbols they may move

to the happiness of the reality itself, and answered:
'Unless & man be born of water and of the Spirit, He

cannot enter the Kingdom of God!."

(202)
Theodore added the interpretation that there was here a question of
two ways to receive the second birth, one in baptism and one ‘at

the resurrection' which Jesus did not describe to Nicodemms because
this mystery at that moment would have been beyond Nicodemus' ocapacity
to understand. Theodore explaincd that this second way of receiving
the second birth was directly related to the first way, 'so that by
means of its symbols they may move to the happiness of the reality
itself', So he could conclude that Jesus 'called baptism a secomd
birth because it contains the symbol of this second b:l.rth'm3 o He
proceeded to sum up his introductory section and his exposition of
the comnection between the symbols of baptism and resurrection under
the image of the secomd birth:

"The power of holy baptism consists in this: it implants
in you the hope of future benefits, enables you to
participate in the things which we expect, and by means
of the symbols and signs of the future good things it
informs you with the gift of the Holy Spirit, the first-

fruits of whom you receive when you are baptised." (104)

Theodore saw the baptistry as a womb for the sacramental
10
birth of the candidates relating to 'the water of second birth!'107

to the shelter of the unborn child in:the womb, and he developed

this concept particularly by returning a second time to the encounter
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between Jesus and Nicodemus in a passage which Dr.Riley cites as a

'key example of the manner in which Theodore proceeds as mys‘l;agc)g\;!.e']'o6

bleid:'.ng Seripture and his own theological orientation with the natural
imagery of human conception, birth, and growth to explain the act of

baptism to his candidates.

"Our Lord, also, when Nicodemus asked Him whether a man

‘can enter the second time into his mother's womb, and

be born', answered: 'Except a man be born of water and

of the Spirit, he cannot enter into the Kingdom of God',

He shows in this that as in a carnmal birth the womb of the
mother received the human s and the Divine hand

fashions it according to an dncient deocree, so also in
baptism, the water of which becomes womb to the one who

is being born, and the grace of the Spirit fashioms in it,

into the second birth, the one who is being baptized, and
changes him completely into a new man, And inasmuch as

the seed that falls into the womb of the mother has neither
life, nor soul nor feeling, but after it has been fashioned

by the Divine hand, it results in a living man, endowed

with soul and feeling, and in a human nature capable of all
human acts, 80 also here the one who is baptized falls into the
water as into a womb, like a seed which bears no resemblance
of any kind to the mark of an immortal nature, but after he
has been baptized and has received the Divine and spiritual
grace, he will undoubtedly undergo a complete change: he

will be fashioned from a mortal into an immortal, from a
corruptible into a incorruptible, and from a mmtable into

an immutable, nature; he will be changed completely into a

new man according to the power of the one who fashions

him,

And inasmuch as the one who is born of a woman has

potentially in him the faculty of speaking, hearing,

walking and working with his hand, but is very weak to

perform all these acts in reality till the time in which

God has decreed for him to perform them, so also is the

case in connection with the one who is born of baptism.

This one has indeed in him and possesses potentially all the
faculties of an immortal and incorruptible nature, but is

not now in a position to make use of them and put them into

a complete and perfect act of incorruptibility, immortality,
inpassibility and immutability He who receives through baptism
the potential faculty of performing all these aots, will receive
the power and performing them in reality at the time when he

is no more a natural but a spiritual man, and when the working
of the (Holy) Spirit renders the body incorruptible and the
soul immmtable, while sustaining and keeping the both of them
by His power, as the blessed Paul said: 'It is sown in corruption
it is raised in incorruption; it is sown in weakness, it is
raised in power; it is sown in dishonour, it is raised in
glorys it is sown a natural body, it is raised a spiritual body',
He shows here that incorruption, glory and power will come
then to man through the working of the Holy Spirit, which affects
both his soul and body, the former with immortality and the

latter with immmtability; and that the body which will rise from

the dead and which (man) will put on will be a spiritual and ?ot )
107

a natural body."
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In this new life of the neophyte, there was the potential for all
the faculties for an immortal and incorrupiible naturei:to be fully
developed upon the divine decree at the time when he was no more a
natural but a spiritual man, when the Holy Spirit had rendered the
body incorruptible and the soul immutable at the resurrection of

the bodye To stress this point, he drew the parallel between carnal
birth and what happened in baptism, but consistent with his future
application of baptism, he suggested that the faculties of immortal
and incorruptible activity, although possessed by the bapiized, could

not be used until God decreed it, at the resurrection.

His analogy of the waters as a womb is followed by a
picture of them as a furnace in which the candidate was to be renewed
and refashioned in order that he might move to a higher nature, after
having shed his 0ld mortality and fully assumed an immortal and

incorruptible nature, He illustrated this point with reference to

0ld Testament passag‘eslo8 which referred to man in the prophetic

image of the potter's clay, to draw out the image of regenerations:

"It behooves you therefore, to think that you are poing
into the water as into a furnace, where you will be renewed
and refashioned in order that you may move to a higher
nature, after having cast away your old mortality and

fully assumed an immortal and incorruptible nature. These
things dealing with birth happen to you in the water, because
you were fashioned at the beginning from earth and water,
and having fallen later into sin you assumed a thorough
corruption through the sentence of death. The poiters are
also in the habit, when the vessels which they fashion are
damaged, to refashion them again with water so that they may
be remade and reconstructed, and given the wanted formeses.

when we fell and sin corrupted us, we received a complete
dissolution from the (Divine) sentence of death, but aftervards

our Maker and our Lord refshioned us and remade us by his
ineffable power, because He abolished death by resurrection

and granted to all of us the hope of resurrection from the

dead, and a world higher than the present, where we shall

not dwell but also become immortal andincorruptible." (109)

The parallel is as before, and the tension between present potential
and ultimate reality is present ih this image too and its particular
aptness is strengthened by the Genegis image of the oreation of mno.
Theodore spelt out this in his conclusion to this section:
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"We perform the symbols and signs of these things in water
and are renewed and reconstructed according to the working
of the Spirit on it. We who draw nigh unto baptism receive
therefore, these benefits from the Sacrament in symbol,
while in the next world we shall all of us receive renewal
of our nature in reality. As an earthen vessel, which is
being remade and refashioned in water, will remain in its
soff¥er nature and be clay as long as it has not come in
contact with fire, but when it has been thrown on fire and
baked on it, it will undoubtedly be remade and refashioned -
so also we, who are in a mortal nature, rightly receive the

grace of the Holy Spirit, which hardens us more than any fire
can do," (111)

Theodore emphasized that the reconstruction of the immortal nature of
the neophyte had actually taken place in the baptismal water, and that
nature was hardened by the fire of the Holy Spirit, but he was careful
to point out that this refashioning, though real in baptism, was a
reality always in hope. This emphasis recurred in his explanation
of the priestly garments worn both for the first anointing and for

the baptismal act:

"It is in this apparel that he performs the gift of

baptism, because it behooves him to perform all the

sacraments while wearing it, as it denotes the

renovation found in the next world, to which you will

be transferred through this same sacrament." (112)

¢) The Post-Baptismal Rites. Upon emergence from the baptisiry

the neophyte put on a shining white garment '’ and wps signed upon

the forehead by the bishop, who said, 'So and so is signed in the
1
name of the Father and of the Son and of the Holy Spimit' 14. He

does not allow much detail in his treatment of this part of the
baptismal rite, and his entire mystagogy of this post-baptismal

anointing is to be found in two paragraphs:

"After you have received the grace of baptism and worn a
vhite garment that shines, the priest draws nigh unto you
on your forehead, and says: 'So-and-so is signed in the
Name of the Father and of the Som and of the Holy Spirit'.
When Jesus came out of the water He received the grace of
the Holy Spirit who descended like a dove and lighted on
Him, and this is the reason why He is said to have been
anointeds 'The Spirit of the Lord is upon me, because

of which the Lord has anointed me', and: ‘Jesus of
Nazareth whom God has anointed with the Holy Spirit and
with Power'!, texts which show that the Holy Spirit is
never separated from Him, like the anointment with oil
wvhich has a durable effect on the men who are anointed,
and is not separated from them., It is right, therefore,
that when (the priest) signs you he says: !So-and-so is
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signed in the name of the Father and of the Son and of the

Holy Spirit', so that it may be an indication to you that

it is in the name of the Fgther and of the Son and of the

Holy Spirit that the Holy Spirit descended on you also, and

you were anointed and received grace; and He will be and

remain with you, as it is through Him that you possess the

first-fruits, Indeed, at present you only receive

symbolically the happiness of the future benefits, but at

the time of the resurrection you will receive all the grace

from which you will become immortal, incorruptible,

impassible and immutable; even your body will then remain

for ever and will not perish, while your soul will be

exempt from all inclination, hovever slight, towards evil." (115)
This scant treatment is probably due to the fact that he had devoted

8 lot of time to the prebaptismal anointing, also on the forehead, and

did not wish to become over-repetitive.

From his references to Soripture it is plain to see that
Theodore associated this post-baptismal amointing with the communication
of the Holy Spirit, and he told the candidates that the anointing with
its formmla was a sign 'that the Holy Spirit descended on you also'.
The anointing of the neophyte was linked with the g;‘feot in Ohrist's

life following his own baptism in the Jordan when the Holy Spirit had

descended upon him in the form of a dove, This event in Jesus' life

and its relationship to the candidate's post-baptismal anointing was
interpreted by Theodore in the light of the future resurrection,
although not neglecting reference to the past salvific event in the
Jordan. Thus the liturgical anointing, in typological terms, was the
type, related in retrospect to the anointing of Jesus with the Spirit,
and the future benefits of the resurrected body would be the antitype.
Thus the liturgical anointing itself commnicated to the neophyte a

possession of the Holy Spirit, looking to future revelation but already

begun in the present, It had a durable effect on the spiritual life

of the candidate, equipping him for ministry in the Church and the
world just as it had equipped Christ for his messianic ministry,
Theodore expiained the robe in terms of a symbol of the union of the
neophyte with the risen Christ, and here as we would expect, he
related his interpretation of the shining garment to the resurrection
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of Jesus as a sign of the eschatological fulfilment of the promise

impiied by the garment of freedom and radiance. He drew attention
to the radiance of the garment as he had already done when describing
the bishop's garment at the prebaptismal anointing and at baptism,
which also inspired the candidates as a sign of the world to come,
Although Theodore also interpreted the garment as a symbol of purity
of life, this was from a unique basis, and it also fitted in with the
eschatological emphasis which he brought. The robe was needed only
because immortality and incorruptibility had been received only
symbolically and sacramentally, rather than in reality:

"When you have received the resurrection in reality and put

on immortality and incorruptibility, such a garment will

be wholly unnecessary, but since you do not possess such

things in reality, and have only received them sacramentally

and symbolically, you are in need of garments. Of these

you wear those which denote happiness, which you have now

received symbolically, but which you will one day possess
in reslity." (116)

This then became the counterpart of stripping off ithe garments before

baptism, where the logical conclusion of Theodore's teaching would be

that after baptism no clothing should be womn7. So Theodore

stressed the temporary need of present clothing, which would be
rendered unnecessary when man returned to his paradisal condition,

and so this robe took on the aspect of a future looking symbol.
Theodore developed this through his choice of words, letting the light
and radiance of the future world shine through the radiance of the
garments of those who belong to that new world by their birth into it,
whether bishop or neophyte! He saw the garment as a sign of happiness
and joy, but he did not spell out, as Cyril and Chrysostom did, its
symbolism of the purity of Christian action in the Christian who wore
it, It was a vital intermediate step before the resurrection was
actualized in the eschaton, and as such this expectation would
transform the life of the Christian and produce a bias towards purity
in his life, but his emphasis on the world to come precluded any

emphasis on other factors for Theodore.
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3« The Praxis of Baptism with Relation to the Fellowship of the Church
Particular;l Considering Sponsorship

Theodore saw the value of the role of the sponsor and
perhaps gave us one of the clearest definitions of their role in the
fourth century, He described them first in terms of a guide around
the city and citizenship which is the venue in metaphorical terms for

the Christian's new 111‘9118.

"This is the reason why, as if he were a siranger io the
city and its citizenship, a specially appointed person,
who is from the city in which he is going to be enrolled
and who is well versed in its mode of life, conducts him
to the registrar and testifies for him to the effect that
he is worthy of the city and of’ its: citizenship and' that,
as he is not versed in the life of the city or in the
Imowledge of how to behave in it, he himself would be .
willing to act as a guide to his inexperience.” (119)

It seems from the context that the appointment of the sponsor was an
individual appointment, forming a one-to-one relationship, to provide
personal instruction and pastoral care during the vital period of the
candidate's spiritual life both before and after baptism, It was a
minisiry recognised and acknowledged by the Church as an important

and vital role to be fulfilled, Theodore continued:

"Thig rite is performed for those who are baptised by the
person called godfather, who, however, does not make himself
responsible for them in commection with future sins, as each
one of us answers for his own sins before God. He only -
bears witness to what the catechumen has done and to the
fact that he has prepared himself in the past to be worthy
of the city and of its oitizenship, He is Jjustly called a
sponsor because by his words (the catechumen) is deemed

worthy to receive baptism,"
Theodore saw the question of individual responsibility for future sins

(120)

differently from Tertullian who implied the sponsor was responsible
121

for the sins of his candidate, and also from Chrysostom's view

and possibly this caused Dr.Mingana to comment:

"There is no question in Theodore of the Children's Baptisam;

all the persons admitted to baptism were adulis who had
received a thorough education and instruction in the theological
points explained by him in his present work ad Baptizandos.” (122)

The basis for the evidence which the sponsor offeredvas to the

preparation of the candidate 'in the past' and this would refer to

the three year period of remote instruction for baptism in which time
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mes@bly the link with the sponsor would have made, The implication
is also that this link would have been made some time before the
enrolment for proximate preparation for baptism, as a considerable
knowledge of the candidate's past was implied so that the sponsor
could honestly accept the responsibility for his charge, 'l'heodom

then pointed outs

"It is for this reason that as regards you also who draw
nigh unto the gift of baptism, a duly appointed person
ingoribes your name in the Church book together with that
of your godfather, who answers for you and becomes your
guide in the city and the ledder of your citizenship therein.
This is done in order that you may know that you are, long
before the time and while still on the earth, emrolled in
heaven, and that your godfather who is in it is possessed
of great diligence to teach you, who are a stranger and a
newcomer to that great city, all the things that pertain to
it and to its citizenship, so that you should be conversant

with its life without any trouble and anxiety." (123)

So the sponsor was questioned by the registrar, and upon his testimony

ther candidate was enrolled for baptism. A significant clue to the

development of the role of the sponsor came from the translator of
Theodore's lectures in Syriac, which is presumed to have been done
soon after his death. Rather than using an equivalent for;lv-cg%ér.wos,

the translators used the wordX1]y which, in answer to my enquiry,

Dr.R.J.Murray S.J. pointed out meant a ‘guarantor! Although unpointed,

he says that it must be the nomen agentis, and not the verbal noun,
and that its root is the common semitic ‘p W which was borrowed in

Greek as &éﬁ«ﬁév « He suggests u&w&xo"r.ovog had been the Greek
equivalent, then the translators did not translate arrab but

12
designated the person by another aspect of his funciions 4. Theodore's

terms 'leader of your citizenship' also implied a continuing role in the

candidate's development in the Christian life.

But in Theodore the sponsors’role was not limited to

accompanying the candidate and thereby ensuring his sttendance at the

baptismal lectures, and to the enrolment. A further role was to

accompany the candidate when the time came for him to recite the Creed
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to the priest and to promise adherence to its

"You are brought by duly appointed persons to the priest,
as it 1s before him that you have to make your engagements
and promises to God. These deal with the faith and the Creed,
which by a solemn asseveration you declare that you will keep
steadfastly, and that you will not, like Adam, the father of
our race, reject the cause of all good things, but that you
will remain to the end in the doctrine of the Father, the Son
and the Holy Spirit, while thinking of the same Father, Son,
and Holy Spirit as one Divine nature which is eternal and cause
of everything, and to the discipleship of which you have been
admitted by faith. It is in their names that you receive the
happiness of this enrolment which consists in the participation

in heavenly benefits." (125)
Following the prebaptismal anointing on the forehead of the candidate,

the sponsor had a further role to perform:

"your godfather, who is standing behind you, spreads an

orarium of linen on the crown of your head, raises you,

and makes you stand erect. By your rising from your

genuflexion you show that you have cast away your ancient

fall, that you have no more communion with earth and earthly
things, that your adomation and prayer to God have been
accepted, that you have received the stamp which is the sign

of your election to the ineffable military service, that you

have been called to heaven, and that you ought henceforth

to direct your course to its life and citizenship while (126)

spurning all earthly things."

"Fhe 'linen which he spreads on the crown of your head denotes
the freedom to which you have been called. You were before
standing barsheaded, as this is the habit of the exiles and
the slaves, but after you have been signed he throws on your
head linen, which is the emblem of the freedom to which you
have been called, Freemen are in the habit of spreading
linen on their heads, and it serves them as an adornment
both in the house and in the market place."” (127)
Thus the sponsor was linked by this action with the freedom the

candidate had received through his own declaration of this renunciation
of Satan and adherence to Christ, This forged an indelible link
between the candidates and the sponsor for it was the sponsor who on

behalf of the Church raised the candidate to his new freedom.

Thus in Theodore we find a developed role for the sponsor
and at least some indication of a continuing and lasting relatiomship

of pastoral concern between candidate and sponsor,
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CHAPTER FOUR

A COMPARISON OF THE CATECHETICAL AND MYSTAGOGICAL

EXPLANATION OF BAPTISM OF CYRIL OF JERUSALEM,

JOHN CHRYSOSTOM AND THEODORE OF MOPSUESTIA.

The material which we are comparing has in common the
fact that all three are Lenten lectures given to those enrolled
for Baptism in the fourth century, but one is almost tempted to say
that there the similarity ends! The material differs because of
the homiletic style of those giving the lectures, and because of
the different needs of the situations in which they were teaching,
as, for example, the commmnity based Chureh in Mopsuestia had a
different emphasis to the more cosmopolitan situation of Antioch,

and the tourist/pilgrim centre of Jerusalem. Cyril of Jerusalem

made ample use of the advantages of the natural visual aids arising

from his situation, whilst John Chrysostom's oratorical style was

inimitable. Chrysostom refrained from using the Creed as his syllabus

vwhilst Theodore taught both the explanation of the Creed, an

explanation of the ceremonies, and the Lord's Prayer before baptism
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with no evidence of post-baptismal teaching,and Cyril taught the
explanation of the Creed before baptism, but was prevented by the
discipline of the arcana from revealing details of the mysteries or

of the Lord's Prayer to the unbaptized, as was also the case in Milanl.
Chrysostom made reference to leaving the instruction on faith to

'your teacher'z, and frequently referred to 'teachers' in the 1;»111::::3\13 ’
referring too to a thirty day period of instruction4 which he likened
to 'the practice and bodily exercises in some wrestling school', Thus
we gather that he was not alone in his task of giving instruction to
candidates, but rather he was one of a team which included Bishop
Flavian, other clergy and possibly even visiting Bishops as weil.l5 .

In this different situation, in which all the burden of lecturing
apparently did not fall upon Chrysostom, quite plainly his lectures
would have had both a different purpose and character from those of
Cyril and Theodore, even if we were to discount the differences in

personalities. However, the temptation will be resisted and some

attempt will be made to compare the three sets of material on the '

basis of what they said.

Cyril, Chrysostom and Theodore all spoke of the baptism of
Jesus himself by John, and all taught that the Baptism of John which
Jesus underwent was inferior to the Christian baptism which he
instituted. Cyril pointed to the greatness of John, greater than all
the prophets, greater even than Jeremiah, because John both was
sanctified from his mother's womb, and prophesied from the womb to
herald the news of the Saviour's impending births, concluding that the
greatness of John was necessary because of the greatness of the
baptism of which he was the author7. However, John's baptism
remained inferior to Christian baptism because it affected only the
remission of confessed sine, whereas Christian baptism was sanctified

and given dignity by the baptism of Jesus9. Cyril also made this

point in the Mystagogical Catecheses. Chrysostom concurred that the
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baptism of John was superior to that of the Jews, but was inferior
to Christian baptism, serving as a link between 'the bath of the
Jews' and 'the bath of grace', but he pointed out that it neither
gave the Holy Spirit, nor did it provide forgiveness through grace.
Although it enjoined penance following repentance, and could cleanse
the uncleanness of the body, it could not forgive true sins, such as
adultery or theft®, and it was abrogated by the baptism instituted
by Christll. Theodore, however, saw in Jesus' submission to the
baptism of John in the Jordan his obedience to- the command of the
Father and his identification with sinful man, and he did not seem
to reduce the significance of John's baptism by an unfavourable
comparison with that of Jesus. Rather he was more concerned to
stress the identification of Jesus with the candidate in baptism,
and as a result was theologically anachronistic in applying to the
baptism of repentance administered by John in the Jordan the effects

of Christian baptismlz.

Cyril's interpretation of the descent of the Holy Spirit
at Baptism was that it demonstrated the dignity of the one who was
baptisedla. Chrysostom used this feature of Jesus' own baptism to
point out that not only was the Holy Spirit bestowed upon the
candidates in baptism, but that the baptism of Jesus was a baptism
by each member of the Tzinity14 and he used this to explain the
threefold baptism of the oandidateal5 and also the apersonal formula,
stressing that both John and the celebrant were but agents of the
godhead, Theodore interpreted the Holy Spirit in this way, but
added the concept of the Holy Spirit as the guarantee to the
Christian of his hope in the futurelé. He developed this to identify
not just the Spirit but also the Father and the Son equally as

guarantors of the future eternal benefits for which the Christian's

hope rested upon a sure and certain foundation,
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Cyril however added a salvific motif to his description of
Jesus' baptism as he described Jesus' baptism in terms of his conguest
of the dragon in the watersl7, citing Job's imagery of Behemoth, and
of Leviathanle, but this he applied to Jesus' conquest of death, and
sin, citing Luke 19:18-19, to allow him to use this passage in the
context of Jesus' birth rather than in the more Pauline context of
Jesus' death and resurrection., This seems to be an idea peculiar to
Cyril, and it was not used by Chrysostom or Theodore. Cyril put the
baptism of Jesus into its historical context, and pointed out that
it preceded both His temptation and His ministry, and he reminded his
audience that following baptism, they could expect temptation, which
they would be enabled to overcome only by the power of the Holy Spiritl9.
Chrysostom also suggested to his audience thét they received the
Holy Spirit at baptism, describing the neophytes he was addressing as
'those who have just been judged worthy of the gift of the Spirit'zo,

and Chrysostom did not appear to make reference to a separate act of

confirmation apart from baptism in his material.

An important prgauisite of Baptism was sincerity of intention,
and Cyril warned his candidates against hypocrisy, suggesting Simon
Magus as an example of a baptismal candidate whose heart was not
enlightened by the Spirit21 and whose intentions were not sincerej
and illustrating this point by using the incorrectly dressed Wedding

Guest as an object lesson of one ill prepared to receive the grace of

salvation that was freely offered in Christaz. He constantly put the

onus on his candidates to ensure their own readiness to receive
baptism, by equipping themselves with both piety of soul and with a
23, and making thorough preparation through confession

good conscience
and daily exorcism, Chrysostom also stressed that in spite of the
spiritual event of baptism, the will can still sometimes be opposed

to God24, and although this ceme from a posi~baptismal lecture, he also
referred to the role of daily . exorcism prior to baptism, and he
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used the image of gold refined in the furnace to emphasize the need

for a genuine desire and sincere intention both during the exorcisms
and during baptism, Chrysostom also saw baptism in terms of a
spiritual marriage, and he referred to the same passage as Cyril,

but stressed the gracious benevolence of the host who made suitable
clothing available to those who wanld accept his generosity25.
According to Cyril, there were two effectsof bagbtism, the first being
the remission of sins, which all who approached the sacrament received,
and the second the communication of the Holy Spirit, positive graces,
which he felt would vary according to the fervour of faith and

6
intensity of love of God on the part of the recipient2 .

He described his candidates as écor(ﬁop&vau. those about to
be enlightened, and in this cormection he made the most of the
advantages which lecturing in Jerusalem gave him, The candidates’
baptism would take place in the Church of the Resurrection,
brilliantly illuminated during the Easter Vigll to symbolize the return

2
of the risen light, and their own sacramental enlightenment 7, but

enlightenment came only to those who were baptized from right motives .
Baptism was to grant regeneration to the candidates, and he cited the
parable of the sheep and the goats, and the account of the conversion
of Cornelius, and with regeneration would come the enlightenment of

the candidates. Chrysostom also referred to enl}ightenment as one of

the effects of baptism, quoting Hebrews 10:32 and Hebrews 6:4-6 in
support of his statement, and later citing the example of Paul who

was 'baptized and illumined by the light of truth'2’, Illumination
and enlightenment were seen by Chrysostom as that which after baptism
led the Christian towards a virtuous lifestyle, and as such these
gualities were more closely analogous to the baptismal robe, and the
evidence of the spiritual quality of the post~baptismal life of the

candidateBO.
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The spiritual adoption of the candidates at baptism to their

new role as sons of God was accomplished by the grace of God31 and
Chrysostom refined Cyril's viewpoint that this happened at the moment
of baptism to suggest that this adoptive relationship was mediated
through the imposition of the hands of the bishop as he pronounced the
baptismal formula32. Cyril's rationale for the idea of spiritual
adoption came from the voice of God acknowledging Christ at his baptism,
but for the candidates Cyril pointed out, the voice from heaven
proclaimed 'This has now become my Son'33, and he was careful to
distinguish between the Sonship of Jesus, and the adoptive sonship

of the candidates, accomplished by the free grace of God. This
adoption was closely linked for Cyril with the concept of i <n¢feivﬁg ’
which asserted the Lord's ownership of the candidate, and which he
described as a mystical seal upon the soml, which not only served

for purposes of recognition but also as a means of protection against
the evil spirit334. The protective seal was received through the
operation of the Holy Spirit and was analogous to a spiritual
circumcision35. The relationship between baptism and circumecision

was mentioned by Chrysostom in his list of the titles of baptism,
citing Colossians 2:11 in support of his statement36, but we must look
outside the lectures to his expository sermons for clarification of
his ideas. He concurred that circumcision was performed upon the
Christian by the Spirit’! and he directly compared baptism and
circumeision in his comparison between the Old Covenant and the New
Covenant in Christ38. Cyril further stressed the need for inward
sincerity when he pointed out that both the water of baptism and the

operation of the Spirit were necessary to gain entrance to the kingdom
39

of heaven. In the absence of either component, the rite was incomplete””,

and Cyril stressed this by reversing his imge and applying the seal

to the water rather than to the Spirit,

Cyril also desoribed baptism in terms of the means by which
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the candidates died to sin and began a new life in Christ, free from
past sins and justified by grace4o, and were made heirs of eternal
life in Christ41. He built up this picture by listing a number of
titles to convey a composite picture of the spiritual effects of the
baptismal rite, bringing the candidates ransom from captivity, the
remission of their sins, and both the death and burial of the power of
sin in their lives. This was matched by a new spiritual birth,
following the Pauline pattern from Romans 6:2-3, and the regeneration
of the sonl of the candidate was marked by the shining baptismal
garment which he domned. This began on his journey to eternal

life - a heaven bound chariot - to sample the delights of paradise,
with a passport to the kingdom demonstrating his new status as an
adopted son of the Fbther42. Chrysostom also saw baptism in terms

of a burial and a resurrection43, desoribing it as a bath of

45

regeneration44, and as a Cross, a death, and a resurrection’™, a

theme which he developed in his exposition of Romans 646. He also
stressed the immediate nature of the baptismal death, burial,
resurrection and rebirth of the candidate®!, but this also presupposed
48 in short,

a radical transformation in the baptizand's moral behaviour

transforming him into one person instead of another, and making the

baptized a new creature49. Chrysostom illustrated this by using

the analogy of the smelting furnace, which not only cleansed the gold
placed in it, but made it new $00”° but when he developed this analogy
into that of the potter's vessel, he pointed out that the vessel

was made of raw clay, not of fired terracotta, and so following

inadvertent sin it could be restored to its pristine baptismal state

by God through sincere repentancesl. In this respect he is probably

more realistic than Cyril, although his realism was probably inspired
by his own sense of unworthiness and failure as his discourse was
broken off by his own tearsszg and although he was adamant that there
vas no second baptism, he suggested that confession to God, sincere

repentance and tears, prayers and almsgiving could all help the
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Christian to win pardon far subséquent sing, but it was still far
better never to have sinned at all., His own list of the benefits

and gifts of baptism contained ten gifts, viz., freedom, holiness,
Justice, sonship, heirs, brotherhood, joint heirs, members, temples
and instruments of the Spirit. Five out of the ten gifts which he
listed were based upon the new relationship into which the bapt ized
entered through their baptism and as a result of their adoptive sonship
and Chrysostom had a high sense of the fraternity which should exist
among the followers of Christ, although he suggested that this
relationship can be marred by later negligence and failure53. Earlier
he had pictured the candidates as the bride making a marriage contract
with Christ the Bridegroom54, and such a common relationship to Christ
in itself would involve those who had made their cuv Orixr? with Christ
in a relationship to each other, after He had transformed them into

new creatures. Theodore interpreted this picture of baptism as burial

and resurrection in terms of a symbol of the life to come and of an
expregsion of the candidates' hope of the life which they hoped to share
with Christ at the resurrection of the dead’”, This was in keeping with
his teaching that the Christian's life was lived in the hope of the

resurrection which was only attained if the Christian lived in

accordance with the commandments of Christ., So following baptism, the

Christian's life was one of constant effort to live up to their hope

of resurrection life with Christ, a stranger to the law, remote from
56

sin, freed from the life of this world, and dead to the world
Although there is an apparent contradiction here between the actual
time of possession of the Christian's new life - at baptism, or at
the resurrection ~ he interpreted the candidate's sealing with the
Holy Spirit at baptism as the guarantee of their future inheritance

given that they 'may possess these future good things in a firm faith

without doubt'57.

Both Cyril and Chrysostom both described in terms
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of the gracious gift of God, completely unmerited and unearned by
man., Cyril combined the idea:. of sacramental grace, mediated through
baptism, and prevenient grace which enabled man to come to God to
receive remission of sins, and to receive the gift which God imparted
to man58. The idea of sacramental grace in the Catechetical lectures
is twofold, being conveyed by water and the Spirit, and these two
components were inseparable for the sacrament to be valid59. Although
grace was freely given and mediated in baptism, Cyril was quite
adamant that it had to be cherished and reverenced once it had been
received by the candidate, and used this to stress once again the
candidates responsibility, for his life after baptism, with all his
deeds, both good and bad, being recorded by Godso. Chrysostom used
similar terms to describe baptism as the symbol of the saving work of
Christ, completely undeserved by man, but laying upon the candidate
the obligation to live a life worthy of such a lavish gift of God.
Similarly it had to be received worthily, and Chrysostom attacked
those who postponed baptism to their desth beds, to avoid post-
baptismal sin, in scathing terms, pointing out that although the grace

was the same, the circumstances of the gift being bestowed were

The grace remained the same because baptism
62
was the act of God himself,although administered by human hands .

utterly inappropriat961.

Chrysostom also saw the grace of God as the means of making all
Christians equal before God, and the spiritual gifts which the
believers received were given entirely in accordance with God's
gracious will alone63. In the light of the grace which God showed
by his great goodness to Christians,the least they could do was to

respond to that grace by seeking to live a life worthy of such grace,

. 6
but he t00 stresses the danger of post-baptismsl sin"%, although of

God's grace, the Christian was granted privacy of confession for his
sins65. So the Christian throughout his life must consider the grace

of God which he had received, and from which he had benefitted.
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So we see that the three catechists delivered their own

material, using their own imagery, and stressing their own particular
emphases. For Cyril, lecturing in the pilgrim/tourist centre of
Jerusalem, this was to stress the need for absolute sincerity before
baptism, and this he emphasized by teaching the severe punishment
which would be meted out in respect offny sin after baptism. Although
Chrysostom also streassed the need for genuineness and sincerity, his
emphasis was upon the gracious act of God in Chrigt, and in descrilbing
the new life with its new relationships which God had made possible

in Christ. Theodore saw things on a broader canvas, and although his
references to baptism in the credal material are scant, he saw baptism
as the means by which God made the Christian part of His plan for His

world, and the means by which the Christian was assured of his

participation in a future life with Christ, Having seen such variations

in that which we are regarding as Catechetical material, we are not

surprised to find similar variations in their treatment of mystagogical

themes,

The first area of mystagogical explanation which we shall

consider is the treatment which Cyril, Theodore and Chrysostom gave

to the rite of renunciation and profession. Although they worked

within a different liturgical framework within their own situations,
the basic meaning of this rite for the candidates is explained by
each of them with a basic unity of mystagogical interpretation.
Cyril had the gesture of turning which he explained in terms of

Pg_“‘:tvo‘d. as the candidates turned from slavery in bondage to Satan

to freedom in unity with Christsé. However, although Chrysostom

and Theodore had liturgical frameworkswhich used the gesture of

kneeling, rather than turning, they were able to demonstrate the

same meaning In a different way. For them the bondage of man's natural

state brought him to his knees in degradation, and reminded them of the
fall of Adam, which had begun the various forms of man's degradation and
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enslavement67. But they were able to apply a double meaning to the
posture of kneeling, to show that it expressed the candidate's return
to the adoration and acknowledgment of Christ as Lord of the Universe,
and they contrasted the humiliation of man kneeling before a despotic
master, with man's free kneeling in reverent answer to the possibility
of the restoration of man's lost fulfilment by choosing to acecept the
freedom of the call of the Gospel. Chrysostom took this one step further
to explain the kneeling posture of the candidates as an expression of
the equality of all men before God, All knelt as an expressién of
their unity of sinfulness, and as an expression of their.new unity of
faith in Christ as Saviour and Lord 68. Cyril develops his mystagogy
to include the story of Lot's wife and the effects of her tuming back
to look &t Sod3m69. Theodore on the other hand turned to the New
Testament and to the descriptions of the conversions of Saul and
Cornelius where kneeling played a role in the activities prior to
baptism, and he spelt out the meaning of the eventual rising from the
knees as firstly the reversal of slavery, and of the fall which was its
cause, as secondly the sign that the adoration of Christ as Lord is
accepted, and thirdly that the candidates' prayers for deliverance are
answered70. Similarly the hand gestures, although different
liturgically, were interpreted by Cyril, as a natural sign of the
baptizand's rejection of Satan71 whilst Chrysostom saw the outstretched
arms towards heaven as a sign of deliverance from evil, & sign of

the baptizand's willingness to strive for good deeds, and an act of
gratitude for the gift of faith72. Theodore on the other hand saw

this same gesture as a reminder of the helplessness that the fall

into slavery had brought and as a prayer for deliverance from this as

13

well as a sign of adoraticn of God “.

Cyril's candidates turned from West to Hast, and in Cyril's
mystagogy there was the factor that the renunciation and profession
had taken place at a night vigil, so he could build upon the natural
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symbolism of the East as the rlace of light, and the West as the place
of darkmess. Although those being baptized in Antioch and Mopsuestia
did not apparently make this gesture, still their mystagogues used

this element in their teaching. Cyril used the natural darkness of the
midnight hour, developing the idea of the West as & sign of the
darkness of Satanic works and of hell, and reminding his baptizands
that the East was not only the realm of light, but also the place where
the Garden of Eden was planted74. For Chrysostom, the darkness came
from the darkness of the crucifixion, assisted by the temporal feature
that the rite of renunciation and profession took place on Good Friday
at three o'clock in the afternoon in Antioch., Thus the kneeling
candidate found himself looking towards both the Messiah and Paradise.
The imagery which he created was more biblically based, as in mystical
symbolism, the glorious Messiah,appeared shining from the cross, the
natural sun turning back his rays before the splendour of 'this Sun

of Justice's TFrom the crucifixion he also drew the picture of Paradise,
and on the basis of the acceptance of the penitent thief and his

admission to Paradise, Chrysostom assured his candidates that the
75

tokens of their adoration and commitment would also be accepted
Theodore arrived at the same point by a different route, using neither
the symbolism of turning nor the temporal advantages of Good Friday
afternoon, but rather the conversion accounts in Acts of Cornelius

and Saul. Cornelius's vision came at the ninth hour - the time of

both the Temple sacrifice and of the Crucifixion., Saul on the Damasocus

road was caused to fall to his knees by a light brighter than the sun,
and after his encounter with Jesus, his sight was restored as a symbol
of his conversion76. So the mystagogues developed a mystagogy for the
bodily actions of the candidates within the liturgy which underscored
in both breadth and depth the act of renunciation and commitment and

thus enabled the candidates to grasp the significance of the renunciation

of Satan and profession of allegiance to Christ in the fullest

possible way.
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Although the bodily actions were important, and: underscored
the significance of the act, they could not replace the importance of
the words themselves with which the candidate professed his personal
allegiance to Christ., In explaining the significance of the formula,
the fathers rested solidly on the fact of the indispensible importance
of the spoken word of a human being in revealing his state of mind and
heart and the semitic concept that the word, once spoken, had a life
of its own. Thus through the spoken word the interior act of conversion
was made visible and publicly declared. Thus it was the candidate who
dramatically confronted Satan, and the candidate was encouraged to
think of Satan as virtually present, literally breathing down his

neck&77 In his renunciation of Satan and his rejection of the service

of Satan, the candidate was summing up in his rejection all that he
had come to know about his own impediments to faith through exorcism

and vowing finally to reject them., Cyril saw Satan as present to hear

his own rejection78, whilst Theodore and Chrysostom raised the act to
& personal plane by increasing the awareness of the candidate to the
strength of the network of evil which ensnared and enslaved him, but

at the same time stressing the perscnal terror which the candidates

felt at renouncing such a cruel tyrant79. All three mystagogues used

the imagery of the legal contract, and pictured the verbal act of
renunciation as applying to a previous contract which Scripture
described man as having made with Satan as enslaving tyrant, with

death, and with hell, This was dissolved at the point of renunciation

and a new contract established in union with Christ. This idea,

although present in all three fathers was probably most highly

developed by Chrysostomeo, who also stressed the binding nature of

the new covenant made with Christ. This contract was recorded in a

heavenly book by God himself - a testimony to its binding and etermal

natureal. Chrysostom bagsed his mystagogical teaching on Pauline teaching.

The price of invalidating the old contract was paid by Christ with His

blood on the cross, but although the candidate found the price already
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paid, his acceptance of the contract was voluntary, and was a non-
compulsory gift, with an emphasis upon the freedom from coercion on
the part of Christ who had already paid the cost of the contract in
full, Chrysostom moved from here to a bridal metaphor, emphasizing
the personal relationship of love involved in the verbal assent to

the contract, For for him, the profession became not merely a verbal
assent, but the personal response of love made by the bride to the
Bridegroom's gift of Himselfea. Thus the act of commitment to Christ
became the dowry which the bride happily brought to the Bridegroom.

As the candidates made their act of remunciation and profession, their
fear and awe in confronting Satan was overcome by the fact that they
were united with the struggle and the victory of Christ in liberating
them from Satan. Cyril and Theodore both encouraged their candidates
by emphasizing the bond which existed between Christ and the candidate
at this vital moment83. Chrysos tom extended his mystagogy to embrace
the idea of the candidate's struggle in terms of a metaphor of the
struggle at the Olympic games, where Christ as the Olympic Judge decided
for the candidate, and by referring the struggle of the candidate to

the struggle of Christ on the cross, using once again the temporal
84

analogy from the time of celebration of his liturgical rite

Theodore and Chrysostom described in detail the interpretation
Probably this is a

of the act of anointing which followed this rite.
further indication that for Theodore as well as for Chrysostom the

rite of renunciation and profession came as & separate rite possibly one
or two days before the rite of Baptism,because Cyril, whose service was
a corporate one, does not mention this anointing from his situation,

nor would it have been necessary when the rite of Baptism followed in

a matter of minutes. Chrysostom and Theodore based their mystagogy on
two elements in this ceremony. The first is the signing of the
candidate's forehead with the sign of the cross, and the second in the

use of oil to trace that sign onto the candidate's forehead. Both
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found that this ceremony formed an apt conclusion to the rite of
renunciation and profession, and a gymbolic expression of what had

taken place. The sealing symbolized belonging and commitment,

expressing the candidate's new found relationship with Christ. Chrysostom
chose II Corinthians 1:21 to emphasize that the anointing, was

performed by Christ Himself albeit at the hands of the priest, and

through the anointing, Christ took possession of the candidatess.

Theodore also interpreted the ceremony in terms of the candidate

belonging to Christ, but used Ephesians 2:19 to link the seal of the

eross with the name plate of ownership in a household, once again

using a favourite image of heaven as a great city, the household of

G0d860

The seal was also a mark of protection and appointment, and
Chrysostom's image here was drawn from the combat arena, as the olive
0il reminded him of the olive 0il used to rub down the athletes before
the combat. Because the c¢?«yﬁ5 was made in the sign of the cross, it
contained the power of the cross, and thus it protected the candidate
from the attack of Satan, The glistening quality of the oil used in
tracing the sign of the cross on the forehead, helped Chrysostom see
the cross as the power of a brilliant lightning flash which blinded
the eyes of the devi1®?, on the otner hand, Theodore's mystagogy
concentrated on the sign of the cross as a sign of Christ's suffering
death and victory, using II Timothy 2:11=13 to interpret the cross

with which the forehead was signed in terms of the call to follow Christ

through suffering to gloryas. His mystagogy however rested on the

central concept of freedom, which would be complete in the heavenly
city, but which through the sacrament was actually present in some
way at the moment of anointing and Theodore sought to explain just
what this freedom‘meant. He did this by featuring the various aspects
of the liturgy ~ the bishop's robe signifying the freedom and joy of

heaven, the orarium bestowed by the godparent to confer the status of
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a free man, and finally through the signation with the cross, he
assured the candidate of his status, and that he might freely and
with confidence (ﬂafrn?rﬁL) approach God face to face, in just the
same way as the Son of God gazed etermally at His Father. In some
senses, Theodore seemed to forget that he was talking to candidates
who had not at this point been baptized, ard yet he was speaking

to thedfihough they had received all the prerogatives of baptism.
Dr.Riley explains this in terms of the Eastern mode of thought, which
saw the process of initiation 'not as a linear series of points on a
straight line, but rather as a circle or ellipse, as & totality, the
center of which can 'unlogically' influence the other parts, even in

an anticipatory way'89.

By comparing the Christological approach of Chrysostom and
Theodore to this anointing, we discover that they do exhibit a common
element in teeching the candidate about his participation in the life
of Christ. For Theodore, the interior gift of confidence which the
candidate demonstrated before God by virtue of his signation came
directly frcm the candidate's partieipation in thelﬂxppqrn& which the
man Jesus possessed in His unity with the Godhead, and in which, as
the first fruits of the sacrament, the candidate participated9o.
Chrysostom also spoke of participation in the life of Christ, but he
expressed this in terms of the image of the cross, stamped by God
himself on the candidates forhead, and he linked this idea with the
culminating expression of ﬂolmoqn/oc , uttered by Jesus on Good Friday,
giving man access to the Holy God: 'Father into thy hands I commend
ny Spirit'91. In both cases, the candidates were being taught that
they were participating in the life of Christ. Theodore used this
concept to speak of the citizenship of heaven, and the confidence
and freedom which belonging to that city implied, For Chrysostiom,

the candidate was appointed through his anointing to Jjoin in the

struggle of Jesus, and thus coming to the ultimate viectory under the
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protection of the sign of the cross of Christ. As we move towards

the baptismal rite as such, we find that the fathers chose very similar
points to emphasise, and although diverse in approach, there seems to
have been a basic unity about their teaching. The previous rite of
renunciation and profession was linked firmly to this new phase in the
rite of initiation, Cyril mentioned the movement of the candidates

from the outer chamber to the inner chamber92, whilst Chrysostom
93

emphasized this transition by his stress on the time difference’”, and

Theodore described the baptismal rite as 'the remaining part of the
sacrament'94. Their explanation began with two ceremonies which
preceded the baptismal act, viz., the removal of the candidates'

garments, and the anointing of the whole body with oil.

Cyril and Chrysostom taught that the removal of clothing
before baptism was on the basis of the Pauline metaphor ofllaying
aside the deeds of the old man as one might lay aside old clothing,
They added to this the Gospel allegory of the wedding feast, and used
both as an exhortation to increased moral effort, so as not to come
improperly clad to the feast. Cyril used this image in the
Procatechesis, and commented that although a candidate with soiled
clothes could get into the catechetical assembly by following the
crowd, he had to face the embarrassment of ultimate exposure, but even
atthat point there was still opportunity for the candidate to mend his
ways95. Chrysostom applied the allegory in the same way, as an
instruction to those who were going to be baptized, and he stressed the
imagery of coming to baptism - the wedding feast - to highlight the
candidates' need for serious meral purp08696. Similarly the imagery
of the bridal call with a special emphasis on the clothing of the bride
was used by both Cyril and Chrysostom, For both, soiled clothing
represented an unworthy condition for aﬁpearing for the marriage, but
whilst for Cyril the garments had to be washed, representing

conversion from evil deeds, for Chrysostom, the bridegroom himself
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would take care of this, and would not make this cause for rejecting

the bride. Chrysostom went further than Cyril in dealing with the

deeds of the old man, and thus for him the implications of clothing

were expressed in terms of the reality of Christian conduct. Sins were
part of the burden of the old life which had to be laid agide, just as
old clothing was discarded, and Chrysostom developed this to include

the implications of the clothing which the candidates wore, to include
economic considerations, as jewelled clothing could imply that the

poor had been exploited to make it available, social considerations,

and the envy and jealousy which could be caused by oversumptuous dress,
and moral considerations, particularly concerning the dress and make up
of wﬁmen98. In this area, Chrysostom was meeting some of the pastoral
realities in the environment of the candidates, and possibly this implies
that he had a closer pastoral relationship with the candidates than

was possible for Cyril. The candidates were naked following the

removal of their clothing, and this nakedness Cyril and Theodore
explained with a similar underlying theme, although with different
mystagogies. Cyril's explanation was based on the vivid image of the
crucifixion which he desoribed, noting the fact thst Christ was stripped
on the cross, and thus overcame the power of corruption, a feature

emphasized by his use’ of the Pauline interpretation of the triumph

represented by the cross99. Theodore chose rather to reflect on the

mortality of Adam, represented by the clothing, the sign of his fall,

which he wore to cover his shame. The clothes which the candidates

removed were symbols of the aprons God made Adam and Eve, and as such
were a symbol of sin and ultimate death. By removing these garments

the candidates demonstrated their call to immortality, and the reversal

0
of the fall of Adam and all its consequences10 « Whilst Theodore

saw this in terms of Adam, Cyril took this imagery from the new Adam,
and it was through Christ that the reversal of the fall had taken
place, and so the garments removed represented the history of sin and

the power of sin, and consequently the mortality of man. All three
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fathers pointed to the picture from Genesis of Adam and Eve, naked and

Yet unashamed, to explain that it was as a result of the candidates'
own restoration to the state of primeval innocence that they also had
not been ashamed in their moment of nakedness. Cyril and Chrysostom
depicted the baptismal pool as a symbol of paradise, and Theodore's

point was the same although he did not use the term Paradise to

describe the Baptismal poo1ll,

The body anointing which preceded baptism was described in
three fundamental ways; in terms of exorcism and healing, in terms of
fortifying and protecting, and in terms of union with Christ, and once

again a unity of interpretation emerges. Both Cyril and Theodore used

the natural symbolism of oil as a healing agent, Cyril explained the
image by considering the oil itself, the prayers used in its blessing,
and its relationship to the exorcism programme which ran throughout
the proximate period of baptismal preparation and this caused his
mystagogy to develop from the natural symbolism, with which it began,
to the symbolism of sin as corruption, which left its traces in the

souls of the candidates ami had to be healed by this medicinal 011102.

From this same natural symbolism aﬁoil as a healing agent, Theodore
reverted to his former image of clothing as a sign of corruption, and
showed how the oil penetrated and covered the body, removing sin and
its effects, Thus the oil was seen to replace the clothing, the
healing power of immortality set over against the decaying power of

corruption and mortalitylo3. The idea of o0il fortifying and protecting

the candidate comes most strongly from Chrysostoms In a sense his idea

was related to that of Theodore which we have just comsidered, and he
used the additional pictures of the athlete, oiled to enhance the
suppleness and agility of their muscles and of the soldier, clad from
head to toe in protective armourlo4. Dr.Riley summarizes the

interpretation of these effects of pre-baptismal anointing thus:
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"by removing the traces of sin or 'ethical sickness'

by use of this medicinal oil, the candidates' weakness

of 'mortality' and 'corruptibility' was removed and in

its place comes an invulnerability or fcloak of
immortality' which protects and strengthens him as a
soldier or an athlete is strengthened or protected." (105)

The fathers then relsted these effects to the power of Christ, and the

union of the candidates with Christ. Cyril took the Pauline image of

the cultivated olive tree and the wild olive tree from Romans 11:17£f
and for his candidates the o0il became a direct christological symbol,
a sign of richness of the life of Christ shared by the candidate as

he was anointedlo6 Chrysostom used II Corinthians 1:21 to depict for

his candidates Christ anointing them, so that Christ made the candidate
an athlete and a soldier of Christlo7. Theodore described the anointing

in terms of the action of the Holy Spirit who in the sign communicated

108

to the candidates the gift of heavenly immortality now . Once again

he interpreted this action in line with his eschatological views.

When teaching their candidates about the nature of the

baptismal act per se, once again we find the same fundamental unity of

view, although variously expressed, concerning baptism as a participation

in the cross, death and resurrection of Jesus Christ., /s a basic
framework this was seen by the mystagogues to signify the actions of the

candidates in entering the pool, in being immersed in the water, and

in leaving the pool. From this framework, they used their particular

liturgical framework to teach how this revealed the candidates' new
status as associates of Christ in his death and resurrection. Each
mystagogue quoted from the Pauline passage in Romans 6:3ff, but Cyril
possessed the especial and unique advantage of being at the very scene
of the events of Christ's death and resurrection, and so he was able
to present to his candidates the stark comparison between the body of
Christ being brought from the cross and buried in the tomb and the
movement of the candidate 4o the poollo9. He developed this advantage
of location to press home his rfrqaﬂs theology, and his own unique

interpretation of the candidates' triple immersion/emersion as a
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sign of the three days which Christ spent in the tomb®®, CGhrysoston
portrayed entry to the pool as burial with Christ, and he linked the
candidates with salvation history as he suggested that the baptistry
was reminiscent of the garden of Eden, stressing that following his
death to sin and burial with Christ, the Christian must live a 1life of
detachment from sinlll. Theodore on the other hand recreated the
salvation history of sin and death also by alluding to water and earth
as the elements of creation, so the pool was not only the tomb but
also a furnace for refashioning the makred and corrupted vessel, and a
potter's tank into which the clay pot was cast by the Maker to be

refashioned and remadellzo

Cyril and Chrysostom also sought to show that baptism also
forgave sins, because it was related to the crucifixion of Christ,
which contained the power to forgive the sins of men, although Cyril
found it impossible to explain this mystagogically, and had to use
the theological image of the Vine 'planted in Jerusalem' to explain to
his candidates their participation in the sufferings and crucifixion of
Christlla. Chrysostom also occupied himself with the question of how
baptism was the cross and found the basis for his answer in the word of

Jesus to the mother of James and John that the baptism of Jesus'

followers is an association in His crossll4. He linked the baptismal

bath with the crucifixion by reminding his audience of neophytes that

. . 11
blood and water had.poured forth from the side of Christ 5, and

applying this to his audiences through the Pauline statement in

Romans 6:5.

Coming out of the pool was seen by the fathers as a sign
of the resurrection and, although Cyril did not develop this point in

the Mystagogical Catecheses, he made it strongly in the Catechetical

Lectures as we have seen above, Chrysostom links his explanation of

the resurrection with the mystagogy which he applied to death placing
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it under his pastoral emphasis of death to sin and detachment from it.

