





























































































































70 At the Origins of Christian Worship

cultic worship of other gods, humans, angels, and any figures
other than the one true God of the biblical tradition, the
explicit and programmatic inclusion of Christ in their
devotional practice is interesting, even striking, as [ have
demonstrated elsewhere.”® In the next section of this discus-
sion, we shall analyse the specific phenomena involved in the
‘Christ-devotion’ of early Christians. As I hope to show in
the final section of this chapter, the inclusion of Christ as
recipient of religious devotion was not intended by early
Christians as recognising another god. Although ‘di-theism’
might well represent the sort of charge that at least some crit-
ics might have hurled at them (e.g., John 5:18; 10:33), the
term does not seem to represent their own views of their
devotional pattern. I propose that in this characteristic ‘two-
ishness’ of their devotional practice there is also a pattern of
religious behaviour that links Christ with God in ways that
seem intended to maintain an exclusivist ‘monotheistic’
stance. It is this early Christian accommodation of Christ as
an additional figure along with God (‘the Father’) within a
strongly monotheistic religious commitment that I refer to as
the ‘binitarian’ shape of Christian worship."’

The Phenomena of Early Cultic Christ-Devotion

Tam uneasy with abstractions that cannotreadily be tested, and
am aware of the difficulties in understanding the unexpressed
(or dimly expressed) conceptions of ancients and in avoiding
anachronism in developing conceptual categories for the anal-
ysis of earliest Christian beliefs. Consequently, I have
emphasised the importance of an inductive approach that

' See esp. Hurtado, One God, One Lord, id., ‘First-Century Jewish
Monotheism’, Journal for the Study of the New Testament 71
(1998), pp. 3-26.

"7 Some scholars use the term “christological monotheism’ to refer to
the inclusion of Christ with God in early Christianity. See, e.g.,
Bauckham, God Crucified: Monotheism and Christology in the New
Testament, esp. 25-42.
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focuses on the actual phenomena of religious devotion." Thus,
in my book, One God, One Lord I dealt with early Christian
devotional practice as directed toward Christ, and I referred to
the evidence of a ‘mutation’ in monotheistic devotion in the ear-
liest observable literary remains of first-century Christianity."”
I listed and briefly discussed six phenomena of early Christian
religious devotion, which I contended amounted to a pattern of
devotion that was unparalleled among other known religious
groups that identified themselves with the biblical/Jewish tra-
dition. This pattern of devotion thus constitutes a distinctive
‘mutation’ in Jewish monotheistic practice, with a clearly
‘binitarian’ character.

In the eleven years since the first edition of that book, some
scholars have questioned whether the phenomena really con-
stituted a significant ‘mutation’ in monotheistic practice and
really represented cultic worship of Christ. Some others,
pointing to what they allege to be precedents and analogies,
grant that early Christians worshipped Christ but question
whether it was really as innovative and historically significant
as I have claimed.” It is, therefore, appropriate for me to
return to the specific phenomena of early ‘Christ-devotion’,
which, I still contend, do collectively constitute a distinctive
pattern of binitarian devotion in which Christ is included
with God as a recipient of devotion that can properly be

8 In ‘First-Century Jewish Monotheism’, for example, I urge an
inductive approach to the definition of the term ‘monotheism’ as a
descriptor of ancient Jewish and Christian religion.

¥ Hurtado, One God, One Lord, esp. 99-100, 124. For a useful dis-
cussion of worship practices/rituals in Pauline churches, see Meeks,
The First Urban Christians: The Social World of the Apostle Paul,
140-63. On pagan religious/cultic practices, see MacMullen, Pagan-
ism in the Roman Empire, esp. 1-48. For a recent survey of earliest
Jewish synagogue practice, see Reif, Judaism and Hebrew Prayer:
New Perspectives on Jewish Liturgical History, esp. 53-87.

2 Dunn (The Theology of Paul the Apostle, 257-60) prefers to
describe Pauline Christ-devotion as ‘veneration of Christ, meaning
by that something short of full-scale worship’. Fletcher-Louis claims
to have produced several precedents for the worship of Christ
(Luke=Acts: Angels, Christology and Soteriology, 120~29, 214).
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understood as worship.”’ As our concern here is primarily
historical, I shall particularly draw attention to evidence of
earliest observable stages of Christian devotional practice.
This means concentrating on Pauline texts and such other ref-
erences as may plausibly be taken as reflecting very primitive
Christian practice.

In the light of criticisms of my positions, I wish to re-
emphasise two things about the phenomena to be discussed.
First, they are a constellation of devotional practices, and it is
the collective force of the phenomena that constitutes the
‘mutation’ in monotheistic practice that I allege. For this or
that individual phenomenon there may be interesting partial
analogies. For example, it has been suggested that the invoca-
tion of angels in Jewish ‘magical’ material, or the reverential

‘reference to them in other Jewish sources, may offer some sort
of partial analogy for prayer to Jesus and ritual invocation of
him.” But I am not aware that anyone has offered any analogy
for the full pattern of devotional phenomena focused on
Jesus.”

2! See the valuable discussion by Bauckham, ‘Jesus, Worship of,’
for a very similar view of matters. Among earlier studies, cf.
Conzelmann, ‘Christus im Gottesdienst der neutestamentlichen
Zeit’, in Conzelmann, Theologie als Schriftauslegung: Aufsdtze zum
Neuen Testament, 120-30.

22 See esp. Stuckenbruck, Angel Veneration and Christology, and
my review in JTS 47 (1996): 248-53.

2 Horbury (Jewish Messianism and the Cult of Christ) proposes
that Jewish messianism provides the key that explains the worship
of Christ. But, in fact, praise of Jewish rulers and honorific rhetoric
concerning messianic figures provide no real parallel to the pattern
of cultic devotion to Christ expressed in the New Testament.
Horbury uses the term ‘cult’ so broadly as to make it cover almost
any kind of respect and reverence given to a figure. This obfuscates
matters. The same criticism can be levelled against Horbury’s asso-
ciation of the worship of Christ and early Christian and Jewish
reverence for martyrs (‘The Cult of Christ and the Cult of the
Saints’, New Testament Studies 44 (1998), 444-69). Contra
Horbury, Mart.Poly. 17:3 makes a clear distinction between the
two types of reverence. Note also Irenaeus’ statement: ‘Nor does
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Secondly, and perhaps even more importantly, these phe-
nomena are the actual devotional practices of adherents of a
known religious movement, and they functioned as the identi-
tying marks of their devotional life. Scattered references to this
or that figure receiving reverence in literary scenes placed in
the cosmic past (e.g., the command to the angels to reverence
Adam as God’s ‘image’ in Vitae Adae et Evae 13-14), the
eschatological future (e.g, the reverence given by foreign kings
to the Elect One/Son of Man figure in 1 Enoch 48:5;62:9) or in
a figurative vision set in a celestial plane (the obeisance of the
stars to Moses in Ezekiel the Tragedian) are interesting as
illustrating the speculative directions and forms that ancient
Jewish thought could take toward exalted symbolic figures.”*
But none of the proffered examples offers us evidence of reli-
gious movements or groups whose devotional pattern actually
included the offering of cultic reverence to any of these figures.
Instead, these scenes showing reverence given to these various
figures all appear to be only literary phenomena, and this
means that the obeisance described is not properly ‘worship’
of the figures as deities by any actual group of devout Jews. In
the case of the NT evidence about Christ-devotion, we have
characteristics of the devotional praxis of the early Christian

2 (continued) she [the church] perform anything by means of
angelic invocations, or by incantations, or by any other wicked, curi-
ous art; but, directing her prayers to the Lord, who made all things,
in a pure, sincere, and straightforward spirit, and calling upon the
name of our Lord Jesus Christ, she is accustomed to work miracles
for the advantage of mankind . . .’ (Against Heresies, 2.32.5 [ANF
2.409]). The point is not whether all Christians consistently
followed such a practice but what sort of devotional pattern was
promoted as correct. Devotion to Christ was included, and devotion
to other figures was not.

# Steenburg points to the scene in the Latin VitAdEve, but acknowl-
edges that there is no evidence of any Jewish group practising a cultic
reverence of Adam as their pattern of cultic devotion (‘The Worship
of Adam and Christ as the Image of God’, Journal for the Study of
the New Testament 39, [1990], 95-109). English translations of
these and other extra-canonical writings are available in
Charlesworth, The Old Testament Pseudepigrapha.
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movement, with the reverence given as part of the cultic
pattern of early Christian groups.

1. Pmyerz5

As is to be expected, in the New Testament and other early
Christian sources prayer is most characteristically offered to
God (e.g., Acts 4:24-30). But it is also equally characteristic
that prayer is offered ‘through’ Jesus (e.g., Rom. 1:8) or in
Jesus’ name (e.g., John 16:23-24), something for which I
know of no parallel in the evidence of ancient Jewish prayer
practice. Indeed, in the NT prayer is often described as offered
to ‘the God and Father of our Lord Jesus Christ’ (e.g., 2 Cor.
1:3; Eph. 1:3; Col. 1:3). The latter expression can be paralleled
with references to ‘the God of Abraham, the God of Isaac, and
the God of Jacob’ (Exod. 3:6; Mark 12:26), but this
re-identification of God by reference to Jesus surely indicates
the importance of Jesus in early Christian devotion as group
identity-marker and as shaping the pattern of their piety.
Moreover, though it is not so frequent, we find evidence of
prayer to Jesus, both jointly with God and directly to Jesus
himself.? In Paul’s letters, several passages which are techni-
cally prayer-wish expressions are probably to be taken as
reflecting prayer practices in which God and Jesus were

» Major studies on early Christian prayer include Hamman, La
priére l. Le Nouveau Testament; id., ‘La priére chrétienne et la priére
painne, formes et différences’; Dolger, Sol Salutis: Gebet und Gesang
im christlichen Altertum mit besonderer Riicksicht auf die Ostung in
Gebet und Liturgie; Klawek, Das Gebet zu Jesus. Seine Berechtigung
und Ubung nach den Schriften des Neuen Testaments: Eine
biblische-theologische Studie; Jungmann, The Place of Christ in
Liturgical Prayer; Lebreton, Histoire du dogme de la trinité, 2:
175-247; Cullmann, Prayer in the New Testament.

% Bauckham complains, ‘The NT evidence for personal prayer to
Jesus has sometimes been underestimated’, citing the same evidence
noted here (‘Jesus, Worship of,” 813). For the Pauline evidence,
Hamman’s analysis is crucial (La priere, 245-337). Especially see his
discussion of the question of to. whom prayer is addressed in Paul,

264-80.
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addressed and invoked together (1 Thess. 3:11-13; 2 Thess.
2:16-17; 3:5). To these we should add the characteristic
‘Grace and peace’ salutation in Paul’s letter-openings, which
invoke God and Jesus and are probably to be understood as
Paul’s adaptation of religious expressions and practices used
in his churches (Rom. 1:7; 1 Cor. 1:3; 2 Cor. 1:3; Gal. 1:3;
Phil. 1:2; 2 Thess. 1:2).” Also relevant are the Pauline
grace-benedictions that conclude his letters and are likewise
reflective of early Christian devotional and liturgical practice,
in which Jesus is invoked as source of the grace, most often
alone (Rom. 16:20; 1 Cor. 16:23; Gal. 6:18; Phil. 4:23;
1 Thess. 5:28; 2 Thess. 3:18), and once in the triadic expres-
sion familiar to many Christians from 2 Corinthians 13:13.
These expressions, in letters intended to be read out in the
Christian groups to which they were addressed as a part of
their worship and reflecting the liturgical expressions charac-
teristic of these groups, show that already well within the first
two decades of the Christian movement it was common (and
uncontroversial among believers) to include Jesus with God
as source of the blessings invoked and appealed for in their
devotional life.

In the Pauline letters, direct, personal prayer to Jesus is
explicit only in 2 Corinthians 12:8-9, where Paul mentions
repeated appeals to ‘the Lord’ to remove an affliction sent from
Satan. It is correct to note that Paul probably refers here to pri-
vate prayer, and thus this is nota formal, corporate prayer-text.
But Paul’s easy recounting of his actions suggests that he
expects his readers to be familiar with prayer-appeals to Jesus
as a communally accepted feature of Christian devotional
praxis.

