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THE KINGDOM
Chapter 4
The mission of Christ
There are two major considerations which arise from a study of the mission of Jesus. The first is the kingdom teaching which formed a major part of the message of Jesus. There is no doubt that he considered his work to involve in some way the inauguration of the kingdom of God. Our first study will therefore examine the evidence to determine what he meant by this and how he conceived his own part in it.
Our second main concern will be the explanation of the death of Jesus. It will be necessary to enquire whether there are any indications that Jesus himself expected his own death and if so how he interpreted it.NVIoreover, the early church had to come to terms with the cross, which proved not only to be a stumbling block to Jews and foolishness to Greeks, but something of a mystery to Christians. It will be seen that a wide variety of terminology was used in the course of explaining the mystery, but there was never any doubt that the cross of Christ was regarded as a pivotal point for Christian theology.
These two important foci of attention may at first sight seem totally unconnected. The question at once springs to mind why the inaugurator of the Kingdom had to die? The answer must lie at once in the nature of the membership of the kingdom. Since it is spiritual, spiritual qualifications are indispensable. But this at once raises the problem of man's alienation from God. The answer which the nt gives centres in the atoning work of Christ. It is in the light of that atoning work that the kingdom teaching becomes viable.
In this section the emphasis will fall on what Jesus came to do, but the application of his work to the new life will be reserved for a later chapter. It is unavoidable that a division of the subject in this way will lead to some overlap, but our intention here will be to regard the mission of Christ, especially in relation to his death, from God's side, before considering in more detail man's response. 408

The synoptic gospels
One of the most prominent features of the teaching of Jesus in the synoptics was his emphasis on the kingdom of God. This teaching must be considered as a major contribution to our understanding of the mission of Jesus.
THE MEANING OF THE TERM IN THE NT
We note first that the kingdom is called generally the kingdom of God,' but sometimes the kingdom of heaven (literally the kingdom of the heav​ens). The latter form is confined to Matthew's gospel, while elsewhere and a few times in Matthew the other form is used. Whereas there must have been a reason for Matthew's variation, there is no ground for supposing that he meant to denote anything different. In all probability 'heaven' was chosen as a periphrasis for God out of typical Jewish reverence for the divine name.2 It is just possible that Jesus himself varied his usage but this is less likely in view of the fact that Matthew alone preserves the form 'kingdom of heaven'. It seems reasonable to conclude that Matthew made no distinction between the kingdom of heaven and the kingdom of God. We next turn to the meaning of the word kingdom (basileia). It is now generally agreed that it means not so much a domain, as a reign; not so much an area over which the king reigns, as the activity of reigning.3 It is, therefore, a dynamic concept, a view which is in complete agreement with Hebrew usage (cf. Ps. 145:11, 13; 103:19). This was also the usual under​standing of it in Judaistic thought.4 The clearest evidence for this in the nt is the linking of the kingdom with the doing of God's will, in the Lord's prayer. When both John the Baptist and Jesus began their ministries with the announcement of the kingdom they must have meant the manifestation of God's sovereign activity among men. We should not, therefore, entirely exclude the notion of the kingdom as the sphere in which God bestows his blessings.3 Some kind of dynamic understanding of the kingdom would be flexible enough to allow for a present aspect of the kingdom to be linked
Many different approaches have been adopted towards an understanding of the kingdom in the teaching of Jesus. For a useful survey of these approaches, cf. G. Lundstrom, The Kingdom of God in the Teaching of Jesus (Eng. trans. 1963); N. Perrin, The Kingdom of Cod in the Teaching of Jesus (1963). In a more recent book, Jesus and the Language of the Kingdom (1976), Perrin distinguishes between concept and symbol.
2 Cf. J. Jeremias, NTTl, p. 97.
1 Cf. S. Aalen, ' "Reign" and "House" in the Kingdom of God in the Gospels', NTS 8, 1962, pp. 215-240. Aalen makes a distinction between God's 'appearing' and his 'coming' (p. 221), but it is questionable whether this distinction is valid.
4 Cf. G. Ε Ladd, 'The Kingdom of God: Reign or Realm', JBL 31, 1962, pp. 230ff; cf. also idem, The Presence of the Future (1974), pp. 122-148. Ladd emphatically concludes for the meaning 'reign' or 'rule'.
^ But note H. Ridderbos' caution, The Coming of the Kingdom (1962), pp. 26f. He suggests that a dominion to be effective must create or maintain a territory where it can operate. He thinks the absence of any idea of a spatial kingdom would be very strange.
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with a future manifestation. Evidence for this double aspect will be con-
sidered below, but since it has given rise to a variety of different interpret-
ations, it is advisable before considering the evidence to bear in mind that
the term does not refer to the establishment of a messianic political kingdom
on earth. Its present activity must be found in a spiritual and not a material
sense.
ITS JEWISH BACKGROUND
Before considering John the Baptist's announcement and the teaching of Jesus, it is necessary to enquire what 'the kingdom' would have conveyed to the average Jew. It must first be observed that the concept is found several times in the οτ (cf. Ps. 103:19; 145:11-13; cf also 1 Ch. 29:11; Ps. 22:28; Dn. 4:3; Ob. 21). Moreover, the general tenor of prophetic teaching is in line with the notion of a divine kingdom since God is portrayed as king, either of Israel (e.g. Ex. 15:18; Dt. 33:5; Is. 43:15) or of all men (cf. Je. 46:18, where the king is described as the Lord of Hosts). There is a sense in which God's kingdom is both present and future in the οτ. As sovereign, God is king in his own right,6 but the prophets looked forward to a time when it would become evident to all that God reigned among his people (cf. Is. 24:23).
If the idea of the kingdom is, therefore, present in the οτ, the precise nature of the idea is not as easy to define. There is much support fos a restoration of the Davidic kingdom seen as the agency through which G,oa would demonstrate himself as king in Israel. But the apocalyptic idea of some kind of heavenly kingdom is not wholly lacking (cf. Dn. 7).7 The existence of these two aspects shows that there was no clear distinction between them. The intertestamental period merely extended the dual con​ception. The earthly aspect is still present (as in Enoch 1-36 and Psalms of Solomon 17 — 18), but it is also mixed with the transcendental (cf. Enoch 37ff.). During this period the conviction that the kingdom of God would be established on earth was linked with a pessimism regarding the resto​ration of the Davidic line.8 There was a tendency to think more of the kingdom as belonging to the coming age. Yet for the average Jew there was probably only the idea that the hoped-for kingdom would soon be
6 Ladd, TNT, p. 61, says that God is and must become King, i.e. in the sense of manifesting his kingship in the world of men.
7 There is a dispute over whether Dn. 7 relates to the kingdom of God. According to K. Koch, The Rediscovery of Apocalyptic (Eng. trans. 1972), p. 31, it does. M. Noth, The Lau'i in the Pentateuch and other Studies (Eng. trans. 1966), pp. 215ff., discusses the interpretation of Dn. 7 and sees it basically as a proclamation of the imminent 'heavenly kingdom' (p. 218), as distinguished from the kingdom of God idea in Dn. 2.
8 In the apocalyptic literature, few references to the kingdom of God occur. Dn. 2:44, Sibylline Oracles 111:767 and the Ascension of Moses 10:lff. may be cited. G. Klein, 'The Biblical Understanding of the kingdom of God', Int 26, 1972, p. 397, finds this surprising since the apocalyptists were most concerned with the end time.
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present. It was against this kind of background that John the Baptist's announcement must be considered.
In view of the hypothesis that John the Baptist had contacts with the Qumran community, it is worth noting that this eschatological community pinned its hopes on the belief that God would intervene on their behalf and overthrow their enemies. The War Scroll suggests that they had in mind an earthly kingdom in which the Sons of Light would be victorious over the Sons of Darkness (those outside the Qumran community). If the scope of the kingdom was restricted, the Qumran covenanters had at least staunchly grasped that there were conditions attached to it. There was no question, however, of any of the covenanters doing as John the Baptist did in going out to the people and announcing its imminent approach. Their view was one of withdrawal and exclusiveness.
A more activist approach to the kingdom was adopted by the zealots, who regarded political action to be essential as a prelude to the dawning of the kingdom and did not hesitate to use the sword as a means to that end. During the first century many insurrections are known to have taken place connected with this movement. Their battle cry against the occupying power of the Romans was very different from John the Baptist's call for repentance. Although Jesus chose a man who may have been a member of the zealots as one of his disciples,9 his concept of the kingdom was so essentially different from their ideas that it is impossible to maintain any parallels between the two movements, and certainly impossible to suppose that Jesus was a revolutionary.10 Nevertheless, it would be wrong to sug​gest that the zealots were wholly politically motivated, since they opposed the ruling powers on the grounds that they owned only God as king.11 The movement, therefore, claimed a religious basis.12
Enough has been said to demonstrate the strong expectation of the kingdom among many groups, even if the character of the expectation varied from group to group.13 It is clear that John's announcement of the imminence of the kingdom of God would not have fallen on unprepared ears.
9 It is, of course, possible that Simon the Zealot had acquired a nickname because of his enthusiasm. In any case there is no evidence that the political movement of that name was known by it as early as the time of Jesus. Cf. R. T. France, The Man they Crucified (1975), pp. 23f, 108 n.2.
1(1 For a contrary opinion, cf. S. G. F. Brandon, Jesus and the Zealots (1967). But cf. M. Hengel, Was Jesus a Revolutionist? (Eng. trans. 1971), for a careful sifting of the evidence.
11 Cf. S. Mowinckel, He that Cometh (1956), pp. 280-345, for an examination of Jewish expectations of a national messiah.
12 G. Klein, op. cit. p. 399, aptly remarks concerning the zealot's view of the kingdom - 'what kind of God's rule is it whose coming depends on the activity of man?' The zealots achieved only the destruction of Jerusalem and the paralysis of the social structures of Judaism.
13 G. Klein, op. cit., p. 398, mentions that in rabbinic literature the idea of kingship had become an abstraction. Attention was focused on the coming Messiah, not on the coming kingdom.
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It is necessary briefly to examine the contribution of John the Baptist because of his significance in all the gospels as a herald of the kingdom and of the Coining One.14 As such he is the link between the old order and the new. He was not typical of Judaism. He was set apart from the scribes and Pharisees whom he criticized. His message was one of repentance in view of the coming kingdom. His whole tone was stern with judgment - the religious leaders are a brood of vipers, the axe is at the root of the trees and the destroying fires are ready (Mt. 3:7-10). When the kingdom came, it would bring with it a moral challenge which could not be ignored. Nevertheless the Coining One, who would be superior to John the Baptist, would also carry out a superior baptism. In place of John's water-baptism of repentance, the Coming One would baptize with the Spirit and witH fire (Mt. 3:11; Lk. 3:16; but Mk. 1:8 omits the fire).
The precise nature of the baptism which would accompany the dawning of the kingdom is the subject of debate. Some see the 'fire' as original and 'the Spirit' as a later interpretation, influenced by the experience at Pente​cost. This is because baptism with the Spirit was not a current messianic expectation.15 If'fire' was the exclusive reference, it would centre on the Coming One's mission as judgment. The same emphasis would be present if 'Spirit' were understood either as the 'breath' of the Messiah in judg​ment16 or as the 'wind' which separates the chaff from the wheat.17 On the other hand the 'Spirit' might refer to the Coming One's impact on believerV and the 'fire' to his impact on his enemies.18 What is important for our purpose is to note that the kingdom was connected with a specific act of God among men, especially connected with the activity of the Messiah.
THE EVIDENCE FOR A PRESENT KINGDOM
Jesus began his ministry with the announcement that the time had come and the kingdom of God was at hand (Mk. l:14f.). This certainly supposes that with the coming of Jesus some event of great importance was about to take place. Indeed, as Mark includes this announcement at the beginning of the ministry, he clearly implied that the activity of Jesus was a manifes- ' tation of the kingdom. Although Judaism expected an eschatological king​dom there was no conception that this kingdom would break into the present except to bring the present to an end. The fact that Jesus taught men to expect a kingdom in the present while the existing situation con-
14 For a fuller account of John the Baptist's work in preparation for the kingdom, cf. G. E. Eadd, TNT, pp. 34ff.; C. H. H. Scobie, John the Baptist (1964); C. H. Kraeling, John the Baptist (1951). K Cf. V. Taylor, Mark, ad lac.
16 Cf. Kraeling, op. at., pp. 61ff.
17 Cf. C. K. Barrett, The Holy Spirit and the Gospel Tradition (1947), p. 126.
18 Cf. J. D. G. Dunn, Baptism in the Holy Spirit (1970), pp. 8ff.
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tinued introduced a new element into current expectations. By doing so Jesus sharply distinguished his teaching from that of Judaism. It is particu​larly important, therefore, to consider the evidence for this point of view.
In some senses the dawning of the Messianic age presupposed an inno​vation for the present. The ox prophets had prepared for this. The wide​spread conviction that Messiah's coming would be associated with signs presupposed a state of considerable activity in the present after Messiah had arrived. Jesus himself made claims akin to this at the commencement of the ministry when he spoke in the synagogue at Nazareth (cf. Lk. 4:1 off.).19
The most striking kingdom saying which stresses its present reality is found in Luke 17:20-21, The kingdom of God is in the midst of you' (entos).20 Since this statement is Jesus' answer to a direct question put to him by the Pharisees regarding the coming of the kingdom, it must be taken as a specific reference to its present reality compared with the current emphasis on a future kingdom. It also brings out its non-political character. Jesus virtually says you cannot see this kingdom so as to point to it ('Lo, it is here' or 'there').21
Another passage which directly relates the coming of the kingdom to the present ministry of Jesus is Matthew 12:28 (=Luke 11:20). It concerns the controversy over Beelzebub casting out demons and follows the com​ment of Jesus that Satan cannot cast out Satan. The statement then reads, 'But if it is by the Spirit of God that I cast out demons, then the kingdom of God has come upon you' (Mt. 12:28). Luke has 'the finger of God' in place of'the Spirit of God'. Both forms of the saying connect the dawning of the kingdom with exorcism, and regard the evidence of authority over evil spirits as evidence that the kingdom has arrived. There is here a strong contrast implied between the kingdom of God and the kingdom of Satan. This is in line with the spiritual conflict which is seen throughout the ministry of Jesus and reached its climax in the passion. While it is clear that Jesus must have meant a present arrival of the kingdom, it is equally clear that the exorcism of evil agencies is not a once for all event, but a continuing necessity. At last, the kingdom of darkness was being effectually challenged in the ministry of Jesus. It is no wonder the people marvelled at the authority of Jesus (cf. Mk. 1:27).
''' Nevertheless, it should be noted, as Ε. Ε. Ellis, Luke (NCB 1966), p. 97, points out in this context, signs were not for the sceptic, but for the believer. This would explain why Jesus declined to respond to requests for signs from his enemies.
20 For a detailed discussion on the meaning of entos here, cf. B. Noack, Das Cottesreich bei Lukes. Eine Studie zu Luk 17:20-24 (Symbolae Biblicae Upsalienses 10, 1948). Cf. also C. H. Roberts, 'The Kingdom of Heaven', HTR 41, 1948, pp. Iff., who makes entos mean 'at the disposal of. W. G. Kummel, Promise ana Fulfilment, pp. 32ff., interprets the word to mean 'amongst'.
21 H. Conzelmann, The Theology of Saint Luke (Eng. trans. 1960), pp. 120ff, discusses this passage but concludes that the precise meaning of entos is less important than is generally supposed. He rejects, however, the view that the kingdom is an immanent, spiritual entity. In a footnote on p. 107 Conzelmann suggests a parallel between entos here and epi in Ek. 11:20.
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A third passage which must be noted is Matthew ll:llf. (=Lk. 7:28 and Lk. 16:16). After mentioning Jesus' saying about the relative position of John the Baptist in the kingdom, Matthew records the following, 'From the days of John the Baptist until now the kingdom of heaven has suffered violence, and men of violence take it by force.' Luke has the saying in a different context. A problem arises over the meaning of the words, but there can be no doubt about the present reality of what is being described. What, however, is meant by the kingdom suffering violence? An alternative understanding of the verb as middle instead of passive would lead to a different interpretation (i.e. 'has been coming violently').22
Whichever is right, the problem still remains over the interpretation of the violence. Certainly the kingdom was not being established by physical or political force.23 John the Baptist had suffered at the violent hands /of Herod and since he was the herald of the kingdom, the kingdom could in that sense be said to have suffered violence. But the statement means more than that, since the activity has continued. It seems most likely that the verb must be understood in a bad sense24 as this would be its normal meaning, in which case it is hostility towards the kingdom which is being
stressed.
Some, however, take the verb in the sense of determination, and regard the men of violence as men displaying energetic endeavour to enter the kingdom.25 A variant of this is the idea that those wanting to enter the kingdom must be as much in earnest as the violent men of Palestine. 2(SYet another view is that which sees Luke's saying as implying a lowering of the standard of entry to the kingdom from the Pharisaic point of view, irrespective of conditions and therefore amounting to forcing entry.27 It is significant that none of these interpreters has attempted to explain the saying from an eschatological point of view,28 and we may accept it as
22 For a careful analysis of possible explanation of this 'violence' passage, cf. G. E. Ladd, The Presence of the Future, pp. 158ff., who considers that an interpretation which regards the verb as middle rather than passive is to be preferred. He understands the saying to mean, 'The Kingdom of heaven acts powerfully and requires a powerful reaction' (p. 163). For others supporting a similar view, cf. R. Schnackenburg, God's Rule and Kingdom (Eng. trans., 1963), p. 129f.; R. Otto, The Kingdom of God and the Son of M"an (Eng. trans., 1938), pp. 108ff.
23 E. E. Ellis, Luke, ad he., mentions the possibility that Jesus is refuting zealot methods.
24 Cf. f. V. Filson, Matthew (BC, 1960) ad he., and D. Hill, Matthew (NCB 1972), ad loc. Hill argues on the strength of the parallelism in the two clauses.
25 So W. Hendriksen, Matthew (1973), ad loc. Cf. also G. B. Caird, Luke (1963), ad loc.
26 Cf. L. Morris, Luke (TNTC, 1974), ad loc.
27 So F. W. Danker, Jesus and the New Age (1974), p. 175; idem, 'An Opposition Logion', JBL 77, 1958, p. 235. Danker takes it that the biastoi were Jesus' followers as seen through the eyes of their opponents. H. Conzelmann, The Theology of St Luke, p. 112, thinks the saying refers to those who wanted to bring in the kingdom by force. Cf. I. H. Marshall's discussion of the meaning in Lk. 16:16, Luke: Historian and Theologian (1970), p. 130. He makes some incisive criticisms of Conzelmann's position.
28 Yet cf. A. Schweitzer, The Quest of the Historical Jesus (Eng. trans. 31954), who built his eschatological theory upon it.
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generally agreed that Jesus saw his present ministry in terms of the present arrival of the kingdom of God.
<\ saying of Jesus in Matthew 21:31 is relevant here: 'the tax collectors and the harlots go into the kingdom of God before you', addressed to the religious leaders. The present tense shows the present reality of the king​dom and the whole statement vividly contrasts the conception of the kingdom held by Jesus with that of the religious leaders. Those whom the latter despised as social outcasts were already becoming members of the kingdom. Since the saying must be related to the ministry of Jesus, it is a further indication that he was maintaining that the kingdom had already begun.
THE EVIDENCE FOR A FUTURE KINGDOM
Over against the passages just quoted must be set the teaching of Jesus that
the kingdom is not yet. There are many indications in the words of Jesus
that he was thinking ahead to a time when the end time would be reached.
This idea finds its climax in the so-called eschatological discourse (Mt. 24—
25; Mk. 13; Lk. 21). In this block of teaching29 there is much emphasis on
events to come, culminating in the coming of the Son of man in glory (cf.
Mk. 13:24ff.), but there is a conspicuous absence of any mention of the
kingdom. Indeed the only specific reference to 'a kingdom prepared for
you from the foundation of the world' occurs in Matthew 25:34 as part of
the passage about the sheep and the goats. It follows after the coming of
the Son of man and is clearly concerned with the end time. We also note
the expression 'the gospel of the kingdom' in the same discourse (Mt.
24:14). If the whole of the eschatological discourse relates to the future
kingdom, it will be seen that Jesus attaches considerable importance to the
idea.
X
For supporting evidence for a future view of the kingdom, we may turn our attention to the Beatitudes where many references to kingdom benefits are introduced with verbs in the future tense. The kingdom is said to belong to the 'poor in spirit' (Mt. 5:3), i.e. in the present, but other Beatitudes look ahead to future fulfilment - the promise of comfort, of inheriting the earth, of obtaining mercy, of seeing God. Although the 'blessed' people are already in possession of the kingdom, there is a fuller consummation yet to come. There is no question of the kingdom being easily established, for the eighth Beatitude predicts persecution, which is
[image: image1.png]Mureay, fesus and the Future (1954, argues cogently tor 1ts basis in the authentic words of Jesus. N. Perrin,
The Kingdom of God in the Teachm offesus (1963), pp- 130(F., finds Beasley-Murray's position unconvincing
Cf also D. Wenham’s articles ‘Recent Study of Mark 13: Parts 1 and 2', TSF Bulletin 71, 1975, pp. 6ft.:





72, 1975, pp. Iff.
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then said to be in line with what the prophets had already endured (cf. Mt.
5:12).
The prayer, 'Thy kingdom come, thy will be done' has both a present and a future application. If the kingdom were wholly present, the request for its coming in the Lord's Prayer would lose much of its force.30 In Matthew 7:21f. Jesus refers to 'that day' (i.e. a reckoning day in the future), when commenting on entry to the kingdom, and this points to a future event. Similarly the coming banquet, at which the patriarchs, Abraham, Isaac and Jacob, will be among the guests, will be attended by many from various parts of the world, but the 'sons' (i.e. Jews) will be excluded (Mt. 8:11; Lk. 13:28, 29).
As compared with evildoers whose fate is 'the furnace of fire', the
righteous will 'shine like the sun in the kingdom of their Father' (cf. Mt.
13:42, 43). When the Son of man comes in his kingdom, it will be with
glory (Mt. 16:27-28). The similar saying in Mark speaks of the kingdom
coming with power (Mk. 9:1). A future aspect may have been in mind,
but there are various alternative interpretations of this passage, so that
some reserve must be exercised. Nevertheless the occasion when the sons
of Zebedee and their mother sought places of privilege in the kingdom
must be interpreted of a future kingdom, although in this case a totally
wrong conception of the kingdom was in their minds (Mt. 20:21; cf. Mk.
10:37 which speaks of glory rather than the kingdom).
.
There is another reference to 'that day' in Matthew 26:29 (cf. Mk. i4:25; Lk. 22:18) when Jesus speaks of refraining from drinking the fruit of the vine until he drinks it with his disciples in his Father's kingdom. Enough has been said to demonstrate that future aspects of the kingdom were constantly present in the mind of Jesus. But we must now note the various ways in which scholars have attempted to resolve the two aspects of the kingdom, present and future.
THE PROBLEM OF THE DUAL ASPECT OF THE KINGDOM
If the two aspects are considered to be mutually exclusive, there are clearly two main interpretations which can be proposed: either the future concept, is right and the present aspects must be reinterpreted or in some way excised from the text; or the present is dominant and the future references must be explained away.
The most influential advocates of the 'present kingdom' idea were the nineteenth-century liberal school and their successors. Since this school of thought was concerned to present a portrait of Jesus in history,31 all ref-
3" Cf. E. Lohmeyer, The Lord's Prayer (Eng. trans. 1965). pp. 88-110, who speaks of the coming in terms of an imminent 'tomorrow' (p. 99). He points out. however, that 'coming' in both οτ and nt often refers to divine things and events, and suggests that the coming of earthly things and events is only derivative (p. 94).
-" Cf. A. Harnack,  What is Christianity'; (Eng. trans. 51958).
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erences to a kingdom in the future became irrelevant. The social gospel32 sought to establish the kingdom here and now. There was no place for a coming Son of man and his kingdom at the end of the age. It was excised in the same way as all references to the supernatural. It was this complete suppression of all teaching on the future which precipitated the reaction of the thoroughgoing eschatological school (see below).
Two British scholars who belong to the rearguard of this kind of ap​proach are T. W. Manson and C. H. Dodd. The former considered that the kingdom was present and consisted of doing the will of God on earth here and now.33 This was not only the mission of Jesus, but was the commission of the church. If all could be persuaded to obey God's will, the consummation of the kingdom would have happened and any escha​tological concepts fade into the background.34
C. H. Dodd's solution was rather different, for he contended that Jesus preached only a present kingdom and the supposed references to a future kingdom must be understood in an already realized sense (hence realized eschatology).35 By means of this device and by denying the genuineness to Jesus of some of the future sayings, or regarding them as symbolic, Dodd considered that he had established his point. What future he admitted related to the day of the Son of man, not to the kingdom. But the unsat​isfactory character of Dodd's method of handling the futurist evidence has been criticized.36 Dodd certainly made an important point, however, in establishing that the 'present' texts show that God was inaugurating his rule through the ministry of Jesus.
We turn next to the view that the kingdom was wholly eschatological and has no present application. The classic examples of this kind of ap​proach are J. Weiss37 and A. Schwei^er,38 both of whom reacted violently against the exclusion of eschatological considerations in the liberal 'lives of Jesus'. Their school of thought is often known as 'consistent eschatology'. Schweitzer is the most thorough-going in his contention that Jesus expected the future kingdom to be set up in his lifetime and that he was utterly disillusioned when instead he was placed on trial and then crucified. Every-
32 For an exposition of the social gospel, cf. F. C. Grant, The Gospel of the Kingdom (1946). Cf. alsoj. W. Bowman, Prophetic Realism and the Gospel (1955), who emphasizes relationships.
33 T. W. Manson, The Teaching of Jesus ('1945). Cf. also W. Manson, Jesus the Messiah (1943).
34 Even more radically non-eschatological was the theory of A. T. Cadoux, The Theology of Jesus (1940), whose one theme was that people must seize the opportunity to follow Jesus in serving him. But by cutting off the kingdom idea from future explanations, Cadoux divorced it from its Jewish apocalyptic antecedents. Cf. Lundstrom's comments, The Kingdom of God in the Teaching of Jesus, pp. 105ff.
3 C. H. Dodd, The Parables oj the Kingdom, (1941); idem, The Apostolic Preaching and its Developments (1936).
* Cf. W. G. Kummel, Promise and Fulfilment (1957), and H. Ridderbos, The Coming of the Kingdom (Eng. trans. 1962), pp. 38ff.
3'J. W.eiss, Jesus' Proclamation of the Kingdom of God (1892, Eng. trans. 1971).
38 See n. 28 above.
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thing was bent to fit in with this theory. The ethical teaching, for instance, came to be regarded as an Interimsethik,39 a temporary code of rules until the establishment of the kingdom. Schweitzer's theory gained little support because of its one-sided character,40 but the importance of the eschatological aspect had some effect on R. Bultmann,41 who regarded Jesus as an apoca​lyptic prophet who expected the imminent arrival of the kingdom. This opinion has been followed by others, such as M. Werner42 and R. H. Fuller,43 both of whom maintain that Jesus taught an eschatological and not a present kingdom.
In view of the diametrically opposite positions taken up by the two schools of thought outlined above, and because each in turn is obliged to explain away the evidence on which the other is based, it is reasonable to seek for an interpretation which will not necessitate the excision of an·/ of the evidence. Such a solution would clearly need to offer a satisfactory explanation of the dual aspects. It is admittedly a difficult problem, but there is no insuperable reason why what is now present might not reach its full culmination only in the future.
As Ladd expresses it, God is both now king and must become king, in a way paralleled in the οτ and rabbinic Judaism.44 He has no hesitation in maintaining that both present and future aspects are integral to a right understanding of Jesus' teaching about the kingdom. 'Jesus' message is that in his own person and mission God has invaded human history and has triumphed over evil, even though the final deliverance will occur o\ly at the end of the age.'45 Stauffer sees the present and future combined through a new approach to time which he finds in the Christian approach.46 To him the ministry of Christ consists of an attack on the earthly kingdom of evil, which must find some expression in the present, even if the final overthrow is not yet. Cullmann's approach47 is somewhat similar for he sees in Jesus the tension between the present and the future, the latter being
39 Cf. A. Schweitzer, The Mystery of the Kingdom of Cod (1956), p. 55, where he uses this term to describe the teaching of the Sermon on the Mount. Cf. also The Quest of the Historical Jesus (Eng. trans. 31954), p. 352.
40 Among German scholars Schweitzer gained practically no support, although his views received rather more favourable notice among English scholars (e.g. W. Sanday, The Life of Christ in Recent Research, 1907, and F. C. Burkitt, The Gospel History and its Transmission 31911).