The baptized, he taught, emerged from the pool possessing the new,
resurrected, but hidden life of Christ which would show itself in his
Christian conduct before the world116. Theodore developed this idea of
emergence from the pool as a sign of resurrection more fully than his
contemporaries, as we might expect from his basic concept that the
sacrament was a participation in the future reality rather than an
imitation of the past historical events of salvation. He took the second
part of Romans 6:5 to emphasize the baptized's conformity to the risen

Christ in the eschaton, and because of this emphasis on future

resurrection ‘Theodore chose texts referring to the glorious body of

7

Christ to which the baptized will ultimately be conformed11 » and he

continued this development in his explanation of baptism as new birth,

For all the fathers, their image of baptism as a new birth
was rooted deeply in the New Testament, but their task was to apply
this image to their baptismal liturgy to show how that liturgy itself.
could suggest that in some way the candidate is reborn in baptism, and
this was an image which derived from the notion of the resurrection,
Chrysostom concentrated on the soriptural description of baptism as the
'bath of rebirth', but rather than explaining it, his teaching was more
in the nature of a pastoral meditation, and verged upon the mystical.
His mystical approach was particularly evident through its application
of the bridal metaphor, seeing the baptismal bath as the bridal bath,
ard describing regeneration in terms of the power of love of the

Bridegroom for His bridells. This mystagogy was presented in terms

of the blood and water flowing from the open side of Christ into the
baptismal pool, endowing the bath its power of cleansing and regeneration,
and he pictured the baptized begotten from the side of Christ ‘'asleep’
on the cross, just as Eve was begotten from the side of the sleeping
Adam, but this elaboration was only used by Chrysostom, Theodore
siezed upon the imagery of new birth as being the most apt to get
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across his theological pé%ccupation with the future, He combined
seripture references about the future resurrection with a detailed
illustration embracing the whole process of conception and birth in
order to demonstrate how baptism was a new birth, a symbol of the real
new birth that would take place for the Christian in the eschatological
resurrection of the body. He interpreted the Jesus/Nicodemus dialogue in

John 3 in terms of two new births, of which he explained baptism as the

type and the future resurrection as the antitype119o

Thus the image of the baptismal pool as womb emerged, and
Cyril graphically stated the paradox of the pool being womb and tomb

at the same time, describing the candidates' death to their old selves
. ,120
in the pool and rebirth from it to newness of life in Christ™

Chrysostom extended this imagery to remind the neophytes that they were
121

brought forth without the customary pains or tiie of birth labour

He proceeded to explain the supernatural character of the rebirth of the

122

candidates by using the allusion of the Virgin Birth $ while for

Theodore it was the invocation of the Holy Spirit upon the waters of
the baptismal font that transformed it into the womb of rebirth'’, He
then went on to explain why in the Jesus-Nicodemus dialogue, Jesus
called baptism a second birth, basing his explanation on the distinction
between the child in the womb, in one sense, born there in his
conception, and the actual coming out of the womb and being born,
when the child began to be able to use his faculties and sense. On
this basis he explained that at the second birth of baptism, just like
the child in the womb, the candid~te had all the potential faculties
but could not use them, but that the second birth of the resurrection
in the future eschaton was like the emergence of the child from the

womb, The other image within this framework of baptism as rebirth

which was used by Chrysostom and Theodore was that of the potter

remaking the imperfect clay vessel. Theodore, @s by now we would

expect, suggested that the object would reach its final restoration
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only in the escha on124. Chrysostom demonstrated the pastoral

concern which we have come to expect from him, and drew the distinction
between the terracotita vessel which once shattered can never be
restored, and a clay vessel which could be remade125, and Dr.Riley
pointed out that he alone of the fathers added 'the realistic pastoral

note that God's forgiveness which brings about the regeneration in

6
baptism can extend to post-baptismal falls as well'12 .

The post-baptismal rites of anointing, and the bestowal
of the Baptismal Garment similarly exhibit a unity of basic theme
although with a diversity of interpretation. In presenting the
anointing Cyril explained this in terms of the picture of Christ in
the Jordan, anointed by the Holy Spirit following his baptism, as he
had done in his catechetical material, and developed this in terms
of ',u' | ots theology to present the interpretation of the anointing of
the different senses under the aspect of the Christian's conformity #o
Christ and to his mission in the world, and he chose appropriate
Scripture texts to reinforce this concept127. Theodore, on the other
hand, with his eschatological perspective, placed the emphasis upon
the anointing as a sign of the comihg resurrection, with the presence
of the Spirit given as the 'first fruit' for thé purpose of protecting
the Christian on his way to incorruptibility, but he did not develop
the explanation of the detailed anointing of the senses in terms of
missionlze. Cyril coupled his teaching with a play on the words
'Christ', 'Christian' and 'chrism' which enabled him to present the
communication of the Spirit as a closer agsociation with Christ Himself
in this way, demonstrating how the Holy Spirit was the Spirit of Christ.
As a result of his anointing the candidate became another XpieTds

and Cyril's particular tLquaﬁs mystagogy showed his candidates Jjust how

this took placet2’, Based upon this anointing, Cyril developed his

rdfov theology, and he warned his candidates against regarding the
oil as simple ointmentlBo, because after the epiclesis it became the
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gracious gift of Christ, and the Holy Spirit, and thus linked the
Christian with Christ. He concluded his third mystagogical lecture
by using the Isaianic picture of the banquet with its anoiﬁting of the
guests and emphasizing the eschatological dimension to the rite of
anointing, depicting the Spirit as the eschatological gift already
anticipated in the foregoing liturgy in which Christ and the Christian
were united in the Messianic work which led the world to his goallsl.
Although Theodore did not use this imgge, he returned to his favourite
eschatological theme and to teach that the first fruits of the Spirit
would flower in incorruptibility and immortality, impassibility and

immtabilityto2,

The other aspect of the post-baptismal rites was the baptismal

robe, of which the most important mystagogical aspect was the
symbolism of union with the Risen Christ. As a practicality, some
clothing was necessary at this point in the baptismal liturgy, but it
also formed a counterpart to the act of removing the garments befpre
entering the pool, and so it became a ritual garment. Cyril amd
Chrysostom both used the ready made imagery of Galatians 3:27, teaching
that putting on the garment was like putting on Christ. Cyril was
content to spell this out literslly by stating that this means
conformity to the risen body of Christ, using FPhilippians 3:21135.
Chrysostom on the other hand, referred to the robe in each of his
lectures to neophytes and built a composite picture featuring the

newness of the robe, the radiance of the robe, and its resemblance to

a bridal garment to spell out for his audience what conformity to the

risen body of Christ meant for-theml34. So the robe became for

Chrysostom a central symbol to call to mind all the aspects of baptism.
He saw in the radiance of the robe the manifestation in the individual
of the indwelling of the Trinityl35. Theodore seemed to assume the robe
wag & symbol of union with Christ without actually spelling it out,

but he did describe its radiance as a sign of the coming joy of the
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resurrection at the eschaton136. The garment was also seen as a symbol
of the forgiveness of sins, and this picture was drawn by Cyril with
the assistance of the candidate's recollection of the liturgical
procession into the Church for the Eucharist137. Chrysostom noted
that the radiance of the white garment indicated that inmer
transformation of forgiveness which had taken place in the neophytes.
He also added two further images of the robe as the symbol of forgiveness,
as a royal robe given to the former beggar, and as a bridal robe

thrown over the shame of nakednesslse. Thirdly the clean, white robe
was described as a symbol of purity of life, and Chrysostom developed
this symbolism most thoroughly to stress the need for the neophytes

to make an effort to keep their robe spotless, to increase its lustre,
and by it to attract others to Christ, Ultimately it became the

eschatological banquet robe159. Cyril's mystagogy was bagically similar,

although only in précis forml4o. Theodore saw in the works represented

by the wearing of the robe the reflection of the joy of eschatological

fulfilment already present in Christian actionl4l.

The comparative baptismal praxis of the Fathers, particularly
relating to sponsorship is to be found in my printed communication in

Appendix B, and will not be duplicated herel42.

So we see the theme for our study was fixed in the classic

fourth century period by the fathers, Cyril of Jerusalem, John

Chrysostom and Theodore of Mopsuestia. Although there was a unity of

theme, even in the fourth century there were variations of approach

to the preparation of the Christian adult for the rite of baptism,
Cyril gave a particular emphasis to the relationship between the
liturgical actions of baptism and the actual events of the life of
Christ, especially the salvific events of the life, death and
resurrection of Jesus, building upon his particular advantage of being
at the very place where the death and resurrection of Jesus took place,
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Chrysostom applied his teaching pastorally to the everyday lives of

his candidates in a secular city, amidst the horseracing and spectacles,
constantly challenging them to live out the new life which they had
applied to themselves by faith in the death and resurrection of Jesus
Christe Theodore directed his interpretation towards the future, and
explained those same events described in the liturgical actions, the
life, death and resurrection of Christ, with reference to the
Christian's sure and certain hope through those actions in the
resurrection with Christ at the last days, a resurrection and rebirth

already begun in symbol.

So from the standpoints of the past, present, and future
applications of this teaching in the fourth century, we pass on to
examine this same theme from the viewpoint of the variations current

in selected Church situations in the last twenty years, from 1960 to

1980.
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CHAPTER FIVE

THE ORTHODOX CHURCH - DIRECT HEIRS OF THE FOURTH CENTURY

It seemed necessary to consider the practice of the Orthodox
Church in the twentieth century to provide a bridge between the two
areas of study, and in this respect I have been advised by Bishop
Kallistos of Diokleis that the present day material given to

candidates would be contained in Dr,Alexander Schmemann's 'Of Water

and the Sgirit'l and the service followed would be that of the
translation of the Service Book of the Holy Orthodox Catholic
Apostolic Church by Mias I.F.Hapgoodz. I am also most grateful to
Bishop Kallistos for reading my original draft manmsoript, and
commenting upon it so thoroughly, thus providing me with valusble

material for the final draft.

Dr.Schmemann's book is basically mystagogioal, and is

evidence of the fact that catechesis and mystagogy seem to have
merged since the falling. into disuse of the disciplina arcani in the

fifth century and he follows in the footsteps and tradition of Cyril,
Theodore, and John Chrysostom in his attempis to explain the meaning
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and symbolism of baptism within the Orthodox Church. In a sense
Dr.Schmemarn has a more difficult task than his forebears as he is
attempting to explain a liturgy designed for adults to a church which
sees infant baptism as the norm - hence his final section.

Miss Isabel F,Hapgood makes a special note of this point in her

translation of the Service Book:

"It will be observed that this rite remains in its ancient

form; that is to say, as arranged for adults - the
Catechumens being all adults in the early Church." (3)

Dr.Schmemann points outs

"For centuries now the Church has been practiging almost

exclusively infant baptism. It is all the more significant,
then, that liturgically the sacrament has nevertheless ,
preserved the form and the structure it had when the majority

of those baptised were adults," (4)

However we will examine those elements of the work which appear to give

a catechetical explanation of baptism first,

1. The Theology of Baptism and its Catechetical Explanation

This is primarily contained in two consecutive seotions5

entitled '"Form® and "Essence'' and 'In the likeness of Christ's

death and resurrection'. As he attempts to explain to his catechumens

the place of Baptism in the life of the Church, Dr,Schmemann has to

define his own understanding of Baptism because of the effect of
centuries of theology which have separated the 'form' of what is done
in baptism and the 'eesence' of what the Church believes to happen.
He fe¥is that a reaffirmation of the Early Church's understanding of

Baptism is vital if Baptism is not to be for so many an
He

'incomprehensible means' of an equally 'incomprehensible grace'.
is alarmed at the inability of much post-patrisiic theology to
explain the relationship between Baptism and the Death and Resurrection
of Christ , and he suggests that this is because of the breach of the

organic connection between Baptism and the Pascha., Although he does

not want to enter the immersion/sprinkling debate, the common practice
of sprinkling candidates detracts from the connection between water
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and the tomb, and thus, in my view, is a further point of division

between the form of the sacrament and its essence,

Dr.Schmemann points out that Baptism was always accepted as
the self-evident beginning of the Christian life, but that from rather
early in the Church's history theologians experienced difficulty in
holding together the various aspects of the effects of the baptismal

rite, and experienced the utter inadequacy of human words to express

the totality of the baptismal mystery. So there appeared a certain

distinction between Baptism per se, the liturgy and symbols of the
form of the Baptismal rite, and the various theological explanations
and definitions of Baptisﬁ. This became particularly pronounced when
theology began to be understood as a rational explanation and
interpretation of the faith of the Church, Lipservice is still peid
to the baptismal ‘symbolism' of death and resurrection, but the real
emphasis_ is put on the way in which baptism cleansed &he candidate
from original sin and bestowed grace upon him and he cites the fant
that in virtually every manual of systematio theology the two essential
references in explaining Baptism refer to original sin and graoeG.

Baptism is a means of grace, removing from man and liberating him from

original sin and bestowing upon him the grace necessary for his
Christian life, Still it is absolutely essential for salvation, but it

is no longer presented as being truly death and resurrection,

So he poses the question:

"What does Tradition mean when it affirms baptism to be
in the LIKENESS and AFTER THE PATTERN of Christ's Death

\\ and Resurrection and why in modern theology dc_)es‘ this
! affirmation seem to have lost its focal position?" (1)

This in turn presented the broader question of the relationship in the
sacrament between form and essence -~ what is done and what the Church

believes to happen. He suggests thatit is in their answer to these

questions that the post-patristic theology which permeates orthodox

manuals and catechisms moved away from the experience of the early
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Church which played such a large part in the formmlation of that

early sacramental vision. Thus the post-patristic theologians in
emphasizing questions of sacramental validity have /a/ deeply and
radically altered both the understanding of the sacraments and their
place in the life of both Christian and Church. Once again Dr,Schmemann
is guilty of a generalization in oversimplifying the case in the cause
of writing for a popular audience, Bishop Kallistos points out that

he overlooks the emphasis of Eustratios Argenti m’Echinva m:f‘t
/Saﬂrfa'pdfos, who stiresses the integral connection between baptism and
the death and resurrection of Christ. However this emphasis derives from

a work written to challenge the validity of the baptism practised in

Western Chu.rchese.

The approach of the Early Church was basically to ignore the

question of the dichotomy between form and essence, In the early Church

the terms 'likeness' and 'pattern' most obviously refer to the form
of baptism., Yet it was this form of Baptism which manifests and
fulfills the essence, and so the terms 'likeness' both describes the

form of Baptism and reveals and communicates itsr essence.

"Baptiem being performed 'in the likeness' and 'after
the pattern' of death and resurrection therefore is
death and resurrection." (9)

It was this clarity of vision concerning Baptism which allowed the
early Church to put to one side the 'why', the 'what', and the 'how'

of Baptism, and to start instead with the knowledge that to follow
1
Christ one must begin by dying and rising again in Him and with Him O.

Because Baptiam is an event, the distinction beiween form and essence
is 'an irrelevant abstraction', For the early Church the experience
of the Baptismal event, of death and resurrection, in Christ was so
self evident, so direct, that initially she did not explain it but saw

it as the source and the condition of all explanations, and of all

theologies.
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However, the time came,although Dr, Schmemann, prone to
generalize because of the nature of his potential readers, does not
specify when this was, when the Church decided that the essence of
the sacrament could be known and defined apart from its form, and it

then insisted that the egsence of the sacrament must be known apart

from its form as a preliminary condition for understanding the

sacraments. This began the progress to an entirely different view of
Baptisme The form was preserved but not for the same reason ss in the
Early Church. In the early tradition, the importance of the form had

been due to its epiphanic nature, as it revealed, fulfilled, and was

the essence, and was seen as the means by which the essence was known
and explained. In the new approach, however, the form was no longer

an epiphany, but merely an external sign. Thus it became the guarantee

that a particular essence had been duly bestowed and commnicated by

the Church to the candidate, The essence itself must be capable of
independent definition, prior to its communication, so that all they
may know what is being signified and guaranteed by means of the form.
So the form is that which makes a sacrament valid, but no longer is it

the revelation of that which is made valid in the sacrament.

Dr,Schmemann comments that the controversies raging concerning
the form of baptism are centred almost exclusively on the issue of
validity, rather than upon the issue of meaning or essence . However,
the tragedy is that by applying the dichotomy between form and essence,
the notion of the essence of the sacraments has been altered and
impoverished, Whilst there is nothing new in defining essence as
‘erace', indeed it is soriptural to do so, in reality the term grace
acquired new connotations and a kind of 'self-gufficiency' it did not
have before precisely because of its identification with what the
Church believes to happen rather than with what is done. In the early
Church grace meant above all the victory of Christ himself, and the way

in which man was allowed to share in that victory, applying it to
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himself through Baptism., So the grace of Baptism in the early Church
was the event of man dying and rising again following the pattern set
by Christ's death and resurrection. It opened up to the candidate the
unique and totally new possibility of walking in newness of life with
Christ,.

"All this was grace: the 'likeness' revealed and experienced

as 'reality', the baptismal death manifesting again the

destruction of death by Christ, the baptismal resurrection

'making sure! again Christ's resurrection, becoming the very

gift of the new life which shone forth from the grave. All
this was gracel" (12)

Dr.Schmemann concludes that grace for the early Church was so bound up
with their experience of Christ, that they saw no need to define it in
itself, Possibly this points the way to the reason for the difficulty
which modern scholars have discovered in their search for definitions

of grace in the earliest period of the Christian era,13 .

However, gradually the understanding of grace began to change,
and it became what Dr,Schmemann describes as an 'essence in itself'. It
was divorced from its form, and was given and received through all kinds
of means of grace and yet remained distinet from each of them. The
Church in the West defined grace as a created substance, distinct from
God and the world, and whilst the Eastern Church denounced 'created
grace' as a Western heresy, Dr,Schmemann points out that it adopied a
very similar approach in its own theology and Dr.Ware points out that
St.Gregory Palamas (61296-1359) even used the phrase 'created grace'.
So an abstract 'grace' replaced the concrete ‘event' as the foous of
the theological explanations of the sacrament, and the funotion of the
'form' of the sacrament was to assure its validity. For this approach,
there is no interest in either death or resurrection, and the real
purpose of Baptism is regarded as the endowment of grace upon the
baptizand, And whilst this grace may be the fruit of Christ's death
and resurrection, it is no longer an event which must be termed

essentially death and 'resurrection in both its form and its essence.
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Dr.Schmemann concludes that the sacraments have been
transformed by this thinking into mere obligations, which have often
lost their meaning even for the faithful. Very few experience them
as the joyful source of their lives as Christians, but rather for so
ﬁany they have become an 'incomprehensible means' of an equally
'incomprehensible grace', In the twentieth century, both faith and
riety have ceased to experience them as genuine and true events of

that 'newness of life' which is grace.

He appeals for a deeper understanding of what truly happens
in Baptism, and asks why it happens, and how baptism makes a Christian.
The Early Church knew, and they knew it even before they could express
it or explain it, The Early Church realised as part of the baptismal
mystery that in Baptism we must truly die and truly rise again with
Christ, and Dr.Schmemann suggeéts that we must return to this principle

if we want Baptism to recover its original function in the Church., And

he poses the ultimate questionss
"How do we die in the likeness of Christ's death? HOW do

we rise again in the pattern of His Resurrection? and why
is this, and this alone, our entrance into the newlife in

Him and with Him?" (14)
He begins his answer by making the point that Christ's own
death was a voluntary death, Jesus was willing to give up his life,
of his own free will, and for this reason the Father loved B’J.nls. His
sinless humanity was in no way subject to death, but his free choice
to die in obedience to the Father's will makes it a saving death, and
the Church needs to recover the true significance of Chrisi's desire -

to die, and his willingness to obey the Father's commands.

Dr.Schmemann demonstrates that the Christian view of death

has changed since the New Testament era in such a way as to obscure

the spiritual meaning of death., The majority of Chrisiians see death
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as a physical event, marking the end of this life, beyond which
faith posits another, purely spiritual, endless life in speaking of
an immortal soul, thus death becomes the mode of passage from one to
the other. However, this view obscures the fact that Christ at his
remection destroyed death16 and destroys death for those who share
his death and resurrection, Christians no longer know what to make of
“the destruction of death by Christ17. In biological terms nothing has
changed., Saints die as well as sinners, and death remains the organic

principle of the world's existence.

He begins his explanation by defining spiritual death as man's
separation from life, from the giver of life, and ultimately from God.

18

Death is the opposite term to the true life which is the light of man™ ",

Man has rejected this life and so chose death - a choice which

Dr.Schmemann defines as original sin, But there remsins that

"Mysterious inner certitude in man which no sin could
ever destroy, which makes him always and everywhere
seek salvation." (19)

"Whole' death he Buggests is not the biological phenomenon, but the
spiritual reality whose 'sting is sin'zo as man rejects the only true
life given him by God, He chooses rather spiritual death which makes
his life solitude, suffering, fear, illusion, enslavement io sin,
emptiness, lust, and meaninglessness., Man's physical death then
becomes the ultimate fruit of a death filled life - total separation,
total solitude, and total darkness. It was this spiritual death which

Christ came to abolish, and from which he came to save man,

Man dies spiritually because he prefers something else to
God, and desires his own life and his own will more than God's life.
On the other hand Christ's life is made up entirely of His desire to do
God's will, to save man, to free him from that death into which man has

transformed his life, and to restore man to the life which he hag lost
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in sin, So he suggests Christ's life was truly deathless., There

was no death in it because there was no desire in Christ's life to do

anything other than serve God, He sums up:

"His death, being the ultimate manifestation of love as

life and of life as love, removes from death its 'sting'

of sin and truly destroys death as the power of Satan

and sin over the world," (21)

So Dr.Schmemann argues,Christ does not abolish physical
death, because He does not abolish this world of which physical death
is a principle of life and growth., But He does remove the sting of
sin from death, as He fills it with Himself, with His love and His
life, Thus He transforms death into a joyful passage into a fuller
life, Paul gave death a new meaning when he described it as being
with Christzz, and death becomes the sign and the power of Christ's

victory, by the way he transformed it.

Thus baptism into the likeness of Christ's death and
Resurrection means that in baptism the Christian begins his spiritual
life, The likeness is there before it is fulfilled in the rite - for

it is the Christian's faith in Christ, his love for Him, and above all

his desire to do what He desired. In baptism the Christian is

expressing a wish to. be like Christs

"We are saved not because we believe in His 'supernatural!

power - such faith He does not want from us - but because

we accept with our whole being and make ours the DIESIRE

that fills His life, which IS His life and ultimately

makes Him descend into death to abolish it.” (23)
Baptism expresses a desire for such a realization of faith that it

truly ocan be desoribed as death and resurrection, Thus it is the very

first fruit and work of faith itself. Christ was truly dead to this

spiritually dead world - to its self-sufficiency, to the lust of the
2
flesh and the lust of the eye, to the pride of life 4 and the

baptizand seeks to share that reality of life in God which Christ

experienced.
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"Finally, it is impossible to know Christ without

desiring to drink of the cup that He drinks of, and

to be baptised with the baptism that He is baptized

with (Matt. 20:22), without desiring in other words,

that ultimate encounter and fight with sin and death

which made Him 'lay down His life' for the salvation

of the world," (25)

It is faith that desires baptism, it is faith that knows

baptism to be truly dying amnd truly rising with Christ.

We must recognise that the views and emphases are primarily
those of Dr.Schmemann himself, and we must bear in mind the context
in which he was writing, expecting his work to help ordinary Christians
to rediscover the meaning of baptism in their lives, rather than to
form an authoritative statement of the theology of baptism of the
orthodox Church, As a result, he may be forgiven some of the
oversimplifications which he makes in sacrificing detail to the cause
of commnication. We shall continue to consider his work in the

context of the Baptismal Liturgy and its mystagogical explanation.

2, The Liturgy of Baptism and its Mystagogical Explanation

The Orthodox liturgy as we have seen above is one which
remains in its ancient form, designed for adults and applied to
infants with very little concession made to the different abilities
of those infants. Although liturgically the form and structure have
been preserved from the ancient traditions of the fourth century, the
liturgy itself has been telescoped to enable rites which would have
been celebrated on separate occasions over a two month period to be

celebrated in a single servioe.

a) The Reception of Catechumens, The Liturgy begins with
a brief office 'The Prayers at the Reception of Catechumens'Z®, In
the fourth century this would have taken place during the period of
proximate preparation for baptism>! which probably lasted about forty
days. Miss Hapgood's rubric and her explanation of it give us some clue
to the difficulties encountered above by Dr.Schmemanns
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"The priest looseth the girdle of the Person who desireth
illumination, and removeth it, and putteth it off from himj

and placeth him with his face towards the east, clothed in

one garment only, unshod and with head uncovered, and with

his arms hanging by his sides; and he breatheth thrice in

his face; and signeth his brow and his breast thrice with

the sign of the cross; and layeth his hand upon his head."” (28)

"The removal of the Catechumen's garmenti gignifies the
putting off of the old man and his sinful life, inasmuch
as this Order is required only in the baptism of adults;
that is of persons above seven years of age, who are
received only after due examination and their own expressed
desire to be baptised. With such, also, the procedure
differs, according as they may be Jews, Mahometans, or members
of some other non-Christian body; in which oase, each must
specifically renounce the errors of his former belief., But
the rite (m%b_]_.x from the point of jnsufflation) is alike
for all infants (that is, persons under seven years of age),
whether they be of Orthodox or non-Orthodox parents; and of
them, through their Sponsor, only the third catechizing, to
which the answer is the Symbol of Faith (the Nicene Creed),

is required.” (29)

Dr.Schmemann's solution to the problem he faces is advanced in his

thesis, whereby he explains the liturgy in terms of the double rhythm

of preparation and fulfilment. He uses this theme to explain that

baptism always requires preparation even in the case of an infant only

a few days old. He suggestis thats

"The Orthodox Church, radically dif ferent in this from some
'rationalistic' sects, has never posited tunderstanding' as
the condition for Baptism. She would rather say that true
tunderstanding' is made possible by Baptism, is its result
and fruit, rather than its condition. We are very far from
the flat idea that Baptism cannot be received unless it is
tunderstood' and 'accepted', and therefore is to be given
only to 'adults', Maybe the ultimate grace of Baptism is
needed that it makes us children, restores in us that
‘ehildhood' without which, in the words of Christ Himself
it is impossible to receive the Kingdom of God., What
preparation means therefore is a total act of the Church,
the recapitulation by her of all that makes baptismal
regeneration possible, For the whole Church is charged,
enriched and fulfilled when another child of God is
integrated into her life, and becomes & member of Christ's (30)

bOQ'. "
I am not sure that his understanding of the
sects he criticised was not clouded by a difference

true teaching of some of

the 'rationalistic’

in term.’moloy’ 1. Certainly Cyril and Theodore expected at least an

understanding of what was implied by faith in Jesus Christ from their

catechumens. Otherwise one mus? agk what purpose was to be served at

Jerusalem for example by the recitation of the creed, which the
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catechumen had learned by heart and had had explained in great detail
before the act of baptism., Although there is no evidence to suggest
the expulsion of the catechumen who could not recite the Creed before
the bishop, we cannot rule out this possibility purely upon the
evidence of silence, Bishop Kallistos agrees with me that Dr.Schmemann
is over-reacting to what he sees as 'rationalism' which is also
probably demonstrated in his polemic against those who seek to have
baptism understood3 2. Bishop Kallistos also points out that fallen

man before baptism still possesses a certain natural power of

understanding,

The firat prayer of the office5 5 , which as we have seen
supercedes the enrolment of the candidate at the beginning of Lent,
expresses the catechumen's flight from captivity in a world in which
he has been deluded into serving the Devil and he comes seeking to be

filled with

"the faith, hope and love which are in Theej that he

may know that Thou art the only true God with Thine
Only Begotten Son, our Lord Jesus Christ and Thy Holy

Spirit. "
The first act of the baptismal liturgy is an act of protection, as

(34)

the Bishop's hand was laid upon the catechumen, symbolizing the refuge

of the salvation which Christ brought. Under this protection and

rescued from his delusion the prayer asks that the catechumen's name
might be inscribed in the Book of Life and united with 'the flock of

Thine inheritance"35 « At the same time, the candidates true life is
described to him, as opposed to the life man has lost in sin. The true

life is described in these wordss

"that he may render praise unto Thee, may sing, worship
and glorify Thy.great and exalted Name always , all the
days of his life," (36)

The office continues with three exorcisms in which the Devil

and all his works are laid under the Lord's ban. Once again, these have
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their history in the early Church rite, when the catechumens were
instructed to attend regularly before the exorcist during their
proximate preparation for the baptismal rite. Dr.Schmemann explains
that although the tendency is to rationalize evil simply as the

absence of good,ghe Church teaches that evil is a real presence, a

force which must be rejected and hated. The view of the Devil which

he puts forward is of one

"among the very first, and the best creatures of God.
He is, so to speak, perfect enough, wise enough,
powerful enough, one can almost say divine enough, to
know God and not to surrender to Him - to know Him and
yet to opt against Him, to desire freedom from Him,
But since this freedom is impossible in the love and
light which always lead to God and to a free surrender
to Him, it must of necessity be fulfilled negation,

hatred and rebellion." (37)

He goes on to point out that human beings know nothing about the
initial catastrophe in the spiritual world, but only know about its

effects in their own personal experience, as their pride prompts them

to stand against God and to choose their own way. After this choice

has been made, humans realise their fallen state, and must begin to

seek a means of being reunited with God, He concludes:

"If there is only one thing we learn from spiritual
experience, it is that evil is not fo be 'explained'
but faced and fought, This is the way God dealt with

evil, He did not explain it., He sent His Only

Begotten Son to be crucified by all the powers of evil
so as to destroy them by His love, faith and obedience.," (38)

It was, of course, Jesus' experience that immediately

following His Baptism in the Jordan by John, the descent of the Dove,

and his acknowledgment by God, He was driven away into the wilderness

to face the temptation of the Devil. Similarly it is the Christian's

experience that we meet the Devil at the very moment we make the

decision to choose to follow Christ, and also immediately after

Baptism, just as Christ did., In Dr.Schmemann's words:
"In the baptismal rite, which is an act of liberation and
victory the exorcism comes first because on our path to
the baptismal font we unavoidably 'hit' the dark and
powerful figure that obstructs this path. It must be
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removed, chased away, if we are to proceed. The moment

that the celebrant's hand has touched the head of a

child of God and marked it with the sign of Christ, the

Devil is there defending that which he has stolen from

God and claims as his possession." (39)

Dr,Schmemann describes the exorcisms as a poem in the

deepest sense of the word which in Greek means 'creation's. They are

poems because

"It truly manifests and does that which it announces;
it makes powerful that which it states; it again fills
words with the divine energy from which they stem." (40)

And it is because it is given in the name of Christ that exorcism does

this, for it is filled with the power of Christ as we see plainly from

the Second Exorcism:

"I abjure thee by the redeeming Passion of our Lord Jesus
Christ, and by his precious Body and Blood, and by his

terrible Coming-again; for he shall come and shall not

tarry, to judge the whole earth; and he shall chastise

thee and the confederate host with burning Gehenna,

committing thee to outer darkness, where the worm ceaseth

not and the fire is not quenched. For of Christ our God

is the dominion, with the Father and the Holy Spirit, now,

and ever, and unto ages of ages. Amen," (42)

It is through Christ's redeeming Passion that he has broken into

enemy territory and mortally wounded the enemy, and so he has earned

the right to lay the enemy under his ban and adjuration.

Following the adjuration of the evil power, the priest says

that the candidate might be liberated from its power, and this

liberation is the beginning of man's restoration. As the symbol of

the act of purification during this prayer the rubric explains

"Then the Priest breatheth u his mouth, his brow, and
his breast, saying: Expel from him (her) every evil and
impure spirit which hideth and maketh its lair in his
(her) heart. (And this he saith thrice). The spirit of
error, the spirit of guile, the spirit of idolatry, and
of every concupiscencej the spirit of decelt and of
uncleanness which operateth through the prompting of the
Devil. And make him (her) a reason endowed sheep in the
holy flock of they Christ, an honourable member of thy
Church, a consecrated vessel, a child of the light, and
an heir of thy kingdom; that having lived in accordance
with thy commandments, and preserved inviolate the seal,
and kept his (her) garment undefiled, he (she) may
receive the blessedness of the Saints in thy kingdom." . (42)
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Following the exorcism, the catechumen is thought to be restored to
man's intended status as a free being capable of a true freedom, the
freedom to receive again the true life which comes from God and leads
to God, and thus the way is prepared for the next step in the baptismal

liturgy, the apotaxis and syntaxisg, which in Cyril's day took place

either on Good Friday or Holy Saturday, before the Baptism :l‘osel:t‘43 .

b) The Rite of Remunciation and Profession, The rubric

introduces this section of the service with the words:

"Then the priest turneth the person who is come to Baptism

to face the west unclad, unshod, and having his hands
uplifted,” (44)

Miss Hapgood notes that from the west comes darkness; and Satan therefore

has his dominion there. The uplifted hands of the Catechumen indicate

the realm of the evil spirits of the air45. Dr.Schmemann also reminds

us of Chrysostom's teaching regarding the Catechumen's slave status,

pointing out that:

"The catechumen is deprived of all that concealed from
him his status as a slave, that made him appear to be a
free man, not even knowing his enslavement, his misery,
and his prison., Now, however, he knows that he was a
captive ~ 'and the captives go naked and unshod'. He

has put aside all that masked his captivity, his belonging
to Satan. He 'kmows from what evil he is being delivered,

and to what good he is hurryinge.....' His uplifted hands
indicate, that he surrenders to Christ, wants now to be

His captive, seeks the captivity which according to St.

John Chrysostom, 'changes slavery into freedomessese

drives from one foreign soil, and leads him to his

homeland, the heavenly JerusaleM.esee's" (46)

There seems to be a divergence of opinion in connection with the

meaning of the datechumen's uplifted hands. Dr.Schmemann's suggestion

seems to fit more closely the gyntaxis tha¥ the apotaxis, tut by this
point the catechumen has been turmed to face the east, and has his

hands lowered, and so I think I prefer Miss Hapgood's explanation as
the more likely to fit in with the terms of the apotaxis which follows,

but symbolism is by its nature fluid and so symbols can have more than

one meaning.

We discover that the apotaxis is basically unchanged, even
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though it dates from a time when to be a Christian was to be
radically opposed to the life of the people around, and to adopt a
non-conformist lifestyle. Today for many Christians, Christianity
has become so much a part of the world that the idea that there is
anything to renounce is alien to them., As Dr.Schmemann comments:

"The very idea that a Christian has to renounce
something and that this 'something' is not a few
obviously sinful and immoral acts, but above all
& certain vision of life, a 'set of priorities',
& fundamental attitude towards the world. the idea
that Christian life is always a 'narrow path' and
a fight: all this has been virtually given up and
is no longer at the heart of our Christian world
view,"

(47)
And this threefold apotaxig remains, not discarded as irrelevant to
the views of twentieth century man, but there as a sobering reminder
of the inability of sei:vi.ng two magters. For to renounce Satan is

to reject an entire world view built upon pride and self affirmation,

and to pledge to have done with it and all that it implies. So the

catechumen is instructed

"Breathe and gpit upon him." (48)

Dr.Schmemann interprets this as a declaration of war, upon Satan, a

'OSSue;
struggle whose realAis either eternal life or eternal dammation, for

this struggle is the essence of Christianit 49. Bishop Kallistos

points out that spitting is also a gesture of contempt.

The gyntaxis is indicated by the rubric:

"And when he hath done this, the priest turneth hip

to _the Fast with his hands lowered, and saith:
Dost thou united thyself to Christ?” (50)

Just as darkness proceeds from the west, so light comes from the &ast,
the place of paradise’> and Dr.Finn points out in Constantinople the

instruction was given by the bishop to the catechumens: 'Turn toward

2
the Esst, lower your hands, stand in reverenoe'5 o It is from this

position and in this posture that the catechumen makes his profession

of personal attachment to Christ, and Dr.Schmemenn reminds us that

this implies an unconditional commitment to Ch::-:lst53 o The Catechumen
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professes his faith in Christ as King and as God which reflects the
earliest baptismal confession 'Jesus Christ is Lord', and reminds
the Christians of the unconditional obedience which they pledge to

Chris t.

The symbol of faith, is then given back to the Church which
first gave it to the candidate, as the catechumen recites the creed in

the presence of the congregation., Dr.Schmemann commentss:

"Now the knowledge about Christ is become the knowledge of
Christ; the truth preserved by the Church in her Tradition
is to become the faith and life of the new member of the

Church,"”
This act and the gyntaxis itself is sealed by the candidate bowing

(54)

down before the triune Godhead as a symbol of reverence, love and
obedience, just as the apotaxis was sealed by the catechumen breathing
and spitting upon Satan, and the first office concludes with the

prayers

"O Master, Lord our God, call thy servant, N, to thy
holy illumination, and grant unto him (her) that at
grace of thy holy Baptism. Put off from him (her) the
old man, and renew him (her) unto life everlasting; and
£i1l him (her) with the power of thy Holy Spirit, in
the unity of thy Christ; that he (she) may be no more

a child of the body, but a child of thy Kingdom,
Through the good will and grace of thine Only Begotien
Son, with whom thou art blessed, together with thy most

holy, and good and life-giving Spirit, now, and ever,
and unto ages of ages. Amen," (55)

This prayer provides a clear summary of what has gone before,

c) Baptism, The second office of the rite is the Office

of Holy Baptism itself which follows immediately. The rubric

indicates that

"The priest entereth the Sanc and putteth on white

vestments, and his gauntlets, And when he hath lighted
all the tapers, he taketh the censer and goeth to the

Font._ and censeth round about itj and having given the
censer to be held, he maketh a reverence," (56)

Miss Hapgood explains the symbolism of his vestments and of the tapers

by her statement that the white vestments and the lights speak of the

spiritual joy and illumination which comes thraugh baptism. DIr,

Schmemann laments that this particular rubric is more honoured in
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the observance and points out that this particular rubric is all
that remains from the greatest of all solemnities of the early

Church, the paschal celebration of Baptism and the baptismal
celebration of Pascha’!, It is important for Baptism to be performed

with the participetiem-of the people of Gods

"as an event in which the whole church acknowledges
herself as pagsage - Pascha - from ‘this world' into
the kingdom of God, as participation in the decisive
events of Christ's Death and Resurrection." (58)

Be deplores the reduction of Baptism to a bare 'minimum' and reminds

us

"that whenever and wherever Baptism is celebrated, we

find ourselves - spiritually at least) - on the eve of

Pascha, at the very end of the great and holy 'sabbath’,

at the very beginning of that unique night which every

Year truly makes us enter into the Kingdom of God." (59)

The office begins with the solemn blessing of the water

begun by the deacon, whilst the priest prays secretly for the
catechumen and for himself, The deacon's prayer in litany form
contains some very strong echoes of the fourth century teaching in

Jerusalem and Antioch:

"That this water may be sanctified with th
operation and descent of the Holy Spirif.:
That there may be sent down into it the grace of redemption, the
blessing of Jordans ¥

That there may come upon this water the purifying operation of
the super-substantial Trinity: K

That we may be illuminated by the light of understanding and
piety, and by the descent of the Holy Spirit: K

That this water may prove effectual unto the averting of every
snare of enemies, both visible and invisible:

That he (she) who is baptised therein may be made worthy of

the kingdom incorruptible: K
For him (her) who is nowcome unto holy Baptism, and for his (her)

salvations
That he (she) may prove himself (herself) a child of the light,
and an heir of eternal good thingss:

That he (she) may be a member and partaker of the death and

resurrection of Christ our Gods
That he (she) may preserve his baptismal garment and the earnest

of the Spirit pure and undefiled unto the dread Day of Christ

our God:

That this water may be to him (her) a laver of regeneration,

unto the remission of sins, and a garment of incorruption: %
That the Lord God will hearken unto the voice of our petition: K
That he will deliver him (her) and us from all tribulation, wrath

and necessity: A" (60)

e xpower and effectual
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It is the water which reveals to us the meaning of baptism,
as we see from the prayer above, as it reveals the relation of Baptism.
to the world and to matter, to life and all its aspects. Dr,Schmemann
suggests these essential dimensions of the symbolism of water from the

Chriatian point of view:

"cosmical, because it is the sacrament of the New Creationj
ecclesiological, because it is the sacrament of the Church,
eschatological, becawse it is the sacrament of the Kingdom,

It is by entering into this mystery of water that we begin
to understand why, in order to save a man, we must first of (61)
1

all immerse him in water,"

Then the priest formally blesses and consecrates the water in a prayer
which is a solemn act of praise and thanksgiving, and Dr.Schmemann
points out that this eucharistiprayer has a preface, an anamnesis, an

epiclesis which begins with the bidding:

"the priest signeth the water thrice with the sign of
the cross, dipping his fingers therein, And breathing

upon it, he saith: Let all adverse powers be crushed
beneath the sign of the image of Thy cross. (Thrice)" (62)

and as it continues the priest asks that the water be. shown

"to be the water of redsmption, the water of sanctification,

the purification of flesh and spirit, the loosing of bonds,

the remission of sins, the illumination df the soul, the

laver of regeneration, the renewal of the Spirit, the gift

of adoption to sonship, the garment of incorruption, the
fountain of life,"” (63)

In this way the water is seen to be a means to an end , as indeed

all matter is seen as a means to an end rather than an end in itself,

and that end is man's kmowledge of God, and communion with God, So

the water comes to be seen to mean the re~creation of matter in Christ,
"It is the gift of that world to man, It is the gift

of the world as communion with God, as life, salvation,
and deification." (64)

Following the blessing of the water, it is anointed with
0il, as the symbol of life, not as mere existence, but of the life

6
which Jesus came to bring, life in all its fulness > e Once again a

similar pattern is followed for the blessing of the oil of gladness.,

Pirst the oil is exorcised and restored to its true fumotion, as
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revealed in its sgymbolism, of bringing healing light and thereby
Jjoy to man, Then follows an anamnesis, as the congregation and

catechumens are reminded of the meaning of oil in the history of
salvation, and a thanksgiving to God for the oil, and all that he

has made it, Finally there comes the anointment itself as the

priest

"singing Alleluia with the people maketh three signs (66)

of the cross in the water with the oil"

After the water has been anointed with oil, then the catechumen is

anointed as

"The priest taketh of the oil with two fingers, and maketh
the sign of the cross upon his brow, his breast, and
between his shoulders saying:

The servant of God, N, is anointed with the oil of gladness;
in the Name of the Father, and of the Son, and of the Holy

Spirit. Amen,

And he anointeth his breast and shoulderg, On the breast

sayings:

Unto the healing of soul and body.

On the ears

Unto the hearing of faith

On the hands

Thy hands have made me and fashioned me.

On the feet
That he may walk in the way of thy commandments." (67)

So the catechumen is to be reshaped, restored and reconciled %o God, and

in God, to the world.

We now reach the climax of the Service, the actual act of
baptism itself. The rubric instructss
"And when his whole body is thus anointed, the Priest baptizeth .
him, holding him upright and looking roward the east, as he

saiths
The servant of God, N, is baptized, in the name of the Father,

Amen, And of the Son, Amen, And of the Holy Spirit, Amen,
At each invocation he immerseth him and raiseth him again." (68)

We note the threefold immersion, and the fact that the words of the

rite point away from the human agency to the divine, using the

passive rather than the active voice as with all the sacraments of

the Orthodox Church., The sacrament of course is a personal application

of the gifts which Christ makes available, as baptismal grace. It is

the grace of the catechumen's participation in an event which is aimed
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at each one of us and

"was from the begimning and totally a gift which can and
must be received, accepted, loved and appropriated by
each one of us, In Baptism, the Death and Resurrection

of Christ are fulfilled as His Death for me. His
Resurrection for me, and therefore my death in Christ,
and my resurrection in him,"

(69)
The congregation as representatives of the whole Church affirms each of
the three immersions with an 'Amen', testifying they have seen and
experienced once more the Death and Resurrection of Christ, so that

in Him

"we may die to our mortal 1life and be partakers, here
and now - of the 'day without evening',"

The final Amen continues into the singing of Psalm 32, which thromgh
its words expands the affirmation of the Amens, that once more the

(70)

congregation has wiitnessed God's mercy and forgiveness, and has

wvitnessed the recreation of the world and of man in that world. Once

more they find themselves at a beginning, as they have witnessed a new

man made again into the likeness of Him who made him in a new world

filled with God's glory. And to all this the Psalm bears fitting

testimony and praise,

d) Post-baptismal Rites. Immediately after this, the newly-
baptised is dressed in his new robe, which Dr.Schmemann deals with at

the begimning of his metion on 'The Sacrament of the Holy Spirit' but
which Miss Hapgood has as the concluding action of the office of Baptism.
The white garment in which the candidate is vested is described by the
priest as the robe of righteousness, and by the congregation as the

robe of light:

"Then, as he putteth his garment u him, the Priest saith:
The servant of God, N, is clothed with the robe of
righteousnessj in the Name of the Father, and of the Son,
and of the Holy Spirit. Amen.

Tropar) in Tone VIII

Then shall be the foll
Vouchsafe unto me the robe of light, O Thou who clothest

thyself with light as a garment, Christ our God, plenteous
in mercy." (11)

John Chrysostom described the robe variously as a shining garment, a

royal robe, a garment of imortality72, and it symbolizes the state of

spiritual purity and righteous, which God intends for his people, as it
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symbolizes the new life which begins at baptism,.

The candidate is also given a lighted candle to hold to
emphasize the relationship between baptism and emlightenment. Baptism

is seen as a sacrament of illumination, both of the candidate, and of

the world through the candidate.

73

The next prayer begins the Office of Holy Chrismation ” and

following a prayer in which God's help is invoked for the newly

baptized to maintain his baptismal purity, the act of Chrismation takes

place:

"And after this prayer, he anointeth with the Holy Chrism, the
the sign of the cross:

rgon who hath been baptised, mak
On the brow, and on the eves, and the nostrils, and the lips

and on both ears, and the breast, and the hands and the feet,

saying each time:
The seal of the gift of the Holy Spirit, Amen," (74)

Miss Hapgood points out that the purpose of the anointing of the newly
baptized with the holy Chrism is so that he may receive the gifts of
the Holy Spirit to rear and strengthen him in the Spiritual life and

"to render him strong firm and invincible, in faith, in love,

and hope; in boldness, that without fear he may confess before

all men the name of Christ; that he may grow in all virtues,

free himself from the Evil One, and all his guile, and
preserve his soul in purity and righteousness.” (75)

Dr.Schmemann explains thatChrismation is performed as the

fulfilment of baptism, just as participation in the Eucharist is the
fulfilment of chrismation, and Miss Hapgood poinis out that the child

after chrismation can receive the Bucharist without preliminary

confession until he reaches his seventh birthday. The garment is

bestowed upon the baptizand because he has been baptized and in order

to be a.nointed76. The chrismation of the whole body imparts to the
candidate the gift of the Holy Spirit77 rather than gifts in the

plural, and Dr.Schmemann explains the significance of the personal

Pentecost:
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"Are we able to understand that the impossible uniqueness
of this personal Pentecost is that we receive as gift Him

Whom Christ and only Christ has by nature: the Holy Spirit,
eternally bestowed by the Father upon His Son and Who, at
the Jordan, descends on Christ and on Him alone, revealing
Christ as the Anointed, as the beloved Son and the Saviour;
that, in other words, we receive as gift the Spirit who
belongs to Christ as His Spirit, Who abides in Christ as

Hig life?"
Thus Chrismation sums up the union of the candidate Wth Christ, as

(78)

adopted sons of the Father. It makes the candidate prophet, priest
and king and Dr.Schmemann begins to spell out the implicatiions of
this fact in the life of the baptized79. Man, created as. king in.
authority over the creatures of the world, has lost his kingship in
the fall, and can only be restored to his role as a redeemed being,
and this redemption is revealed, manifested and fulfilled in the

baptismal mystery, and his baptism into the likeness of Christ's

death and resurrection.

In lamenting the neglect of the priestly dimension of the
Christian he draws the attenttion of his readers to the Early Church:

"As to the early Church, she firmly held and affirmed
both the institutional priesthood in the Church and the
'royal priesthood' of the Church as the two essential
and complementary dimensions of her very life: essential
as stemming from her experience both of Christ and of His

unique priesthood, complementary as revealing in their
mutual correlation each other's place and significance in (80)

the life and work of the Church,"
The role of priest is to offer sacrifice, he says, and to be the

mediator between God and creation, a role which man refused at the
fall, and to vhich the baptized is recalled at baptism, but it

remaing the vocation of Christ.

"Their priesthood is not their but Christ's; their
vocation is to have no vocation save the personal

vocation of Christ, to assure the presence and the

power of His Priesthood in the Church, its continuity

until the consummation of all things in God. As the

Father sends His Son to save the world, the Son chooses

and sends those whom He entrusts with the continuation

of His saving ministry, the power of His unique

Priesthood. " (81)
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He explains the prophetic role of man originally in terms
of God speaking to Adamsz, and of man's rejection of this role at the
fall by his pride, Man at baptism is restored by Christ through the
sacrament of the Holy Spirit to his role of prophet which Dr,Schmemamn

describes as the gift of sobriety

"Sobriety is that inner wholeness and integrity,
that harmony between soul and body, reason and heart,
which alone can digcern and therefore understand and
therefore possess reality in its totality, as it is,
to lead man to the only true 'objectivity'. Sobriety
is understanding because it discerns first of all and
in everything - in almost unconscious movements of the
soul as well as in 'great events' - the good and the
evil, because it 'sees through' evil, even when evil
vests itself, as it usually does, in garments of light.
Sobriety is possession because, being the openness of
the whole man to God, to His will and to His presence,
the constant awareness of God, it makes man capable of
receiving everything as coming from God and leading to
Him, of, in other words, of giving everything meaning
and value." (83)

This particular role also highlights the task of the baptized to

witness to the world.

But primarily, the candidate at chrismation receives the

Holy Spirit Himself., Dr.Schmemann then proceeds to pose the question

of what this means for the baptized. He explains that the knewledge

of the Holy Spirit is only possible by his presence in the Christian,
& presence which is manifested above all by ineffable joy, peace,
and fulness, He describes the gift of the Holy Spirit in these terms:

"Such is the gift of the Holy Spirit, the meaning of

our personal Pentecost in the sacrament of the holy

anointment. It seals,i.e. makes, reveals, confirms,

us as members of ihe Church, the Body of Christ, as

citizens of the Kingdom of God, as partakers of the

Holy Spirit. And by this geal, it truly makes us into
ourselves, 'ordains' each one of us to be and to become

that which God from all eternity wants us to be,

revealing our irue personality and thus our only self-
fulfillment," (e4)

Following the chrismation, the Priest and the Sponsors,
together with the newly baptised, make a processional circuit of the

baptismal font, singing three times the words:
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"As many as have been baptised into Christ have put
on Christ, Alleluia," (85)

The circle is the liturgical type of eternity, and so the triple
circling of the font with the lighted tapers signifies that the newly
baptised and illumined person has entered into an eternal union with
Christ the Light of the world., Then the service proceeds with the
epistle and gospe186 followed by prayers, first for the sponsor, his

mercy, life, peace, health, salvation and remission of sins and then

for the neophyte®!,

Dr.Schmemann then proceeds to explain to his readers the
interdependence of the sacraments of baptism, chrismation, and the
eucharist, seeing the Bucharist as the sacrament of the Church, rather

that one of the sacraments of the Church,but to examine this at

length will take us outside the scope of this thesis., So we note the

relationship and pass on.

This is usually followed by a part of the service which comes

from the Rites of the Eighth Day, when the neophyte was brought again to

the Church for the concluding act of the rite of Baptism, Now this time

lapse is disregarded, and the Ablution and Tonsure are now performed as

part of ithe same service as the preceding Offices. Originally, the

Rite of the Eighth Day followed the week of mystagogical instruotion
following Baptism 1tself°C, but such teaching and close fellowship
enjoyed by the newly baptized had to have an end, and the newly

baptized had to return into the world. So the baptismal liturgy

concludes with rites which express the return of the Chrisiian into

the world, and which signify the beginning of Christian life as
mission and witnessing, and the commissioning of the newly baptised to

witness tofthe light of light of Christ in the world,
The first rite of the Eighth Day is the Washing off of Holy
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Chrism which prepares the newly baptised for that fight which is the
content of the Christian life, and the first prayer is phrased in a

context which~befits a fight or struggle:

"Maintain the shield of his (her) faith unassailed by the
enemy, Preserve pure and unpolluted the garment of
incorruption wherewith thou hsst endued him (her),

upholding inviolate in him (her) by thy grace, the seal

of the Spirit, and showing mercy upon him (her) and unto

us, through the multitude of thy mercies," (89)

and the second prayer is similars

"Keep him (her) ever a warrior invincible in every attack
of those who assail him (her) and usj and make us all
victors even unto the end, through thy crown incorruptible." (90)

Then the external symbols of the liturgical rite can be removed as
superfluous, for from now on nothing that is merely external can be
of any help, As Dr,Schmemann points out:

"only the inner appropriation by man of the gift of grace,
faith, and faithfulness will sustain him. When the real
fight begins, the bright and colourful uniform is of no
use and is replaced by battle fatigues." (91)

So the white garment is removed, To do batile with the Enemy, Christ

Himself put aside His Godhead, and took upon Himself the form of a
slave., But the Son of Man was glorified precisely because he was
prepared to humble himself and become obedient to death on & cross.
The Holy Chrism is removed as it was given to be transformed into the
life of the neophytes So the neophyte is addressed by the priest with

these words, as the Holy Chrism is washed off:

"Thou art justified, Thou art illumined. Thou art

sanctified. Thou art washed: in the Name of our

Lord Jesus Christ, and by the Spirit of our God."

"Thou art baptised. Thou ar.t illumined. Thou hast

received anointment with Holy Chrism, Thou art

sanctified. Thou art washed: in the Name of the Father,

and of the Son, and of the Holy Spirit.” (92)

The lsét rite is that of the Tonsure, or the cutting of

the Inir, and Miss Hapgood poinis out:

"The shearing of the hair signifies that the newly baptised
person has dedicated himself to the service of God, and to
obedience; because the cutting of the hair has always been

the symbol of submission and servitude." (93)
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Dr.Schmemann has some very interesting comments on the way in which a
man's hair becomes the symbol of his national identity, or of
rathological deviationg in man%. It is also the symbol of the

offering of the first fruits to the Lord:

"Bless, now, thy servant, N, who is come to make a first
offering shorn from the hair of his head." (95)

So the new 1ife begins by sacrificing to God and making him an
offering - 'man's first free and joyful sacrifice of himself to God'®,

/Now the neophyte is ready to live his life for God, in God's world,
in the strength he has received through his Baptismal experience.