The account of Stephen’s death, though found in a writing
most would date later than Paul’s letters, gives us another
instance of direct prayer to Jesus (Acts 7:59~60). Thisis also a
personal prayer, but again it seems likely that the author
expects his Christian readers to be quite familiar with Jesus as

¥ E.g., ]. L. White, ‘New Testament Epistolary Literature in the
Framework of Ancient Epistolography’ in Temporini and Haase
(eds.) Aufsticg und Niedergang der romischen Welt.
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recipient of prayers.”” Direct prayer to Jesus is in fact much
more common in the apocryphal Christian litcrature. As these
writings are often taken as reflective of ‘popular’ Christian
piety rather than more tutored and ‘official’ practice, it may be
that direct prayer to Jesus was more common in popular
Christian practice, even in the earliest period of the Christian
movement, than is explicitly evidenced in the New Testa
ment.” The reference in Acts 13:2 to the disciples in Antioch
‘worshipping the Lord’ (leitourgounton de auton to kyrio),
though slightly ambiguous, quite plausibly has the exalted
Jesus as the referent.”

2. Invocation and Confession

 Whatever the frequency and prominence of prayers addressed
to Jesus in Christian corporate worship, either directly or with
God, it is fairly clear that there were also other ritual acts of
corporate worship in which Jesus is the one addressed and
invoked, and that these practices go back to the earliest
decades of the Christian movement. For chronological
purposes, the well-known fragment of Christian Aramaic
liturgical usage preserved in transliterated Greek in 1 Corin-
thians 16:22, maranatha, takes pride of place.’ It is usually

% Lebreton (Dogme de la trinité, 226-38) draws attention to a pat-
tern of direct prayer to Christ in accounts of Christian martyrdom,
of which the Stephen account is earliest and for which it may have
been paradigmatic. The connection of prayer to Jesus and accounts
of Christian martyrs is noted also by Bauckham (‘Jesus, Worship of,’
817).

» On prayer to Jesus in Christian apocryphal literature, see
Jungmann, Liturgical Prayer, 165-68.

% The expression appears frequently in the Greek Bible where it
clearly carries a cultic sense: e.g., 1 Sam. 3:1; 2 Chron. 11:14; 35:3;
Joel 1:13; 2:17; Judith 4:14; Sir. 7:30; 45:15.

' See my discussion in One God, One Lord (106-7); Conzelmann,
1 Corinthians, 300-1: Fee, The First Epistle to the Corinthians,
837-39; and now also Davis, The Name and Way of the Lord: Old
Testament Themes, New Testament Christology, 136-39, whose
concluding judgements, however, seem to me too weak.
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understood as an imperative appeal, to be translated, ‘Our
Lord, come!’, an appeal or acclamation that arose in the wor-
ship gatherings of Aramaic-speaking Christians. By the date of
1 Corinthians (ca. 55 CE) it had become such a familiar liturgi-
cal expression as to require no translation, even among Paul’s
Greek-speaking Gentile converts.” The precise function of the
expression in its original provenance is disputed, but the con-
sensus now is that in this fragment of the liturgical practices of
the earliest decades Jesus is addressed ritually (and probably
collectively) as the ‘Lord’. Whether he is invoked to be present
at the cultic event or (as is more commonly thought now) is
implored to come eschatologically, such an appeal to Jesusas a
feature of earliest Christian worship has no known parallel in
any other group linked to the Jewish religious matrix, and this
ritual practice evidences an incorporation of Jesus into the
corporate devotional life of those Christians in a role that is
otherwise reserved for God.” It is not merely that Jesus is now
‘the Lord’ who is expected to come to make all things right,
playing the role attributed to God in Jewish expectation (e.g.,
1 Enoch 1:9). Even more striking is the apparent modification
of otherwise known monotheistic liturgical practice in this

_ritual invocation of Jesus.

From Paul’s letters onward, we find other references to
ritual acts directed toward Jesus by name. Among these refer-
ences, Romans 10:9-13 is particularly worth attention. Here,
Paul mentions confessing (homologeo) ‘Jesus (is) Lord’
(Kyrios Iesous, v. 9) along with belief in Jesus’ resurrection as
the standard actions through which one comes to eschatologi-
cal salvation.” As is well known, basically the same confession

32 Of course, as is well known, the formula also appears untrans-
lated in Didache 10:6, as part of the eucharistic prayer prescribed
there.

'3 On the eschatological background of the phrase, which shows the

transference to Jesus of expectation originally directed to God, see
Black, “The Maranatha Invocation and Jude 14,15 (1 Enoch 1:9)’ in
Lindars and Smalley (eds.), Christ and Spirit in the New Testament,
189-96.

3 Neufeld, The Earliest Christian Confessions, 42-68.
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is attested in 1 Corinthians 12:3, where it is directly connected
to the impulse of the Holy Spirit in a context clearly concerned
with liturgical matters (1 Cor. 12-14), and in Philippians 2:11,
where it is the eschatological acclamation of all creation, in a
passage commonly thought to derive from the liturgical
practices of the earliest Christian decades.

The linguistic and semantic background and implications of
the kyrios title have been abundantly explored and debated by
scholars, but I emphasise here the liturgical setting and func-
tion of the formula. In each case in these Pauline references,
the setting of the expressions is the Christian congregation and
collective worship.” Cf. Neufeld, Christian Confessions, 60—
67, who unpersuasively tries to link the confession-act too
narrowly to situations of trial, conflict and persecution. This
makes the (probably collective) action of confessing Jesus as
Lord itself a liturgical act that functioned ritually to affirm the
nature of the group as gathered under Jesus’ authority and
efficacy. Indeed, this liturgical acclamation of Jesus’ present
exaltation and eschatological triumph seems to have been
intended to enact his triumph ritually within the Christian
assembly.

In fact, Paul and other New Testament authors can refer to
Christians as those who ritually ‘call upon’ (epikaloumai) Jesus
as Lord, which indicates that the liturgical action connoted by
this expression was early seen as constitutive and denotative of
Christian devotional life.* Coming shortly after the reference
to the crucial confession of Jesus as ‘Lord’ as the means to salva-
tion in Romans 10:9, Paul’s quotation of Joel 2:32, ‘Everyone
who calls upon the name of the Lord shall be saved’, can only be
taken as referring to the ritual invocation of Jesus. Indeed, in
1 Corinthians 1:2b, Paul specifies Jesus by name as the Lord
who is invoked and makes the cultic action in question the

% Cf. Neufeld, Christian Confessions, 60-67, who unpersuasively
tries to link the confession-act too narrowly to situations of trial,
conflict and persecution.

3 See my earlier discussion in One God, One Lord, 108-11. On the
OT background of this phrase and action, and the NT references to
it, see Davis, Name and Way, 103-40.
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blanket description of believers (see also, e.g., Acts 9:14, 21;
22:16; 2 Tim. 2:22). In the Old Testament, to ‘call upon the
name of the LORD* (in the LXX rendered consistently by the
middle forms of epikaleo) is a ritual action of worship.” It is
quite likely that ‘calling upon the name of the Lord Jesus’
includes specifically the liturgical ‘confession’ of Jesus as
Lord.” But, in light of the Old Testament background of the
expression, [ suggest that ‘calling upon the name of the Lord
(Jesus)’ connoted the broader praxis of treating the exalted
Jesus as recipient of the devotion of the Christian community
through invocation, prayer and praise. The adoption of this
Old Testament phrase, which there refers to cultic devotion to
God, to designate cultic devotion to Jesus is a striking linguistic
appropriation. But the phenomenon to which the phrase refers,
the incorporation of Jesus as recipient of organised cultic devo-
tion in early Christian congregations, is an even more daring
and remarkable development.” Indeed, the adoption/adapta-
tion of the Old Testament cultic expression to connote
devotion to Jesus is probably to be seen as indicating that these
early Christians intended a direct association and analogy
between their devotion to Jesus and the Old Testament cultic
devotion to Yahweb.

This direct association of Jesus with God in the cultic life of
early Christian congregations is powerfully illustrated in
1 Corinthians 5:1-5, where Paul orders the Corinthian con-
gregation to discipline a man who was living sexually with ‘his
father’s wife’. The corporate judgement against the man is to
be taken in the cultic (worship) setting. Gathered ‘in the name
of the Lord Jesus’ and with ‘the power of our Lord Jesus’, the
congregation is to deliver the offender to Satan, apparently in
the hope that the man might be saved on ‘the day of the

37 Ibid., 103-10; Schmidt, ‘¢mixaAew’, in Kittel and Friedrich (eds.),
Theological Dictionary, 496-500.

3% Kramer (Christ, Lord, Son of God, 79) argued that the Chriskh\n
appropriation of the expression originally referred to cultic confes>
sion and then spread to other ritual actions. See also Vielhauer,
Aufsitze zum Neuen Testament, 141-98.

¥ Hurtado, One God, One Lord, 109, 165 n. 58.
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Lord’.** Jesus is the eschatological Lord whose coming is here
referred to with the Old Testament expression for God’s
salvific appearance, a remarkable linkage of Jesus with func-
tions of God."' But it is even more remarkable that ‘the Lord
Jesus’ is also the one in whose name and power the cultic gath-
ering takes place and the disciplinary judgement is issued. We
must infer the practice of a ritual invoking of Jesus’ name to
constitute the assembly, and the disciplinary action Paul pre-
scribes likely included a ritual invocation of Jesus’ name and
power to effect it. Jesus’ cultic presence and power clearly
operate here in the manner we otherwise associate with a
god.” Moreover, there is simply no parallel for this in any
other group of the period with comparable connections to the
biblical/Jewish monotheistic scruple against involving figures
~other than the God of Israel in cultic devotion. By contrast,

“ I take ‘in the name of the Lord Jesus’ here as modifying the parti-
cipial phrase, synachthenton hymnon agreeing with the translations
in the NIV, JB, and NEB, against the RSV, NRSV, CEV, NAB. Cf.
- Fee, Corinthians, 206-8. Even if the phrase is taken as modifying
Paul’s own verdict, the congregation is still to act ‘with the power of
our Lord Jesus’, which makes this clearly a cultic scene and action in
which Jesus is central. On the textual variants in v. 4 (the/our Lord
Jesus), see Fee, Corinthians, 198. The close association of Jesus’
eschatological and present/cultic lordship in this passage also illus-
trates the fallacy of the notion that these two themes have a separate
history and can be fitted into some evolutionary theory. In ‘Atone-
ment Texture in 1 Corinthians 5.5°, Journal for the Study of the New
Testament 71, (1998), 29-50, Schillington argues (with some oth-
ers) that Paul envisions the death of the incestuous man, and that the
purpose clause (hina to pneuma sothe en te hemera tou kyriou) refers
to the preservation of the Holy Spirit in the church, not the spirit of
the man. But Schillington’s repeated claims of ‘allusion’ to the scape-
goat ritual (in Lev. 16) in the passage have no basis, and he ignores
1 Tim. 1:20, where the author also refers to handing people over to
Satan with a disciplinary intention for the offenders. On 1 Cor.
5:1-5, I deem Fee’s discussion to be most helpful (Corinthians,
199-214).

1 Kreitzer, Jesus and God in Paul’s Eschatology.

“ Cf. the OT accounts of cultic approach to Yahweb to maintain
community purity/obedience, e.g., Josh. 7:10-26.

The Binitarian Shape of Early Christian Worship 81

note the emphasis in 1 Enoch on the name of God: denying
(45:1; 46:7), glorifying/blessing/extolling (46:6; 48:6; 61:9,
11-12; 63:7), and the elect victorious through God’s name
(50:2-3). The action Paul prescribes here may not be what one
ordinarily thinks of as ‘worship’, but it is undeniably a cultic
setting and action with Jesus’ name and power to give it effi-
cacy, and this surely reflects a central place for him in the
broader cultic life of these congregations.

The cultic invocation of Jesus’ name is probably reflected
also in Philippians 2:9-11, where the universal acclamation of
Jesus as Lord is to be done ‘in/at the name of Jesus’ (v. 10; en to
onomati lesou). It is commonly granted that the universal
acclamation projected in these verses was seen by Christians as
an eschatological vindication of the cultic confession of Jesus’
lordship already celebrated in early Christian cultic practice. It
is also commonly recognised that the ‘in/at the name of Jesus’
phrase likely derives from Christian cultic rhetoric and practice
in which the name of Jesus was ritually invoked to constitute
the cultic occasion inwhich he was also acclaimed as Lord.*

3. Baptism

By all accounts, the principal rite through which people became
members of early Christian groups was a baptism thatinvolved
the invocation of Jesus’ name (epi to onomati Iesou, e.g., Acts
2:38; eis to onoma tou kyriou lesou, Acts 8:16; en to onomati
Iesou Christou, Acts 10:48).* To make the entrance rite into
the elect so directly connected with Jesus is itself notable, for it

“ Deissmann, ‘The Name “Jesus” * in Bell and Deissmann (eds.),
Mysterium Christi: Christological Studies by British and German
Theologians, discusses the historical background of the name
‘Jesus’.