41 R. Bultmann, TNT 1, p. 22.
42 M. Werner, The Formation of Christian Dogma (Eng. trans. 1957).
43 R. H. Fuller, The Mission and Achievement of Jesus (1954). R. G. Hiers, The Historical Jesus and the Kingdom of God (1973), expounds the theory that Jesus believed that the present world was about to end. The coming of the Son of man, the judgment and the kingdom would all soon take place.
44 G. E. Ladd, T!\'T, pp. 61ff. Cf. also his Crucial Questions about the Kingdom of God (1952), pp. 63ff.
45 Idem, TNT, pp. 67f. Jeremias, NTT, 1, pp. 96-108, adopts a view very similar. He speaks of Jesus' proclamation of the dawn of salvation.
46 E. Stauffer, N'T Γ (Eng. trans. 1955), pp. 123ff.
47 O. Cullmann, Christ and Time (Eng. trans. 1951), pp. 144-174.
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both already fulfilled and yet still expected. For Kiimmel48 the presence of the kingdom exists only in the person and activity of Christ, in whom what is essentially future becomes apparent in the present. Ridderbos49 declines to speak of two separate kingdoms, one present and one future, but speaks rather of one great coming kingdom of the future which pen​etrates the present.50 There seems every reason to suppose that some such view is correct and that the mission of Jesus is in some way bound up with the coming of the kingdom.
ASPECTS OF THE KINGDOM
It is important to attempt some definition of the limits of the kingdom. Although it forms a major part of the teaching of Jesus in the synoptic gospels, the kingdom concept is only part of his total explanation of his mission. It brings out certain aspects which throw light of what he came to accomplish, which explains why the teaching is being considered in the section on the work of Christ.
(i) It may seem unnecessary, because too obvious, to point out the theocentric character of the kingdom. Yet this is of fundamental importance in understanding the mission of Jesus. It is essentially the kingdom of God, which means that God is its prime mover and instigator. There is no question of man inventing the kingdom or promoting it. It is infinitely more than an invitation to humanitarian action. However much it may stimulate human response, it is essentially the sovereign activity of God. There is nothing democratic about it. Man is not even invited to comment on it. It is simply announced as a fait accompli. God has acted in history. It cannot be over-emphasized that the theocentric interpretation of the king​dom acts as a corrective to much of the man-centred interpretations of the mission and relevance of Jesus. The social gospel as expounded by its liberal advocates took insufficient account of the God-centred character of the kingdom and hence presented an unacceptable picture.51 The kingdom as expounded by Jesus makes great demands on men (utmost self-denial), which are not flattering to man's ego. He would prefer a type of teaching which required him to apply himself to the construction of a wholly Christian society. But not only is this opposed to the plain teaching of Jesus on the kingdom; it is contrary to man's experience. The kingdom,
48 W. G. Kiimmel, Promise and Fulfilment, pp. 141-154.
44 H. Ridderbos, The Coming of the Kingdom, p. 55.
3(1 G. Klein, hit 26, 1972, p. 404, deduces from the chronological tension that the kingdom is 'a power which bursts history asunder: though wholly future, in its effects it is already fully present'.
31 G. Lundstrom, The Kingdom of God in the Teaching of Jesus, pp. 17ff., discusses the social interpretation of the kingdom. He shows that although statements were made implying that the kingdom is God's, the emphasis falls on the necessity for man's co-operation with God in establishing the kingdom on earth.
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as Ridderbos remarked, is 'absolutely transcendent in its origin, it is the
revelation of God's glory.'52
(ii) Another factor is its dynamic quality. This arises out of its theocentric character. What God originates cannot suffer from weakness or ineffec​tiveness. The kingdom is in no sense an experiment. It is no less than the coming of the king. When commenting on the casting out of demons by the finger of God (Lk. 11:20-22), Jesus describes the present existence of the kingdom in the form of a parable in which a stronger than the armed strong man overcomes, a dynamic conception of Jesus' ministry. It is only when the work of Jesus is seen in terms of a powerful overthrowing of demonic forms that the true spiritual dimensions of his mission can be grasped. The remarkable statement of Jesus following the return of the seventy sums up this dynamic aspect: Ί saw Satan fall like lightning froih heaven' (Lk. 10:18). There is something intensely active about the coming of the kingdom in the ministry of Jesus. It involves his total activity - but especially the exorcisms.
(iii) It is important to discuss the messianic character of the kingdom, for the messianic role of Jesus must in some ways be linked to the announce​ment of the kingdom. This messianic emphasis comes out clearly in Luke's birth narratives in the angelic announcement about Jesus which calls him the Son of the Most High, who will occupy the throne of David and whose kingdom will never end (Lk. 1:32-33). In the song of Zechariah, Messiah is referred to as 'a horn of salvation for us in the house of his servant David' (Lk. 1:69). But in both these cases it is the motif of the Davidic kingdom which is in mind. It is basically national. It is in the announcement of John the Baptist that a more specific link is seen between the Messiah and the kingdom of God, although the Messiah is not so called, but merely described as 'him who is coming after me' (Mt. 3:11; Mk. 1:7). What is clear is the supra-national character of the Coming One who will act in judgment, with axe and winnowing fan in his hand.
To demonstrate the connection between the Messiah and the kingdom, it is necessary merely to draw attention to the inseparable connection between the kingdom and the Son of man in many of the sayings, taking ' Son of man in the sense already discussed as a substitute for Messiah (see pp. 281 f.). This is especially true of those Son of man sayings which relate to the future. The most striking evidence for this is seen in a comparison of Matthew 16:28 and Mark 9:1, where Matthew has the idea of'Son of man coming in his kingdom' and Mark has 'the kingdom of God coming with power.' The Son of man operates only within the kingdom.
If the dual aspect of the kingdom, as suggested above, is valid, it will also go some way to explain why the Son of man sayings are also partially
52 Ridderbos, op. cit., p. 24.
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present and partially future. What comes out most clearly from these considerations is that the concept of the kingdom is strongly dominated by the person of Jesus. This means that his awareness of the kingdom can be understood only through his messianic consciousness. In referring to the kingdom itself as messianic, we mean to suggest that Jesus the Messiah as God's agent is acting on his behalf. It is for this reason that both the person and work of Christ are of vital importance in defining the limits of the kingdom.
(iv) Another important aspect of the kingdom is its connection with salvation?2* With the coming of the kingdom, God shows his kingly activity in reaching out to save and bless his people. The miracles of healing, which are seen as motivated by the compassion of Jesus, are an evidence of his desire to bless. Similarly the exorcisms were demonstrations of God's kingly power through the ministry of Jesus (cf. Lk. 11:20). But it is the blessing of forgiveness of sins which is most prominent in the proclamation of the kingdom (cf. Lk 5:20, 21). This was granted by Jesus, although it was recognized to be the prerogative of God. There is no denying that it shows the activity of God in a powerful way in the ministry of Jesus. Later, in the proclamation of early Christians recorded in Acts, the for​giveness theme was of major importance, but God's offer of forgiveness was already taking place in Jesus' lifetime.
Other aspects which might reasonably be dealt with under this gen​eral heading, such as Jesus' concern for the poor and needy or his love for outcasts, will be dealt with later under the section on social ethics (pp. 940ff.). But it should here be noted that for Jesus the kingdom idea was far from abstract. It embraced many aspects of human need.
\
MEMBERSHIP OF THE KINGDOM
A distinction must at once be made between those who will respond to the challenge of the kingdom and those who will not. There is no evidence to suppose that all would respond to its claims. Such parables as the Sower, and the Tares, for instance, show this kind of distinction. Jesus clearly did not suppose that the kingdom would be identified with all mankind. Some selective procedure is, therefore, operative, but what is it? The Beatitudes are restricted to those who display qualities like meekness, mercifulness and purity, which are certainly not natural to all men. Indeed, if they stood isolated from the rest of Jesus' teaching, there would be some excuse for imagining that the kingdom was out of reach of most and was reserved for a spiritual elite. They occur in a context in which those addressed are declared to be the light of the world.
53 For a discussion of the salvation theme in relation to the kingdom in Luke's gospel, cf. I. H. Marshall, Luke: Historian and Theologian (1970), pp. 128-141.
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Some commitment to Jesus himself is demanded in such sayings as Matthew 16:24 (cf. 10:38), where the followers must also be cross-bearers. Such must develop entirely new values in which world-gaining becomes of no importance compared with losing life for the sake of Jesus. The commitment is to be so complete that allegiance to Jesus and his kingdom takes precedence even over family ties (Mt. 10:37). Moreover, Jesus did not permit any compromise. Those who were ashamed of him now, the Son of man would be ashamed of in the coming kingdom (Mk. 8:38). From the rich young man Jesus demanded the surrender of his worldly wealth, although in his case it was undoubtedly because he attached too much importance to it (Mk. 10:17ff.). Jesus demanded a responsiveness to the kingdom as a prerequisite for entry, as is clear from his statement that the kingdom of God belongs to children and entry requires a child-like spirit (Mk. 10:13-16). Such a condition entirely rules out any political concept. An attitude of willingness to listen and to obey is essential.
In the passage about the sheep and the goats another feature is introduced, for the kingdom is prepared for those who have accepted some social responsibility and showed compassion on the hungry, ill-clad, imprisoned and homeless (Mt. 25:31ff). Does this imply that works of compassion are a passport to the kingdom and that no personal commitment to the king is needed? If this passage stood in isolation that might be a fair deduction, but it seems to be a corrective for those who imagined that social compassion was no part of the kingdom.54 It is not entry qualifica​tions which are in view, but the essential character of the members of the kingdom - a community of those who care for others as well as for themselves.
THE MYSTERY OF THE KINGDOM
There is in the teaching of Jesus about the kingdom an air of mystery which is particularly evident in the parables of the kingdom.55 One of the reasons why Jesus spoke in parables was to convey that sense of mystery. The passage in which he gives his reason for his use of parables (Mt. 13:10-
34 G. E. Ladd, The Presence of the Future, pp. 316f., sees the meaning of this passage as confined to showing that the final destiny of all men will depend on the way they respond to Jesus' representatives. Ladd spells out his argument in greater detail in his article, 'The Parable of the Sheep and the Goats in Recent Interpretation', in New Dimensions in NT Study (ed. R. N. Longenecker and M. C. Tenney, 1974), pp. 191ff. Cf. also J. Manek, 'Mit wem identifiziert sich Jesus (Matt 25:31-46)? in Christ and Spirit in the New Testament (ed. B. Lindars and S. S. Smalley, 1973), pp. 15-25.
33 A. Julicher, Die Gleichnisredenjesu (21910), did not see the parables as illuminating the kingdom theme. They were interpreted rather as moralizing stories. C. H. Dodd, The Parables of the Kingdom (1935, 41948), strongly maintained the eschatological importance of the parables, although the eschatology was in his view already realized. The setting is the present ministry of Jesus. J. Jeremias, The Parables of Jesus (Eng. trans. 21963), modifies Dodd's position by insisting that the parables have both a present and a future reference. For a survey of approaches to the interpretation of the parables, including more recent German and American schools of interpretation, cf. N. Perrin, Jesus and the Language of the Kingdom, pp. 89-193.
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17; cf. Mk. 4:10-12; Lk. 8:9-10) is notoriously difficult, because it seems to suggest that parables were intended to obscure the truth from the common people. But such a view does not rightly understand the meaning. The fact that some do not understand the secrets of the kingdom is in line with what has just been said about the membership of the kingdom. It requires a responsive attitude of mind, a desire to unravel the real meaning of the parables, a determination to come to terms with them. Without such an attitude the parables fall on deaf ears.
This principle of interpretation of the mystery of the kingdom is im​portant for an understanding of each individual parable. The meanings may not be immediately clear, but the mystery is now known to the disciples of Jesus. Our purpose here is to summarize the main features of the kingdom as seen in those parables which concentrate on the kingdom teaching.
We may first note the development of the kingdom. The growth idea occurs in several parables, those of the sower, the tares, the mustard seed. In the first of these the different soils represent different responses to the same seed (= the Word of God). By means of this parable Jesus illustrates his own conception of the success of his public ministry, only one type of soil out of four being productive. That part which is productive is re​markably so, for some seed yielded an unprecedented return of a hundred​fold. Here is combined both the success and limitation of the mission of Jesus. The parable of the tares is also assuming the certain growth of the kingdom, but it focuses on the difficulties of defining the limits of mem​bership of the kingdom in the present. In the interpretation of this parable recorded by Matthew (13:36ff.),56 there is a definite emphasis on the future kingdom when the righteous will Xhine like the sun.57
By means of the parable of the mustard seed (Mt. 13:31f.; Mk. 4:30-32; Lk. 13:18-19), Jesus turned his disciples away from its inconspicuous be​ginnings and pointed out the amazing growth which would follow. In this way the present, represented by a very small seed, is related directly to the future, represented by a very large tree. This speaks eloquently of Jesus' remarkable assurance of the ultimate success of his mission.
Some difficulty surrounds the interpretation of the parable of the leaven
op. tit., pp. 8Iff.; W.  G.
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(Mt. 13:33 = Lk. 13:20), since leaven normally has a bad connotation when used metaphorically (as in the 'leaven of the Pharisees'), but it serves as an apt illustration of the imperceptible character of the coming of the king​dom. It was present in dynamic activity,58 but few realized that it was there. Some have taken the parable to mean that the kingdom will work imperceptibly until it permeates the whole of society, in which case the world will become identical with the kingdom.59 This, however, presses a detail of the parable in a way which was not intended. The main lesson is that complete results may be obtained by inconspicuous methods,60 a very different approach from the contemporary revolutionary tactics of the zealots.
Jesus was at pains to stress the incomparable value of the kingdom It was so much a prize to be sought after that a man will sell everything to possess it (the parables of the treasure and pearl, Mt. 13:44-46). These parables suggest that its value is not appreciated by all. A rather different aspect is given in the parable of the net, where those who are unrighteous are mixed up with the righteous until the end time (Mt. 13:47-50), a state of affairs akin to that of the wheat and tares.
One parable suggests that the membership of the kingdom is not con​ceived of in nationalistic terms. The parable of the vineyard implies that the other tenants to whom the vineyard is given are not Jews but Gentiles, if this is the correct understanding of the saying 'The kingdom of God will be taken away from you and given to a nation producing the fruits'of it' (Mt. 21:43).61 The parable of the two sons shows the need for repentance and obedience (Mt. 21:28-32). Even tax-collectors and harlots will enter before the religious leaders if the former fulfil the conditions and the latter do not (verse 31). The point of the parable of the virgins seems to be a strong warning against ignoring or treating lightly the summons of the kingdom (Mt. 25:1-13). It is essentially future in its setting, but immediate in its challenge ('watch therefore'). A similar warning is contained in the parable of the marriage feast (Mt. 22:1-14).
These indications from the parables of the way in which Jesus himself thought about the kingdom show how strongly it formed the background
38 The parable of the leaven as interpreted by Dodd is taken to mean that the ministry of Jesus mightily permeated the dead lump of Judaism, The Parables of the Kingdom, pp. 192f.
'' So A Jiilicher, Die Gleichnisreden Jesu 2, p. 578; R. Otto, The Kingdom of God and the Son of Man, p. 125.
60 Cf. Kiimmel, Promise and Fulfilment, p. 132.
61 There is dispute over the authenticity of the parable of the vineyard. W. G. Kummel, op. αι., ρ. 83, argues that the parable could not have originated with Jesus because (i) Judaism did not know the messianic name (Son of God) and (ii) the transference of the promise to a new people is described as punishment for the murder of the son, whereas elsewhere Jesus links the punishment with rejection of his person without mention of his death. These reasons, however, are particularly unconvincing, since Jesus was not tied to contemporary Jewish ideas and rejection is certainly involved in the parable. For a defence of the parable, cf. A. M. Hunter, Interpreting the Parables (1960), pp. 116ff.
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to his mission, even although it carried such an air of mystery for the hearers.62 No approach to an interpretation of the death of Jesus can be considered adequate which does not set it against this background. The conviction that the kingdom was not only present, but would successfully progress to a climax, did not prevent Jesus from steadfastly setting his face towards the passion. There is no indication that there was anything incon​gruous in the two concepts. It must be considered certain that in some way his death was an integral part of his mission to inaugurate the kingdom. Any exposition of the kingdom theme, on the other hand, which by-passes the redemptive significance of the death of Jesus, is guilty of ignoring major evidence on the nature of the messianic task.
Some features which might reasonably have been dealt with under the theme of the kingdom, such as ethics, will be included in other sections.
The Johannine literature
In comparison with the synoptic gospels, the fourth gospel is astonishingly sparse in references to the kingdom. In fact there are only two passages where the idea occurs. In view of the dominance of such teaching in the synoptic gospels, some explanation is needed of the omission in John's gospel. If we suppose that John wrote to supplement the synoptic records, he could not have been ignorant of the frequency with which the kingdom teaching occurs in them. He appears to have avoided such sayings (except in the two passages) quite deliberately. He may have thought that enough had been said. On the other hand, he has specifically set out teaching which stresses eternal life in a manner parallel to the synoptic kingdom teaching. Nevertheless, we note that the two passages included are highly significant contributions to the total view of the kingdom.
The first passage comes in the dialogue between Jesus and Nicodemus (Jn. 3). The words of Jesus, 'Truly, truly, I say to you, unless one is born anew (or from above), he cannot see the kingdom of God' (Jn. 3:3), proved totally enigmatic to Nicodemus. The whole idea of rebirth was taken literally and therefore regarded with incredulity. But the idea of the king​dom did not perplex. There is no way of knowing what Nicodemus thought about it, but some notion of it must have been familiar.63 As in the synoptics, the idea is introduced without explanation. But the statement
62 In a sense the kingdom has continued to perplex and modern man has sought to find a way of adapting it. O. Cullmann, Jesus and the Revolutionaries (Eng. trans. 1970), suggests that Jesus' teaching must be adapted, because modern man does not think in terms of an imminent end of the world (p. 52). His idea of what that adaptation must involve is that reform of social structures must go hand in hand with individual conversions. But the question arises whether this adaptation remains true to the radical character of Jesus' teaching.
63 R. Bultmann, John (Eng. trans. 1971), p. 134, remarks that Jesus replies to Nicodemus On the self-evident assumption that for the Jews the question of salvation is identical with the question of participation
in the rule of God.'
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here goes beyond the synoptics in linking regeneration with participation
in the kingdom.
The second saying in the same passage is even more specific - 'Truly, truly, I say to you, unless one is born of water and the Spirit, he cannot enter the kingdom of God' (Jn. 3:5). In this saying it is more than a matter of'seeing'. There can be no doubt about the entry qualifications. Moreover, the agency of the Spirit in regeneration shows clearly that a divine work is in mind (see the section on regeneration). This statement rules out of account any idea of the kingdom being the work of man. Every member must have submitted to a radical change that makes him a new creature. We need not discuss at this junction the problems associated with the interpretation of'water' in the context, although some discussion of it will be included in a later section on baptism (see pp. 728f.). Spiritual regen​eration, therefore, is seen to be indispensable as a condition of entry, or more precisely it forms the actual point of entry itself.
The other passage is the dialogue between Jesus and Pilate in John 18. Pilate asks, 'Are you the King of the Jews?' (verse 33), which leads Jesus to speak of his kingdom (rsv here has 'kingship') as not being of this world (Jn. 18:36). He is distinguishing betweeej^e political and spiritual interpret​ations of kingship, an idea fully in harmony with the synoptic evidence. Jesus goes on to admit being a king64 and then adds, 'For this I was born, and for this I have come into the world, to bear witness to the truth' (18:37). This is a totally sublimated view of kingship. It was intended not to overwhelm but to testify. It is also wholly personal: 'My kingdom'.
In addition to these two specific passages there are a few other allusions which must be included. Nathanael links the title 'King of Israel' with 'Son of God' in addressing Jesus (Jn. 1:49), and both titles were accepted by Jesus without protest. Whatever Nathanael may have conjured up in his own mind, Jesus knew himself to be a spiritual king and would interpret the title in this way.65 The same title is again attributed to Jesus in John 12:13 ('Hosanna! Blessed is he who comes in the name of the Lord, even the King of Israel'66) on his entry into Jerusalem. None of the synoptic writers records the use of the title, but all present the entry as a royal event. Subsequent to Pilate's dialogue with Jesus over kingship, he insists on describing Jesus to the Jews as 'your king', and did not hesitate to include
64 R. E. Brown, John (AB, 1966), pp. 853f., discusses Jesus' answer ('You say that I am a king'), and prefers to regard it not as an affirmative, but as a qualified answer (='It is you who say it, not Γ). He cites the support of O. Merlier, Revue des Etudes Grecques 46, 1933, pp. 204ff. B. Lindars, John (NCB, 1972), p. 559, considers that John means to give the words a double sense - a denial of kingship in a political sense, and an avowal in the sense of his calling.
63 Brown, op. at., p. 87, regards Nathanael as the 'genuine Israelite' and therefore representative of those who like him believe. The title King of Israel is therefore understood in this sense.
66 The phrase 'even to the King of Israel' alludes to Zc. 9:9. C/ B. Lindars, op. tit., p. 423, who regards the insertion of the words as important for John's account of the trial.
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'King of the Jews' in the inscription on the cross.67 Unwittingly Pilate had drawn attention to a paradox. He who had taught much about the kingdom died a criminal's death, yet with a royal inscription. It is only John who mentions Pilate's obstinate refusal to amend the inscription.
Paul
The kingdom of God is not a major theme in Paul's letters, but there are in fact thirteen passages where the idea occurs. It is not as dominant for Paul as it is for Jesus. It is rather assumed than specifically stated. There are no definitions of it, although there are conditions which are laid down. Whereas Jesus frequently used parables to explain the kingdom, this is no longer necessary for Paul. Everyone is presumed to know what the king​dom is.
We note first those passages which express clearly what the kingdom is not, in contrast to what it is. It is not food and drink, but is righteousness and peace and joy in the Holy Spirit (Rom. 14:17). This is evidently a corrective for those who wrongly imagined that the kingdom was a matter for food taboos. In 1 Corinthians 4:20, it is denied that it is a matter of talk, in contrast to the opinion of those who relied on arrogant speech.68 Members of the kingdom are expected to live lives worthy of God (1 Thes. 2:12).69 All these passages seem to imply a present aspect of the kingdom. They also make clear its ethical demands.
There are several passages, however, which imply a future inheritance of the kingdom.70 In 1 Corinthians 6:9—10 the idea of the kingdom-inher​itance is used as a basis for a moral appeal. Paul sees the kingdom as designed for the morally pure ('you were washed, you were sanctified'), which excludes those who behave in an immoral or criminal manner. The same idea is found in Galatians 5:21, where the 'works of the flesh' exclude a person from the kingdom, and in Ephesians 5:5 where again immorality, impurity, covetousness exclude from the inheritance.71 This latter passage
67 Matthew and Mark both record the mockers using the title at the cross (Mt. 27:42 = Mk. 15:32).
68 This contrast becomes meaningful against the Corinthians' claim to be already possessors of the kingdom and Paul's ironical denunciation of their claim.
69 Some regard 1 Thes. 2:12 as fully eschatological; cf. H. Lietzmann - W. G. Kummel, An die Korinther 1-2 (LHB 51969), p. 22: E. Best, ί and 2 Thessalonians (BC, 1972), pp. 108f. Best suggests that the linking of'kingdom' and 'glory' under one article implies the meaning 'glorious kingdom'. But it is better to see both a present reality and a future hope in this passage, cf. A. L. Moore, ί and 2 Thessaloniam (NCB, 1969), p. 42.
'" E. Lohse, Cohssians and Philemon (Eng. trans. Hermeneia, 1971, from ΚΈΚ, 1968), pp. 37f, maintains that when Paul mentions the kingdom of God he presupposes a future meeting. But such passages as 1 Cor. 4:20 and Rom. 14:17 would be against such a view.
71 There is a close connection between Paul's expression about inheriting the kingdom and Jesus' words about entering the kingdom. R. Schnackenburg, God's Rule and Kingdom, p. 285, suggests that Paul may have been influenced in his choice of expression by the lxx ('inherit' occurs more than 50 times in Deuteronomy).
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is significant because the kingdom is described as Of Christ and of God'.72 Inheritance of the kingdom is not available for flesh and blood (1 Cor. 15:50),73 which presumably means it is not entered through human effort, but Paul does not enlarge on the thought.
He can talk about his 'fellow workers for the kingdom of God', assuming that the kingdom is the goal of his missionary work (Col. 4:11). In this case the kingdom seems to stand as a comprehensive term for God's activity on man's behalf. It must, however, be understood against the background of the reference in Colossians 1:13-14, where God is said to have 'trans​ferred us to the kingdom of his beloved Son, in whom we have redemption, the forgiveness of sins'.74 The transfer has been from the dominion of darkness. For the apostle, therefore, believers at once belong to a different, kind of dominion, the antithesis of their previous state. Here we meet with the same kind of dynamic overthrow of the powers of evil as is found in the synoptic exorcisms. Paul has a different way of expressing it, but the basic concept is the same.
There are three other references in Paul's epistles to the kingdom, in all of which the idea appears to be future (2 Thes. 1:5; 2 Tim. 4:1, 18). There are clearly a wide variety of ways in which he uses the term.
In one passage (1 Cor. 15:24-28), which deserves special mention", Paul writes of Christ handing back the kingdom to the Father.75 Although it will be considered later in the section dealing with the future (see pp. 809ff), it is necessary to note here that the main thrust of the passage is that Christ is already reigning. No starting point of the reign is stated, but since the passage occurs in the midst of a discussion on the resurrection, it is reasonable to suppose that at his resurrection Christ began his reign.76 This passage, therefore, emphasizes a present activity, while at the same time pointing to a future climax.
Another aspect of Paul's teaching about the kingdom of God, which is not as extensive as we might expect, is his strong emphasis on the lordship
72 The linking of Christ with God in Eph. 5:5 shows the influence of Christology on Paul's view of the kingdom. M. Earth, Ephesians 4-6 (AB, 1974), pp. 564f, admits the possibility that Eph. 5:5 could be > translated 'the kingship of the Messiah, that is of God', in which case the passage would assert the deity of Christ. Cf. also F. Foulkes, Ephesians (TNTC, 1963), ad lac.
73 For a discussion of this verse, if. J. Jeremias, ' "Flesh and blood cannot inherit the kingdom of God" (1 Cor. 15:50)', NTS 2, 1955-6, pp. 151ff.
74 C. K. Barren, From First Adam to Last (1962), pp. 99ff, maintains that Paul distinguished between the kingdom of God (which was eschatological) and the kingdom of Christ (which refers to the reign between the resurrection and the parousia). R. Schnackenburg, God's Rule and Kingdom, p. 297, strongly denies any distinction between the two expressions.
75 G. Klein, Int 26, 1972, pp. 406f, considers that in 1 Cor. 15:24 Paul is employing a previously existing Jewish idea of an interim messianic kingdom. He cites R. Bultmann, TNT 1 p. 306, and H. Conzelmann, Der erste Brief an die Korinther (KEK 1969), p. 319, in support. Yet Klein admits that Paul has made a transformation. The process of subduing enemies is already going on.
76 Schnackenburg, op. at., p. 295, points out that this view is confirmed by Paul's use of Ps. 109(110):! in 1 Cor. 15:25. A similar use is found in Acts 2: 34; Eph. 1:20; Col. 3:1.
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of Christ (see pp. 295ff). The exercise of lordship implies the exercise of a dominion which is closely akin to the idea of dynamic rule seen in the teaching of Jesus. Many similar ideas to that teaching are involved in the exposition of the lordship theme in the apostle's letters. This is another pointer to the close connection between the person and mission of Christ in nt teaching.
The rest of the New Testament
In the book of Acts the kingdom is several times mentioned as the subject of preaching and testimony (19:8; 20:25; 28:23). In the case of 19:8, this is followed in 19:10 by the expression 'the word of the Lord' which is more usual in Acts. The two expressions seem to be synonymous. Similarly in Acts 20:24-25, the kingdom is paralleled to the 'gospel of the grace of God', in Paul's address to the Ephesian elders. When he was a captive at Rome he was able to preach the kingdom of God and teach about the Lord Jesus Christ to all who came (Acts 28:31). He did the same when invited to address the Jews (Acts 28:23).
In the epistle to the Hebrews a case is made for the readers to be thankful that they have received an unshakeable kingdom, which suggests both a present experience and a future hope (Heb. 12:28). It is especially contrasted with the lack of stability in everything else. Moreover the epistle is per​meated with the idea of inheritance.77
James mentions those who are 'rich in faith and heirs of the kingdom which he has promised to those who love him' (Jas. 2:5).78 This occurs in a passage in which distinctions on the grounds of worldly wealth are condemned. Although James does not explain the kingdom,79 it is reason​able to suppose that the expression Vas sufficiently well understood not to require elucidation.80 It is, of course, possible to understand this in a purely Jewish sense, but the statement in James 2:1 giving the Lord Jesus Christ as the object of faith shows that it is intended in a Christian sense.