Dr.Schmemann sums up:

"Just as the whole life of the Church stems from Pascha
and taken us through Pentecost and the time ‘after
Pentecost! to another Pascha, our whole life stemming
from Baptism has been made into a 'passage! - the
pilgrimage and the ascension towards the 'day without
evening! of God's eternal Kingdom. And as we proceed
and fight and work, the mysterious light of that Day
already illumines our way, shines everywhere, transforms
everything, makes everything life in God, and the way to
God. It is when the baptismal liturgy is accomplished
that Baptism begins to work in us,"

3. The Praxis of Baptism with Relation to the Fellowship of the Church
Particularlz Considering Sponsorship

As one might expeoct with a service which has come to be

(97)

used for the initiation of infants, the sponsors play quite an

important role. Miss Hapgood's explanatory notes in her Appendix to

the service however yield some points to note. Parts of the service,

she points out, are of relevance only to adultss:

"that is, persons above seven yems of age, who are
received only after due examination, and their own
expressed desire to be baptised." (99)

Thus it is implied that adulthood in spiritual terms im the notional

age when children are considered able to answer for themselves, and to

recognise the faults in their former lives. Thus it is the adults’

conscious decision to seek baptism, and they are prepared to gubmit to

However, in spite of this definition of

due examination of their beliefs.
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adulthood as 'seven years of age', a greater maturity is required
of the sponsor, and so a higher minimum age limit is imposed:

"For a man or boy, one sponsor (male) not younger than

fifteen years of age is indispensable. For a woman or
€irl one female sponsor not younger than thirteen years

of age is indispensable. The Church does not forbid

other sponsors. The sponsor ought to be a member of the

Holy Orthodox Apostolic Church of the East but if a member

of another Church should,for any reason, stand sponsor,

he (she) is required to recite the Symbol of the Faith of

the Orthodox Church. In such a case a non-Orthodox man or
woman may stand as additional sponsor," (99)

Thus a sponsor is to be a mature believer who is able to support the
catechumen through his spiritual life. Previously, some of the words
of the Appendix suggest that spiritual parenthood or sponsorship
supercedes the claims of human parents, particularly in the case of

an infant:

"I{ is not customary for either father or mother to be

present at the baptism; though it is not forbidden for

the father, Provided forty days have elapsed since the

birth of the child, the mother is permitted to be (100)

present.”
The spelling out of the dichotomy between physical and spiritual lives,

reinforces our understanding of the dichotomy behind Dr,Schmemann's
101

views of biological death and spiritual death

Dr.Schmemann comments that the role of the sponsors has

become virtually a nominal one, and he suggests that they have an
102

essential part to play today, In his notes on Ghapter 1 he cites

some of the evidence from the early church which I have mert ioned in

103
my paper .,

liturgical functions. They are to hold the child during the
baptismal rites, they hold lighted tapers to signify their faith in the

He goes on to point out that now the sponsors have only

illumination which the Holy Spirit confers upon the cendidate, they
make answers for him, they read the creed and receive him from the
font, Dr.Schmemann suggests that choice of sponsors has become a

purely family matter, and often they are selected for reasons which
have nothing to do with the Church, her féith, and with the spiritual

welfare of the baptizand, Nothing is req;ested from them, nobedy
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challenges them with any duties or responsibilities, and he suggests
that the request that they be Orthodox sounds irrelevant. In this
respect Dr.Schmemann is exaggerating the true position to add more force
to his point, Bishop Kallistos points out that many sponsors do take
their duties very seriously, and they are expected to do so. In the
Greek Church in particular to become a sponsor is regarded as a very
serious obligation,and one which is not accepted lightly, However,
Dr.Schmemann insists‘that in the twentieth century they have an even
more vital role to fulfil, because the Church is no longer backed up
by a society and culture in which its valuesare respected, and there
exists a very real problem of keeping the baptized within the Church,

He suggests:

- "There is the need to ‘follow up' children, especially when,

after having been baptized, they simply 'disappear' from

Church life due to their parents' indifference or neglect.

There is the need for a much more systematioc instruction in
faith of converts to Orthodoxy. There is the need, finally,

for a much closer interrelation between the educational

agencies of the parish (church school, adult education, etc.)
and its sacramental and liturgical life," (104)

To remedy the problem he suggests for discussion a series
of four suggestions for restoring sponsorship to its rightful place
within the Church's responsibility rather than that of the family,
He suggests that at least one of the sponsors be appointed by the
Priest from among those members of the Church whose qualifications for
such a spiritually responsible office are established by the Church,
This Church-appointed sponsor has the duty of following-up entrusted

to him by the Church, and reporting all problems to the Priest.
He suggests a special book of Baptisms be kept in which the religious

story of each baptized child be recorded so that contimuity can be

maintained in the midst of changing times. Finally he suggests that
for converts, in addition to formal instruction, one family should be

be appointed to sponsor each convert to help his integratiomn into the
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larger family of the Church and life of the parish,

He concludes his note:
"The essential point in all this is that SPONSORSHIP is

an important spiritual function within the Church and
that therefore the Church, and not the family, ought

to define and control it," (205)

although Bishop Kallistos comments that when the relationship between
parents, Church and priest is right, then surely both Church and

family should define and control the role of sponsorship,
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CHAPTER SIX

THE CHURCH OF SOUTH INDIA

The Church of South India was originally chosen as a

missionary situation, where one might expect some frequency of adult

baptism in response to missionary activity. It also seemed to be

interesting as baptism and confirmation were separated by a further
series of catechetical classes rather than being administered as part
of the same rite. However, its detailed study seemed to produce a
number of major difficulties, not least of which was that all the

catechetical material was produced in the national languages.

1, The Theology of Baptism and its Catechetifal Explanation

There does not seem to have been any far reaching disocussion
of Baptism available in English, except for the reporits of discussions
between Lutherans, Baptists and the Church of South India in 1948-49%,

vhich are not remarkable and for the Report of a Consultation: The
2

Me of Conversion and Baptism in the Cultural Context of India

suggesting that baptism as a rite was too divisive within the communal

life of India, The symbolism of baptism as such, of dying to the old

life and being born again to the new life, left the candidate bereft
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of a place in society, and so the contention is that the admission of
converts to the Bucharist rather than to baptism would be more
acceptable as in this way the candidate would still belong to his

original community. The author suggests that the command to baptise
is an addition to the teaching of the Church, probably from the mystery

religions or as a development of John's baptism, and was certainly not
a dominical command, It is not possible to ascertain how much support

there is for this view within the Church of South India at present.

2, The Liturgy of Baptism and its Mystagogical Explanation

We must confine, therefore, ourselves to the most readily

available material, and oconsider the material contained in The Order

for Holy Baptism - 1 The Baptism of Persons able to answer for themselvas5 .

The published order begins with the Office for Making a

Catechumen, which it is suggested should take place after the Lessons

at a servioce of public worship. At this point in the service the

candidate is presented by his sponsors to the presbyter who introduces

him to the congregation with the words:

"N, who is present hem desires to be received as a
catechumen, He has promised to undergo regular

instruction, Let us therefore pray for him and

welcome him with brotherly love." (4)

After a brief prayer for the candidate, the presbyter then interrogates

the candidate to establish his sinceritys

"He then asks: N, what do you desire?
Answer: I ask of you Christian teaching and Holy Bapiism
Do you accept Jesus Christ as Lord and Saviour?

Answers 1 do
Are you willing to place yourself under our
guidance and ingtruction, that you may be
prepared for admission into the Church by
baptism?

Answer: I am willing.
Do you renounce all those cusioms and practices

and teachings which you know to be contrary to
Christ's will?

Do you promise to be diligent in prayer,
regular at public worship of the Church,
faithful in receiving instruction and in
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witnessing to others?
Answer: 1 promise.” (5)

Following his interrogation the candidate is received by the presbyter
and the Church as a catechumen, and the service concluded in prayer for
the new catechumen. The sponsors only appear t0 have a role in this
service. They are not mentioned in any of the rubrics in the Baptismal
or in the Confirmation Service. Even in the service of Baptism of
Infants their role is only ackmowledged in parenthesis after that of

the parents6.

In the Baptismal Service itself, there is little oxr no

reference to the catechumenate. After prayer, readings and an

exposition of the teaching of Scripture concerning Baptism, the

candidates are then called to renounce evil:

"You have presented yourselves here for bapiism. You must
therefore answer sincerely before God and his Church the

questions whioh I now put to you,
Do you remounce (idolatry and) sll the works of

the Devil?

Mngwer: I renounce them
Do you renounce the pride and vanity of this world?

Answer: I renounce them
Do you renounce impurity, strife, covetousness, and

all other works of the flesh?
Answer: I remounce them." (7)

The alternative words in the first remmciation '(idolatry and)'
remind us of the non-Christian background from which a number of the
candidates are expected to have come, and does illustrate the way in
which Baptism divides the candidate from all that has gone before.

The renunciation is followed by the profession of faith,

which is basically the question:

\
"Do you believe in one God, the Father, the Son and the

Holy Spirit?
Answer: I believe.” (8)

followed by the statement of the Apostles' Creed not only by the
candidates but by the whole community, thus the candidates are united

with their fellow Christians esrly in the service as they affirm this
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common symbol of their faith together,

Attention moves back to the candidates for their further

interrogation in the promises:
"Do you desire to be baptised in this faith?

Answer: I Do,
Will you keep God's holy will and commandments and walk

in them all the days of your life?
Answer: By God's grace, I will." (9)

There then follows a further question if the candidates are husband

and wife which borrows the phrase 'continue together in love' from
0

the blessing of the mangalasutra (ring) in the marriage service1
and which adds the requirement to nurture the children in the Christian

faith:

"Will you, in obedience to Christ's teaching, continue

together in love, and nurture your children in the

Christian faith?

Husband and wife answer together: By God's grace, we will." (11)
This further question illustrates once again the life-changing nature
of the act of conversion of which baptism is a visible part, as it

quite openly stresses the new dimension to marriage which comes through
commitment to Jesus Christ, and this feature is borne out in the

prayer which concludes this section.

The rite of baptism itself begins with a period of both

silent and spoken prayer for the candidates. The first stated means

of baptism in the rubric is immersion, and effusion is the alternative.
As the candidate is baptised the formula is the standard trinitarian

formula for a single act of immersion or effusion:

"N, I baptise thee in the name of the Father, and of the
Son and of the Holy Spirit. Amem." (12)

Immediately following each baptism, the statement is made:

"We have received this person into the congregation of
Christ's flock (+ and do sign him with the sign of the (13)
13

cross),"
When all have been baptised, the minister says for all together:
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"May these persons never be ashamed to confess the faith
of Christ crucified, but continue Christ's faithful

servants unto their lives end. Amen.
The Lord bless you and keep you: the Lord make his face

to shine upon you, and be gracious to you: +the Lord
1ift up his countenance upon you and give you peace.,
Amen, (Num,6:24-26)" (14)

The putting on of a white garment, and the giving of a lighted lamp
or taper follows, although these are both optional sections of the
service. In both instances there is a dialogue between the newly
baptised and the minister stressing the meaning of the symbols:

"We will rejoice greatly in the Lord:

OUR SOULS SHALL BE JOYFUL IN OUR GOD,

For he hath clothed us with the garments of salvation:
HE HATH COVERED US WITH THE ROBES OF RIGHTEOUSNESS,
Put off your old nature, and be renewed in the spirit

of your minds:
WE WILL PUT ON THE NEW NATURE, CREATED AFTER THE

LIKENESS OF GOD." (15)

These are the words to accompany the appearance of the candidates
before the Church in their new white robes, and the reception of the

Light is marked with the words:

"Let your light so shine before men, that they may

see your good works:
AND GIVE GLORY TO OUR FATHER WHO IS IN HEAVEN, (Matt.5:16)" (16)

The congregation then join in prayer, first in the Lord's prayer, and
then in a Prayer and Thanksgiving for the reception by Christ of the

baptised:

"We yield thee hearty thanks, most merciful Father, that
it has pleased thee to receive these thy servants for thine

own children by adoption and to incorporate them into thy
holy Church, And we humbly beseech thee to grant that they
may more and more show forth in their lives that which they
now are by thy callings so that as they are made partakers
of the death of thy Son, they may also be partakers of his
resurrection, and finally with all thy Church, inherit thine

everlasting kingdom; through the same Jesus Christ our Lord.
Amen, " (17)

There are hints in this prayer, particularly in the words 'that they
may more and more show forth in their lives that which they now are
by thy calling'le, which reminds both the candidates and the Church

of the continuous nature of the salvation which is being celebrated

in the sacrament of baptism., There is no suggestion of baptism being
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an end in itself, but rather a beginning of a long and strenuous
Journey. This feature is further stressed in the formal charges

to Church and candidate:

"These our brothers and sisters in Christ have, after
profession of their repentance and faith, been received
into the household of God, I charge you, and especially
the elders among you to befriend them, and to remind

them what solemn promises they have made before this
congregation. Support them, therefore with your prayers,
and encourage them to attend diligently to right
instruction in God's holy word, and so to prepare themselves
for Confirmation, that being established in faith by the
Holy Spirit, they may come with due preparation to receive
the Lord's Supper, and may 80 forth into the world to serve
God faithfully in the fellowship of his Church,

Will you endeavour to do all these things?

WE WILL, GOD BEING OUR HELPER3; AND WE RECEIVE THEM INTO OUR
FELLOWSHIP,

And you, bedloved, have now by baptism put off your old nature
and put on Christ. You are accepted as children of God and
of the light.by faith in Jesus Christ, and should walk as
becomes children of light. Remember always that baptism
unites us with Christ in the likeness of his death and
resurrection. We who are baptised must reckon ourselves
dead unto sin and no longer in bondage to it, We have

been raised together with Christ so that we may overcome
all evil desires and walk in newness of life. Let us
therefore bear witness to the world that Christ is our
life, knowing that when he is manifested then they that

are his shall also be manifested with him in glory." (19)

The charge for the Church transfers the role of encourager
and befriender from the sponsors to the whole membership of the Church,
and further points out the need for further instruction prior to

Confirmation and reception of the Lord's Supper. The charge to the

baptizands lays further stress on the meaning of the symbolism of the

service, and lays stress on the need to witness to the world of the

Lordship of Christ,

3« The Praxis of Baptism with Relation to the Fellowship of the Church
Particularly Considering Sponsorship

The sponsor seems to have no role in the Church of South

India beyond the presentation of the candidate for admission to the

catechumenate, and his role in infant baptism seems scarcely to extend
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beyond that of holding the baby! The obligation latterly laid upon
the sponsor by the later revision which we shall consider are committed
here to the whole Church fellowship as we have seen above. Perhaps
this rite indicates by the virtual absence of the sponsors in 1963

just how recently their potential role has been rediscovered by the
Churches of the Roman communion, and how the role of the sponsor has

begun to be recognised afresh,

From even a brief study of the service, it seems to be an
inescapable fact that baptism does divide a person from his old life
if it is to be taken seriously, but then so does commiiment to Jesus
Christ as Lord, and I do not think the problem is to be answered by
sidestepping the issues, or by sug@sting the Lord's Supper as a

viable alternative means of permanent identification with the Churchzo.
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CHAPTER SEVEN

THE CATHOLIC CHURCH IN THE UNITED KINGDOM

1. The Theology of Baptism and its Catechetical Explanation

At the beginning of the later period of this study the

norm of Catholic teaching about Baptism was to be found in

'A Catechism of Christian Doctrine'l. In answer to the question

'What is Baptism?' was given the reply:

"Baptism is a sacrament which cleanses us from original
8in, makes us Christians, children of God, and members
of the Church, Baptism also forgives actual sins, with
all punishment due to them, when it is received in proper
dispositions by those who have been guilty of actual sin,

We promise in Baptism to renounce the devil and all his

work and pomp, Baptism is necessary to salvation, because
Christ has said 'Unless a man be born again of water and

the Holy Spirit, he cannot enter into the Kingdom of God," (2)

So it is Baptism which sacramentally makes a person Christian, and
whilst the negative renunciation of Satan takes an important part in
the section of the catechism, the more positive allegiance to Christ

is not mentioned. Although those who have committed actual sin are
mentioned, it is plain that the norm is infant baptism from the

answer to the questions 'How is Baptism given?':
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"Baptism is given by pouring water on the head of
the child, saying at the same time these words: 'I
Baptize you in the name of the Father, and of the
Son, and of the Holy Spirit'," (3)

However, during these last two turbulent decades,

prarticularly since Vatican II a number of these statemenis have been
S/ qualified and expanded. The ourrent Directorium Catechegticum

M&e_“ of the Sacred Congregation for the Clergy, in its early

section, notes the problem which has been exacerbated by

indiscriminate infant baptism, namely that 'many baptised persons

who have withdrawn so far from their religion that they profess a

form of indifferentism or something close to atheism'5 o As a result

of this reaction, Vatican II time and again urged renewal of the

ministry of the word in the Church. The DCG comments upon this renewal

entering a period of orisis due to those who have failed to fully

understand the thinking upon which it was baseds It points out that

"In faot, the catechetical plan is to be thoroughly renewed,

and this renewal has to do with a continuing education in
the Faith, not only for children but also for adults.” (6)

and renewed catechesis should take place within the context of

general pastoral renewal. So catechesis ought to take 1ts beginning

from the gift of divine love from a God who wishes to commmicate

himself to man, carrying out a plan which proceeds from love7. As
such it must alvays be related to the task of evangelization. ICG

points out:

"Catechesis proper presupposes a global adherence to
Christ's Gospel as presented by the Church, Often,
however, it is directed to men who, though they belong

to the Church, have in face never given a true personal
adherence to the message of revelation.”

"This shows that, according to circumstances,

evangelisation can precede or accompany the work of

catechesis proper. In every case, however, one musi

keep in mind that the element of conversion is always

present in the dynamiem of Faith, and for that reason

any form of catechesis must also perform the role of (8)

evangelization.”
It notes the pattern in regions which have a historic Christian
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tradition of giving catechesis to children and young people both
within and without the educational system. But also it recognises

in these regions 'catechumenate programmes for those who are preparing
themselves for the reception of baptism, or for those who have been

baptized but lack a proper Christian initiation'9 y 8nd it makes the

sober comment:

"Very often the actual conditions of large number of the
faithful necessarily demands that some form of

evangelization of the baptized precede catechesis.” (20)

On the other hand, special importance is placed on evangelizing in
the strict sense in national churches that have been recently
established, and accordingly 'they have the well-known form of the

catechumenate for those who are being initiated in the Faith so that

they may prepsre themselves for receiving baptiam'n.

Bishops, referred to in DCG as 'shepherds of souls', have
the clear responsibility of the provision of adequate pastoral support

and teaching, and they are to give catechesis for adults a high

prioritys

"They should also remember that catechesis for adults, since

it deals with persons who are capsble of an adherence that

is fully responsible, must be considered the chief form of
catechesis, All the other forms, which are indeed always
necessary, are in some way oriented to it. In obedience

to the norms of the Second Vatican Council, shepherds of

souls should also strive 'to re-establish or better adapt

the instruction of adult catechumens'." (12)

and the maturity of Faith of all those within their care must be a

priority upon their activity.

So we are not surprised to discover in DCG a significantly
different definition of baptism, putting into effect the principles

of catechesis enunciated in the Direotory:

"Baptism cleanses man from original sin-and from all

personal sing, gives him rebirth as a child of God,
incorporates him into the Church, sanctifies him with

the gifts of the Holy Spirit, and impressing on his

soul an indelible character, initiates him in Christ's
priestly, prophetic and kingly roles (cf. I Peter 2:9) (13)

197




The part of faith is clearly emphasized in the preceding section, and

by the move of personal sins to a position nearer original sin in the

definition, by the addition of the element of sanctification, and by

the reference to the priestly prophetic and kingly roles of Christ, as

well as the use of the term 'man' rather than 'child', it seems that
the move towards adult baptism based on the personal faith of the
candidate is far clearer here than in the earlier document., An ev‘en
more radical change occurs in the definition of confirmat\ion:
"Confirmation is a sacrament by which we receive the Holy

Spirit, in order to make us strong and perfect Christians
and soldiers of Jesus Christ.” (14)
"Confirmation bindsthe Christian more perfectly to the Church,
and enriches him with a special strength of the Holy Spirit,
that he may live in the world as a witness of Christ," (15

This renewed emphasis on the Christian's witnessing role in the world

is seen in Lumen Gentium and Ad gentes from the Second Vatican Council,

Speaking of the priestly role of all the faithful, Lumen Gentium

states:

"It is through the sacraments and the exercise of the virtues
that the sacred nature and organic structure of the priestly
commnity is brought into operation. Incorporated into the
Church through baptism, the faithful are consecrated by the
baptismal character to the exercise of the cult of the
Christian religion. Reborn as sons of God, they musti confess
before men the faith which they have received from God
through the Church, Bound more intimately to the Church by
the sacrament of confirmation, they are endowed by the Holy
Spirit with special strength, Hence they are more stricily
obliged to spread and defend the faith both by word and by
deed as true witnesses of Christ." (16)

Ad gentes clarifies this idea of a witnessing community of the faithful

when it states:

"For, wherever they live, all Christians are bound to show
faith, by the example of their lives and by the witness of
their speech, that new man which they put on at baptism,

and that power of the Holy Spirit by whom they were
strengthened at confirmation.” 17)

The teaching of the DCG found flesh in the booklet
8

'Basic Teaching for Catholic Religious Educat:i.on'l and this examined

the recommended syllabus and delineates it thuss
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1. Mystery of one God, Father, Son and Holy Spirit,

2. True Worship of God in a world that ignores Him.

3+ Knowledge of God and the witness of Christian love.

4. Jesus Christ, Son of God, the First bormm of all Creation
and Saviour,

9 Creation, the beginning of the History of Man's Savlation

6. Jesus Christ the Centre of all God's Saving Works

T Jesus Christ, true man and true God in the Unity of the
Divine Person

8, Jesus Christ, Saviour and Redeemer of the World.

9. The Holy Spirit in the Church and in the Life of the
Christian,

10. The Sacraments, actions of Christ in the Church
(the universal Sacrament)

11, Religious Instruction of the Sacraments

12, The Eucharist, the Centre of all Sacramental Life.

13, The Sacrament of Matrimony

14, The New man in the Spirit

15, Human and Christian Freedom

16. The Sins of Man

17, The Moral Life of Christiams

18, The Perfection of Christian Love

19, Specific in the Teaching of Morality

20, The Church, People of God and Institution for Salvation

21, The Church as a Community

22, The Quest for Unity

23, The Church as the Institution for Salvation

24. Mary, Mother of God, Mother and Model of the Church (19)

25. Final Reunion with God.

Contemporary with the thinking crystallized by Vatican IZ,[,

and slightly earlier than DCG came the publication of 'A New Catechism',

commissioned by the hierarchy of the Netherlands and produced by the

Higher Catechetical Institute of Nijmegenzo. Subtitled 'The Catholic

Faith for Adults' this book took seriously the spirit of the

Sacrosanctum Concilium statement which it anticipated that

"The catechumenate for adults, comprising several

distinct steps, is to be restored and to put into

use at the discretion of the local ordinary," (21)
Sadly however, the Church outside the Netherlands was not ready for

their exposition of the Catholic Faith, and the document received the
ecclesiological equivalent of an 'X' certificate, in that the

Nihil Obstat and Imprimatur were 'granted on the basis that the
CATECHISM is interpreted according to the modifications outlined in

the SUPPLEMENT'22,

The syllabus developed by the authors of the 'New Catechism'
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may be summarized thus from the Part headings and Secion headings:

Part One The Mystery of Existence

Part Two The Way to Christ
A, The Way of the Nations

B, The Way of Israel

Part Three The Son of Man (a chronological account of
the gospels)
Part Four The Way of Christ (covering the growth and

history of the Church, the Sacraments, Sin
and Redemption, Faith, Hope, Love, Christian
Prayer, Sunday, Words of Eternal Life, the

Eucharist, Priestly People, Pastoral
Priesthood, Marriage and the Family, the
Evangelical Counsels, Church and State,
Reverwnce for Life, Possessions on Earth,
Helping the Needy, the Business of Living,
the Quest for Truth, Failures of Christians,

Forgiveness.
Part Five The Way to the End. (23)

In its approach to the Gospel account chronologically, its
first refersnce to baptism comes in dealing with the place of John
the Baptist in the gospel narrative, and in discussion the place and

nature of the baptism which he offered those who responded to his call

John's ablutionary baptism is seen as a preparation for
This rite

to repentance.
the baptism with the Holy Spirit and fire of 'He who comes'.
of John's gave men the opportunity of showing their readiness for

conversion, and their openness to Christ, but nowhere is it suggested

that it is a means of entry to the Kingdom as Christian baptism is,

rather it pointed the way to the coming of Christ24. When Jesus came

to submit to the baptism of John, his public ministry began, and

"It is to be expeoted that Jesus' first public appearance
will be desoribed in such a way that the whole kernel of
his mission will become apparent." (25)

and the authors point out that Jesus' baptism by John is the second
of the initial saving acts celebrated at the Epiphany, but in the
story, outward images are used as the expression of a reality which

cannot be fully articulated, the contact of the Father with Jesus, and

the power of the Holy Spirit. This contact is summed up in the words

reported in Mark 1:11: 'Thou art my Son, my beloveds with thee I am
26

well pleased' with all its vital echoes of Isaiah's Servant Songs .

So the writers remind their readers:
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"Hence the baptism is a sign of Jesus' role as servant,

of his submission and suffering, indeed of his death.

Twice Jesus was later to describe his death by the word
'baptism' (M. 20:33; Lk 12:50). The beloved Son dedicates
himself as servant, sets out on his path of lowliness to

be the lamb who bears all win, This is his vocation." (27)

As the Spirit descended upon Jesus in the form of a dove, so the
ablutionary baptism of John was given a new significance by this
Spirit-baptism. It becomes a symbol of the baptism with the Spirit
which will be conferred on all future believers, But the gospel
makes it very plain that Jesus' choice of the servant role led him
along the path of temptation and ultimately to death, as it brought
him into conflict with Satan, and the temptations, the opposite of
his bap‘l;:i.sm28 However as the authors remind their catechumenss:

"His baptism signified readiness to submit and suffer,

to share the common lot, to be a servant, even unto

death, In a word he chose not success but service.

To be faithful to his task was his joy, and it brought

a new joy into the world," (29)

In part Four the writers develop their teaching on baptism
in the Church today, and think about its meaning for their readers.
They begin by following 'step by step the ceremonies of the solemn
celebration of the baptism of adults'>’, and they begin by defining
Baptism ag 'the visible sign under which we enter the people of God'5 1.
As the ceremonies begin with the admission to the catechumenate, it
is made plain to the candidate that he is a long way from his goal by
the symbolism of the physical location of the rite, outside the door

of the Church, and the fact that the atole_ of the priest is purple,

the colour of Advent and Lent. Indeed, all this rite is rich in

symbolism down to its last detail. After the candidate's identity

is established, the second question establishes that he is seeking
that which is necessary for eternal life. Thus man realizes his
inadequacy to attain eternal life spart from the gift of faith, which

he cannot produce for himself., Having established the preparedness

of the candidate for baptism the priest performs Jesus' paschal gesture
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of breathing upon the candidate, bidding the evil spirits depart,

and to make way for the Holy Spirit.

The writers then proceed to discuss exorcism which occurs
frequently during the baptismal ceremonies and to explain its
significance. The evil which threatens man is told to go away, and
is always addressed in personal terms as the devil, but the words
used envisage all evil, the influence of the sins of others, the evil
inclinations of the subject, and his previous errors as regards God.
The ceremony shows quite plainly and starkly the battle of light
against darkness., There is no room for compromise with evil, for
'the ceremony is a brief and vigorous restatement of a vital hour'32.
The siruggle for life, the conversion of the candidate is summed up
without nuances with a biblical succinotness and profundity. The
candidate is well aware of the temptation dilemma, darkness and
despair which have presented themselves, and will return but he is
forcibly reminded of God's peace, goodness and joy set over against

them, and well able to triumph over them., The rite continues as the

priest makes the sign of the cross on the body of the candidate, s0
that the whole body may be enlightened by the victory of the cross.
At this first meeting between candidate and Church, the euchsrist
cannot be given, but salt is given in its place, signifying the
candidate's preservation against corruption, heralding his new life
savouring the things of God, and creating a thirst for water. So the

catechumenate begins, which can sometimes last for years,

The second ceremony also depicts the struggle in the

catechumen's life between God and Satan. The candidate says the

Lord's Prayer and his sponsors join with the priest in making the
sign of the cross over him, and evil is bidden to depart by a sharp

command, Then the candidate is led into Church for a moment of quiet

thanksgiving and then says out loud the Apostles' Creed and the Lord's
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Prayer, Thus in public and before God, he calls God his Father,

and affirms all that he has experienced in his life and all the
instruction given to him in private. Although this public statement

may be difficult for some, it is part of the sacrament for:

"It is not an interior monologue in which Christ alone
addresses the catechumen. It is a dialogue where the
man answers audibly in the framework of the ecclesiastical

community," (33)
Then Christ speaks and acts through the Church, as he does in all
sacraments, and following another exorcism, the great gesture of
Jesus' touching the ears of the deaf man with saliva is repeated,
The writers explain that Jesus' miracles were symbols of the profound

healing which he confers in the sacrament. The priest then says

',Emphatha'34 and also touches the nestrils as a sign that
candidate is to receive the sweet odour of Christ, The catechumen

is then anointed between the shoulders with the o0il of catechumens,

signifying suppleness and strength for the combat. This too is

'an answer from Christ, given through the sign performed by his Church

the strength to be steadfast'55.

The writers follow the spirit of Vatican II closely in

commenting upon the particular suitability of the Easter Vigil as a

time for baptism. They cite the liturgy of the Easter Vigil which

goes right through Soripture to meditate upon the tremendous
significance attached to water, from the primeval waiers over which

God's Spirit passed, through the floods of the deluge, and of the Red
At the Easter

The

Sea, to the water which flowed from the side of Jesus,
Vigil, the baptismal water is consecrated to its saored purpose.
writers suggest examples from modern psychology, science and
obstetirics to enhance the significance of the water, and describe

water as

"the most motherly of all elements, (this) has been set
aside by God to be the efficacious sign of our heavenly (36)
36

rebirth. "
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Thus the baptizand enters the Church by a birth, as he
receives new life of water and the Holy Spirit., Baptism should not
be thought of simply in terms of enrolment, for through it the Holy
Spirit causes new birth, and makes the baptizand new in and through
the commnity, Just before baptism, the candidate is again interrogated
about his faith, and is then asked whether he has come to be baptised
of his own free will, and then baptism takes place by effusion in the
triune name, and the writers explains

"The water signifies birth, the words specify what birth

it is, namely that the Holy Spirit enters into us, gives

us life, and makes us children of the Father," (37)
Baptism itself is followed by the anointing of the neophyte with

chrism, signifying the good odour of the Holy Spirit.

Through the Christ who sanctifies, the writers explain,

we are Christ and Christ is in us. The baptized are filled with

sanctifying grace, This mystery oan be expressed in three different

ways which all mean the same thing: to receive the Holy Spirit, to
receive sanctifying grace (to be in a state of grace) to be in Christ.
They go on to explain to the baptized that to be 'in Christ' is to
live his life, which is only made possible by the Holy Spirit, and

so the baptized begin to share in the new creation.

The flowing water of baptiam also signifies cleansing and
is areminder that sin has no place in the baptized who have been taken
up into Christ, It washes aﬁay actual sin, and it even conquers the
roots of sin through this ocontact with Jesus, although this conquest
cannot be separated from man's whole life struggle to overcome sin.
The baptized's cleansed state through bapiism enables him to be a
friend of God, and to make a fresh start in all purity, and it is

plain light has conquered the darkness in his life, The authors comment

that this is why baptism is also called 111umination38. After their
chrismation, the baptized are blessed and given a white garment and a
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burning candle, symbolizing their purity and light. However,
baptismal cleansing is a once for all event, 'as is expressed by
saying that baptism of water confers a character which can never
be effaced'” 9. The exception, the writers point out is where the
will not to be baptised exists during the baptism, and they promise
to speak of child baptism later. At this point, the Sup_glementw
sought to explain more fully the points raised subsequent to baptism
being a once for all event., It added the concept of the baptizand
through baptism participating in the priesthood of Christ, as with
confirmstion, and in a special way with exders, as it sought to
explain further the concept of a 'character' conferred by baptism.
They go on to say:

"A person is baptized, confirmed and ordained priest for
ever. Hence these sacraments camnot be repeated. But
if someone during his baptism explicitly wishes not to
be baptized, he is of course not baptized."

(1)
The Catechism then takes up the point of the idea of

sharing Christ's burial in baptism, and they point out the double
significance of water, meaning both salvation and destruction.
Taking their starting point in Romans 6:3-4, they point out that the
symbolism of these verses is best served by the practice of immersion,
in which the 'old man' is given over to death,and thus the 'old man'
in baptism dies and vanishes along with Christ's death'42, Althougn
this means primarily the forgiveness of sin, it also means the
transformation of the life of the baptized. Reminding their readers
of what was said above when discussing Jesus' baptism by Joln they
stéte that the baptized affirms their solidarity with Christ's way
of service, of suffering and finally of death and they teachs

"Our death is our truest baptism, We accept it like Jesus,

with Jesus, and in Jesus, The fact that our Lord has redeemed

us does not mean that he has set us beyond sin and sufferings.

It means that we mmst join him in redeeming ourselves and
others in his way." (43)



The whole-life struggle of the Christian is to be humble and
serviceable, peacemakers and poor of spirit, strengthened by Christ's
example, Christ's strength and by partaking wholly in his Spirit.
Death is thus the last act of Christian service, which sets the
Christisn wholly free to serve his Lord, This can be fruitful because
God has turned the woes of mankind into the birth pangs of new life,
They explain:

"When we enter the water it is a symbol of death} when

vwe leave it, it is the symbol of resurrection and rebirth.
That is why baptism is conferred on the happy night of

Easter," (44)

But as they have already said, baptism is not a solitary,
individual matter, concerning only individual contact with the Loxd,
That contact only takes place because the baptized is taken into
the Church, and as it builds up the body of Christ, Baptism 'builds
new stones into the church'45. Without distinction of race, class
or intelligence, Baptism causes the adoption of the baptized into
the fellowship which seeks to be a servant along with Jesus:

"Together we pass through the Red Sea, to be obedient
to our call and to place our little lives and our death
under the sign of service. We become little oneS'yy
joining in with God's little ones, just as Christ joined

in and became a common man along with us. And likewise
we break with the opposite attitude to life.”

(46)
Thus this sacrament of fellowship sets up & line of demarcation in
the midst of humanity, between those who make Christ's baptism unto
death come true in their own lives, through the baptism of service,
and those who make Satan's temptation of power the pattern for their
way of life. Here the decisive factor is not the reception of
baptism, but whether baptism is allowed to 'come true' in the 1life
of the baptized., However, this dividing line seems to run straight
through the self, as part of the self responds to the call of Christ

'I am ready', whilst the other part responds 'I will not serve'47.

The authors comment that sometimes baptism is marked by a
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sudden spiritual growth and greater purity,whilst on other occasions,
there is no perceptible change in the baptized. They stress that
neither baptism nor the Christian life should not be viewed in
isolation, but seen as part of the whole life of the Church,

"the centuries have been marked by a broad deep stream of
quiet goodness and unassuming service. The new innocence
which the Spirit has created, the new personality into
which so many millions have been born, have really changed
the face of the earth., We cannot imagine what the
harshness of mankind might have been without the Baptism

brought by Jesus." (48)
And in a further brief paragraph they view the content of the

commmnity in ecumenical fashion, acknowledging the reality of the

baptism of those baptized outside the Catholic Church. But what

of those who have not been baptized, but who have voluntarily

accepted a 1life of readiness to serve. The authors tell us that

they make contact with Jesus in any case by the fact that they are
born because 'they have Jesus as their fellow man'49 and they point

out that the Church is convinced that if they are men of good will,

they will share in the blessings of Jesus' redemption. Loyalty to

their task in life, service to the end, baptizes them with the baptism
with which Jesus was baptised, They then discuss baptism of blood,
and the baptism of desire, which can include even unconscious desire,

and teach that 'everyone who is prepared to.be 'obedient unto death'
is touched by Christian baptism'so. However, this does not mean
that the baptism of water, the efficacious sign, may be omitted and

they depict its function as threefold:

"It ghows that we need the forgiveness which is brirgs.
It proclaims that the Lord is in contact with us., It

gathers us, visibly and tangibly, as one people to which
the Spirit is given and where forgiveness is at work," (51)

The authors of the supplement want to meke this more explicit and to

add the idea of rebirth to the third elements

"The dignity of the baptism of desire should not make us
draw the false conclusion that the efficacious sign of
the baptism of water can be omitted. The sign had a
threefold task to perform. It shows that we have need

of forgiveness., It proclaims that the Lord is in contact
with use It gathers us tangibly and visibly into one
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poeple, and hence causes our rebirth through the Spirit
who lives in this people," (52)

These elements are not formalities, but as they link baptism with
Christian preashing and the intensity of Christ's forgiveness, they

mean that baptism brings about a reality, the reality of the presence

of Christ in the world.

The authors then go on to speak about Infant baptism and
about the fate of unbaptized infants, which time precludes us from
considering here. However, in a closing paragraph, they plead for

Baptism to be seen as part of a totality:

"It is dmportant not to isoliate baptism and envisage it

only as something individuasl and momentary, which takes
place between God and the soul. As seon as the baptism

of water is taken out of the whole great context, strange
problems arise, as the history of the Church has shown.

Just as the hand is only really a hand in the totality of
the body, so too baptism is only a genuine sign of Christ

in the totality in which he gives it to us, the totality

of our life and death, the totality of Christian upbringing,(

of the fellowship of the Church and of mankind," 53)

In a later paragraph concerning the relatiomship between
confirmation and baptism, the authors explain the commection in that

the gift of the Spirit which is bestowed in baptism is strengthened

in confirmation, the 'Pentecostal Finale' of baptism. They note the

original timing of confirmation immediately after baptism and remind

their readers:

"Just as Jesus was ancinted by the Spirit after coming
out of the Jordan, and just as he breathed the Spirit
upon his disciples soon after rising from the dead (and
Just as, in fact, the people were anointed with perfumes
after bathing), so too, after the purification on which
the emphasis is laid at baptism, the joy and strength of
the Holy Spirit are celebrated once more very specially

at confirmation," (54)

Thus slthough this document predates QICA by some four
years, and bases its catechesis on the previous service of baptism

of adults it does incorporate the thinking and principles of Vativan II




into its explanation of that service, and in so doing marks an
early attempt to deal catechetically with the innovations and

clarification of Vatican II,

In 1976 a more orthodox Catechism was published entitled

'The Teaching of Christ'’?, It has a preface, subscribed by the
Prefect of the Sacred Congregation of the Clergy and very closely

models its teachings on the syllabus outlined in the DCG and the

Basic Teachings for Catholic Religious Educatiggss, and unlike the

New Catechism was at least mentioned by some of my correspondentsj

even if the title was not always exact!

Baptism, the authors tell us, is cmferred by water and

the Holy Spirit and at confirmation, the Christian receives a

strengthening in the power of the Holy Spirit. The essential task

of the Holy Spirit in the lives of Christians is to make them holy,
and this task begins at baptism when the Holy Spirit begins 'to
dwell in the soul, to endow it with sanctifying grace, to implant
in it faith and love and other rich gifts'5 7. By baptism the
Christian is born to newness of life and Christ Himself is always

the minister of baptism:.

"Though men serve as agents for Christ, Christ Himself

is the principal minister of baptism and of every
sacrament., For this reason the Church declares that the

sacred signs we call sacraments are deeds of Christ in
His Church, Saocraments are outward signs instituted by

Christ to give grace.
Sacramental participation underscores both aspects of the

mystery of grace., The initiative is entirely the Lord's.

The sacraments are His actions, His saving deeds,

performed by Him, through His ministers. But they are

fruitful in an adult, only when there is in the

recipient a free inner disposition, a willing response (58)

to grace.”

The major section on Baptism and the Sacraments of
Initiation begins with a definition of those Sacraments of*Initiation

from the Introduction of the Rite of Baptism for Children5 9:
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"The three sacraments of Christian initiation closely
combine to bring the faithful to the full stature of

Christ and to enable them to carry out the mission of
the entire people of God in the Church and in the

world," (60)
They begin by thinking of baptism in terms of salvation histary, and
they begin with the liturgy of the Holy Saturday Vigil which richly
expresses the meaning of baptism, The liturgy takes its starting
point from the creation story (Genesis 1:1-2:2) illustrating the
power of God and culminating in the creation of human life, and the

authors explain that this narrative of divine power is a symbol of

that which Paul would call a new creation, This new creation actually

takes place at the climax of the vigil in baptism. The second reading

from Genesis 22:1-18 shows Abraham's readiness to sacrifice Isaac

in obedience to the Lord's command, This is a foreshadowing of

Christ's sacrifice in obedience to the command of God, from which

baptism receives its power. Isaac was spared and rose from the altar

alive, and a ram was offered in his place. Jesus died, but rose

again in a resurrection far greater than Isaac's. The third reading

from Exodus 14:15-15:1 tells of the deliverance of the Jews from the

Egyptians at the Red Sea., This is linked with the account of the

paschal sacrifice;anticipated on Maundy Thursday,. and centering
upon the idea of deliverance through water, a necessary background for
understanding the Lord's use of water and for understanding the;

power of baptism, The double symbolism of water, symbolising death

and destruction as well as life and salvation, becomes even clearer

in the story of Noah which is alluded to in the fourth reading from

Isaiah 54:5-~14, when water is used by God to destroy his enemies and

save those who are faithful to him, The remaining readings from

Igaiah 55:1=11l3 Baruch 3:9-1 2= Exekiel 26:16~17a; 18«28

celebrate God's wonderful use of water, and point forward to the new

creation by promising a new heart and a new Spirit to men. Thus the

vigil sets the stage for the celebration of the events of the fulness




of'time, when John the Baptist made his appearance in the Judaean
desert, proclaiming the need for baptism for repentance and for
the forgiveness of sins., It was to John that Jesus came,

"going down into the waters of the Jordan, brings this

long dramatic sequence of water events to completion.

Sinless Himself, He leads His people from sin through

the waters of baptism to a new covenant with the Father." (61)

By the waters of baptism, sins and evil are destroyed and the baptized

rises to a new life sharing in the resurrection of Jesus. As Paul

wrote to the Romans:

"our old self was crucified with Him so that the
sinful body might be destroyed, and we might no longer
be enslaved to sin." (62)

Then, the catechumens are assured, the whole paschal mystery the
dying and rising of Christ as it envelops the baptized is summarized
by Paul in a passage read on Easter morning:

"If then you have been raised with Christ, seek the

things that are above, where Christ is, seated at

the right hand of God. Set your mind on things that

are above, not on things that are on earth. For you
have died and your life is hid with Christ in God." (63)

So the authors set their baptismal catechesis against the
biblical and liturgical background of salvation history culminating
in Christ, Their starting point is the events leading up to the
baptismal rite, and from there they mention the long period of

preparation for the adult catechumen which is completed by the Easter
The Paschal

This

Vigil, The Vigil itself begins with a Light Service.
candle is lighted from a new fire symbolising the risen Christ.
Paschal candle is carried in procession to the sanctuary, and as

it does its light is diffused throughout the congregation as others

light their candles from it. Following the readings disoussed above,

the emphasis moves to the joy of the resurrection as altar candles

are lighted, a Gloria is sung and the church bells are rung, Then

all is ready to welcome the passage of the neophytes through the
First the

waters of baptism to the resurrection Christ offers them.




water is blessed with a prayer which sums up the salvation history
just recounted in the readings, The paschal candle is lowered into
the water of the baptisixy and through the risen Christ whom the
candle signifies, the font now becaes life-giving and

"The font, the womb of the Church, will bring forth
children of God, as once more the Spirit of God is
'moving over the face of the waters'." (64)

Then the baptismal promises are pronounced, followed by a profession
of faith, and finally there is the baptism itself. Those baptized
are then anointed with chrism, recalling Christ's anointing by the
Spirit which is now shared by the new Christians, This foreshadows
and anticipates the anointi® of confirmation which may take place

at this point. The baptized thus become members of the community of
God's covenanted people and will now be allowed to share in the

'holy priesthood' in its work of offering sacrifices acceptable to

God., The ceremony is completed by the invesiment of those being
baptized with a symbolic white garment, which is a token of their
baptismal innocence, and they are then ready to share in the Bucharist,

with which the vigil cantinues, and in which the death and resurrection

of the Lord is celebrated and renewed.

The authors comment that OICA lays a major emphasis on the
commnity aspect of baptismés, and they point out that Lent belongs
to the whole community as a period of penance and renewal, as well
as to the catechumens who are preparing their lives to commit them
to Christ. The whole community are encouraged to share this time
with the catechumens not only as elder statesmen, but

"The baptized Christian is encouraged to appr?ach
each Baster as one should when solemly preparing for
baptism. Today also every Christian has in Lent the
opportunity to relive his baptism experience and

deepen the realization of its meaning as he renews his
baptismal vows at the Easter Vigil." (66)

The authors then move on to discuss the rite of Baptism
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and its effects., The rite of baptism deals basically with the
practicalities of baptism stressing at the outset that even when
baptism is not celebrated at Easter, 'still the spirit of the paschal
mystery must always penetrate its celebration'67. The rite, they

tell their readers, may either be administered by triple immersion or
effusion in the name of the Trinity, and both water and words symbolize
the new life to which the candidate is called, Bishops, Priests and
Deacons are the ordinary ministers of baptism although anyone can
administer baptism, even a non-Christian, 'by performing the rite with
the serious intent to baptize in accord with the mind of the Church'ss.
Each baptismal candidate should have at least one godparent who should

be a mature Catholic, living the faith, and able to fulfil a role of
spiritual concern for the one baptized. A Christian name, normally

a saint's name is to be given at bapiism.

whereas the 'New Catechism' took as its basis the then
current service of Baptism of Adults, in looking at the effects of

baptism, 'The Teaching of Christ' uses as' a basis the General

Introduetion of the Rite of Baptism for Children, which they tell us,

6
'crystallizes' the Church's teachings on the sacrament' 9. One of

these teachings concerns the mamner of man's justification through
grace. Man is justified by God's grace and gifts, and this is 'not

only a remission of sins, but also the sanctification and renewal

of the inner man...'7o. The Church insists that it is an interior

sanotification, a true inward renewal, which is accomplished 'when
by the merit of the same most holy passion, the charity of God is
poured forth through the Holy Spirit in the hearts (cf. Romasns 5%5)
of those who are justified and inheres in them'71. By baptism
men are plunged into the paschal mystery of Christy they die with Him,
are buried with Him and rise with Him, Baptism produces all its
effects by the power of the mystery of the Lord's passion and

72

resurrection’'”,
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The first effect examined is that of the death of the
old self when the baptized passes through the cleansing waters of
baptism and is set on a new way of life, When an adult is baptized,
his sins are forgiven even as he receives & new life of grace, for
divine grace, because of the death and resurrection of Christ has
a forgiving and healing effect. Baptism remits all original sin,
and for those baptized after infancy, all personal sins of which he
sincerely repents. Indeed the convert to Christ is forgiven by a
divine ammesty in baptism, he does not need to submit to the power
of the keys by obinfessing his sins, However he is not freed from
the inclination to sin by his rebirth in baptism but

"It is 'left fer us to wrestle with', but it 'cannot
harm those who do not consent but manfully resist

through the grace of Jesus Christ'." (73)

This agonising struggle with his own desires involves the baptized

in a lifelong sharing in the dying of Jesus. God permits this

struggle so that the faithful may more fully share in the great work
of their own redemption. Sometimes the struggle seems almost too
severe, but steadfastness is made possible by the healing and

quickening grace of the risen Jesus who ensures victory to those vho

desire victory,

The baptized die with Christ only to rise with Him to

share His life, so it is only logical to consider 'Rising with Christ!

as the next effect of baptism. It is the risen life of Christ which

the baptized share, and this produces the interior renewal which they
experience. But to share the risen life of Christ is to become a

member of the community where his risen life is ocelebrated, so bapiism
also makes them members of the Church, and the asuthors describe this

as a radical change for the new Christian who is vitally joined to

the body of Christ by an all pervading bond of life.

But baptism effects both a rising with Christ and a new
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birth so that the baptized become the children of God, albeit by

adoption:

"Baptism, the cleansing with water by the power of the
living Word, makes us sharers in God's own life and his
adopted children," (74)

Jesus himself assures the baptized that they become the children of
God through baptism in John 3:5, the authors tell their readers,
Since Jesus is the only Son of God the baptized receive the status of
adopted sons (Galatians 4:5) but this adoption is no legal fiction,
They go on to point out that offspring share the nature of their
parents, and so the baptized must in some way share in the nature

and life of God if they are truly children of God.

The fourth effect of baptism to which the reader's attention
is drawn is that of the Royal Priesthood of which Peier speaks in
I Peter 2:5, In this passage Peter is recalling the Exodus where all
the Jewish people were spoken of as a royal priesthood (Exodus 19:6)
although only the Levites were specially designated for divine service.

"In a similar way, while a new order of priests, sharing
Christ's High Priesthood, has been instituted to continue

and renew His sacrifice all the baptized are now called to

join in worshipping God fully, consciously and actively." (75)

Peter is guite plainly spesking of the worship of the people not only

in the liturgical sense, but in the wider sense of embracing and

sanctifying all the duties of life. Picking up the idea of I Peter 2:9

the Rite of Baptism for Children brings these ideas together, and

states that:

"baptism is the sacrament by which men and women are
incorporated into the Church, built into a house where

God lives, in the Spirit into a holy nation and a
royal priesthood." (76)

The authors then go on to deal with infant baptism in a

fairly brief section which cannot concern us here. They then write

of the necessity for baptism, reminding their readers that the Church,

heeding the words of the Gospel teaches that no one can enter the
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kingdom of heaven unless he is baptized, and they go on to explain
the difference between sacramental baptism, baptism in blood, and
baptism of desire in similar terms to that of the New Catechism77,

but replacing 'a good life' for a 'life of faithful obedience' implied

in the New Catechism,

The question of the baptismal character concerns them next,
and they point out that the Church teaches that baptism, like
confirmation and orders, imprints a permanent character or sign on
the life of the baptized. This, they say is analogous to the
Scriptural idea of the seal which marked or identified ownership,
Yet, they say, 'the sacramental character is visible only in that it
is conferred in a visible rite'78. The term character is associated
with sacraments which cannot be repeated, for apart from the grace
which they confer the sacramentghave a lasting effect, The character
or seal points to the stability of the Church and itas permanence, and
it cries out a message of the endurance of God's gifts and of his

great mercy among those whom He has chosen, So the baptismal character

is that

"all participate in a basic way in the royal priesthood of
Christ, are designated for divine worship, and are rendered
capable of offering their whole lives in union with His

Even if they fall they can be reconciled to the

sacrifice,

Church by the sacrament of penance without a repetition of

baptism,” (79)
It is

By the baptismal character Christ marks out His chosen ones,
the sign at once of the Christian's permanent vocation, of his call

by Jesus Christ, in the first place of God's initial and

" undiscourageable love.

The emphasis however, seems to be on what the sacraments
ralher
do for the baptizedkthan on the faith expressed by the baptized in

obedience to Christ, and in response to the love of God, This seems

to be a retrenchment of the position from some part of QICA.

2186




Similarly the insistence on separating confirmation from baptism
and to suggest a special propriety in its conferment by the
bishopso is also moving back from the position expressed in QICA's
interpretation of Vatican II, This gives weight to the fears
expressed by Ralph Keifer in connection with his comments about the

new initatory rites which he welcomed but commented:

"They are in many ways out of step with the presuppositions
of those who must use them, They also provide a possible
critique of church life as it is presently lived, For those
reasons they are not apt to be received with open arms and

they will not be easily understood." (81)

2, The Liturgy of Baptism and its Mystagogical Explanation

Having introduced the new ordo in such a tantalfsing way,
we must now turn our attention to its contents, although at this
point we note once again the fact that in the twentieth century, even
more than in the fourth century, catechesis and mystagogy have becone
interwoven and entwined together in the preparation of candidates
for initiation. For the most part the mystagogy will be drawn from
the rubric of the service, but some material produced in the United
States by those using the new Ordo and recommended by various clergy

in the United Kingdom is also under consideration in this section.

On the feast of the Epiphany, January 6th 1972, the

82
Sacred Congregation for Divine Worship lssued its decree authorising

the use of a new typical edition of the rite for the Christian
Initiation for Adults replacing the rite of the baptism of adults

which was presently in the Roman Rituals

"The Second Vatican Council prescribed the revision of
the rite of baptism of adults and decreed that the
catechumenate for adults in several stages should be
restored, This was to be done so that the period of

the catechumenate, a period of appropriate formation,
might be sanctified by liturgical rites celebrated at
various times. In addition the council decreed that
both the solemn and simple rites of adult baptism should
be revised in the light of the restored catechumenate.