* It is commonly accepted that the ‘trinitarian’ baptismal formula

" of Matt. 28:19 and Did. 7:1 (but cf. 9:5!) is probably a somewhat

later expression and that earliest practice is the ‘in/into the name of

Jesus’ formula; Heitmiller, ‘Im Name Jesu‘: Eine sprach-und-—__

religionsgeschichtlich Untersuchung zum Neuen Testament, speziell
zur altchristlichen Taufe; Hartman, ‘Baptism “into the name of
Jesus™ and Early Christology: Some Tentative Considerations’,
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reflects belief in Jesus as the living guarantor of the salvation
promised to those who trust in him. This ritual invocation of
Jesus’ name over the baptised has no parallel in other Jewish
proselyte practice or in the entrance rites of groups such as the
Qumran sect, and it is surely another strong indication of the
re-shaping of monotheistic cultic practice that was characteris-
tic of early Christian circles. Moreover, as Hartman has noted,
the use of the title Kyrios in the formula of this cultic action
must mean that Jesus is regarded in ways analogous to the ways
God is regarded, and the baptismal use of this title for Jesus is
itself good evidence that in such uses it carries the force of a
divine title.¥
- Thisritualinvocation of Jesusis reflected in Paul’s references
to being baptised ‘into [eis] Christ (Jesus)’ (Rom. 6:3; Gal.
* 3:27), and also in Paul’s reminder to the Corinthians that they
had certainly not been baptised in (eis) his own name (1 Cor.
1:15).* The pronouncing of Jesus’ name in baptism must have
functioned as a ritual means of bringing to bear upon the bap-
tised the power of the exalted Jesus, and it marked the person as
the property of Jesus (e. g., 1 Cor. 1:12;3:23; Gal. 3:29).” This
is why Paul can describe the baptised as having ‘put on Christ’

* (continued) Studia Theologica 28 (1974), 21-48; id., ¢ “Into the
Name of Jesus” ’, New Testament Studies 20 (1974), 432-40.; id.,
‘Baptism’, in Freedman, D. N. (ed.), Anchor Bible Dictionary; id.,
- ‘Into the Name of the Lord Jesus’: Baptism in the Early Church;
Beasley-Murray, Baptism in the New Testament.

* Hartman, ‘Early Baptism-Early Christology’ in Malherbe and
Meeks (eds.) The Future of Christology: Essays in Honor of
Leander E. Keck, 197.

* Paul’s reference to ‘our ancestors’ being ‘baptised into Moses in
the cloud and in the sea’, like the references to the Israelites consum-
ing ‘spiritual food” and ‘spiritual drink’ (1 Cor. 10:1-5), is simply a
case of retroactively applying the cultic rituals and language of his
congregations to the OT narratives as part of his larger hortatory
purpose in the wider context. There is certainly no evidence that
conversion to Judaism involved a ritual invocation of Moses. On
this passage see, e.g., Fee, Corinthians, 443-48; Beasley-Murray,
Baptism, 181-8S.

7 Hartman, ‘Baptism’ shows the legal background of the ‘in the
name’ formula.
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(Gal. 3:27), and as having been ‘buried with him [Christ] into
his death’ through the rite (Rom. 6:4).

Though questions of the influence of pagan cults upon earli-
est Christian practice and thought involve more complex
analysis than can be given here, it is clear that there are certain
phenomenological analogies between the significance and role
of Jesus in early Christian baptism and the significance and role
of the deities of pagan mysteries. As in the pagan rites, in which
initiates were assured of the power of the deity into whose rites
they were entering, so early Christian baptism seems to have
involved coming under the power of Jesus as the divinely-
appointed Lord.* Thus, baptism, with Jesus’ name operating
as the efficacious power invoked, is another major feature of
the devotional pattern of earliest Christian groups.

4. The ‘Lord’s Supper’4 ?

It is not necessary here to engage questions about the form of
the meal and the possible evolution of sacred-meal practices
and formulae in early Christian groups.” It is commonly

* See, e.g., Wedderburn, Baptism and Resurrection: Studies in Pau-

line Theology against its Graeco-Roman Background, esp. 331,
357-58.

* Most recently, Klauck, ‘Lord’s Supper’, in Freedman, D. N. (ed.),
Anchor Bible Dictionary; id., Herrenmahl und bellenistischer Kult.
Accessible discussions of issues are given in Marshall, Last Supper
and Lord’s Supper, and also in Kodell, The Eucharist in the New
Testament.

0 E.g., the classic theory of Lietzmann, Mass and Lord’s Supper: A
Study in the History of the Liturgy. Kodell (Eucharist, 22-37) gives a
helpful overview of recent scholarship. Marxsen’s detailed theses
about the evolution of earliest Lord’s Supper practice depend too
much on simplistic notions of ‘Palestinian’ and ‘Hellenistic’ spheres

~of early Christianity and on the unexamined assumption of a

unilinear process (The Beginnings of Christology Together with The
Lord’s Supper as a Christological Problem). On the use of the words.
of institution from the Last Supper narratives in early eucharistic
practice, see McGowan, ¢ “Is There a Liturgical Text in this
Gospel?” The Institution Narratives and their Early Interpretive
Communities’, Journal of Biblical Literature 118 {(1999), 73-87.
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accepted that a sacred meal, among other things signifying in
some way the religious fellowship of participants, was charac-
teristic of Christian groups from the earliest years onward.
The earliest references are in 1 Corinthians 11:17-34, where
Paul corrects certain misbehaviour in the context of the sacred
meal, and in 10:14-22, where the Christian sacred meal is
both compared and contrasted with the cult meals of the
pagan gods of Corinth. For my purposes, the main question is
what sort of connection there is between this Christian cultic
meal and the exalted Jesus.

First, whatever the specific meal practices and formulae, the
frequency of the meal (e.g., daily or weekly), and the explicit
religious emphases attached to it by various early Christian
groups (e.g., an eschatological emphasis, a connection with

~ the death/sacrifice of Jesus, etc.), it is appropriate to refer to
the Christian fellowship meal as a ‘cultic’ occasion, that is, a
formal worship occasion that formed part of their devotional
pattern. A common meal specifically expressive of their
Christian fellowship was clearly an important feature of the
congregational life of early Christian groups, and was equally
clearly much more than simply a conveniently scheduled eat-
ing time. In Paul’s references to the meal in 1 Corinthians,
there are profound religious themes attached to the rite, and
these appear to have already become traditional by the 50s of
the first century (that is, within the first two decades of the
Christian movement).

Paul refers to the meal as the ‘Lord’s Supper’ (kyriakon
deipnon, 1 Cor. 11:20), which directly associates the meal
with Jesus as the Lord of the Christian congregation.”' In

5! Outside of Christian usage for the ‘Lord’s Supper’ and the ‘Lord’s
Day’, the term kyriakos is used in the Roman period with reference
to Roman imperial matters and items, as noted in Chapter 2 and as
shown long ago by Deissmann (Bible Studies, 217-19; and id., Light
From the Ancient East, 357-60); and see MM 364. We cannot here
engage Deissmann’s thesis that the term was deliberately taken over
by Paul for the Christian meal as expressive of a political stance criti-
cal of the claims of the Roman emperor. Cf. Foerster, ‘kupiaxog’, in
Kittel and Friedrich (eds.), Theological Dictionary.
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1 Corinthians 11:27 and 10:21, he refers to the ‘cup of the
Lord’ (poterion kyriou) and ‘the table of the Lord’ (trapezes
kyriou), which reflects the same direct association. In
11:23-26, Paul recites what he connects with tradition given
to him ‘from the Lord’, which is commonly taken to mean that
Paul was taught these traditions by the sort of people he else-
where refers to as ‘those who were in Christ before me’ (Rom.
16:7).>* According to this tradition, the bread and wine are
directly associated with Jesus’ redemptive death (11:24-25),
which in fact is made constitutive of ‘the new covenant’
(v. 25); and Paul makes the continuing cult-meal practice a
proclamation of the death of ‘the Lord’ until his eschatological
return (v. 26).

In his handling of the question of Christian participation in
the cult meals of the pagan gods (1 Cor. 10:14-22), Paul
directly poses as exclusive alternatives such feasts and the
Christian cultic meal. He makes the cup and bread a “fellow-
ship’ (koinonia) in the blood and body of Christ (v. 16), and
draws a direct analogy between this cultic fellowship and the
fellowship of those who jointly partook of sacrificial meals in
the Jerusalem Temple (v. 18). In language influenced by the
Old Testament, Paul refers here to the danger of ‘provoking
the Lord to jealousy’ (v. 22), which powerfully illustrates the
cultic place of Jesus as the Lord whose divine power is to be
reckoned with, as reflected also in 11:29-32, where Paul
warns of the serious consequences of being judged by ‘the
Lord’ for inappropriate behaviour at the cultic meal.

In short, the cult-meal of the Christian congregation is here
emphatically one in which the Lord Jesus plays a role that is
explicitly likened to that of the deities of the pagan cults and of
God!” This is not merely a memorial feast for a dead hero.
Jesus is portrayed as the living power who owns the meal and
presides at it, and with whom believers have fellowship as with

“a god. .

52 E. g., Hunter, Paul and His Predecessors.
3 Klauck, ‘Presence in the Lord’s Supper: 1 Corinthians 11:23-26
in the Context of Hellenistic Religious History’.



86 At the Origins of Christian Worship

Once again, [ know of no analogy for such a cultic role for
any figure other than God in Jewish religious circles of the Sec-
ond Temple period. As I emphasised in One God, One Lord,
in the cultic/sacred meals of other Jewish groups such as the
Qumran sect, none of the figures so prominent in their escha-
tological outlook (e.g., the Teacher of Righteousness, Priest,
royal Messiah, Melchizedek) has any place comparable to
Jesus in the sacred meal of early Christian groups.™

S. Hymn555

Several NT passages indicate the prominent place of songs in
the devotional life of early Christianity (e.g., 1 Cor. 14:26; Col.
3:16-17; Eph. 5:18-20; James 5:14; Acts 16:25), and scholars

‘commonly see a number of NT passages as incorporating

%' Hurtado, One God, One Lord, 111-12. See K. G. Kuhn, ‘The
Lord’s Supper and the Communal Meal at Qumran’ in Stendahl
(ed.), The Scrolls and the New Testament, 65-93, esp. 77-78.

5% Deichgraber, Gotteshymnus und Christushymnus in der friiben
Christenbeit; Schille, Friibchristliche Hymnen; Wengst, Christo-
logische Formeln wund Lieder des Urchristenum; Kennel,
Friibchristliche Hymnen? Gattungskritische Studien zur Frage nach
den Leidern der friihen Christenbeit; Kroll, Die christliche
Hymmnodik bis zu Klemens von Alexandreia; ]. T. Sanders, The New
Testament Christological Hymns: Their Historical Religious Back-
ground; Thompson, ‘Hymns in Early Christian Worship’, Anglican
Theological Review 55 (1973), 458-72; W. S. Smith, Musical
Aspects of the New Testament; McKinnon, Music in Early Christian
Literature. In several publications, Martin Hengel has emphasised
the importance of hymns as a mode of earliest christological affirma-
tion: ‘Hymns and Christology’ in Hengel, Between Jesus and Paul;
id., “The Song about Christ in Earliest Worship’ in Hengel, Studies in
Early Christology. See also R. P. Martin, ‘Some Reflections on New
Testament Hymns’ in Rowdon (ed.), Christ the Lord: Studies Pres-
ented to Donald Guthrie. For the wider background, see Lattke,
Hymnus: Materialien zu einer Geschichte der antiken Hymnologie;
Quasten, Musik und Gesang in den Kulten der heidnischen Antike
und christlichen Friihzeit; Guthrie, ‘Hymns’ in Hammond and
Scullard (eds.), The Oxford Classical Dictionary; Grozinger, Musik
und Gesang in der Theologie der friihen jiidischen Literatur.
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hymnic material from the worship life of first-century Chris-
tian circles (e.g., Phil. 2:6-11; Col. 1:15-20; John 1:1- 18; Eph.
5:14;1 Tim. 3:16).%* The voluminous scholarship on this mate-
rial has mainly been concerned with the contents, the
christological ideas and beliefs reflected in these passages. A
few studies have focused on the formal characteristics of these
hymns,and agood deal of effort has been expended on trying to
determine whether they were all originally composed in Greek
or might, in some cases, have originated in Aramaic. The puta-
tive hymn in Philippians 2:6-11 has perhaps attracted more
attention than any of the other passages, and the work on this
passage illustrates the foci I have mentioned here.”’” My empha-
sis here, however, is on christological hymns/songs as a feature
of devotional practice. I examine the phenomenon of singing
such christological hymns as a component of the cultic prac-
tices of earliest Christian groups, and thereby an important
feature of the binitarian worship pattern in which Jesus figures
so very prominently.”