There is in 2 Peter a reference to the provision for an entry into 'the eternal kingdom of our Lord and Saviour Jesus Christ' (2 Pet. 1:11),81
77 For a fuller discussion of the kingdom idea in Hebrews, if. R. Schnackenburg, op. tit., pp. 322ff. He sees in this epistle a combination of the 'heavenly' and the 'eschatological' kingdom.
78 The specific reference to those who love God in Jas. 2:5 is sufficient reason for rejecting the view that the kingdom is equated with the materially poor. James seems to imply, however, that the poor are more likely to be candidates for an inheritance in the kingdom. Cf. M. Dibelius and H. Greeven (Eng. trans. Hermeneia, 1976, from KEK, 1964), p. 137.
79 C. L. Mitton, James (1966), p. 86, rightly sees the reference to the kingdom here as an evidence of James' faithfulness to the teaching ofjesus. Certainly the idea of inheriting the kingdom is paralleled in the synoptic records of Jesus' sayings (cf. Mt. 25:34).
80 R. J. Knowling, James (WC, 1904), p. 46, reckoned that the expression 'heirs of the kingdom' would have been quite natural on the lips of a Jew. Cf. Mt. 8:12 for a similar phrase addressed to Jews.
81 Schnackenburg, op. cil., p. 325, sees the phrasing of 2 Pet. 1:11 as recalling the 'entry' passages in the synoptic gospels. He finds in 2 Peter the idea of the kingdom becoming 'the imperishable glory of heaven'.
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where the allusion is wholly eschatological. Although ί Peter does not use the expression, there is nonetheless a reference to 'an inheritance which is imperishable' (1 Pet. 1:4).
There are more references to the kingdom in the book of Revelation. In Revelation 1:6 John states that Jesus Christ has made us a kingdom, which focuses on the members, i.e. those freed from sins through his blood.82 And then in Revelation 1:9 he speaks of sharing with his readers who are 'in Jesus' the tribulation, the kingdom and the patient endurance. The present reality of the kingdom of God must here be in mind. It is subject to considerable pressure from the enemies of God, which is the character​istic theme of the whole book. The blowing of the seventh trumpet marks the point at which the kingdom of the world becomes the kingdom of our/ Lord and of his Christ (Rev. 11:15), an interesting instance of God and Christ being linked in the kingdom, an idea implicit in the synoptic teach​ing.83 The dawning of the kingdom is the central theme of the liturgical passage which follows the seventh trumpet. A similar announcement of the kingdom is found in 12:10, again a heavenly voice. A pseudo-kingdom is set up by the Beast as a counterfeit to the kingdom of God, but its existence is strictly limited (chapter 17). The Apocalypse shows the triumph of the personalized Word of God, who has inscribed on his side the nime King of kings and Lord of lords (19:16). In the New Jerusalem the throne of God and of the Lamb is central (22:1). In this vision is therefore fulfilled all the eschatological promises of the synoptic kingdom teaching (see the section on the future, pp. 868ff).
In these various uses there will again be seen present and future ideas, and within these a rich variety. It is perplexing to discover considerably less references numerically to the kingdom outside the synoptic gospels than within them, but the incidental references which occur elsewhere show that the kingdom concept was continued in the ongoing church. In this respect the statement of Luke in Acts 1:3 is highly significant.84 He makes clear that in the period of forty days between the resurrection and ascension of Jesus, Jesus appeared to them and spoke to them about the , kingdom of God. He presumably gave the'm instructions about what to preach. And yet Luke in his record of the earliest Christian preaching
82 In this statement it is probable that 'kingdom' is not intended in the sense of a kingdom consisting of priests, but kings and priests who made up the holy nation. Cf. G. R. Beasley-Murray, Revelation (JVCB. 1974), pp. 57f.
83 R. H. Mounce, Revelation (NICNT, 1977), p. 230, considers that the expression Our Lord and . . . his Christ' would not be appropriate for the church since their Lord is the Christ. But E. Lohmeyer, Die Offenbarung des Johannes (31933), p. 95, points to the singular basileusei as showing the unity between Lord and Christ.
84 F. F. Bruce, The Acts of the Apostles (21952), pp. 67f., suggests that the teaching about the kingdom mentioned in Acts 1:3 was intended to make clear the bearing of the crucifixion and resurrection on Jesus' message of the kingdom.
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makes no reference to it. It must be assumed that there were many other concepts into which the main kingdom teaching of Jesus was translated. The absence of the name is no indication of the absence of the fundamental idea. Preaching about Jesus was preaching about the kingdom, because Jesus himself was proclaimed as king. This is the explanation of the Jewish charge against the Christians at Thessalonica (Acts 17:7), when they as​serted that Christians held to another king, Jesus.
Concluding comment
In view of the variety of ideas concerning the kingdom which have been thrown up in the course of our examination of the evidence, it would not be surprising if no clear conception of its meaning has emerged. Much of the difficulty which has dogged the debate over the kingdom in the teaching of Jesus has arisen from the assumption that it should be possible to tie it down to a specific meaning. The use of such phrases as the concept of the kingdom or the idea of the kingdom have contributed to this assumption. It has been suggested, however, that kingdom should be regarded as a symbol rather than a single concept,83 in which case its meaning will never be constant. There is much to be said for this suggestion, for it would facilitate an understanding of the kingdom wide enough to embrace all that is central to the teaching of the nt. It is then possible to see that not only the life of Jesus, but also his death is a part of the total significance of the kingdom. It is impossible, in short, to exhaust the meaning of the symbol. This explanation will lead into our next section which is a specific exami​nation of the meaning of the passion of Jesus.
THE SAVING WORK OF CHRIST: PRELIMINARY CONSIDERATIONS
From our survey of the various aspects of the person of Christ in the nt it became evident that the early Christians were not merely interested in who Jesus was, but also in his activity. Indeed there is a close connection between these two ideas. Our present purpose will be to consider the categories under which either Jesus spoke of his work or his disciples expounded it. To do this we shall obviously need to bear in mind the connection between the teaching of Jesus and the developments seen later by the apostles. One event, the death-resurrection-ascension of Jesus, sep​arated them. It will not be surprising that in the period before his death, Jesus did not give any extended explanations of how that event fitted into his mission. Nevertheless we find sufficient evidence to justify the conten​tion that the apostles expounded the mission of Jesus in terms which
85 Cf N. Perrin, Jesus and the Language of the Kingdom (1976), pp. 29ff.
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naturally follow from his own awareness of the purpose of his coming.
It must at once be recognized that the nt concepts used to express the mission of Jesus owe much to the cultural background of Jesus and his apostles. For this reason it is impossible to proceed intelligently without some attention to background studies. These will be included as a preface to each section where they are appropriate.
The method of arranging the evidence calls for some comment. Whilst a systematic presentation is indispensable to a full understanding of Chris​tian thought, no such presentation is found in the nt; care must therefore be taken to avoid imposing on the scattered material categories which are alien to it. Such a process would almost certainly distort. Our procedure will be to begin with the idea of sacrifice which has its roots in Jewish thought; then to move on to those concepts where Greek ideas come into prominence, but where Jewish ideas are by no means absent, as for instance in reconciliation and redemption; and also to consider any which seem more specifically Greek, such as perfection and illumination. We shall find many aspects which belong more to a kaleidoscopic presentation than to a neat theory. Indeed, the nt shows as many facets of the work of Christ as of his person. All too often the classic statements of the atonement in the later church have attempted to squeeze the variegated material intcj a single too restricting mould; the nt does not do this.
Old Testament ideas associated with sacrifice
On no theme in NT theology is the Jewish background more important for a right understanding of Christian thought than the theme of sacrifice. It was an integral factor in man's approach to God under the Jewish system. It forms the core of the οτ levitical cultus and colours many of the nt terms applied to the work of Christ in the nt. What is particularly signifi​cant is the meaning that the various sacrificial terms had in nt times, and also what meaning would at that time have been attached to the whole idea of sacrifice among the Jews.
There are certain general features which are clear. Sacrifice in the οτ was a means by which man was enabled to approach God. The levitical priestly system contained five different kinds of offerings: the burnt offering, cereal offering, guilt offering, sin offering and peace offering. Each had its par​ticular purpose and was intended to facilitate man in his relationship with God. Sacrifice was essentially viewed as a condition of the covenant. It was moreover instituted by God (cf. Lv. 17:11). It was, therefore, a provision of mercy. It was intended to enable man to draw near to God, not to keep him away. Many theories have been proposed to explain its function. Some see it as a gift, others as communion and yet others as the releasing of life.86
86 For studies on the backgtound to sacrifices, cf. G. B. Gray, Sacrifice in the Old Testament (1925); J. G. Frazer, The Golden Bough (Ί949), ii. 3; V. Taylor, Jesus and His Sacrifice (1937), pp. 49ff.
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Although no decision need be reached between these possibilities for our purpose, some consideration must be given to certain inadequate theories regarding οτ sacrifice which have been used in the attempt to reach an understanding of the work of Christ.
It is maintained that sacrifices were not intended to be propitiatory in the sense of appeasing an angry deity. Certainly if this is the definition of propitiation, it must be agreed that it is absent from the οτ and nt con​ceptions.87 The οτ certainly presents a God of judgment, who by his very nature can do nothing other than condemn sin. There is at once a barrier between man and God. The appeasement idea is mistakenly brought in from pagan practice, and it will not do to jettison the whole idea of propitiation simply because it was wrongly understood in pagan quarters. It cannot be dispensed with by interpreting the Greek word (hilasterion) as expiation. When the point mentioned above, that the sacrificial system is a provision of God's grace, is borne in mind, the idea of propitiation as appeasement will at once be seen to make nonsense. It must then be given another meaning and must involve some means that guarantees a gracious attitude from a holy God towards an approaching sinner (see the section on propitiation, pp. 468ff). At the same time, the sacrificial system de​manded man's cooperation, and some place for God's displeasure must be allowed if any Israelite showed his disobedience by failing to offer the appropriate sacrifice.88
.A second contention is that the fundamental idea of the οτ sacrifices was that the blood of sacrifice is the life and not the death of the victim. This is claimed to be supported by such passages as Leviticus 17:11, Genesis 9:4ff., Deuteronomy 12:23; Psalm 72:14. Undoubtedly these statements establish that blood was identified with life, but what precise meaning does this have in connection with sacrifice? Leviticus 17:11 states that Ί (i.e. God) have given it for you upon the altar to make atonement for your souls; for it is the blood that makes atonement, by reason of the life.' But for blood to be placed on the altar involves death, understood as the giving up of life. Moreover, on the majority of occasions when 'blood' is used in the οτ, it involves some kind of violent death.89 Whatever the meaning of the blood-life equation, it is impossible to deny that death is involved, and this is certainly a major factor in the meaning of 'blood' when applied to the work of Christ.
A third point is the significance of the laying on of hands in the scapegoat
87 Cf. R. H. Culpepper, Interpreting the Atonement (1966), pp. 23ff.
88 Cf. W. Eichrodt, The Theology of the Old Testament 1 (Eng. trans. 1961), pp. 165f., sees the laying on of hands in the οτ sacrifical system as showing the willingness of the offerer to surrender what belongs to him. It was certainly an act of cooperation on the offerer's part.
89 Cf. L. Morris's The Apostolic Preaching of the Cross (1955), pp. 108ff.; cf. also A. M. Stibbs, The Meaning of the word 'Blood' in Scripture (1947).
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ritual. It is argued that this performance transferred guilt, but did not involve a sacrifice for the sins of the people, for the reason that the scapegoat was not killed, but only driven into the desert. Nevertheless, the goat was certainly identified with the sins of the people and in some sense carried those sins away. Some care must be taken when applying the ritual to the nt teaching about the work of Christ. Even if the scapegoat was not killed, its banishment was certainly sacrificial. The ritual of laying on of hands was required for the other main sacrifices also and was an act of identifi​cation of the offerer's sins with the offering.
Another important consideration is the idea of covering of sins, as this lies behind the idea of the sprinkling of the blood on the mercy seat by the high priest in the Leviticus ritual. The Hebrew word (kipper) which de​scribes this covering has been much discussed.90 In most cases some notion of covering-over is in view,91 which naturally led to the idea of removing defilement. There is a close link, however, between this covering and the idea of propitiation (both coming from the same root in the lxx).
Even the briefest survey of the οτ background to sacrificial concepts in the nt cannot ignore the criticisms of the prophets. Many times they call in question the way the people were observing the sacrifices, in terms which look at first sight like a complete repudiation of them (cf. Am. 5:21ff; js. 1:11; Mi. 6:7, 8; Je. 7:22). But these prophets were protesting about the abuse of the sacrifices as a mere ritual observance. If the attitude of the worshipper was not affected, the sacrifices themselves could be a hollow sham. There were moral requirements like justice and mercy which were being neglected, and it was this inconsistency which led to the prophets' criticisms.
This leads to some consideration of the main weaknesses of the sacrificial system, which are, in fact, echoed in the epistle to the Hebrews.
(i) The fact that sacrifices could be a mere ritual without any correspond​ing moral commitment of the worshipper was obviously a weakness. Yet it should be remembered that this was never the intention of the system.
(ii) Sacrifices were effective only for inadvertent sins and not for deli​berate sins (sins with a high hand), and this clearly imposed a serious limitation upon them. Nevertheless the distinction goes some way to ex​plaining the first weakness, since those who came with a rebellious spirit at once placed themselves outside the means of grace. The limitation was in this case in the mind of the would-be worshipper.
(iii) The victims of the sacrifices were passive and not active participants in the ritual. The moral element was lacking.
(iv) The inadequacy of the system is also seen in the fact that they had
90 Cf. C. H. Dodd, The Bible and the Greeks (21954), pp. 82-95. " Cf. V. Taylor, Jesus and His Sacrifice, pp. 52f.
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to be constantly repeated. They could, in fact, be effective only for sins already committed.
When we come to the nt, we are aware of this general background of sacrifice, of the use of concepts which were familiar in a Jewish setting and which must at an early stage have permeated into Gentile Christian thinking through the adoption of the lxx as Scripture. No doubt the ceremonial levitical ritual was a perplexity to newly converted Gentiles, but it may have been an equal perplexity to Jewish Christians, who wondered where it fitted into their new-found faith in Christ. In all probability the epistle to the Hebrews was intended to provide a satisfactory answer to such perplexity. The nt interpreter cannot without distortion appreciate the doctrine of the work of Christ, unless he gives pride of place to these essentially Jewish sacrificial ideas. He must beware of any appeal to pagan parallels unless he can satisfy himself that the nt writers were directly affected by such parallels. It cannot be too strongly stressed that the Jewish sacrifical system, with all its limitations, was nevertheless superior to pagan notions which had no moral or spiritual content.
Our next consideration must be the importance of the covenant since this is brought into the nt in the form of a new covenant. The basis of Yahweh's redemptive act for his people Israel was the old covenant. The root idea of a covenant is of an agreement between two equals, but this has to be modified when applied to God's dealings with Israel. Indeed the very fact that it was established on the basis of a redemptive act shows it to be an act of grace on God's part and not of merit on man's part. The old covenant was sealed with the blood of sacrifice (Ex. 24:3-11). It must be noted, however, that this covenant was no mere ritual enactment, fbr it carried with it moral demands, expressed in essence in the Ten Commandments. Throughout the οτ God's redemptive act on behalf of his people is the inspiration of the pious. It forms the pivot for prophetic exhortations (cf. Ho. 11:1; 13:4; Is. 43:14-19; Ezk. 20:5; cf. also Pss. 68, 77, 114, 135, 136). It is the key to God's love for his people, his covenant love.92
Although the old covenant was a wonderful provision of God for his people, even within the οτ a better covenant was predicted. The significant passage to this effect is Jeremiah 31:31, in which a covenant of an inner nature, written on people's hearts, is foreseen. This passage played an important part in nt thought (cf. especially Heb. 8). It undoubtedly lay behind the reference to the new covenant in the institution of the Lord's Supper. This inner nature of the covenant points to the ethical obligation of those under it. Those under the old covenant tended to disregard their responsibilities and it was a main task of the prophets to counteract this tendency. The new covenant was able to supply what the old lacked, i.e.
2 Cf. N. Snaith, The Distinctive Ideas of the Old Testament (1944), pp. 94-130.
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the power to enable people to live in a manner worthy of the salvation
which God had provided.
THE SAVING WORK OF CHRIST: JESUS AND THE
GOSPELS
The synoptic gospels
The mission of Jesus was inaugurated at his baptism. We have already discussed the significance of this in relation to the person of Christ (pp. 308f). But it is relevant here to note the many important aspects of the mission which are in evidence in the account of the baptism and which illuminate that mission. The various messianic allusions like servant, Son / of God and Spirit of God and the identification of Jesus with his people are all relevant to his public ministry. The fact that the mission was inaugurated in this way gives particular significance to the apparently disproportionate space that all the evangelists devote to the passion narratives.
In all the accounts of the mission of Jesus the cross stands out as the most important feature, and its significance is carried over into the rest of the nt. No understanding of the work of Jesus can be reached without coming to terms with his death. We have already seen that many of the Son <pf man sayings are connected with the theme of his suffering. The coming passion formed a basic ingredient in the consciousness of Jesus, and, this aspect must now be considered in more detail, first from the synoptic gospels and then from John's gospel.
INDICATIONS OF THE COMING DEATH
General indications. At the baptism of Jesus there was a clear awareness of a special mission, but no indication is given at that stage regarding its nature. In all the synoptic gospels, the unfolding of the passion is gradual. There is in Mark's gospel early indication of the intention of the religious leaders to kill him (Mk. 3:6). The plot against him was not something hatched up at the last minute. It was something that had been simmering throughout the ministry. Because he challenged some of the accepted religious practices of his day, he was at once in conflict with the custodians of the status quo. Seeing that Mark explains the opposition at an early stage in his gospel, it is not surprising that he devotes so much space to the passion narratives. Indeed, from a biographical point of view Mark's gospel is remarkably lopsided. It is as if the rest of the gospel is preparatory to the climax of the passion.93 It must be supposed that for him the whole gospel
93 M. Kahler, Der sogenannte historische Jesus und der geschichtliche biblische Christus (21896), p. 80 n. 1, refers to passion narratives with extended introductions. Cf G. Bornkamm, Jesus of Nazareth, p. 17, who approves of Kahler's description.
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is a gospel of salvation, expressed more in historic act than in teaching.94 The other synoptic gospels, although devoting less space proportionately to the passion, nevertheless show it unmistakably to be the climax towards which the preceding narrative inevitably moves.
Our major task is to discover what Jesus himself thought about his own death. Did he think of it as inevitable, because he conceived of himself as a prophet, and expected no better fate?95 Or was he aware that death on the cross was an integral part of his mission without which the mission could not be effective? Or was he utterly disillusioned at the end? It is vital to give careful consideration to the evidence if adequate answers to these questions are to be found.
A saying of Jesus, which is placed early in all the synoptic gospels and is an answer to the Pharisees' question about his attitude to fasting, has some relevance to our quest. Jesus pointed out that wedding guests do not fast while the bridegroom is present, but when the bridegroom is taken away (Mk. 2:18-20; Mt. 9:14-17; Lk. 5:33-38). There have been various views as to the meaning of the bridegroom's removal. Some deny that there is any suggestion of violent removal, but the verb used (aparthe) would certainly support such a view. There can be no doubt that Jesus was thinking of himself as the bridegroom, and it is not improbable that his words contain a hint that some kind of violent death awaits him. There is no suggestion that relationships between the disciples and Jesus could continue as they Were. A catastrophe which would separate them is plainly in view.
Another indirect allusion to the coming passion is the saying of Jesus that the Son of man would be three days and three nights kj the heart of the earth, after the pattern of Jonah's three days and nights in the fish's belly (Mt. 12:40).96 Luke's account omits the details and speaks only of the 'sign' to this generation, giving no indication of the content of the sign (Lk. 11:29-32). Matthew's more explicit account recognizes the nature of the parallel and can be understood only as an indirect reference to the death and resurrection of Jesus. It is highly unlikely that the scribes and Pharisees would have understood the allusion, but the saying is important because of the light it throws on Jesus' own consciousness of his approaching death.
94 Cf. J. A. Allan, 'The Gospel of the Son of God crucified: Recent Study in the Gospel according to Mark', Int 9, 1955, pp. 131-143. Cf. R. H. Lightfoot The Gospel Message of St Mark (1950), p. 31.
95 Cf. J. Jeremias, NTT, p. 280. But O. Cullmann, The Christology of the New Testament, p. 45, in his discussion of Jesus as a prophet, comments that 'conscious, vicarious suffering and dying is not a charac​teristic function of the eschatological prophet'. Clearly more is needed to explain the work of Christ than a prophet's exposure to martyrdom.
96 D. Hill, Matthew, p. 220, suggests that this Jonah saying is concerned with judgment and death, not with deliverance and resurrection. It is to be noted that Luke's omission of any reference to Jonah's experience in the fish's belly places the emphasis on his preaching of judgment. But there is no denying that in Matthew's account, Jesus is drawing attention to his coming suffering. Hill thinks that the Jonah sign might be connected with the role of the servant of God to be a 'light to the Gentiles'.
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The specific predictions of the passion. The first prediction was not made until after Peter's confession at Caesarea Philippi, which is significant since it follows from a right appreciation of the messianic office. Matthew specif​ically says that it was from that time that Jesus began to show his disciples that he must (dei) suffer and be killed and on the third day rise again (Mt. 16:21; cf. Mk. 8:31; Lk. 9:22).97 The main difference between Matthew's account and the others is that whereas Mark and Luke record it as a Son of man saying, Matthew uses the direct personal pronoun. All the accounts, however, stress the necessity for the death. The Greek dei must not, how​ever, be regarded in a fatalistic sense, but rather in the sense of being indispensable to the whole mission of Jesus.98 This is the first indication that he regarded the passion as part of a divine plan. It is not reading too / much into the expression here to recognize that the 'killing' is regarded as a prelude to the rising. In other words, the forecast was not made in a gloomy manner, but in the confident assurance that violent death would not be the end. There is a positive emphasis on the triumphant rising. It is not surprising, however, that the disciples failed to appreciate this aspect, and that Peter had to be rebuked for his attempt to correct what he detected mistakenly to be a defeatist attitude on the part of Jesus. To him there was a sense of unavoidable tragedy about death. But clearly Jesus thougpt differently.
The prediction was repeated soon after the transfiguration (Mt. 17:22, 23 = Mk. 9:30-32 = Lk. 9:43-45). All the synoptic writers make a point of noting the disciples' reactions. Matthew says they were greatly dis​tressed, while Mark and Luke both say they did not understand and were afraid to ask. Luke actually adds that the understanding of it was concealed from them. The third prediction goes into more detail (Mt. 20:17-19 = Mk. 10:32-34 = Lk. 18:31-34; Luke has another prediction between the second and third, ie. Lk. 17:25), mentioning the mocking and the scourg​ing. Matthew's account even specifies crucifixion as the method of death.
These predictions are generally regarded as a reading back after the event," but in view of the evidence already examined for Jesus being Son ι of God as well as Son of man (see p. 301), the truly ^predictive element cannot be regarded as impossible. Indeed, the main problem is not so much whether or not Jesus could have foreseen the details, but why he chose at this stage to state the details as explicitly as he does. He clearly wanted to warn the disciples before his entry into Jerusalem in case they should form
[image: image3.png]4 H. Conzelmann, The Theology of St Luke, p. 153, in dealing with Luke's prescntation of redemptive
history, acknowledges thac his usc of de is the most important indication about the whole complex. of
ideas. e Pt e




ne rightly states mat in Lutte me iicccssny ui me l daanjn 13 iunj mwu&nt ~«t. vj. ^«^-, —....-(21968), p. 129, maintains that meditation on the Scriptures had brought Jesus himself to the conclusion that the Messiah must suffer. Dei ties up with the fulfilment motif.
98 W. Lane, Mark (NICNT, 1974), p. 301, explains it of the over-ruling purpose of God.
99 SoJ. Jeremias, ΝΓΤ, pp. 276ff.
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a totally wrong impression of that event. As he approached the city his awareness of the imminent cruelty became more acute. If the theory of a reading back is followed, it would imply that either the writer or the tradition had intentionally adapted the third saying more fully than the other two. It seems more reasonable to suppose that Jesus' own awareness of the details came into sharper focus the nearer he came to the event, than to suppose that the community imagined that this should have happened and ingeniously modified the series of predictions accordingly.
There are various other sayings in line, in a general way, with these passion predictions which contribute to the over-all impression that Jesus was under no illusions regarding the fate which awaited him. When criti​cizing the scribes and Pharisees (in Mt. 23), Jesus announces the sending of prophets and wise men to them and predicts that some of them would be killed and crucified, scourged and persecuted (Mt. 23:34). He is, in fact, predicting for his followers a fate similar to that which he had predicted for himself. He is acutely aware of the kind of fate which constantly threatens the messengers of God (cf. Mt. 23:30). Yet again it must not be maintained that this amounts to no more than the inevitability of martyr​dom. It is clear that Jesus recognized that all too often suffering accompanies the divine mission. The same idea comes out in Jesus' lament over Jerusalem (Mt. 23:37; Lk. 13:34). He did not suppose that his own disciples would fare any better, for he predicted tribulation and death in the days ahead (Mt. 24:9), akin to the prediction in the mission charge to the twelve (Mt. 10:16-18).
THE EVIDENCE FOR THE INTERPRETATION OF THE PASSION
So far we have been concerned with Jesus' awareness of his approaching death. We turn next to the interpretation of that death. Had there been ^o evidence of the significance that Jesus placed on his death, there would be some excuse for supposing that he had no other view than that of martyr​dom.100 Although the synoptic evidence is sparse, it is nevertheless highly important because it includes the words at the institution of the Last Supper. Before examining this there are other considerations which should precede it.
First we should consider Luke's narrative of the transfiguration, for he includes one comment that the others omit (Lk. 9:31). He gives the theme of the discussion between Moses, Elijah and Jesus as 'his departure (exodus) which he was to accomplish at Jerusalem'.101 The word exodus is inter-
This is not to maintain that a theology of martyrdom has no contribution to make, but rather that it falls short of an adequate account of the passion, by failing to explain its uniqueness.
101 It is remarkable that the transfiguration becomes for Luke an occasion when the death of Christ is foreshadowed. H. Conzelmann, op. at., p. 57, sees this as the main purpose in the heavenly manifestation. The passage certainly links suffering with glory. G. Florovsky, 'The Lamb of God', SJT 4, 1951, p. 20, points out that it was at Golgotha, not Tabor, that salvation was completed. But the cross was foretold on Tabor.
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esting because it seems to lack any suggestion of a violent end, a feature which has contributed to the theory that Luke's approach to the passion is less tragic than that of his fellow synoptists. There may be such a suggestion in the term used, but it must be remembered that the exodus theme was inextricably tied up with the passover lamb; if Luke intends such a con​nection in his choice of words, there could be overtones which at least imply a sacrificial motif. Such a suggestion is admittedly far from conclu​sive. There may be on the other hand an implied contrast between the 'departures' of Moses and Elijah, which were both mysterious, and that of Jesus, but such a connection must be regarded as somewhat speculative.
This statement in Luke should also be linked with another which shows how acutely Jesus anticipated a violent time ahead (Lk. 12:49, 50), when, he referred to his coming 'baptism'. About this anticipated experience he remarked with intensity, 'how am I straightened until it is accomplished'. This baptism theme, which is linked with the sending of fire in Luke, occurs in a different context in Matthew and Mark, and this feature will be considered below. It is Luke alone who records the saying of Jesus which was to be told to 'that fox' (Herod), Ί cast out demons and perform cures today and tomorrow, and the third day I finish my course' (Lk. 13:32). Here the approaching radical change (which must refer to his death) is described in terms of 'perfecting', as if death itself was regarded as the necessary finishing touch.