In observance of these decrees, the Congregation for Divine
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Worship prepared a new rite for the Christian initiation
of adults, which has been approved by Pope Paul VI. The
congregation has published this rite and declares the
present edition to be the typical edition, io replace
the rite of baptism of adults now in the Roman Ritual,
It likewise decrees that this new rite may be used at
once in Latin and in the vernacular from the day to be
indicated by the episcopal conference after it has
prepared a translation and had it confirmed by the

Apostolic See." (83)

This rite marks an important advance in the thinking of the Catholic
Church, following Vatican II and thus provides a further variation
on the Baptismal theme; as this Church began to look back to the
ancient practice of the Church, and to model their present day

rractice upon it insofar as it was relevant to them.

Early in the introduction it is noted that the rites of
the catechumenate are included in the new order, because Vatican II
had decreed that the catechumenate should be restored, revised, and
accommodated to local traditions, noting that it was approved by the

- ahcient practice of the Church, and adapted to contemporary

missionary work throughout the world.

"The catechumenate for adults, comprising several distinct
steps, is to be restored and to be put into use at the
discretion of the local ordinary, By this means the period
of the catechumenaté, which is intended as a time of
suitable instruction, may be sanctified by sacred rites to

be celebrated at successive intervals." (84)
The purpose of the catechumenate, particularly in missionary work, is

defined in Ad gentes:

"Those who, through the Church, have accepted from God a
belief in Christ should be admitted to the catechumenate
by liturgical rites. The catechumenate is not a mere
expounding of doctrines and precepts, but a training
period for the whole Christian life, I{ is an apprentice-
ship of appropriate length during which disciples are
Jjoined to Christ their Tescher, Therefore, catechumens
should be properly instructed in the mystery of salvation
and in the practice of gospel morality. By sacred rites
which are to be held in successive intervals, they should
be introduced into the life of faith, liturgy, and love,

which God's People live,.

Then, when the sacraments of Christian initiation have
freed them from the power of darkness (of, Col, 1:13)
having died with Christ, been buried with Him, and
rigen with Him (of., Rom,634~11; Col. 2:12-13;
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I Pet. 3:21-22; Mk, 16:16), they receive the Spirit
cfe I Th, 3:5~7; Acts 8:14-17) who makes them adopted
sons, and celebrate the remembrance of the Lord's death
and resurrection together with the whole People of God.

It is the desire of this Council that the liturgy of the

Lenten and Easter seasons be restored in such a way as
to dispose the hearts of the cabechumensto celebrate the

paschal mystery at whose solemn ceremonies theyare
reborn to Christ through baptism.

But this Christian initiation through the catechumenate
should be taken care of not only by catechists or priests,
but by the entire community of the faithful, especially
by the sponsors, Thus, right from the outset the
catechumens will feel that they belong to the People of
Gody Since the life of the Church is an apostolic one,

the catechumens should also learn to co-operate actively,
by the witness of their lives and by the profession of
their faith, in the spread of the gospel and in the
upbuilding of the Church.

Finally, the juridical status of catechumens should be
clearly defined in the new code of canon law, For since
they are joined to the Church they are already of the

household of Christ. In many cases they are already
leading alife of faith, hope and charity." (85)

I have quoted this passage a2t length, because it is a key passage in
indicating the changes which are made through the new office.
Particularly noteworthy are parsgraphs 4, mentioning the important
role of the sponsors, which is reflected in the Liturgy, and

paragraph 5, which hints at some of the problems for the Church of

those who are baptized as infants, but who have:

"withdrawn so far from their religion that they profess
a form of indifferentism, or something close to atheism." (86)

as
Thus the purpose of catechetical training is defined such as will make
men's faith become living conscious and active through the light of
instruction. For this purpose, instruction should be based on

"sacred Scripture, tradition, the liturgy, the teaching
authority and life of the Church." (87)

And this section lays upon bishops the clear and stated responsibility

tos

"re-establish or better adapt the instruction of adult

catechumens," (s8)



The introduction to the office makes it plain that the

initiation of catechumens is part of the overall life of the Church,
and should take place in the midst of the commmnity of the faithful,

"Pogether with the catechumens , the faithful reflect
upon the value of the paschal mystery, renew their own
conversion, and by their example lead the catechumens
to obey the Holy Spirit more generously."” (89)

Following the:analogy of the Spiritual journey from Ad_gentes:

"This conversion, to be sure, must be regarded as a
beginning. Yet it is sufficient that a man realize that
he has been snatched away from sin and led into the
lfwstery of the love of God, who has called him to enter
into a personal relationship with Him in Christ., For,

by the workings of divine grace, the new convert sets out
on a spiritual journey., Already sharing through faith in
the mystery of Christ's death and resurrection, he journeys
from the old man to the new one, perfected in Christ

(ef. Col. 3:5-10;5 Eph. 4320-24)"

the introduction defines the spiritual journ

(%0)

ey of the catechumen

towards baptism in three stagess

"a) First stage: at the point of initial conversion, he wishes
to become a Christian and is accepted as a catechumen by the

Churche

b) Second stage: when hi
is almost completed, he
for the sacraments.

¢) Third stage: after the spiritual preparation is completed,
he receives the sacraments by which a Christian is initiated.

gateways are to be considered
jation and are marked by

ite of becoming a
and the

s faith has grown and the catechumenate
is admitted to a more profound preparation

These three steges, steps, OT
as major, more serious momentsof init
liturgical rites: the first by the r
catechumen, the second by the election or choice,
third by the celebration of the sacraments.

7. These stages lead to periods of investigation and maturation,
or the latter prepare for the stages.

of inquiry by the candidate and
evangelization and the precatechumenate on the part of the Church.,
It ends with entrance into the order of catechumens,

b) The second period which begins with this entrance into the
order of catechumens and may jlast for several years, includes
catechesis and the rites connected with catechesis. It is

completed on the day of electiom.

¢) The third period,shorter in length, ordinarily occupies the
Lenten preparation for the Easter celebration and the sacraments.
It is a time of purification and enlightenment of 'illumination'.
) The final period goes through the whole Eagter sesson and is
called the postbaptismel catechesis or 'mystagogia's It 15 a
time for deepening the Christian experience, for gaining
spiritual fruit, and for emtering more closely into the life

and unity of the community of the faithful,

a) The first period consists

Thus there are four continuous periodss



= the Precatechumenate, a time for hearing the first Preaching

of the Gospel.
- the catechumenate, set aside for a complete catechesis;

= the period of purification and enlightenment or illumination
(%ent) for a more profound spiritual preparation; and

= the postbaptismal catechesis or mystgpgia (Easter season),
marked with the new experience of the sacraments and of the

Christian community." (91)

On the surface there seems to be a divergence between

Ad gentes and OICA concerning the point at which the Christian comes
to faith in Christ. Ad gehtes appears to define the point of faith

before the admission to the catechumenate, whilst QICA suggests that
the desire to become a Christian is the qualification for admission
to the catechumenate, and then suggesting that when faith has grown
the candidate is admitted to the profound period of preparation for

the sacraments. In a sense this is a chicken-and-egg situation, of

which the solution probably lies in the definition of the sacrament as
an outward and visible sign of an inward and spiritual grace. It is
interesting to note the involvement of the sponsors at the
Precatechumenate staga92, and of the steps to involve the whole

commmnity rather than simply the priesthood at this early point in the

catechumen's spiritual journey9 3.

It is the plainly stated intention of the rite to restore

Baptism particularly for adults to its paschal setting.

Sacrosanctum Concilium points out that the Lenten Season has a two

fold character:

"it recalls baptism or prepares for it; 2) it stresses a
penitential spirit.esessss In the liturgy itself and in

liturgy centred instruction, these baptismal and penitential

themes should be more pronounced. Hencet
a) Wider use is to be made of the baptismal features proper

to the Lenten Liturgy; some elements which belong to a now

lapsed tradition may be opportunely restored."” (94)

The initiation of Christians is described as 'the first sacramental
Bharing in the death and rising of Christ'95, and the Easter Vigil
1s considered to be the proper occasion for the sacraments of

initiation. 221



For the Catholic Church the proximate preparation for
sacramental initiation begins with the celebration of the electionm,
or enrolment of names, This rite ends the catechumenate, and
completes the lengthy formation of the mind and heart. The Catechumen
is expected to demonstrate a conversion of mind and morals, a sense
of faith mnd charity, and a sufficient knowledge of Christian teaching.
He must have an enlightened faith, and a deliberate intention of

receiving the sacraments of the Church,

In this rite, which is called election

"because the admission made by the Church is founded in
the election by God, in whose name the Church acts. It

is also called the enrolment or insoription of names

because the candidates, as a pledge of fidelity write

their names in the book of the elect." (96)

the church begins by hearing the testimony of the godparents and
catechists97. The candidates reaffirm in the rite their intention

and their faith, and then the Church passes judgment on their state

of preparation and states whether they may go on to the Easter

sacraments, The candidates are from this point onward described as

the 'elect!, the 'enlightened' or 'illumed', or as 'competentes' -

mature catechumens who contend to receive the sacraments of Christ

and the gifts of the Holy Spirit. The rite of election normally

takes place on the first Sunday in Lent, so that the final

preparation of the elect is

"in harmony with the lenten season which will benefit
the elect because of its own proper liturgical siructure
and the community's participation.” (98)

The rite of Election begins with the priest's statement
to the celebrant who is the Bishop or his delegate :

"Reverend Father:

As Easter draws near, these catechumens are completing their
period of preparation, Theyhave been strengthened by God's
grace and supported by this commnity's example and

prayers. Now they request that, after further preparation
and the celebration of the scrutinies, they will be allowed
to receive the sacraments of bapgizsr;, confirmation and the

eucharist."

(99}



Heavy stress is laid upon the support fram the community which has
been given and which must continue to be given to these mature
catechumens, It is not seen as an individual act, but the Church
community is heavily involved at this stage, and indeed at each step
of the spiritual journey, The elect are then called forward with
their sponsors by name and questioned because, in the celebrant's

words:

"God's holy Church wishes to be certain that these catechumens
are ready to be admitted among the ranks of the chosen for the
coming celebration of Easter." (200)

The sponsors are asked whether the candidates have been attentive
to the proolamation of God's word, whether the candidates are living
lives which bear testimony to their Christian commitment and whether

they have joined regularly in prayer and worship with their Christian

Brethren, After they have answered these questions, the whole

congregation is asked to indicate its assent. Then the candidates

have to affirm their intention to receive

"Christ's sacraments of entry into his Church, the
sacraments of baptism, confirmation, and the
eucharist.” (101)

Followigg their satisfactory answer they are enrolled as those who
have been chosen to be initiated into the sacred mysteries at the
Easter Vigil, and they are reminded of their duty both to seek the
help of God, and to strive cou.ragsou;aly to reach the goal that their
calling opens up to them. The sponsors are reminded too that their

duties contimue:

"These catechumens have been entrusted to you in the

Lord, and you have given us a favourable report. 3By

Your loving care and example contimue to help them

until they receive the sacraments of God's life," (102)

The Rite concludes with the prayer and the dismissal of the elect
by the celebrant with the promise that 'we shall meet you again'e

For the elect, their spiritual and catechetical preparation

is completed through the scrutinies and presentations which take

place throughout the Lenten period. ‘Ih% scrutinies are intended to

~

L



purify the catechumens' minds and hearts, to strengthen them against
temptation, to purify their intentions andto make firm their decision,
80 that they may make progress in their efforfs to love God more
deeply'®, The scrutinies have a twofold purpose, to reveal anything
that is weak, defective, or sinful in the hearts of the elect, so that
it may be healed, and toreveal anything that is upright, strong and

holy, so that it may be strengthened.

"The gorutinies are intended to free them from sin and

the devil and to give them strength in Christ, who is
the way, the truth, and the life for his chosen ones." (104)

The elect are expected to progress in sincere self knowledge, in a

serious appraisal of self, and in true penance. They are helped in

this by the rites of exorcism:

"In it, the Church teaches the elect about the mystery of

Christ who frees from sin, By exorcism they are freed from
the effects of sin and from the influence of the devil, and

they are strengthened in their spiritual journey and open
their hearts to receive the gifts of the Savior." (105)

They are further assisted by the Lections chosen for the Third,

Fourth and Fifth Sundays of Lent, reminding them that Christ is the

Living Water, the Light, and the Resurrection and the Life. During

the scrutinies, the elect are accompanied by their godparents who

remind them physically of their presence by placing their right

. 106
hand on the shoulder of the one they are sponsormgl o This

physical contact and companionship is seen as a means of strength for

the elect in their battle to expel sin from their lives, They are

also aware of being surrounded by the prayers of the faithful.

Although the presentations may be anticipatedlo7, their

intended place is at a Weekday Mass, between the scrutinies, when the
Church entrusts the elect with the documents which are considered a

summary of its faith and prayer from ancient time,to lead them to

enlightenment. In the presentations of the Creed and the lord's

Prayer the intention is to deepen the faith and joy of the elect
as their salvation is recalled,and as they are reminded of their
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sonship of the God whom they call Fatherloe. The profession of

faith, is given to be memorized and glven back as it is recited in
the service of Baptisme The Lord's Prayer is given so that when, as
neophytes,they take part in their first eucharist, they will say it

together with the rest of- the baptised.

It is intended that as far as possible Holy Saturday should
be used by the elect as a time of ‘prayer, recollection of mind, and
as a time of fasting, in accordance with their ability to fast, as
an extension of the Paschal fast which is mandatory on Good Fi'idaylo9.
Thus this day is to be used as a real time of spiritual preparation
for baptism, Also on Holy Saturday it is suggested that some of the
rites that are immediately preparatory to baptism may be celebrated:

"such as the recitation of the profession of faith, the

ephphatha or opening of ears and mouth, the choosing of
a Christian name, and, if it is to be done, the anointing

with the 0il of catechumens," (110)

The recitation of the profession of faith is to prepare the elect to
profess their baptismal faith, and to teach them their duty of

proclaiming the Gospel message throughout their Christian lives.

As the prayer suggests:

"Loxrd

our chosen brothers and sisters _

have accepted your loving plan of salvation

and the mysteries of Christ's life.

May they proclaim these mysteries in prayer,

be true to them in faith,

and accomplish your will in their lives." (111)
The rite of the ephphatha demonstrates that grace is needed for
anyone to be able to hear the word of God and to work for salvation.
A nev 'Christian' name may also be given, stressing the point of the
newness of life to which the candidate is raised following his
baptism, The rubric concerning the anointing with oil indicates a

little of the transient state of the Catholic Church's liturgical

revisions:



()

"The anointing with the oil of catechumens may be
conferred on Holy Saturday if the episcopal conference
decides to colitinue this practice and if it cannot be
done during the Easter Vigil because of lack of time.
It may be done either separately or with the recitation
of the profession of faith or oreeds or it may be done
before it, to prepare for the profession of faith or

creed, or after it, to confirm it," (112)

The three sacrements of baptism, confirmation and the
eucharist are seen as the final stage of the initiation of the elect
into the Church. The elect come forward, and, with their sins
forgiven, are admitted into the people of God, They receive the
adoption of the sons of God, and are led by the Holy Spirit into the

promised fulness o time, and, in the eucharistic sacrifice and meal,

to the banquet of the Kingdom of God.

The introduction to the rite explains that preparation for

the celebration of baptism is by means of the blessing of the baptismal

water and the profession of faith. The blessing of the water recalls

the dispensation of the paschal mystery, and the choice of water for
the sacramental operation of the mystery, thus the mystery is declared
before all those present., The purpose of the profession of faith is

stated clearly:

"The rites of the remunciation of sin and the profession
of faith also recall, in the active faith of those to be
baptised, the same paschal mystery which has been recalled
in the blessing of water and briefly professed by the

celebrant in the words of baptism. Adults are not saved
unless they come forward of their own accord and are willing

to accept the gift of God by faith. Baptism is the sacrament

of faith, not only the faith of the Church, 'but also the
candidates' own faith, and it is expected that it will be an
active faith in them. When they are baptised, they should

not receive such a sacrament passively, for of their own

will they enter into a covenant with Christ, rejecting

their errors and adhering to the true God." (113)

The stress is rightly laid upon the adults free choice to be baptised

and thus to be saved, and their need willingly to accept the gift of

God. it isqbaptism of believers which is being talked about

here, although there is a grey area with regard to the actual point
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of a person'’s commitment, Paragraph 18 implies that conversion which
leads to the catechumenate is spiritually the decisive stage for the
individual, Similarly paragraph 19(2) describes that conversion

experience in these terms:

"Already sharing through faith in the mystery of Christ's
death and resurrecction, they pass from the old man to the
new one made perfect in Christ."

(114)
On the other hand this paragraph (30) seems to indicate that there is
no salvation without baptism, or at least the willingness to undergo
it, The rite of immersion or of infusion, or of pouring, is to be
seen not merely as a rite of purification but as the sacrament of

union with Christu5 The plunging into the water, however .achieved,

signifies the neophytes’ participation in the paschal mystery of Christ,

and the efficacy of this rite is seen to be due to the Trinity itself
who 'called on by the celebrant, brings about the numbering of the

elect among the adopted children of God and unites them to his
P“IP088'116. Through the rite, the believer mystically shares in the

death and resurrection of Christ, so the introduction suggests that
this point should be expressed as clearly and as forcefully as

possible, as it is the whole basis for the Christian hope. Father

Dujarier however comments that:
"We do find it somewhat surprising that after siressing
so much that Baptism is primarily participation in the

death and rising of Christ, the mew rite continues to
speak of baptism as a 'washing' (QICA 28 and 31)" (117)

The rubric of the rite stresses these elements from the
Introduction, although, not surprisingly the authors ignore the point
made by Fr.Dujarier. It points out that the water is blessed, recalling
the wonderful works of God from the creation of the world and the human
race to the mystery of God's loves then by calling on the Holy Spirit
and by ampuncing the death and rising of Christ, the newness of the
vashing of regneration by the Lord is taught; through Baptism Christians

share in his death and rising and are made the holy people of Godns.
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The rubric continues:

"The remunciation of Satan and the profession of faith form
one rite which reaches its full strangth in the baptism of
adults, Since baptism is a sacrament of faith by which the
catechumens adhere to God and at the same time are given new
life by him, it is fitting that the washing with water is
preceded by each person's actions. By these actions, as was
prefigured in the covenant of the patriarchs, they renounce
sin and Satan completely so that they adhere for ever to

the promises of the Savior and the mystery of the Trinity.

By this profession which they make in the presence of the
celebrant and the commmity, they signify their intention,
brought to maturity during the catechumenate of entering
into a new covenant with Christ. These adults embrace

this faith handed on by the Church with God's help, and in
this faith they are baptized.” (129)

Although much of the imagery of the dreadful Satan as tyrant is gone,
8till the congregation are bidden to pray for courageous hearts for
the candidates as they renounce Satan and profess their faith in

Christlzo. Satan, rather than being seen as a dreadful tyrant is seen

as a confidence trickster, or a politician, because 'all his empty

Promises' are renounced by the candidatelal. It is only in“Formula C

that Satan is desoribed as father of sin and prince of darkness.

There is a suggestion that the anointing of the candidate with the oil
of catechumens might take place here, and in this case the prayer
implies that it is to give the candidate the strength for the profession
of faith in Christ, although a more important place to strengthen the
candidate would seem to be before the rite of renunciation, if the
implications of this rite as a confrontation with evil are to be taken

seriously. The rite of profession includes a précised version of the

Creed, divided into three questions thus:

"N, do you believe in God, the Father Almighty, Creator

of heaven and earth?

Answer: I do
Do you believe in Jesus Christ, his only Son, our Lord, who

was born of the Virgin Mary, was crucified, died, and was
buried, rose from the dead, and is now seated at the right
hands of the Father?

Answer: I Do
Do you believe in the Holy Spirit, the holy catholic Chuxch,

the communion of saints, the forgiveness of sins, the
resurrection of the body, and life everlasting?
Answert I do," (122)

Then follows the immersion gté ghe candidate, decency and
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decorum prevailing. The immersion or infusion is threefold using the

name of the Trinity only once, and is followed by a welcoming physical

touch from their sponso:r:s123 .

The rite has attached to it three complementary rites which

explain the significance of what has just been effected in the rite of
Baptism. These follow baptism immediately and are detailed thus:

"The anointing with chrism after baptism is a sign of the
royal priesthood of the baptiized and their enrolment in
the fellowship of the people of God, The white robe is a

symbol of their new dignity, and the lighted candle shows
their vocation of living as befits the children of light." (124)

The prayer of anointing which accompanies the chrism reminds the
baptizand that he is to share the threefold ministry of Christ:

"God the Father of our Lord Jesus Christ, has freed you from

all sing
given you a new birth by water and the Holy Spirit,

and welcomed you into his holy people.

He now anoints you with chrism of salvation.

As Christ was anointed Priest, Prophet, and King,

80 may you live always as a member of his body,

sharing everlasting life." (125)

Similarly he is reminded of his new status as a new creation, clothed

in Christ as he is told of his responsibility to maintain the new life

"Take this white garment
and bring it unstained tq‘the judgment seat of our Lord Jesus(lzé)

Christ so that you may have everlasting life."

As the godparents deliver to the neophyte the light of Christ, the

neophyte is reminded

"You have been enlightened by Christ.
Walk mslways as children of the light
and keep the flame of faith alive in your hearts.

When the Lord comes may you go out to meet him
with all the saints in the heavenly kingdom." (127)

Then follows the Celebration of the Confirmation of Adults,

which in its introduction and rubric raises some interesting questions,

and poses some delicate probkems. The introduction begins:
"According to the ancient practice maintained in the Roman
liturgy, an adult is not to be baptized unless he receives

confirmation immediately afterwards (See No.44), provided
no serious obstacles exist., This connection signifies the
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unity of the mgchal mystery, the close relationship
between the mission of the Son and the pouring out of
the Holy Spirit, and the joint celebratién of the
sacraments by which the Son and the Spirit come with

the Father upon those who bare baptized.

Confirmation is celebrated after the complementary rites
of baptism; the post-baptismal anointing is omitted (No.224)." (128)

Paragraph 44 referred to above picks up the intention of Sacrosanctum
Concilium concerning the restoration of the catechumenate for adults,
and makes it plain that the bishop should make this priority the active

role in the catechumenate. As Dom Kavanagh points out:

"While bishops, to whose office confirmation has been closely
restricted in the Roman Rite, are urged to preside at the
Lenten catechumenal liturgies, to celebrate the rite of
election, and to preside at the sacraments of initiation during
the Easter Vigil (OICA 44), their necessary absence frém the
latter should not continue to force confirmation to be done

quite apart from baptism and the eucharist,"” (129)

Indeed the document defines quite broadly the presbyters who may act

as the delegate of the bishop in the ocelebration of confirmation

immediately following baptism:

"When the bishop is absent, the presbyter who baptized an
adult or a child of catechetical age should also confer
confirmation unless this sacrament is to be given at
another time (See no.56)., When there are very many to be
confirmed the minister of the Sacrament of confirmation
may associate other presbyters with himself in its
administration.

It is necessary that these presbyters:
a) have a particular function or office in the diocese,

namely, that of vicars general, episcopal vicars or
delegates, district or regional vicars, or those who by

mandate of the ordinary hold equivalent officess
b) be the parish pastors of the places where confirmation

is celebrated or pastors of the places where the
candidates belong, or presbyters who did special work in
this catechetical preparation.” (130)

This change affects the traditional episcopal hegemony regarding
confirmation in the Roman Rite btut it mekes practicable a closer
connection between all three sacraments which make up the order of
initiation, Dom Kavanagh believes that this will remove the
restriction which limited the bishop's role to confirmation and will

"enhance this ministry by emphasizing the real sacramental
importance of the bishop as the one who normally should
preside throughout the whole process of Christian initiation." (131)

It also stresses the importance and responsibility of the local church
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which is a vital element throughout the whole of the liturgy of

OICA,

However, not only Dom Kavanagh, but other writers both in
that book and elsewhere, raise the question of the theological point
implicit in OICA 34, as to why only adults and children of catechetical
age should receive confirmation in the same liturgical event as

baptism. He suggests:

"Unless the theological point is dismissed as mere rhetoric,
it seems inescapable that all who are deemed fit for baptism
no matter what their physical age, should also be confirmed

within the same liturgical event." (132)

He suggests this seems to have been the practice in the Roman Church
until the early Middle Ages, and as we have seen it still is the
practice of the Orthodex Churches, He questions the ability of the
continued Western practice of the deferrment of confirmation to stand
up to the theological principle stated in OICA 34, because it would
mean that physical age would have to be seen as a serious obstacle
to the reeeption of the sacraments, He concludes:

"But if this is proved, then it is inevitable that the

same question be posed about baptism of infants: if age

is a serious obstacle to receiving confirmation, why i
then is age not a serious obstacle to receiving baptism?" (133)

Although it begins to move out of our sphere of reference, we shall
remain with this area just long enough to give an answering argument,
and a summary of a oonference of American Liturgists, so they help

to set the tone of the situation against which the catechetical

teaching is givenlM. In answer to Dom Kavanagh's implicit statement

that infants should not be baptized, Christopher Kiesling avers
that suggestions to abandon the practice of infant baptism place too
much emphasis on the meaningfulness of the ceremony and the

conscious participation of the subject:

"eeeesee the ideas of postponing baptism until a child is old
enough to make up his own mind is an idea which overemphasizes
the ceremonial aspect of baptism at the expense of the more
important gift of God's grace which is already at work in the
gift of upbringing by Christian parenis and the Christian
community, and which the ceremgg 1of baptism celebrates,



Postponement of baptism is an idea which overstresses the
individualness of salvation by not recognizing sufficiently
the intimacy of human relations, expecially between a child
and his family and community, through which God grants his
grace, It is an idea, finally, which threatens to cut off
from a child a oritical grace from God = the pledge of
Christian parents and the commnity to rear a child so

that he is oriented to God in the likeness of Christ in

the d?th's of his personality." (135)

This point is in fact not too far from Dom Kavanagh, except in so

far that this recognition should be called baptism. He argues that

some changes in indisoriminate infant baptism are inevitable if the

Church is to be consistent with the implications of adult initiation.

He suggests that these changes would include a restored,and intelligible,

initiation sequence in which these inconsistencies could be absorbed:

"Such a restored sequence may well involve as normal?

a) enrolling infants as catechumens at an early age}

b) guiding them through the catechumenate in a careful
progression until an age of free acceptance of Christ
and his Chureh is determined by catechist, family,
pastor and congregation; ¢) full initiation through
Lenten observance, baptism = confirmation = eucharist

on Holy Saturday - Easter and post-baptismal catechesis
through that Eastertide. Thisg is largely what we do now,
except that we baptize infants al a) reconcile them
through penance and education and commnicate them at

b) and confirm them at c) with some more education. " (136)

Dr.Braxton comments that in Dom Kavanagh's view this restructuring

f the ambiguities in the present sequence.
on a kind of adult

would simply clarify some O
For the present practice of making confirmati

initiation implicitly states that infant baptism is in fact

functioning as an enrolment in a catechetical process. He then

reports the statement on the practice of initiation which emanated

from a meeting of seventy five American liturgists in Arizona in

December 1973 on the tenth anniversary of Sacrosanctum Concilium.

He suggests that these are a representative crogs section of

American opinion:

v}, The rite of Christian initiation should normally consist

of the unified sacrasmental event in which the three now
separated moments (Baptism, Confirmation, Eucharist) are
integrated. The full rite ig to be used at any age when a

person is initiated (emphasis added). As an act of the
Church, the rite of initiation is most properly celebrated

in the midst of the congregation.
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2, Within the economy of the sacraments, adult initiation
should be the practical narm., The Church's understanding
of baptism is most fully demonstrated when an adult is
baptized.

3. Infant baptism derives from the adult form, It places
specific responsibilities on the adult community., When
parents and the congregation accept these responsibilities,
the celebration of infant baptism proclaimsthe initiative
of God's love,

4. The entire Easter season from Lent to Pentecost is
derived from the public practice of adult Baptism. The
meaning of Baptism is best demonstrated when it is
celebrated within the context of the Church's dramatic
shaping of time, whose climax is the Easter Season.

5+ For children of responsible Christian parents, two
different patterns of initiation might well co-exist; the
celebration of the full rite of initiation (Baptism,
Confirmation, Eucharist) shortly after birth, to be
followed by catechesis appropriate to succeeding stages
of development; or enrolment of the infant as a catechumen,
with initiation to be celebrated at a later age after

catechesis.
6. Catechumenate. The development of viable and visible

catechumenate structures on a parish, inter-parish, or
diocesan bagis is essential to the renewal of the sacrament

of initiation. We urge that everywhere this thoroughly
restored and fully celebrated rite be implemented and
adapted and that the simpler forms of the new ritual be

reserved for extreme exceptions.”

(137)

Ralph Keifer suggests that perhaps the solution lies in following the
practice proposed by the Episcopal Church in American wnifying
initiation whilst providing for a repeatable rite as the reaffirmation
of the baptismal commitmentlie. However, this group of seventy five
liturgists must have been very well connected ecclesiastically, if we
compare their forward thinking statements based on the Latin revision
published less than two years earlier, with Fr.Kemp's experience:

"From the time the rite was published in Latin until 1974

(two and a half years later) you had to have a friend on

the International Committee on English in the Liturgy

(ICEL) in order to obtain even a poorly xeroxed copy of

the text." (139)

This problem of communication is an indication of the uncertainty and

fluidity of the situation which is being experienced by this radical

change reverting to the fourth century norm of baptism as theologians

seek to grapple with its implications for a church long used to infant

baptism and its implications.
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Dom Kavanagh also draws attention to the omission of
the anointing with chrism following baptism, when this rite is to
be immediately followed by confirmation, He points out that although
the structure which would find two chrismations so closely together
too cumbersome is simplified, the language is not enlarged in the
way that such a claim might be seen to require ., The prayers at
the two chrismations differ. The first, following baptism speaks of
the meaning of the act in terms of the neophyte being anointed 'As

Chri st was anointed Priest, Prophet and King'14o, so that he or she

may always live as a member of his body, the Church., The second, on

the other hand, at confirmation speaks instead of the neophyte being
. 1 .
given the Holy Spirit and his seven fold gifts 41. This anoma%l&

helps greatly to enhance the pneumatic element in sacramental

initiation 42,

Following confirmation, the full rite moves onward to the

celebration of the eucharist at which the neophytes for the first

time have the full right to participate. Their presence is marked

in the prayers, particularly in the eucharistic prayer, and, 8o t00

is the task and responsibility of the godparents; and some of the

neophytes carry the gifts when they are brought %o the altar.

"With the whole community they take part in the action ?f
the sacrifice and they say the Lord's Prayer, thus show%ng
the spirit of adoption as God's children they have received

in baptism., Then, by receiving the body that was handed
over and the blood that was shed, they confirm the gifts.
they have received and acquire a foretaste of eternal things.

" (143)

Fr. Dujarier points out that the Bucharist is thus seen as the climax

of the initiation of the neophytes, and he comments that their

proclamation of the Lord's Prayer is made possible by their becoming

adopted children of God by Baptism™#4, It is also noted in QICA that

"It is most desirable that the neophytes receive communion
under both species, together with their godparents, parents,

spouses and catechists." (145)
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This stresses once again the fact that OICA is based firmly in the
commmnity and it needs the commnity to participate at every stage,
This needs to be contrasted with the earlier practice to which

Fr.Hovda testifies in his article:

"As a former adult candidate for admission into communion

with the Roman See, I cannot help thinking, however, that

it would have been kind of nice to have had some slight
indication, back in 1943, that the faith community, I

was joining was just a bit interested in me, even if it

were manifest in prying. There was no prying, no snooping,

and no apparent interest. Working with the warm bodies of

one priest and one sponsor, I had %0 conjure up a Church."  (146)

He goes on the point out that in OICA'initiation becomes a project
of the local church, a community process in which the already

initiated members of the church are as much involved as the

candidates themselves*147.

But lest the neophytes should think that their spiritual

Jjourney, a favourite metaphor of QICA, ended at baptism, OICA
proceeds to lay doﬁn guidelines for the period of post~baptismal

catechesis or Mystagogia which constitutes the final stage of their

initiation., This is a stage which once again is shared with the

faithful who are charged with welcoming them with charity (41.(5))

and to help them

"carefully and familiarly in all circumstances by the
community of the faithful, by their godparents and by
their pastors.. Great care should be taken that they
obtain full and joyful insertion into the life of the (148)

community."
It is the aim of OICA that this 'full and joyful insertion' should

be assisted by the experience of 'frequenting the sacraments':

"This new frequenting of the sacraments enlightens the
neophytes' understanding of the holy scriptures and also
increases their knowledge of men and develops the
experience in the community itself. As a result the
relationship of the neophyte with the rest of the
faithful becomes easier and more beneficial. The

time of post baptismal catechesis is of great importance
so that the neophytes, helped by their sponsors, may
enter into a closer relationship with the faithful and

bring them renewed vision and a new impetus." (149)
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It suggests that the main place for post-baptismal catechesis should
be the Sundaijhsses of the Easter Season, following the Year A of
the lectionary., It should also be made plain to the faithful that
they too should be present at these Masses, and that they are not
simply for neophytes and their sponsorsl5o. Although it could be
argued that post-baptismal catechesis never really finishes, just as
'there is no such thing as a fully 'mature' Christian this side of
the eschaton' 151, the immediate period of post-baptismal catechesis

should close around Pentecost with some form of celebration, adding

152

external festivities according to local customs .

Fr.Kemp writes of his experiences in using this order in

his Washington parish, and of his attempt to put the recommendations

of OICA into practice:

"We have renamed this period 'Deeper into the Mystery'.
This period is not one of 'me and my notebook', as indeed
the whole process of Christian initiation cannot be
compared to the formal system of college or graduate work.
This period is for experiencing the family history as our
own, a time for celebrating the power that the Lord has
shared in allowing us to be called His daughters and sons.
This is a seven week period of coming home for the first
time., The mystagogia is the full Easter-to-Pentecost
season, a celebration of a particular community of faith

that has grown close to new members who have come to share
the full experience of the family's reason for existence." (153)

This feeling of 'being at home' is essential if the neophytes are to

be able to feel comfortable in bringing the family a renewed vision

of what being 'in Christ' means to them. He suggests that the rite

makes it clear that every parish should regularly be treated to such

an experiencing of new life, He develops his understanding of the

rite's instructions as he pointsout that the recommendation of the
year A cycle is to create a mood in which both neophytes and sponsors
can freely speak to the family assembly of the personal impact of
initiation, and he puts such a high priority on this that he is
prepared to extend the Mass beyond its expected fifty minute5154. He

writes of his experience in his own parish of extending the week night

meetings begun during Lent into thé;afa?ter period:



"At Saints Paul and Augustine parish we continue the
once-a=-week evening sessions during this period and
create a festive atmosphere by adding more refreshments
to the normal coffee and tea. Hearing the readings for
the approaching Sunday leads easily into discussion of
the personal impact of the sacramental encounters with

Christ. From these weekly sessions, catechist and
pastor/priest select stories and insights worth repeating
at the Sunday celebrations. The sponsors' experiences
gained from close association with the neophytes are
valuableand intimately related to the purpose of the
season, They should be heard on Sunday as well,

By Pentecost the Eucharist assembly should have heard
from every neophyte and sponsor at least oncesessecees

The neophytes are the ministers of the Easter season

to the whole parish." (155)

He suggests that prayer should be offered that the enthusiasm of
the neophytes might become contagious, and goes on to suggest ways in
which the neophytes can express their faith and their newfound

enthusiasm for Christ, resulting in the enrichment of the programme

for the whole community of the faithful., James Dunning points out

that apart from the ministry of the neophytes en bloc to the community,
each should be encouraged to discern what service or ministry they

might offer to the Church, and to celebrate that decision at a

Commi tment Sunday156. It may be that the Pentecost celebration to

mark the close of the post-baptismal period of catechesis should be

used to this end157.

In its suggestion of some note being taken of the anniversary
of baptism, OICA is further stressing the agpect of the Christian life

as a journey in faith:

"On the anniversary of their baptism, it is desirable that
the neophytes gather together again to give thanks to God,
to share their spiritual experience with one another, and

to gain new strength,"

(158)
This could be seen &s a divisive feature in dividing the neophytes

from the faithful community once again, and Fr.Dujarier mentiones the

practice of some parishes which celebrate not only the first but also

the fifth, tenth and twentieth anniversaries of Baptism.

A1l the members of the faithful who will celebrate a

solemn anniversary that year form small groups and
participate in days of recollection and a communal
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retreat. This is also a good way of inaugurating and
establishing post~baptismal steges which are necessary

if one wants to grow continually in the Christian life,

Such periodic celebrations can also coincide with

celebrations which publicly recognize the ministries

and vocations which the former neophytes have been

called to and have accepted." (154)

All in all this constitutes a very exciting revision and
reappraisal of the Catholiec Church's whole process of thinking about
what it means to be baptized and it will continue to cause ripples =
one hopes not tidal waves - over the baptismal waters for years to

come. Some of its enthusiasts describe it thus:

"The new Rite of Christian Initiation of Adults (RCIA) of
1972 is one of the best kept secrets since Vatican Council
11,

For some it denotes an ominous department of the American
intelligence community. For others it is just one more
document, written in the day language of 'Vaticanese',
imposed on us by the rite - makers immediately after the
Council, Still others claim either it is one more archaism
based on the principle that 'old means better', or it is
obviously written for missionary countries and not for
lands supposedly firm in faith (as if the Church could ever
be not-on-mission).

Perhaps other intuitively sense that this rite confronts
our most fundamental assumptions about Church and with good
reason keep their distance. Perhaps they sense that the

RCIA is indeed new wine." (160)

Father Dujarier describes it as the most far-reaching and ambitious

161 .
of all the post-Vatican liturgical reforms  and R.A.Keifer comments:

"It is ironic that we have so often eried out to Rome to
turn radical, so often expecting in turn obscurantism,

time serving, and conservatism of a conventional sort, that
we have not been able to perceive radical revision, and
dragtic change when Home presents us with it. As far as
the liturgical books are concerned that is precisely the
change that Rome has undertaken, reversing a thousand

Years of practices and attitudes. This change has gone
unnoticed, virtually without comment; and with scarcely

a word of dissent. Under the aegis of an Ecumenical
Council, with the approval of the Roman see, and over the
signature of the Roman pontiff, the primary rites of initiation
(those for the baptism and confirmation of adults and the
baptism of children) have been turned upside down and inside
out, heralding a cry to begin a reform and renewal of the

most radical sort," (162)



Fr.Lewinski, summarizes the changes in ten points:

"]) The RCIAis really given to us for church renewal. The
initiation of adults is for the life of the Church, not just
for converts. This new rite is one of the principal ways in
which the church continually renews itself as the already
baptized, moved by newcomers, are given the opportunity year
after year to reflect in a very positive way on their own
baptism.

2) The RCIA teaches us that Christians are made, not borm,
That means that there is nothing automatic or instant in the
rite of Christian initiation. The development of faith takes
time; it cannot be rushed. The candidates must be allowed
sufficient time for their faith to ripen. Ordinarily, this
means anywhere from one to two years of formation, depending,
of course, on the background and spiritual maturity of the
candidates. What we should be clear about at this point is
that the Christian initiation of adults includes much more
than just a celebration of baptism, confirmation and eucharist;
there is a whole maturing process for faith and conversion.

3) The RCIA is not an educational program or schooling experience.
while candidates' formation does include some doctrinal instruction,
the whole process is not an educational program. There is, it
seems, in our own time an education myths education will solve

all our personal and societal problems. While education is
certainly valuable and necessary, it is not the answer to all our
problems or the secret to a happy fulfilled life. The initiation
of adults is not essentially an education program because it aims
at changing the heart and transforming the persons's gspirit and

not just supplying a bank of knowledge.

4) The initiation of adults involves a variety of ministries.
It is virtually impossible for the priest alone to provide all
that is necessary for a candidate. Purthermore, it would be
unfair to the candidate not to expose him or her to the faith
and the care of other members of the community.

5) The initiation of adults takes place in communitys it is not

a private celebration or process. In addition to the ministers
involved and the team members that may have direct contact with
the candidates, the entire community should be made aware of the
candidates! journey and should support the candidates by prayer
and encouragement. Along the same lines, the initiation of
adults, although it takes place in a local parish, is not a
congregationalist effort. In other words, what we do in welcoming
adults into the household of the church affects the entire church.
Consequently, there should always be a dircct link with the
bishop. He is really the one responsible for initiating new
Christians in his diocese. And there should be much collaboration
and co-operation between parishes 1o keep a balance between the
local parish and the larger church, and to let each parish profit

from the experience of the others.

6) The initiation of adults includes counsel and direction.
Although the initiation envisioned by the new rite involves other
ministries and takes place in community, this does not mean that
private counsel and spiritual direction are not necessary. The
individual needs of each candidate must be attended to. They
must be listened toj; candidates mst be given every opportunity
to discuss their own persoral questions, doubts, hopes and

aspirations.
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7) The RCIA is not a program, but the very life of the church.
The newness of this rite can very subtly tempt pastoral teams
to make it the 'program of the year'. However, it is not a
program; it is not a fad, It is a whole new policy that must
become part of the church's natural rhythm, well integrated
into the worship and liturgical year of the Christian assembly.

8) The RCIA restores the focus of primacy of the Easter mystery,
This means, first of all, that the whole initiation process is
Seen as a gradualy penetration of incorporation into the Easter
mystery that is Jdesus Christ. And secondly, the Easter Vigil
becomes the honored time for initiation. Only for serious
bastoral reasons will the initiation take place outside the
Faster Vigil,

9) The initiation of adults is a flexible ministry. Again, it
i® not a program. Thus, the process of initiating adults must
always be flexible enough to accomodate the personal development
of each candidate., The RCIA is not a spiritual obstacle course
that candidates must pass through before they are received into
the Church; it is the minister's tool in assisting the candidates

in their journey of faith.

10) The RCIA means: WELCOME! The initiation of adults is not a
theoretical initiation. It is a welcoming ministry that is only
truly accomplished when the candidate is welcomed, feels welcomed.
When we initiate Christians we do not welcome them into a
theological no-man's land, but hopefully into the flesh and blood
body of believers. And the newcomer has every right to expect

a warm, sincere welcome from us., For each time we initiate a new
Christian we establish a new living bond between the newcomer ) )

and ourselves as church," (163

Sadly the implications of this change have not yet shown

much sign of being grasped by Catholics in England and Wales. As

rart of this research three letters were sent to each of the five
Archdioceses and the sixteen Dioceses, one for the ordinary, and
one for a representative of both his liturgical and catechetical

commission, A copy was also sent to the Liturgical Commission of

the Bishop's Conference of England and Wales, and to the National

Adviser for Religious Education. Twenty one replies were received,

representing four of the Archdioceses, and seven of the dioceses

and both the National bodies, Canon Regan of Cardiff has a

significant paragraph:

"while interest is beginning to grow in the rite of
christian initiation of adults, as yet there is no
widespread use of this rite. It seems to many that
this rite contains within in the germ of a whole

renewal of Parish life," (164)
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and from Father Anthony Churchill, General Secretary of the Liturgy

Commission came the statement 'In fact, the Bishop's Conference as

a body has not yet considered RCIA'165. This delay from the

hierarchy has resulted in the fact that there was no record in any
of the replies of the rite being used, although interest in the
principles contsined in the order was widely expressed among those
who did reply. Father Norman Swinton‘of the Portsmouth diocese
wrote that the last Plenary Session of the National Liturgical
Commission, which met in September 1981, was agreed on the necessity
of the rite but they still await the reaction of the hierarchy to

their Minute. He adds his personal observations:

"I feel this is the most radical of all the Liturgical
reforms promulgated by Vatican II., It touches not just

the individual concerned out the whole Parish Community;

for the Parish must reconsider its function in the life

of the Church, not only locally but in a universal context.
Rightly understood, it places the onus of promulgating

the Gospel fairly and squarely on the shoulders of the
Christian Community, and therefome it imposes the obligation
on that Community of informing itself comprehensively and
thoroughly of that Faith which it professes, The emphasis
of the Rite is towards an individual becoming part of a
Commmnity which is thoroughly committed to Christ, and
absolutely integrated in Him -~ alteri Christi, as

St.Paul says." (165)

The Centre for Parish Catechetics together with the
National Catechetical Association had adopted OICA 'as normative for
all catechesis, not only for sacramental preparation'l67, and as a
Catechetical basis, a fair amount of work is being done on QICA
beginning with the National Pastoral Congress in Liverpool in May
1980 at which study/workshops are held and Summer Schools planned
for July 1981-1982, But as Miss P.,Jones from the Archdiocese of
Liverpool points out 'to use it (QICA) simply as a process of renew:l
is, I'm sure, to neglect the richness of the rite'168. However, she
seems to0 voice the comments of many in regard to the few completely
unchurched adults available for initiation. One wonders whether the
difference between the Catholic Church and the Church in the United

States lies in their commitment to lo§1c4 Jior the unchurched, as



Father Dunning pointed out above in his parenthests '(as if the
Church could ever be not-on-missiai'169. From the Diocese of Clifton

comes the comment from Fr.Matthew Hayes:

"The rite of Christian Initiation, as you know, takes up
a large section of Volume I of the Revised Rites of the
Catholic Church, This is right, for it is the
contribution of the Missionary Church. It made a big
impact at Vatican II, Christian Initiation is a living
experience of the Missionary Church and the 'established'
Church is willing to learn from and adopt it." (170)
One hopes for the benefit of the Kingdom of God, that Father Hayes

is right, and that the 'established! Church is not afraid to les rn.

From the eloquent testimony from America, it seems that
the Church which dares, wins, for neophytes, as they challenge the
community with their new life and new faith, with all its enthusiasm,
will encourage that community to attract new members to a commitment
to Christ, and only then will the precatechumenate get under way,

Father Kemp stresses thiss

"Not to be missed are the possibilities inherent in the
neophytes sitting with interested inquirers and assisting

and strengthening their desire at least to try the
precatechumenate stage which will begin immediately after

Pentecost," (171)

Thus we see a contrast between the catechesis of some of the
American catholics who are thoroughly committed to taking seriously
both the theory of Vatican II and the liturgical revision which it
instituted, and the non-action of the British Catholicswho are only
slowly grasping the implications of the reversion to the fourth
century, and to a perception of the Church with a real missionary
task, The fundamental documents are the same for both sides of the

Atlantic, but the activity based upon the documents varies radically,

3. The Praxis of Baptism with relation to the Fellowship of the Church

Particularly considering Sponsorship

The Second Vatican Council swiftly despatched the notions

)

of some nineteenth writers that catechumens have no need of sponsors
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because they are adultsl72 when it decreed not only to restore the

Rite of Initiation to its Paschal context but also decreed

"This Christian initiation through the catechumenate should

be taken care of not only by catechists or priests, but by

the entire commmity of the faithful, especially by the

sponsors. Thus, right from the outset the catechumens will

feel that they belong to the people of God. Since the life

of the Church is an apostolic one, the catechumens should

also learn to co-operate actively, by the witness of their

lives and by the profession of their faith, in the spread

of the gospel and in the upbuilding of the Church," (173)

This decree finds its way into OICA, where the concept of
sponsorship turms into some flesh and blood suggestions for the
task and role of the sponsors and the godparent, OICA quite plainly

differentiates between the two ministries although hinting that one
and the same person may fulfil both functions.

"The candidate should be accompanied by a sponsor
when he asks to be admitted as a catechumen. This

sponsor is to be a man or woman who knows the

candidate, helps him, and witnesses to his morals,

faith and intention. It may happen that this person

is not to fulfill the function of godparent in the

period of purification and enlightenment or illumination
and in the period of postbaptismal catechesis or mystagogia.

In this case another person takes on this responsibility." (174)

During the precatechumenate their role is first mentioned during the

suggested reception of sympathizers on 'a suitable occasion of

friendly exchange. The inquirer or sympathizer is presented by a

. 1
friend, and then he is welcomed and received by the priest' 75.
These may also have been the 'lay persons' referred to in OICA 1l

who in an informal and faith-sharing way 'suitably explain the

gospel to the candidates!. Fr.Dujarier points out the original role

of the sponsor, rather thanbeing the latest on the scene, was to be

the first mover 'in the process of converaion and their function

remained of primordial importance, even during the process of

catechesis', a 'true spiritual fatherhood' to use a fourth century

expression., He suggests:

"There is a real need for an effective system of personal
sponsorship to guide the catechumen on his first steps
towards conversion, and for an ecclesial sponsorship which,

without supplanting the irreplaceable role of the personal
sponsor, will restore its full value by making it the
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special expression of a real community welcome," (176)
The sponsors share the catechumenate period with their protegés, their
names being enrolled alongside those of the catechumens in the
register of catechumens, and they are bidden to help the pastors,

together with deacons and catechists to judge the external indications

of the genuineness of the candidate's conversion177.

At the rite of election the role of sponsors may be
replaced with that of the godparent although the fluidity of this
arrangement means that quite frequently OICA speaks of ‘'sponsors and
godparents' and then after baptism reverts to the seemingly generic
title of 'sponsor' although others suggest th# QICA seems to associate
spongor with a prebaptismal role and godparent with a post-baptismal
rolel78. Fr.Dunning suggests however that the concern is for a
pastoral relationship, and suggests that both the initial sponsor

and the church-appointed friend,witness,and guide should share the

spiritual journey of the candidate, The important feature is that

the candidate receives their pastoral support, 'they can flip coins

1
over the title of sponsor and godparent' 79.

OICA defines the godparents ministry as one

"who is close to the candidate because of his example,
character and friendship, is delegated by the local
Christian community and is approved by the priest. He
accompanies the candidate on the day of election, in
the celebration of the sacraments, and during the
period of post-baptismal catechesis. It is his
responsibility to show the catechumen in a friendly
way the place of the Gospel in his own life and in
society, to help him in doubts and anxieties, to give
public testimony for him, and to watch over the progress
of his baptismal life, Already a friend before the
election, this person exercised his office publicly from
the day of election when he gives his testimony about the
catechumen before the community. His responsibility
remains important when the neophyte has received the
sacraments and needs to be helped to remain faithful to

his baptismal promises.” (180)
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that
On the other handAa different emphasis is indicated for the choice

of the godparent is evident from the introduction to the rite of

election:

"The godparents are chosen beforehand by the catechumens
with the consent of the priest, and as far as possible
should be accepted by the community. Now the godparents
exercise their first act of ministry: they are called by
name at the beginning of the rite and approach with the
catechumens (no.143), and testify in their behalf before
the community (no,144); if desired they write their names

with them in the register (no.146)." (181)

The rite also suggests that they should share in the deliberation on

the suitability of the candidates with the delegates of the local

commnity, and presbyters, deacons and catechistslaz.

In the rite of election, the godparents are called up on to

three questions on behalf of their proteges:

"Have they faithfully listened to the word of God

proclaimed by the Church?
Have they been true in the word they have received and

begun to walk in God's presence?
Have they sought the fellowship of their brothers and (103)
3

sisters and joined with them in prayer?",
Following the call of the candidates to the Easter sacraments by the

Church expressed by the Bishop, and their election being noted in the

rite itself, the celebrant reminds the godparents of their

respongibilities:

"These catechumens have been entrusted to you in the Lo?d,
and you have given us a favourable report.. By your loylng
care and example continue to help them until they receive

the sacrament of God's life." (184)

The godparents join with the elect in the scrutinies and encourage

the elect by placing their right hand on the shoulder of the one

they are sponsoring185, and accompany them during the presentations.

In the rite of baptism, the godparents accompany the

candidate to the baptismal pool, end following their baptism put

186

their hand on the candidate's shoulder™ . It is the godparents

who place the white garment on the neophyte187, and they also give
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the newly baptized the light of Christ, as they light a candle

from the Easter candle and hand it to the neophytelaa. They

accompany the neophyie at confirmation, and encourage the neophyte
with the touch of the right hand upon his shoulder189. In the first
Bucharist, their continuing work is prayed for and they receive
communion in both species with the neophytel9o, and during the

succeeding eucharists they are mandated to accompany their neophyte

and to ensure their integration into the commmnity of the faithfull?l,

and to help the neophytes to bring to the community 'renewed visien

and a new impetus'192.