As Deichgraber pointed out, the New Testament hymnic
material is heavily concerned with the celebration of the signif-
icance and work of Jesus, with far more of this material
concerned with Jesus than with God.”” From this, one gains the
impression that singing/chanting songs in honour of Jesus was
not an occasional but a characteristic feature of early Chris-
tian worship.” This is, of course, precisely the impression of

3¢ Cabaniss’ assertion that there was no singing in earliest Christian
worship is bizarre (Pattern in Early Christian Worship,50-51, 53).
7 Martin, Carmen Christi: Philippians 2:5-11 in Recent Interpreta-
tion and in the Setting of Early Christian Worship. In the second
edition of this book, Martin updates the review of scholarly
discussion of the passage.

% Hurtado, One God, One Lord, 101-4.

% Deichgriber, Gotteshymnus und Christushymnus, 60-61,
207-8.

1t is not easily possible to say exactly what musical mode
involved, but unaccompanied ‘chanting’ or musical cantilisation
was likely frequent. On the terms used and evidence of the ‘nfanner
of musical performance’, see W. S. Smith, Musical Aspects of the
New Testament, esp. 22-27.
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early Christian worship given in Pliny’s well-known letter to
Trajan (111-112 CE), which refers to the practice of antipho-
nal singing ‘to Christ as to their God’ (carmenque Cristo quasi
deo); the ‘singing’ here is probably to be taken as unaccompa-
nied chanting.*’ Christological singing is referred to also in
letters of Ignatius of Antioch (Ign.Eph. 4:1-2; Ign.Rom. 2:2),
approximately contemporary with Pliny.

One should also note that, in addition to the hymnic mate-
rial in the New Testament and other early Christian sources, it
is most likely that a great part of earliest Christian ‘hymnody’
involved the chanting of Old Testament psalms, interpreted
christologically.® Indeed, the influence of Psalm 110 and
other psalms reflected in the New Testament is probably to be

accounted for by positing their familiarity through wide and
" frequent usage in earliest Christian worship.® I suggest that in
the setting of early Christian worship, in which the Spirit was
expected to inspire believers and bestow revelations, the Old
Testament psalms, especially those that had already begun to
be read as royal-messianic psalms in some pre-Christian Jew-
ish circles, were ‘unlocked’ as predictions of Jesus and as
descriptions of his glory. As Christians were ‘enlightened’ to
understand the Psalms christologically, they were chanted as
praise of Jesus, and likely became a familiar feature of earliest

¢! Pliny, Epistles 10.96.7. Commentary by Sherwin-White, The Let-
ters of Pliny, 691-710. Tertullian (Apology 2.6) and Eusebius (HE
3.33.1) cite Pliny’s statement and show that they understood it to
refer to hymns sung about and to Christ as to a god. Cf. Hengel, ‘The
Song about Christ’, 263. Note 2 Clem. 1:1, ‘Brothers, we ought to
think of Jesus Christ, as we do of God . . .’ [phronein peri lesou
Christou hos peri Theou].

62 Thus, e.g., Hengel, ‘The Song about Christ’, 258-60; Old, ‘The
Psalms of Praise in the Worship of the New Testament Church’
Interpretation 39 (1985), 20-33.

 Hay, Glory at the Right Hand: Psalm 110 in Early Christianity;
Juel, Messianic Exegesis: Christological Interpretation of the Old
Testament in Early Christianity. Of the many studies of the NT
interpretation of the OT, I know of none that places much emphasis
on the worship setting as the place where and how OT texts first
became meaningful christologically.
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worship (e.g., 1 Cor. 14:26; Col. 3:16; Eph. 5:19). The ‘exege-
sis’ of these crucially important Old Testament passages was
not in a seminar, discussion group or at a desk, but emerged
initially in inspired insights coming in the exalted context of
pneumatic worship. Along with this christological interpreta-
tion/appropriation of OT psalms, there were also fresh
compositions pneumatically inspired and patterned after the

~ biblical psalms (e.g., Luke 1:46-55; 67-79; 2:29-32; Phil.

2:6-11; the heavenly hymns of Rev. 4:11; 5:9-10), just as
there were among the Qumran sect (e.g., 1QH; extra-
canonical in psalms scrolls such as 11QPs).** It is difficult, in
fact, to tell whether the ‘psalm’ referred to in the New Testa-
ment passages as a characteristic feature of Christian worship
is to be taken as one of these or as something from the Old Tes-
tament collection. Perhaps both types are included, as the use
of both would have emerged from the inspiration of the Spirit,

~ either as revelations of the meaning of Old Testament material

or as newly minted praise.

The christological focus of much/most of earliest Christian
hymnody is undeniable, and it is also distinctive in comparison
with any evidence we have of Jewish religious groups of the
period.” To be sure, in the OT Psalter there are psalms in
praise of the king (e.g., Pss. 2; 42; 110) which would have been
chanted in Jewish worship settings, and among the extra-
canonical material of the time there are compositions that
concerned a messianic figure and that may have been used
liturgically by the groups among which these compositions
originated (e.g., Psalms of Solomon 17-18).* But there is

¢ For English translations of these and other Qumran texts, see,
e.g., Martinez, The Dead Sea Scrolls Translated: The Qumran
Texts in English. For 1QH, pp. 317-70; for 11QPs, pp. 304-10.

¢ Flusser, ‘Psalms, Hymns and Prayers’ in M. E. Stone (ed.), Jewish

" Writings of the Second Temple Period; Charlesworth, ‘Jewish

Hymns, Odes, and Prayers (ca. 167 B.C.E.~135 C:E:*in Kraft and
Nickelsburg (eds.), Early Judaism and its Modern Interpreters.

¢ For an English translation of Psalms of Solomon (and a number
of other extra-canonical texts), see Sparks, The Apocryphal Old
Testament, or Charlesworth, Pseudepigrapha.
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nothing like the concentration on the figure of Jesus that char-
acterised early Christian liturgical song. Thus, at the very
least, we have to grant a major degree of difference from the
liturgical practices and pattern more characteristic of Jewish
groups.

Moreover, although early Christians were strongly resistant
to charges that they worshipped two gods and that their devo-
tion to Jesus constituted any threat to their monotheistic
commitment (as I shall emphasise in the final section of this
chapter), their powerful sense of Jesus’ exalted power and his
relationship to them as Lord profoundly shaped what they did
and how they understood it. Thus, for example, we have refer-
ences to their worship and praise as offered to God and in the

name of Jesus and through Jesus (e.g., Col. 3:16-17). That is,
Jesus is very often the content and occasion for worship and
liturgical song or chant, and is also characteristically the one
through whom the worship and praise is efficacious.

In some New Testament passages we even have indications
of hymns sung to Jesus.”’” Ephesians 5:19 prescribes singing ‘to
the Lord’, who is likely the exalted Jesus (cf. ‘to God’ in the
Col. 3:16 parallel), and in Revelation we have praise and wor-
ship, including hymnic praise, directed jointly to God and ‘the
Lamb’ (5:8-10, 13-14; 7:9-12). These scenes of heavenly
worship are certainly idealised and we cannot take them to be
direct reflections of liturgical practices of the churches in Asia
Minor to which the prophet John writes; but it is likely that the
themes and general understanding of worship in these heav-
enly scenes are influenced by the worship of the author’s
earthly experience.®® Thus it is reasonable to infer that in the
author’s experience cultic praise concerned Jesus and God and
was seen as directed to both.

J. D. G. Dunn implies that these references to praise
directed to Jesus indicate that Christians of the post-Pauline

7 Hurtado, One God, One Lord, 102-3.

¢ Mowry ‘Revelation 4-5 and Early Christian Liturgical Usage’,
Journal of Biblical Literature 71 (1952), 75-84; Piper, “The Apoca-
lypse of John and the Liturgy of the Ancient Church’, Church
History 20 (1951), 10-22.

" lic theology arose in response to what were regarded
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period lost sight of the greater ‘reserve’ about worship of
Jesus that Dunn attributes to Paul. Dunn also refers to ‘a
steady transition in worship’ in these early Christian circles,
a development that he is not sure that Paul would have
approved had he been conscious of it.” In the final section of
this chapter I shall return to the question of how early Chris-
tians saw their Christ-devotion in the context of their
commitment to the one God. I will anticipate that discussion
here briefly to indicate that I do not think that the ‘more
carefully nuanced formulation in speaking about the cultic
veneration of Jesus in earliest Christianity’ for which Dunn
calls is really advanced by his own comments.”

For Dunn to attribute to Paul a ‘reserve’ suggests that Paul
considered direct praise of Jesus and withdrew from it or
opposed it. Dunn’s reference to a ‘transition’ implies that we
can see a movement from one worship practice to another. In
my view, however, neither notion has any basis in the
evidence. Given the intensity of devotion to Jesus characteris-
tically reflected in Paul (e.g., Phil. 3:7-16; 2 Cor. 3:12-4:6), it
is dubious to attribute to Paul any ‘reserve’ about Jesus.
Paul’s references to prayer and worship as directed to God
through Jesus and in Jesus’ name amount to an unprece-
dented ‘mutation’ in the devotional language and practice
otherwise attested among devout Jews of the first century.
There is no indication in Paul’s letters that among the prob-
lems he ever had to deal with was anxiety about devotion

¢ Dunn, Theology of Paul, 260.

7 1bid., 260. The ‘ancient distinction between “worship” and “ven-
eration” ¢ to which Dunn refers is not nearly ancient enough to be
relevant for NT exegesis. The technical distinctions between °
(reverence for God), ‘hyperdulia’ (reverence for the Virgin’Mary),
and ‘dulia’ (reverence for the saints) in Orthodox and Roman Catho-
abuses of the
veneration of saints in the fifth century CE! See, e. g., articles on ‘Lat-
ria’, ‘Dulia’, ‘Hyperdulia’, and ‘Saints, Devotion to the,” in Cross and
Livingstone. Cf. Mart.Pol. 17:2-3 and the strong second-century
distinction between the worship of Jesus and love and respect for the
nuartyrs.
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to Jesus representing a possible neglect of God or threat to
God’s centrality. The final line of the ‘hymnic’ passage in
Philippians 2:6-11 makes the future universal acclamation
redound to God’s glory (v. 11b) in order to legitimate the
acclamation and to give it meaning within the context of
the biblical tradition. To be sure, as Dunn notes,”’ Paul’s link-
age of the acclamation of Jesus with the glory of God can be
taken justifiably to forbid the idea that the acclamation of
Jesus involves a displacement of God. But there is no reason
to think that Paul was aware of any such inference and was
seeking to forestall it.

Moreover, it would be dubious to take the praises sung to
God and the Lamb in Revelation as indicative of some signifi-
cant ‘transition’ in early Christian worship. The author of

“Revelation shows a sternly negative attitude toward other
Christians who advocated what look like innovations in litur-
gical practice or in scruples about worship, such as those
whom he accuses of ‘the teaching of Balaam’ (2:14) and the
woman prophet whom he names ‘Jezebel’ (2:20), all of whom
he denounces as advocating ‘fornication and eating food sac-
rificed to idols’. Throughout Revelation, the author warns
about worship of ‘the beast’ (9:20; 13:4, 8, 12, 15; 14:9, 11;
16:2; 19:20; 20:4), and calls for worship of God alone (14:7;
19:10; 22:9). In the context of the author’s strict scruples
about worship, the approval he gives to reverence to the
Lamb is remarkable, and also without precedent in the Jewish
background. But the author’s very conservative attitude
about worship makes it likely that his portrayal of worship as
directed to God and to Jesus reflected traditional attitudes
and understanding. Furthermore, the traditions with which
this Jewish-Christian prophet was acquainted likely included
the practices of Jewish-Christian groups, which suggests that
in such circles as well as in Gentile-Christian groups cultic
reverence was offered both to God and to Jesus, and that rev-
erence offered to Jesus was understood as an extension and
expression of reverence for God.