The most important interpretation of the passion before the Last Supper is the statement about the ransom of the Son of man (Mk. 10:45; Mt. 20:28). After saying that the Son of man did not come to be served but to serve, Jesus added 'and to give his life a ransom (lytron) for many'. The precise meaning of the Greek word is not in doubt. It represents the purchase money for manumitting slaves. The idea is of an exact equivalent exchange. The root notion in the saying is therefore one of deliverance.102 It is closely tied up with the idea of redemption, which occurs elsewhere in the nt and was a familiar notion in both Hebrew and Greek thought.103
In considering the meaning of this saying, two factors are of great significance. The emphasis in the first part on serving connects up with the Isaianic suffering servant. Many exegetes see here an allusion to Isaiah 53, although some have disputed it.104 Jeremias links lytron with the Hebrew
102 Cf. V. Taylor, Jesus and his Sacrifice, p. 103. Taylor is critical of the view of H. Rashdall, The Idea of Atonement in Christian Theology (1919), pp. 29ff, who considered that Mk. 10:45 was a doctrinally coloured insertion. Rashdall virtually empties the ransom concept of its real meaning, by making it no more than a description of self-service. I. H. Marshall in Reconciliation and Hope (ed. R. Banks, 1974) p. 168, takes Mk. 10:45 as speaking of the martyr death of the servant and thinks that Rom. 3:24 interprets the death of Jesus as having the atoning power of a martyr's death. According to him this led on to the use of Jewish sacrificial terms.
103 See F. Buchsel, /«iron, TDNT 4, p. 341.
104 q^ j^ pj Fuller, The Mission and Achievement of Jesus, p. 57; R. T. France Jesus and the Old Testament (1971), pp. 110-132. Contra, cf. M. D. Hooker, Jesus and the Servant (1959). In his later book The Foundations
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('asam) of Isaiah.105 In this case there can be no doubt that it implies a sacrificial offering. The second factor is the meaning of the Greek prep​osition anti which is used here. Some dispute that anti has any different meaning from hyper, i.e. On behalf of. But even the force οι hyper must be determined by its context and this is certainly true of anti.106 In the present context it must have the stronger meaning 'in the place of' (i.e. a substitutionary force), for this properly belongs to the sense of ransom.107 It is significant that the word lytron, in the only other place that it occurs in the nt, is compounded with anti (1 Tim. 2:6). The force of the prep​osition shows clearly that this lytron passage supports an interpretation of the death of Christ which sees his death as an act undertaken by Jesus in the place of others (i.e. many).
Because the ransom in the manumission of slaves is always paid to the owner, certain speculative suggestions were made in the later church to explain the recipient of the ransom. Origen, for instance, suggested it was the devil. But the idea of Jesus Christ offering his life (psyche) to the devil in exchange for the liberation of men is totally alien to the sense of the nt passage. There is no suggestion anywhere that Christ bargained with the devil. In fact, the reverse is implied. He aimed at and achieved all-out victory over the devil. The statement of Jesus, moreover, gives no indi​cation to whom the ransom was paid. The basic concern was to show deliverance through substitutionary means, without pressing the metaphor too far. If it be argued that the vagueness of the ransom metaphor militates against the idea of substitution, it should be noted that the freeing of slaves through payment was so well known that some kind of equivalence would have been recognized. It is the force of anti rather than lytron which supports the notion of substitution.
We must next consider the only other synoptic passage which specifically
of New Testament Christohgy (1965), pp. 118, 153f. R. H. Fuller not only denies the Is. 53 allusion in Mk. 10:45, but maintains with Miss Hooker and Η. Ε. Todt, Der Menschensohn in der synoptischen LJberlieferung, pp. 143-161, that Mk. 10:45b was liturgical in origin. But the basis for this claim is by no means clear. He admits the sceptical nature of Todt's conclusions, but nevertheless is strongly influenced by them. J. Roloff, 'Anfange der sotenologischen Deutung des Todes Jesu (Mk. 10:45 und Lk. 22:27)', NTS 19, 1972, pp. 38-64, thinks that the earliest and most fundamental meaning of the ransom is Jesus' act of service. In fact he interprets Mk. 10:45 in the light of Lk. 22:27. He denies that it has any connection with Is. 53 and rejects all substitutionary ideas.
1Cb Cf. Jeremias, NTT, pp. 292f. O. Cullman, The Christology of the New Testament, p. 65, sees in Mk. 10:45 a clear reference to Is. 52-53 and opposes Bultmann's view that Mk. 10:45 has formed its conception of Jesus from the redemption theories of Hellenistic Christianity (The History of the Synoptic Tradition, Ρ 144). C. K. Barrett, 'The Background of Mk. 10:45', in New Testament Essays (ed. A. J. B. Higgins, 1959), pp. Iff, thinks that the connection between Mk. 10:45 and Is. 53 'is much less definite and more tenuous than is often supposed' (p. 15). He denies that lytron ever renders Hebrew 'asam (pp. 5 and 16 n. 21).
106 For a discussion of the meaning of hyper and anti in the nt, cf. R. E. Davies' article, 'Christ in our Place- the Contribution of the Prepositions', TB 21, 1970, pp. 71-91.
107 Cf.  L.  Morris,   The Apostolic Preaching of the Cross,  pp. 29f.,  for an excellent discussion of this passage.
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focuses on the significance of the passion, i.e. the account of the institution of the Last Supper.108 The words of institution, because of their central place in the continuous observance of the supper in the Christian church, are of great importance for the light they throw on Jesus' attitude to his own death. They have added force because they were uttered on the eve of the crucifixion when the mind of Jesus must have been particularly concentrated on the imminent passion.
The first problem arises over the various forms of the words of institution when the synoptics are compared with the account in 1 Corinthians 11:23— 25. The relevant passages are Matthew 26:26-29 = Mark 14:22-25 = Luke 22:15-20. Our present purpose is to bring out the essential features common to all the synoptic accounts, to single out any distinctive features in the/ individual gospels, and to point out the continuity in the Pauline tradition. Matthew and Mark's accounts are closely parallel, with one significant variation. In the words accompanying the cup, Matthew adds to Mark's 'This is my blood of the covenant, which is poured out for many', the words 'for the remission of sins'. Many scholars regard the additional words as unauthentic because editorial, but without sufficient justification. The addition certainly gives a theological interpretation of the coming sacrifice, and is in line with other evidence which connects forgiveness |of sins with the whole mission of Jesus. If it is claimed that the church deduced from Jewish usage a connection between the blood of the covenant and forgiveness, it must be recognized that Mark's and Luke's omission to mention forgiveness may be accounted for on similar grounds, i.e. that the blood of the covenant already implies forgiveness. A problem arises in Luke's account because of a variant in the text, a longer reading reterring to two cups and a shorter one placing the cup before the bread. In both readings the words of institution differ in form from Matthew's and Mark's.
The words, 'Take, eat; this is my body' (Mt., cf. Mk, Lk.), leave the precise significance unexpressed. In Paul's version the explanation 'broken for you' is added,109 but in the synoptic gospels the breaking of the bread
ι
108 Because the institution of the last supper occurs in the passion narratives, it is necessary to point out that many form critics do not regard these accounts as recording fact. For instance, M. Conzelmann, 'History and Theology in the Passion Narratives of the Synoptic Gospels', Int 24, 1970, pp. 178-197, considers that what can be established as fact from these narratives is minimal - i.e., the crucifixion and a Roman court procedure. All the rest is shaped by intensive theological interpretation. He is committed to the messianic secret idea for Mark's setting for the passion narrative. He gives what he calls 'a contemporary approach' to the passion narrative. There are various different opinions as to the creative power of Scripture, for instance, in Mark's passion narrative. Contrary to many scholars. A. Suhl, Die Funktion der alttestamen-tlichen Zitate and Anspielungen im Markusevangelium (1965), maintains that Mark did not create events out of the ot, but related history with the help of it. H. Conzelmann, op, at., p. 182 n. 9, criticizes Suhl for ignoring form criticism.
109 For the view that Paul's addition does not refer to Christ's sacrificial death, cf. E. P. Sanders, Paul and Palestinian Judaism, p. 466 n. 49.
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is mentioned but not applied. There can be no doubt, however, that the breaking of the bread was intended to indicate what would happen to the body of Jesus.110 It may further be claimed that a sacrificial element is most likely implied. To the question of the probable background to this idea, the most likely answer is that an echo is found from Isaiah 53 where the servant is said to make his soul an offering for sin (Is. 53:10) in a clearly sacrificial sense.111 It is beyond our present scope to discuss the later view that the words involve transubstantiation. We are concerned, however, to note that it is highly improbable that identification of the bread with the body is in mind.112 The copula (estiri) has the force of 'signifies', which removes any idea of identification.113 As in the Jewish passover, which must have been in the mind of Jesus at this time, the procedure was intended to be symbolical.
This symbolical aspect is brought out even more clearly in the words accompanying the cup. 'This is the blood of the covenant, which is poured out for many (Mk.) for the forgiveness of sins (Mt.).' The statement comes in the longer text of Luke, but in the shorter there is no reference to either the blood or the covenant. There are several significant features here. The 'blood' (haima) is used in a sacrificial sense implying death.114 It means more than 'life poured out', although it includes that.115 Its effectiveness must be determined by its close connection with the covenant, which recalls the sealing of the old covenant with sacrificial blood (Ex. 24). Some texts which insert 'new' before covenant may be less original, but may nevertheless have captured the implied contrast between the old covenant and that being instituted by Jesus. The idea of a new covenant directly links with Jeremiah 31:31ff., which not only stresses the inward and spiri​tual character of the new covenant, but also contains the promise of for​giveness for the iniquity of the people.116
X
110 N. A. Beck, 'The Last Supper as an efficacious Symbolic Act', JBL 89, 1970, pp. 192ff, compares the act of Jesus at the supper with the symbolic teaching methods of the prophets. He is doubtful whether Jesus commended his act to be repeated, although he thinks that he may have expected a continuation of table fellowship. It is clearly of some importance to decide whether continuance of the act was envisaged, for the decision affects the meaning of the act. Note that A. M. Hunter, The Work and Words of Jesus (1950), p. 48, erroneously supposes that the disciples rose from the table redeemed.
111 Cf. R. T. France, 'The Servant of the Lord in the Teaching of Jesus', TB 19, 1968, pp. 26-52, who classifies both Mk. 10:45 and Mk. 14:24 as 'clear allusions' to the servant passages. He finds three points in the words of institution which support an allusion to Is. 53 - the reference to the covenant, the verb enchynnomenon and the phrase and potion.
112 Cf. V. Taylor, Jesus and His Sacrifice, pp. 122f. He prefers the rendering, 'This means my body'.
113 For a detailed discussion of this expression, cf. J. Jeremias, 'This is my Body', ExT83, 1972, pp. 196ff. There are parallels to this use of estin (cf. Mt. 13:37-39), which show that literal identification is not intended.
114 Cf. A. M. Stibbs, The meaning of the word 'Blood' in Scripture and L. Morris, The Apostolic Preaching of the Cross, pp. 108-124, who both maintain that 'blood' represents life yielded up in death.
115 Cf. B. F. Westcott, The Epistle to the Hebrews (1892), pp. 293f, who sees in the blood 'the energy of present human life made available to others'.
!16 It should be noted that Paul in his account speaks of the new covenant (1 Cor. 11:25).
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This latter point is in full accord with Matthew's addition, 'for the forgiveness of sins'. Although many have treated this addition as an inter​pretative gloss, the question arises whether Jesus would have avoided all mention of the application of the shed blood. It is not apparent why Matthew's account could not have preserved the original form and that Mark's and Luke's were shorter versions. But even if the addition is Matthew's own interpretation, it is fully in line with the conviction of the early church that forgiveness followed directly as a result of the death of Jesus.117
What is clear from a survey of this evidence is that the Lord's Supper
was intended to be a reminder of the central importance of the death of
Jesus as a sacrifice for his people. It is worth noting that in the words 'for
many', the Greek preposition hyper is used rather than anti, but although
the substitutionary emphasis is not as explicit as in the ransom passage, it
cannot be altogether avoided in view of the nature of the sacrifice. There
is no suggestion that Jesus was acting as no more than a representative on
behalf of his followers. The shedding of his blood was in a special way an
act which no other man could do. This death was not to be an ordinary
death, but a substitutionary sacrifice which would bring spiritual benefits
to his people.
\
Some comment must be made on another aspect which comes to the fore in the focus on the future. Both Matthew and Mark record the saying, Ί tell you I shall not drink again of this (Mk. 'the') fruit of the vine until that day when I drink it new (with you, Mt.) in my Father's kingdom (Mk. in the kingdom of God).' (Mt. 26:29; Mk. 14:25). Luke has words similar to Mark's, but it is significant that he omits the word 'again' (Lk. 22:18). There is some question whether his account intends us to understand that Jesus did not himself participate in the cup.118 What is most important, however, is the reference to the coming kingdom.119 Not until this king​dom is established will the new fellowship based on the new covenant be fully realized. This future view is in line with the formula used by Paul in 1 Corinthians 11:26 - 'you proclaim the Lord's death until he comes.' The supper is essentially a proclamation of the significance of tl^e death of Jesus during the whole period culminating in the parousia.
Luke's account of the Supper contains the least indication of its theolog​ical meaning, if the shorter text is correct, for there would then, in fact, be no word of interpretation apart from the statement 'This is my body'.1
117 Cf L. Morris, The Cross in the New Testament (1965), p. 51, points out that the additional words are a faithful representation of Jesus' thought.
118 Note that Lk. 22:15 implies that Jesus did eat the supper.
119 It is, of course, possible to regard the expression as relating to the resurrection/exaltation of Jesus, but a reference to the coming messianic feast is more probable (cf. Ε. Ε. Ellis, Luke, p. 253).
120 Cf M. Rese, 'Zur Problematik von Kurz und Langtext in Lk. 22:17ff, NTS 22, 1976, pp. 15-31. For other comments, cf. H. Chadwick, 'The "Shorter Text" of St Luke xxli. 18-20', HTR, 1957, pp. 257f.;
444

The Saving Work of Christ: Jesus and the Gospels
The synoptic gospels
It seems strange that an ordinance should be devised which did not contain within it some explanation of its purpose. The close connection between the Last Supper and the Jewish passover, which Luke specifically mentions (Ί have earnestly desired to eat this passover with you before I suffer', 22:15), is sufficient guarantee that he fully recognized the symbolic sig​nificance of the act. Also, if the shorter text of Luke is taken there is a reversal of order of the bread and cup, but if the longer text is accepted there were two cups instead of one. One explanation may be found in the normal procedures of the Jewish passover. Indeed, if the form of the passover service is here in mind with its several cups,121 it is to be expected that the Jewish practice of interpreting the symbolic meaning of the pro​cedure would have left its mark on the words of institution. Luke has apparently compressed his account. Another possible explanation of the confusion may be Luke's use of different sources. If there is support for the longer reading, which seems likely, it could not then be supposed that Luke attached no sacrificial significance to the death of Christ.
Since we have had cause to see behind the narratives of the Lord's Supper some reference to Isaiah 53, as also in the ransom passage, it is instructive to note a few other sayings where an allusion to Isaiah 53 is either explicit or implicit.122
(i) There is, for instance, the Elijah saying in Mark 9:12f, where the suffering of the Son of man is linked with that of Elijah (John the Baptist) and where a reference is made to what is written, presumably a reference to the Isaianic servant. This prediction of contempt for the Son of man shows a strong probability that Isaiah 53 was constantly in the mind of Jesus as he faced death.
(ii) In three passages (Mk. 9:31; 14:41; Lk. 24:7) the idea of Jesus being delivered up into the hands of men (paradidonai) occurs, and the use of this verb may be compared with its use in Isaiah 53:12 (lxx). Both in. the οτ passages and in the nt the verb occurs in the passive. It seems to be used as a 'divine passive'.123
(iii) Yet another reference to Isaiah 53, in this case specific, is Luke 22:35-38. After advising his disciples to buy a sword, Jesus says, 'For I tell you that this scripture must be fulfilled in me, "And he was reckoned with transgressors"; for what is written about me has its fulfilment.' This is an unmistakable appropriation of Isaiah 53:12 by Jesus and suggests that it is
R. Bultmann, History of the Synoptic Tradition, p. 286 n., who support the shorter reading. For the longer reading, cf. H. Schurmann, 'Lk. 22:19b, 20 - als urspriingliche Textuberlieferung', Bib. 32, 1951, pp.364-392, 522ff. E, Schweizer, The Lord's Supper according to the New Testament (Eng. trans. 1967), pp. 18ff. For a classic discussion of the whole question, cf. J. Jeremias, The Eucharistic Words of Jesus, pp. 87-106.
121 For the passover ritual, cf. A. J. B. Higgins, The Lord's Supper in the New Testament (1952), pp. 13ff; J. Jeremias, op, at., 14-60; N. Hook, The Eucharist in the New Testament (1964), pp. 35-47.
'22 Cf. .the article by R. T. France, TB 19, pp. 26-52, for a fuller discussion of these further allusions. SeeJ. Jeremias, NTT, p. 296, on the significance of the use of the verb paradidonai here.
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reasonable to suppose that he considered the whole concept of the suffering
servant to be fulfilled in himself.
It was in the garden of Gethsemane that his awareness that he had reached the critical point in the passion experience comes clearly into view.124 The intense sorrow and even perspiration of blood125 (according to the most probable reading in Luke's gospel) give particularly poignancy to the words of Jesus' prayer, 'My Father, if it be possible, let this cup pass from me; nevertheless, not as I will, but as thou wilt' (Mt. 26:39). Mark (14:36) has 'all things are possible' and Luke (22:42) has 'if thou art willing'. The variations in the first part are incidental and do not affect the striking character of the concluding words. Jesus is seen as perfectly obedient to the Father's will. He was aware of the cost of the passion and voluntarily accepted it because it was part of a predetermined divine plan. The necessity for the passion is once again stressed in this incident.126 It should be noted that the use in this context of'cup' for 'destiny' is paralleled in the οτ.127 It stands for a man's lot, in this case the lot of a shameful death by crucifixion.
The only other important saying bearing on the atonement is the cry of dereliction from the cross. The words themselves made so notable an impression on the hearers that both Matthew and Mark, who alone record it, preserve it in its Aramaic form, as well as its Greek translation: 'My God, my God, why hast thou forsaken me?' (Mt. 27:46 = Mk. 15:34). It is a quotation from Psalm 22, but clearly much more than this. Was the sense of separation caused by the bearing of man's sin? There is no specific reference to this in the passage, which has led to its rejection by some. Nevertheless, the consciousness of Jesus that his mission would end in death and would involve an act of substitution would be a sufficient ex​planation of the sense of separation.128 Such separation from God was not possible for a perfect man whose mind was wholly committed to the fulfilment of God's will. In this case it must have been an acute conscious​ness of the extent and meaning of his vicarious suffering129 that caused the intense distress of dereliction.
124 R. S. Barbour, 'Gethsemane in the Tradition of the Passion', NTS 16, 1969-70, pp. 231-251, discusses the problems behind the Gethsemane accounts and considers that these accounts are attempting a description which they cannot compass. He considers, in fact, that there is a historical realism behind the narratives which conveys ά universal meaning. He sees a confrontation between Jesus and the powers of evil and darkness.
125 Cf. R. V. G. Tasker's note against the authenticity of the 'bloody sweat' text, The Nature and Purpose of the Gospels (1944), p. 60.
126 R. Bultmann, The History of the Synoptic Tradition, pp. 267ff, regards the whole incident as legendary.
127 M. Dibelius, From Tradition to Gospel (Eng. trans. 1934), p. 213, considers the Gethsemane incident to be built up from οτ material.
128 Cf. V. Taylor, Jesus and his Sacriβce, pp. 157ff. for a discussion of various explanations of the cry of abandonment. He concludes that the cry must imply a sense of utter desolation.
129 y Taylor, op. cit., p. 161, admits that the fellowship was broken, but contends that Jesus himself broke it. He thinks the sense of abandonment was due to Jesus' preoccupation with the fact and burden of
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Other explanations have been proposed. Schweitzer considered this cry to be the moment of disillusionment.130 But his interpretation was tied up with his whole eschatological theory for the ministry of Jesus, and since this has proved untenable, his explanation of the cry is equally unconvinc​ing. Neither the gospel narratives nor the Acts and epistles suggest that the death of Jesus was ever regarded as a mark of failure.131 There is no doubt that the sense of separation is a fact, but it did not detract from, and indeed was integral to, the messianic mission of salvation.132
In view of the clear evidence outlined above, a problem arises over the nature of God's love. Since he has power to forgive without sacrifice, why did he require the sacrifice of his own Son? The parable of the prodigal son is appealed to in support of the view that God's nature is to forgive. Nevertheless no doctrine can be fully constructed on the sole basis of a parable. In any case no human father can provide an adequate analogy to the forgiving love of God. Nowhere in the nt is God's love set over against his justice. The sacrifice of Christ has to do with both. It shows God's love for man as the motive for the death and his justice as its reason. Jesus himself did not expound on this theme, but there is nothing in his teaching which leads to the view that his death could have been avoided in the carrying out of the plan of redemption.133
SUMMARY
In summarizing the evidence from the synoptic gospels on the work of Christ we may make the following points:-
(i) Jesus approached death as a voluntary act. In fact he considered it to be a necessity in accordance with the divine will, but nevertheless when he undertook it he was fully conscious of the cost.
(ii) The death of Christ was seen to be directly related to the remission of sins. No understanding of the passion is adequate which does not take full account of this and does not seek to explain it.
sin. R. Bultmann, The History of the Synoptic Tradition, p. 313, sees the use of the Psalm 22 as secondary and therefore not original to Jesus. But surely nothing could be more in keeping than the citing of this psalm at the climax of the passion. If this was an editorial process, why did the editor introduce such an enigmatic saying?
130 As for instance was expounded by A. Schweitzer in The Quest of the Historical Jesus.
131 C. Ryder Smith, The Bible Doctrine of Salvation (1941), pp. 199ff., sees a paradox here. He thinks logic is never adequate to explain experience.
132 L. Morris, The Cross in the New Testament, pp. 47f., warns against watering down the cry of dereliction. He contends, rightly, that no satisfactory understanding of the atonement can be reached without taking full account of this cry. Cf. J. P. Hickinbotham, The Churchman 58, 1944, p. 56, who cites it in support of the view that Mark presents a view of penal substitution (quoted approvingly by Morris). It is less satisfactory to see in this cry the experience of loneliness, anxiety, desolation and sense of defeat 'which make up the cross for the mind of man' (D. L. Edwards, God's Cross in our World (1963), p. 86).
'·" O. Cullmann, Immortality of the Soul or Resurrection of the Dead? (1958). pp. 21f., maintains that Jesus fraccd death with horror and sees in this an evidence of his true humanity. (Cf. further comment on p. 825f).
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(iii) There is evidence to show that Jesus recognized that his death would be vicarious in the sense that he was doing something in the place of others.
(iv) Moreover, the death was conceived as a sacrifice with special links with the new covenant. In some respects it ratified the new covenant in the same way that sacrificial blood ratified the old covenant.
(v) There is no doubt that Jesus regarded himself as a substitute in a sense which was reminiscent of, and in fulfilment of, the suffering servant of Isaiah.
(vi) Since these emphases on death are found within the context of the kingdom teaching, it must also be noted that the passion has an eschatological aspect. The death was regarded as a necessary prelude to the full realization of the kingdom. The kingdom must be regarded as a community which^ has been redeemed through the blood of Christ.
NOTE ON LUKE'S PRESENTATION OF THE PASSION
In setting out the above evidence, only incidental differentiation has been made between the three synoptic writers.134 In view of recent tendencies to regard each writer as a theologian in his own right, it is necessary to enquire whether any distinctive features can be observed. Whereas little difference can be detected between Matthew's135 and Mark's passion saV-ings, there are aspects in Luke's gospel which have led some scholars to maintain that his approach to the passion is less tragic than the others.136
There are a number of points which have been quoted in support of this. A possible prefiguring of it is found in the transfiguration narrative where, as we have already noted, Luke says that the subject of conversation between Jesus, Moses and Elijah was the 'exodus' of Jesus (Lk. 9:31). But it is Luke's passion narrative137 which has been strongly appealed to as non-tragic. The main issues may be summarized as follows:
(i) Luke omits the anointing at Bethany, which is seen as specifically for the burial of Jesus.
(ii) Judas in Luke's account leaves the upper room before the institution of the supper, having been possessed by Satan (Lk. 22:3ff.). In the other synoptics he was present at the supper and received the special sop. More-' over Jesus said it would have been better if he had never been born.
(iii) Luke does not mention that all the disciples forsook Jesus as the others do (Mk. 14:50; Mt. 26:56).
(iv) The denial by Peter is somewhat mitigated in Luke by the inclusion
134 R. Leivestad, Christ the Conqueror (1954), pp. 65-76, summarizes and compares each passion account and considers the theological approach of each.
135 For a discussion of Matthew's special emphasis, cf. B. Gerhardsson's essay 'Sacrificial Service and Atonement in the Gospel of Matthew', in Reconciliation and Hope (ed. R. J. Banks), pp. 25-35.
136 Cf. R. V. G. Tasker, The Nature and Purpose of the Gospels, pp. 54ff.
137 Cf. M. Kiddle, 'The Passion Narrative of Luke', JTS, 36, 1935, pp. 267-280.
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John's gospel of Jesus' prayer for his restoration (Lk. 22:32).
(v) Luke alone records the prayer of Jesus for his persecutors (Lk. 23:34) and his request to the Jerusalem women not to weep for him, but for themselves and their children (Lk. 23:28).
(vi) The account of the crucifixion ends with Jesus committing his spirit into the Father's hands (Lk. 23:46). The cry of abandonment is omitted.
(vii) Luke's account is the only synoptic record which tells of Jesus ministering to the needs of others even on the cross (Lk. 23:39-43).
Opinions will differ on the interpretation of this evidence. Some see Luke's narrative as presenting a heroic martyr,138 who triumphs over his adverse circumstances in a way calculated to inspire the readers. But this interpretation overlooks some important features. The Gethsemane passage in Luke, if the reference to the perspiration of blood is authentic, is even more poignant than the record of the other synoptics. It is not easy to see why such a passage would be inserted if it were not original. The intensity of conflict must offset the alleged 'martyr' image.139 Moreover, in Luke's account of Jesus leaving Galilee for Jerusalem (Lk. 9:51), he makes it clear that Jesus set his face to go to Jerusalem, which shows a deliberate and voluntary act on his part.
Since Luke's gospel is a prelude to the Acts account, his passion narrative cannot be divorced from the approach adopted by the early preachers. In the speeches there is no question of interpreting the passion as a martyrdom. Rather it happened by God's determination (Acts 2:23). It is only if a divorce is made between Luke and Acts that the non-tragic aspect of the gospel can be maintained. Further, Luke's portrait must be regarded as complementary to that of the other synoptics. It is drawn with somewhat softer lines, but he has no doubt about the necessity of the sufferings of Christ.140 It is in Luke's birth stories that a prediction is given to Mary of a 'sword piercing her soul' (Lk. 2:35). In addition, it must be noted that Luke includes in his resurrection narratives the references to the expositions of Jesus from the οτ about his own sufferings (Lk. 24:26f., 44ff.).
John's gospel
As John's presentation of the person of Jesus contains distinctive features, so also his approach to the meaning of the work of Christ is different.141
Cf. M. Dibelius, Gospel Criticism and Christology (Eng. trans. 1935) p. 62.
139 A George, 'Le Sens de la mort de Jesus pour Luc', RB 80, 1973, pp. 186-217, gives a detailed examination of Luke's particular approach. He concludes that Luke prefers the image of martyrdom to that of sacrifice and expiation (p. 217). Cf. idem., Etudes sur I'Oeuvre de Luc (1978), pp. 204f.
140 I. H. Marshall, Luke: Historian and Theologian (1970), pp. 209ff. discusses the view that Luke had no doctrine of the atonement, but considers that this opinion is false.
1 For studies on the Johannine witness to the work of Christ, cf. V. Taylor, Jesus and His Sacrifice, Pp. 218-249; L. Morris, The Cross in the New Testament, pp. 144-179; W. H. Rigg, 'The Atonement in the Johannine Writings', in The Atonement in History and in Life (ed. L. W. Grensted, 1929), pp. 154-176.
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Some scholars account for this by supposing that John has brought his own theological reflection to bear on the significance of the mission of Jesus. Many claim Hellenistic influences, although more recently greater acknow​ledgement has been made of Hebraic ideas. Undoubtedly some of the comments are John's own, but several are specifically attributed to Jesus. It is not unreasonable to suppose that John has presented the teaching of Jesus in a way which reflects the mind of Jesus regarding his own work.