Father Lewinski suggests the possibility of family

1
sponsorship in terms reminiscent of those of Derek Buckingham &

"In this case the family would welcome the candidate into

their home and family circle, where the candidate could

witness the faith, hope and love of the Christian

community." (194)

and he further comments that some parishes train sponsors for their

responsibilities which include:

"Keeping regular contact with the candidate, encouraging
them, listening to their faith and their double, being

open to sharing time and experience in a friendly manner,
participating in the catechumenate sessions, praying with
and for the candidates, and introducing candidates to the

other members of the commumnity." (195)

He readily recognises that it takes a very special person to be a
sponsor, and among the qualities he looks for are a strong faith and

the ability to communicate it sympathetically, and a sincere interest
in others. He points out that, like the sponsor, the godparent must

also be able to relate effectively with the candidate. But for him

the difference between the two ministries lies in the fact that the

godparents responsibility is both a permanent and a sacramental one,

whilst that of the sponsor need not last beyond baptism. The

relationship between godparent and Baptised 'is sealed and bound

6
by the sacraments of initiation'19 and just as the sacrament cannot

be dissolved, neither can the spiritual tie established at baptism,
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Father Dujarier suggests that in the rite of election
godparents exercise their liturgical office, and express their own
commitment., As they testify in the candidate's behalf to the
community they commit themselves to accompany their godchild

"not only during the immediate preparation for Baptism
and the time of mystagogical catechesis, but also during

what follows - helping the neophyte to remain faithful

to what he or she promised in Baptism,." (297)

On the other hand, Father Kemp, speaking from the pastoral
situation, seems not to differentiate between roles basing his
practice on the rubric to the rite rather than its introduction,
whereby the godparent/sponsor is chosen by the candidate, approved
by the priest and the catechesis, and if possible by the community.
It may be that from a pastoral point of view he sees more hope for

a lasting voluntary relationship than one imposed by however benign

an authorityl98. Later he clarifies his viewpoint to explain that

"When the choice of the catechumen is for a godparent
who is part of our parish and who is able to participate
with the total process of initiation, the godparent and

sponsor are one and the same."
"When the catechumen has a faith relationship with a person

he or she desires as a godparent but that person cannot,
for whatever reason participate directly in the formative
process, then we generally accept the catechumenbk choice

of godparent. However we do insist on a parishioner
becoming sponsor for the catechumen and participating

in the formative process to the same degree called for

by the godparents in the Rite." (199)

He further points out thaéréodparenﬂb touch during various stages
of the liturgical process is 'one of the community's signs of

support for the completion of the conversion process in the lives

of the elect'zoo.

In a different article, Fr.Dujarier points out that the

sponsor's function is a witness-guarantor and a paternal guide,

witnessing to the catechumen of what it means to be possessed by the
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Lord in faith, and witnessing for the catechumen before the

communitys and guiding him into the life, the customs, the ongoing

ministries and the celebrations of the communityzol. The first

aspect of witnessing is important, and particularly it is important

%o sustain this emphasis for 'converts need to see the Gospel

concretely. lived by Christians like themzoz. He sums up:

"Prophet and king by virtue of his roles of witness and
guide, the Christian sponsor, finally exercises a certain
priesthood via his own active participation in the
liturgical celebrations. In our opinion, therefore, the
function of sponsorship is an implementation of the
sponsor's consecration to Christ as prophet, priest and
king that derives from baptism, And this explains why no
Christian need wait to be designated sponsor. Quite the
contrary, every baptized person is a potential sponsor,
but it is only when he/she begins to exercise this
function that the Church recognizes sponsorship as such." (203)

Father Dunning, however, makes the valid point that although any

Christian may serve the demanding nature of the task means that

only one or two candidates should be allocated to one sponsor at a
timezo4, otherwise the task will be inadequately fulfilled, and its

tremendous potential for spiritual development and growth not be

realised,

The community of faith is re-established in a vital
place, and the personal faith of the candidate is placed once again

in a high priority, but whether ultimately the 'established'
national Catholic Church will accept this emphasis from the 'missionary!

churches or whether it will be left to slumber away below that point

of the agenda which is ever reached is still in a state of flux, as

is the relationship of baptism to confirmation. When Pope John Paul II

preached on Baptism at Westminster Cathedral he stressed the

incorporation of the Christian into Christ at Baptism, and his

., 20 .
incorporation into the Church at Baptism 5, and used the full rite

from the Ordo. However two days later at the Coventry Airport Mass

he confirmed a. fourteen year old from Nottingham who had been
06, when apparently baptism had been
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administered and the suggestion that confirmafion should follow
in the same service was not taken up, probably because few had
actually seen QICA celebrated before the Papal visit207. So it
will take the passage of more time to assess the full response of

the English Catholic Church to the insights and suggestions of QICA,
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CHAPTER EIGHT

BAPTIST CHURCHES IN BRITAIN

It has been necessary to treat the Baptist Churches in a

different way in order to achieve comparable results which form a

useful comparison with other denominations. This is because of the

independence of each local Church and the fact that any grouping of
Churches beyond the local church is a matter of voluntary assoeiation
in which the only authority which exists is in terms of the trust deed
and its interpretation if, as is increasingly the case, the local

Church have invited the Baptist Union or the local association to

undertake the office of trustee. Historically, the Baptists belong

to the Protestant Free Church branch of the Christian family, and they
are a body of people drawn together on the basis of their belief in

the authority of Seripture, the independence of the local Church, and

a belief based upon the first point that baptism should be administered

only to those with a personal faith in Christ. This may be
demonstrated from the first point of the Declaration of Principle to
which the 2058 Churches in membership with the Baptist Union of

Great Britain and Ireland subscribe:



"l., That our Lord and Saviour Jesus Christ, God manifest
in the flesh, is the sole and absolute authority in all
matters pertaining to faith and practice, as revealed in
the Holy Scriptures, and that each Church has liberty,
under the guidance of the Holy Spirit, to interpret and
administer His laws," (1)

As a result of this spirit of independence, it has been necessary to
establish the degree to which the views expressed in the various
catechetical leaflets are held, for they need be only the personal
view of the author, and also it was necessary to delve deeper than
the leaflets to the ecumenical discussions of the 1960s to discover
expressions of the underlying theology of Baptism upon which at least

some of the catechetical material will have been based,

1, The Theology of Baptism and its Catechetical Explanation

Sadly this spirit of independence is often interpreted as
such rather than as a spirit of interdependence, and this may account
for the differences in Baptismal practice seen in the results of the

Questionnairez, and also for the fact that more than a quarter of those

answering the question with regard to the syllabus they used in
baptismal instruction answered in non-specific terms, from which it
was not possible to arrive at any useful conclusions regarding their

practice in this respect. It certainly bore out Dr.Payne's statement

in Baptist and Christian Initiation:

"Baptists have no standard, authorised procedure." (3)

However, from those who did give further information, it
was possible to produce the following diagrams indicating the
theological areas of importance which their bapiismal instruction
covered4. For the bulk of the questionnaires, responses to this
question were sought from the respondents in a non-determinative way.
However, it soon became obvious from the pattern of responses from the
first eight areas that this would not yield particularly valuable

results, and so for area three, the remaining area, a sheet was added

on which syllabus topics culled from %S?igrblished material were listed,



and those responding 'my own' were asked to signify which areas they
would cover, The results from these nineteen responses from area

three are marked in red on figure 2, In general they follow the

pattern from the rest of the country, although in respect of the topic of
stewardship, the only responses indicating this as an area of instruction
came from area three, It is of course entirely possible that others
have included this non-specifically in their own syllabuses under the

general heading of Church Membership and Worship, which in fact scores

the highest response. But a similar situation occurs with the topic

of Life Everlasting and the Last Things, which although it is referred
to in two of the most popular published syllabuses, is referred to only
by those prompted to respond in area three, and in this case there

does not seem to be any other area into which this might have been

absorbed, Similarly, it is evident that few ministers would have

included the problems of suffering and evil, and the topies of knowing
God's will and assurance in their own lists, one and two respectively,

these seored a proportionately higher figure when these subjects were

suggested to them, If this is evident in one third of the responses,

then it may be assumed that a similar rule applies to the rest of the
responses and we may take the nineteen responses from Area three as

representative of a typical picture of what would have been found if the

topic sheet had been available for their responses. So it seems that

the pattern of syllabus for those who produce their own material would
definitely include, at some point before or after baptism:

The work of Christ and man's response
Baptism

The Bible

Prayer

The Holy Spirit

Church Membership and Worship
Stewardship

Christian Service and Commitment

The Person of Christ

Witnessing

Belief in God

The Christian Heritage and the Baptist Family.

Additionally, teaching may be included on: Knowing God's will,
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Maturity and Growth, Temptation and evil, Suffering, Eschatology and

Eternal Life, the Trinity and Assurance of Salvations.

The area three proportions appear to be at variance with
those of the rest of the sample, but this is partly due to the small
size of the area three example (27) and the fact that the response
'my own' with no further details in answer to the questions on syllabus
were effectively excluded, when those who responded in this way

accounted for 91 cases.

The seven most frequently used ayllabuses6 for catechetical
ingtruction explain the ordinance of believer's baptism as one would
expect at some length7. The intention of this material is to provide
basic instructions for catechumens whose experience of Church life may
vary from many years to no experience at all, whose abilities may range
from the academically brilliant to those who find it almost impossible

to read and write. As a result the level at which this catechetical

mateiial must of necessity be set mmy give undue credence to Dr.Payne's
statement: 'Baptists have rarely been very clear or consistent

theologians., Nor has their practice been well ordered and regular' ",

For some candidates the material may be the basis for classes of

instruction led by a minister, for others it may be a leaflet put into

their hand, and the only instruction they receive. Thus we see that

the theology of baptism passed on to the candidates depends upon the
quality of source mterial which is chosen for them. So we will look
now at the background theology of baptiam, which at least reflects the
period when 207 (63%) of the ministers who responded to the
questionnaire were being trained, and so hopefully these represent

the views which will have permeated the pastoral theology lectures

they received.

For the Baptist Churches in membership with the Baptist
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Union of Great Britain and Ireland, there is a ready made definition
of Baptism in the constitution which holds that Union in existence:

"2, That Christian Baptism is the immersion in water into

the Name of the Father, the Son and the Holy Ghost, of those
who have professed repentance toward God and faith in our

Lord Jesus Christ who 'died for our sins according to the
Scriptures: was buried, and rose again the third day'." (9)

This quotation from I Corinthians 15:3, reminds us again of the
recourse to Scripture in part 1, of the Declaration of Principlelo,
but this section also reminds us of the liberty of interpretation

which has long been one of the strongest planks in the Baptist platform.

Historically, A.C.Uhderwoodll provides & summary which
illustrates some of the diversity of Baptist thought and interpretation
in regard to the interpretation of Baptism, and although he is writing
in the first edition of his History in 1947, what he says remains true

for the most part. He points ocut that some Baptists are content to

view baptism in symbolic terms, as a symbol of the inward experience
of conversion, and of the experience of dying to the old sinful life,

and rising again to newness of life in Christ. Baptism is also seen
y ek ¢ for Ching,
and the sumbolte wliziance of the canddates purpose wlve. s

by them as an act of obedience to a7 command of Cﬁilst,Aand jgan His fw

reople. However, he points out that other Baptists have abandoned

this view in favour of a sacramental interpretation of believer's

baptism. They reject as superstitious the ex opere operato doctrine

of the sacraments, and refuse to make the form of baptism necessary
for salvation. In their view, all that can make a man a Christian
is a personal response tothe grace of God in Christ. However, they
point out that in the New Testament the gift of the Spirit is an
element of the conversion experience, just as the baptism of believers
is, and that as a matter of fact those baptized as believers find that
the actual experience of baptism carried them beyond mere symbolism to

"an unforgettable religious experience of the first rank,
in which God does something for them in response to their
repentance and faith, They receive from Him a further

endowment of the Spirit and further power to walk in
newness of life. It makes their surrender to Christ more

absolute and chances their union w;;h‘Him. It quickens
~




their sense of responsibility to Him as Lord, deepens
their service of pardon and sin forgiven, and brings

them a profounder experience of that Divine grace they
had already embraced by faith at their conversion." (12)

Thus they would say baptism is something more than a sign
and a statement, it is in fact a genuine sacrament, a means of grace

in which God, in response to their faith, uses material media as the

vehicle of his grace., The mode of baptism by immersion can be seen

to contribute to this sacramental experience, as it symbolises very

pointedly the candidate's complete surrender to Christ, death to sin,

burial with Christ, and resurrection to a new life in Him. In a

footnote, Dr.Underwood suggests:

"It may be added that the baptism of a believer by
immersion engraves upon the mind the cardinal doctrines
of the evangelical faith and explains why Baptists, in
spite of their oreedless condition, remain loyal to

these doctrines." (13)
The value of this fuller doctrine of believers baptism to Baptist

apologetic is plain according to Dr.Underwood. For this fuller

doctrine advances the early Baptists' claim that their loyalty to

the New Testament prevented them from modifying a seriptural
ordinance,tc a further claim that they alone preserve the full
sacramental value of believer's baptism as a means of grace, and that
baptism is impoverished of its diviné intention of enriching the soul

of the recipient when it is administered to any who have not already

made a personal surrender and commitment to Christe. Dr.Underwood

proceeds to compare the practice of admission to Baptism and Communion:

"Most Christians safeguard the sacramentsl value of
the Lord's Supper by confining it to profesesing
Christians, Baptists claim that the same principle
should be applied to both sacraments, if they are to
be efficacious symbols of the divine grace. They
maintain that they alone make baptism an ethical act
on the part of the recipient, and thus a genuine
sacramental experience."

(14)
This diversity is further illustrated by two articles in

Concilium for example, These two articles written some twenty years
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after Dr.Unflerwood's work indicate that the Baptist position is
not as clear as it might seem, Dr,James McClendon, the first author,
is a Southern Baptist from the United States, and he begins his
article by a simple statement of Baptist practice:
"Baptists first seek to proclaim the Gospel. When fand
only when) hearers, whether our own children or outsiders,
respond by confessing faith in Christ as Lord and Saviour,
are they accepted as candidates immersed in the triune
name in the presence of the congregation by the Minister,
and (in most churches) thereby admitted to membership in
the congregation as brothers of Christ." (16)
He proceeds to examine the New Testament evidence of Baptism, coming
to the conclusion at an early stage in his article that the Christian
baptisms which the New Testament witnesses to were without exception

the baptism of those who came to baptism confessing their own faith

commitment, His analysis of early Christian baptism (by which he

means the baptism in the New.Testament era) was that it retained some
elements of John's baptism viz., it was conversion - baptism,
forgiveness - baptism, -and it was baptism that admitted to the
esehatological community, the Church, but also it contained some new
elements as well vig., it was baptism in Jesus' name, implying either
it was on the authority of Jesus, or established a relationship with
Him, it was confession baptism, and it was Baptism in the Holy Spirit,

But apart from this analysis, he makes little attempt to explain baptism

in Sacramental terms.

Neville Clark’ writing in’Christian Baptism' in 1959

adopts on the other hand a very sacramental approach to Baptism. He

points out that the apostles defined the limits of Jesus' earthly

ministry by reference to His baptism by John and His death,

resurrection and ascension. The participation of Jesus in the

baptism of John in the Jordan profoundly altered that baptism:

"By virtue of His participation in it, it was, at one
and the same time, broken and remade, negated and
fulfilled.ssseess If the 0ld was taken and used, it

was also transformed," (18)
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But the baptism of Jesus at the Jordan was incomplete, because His
baptism is, in the end, His cross, and Mr.Clark goes on to remind us

of the water than flowed from the pierced side of Christ:

"It ig from His side that the water flows (cf.John 19.34); .

it is His crucified and risen body that links Johannine

and Christian baptism together and bridges the gulf

between them." (19)
20

He does not develop this verse to argue a baptism of blood

but his

use of this particular verse in a baptismal comnection is raree

However, these siatements enable him to state that the initiation of

the baptizing mission of the Church belongs inevitably to the risen

and ascending Lord, thus Christian baptism becomes possible at the

ascension of our Lord. So he develops his argument:

nSo it is that the passing of the baptism at Jordan
through the cross-resurrection by those who live in the
light of the ascension produces the constant threefold
emphagis of New Testament baptismal theology. Baptism
in this normative period, implies, embodies, and effects
forgiveness of sin, jnitiation into the Church, and the
gift of the Holy Spirit. Each and all stem from John's
baptism and the participation of Jesus in it, each and
all are transfigured by the fulfilment that the cross
and the resurrection provide; each and all are marked

by the tension between the ‘now'! and the 'not yet' which
characterizes the Christian era. The baptism of Jesus
was 'a baptism of repentance for the forgiveness of

sins' (Luke 3:3) and this emphasis is taken up in the o4
Acts and unwarrantably heightened in the early Fathers ;
but the epistles of Paul subject this note to the richer,
and more positive concept of new life in Christ, as the
Christological criterion begins to overwhelm the
inheritance of the past and the original symbolism ef

the baptismal act (Romans 6:3,4)."
"Baptism effects initiation into the life of the blessed
+s of the new 'age', and so

Trinity and all the blessing
embodies the wholeness of redemption. It is ‘'into Christ',

into the crucified, risen and ascended Lord, into the
drama of his redemption achievement. Ve are incorporated
into Christ that we may be crucified with Christ. We are
orucified with Christ that we may share His resurrection.
But 'in Christ'eeess. is primarily an ecclesiological
formula., That is to say our incorporation is into the
crucified and risen body of the Lord, the organic unity
animated by the Holy Spirit, Christ in His church,

Totus Christus, the whole Christ, head and members.," (22)

(22)

Following his initial statement Mp. Clark proceeds to examine the

rms that Fr.Michael Hurley described as

‘highly controversial writing for a Baptist'zs.

theology of baptism in te
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In his article, Fr.,Hurley also refers to the views of
Dr.G.R.Beasley Murray, which in fact set something of a middle
course between the views expressed by Dr.lMcClendon and those of
Mr,Clark in terms of whether Baptism should be understood as a symbol
or as a sacrament., Having examined to his own satisfaction the New
Testament evidence, Dr.Beasley Mnrray25 proceeds to review Baptism in
Baptist Churches today, and faces the problem as to why Baptists

resist sacramental theology, and appear to retreat to the defence of a

symbolic ordinance which is apparently ineffective, He answers the

problem in these terms:

"On the one hand they have reacted strongly to a type of
sacramentalism that has savoured to them more of
superstition than of Christ's true religion, and on the
other hand they have been intensely concerned to observe
the spiritual reality of baptism, namely participation in
the redemption of Christ through faith - union with Him
and the reception of his Holy Spirit."” (26)

For personal religion and freedom of the individual under the lordship

of Christ are watchwords that dominate Baptist life, Hovever, this

can lead to the danger of the significance of baptism being minimized.
For where the symbolism of Baptism is stressed, then the emphasis is
placed upon the aspects of obedience and witness expressed in baptism,
and thus baptism can become the end of obedience, and the rite can also

become a public ratification of a confession already made in public,

He suggests that the difficulty might be overcome if Baptists
ceased to define Baptism in purely human terms, because it has been

separated from conversion:

"We have assumed that the essential transaction between God
and man has been done with, issues have been settled with
our Maker and Redeemer, and in baptism we tell the world so.
But this view has not been taken from the New Testament.
Baptism is never defined by the apostolic writers in this
fashion. This is our own construction on the event,
contrived by our judgment about faith as an interior
response to the grace of God and the presumption that
therefore an outward event like baptism can have only a
secondary and confirmatory function." (27)

However, the essence of believeré’baptism has from New Testament times

been that it is conversion-baptism. Cony%fggon is fulfilled and
A ~



expressed in Baptism, and Baptism is conversion, itself a work of

the Spirit and filled with the Spirits gift to the penitent convert.

A further contribution to the debate on the symbolic or

sacramental meaning of baptism comes from R.L.Childza. He defines a

symbol as representing an idea other than itself and admits that it is

related to that of the sacrament although not precisely similar, He

defines Baptism as:

"a form of symbolic action, and..... one which is particularly
rich in meaning and power it is used in a religious setting,
The church, through its ministers acting in God's Name, uses
certain words and performs certain actions as the divinely
appointed means whereby men are made more deeply aware of the
reality of God's presence, and more susceptible of his truth

and grace," (29)

He proceeds to give the clue to the relation between sacrament and

symbol in the fact that every symbol takes its character from what
is symbolizes or represents, whether that be good or bad:

"this language of symbolism is made use of in the sacraments
of Baptism and Holy Communion in order to mediate the
presence and power of God in Jesus Christ." (30)

Later in his book he points out that Baptism has a twofold value:

"It put everyone in mind of the sovereign work of Christ
on the Cross for all mankind; and it proclaimed the fact

that through the preaching of the Gospel, the work of
redemption and renewal is still going forward, and fresh

lives are constantly being brought by the power of the
Holy Spirit to acknowledge Jesus as Lord." (31)

However, from the New Testament he makes it plain that Baptism did

not simply announce something or remind people of a fact:

"it also effected something - or rather, God did. For his
Spirit working through the rite transformed the individual

experience of the candidates into a corporate fact..eceees
They were in very truth 'members one of another'," (32)

He is quite convinced that the most important participant in baptism
is God and sees it as a rite administered by divine authority and

not man even though he defines the candidates share in the rite

thuss

"Baptism gave to the candidate the opportunity of
testifying openly to his change of heart, and his
dewire to identify himself with Jesus Christ and

his cause,"
263
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But even so, God alone, by His Spirit is able to make Baptism effectives4.

The contributors to the work edited by M'.r.Gilmore35 were also

the main representatives from the Baptists at the Parish and People
Conference on 'The Baptismal Life' held at Swanwick in 1965, the
papers from which are published in 'Crisis for Baptism'36. The

conference as such is apparently neglected by non-Anglicans (42/260)

and laity (53/260) and the editor comments

"It was not surprising in these circumstances that the
particular problems of the clergy of the Church of
Ingland in administering baptism should dominate the
commission reports and plenary sessions of the
conference."

However, the comments and paper by the Baptists speaking 58 do advance

(37)

our understanding of the Baptist view of Baptism current in 1965 and so

we shall look at them from that point of view,

Mr.Gilmore comments on the primeval connection between
creation and water; and so concludes logically that in this present
age it is natural that 'water should be used by the creator to
recreate his people'39. However, he goes on to point out that in the

baptism of Jesus God is concerned not only with the re-creation of

people, but with the re-creation of fallen nature. He goes on to quote

Gregory of Nyssa

"As he emerges, with the water which runs off his body

he elevates the whole world." (40)

to support his view that in baptism, by being immersed in the waters
of the Jordan, symbols of the forces of the earth Jesus sanctified

matter. Jesus initiated in his baptism, he suggests, 'a sovereign

process of divine activity44 restoring the original plan of creation,

Thus the baptized finds that his whole view of the world is transformed,
as he shares in Christ's work of the creation and sanctification of

the world. Just as the baptism of Jesus found fulfilment in his cross

and in his resurrection, so the baptized's share in creation is not

confined to immersion but it too points to death, which is the gateway
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to life, as the old is surrendered to make way for the new.

He concedes that although the faithful committed believer

is most obviously involved in the process of re-creation, this is

happening independently of him, for Christ has already performed

this act of baptism once and for all, His baptism was all-embracing

and even the greatest of human efforts are of small value compared

to his power at work in the world and in the lives of men and women.

However, Mr.Gilmore then returns to the idea of the

re-creation of God's people in baptism. He asserts that this sharing

in the work of re-creation is most faithfully and consistently
people.
achieved where are who are faithfully and consistently offering

themselves and their world to God, particularly through the focal

point of the rite of Holy Communion. He concludes his comment upon

Dr,D,Jenkins paper thnss

"And since it is the believer who commits himself to
this task of offering therefore it seems to me that

the act of baptism which initiates the process of
sharing in creation, should be reserved for those who
are able, in knowledge and understanding, to commit
themselves to it. To relate baptism to creation and
then to natural birth seems rather to miss the point
that it is not the first appearing of matter that we

are concerned with, but rather its continual creation
and re-creation according to the purpose of God. This
God has done, can do, and will do in spite of usj but
there are those who help him by continually presenting
themselves to him and allowing their minds and lives to
be remounded from within. It is this aspect of creation
that is focused in baptism and the Lord's Supper,” (42)

Rev.N.Clark contributed a paper to the Conference on Baptism
and Redemption, and he states that a basic understanding of baptism can
only derive from the Christ-event but this must be done in the face of
the danger of losing history in theology, maintaining a proper
balance between the old and new covenant, and maintaining the proper
balance between continuity and discontinuity in salvation history. He
insists that 'the historical basis of thebaptismal rite and the
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historic actuality of the incarnate Jesus (must) be allowed to

remain properly normative'43. This can only be achieved, he maintains

by the clea recognition that the theology of baptism comes from the
twin realities of the baptism of Jesus at Jordan and its fulfilment

at the Cross and Resurrection. The link that binds Jesus' baptism
with Christian baptism after Pentecost is the crucified and risen Lord,
and the baptism of repentance that John practised at Jordan is

modified by passing through the Cross and Resurrection.

The baptism of John was heavy with eschatological overtones,

and Mr.Clark describes it:

"I+ was concerned with the initiation of the sinful into
the remmnant prepared for the appearance of a royal messiah
coming in judgement to pour out holy spirit., But by his
participation in the rite Jesus transformed it. For the
actuality was other than the expectation," (44)

But the transformation was in complete because fulfilment in terms of

the cross and resurrection still lay ahead. Only beyond Calvary could

the redemptive work of Jesus be accomplished; and whilst at Jordan he
had begun to fill baptism with new meaning, thus humanity oould
become inclusive only through redemptive death and resurrection, and

only thus could baptism receive the new meaning in all its fulness,

Mr,Clark reminds us that it is the risen and ascending Lord

who initiates the Church's mission to baptize. The baptism initiated

continues the significancies inherent in Jordan baptism - forgiveness
of sin, initiation into the Israel of God, the gift of the Holy Spirit -
but all have been transformed and are novw controlled by the redemptive

act of Calvary, So to speak of Christian baptism is to speak of a

reality that belongs to the period between Pentecost and Parousia, and
Mr,Clark points out that there is unity and distinction in the

understanding of redemption:

"There is unity., The Christ who has come is the Christ
who will come, There is distinction. At the Cross and
Resurrection we were redeemed. At the parousis we shall
be redeemed. This is the tension of eschatology, Between
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the redemptive realities of past and future and

under the eschatological tension his the Church,

the saving community, charged by Word and baptism

to extend the redemptive purpose of God. Baptism

is incorporation into this body." (45)
He suggests that a similar balance, just as delicate, exists in the
relationship between the Church and the Kingdom. For the Church is
the representation and servant of the kingdom, living as it does

between Pentecost and Parousia, it is not the kingdom Per see

Baptism, he concludes, belong with the Church, as a
sacrament of inaugurated eschatology. It is grounded in the work of

redemption wrought by Christ, its incarmate Lord, and it looks forward

to the Parousia, Thus it must not be too simply and directly related

to one or other of the two moments of redemption. Baptism is neither

the declaration of a redemption already accomplished, nor the

guarantee of a redemption which at last will bes, It is the

incorporation into Christ of the baptized, and the initiation of the

baptized into the Servant People of God.

Rev.S.F.Winward contributed a comment on Fr,Charles Davis'
paper Baptism, Confirmation and the Eucharist, and in his comment
raised first the question of the relation between confirmation and
baptism in terms of 'What is given at confirmation that has not
already been given at baptism?'46. He suggests that Fr.Davis had

not given the answers most widely known among the Anglican Communion,

emanating from Dr.L.S.Thorntan and Dom Gregory Dix. Dr.,Thornton

suggests that.new birth takes place at baptism and the gift of the
Spirit is given at confirmation, and both theologians lay stress on
confirmation rather than baptism as the predominant element in
Christian initiation, in Mr.Winward's view, Not surprisingly for
a Baptist,Mr. Winward feels that such a distinetion cannot be
maintained on the basis of a 'faithful exegesis of the New Testament'47
He accepts that Fr.Davis does not make or accept the distinction, but
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rather states quite plainly that the Holy Spirit is present in the
baptised, as are his gifts, Confirmation does not produce a new
indwelling, but its effect is implied in baptismal regeneration,
Fr.Davis also says, Mr.Winward reports, that baptism is the door
into the life of the community, and that it achieves the oneness with
Christ, which carries the entire gift of salvation with it, Mr.Winward
understands Fr.Davis' argument to be:

"Confirmation is an act of commissioning for the work

of witness, at which an additional gift of the Spirit

is imparted for that vocation.” (48
Mr.Winwapd however insists that the New Testament ascribes without
exception this gift to baptism. It is through baptism, he affirms,
that we are united with Christ, share his risen life, possess the

Holy Spirit, are consecrated to God and made members of his Church,

and he poses the question:

"How can the Christian thus share in his life and
fellowship without being thereby involved in the
vocation of the Church? The Church is mission -

the people of God elected for the service and
salvation of mankind., There can be no incorporation
into this people apart from the purpose for which
God has called the people. We are baptised into the

one body for service and witness.," (49)

He suggests the view that laying on of hands with prayer does not add
anything to baptism but underscores the acceptance of the catechumen

into the commnity and he is commissioned because he is accepted into

a community whose nature is mission, He concludes that both baptism

and the laying on of hands should be seen as two aspects of one

individual whole.

Mr.Winward then comments on Fr.Davis' views about the
Church's 'economy' in regard to the sacraments; and questions whether
the administration of baptism, confirmation and the eucharist to
children who have not yet responded to the gospel in faith is in
Mr.Winward

harmony with the essential nature of the Gospel sacraments.

wighes to stress the need for word and secrament, stressing the
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importance of preaching and of a response to the proclaimed word
in repentance and faith before the administration of any of the

sacraments of initiation. He states:

"If the sacraments are to be administered in harmony

with their essential nature they must never be severed
from the Chureh, the Body of Christ, from the proclamation
of the Gospel, from hearing the Gospel with faith, and
from the vocation of the Christian in the world." (50)

In their more recent study, written from an overtly
conservative evangelical position, Donald Bridge and David Phypers
cover very similar groundsl. They stress in their examination of
the New Testament evidence that baptism in water and baptism in the
Spirit, although administered independently, belong to each other,

"They are different aspects of one great initiation
complex which includes the inward attitudes of
repentance and faith , the outward marks of water
baptism and the laying on of hands, and the declaration
by God of sin's forgiveness and heart renewal," (52)
They imply that the difference comes. in the subjective enjoyment,

particularly of the inner aspects of forgiveness and renewal, which

may be delayed even appear to be disconnected.

They also consider the status of baptism as symbol or

sacrament, and conclude that a straight either/br is less appropriate

than a response of both/énd. They readily point out the appropriateness

of the symbol of baptism to the elements of salvation in the New
Testament, particularly the way in which baptism portrays the death,
burial and resurrection which the Christian shares with Christ. But
this associgtion in itself makes it plain that baptism is also a
sacrament - a means of God's grace,and they conclude

"To the New Testament writers there is no problem,

Baptism is integral to the salvation process, of.
value in itself, bringing with it the full blessing

of God upon the Christian," (53)

They too affirm the vital part which the individual's response in
faith to the grace of God in Christ must play in any act of initiation,

and this element must be the key to any Baptist theology of Baptism,
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We will now look at how this background theology is
interpreted and given flesh,in the printed word of the catechetical
leaflets, and we shall begin with an ‘'approved' publication, ie.
one published with the approval of the Joint Publications Committee
of the Baptist Missionary Society, the Baptist Union of Great Britain
and Ireland, Baptist Union of Scotland and the Baptist Union of Wales,

D.F.Neil's 'The Way of Christ'54. In typically Baptist fashion he

begins with the New Testament, and suggested that for the Christians
who lived in New Testament times, baptism was the inevitable development

of faith in Christ. He suggests that the disciples saw the conversion

experience in four stages, vis., repentance, faith, baptism and

belonging to the fellowship. If any of these four stages were omitted,

then this resulted in an incomplete view of what was involved in

becoming a Christian., He suggests that the New Testament knows nothing

of an unbaptized Christian, apparently unwilling to confuse his

candidates by referring to those who had received John's baptism in

Acts 19:1-5, and although this argument is from silence it does seem

likely that the disciples rigidly adhered to the Dominical command

to make disciples and baptise55. It is from this commission that he

makes his first point, that Baptism is an act of obedience to the command

of Christ, Baptism follows commitment to Christ as his disciple, and

is the outward declaration of an inward act of repentance and faith,

He suggests that it is the way in which the candidate begins a life of
obedience in acknowledgment of the Lordship of Christ, and suggests
baptism is an inevitable consequence of confessing Jesus Christ as Lord,
Next he suggests that baptism is a declaration of the union of the

baptized with Christ, and points out that immersion in water in the

name of Jesus is an acted parable of the death and resurrection of

Jesus Christ:

"In the act of baptism we declare these two great truths
of the Christian faith, and we also declare their personal
relevance to our own lives - we have become one with Christ

in his death and resurrection." (56)



and he cites Romans 6:3-4 as his New Testament basis for this
statement., Baptism is further the outward act that demonstrates the
response of God to the baptizand% response in repentance and faithjg

as the baptizand receives new life in Christ, YFaced with the question
of the spiritual function of baptism in terms of 'blessings' received,
Mr,Neil first established a link for the catechumens between faith and

baptism, and suggests that the early Christians saw baptism as the

outward accompaniment of faith, Having made his link, and supported

it with James Denney's quotation: 'Baptism and faith are but the

outside and the inside of the same thing', Having established his

link between baptism and faith to the satisfaction of his non-

sacramental readers he says:

"When baptism is linked to faith in this way we can better
understand the New Testament teeching that baptism results

in the forgiveness of sins (Acts 2:38), union with Christ
(Galatians 3:27), and the gift of the Holy Spirit (Acts 2:38)" (57)

He then proceeds to make the point that baptism is the mark
of entry into the Church, and this he does with his exegesis of
Galatians 3:27,28, and suggesting that one way for the phrase 'baptised
into Christ'! to be understood is that the baptizand is being baptized

into the Christian Community. For it is through baptism that the

baptizand is brought into the fellowship of Christ and united with

those who are Christ's disciples. Paul's affirmation 'by one Spirit

we were all baptised into one body'58 makes this point widh even
greater clarity and Mr,Neil points out in this passage Paul is
speaking of the Church as the body of Christ. But baptism, he

points out, is not merely identification with the Church but commitment

to the life and work of the people of Christ. Finally he suggests

that baptism is an act of public declaration of allegiance to Jesus

Christ as Lord.

A similar booklet produced by the Baptist Union is by
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Rev.R.E.O.White59. His examination is more detziled, as his booklet
was written specifically about baptism, whereas Mr,Neil wrote of
baptism in the somewhat broader context of a life of committed
discipleship. Viewing Mr.Neil's booklet as a syllabus for instruction,
baptism would take up one of twelve lessons in a course, lMr.White's
booklet would involve a complete course of eight lessons on baptismd
Because his approach is at more depth and the stress is upon baptism

per se there are closer comparisons with some of the Catholic material

which we have considered above.

He begins by considering the baptism of Jesus by John, and
linking this to Jesus' c¢all to the first disciples to follow him. FHe
suggests that to seek to follow Christ involves not only knowledge of
Christ, admiration of him, faith in him,and fellowship with Christ,
but also the deliberate surrender of all life's decisions to His

direction and control. He describes the baptism of Jesus by John as

'a supreme instance of His unhesitating obedience to every call of God,

however it came'so. Jesus' obedience provided him with an

opportunity to publicly identify himself with the word and work of
God in our own generation, but, Mr.White points out, the baptism of
Jesus by John also earths the faith bf the candidate through baptism
to the historic events of Jesus' ministry, death, and resurrection.

By appealing to Christ's own example as the motive for baptism,
Mr,White suggests an implication that baptism possesses Christ's
authority and rests on His command and he cites the apostolic practice
after Pentecost as they obeyed the dominical commission as his chief

evidence, He also refers to Jesus baptizing at the hands of his

disciplesél, which is a rarely used passage to stress baptism's

identity with Christ. He sums up by saying:

"In passages like these the apostolic Church expressed its
deep conviction that Christian baptism derived from the
express command of Jesus. Behind that conviction lay also
their knowledge that He Himself had been baptised. 4And that
knowledge was given added weight and importance by the fact
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which is virtually certain, that only Jesus Himself
could have described for them exactly what happened." (62)

From this point he highlights the implication of the baptism of Jesus
and suggests that because nothing which Jesus shared could possibly be
meaningless, the baptized also must expect some positive, spiritual,
and permanent effect from baptism, He states that four things
happened to Jesus in his baptism, acknowledgment, empowering,
commissioning and temptation and comments:

"We would hesitate to conclude that anything like this

should happen to us in baptism, if the New Testament did

not give us (as we shall see) considerable ground for

believing that it is our privilege not only to follow

our Lord obediently through the waters of baptism, but
to share in some measure in the experience which came

to him there,." (63)

In his next chapter Mr.White examines the fundamental

meaning of the rite of baptism being practised by John, and in
particular with the idea of washing and cleansing from the defilement

of son, In a passage reminiscent of Tertullian he mentions the 0Old

Testament precursors of baptisms and the regulations for bathing the
body and washing the clothes and prooeeds to show that the root-idea
of baptism as purification is an imporitant part of Christian thought

by referring to numerous New Testament passages which link baptism

6 .
to the cleansing of both body and soul 4. Baptism expresses

_confession, repentance, and pardon, but mustof necessity be sincere,

"1f we truly wish it, the moment of baptism could be for
us the moment when all our past regrets, our failures, our
repeated resolves to put away the sin that 'doth so easily
beset ug', our intermittent moods of patience, our prayers
for a better life, are all gathered up in one deliberate,
public and irrevocable act (for whatever happens, we can
never undo our baptism) - an act expressing once and for
all our break with sin and our faith in the forgiveness

of God," (65)
This is very reminiscent of the Catholic teaching on the character

of baptism.

Next Mr.White devotes a chapter to the relationship between

faith and baptism, remirking on the revolutionary nature of the



confession 'Jesus Christ is Lord' in the days immediately after the
execution of Jesus at the hands - albeit the washed hands - of the
representative of Lord Caesar, and stressing the danger of such or
faith in times of persecution, but mee the crucial confession was
made, then the next step for the early Christians was +to share
gymbolically in the death, burial and resurrection of Christ, and to
be baptised into his name - to pass their lives into the ownership
of Christ., Mr.White suggests that there is a very real place in a
baptismal service today for an opportunity to confess the Lordship
of Christ in the life of the candidate by question and answer, or by
testimony which as we have been has been incorporated into the
Catholic rite, although it has for sometime been a point of Baptist

practice, He goes on to point out that baptism united the candidate

to the Church, and this supports the stand which he is making in

witnessing to the power of Christ at work in his life.

He points out in his next chapter thatthis sharing in
fellowship is a real part of what it meant to be baptised in Christ,
but the major part of being in Christ was dependent upon the candidates
real and living relationship to Christ Himéelf. He suggests that in

baptism

"Christ is present when in the fellowship of the
gathered Church, a new convert makes his act of
repentance, confession, obedience, faith, imitation,
resolve, commitment and witness. An act so richly
significant, to which the heart has bean led by the

Holy Spirit Himself, must receive blessing, And the
blessing is, that Christ receives the baptized into

fullest fellowship and union with Himself." (66)

He proceeds next to develop more fully the idea of baptism
into the death of Christ, and begins by stating 'something in us
mst die if the Christ-life is to survive and flourish'®’ Although
essentially this is just a re-statement of the truth of repentance,
He points out the importance of the element of identification with

Christ, and shows the transformatiogzﬁf4?aul's thinking of the
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baptistery from a pool of cleansing to a tomb, a grace in which

the old self now put to death on Christ's cross, is finally buried68.

Freedom, newness, victory, are the practical, experimental, fruits of
baptism into Christ's death, he suggests, and following baptism the

baptizand is pledged to oppose all evil:

"to cut out, resolutely and without sompromise, all that
is sensual, selfish, impure, dishonest, corrupting to

ourselves or to others, or in any way or degree alien to
Christ's spirit - from our conduct, from our business,

from our entertainment and reading and conversations,

from our secret thoughts, We are dead to everything h? )
69

died to."

In his chapter 'Baptized into One Body', Mr.White lays

stress upon the authority of the local Church to baptize. In this he

is demonstrating the differernce of Catholic and Baptist views of the

The baptizer acts only on the authority of the Church, and
~in

Church.
this is an authority which should be exercised responsibly

Christ's name:

"As essentially a Church act, baptism implies the clear
obligation of the Church to see that her converts are
baptized, that they are rightly prepared for baptism,
and that afterwards they are cherished, trained and
used within the Church's fellowship, The candidate for
baptism, on his part, can scarcely help acknowledging
that this same Church which acceptis his young faith as
sincere, and under Christ prescribes the form of his
confession, has authority also to instruct him further
in the Christian life, and can under God be the means

of untold grace to his growing soul," (70) .

Also expected of the candidate is the sincere intention to love and

defend, to serve and support, financially, and otherwise, the Church

into which they come,

He then proceeds to note the connection of the Holy Spirit

with baptism, and suggestis:

"When a sincere convert mekes his act of confession,
commitment, and obedience, in the way divinely appointed,
the Spirit who has led him to baptism will come upon him
in altogether the new fullness and power, and abiding
with him, lead, empower, and sanctify him, and see him

safe to glory." (71)

275



Mr.White then questions the practice of the association of laying

on of hands with the coming of the Spirit, within the baptismal rite,
He suggests that it was used in Agts to regularise the baptism of the
Samaritan Christians72 and to complete the baptism of the 'disciples'
at Ephesus who had received only the baptism of John73. In these
cases the laying on of hands is an exceptional supplement to an
inadequate baptism, and he suggests that these are the circumstances
in which it should be used. He suggests that the laying on of hands

'is simply a gesture of solidarity among believers'74.

He concludes his booklet by looking at the doubts which
prevent baptism, or are used an an excuse for its delay, and makes the
interesting point that the faith 'required' of the candidstes is not

/

faith in himself but

"In the last resort Christ Himself is the Baptizer,
as He is the head of the Church we join, Giver of the
Spirit we receive, Host at the Table where we shall

be renewed. Minister, congregation, Church Meeting

are agents of His action. The promise is 'He shall (75)
t n 75

baptize youeesees's

Mr.,White's approach is an interesting ene and illustrates well the
lack of any form of official view, for example, we find his view of
the laying on of hands somewhat at variance with that of the mnext

author we shall look at whose work is also published by the Baptist

Union,

The sub-title of Rev.S.F.Winward's booklet 'Your Baptism' is

'a booklet for the instruction of candidates for baptism and Church
membership'76 His booklet is divided into four parts, three of which
are divided into su@bections. Part One -~ Before Baptism has the sub-
section headings: The Lord Jesus Christ; The Holy Spirit; The Gospelj;
Repentances Faithy The Pattern of Teaching. Part Three - After
Baptism has the headings: The Christians Life; Life in the Church;
Life in the World; Eternal Life. Part Four - The Baptismal Service

contains both a liturgy for baptism and for the laying on of hands
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which he suggests is an essential part of the initiatory rite. But

it is with Part Two - At Baptism that we shall concern ourselves here.

Mr.Winward begins his explanation by stating that of his seven sub-

sections, the first four describe the action of the Lord in baptism,
and the last three describes the action of the candidate in response.
He, too, in common with both previous authors, stresses the unity of

faith and baptism 'Baptism presupposes faith, and faith implies

baptism'77 Having made this plain, he turns first to the gifts, and

blessings which God promises to faith and baptism, and begins to think

of the baptizand being in union with Christ. The phrase 'in Christ!'

describes the relationship of the Christian with the risen and
glorified Lord who was crucified. The essential element of that
relationship is unity with Christ through faith and baptism. This unity
with Christ makes the baptizand a son of God'®, Similarly it is only

this unity with Christ through faith that makes it possible for the

baptizand to share in the death, burial and resurrection of Christ79,

and although these saving acts of God in Christ took place long before

the candidate's birth, through faith and baptism they may be shared,

because of the unity between candidate and Lord., Mr.Winward suggests

that this participation in the death and rising of the Saviour of the

world has revolutionary implication for the life and conduct of the

candidate:

make this accomplished
to the old sinful life
(80)

"He is therefore under obligation to
fact real in daily life by saying No
and yes to the new life in Christ."

The life of the candidates is redirected towards God and God's plan for

his world when the baptizand becomes one in Christ through faith and

baptism,

Through his union with Christ, the believer received the

promised forgiveness of sin, which is Mr.Winward's next section. He

begins with the statement:

"The washing of the body with water is the outward and
visible sign of the cleansing of the personality from
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sin through the sacrifice of the Saviour," (81)

but he soon makes it very plain that

"God alone can forgive sin and cleanse the sinner.
This he does through the perfect sacrifice of Jesus
Christ offered once for all on the cross, and
effective for all time through the priesthood and

perpetual intercession of our risen and exalted Lord." (82)

He develops the links between both internal and external cleansing

from both 01d and New Testament and on Ephesians 5:25-26 he comments

in regard to the clause 'cleansing it by water and the word' that the
cleansing of the Church by Jesus was by the water of baptism and the
word which was both preached and believed, particularly as the candidate

made the confession of his faith in Jesus Christ as Lord.

Next Mr,Winward considers the relationship between baptism
and the gift of the Spirit, and linking this to Jesus' baptism by John
says 'The baptism of the disciple, like that of the Master, is with
water and Spirit'®3. Although he freely admits that the Spirit is at

work in the candidates lives long before the administration of baptism,

he suggests that the activity and gift of the Spirit in baptism is
related to Christ, to the Church, to our vocation, and to our response:

"Because we are baptized into union with Christ, into his
death and resurrection, and through him are cleansed and
forgiven, we receive the gift of the Spirit. Because we
are baptized into the Church, the community created and
indwelt by the Spirit, we receive the gift of the Spirit
for life in fellowship. Because we are baptized into the
royal priesthood, that is, into the interceding and
witnessing community, we receive the gift of the Spirit
for the fulfilment of that vocation, Because we are
baptized in obedient response to the activity of the
Spirit in our hearts, we receive a fuller measure of the

divine gift." (84)

In Baptism, Mr.Winward assures the catechumens for whom he is writing,

God anoints and seals the baptizand as his own by the Holy Spirit.

In joining the baptizand to Christ, the Holy Spirit also
Jjoins him to his brethren in Christ, which brings Mr.Winward to his
next point: Membership in the Church, which he defines as the f4llowship

in which ell former divisions between men are destroyed and all are
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one in Christ. He is writing in terms of the Church universal and

explains to his readers:

"It is possible to be enrolled as a member of a local Church
only because, by faith and baptism, the Spirit has alread
joined you to the one universal Church," (85

Turning to the other side of the covenant, the response
made by the candidate in baptism, Mr.,Winward first stresses that
baptism is in obedience to the Lord's command, Jesus! own baptism
in the Jordan was in obedience to the express will of God., Before
leaving his disciples he commanded them to. make disciples, baptize
and teachaé, and for this reason if the catechumen claims to love

Christ, then baptism is an imperative response of obedience.

But it is not restricted to obedience.lir.Winward proceeds

to point out that for the candidate, baptism is a public confession

of a personal faith in Jesus Christ. This confession of faith in

Christ has a threefold effect. It gives joy to the Lord, to whom the

confession is made. It confirms and strengthens the faith of the

candidate who thereby makes a public commitment of his faith before
family and friends, before the Church and the world, The good
confession thus made is used by the Holy Spirit to create or strengthen

faith in those present among the witnesses who have not yet come to

faith and baptism. He then proceeds to point out the implications of

the simple confession 'Jesus is Lord‘'as its meaning is drawn out in
the New Testament and in the creeds, and confessions of the Church:

"We confess our faith in the one eternal God, Creator
and Sustainer of the Universe, our Maker, known through
Christ as our Father, active in Christ as our Redeemer,
We confess our faith in Jesus Christ as Lord and Saviour,

as God manifest in the flesh, who has saved us from sin
and death, We confess our faith in the Holy Spirit, who

sanctifies the people of God, the Paraclete who guides,
helps and strengthens us.” (87)

However it is by both water and word, by act and statement that the

good confession is made.
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Finally he reminds his readers that in baptism they are
pledging their allegiance to Christ, He points out the allusion
implied in I Peter 3:20-22 of the pledge arising from the interrogation
and consent by two parties to a contract. In bapfism, he suggests,
the soldier of Christ is taking his oath of allegiance, his
sacramentum, just as the Roman recruitlswore an oath of allegiance
to the Emperor, Such a vow, taken publicly, is necessary because of
the frailty of human nature. To strengthen their resolve, the

Christian community 'commit and bind ourselves to live in the light

of the heavenly vision'88.

Mr.Winward sums up this part:

"And so, in obeying, in confessing, and in promising,

we make full response to him who unites us with Christ,
cleanses us from sin, seals us with the Holy Spirit, and
makes us members of his Church." (89)

Mr,Winward has also produced a booklet of daily Bible readings

on the instruction of Candidates for baptism, entitled 'The New

m'?°. The main intention of the booklet

Testament Teaching on Baptis

is "to provide daily Bible reading for one month'9 1 for the author
believes the best preparation for baptism to be prayer inspired by

the New Testament, The comments which accompany the readings are for

the most part brief, occupying about 200 words, and they are followed

by a one or two sentence question for further thought. They act as

reinforcement to the later leaflet but he makes a few additional points,
He too notes Jesus' practice of baptizing disciples referred to in

John's gospel92 and states quite unequivocally

"Jesus was not only baptised himself, but practised baptism
during his ministry - although his disciples performed the
actual rite. We can see here why the first Christians
practised baptism immediately.after Pentecost. They had not
only the command of Jesus and not only his personal example,

but algo his habitual practice of baptizing disciples." (93)

Throughout the readings in Acts he traces a pattern of
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conversion, baptism, the gift of the Holy Spirit, and incorporation
into the fellowship of the Church through the laying on of hands.
However he points out that 'God who is free and sovereign is not bound
to any sequence or order'94 for these events. He interprets the laying

on of hands as confirmation and comments

"If we are true to our New Testament we shall regard
conversion - baptism ~ confirmation as one act through
the whole of which God imparts his Holy Spirit. The
three should only be separated, as here, by very short
periods of time,"

(95)

He is also quite adamant in commenting on the 'household' baptisms in

Acts that there is no evidence that conversion - hearing and believing
was waived as an essential prerequisite of baptism. He reminds his
readers that the jaller at Philippi was baptized with all his family
only after Paul and Silas had spoken 'the word of the Lord to him and

to all that were in his house'96, and he suggests that personal faith

was still essential for bapiisme.

Having considered the writing on Baptism of the Epistles,

which he developed later in  the booklet above, he summarizes the

actions and effects of baptism:

"(a) what I do_in my Baptism
I.,I turn to God in repentance and faith
II.I make a public confession of my personal faith in Jesus

Christ as Saviour and Lord.
II1.I follow the example of the Lord Jesus Christ who was

himself baptized.
IV,I obey the command of Jesus Christ that all disciples are

to be baptized.
V.l make a vow of allegiance to Christ

(b) What the Lord does for me in my Conversion and Baptism

I.He brings me into union with the Lord Jesus Christ in his

death and resurrection.
I1.He washes away all my sin, granting to me full remission

and forgiveness
III.He clothes me with the new nature of the Lord Jesus Christ

IV.He gives #o me the Holy Spirit, through whom I become a son

of Godo
V.He incorporates me into the Body of Christ, the Uhiv3r331

Church, " (97

The East Midland Baptist Association produced a booklet

entitled 'Church Membership' in 197298 through its Education Committee,
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and this booklet also reached the top seven catechetical syllabi in

the questionnaire., It aims to cover the broader canvas of Christian
discipleship and so believer's baptism per se occupies only one of

seven chapters, It sets baptism in context following conversion and
suggests that believer's baptism is one of the ways in which a concrete
response to God's love in Christ may be expressed., It f:eely acknowledges
*Belie ver's! Baptism is not essential and those who belong to other
Church traditions have different ways of expressing their response99.
Baptists however believe the believer's Baptism belongs to the very

heart of the faith, has New Testament authority, and adds something
important toabeliever's commitment to God in Jesus Christ. In this
outline, intended as the bmsis of discussion - between candidates and
minister or Church leader, they cite six reasons for the importance
of baptism: a§ the example and teaching of Jesus Christ,b) as an
expression of commitment, c) the symbolism of immersion in terms of
both cleansing and resurrection, d) as a response of faith, promptly

expressed, e) as an affirmation of discipleship and f) as 8

strengthening of commitment to Christ through the experience of the

presence of God in a real way.

Of similar date but from a different theological and

ecclesiological background comes Victor Jack's booklet 'Believe and

be baptized'loo. Mr,Jack works in Suffolk as an evangelist with the

Counties Evangelistic Work, and does not make clear any connection
with a Church of the Baptist Denomination, but he still polled a

significant response in the questionnaire. He aims to provide a

simple explanation of baptism for candidates and to put baptism into

perspective by showing it to be part of the developing experience of

the Christian rather than an end in itself, leading to a life of active

fellowship in the Church. He bases his booklet on Acts 2:21-47lOl and

begins by setting baptism into its context following conversion to

Jesus Christ. He describes baptism as the badge of discipleship,
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showing that the baptizand belong to Christ, although he stresses

that it must follow sincere belief in Jesus Christ, and bhaptism cannot
in itwelf produce salvation, drawing the contrast that a person is not
baptized to make him a Christian, but to show he is a Christian,
Mr,Jack makes it plain that it is the action of God in effecting the

inward change of heart and granting faith rather than the outward sign

of immersion that accomplishes salvation.