A 3}7' Dunn, Theology of Paul, 251-52.
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6. Prophecy72

Prophetic speech, that is, oracles delivered as revelatory
speech, was another common feature of earliest Christian
worship assemblies. Paul lists prophecy as one of the
Spirit-phenomena given to Christians (1 Cor. 12:10; Rom.
12:8; reflected also in Eph. 4:11), and his extended treatment
of prophecy in comparison with tongues-speaking in
1 Corinthians 14 indicates that he considers this form of con-
gregational contribution particularly valuable (esp. 14:1-5,
24-25, 31). The essential character of prophecy is the claim
to be speaking under direct divine inspiration, the oracle
being the words of the deity. Hence the common OT
prophetic formula, ‘(thus) says the LORD’.

For our purposes it is important to note that early Christian
prophecy, which was expected to be delivered in the context of
the worship assembly, seems to have included oracles
presented as inspired by Jesus. In these cases, Jesus was under-
stood to function in the capacity attributed to God or God’s
Spirit in the Old Testament and subsequent Jewish tradition,
as the one whose words are spoken by the prophet.”” David
Aune identified nineteen oracles in the NT in which Jesus is
either pictured as the speaker or identified as the source or

~authority of the prophetic speech, and he found nine more

prophetic speeches of Jesus in the early Christian collection
of hymns known as The Odes of Solomon.” The messages of

2 Hill, New Testament Prophecy; Aune, Prophecy in Early Chris-
tianity and the Ancient Mediterranean World; Boring, ‘Prophecy
(Early Christian)’, in Freedman, D. N. (ed.), Anchor Bible
Dictionary.

” Lindblom, Prophecy in Ancient Israel; Aune, Prophecy, 81-152;
Schmitt, ‘Prophecy (Pre-exilic Hebrew)’, in Freedman, D. N. (ed.),

" Anchor Bible Dictionary; Barton, ‘Prophecy (Postexilic Hebrew)’, in

Freedman, D. N. (ed.), Anchor Bible Dictionary.

% Aune, Prophecy in Early Christianity, 328-29. The New Testa-
ment texts he cites include the seven oracles to the churches in Rev.
2-3; Rev. 16:15;22:12-15, 16, 20; 2 Cor. 12:9; Acts 18:19; 23:11;
1 Thess. 4:15-17; 1 Cor. 14:37-38; 1 Thess. 4:2; 2 Thess. 3:6, 12,
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Jesus to the seven churches in Revelation 2 and 3 are also
attributed to the Spirit (cf. 2:1,7,8,11,12,17, 18, 29; 3:1, 6,
7,13, 14, 22), just as Old Testament prophecy can be linked
both to Yahweh and the Spirit. This confirms the sense of the
exalted Jesus functioning in New Testament prophecy very
similarly to God. In addition to those texts cited by Aune, we
might note Acts 9:10-17, which narrates Jesus’ summoning of
Ananias in a visionary oracle to welcome Saul of Tarsus as a
fellow believer. Whatever the historicity of the narrative, the
mere fact that Jesus is represented in this way is indicative that
in early Christian circles prophecy could be experienced as the
voice of the exalted Jesus.

There is strong Pauline evidence for Jesus being linked
directly with the phenomenon of Christian prophecy. Several
passages appear to be prophetic words from the exalted Jesus.
In 2 Corinthians 12:9 Paul quotes such an oracle as given to
him personally. It is widely thought that 1 Thessalonians
4:15-17 is to be taken as giving (or based on) a prophetic ora-
cle of the risen Jesus, and Aune gives reasons to see
1 Thessalonians 4:2 and 2 Thessalonians 3:6, 12 as examples
of the same phenomenon. In 1 Corinthians 14:37-38, Paul
appears to claim such prophetic authority for the teaching he
has given on behaviour in the worship assembly.

Given the concern in the OT about false prophecy (e.g.,
Deut. 13:1-5), and the lack of any parallel examples of pro-
phetic oracles delivered in first-century Jewish group worship
- and attributed to other divine-agent figures, this attribution
of prophecy to the exalted Jesus is simply extraordinary. The
additional point I wish to reiterate here is that early Christian
prophecy was often, perhaps characteristically, a feature of
the liturgical life of Christian groups. This justifies taking
these prophetic oracles of the risen Jesus as another striking
feature of the worship pattern of these groups. As the heav-
enly Lord who addressed them in prophetic authority, and
from whom such oracles were likely sought in prayer, Jesus
featured in their liturgical/devotional life in a way that
indicates a significant development in Jewish monotheistic
Practice.

)
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The Binitarian Nature of Early Christian Worship

In describing early Christian worship as characteristically
‘binitarian’, lemphasise that despite the duality (God and Jesus
as recipients of devotion), thereis also a clearly evident commit-
ment to an exclusivistic monotheism.” The early Christian
devotional pattern does not express itself as involving two
deities, although there are certainly two figures named as recip-
ients of the devotion. As we noted earlier, in the NT prayer,
praise and thanksgiving are characteristically described as
given to God through Jesus or in Jesus’ name. For example,
Richardson notes, ‘God is always the object of Pauline
thanksgivings, but the content is always explicitly or implicitly
christological’.”® We also surely have evidence of direct prayer
and appeal to Jesus. Jesus is invoked and appealed to especially
as the Lord of the congregation, gathered in his name and thus
in his powerful presence; but gathered thus in their larger view
to offer true worship to God ‘the Father’ (e.g., Matt. 18:19-20).

We also noted earlier that the christological focus of the
cultic singing (or chanting) of earliest Christian groups, which
shows an inclusion of Jesus in the devotional pattern, is
accompanied by clear indications that this reverence of Jesus
expresses the praise of and obedience to God. Just as the escha-
tological, universal acclamation of Jesus as Lord is linked with
God’s exaltation of him and redounds to the glory of God
(Phil. 2:9-11), so in other places service to Christ is acceptable
to God (Rom. 14:18), following Jesus glorifies God (Rom.
15:6), and through the divine Son of God, Jesus Christ, believ-
ers say ‘Amen’ to the promises of God and to the glory of God
(1 Cor. 11:19-20). Jesus is reverenced in the cultic setting and

5 Important studies include Rohde, ‘Gottesglaube und
Kyriosglaube bei Paulus’, Zeitschrift fiir die Neutestamentliche
Wissenschaft 22 (1923), 43-57; Thiising, Per Christum in Deum:
Studien zum Verhiltnis von Christozentrik und Theozentrik in den
paulinischen Hauptbriefen; Kreitzer, Jesus and God; Richardson,
Paul’s Language about God.

7 Richardson, Paul’s Language, 259. E.g., 1 Thess. 2:13; 3:9; Phil.
1:3; 2 Cor. 8:16.
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in actions otherwise (and in other Jewish groups) reserved for
God. But the reason given as to why Jesus is entitled to such
reverence is because God has conferred this status on him.
God has put all things in subjection to Jesus, and the outcome
of this rule of Jesus is ‘that God may be all in all’ (1 Cor.
15:20-28). As the ‘image’ of God, Jesus shares and manifests
the glory of God (2 Cor. 3:12-4:4; Col. 1:15-20; Eph.
1:16-23; Heb. 1:1—4; 2:9), and this is how and why he is to be
reverenced in such astonishing ways.”

Through God’s exaltation of him, Jesus is now able to
bestow the Holy Spirit (Acts 2:36), the manifestations of
which enable various ministries of Jesus the Lord, which are
at the same time ‘activities’ of God (1 Cor. 12:4-6). This is

~ why Paul’s letter-salutations bid ‘grace and peace’ jointly

from God and Jesus, and why Paul’s letters characteristically
feature a thanksgiving to God near the beginning and a
grace-benediction from Jesus at their closings. Through his
exaltation, Jesus now dispenses such divine blessings.
Moreover, this reverence of Jesus is completely unlike
anything we know in the pagan movements of the Roman
era. Jesus is not reverenced as a new god or a deified hero. He
does not receive his own cultus distinguished from that given
to God ‘the Father’, and he is not approached for particular
types of favours or needs, as if he were seen as having his own
divine province or sphere of blessings distinguishable from
those God can bestow. Even though the Lord’s Supper has
certain functional analogies with the cult meals of various
gods of the Roman era, this cultic fellowship with him at the
table is not something unto itself, but is a manifestation and
medium of the cultic gathering to him as the God-appointed
Lord, and through this Lord to God the Father.” Further-
more, the incorporation of Jesus into earliest Christians’

77 “Fiir Paulus ist die Zusammenstellung ven Gott und Christus
durch die Auferstehung hergestellt worden.” (‘For Paul the connec-
tion of God and Christ is demonstrated through the resurrection.’)
Rohde, ‘Gottesglaube und Kyriosglaube’.

® This point was also noted by Rohde, ‘Gottesglaube und
Kyriosglaube, 56.

" Hellenistic Context).
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devotional life is not accompanied by the open attitude
toward reverencing various deities that was characteristic of
the Roman era religious environment. Instead, Jesus is incor-
porated into an exclusivistic pattern of devotion in which
there is room for only one God and one Lord (e.g., 1 Cor.
8:5-6). So, what we have is a binitarian, exclusivist monothe-
ism, able to accommodate Jesus, but disdainful of any other
god or lord as rightful recipient of devotion.”

This full cultic reverence which may be described as
‘worship’ is given to Jesus, not because early Christians felt at
liberty to do so, but because they felt required to do so by God.
They reverenced Jesus in observance of God’s exaltation of
him and in obedience to God’s revealed will. This conviction is
expressed polemically in John 5:23: ‘that all may honour the
Son just as they honour the Father. Anyone who does not hon-
our the Son does not honour the Father who sent him.” In Paul,
too, the inability to recognise Jesus as the Lord who bears the
divine image and glory is attributed to ‘hardened’ minds
blinded by ‘the god of this world’ (2 Cor. 3:14; 4:4).

This suggests strongly that the cultic reverence of Jesus was
not an experiment ventured upon by people seeking on their
own to ‘push the envelope’ of liturgical practice, but was the
result of profound convictions likely conveyed through
powerful religious experiences that struck the recipients as
revelations from God." This unusual ‘mutation’ in monothe-

Jistic practice in turn contributed heavily to the subsequent

complicated effort to develop a new doctrine of God, which
occupied Christians for the next several centuries."'

” Borgen gives a helpful discussion of the specifics of how Jews and
Christians negotiated their particularist scruples in Roman city life
(“ “Yes,” “No,” “How Far?”: The Participation of Jews and
Christians in Pagan Cults’ in Engberg-Pedersen (ed.), Paul in His
¥ Hurtado, One God, One Lord, 114-23, esp. 117-22; and id.,
‘Religious Experience and Religious Innovation in the New
Testament’, forthcoming (April 2000) in Journal of Religion.

8 On the crucial second century, see Osborn, The Emergence of
Christian Theology.



Chapter 4

Reflections for Christian Worship Today

In the previous chapters I have addressed some aspects of the
historical context in which earliest Christian worship arose
and some of the major features of early Christian worship,
showing how Christians incorporated Christ along with God
into their devotional life as committed monotheists. My own
research and publications over the last twenty years or so
have concentrated on these sorts of historical questions about
the emergence of devotion to Christ in the first two centuries
of Christianity.' In what follows, however, I sketch some
thoughts about how the worship of Christians today can be
enriched and informed by what we can learn of the historical
origins of this devotion. This is, thus, a bit of a departure
from these more historical questions in order to address con-
temporary ‘applied’ concerns, and involves my writing as a
worshipping Christian.

Although the topic here has to do with Christian worship
and will thus be of most direct interest to other Christians, I
invite both Christians and others to consider and interact with
my discussion. There is nothing ‘private’ or confidential about

' General readers will find an introduction to some of the issues
addressed in my previous research in Hurtado, ‘The Origins of the
Worship of Christ’, Themelios 19/2 (January 1994),4-8. This article
draws heavily upon my book, One God, One Lord: Early Christian
Devotion and Ancient Jewish Monotheism. The scope and aims of
my research programme are sketched in my article, ‘Christ-Devotion
in the First Two Centuries: Reflections and a Proposal’, Toronto
. Journal of Theology 12 (1996), 17-33.
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what follows. Having spent eighteen years in a Department of
Religion at a major Canadian public university prior to my
present post (in which I teach in both a Divinity degree
programme and a Religious Studies degree programme), [ am
very accustomed to students and scholars of various persua-
sions engaging the beliefs and practices of various religious
traditions. It is an interesting, sometimes very demanding,
exercise to try to understand the beliefs, practices and rationale
of a faith that one does not share, and it is a good test of a
scholar to do so sympathetically and with some accuracy. I also
think that it is good for religions to conduct their reflections on
their beliefs and practices ‘outin the open’ so to speak, inviting
auditors and visitors as well as adherents to listen and respond.
In fact, I propose as a good test of clear thinking by religions
whether they can present their beliefs and practices with clarity
and some cogency to interested non-adherents.” One of the
most challenging and invigorating discussions I ever had was
with two Iranian Muslim graduate students who had come to
Christmas dinner and afterwards quite aggressively demanded
explanations of Christian beliefs about God and Christin terms
that they could readily understand.