SAYINGS WHICH IMPLY THAT JESUS* DEATH WAS ACCORDING TO PLAN First we note those sayings in which Jesus shows an awareness that his life and death are proceeding according to a definite pre-arranged pattern. In the first narrative of a miracle, at Cana in Galilee, Jesus announces to his mother, 'My hour has not yet come' (Jn. 2:4). He makes a similar statement / to his brothers in John 7:6, 8. John notes this theme of the 'hour' because in 7:30 he comments that Jesus was not arrested, for his hour had not yet come. A similar comment explains why no-one seized Jesus in the treasury (Jn. 8:20). In reply to the Greeks who had come to seek him, Jesus an​nounced 'The hour has come for the Son of man to be glorified' (Jn. 12:23). What this announcement meant to the Greeks, John does not say. But he himself had no doubt about the significance of the statement, for he com-» ments in John 13:1 that it was Jesus' knowledge that his hour had comei that prompted him to wash his disciples' feet. In both cases the hour is directly linked with the passion - in John 12:23ff. with the corn of wheat and in John 13:1 with his departure. Moreover in John 12:27f. Jesus prays to be saved from that hour,142 which shows that he was not impervious to extreme tension as the climax drew nearer, while at the same time knowing that the 'hour' had been moving on throughout the ministry.
This was the hour for which he came. The tension is less apparent in the prayer in John 17:1 where Jesus says, 'Father, the hour has come; glorify thy Son that the Son may glorify thee.' It was his own conviction that his destiny was in the hand of God. His death was no accident, but the occasion for the Father to glorify him. John has himself sensed the inevitability of the cross and has skilfully traced the undeviating movement of Jesus to- > wards that goal. That the hour was the hour of Jesus' death is supported by other sayings which show his awareness of coming suffering. This will be amply demonstrated as each is discussed.
SAYINGS WHICH VIEW THE PASSION AS A SACRIFICE
(i) Even before the start of the ministry, John the Baptist twice declared that Jesus was the Lamb of God (Jn. 1:29, 35). In the first case a significant statement is made: 'Behold the Lamb of God, who takes away the sin of
142 Some take the prayer here as hypothetical because it is immediately negated, and this seems better than to suppose an actual request, Cf. L. Morris, John (NICNT, 1971), p. 595.
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the world!' Here the language is drawn from sacrificial imagery. The Lamb taking away sin is reminiscent of οτ ceremonial sacrifices. But the problem of the precise origin of this idea has been widely discussed. Is 'Lamb of God' a messianic title? Dodd thinks it is143 and for that reason considers that John the Baptist may have used it. But in all probability there is an echo here from Isaiah 53:7, which says of the servant that he did not open his mouth, 'like a lamb that is led to the slaughter'.144 It has been claimed that this identification cannot be maintained since at his trial Jesus was not silent.143 But there is more to be said for this interpretation than that which considers the gentle qualities of a lamb to be in mind (as in Je. 11:19),146 since the bearing away of sins clearly involves sacrificial language.
It is possible that Isaiah 53:12 (he bore the sins of many) may be linked with Isaiah 53:7 in a composite idea of the suffering servant.147 The evidence that Jesus probably considered himself to be the suffering servant has already been outlined in dealing with his messianic consciousness (see pp. 258ff.). It is not impossible that John the Baptist may have had some flash of insight into this identification in his announcement of Jesus. The early Christians certainly used the servant idea to explain the mission of Jesus (see Acts, 1 Peter). A difficulty is raised because the verb used in Isaiah 53:12 (pherein) is different from that used by John (airon). Since John the Baptist's statement requires the idea of 'bearing away' rather than simply 'bearing', it has closer links with the scapegoat ceremonial of the day of atonement. Indeed the lamb may point to the paschal lamb, although this is sometimes erroneously objected to on the grounds that in Judaism the paschal lamb was not sacrificed as a sin-atonement.148
Another reason why Dodd rejects a sacrificial notion here is that he maintains, surely erroneously, that John does not elsewhere introduce an expiatory element (but cf. Jn. ll:50f.).149 Even so, evidence cannot be dispensed with on the grounds that it is not repeated elsewhere. This
\
143 C. H. Dodd, The Interpretation of the Fourth Gospel (1953), pp. 233ff.
144 For the connection between 'Lamb of God' and 'Servant of God' behind Jn. 1:29, cf. C. F. Burney, The Aramaic Origin of the Fourth Gospel (1922), pp. 107f., who traces both ideas back to the same Aramaic form. Cf. alsoj. Jeremias, 'Amnos tou Theou - pais Theou', ZNW 34, 1935, pp. 117ff. On the Lamb of God, cf. C. K. Barren, 'The Lamb of God', NTS 1, 1954-5, pp. 210ff.
145 So Dodd, op. at., p. 235, who points out that in Jn. 18:34-7; 19:11, Jesus makes a spirited defence.
146 V. Taylor, Jesus and His Sacrifice, p. 226, considers that this view is unlikely.
4' J. Jeremias, art. amnos, TDNT 1, p. 339, thinks that the basic Aramaic behind Jn, 1:29 would contain a reference to the servant of God, and in this case the most serious objections to its historicity would be dispelled.
L. Morris, The Cross in the New Testament, p. 174 n. 71, thinks that the expression 'Lamb of God' is purposely vague so as to sum up all that the various sacrifices suggest. Cf. C. K. Barrett, John, p. 147. Barrett's contention may be refuted by reference to Pesahim 10:6, which shows that in Judaism the paschal lamb was thought to take away sin.
149 A recent Roman Catholic writer, J. T. Forestell, The Word of the Cross (1974), p. 60, has pointed out that the language of redemption and expiation is completely absent from this gospel. But see the further comments on Forestall's position below, n. 173,
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statement of John the Baptist's recorded at the commencement of the ministry is significant because it marks the goal of that ministry: a sacrifice related to sins. In all probability it should be regarded as an amalgam of various οτ ideas. Whatever its origin, it is indisputable that Jesus is here seen in a vicarious and sacrificial capacity. Its outworking was to be seen in the subsequent narrative of the passion.
It should be noted in passing that various views have been held regarding John the Baptist's statement. It is seen as a dramatic representation,150 or as an echo of an early Christian liturgical formula,131 or as the evangelist's own idea because he is dominated by the idea of Jesus as the paschal lamb (as seen, for instance, in his dating of the Last Supper and his 'no bones broken' saying in 19:33ff.). But it seems reasonable to suppose that it was a brilliant insight on John the Baptist's part, which nevertheless at a later' time became clouded.152
(ii) Another passage which brings out the sacrificial character of the mission of Jesus is his own saying in John 6:51f. about the heavenly bread: 'The bread which I shall give for the life of the world is my flesh,' and 'Truly, truly, I say to you, unless you eat the flesh of the Son of man and drink his blood, you have no life in you.' Many see this as a reference to the Christian sacrament, but this is certainly not its primary meaning. Y3 Where flesh and blood are separated, death is implied. The imagery1'4 suggests a sacrificial meaning, for 'flesh and blood' are seen to be essential for the life of the world. This brings out both the vicarious nature of Christ's death and its universal relevance. It is further evidence that Jesus was conscious of moving on towards an event which would result in the separation of flesh and blood, i.e. in death. Another significant feature at once differentiates the coming sacrifice of Christ from all Jewish sacrificial offerings: it is a self-giving. What is even more important is that the giving up of life by Jesus is seen as the basis of life for the world.
Those who see in John 6:51ff. a direct reference to the Last Supper naturally interpret it in a different way.153 It would then support the view
150 Cf. V. Taylor, op. at., p. 226.
Cf. R. H. Strachan, The Fourth Gospel (31941), p. 114.
Γ .
152 Ε. Κ. Lee, The Religious Thought of St John, p. 184, sees this statement, set as it is at the beginning of the gospel, as a decisive expression of the evangelist's conception of Jesus and his work. But C. F. Burney, op. at., pp. 104ff, defends it as an opinion of John the Baptist.
133 Cf. L. Morris, John, pp. 377ff. A recent refutation of the sacramental view of Jn. 6 is the article by J. D. G. Dunn, 'John vi - A Euchanstic Discourse' NTS 17, 1970-71, pp. 328-338. Dunn maintains that John omitted the account of the institution of the last supper to combat too much attention being given to the ritual act.
1M C. H. Dodd, The Interpretation of the Fourth Gospel, pp. 338f., recognizes that the terminology here could not fail to suggest the idea of death, indeed violent death. Dodd, however, thinks that John is thinking in sacramental terms. Cf. also R. Schnackenburg, Das Johannesevangelium 2 (HTKNT 1971), pp. 82ff.
155 Cf. J. H. Bernard, John (ICC 1928), pp. clxviiff; W. F. Howard, Christianity according to St John (1943), pp. 211.
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that participation in the Christian eucharist enables the believer to obtain eternal life and mystical fellowship with Christ.156 Yet the word 'flesh' is never used in the nt in connection with the sacrament. The words of institution in all the accounts use 'body'.137 Moreover, the verbs 'eating' and 'drinking' are both aorists and denote not an often-repeated action, but a once-for-all action. It is not convincing to apply these words to partici​pation in the Lord's Supper, which by its very nature must be continually observed. It is further out of line with general nt teaching and with Johannine teaching elsewhere to interpose a bodily act between man and his salvation. Nevertheless, if there is no primary reference to the sacra​ment, there may well be a secondary one.138 The idea behind the present saying would prepare the minds of the disciples for a spiritual approach to the imagery of eating and drinking which would later safeguard them against an over-literal interpretation of the words of institution, 'This is my body.'139
The saying in John 12:24, on the necessity of a corn of wheat to die if it is to become fruitful, carries unmistakable sacrificial implications.160 There can be no doubt that Jesus was referring to himself under the figure of a seed. He recognized the need for his own approaching death, but he also saw death as a means of multiplication. It introduces a paradox - that death produces life.
PASSAGES WHICH BRING OUT THE VOLUNTARY CHARACTER OF JESUS* DEATH
In John's gospel there are several passages which show Jesus not merely moving inescapably towards death, but doing so in a fully voluntary manner. There is no question here of blind fate. Jesus is seen in control of his own destiny, in line with his Father's will. In the good-shepherd discourse, there are three statements which make this clear -John 10:11, 15f, 17f. This is reinforced by the saying, 'No one takes it (i.e. life) from
156 Cf. V. Taylor, op. at., p. 236.
137 Bultmann, TNT 2, p. 48, regards this passage as an ecclesiastical redaction and therefore dismisses it from consideration.
158 R. E. Brown, John, pp. 287ff., propounds the theory that Jn. 6:51-58 was made up of material which originally stood in the last supper scene, but which has been adapted for the bread discourse. But this theory makes the passage an editorial construction, which may solve some difficulties, but creates others. It is not conclusive that such a break is necessary after verse 50. Further, it is open to the objection that the eucharist is not specifically mentioned, cf. L. Morris' view, John, p. 376. G. Richter, 'Zur Formgeschichte und literarischen Einheit vonjn. 6:31-58', ZNW 60, 1969, pp. 21-55, maintains that from a form-critical point of view verses 51b—58 are not in harmony with the stated purpose of the gospel (Jn. 20:31).
139 R. E. Brown, John, p. 285, argues from the fact that no Aramaic (or Hebrew) word exists for 'body', that what Jesus actually said is 'This is my flesh'. But it is difficult to understand why the consistent nt testimony preserved the form, 'This is my body', if Brown is correct.
160 C. H. Dodd, Historical Tradition in the Fourth Gospel (1963), pp. 366ff, classes this saying as a parabolic form and finds some parallels in structure to the synoptic parables. He considers it represents a primitive and authentic tradition. Brown, op. at., p. 471, agrees that it is meant to refer to Jesus' own death.
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me, but I lay it down of my own accord' (Jn. 10:18).161 Moreover, the laying down of life is linked with power to take it again. This voluntary character is also brought out in the saying in John 15:13,162 that as the greatest demonstration of love a man will lay down his life for his friends, a clear allusion to what Jesus intended to do for his disciples, whom he calls his friends (15:14).
The theme of love as the motive for the self-giving of the Son conies out in John 13:lff. - 'Jesus . . . having loved his own who were in the world, he loved them to the end . . . knowing that the Father had given all things into his hands, and that he had come from God and was going to God.' The voluntary act was not in the interests of personal heroism, but because of the dynamic of love. He knew that it was for this purpose he had come into the world. John 3:16 states clearly that the sending of his Son into the world was prompted by the Father's love for those in the world who would otherwise perish.163 This theme of love is expounded further in the Johannine epistles (cf. especially 1 Jn. 3:16; 4:10).
PASSAGES WHICH SPEAK OF DEATH IN TERMS OF UPLIFTING The use of the concept of lifting up is significant,164 because it refers both to the manner of death (i.e. crucifixion) and to the interpretation of it (i\e. as a triumph). The idea is supported by four passages.163
The first occurs in John 3:14f, in the words of Jesus, 'As Moses lifted up the serpent in the wilderness, so must the Son of man be lifted up, that whoever believes in him may have eternal life.' The or allusion to the serpent may not immediately illuminate the coming passion of Jesus, but the parallel is seen in the verb. The lifting up of the Son of man is further elucidated by the other passages, in the light of which it clearly alludes to the crucifixion. What is important in the present statement is the sense of
161 L. Morris, John, p. 510, cogently draws out the contrast between a shepherd who accidentally dies for his sheep (a disaster for them) and the good shepherd who voluntarily gives his life (which brings life to them).
162 L. Morris, The Cross in the New Testament, p. 174, when discussing this passage which does not use , unambiguous substitutionary language, maintains that it nevertheless preserves suqh a thought.
163 Care must be taken not to place so much emphasis on the love motive that vicarious sacrifice is interpreted entirely in terms of it {as in the writing of H. Bushnell, The Vicarious Sacrifice (1891)). Undoubtedly love is an important factor, but it is the kind of love that cannot act in an unjust way. John's gospel and first epistle especially focus on love, but both also stress the need for the cross in terms of an objective vicarious sacrifice.
164 C. K. Barrett, John, p. 356, points out that in John one word (hypsoun) expresses both suffering and glorification, whereas in Mark the two ideas are distinguished. It was a difficult, although necessary step, for the disciples to grasp that suffering for Jesus was a path to triumph and glory, the exact opposite to the contemporary views. Cf. R. Schnackenburg, John 1 (Eng. trans. 1968 from HTKNT, 1965), pp. 535f. The Johannine 'lifting up' is a reference to both the cross and exaltation, but behind it stands the tradition of the suffering Son of man.
165 On the lifting up passages, cf. L. Morris, The Cross in the New Testament, pp. 165ff. He links these passages with the theme of 'glory' which is characteristic of John.
454

The Saving Work of Christ: Jesus and the Gospels
John's gospel
necessity which it conveys. (In the Greek the dei construction with accusative and infinitive is used to express this idea.)
The second passage (Jn. 8:28) gives Jesus' words to his Pharisaic hearers, 'When you have lifted up the Son of man, then you will know that I am he', which are again an indirect allusion to the cross. What might appear to most as a tragedy is seen by Jesus to have a revelatory value relating to his own person. It is worth noting that the lifting up here is directly attributed to the Jews.
In the third passage the immediate effects of the uplifting are brought out (Jn. 12:31f.). It coincides with the judgment of this world when the ruler of the world is cast out. This again focuses on the triumphant aspect of the cross and its connection with the overthrow of evil forces. Moreover, the uplifting is seen as a means by which Jesus would attract men to himself. It views the cross as possessing a magnetic power. In this context the uplifting is specifically identified with the death (Jn. 12:33), so as to leave no doubt in the reader's minds.
The evangelist puts in a comment in John 18:32 with relation to the dialogue between Pilate and the Jews as to the method of Jesus' execution. The fulfilment of the word which Jesus had spoken must refer to the 'uplifting' passages which would require crucifixion rather than, for in​stance, stoning. The stress is on fulfilment here: John recognized that Jesus clearly knew his destiny.166
In line with this approach to death is the cry from the cross which John records in 19:30, 'It is finished.' This is certainly not a cry of despair, but of accomplishment.167 It marked the completion of the mission which Jesus came to do. That mission included the uplifting on the cross.
PASSAGES WHICH STRESS THE EXPEDIENCY OF THE DEATH OF JESUS There is one notable passage which focuses on expediency. It is all the more notable because it is attributed to Caiaphas, and John mak^s a special point of this (Jn. ll:49f). The occasion was a scare among the chief priests and Pharisees because many were believing in Jesus. When Caiaphas pro​nounced, 'it is expedient for you that one man should die for the people
166 R. Buhmann, John, p. 653, attributes this to the ecclesiastical redactor. But contra, cf. B. Lindars, John, p. 557.
16; Some see this cry from the cross as the key to the understanding of John's gospel. Cf. A. Corell, Consummatum Est (1968), pp. 106f. Corell thinks that throughout his gospel, John is pointing beyond the death and resurrection of Jesus to the new situation created through them. R. Bultmann, John, p. 675, attempts to find some gnostic parallels and thinks that tetelestai may be derived from gnostic tradition. But he admits that the gnostic sought perfection for himself, not simply for his work as Jesus here does. E. Haenchen, 'History and Interpretation in the Johannine Passion Narrative', Int 24, 1970, pp. 98-219, denies any eyewitnesses behind the passion accounts. All the details are seen as theological. The evangelist is portrayed as incredibly ingenious in inventing events to illustrate his point. This goes also for this last cry of Jesus (p. 219).
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and not that the whole nation should perish' (11:50), he was clearly thinking of political expediency.168 The hierarchy was concerned that a popular following of Jesus would undermine its own status and cause the Roman occupying powers to step in. Caiaphas' kind of expediency was very different from John's understanding of the death of Jesus. John twice emphasizes the fact that Caiaphas was high priest that year, as if he saw particular significance in his representative position. 'That' year is clearly the fateful year in which Jesus died.169 John is convinced that Caiaphas, without knowing it, expressed a truth which was highly important for understanding the meaning of the death of Christ. He adds the words, 'He did not say this of his own accord, but being high priest that year he prophesied that Jesus should die for the nation' (11:51). Indeed, John goes further by explaining that the death was 'to gather into one the children of God who are scattered abroad'; in other words the 'nation', which might have been defined in nationalistic terms, is further defined in spiritual terms.
Two aspects are brought out in this passage. The first is the 'fittingness' of the passion of Jesus. It is astonishing that the Christians so soon after the crucifixion came to recognize the basic truth of Caiaphas' remark. They came to do so only after the resurrection of Jesus. John's comment reflects that reassessment of the event. The other important principle which is here seen is that of substitution. One man was dying to save the whole nation.170
Another statement in which the idea of expediency occurs in a rather different sense is in John 16:7 where Jesus shows the expediency of his own departure, because then the Spirit (the Counsellor) will come. In this context it is clear that Jesus saw this as a definite advantage which would follow from his death. Again there is a complete absence of any idea that the death of Jesus would be catastrophic to the fulfilment of his mission; indeed quite the reverse.
ADDITIONAL PREDICTIONS
Included in John's account of the cleansing of the temple is a statement of Jesus, 'Destroy this temple, and in three days I will raise it(up' (Jn. 2:19), which the Jews misunderstood, but which John interprets as referring to
B. Lindars, John, p. 406, discusses the variant reading injn. 11:50 and concludes that the phrase 'for
[image: image4.png]the people’ should probably be omirted. He suggests the original was, It is expedient that one should die,
and that the whole nation should not petish.” Although this would make excellent sense, the grounds for

omitting the words ‘for the people’ are not strong in the Ms evidence, neither is the evidence for the
omi




ssion ui   tor you' (hytnin).
169 The significance of the prophecy being made by the high priest is that John sees it as a declaration of God. This conviction accounts for the repetition of the phrase 'that year'. Lindars, op. at., p. 407, gives some weight to the view that the high priest may have been thought to have prophetic powers. He cites Josephus' comment about John Hyrcanus.
170 L. Morris, John, p. 567, sees John's inclusion of this saying of Caiaphas as an example of his irony. The course of action which the high priest advised did not in fact save the nation in a political sense.
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his body.171 This must refer to some kind of violent death and it would not have been difficult for the disciples after the passion to see the force of the saying. They recognized it as a fulfilment of scripture as well as of the prediction of Jesus. It is important to note that, as in the synoptic prediction of the passion, the death is linked immediately with the resurrection.
In John 12:7 there is a prediction of the burial, in connection with the anointing of Jesus at Bethany. In response to Judas' complaint about the waste, Jesus said, 'Let her alone, let her keep it for the day of my burial,' showing his own consciousness of that approaching day and linking up with the 'hour' sayings. Moreover, in John 13:21 Jesus predicts the betrayal, as he does in the synoptic records.
SAYINGS WHICH SUGGEST THE REVELATIONAL CHARACTER OF THE MISSION OF JESUS
A particular emphasis in John's gospel is the stress on the revelational aspect of Jesus' work.172 Indeed this has led some scholars to believe that John presents redemption as being attained by revelation. It will be dis​cussed below whether this is a departure from the synoptics, but first the evidence must be presented.173
In the prologue this idea comes out in the presentation of Christ as the Logos (Word) and as light (Jn. l:lff). The two ideas are not unconnected with each other. Each is part of the process of communicating. The Word or Reason represents God's message to man, but for John that message is not abstract but personal. Moreover, the light is also personal, for Jesus himself claimed to be the light of the world (Jn. 8:12). Since John at once introduces Jesus in this dual way, there can be no doubt that he saw him as God's means of revelation. Did he then see him in an educative way as if his task was to show people what God was like and what was his plan for man? There are some statements which may seem to suppose this view especially where Jesus claims that those who have seen him have» seen the Father (14:7, 9). Moreover, 'No man has ever seen God: the only Son, who is in the bosom of the Father, he has made him known' (Jn. 1:18). A
171 This saying was clearly intended to have a double meaning. John's comment suggests that before the passion and resurrection of Jesus the disciples as well as the Jews generally misunderstood. E. C. Hoskyns and F. N. Davey, The Fourth Gospel (1940), p. 195, see in this a sign to the Jews of resurrection analagous to the Jonah saying in the synoptics.
172 E. F. Scott, The Fourth Cospel (21908), p. 225, reached the conclusion that the fourth gospel finds no place for the death of Christ as an atonement. But this cannot be sustained in the light of the evidence cited above. It will not do to maintain, as Scott does (p. 208), that the sacrifice of Christ is connected with the incarnation instead of the death of Christ.
Bultmann, TNT 2, pp. llff., interprets John from the background of gnosticism and lays some stress on the revelatory character of this gospel. A more recent interpreter of the mission of Christ through the concept of revelation is J. T. Forestell, The Word of the Cross. This writer gives insufficient attention to other aspects of Johannine theology, especially relating to the death of Christ. He dismisses too readily a statement likejn. 1:29 which does not easily fit into his scheme.
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true understanding of the mission of Jesus must make room for the rev​elation which he alone could make.
Another aspect of the same idea is the emphasis in John's gospel on truth. The incarnate Word is said to be full of grace and truth (Jn. 1:14). Truth came through Jesus Christ (1:17). Jesus claimed to be the truth (14:6). He promised that the other Counsellor would be the Spirit of truth (14:16-17). Truth is of the essence of his revelation.
Nevertheless, it would not be correct to say that John's main interest is to portray Jesus as coming simply to reveal. He has as much interest in his death as in his incarnation. Revelation there certainly was, but it was a revelation which included the passion, seen as a means of drawing people to Jesus Christ. In the stated purpose of the gospel in John 20:31, it is believing in Jesus, not knowing him, which is the target (compared with 1 Jn. 5:13).
THE VIEW THAT JESUS* MISSION INVOLVED A SANCTIFYING PROCESS It is important to recognize that in John's gospel Jesus conceived of his mission as involving other people. This is succinctly brought out in John 17:19 where Jesus says in his prayer, 'For their sakes I consecrate (hagiazo) myself, that they also may be consecrated in truth.'174 He is not only doing something vicariously (for their sake), but he is doing something which involves them. The right response to his work is faith (Jn. 3:16; 20:31). In other words the mission of Jesus has a subjective as well as an objective side to it.
SUMMARY OF JOHN S PASSION SAYINGS AND COMPARISON WITH THE SYNOPTICS
We may list the following features which have been demonstrated by the preceding evidence.
(i) There is undoubtedly a strong emphasis on the sacrificial character of Jesus' death. As Lamb of God, bread from heaven and corn of wheat, Jesus must die a sacrificial death.173
(ii) The necessity for that death is also strongly seen, especially in the 'hour' of destiny.
(iii) There is moreover a definite vicarious element in the Lamb and shepherd passages and in the 'greater love' saying.
174 R. Bultmann, John, p. 510 n. 10, points out that when the verb hagiazo is used with hyper auton it means to consecrate for the sacrifice. C. K. Barrett, John, p. 427, suggests that the meaning of this statement may be that the Son is asking that he may re-enter the divine life. Appeal is made to the Corpus Hertneticum.
173 R. T. Fortna, 'From Christology to Soteriology', Int 27, 1973, pp. 31-47, provides a redaction-critical study of salvation in the fourth gospel. By positing a signs gospel, Fortna maintains that the author did not consider Jesus' death as itself effective, accomplishing in any way man's salvation. To do this he is obliged to declare that Jn. 1:29 was not in the signs gospel and Jn. 11:48-50 was not intended to provide a theology of atonement (p. 37). But this method of dealing with evidence is not convincing.
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(iv) Behind the Lamb and shepherd passages there is also the concept of the suffering servant.
(v) A decided note of exaltation and triumph is present in the lifting up passages and in the assurance of the resurrection.
(vi) The motive for the death of Christ is seen to be the love of God.
(vii) The passion is applied in a universal manner. The bread is for the life of the world, the shepherd seeks sheep not of this fold (i.e. the Jewish), and the dying of one man for the nation is extended to God's children scattered abroad.
(viii) The death of Christ is specifically related to sin in the Lamb passage.
(ix) It is also related to the overthrow of the devil (Jn. 12:31).
(x) The application of the mission of Jesus to man is mediated through faith, although no explicit statement connects faith with his death.
John's presentation is, therefore, seen to be rich and varied. But we need next to compare his teaching with the synoptics, to discover what is common and what is distinctive.
So many of the points summarized above occur also in our summary of the synoptic gospels, that we cannot fail to see a common basis which had its origin in the sayings of Jesus and in some cases in early Christian reflection on his death. Some, however, see a difference in approach in the emphasis on revelation in John, which is absent from the synoptics. But this would be serious only if it excluded the sacrificial and vicarious ele​ments, which it does not. Another issue is the different emphasis on the sacrament of the Lord's Supper (which assumes that chapter 6 deals with this), since John's account is said to stress communion with Christ rather than a sharing of Christ's self-offering.176 But this difficulty arises from a wrong identification of chapter 6 as an exclusive reference to the Last Supper.
Again it is said that the emphasis on the sufferings of Christ is less evident in the Johannine passion narratives than in the synoptVc gospels (especially Matthew and Mark). John's parallel to the Gethsemane incident is thought to be toned down because Jesus at once dismisses the hypothet​ical possibility of being saved from that hour of his passion (Jn. 12:27), whereas it is a real prayer in the synoptics. There is no saying from the cross comparable to the cry of abandonment in Matthew and Mark. There is, further, no glorification theme associated with the passion in Matthew ard Mark, as there is in John. The application of the death of Christ is universalistic in John, but not in the others, and there is more emphasis in John on the motive behind the passion. Differences of emphasis must surely be admitted, but does this amount to a totally different evaluation? The variations of emphasis serve rather to throw into sharper relief the richness
' Cf. V. Taylor, Jesus and His Sacrifice, p. 242.
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of the approach of both Jesus and the evangelists to the all-important meaning of his death. These basic reflections provide a jumping-off ground for the further expositions of the early church in Acts and the epistles, reflecting as they do both early proclamation and developed teaching. The brief references in the Johannine epistles may be found under the section on sacrifice (pp. 474f.) and justification (pp. 506f.).
THE SAVING WORK OF CHRIST: DEVELOPING UNDERSTANDING
In the foregoing study we have been confronted with two lines of evidence. Our main concern has been to discover from the gospel records what Jesus/ himself thought about his mission and particularly about his death. He did not present a doctrine of atonement, for he met with lack of understanding and opposition to the whole idea of a suffering Messiah. Nevertheless he gave sufficient indication of the significance of his death to provide a basis for the apostolic reflection upon it. Indeed, it is necessary to suppose that the apostles were fortified by their subsequent understanding of what Jesus had to say about his death.
Those who maintain that most of what is attributed to Jesus in \he gospels is really the theological reflection of the early church, with little or no basis in his teaching, will naturally seek a different explanation of the atonement expounded in the Acts and especially in the epistles. According to this view, it arose out of the need for the Christian church to come to terms with the stern realities of the crucifixion. It is impossible to explain how Christians came to understand the death of Jesus in the way they did, unless some real basis for an explanation was found in his own teaching. It is significant that Luke, the only one of the evangelists to continue the story into the period of Christian proclamation, is at pains to include the incidents which record Jesus' expositions to the disciples about the necessity for the Messiah to suffer (Lk. 24:26f, 44ff), although he does not give any explanation in terms of atonement. It makes greater sense to regard the resurrection narratives as providing the link between the historical events of the passion and the apostolic proclamation of the meaning of Christ's death, than to suppose that the interpretation was entirely the church's own construction. At the same time Paul and other nt writers, on the basis of the primitive interpretation, went on to supply further interpretations about the death of Christ.