He is quite convinced that baptism is not an optional extra
but an act of obedience to the command of Christ, and an act of owning

Jesus Christ as Lord. It is an act of dedication to Christ, and he

reminds his readers:

"The two ordinances, baptism, and the Lord's Supper, which
Jesus gave His disciples whereby they could show their
allegiance to Him were soon known as 'sacraments'.," (202)

and he goes on to describe the action of a sacrament in terms of

sealing a- promise made to God by the baptizand at his conversion. Bug

he describes the main and deeper meaning of baptism as identification

with Jesus Christ. In this connection he thinks first of Christ's

identification with man by his baptism in the Jordan and by his
Then he thinks of the baptizand's identification
In

baptism on the cross.

with Christ in terms of sharing his death, burial and resurrection.
the first of two appendices he looks at the reasons for the practice of
immersion citing the evidence of the meaning of the words,Bdnrf W,

the practice of the Jews, the practice of John, the Bapiism of Jesus,
the practice of the early Church, and the teaching of the Apostles and

concludes: 'Baptism by immersion is the clearest and most appropriate

way of expressing these wonderful truths'lo3 of the new life in Christ,

In the second he looks at an 01d Testament picture of Baptism as drawn
by Paul in I Corinthians 10:1-11, and reminds his catechumens of the
dangers of failing to live lives consistent with the profession made

in baptism. Following his examination of baptism he looks at the

various @spects of the life of the fellowship into which the catechumen
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will be admitted by baptism,

'New Horizong'! is the title of a booklet produced by
Rev.Bryan Gilbert under the auspices of the One Step Forward Movementlo4.
It too received a substantial response, although this was probably from
minigters who had come into contaet with the One Step Forward
Campaigns through their Churches. Its format is that of a workbook
with questions interspersed into the text, and, émongst its aims,
it seeks to:

"2, GIVE guidance to new believers in reading their Bible

and in praying.
3, EXPLAIN clearly the steps of Believer's Baptism and
Church Membership as well as the place of personal( )
105

stewardship of money."

It was intended that the lessons could be used as the basis for

group discussion in classes or meetings, and the broad syllabus may

be seen on figure 3 below,

In the lesson on Believer's Baptism, Mr.Gilbert begins

by stating that the lesson is to show 'why believers should seriously

congider taking this step'106. We should note that the first priority

is belief, and baptism for Mr.Gilbert is something which should be

considered by those who believe. He then examines the reasons for this

consideration by asking his readers to look at a selection of verses

and evoke from them that baptism follows the example of Jesus

(Matthew 3:13-17; Iuke 3:21) and obeys the command of Jesus (Matthew 28:19-20),
The pattern of the early Church was to baptize believers (éggg 2:38-413
8:12;16:30-33), and for them baptism was the symbol of forgiveness

(Matthew 3:6) and the sign of a new beginning (Romans 6:4; Cologsians 2:12).

On the basis of Jesus' baptism (Mézg 1:9-10) the baptism of the

Ethiopian eunuch (Acts 8:36-39) and Yaul's description of baptism

(Acts 6:3~4) he suggests to his readers that baptism should be by

jmmersion,



Mr.Gilbert then asks when Baptism should take place and on
the basis of Acts 2:41;8:36-39;9:18 he suggests the answer that baptism
should follow immediately upon conversion. He then poses the question
of re-baptism for those baptised in infancy and cites Acts 19:1-6
as evidence for this practise which many of his more ecumenically
gensitive brethren would wish to sweep beneath the carpet for the
acceptance of re-~baptism implies an invalidity for an infant baptism
not strengthened by subsequent confirmation, And whilst most
Baptists would tactitly accept this viewpoint many would be embarrassed
in the context of ecumenical dialogue for it to be spelt out. But
this passage as such is a very weak plank on which to build an argument
for re~baptism. John's baptism'was given as a token of repentance
to Jews awaiting the Messiah and wishing to express their readiness
for the Messeanic age. As such it had nothing to do with initiaton,
and still less to do with the Christian Church, And to suggest this
baptism of John was in any way analogous to infant baptism, and so
this passage gives Baptists the grounds for re-baptism upon request
A much stronger

is to build an argument upon a weak premise indeed,

case can be built on the practice of the early Church, on the example

and command of Christ, and by stressing the essential prerequisite of

a personal belief in Jesus Christ as Lord.

However, Mr.Gilbert is sufficiently confident of his point

of view towrite:

"In the light of what has been said, and what you have
read in the inspired word of God, surely no Christian
should hesitate to obey the wishes of the Lord Jesus

Christ."

and he goes on to stress that Believer's Baptism marks a bresk with the

(107)

old life of self and sin and marks the start of a new life with Christ

in control. But then he makes some very sacramental comments, applying

to baptism aspects which properly belong to faith and conversion,
although not linking these aspects elsewhere, except in reference

to baptism,immediately following conversions
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"The believer 'dies to self' (Galatians 2:20) and the
old sinful past is buried. He arises from the water
in the strength of the Risen Christ through the simple

act of obedience." (108)
Finally he notes that far from being the goal of Christian
life, baptism is rather the gateway into further experience of
following Christ., It should not be delayed, but he reminds his
readers: 'You are baptised as a sinner needing every bit of help
God can give (Ephesians 3:14-21)'109. The diversity in approach
vhich we have seen illustrates both the independency of Baptists,
and their stress on inward faith rather than outward symbol, and
upon God's work in the candidate's life before baptism expressed in
baptism rather than upon what the sacrament accomplishes in itself,

This same emphasis will be apparent as we consider the suggested

liturgies of the period under consideration,

2, The Liturgy of Baptism and its Mystagogical FExplanation

Baptists interpret their independency of action and their

freedom to interpret the leading of the Holy Spirit in their worship

as well as in their theologye. This finds expression in a stress upon

extempore prayer and worship among many Baptists, although over the
last twenty years there has been a growing interest in liturgy and
liturgical expressions of worship among some Baptists, probably as

a result of the ecumenical movement and of the drawing into dialogue

of the various sections of the Christian Church., For example in the

Baptist Church Hymnal (Revised) published in 193311O the only evident
items of liturgical prayer were the Lord's Prayer and three
benedictions, the edition containing chants and anthems cost more and

not at all widely purchased. On the other hand, the Baptist Hymn

Book published in 1962lll included as well as the Lord! Prayer and

four benedictions, a ~General Confession, & General Thanksgiving,

the Sursum Corda, nine canticles for chanting, fifty nine Psalms,

algo arranged for chanting, and thirty seven responsive readings
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in the standard edition., This indicates a growing demand for worship
material in which the congregation could participate, and although
relatively few churches use chants, large numbers use canticles,
Egglég and readings as spoken corporate or responsive readings.
Similatly the two books of suggested orders and prayer5112 have taken
account of this growth in liturgical interest by including section
of both general prayers and prayers for the Christian year, although
the earlier book had to adopt a very persuasive approach in its
introduction to encourage ministers to make use of it in worship. The
interest however is still by no means universal, and many ministers
still prefer to use extempore prayer, presumably limiting the Holy
Spirit to working through their extemporised prayers. However it is
likely that most churches would use for Baptism a rite which is at
least recognisable as being of the same precies as those which we will

consider from the two printed books and the leaflet, even though

variations on the printed service may be legion,

The services which we shall consider do not include a rite
of election because as we shall see below the equivalent action takes
prlace at the Church meeting when on the basis of the reports of the
sponsors, the candidate is elected to membership of the Church subject

to his subsequent baptism. The reports of the sponsors testify to

the faith of the candidate, of his commitment to Christ, and of his
genuine intentien to endeavour to serve the Chureh and the world,
Upon the basis of their reports, and in the candidate's absence, he

is accepted into the membership of the Church following the profession

of faith he is to make at his subsequent baptism.

The earliest service from the period under discussion dates

from 1960  and comes from the book 'Orders and Prayers for Church
Worship', written to replace the earlier Minister's Manual, by

E.A.Payne and S.F.Winward, two Baptists known for their interest in
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liturgy. This order notes that the Baptism of Believers should be
administered in the presence of the congregation during public worship.
It 1s noted as desirable for Baptism to be followed by the Communion
Service, at which the new members might be received into the membership
of the local Churchll} » The wording is tentaive, as Baptist ministers ; .
have shown a tendency to over=-react to any suggestion of direction. /
The Baptismal rite per se begins with the singing of a Baptismal Hymn,
and following this the Minister introduces this part of the service
reading. a glection of passages of Scripture which relate either to
the Baptism of Jesus by John, or Baptism as practised by the early
Church in the New Testament which he has chosen from the selection

suggeatedu4. The selection may be concluded with the Great Commission

from Matthew 28:18-20., As a further suggestion, other longer passages

are mentioned as suitable 'especially for the main New Testament

Lesson during the se:cvic:o']'l5 o There is little or no refersnce to any

01d Testament passages, or to the build up of salvation history based
upon water which we find in the Catholic material, Baptists tend to
place a stress an the New Testament, and would be more concerned with

the faith of the candidate than with the efficency of the sacramental

elements,

These readings are followed by a statement of the benefits

which the believer is promised and might expect from Baptism, read

by the Minister:

"Let us now set forth the great benefits which we are

to receive from the Lord, according to his word and

promise, in this holy sacrament.

In baptism we are united with Christ through faith,

dying with him unto sin and rising with him unto

newness of life,

The washing of our bodies with water is the outward

and visible sign of the cleansing of our souls from

sin through the sacrifice of our Saviour.

The Holy Spirit, the Lord and giver of life, by whose

unseen operation we have already been brought to

repentance and faith, is given and sealed to us in this

sacrament of grace,

By this same Holy Spirit, we are baptised into one body

and made members of the loly catholic and apostolic Church

the blessed company of all Christ's faithful people," (1165
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In this statement Baptism is defined as a holy sacrament - one of the
two dominical sacraments which the Baptist accept, and have accepted
since their early confessions of faith - uniting the Christian with
Christ, cleansing the soul from sin, sealing the candidates soul

by the Holy Spirit, and joining the Christian:into membership with

the company of all Christ'’s faithful people. The statement continues
by applying this as we have come to expect to the individual believer,
defining baptism in terms of an act of personal obedience, a following
of the example of Christ, and of union with him, a public confession
of faith in Christ, and a pledge of personal allegiance to Christ:

"For all such believers, baptism is:
An act of obedience to the command of our Lord Jesus Chirst:

A following of the example of our Lord Jesus Christ who was
baptised in the river Jordan, that he might fulfil all

righteousness:
A public confession of personal faith in Jesus Christ as Saviour

and Lord:
A vow or pledge of allegiance to Jesus Christ, an engagement

to be his for ever," 117)
Thus the implication of the union of the candidate with Christ because
of his response to Christ in faith is spelt out in this public

definition of baptism. These implications are then stressed further

as the candidates are then asked by the Minister two questions; the

first concerning their repentance and faith, the second concerning

their obedience and dedication:

"Do you make profession of repentance toward God and
of faith in our Lord Jesus Christ?"

"Do you promise, in dependence on divine grace, to
follow Christ and to serve him for ever in the fellowship

of his Church?” (118)
This is then followed by the Baptismal Prayer for the candidates which

seeks the bestowal of the inward and spiritual grace of baptism upon
the believers who submit themselves fo its outward and visible sign.
Following this prayer, the candidates are baptised as a single
immersion in the baptis%? in the following formula after being

addressed by name:

"On thy profession of repentance toward God and of faith

in our Lord Jesus Christ, I baptize thee in the name of
the Father and of the Son and of the Holy Spirit. Amen." (119)




Each candidate's baptism is then followed by the Aaronic benedictiont?C,

or the congregation may also sing a baptismal sentencelzl, or the

verse of & hymn or the doxology, as the candidate emerges from the
baptistry. A brief prayer follows for the candidates, who have now
left the sanctuary to dry themselves, and the rubric states:

"If desired, a Hymn may now follow, and the normal order
of public worship be continued," (122)

If however, it is the end of the service, then the Minister dismisseés

the people with an appropriate prayer of dismissal,

The developing practice of receiving newly baptized members
into the fellowship of the Church by the laying on of hands is reflected
by the following rubric from the service 'The Laying on of Hands with

Prayer upon those who have been Baptized'

"Thig order may follow baptism, either as part of the
baptismal service, or as soon afterwards as convenient.
It should be followed by the administration of the Lord's

Supper, " (123)
Lest any Baptist should see in 'the rite of Laying on of Hands'

traces of Catholic sacerdotal theology, a statement by the Minister

explaining that the laying on of hands was practised by the apostles,

and explaining its significance as an act of acceptance and

commissionings

"Beloved brethren: we are now to pray for and lay our hands
upon those who have been baptized, and receive them into
Church membership. This rite practiced by apostles is an
act of acceptance and commissioning. Let us pray therefore
that they, being blessed and strengthened by the Holy Spirit,
may be fully equipped for their vocation and ministry as
priests and servants of Jesus Christ, We also, in

accepting them, commend them to your love and fellowship,

and exhort you to encourage, help, and build them up in
the Lord." (124)

This statement is followed by one or more Socripture sentences relating
to the function and purpose of the Church as shown in its memberslzs,
and this in turn is followed by the following prayer seeking the

neophytes equipment for their work as Christians snd Church Members:



"Almighty and everlasting God, strengthen we beseech thee
these thy servants with the Holy Spirit the Paraclete:
the Spirit of wisdom and understanding, the Spirit of
counsel and might, the Spirit of knowledge, piety, and
godly fear. Grant that they may continue steadfastly

in the apostles' teaching and fellowship, in the
breaking of bread and the prayers, Enable them as

royal priests of Jesus Christ to bring others to thee

in prayer, and to take thee to others in witness. In
all their vocation and ministry may they truly serve
thee; through Jesus Christ our Lord." (126)

As we would expect in a-non~episcépal Church, the laying on of hands
is performed by the Minister, and 'ome or two other appointed
representatives of the Church'127. Appropriate verses of blessing
are spoken by the Minister following which the candidates stand,
and are welcomed by the Minister with the statement:

"So then you are no longer strangers and sojourners, but
you are fellow ocitizens with the saints and members of

the household of God, built upon the foundation of the
apostles and prophets, Christ Jesus himself being the

chief corner stone,"

The service continues with the administration of the Loxd's Supper,

(128)

which most Baptist Churches observe twice each month,

This service was an innovation at this particular period,
and the large majority of candidates were received into membership
by the more usual service in which they were welcomed by the Right
Hand of Fellowship being extended ito them instead of the Laying on
of Hands]'29. It was also less common for the Holy Communion Service
to be part of the same service as the Baptism of Believers. Indeed
the Holy Communion Service at that time was far more commonly regarded
as an appendage, and was usually celebrated following the main service
of worship rather than as the climax to worship and an integral part

of the Service, as it is seen in many Baptist Churches today - twenty

years on.

Something of this development may be seen from the next

service under review which was prepared by Revd,S.F.Winward in 1969

as part of his leaflet 'Your Baptism' which was found to be used by
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a high proportion of ministers in 1981, at least for instructing
their candidates, if not for the actual liturgy of the Baptismal

ritelBo. However, we may assume that it is likely that most of the

gservices would bear some reference to the material used for instructing

the candidates, and Mr.Winward's explanation makes it plain that this

is his intention:

"The following liturgy for baptism is appended to
illustrate the teaching of this booklet, and to provide

a8 general indication of the pattern order, and content

of the service. It i1s not suggested that all these words
will necessarily be used; it is illustrative and typical,”
Baptism is normally administered in the presence of the
congregation et Sunday Morning or Evening Service. It
should, if possible, be followed by the Lord's Supper, at
vhich the reception of the new members takes place," (131)

Mr.Winward is much more definite concerning his preference for the

place of the Baptismal liturgy in the service, suggesting that it

should be preceded by the Service of the Word., Although he does not

say why baptism should follow the service of the word, it is plain

from his booklet that baptism should always be performed in the

presence of the worshipping community. The liturgy itself begins

with the words of the great commission, read by the minister who then

proceeds with the preface to the service as follows:

"Brethren, you have heard the command of Christ to his
Church to make disciples, baptizing them in the name of
the Father, the Son, and the Holy Spirit. According to
the soriptures, baptism is to be administered to those
who profess repentance towards God and faith in our Lord

Jesus.Christ. I call upon you therefore to hear and
witness the profession of repentance, the confession of

faith, and the promise of allegiance which the
candidates are now to make." (132)

This preface is quite considerably condensed from its predecessor, and

the emphasis has shifted towards the candidates' faith, and away from

the sacramental action of bap'tisml3 5 , an example of the constant ebb

and flow of sacramental theology.

In this liturgy the questions also vary from thoae:above]'}"

and the aspect of repentance and faith is spelt out more clearly.

The sacramental benefits of baptism are implicit in the questions posed
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to the candidate, particularly concerning his cnfession of faith:

"Do you turn to God in Christ, repent of your sins and
renocunce evil?

Do you confegs your faith in God as your Creator and
Father, in Jesus Christ as your Saviour and Lord, and
in the Holy Spirit as your Sanctifier and Helper?

Do you promise to follow Christ, and to serve him in
the fellowship and in the world?" (135)

In a sense Mr.,Winward is bringimg back the emphasis from the fourth
century liturgies in his first and second questions; for the first
might at least be related to the earlier apotaxis and the second an
heir - if a weak, non-conformist heir - to the syntaxis. Mr.Winward
is one of the few Baptist writers to maske any reference to fourth

century practice, though he makes this reference in the context of

catechetical instruction referring to the catechumenate at Romel3 6.

And these elements are far more explicitly expressed than in the service

examined above.

Following the questions, a time of silent prayer for the

candidates is invited and then the minister prays the baptismal

prayers

"We give thanks to you, eternal God, our heavenly Father,
for you have created all things and your compassion is over
all that you have made.

We give thanks to you for your beloved Son, our Saviour
Jesus Christ, who died for our sins and was buried, and was

raised to life on the third day.
We give thanks to you for the Holy Spirit, the Lord, the Giver
of 1ife, who has given us a new birth and is ohanging us into

likeness of your Son.
Accept and bless these disciples who are now to be baptised in

your name,
Grant that, being united with Christ in his death and

resurrection they may die to sin and live to righteousness.
Grant that, according to your promise, they may receive the
forgiveness of their sin and the gift of the Holy Spirit.
Grant that, being baptized into one body, they may always
continue in the fellowship of your faithful and elect people.
Grant that, putting on the Lord Jesus Christ, they may
receive out of his fullness, grace upon grace, and evermore
abide in him,

Through ¥hom, in the unity of the Holy Spirit, all glory be
to you, Father almighty, for ever and ever." (157)

As his preface is simpler he introduces into his prayer much of the

statement about baptism duplicated in the prayer in the service we
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considered above, Mr.Winward is committed to a policy of so

ordering the worship which he conducts that there is no scope for
repetition or duplicétion. This demands an alert and aware congregation
if none of the impact of the worship is to be lost, and unfortunately
one must admit shat all Baptist congregations do not f£it into the
category. If one argues that the service is intended to benefit

the eandidate alone, then Mr.Winward is covered by the fact that his
liturgy comes at the end of a booklet in which the meaning of baptism
has been plainly set forth. Similarly if one may assume the
congregation is so steeped in the knowledge of what Baptism is about,
then it is not necessary to spell out its meaning for the Church to
benefit fully from its involvement in the service. But traditionally
Churches have found that a& service of Believer's Baptism is one at
which they are joined by a number of outsiders, there: to witness the
spectacle of believer's baptism, and for a group such as these the

impact of the prayer used as an explanation of the Sacrament of Baptism

may be lost.

The Baptismal formuls has been simplified too and reduced to a

bare minimum; evidence once again of Mr.Winward's policy of not

duplicating his material within the service, and perhaps a reversion

to the simpler formula of the fourth century, although using the

active voice,

"AeeoBsoo I baptize you in the name of the Father, and of
the Son, and of the Holy Spirit. Amen." (138)

and there follows the rubric:

"After each baptism, the people may sing a response.

When all have been baptized, a hymn is sung. If there

is to be no laying on of hands or celebration of the

Lord's Supper, the:gervice concludes with the Benediction." (139)

"When a baptismal service is to include the laying on of

hands and communion, a hymn, the intercessions, the notices
and the offering should FOLLOW the baptisms. During this

time the candidates change their clothes, and while the hymm
following the offering is sung, return to their places in
front of the Table."” (140)
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As we would expect, Mr.Winward's liturgy for the rite of
laying on of hands is simplified, but adds the reminder that the
laying on of hands was not only an acceptance and commissioning,
but also an act of blessing., Perhaps having introduced the idea in
the earlier service, he felt free some six years later to elaborate

upon it, although once again he transforms socme of the statement into

a prayer:

"We are now to pray for and lay our hands upon these
brothers and sisters who have been baptized, imvoking
the blessing of God upon them, accepting them into
the membership of the Church, and commissioning them
for the service of our Lord Jesus Christ,

Let us stand for the prayer.
We thank you, our God and Father, for these brothers

and sisters who in baptism have made confession of their
faith, and have been united with your Son and Saviour in
his body the Church, Strengthen them with the Holy
Spirit, the Spirit of wisdom, power and love, that they
may grow up in every way into Christ., Help us by our
prayers, our friendship and our example to encourage them
in the Christian life, that they may continue steadfastly
in the apostles' teaching and fellowship, in the breaking
of bread and the prayers. Defend them in all trials and
temptations, and grant that serving you faithfully here
on earth, they may inherit eternal 1ife; through Jasus(l 2
4

Christ our Lord."
He omits the Bible passages above altogether, Following this prayer

the congregation are encouraged to pray silently for the newly
baptized and then the minister, with one or two others, lays hands

on the candidate, and offers prayers based upon verses of blessing

as in the earlier service. In Mr.Winward's service, the Aaronic

benediction is offered over each of the newly baptized at this
point rather than immediately following their baptism, and to the
words of welcome above he adds the words of I Peter 219 thus:

"So then you are no longer outsiders and aliens, but

fellow-citizens with God's people, members of God's
household. You are built upon the foundation laid by

the apostles and prophets, and Christ Jesus himself

is the foundation stone.
You are a chosen race, a royal priesthood, a holy nation,

God's own people, that you may declare the wonderful deeds
of him who called you out of darkness into his marVellous

light." (142)
The minister then proceeds with the adminisiration of the lLord's

Supper,
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An indication of the chenges in thinking abaut the whole
area of Christian initiation throughout the Christian Church is to be
seen in the introduction to the suggestéd order of service for baptism
in 'Praise God'“’3 « This replacement to 'Order and Prayers for Church
Worship! aims, according to its subtitle to be 'A Oollection of
Resource Material for Christian Worship', and, sadly, there is often
more to provoke and stimulate thought in the introduction to the

sections than in the liturgies offered themselves.

"Among Baptists of late there has been a growing tendency
to bring closer together the act of baptism, reception into
membership and admission to communion. In other branches
of the church at the same time there has been a tendency to
gsee the wholeness of the Christian initiation in terms of
strengthening the links between baptism, confession of

faith (or confirmation) and communion.
One result of this theological discussion for Baptists is

that the act of baptism ss a confession of faith is
increasingly seen as part of a larger act of initiation

which often then finds expression in ome service of
baptism and communion."” (144)

They go on to note that the practice is by no means universal, and
that often baptism and reception into membership are still separated

by either several hours on the same day, or by several weeks,

They offer five essential elements in the whole process of

Christian initiation which they suggest should find expression in the

worship, whether it be in one service or two.

"l. Reading of Seripture (including the gospel) and our
reasons for engaging in Christian initiation, inocluding

the fact that baptism bears witness to what God has done

and continues to do, and that our act of baptism is our
response to that love,

2, Profession of faith and commitment

3, Prayers, including a prayer for God's action in the Spirit
that those who are baptised may become children of God,
entering into newness of life in Christ, becoming part of his

body and sharing his Spirit.
4. Baptism in the name of the Trinity, possibly with the laying

on of hands,
5. Reception into membership and admission to communion." (145)

They suggest the following order of service to illugtrate the

application of their points:



The Preparation
Call to Worship
HYMN
Prayer of confession and assurance of forgiveness
Responsive Reading
The Word
Reading of Soripture
- HYMN
Sermon
The Response
Statement of belief concerning Christian initiation
including gospel reading*
BAPTISMAL HYMN
Act of Baptism
Invitation to Baptism
Offering
Prayers of Intercession
The Communion
HYMN
Reception into membership*
Presentation of gifts, including bread and wine

Prayer of Thanksgiv
Words of Institution (including the breaking of the

bread and the raising of the cup)

Sharing of bread and wine
Silence, followed by the Lord's Prayer

HYMN
Dismissal,." (146)

They expand upon the items marked with asterisks in the text which
follows to offer an updated version of the material in Order and
Prayers, although they do not offer a Baptismal Prayer at all in this

One is offered in the Epiphany material btut no
The statement

section of the book.
reference is made to this in this particular liturgy.

offered iss

"Let us now recall what we understand concerning the benefits
promised by our Lord to those who receive bhelievers' baptism

and become members of his ohurch,
In baptism we become one with Christ through faith, sharing

with him in his death and reswrrection, and the washing of
our bodies with water is a sign of the cleansing of the

whole of our life and personality.
In baptism we mark the receiving of the Holy Spirit who has
brought us to the moment of commitment and who will strengthen

us for future endeavour,
In sharing in this act we are obeying the commandments of our

Lord, msking confession of our personal faith in him, and
becoming part of the one holy, catholic and apostolic church.” (147)

There is little new here, apart from the phraseology, which, while it is

a little eagier to understand than its predecessor, does not really add

to the dignity of the liturgy.



The questions offered omit any reference to repentance, let
alone the renunciation of evil, and simply ask the candidate for his
acknowledgment of Christ and for a promise of service:

"Do you acknowledge Jesus Christ as your Saviour and Lord?

Do you promise with the help of the Holy Spirit to serve
him in the Church and in the world unto your life's end?" (148)

This is followed by the Baptismal Formula, Although the text does

not give any indication of a division between Statement, Questions

and the Formula the order of service suggests that a baptismal hymn
should be inserted somewhere between the first and third element.

The formla itself is based on the earlier order, but it includes

the interesting phrase 'at your own request' which reminds those present
that the candidate comes of his own volition to make this step of

commitment and faith:

"A.B. upon a profession of your faith and at your own
request I baptise you in the name of the Father, the

Son and the Holy Spirit.”
There is once again no reference to any act of blessing as the candidate

(149)

emerges from the water, although presumably the practice of some
musical sentence or verse established in many congregations will

continue, However, the following suggesiion of an invitation to

Baptism must stand on its own as an instruction from a Service Book

of any denomination.

"Since the act of baptism very often leads othexrsto ask
for baptism, once all the candidates are baptised the
minister may then wish to invite those present who have
not made this act of commitment either to come forward
there and then (though not necessarily with a view to
being baptised at that moment) or to meet him in the

vestry afterwards." (150)

It does make the point of the evangelistic emphasis of the service
vhich is always a major emphasis in any celebration of Believer's

Baptism in a Baptist Church.

The introductory statement for the rite of the Reception

of the Candidates into Membership, the other area to which the

authors give their attentionm in terms of a printed suggestion of
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suitable wording, is basically a modernised veraion of the

statement from Opder and Prayers. Once again the idea of the

Laying on of Hands as an act of blessing is not mentioned as one

of the reasons for the service:

"The laying on of hands, as practised by the apostles,
is an act of acceptance and commissioning., In
accepting these candidates we pray for them, and we
invite all of you to continue daily to pray for those
who have accepted the claims of Jesus Christ. on their
lives. In commissioning them for service we both
pray and believe that the Holy Spirit will strengthen
them that they may fulfil their calling as servants of

Jesus Christ." (151)
but this element of blessing is plainly there in the prayer which is

suggesteds

"Bless, O Lord, this your servant. Strengthen HIM by
the Holy Spirit, as we now in your name commission HIM
for the service and ministry of Jesus Christ our Lord.

Amen,"
This prayer is quoted directly from Order and Prayers with the
alteration of 'you' for 'thy' but it is the only prayer suggested

(152)

in the 'Praige God' Liturgy. The other more biblical prayers are
omitted, It is also pointed out that Ministers who do not wish to
lay hands on candidates may use the same prayers and emphasis
together with the right hand of fellowship. The existence of this
role is a timely reminder of the built in individuality of the

Baptist minister, and of the lack of any formally agreed liturgical

structure,

3. The Praxis of Baptism with Relation to the Fellowship of the
Church Partiocularly Congidering Sponsorship.

As we have seen the Church community plays an important part
both in the baptismal service and in the acceptance of the baptizand
into the membership of the local Church. We have mentioned above
that it is the practice of many Baptist Churches for the Church Meeting
to invite two of their number to sponsor the application for Baptism

and/or Church Membership being made by the catechumen, Eighty seven

per cent of those reepondingls 3 to the questionnaire indicated that
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sponsors were appointed for baptism and Church Membership and the
practice seems to indicate an appointment made by the Church on the
recommendation of the deacons' meeting15 4'. In the majority of the
Churches visitors were appointed after the decision for baptism had
been made by the candidate and after the classes had been held. The
practice is summarised in the Baptist Union leaflet: 'Church
Membership: Suggestions for Visitors to Candidatgs'l5 2 o Visitors to
Candidates are to represent the Church fellowship and go to express
the pastoral love and care of the fellowship for the candidate, and
not, the leaflet points out, to put him or her on trisl., On the
Church's behalf, the visitors are to satisfy themselves of the
sincerity of the faith of the catechumen in Jesus Christ and that
he has made commitment of his life to Christ, to the fellowship of

the people of Christ and to His work.

The suggested natural starting point for the meeting of
visitors and candidates is to ask the candidate to speak about his
spiritual experience of Jesus Christ and the reasons for his desire

for church membership. And the visitors are advised that it must be

made clear

"That the heart of Christian discipleship is in a
personal relationship of love and obedience to our
Lord Jesus Christ and no where else.” (156)

Faith is, and must always be, the essential pre-requisite for believer's
baptism, and the visitors are foreibly reminded of this by the advised
action when it becomes clear that the candidate has not really reached
the point of personal commitment to Christ. In this situation the
ocandidate should be advised to wait for a time to think more deeply
about the implications and meaning of baptism and church membership,

supported by the love and prayer and encouragement of the visitors

and further spiritual help from the minister. It is hoped that this

time of

"Further reflection and help msy bring about a more
convinoed acoeptance of Christ, and g g.eaper under-



standing of His Salvation." (157)

The next responsibility of the visitors is to emphasise
the relationship with the local and universal chirch which comes
through being united with Christ., Baptism and Church membership
bring with them responsibilities to the Christian community and
although the relationship with Christ of the individual is founded
upon individual faith, that faith brings with it a responsibility
to a commnity of others who share a common life in His Spirit.
This relationship should express iiself in commitment to the services
of the Church, %o the maintenance of the finances of the Church, and in
commitment to live 'a life of Christian example and influence in the
world'lsa. To sustain this life, the candidate is encouraged to
develop regular habits of prayer and Bible reading, and reminded that
the process of initiation is the beginning of a new stage on the

Journey of faith:

"We are to be ever: going on with Him, ever growing

up into the knowledge, love, mercy and grace of the

Lord Jesus Christ and ever more deeply involved in

His service using every gift His Spirit gives,." (159)

Following the visit and presentation of the report, the

leaflet has one final, grossly inadequate paragraph headed AND AFTER

"Let the visitors decide which of them is going to keep

in touch with the candidate in the days ahead to pray

for him, encourage him, be a counsellor and loving

friend so that he comes to the fulness of his being as

a person and a Christian in all the purposes of God for

him both in the Church and in every part of his 1ife."”(160)
It is precisely because this omgoing responsibility is expressed
go informally that a large proportion of those responding to the
questionnaire saw no purpose or role for sponsors in the initiatory
prooess, a stark comparison with the vital role of the sponsor in
the fourth century and the role that is emerging for sponsors in the
Catholic Church., Three out of every four ministers saw no role for
the visitors in preparing for baptism, two out of every five saw no
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place for them in preparation for membership, one in every three could
find no continuing rele after baptism, and only half of those questioned
even used the visitors within the bapiismal service. Coupled with this
of course, one minister in every eight does not have visitors at alll
Ministers are also fairly reticent to respond to articles in which the
gauntlet of this practice of Vvisitors to candidates and their more
effective use was thrown down., An article produced for the journmal

of the Baptist Minister's Fbllowship16l produced only one letter,
expressing the hope that the author might produce some material for

training people for sponsorship. In his letter, Rev.D.F.Neil, the

author of 'The Way of Christ'162 writes:

"My own conviction is that personal sponsorship at a deep
level is the way forward., I have not managed this
successfully yet in my ministry, but I live in hopel About
fourteen years ago in my previous Church, I developed a
sponsorship scheme. We had seen quite a number coming to
faith in Christ and I asked fifteen of our members if they
would each accept responsibility for one new Christian
for eighteen months and meet with them once a fortnight.

To my dismay, the scheme collapsed, not because the new
converts did not want it but because the mature members
soon realised that such a task required a total commitment
on their part and it brought out into the open the reality,
(or the lack of it) of their own Christian experience.
Since then I have arranged a bit of sponsoring, but this
has been an individual arrangement when compatability made

it appropriate.
The conclusion I have come to is that our need is to train

people to be SpPONSOrSeescsscsse
If, as a result of your research you could develop some

kind of programme of the training of sponsors and you

made your findings available to a wider circle, I am sure

you would fill a large gap in our present church structures.

I for one would be immeénsely grateful." (163)
At least there was one response, which provided an interesting contrast
with the Catholic practice of following up baptism with a Catholic
education programme, rather than further training for the sponsor/
BOdPsrentl64. A second article written for the 'Baptist Times'
drawing attention to some of the results of the questionnaire produced

no response at all either in the correspondence column or in terms of

personal comments,

Vriting in his booklet 'Caring for New Christians' %
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Rev.Derek Buckingham devotes & page and a half to the possible role
of Godparents, He mentions in his first footnote the leaflet we have
examined above but in such vague terms it is unlikely that he has
read it, However, the procedure advocated is similar although in his
chapter, he devotes more time to the aspect of faith in Christ than

to the aspect of commitment to the fellowship. Church Visitors, he

suggests, should have:
"¥a radiant love for God
*a real concern for new Christianms
#*a gtrong commitment to the Fellowship." (166)
He suggests the ideal location for the visit should be in a Christian
home, and the aim of the visit should be to have 'an enjoyable time
of Christian fellowship in which everyone feels free to talk about

their experience of God'167. As a result of the visit, he expresses

the hope that the beginning of a strong Christian friendship will be
1laid so that the convert feels welcome to call at the home at any

time., This would certainly remove the element of the candidate

feeling on trial during the visit, The visitors are to look for a

sincere trust in Christ as Saviour and Lord in the oandidate, and

evidence of a real desire to follow Christ,.

He also suggests that part of the responsibility of Church
visitors should be to meet with the new Christian the week following
his baptism, in order to show continuing interest, and to deliver a
pack of material from the Church., Whilst the idea of showing
contimuing interest is a good one, should this really be restricted
to the week following baptism? If the material from the Church is
an excuse to call, what has happened tothe strong Christian
friendship aimed for above? But in theory, his idea is a good one

to help:

"to make new Christians feel wanted, cared for, and

part of the whole Fellowship." (168)

However, Mr.Buckingham alsgsggifts out that some Churches



do not leave the individual relationship between a visitor and a
candidate to chance, but appoint ome of the visitors as a 'kind of
spiritual "Godparents"'169. Sadly his footnote is of very little

help in locating these churches, or verifying thelr existence, other

than in theory, but he does describe the anticipated role of the

Godparent:

"He is expected to pray for the new Christian regularly,
to meet him from time to time and do all he can to
encourage him in the Christian 1ife," (170)

The ideal is that each new Christian should be entrusted to the care
of a mature Christian who is able to teach others, and who undertakes
to provide regular personal and progressive teaching in the Christian
faith over a fairly lengthy period of time, He is obviously aware
of some of the pitfalls Mr.Neil experienced as he suggests:

"A church embarking on such schemes be well advised

to set down in writing what 'God parent' or 'Disciplers'

are expected to doj to seek some commitiment from them

to do it; and to have some means of accountability, to(

check what has been done and needs to be done." 171)

Although it is unlikely that Mr.Buckingham's booklet points

the way ahead for all churches, it is heartening to find an
awareness of the resources, even if as yet Baptists in general have

not really begun to exploit the relationship built up between

It provides at least a hope for the future

baptizand and sponsors.
172 of

that some of the horrifying statistics mentioned in my article
those baptized who subsequently leave the Church may at least be
reduced, and some hope too that the life of the fellowship of the
Church may be strengthened through deepened interpersonal

relationships,

So we find the Baptists theology of baptism and their

liturgy of baptism stress the importance of the personal faith and

commitment to Christ of the ecandidate. Although they take the view

that the “mward and spiritual grace is more important than the outward
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and visible sign, they still see baptism in sacramental terms
emphasiging the way in which Baptism unites the candidate to Christ,
and grants him participation in the death and resurrection of Christ,
In both its liturgical setting and its theological background, they
have set baptism in the midst of the Church community, but in terms
of sponsorship putting this relationship to the Chureh into practice,
Baptists seem to have lost their way and have lost sight of the
very real value of this role in terms of bonds of pastoral care
between candidate and community. But having now reviewed the four

variations to our theme individually, we shall proceed to compare

them,
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CHAPTER NINE

A COMPARISON OF THE CATECHETICAL TEACHING

ABOUT BAPTISM AND LITURGY OF BAPTISM IN
CERTAIN OF THE ORTHODOX, CATHOLIC, AND
BAPTIST CHURCHES, AND THE CHURCH OF

SOUTH INDIA, 1960 - 1980

The variations to our theme which we have considered have

their roots in very diffsrent religious traditions, historical
backgrounds and cultural environments and so in one sense it is all
the more surprising that two Churches, historically divided by 1500
years, a group of individual churches forming a denomination founded
on the appeal of two radiocasl reformers to a new understanding of
Soripture, and a Church founded this century from the ecumenical
co~operation among missionary societies in South India should actually
agree to anything. However, there are a number of areas of agreement

which will be discovered as we compare the teaching of the denominations

concerned regarding the meaning of Baptism. Later we shall be able

to compare the variation with the theme, although as will no doubt be
already evident we do not seem to be considering any modern-day

Chrysostom-like oratory, but rather the more sober and carefully
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measured catechesis and mystagogy of the printed word, which by its
nature presupposes a higher than average degree of literacy on the

part of catechumens who are used to visual rather than verbal modes

of communication, Within the materials themselves, we include purely
theological debate about the relationship between baptism and the
community from the Church of South Indiaj; an attempt to encourage
Orthodox Christians to rethink the meaning of baptism, and to rediscover
its relevance for their livesj; two very weighty and carefully written
tomes containing 'clear and simple' presentations' in Cardinal Conway's
view of one of them, 'of what the Catholic Church teaches and believes',
the utterances contained in papers at conferences for the theologically
awarej the simple, and not so simple, explanation of the faith in
booklets aimed at candidates but more often used by the catechist as a
basis for his verbal instructions and the various rubrics and explanatory
notes whioch are built into and around liturgy. With guch a diversity of
material, written farsuch a diverse group of readers with many and
differing needs, any comparison is difficult to eatablish, but we still

do our best to compare the material as fairly as possible.

The syllabuses for Instruction are pmobably one of the

easier areas to compare, Dr.Ware tells me that the Instruction of

Candidates in the Orthodox Church would be based upon A,Schmemann's

book 'Of Water and the Spirit', which is basically a mystagogical

explanation of the Liturgy of preparation for Baptism, of Baptism
itself, of the Sacrament of the Holy Spirit, and of the Entrance into

the Kingdom. The bBooklet 'Basic Teaching for Catholic Religious

Education' sets out the catechetical syllabus in the following terms:

1) Mystery of one God, Father, Son, Holy Spirit.

2) True Worship of God in a world that ignores Him,

3) Knowledge of God and the witmess of Christian Love.

4) Jesus Christ, Son of God, the First born of all Creation,
" and Saviour -

5) Creation, the beginning of the History of Man's Salvation
6) Jesus Christ the Centre of all God's Saving Works.

7) Jesus Christ, true man and true God in the Unity of the

Divine Person
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8) Jesus Christ, Saviour and Redeemer of the World
9) The Holy Spirit in the Church and in the Life of the
Christian
10) The Sacraments, actions of Christ in the Church (the
universal Sacrament,)
11) Religious Instruction on the Sacraments
12) The Eucharist, the Centre of all Sacramental Life
13) The Sacrament. of Matrimony
14) The New Man in the Spirit
15) Human and Christian Freedom
16) The Sins of Man
17) The Moral Life of Christians
18) The Perfection of Christian Love
19) Specifics in the Teaching of Morality
20) The Church, People of God and Institution for Salvation
214 The Church as a Community

22) The Quest for Unity
23) The Church as the Institution for Salvation
24) Mary, Mother of God, Mother and Model of the Church

25) Final Reunion with God. (1)
and it is this syllabus that is closely followed in 'The Tesching of

Christ'. 'A New Catechism' on the other hand took its syllabus from a
different starting point, beginning with ihe mystery of man's existence:

Part One The Mystery of Existence

Part Two The Way to Christ
A, The Way of the Nations

B, The Way of Israel
The Son of Man (a chronological account of the

gospels)

The Way of Christ (covering the growth and
history of the Chureh, the Sacraments, Sin
and Redemption, Faith, Hope, lLove, Christian
Prayer, Sunday, Words of Eternal Life, the
Eucharist, Priestly People, Pastoral
Priesthood, Church and State, Reverence for
Life, Possessions on Earth, Helping the Needy,
The Business of Living, the Quest for Truth,
Failures of Christians, Forgiveness.)

Part Five ‘The Way to the End. - (2)

Part Three

Part Four

A composite summary of the Baptists material developed from my research

would includes

The work of Christ and man's response
Baptiem
The Bible
Prayer
The Holy Spirit
Church Membership and Worship
Stewardship
Christian Service and Commitment
The Person of Christ
Witnessing
Belief in God
The Christian Heritage and the Baptist Family
Knowing God's will
Maturity and Growth
Temptation and evil
Suffering
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Eschatology and Eternal Life

The Trinity
Assuranee of Salvation (3)

Although there are a number of parallels between the syllabi,
the Catholic syllabi are geared towards the candidate understanding of
the Church and sacraments, whilst the Baptist composite syllabus is
geared towards helping the candidate to understand the implications of
his conversion experience, and thus seeks to emphasize the personal

regsponse of the candidate to Christ and His people.

Jesus' baptism by John the Bapiist was the starting point
for the explanation of baptism of a number of catechetical syllabi,

and the authors of the New Catechism explain this ablutionary baptism
as a preperation for the baptism with the Holy Spirit and with fire

of 'He who comes', and Jesus' submission to John's baptism transformed
it to become a symbol both of the baptism of the Spirit which would be

conferred on all future believers, and a sign of Jesus' readiness to

share the common lot of man4. John's baptism was a baptism of

repentance and forgiveness, and citing the liturgy of the Easter Vigil
they explain Jesus' baptism by John as the completion of a dramatic

sequence of water events, so ihat Jesus, sinless Himgelf, could lead

his people from sin through the waters of baptism to a new covenant with
the Father5 ¢ DNeville Clark poinis out that Jesus' participation in John's

baptism had profoundly altered at baptism, although as we shall see
below, he feels that Jesus' truest baptism was His cross, as does the

New Cateehisn6. Inherent in John's baptism as received by Jesus were

forgiveness of sing, initiation into the Israel of God, and the gift of

the Holy Spirit, but all these have been transformed, and are now

controlled by the redemptive act of Calvary7. R.E.0,White linked the

baptism of Jesus by John to Jesus' call to the disciples to follow

him, deseribing Jesus' baptism as a supreme instamce of his

unhesitating obedience to every call of God, however it came. Jesus'’
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obedience enabled Him to publicly identify himself with both His
generation and ours, a point very like that made by the New Catechism
abms, and suggests that in Jesus' baptism four things happened to
Jesus: acknowledgment, empowering, commissioning, and temptation,

and in baptism candidates share in some measure in the experience
vhich came to Christ there9, as a result candidates should come to

baptism expecting some positive, spiritual and permanent effect

from it, Stephen Winward refers to Jesus' baptism at the hands of
John within the context of the descent of the Holy Spirit,amd thus he
concludes that the baptism of the disciple, like that of the Master,
is with water and Spiritlo. He also explains that Jesus' baptism in
the Jordan was in obedienve to the express will of Godn. On the

other hand, the theologiams. of the Church of South India, seeking to
reduce the significance of baptism because they found it sociologically

embarragsing, suggest that Jesus' recorded command to baptise came as
an addition to the teaching of the Church, drawn either from the idea

of John's baptism or from the mystery religions and was certainly

not a dominical commnd12.

The sociological embarrassment came from the way in which

baptism seems to separate candidatesfrom their old community and

cagte, thus leaving them without a place in secular society following

their baptism into a new life and a new birth, The New Catechism

explains that the baptizand's entry to the.Church is by a new birth,

8 nevw life which he received of water and the Holy Spirit, and thus he

wvas given a share and a place in the new oroation]'; o Similarly it

explains that baptism is a symbol of the Resurrection, although this

is not developed but rather stated as the natural development of the

desth of Christ'4, whilst the 'Teaching of Christ' draws its teaching
on baptism as a birth to newness of life from the liturgical readings

for the Easter Vigil, and for Easter morning itself, reminding the
Colossians 4:1-3,

candidates of the Pauline teaching from Romans 6:3~5 and
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In addition the 0ld Testament pointsforward to the new creation,by
Promising & new heart and a new spirit to men, Thus the authors

earth their catecheses firmly to the liturgy, and reminds them that
both water and words symbolize the new life to which the candidate is
called'?, and further that the risen life of Christ which the baptized

shares also makes him a member of the community where his risen life

is celebratedls. Alexander Schmemann, like the New Catechism, seeing the

resurrection of Christ as a result of his death and burial explained
baptism as the beginning of the candidate's spiritual life, as he

realized the reality of life in God, as experienced by Christ. David
Neil suggests that baptism is the outward sign which demonstrates the

new life to which the candidate comes in Christ17, and as a result of

what Neville Clark desoribes as incorporation into Christla, and once
again this sees the resurrection as the end result of the death of

Christ., This theme of incorporation into Christ through baptiam is

taken up by Stephen Winward who points out that it is only this unity
with Christ through faith that makes i{ possible for the baptizand to
share in the death and resurrection of Christ, and this oneness with
Christ has revolutionary implications for the posi-baptismal life of
the candidate, placing him under an obligation to make this new life

a reality in his daily living by saying 'no' to the old sinful life,

and 'yes' to the new life in Christl9. The East Midland Baptist

Association booklet explains the candidates new life in Christ in

terms of the symbolism of immersionzo, and Vietor Jack thinks in

termes of Romans 6:3-5 once again as he explains baptism in terms of

the candidate’s identification with the death, burial and resurrection

of Jesus Christ21.

As we have geen that Baptism as new life and resurrection is

the obverse of the picture of Baptism as death and burial, this is the

next area which we shall consider. The New Catechism begins with the

story of Noah, as does 'The Teaching of Christ', seeing that in that
318



instance water was the means both of salvation and detructionzz.

Moving on to Romans 6:3-5, both syllabi teach that Baptism brought a
share in the death and burial of Christ?’, although the Teaching of
Christ developed this concept to teach that this involved the candidates
in a lifelong sharing in the dying of Jesus24, and the New Catechism
describes the death of the Christian as his truest Baptisn25 « However
although the candidate is dead to sin in Christ, he is not freed from
his inclination to sin, even by his baptism, but rather begins at
baptism a struggle in which steadfastness is only made possible by the
healing and quickening grace of the risen Jesus who through his death
and victory in resurrection ensures victory to those who desire victoz'y26.
This idea is developed by both Baptists and Orthodox. Neville Clark
interprets Jesus' baptism as ultimately his oross, and points out that
only through the redemptive death and resurrection of Jésus could

baptism receive its full meaning>. More pragmatically R.E.O.White

tells his candidates in the ocontext of baptism into the death of Christ
that something in them must die if the Chrisielife is to survive and

28 and in this he is stating essentially the same point of view

flourish

as Stephen Winward whom we quoted above29. Alexander Schmemann spends

gome time on the idea of baptism as the death and resurrection of
Christ, pleading for a rediscovery of this as the essential meaning of
the sacrament, and he poses the question of how the candidate dies in

He begins to answer his own question

by making the point that Christ's own death was a voluntary deathBo,

the likeness of Christ's death.

and that man however has chosen spiritual death - separation from the

giver of life - which Christ came to abolish. Thus in his baptismal

death in the likeness of Christ, man chooses freely to do what Christ
desires, and expresses a wish to be like Christ, thus becoming truly

dead to the spiritually dead world around him, and sharing rather in

that reality of life in God which Christ experienoed3 1-

Allied to the conocept of the Christian being baptized into
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the likeness of the death of Christ, and thus being dead to sin, came
the related symbolism of baptism as a means of cleansing from sin.

The New Catechism suggests that the flowing water signifies cleansing
as well as birth, and states the baptism washes away the sins that a man
has actually committed in his previous life, and conquers the roots of
sin in a man's life although they are careful to point out that this
conquest cannot be separated from man's whole life strugglejz. Thus
the meaning of baptism is that of forgiveness of sins, and it means

a transformation of the life of the candidate to be united to the life

of obedience of Christ35. So following baptism the candidate makes a

new start in all purity, which the authors desoribe as the conquest of
his 1ife by light, and so strengthening the connection with the
illuminatory aspect of baptism. The authors of the Teaching of

Christ add the aspect of healing to that of forgiveness, stating that
when an adult is baptized his sins are forgiven even as he receives the

new life of graces for divine grace, in virtue of Christ's passion and

death, has a forgiving and healing effect34. The Baptists also pick

up the symbol of water as a oleansing agent Yo suggest that forgiveness
is the effect of baptism, and Neville Clark states this in his two
theological contributions, although he has a certain amount of agreement
with Alexander Schmemsnn that there was an over-emphasis on the aspect
of forgiveness and repentance at the expense of the emphasis on
baptism as the participation in the death and the resurrection of
Christ35. David Neil interprets this relationship of baptism to
forgiveness into oatechetical form to sﬁggest that when baptism is seen
as the outward expression of faith, the candidates can better
understand the New Testament teaching that baptism results in the
forgiveness of sins from Acts 2:38°0, For R.E.O.Vhite, although the
root idea of baptism as purification was, he admits, an important part

of Christian +isomgit; he describes baptism in terms of an expression of

confession, repentance and pardon37. Stephen Winward explains to his

readers that through their union with Christ the believers receive the
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promised forgiveness of sin, of which the washing of the body with

water in baptism is the outward and visible sign, even though forgiveness
38

is the province of God alone” .

The Catholic authors move on from the concept of forgiveness
to express the concept of the irrevocable nature of baptism, conferring

39

a character upon the soul which can never be affected””, and they

explain that even if a baptized Christian sins gravely, he can be

reconciled to the Church by the sacrament of penance without a

repetition of baptism4o. R.E.O.White, whilst not holding a sacramental

doctrine of penance, teaches the irrevocable nature of believer's
baptiem, which can never be undone, thus counselling the candidates

of the overwhelming need for sincerity at the time of baptism41, a
gentiment which has echoes in 'A New Chtechism' where the authors suggest

that the character of baptism does not exist where the will not to be

baptized exists during the baptism42. The nearest the other authors

come to desoribing a baptismal character is Victor Jack who describes

baptism as the badge of discipleship43.