Moreover, in today’s closely connected world, and particu-
larly in Western multi-cultural societies, the beliefs and
practices of religions are the legitimate concerns of us all,
whatever our own stance toward this or that religion or
toward religious faiths in general. Religious beliefs and prac-
tices can have an impact upon our lives whether we share them
or not. Also, it is simply necessary to interact respectfully and

? Paul’s intricate discussion in 1 Corinthians 14:20-25 seems to
indicate that ‘unbelievers’ (apistoi) and ‘outsiders’ (idiotai) could be
present in early Christian worship gatherings, and he even makes
their ability to understand what is said in the worship service the cri-
terion of clarity. In 2 Corinthians 4:1-6, Paul espouses ‘the open
statement of the truth’ to ‘everyone in the sight of God’ as the mode
of his proclamation. Though I am not technically a theologian, I
hope I can be permitted to offer the opinion that Christian theology
of the last several centuries would have benefitted had it been

_—required-to be conducted in a more thorough and genuine dialogue

and debate with other religious traditions.



100 - At the Origins of Christian Worship

intelligently with people of various faiths, whether we seek to
promote our own faith to others, simply desire religious toler-
ance and understanding, or wish to engage citizens of our own
society or people of other cultures in the unavoidable social,
economic, ethical and political issues of our time.’ The secular-
ist assumption that religion would atrophy and become
irrelevant has been proven wrong in very powerful ways in our
time.’ Particular religions may wax or wane, but all indica-
tions are that we humans are in the main not going to forsake
either the concerns that religions reflect and address or our
efforts to engage those concerns through various forms of
religious faith and practice. Consequently, serious study
of religions is important and of broad value in modern societ-
ies. This is the rationale for the study of religions as a modern
university discipline, and it also forms part of the reason for
inviting readers to ‘listen in’ on the following discussion
whether they participate in Christian worship or choose not to
do so.’

The reflections in the following pages are based on the
premise that contemporary Christian worship and thought
should attempt some genuinely fiduciary relationship with
biblical precedents while also developing in the light of contin-
uing historical factors. In the space available, it is impossible
to give a discussion that will be seen as adequate, especially for
anyone not inclined to agree with my views or the premises
from which they proceed. I hope, however, at least to stimu-
late the thinking of others, whatever their response to my
thoughts. [ am also very conscious that [ am venturing here
into the sort of discourse more customarily (and likely more

3 For an instructive example of sympathetic and critical engagement
with other religions by a Christian thinker, I reccommend Cragg, The
Christ and the Faitbs.

* See, e.g., Casanova, Public Religions in the Modern World; Kepel,
The Revenge of God: The Resurgence of Islam, Christianity and
Judaism in the Modern World.

3 1 have developed this point a bit further in my inaugural lecture,
‘New Testament Studies at the Turn of the Millennium: Questions

: for the Discipline’, Scottish Journal of Theology, forthcoming,.
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competently) taken up by ‘theologians’ in the true sense of the
word, scholars whose main research commitment lies in
addressing the contemporary needs of Christian theological

~ thinking and its practical consequences.®

Monotheism and the Worship of Christ

As we noted in the preceding chapter, from its earliest observ-
able stages Christian worship was directed to God through
and with the ascended Christ. That s, in their devotional prac-
tice, as in their belief, earliest Christians espoused a binitarian
form of monotheism. The first matter I want to address, there-
fore, is the question of how the worship of Jesus by Christians
today could be set within the context and perspective of bibli-
cal monotheism. This will require some careful thought, just
as it always has among thoughtful Christians!

For example, the attempt of the fourth-century teacher,
Arius, to accommodate monotheism by distinguishing
between the divine nature of Christ and the divine nature of
God the Father ultimately proved misguided and unacceptable
in the debates of the fourth century, at least in part because it
was seen by critics as implying the worship of two gods. Over
against the Arians, Athanasius espoused a view of the relation-
ship of God the Father and the Son that involved their sharing
one divine nature while also being clearly distinguishable. In
taking such a stance, Athanasius was concerned to develop a
theological view of God that was both genuinely monotheistic
and also allowed for the traditional Christian devotional prac-
tice of treating Christ as a recipient of worship along with God,
yet did not lead to a confusion of the two. In the process, he ar-

* ticulated a particularly relational and dynamic form of mono-

theism that insisted that God’s unity transcended all human
analogies and was notlimited to the finite concepts of oneness.”

¢ 1 venture here into the sort of discourse more thoroughly taken up
by a previous Didsbury lecturer — see Torrance, Worship,
Community, and the Triune God of Grace.

__-petterseny;-Athanasius. On Athanasius’ views of God, see esp.

36-99,
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Though much about his reasoning, his use of the Bible, and
his tone toward his opponents bears some critical scrutiny,
Athanasius’ basic points are still worth considering. I think
that Athanasius was correct that Christian theology and
worship should be required to have some genuinely mutual
relationship. This means that debates among theologians
about God and christology are not simply about intellectual
issues but also have to do with the central devotional practice
of Christian churches.

Thus, if, as some urge today, genuine monotheism pre-
cludes the deity of Christ, then Christian devotion would have
to make a sharp distinction between the reverence given to
Christ and that accorded to God.! Otherwise, Christians

~would risk a violation of their professed historic commitment

to worshipping only the one true God. But it needs to be said
that if such a sharp distinction were made, the whole shape of
traditional Christian devotional practice would have to be
radically altered. If, on the other hand, Christians are sincere
about their monotheistic commitment and yet also feel obliged
to continue the historic Christian devotional pattern of
according the sort of reverence to Christ that they otherwise
reserve for God, then some kind of profound inclusion of
Christ with(in) God such as was articulated in Nicene christol-
ogy (though not necessarily the same articulation) seems
required, or at the very least reasonable. In a study of the for-
mation of Christian doctrines in the early centuries, Maurice
Wiles observed, ‘Any interpretation of the person of the Son
had to be one which came to terms with the place given to him
in the Christian practice of devotion.”” That is, the distinctive
(some might say, peculiar) form of monotheism that devel-
oped in the early centuries was intended to give a doctrinal
rationale for how Christ could be treated as genuinely divine
in devotional practice (as had become customary in most
Christian circles) within a commitment to one God.

8 E.g., Casey, From Jewish Prophet to Gentile God, esp. 162-81.
® Maurice Wiles, The Making of Christian Doctrine: A Study in the
Principles of Early Doctrinal Development, pp. 62-93, quotation

p. 74.
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But though some Christians have intellectual difficulties
with the deity of Christ, there are other problems perhaps even
more characteristic of much popular Christian piety down to
the present time. Anyone with much experience of untutored
Christian devotion can attest that there is often a confusion of
Jesus and God (the ‘Father’), or a functional di-theism in
which God and Jesus are treated as two gods and any effective
monotheistic scruple is overlooked (and when you throw in
the Holy Spirit, things really get confusing for many!).'® These
things tend to show up more in informal Christian prayers,
and are rarely seen in liturgy that is informed by Christian tra-
dition and theology. But Christians of all denominations and
liturgical styles can benefit from thinking seriously about the
fundamentally monotheistic nature of Christian faith.

Once again, Christians can profit by carefully drawing
upon biblical truths and the lessons of the Christian past. The
old creeds and formulations, such as the so-called Nicene
Creed, bear the marks of the times in which they were written,
of course, but they are in fact much richer than is sometimes
recognised today. One relevant illustration will have to suffice
to make my point: Christians traditionally worship Jesus as
really and genuinely divine, just as we think of God as divine.
But, in the words of the Nicene Creed which Christian tradi-
tions regard as an instructive statement of belief for continuing
reflection, Christ is referred to as ‘light from light, God from
God"."" Observe that in this formulation Christ is not seen as a
second god, but as the one unique ‘image’, ‘Son’, and ‘Word’
of the one God, and, as such, the one Lord of Christians, the
one who was made Lord by the one Lord God (e.g., Acts 2:36;
Phil. 2:9; 1 Cor. 15:20-28).

19 As an example of the confusion, I quote the following portion of a
prayer I recently heard in a Christian worship service: ‘Heavenly
Father, we thank you that you died on the cross for us .. .’! It is not
clear whether this prayer reflects a difficulty in absorbing basic Trin-
itarian teaching on the relationship of God and Christ or a
‘Christo-monism’ in which Christ has somehow replaced God.

AL-For English_translation and commentary, see, e.g., Schaff, The
Creeds of Christendom, 1:24-29.
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A similar concern to avoid di-theism is reflected in the New
Testament references to prayer as characteristically offered to
God and in the name of or through Jesus. In Christian tradi-
tion, direct prayer to and invocation of Jesus are also deemed
quite appropriate, both privately and corporately, as is evi-
denced a few times in the New Testament (c.g., Acts 7:59;
2 Cor. 12:8). But it has to be noted that in the devotional tradi-
tion represented in the New Testament and classical liturgical
practices, any direct prayer or appeal to Christ is always to be
framed by the sovereignty of the one God, and is in fact very
limited in scope and frequency."

Accordingly, when we Christians properly acclaim Jesus as
the one unique Kyrios (Lord), we do so ‘to the glory of God the
Fatber* (Phil. 2:9-11), and not apart from or in neglect of the
glory of the one God and the monotheistic concern reflected in
this Pauline phrase. In the traditional patterns of Eucharist
prayer, Christians offer thanksgiving to God for God’s Son,
Jesus Christ, with whom Christians are enabled to commune
and through whom they are brought to God. Also, from the
New Testament onward, Christians characteristically sang
hymns to God that celebrate God’s acts and attributes as well
as the work and significance of God’s Son. In short, in the
proclamation and the religious practice reflected in the New
Testament and characteristic of ‘mainstream’ Christian tradi-
tions down through the centuries, the significance of Jesus’
redemptive and revealing work is seen and celebrated as deriv-
ing from his status as the unique agent of God’s will. That is,
the meaning of Christ is always expressed in terms of his rela-
tionship to God. All of the claims made about Christ in the

New Testament have to do with significance that derives from

God." Even in the notion of Christ as divine Son from all eter-
nity, this definition of Christ in relation to God (the Father)
remains clear.

2 See, e.g., Jungmann, The Place of Christ in Liturgical Prayer.

B3 See, e.g., the helpful discussions by Kreitzer (Jesus and God in
Paul’s Eschatology) and especially the more broad-ranging analysis
of Paul’s language for God and Christ by Richardson (Paul’s
Language about God).
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Christians are called to love and worship God with minds as
well as hearts. Our Muslim and Jewish neighbours sometimes
express anxiety about Christian monotheism, though that
anxiety seems to Christians too often misinformed about tra-
ditional Christian teaching. Of course, despite the disapproval
of adherents of other monotheistic traditions, Christians can-
not easily forego or object to the worship of Jesus and continue
to think they represent Christian tradition. But we Christians
are bound, not merely by the demands of others but even more
forcefully by our own professed monotheistic stance, to wor-
ship Christ within a commitment to the one God, recognising
Jesus as the unique Son of God the Father. The concerns of
Muslims and Jews can be heard appreciatively by Christians as
reminders to us of our own profession to confess and worship
one God.

As | have indicated already, this monotheistic concern is in
fact what lies behind the central Christian doctrine of the Tri-
une God. A strong commitment to maintaining a monotheistic
stance necessitated the rather lengthy and complex theological
debates and formulations of the early Christian centuries. Had
these Christians not been anxious to be monotheists, their life
would have been much simpler! It was not difficult to deify a
new god or demi-god in the Roman world, and Christians
could have done this with Jesus readily enough.'* Indeed, the
developed Christian gnostic systems show that some ancient
Christians were not terribly concerned with monotheism and
instead projected a radical multiplicity of divinities."”” But the

" See, e.g., Losch’s study (Deitas Jesu und Antike Apotheose: Ein
Beitrag zur Exegese und Religionsgeschichte), which gives attention
to the deification of human rulers in the Roman world.