In considering the evidence we shall first look at Acts and then group the rest under the following categories: (i) sacrifice and substitution, (ii) redemption (iii) the mediator and high priest, (iv) reconciliation, and (v) justification. Inevitably there will be some overlapping within these categories and care must be taken to avoid a splintering approach. But no
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view of the atonement in the nt will be complete without taking into account all these factors.
Acts
As a preliminary consideration we note that the death of Christ was seen to be part of the divine purpose. This comes clearly to the fore in Peter's first sermon in Acts 2:23, where near the beginning the preacher declared that Jesus was 'delivered up according to the definite plan and foreknowl​edge of God', although immediately afterwards he added, 'crucified and killed by the hands of lawless men.' This extraordinary juxtaposition of divine purpose and human responsibility is introduced without any attempt to explain the tension, or indeed any apparent awareness that such a tension existed. It was born of a strong conviction about the sovereign purposes of God, even in face of the crucifixion. It is astonishing, moreover, that the first proclamation of the Christian gospel should contain such a refer​ence to God's foreknowledge. It was clearly important for the apostles to establish at once that what had happened to Jesus had not happened by accident, nor merely through cunning intrigues.
This line of thinking was closely linked with the conviction that Jesus' death was a fulfilment of Scripture. In Peter's second address he drew atten​tion to the fact that 'what God foretold by the mouth of all the prophets, that his Christ should suffer, he thus fulfilled' (3:18). In this case, he is less harsh on the hearers and their rulers, since what they did to Jesus they did in ignorance (3:17). He spoke also of'the time for establishing all that God spoke by the mouth of his holy prophets from of old' (3:21). In his speech in Cornelius' house Peter speaks of Jesus as 'the one ordained of God to be judge of the living and the dead' (Acts 10:42). This all-pervading sense that the crucifixion and resurrection of Jesus were predicted before his birth, and were therefore the fulfilment of God's purpose, is an important factor in the interpretation of his death. No explanation which doesVot take sufficient account of this is valid. We shall note the recurrence of this idea in other parts of the nt.
Our next line of evidence from Acts concerns 'the servant' as a description of Jesus and his work. There are four statements where the title occurs (Acts 3:13, 26; 4:27, 30). It is generally agreed that these passages support identification of Jesus with the suffering servant of Isaiah (see earlier dis​cussion, pp. 260ff), although there are dissentient voices.177 We have al​ready noted that it seems reasonable to suppose that the apostles, after the resurrection, saw the relevance of the Isaiah servant passages (especially Is. 53) to Jesus. These Acts references speak of the raising up or glorifying of Jesus, of his turning people away from sin, of his being the agent through
' Notably M. D. Hooker, Jesus and the Servant, pp. 107-116.
461
THE MISSION OF CHRIST
whom signs and wonders are performed, and of his being anointed of God and yet opposed by men. In other parts of the nt the servant, in his vicarious and sacrificial function, is more clearly stressed than here, but the fact that the idea occurs in the earliest strand of the kerygma is of great importance.178 What is seen here in embryonic form was later to be more fully appreciated.
Another feature to note is the conception of Jesus as saviour, with all that this involved. The title occurs twice in Acts, the first linked with the title 'Leader' in Peter's statement before the Sanhedrin (Acts 5:31), and the second in Paul's Antioch sermon (13:23). Salvation is seen to be directly related to sins, an aspect of the work of Christ which is prominent in Acts (cf. 2:38; 3:19; 5:31; 10:43; 13:38). The idea is that a blotting out of sin ha^ taken place, a forgiveness has been granted. Moreover, Acts shows that salvation is obtainable only through Christ (Acts 4:12).
One other reference in Acts throw light on our present theme, i.e. Acts 20:28, 'Take heed to yourselves ... to feed the church of the Lord which he obtained with his own blood.'179 An alternative and strongly supported text has 'God' instead of 'Lord', but this introduces a more difficult idea. It might, however, for that reason be more original. What is significant for our present discussion is that both readings carry a sacrificial impjjca-tion. The idea of the death of Christ being a purchase price is a distinctive emphasis in Paul's epistles. This gives Acts 20:2818tl an authentic ring on the lips of the apostle. That the people of God were not a self-sufficient people, but a people totally dependent on an act of grace and indeed totally belonging to God, is a profound aspect of nt theology, giving rise to radical reappraisals of contemporary lifestyles.
It is important to recognize that Acts does not present a complete picture of what the primitive church thought about the work of Christ. The evidence collected above is only incidental. It would be illegitimate to construct from it a theology of Acts, as some have attempted to do. This is not to deny that there are theological trends in Acts, as there are in the gospels. But Acts does not present a concerted picture of early Christian, theology. It needs the testimony of the epistles to supplement it, and this is never more evident than in the doctrine of Christ's work. It may be wondered why the Acts account of early Christian preaching provides so little information about the atoning significance of Christ's death. It must
178 C. H. Dodd, in The Apostolic Preaching and its Developments, p. 25, includes Acts 3:26 in the primitive kerygma, with its reference to Jesus as servant.
179 So RSV first edition. The verb (peripoieomai} which is here rendered Obtained' means 'to keep for oneself and then 'to gain possession of. Cf. K. Lake and H. J. Cadbury, The Beginnings of Christianity 4 (1933), p. 261.
180 I. H. Marshall, Luke : Historian and Theologian, p. 173, maintains that Acts 20:28 contains a traditional phrase. He considers that Luke has several times taken over traditions about the meaning of Jesus' death without developing them.
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be supposed that the proclamation of the cross and resurrection was re​garded as a sufficient basis for the message of forgiveness, without the necessity, on the initial preaching of the gospel, to give the rationale.
The epistles and Revelation
We shall set out the evidence from the epistles in a slightly different way as already indicated, but the different views of Paul, Hebrews, Peter and the Johannine epistles will be considered separately under each theme, where relevant.
Before coming to Paul's distinctive contribution181 we must first note the indications of his indebtedness to earlier teaching on the work of Christ. His statement in 1 Corinthians 15:3 is specific, in which he clearly says that he had received, as the essence of his gospel, 'that Christ died for our sins in accordance with the scriptures, that he was buried, that he was raised. . .' For our present purpose there arc two important considerations, (i) that the death of Christ was directly related to man's sins, and (ii) that it was seen as a fulfilment of scripture. Since these are part of the primitive tradition that Paul had received, they were both of essential importance for the earliest reflection on the passion.1*2 The death was not presented as bare fact without any theological interpretation, even though at times the in​terpretation was limited. It remained for Paul and others to explore means of explaining the relationship between Christ's death and man's sin.183
We note that Paul acknowledges his indebtedness 'to the Lord' for the information about the institution of the Last Supper (1 Cor. ll:23ff). It is not immediately clear what he meant by this, but it seems reasonable to suppose that he wished to emphasize the divine origin of the words of institution, although his words do not necessarily exclude the transmission of the tradition through other means. It is important to note that what Paul 'delivered' to the Corinthians he had himself first 'received'. The signifi​cance of this becomes clear in the section below which deals with me Lord's Supper. The importance of the work of Christ in the thought of Paul is evident from the central place he gave it in the proclamation of the gospel
181 For detailed studies on Paul's doctrine of the work of Christ, cf. V. Taylor, The Atonement in New Testament Teaching, pp. 55ff; L. Morris, The Cross in the New Testament, pp. 180ff; G. E. Ladd, ΤΛ'Τ, pp. 423ff; H. Ridderbos, Paul, 159ff; D. E. H. Whiteley, The Theology of St Paul, pp. 155ff.; idem, 'St Paul's Thought on the Atonement', JTS n.s. 8, 1957, pp. 240-255; E. Kasemann, 'The Pauline Theology of the Cross', Int 24, 1970, pp. 151-177.
182 On the question whether 1 Cor. 15:3-5 reflects a Semitic background, cf. I. H. Marshall, The Origins of\:ew Testament Christology (1976), p. 93, who regards it as beyond doubt. W. Kramer, Christ, Lord and Son of God (Eng. trans. 1966), pp. 38ff, considers that 'Christ' has been introduced into this kind of statement from Greek-speaking Jewish Christianity. Cf. also B. Klappert's brief note on the question, 'Zur Frage des semitischen oder griechischen Urtextes von 1 Kor. xv. 3-5', NTS 13, 1966-7, pp. 168ff
183 H. Ridderbos, 'The Earliest Confession of Atonement in Paul', in Reconciliation and Hope (ed. R. J. Banks, 1974), pp. 76-89, considers that 1 Cor. 15:3 constitutes the point of departure for Paul's doctrine of the atonement.
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(cf. 1 Cor. 2:2). He recognized that many would regard this as foolishness,
but for him it was nothing less than the power of God.184
SACRIFICE AND SUBSTITUTION
Paul. There is no doubt that sacrificial ideas played a major part in Paul's approach to the passion of Jesus. This is not surprising in view of his Jewish background. In his Corinthian correspondence he makes the claim that Christ is our paschal lamb who has been sacrificed (1 Cor. 5:7). This statement comes in a non-theological passage. Paul is dealing with the case of incest and is urging the Corinthians to purge out the old leaven. The use of this metaphor may well have given rise to this paschal lamb idea. But it comes so naturally that Paul must have reflected many times on the / connection between Christ and the lambs sacrificed for the passover feast. His words may echo the belief that Jesus died at the precise time that the paschal lambs were being slain, but this is not essential to Paul's thought. He certainly saw Jesus as fulfilling the same function as a sacrifice. Since it was only a passing reference, he does not enlarge on the theme.
The words of institution, 'This cup is the new covenant in my blood' (1 Cor. 11:25),185 carry the idea of a sacrifice which seals the new covenant, as the blood of sacrifice had sealed the old (Ex. 24). This use of the ter\n 'blood' is frequent in Paul's epistles. In fact, he speaks of the blood of Christ more often than he speaks of his death (note such passages as Rom. 3:25; 5:9; Eph. 2:13). The idea of'blood'186 is more meaningful than 'death' since it draws attention to life as well as death. But it cannot be supposed that the primary significance is life given, for 'blood' is generally used with the implication of sacrifice (see also pp. 443ff), especially in Paul's writ​ings, where it is linked with propitiation (Rom. 3:25) and justification (Rom. 5:9).
The most specific identification of Christ's self-giving as a sacrifice is in Ephesians 5:2, which again occurs incidentally in a practical passage. The train of thought may be expressed as follows, 'Walk in love, because Christ loved us, and the best expression of that love is that "he gave himself up , for us, a fragrant offering and a sacrifice to God".' The incidental nature of this reference shows the profound effect that Christian doctrine had on Christian practice. It also brings out the fact that the sacrificial idea was
184 Cf. Ε. Ε. Ellis, 'Christ Crucified', in Reconciliation and Hope, pp. 69ff.
185 In connection with the words of institution, it must be noted that the words, 'This do in remembrance of me' cannot be constructed to mean, 'Do this to remind God of me' cf. J. Jeremias, The Eucharistic Words of Jesus (Eng. trans. 1955), pp. 162ff. Cf. also D. Jones, 'anamnesis in the lxx and the interpretation of 1 Cor. xi.25', JTS n.s. 6, 1955, pp.!83ff. This would detract attention from the once and for all divine self-offering of Jesus, and would involve the church in becoming a sort of mediator between God and Christ.
186 J. Behm, in his article in TDNT 1, pp. 172ff, on haima, regards it as symbolic of self-giving and denies any cultic background. But cf. A. M. Stibbs, The Meaning of the word 'Blood' in Scripture.
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rooted in love. There is certainly no thought of the sacrifice being the means by which man placates an angry deity, an idea quite alien to the whole teaching of the nt. Christ's self-giving is seen, in fact, as an accept​able offering, as the metaphor of fragrance shows.
The sacrificial imagery may lie behind Paul's statement in Romans 8:3 about God sending his Son 'in the likeness of sinful flesh and for sin (peri hamartias)'. This latter expression in Greek is in the lxx used at times for 'sin-offering', and this may well have been in Paul's mind. The subsequent statement that God condemned sin in the flesh shows the close connection in Paul's mind between judgment on sin and the sending of the Son. A similar idea is found in Galatians 1:4, where it is said of Christ that he 'gave himself for our sins.'
The idea of substitution is closely linked with that of sacrifice, but warrants separate consideration. As a Jew Paul would be familiar with the cultus in which sacrifices were offered by worshippers as an offering to God. He would know of the symbolism of the scapegoat on the day of atonement. He would know that hands187 were placed on the goat to symbolize the laying of sins upon the animal, which was then driven into the wilderness. The notion of substitution associated with sacrifice would not be alien to Paul's mind. Indeed, it would be strange if some evidence of it were not found in his letters. Admittedly, questions of interpretation arise over this issue since some deny substitution and prefer to speak of Christ's death as representative. We shall discuss this distinction after stat​ing the evidence for Paul's usage.
We begin with passages in which Paul uses the preposition 'for' (hyper) in a substitutionary sense. The classic expression of Paul's doctrine of substitution is seen in 2 Corinthians 5:21. What precisely Paul meant when he said that 'for our sake (hyper) he (God) made him to be sin who knew no sin' has been much debated.188 It is none too easy to conceive how the sinless Messiah could possibly be made sin. It must imply trial Christ became something which he was not before. In being made sin, moreover, he could not sully his own absolute purity and excellence of moral char​acter. It must mean that in some sense Jesus did something of an objective nature in taking the place of those who would themselves otherwise suffer death. Paul's words seem to imply a definite identification of Jesus with sin in a way which is profound and unfathomable.189 He clearly did not want to say that Jesus became a sinner, but he gets as near as possible to
187 See comment on the laying on of hands on p. 433f.
188 H. Lietzmann and W. G. Kumrnel An die Korinther I/I! (LHB,51969), p. 127, links the expression, hamania epoiesen, with Gal. 3:13 in the sense that Christ was bearer of the sin as he was bearer of the cross.
189 Η. Ε. Guillebaud, Why the Cross'? (1937), p. 79 n., rightly rejects the view that Paul was thinking of a subjective self-identification of Christ with human sin, since if he had meant that he would have written, 'He made himself to be sin for us".
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it. Perhaps the best way to express it is to say he was regarded as a sinner.lyo In Romans 8:32, 'He (God) gave him (his own Son) up for us all,' Paul is clearly thinking of an action by God and his Son on man's behalf and in all probability also in man's place. The substitutionary element is more clearly expressed in 2 Corinthians 5:15, in which the statement 'He died for all'191 is immediately followed by a statement of the consequence that those who live might live 'for him who for their sake died and was raised'. There is an identification of the believer with Christ in his death and resurrection.
The profoundness of 2 Corinthians 5:21 is matched in some measure by the statement in Galatians 3:13, 'Christ redeemed us from the curse of the law, having become a curse for us.' The allusion is based on a citation from, Deuteronomy 27:26 (lxx), which pronounces a. curse on those who do not abide by everything written in the law. A second citation from Deuter​onomy 21:23 pronounces a curse on everyone who hangs on a tree. In the first case there can be no application to Christ except vicariously. In the second case the circumstances surrounding the death of Christ connect that death with a curse, but still do not explain how Christ could become a curse for us. Paul is in no doubt that in order to redeem us from the curse Christ had to become identified in some way with the condition of thc|se he was sent to redeem.192 God could never curse his Son, but since he has already pronounced a curse on sin, his Son could not avoid the implications of this if he identified himself with man's sin. At this point we are un​doubtedly faced with a mystery, but we nevertheless cannot fail to sec the substitutionary implications of statements like 2 Corinthians 5:21 and Gal​atians 3:13.193
Some importance must be attached to the form of wording used in Paul's account of the institution of the Lord's Supper in 1 Corinthians 11:24.194
190 In commenting on this verse, E. L. Kendall, A Living Sacrifice (1960), p. 88, remarks that it is 'part of the horror of sin that in order to repair its ravages it was "necessary" for Jesus, himself completely sinless, to identify himself even to the point of death with the full condemnation which sin entails.'
191 Some have deduced from this statement that Paul saw Christ's work as having universal significance.  v Cf. D. M. Lake, 'He died for all: The Universal Dimensions of the Atonement', in 'Grace Unlimited (ed. C. H. Pinnock, 1975), pp. 31-50. But he acknowledges that only by faith does it apply to individuals.
192 J. W. C. Wand, The Atonement, p. 51, explains Paul's words by maintaining that Christ accepted the condition of a person 'accursed'. The act of substitution involved him in identifying himself with the lot of those he was seeking to save. As L. Morris points out, the statement that Christ became a curse must mean that he bore the curse (The Cross in the New Testament, pp. 222f).
193 γ χ3γ1ΟΓι Tfa Atonement in New Testament Teaching, p. 88, agrees that Gal. 3:13 must mean that Christ participated in the reprobation which rests on sin. Some aspect of substitution in Paul's words cannot be denied. Cf. D. Dawson-Walker, 'The Pauline view of Atonement' in The Atonement in History and Life (ed. L. W. Grensted, 1936), pp. 133-153, esp. pp. 145f. R. H. Culpepper, Interpreting the Atonement, pp. 71f, criticizes V. Taylor's arguments.
194 Some do not take this statement as referring to Christ's sacrificial death (cf. E. P. Sanders, Paul and Palestinian Judaism, p. 466 n. 49). But for the contrary opinion, cf. R. Bultmann, TNT, 1, p. 296. Sanders cites D. Daube, Wine in the Bible (1974), pp. 15f., in support of his view.
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The preposition hyper occurs in the phrase 'broken for you', and since this refers to Christ's body a sacrificial and also substitutionary significance seems clear. The bread symbolizes an act of Jesus on behalf of others.
Yet another statement that uses the preposition hyper and links the death of Christ with the life of his people is 1 Thessalonians 5:10. Christ 'died for us so that whether we wake or sleep we might live with him'. This suggests again that Christ's death achieved something on our behalf which enables us to live in an entirely new way. There is no question here of an objective action which absolves the believer of any moral or spiritual responsibility. Since the statement occurs in a mainly practical epistle, it is not surprising that Paul does not give an explanation of how Christ's death can secure the believer's life. He takes it for granted that his readers will recognize the force of his statement, for no doubt he had expounded this theme when he was among them. As in Paul's epistles as a whole, there is a connection between doctrine and practice.
We cannot leave this section without further comment on the distinction which is often drawn between a substitute and a representative. A man may act on another's behalf, as for instance when a lawyer pleads the cause of his client. He is acting as his client's representative, but not as his substitute. Yet if another were to identify himself so closely with a man's cause that he were prepared to accept for himself the consequence of that man's action, it would be substitution. Clearly the latter case involves a more radical identification than the former. It makes a considerable differ​ence to our understanding of Paul's meaning which concept we consider to be the more appropriate.
V. Taylor195 has strongly argued for the representative character of Christ's work on the grounds that Paul does not use distinctive substitu​tionary vocabulary, such as the preposition anti (in place of), or a concept such as 'ransom' (lytron) and its related nouns. The use of the latter word in its strengthened form in 1 Timothy 2:6 is dismissed by Taylor because he does not regard 1 Timothy as Pauline. But those who accept the Pas​torals as reflecting Paul's thought will see less force in the representative argument. Admittedly hyper (for, on behalf of) is frequently used in a representative sense; but, where the context requires it, the preposition sometimes assumes the force of anti, as in the case cited above. Taylor
19:1 γ Taylor, op. cii., pp. 85ff. Cf. F. W. Camfield, 'The Idea of Substitution in the Doctrine of the Atonement', SJT 1, 1948, pp. 282-293. He strongly maintains that substitution is part of the background of everything that is said about Christ and his meaning. He criticizes V. Taylor for restricting himself to specific statements about Atonement and not giving sufficient attention to the background. In his article 'Paul's Understanding of the Death of Jesus', in Reconciliation and Hope (ed. R. J. Banks, 1974), J. D. G. Dunn makes the attempt to justify a preference for 'representative' by suggesting that Jesus died as the representative man. At the same time he does not want to lose sight of the substitutionary idea altogether. The problem with this is that the word 'representative' need not, although it might, involve a substitu​tionary act.
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admits that Romans 3:25 may have a substitutionary force because of the use of hilasterion (propitiation), although he takes the word to mean expia​tion (see discussion below).
There is no doubt that the idea of representation would weaken the force of the passages which have been considered above. Indeed when Christ was made 'sin' and became a 'curse' for us, it is difficult to see what is meant if Jesus merely acted on our behalf rather than in our stead. Even Taylor196 admits that these statements must mean that Jesus participated in the reprobation which rests on sin. He goes as far as to say that 2 Corin​thians 5:21 is the nearest Paul gets to the idea of sin-bearing. In the face of this it is enigmatic that he so strongly rejects the idea of substitution.
We must now consider the classic passage which introduces the idea of
propitiation (Rom. 3:25).197 This is closely linked with sacrifice, but it has
a distinctive contribution of its own which needs comment. The statement
about Christ says, 'whom God put forward as an expiation by his blood,
to be received by faith.' Here the rsv has translated the word hilasterion as
'expiation', which literally should be rendered 'propitiation'. The difference
is important. Expiation relates to sins, and propitiation to God. Expiation
is an act which allows for the removal of the consequences of sin, and
propitiation is an act which enables God to receive the sinner.
1
But what is Paul's meaning here? We may at once reject the idea of man
196 V. Taylor, op. at., p. 88.
197 For recent studies on Rom. 3:22b-25, cf. W. D. Davies, Paul and Rabbinic Judaism, pp. 237ff; J. Reumann, 'The Gospel of the Righteousness of God', Int 20, 1966, pp. 432-452; C. H. Talbert, Ά non-Pauline Fragment at Rom 3:24-26?' JBL 85, 1966, pp. 287ff; G. Howard, 'Romans 3:21-31 and the inclusion of the Gentiles', HTR 63, 1970, pp. 223-233; E. Lohse, Mdrtyrer und Gottesknecht (FRLANT 64 NF 46, Gottingen 21963), pp. 147ff. Cf. also E. Kasemann, 'Zum Verstandnis von Rom. 3:24-26', ZNW 43, 1950-1, pp. ISOff; W. G. Kiimmel ZTK49, 1952, pp. 154-167. L. Morris, 'The meaning of hilasterion in Romans 3:25', NTS 2, 1955-6, pp. 33-43. C. H. Dodd, The Bible and the Greeks (1935), p. 94, argues for the meaning 'expiation'. E. P. Sanders, Paul ana Palestinian Judaism, p. 465, declines to distinguish between expiation, propitiation and substitution, on the grounds that there is no evidence that such distinctions were made in the first century ad, or that they are relevant to Paul. He takes this passage to mean 'the atonement for the past transgressions of all by Christ's death' (p. 464 n. 43). W. D. Davies, Paul and Rabbinic Judaism, p. 242, maintains that although Paul uses sacrificial terms he leaves them inchoate. v Cf. also D. E. H. Whiteley The Theology of St Paul, pp. 130-151, who rejects the Idea of substitution and speaks rather of 'salvation through participation'. It has been suggested that the leading idea behind Rom. 3:25 is Jewish martyr theology, cf. D. Hill's discussion of various possibilities, Greek words and Hebrew meanings, (1967), pp. 41ff. But the fact that it is God himself who provides the propitiation shows that more is involved than would be possible under martyr theology alone.
H. Conzelmann, TNT, p. 71, claims that in Rom 3:24f., we have an accumulation of non-Pauline concepts and ideas. He bases this on the different use of words (e.g. dikaiosyne) and on the idea of forgiveness depending on an atoning sacrifice. He thinks that Paul does not regard the concept of forgiveness of sins to be adequate. If by this Conzelmann means adequate in itself, we would agree. But he has not given sufficient grounds for disputing that Paul wrote of Christ's death as an atoning sacrifice. He certainly has other ideas, but that is no justification for supposing that sacrificial ideas are alien. Nor is it evident (as Conzelmann maintains) that forgiveness can deal only with past sins.
For a survey of recent views on this passage, cf. P. Stuhlmacher, 'Zur neueren Exegese von Rom. 3, 24-25, in Jesus and Paulus (ed. E. E. Ellis and E. Crasser, 1975), pp. 315-333.
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placating an angry deity, since in this case God himself provides the pro​pitiation.198 The word199 itself is connected with the mercy-seat and may convey the idea of a covering. Alternatively it may be regarded as a 'means of propitiation' (i.e. propitiatory) or as 'expiation'.200 In all probability Paul intended his wording to convey both the thought that God was in some way propitiated and also that sin was expiated by a sacrificial offering. James Denney explained his understanding of Paul's words as follows: 'Something is done which enables God to justify the ungodly who believe in Jesus, and at the same time to appear signally and conspicuously a righteous God'.201 This is considerably more powerful than Taylor's par​aphrase that God 'had confronted men with a means of expiation or atone​ment, operative in Christ and His sacrificial death.'202
We cannot properly appreciate the idea of propitiation in Paul's thought without setting it alongside his teaching on the wrath of God (orge). It is significant, for instance, that Dodd evaporates from the idea of wrath all thought of anger.203 For him the wrath of God describes 'an inevitable process of cause and effect in a moral universe'. He admits that this deper​sonalizes it, but justifies this as a development away from the more pri​mitive concept of a God who strikes terror into men. This, however, weakens Paul's strong comparison between the revelation of the righteous​ness and wrath of God (cf. Rom. 1:17, 18).204 If righteousness is personal in the sense of belonging to God, it is difficult to deny the same to wrath. Moreover, there is no distinction in meaning between wrath and anger (thymos).20* These are sometimes used synonymously. Nevertheless the latter is more suited to passionate anger or strong emotion, whereas the former is more settled.
In view of this it cannot be denied that wrath when applied to God must indicate more than passively watching the effects of natural causes. It must denote an active revulsion of holiness against unholiness. The anger is not directed against men as such, as if God were host/le to his own creation.
198 So L. Morris, The Apostolic Preaching of the Cross, pp. 144ff.
199 Cf. F. Buchsel, TDNT 3, pp. 320ff. He maintains that, since God is the subject not the object in this passage, the reference must be to expiation not propitiation. This would certainly be true if propitiation were understood in its pagan sense. But Buchsel admits that the word serves the revelation of God. It must in some way relate to God and cannot be wholly devoid of a subjective meaning.
200 Cf. W. Sanday and A. C. Headlam, Romans, (ICC, 51902)) ad lac. Cf. the comments of M. Black, Romans (NCB, 1973) ad loc. and C. E. B, Cranfield, Romans (ICC, 1975), ad lac.
201 J. Denney, The Death of Christ (1911), p. 119.
202 V. Taylor, op. at., p. 91. Cf. idem, 'Great Texts Reconsidered (Rom. 3:25f)', ExT, 50, 1939, pp. 295ff.
203 C. H, Dodd, Romans (MNT, 1932), p. 23.
204 F. F. Bruce, Romans (TNTC, 1963), p. 106, contends that the context of Rom. 3:25 demands that the hilasterion removed the wrath of God, in view of what Paul says in Rom. 1:18. Cf. G. Bornkamm, 'The Revelation of God's wrath (Romans 1—3)', in Early Christian Experience (Eng. trans. 1969), who declares that Rom. 1:18 belongs inseparably with Rom. 1:17, ' . . . the "righteousness" given to believers preserves them before the "wrath" of God, a wrath now already revealed to the lost world' (pp. 63f.).
205 Cf. L. Morris, The Apostolic Preaching of the Cross, p. 180.
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But he cannot abide sin.206 In this case wrath plays as active a part in God's approach to men as righteousness. Indeed the two concepts are inseparable. When Paul speaks of propitiation, he must have had in mind God's righteous wrath against sin. It must therefore relate in some way to the removal of God's hostility.207 For Paul this is involved in his whole concept of salvation. What Christ did was a substitutionary act by which God shows that his anger is turned away, so that men are now freed to come into a new relationship with him. This is very different from the appease​ment idea, in which the worshipper was obliged to adhere to certain rituals to persuade the god to change his attitude. In Christian thought it is God himself who takes the initiative.
It need not be supposed that there was any thought in Paul's mind that this sterner side of the divine nature contradicts God's love. For him the sacrificial work of Christ was a provision of God's love (Rom. 5:8). It is because of the limitations of human analogies that many problems arise for the theologian when he is grappling with the concept of wrath. Because it is difficult for man to conceive of the co-existence of perfect love and hate, it is therefore imagined to be impossible with God. But it is as impossible to think of a pure love existing in God, which made no move against evil. Paul makes no attempt to do so. It may be that both wrath and propitiation are now considered to be unsatisfactory terms to be used in relation to God because they are anthropomorphisms, but there are no more adequate terms. In using them Paul recognizes that they have unique meaning when applied to God's action in Christ.208 We shall note below the recurrence of the propitiation theme in the Johannine epistles.