However the concept of forgiveness through baptism leads
most Baptists on to speak of the relationship between baptism and
faith, seeing faith and belief as the essential prerequisite of baptism
and describing baptism as David Neil does in terms of the outward
declaration of the candidate’'s repentance and faith in Christ. He
gtresses the link between faith and baptism, the inside and outside
of the same action, and suggests that Baptism is the outward act that
demonstrates the answer of God to the baptisands response in repentance
and faith, by making him at one with Christ44. Stephen Winward
describes baptism in terms of a public confession of the candidateh
personal faith in Christ?’, and he explains the meaning of the simple
confession in 'Jesus is Lord' in the Light of the New Testament, Creeds,

and subsequent Confessions of Faith of the various branches of the
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Christian Church, He stressed in his earlier booklet that.hearing and
believing in the act of conversion was always the essential pre-requisite
of baptism, and suggests that personal faith in Christ was essential
even in the case of the household of the Fhilippian ‘Jailer46. R.E.O.
White discusses this relationship between baptism and faith interpreting
it basically in terms of the Christian's acknowledgment of the

Lordship of Christ, but extending it to include the candidate's faith
that through Baptism he does share in the death and resurrection of
Christ. He points out that the order in the New Teatament was

preaching and hemring the gospel, believing and behn#baptized“. The
East Midland Baptist Association booklet suggests that one reason for
the importance of baptism is its nature as a prompt expression of the
candidate's response of faith in Jesus Christ"'s. The New Catechism
takes the statement 'Faith comes by hearing' and develops the concept

of faith that the candidate hears what Christ imparts from the Father
through the word of the Church, and this is seen in the ceremony of

the admission of catechumens as the foremost need of the candidate,
recognising that the faith that is necessary for eternal life comes

from Ged, and cannot be produced by the candidate himself49. Baptists
would agree with Dr.G.R.Beasley Murray in his statement that conversion =
defined by Stephen Winward above as hearing and believing - is a work of
the Spirit5°, which is saying something very similar to the statement
made by the New Catechism, and that made by the Directorium
Catechistiocum Generale which defines faith as a 'gift of God which
calls men to conversion' 51 aided by the grace of God and the interior
help of the Holy Spirit moving the heart and turning it to Godsa.
However, the Teaching of Christ suggests that the Holy Spirit begins to
dwell in the soul at Baptism to implant in its faith, love and other rich
gifts, to begin the process of the candidate becoming hoJ.y5 5, although
this difference in emphasis is probably due at least in part to their
selection of the rite of Baptism for Children as their basic rite for
New Catechism based its teaching
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on the previous rite for the Baptism of Adults,

Baptism is linked with the Holy Spirit, based upon the descent
of the Holy Spirit at the baptism of Jesus, and this image is the
thought behind the statement from the authors of the New Catechism
that at Baptism the Holy Spirit enters the candidates, gives them life,
and makes them children of the Father’?. Through the power of the Holy
Spirit, the candidate is able to live in union with Christ, and to
share in the new ocreation. However, the major sacrament of the Holy
Spirit is Confirmation which strengthens the gift of the Holy Spirit
bestowed in Baptism and lays especisl emphasis upon 1t,v and they argue

for the re-gstablishment of the original timing of confirmation

immediately aftex baptins 5 « The Teaching of Christ defines Baptism as

being conferred by water and the Holy Spirit, and in confirmation the
Christian receives a strengthening in the power of the Holy Spirits 6,
although they see confirmation as a sacrament of Christian maturity,
and indicate a more traditional role, desoribing baptism ses that of

infant557, and confirmation only occasionally delayed beyond the age

of seven until the days of early adolescence. Baptists have no separate

sacrament of confirmation, but Neville Clark and Stephen Winward
suggest that the Holy Spirit is given in baptism and possessed through
itss. R.BE.O.White states that when a believer sincerely makes his
bapt;Lsul oonfession, the Spirit comes upon them in altogether new
fulness and pover, and abiding with him, lead, empower amd sanotify
him, and see him safe to glory5 9. He continues to question the practice
of associating the laying on of hands with the coming of the Spirit
within the baptismal rite, desoribing it as a gesture of solidarity
among believers, and explaining that in Acts, the laying on of hands
was used as an exceptional supplement to an inadequate baptinéo.
Stephen Winward suggeats that the activity and gift of the Holy Spirit
in baptism is related to Christ, to the Church, to our vocation, and
to our response to Christ, and in baptism God anoints and seals the
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baptizand as his own by the Holy SpiritGl, but Mr.Winward interprets
the laying on of hands as confirmation, and interprets conversion -
baptism ~ confirmation as the act through the whole of which God imparts
his Spiritsz, and he suggests that when the three elements of the one

act are separated it should only be by a very short interval of time,

Baptism marks the beginning of a relationship, not just with

God but with other Christians, and this relationship is described as

adoption, particularly by the Catholic syllabi., The New/ Catechism

describes baptism's role in building new stones into the Church, and
stresses that without distinction of race, class, or intelligence
baptism causes the adoption of the baptized into the fellowship which
seeks to be a servant along with Jesussj o [The Teaching of Christ

stresses the community aspect of baptism, following OICA and explain
that Baptism makes the candidates sharers in Ged's own life and his

own adopted children, quoting once again fromthe Rite of Baptism for
ehildren64. In terms of their catechetical material, Baptist authors

do not develop the idea of the baptized as an adopted son of God,
although there is one reference to it in Stephen Winward's booklet
where it is a relationship based upon the union of the candidate with
Christ65 , but there are several references both in catecheses and

theology to baptism in terms of the adoption of the baptized into the

fellowship of the Church, Neville Clark cited initiation into the

Church as one implication of Baptism in the normative New Testament
6 and Stepher Winward asoribes to baptism the role of meking

members of Christ's Church67. David Neil cites the same Galatians 3127

passage as The Teaching of Christ but interprets it to teach that
through baptism the candidate is brought into the fellowship of Christ

and is united with those who are Christ's disciples, thus he becoumes

period6

nor merely identified with the Churoch but committed to the life and

work of the people of Chriath.

cd
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However, the root. cause for the importance of Baptism and
the reason for its sacramental nature for many Christians is the way
it enables a candidate to share in the life of Christ69 to identify
with his life of service, humility and obedience, and although much

of this material has already been considered above, the Baptist writers

+have tended to spell out this particular meaning of baptism. Neville

Clark suggests that Baptism effects the initiation of the candidate
into the life of the Trinity, and into the wholeness of redemption70.
David Neil points out the baptism is a public declaration of the union
of the baptized with Christ and that immersion in water in the name of
Jesus is an acted parable of the death and resurrection of Jesus

Christ, by which the candidate publicly declares he has become one

with Christ in his death and resurrectionu.‘ R.E.0.White makes this

point in gimilar terms, but emphasizes that being identified with Christ
v;as dependent upon the candidates having a real and living relationship
to Christ Himself'2., Stephen Winward dwells on the unity which

baptism effects between the candidate and Christ, a union effected

by the candidate's imperative response of obedience to the command

of Christ, and as a deliberate act of d:l.nc:lplaship75 o Also the
candidate makes a pledge of allegiance to Christ as his response to
God who through baptism unites him with Christ, cleanses him from sin,
seals him with the Holy Spirit, and makes him & member of his Church'4,
The East Midland Baptist Association leaflet suggests that baptism is
important because in it the candidade is following the example and
command of Christ, and that in it he is both expressing and gtrengthening
his commitment to Christ75 . Victor Jack describes the main reason of
baptism in terms of identification with Christ: Christ's identification
vith man at his baptism in the Jordan and at the cross, identification
with Christ in terms of sharing his death, burial and resurrection,
through baptis-76. Dr.S&memnn is suggesting a similar identification
vhen, in writing of the candidate sharing in the likeness of Christ's
death and resurrection, he suggests that the baptizand seeks to share
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that reality of life in God which Christ experienced77.

Our comparison of the catechetical material has produced a
fair amount of similar material, of similar themes treated with the
different perspectives which comes fram different backgrounds and
different Church traditions. From the Baptists we have seen an evident
emphasis on the individual's response to the work of Christ in his life,
and this emphasis on occasions overshadows the Christian's commitment
to the Church. The two Catholic catechisms differ because of the use
of a different liturgy of baptism, and seem to put an emphasis on what
the sacraments do for the baptized through the Church rather than on
the faith expressed by the baptized in obedience to Christ and in
response to the love of God. This seems to be a retrenchment from
OICA's interpretation of the thinking of the Second Vatican Council.
No doubt these same differences in emphasis will show themselves as we

congider the liturgical and mystagogical material,

The Orthodox Office of Holy Baptism is a telescoped rite
encompassing within one service the three originally separate liturgies

of the reception of catechumens, the act of baptism, and the rite of

confirmation and ehrismation, The rite of reception of catechumens

really is the heir of the service marking the election of catechumens
to the proximate period for Lenten baptismal preparation, and it
includes within it three liturgical exorcisms as well as the rite of
renunciation and profession, and the recitation of the Symbol of the
Faith which would have taken place during the lLenten preparation,
Dr.Schmemann's problems of mystagogy begin with the fact that he is
attempting to explain a liturgy designed for adults for a church.which
sees infant baptism as the norm, and these problems were also
acknowledged by Migs Hapgood in a number of her explanatory notes,
Dr.Schmemann uses the solution of explaining the liturgy in terms of

the double rhythm of preparation and fulfilment, and suggests that
328



preparation for baptism is always essential, even in the case of an

infant only a few days old.,

The first prayer of this rite depicts the candidate fleeing
from captivity in a world where he has been deluded into serving the
devil, and seeking refuge and protection beneath the wings of Christ
and the Church, protection which is symbolized by the Bishop's hand
being laid upon the brow of the candidate. The prayer tﬂ(gt aska that
the name of the candidate be recorded in the Book of Life and united

with the flock of Christ's inheritance', and the candidate's true life

is desoribed to him in terms of praise and worship, The three

exorcisms desoribe the effect of the devil in the lives of the éandidates,

and Dr.Schmemann explains that evil for the Church is not merely the

absence of good, but rather a real presence79. Realizing that evil

is not to be explained, but faced and fought, the candidates begin to
seek a means of being reunited with God through the exorcismao, and

these exorcisms Dr.Schmemann describes as 'a poem' in the Greek sense of

because they are professed in the name and

8
power of Christ, who has destroyed the enemy power from within l. The

a 'performative utterance',

result of the exorcism is that the candidates are liberated, restored

and purified, and ready for the rite of renunciation and profession,

which the other liturgies place closer to Baptism, The comparable

Roman Rites are described both in A New Catechism for the earlier

pre-Vatican II ordo, and in Ordo Initiationis Christianae Adultorum,

for the rite revised at the behest of Vatican II, The rite described

by A New Catechism begins by depicting the struggle between God and

Satan in the candidate. The rite described as 'Election' takes place

at the door of the Church when the candidate says the Pater Nogter, his

sponsors and the priest make the sign of the cross over him and with a

sharp command, evil is bidden to depart, The candidate was then led

into the Church where following a moment of quiet prayer of thanksgiving,
A Yew Catechism

he recited aloud the Apostles' Creed and the Our Father.
explains the significance of this in ffﬂ“? of the public nature of the



statement, the public namimng of God as his Father, and the public
affirmation of all that he has experienced in an immer process, and

in the instruction given him in private, the statement being made
before God and the community, This was followed by exorcism, and then
the gesture of Jesus touching the ears of the deaf man with saliva,

was repeated, To further the symbolism of the healing which Christ
confers in the sacrament, the priest quotes the imperative from

Mark T:34; Ephphatha, and also touches the nostrils of the candidate

as a gign that the candidate is to receive the good odour of Christ.
The rite concludes with the anointing of the candidate with the oil of
catechumens, a signifying their suppleness and strength for the combataz.
The rite of Election in OICA begins with a more active role for the
godparentsy as, on the first Sunday in Lent, they are interrogated as to
whether the candidates have been attentive to the proclamastion of God's
word, regular in prayer and worship and are living lives which bear
testimony to their Christian commitment®’. On the basis of the
testimony of the sponsors, the whole congregation may be asked to

indicate their concurrence. Then the candidates themselves are asked

to reaffirm their intention to receive the sacraments of entry into

the Church, and then their names are enrolled to receive the sacrament

of Initiation at Easter. There is a strong stress on the continuing

support of the sponsors, and of the whole community, and the Lenten

period of puxffication and enlightenment is intended for the whole

community as the Teaching of Christ points out84.

The spiritual and catechetical preparation of the elect is

completed through the Scrutinies and Presentations which take place

during thet Lenten period. The Scrutinies have a two-fold purpose of

revealing sins and weaknesses of the candidates so that they may be
healed, and of highlighting the spiritual strengthsof the candidates

so that they may be stz:eng*tl’zanmie5 , and the elect are expected to

progress in sincere self-appraisal and irue penance, during this
t of the sponsors and of the

PO

period, During this period the suppor



vhole community is assured to the candidates in prayer and in physical
support from the sponsors, The Presentations, placed between the
Serutinies, are occasions when the Church entrusts the elect with the
documents which are considered to be a summary of its faith and prayer
for ancient time, to lead the candidates to enlightenment., The Creed
is given back to the Church by the candidates at their Baptism, while
the Lord's Prayer is said by the candidates publicly for the first time
in their first Eucharist, when they say it together with the rest of
the baptized. In this way the place of the community is emphasized

in both presentations, the community as the place of faith and as the

plase of corporate prayer.

In the rite of the Church of South India, there is a

similar service - the Office of making a catechumen, which takes place
after the Lessons at a service of public worship, The candidate is
Presented by his sponsors to the presbyter who introduces the candidate
to the congregation, laying stress upon the candidate's promise to
undergo regular instruction. The initial prayer of the offices takes

up the concepts of illumination and liberty, and lays stress on the

need for sincerity on the part of the candidate. Then the candidate is

interrogated concerning his desire for Christian teaching and Holy
Baptism, his acceptance of Christ as Lord and Saviour, his willingness
to place himself under guidance and instruction to be prepered for
admigsion to the Church by baptism, his general renunciation of all that
is contrary to the will of Christ, and his promise to be diligent in

his prayer and attendance, and faithful in receiving instruction and in

witnessing to othersss. Following his affirmation of these points, the

candidate is received as a catechumen and prayed for by the presbyter,

but neither reception nor prayer takes up the final point in the
promise of 'witnessing to others', evidence of the missionary situation

of the Church, and a point not made in the other liturgies which we
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have considered up to this point. In the fourth century and in the
twentieth century material there is ample evidence of Christians being
reminded of their responsibility to witness to Christ after Baptism,
but there is no evidence of a reminder even less a promise from a
candidate at this stage at the beginning of formal catechetical
instruction. The questions as a whole stress the status of the
catechumen as a Christian, asking not for faith as in _(LC_A_B", but for
Christian teaching and to be made worthy of the Holy Initiation of
Baptism., At thi§ point they publicly acknowledge their faith in

Christ for the first time, rather thmmat baptism, The same point of

profession of faith is reached in the Orthodox Office during the prayers
of the Reception of Catechumens when the Rite of Renunciation and
Profession is taken separately from baptism, but as we have seen three
rites have been telescoped into one Office in the Orthodox service,

and so the time lapse between profession of faith and baptism is

negligible,

The Baptists as we have seen do not incorporate any rite of
election into their Baptismal procedure, although the candidate is
prepared for baptism by a series of classes, and before he is able to be
received into the membership of the local church, he is normally
elected to membership at a business meeting of the Church following
a satisfactory report of his faith in Christ, and of his sincere desire

to play a full part in the life of the local church, given to the

Church meeting by his sponsors.

Thus, taken as a whole, the various rites of election are the
expression of a period when the candidate prepares spiritually for

baptism, supported by both his sponsors and the whole worshipping

community, through encouragement and prayer. The overall purpose of

this preparation might be said to enable the candidate to appreciate

as fully as possible the implications of baptism, given the limitations
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vhich exist due to the stage of spiritual maturity which the candidate
has reached., The Orthodox and Catholic rites do this by stressing the
effect of sin and the influence of Satan in enslaving the lives of

the candidates, the stress in the Church of South India is upon the
candidate's willingness to receive instruction, and the Baptist Churches

would lay the stress upon the evidence of the candidate's faith in

Jesus Christ as Lord,

The Orthodox Church, as we have said, put the rite of
Renunciation and Profession in the earlier prayers rather than in the
Baptismal Office, probably indicating that the Antiochene practivce of
this being made on Good Friday aftermoon ultimately took precedence
over the Jerusalem practice of the Renunciation and Profession
immediately preceding baptism in the outer chamber of the Baptistry.,
In citing the teaching of the fourth century mystagogues, Dr.Schmemann
uses both Cyril and Chrysostom to explain the posture of the candidates
at the Rite of Renunciation, drawing from Cyril the symbolism of
facing the West as facing the region of darkness, from Chrysostom his
condition of being unclad and unshod as a mark of his slavery, and his
posture with uplifted hands symbolising his desire to be the slave of
Christ. Miss Hapgood explained the uplifted hands as indicating the

realm of the evil spirits of the air, although she gives no references

to support this statement. The apotaxls is basically unchanged even

though it dates from a time when to be a Christian was to opt for a

non-conformist lifestyle, and serve as a sobering reminder of msn's

inability to serve two masters. The Renunciation of Satan is a

forceful and contemptuous rejection of an emntire world view now built
upon pride and self affirmation, and this contempt for Satan is
undersoored by the command to breathe and spit upon himea. In marked
contrast, the Profession of Faith in Christ is made by the candidate
facing East, making a personal statement of his unconditional commitment
to Christ, pledging obedience to the Lord of Life, and the profession
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is in terms of the candidate uniting himself to Christ, stressing the
voluntary nature of the profession, and taking up the imagery of
Chrysostom, even though the Profession is threefold, and then confirmed
vith the same question put in the perfect tense. Then the symbol of
faith is given back to the Church which gave it to the candidate, and
The question,in the perfect tense, is repeated 'three times further’,

the candidate's assurance of faith in Cl:;i?a, ";:‘d that his knowledge
about Christ has become knowledge of Christ. These acts were sealed

by the candidate bowing down before the Triune God as a symbol of
reverence, love, and obedience, and the prayers and foregoing actions
are summed up in a prayer for God to call the candidate to enlightenment,
to grant the grace of Baptism, to put off the old man, and renew him

to life everlasting, and to fill him with the power of the Holy Spirit in

the unity of Christ'89.

For Catholic candidates, the Rites of Renunciation and
Profession follow the blessing of the waters at the beginning of the
celebration of the sacraments of initiation as part of the immediate

The stress is put upon the candidates'
Much of the

preparation for that rite.
free choice of personal faith and commiiment to Christ.
imagery of the tyrant Satan has gone, and rather has been transformed
into the image of Satan as deluder and purveyor of empty promises,

although he is described as 'Father of Sin and Prince of Darkmess' in
Formula 090. Phis is reminiscent of the first prayer in the Orthodox

Service of Prayers at the Reception of the Catechumen in which it is
prayed that’bhe candidates be far removed from thair former delusions91.

In the sense that man has to admit that he has been fooled and deluded,
this is probably an effective way of dealing with man's sin of pride,
and achieve the same result as the Orthodox imagery, with a more

contemporary image, drawing at the same time an implicit contrast with

God who keeps the promise that he makes. The Rite of Renunciation

may be followed by the anointing of the candidate with the oil of catechumens
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to give strength to the candidate to aid his profession of faith in
Christ. The rite of profession, however, in spite of the stress in

the introduction on the personal faith of the candidate9 2, is a précised
version of the Creed, with the candidate responding to each of the

three sections., This might be said to be the profession of faith

in the Church, rather than of personal faith in Christ, as is

present in the Orthodox service, and was present in the fourth eentury
material, where the candidate first states that he enters the service
of Christ, and then returns to the Church the creed which he has
received. This element of personal faith is evident in the Baptist
Services. In the earliest of these, the questions of the candidates

are posed in terms of thefr repentance towards God and their faith in
Jesus Christ, and their allegiance to Chrigt and one Church9 3 .« Mr,
Winward's service includes a question of repentance and renunciation

of evil, a question posed to ascertain the candidate's confession of
faith in the Triume God, and his discipleship of Christ worked out in
the fellowship and the wor1d94. This element of repentance is omitted
in the Praise God service where the questions as above are an
acknowledgement of Christ, and a promise of service, although this latter
question adds the note of permanenece and lifelong comnitment9 Je The
Church of South India, which as we saw above, expects a profession of
faith in Christ as a condition of admission to the catechumenato9 ’
has a form of renunciation which includes idolatry and the work of

the devil, the pride and vanity of this world, and all the works of
the flesh, and a profession of faith in which the candidate affirms not
his personal faith, for this has already been done, but his faith in
the Triune God, after which the Apostles' Creed is said or sung by the

wvhole community, thus making the candidate aware of the support of the

community, and that faith belongs to the whole community, Then the
office puts this faith into words by clarifying it into the promises,

to establish the candidate's desire for baptism, and his promise of
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obedience to God's will throughout his life, adding for married couples
the additional promise to continue together in love, and to nurture
their children in the Christian faith’!. Although personal faith in
Christ cannot be separated from the faith of the Church which reveals
Christ, the Rites and Statements of Renunciation and Profession seek to
establish the permanent link of faith between Christ and the candidate
within the limits of the cultural and ecclesiological expectation of
the day and of the community. Idolatry, for example, is renounced in
situations where this appears to be prevalent, and once again we see the
differences in emphasis between the candidate's personal faith in
Christ and the understanding of what the Church can do for the candidate

through the sacrament, reflected in terms of the candidate's profession

of faith in Christ or in the faith of Christ's Church.

Both the Orthodox and Catholics have a prayer for blessing

the waters, and this plays an important part in the 'instant!'

nystagogy of the rite as the meaning of the baptismal action is explained

through the liturgy. In the Church of South India Office this prayer

is set in litany form and is optional.
same function of 'instant mystagogy' is

To some degree in this office

and the Baptist material the

served by a statement of the purpose, meaning, and effects of baptism,

and this is particularly the case in Stephen Winward's baptismal

prayer%. Dr.Schmemann sets the Baptismal rite in context by describing

the festal vestments of the priest, and the lights surrounding the
Baptistery,both symbols of the joy of the occasion, a context which

he has to describe for his readers because their particular rubric, the
last vestige of the Paschal celebration of Baptism and the baptismal
celebration of the Pascha, is more honoured in the breach than in the
obaervance9 9. The deacon's prayer, also in litany form, contains some
very sirong echoes of the fourth century teaching, and also reveals the

relationship of Baptism fvo the world, to matter, to life and all aspects
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of life, and Dr.Schmemann suggests three essential dimensions in the
mystery of water to show its effectiveness into salvation, the cosmical
dimension as the sacrament of the New Creationj the ecclesiological
dimension as the sacrament of the Church; and eschatological as the
sacrament of the Kingdonloo. The priest then blesses the water in a
prayer of solemn thanksgiving in which the water was signed with the
ocross, that the adverse powers might be crushed beneath its sign, and
congecrated so that the effects of the water might be seen in the
redemption, purification, sanctification, freedom, forgiveness,
illumination, regeneratiom, renewal, adoption. to sonship, and clothing
in incorruptien, of the ecandidate and the fountain of life for the
candidate, Thus the water is seen to mean the recreation of matter

in Christml. Following its blessing the water is anointed so that it

might bring not only life but life in all its fulness. The oil was

exorcised, and restored to its true function, and then the oandidates
and congregation were reminded of the function of oil in the history of

salvation, and give thanks to God for it. Then the whole body of the

candidate is anointed to show that he is reshaped, restored, and
reconciled to God and through God to the world, and prepared for combat

vith the Devil, just as the athletes were anointed before their oombatmz.

In the Catholic rite, the blessing of the font begins the

paschal service, and this blessing centres the attention of the

congregation upon the 'instant mystagogy' of the water. The water is

blessed in a prayer which recalls to mind the wonderful works of God

at the creation of the world, the cleansing effects of the flood, the

rescue of the children of Israel from the Red Sea, the Baptism of Jesus

by John, the water and the blood which flowed from the side of the

orucified Christ, and the dominical command to baptise from Matthew 28:16-20.
Then the prayer asks for grace and the candidaties were taught, as they
prayed, about the new life and cleansing which came through the death

and resurrection of Christ and their share in it through baptism C>,
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In the Church of South India, the optional Litany gives thanks for the
creation of water, the baptism of Jesus by John, and the descent of the
Holy Spirit, and then prays a blessing upon the water to signify the
washing away of sin, and the rebirth to eternal life of those who are
baptized., It prays that they might be granted the Holy Spirit, and
remain in fellowship with God's people, that they might be united to
Christ, die to sin, and live into righteousness, that they might put
off the old man and become a new creation in Christ, and that they
might be led from darkness to light, and from death to everlasting
11“104. The closest the Baptists come to blessing the water is to say

the same things about Baptism through the prefacing statement to the

service. To bless the water would be alien to their tradition, and the

emphasis is placed both on the faith of the recipient, and on the element
of remembrance, an approach which is typical throughout Baptist

sacramental theology. The statements however may be compared at this

point, The Winward and Payne order begins with the statement of the
nature of baptism as a saorament with the effect of uniting the

Christian with Christ, cleansing the soul from sin, sealing by the
Holy Spirit, and joining the Christian into membership with the company

of all Christ's faithful people. The statement then applies this to the

individual believer, and defines baptism in terms of an act of obedience,

& following of the example of Christ, a public confession of faith, and

a pledge of allegiance to Chr:Lsi:J'o5 o While Stephen Winward's preface

is briefer, based upon the Great Commission, and places the emphasis on
the candidate's profession of repentance, confession of faith, and
promise of allegiance, his prayer for the candidates set in the same
liturgical position as the prayer from the Church of South India we

looked at above, gives thanks to God for the vreated order and for his

compassion over it, though not specifically for the water. It gives

thanks for the death of Christ for the sins of mankind and for his
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resurrection, &nd for the Holy Spirit who gives Christians a new birth
and who is changing them into the likeness of Christ. It asks for the
acceptance of the candidates, and for their death to sin and for a life
of righteousness, united with Christ in His death and resurrection; for
the forgiveness of their sins and the gift of the Holy Spirit, for their
continuance in the fellowship of the faithful and elect people who make

up the body of Christ; and that having put on Christ they may receive

grace upon grace out of his mlnessmG. A comparison of the two prayers

highlights a significant number ef areas of similarity or even of
identity. The Service offered in Praise God begins with an anamnesis
of the benefits of believers' baptism and Church membership, viz., union
with Christ through faith, thus sharing in his death and resurrection,
the cleansing of the whole of the life and personality of the baptized;

a marking of the reception of the Holy Spirit, the acknowledgment of

his work in the past life of the candidate, and the reminder of his

strengthening of the candidate for future endeavour. The act of

baptism is an act of obedience, of confession of faith, and of

association with the one holy, catholic and apostolic Churohlo7.

The Baptismal act falls into two different types, depending

upon the number of immersions or effusions of the candidate, the

Orthodox and Catholic rubrics presoribe a threefold immersion/effusion

into the name of Father, Son and Holy Spirit. The Church of South India

and Baptist rubrics suggest a single immersion into the triune name,
and immersion is the mode of baptism first cited in each of the four
churches. The Baptismal formula however varies from the gimple 'I
baptize you in the name of the Father, the Son and the Holy Spirit!

favoured by OICA, Stephen Winward and the Church of South India,

through the passive voice 'The servant of God, N, is baptized, in the

name of the Father, Amen. And of the Son, Amen, And of the Holy

Spirit, Amen.', the phrasing pointing away from the human and towards

the divine agent of baptism, Christ himself, to the two other Baptist
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formulag where the formula in the active woice above is preceded by the
phrage: 'On the profession of repentance toward God and of faith in our
Lord Jesus Christ', in Winward and Payne and by the addition of the
phrase 'Upon a profession of your faith and at your own requestsccscse
in Praise God, This latter indicates once again the stress placed

by Baptists on personal faith and commitment to Christ as the basic

requirement for baptism, This stress on personal faith is noted from

the context of the Orthodox service by Dr.Schmemann, who reminds his
readers that baptism involves a persomsl application of the gifts which
Christ makes available, He further reminds them that the Church
affirms each of the three immersions with an 'Amen' concluding with
Psalm 32, affirming that once again, the congregation has seen and
experienced the death and resurrection of Christ, God's mercy and

forgiveness, and the recreation of the world and of man in that

world.

Candidates in the Orthodox Church emerge from the baptismal pool

to be vested with a white garment, described variously as a robe of

righteousness and a robe of light. Once again the imagery is direct

from the fourth century, and very reminiscent of the robe which
Chrysostom described as a shining garment, a royal robe, a garment of
immortality, and Dr.Schmemann points out that it symbolizes the state of

spiritual purity and righteousness which God intends for his people, as

it symbolizes the new life which began at baptisnloe. Also they

are given a lighted candle to hold, once again carrying the imagery

of illumination over from the fourth centurylog. These same symbols

are used by the Church of South India, when following their baptism, the
candidates receive the Aaronic benediction, and the signation of the
cross to mark their reception into the congregation of Christ's flock,
and then are vested in a white garment described as the robe of
righteowness and garment of salvation, and given a lighted lamp or
taper to remind them of the Christisn's duty to bring light to the
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Vorlduo. The Lord's Prayer is then said by all present, and then
rrayer is offered indicating the continuous nature of salvation and

the long and strenuous journey which the candidateswere beginning.

Then follows a formal charge to the congregation to support, encourage
and to enable the candidates to prepare for confirmation, and then to.
receive the Lord's Supper. The congregation accept both responsibilities
and candidates by responding aloud, and thus the role of the sponsors,
scarcely referred to after the office of Making Catechumens, is
transferred to the 'Church. The candidates are finally reminded of the
implications of the baptism which they have undergone, it having made
them children of light, and united them with Christ in his death and
resurrection, Thus they are to reckon themselves dead to. sin and no
longer in bondage to it, and they are reminded that they need to bear
witness to their new life in Christ in the world, once again reminding

them that the Church is to be a witnessing comunityln.

The Catholic service of Baptism concludes with an optional .
service of Chrismation, if there is some reason for confirmation not
following immediately, and then they too use the symbolism of vesting
the candidates with a white garment and giving them a light to carry.
The white garment in QICA symbolizes the candidate's clothing in Christ,

and they are charged with bringing their garment unstained to the

Judgment seat of Christ. The garment is actually placed on the

candidates by the sponsors, and it is the sponsors who light a candle
from the paschal candle, and give it to the neophyte to remind him of

his enlightenment by Christ, and of the flame of faith alive in his
heartnz. Then confirmation should follow as part of the same

liturgical office. The theologians are still working out the implications
of this requirement vig-a-vis the role of the bishop, although Q_I_C_A113
is quite plain that the presbyter who conferred baptism may confirm
the candidates in the absence of the bishop, as can the parish priest

of the candidates. It is explained to the neophytes that through their
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new birth they have become members of Christ and his priestly people,
and at confirmation they are to receive the outpouring of the Holy
Spirit to strengthen the neophytes, making them more like Christ,
enabling them to be witnesses to his suffering, death and resurrection,
and strengthening them to be active members of the Church., Following
a prayer for the benefits of the Holy Spirit to be granted to the
neophytes, they are sealed with the gift of the Holy Spirit.by the
signation of the cross with chrism on their foreheads and it is intended
that the servioce should proceed immediately to the Eucharistn4. The
Orthodox service moves to its third office, that of Chrismation,
beginning with a prayer in which God's help is invoked for the newly
baptized to maintain his baptismal purity, and then the neophyte

was signed with the cross in chrism on the forehead, eyes, nostrils,
lips, ears, breast, hands and feet, with the purpose of enabling the

neophyte to receive the gifts of the Holy Spirit to rear and

strengthen him in the spiritual life. Chrismation admits the neophyte

to communion, Following chrismation, the priest, the sponsors, and the

neophyte process around the font three times symbolizing that the
neophyte has entered into an eternal union with Christ the Light of

the World through baptisnlls o The service concludes now with the

rites of the eighth days, earlier,as their name signifies, these took

place following a week's mystagogical instruction one week after baptism,

but now the time lapse has been disregarded. However, the Christian

still has to return into the world and these rites signify the

beginning of Christian life as mission and witnessing. The first

rite is the Washing Off of Holy Chrism, as the external symbols of the
rite can be removed,. and only the inner appropriation of the gift of
grace and of faith will sustain maa in the real struggle in the world:'®,
The White garment can also be removed, and the neophyte's hair was ocut

and offered to God as the first fruits were offered to God in the
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0ld Testament.

Probably Baptists have returned most recently to the rite of
laying on of hands following Baptism, and so Payne and Winward have to
carefully explain both the rite and its significance in terms of its
use in the New Testament, and they describe it as an act of acoeptance
and commigsioning. It assures them of their strengthening and
equipment for their vocation and ministry as priests and servants of
Jesus Christ, and the explanation concludes with a very similar charge
to the Church Members as that made in the Church of South India
servicen7, to encourage, help, and build them up in the Lord.
Following the reading of one or more Scripture sentences, prayer is
of fered asking that the neophytes be strengthened by the Holy Spirit,
described in terms of Isaiah 11:2, as it is described in the Chrismation
prayer in _QI_CAna, and be equipped for their vocation, and their
continued presence with the fellowship of the Church., The laying on
of hands is performed by the Minister and two others, and this is

followed by a welcome to the neophyte as a member of the local church

and of the church universa1u9. Mr.Winward simplified his version of

this rite, but adds the idea of laying on of hands as an act of
blessing as well as of acceptance, and commissioning. He omits the

Soeripture passages, and puts the Aaronic blessing at this stage

rather than immediately following baptismlzo. Praise God produces a

further minor variant on the theme but basically of little significance.

Thus the essential common element in all the offices for the
post-baptismal rites is one of the equipment of the neophyte for the
task of witnessing to the gospel of Chrisi in word and deed.
Approaching this boint from their own standpoints, the offices arrive
at a very similar expression of the basie task of the Christian,
Throughout each of the offices of Baptism there have emerged a number

of similarities about the basic rite of entry to the Christian Church,
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regardless of the tradition or oulture from which they emanate, and these
similarities and variations help us to see the way in which the

liturgies we have considered have emerged from their fourth century

ancestors,

In comparing our third area of study, that of sponsorship,
we find the field of comparison is considerably reduced, because the
Church of South India does not refer to sponsors of godparents after
the initial reception of catechumens, and after this, their role
passes to the Church, The Orthodox Service is, as we have noted, now

Primarily intended for the initiation of infants, and the role of

sponsor or godparent is seen in these terms, Greater maturity is

expected of sponsors than simply having reached a notional age when
they are considered able to answer for themselves, in that there is a
minjmim age limit for sponsors of fifteen and thirteen for male and
female infants respectivelylzl. The sponsor is seen as a mature
believer who will be able to support the candidate throughout his

spiritual life, and it is suggested that spiritual parenthood or

sponsorship supercedes the claims of human parentalzz. Although

sponsors have now purely liturgical functions, and Dr.Schmemann
suggests a number of methods to make this role a more realistic

one, by involving the Church in the appointment and the after-care of
the sponsors:"z3 , to ensure that they feel the Church is interested

in the task which they are performing. He stresses that the

sponsors exercise a Church function and this is taken up in the Baptist

and Catholic Churches. For the Baptists the appointment of sponsors

or visitors is normelly made by the Church meeting upon the
recommendation of the Deacon's Meeting, with the primary aim of
satisfying themselves of the genuine nature of the candidate's faith
in Christ and commitment to Christ and the Church so that they can
recommend the candidate for membership in the local Churoh124. They

= 342



are intended to represent the fellowship, but can tend to see their
responsibility only in terms of the Church rather than in terms of a
Joint responsibility to Church and candidate. Similarly there is a
tendency to feel that their role is over when they have submitted their
report to the Church meeting, rather than to see their task in terms of
an ongoing responsibility for the pastoral care and support of the
candidate and to ensure his incorporation into the Church and its work.
This is suggested in a rather ineffectual way in the final paragraph
of the explanation leaflet produced in the Baptist Unionl2”,
Realisation of the spiritual resource of sponsors, visitors, godparents,
disciplers or whatever, is slow in coming to the Baptists and many still
regard visitors to candidates as a necessary evil to be endured rather
than enjoyed., In a sense the Catholics have imported from far and
wide upon their rediscovery of the value of the sponsor/godparmt for
adult catechumens, and their understanding of the role contains

elements from all four areas, although its definition is still in a

very fluid state, and even OICA is not sure what to call the sponsor/
godparent126. The concept, however, is that the sponsor should know

the candidate well and be the first mover in the process of conversation,
and assuch should accompany the candidate to the point of admission

to the catechumenate and beyond, as the role in the Church of South
India, to be a witness to the candidates morals, faith and intention,
what Father Dujarier calls a 'true spiritual fatherhood' using a fourth

century cxpression127. The godparent is the title which OICA seems to

prefer for the sponsor appointed by the Church to watch over the

progress of the baptismal life of the new Christian, and this relationship

being a sacramental one in theory cannoi be dissolvedlzs, as with the

Orthodox concept of spiritual parenthood. Their task throughout the

rites of initiation is a very active one, testifying to their proteges

faith &t the rite of election as their Baptist counterparts do at

the equivalent juncture, given the difference in the rite of electionm,

accompanying their candidate throughout the scrutinies and presentations,
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to show loving care, example, and encouragement, accompanying the
candidate to the Baptismel pool, encouraging him with a reassuring
hand, vesting the candidate with the white_garment, and giving the
lighted candle, and accompanying at confirmation., Their role as
fulfilling an eeclesial office is evident as their work is a matter
for prayer at the Bucharisi., They are expected too to ensure the
candidate’s integration into the commnity, and physically demonstrate
the community's support for the completion of the conversion process
in the lives of the elect129. The theory of such a role of psstoral
support and concern is one which sounds fine, although it seems in
practice to have a fairly limited area of application, but it is my
contention that this apea contains real potential, and this is a role

which needs to be taken seriously as it was in the fourth century.
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CHAPTER TERN

CONCLUSION

Any comparison which is made between the fourth century

material, delivered in the golden age of catechésis, and that of
the last two complete decades of the twentieth century, can only
be made subject to the differences which we have noted between
the various church situations, cultural backgrounds, and
ecclesiologioal understanding, and to the differences of
personality and style of those who have produced the material,
The fourth century material was delivered to be listened to by
the catechumens and neophytes, whereas the twentieth century

material, which we have been able to locate, is designed to be

read or for reference purposes, The fourth century material has

crystallized into a formal presentation based on the transcription
of the materials, whilst the modern material is in process of

transition from a gaseous to a fluid state, and so is difficult

to analyse conclusively, So our final step will be to compare

a number of catechetical themes, to observe the twentieth century
variations in the liturgy from the fourth century, to compare the

role of the sponsors in the context of the baptismal process, and
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thus we shall highlight the tendency in the last two decades of

this century to revert towards the 'golden age' of catechesis,

1) Six Major Catechetical Themes

A natural starting point for most catechetical material
in relation to baptism is the narrative and implications of Jesus'
baptism by John the Baptist. The theme from the fourth century was
that Jesus submitted to the baptism of John, which was intended as
a baptism of repentance for confessed sins, and in so doing gave
dignity to that baptism. In his submission to that baptism, he
identified himself with sinful man and demonstrates his obedience to
God, thus he was enabled to conquer the ‘dragon in the waters',

Cyril's image of the dreadful power of sin and death and thus of

chaos, and he gave his dignity to baptism itself, Although John's

baptism was abrogated by the baptism instituted by Christ, because

of the descent of the Spirit upon Christ, He would also descend upon

the candidates at their baptism, The variations from this theme

current in the twentieth century material are not particularly
Emphasis is still placed on the readiness and willingness
Thus

significant,
of Jesus both to obey God and to share the common lot of man.

Jesus in his baptism of preparation for his ministry of obedience
and love for man profoundly altered baptism, and by his

participation in it, transformed it to become the gymbol of the

baptism of the Spirit. Hence Christian baptism is both a baptism

of water and the Spirit.

In dealing with the theme of the Christian's baptism as a
burial and resurrection, and closely related themes of death and
based on the Pauline teaching in Romans 6:2-5, the Fathers
described the Christian beginning his new life in Christ at baptism,
a life in which he was dead to sin, but a life which it was the

candidate's responsibility, with the help of the Holy Spirit, to
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Preserve in a clean and unsullied state. At baptism the Christian

had become one person in place of another, and so a radical
transformation was expected in the behaviour of the candidate,

They saw baptism as a once for all sacrament, and did not all suggest
the possibility of the renewal of the baptismal life by penance, The
life begun at baptism was to be a symbol of the life which is to come
at the resurrection of the dead, and so was to be a life of constant
effort, However, it was a life lived at one with Christ, and even
though the sacrament was an imitation of the death, burial and
resurrection of Christ, that which it accomplished was the creation
of a bond of unity, between the candidate and Christ. Their twentieth

century successors stress the candidate's unity and identification
with Christ in baptism, the sacramental point at which the candidate
outwardly receive new life by water and the Holy Spirit, and as
they realize the reality of the life of God, This places upon them

the obligation to make their new lives a reality by regularly and

habitually following the way of Christ. However, the emphasis on the

baptismal character has shifted fef the fourth century pattern of a

once for all sacrament which could never be repeated or replaced if

spoiled to the twentieth century variant that baptism can never be
undonel; still baptism is seen as permanent and indelible, but the
element of fear lest the soul be spoiled has been replaced by an

emphasis on the forgiving nature and grace of God which should not be

taken for granted, In baptism the candidate shares in the death and

burial of Jesus, and thus is dead to sin, although life is still a
daily struggle, because the natural inclination of the human being

to 8in remains, Baptism receives its full meaning in the death of

Christ, and in the voluntary obedience with which he submitted to
that death, and so the candidate in baptism demonstrates a desire to
be at one with Christ, freely obeying the will of God, and baptism
itself is the application of the truth that something in the

candidate must die in the Christ life is to flourish, Dr.Schmemamn's
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thesis that the emphasis shifts from baptism as the death and
resurrection of Christ to baptism as the means of grace seems to be

being reversed in terms of the emphasis which we find in the former

aspect of baptism in this recent material,

The fourth oentury material considered the imagery as a
means of cleansing fram sin by allusion in the catechetical material,
describing the baptistery as the bath of grace and the bath of
regeneration which brought the remission of sins to the candidates,
and by a closer description in some of the mystagogical material,
depicting the flowing waters cleansing the candidate from sin, and
drowning Satan as surely as Pharaoh was drowned in the Red Sea. The
more recent material takes up the idea of flowing waters washing away
sins and granting forgiveness, purity, and healing to the candidates,
although some are aware of an over-emphasis on forgiveness and

repentance at the expense of the idea of baptism as participation

in the death and resurrection of Christ. Others would want to make

the point that the cleansing waters of baptism are the outward sign

of the repentance and pardon of the candidate.

The relationship between baptism and the faith of the
candidate in the fourth century came across in the stress which was
put on the need for the candidate to be sincere about their desire
for baptism, and to have hearts genuinely enlightened by the Spirit,
It was the communication of the Holy Spirit to the candidate which
would produce a eriety of gifts varying according to the fervour of
faith and the intensity of his love for God, and so the candidate

was encouraged to prepare for baptism by fostering both piety of

soul and a good conscience., The faith of the candidate was plainly

the gift of the grace of God, and the candidate before baptism had to

affirm his faith in and commitment to Christ before he was baptised.
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So faith - the work of grace - was necessary before the candidate
was baptized. In much of the modern material there is a similar
emphasis upon faith as the essential pre-requisite of baptism, but
faith is always seen as the gift of God calling men to conversion
which is the work of the Spirit. Through the Spirit at work in the
life of the candidate, he is enabled to outwardly acknowledge the
Lordship of Christ, and to declare his faith in Christ, The material
based upon infant baptism, however, shows a difference in emphasis
to delineate baptism as the time when the Holy Spirit begins to dwell
in the soul, to implant in its faith, love and other rich gifts,
rather than the expression of the commitment of the life of the
candidate to Christ, Often the instrument which God uses to lead men
to faith in Christ through the Spirit is the Church, and there is a
relationship between the individual's faith in Christ and the faith
of the Church expressed through the creeds and statements of faith
which formed the basis of much of the catechetical syllabi which we

have considered.

In the fourth century, the relationship between the Holy
Spirit and baptism was described in terms of baptism bestowing the
Holy Spirit upon the candidate as a guarantee of their Christian hope,

to enlighten them spiritually, and to give them the power to

overcome temptation. The candidate was sealed through the operation

of the Holy Spirit, with the seal of belonging to Christ, which was

also described as a spiritual circumcision, the mark of the new

covenant which the candidate made with Christ. So the candidates

were desoribed as both temples and instruments of the Holy Spirit,
indicating the presence of the Spirit in the lives of the baptised,
The twentieth century catechists take the descent of the Spirit at the
Baptism of Jesus as their basis for the link between the baptism

of the candidate and the Holy Spirit, and they teach that baptism

is the sacrament of water and the Spirit., This imparts to the
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candidate the power to live in union with Christ, and at baptism, the
candidate receives a new fulness of the Spirit., The Spirit is given

in baptism and possessed through it, and is strengthened at
confirmation, which is described in the Catholic material as the

major sacrament of the Holy Spirit.

Linked with the Holy Spirit is the theme of baptism as a
rite of spiritual adoption, as the fourth century Fathers explained
that the adoption of the candidates as children of God was marked
by the imposition of hands, and the candidates were reminded of the
statement a‘f:edesoent of the Spirit 'you are my beloved Son' which
for them was rendered 'has now become my Son'., This adoptive sonship
had implications for their relationships with other Christians,
relating them to each other through Christ as brothers and members
of Christ and of one another and making them heirs together of the

promise of God., This relationship has been taken up more strongly in

the Catholic syllabi which stress the element of baptism into a
community. Baptism's role is described as building new stones into
the Church, and as causing the adoption of the baptized into the
servant Church, without distinction of race, class, or intelligence.
Baptism effects the spiritual adoption of the candidate as a child
of God by adoption, but the stress has moved away from the personal
relationship to Christ towards the relationship of the candidate to
his fellow Christians as a result of his relationship to Christ.
This is expressed in terms of initiation into the Church, and

membership of the Church, the emphasis being upon commitment to the

life and work of the people of Christe

Catechesis and mystagogy have merged since the Diseciplina
Arcani faded into disuse, which is thought to be no later than the

early sixth century, and as we have seen, there only seems to have

been a rigid observance of this in the Church of Jerusalem by the
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fourth oentu.ryz. This merging of material has meant that, on
occasiorsabove, material classified as mystagogy in our previous
analysis has been considered under the catechetical themes. As we
reach the modern material, it becomes impossible to differentiate
between mystagogy and catechesis, and so as we progress to consider
the liturgy of baptism we shall compare the fourth century liturgy
drawn from the mystagogical material with the rubrics of the published

services of the last two decades of this century,

2) Liturgy of Baptism

The baptismal process begins with the rite of election or

enrolment for the proximate period of baptismal preparation in much

of the material which has been our concern. In the fourth century

this rite took place at the beginning of Lent when the catechumens
intending to be baptized at Easter were presented by their sponsor

to the bishop for their names to be enrolled, together with that of
the sponsor, following the interrogation of the sponsor by the bishop
regarding the moral standards and good intentions of the catechumen,
Names were enrolled in the Church register, with the sponsor acting

both as guide and guarantor, and then the candidate was admitted to

the Lenten period of proximate preparation for baptism, and he was

accompanied to the instruction and exorcisms by his sponsor. In

Preparation for full membership of the Church at baptism, the
candidates were instructed in the Creed which they had to recite back

to the bishop before baptiame In the Orthodox liturgy this process

marks the beginning of the first of the rites which, telescoped
together in temporal terms together form the Office of Holy Baptism,

and is in the fom of a service of prayers for the reception of

catechumens., In prayer this recalls the enrolment of the candidates

in the Book of Life, and is followed by three prayers of exorcism.
In the earlier Catholic rite of election, the candidate moves from

the door of the Church where he is signed with the cross by the priest
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and sponsors, and evil is bidden sharply to depart from him by the
priests In the Church he recites the creed, summing up his private
instruction and making public declaration of this, and of the fact
that God was his Father, This is followed by exorcism, and the
symbolism of healing which was conferred by the sacrament stressed by
the Ephphatha, and then the candidate is anointed with the oil of
catechumens, OICA on the other hand returns to the fourth century
emphasis on the sponsor, and begins iis rite of Election by an
interrogation of the sponsor by the bishop, followed by the election
of the candidate by the Church. After this the candidate reaffirms
his intention to receive the sacraments of initiation at the paschal
season. The anointing is replaced by a gesture of blessing from the
bishop, The period between Election and Initiation is spent in the
three Scrutinies and the two Presentations of the Lord's Prayer and
the Creed, a formal practice suggested for fixed Sundays and Weekday

Masses based upon the fourth century liturgy by a process of conscious

reversion to that period., Throughout there is a stress on the support

of the ecclesial community for the candidate, not least in that the

whole community is exhorted by Sacrosanctum Concilium to spend each
In the Church of South

Lenten season in recalling their own baptism,
India, it is at the office for making a Catechumen that the candidate
must profess his personal faith in Christ and promise to be diligent

in prayer and worship, faithful in receiving instruction and in

Following this profession and promise he is
There

wiinessing to others.
received as a Catechumen and gradually prepared for baptism.
is no speoific time sequence for this process, but there is no
equivalent rite of election, nor awe sponsors greatly used. The
Baptists do not include any rite of election within their worship
structure, but each candidafe desiring to join the local Church is
elected to membership of that local Church by the regular meeting of
members of that Church following classes and upon receipt by the

Church of a satisfactory report from two members concerning the faith
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of the candidate and his willingness to play a full part in the life

of the local Church., The emphasis here is placed upon the personal

faith and commitment of the candidate.

As they moved closer to Easter in the fourth century the

rite of Henunciation and Profession took place, at which the

candidate confronted Satan to renounce him, and pledged allegiance to
Christ as Lord. The imagery of the rite, the gestures preseribed for
the candidate, the posture he was to adopt, all were combined to give

the candidate an experience of what was involved in the act of

repentance and of faith., The mystagogy forcefully made them aware of

the reality of evil, and the rite was condluded with anointing as a
This rite has

The Orthodox

mark of belonging and of appointment to service,
survived in each of the rites which we have considered.
probably come closest to retaining its former emphasis of a
comptemptuous rejection of an entire world view based upon pride and
man's self agsertion to which man was in bondage although, even in

this liturgy, the stress is placed upon the Profession of faith and
the assurance which that profession brings to the candidate, In

OICA the stress is placed upon the free choice of the candidate and
his personal faith and commitment and much of the imagery of the tyrant

Satan has been replaced by the image of Satan as deluder and purveyor

of empty promises in the rite of Renunciation., The candidate may

then be anointed to give him the strength to aid his profession of
faith in Christ, but the rite of profession is a precised version of
the Creed, with little reference to the personal faith of the
candidate apart from his faith emanating from the faith of the Church.
The Baptists formmlate the first question to the candidate in their
service as a formal renunciation of evil and sin, and a profession of

personal faith in Jesus Christ, although this formula is omitted in

the most recent suggested version of the service. The liturgical

position of the question points to the emphasis placed upon personal
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faith and commitment of the candidate. In the Church of South India
the rite of renunciation is followed by the profession of faith, which
the candidate recites in the form of the creed, in company with the
other members of the Church, This is followed by two or three

promises which establish the candidate's desire for baptism into

the faith of Christ, which he professed when admitted to the
catechumenate, and establish the candidate's obedience to Christ.

In the case of husband and wife, there is a third promise concerning
their acceptance of the Christian standards of marriage and family life.

The jidea of evil is more explicitly spelt out in this service.

Following this rite, came the rite of Baptism itself,

sometimes separated by about 36 hours in the fourth century.

Candidates in the fourth century at this point removed their remaining

garments, and received an anointing of the whole body., These two

elements were explained to them in terms of laying aside the old life
and putting on Christ, the anointing symboliszing also his healing
power, his protection of the candidate, and the union of the candidate
with Christ., Then followed the triple immersion/emersion of the
candidates into the name of Father, Son,and Holy Spirit, and one of

the ways in which this was explained was to remind the candidate
of the three d#ays Christ spent in the tomb between the crucifixion

and resurrection., So it was a natural step, and the logical

conclusion of the catechetical stress on baptism as a participation

in the death and resurrection of Christ, to explain coming eut of

the pool in terms of sharing in the Resurrection of Christ. This

vas linked with the possession by the candidate of the new life of

Christ, and the Fathers made much of the way in which the baptismal

font was both tomb and womb at one and the same time, By this

century the symbolism of clothing and nakedness has been replaced by
the need to observe decency and decorumz' s the rite Dbegins for the

most part with the blessing of the waters, a prayer which corresponds
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with the statement of the effects of baptism given by the Baptist
liturgies, and this prayer for the Orthodox celebrates the recreation
of matter in Christ, for the Catholics it celebrates the place of
water in creation, and for the Church of South India, the litany
emphagsizes the washing away of sin and rebirth of the candidate.

The Orthodox and Catholic Services practice triple immersion, the
Church of South India and the Baptists a single immersion, although
each uses the trinitarian formula, For the Orthodox Church this takes
the form of a statement to the Church made in the passive voice, whilst
for the other three, the candidate is addressed in the active voice.
Personal faith, and the image of baptism as a means of participation

in the death and resurrection of Christ are the areas stressed in

this section of the various offices.