¥ Michael Williams has challenged the notion that there was a cohe-
sive ‘gnosticism’, butitisclear that there were Christian groups whose
beliefs reflect the lack of concern with monotheism to which I refer

here. In fact, it is interesting to note how in a number of the relevant

texts often identified as ‘gnostic’ the exclusivist claims of Yabweb
suchasIsaiah45:21-22, which are central texts for Jewish and Chris-
tian monotheistic beliefs, are treated as the misinformed or lying
statements of an inferior god (e.g., The Apocryphon of John 11.20

_fRobinson (ed.), The Nag Hammadi Library in English, 111]).
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dominant (or at least ultimately the more viable) Christian con-
cern was to develop an understanding of Jesus’ divine
significance within the framework of faith in one God.' Chris-
tian thinkers ransacked the vocabulary and conceptual catego-
ries of the ancient world, and when those did not suffice they
even invented new categories and new meanings for words in
an effort to develop and articulate a faith and rationale for
Christian devotional practice that both accorded Christ full
reverence as divine yet also retained a monotheistic stance.”

If I may speak directly to fellow Christians, let us see that
our practical worship as well as our profession is genuinely
trinitarian, and that Christian truth and Christian worship
accord with each other. It would be a healthy exercise for
Christians to reflect on the meaning of the one God in our
devotional life, and to develop prayer practice that does not
willy-nilly confuse God and Jesus, but celebrates the unique
divine Son as from the one God. Study of the prayer expres-
sions in the New Testament and in the liturgies and prayers of
Christian tradition (such as the Book of Common Prayer,
which was shaped by centuries of Christian worship practice)
would provide helpful stimulus and resources.

Worship of God and Christian Identity

The worship of Jesus within the context of biblical monothe-
ism and Christian trinitarian teaching also has profound

6 See, e.g., Lortz, ‘Das Christentum als Monotheismus in den
Apologien des zweiten Jahrhunderts’ in Koeniger (ed.), Beitrdge zur
Geschichte des christlichen Altertums und der Byzantinischen
Literatur: Festgabe Albert Ebrhard; Osborn, The Emergence of
Christian Theology.

7" An example of ancient Christian innovation in terminology and
meanings can be seen in their appropriation of the Latin term persona
and the development of a new and distinctively Christian meaning for
the Greek term hypostasis in their efforts to articulate how belief in
‘one God’ could accommodate the threefold shape of early Christian
religious experience and convictions. See, e.g., Wiles, The Making of
Christian Doctrine: A Study in the Principles of Early Doctrinal
" Development, 130-40.

’
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implications for Christian self-understanding and for Chris-
tian views about salvation. Christians traditionally worship
Jesus as the unique Son of God the Father. This uniqueness of
Jesus’ sonship is important.

This unique sonship means that the relationship of Chris-
tians to God is to be understood as derivative, and is not
properly seen as possessed by Christians by nature or as an
inherent property, but as bestowed by God’s grace through
Christ." For example, Paul portrays the filial relationship of
believers to God as bestowed through Jesus, the paradigmatic
Son of God. Jesus is the “first-born among many brethren’
(Rom. 8:29), and the Spirit of God’s Son, Jesus, bestows on
believers a sense of their filial relationship to God (Gal. 4:6)."”
We Christians traditionally worship Jesus as the divinely-
appointed-for-us access to God. That is, we worship Jesus
because of who he is and because of the divinely assigned role
he plays in redemption as mediator and redeemer. Unless we
understand the New Testament appraisal of the human pre-
dicament, which amounts to a moral and spiritual alienation
from the one true God, we will not appreciate the significance
of Jesus as God’s unique Son sent to offer reconciliation and
adoption into a filial relationship with God. Nor will we
understand that this filial relationship derives from Jesus’
unique sonship. '

We Christians worship God in Jesus’ name and through
Jesus.1am not at all sure that the meaning of thisis well enough
understood among Christians. To pray in Jesus’ name and
through him means that we enter into Jesus’ status in God’s
favour, and invoke Jesus’ standing with God and the efficacy of
his redeeming work (over against our own sinful deficits) to be
given access to God. In this light, Christians do not properly

8 For further discussion, see Torrance, Community, and the Triune
God of Grace, esp. 6-31.

Y On Paul’s use of divine sonship language for Christ, see Hurtado,
‘Son of God’, in Hawthorne and Martin (eds.) Dictionary of Paul
and His Letters. On the theme in Romans, see Hurtado, ‘Jesus’
Divine Sonship’ in Paul’s Epistle to the Romans’ in Soderlund and
Wright (cds.)-Romans and the People of God: Essays in Honor of

Gaordon D. Fee on the Occasion of His 65th Birthday.
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approach God as an expression of some ill-founded sentimen-
tality about God’s ‘daddy-hood’. Christians properly call God
‘Father’ neither to make God ‘sire’ of the world or of us, nor
because we want to deify fatherhood and maleness, but instead
precisely because we enter into Jesus’ relationship to God as
Father. We are to consider ourselves as enfranchised into Jesus’
sonship with God.

We affirm Jesus’ intimacy with and revelation of God by
echoing and affirming Jesus’ own relation to God in our
prayer forms. As we have noted earlier, in the New Testament,
God is ‘the God and Father of our Lord Jesus Christ’ (e.g.,
Eph. 1:3; 2 Cor. 1:3; Rom. 15:6; 1 Pet. 1:3), and, thus, Chris-
tians should understand that we address God as ‘our Father’
derivatively and as an expression of our acknowledgement of
Jesus’ sonship. We do this because Jesus® sonship is taken as
powerfully effective in redemption on our behalf, bringing
Christians into Jesus’ standing with God (e.g., Heb. 2:10-18).

The term ‘Father’ in the prayer traditionally known as the
“Our Father’ (the so-called ‘Lord’s Prayer’) is formally remem-
bered in the canonical gospel accounts as given to Christian
practice by Jesus (Matt. 6:7-14; Luke 11:1-4), where this
prayer and this form of address to God are presented as taught
to the disciples by Jesus. And Paul makes the invocation of
God as ‘Father’ a manifestation of the Spirit of God’s Son in
Christian believers (Rom. 8:9-17, esp. vv. 15-16; Gal.
4:4-6).”° Christian practice alludes to this recognition of our
dependent and bestowed filial status in the traditional intro-
ductions to praying the ‘Our Father’, as when the liturgical
leader prompts a Christian group to join in saying the prayer
with the words, ‘As our Saviour taught us . . .” or ‘Wherefore,

# Unfortunately, a certain sentimentalising of the New Testament
notion of God as Father has become attached to the New Testament
term ‘Abba’. Contrary to this sentimentalising notion, ‘Abba’ does
not connote ‘Daddy’. See esp. the studies by Barr (‘Abba Isn’t
“Daddy” ¢, Journal of Theological Studies n.s. 39 [1988], 28-47)
and D’Angelo (‘Abba and “Father”: Imperial Theology and the Jesus
Traditions’, Journal of Biblical Literature 111 [1992], 61 1-30).
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we are bold to say . . .” (and in the ‘wherefore’ hangs the tale

behind the boldness!).

Worship and Patriarchy

Some modern feminist criticism is both unfounded and yet
also instructive for Christian worship. It is unfounded to
claim that to reverence and address God as ‘Father’ and
to reverence and refer to Jesus as ‘the Son’ necessarily means
to privilege maleness and to give it transcendent validation
while denying this to femaleness and motherhood. This sort
of feminist critique presumes that all worship is the straight
projection and divinisation of creaturely attributes such as
maleness, and that the object of worship is some idealised ver-
sion of the attributes of the worshipper. On this assumption,
the demand is logically that both maleness and femaleness
should be divinised. Otherwise, women have no such ideal-
ised object with which to identify themselves. Were these
assumptions totally correct, the demand would appear to be
compelling.

Properly informed, however, Christian worship of the
Triune God is not (or at least is not supposed to involve)
the deification of creaturely characteristics. Christian
worship is not supposed to be the projection of our own
attributes into ideal, divine status. This would be a deification
of the creature, a self-worship, which is admittedly all too
accurate as characterising human ‘religiousness’. But from
the standpoint of biblical tradition, any such de facto
divinisation of the creature manifests a distance from the
effectual revelation of the true and living God. Worship that
is offered in response to the revealed, true and living God
should seek to avoid any deification of the creature.

Both Old Testament and New Testament texts warn against
worshipping any projection of ourselves. In biblical tradition,
all deification of the creature, including the worship of any
human attribute or faculty, constitutes idolatry. For example,
Deuteronomy 4:15-20 forbids making any ‘image’ of God

drawn from creaturely categories or phenomena and used as
///
P
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object of worship, and the passage significantly includes ‘male
or female’ (v. 16) among the creaturely characteristics that
must not be worshipped. Among well-known New Testament
passages, Romans 1:18-23 captures the essential nature of
idolatry as consisting precisely in the confusion of the creature
with the Creator. In this passage as well, the confusion con-
demned includes images ‘resembling a mortal human being’
(en homoiomati eikonos phthartou anthropou, v. 23).

For this reason, we can object that it is a red herring to asso-
ciate automatically the worship of the God and Father of the
Lord Jesus Christ, worship offered through this unique Son,
with the deification of the ‘male’. Clear biblical and theologi-
cal teachings show that, properly understood and properly
practised, Christian worship should not be liable to such criti-

“cism. Christians are to reverence God as ‘Father’ only because
we enter into Jesus’ own filial relationship to God, not because
of a desire to glorify maleness or paternity over femaleness and
motherhood.

But, sadly, a great deal of Christian worship is in fact not
properly informed by the Bible and Christian theological and
liturgical tradition, including the worship of some who may
think of themselves as very traditional and orthodox! In light

- of this, the feminist criticism of Christian worship is valid and
instructive in pointing to a version of idolatry that might oth-
erwise go undetected, simply because it may have become so
familiar, may seem so ‘natural’ and may be expressed in terms
drawn from Christian tradition. Worshipping God ‘in Spirit
and in truth’, however, means seeking to rise above any such
idolatrous privileging of this or that place, this or that lan-
guage, this or that ethnicity, and any other aspect of
creaturehood.”

2! Tallude here, of course, to John 4:20-24, which is particularly fer-
tile for the topic of what true worship should be in light of gender
questions. Space prevents anything more than some brief pointers

for further reflection on the possible significance of this passage.
" (1) The dialogue in John 4:7-26 is clearly quite deliberately one
of Jesus and a woman, and readers frequently note the undertone of
'sexual tension in the dialogue (e.g., v. 9, ‘Do you ask me, being a
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Perhaps one important way for Christians and others to tell
if particular Christian worship really is ‘in Spirit and truth’ in
this sense is to discern whether reference to God as ‘Father’ is
matched in our lives by a privileging of maleness, a feudal-like
hierarchy of one creaturely characteristic over others. If our
lives show a preferential treatment of maleness, for example, it
may well be that our Christian worship has been allowed to
devolve into an idolatry that is no less damnable in spite of its
use of Christian terminology (indeed, Christian distortion of
the revelation of God should be seen by Christians as doubly
reprehensible). Particularly, if reference to God as ‘Father’ is
taken as justifying the privileging of the male gender, then this
certainly shows a serious failure to understand the Christian
theological rationale and meaning of the term ‘Father’ asa form
of address to God. In this situation, the feminist critique of
‘Father’ rings trueand is a judgement to be received gratefully.