It is mainly on the grounds of Paul's statements about substitution, especially Romans 3:24ff.; Galatians 3:13 and 2 Corinthians 5:21, that a penal theory of atonement has been advocated. Whereas there is strong modern objection to this theory, it cannot be denied that Paul's language gives some support to the view that Christ suffered what in some sense sinful man should have suffered.209 Even if we avoid the term 'penal', which Paul himself does not use, there is no way of avoiding the conclusion that in his thought Christ had died the sinner's death. '
206 Cf. the severe sayings of Jesus. R. V. G. Tasker, The Biblical Doctrine of the Wrath of God (1951), p. 36, comments on these passages.
207 Cf. L. Morris, op. at., p. 198.
208 Some modern scholars have attempted to shift the emphasis in Paul's theology away from the sacrificial idea. E. P. Sanders, Paul and Palestinian Judaism, p. 466, for instance, claims that in reference to Christ's death, Paul was thinking more in terms of a change of lordship than in terms of the expiation of past sins. He agrees with D. Ε. Η. Whiteley, The Theology of St Paul, pp. 130-151, in not supporting a substitutionary view and preferring a participationist explanation. Nevertheless, Pauline substitutionary language is notoriously stubborn in face of such opinions. It is more central than these views allow.
209 Cf. A. M. Hunter, Interpreting Paul's Gospel (1954), pp. 91 f.; R. G. Crawford, 'Is the Penal Theory of the Atonement Scriptural?' SJT 23, 1970, pp. 257-272.
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In view of his definite use of sacrificial language,21" it is noteworthy that the apostle Paul nowhere sees Christ as high priest, as Hebrews does. The nearest he gets is to comment on the mediatorial work of Christ (see section below). Yet it cannot be said that he would have found the idea uncongenial. He is concerned rather to explore the meaning of the death of Christ as a sacrificial offering for sin.
Hebrews. It would not be an exaggeration to call the epistle to the Hebrews the nt textbook on the sacrifice of Christ.211 The theme permeates the whole argument because it is so inextricably linked with the high-priest​hood of Christ. Since the function of a priest was essentially related to the fellowship of God and man, the priesthood was concerned about the means by which an approach to God could be made.212 It is this aspect of priest​hood which will be considered here (but sec the section on the mediator for other aspects).
We shall aim to bring out the most significant features in the teaching on sacrifice in this epistle. We note first that it is related to sin. This comes out as early as Hebrews 1:3, where purging of sins is mentioned as the prelude to the Son's enthronement.213 No specific mention is made of the mode of purging, but since the action precedes the exaltation the reference must be to the crucifixion, especially in view of the many references to the death of Christ or the blood of Christ in the epistle. The purging refers to the removal of sins and to the cleansing of the sinner. The writer mentions in Hebrews 2:17, on the first introduction of the high priest theme, that our high priest had to become like his brethren in order to make 'expiation for the sins of the people' (hilaskomai),214 which may be compared with Paul's statement in Romans 3:25. The verb in this case is related specifically
21" While E. Kasemann, 'The Pauline Theology of the Cross', Int 24, 1970, pp. 151-177, admits that Paul speaks unmistakably in terms of sacrifice, he claims that Paul nev^ unambiguously designates the death of Christ as a sacrifice (cf. p. 161). But several Pauline passages come sufficiently near to doing this to make it clear that sacrificial terms were of great importance to the apostle in his theology of the cross. Cf. also Kasemann, Perspectives on Paul (Eng. trans. 1971), pp. 42ff. For a criticism of Kasemann's position, cf. J. D. G, Dunn, 'Paul's Understanding of the Death of Christ', in Reconciliation and Hope (ed. R. J. Banks), p. 131. M. Earth, Was Christ's Death a Sacrifice? (1961), p. 48, concludes his study with the assertion that Christ's death was sacrificial in the sense that it was the sacrifice.
For a detailed discussion of the work of Christ in Hebrews, cf. L. Morris's section on this epistle in The Cross in the .Veil' Testament, pp. 270-308.
~'2 Cf. S. Lyonnct, 'Expiation and Intercession', Bib 40, 1959. pp. 900f., for a discussion of the link between these two ideas.
It is important to note that the verb in Heb. 1:3 is an aorist participle, which totally excludes any thought that Christ continued to offer his sacrifice in heaven. Cf. P. E. Hughes' comment on this, Hebrews, 1977, p. 47 n. 24.
This statement in Heb. 2:17 must not be isolated from its context, which stresses the true humanity of Jesus. It is an essential qualification for the one who was to make expiation for the sins of the people that he should share the same nature. L. Morris, op. cit., p. 288 n. 35, criticizes G. Aulen for failing to give significance to Christ's manhood in his exposition of the atonement.
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to sin, whereas in Romans 3:25 the noun is not so specific. The idea of expiation involves some kind of substitutionary action by which sins can be removed.
There are incidental references to the relation of the levitical cultus to sins. For instance, the Aaronic priest was 'bound to offer sacrifice for his own sins as well as for those of the people' (5:3). This statement is a sequel to the statement in 4:15 to the effect that our high priest was without sin. But it is not until 7:26f. that the comparison is fully drawn out in the statement that Christ 'has no need, like those high priests, to offer sacrifices daily. . .; he did this once for all when he offered up himself. Christ's self-offering distinguishes it from the sacrifices offered by the priests; never​theless, like theirs, his was related to sins, while being infinitely morp effective because of its once-for-all character. The statement in Hebrews 9:22 that 'without the shedding of blood there is no forgiveness of sins' sums up the central character of sacrifice in the or system (cf. also 13:11). Yet immediately afterwards, in 10:5ff, the author cites Psalm 40:6-8, which shows that God does not delight in burnt offerings and sin offerings. The emphasis falls rather on the fulfilling of God's will, which is seen supremely in the Offering of the body of Jesus Christ once for all'.
The 'once for αΙΓ character of Christ's sacrifice is particularly connected in this epistle with the putting away of sins.213 In addition to 7:26f. and 9:22, mentioned above, we can add 9:26 and 10:12; in both references the conclusive nature of Christ's offering is set against the endless repetition of the Aaronic ritual (cf. also Heb. 8:3). It is because of this that the priesthood of Christ must be placed in a different category from the Aaronic priesthood (i.e. the order of Melchizedek). There is also a different location for the presentation of the offerings, for the Aaronic high priest presented an annual blood offering in the earthly holy of holies (Heb. 9:7ff), whereas Christ presented his offering in a heavenly and perfect sanctuary (Heb. 9:12).216 The totally different character of the offering of Christ is seen
215 Some have tended to play down this once-for-all character of Christ's act by appealing to Heb. 10:5-10 as evidence that his obedience rather than his sacrificial act provided a satisfaction to God. Cf. T. H.v Hughes, The Atonement (1949), p. 35. But this does not do justice to the thought of this epistle, and ignores the finality of an offering which certainly consisted in more than an obedient attitude of mind. As C. F. D. Moule, The Sacrifice of Christ (1956), p. 25, comments, 'The obedient self-offering of a personality was not a unique event'. He finds the uniqueness in Christology.
216 C. Gore, The Body of Christ (1901), pp. 253f, claims that atonement was accomplished at Christ's entrance into heaven, not on the cross. But he identifies the propitiation with the intercession of Christ. This view, however, contravenes the once-for-all character of Christ's sacrifice. Cf. A. Vanhoye, 'De "aspectu" oblationis Christi secundum Epistolam ad Hebraeos', Verbum Domini 37, 1959, pp. 32ff, who points out that in Hebrews the aorist tense is always used in references to the sacrifice of Christ. W. E. Brooks, 'The Perpetuity of Christ's sacrifice in the Epistle to the Hebrews', JBL 89, 1970, pp. 205ff, discusses the point at which Jesus offered his sacrifice, and claims that it must have been subsequent to the resurrection. He disagrees with L. Morris that blood refers to violent death and maintains that the killing of the sacrifice was not the central feature of the atonement ritual (p. 209 n. 16). But it is difficult to see how the manipulation of the blood can be central without implying a violent death of the victim.
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most clearly in Hebrews 9:14 where the writer says of Christ, 'who through the eternal Spirit offered himself without blemish to God.' Such an offering is distinguished from animal sacrifices by being the sacrifice of a man. The absolute perfection of the offering and its completely voluntary nature contrast strikingly with the helpless victims of the Jewish sacrificial system. Another feature is the cooperation between the Son and the Spirit in this completely adequate offering.
The climax of the exposition of the theme in Hebrews is reached in 10:19, 'Therefore, brethren, since we have confidence to enter the sanctuary by the blood of Christ', where 'blood' stands for all that is implied in the sacrifice of Christ. This provides a 'new and living way' for God's people. We now have a different kind of altar (Heb. 13:10) from the old Jewish altar. It is situated outside the 'camp' of Judaism altogether.
Some comment must be made on the significance of the word 'blood' in Hebrews, since this has been claimed to denote not death but life.217 Yet this cannot be maintained in this epistle. We have already noted that it is highly questionable whether such a construction can be put on the οτ con​ception of sacrificial blood (p. 433). Certain passages in Hebrews, more​over, definitely exclude this view. In Hebrews 9:14f. 'the blood of Christ' is linked to the clause 'a death having taken place' (verse 15), which would make no sense if the meaning of 'blood' was a life given. Similarly in Hebrews 12:24 the allusion to the blood of Abel, which is contrasted with the blood of Christ, must refer to Abel's death, and by inference the same must be said of Christ. It should be noted that in this latter context the expression 'the sprinkled blood' in all probability refers to the sin offering. Hebrews 13:1 If. is another passage which places emphasis on the dead bodies of the levitical sacrifices and not on the blood as representing life.
It is significant that in the concluding prayer in 13:20-21, there is refer​ence to the 'blood of the eternal covenant', for this shows the centrality of the idea and also demonstrates it to be the mainspring for practical action (i.e. for equipment and inner activity).
Ί Peter. In this brief letter with its strongly practical purpose, it is striking that several passages refer directly to the sacrificial nature of the work of Christ. The theme was clearly not regarded as of purely academic interest. The first allusion is in 1 Peter 1:2, where the elect are said to be 'sanctified by the Spirit for obedience to Jesus Christ and for sprinkling with his blood'. Since this statement comes after an introductory address to the exiles of the dispersion, it is reasonable to suppose that an 'exodus' imagery is in mind, especially as in other parts of the letter this is clear (as, for instance, in 2:1-10). The sprinkling would then be an allusion to the blood
!1/ So B. F. Westcott, Hebrews, pp. 293f. See above, n. 114 for other views.
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which ratified the old covenant (Ex. 24).218 The sacrificial nature of the
blood is here indisputable.
In the ransom passage in 1 Peter l:18ff (see further comment in the section on redemption, p. 480), it is 'the precious blood of Christ like that of a lamb without blemish or spot'. Again no doubt can exist that the blood is sacrificial blood.219 The third main passage is 1 Peter 2:22-24, which uses language which is strongly influenced by the servant passage in Isaiah 53, where the sacrificial significance is expressed in substitutionary form: 'He himself bore our sins in his body on the tree, that we might die to sin and live to righteousness.' The 'bearing of sins' may be related to Leviticus 5:17. That the sins were not Christ's own must mean that he was substituting for those who had sins, since he had none of his own. When, the further statement is made, 'By his wounds you have been healed,' the vicarious quality of his work on the cross comes immediately into focus.
In the fourth passage the substitutionary character becomes even more explicit. 'For Christ also died for sins once for all, the righteous for (hyper) the unrighteous, that he might bring us to God, being put to death in the flesh but made alive in the Spirit' (1 Pet. 3:18). Although the preposition used does not in itself demand a substitutionary meaning, the context shows this to be Peter's intention. It would weaken the force of the argu​ment if a representative and not a substitutionary interpretation is in mind. The meaning is unmistakable - the righteous took the place of the unrigh​teous. There is also a noticeable parallel here with the passages in Hebrews which emphasize the once-for-all character of the sacrifice of Christ.220
These four passages in 1 Peter support a sacrificial and substitutionary interpretation of the atonement. A further important observation is that this truth is used to support an appeal to the exemplary nature of Christ's sufferings in 1 Peter 2:13ff. The example of Christ is not regarded as an interpretation of his death, i.e. that people should see how he suffered and died and should regard this as a pattern for themselves. It is the reverse: Christ in his suffering becomes an example because he has first become a substitute. The linking of the ideas, moreover, shows that for Peter as for Paul, Christian ethics were firmly rooted in Christian doctrine.
The Johannine epistles. There are two statements in 1 John which introduce the idea of expiation. In 1 John 2:1-2, 'Jesus Christ the Righteous' is said to be 'the expiation (hilasmos) for our sins, and not for ours only but also for the sins of the whole world'. As in the case of Romans 3:25, the word
218 Cf. E. G. Selwyn, J Peter, 1946, pp. 12()f, on this exodus allusion to the covenant.
219 As L. Morris, The Cross in the Sew Testament, p. 322, states, 'Peter is sure that something with far-reaching implications was effected by Christ's death, and something completely objective'.
220 Cf.  R.  T.  France's article in New  Testament Interpretation (ed.  I.  H.  Marshall,   1977),  p. 267,  for comments on the sacrificial echoes in the wording of 1 Pet. 3:18.
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translated in rsv as 'expiation' should more properly be understood in the sense of 'propitiation'. We have already seen (p. 468f.) that propitiation would involve more than the cancelling of guilt and the purification of the sinner. The fact that in this context Christ is described as an advocate, who is needed only if the wrath of God against sin is a present reality, supports the view that in some way he was a propitiation, and not just an expia​tion.221 The same goes for the statement in 1 John 4:10, 'In this is love, not that we loved God but that he loved us and sent his Son to be the expiation for our sins.' This is a remarkable case of God providing the propitiation, a reinterpretation of the idea which totally transforms it. Moreover, the motivating force is love, the very antithesis of anger.222
In neither of these passages is the action connected specifically with the death of Christ, but in 1 John 1:7 it is 'the blood of Jesus Christ his (i.e. God's) Son' which 'cleanses us from all sin'. Again the 'blood' must mean the 'death' in common with other nt usage. In all these three passages the focus falls on the relation between what Christ has done and man's sins. 1 John 3:5, also relates Christ's mission to the removal of man's sins, and gives as the basis of such an achievement the fact that in Christ was no sin. The bearing (arei) of sins finds a close parallel in the 1 Peter 2:24 passage discussed above. The word has sacrificir! and vicarious implications. In 1 John 3:16, John says, 'By this we know love, that he laid down his life for (hyper) us', which again may suggest a substitutionary act. If it be under​stood in a representative way, it would weaken the statement to mean no more than an example, but admittedly the following words, 'and we ought to lay down our lives for the brethren', would support this contention. Taken in conjunction with the other passages in 1 John, it is not unreason​able to suggest that a substitutionary idea may also be in the writer's mind, but that he does not specifically state this because he wishes to use the work of Christ as the basis for an exhortation.
Revelation. In this book the sacrificial idea is strongly represented by the Lamb, a name for Jesus Christ which occurs 29 times. He is described in Revelation 5:6 as 'a Lamb standing, as though it had been slain'. The Lamb is undoubtedly a sacrificial Lamb, although he is now triumphant. There is here, therefore, a combination of the sacrificial Lamb, seen in Isaiah's servant passage (Is. 53) and in John the Baptist's announcement (Jn. 1:29), and the symbolic leader lamb of the Jewish apocalypses.223 A striking feature of the Lamb of John's Apocalypse is the statement that he was slain before the foundation of the world (if this is the correct understanding of
221 Cf. C. H. Dodd, The Johannine Epistles (1964), ad lac.
22 B. F. Westcott, The Epistles of St John (31892), p. 44, points out the significance of Christ being called Our propitiation' and not our 'propitiator'. The former can include the latter, but not vice versa. 223 Cf. L. Morris, The Apostolic Preaching of the Cross, pp. 136f.
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Rev. 13:8; but rsv translates differently, presumably on the basis of 17:8,
where the phrase refers to the writing in the book of life).
One passage which connects Christ's work with man's sins is Revelation 1:5, 'To him who loves us and has freed us from our sins by his blood'. The second verb (lyo) contains the idea of deliverance (see below on re​demption), but the fact that the loosing is directly linked with Christ's blood supports a sacrificial interpretation. This is even more pronounced if the alternative reading (lousanti, 'washed') is the original.
In view of the fact that the emphasis of this whole book is on the work of the heavenly Christ, it is not surprising that the death of Christ is not much stressed. Nevertheless the risen Christ is still the Christ who has
been sacrificed.
/
REDEMPTION
We have already noted the use of the word 'ransom' (lytron) by Jesus and have seen reason to regard this as being connected with Isaiah 53 in his mind. It was argued that the idea of substitution is inescapable in the form of the saying in Mark 10:45 (= Mt. 20:28). We come now to consider the conception of redemption in Paul's theology.
Paul. Although Paul does not use the word that Jesus used (lytron), he did use an important derivative (apolytrosis), which conveys the idea of redemp​tion.224 The root meaning of this word is the process of obtaining release by payment of a ransom, and this seems to be true of the nt uses. Certainly Paul seems to have chosen this word because it expresses an idea of ransom which he wants to associate with the work of Christ.
The word 'redemption' (apolytrosis) occurs only ten times in the nt, seven times in Paul, twice in Hebrews and once in Luke. It is therefore particularly characteristic of Paul. A brief survey of the occurrences will show in what sense he intended it.
[image: image5.png]24 fhid., p. 41.
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226 Cf. Sanday and Headlam, Romans, p. 86.
The passage in Romans (3:24ff), already discussed in reference to pro​pitiation, is relevant here. Indeed the mention of 'redemption' immediately precedes the mention of 'propitiation'. The statement runs, 'They are ' justified by his grace as a gift, through the redemption which is in Christ Jesus, whom God put forward as an expiation (propitiation) by his blood.' There is here an indirect, but nonetheless certain, allusion to the cost of deliverance (i.e. blood), which shows that the root idea of ransom is in mind.226 Although the blood here is more closely linked to propitiation,
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the idea of cost involved in it may legitimately be read back into redemp​tion. Another Romans passage (8:23) which uses the word 'redemption' has a somewhat different meaning, since it is applied in a future sense. The adopted sons wait for the redemption of their bodies. Here the deliverance takes on an almost cosmic significance as the whole creation joins with the adopted sons in groaning for complete deliverance.
The idea is even more specific in Ephesians l:7f., where Paul says, 'In him (i.e. Christ, the Beloved) we have redemption through his blood, the forgiveness of our trespasses, according to the riches of his grace which he lavished upon us.' Since the method of redemption is here connected with the shedding of blood in the sense of the cost involved, the idea of a ransom payment seems undeniable. It has been suggested that the word means 'to hold to ransom'227 rather than the payment of a ransom price. But this is not the general meaning of the Greek word and is less suitable to the present context.228 An important feature of this passage is the use of the present tense ('we have'), which shows the effects of the redemption to be immediate. Another feature is that the act of redemption is seen to be an act of God's grace. The ransom was provided by the divine initiative. This aspect is also present in the Romans 3:24 passage.
Ephesians uses the same term twice more, in 1:14 and 4:30. In the former statement rsv has 'which is the guarantee of our inheritance until we acquire possession of it (eis apolytrosin tes peripoieseos)', spoken of the gift of the Spirit. But since this follows closely on Ephesians 1:7, it may be argued that in both occurrences the word means the same, in which case the idea of redemption must be retained. But there is no exegetical certainty that Paul must have used the word in the same way in both cases. In Ephesians 4:30 he speaks of the sealing of believers 'for the day of redemption'. This certainly has a future look. It should be noted that the Jews looked forward to an experience of redemption in the future; there are many interesting points of contact between this and the Christian idea, as for instance the hope of messianic deliverance associated with it. Paul's idea of ransoming was not present in current Jewish thought. Moreover, since for Paul the redemption is linked with the cross, the most striking distinction between Jewish and Christian redemption comes sharply into focus. While Paul constantly links redemption to a past event (the cross), this does not mean that it is exclusively past. Ephesians 4:30 is a significant reminder that the concept spans past, present and future.
A parallel to the Ephesians 1:7 passage is found in Colossians 1:14, where Paul says of Christ, 'in whom we have redemption, the forgiveness of sins.' The difference between the two passages is that the Colossians state-
227 Cf. Τ. Κ. Abbott, Ephesians and Colossians (ICC, 1899), ad he.
228 L. Morris, op. at., p. 42.
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ment does not mention the means of redemption, but the context definitely shows the redemption to be a deliverance from the captivating powers of darkness. A superior kingdom has displaced the existing kingdom. The people are set free by a redemptive act.
The remaining Pauline statement is found in 1 Corinthians 1:30, where God is said to have made Christ Jesus Our redemption', linked with wisdom, righteousness and sanctification. There is no indication here of the sense in which redemption is meant, but it is reasonable to suppose that it bears the same meaning here as elsewhere in Paul's epistles. Since people are to glory in the Lord, this suggests an act of redemption which is effected by the Lord.
In addition to those passages where the word 'redemption' is used we must add two others from the pastoral epistles where the idea occurs, in different derivations from the same root. One is Titus 2:14 which says of Christ, 'who gave himself for us to redeem us from all iniquity'. This is closely parallel to the ransom passage of Mark 10:45. It is important because it makes clear that Christ's self-giving is the ransom price. The statement, moreover, makes clear the condition from which men have been ransomed (i.e. an evil state of iniquity). The second passage is 1 Timothy 2:6 where it is said of Christ that he 'gave himself as a ransom for all', another reminiscence of the ransom passage in Mark. In this case an unusual form (antilytron) is used, which occurs nowhere else in the nt. It is a strengthened form of Mark's lytron, drawing special attention to its substitutionary character. Once again the ransom price is mentioned (Christ giving him​self). It is not possible to erase from Paul's letters this strong sense of redemption, and it is equally impossible to deny that Paul was building on a foundation which Jesus had already laid for the interpretation of his death.
In support of the cost element implied in the ransom idea, we should note other terms which Paul uses with a similar meaning, such as com​mercial words applied to the work of Christ. 1 Corinthians 6:19-20 is the most explicit example: 'You are not your own; you were bought (agorazo) with a price. So glorify God in your body.' It is, however, paralleled in another passage in 1 Corinthians 7:22-23 - 'For he who was called in the · Lord as a slave is a freedman of the Lord. Likewise he who1 was free when called is a slave of Christ. You were bought with a price; do not become slaves of men.' The imagery of the purchase price in both passages is drawn from the redemption money for the freeing of slaves, and Paul is clearly applying this in a spiritual sense without specifying in either case what he means by 'a price'. In any case he is here more concerned with the result of being bought - i.e. slavery to Christ.229 If the former passages point to
229 In commenting on the use of agorazo in 1 Cor. 6:20, 7:23, I. H. Marshall, 'The Development Concept of Redemption in the New Testament', in Reconciliation and Hope (ed. R. J. Banks, 1974), p. points out that the emphasis in this term falls not on deliverance but on purchase leading to slavery.
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Christ's death as the means of deliverance from the bondage of sin, these focus on the believer's commitment to a different kind of service which results from the payment of the redemption cost.
Another passage where a similar verb (exagorazo) is used is Galatians 3:13, where the word is rightly understood in the sense of'redeem'. This passage has already been mentioned in the section on substitution (see pp. 466f). All we need remark here is that Christ is said to have redeemed us from the curse of the law, which must mean that in some sense he released us from the curse which would otherwise have fallen on all who have not fulfilled the law. The release comes through substitution. Paul has no doubt about the means used in the redeeming activity: Christ became a curse by hanging on a tree (Gal. 3:13). There has been some debate about the originator of the curse. Some deny that it can be thought that God instituted the curse which fell on his Son.230 But the curse which Paul describes as the curse of the law must indirectly be traced to God, since he was the instigator of the law. It is important to note therefore that he who instigated that law was also he who redeemed from the curse. The other passage in Galatians where the same verb occurs is Galatians 4:4f. where Paul says of Christ that he was 'born under the law, to redeem those who were under the law'. The redemptive process required that Jesus himself should be under the law. Others placed themselves under a curse; Jesus not only escaped the consequences of the law, but freed those who had succumbed to its curse, by himself becoming a curse. Redemption for Paul, therefore, contains within it the same implication of substitution as sacrifice.
Hebrews. Our first consideration is the mention of eternal redemption (lytrdsis) in Hebrews 9:12. It occurs in the description of Christ our high priest entering into the Holy Place and taking, not animal blood, but his own, thus securing final redemption. Since in Hebrews 9:14 the blood of Christ purifies the conscience from dead works, tha redemptive activity is clearly linked with release in the same way as the ransom passages in the other writings. The sacrificial blood shows the cost of the redemption. Indeed, Hebrews has much to say about the cost of the work of Christ in terms of suffering (c.f. Heb. 2:10, 18; 5:7f; 12:2-3). In the same context (in 9:15), a death is said to have secured redemption (apolytrosis) (rsv has which redeems them') 'from the transgressions under the first covenant'. This implies, but does not explicitly state, that no less than the death of Christ redeems or looses from sin under the new covenant.
The idea of deliverance from the bondage of fear of death, in which the devil holds men, is seen as a specific result of the death of Christ in Hebrews 2:14, although no explanation is given how the incarnate Jesus
2311 Cf. S. Cave,  The Doctrine of the Work of Christ (1937), p. 45.
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could, through death, destroy him who had the power of death. But the ransom idea must underlie the thought in view of the redemptive language mentioned above.
In one other mention of 'redemption' in Hebrews, the word is also used in the sense of deliverance. Indeed rsv renders Hebrews 11:35 as 'refusing to accept release', words which may be an allusion to Maccabaean martyrs who accepted death rather than gain release by apostatizing. This draws attention to the cost of deliverance, but is used in this context of something other than the redemptive work of Christ. It is valuable, however, for the light it throws on the meaning of the word 'redemption' (apolytrdsis).
The Petrine epistles. There is only one passage in which ransom is expressed in these epistles and that is 1 Peter 1:18, 19, already mentioned in the section on sacrifice. What concerns us here is the idea that Christians are redeemed not with corruptible things, but with the precious blood of Christ. Although linked with sacrifice the main thrust of the passage is the cost. The 'silver and gold' comparison alludes to the money paid for the redeeming of slaves. The imagery is also coloured by the redemption of the people of Israel out of Egypt. The passage is therefore a vivid expression of the effective deliverance wrought by Christ, even at the cost of his Awn blood. It is for this reason that the blood is here described as 'precious'.
The same idea is probably in the statement in 2 Peter 2:1, which speaks of false prophets who were denying the Lord who bought them. The denial is seen at its worst when considered against the cost of their redemption. They were turning their backs against all that Jesus had come to do on their behalf.
Revelation. The redemption theme clearly appears in this book. It comes in the worship section in Revelation 5, where the song of the elders before the Lamb centres on his worthiness: 'for thou wast slain and by thy blood didst ransom men for God from every tribe and tongue and people and nation, and hast made them a kingdom and priests to our God' (Rev. 5:9-10). The ransoming here is directly connected with the death of Christ as' its price. Moreover the result is a far-reaching transformation. Redemption is presented here as leading to a new concept of royal and priestly service, but no mention is made of the original state from which the deliverance has been made. The whole book with its focus on the conflict between God and Satan supplies the background. A similar idea of redemption occurs in Revelation 14:4—5 where the 144,000 are said to be redeemed 'as first fruits for God and the Lamb, and in their mouth no lie was found, for they are spotless'. Again redemption results in a new allegiance and a deliverance from all that is false. What is clear from both these passages is that those redeemed now belong to God.
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Summary. It will be seen that the redemption idea must be regarded as an important aspect in nt theology, although it is only one aspect of the nt explanation of the work of Christ. We may note three facts which are involved in redemption.
(i) The existence of a state requiring redemption. This is understood under the metaphor of slavery which would in nt times have been a widely familiar phenomenon. Slaves were regularly being freed from physical bondage by means of the payment of an equivalent exchange price. The concept of slavery to sin in a spiritual sense, which the nt assumes, would not have been an alien idea.231 Most men sensed that they needed deliver​ance from sin.
(ii) Next came the act of redemption. Nowhere does nt thought specu​late on the question, To whom was the ransom price paid? But it does relate the cost of redemption to the death of Christ. Moreover, as L. Morris rightly says, 'To the extent that the price paid must be adequate for the purchase in question this indicates an equivalence, a substitution.'232
(iii) Finally, comes the resultant state of the believer. Those redeemed are delivered from sin but now belong to God, which brings with it new moral obligations.233 In many of the nt passages this concept of'deliverance to' is linked with the twin idea of 'deliverance from'.