In the fourth century, upon his emergence from the baptismal
font, the candidate was anointed with chrism, signifying the presence

of the Holy Spirit, and the christlikeness of his new life, which was

protected by chrismation to incorruptibility. The other rite which

is mentioned in the material in connection with baptism is that of the
vesting of the candidate with the baptismal robe, symbol of the

union of the candidate with the risen Christ, and symbol of the joy

to which by baptism he was admitted. Stress is laid upon the

ongoing responsibility to keep the baptismal robe clean and radiant,

80 that, through the influence of the Christ-like life whioch it

symbolises, others might be attracted to Christ. Frequently the

twentieth century celebrations of baptism lack the symbolism of
illumination that was so readily available as part of the paschal

vision in the fourth century, so we find that frequently the image

of light has been added to this part of the services. The white

garment with which Orthodox baptizands are vested is explained to

them in the Liturgy as the robe of light, and they are given a
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lighted candle to hold, these being explained by imagery from the
fourth century. Then follows their chrismation, sealing the body
with the seal of the gift of the Holy Spirit, and into this office
are incorporated the rites of the eighth day, to which there appears
to be scant reference in the fourth century material which we

considered, and on its place, then, Dr.Schmemann ig vague4. These

rites of the eighth day appear only in the orthodox material, and
their significance is not replaced in the other services which we have

considered, The Church of South India has in its office the same

symbols and signation to mark the fact that the baptizand belongs to
Christ, but as their initiation rite is non-Eucharistic, they place
the act of joining with the community in saying the Lord's Prayer at
this point, stressing the relationship of the candidate to his new

community, Then both community and candidate are reminded of the

implications of baptism, and particularly of the community's

responsibility to support and encourage the candidate towards the

next and final step of initiation, confirmation, In OICA, the

chrismation of the candidate is optiomal, for situations in which
confirmation is not to follow immediately, but the garment and candle

are given, The intention of the rite for the Celebration of the

Sacrament of Initiation is that confirmation should be part of the

same rite, and arrangements are specified to cover the absence of

the bishop as the minister of confirmation. The purpose of

confirmation is to strengthen the candidate to make him more like
Christ, to enable him to witness to the death and resurrection of
Christ, and to assist them in becoming active members of the Church,
The Baptist services refer to the acceptance of the baptizands into
the membership of the Church by the laying on of hands, symbolizing

his acceptance, commissioning, strengthening, and his equipment for

the vocation and ministry to which God has called him., The services

also include a similar charge to the other Church members as does

the service from the Church of South India.
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Thus the last twenty years have seen a re-emergence of
baptism to its place with the witnessing community of the Church.
The accepting community has grown in importance in the liturgy, as
has the public acceptance of the Lordship of Christ by the candidate,
Baptism has emerged from its place as a sacramental 'mystery!'
celebrated only in the presence of the faithful, and from its
concealment behind the disinterest of the commnity in which it was
seen as a private and discreet ceremony for two or three interested

5
people, which Robert Hovda alludes to in 'Made, not Born'. OICA is

desoribed by several of my correspondents as the contribution of the
missionary Church to the older and more established churches, and those
using the new liturgy seem to be discovering something of the power

of the sacrament of baptiam in the context of the missionary

situation of the universsl Church, This variation has been evident in

each of the offices which we have considered and is perhaps the most

significant reversion to the practice of the fourth century which

has emerged from this study.

With this growth of importance of the local community, in
the liturgical actions of baptism, has come a new recognition of the

role of the sponsor in providing pastoral care to a candidate for
initiation before, during and following his initiation into the

Christian Church, In the fourth century, the responsibility and role

of the sponsor was to present the candidate for enrolment into the
catechumenate, and for the proximate period of baptismal preparation,

and at that point to testify to Church of the character and

worthiness for baptism of the candidate. He was desoribed in terms

of a guide to the city of God and expected to provide both pastoral

care and personal instruction during the vital period before and

after the baptism of the candidate. Although he was the guarantor of

the candidate, he was not responsible for the candidate's future sins,
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but he was responsible if the candidate should fall away, because

of his neglect of his duty to the candidate, Within the liturgy as

it was explained, his role was to accompany the candidate at his
election to baptism, to accompany him when he recited the creed before
the priest, to stand behind him as he made his act of renunciation

and profession, and to cover his head with the orarium symbolizing

his freedom at the end of the rite, and to receive the candidate

to his new life from the baptismal waters. In the twentieth century
we find a very fluid situation in which there is considerable diversity

in the expression of the role of sponsor. In the Church of South

India the sponsors present the candidate for the rite of reception
to the catechumenate, and then their role passes to the Church. The
candidate makes his own answers to the questions put to him, and on
the basis of his own testimony is received into the catechumenate.

At the close of the baptismal service, the liturgical charge to the

Church makes it plain that the role of sponsor as encourager,

instructor and friend is one assumed by the corporate membership of

the local community. The Orthodox service, as we have seen now in

use primarily for the baptism of infanis, expecis,at least during

this century, a greater degree of maturity of the sponsor than simply

being of an age of spiritual responsibility for his own sins, Thus

we may imply that a sponsor is considered to be a mature Christian
who can support the candidatethroughout his spiritual life. He
fulfils a Church funotion on behalf of the Church rather than a

family function and the suggestion is being made that the Church should
become more involved in the appointment, aftercare and support of the

sponsor, The sponsor in the practioce of the Baptist Church is

appointed by the Church to testify to the genuine nature of the
faith of the candidate, and to the commitment of the candidate to
Christ and the Church, There is a suggestion of a pastoral afier-
care role although this is left at the point of a suggestion rather
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than a requirement. OICA demonstirates particularly the fluid nature
of the thinking of the Catholic Church about sponsorship recently,
the title of sponsor and godparent being loosely attached to those
who fulfil a variety of supportive roles in the spiritual experience
of the candidate. As firast mover in the conversion of the candidate,
the sponsor accompanies the candidate through the catechumenate and
at the rite of election is the witness before the Church of the
morals, faith, and intention of the candidate. The godparent

is the person appointed by the Church to watch over the baptismal
life of the new Christian, and the godparent and the sponsor may
well be one and the same, The role of the sponsor/godparent is
desoribed in terms of a sacramental relationship, sealed by the
sponsor's actions in the rites of initiation, in which he testifies
for the candidate at election, accompanies him during the Scrutinies
and Presentations, demonstrating loving care, example, and
sncouragement on behalf of the Church he accompanies the candidate to
the pool, encouraging him by a physical touch, and then he puts on
the candidate his new robe, and gives him a lighted candle to hold,
Thus his responsibility is to ensure the oandidate's integration into
the community, and to demonstrate to the candidate the support of the

community for the completion of the conversion process.

Thus we have seen that the thread of the theme 1is present

throughout the variations which we have considered., Sometimes in the

twentieth century material this has been discerned only as a thread
of a similar hue, whilst on other occasions it has been plain that
there is an unbroken chain linking theme and variations,. We have
found that the theme itself was interpreted by the personalities and

situations in which the lectures were given, and by the interplay

between preacher and congregation. Each of the Fathers laid his own

stress upon various areas of the baptismal teaching which they gave,

and interpreted the liturgy of their particular Church to emphasize
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those aspeéts which they considered important in their own situation.
The Catholic Church has shown a tendency to cemonize the theology and
catechesis of baptism, and to interpret the reform of the liturgy

in terms of a return to the theology of the ancient Church, but this

is posing problems in re-establishing the adult rite as normative in

communities long used to the baptism of infants, The Orthodox

Church retains both the liturgy and the theology of the fourth
century, regardless of the difference in age of the subjects of
baptism, and the telescoping of nearly two months liturgical

Processes into a brief service taking place on one day. Theologians

are striving to encourage a deeper understanding of baptism and its

effects, but there does not seem to be any way of assessing the

effects of their efforts upon the Church, The Churéh of South India

had adapted the rites of initiation to fit its rather protracted
format, and to accommodate the Christian into the Church from a culture
based fimmly upnn the precepts and structures of another religion.

The Baptist Churches shown an unconscious reversion to the fourth
century because of a limited number of ways of expressing the truths

of baptism to those undergoing catechetical and mystagogical

training, but in considering samples of their material we have seen

interesting differences in ecclesiology between Baptist and Catholic

Churches,

Over the next twenty year period, to the end of the century
it will be interesting to consider further developments in the
variations upon the theme of the Baptism of the Christian Adult,

During this future period, the fluidity of baptismal practice evidenced
from the Catholic responses to my letter will no doubt progress towards
the solid state of either disinterest, or of a changed emphasis on the
life of the baptized believer with the community of the baptized,

There seems to me little chance of any change in the Orthodox Service,

and any changes in the practice of the Church of South India along the
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direction suggested would have far-reaching implications for the
whole concept of Christian Initiation, Baptists will probably

continue to rigidly adhere % the principle of their independence,
and no material produced in response to the review of the life of

the denomination undertaken at the 1980 Assembly has yet come to

light,
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APPENDIX A

COMPARISON BETWEEN THE CATECHESES AND THE
MYSTAGOGICAL CATECHESIS OF CYRIL OF JERUSALEM

There are a number of points where there are parsallels

between the main body of Catechetical Teaching and Mystagogical

Catecheses as we have recorded, There are not really enough areas

of comparison to draw any firm conclusions, but this is largely due
to the differences in purpose between the two sets of lectures and
Cyril's firm intention to keep the description of the baptismal

liturgy until after baptism.

In the Mystagogical Catecheses he pointed out that baptism

translated the candidate in the spiritual paradise of God; and

grafted him into the Holy Vinej

"When you renounce Satan, trampling underfoot every
covenant with him, then you annul that ancient 'league
with Hell! and God's paradise open¥before you, that
Eden,planted in the east, from which for his trans-
gressions our first father was banished. Symbolic of
this is your facing about from the west to the east,
the place of light, It was at this point that you were
told to say: 'I believe in the Father and in the Son,
and in the Holy Spirit, and in one Baptism of
repentance', But these subjects have been treated at
large, as God's grace allowed, in the previous Q)
1

discourses., (Probably sumngrizins &eé'usalem Creed)”



"10ne planting' is apt, for since the true Vine was

planted here, we, by partaking in the Baptism of His
death, have become 'one planting' with Him." (2)

"Then, when stripped you were anointed with exorcised
olive oil, from the top most hairs of your head to the
soles of your feet, and became partakers of the good
olive tree, (1':‘5 yeMicAot{fou ) Jesus Christ," (3)

In each situation Cyril is using an existing scriptural analogy
but there is a similarity in his method of exegesis apparent from
the passage compared here from the Catecheges.

"The paradise into which you are to be planted is not
seen by the eye. You are being given a new name you
did not possess. Instead of catechumen you will now
be called a Believer. From now on, you are grafted
upon the stock of the Spiritusal olive, like a slip
transplanted from the wild olive into the good olive
tree, (KoAAiéAaiov) (Romans 11:24) from sin to
righteousness, from corruption to purity. You are to
be made partaker of the holy vine (John 15:1,4,5,6).
If you abide in the vine, you will grow as a faithful
branch; if you will not abide, you will be consumed by
fire., Let us then bear fruit worthily." (4)

Cyril reminded the candidates that baptism occasioned

a passing away of the old life and the beginning of the new.

Speaking in the context of the baptismal ceremony to the neophytes,

he deseribed them as 'renewed from oldness to newness'5 « In the

Catecheses he had exhorted the ph3tizomenoi 'Die, then, to sin,
and live to righteousness; from today be alive'6. He had described

the new life thus in terms of a prize set before the candidates:

"Great is the prise set before you in Bapiismj ransom
for captives, remission of sins, death of sin, a new

gpiritual birth, a shining garment, a holy seal
inviolable, a Heaven bound chariot, delights of Paradise,

a passport to the kingdom, the grace of the adoption of
sons." (1)

Later he taught those same candidates the application of Paul's

words in Romans 6:5 in this way!

"For just as Jesus died, taking upon himself the sins
of the whole world, that by slaying sin He might rise
again in righteousness, 80 you, also, after entering
and being as it were buried in the water, as He was in
the rock, are raised up again to walk in newness of 8)

life."
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He developed this idea in the Mystagogical Catecheses when he

reminded the neophytes:

"You made that saving confession, and then you dipped
thrice under the water and thrice rose up again,

therein mystically signifying Christ's three days
burial,” (9)

He developed this idea to point out to the candidates that theirs
had been an instant transformation from old life to new lifes

"In the same moment you were dying and being born,
and that saving water was at once your grawe and

your mother," (10)

He told the Phdtizomenoi that they were not to think of the water

as mere water but tos

"look for its saving power by the efficacy of the
Holy Spirit, for without both you cannot be made

perfect," (11)

In support of this he used Jesus' words to Nicodemus:

"No one can enter the Kingdom of God unless he is
born of water and the Spirit." 12)

He stressed the necessity of baptismal regeneration and of both
water and Spirit working together and used Peter's words to

Cornelius to support this:

"And yet after the grace of the Spirit, Scripture :
says that Peter 'ordered them to be baptized in the

name of Jesus Christ', (4cts 10:48) that after the
soul had been regenerated by faith, the body also by (13)
13

means of the water might share the grace,"

He saw the act of conversion, baptism and the reception of the
Holy Spirit as essentially one act though necessarily through the

constraints of custom and practise these elements had to be

separated in time.

In the Mystagogical Catecheses Cyril related the

candidate's baptism to their fellowship in Christ's sufferings.
Whilst the baptism of John was a baptism which, 'conferred only
the remission of sins' 4 and some teught that Christian baptism

wag merely a form of adoption by God, Cyril told them:
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"No, we know full well that Baptism not only washes
away our sins and procures for us the gift of the
Holy Spirit, but is also the antitype of the Passion

of Christ," (15)

He then quoted Paul's wordsl6 regarding baptism as burial with

Christ by baptism into death and explained:

"Perhaps this was directed against those who supposed

that Baptism prooures only the remission of sins and
the adoption of sons and does not, beyond this, really

make us imitatively partakers of the sufferings of
Christ."

He taught the phSiizomenoi in the Catecheseg about the baptism

of Jo}m:Le and stressed the need for repentance in their own

(17)

baptism, but he reminded them that

"Jesus sanctified baptism when He himself was
baptised.,"”

and that by His baptism they might become partakers with Him

(19)

(O\zJTOC KoleVO\\ Y&:vér»ewozo. He had taught them

"For just as Jesus died, taking upon Himself the sins
of the whole world, that by slaying sins He might rise
again in righteousness, so you, also, after entering
and being as it were buried in the water, as He was in
the rock, are raised up again to walk in newness of

life,"
Similarly the Christian in Baptism received his armour to do battle

(21)

againghis adversaries just as Christ had done following his baptismzz.

Cyril further developed this concept in his exposition of the rite

of Chrismation where he told the neophyte:

"For as Christ after his Baptism and the visitation

of the Holy Spirit went forth and overthrew the
adversary, so must you after holy Baptism and the
mystical Chrism, clad in the armor of the Holy Spirit,
stand firm against the forces of the Enemy and over-~
throw them, saying: 'I can do all things in the

Christ who strengthens me'." (23)

Both these passages related from the supporting texis
to the Christian's role as a witness and a preacher of the good
news of Christ wherever and whenever opportunity arose, using
the strength granted by the empowering of the Holy Ghost. Cyril
began the lecture on Chrismation by reference to the descent of

the Holy Ghost, first in the Bapiism og ghrist in the Jordan and then
« g



in the anointing of the candidates., This was in complete agreement
with his teaching in his earlier lectures where he had told his
candidates that the Holy Ghost had come in order that 'the dignity

(Jg;os) of Him who was baptized was not hidden'4,

By and large the examination of some of the major points
between the Mystagogical and Catechetical Instruction ascribed to
Cyril shows simply that the author of the Mystagogical Catecheses,
if not Cyril, was certainly in sympathy with the spirit of the
Catechetical Instruction, and was probably spesking to those who had

undergone a course of oatechetical instruction based on the latter.
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The Role of the Godfather
in the East in the Fourth Century

R. F. G. Burnish
Nottingham

OSSIBLY we should begin by defining our area of reference, and pointing out
that our evidence comes from a little further East than Sicily, namely Antioch
and Mopsuestia, and that ve are thinking of a different kind of brotherhood, namely
that of the fellowship of the Christian Church in those places.
The role of Godfather or sponsor was no innovation for the Christians to whom
John Chrysostom and Theodore of Mopsuestia lect;xred in the course of the preparation

of candidates for baptism. Dr. Evans cited the earliest reference to the role of

sponsor in his edition of de Baptismo but he commented that this referred to an
established practice in the Early Church. Urging the deferment of the baptism of
ehild.ren-, whilst admitting the difference in individual character, attitude, and
development, Tertullian asked: '

For what need is there, if there really is no need, for even

their sponsors to be brought into peril, seeing they may

possibly themselves fail &f their promises by death, or be
deceived by the subsequent development of an evil disposition.

Dr. Jeremias applied this awesome role to the missionary situation, pointing out the
link between parvuli and immupti for vhom Tertullian also commended s deferment of
baptism on the grounds of too grave a responsibility resting upon the sponsor.” It
seems plain from the evidence that from all who sought to join the Church by en-
rolling for prebaptismal instruction as opposed to the general catechetical instruct-
ion, it wvas required that & Church member be found to establish their good standing,
sincerity and faith, to sponsor their application, and to guide them through the
initial stages of their Christian discipleship.

In Antioch we have evidence from the Baptismal Instruction of John Chrysostom
that there were two classes of catechumens, the first remotely preparing for baptism,
and the second those enrollgd for baptism at the coming Eastertide, vhom Chryloston

referred to primarily as ol uéiiovres uvortaywyelodau. The first class of catechumens
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he called ol audnto., and unlike the second class of catechumens they were not per-

mitted to be instructed in the meaning of the sacred mysteries .3 Chrysostom's own

period of Catechetical instruction lasted about three years if we are to accept the

view of C. Bauru, and this fits in with the pattern outlined in the Apostolic Con-

stitutions: . .

Let him who is to be a catechumen be a catechumen for three

years; but if anyone be diligent, earnest, and shows good

. ~ will, let him be admitted: for it is not the length of time,
but the kind of life, that is the criterion.

It was during this three year period of Catechetical Instruction that the can-
didates were expected to demonstrate their good will and sincerity and were appointed
a sponsor (avadexduevog) to present them for enrolment for beptism.

Egeria describes the Jerusalem practice from the late fourth century in her diary,
and describes the presentation of the candidates for questioning accompanied by
'their fathers' and 'their mothers', a description which Petre explained denoted the
office of sponsor, an office often enough, but ve may imply, not always, filled by
the parent of the 'baptizand' when it was a case.of the delayed baptism of the child
of Christian parents, However, in the case of strungeiaiuhe vrote:

_But it is not too easy for a visitor to come to baptism if he
has not vitnesses who are acquainted with him,
Petre described these visitors-as 'slaves, orphans, abandoned babies and immigrants'.
" But we should compare Egeria's inpr‘euion with the writing of Theodore below, which
quite plainly indicated that the role of sponsor was fulfilled by a specially ap-
pointed person. Theodore describes the role of the sponsor in terms of a guide
around the city and citiunship7 which is the metaphorical venue of the Christian's
new life: '
This .is the reason why, as if he were a stranger to the city
and its citizenship, a specially appointed person, who is from
the city in vhich he is going to be enrolled and who is well
versed in its mode of life, conducts him to the registrar and
testifies for him to the effect that he is worthy of the city
and of its citizenship and that, as he is not versed in the

life of the city or in the knowledge of how to behave in it,
he himself would be willing to act as a guide to his inexperience.

This leaves us to question the means of appointment of the specially appointed
person. Was he or she appointed for each candidate, selected on the grounds of
their ability to be of most help to the candidate, or were they appointed to a group
of candidates ! By vhom were they appointed ? For hov long vas it anticipated that
their appointment should last ? It seems from the context to have been an individual

appointment, providing personal instruction and pastoral care during the vital
period of the candidates! spiritual life before and after baptism. Their miniatry

was recognised by the Church as it vas an important role to fulril. Theodore con-

tinued:
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This rite is performed for those who are baptised by the
person called godfather, who, however, does not make him-
self responsible for them in connection with future sins,
as each one of us answers for his own sins before God. He
only bears witness to what the catechumen has done and to
the fact that he has prepared himself in the past to be
worthy of the city and of its citizenship. He is justly
called a sponsor because by his words (the catechumen) is
. deemed worthy to receive baptism.,
,This question of individusl responsibility for future sin certainly indicates a
different viewpoint from that expressed by Tertullian where the sponsor's respons-~
ibility is implied, and possibly causes Mingana to comment in his prefatory note:

There is no question in Theodore of the Children's Baptism;

all the persons admitted to baptism were adults who had

received a thorough education and instruction in the theo-

logical points explained by him in his present work ad

Baptisandos. 0
The fact that the basis for the evidence which the sponsor offers is the preparation

A

of the candidate 'in the past' surely refers to this three year period of remote in-
struction as the proximate preparation was still to begin. It also implies a con-
siderable knovledge of the candidate's past so tlfat the. sponsor can honestly accept

the responsibility for his charge. Theodore then pointed out:

‘It is for this reason that as regards you also who drav nigh
unto the gift of baptism, & duly appointed person inscribes
your name in the Church bock together with that of your god-
father, vho answers for you and becomes your guide in the
eity and the leader of your citizenship therein. This is
done in order that you may know that you are, long before
the time and while still on the earth, enrolled in heaven,
and that your godfather vho is in it is possessed of great
diligence to teach you, vho are a stranger and & newcomer to
that great city, all the things that pertain to it and to
its citizenship, so that you should be conversant with ita
life vithout any troudble and anxiety.

So it is the sponsor vho answers the questions of the registrar and on his testi-

mony the candidate is enmrolled for baptism. It gives a significant clue to the

development of the role of the sponsor that when translating Theodore's lectures

into Syriac, presumably soon after his death, the translators described the Godfather

as & guarantor (“arrZpid’')rather than in terms of dvadeyduevog. 2 From thias fact we

may presume the probability of the use of the Greek equivalent of ''arrfibd’' in the
ox;iginll lectures. The use of the different term for the spomsor in the lectures

would add weight to the argument placing the lectures against the background of

Mopsuestia during Theodore's episcopate. There also seem to have been variations in

the Baptismal ceremony, and, we shall see below, he described both a specific role
for the sponsors at Baptism, and a continuing role for them in the catechumen's
development in the Christien role, as implied by such terms as 'leader of your

citigenship' which is used here.
This concept of the candidate being baptised on the basis of the sponsor's

- 376



The Role of the Godfather in the East 561

testimony wes carried further by Chrysostom, who used the concept of ol dvabexduevol
as & surety for a financial loan as a metaphor for the task of the sponsor in spirit-

ual matters:
If then those who go surety for others in a matter of money
make themselves liable for the whole sum, those who go surety
for others in matters of the Spiritrand on an account which
involves virtue should be much more alert.

He_ went on to warn them of the seriousness with which they should undertake their
responsibilities and of the penalties which they would incur should those whom they

sponsored become careless:
Let them not think that what takes place is a trifling thing,
but let them see clearly that they share in the credit if by
their admonition they lead those entrusted to them to thé path
of virtue., Again, if those they sponsor become careless, the
sponsors themselves will suffer great punishment. That is why
it is customary to call the sponsors 'spiritual fathers', that
they may learn by this very action how great an affection they
nust show to those they sponsor in the matter of spiritual in-
struction. If it is a noble thing to lead to a zeal for virtue
those who are in no way related to us, much more should we ful-
£11 this precept in the case of the one whom we receive as a
spiritual son. You, the sponsors have learned that no slight
danger hangs over your heads if you are remiss.
Dr. Wenger pointed out that his use of the terms 'spiritual fathers' and 'spiritual
sons' vas unique, In Byzantine Greek the term 'spiritusl father' meant a director
of souls, and, much later, a confessor, but there is no evidence here to suggest

" that this was merely Chrysostom's way of referring to the exorcists who playé& such

an important part in the baptismal preparation. However, from the location of the

passage between the explanation of the purpose and symbolism of the exorcism™~, and
of the declaration of the renunciation of Satan and adherence to Chriatls, it could
be that the sponsors played some part in this rite. He further pointed out that the
verb dvabéyouar here has its primary sense of to receive, the counterpart of the
Latin suscipere, and it is by no means impossible that in the spi}-it of Chrysostom,
the tvo senses of to receive (the baptismal waters) and of to guarantee in respect
of virtue (els tdv Ths dpeths Adyov dvabéxouar) are present in the same word.t

But the jJob description of the sponsor was given in these terms by Chrysostom:

They ought to show their paternal love by eneou;';‘ging, 18
counselling, and correcting those for whom they go surety.

This implies a personal and indivi@u;l relationship with the candidates, and this
seems to be a task vhich would have been equally necessary both before and after the
candidate's baptism, even though Dr. T.M. Finn commented:

The sponsor's reception of the newly baptised as son clearly

symbolised his obligation to see his 'son's' continuing form-

ation in Christian virtue after baptism. Unfortunately 19
Chrysostom is not explicit about his duties before daptism.

Hovever, this is not a postbaptismal sddress, but fits into the pre-baptismal section
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of the instructions, and at this stage the candidate would be better described as

‘nevly enrolled' than 'newly baptised'. Chrysostom here was pointing out that the

sponsor's responsibility after baptism is as serious as it is before the ceremony.
Theodore indicated a further role for the sponsor when the time came for the
catechumen to recite the Creed to the priest ang to promise to adhere to it.

You are brought by duly appointed persons to the priest, as
: it is before him that you have to make your engagements and
. promises to God. These deal with the faith and the Creed,
which by a solemn asseveration you declare that you will
keep steadfastly, and that you will not, like Adam, the
father of our race, reject the cause of all good things, but
that you will remain to the end in the doctrine of the
Father, the Son, and Holy Spirit, while thinking of the sume
Father, Son, and Holy Spirit as one Divine nature which is
eternal and cause of everything, and to the discipleship of
which you have been admitted by faith. It is in their names
that you receive the happiness of this enrolment which con- .
sists in the participation in heavenly benefits.

But ve must not think that this brought their responsibility to an end. A continuing

relationship was very definitely in view in the Church at Mopsuestia.
For it is also to Theodore that we must look for further evidence of the sponsor's
role in the act of baptism itself. He reported that following the chrismation of the

candidate after his renunciation of Satan and adherence to Christ:

...your godfather, who is standing behind you, spreads en
orarium of linen on the crown of your head, raises you, and
makes you stand erect. By your rising from your genuflexion
you show that you have cast sway your ancient fall, that you
have no more communion with earth and earthly things, that
your adoration and prayer to God have been accepted, that

you have received the stamp which is the sign of your election
to the ineffable military service, that you have been called
to heaven, and that you ocught henceforth to direct your
course to its life and citizensLin while spurning all earthly

things.

The linen which he spreads on the cruwm of your head denotes
the freedom to which you have been called., You were before
‘standing bareheaded, as this is the habit of the exiles and
the slaves, but after you have been signed he throws on your
head linen, which is the emblem of the freedom to which you
have been called. Freemen are in the habit of spreading
linen on their heads, and it serves them as an adornment
both in the house and in the market place.

'h\e linking of the sponsor by this action with the freedom the candidate has received
through his own declaration of this renunciation of Satan and adherence to Christ
forged an indelible link between the candidate and his sponsor, for it is the sponsor
who on behalf of the Church raised the candidate to his new freedom.

That a similar role was exercised in the Western Church, although here it is more
difficult to disentangle from infant baptism, is shown by St. Augustine's description
,Of sponsors answering for children unable to answer for themselves in his letter to

Boniface in ‘408.23 In sixth century Spain, Martin of Braga mentions 'those who
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receive from the font' and although T.C. Akeley used this description to argue for
infant daptism apd rejected the idea of sponsorship in the sixth centuryzu, it is
surely too much c;!‘ a coincidence that Martin of Braga should have hit on the
terminus teclnicus if he wvere not acquainted with the role of the sponsor.

Bo it seems that early in its development growing numbers caused the Church to
undertake in a personal way the care of those enrolled for baptism and to forge
personal links of fellowship among the membership of the Church for the purpose of
fencouragement, counselling and correction' of those new to the faith. Such a
system was intended not only to enhance the fellowship and to ensure that no can-
didate for baptism remained a stranger, dbut alsc to encourage growth in grace and
Such was the role of the Godfather in Antioch and Mopsuestia

Christian experience,
However one must ponder whether the risk of

at the end of the fourth century.
punishment and spiritual peril resulting from the failure of the candidate to keep

his baptismal vows might not discourage many of today's godparents, particularly
vhen they are selected on the basis of convention rather than on the grounds of

their spiritual qualifications for their avesome task. |
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BAPTISMAL PREPARATION - Past,
Present And ......?

By the time the Church was becoming respectable, and gaining in esteem
from its imperial patronage following the conversion of Constantine, the rite
of baptism was being preceded by a long period of preparation in the
catechumenate. The purpose of this was that those who were baptised
should understand the meaning and implications of the faith which the
Church professed, which they would affirm immediately prior to baptism,
and into which they would be admitted by their baptism. This normally
occupied a three year period but as the Apostolic Constitutions pointed out:

“Let him who is to be a catechumen be a catechumen for three years; but if anyone be
diligent, earnest and shows good will let him be admitted: for it is not the length of time, but the

kind of lite, that is the criterion.”! )
It was during this three year period of general catechetical instruction that

the catechumens were expected to demonstrate their good will and
sincerity, and were appointed a sponsor to present them for enroiment for
baptism. ’ ) .

The role of the sponsor seems to have been five fold - a) to introduce the
catechumen to the Church, thus beginning to vouch for the genuineness of
his intent, b) to stand as spiritual surety for the catechumen, c) to show
paternal love, and to exercise pastoral care, d) to attend the catechetical
classes with the catechumen and supplement these with personal
instruction, and e) to receive the catechumen to his new life following his
renunciation of Satan and his adherence to Christ at baptism. In one of his
lectures John Chrysostom addressed the sponsors; warning them of the
seriousness of their responsibilities and of the penaities which they could
incur both if they failed themselves or if their catechumen should

subsequently fall away.

“L et them not think that what takes place is a trifling thing, but let them see clearly that they
share in the credit if by their admonition they lead those entrusted to them to the path of virtue.
Again if those they sponsor become careless, the sponsors themselves will suffer great

it is customary to call the sponsors “spiritual fathers'. that they may

punishment. That is why A y
learn by this very action how great an affection they must show to those they sponsor in the

matter of spiritual instruction. If it is a noble thing to lead to a zeai for virtue those who are inno
way related to us, much more should we fulfii this precept in the case of the one whom we
receive as a spiritual son. You, the sponsors have learned that no slight danger hangs over your

heads if you are remiss."? ‘
The threat of the danger to those who fail in their sponsorship presumably
comes from the accepted interpretation by the fourth century Church of
Jesus' words in Matthew 18:6-9.

The three year period of general catechetical instruction was followed by
a period of intense baptismal preparation, normally during the Lenten
period. In Jerusalem, an introductory lecture was given at the beginning of
Lent, a course of eighteen lectures on the creed foliowed, probably in the
early morning® and a series of five shorter lectures during Easter Week,
following baptism, which explained the mysteries through which the newly-
baptised passed. in Antioch there seem to have been three prebaptnsn_\al
lectures given at ten day intervals preceding Holy Thursday when the third

12
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[ecture was given, the fourth took the form of a baptismal address, and then
five lectures followed in Easter Week4, although John Chrysostom revealed
details of the baptismal mysteries in his prebaptismal lectures, and devoted
the subsequent lectures to aspects of Christian citizenship, especially on
one day when it appears half of his potential congregation had gone to the
races!s In Mopsuestia, a small city some twenty five miles from Antioch, we
have a similar series of sixteen lectures, using the creed, the rites of baptism
and communion, and the Lord's Prayer as the syllabus,$, although ali these
seem to be given prior to baptism, and we have no evidence of extant
postbaptismal lectures. It may be that as the original series survive only in
Syriac translation, the translators did not consider the postbaptismal series
of sufficient worth theologically, or it may be that they have quite simply not
survived the ravages of time. The purpose of this credal instruction was so
that the candidate might learn the basic tenets of the Christian faith and
from the lectures understand the reasons behind the credai formula. There
is evidence to suggest that the lectures were based on the Armenian
Lectionary for the Lenten period, and as such became part of the normal
worship pattern of the Christian community?. Towards the close of the

. prebaptismal period, each candidate had to publicly face the examination
of the Bishop concerning his faith, and as part of that examination he would
be called upon to recite the creed.

During the prebaptismal period, the catechumens were regularly
exorcised, and frequently encouraged to renounce Satan and all his works.
Indeed Cyril of Jerusalem saw this as a vital part of the catechetical
procedure®. He compared exorcism to the trial of gold in the furnace by the
goldsmith, and said: ‘

“80 aiso, exorcizers, infusing fear by the Holy Ghost, and setting the soul on fire in the
crucibie of the body, make the evil spirit flee, who is our enemy, and salvation and the hope of
eternal life abide; and henceforth the soul, cleansed from its sins, hath salvation.“®
Exorcism seems to have been a symbolic gesture, assuring the candidate of
his cleansing from sin, and from the temptation to do evil that was wrought
by his new life in Christ. Aithough alien to our tradition, it has remained in
the Roman Rite of Christian initiation of Adults and is explained in ‘A New
Catechism’ thus: .

“Then the priest performs Jesus' paschal gesture'0. He breathes upon the candidate, and
orders the evil spirit to make way for the Holv Spirit.

This sort of ‘exorcism’ of the wicked spirit occurs frequently during the solemnities of baptism.

The evil which threatens a man is told to go away, always addressed as a person - the dsvil. But
the words envisage all evil, including the influence of the sins of others, the evil inclinations of
the subject, and his previous errors as regards God... the ceremony, which is starkly

uncompromising throughout, (shows) nothing but light against darkness.
And well that is so, because the ceremony is a brief and vigorous re-statement of a vital hour.
The struggle for life, the conversion of the candidate, is summed up with nuances, with a

biblical succinctness and profundity. We see the temptations, the dilemmas, the darkness, the
despair which have presented themselves and will be there again; and we see over against them
each time God's peace and goodness and joy. in 8 word it is the expulsion of the evil spirit and

the coming of the good.""
immediately prior to the baptismal ceremony itseif in the fourth century this

dramatic presentation of Matthew 16:19 was given a very distinct place in
the renunciation of evil and adherence to Christ (apotaxis and syntaxis) by
the candidate, which we have maintained today in owr first question to

candidate:
. 13
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“A..... Do you turn to God in Christ, repent of your sins and renounce evil?"12
In the Churches of Antioch and Mopsuestia, this was followed by the
anointing of the candidate with oil symbolising his suppleness - from the
anointing of the athletes'? and strength for the combat with the devil which
Christ would give. '

Having looked at these three elements of the fourth century baptismal
instruction, we move on to consider the question of the practice of
baptismal instruction within the denomination today. To supplement my

" own impressions | would welcome the guidance of others as to their
practice for | am conscious that we are not dealing with three
geographically defined situations but potentially as many different
approaches as there are ministers and churches. Such guidance from
others will be of immense value as | seek to consider the Baptist pattern
today in comparison to the fourth century practice during the next few
months whilst | continue my Research. The criticism is often made of the
American Baptist Churches that they are very good at making disciples and
very bad at keeping them, The Signs of Hope report quotes a Londonreport
which highlights this problem:

“in London a few years ago it was shown that aimost a quarter of those baptised did not

subsequently become Church Members, and 43% of those erased who still lived in the
neighbourhood of the Church had enjoyed iess than six years of membership."t¢ -

These figures indicate that we are not exempt from the blame which
attaches to our American colleagues and add weight to the very real doubt
regarding the adequacy of our baptismal preparation and of our
discipleship classes following baptism. in purely simplistic terms, Jesus’
temptation came immediately after his baptism's and Stephen Winward
reminds us of the link between baptism and temptationts, and this factor
surely raises the question of whether we are justified in leaving the newly-
baptised to fend for themselves without ensuring as much support for them
as possible in terms of assurance, of support groups, and supportive
relationships to see them through the time when they are extremely
vuinerable. . ’

In‘May 1980, Dr Russell wrote to all ministers, following the discussion of
“Call to Commitment"” at the Nottingham Assembly. Among other things, he
asked for copies of courses of baptismal instruction given by ministers to
candidates for baptism, for the use of the Strategy Committee in their
discussions. To judge from reported responses to Dr Russell's request,
many of us do not feel our particular practice of sufficient value to share
with others, although sales of the EMBA Church Membership Booklet!” and
The Way of Christ'® suggest that we are always ready to consider the
schemes of others and see what we can glean from them.

My own practice is to base my discipleship classes on The Way of Christ,
covering section 1 - 3 before baptism viz. What Christ did on the Cross, Our
Response to Christ, and Baptism and 4 - 12 viz. The Bible, Prayer, The Holy
Spirit, The Church, Knowing God's Will, Stewardship, Christian Service,
The Baptist Family and A Life of Commitment, following baptism wr!en the
newly baptised Christian has some initial experiences on which to build and
occasionally some misconceptions to be corrected. This is suppor}ed by
the requirement: to read the booklet The New Testament Teaching on

14
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Baptism as daily readings prior to baptism. The EMBA booklet would also
make this approach passible as its nine sections deal with God, Christian
Conversion, Baptism, Church Membership a) the need for commitment, b)
responsibility to a community, Christian Beliefs, Growing to Maturity, Our
Christian Heritage, and Our Baptist Family.

However, | am aware that neither of these admirable booklets give as
thorough an approach to the Christian faith in doctrinal terms as was given
in the fourth century. Their authors would argue, and quite rightly, that this
was not their purpose in writing, but rather to provide a stimulus for
discussion and further thought, which is fine if further thought and deeper
discussion to the level of the candidate's ability takes place. As its answer to
the problem of material Signs of Hope'® suggests the use of the Christian
Training Programme courses although once again the onus for using the
material at the right depth remains on the candidate and the tutor.

Whilst | would be unhappy with a formal credal approach to catechetical
instruction, | would sincerely hope that our practice could ensure that every
candidate who is baptised is able to express his own faith in his own way, is
able to fully understand the implications of baptism and church
membership, and is equipped to develop his faith in today’s world through
his experiences in the world. This is not a process which we can hurry or
force, but which will only come if the idea of continued development
through a supportive group is plainly seen and accepted.

The area of baptismal sponsorship is one which has also had a fairly
chequered history. | noticed the other day the illuminating comment from
the 1890s that the Church at Derby Road, Nottingham decided that the
practice of visiting candidates for baptism was no longer necessary, and

was to be discontinued forthwith. In other situations, visiting is for the
purpose of assessing a person’s suitability for Church Membership alone’
whilst in yet other situations it is used quite explicitly to check up that the
minister has adequately fuifitied the task of Baptismal preparation. If one
turns for guidance to the booklet Church Membership - Suggestions for
Visitors to Candidates®, we look in vain for any hint of a continuing
relationship until the last paragraph. If this is to be seen as the ‘official’ view
of the role of the sponsors or visitors the purpose of the visit is defined early
on, in the paragraph ‘Duty to the Church'”:

“What is the duty of the visitors as far as the Church is concerned? It is to satisfy themsalves
that the candidate is a sincere believer in our Lord and Saviour Jesus Christ, that he has given

his life into His keeping and is devoted to His service." . .
When the hint of a continuing supportive relationship does come, it is not

suggested in a particularly convincing manner, nor at this point can such a
relationship be seen to arise naturally in every case. However, let the

booklet speak for itself:

“One thing remains to be done, and it is of vital importance. Let the visitors decide which of
them is to try to keep in touch with the candidate in the days ahead, to be a friend to him, to
stimulate his interest in the Church, to encourage him to take up or continue service in it, and

80 to build up that new life in Christ upon which he has entered."®

It is my feeling that all these approaches to the situation of sponsorship,
expedient though they may be, fail to realise the maximum potential from

the situation.
' 16
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_ As soon as a person expresses any form of commitment, he shouid be
linked with a mature Christian whose specific task is to share in his nurture
in the Christian faith, and to begin a lasting relationship which goes on
beyond baptism. Every effort should be made to make a personal link which
will be of value to, and valued by, both candidate and sponsor - perhaps
using hobbies, interests, family background, or even neighbourliness as
criteria in choosing the mature Christian Sponsor. It should then be both
sponsor and candidaie who come seeking the candidate’s baptism of the
_Minister, and seeking the candidate's membership of the Church. The
discipleship classes should be arranged in consultation with both
candidates and sponsors, and the sponsors encouraged to attend the
classes to share in the discussion and so that they may better support the
candidate. The sponsor should also be actively involved in the Baptismal
Service, either by leading the candidate to the baptismal waters, or
preferably receiving him into his new life on their emergence from the
baptistry. He should also be at his side as he is received into Church
Membership. it is ali too easy for our Churches to develop a small nucleus of
six or eight ‘good’ visitors, and neglect the potential of many other members
of the Church who could serve just as well. The result is that the six or eight
become so overloaded with candidatées whom they have sponsored, who
are young in the faith, that they fail to be as supportive as they should, and
the system deteriorates into a rubber stamping procedure which ends at
Baptism.

For the fourth century newly-baptised Christian there was a real certainty
of knowing his forgiveness and transition to a new life. In our reaction
against absolution from sins being an exclusively priestly function23, have
we not thrown out the candidate's forgiveness with the baptistry water? The
anonymous booklet Why be Baptised?24 does not mention forgiveness, and
only contains a passing reference to the new life which comes to those who
have committed their lives to Christ. Stephen Winward does stress the
aspect of forgiveness, mediated by Christ through the inward identification
of the candidate with the death of Christ, and demonstrated in the outward
and visible sign of baptism, and among his several illustrations he suggests

the cleansing of Naaman:

“As Naaman was baptised in the Jordan to be cieansed from leprosy, so we are baptised into
Christ to be cleansed from all sin — the sin of the human race of which we are part, and our own
personal sin, both remembered and forgotten. The baptised are cleansed, made to belong to
God, and acceptd by God. “You have been through the puritying waters; you have been
dedicated to God and justified through the name of the Lord Jesus and the Spirit of our God’

(1 Cor.6:11)"25
Yet in reminding us how bright a jewel baptism is in the Baptist crown, Paul

Beasley-Murray fails to remind us that we are also assuring our
candidates that they have renounced evil, and they are living as new
creatures in Christ, and are truly forgiven men and women. o
Similarly the whole concept of exorcism has a superstitious and ritualistic
ring to it that appals many of us, but the binding of evil is part of the ministry
of every Christian if we are going to take Matthew 16:19 with the same
degree of enthusiasm as we take the preceding verse regarding the faith of
Simon- Peter. It did fulfil the purpose of assuring the candidate of his

17



forgiveness, and encouraging him to begin to live his new life confident that
having confessed his sins to God, then ‘He is faithful and just to forgive his
sins’ and these sins are completely washed away in baptism. It was Peter's
only solution to the sin felt by his Pentecost congregation?? and there are
those who come to us as candidates for baptism, who are so guilt-ridden
that they need the extra reassurance that a stress on forgiveness and the
renunciation of evil can bring, especially within the context of the Service of
Believer's Baptism. This service is a marvellous statement of the cleansing
of the Christian from sin, the death and burial of the old self, and the
emergence of the new man to a life in Christ. it was and is perhaps our most
powertul visual aid of the events of the vital hour of conversion.

St Cyril of Jerusalem and his contemporaries were quick to use every
aspect of the ceremony in their day to illustrate the various stages of
Christian's newness of life in Christ. Perhaps we need to follow their
example and make more of our baptismal preparation and of baptism itself.

R.F.G. Burnish

Author's Note
This article has been born of my research which covers the fourth century

period and then the practice of the period 1960-1980 in three Church
situations in which adults are baptised. Plainly the Baptist Churches in
Britain are to be one such Church situation. As a result | would like to hear
readers' views about their own practice, in relation to the areas mentioned
above, and also in terms of current baptismal and catechetical practice.
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— albatross or ass
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B

THE first ‘résulis of tne census in
April are beginning to trickle
through for public edification, telling -
us of declining populations in the
major cities. -l
"It will be some three years before the -
full report of the census is available for
those of us who want to take up the NIE.
suggestion of getting our copy. of the:
Jfigures to help us in evangelism in our:

By RAYMOND BURNISH F

‘area, but then what can you expect witha |+’

;sample of 55,000,000? . -
é A

‘Sample )

L

k.

i .
+ The East Midland Baptist Association
sministers went to their annual conference
jthe day after Census Day, hoping to get '
:away from forms and questionnaires, to
devote their minds to Christology and
,mcdxgation, and they found — another |
Questionnaire! 3
¢ In common with most of the other.,

~ministers in the country attending con-
fercnces this year they were being asked
2bout how they prepared their candidates -

Afor baptism, and church membership. .
. However, they were undaunted by this
kextra chore, and 330 ministers out of 528
answered their questionnaires, -
<~ From this somewhat smaller sample; I’
;vfa.s Jg’e lo produce my results by the end’

More than half the ministers give six or’
seven classes over a three month_period
?hc:;’erew ill)g]:nsm. ?Ed ncf\rly half follow

WO or three ¢ i

.three months after baplisar:s.es during the4
. The syllabuses uscd indicated &
marked preference for home-made
material, although a number of these
home-made syllabuses are based on the
excellent material produced by the
Baptist Union. ST
_ So far the answers indicate nothing

_particularly spectacular or unusual but
when we come to consider baptismal
sponsorship by church visitors then the
analysis of the answers begins to reveal a
hidden question, “Why do we appoint
visitors anyway?" . :

One in eight ministers answered this.
question honestly — they did not have
visitors to their candidates for baptism
and church membership, but 285 stilly
used visitors. i
- However, when asked what role the
visitors played in preparation for baptism,
77 per cent answered “none”. . :
: Two out of every five ministers saw no
role for the visitors cither in preparation

sfor church membership, one in three saw,
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| * dispose of them who worry me the most,

i

!

la

Y1iocontinuing Fole for the visitors aftet
‘baptism, and half saw no place for the
wisitors in the baptismal service. .
. The positive responses pointed to the
‘visitor’s role in explaining the duties of
membership to the candidate and report-
'ing to the church meeting. . ‘&»

3

3

- . Resource

1
Half the  ministers expected somei
tdegree of pastoral concern and friendship-
‘after baptism, and two out of five

. :encourage the visitors to assist the,

tcandidate in the service. |
But it is those who sec rio role for the’
i church visitors, and yet who are unable to

here is a danger in having a proce-:

L

+80 that it merely becomes an albatross
around the minister's neck, and he feels”
4 is under his members’ surveillance, .
~. But more than this, church visitors are
readily available, yet untapped, ,
resource who can assist the new .
#Christian's growth in the faith.

¢ In the fourth century, the role of the B

ichurch visitor or sponsor was described
‘as that of a spiritual guide to the,
iChristian'y new life and citizenship of!
[ heaven. !
". The sponsor was seen as a very special.
“person by both the candidate and church,
and performed a very important task.

[ suppose, however, that as with any
task in the Church, it is up to us to make |

of it what we will. o
! But can ] suggest that even if your:
" minister saw no reasons for visitors, that
next time you are invited to visit a.
- candidate for baptism and church mem-
_bership, you see that opportunity as a
great privilege to which God has called
: you through his church, and that you use
{1t to develop a really lasting relationship,
‘with your candidate. = o

[y

~ dure for which there is no evident value,” *
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QUESTIONNAIRE ON PREPARATION FOR BAPTISM AND CHURCH

APPENDIX C.

MEMBERSHIP AND SUMMARY OF RESPONSES

TOTAL RESPONDENTS: 330

BAPTIST UNION AREAs

NE

#

36

WMV
44

EM
27| 42

42

B

1, AGE:

B30
1

31=40
25

41-50
87

51~-60
64

61-70

70+
9

43

Missing
1

2, HOW_LONG HAVE YOU BEEN IN THE MINISTRY?

=10yrs
114

11-20yrs
93

21~30yrs
11

31-40yxs
32

40+yrs
13

BAPTISMAL PREPARATION
3. HOW MANY TIMES DO YOU MEET WITH CANDIDATES BEFORE THEIR BAPTISM?

e

-4 | 5=6 | 7-10 | 10+| Varies Miasinﬂ
5213140 ] 109] 20! 4 5
4. OVER WHAT PERIOD DO THESE MEETINGS TAKE PLACE ON AVERAGE?
Month| 3 Months| 6 Months| 6 Months+| Other| Varies| Missing
47 206 40 1 26 4 6
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5« WHAT SYLLABUS DO YOU USE?

D.F.Neil: The Way of Christ 17
B.U.Scotland: Forward with Christ 2
E.M.B.A: Church Membership 11
V.Jack: Believe and be Baptized 15
B.U,s Christian Training Programme 6
S.F.Winward: Booklets 20
B.U.: Leaflets 10
W.M.S.West: Baptist Principles 2
R.E.O.White: Invitation to Baptism 3
One Step Forward: Booklets 11
CQP.A.S‘ Booklets 1
B.F.B.S: First Steps in Faith 2
Campus Crusade for Christ 2
Navigators!' Material 1
E.Halse: Baptism and Church Membership 2
Emmaus Bible School Course 1
D,Watson: Live a new Life 1
C.Roseweir: Unpublished Material 1
Insufficient Information 4
Methodist Church: What is a Christian 1l
Varies 34
‘My own! - gyllabus outlined 87
'My own' - college based 1l
'My own'! -~ based on Apostles' Creed 4
My own! - based on New Testament 15
'My own' 83
K.S.B.A: Grow & Go 1
Continuing work of Church 1
None 8
Migsing 8
6. WHAT IS YOUR METHOD OF INSTRUCTION ) 88e ONE=TO-ONE, CLASS, HOUSEGROUP?
One~to~-one 28
Classg 165
Housegroup 29
Combination of one-to-one and class 66
Combination of three suggested 13
Combination of Class and Housegroup 10
Other 16
Missing 3

PREPARATION FOR CHURCH MEMBERSHIP
T. DO_YOU HOLD POST=BAPTISMAL CLASSES?

Never | 1-2 Migs, | 3-4 Mtgs. | 4+ Migs,| Included in | Missing
Baptismal

Class
95 12 12 38 24 15

—

8. OVER WHAT PERIOD DO THESE MEETINGS TAKE PLACE?

6 months | 6+ months | 2 months [ Other | Missing
17 4 11 130

1 month | 3 months
55 78 32
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9, WHAT SYLLABUS DO YOU USE FOR THESE MEETINGS?
D.F.Neils The Way of Christ 1
L.R.Misselbrook: Suggested course
B.U.Scotlands Forward with Christ
B.U.Christian Training Programme
S.F.Winwards Booklets
W.M.S.West: Baptist Principles
One Step Forward: Material
C.P.A.S: Material
B.F.B.S: Material
Navigators' Material
Insufficient Information
Varies
"My own': syllabus specified
'My own': based on New Testament
My own'

DoPawsons Truth to Tell
K.S.B.As Grow & Go

B.U.: Call to Commitment
Pastoral Group

Pagtoral Follow-up
Continuing work of Church
None

Missing

10, WHAT IS YOUR METHOD OF INSTRUCTION, €e&eONE~TO~ONE, CLASS, HOUSEGROUP?

One-to-one 29
96

Class

Housegroup 33
Combination of one-to-one and class 21
Combination of three suggested 5
Combination of olass and housegroup 4
Othexr _ 13
Missing : 129

[

N AN
BAHFHEFPOAGUNNAEFHEKF O HWN

[
N -
M Wi \o

VISITORS TO CANDIDATES
11, ARE VISITORS TO CANDIDATES APPOINTED?

[_Y;;S Fo Missing
285 43 2

=

12, BY WHOM ARE THEY APPOINTED?

Minister 22 Minister & Deacons 20 All Three 5
Deacons 97 Deacons & Church 20 Other 3
Church 116 Minister & Church 2 Missing 45

13, AT WHAT STAGE ARE THEY APPOINTED?

Beginning of Classes 26 After Decision for Baptism 66

Middle of Course 44 Other 31
End of Classes 103 Missing 50

After Baptism 10
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14, WHAT ROLE DO THEY PLAY IN: (If none write none)

Preparation | Preparation | After In
for for Baptism | Baptismal
Baptism Membership Service
None 201 105 91 128
Pastoral
Concern 7 12 83 1l
Report to
Church Meeting 10 38 3 -
Friendship 4 8 49 5
Confirm Faith 11 12 1 1
Agsist Candidate 1l - - 112
Other 24 54 24 14
Explanation of
Membership - 39 - -
Share Classes/
Teaching 3 2 5 69
Missing 69 60 74

READINESS FOR BAPTISM
15, WHAT INDICATIONS OF READINESS FOR BAPTISM DO YOU LOOK FOR IN THE

CANDIDATE, €.8.a) SIGNS OF REGENERATION b) PERSONAL FAITH

c) SENSE OF UNDERSTANDING d) SPIRIT-FILLED LIFE e) DESIRE TO BE

OF SERVICE TO CHRIST'S PEOPLE?

a+b+c+d+e 68 b+o 1
a+b+d+e 2 bt+d+e 2
a+b+d 2 b+d 2
a+b+e 1l c+d+e 21
a+c+d+e 10 c+d 23
a+c+d 20 c+e 1
a+c+e 2 c 6
a+c 1 d+e 51
a+d+e 17 a 39
a+d 22 e 15
a+e 5 non-specific 18
b+c+d 1
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(ADDITIONAL QUESTION FOR EAST MIDLANDS AREA QUESTIONNAIRES

ONLY: RESPONDENTS: 27)
16, IF YOUR RESPONSE TO QUESTION 5 AND/OR QUESTION 9 CONCERNING

SYLLABUS WAS 'MY OWN' OR SOME SIMILAR PHRASE, IT WQULD BE HELPFUL

IF YOU WOULD INDICATE BELOW WHETHER YOU WOULD DEAL WITH THE

FOLLOWING THEMES AT ALL, AND IF SO WHETHER BEFORE OR AFTER BAPTISM,

Before After

Baptism Baptism
Work of Christ and our response 20 2
Baptism 23 -
The Bible 15 9
Prayer 17 8
The Holy Spirit 18 7
The Church, Membership, and
Worship 24 4
Knowing God's Will 9 7
Stewardship 15 13
Christian Service and Commitment 13 9
Maturity and Growth 4 11
The Devil, Evil, Temptation 10 7
Suffering 2 3
The Last Things, Life
Everlasting 5 3
The Trinity 9 5
Witnessing 13 9
Belief in God 15 4
Person of Christ 15 3
Assurance 9 3
Christian Heritage, Baptist
Family 17 8
Missing 2 2

* These areas could not be circulated due to the fact that the
Southern Area had only just been established and arrangements

for its' Ministers' Conference were not known and the South Wales

Area has an Autumn Conference.
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