The heavenly ‘Father’ should be worshipped, not as an
extension of ourselves, as justifying partriarchy, but wor-
shipped truly as the one God who is categorically transcendent
over the creature. That is, as ‘Father’ only through Jesus
Christ. This God transcends creation and thereby reveals and
judges its inadequacy in representing God, as well as our abuse
of our creaturely features such as gender. But at the same time
this transcendent God, precisely by being transcendent
beyond creaturely attributes, is able to affirm, validate and

2 (continued) woman of Samaria?’). (2) In her conversation here
and in her life as well the woman identifies herself entirely in terms of
males (her references to ‘our father Jacob’, v. 12, and ‘our fathers’,
v. 20; her multiple relationships with men in vv. 16-18). In this light,
the promise of a new worship of ‘the Father’ based on ‘the Spirit and
truth’ (the first term probably identifying the latter, i.e., ‘the Spirit
who is truth’) may be taken here as including a transcending of the
privileging of human traditions which are characterised by their
male dominance. This is likely reflected in the Evangelist’s depiction
of Jesus’ revelation to the woman and in her becoming the trustwor-
thy witness to other Samaritans (v. 39). It is increasingly clear to
scholars that the various narratives of the Gospel of John reflect (and
were intended to speak to) the concerns and the experiences of the
early Christians for whom it was written.
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redeem the whole of the creation (Rom. 8:18-23), including
our maleness and femaleness (Gal. 2:28-29). Given the gen-
der-inclusive shape of God’s redemption, it is important as
Christians to ask ourselves whether this equal validation of
male and female is evident in our lives, our families and our
wider relationships, whether the inherent value of the creation
(inherent to creation as God’s beloved creature) and the equal
importance and worth of male and female are demonstrated in
our church life? Theology can play a role in helping to guide us
to right living (though, to be sure, the right living to which
Christians are summoned requires a real transformation and
not merely instruction). But it is also true that the character
of our particular Christian living is in turn a good indication of
how we really understand and mean what we profess to be our
theological beliefs. That is, our living is a very good reflection
of how ‘good’ our theology really is!

Of course, all theology reflects sociological factors. This is
why I advocate testing the meaning of our theological lan-
guage by examining our social practices. Social circumstances
and conditions can also contribute to theological reflection
and even to reformation. For example, revulsion at the Nazi
policy of Jewish extermination has helped to produce in the
post-World War II years a greater Christian awareness of
anti-Semitism in Christian theology and traditions.” But care-
- ful, incisive theological reflection can also promote reformed
social realities. Perhaps Christian reflection on the proper
meaning of God as ‘Father’ (and on the idolatrous uses of the
term to which Christians are prone) could contribute to over-
coming the patriarchy that Christians inherited from their
various cultures and that has been so uncritically appropriated
and validated in Christian practice.

Feminist critique of Christian practice is fair comment in so
far as it highlights an uncritical Christian appropriation of
what is now termed ‘patriarchy’. This patriarchy denies
proper validity and dignity to the female, and this is a sin, as
well as being objectionable to those with feminist concerns. It
is both an offence against women and also a sin of idolatry

. See, e.g., Klein, Anti-Judaism in Christian Theology.
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against God. In other words, there are not only humanitarian
reasons for identifying patriarchy. There are also profoundly
theological reasons that have to do with distinguishing the
revelation of God from heretical and distorting images.

Worship Earthly and Transcendent

I turn now to another important matter. As we noted in our
discussion of early Christian worship conceptions and prac-
tice, from the New Testament onward there is the notion that
worship should be understood as an earthly participation in a
heavenly reality. In chapter two, I noted that this sense of par-
ticipation in heavenly worship lies behind the traditional
phrasing ‘Wherefore, with angels, archangels and all the com-
pany of heaven we laud and magnify your glorious name’,
wording which introduces the congregational recitation or
chanting of the ‘Trisagion’ (Greek for ‘thrice holy’, taken
from the song of the heavenly creatures in Isaiah 6:3) in the
liturgical traditions of Christian Eucharist.”” The introduc-

‘tory phrasing and the Trisagion together express the idea that

the earthly praise of the Christian congregation is to be
offered in imitation of, and in concert with, the true praise of
God by ‘all the company of heaven’. As we noted in chapter
two, the New Testament bears witness that from the begin-
ning believers saw their humble worship gatherings in small
groups in houses as events with this transcendent significance
and character.

In our time, it will be a challenge for Christians to re-
appropriate meaningfully the idea of being in the presence of

_angels in worship, and the meaning of the notion that earthly

worship can be a participation in the liturgy of heaven itself.**
Traditional hymns such as “Ye watchers and ye holy ones’, or

< ‘Crown him with many crowns’, and hymnic appeals such as

2 See Cross and Livingstone, Oxford Dictionary of the Christian
Church, 1395-6.

# On the transcendent and modernity, see Berger, A Rumour of
Anguls»dﬁdern Society and the Rediscovery of the Supernatural.
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‘angels help us to adore him’ will all pass right by modern
Christians or strike us as merely quaint unless we seek to
encounter again and appropriate in ways meaningful for
moderns the significance behind these images and traditions.

We modern, westernised Christians could well do with
lifting our liturgical eyes beyond the alternatives of either
shallow notions of ‘relevance’ or the frozen formality against
which demands for ‘relevance’ are often raised, and beyond
the alternatives of either merely human elegance or austere
plainness, to an approach to worship that makes us conscious
of its ‘vertical’ reality and significance. This is not a matter of
guitars versus organs, sedate style versus ‘happy-clappy’. If
Christian worship has transcendent significance, it is not by
virtue of particular liturgical styles or practices but by our
‘worship really being the worship of the one God and of the
one who, having been made Christ and Lord, sits at God’s
‘right hand’, bearing unique divine favour and authority.
That is, if Christian worship is genuinely offered to the one
true transcendent God to whose revelation it claims to
respond, then this transcendent God alone gives to earthly
worship any hope of significance higher than merely
earthly conventions and transactions. But Christians can
perhaps experience and participate more consciously, deliber-
ately and fully in that transcendent reality if we learn from the
New Testament and Christian tradition and seek to inform
and inspire modern Christian attitudes toward worship with
its higher possibilities.

Meeting for worship with a sense of being in the presence of
God, gathered before God, the participants aligning them-
selves with heavenly realities, is not the same thing as a club or
business meeting or a folksy effort at merely developing famil-
iarity with one another. Of course, Christians will want to
develop strong relationships and build the networks of ac-
quaintance that we humans need. But Christians will also need
to recognise that all our efforts are supported and
contextualised by the divine reality and purposes that we
invoke and that call us together as an ekklesia, a group meet-
ing with ‘official’ significance and a high calling as God’s
‘people.
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Worship and Eschatology

Another feature of earliest Christian worship that bears
reflection for possible meaning today is its strong eschatologi-
cal flavour. In terms of New Testament precedent, Christian
worship should be understood as an anticipation and declara-
tion of the final triumph of God and God’s purposes in Christ.
In theological terms, Christian acclamation of Jesus as Kyrios
(Lord) is, thus, an eschatological action, orienting participants
toward the ultimate outcome of God’s redemptive purposes.
The motif of the presence of angels in the worship gathering
mentioned earlier in this discussion alerts Christians to a higher
loyalty and citizenship and the deeper dimensions of reality.
Justso, a recognition that acclamation by the earthly historical
congregation derives from God’s exaltation of Jesus and also
anticipates the future universal acclamation of Jesus as Lord
can lift the eyes of the worshipping congregation beyond the
routines and mundane acts of liturgy, beyond mere religious
honorifics. An awareness that Christian worship has this
eschatological dimension can set faces of participants toward
the coming dawn of Christ’s redemptive victory and the
summing up of all things in Christ that is asserted in Christian
proclamation.

From Constantine onward, imperial Christianity lost the
earlier understanding of itself as the provisional witness to
the Kingdom of God, and quickly imagined itself to be that
Kingdom in its own structures and earthly prominence
(which had in fact been established under Constantine by
very familiar use of imperial force). Likewise, imperial Chris-
tianity lost the earlier keenness of eschatological hope, and
settled down into what became a more humdrum routine of
religious acts for their own sake. But essential to the procla-
mation embodied in the New Testament is the understanding
that all our actions stand against the horizon of God’s ulti-
mate triumph in grace through Jesus Christ. Only with a view
toward, and a hope for, God’s eschatological victory over all
that diminishes and destroys creation can Christian action
have any meaning greater than merely one curious version of
human endeavour.

/

o
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- More specifically, Christian worship could be re-enlivened
and enriched by remembering the larger picture of God’s pur-
poses, which extend beyond our own immediate setting and
time to take in all human history and which promise a future
victory over evil and a consummation of redeeming grace.
Apart from a hope in God’s triumph over evil, apart from a
confidence that Jesus really is the divinely appointed Lord in
whom all things are to find their meaning, Christian acclama-
tion of Jesus as Lord is a stupid thing, refuted and mocked by
the powerful, negative realities of our creaturehood: the politi-
cal and economic tyrannies, religious and irreligious forces,
and social and cultural developments that make Christian
faith seem trivial and our worship little more than a quaint
avocation.

Christ-Devotion and Political Claims

This also has to be said, perhaps even more so in the light of
twentieth-century experience of totalitarian political regimes.
Properly understood, worship of God, and of Jesus as the
unique divine Son of the one God, also involves the withhold-
ing of worship and unqualified obedience from any other who
may claim it. In the New Testament the characteristic affirma-
tion that distinguished Christian worship was: ‘Jesus is Lord’.
In the first few centuries, Christians recognised that this accla-
mation meant tensions with the divine claims and absolute
demands of the Roman system, and in subsequent times Chris-
tians have frequently been given occasions to face a similarly
stark choice.” Like our Jewish cousins, Christians classically
pray(ed) for the earthly ruler, not zo the ruler. Christian mono-
theistic faith prevents anything else, if we are true to it. Any

Z Note the collection of primary texts in Guyot and Klein (Das friihe

Christentum bis zum Ende der Verfolgungen, Band 1: Die Christen

im heidnischen Staat. Texte zur Forschung 60). The scholarly litera-

ture on Christian conflict with the Roman state is vast. Among recent

studies, see Keresztes (Imperial Rome and the Christians: From
: Herod the Great to about 200 A.D.).
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Christian political loyalty must stop well short of giving the
ruler or regime total and uncritical submission.

Earliest Christian reverence of Christ often involved a
deliberate use of terms and titles that were also claimed by the
Roman system, such as *Son of God™.** Thus, early Christian
reverence of Christ was at the same time a religious act and
also one with profound political connotations and conse-
quences. In confessing Jesus as ‘the Lord’ and ‘the Son of
God’, these early Christians unavoidably, and often quite
knowingly, denied this sort of status to the Roman ruler.”’

Our temporal and geographical placement in modern, secu-
lar democracies may not present us with the same obvious
competition between worshipping Christ and undue reverence
of rulers or other objects. We are not required to offer incense
to the ruler’s image or to join in the worship of civic gods. But
perhaps part of the reason for the modern Western difficulty in
seeing how early Christian worship is instructive for our
understanding of our relationship to other claimants for
our loyalty is that our perception of what we are supposed to
be doing in our worship of Christ is so poor! I suggest that a
dedicated and collective commitment to meaningful, thought-
ful and genuine worship of ‘Him who sits on the throne and
the Lamb’ (Rev. 5:13) would sharpen our vision for seeing the

. inappropriate (even if familiar) demands made upon us in our

cultures, and help us to see whether in our own ways today we
Christians may be countenancing ‘things sacrificed to idols’
(Rev. 2:14, 20). Our idolatrous tendencies may seem to us
more subtle, but may be no less of a contradiction to Christian
professions of faith. A more profound understanding of Chris-
tian faith would equip contemporary Christians better in our

social and political lives as well as in the more familiar areas of

% Gtill valuable for its citation of primary evidence is Deissmann’s
discussion of early Christian usage of rhetoric also used in Roman
imperial propaganda and cultus, Light from the Ancient East,
338-78.

¥ The characteristic use of the definite article in New Testament
acclamations of Jesus with these titles carries an implicitly exclusive
connotation.
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private morality to which some forms of Christian piety
devote almost exclusive attention.

Conclusion

In this final chapter, I have proposed that the worship of
Christians today should be informed and enriched by biblical
teachings and that worship should be conducted thoughtfully
in the light of the need to distinguish between mere human
religion (which is always idolatrous in tendency, whether
Christian or non-Christian) and the revelation of God. Pre-
cisely if worship seems a familiar activity to contemporary
Christians, there is all the more reason to do some serious
reflection, taking nothing for granted and considering afresh
the meanings and implications of Christian devotion.

Christian worship of the one God is offered through Jesus,
and also jointly to him with God. As we have seen, worship of
Jesus is not merely worship of an additional god, or some rev-
erence of a divine hero after the pattern of the Roman religious
environment of earliest Christianity. Nor does it represent the
supplanting of an old, obsolete deity by a younger one. Wor-
ship of Jesus properly is worship of the one God, through, and
revealed in a unique way in, Jesus Christ. Thus, intelligent
worship of Jesus involves bringing to that worship a grasp of
what the gospel of Jesus Christ tells us of God’s purposes.
Reflecting today on the worship of Jesus can lead Christians to
a deeper discovery of God and of who Christians are called
to be in God’s redemptive grace.
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