Redemption cannot explain wholly the nt idea of atonement. The writers use a wealth of ideas to do this. But lack of balance will result if the idea of redemption is watered down because it is less amenable to modern concepts. It contains within it a strong reminder that Christians are no longer their own. Freedom from sin involves bondage to Christ, a vital nt doctrinal and ethical concept. Moreover, there is a sense in which in nt thought redemption is part of the creative intention of God.234 It is an indispensable idea in nt theology.
THE MEDIATOR AND HIGH PRIEST
\
Closely linked with both the preceding aspects is the nt view of Jesus Christ as mediator between God and man. It will be considered under two
231 W. Elert, 'Redemptio ab Hostibus', ThLZ 72, 1947, pp. 265ff., advocates the idea that Christ has delivered Christians from bondage to an enemy. For the idea of sacral manumission to explain the nt idea of redemption, cf. A. Deissmann, Light from the Ancient East (Eng. trans. 21927), pp. 322-334.
232 L. Morris, The Apostolic Preaching of the Cross, (31965), p. 61.
23·' We have already noted the passage in Acts 20:28 (see above, p. 462) which speaks of the church being purchased with blood, and this clearly has some bearing on the redemption theme, particularly in focusing on the cost of God's saving work for man and the fact that the believer is no longer his own. This passage is an agreement with the Pauline evidence.
04 In considering the theme of redemption, J. C. Gibbs, Creation ana Redemption (1971), discusses its relation to God's creative act and comes to the conclusion that redemption must not be thought of as 'the reflex of God' as if he were caught by surprise. He sees a redemptive purpose in the very act of creation (pp. 139ff.).
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aspects. There are a few passages where the word or a parallel concept occurs and these will first be mentioned. This general use will then be linked with the specific high priestly office of Christ.
Paul. One passage in Paul's epistles where the word mediator (meshes) occurs is in Galatians 3:19-20, although it must be admitted that this is among Paul's obscurer statements. Speaking of the law, he mentions that it was given by angels 'through an intermediary' (i.e. Moses) and then goes on to say, 'Now an intermediary implies more than one; but God is one.'23= There have been a vast number of interpretations of this statement, but it is at least clear that the 'mediator' performs the function of a go-between where there is a dispute between two other parties. He is in this case the people's representative to God and God's representative to the people. In the Galatians passage the mediator idea is introduced to demonstrate the superiority of promise to law, since no mediator was necessary between God and Abraham. Although Paul does not go on to develop his mediator theme and does not apply it here to Christ, his usage well illustrates the meaning of the word.
It is directly applied to Christ, however, in 1 Timothy 2:3f., where the unity of God is also brought out, as it is in the Galatians passage. It relcrs to 'God our Saviour, who desires all men to be saved and to come to the knowledge of the truth. For there is one God, and there is one mediator between God and men, the man Christ Jesus.' This occurs in the same passage as the ransom statement and in fact immediately precedes it. The function of the mediator is to take action on behalf of the people he represents. What is most significant about this present statement is that the mediator is a man, for only a man could properly represent men before God. Another essential point is the uniqueness of Christ as mediator. There can be no other. This unique quality is specially brought out in the expo​sition of the high priest theme in Hebrews.
Hebrews. Before discussing the priestly function of Christ in this epistle, we must note the three occasions in Hebrews where the term 'mediator' (mesites) is used and the one occurrence of 'surety' (enguos). Jesus is called 'the mediator of a new (or better) covenant' in Hebrews 8:6; 9:15; 12:24. The background to the expression is the superiority of the new covenant to the old covenant.236 This new covenant is particularly explained in
235 See the discussion in my Caiatians (NCB, 1969), pp. 109ff.
236 R. A. Harrisville, The Concept of Newness in the New Testament (1960), pp. 48ff, points out that the supersession of the old covenant was not due to the people's unfaithfulness to it, but took place because a new unfolding of the divine was being made. Thus the mediator is one who unites the earthly and provisional with the heavenly and final. Harrisville maintains that God intended the first covenant to be provisional (p. 53). He regards the Heb. 12:21-24 passage as eschatological.
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Hebrews 8 where, after a long citation from Jeremiah 31:31-34, the con​clusion is reached that the old covenant is obsolete. A new covenant requires a new mediator, who is identified as Christ. But what was the function of a mediator? A. Oepke237 gives three possible meanings: (i) an arbitrator between two parties, (ii) a mediator in a spatial sense, and (iii) a negotiator to restore relationships. It is the first that is thought to be the meaning in Hebrews, and the third the meaning in Paul's use of the term. These two meanings are closely allied. In two of the three Hebrews passages (9:15 and 12:24), the covenant is related to the death of Christ. His mediatorial work, in fact, consists of dying in order to bring about a reconciliation between man and God.
A somewhat different emphasis is seen in the word 'surety' which is applied to Christ in Hebrews 7:22, and describes him as the guarantee of the new covenant. Since he has established it, he is himself the proof of its validity. This concept is, therefore, the complement of the other.
We next turn our attention to the high priest theme in Hebrews since this sets out Christ's present work which is carried on by virtue of his own sacrifice. We have already considered the uniqueness of his offering up himself, but we need also to think of the work of the priest. It is paradoxical that Christ could be both offering and priest at the same time. But the writer does not attempt to resolve the difficulty. He would probably have been surprised if others were bothered by it. He was working within a two-fold framework: that Jesus was our high priest, and that he offered himself.
The first feature of his high-priesthood is that it is not according to the order of Aaron. The writer goes to some pains to show the inadequacy of that order in Hebrews 5:1-4 and then immediately announces that Jesus is of a different order, that of Melchizedek (Heb. 5:6, 10), which he then develops in Hebrews 6:20-7:28.238 His exposition is based on Psalm 110,239 which itself goes back to the Genesis account (Gp. 14:18ff). There are difficulties in the manner in which the writer handles his theme for he comes near to allegorizing it in a way which at first appears to be forced.240
237 A. Oepke, TDNT 4, pp. 610ff.
238 The Melchizedek theme has aroused widespread interest. The following are a selection of recent studies on it. F. L. Horton, The Melchizedek Tradition (1976); M. de Jonge and A. S. van der Woude, '11 Q Melchizedek and the New Testament', NTS, 1965, pp. 301-326; B. Demarest, A History of Interpret​ation of Heb. 7:1-10 from the Reformation to the Present (1976), esp. pp. 129ff.; M. Simon, 'Melchizedech, dans la polemique entrejuifs et chretiens et dans la legende', RHPR 17, 1937, pp. 58ff; E. Kasemann, Das wandernde Gottesvolk; Bine Untersuchung zum Hebraerlirief (21957), pp. 5-58. Cf. also J. Fitzmyer, CBQ 25, 1963, pp. 305-321; idem, JBL 86, 1967, pp. 25-41; J. Carmignac,.Rerae de Qurnran 7, 1970, pp. 343-378.
On the use of Ps. 110 in relation to Christ's priestly work, cf. the discussion of D. M. Hay, Glory at the Right Hand (1973), pp. 143-153. For an investigation of the use of Ps. 110 in the general structure of Hebrews, cf. G. Schille, 'Erwagungen zur Hohenpriesterlehre des Hebraerbriefes', ZNW 46, 1955, pp. 97f., esp. 108..
40 On the method of argument employed in Hebrews, regarding the origin and destiny of Melchizdek,
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But the following features are significant for an understanding of Christ's priestly work.
(i) The order of Melchizedek is continuous. It does not need a line of succession. It is, moreover, eternal. In this feature, it is clearly immeasur​ably superior to Aaron's line. Because of the mystery surrounding Melchizedek's origin and end in Scripture, he serves as a better pattern for our high priest than Aaron, since our high priest as seen earlier in this epistle is the pre-existent Son of God.
(ii) The qualifications of Jesus to be the true successor of Melchizedek are not based on tribal alignment as Aaron's successors were. In any case, Jesus belonged to Judah, not Levi, and would not have qualified as an Aaronic priest. But the qualification for the order of Melchizedek is differ​ent — it is 'the power of an indestructable life' (Heb. 7:16), a qualification possessed by Christ alone.
(iii) Another feature that distinguishes Melchizedek's order from Aaron's is that it is a royal priesthood.241 The royal aspect of Christ's priesthood is particularly seen in the several references to his enthronement (cf. Heb. 1:3; 8:1; 10:12). This factor adds considerable dignity to the high-priestly office of Christ. The Genesis account of Melchizedek, though mysterious, is nonetheless impressive. Even so he is but a shadow of his great antityde.
We may wonder why the author thought of using Melchizedek in his discussion. Several explanations are possible. One is that Psalm 110 was a great favourite with him. He cites it many times. Another is that he was drawn towards it by his interest in Abraham (Heb. 2:16; 6:13f.; 7:4f.; ll:8f.). A further possibility is that he was aware of contemporary Jewish speculation on Melchizedek as the 11 Q Melchizedek document at Qumran reflects, although this speculation was applied in a different way.242 Perhaps some of the Jewish Christians were having difficulty in fitting a Messiah from the tribe of Judah into the familiar levitical ritual for coming to God. We may, at least, note that Christ is performing a high-priestly work,
we should note the rabbinic principle 'what is not in the Torah is not in the world' (cf. Strack-Billerbeck 3, pp. 694f.).
241 L. Morris, The Cross in the New Testament, p. 286, draws attention to the fact that Hebrews does not compare Christ with Melchizedek, but vice versa. He regards Melchizedek simply as an illustration, with Christ as a standard.
242 For studies on 11 Q Melchizedek in relation to Hebrews, cf. ]. Carmignac, op. cit., pp. 371ff.; A. J. B. Higgins, 'The Priestly Messiah', NTS 13, 1967, pp. 211-239; Y. Yadin, Ά Note on Melchizedek and Qumran', Israel Exploration Journal 15, 1965, pp. 152ff.; F. L. Horton, op. cit.; M. dejonge and A. S. van der Woude, op. cit. Although there are some similarities between 11 Q Melchizedek and Hebrews, there are more major differences. In 11 Q, Melchizedek is a warrior saviour, not a priest. He is moreover a heavenly creature, whereas in Hebrews he is a human person. The 11 Q Melchizedek is related to levitical laws, unlike the presentation of a non-levitical high priest in Hebrews. Moreover, 11 Q does not allude, as Hebrews does, to either Gn. 14 or Ps. 110. Cf. also M. Delcor, 'Melchizedek from Genesis to the Qumran Texts and the Epistle to the Hebrews', JJS 2, 1971, pp. 115-135.
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As representative of the people in their approach to God, it was the high priest's task to intercede. This aspect of the high-priesthood of Christ is prominent in Hebrews (cf. 2:17, 18; 4:15-16; 7:25f.; 10:19ff.). His present intercessory ministry is seen to be a direct result of his sacrificial work.244 This idea is closely paralleled in the advocacy of Christ mentioned in 1 John 2:1. It is characteristic of Hebrews that the work of the earthly priests is regarded as an illustration of the work of our high priest whose sphere of activity is nonetheless transferred to heaven. Indeed, since Christ's work is so much superior to Aaron's priestly activities it may be said that the Aaronic line was but a shadow of the true high priesthood. The interces​sory work of Christ is not merely a perfect fulfilment of the work of the Aaronic priests. It was rather the perfect ministry of which Aaron's inter​cessory work was a vague premonition. Our high priest has perfect un​derstanding, is merciful and faithful, is ever ready to help, knows our weaknesses and is constant in his readiness and ability to save. No-one of Aaron's line ever came near to the fulfilment of so comprehensive a ministry.
The particular work of Christ in the sanctification of his people is special​ly seen in this epistle. It may be summed up in the use of the word 'sanctify' (hagiazo),245 which is used in Hebrews 2:11; 10:10; 10:14;13:12. We note first that the word means, according to its ot usage, 'to set apart for a holy purpose'. In the occurrences mentioned above all of them connect the sanctifying process with the death of Christ. It is because of the action of Christ in suffering outside the 'camp' (having been rejected by official Judaism) that he expects others to join him (Heb. 13:12-13). His present high-priestly office is concerned to enable his people to enter into the fruits of his sanctifying work.
Linked closely with this process is that of 'perfecting' (teleioo),246 espe​cially as Hebrews 10:14 brings them together: 'Foriby a single offering he has perfected for all time those who are sanctified.' This cannot mean that all who come to God through Christ are immediately perfected. The statement sets out the potential. The writer is concerned to demonstrate the perfections of our high priest, because only a perfect high priest could
243 O. Cullmann, The Christology of the New Testament, p. 84, points out that Jewish exegetes came to play down the Melchizedek theme, perhaps because of an anti-Christian polemic.
44 Hay, op. at., considers that Heb. 7:25, which views the work ofjesus as a priestly work of intercession and presents a fundamentally different view from the rest of the epistle, is best viewed as a foreign element. Hay does not give sufficient weight, however, to the idea that Jesus in heaven pleads on the basis of his sacrificial death.
243 Cf. the discussion on the meaning of this term by O. Procksch, TDNT 1, pp. lllff. Of its use in Hebrews he speaks of a clear connection between atonement and sanctification.
246 Cf. G. Delling, 'teleioo' TDNT 8, pp. 82f. Delling thinks that dikaiod and teleioo in Hebrews are parallel, but the difference is due to the difference between legal and cultic thinking (p. 83 n. 28).
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make his people perfect. It is significant that perfection is not even ascribed to the law (cf. Heb. 7:19). More will be said on this theme in the section on the Christian life (pp. 697ff). Our present purpose has been to see the work of sanctifying to be a present activity of our high priest. This aspect is important in considering the work of Christ because of the bearing it has on the moral effects of Christ's death. Our high priest did not merely make an offering once and for all on the basis of which men may now come to God. He began a sanctifying work in his people which needs his present work on their behalf to be continually appropriated. So a distinction must be made between a religious and ethical influence. The ethical influ​ence follows and is dependent upon a religious change.
/
RECONCILIATION
This is one of the most fundamental concepts of the Christian message, which assumes man's alienation from God (see section on Man, pp. 187ff.) and proceeds to show how reconciliation can be effected.247 Taking rec​onciliation in this broad sense, it could be said that the whole of the work of Christ has to do with reconciliation.248 But our present intention is to concentrate on the narrower sense of the actual process of reconciliation, based on the occurrence of the words used in the nt to express the Idea, and on those expressions which speak of the establishment of peace with God. It is remarkable that in the former group the occurrences are confined wholly to the Pauline epistles, although the latter group is more evenly spread. Because the idea of reconciliation is so characteristic of Paul, we shall begin with an examination of his statements. In his epistles they are few in number, but they are highly significant and well repay careful attention.
The background. There is surprisingly little use in the lxx of the word group which in the nt expresses 'reconciliation' (katalassd and its cognates). The root word occurs only once (Je. 31:39, lxx), where it does not mean 'reconciliation' but 'change'. Other passages where cognates occur are Isaiah 9:5, lxx, and 1 Samuel 29:4, lxx, but only in the latter case does it refer to reconciliation between two people and that of the offended party rather than the offender. In view of the paucity of lxx support, the nt statements must be considered within their own contexts, which must determine their precise meaning.
We should note in passing that the idea of reconciliation is found in early Judaism. There was an awareness of the need for people to be reconciled
247 For studies on the nt teaching on the reconciliation, cf. V. Taylor, Forgiveness and Reconciliation (1946); L. Morris,   The Apostolic Preaching of the Cross, pp.  18f>223; H. Ridderbos, Paul, pp.  183-204; J. Denney, The Christian Doctrine of Reconciliation (1917).
248 Cf. T. H. Hughes, The Atonement (1949), p. 312.
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to each other as a necessary prelude to being reconciled to God. Moreover, the sense of estrangement from God was present in the form of a belief that the people of Israel had made God angry, as for instance in their wilderness wanderings. But there was the conviction that the provision of the tabernacle was the means of reconciliation. Linked with this idea of God's anger was a strong belief that he was merciful. He is a God who makes peace in his creation and among his creatures.
What is most significant for our examination of the nt evidence is that the Jews did not hesitate to speak of God being reconciled in the sense that his anger against the sinner was abated. Although the use of katalassesthai is infrequent in Greek-speaking Judaism, there are references in 2 Maccabees (1:5; 7:33) which speak of God being reconciled. The rabbis similarly often used words to express God being well-disposed towards them.249
Paul. We begin with the two most important passages in which both the verb 'to reconcile' (katalassd)250 and the noun 'reconciliation' (katallage) are used. In Romans 5:8-11, Paul discusses the death of Christ and comments that 'God shows his love for us in that while we were yet sinners Christ died for us'. In other words enmity was present and God through the motive of love sent his Son to do something about it. Paul continues to explain the consequence of this. 'Since, therefore, we are now justified by his blood, much more shall we be saved by him from the wrath of God. For if while we were enemies (echthroi) we were reconciled to God by the death of his Son, much more, now that we are reconciled, shall we be saved by his life.'
In this passage, we note first that reconciliation is set over against enmity, which cannot be confined to man's hostility to God,251 but must include God's hostility to man's sin. This is borne out by the earlier statements about God's wrath in this epistle (Rom. 1:18; 2:5, 8; 3:5; 4:15). This build​up of the idea of wrath furnishes an important fclue to the understanding of enmity in the present passage. Moreover there are later references to the same idea (Rom. 9:22; 12:19; 13:4-5). Since there are more allusions to God's wrath in this epistle than in any other nt book, the reconciling work of Christ is seen as a work of fundamental importance. No-one can face such wrath except by the intervention of God himself. This aspect of God's dealings with man, however, does not, for Paul, centre in his wrath so much as in his love; but the quality of the love is seen more intensely against the background of the coexistent hostility. Love is seen in the process of overcoming a formidable obstacle to fellowship between God and man.
249 Cf. F. BUchsel, 'Katallasso', TDNT 1, p. 254, for details.
250 ibid., pp. 255ff.
251 Cf. V. Taylor, op. at., p. 75.
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The second feature in this passage is that reconciliation is spoken of as an objective reality which has been brought about by the death of Christ. It is not simply a matter of a change of approach on the part of the sinner, for if reconciliation meant no more than that, there would have been no need for the death of Christ. There is no support, in this context, for the view that the death of Christ produced such a radical impression on those who were hostile that they were persuaded to drop their hostility. The reconciliation is expressed in a passive form, which shows that what was effected was outside of man's reaction. It cannot mean less than that God himself became reconciled to man through the death of Christ. Moreover, the act of reconciliation is expressed as a completed act (aorist tense). The finished character of Christ's part in the process of reconciliation is brought out most strongly in Romans 5:11: 'Not only so, but we also rejoice in God through our Lord Jesus Christ, through whom we have now received our reconciliation.' Denney says, 'The work of reconciliation, in the sense of the New Testament, is a work which is finished, and which we must conceive to be finished, before the gospel is preached. '2Λ
Reconciliation in this context has both a Godward and a manward aspect. Its primary concern is to effect a change in God's attitude towards us, in that the death of Christ has made a new relationship possible. Only throjugh the response of faith to what God has already done, an acceptance of an already finished reconciliation, can a moral change be effected in man to enable him to be reconciled to God. In effect God brings about reconcili​ation by removing the cause of alienation, i.e. our sins.
It may be thought that Paul's exposition of reconciliation in this Romans passage is one-sided, whereas the normal understanding of reconciliation between two parties is that both parties must have a hand in it. But Paul suggests that a reconciliation can exist in God before it has been appropri​ated by man through faith. In this case reconciliation has a slightly different meaning from its normal sense. Leon Morris253 maintains that it is im​portant to recognize the difference between the Greek and English usages, if the nt concept is to be properly understood.
The second important Pauline passage is 2 Corinthians 5:18ff. 'All this is from God, who through Christ reconciled us to himself and gave us the ministry of reconciliation; that is, God was in Christ reconciling the world to himself, not counting their trespasses against them, and entrusting to us the message of reconciliation. So we are ambassadors for Christ, God making his appeal through us. We beseech you on behalf of Christ, be reconciled to God.' It is first to be noted that there is no hint in this passage of the wrath of God, although the following words (verse 21) focus on sin
of Christ, p. 103. at., p. 228.
252 J. Denney, The Death
253 Cf. L. Morris, op.
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in such a way as to show that sin was the main obstacle to right relationship. Indeed the words 'not counting their trespasses against them' bear this out. There is no possibility of true reconciliation until sin has been removed.
Another important feature, paralleled in the Romans passage, is that the initiative is with God, as the opening words in the above statement show. Indeed it was God in Christ who was doing the reconciling. There is no suggestion here that reconciliation can be summed up as a change of attitude on man's part involving a cessation of hostility towards God.2'4 While this occurs as a result of the reconciling work of God, it is not the cause of it. Paul assumes that man cannot reconcile himself to God. But if God is doing the reconciling, there must be some sense in which he can be said to be reconciled, apart from man's response.
While no mention is made in the passage above of the death of Christ, this must be assumed, especially in the statement that God made Christ to be sin who knew no sin. We cannot escape the conclusion that reconciliation involved a sacrificial act on the part of Christ. In this sense we cannot divorce reconciliation from substitution, although it brings out a different emphasis. The apostle mentions both the ministry and the message of reconciliation and the latter involves some understanding of its content. Certainly the exhortation 'be reconciled to God' expects some moral re​sponse on man's part, which shows that Paul did not view reconciliation as one-sided. The appeal to man to respond must not be separated from God's action in Christ. Apart from the objective reconciling work of Christ there would have been no basis on which to urge people to be reconciled. The message is good news because God has already provided a means by which he does not account people's trespasses against them.
It is important to note that the use of the passive 'Be reconciled' is not to be regarded as a passive approach. Some comparison may be made with Matthew 5:23-24 where the worshipper who comes to the altar and re​members that his brother has a grievance agains/t him has to leave his gift and first be reconciled. It is noticeable that it is the worshipper who is expected to take the first step in seeking reconciliation, and this has some bearing on what Paul says about reconciliation between man and God. A similar usage is found in 1 Corinthians 7:11 where the reconciliation con​cerns a husband and wife.
An extension of the idea of reconciliation occurs in Ephesians 2:1 If. and Colossians l:19ff.,255 where a cognate word (apokatallasso) is used. We
254 Cf. C. Ryder Smith, The Bible Doctrine of Salvation, p. 218.
233 R. P. Martin, in discussing this Colossians passage in relation to the theme of reconilication, regards the statement about the blood of Christ as a Pauline addition to an original hymn which conceived of reconciliation in terms of cosmic theology: 'Reconciliation and Forgiveness in Colossians' in Reconciliation and Hope (ed. R. J. Banks), pp. 104-124. Cf. E. Schweizer, 'Versohnung des Alls, Kol 1, 20', in Jesus Christus in Historic und Theologie (ed. G. Strecker, 1975), pp. 487-501. Cf. also P. Stuhlmacher, 'Jesus als Versohner. Uberlegungen zum Problem der Darstellung Jesu im Rahmen einer Biblischen Theologie des
489
THE MISSION OF CHRIST
begin with the Colossians passage which states of Christ, 'For in him all the fullness of God was pleased to dwell, and through him to reconcile to himself all things, whether on earth or in heaven, making peace by the blood of his cross.' Here is the same conception of reconciliation based on the death of Christ, but with a significant extension to include 'all things'. This cosmic view256 may perhaps tie up with Paul's thoughts in Romans 8:19ff. about the whole creation groaning together in travail and waiting for its redemption. But whereas in Romans 8 the main thought is deliv​erance from bondage to decay, here it is the reconciliation of an estranged creation with its creator. This extension of the peacemaking mission of Jesus to include inanimate creation demonstrates the comprehensive effects of the death of Christ.
In the Colossians passage Paul continues, 'And you, who once were estranged and hostile in mind, doing evil deeds, he has now reconciled in his body of flesh by his death, in order to present you holy and blameless and irreproachable before him' (Col. 1:21-22), which reiterates the close connection between reconciliation and the death of Christ. It also clearly shows both the activity of God in initiating the reconciliation and the resultant moral change effected in believers. Paul's statement in fact is qualified by Colossians 1:23, 'provided that you continue in the faith'. The manward side is seen to be as important as the Godward side. Nevertheless the removal of hostility is not man's work but God's.
The Ephesians passage (2:1 If.) occurs in the context of a discussion of the hostility existing between Jews and Gentiles,257 but in the course of it some important statements are made about reconciliation. The state of affairs which made reconciliation necessary is that people were 'separated from Christ, alienated from the commonwealth of Israel, and strangers to the covenants of promise, having no hope and without God in the world' (Eph. 2:12). This description of the Gentile world is reinforced by the expression 'far off (2:13, 17). But they are said to be 'brought near in the blood of Christ' (2:13). Moreover, Jew and Gentile have both been rec​onciled to God 'in one body through the cross, thereby bringing the hostility to an end' (2:16). Although there is no indication how this results ' from the cross, the statement requires for its understanding the view that the death of Christ achieved on the Godward side an effective reconciliation by the removal of hostility. It is summed up in the words 'so making
Neuen Testaments', idem, pp. 87-104. For a special study linking the creation with the redemptive work of Christ in Paul's epistles, see J. C. Gibbs, Creation and Redemption (1971). He gives careful consideration to this theme in Col. 1:15-20 (pp. 94-114).
256 On the cosmic aspect of reconciliation, cf. D. von Allmen, 'Reconciliation du monde et christologie cosmique', RHPR 48, 1968, pp. 32-45.
257 T. F. Torrance, 'Atonement and the Oneness of the Church', SJT1, 1954, pp. 245-269, in discussing church unity concludes that the path to unity lies through atonement. This was certainly the case in Jewish-Gentile reconciliation according to Paul's exposition of it.
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peace' (Eph. 2:15). Reconciliation has as its aim the establishment and maintenance of peace. When it is a question of reconciliation between God and man, so essential is the part of Christ in it that he is here called Our peace' (2:14).
It should be noted that the former state of the Ephesians is described as 'children of wrath' (Eph. 2:3), which links up with the mention of wrath in the Romans passage. God's wrath must express itself against man's sin.
We must consider the concept of establishing peace which arises out of this passage, on the basis of other nt passages. In the οτ peace (salom) is used in the general sense of well-being, which includes such notions as the cessation of hostility as well as more positive spiritual blessings.258 Leon Morris points out that in a majority of the occurrences of peace in the nt it is seen as the gift of God.239 It is essentially a quality possessed by Jesus himself and promised by him to his disciples (cf. Jn. 14:27; 16:33). Paul has much to say about peace and calls God the God of peace (Rom. 16:20). This does not indicate a state of passive peacefulness. It has an active, not simply a negative, force. It speaks of the perfect poise and well being of God even when he is engaged in resisting evil. This is an important aspect of the NT doctrine of reconciliation. Enmity and hostility are alien to God except where wrath has to be exercised against all that is unrighteous.
Summary. Although reconciliation is almost an exclusively Pauline theme in the NT, there is general agreement over man's alienation from God. Man's position before God is one of hostility (see section on the doctrine of man in the New Testament). But the state of hostility which exists affects God as well as man, because it has been occasioned by man's sin.260 If by his nature God cannot fail to have hostility towards all unholiness, it is inescapable that the alienation arising from man's sin has created a barrier which must be removed before reconciliation is possible.
The nt idea of reconciliation is, therefore, concerned with overcoming the rift caused by the enmity which exists between man and God. But the question arises whether in order to rectify this alienation all that is needed is a change of approach on man's part.261 Since it cannot be supposed that God wills or is pleased with a state of hostility between himself and his people, it has been maintained that reconciliation is possible if man drops his hostility to God. According to this view there is no need for God to be reconciled to man. The death of Christ is then seen as an exhibition of love
238 See L. Morris, The Apostolic Preaching of the Cross, pp. 237ff.
259 Ibid., p. 240.
260 Cf. L. Morris, ibid., pp. 222f.; D. W. Simon, The Redemption of Man (1906), pp. 271 f. Η. Μ. Hughes, What is the Atonement? p. 20, points out that 'Reconciliation is necessarily two-fold, even though one side may be more ready for it than the other.' But F. Biichsel, TDNT 1, p. 255, denies that there could have been any change of mind on the part of God since his will had already been revealed in the οτ.
261 Cf.}. Oman, Grace and Personality (21919), pp. 118f.
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which prompts man to change his attitude and become reconciled to God. But there are several objections to this view.
(i) It concerns itself almost wholly with man's response in a psycho​logical way.262 It approaches the concept of reconciliation from man's side and gives insufficient attention to God's side. It is, therefore, entirely subjective.
(ii) A more serious objection is that it fails to do justice to the death of Christ in the process of reconciliation. From the evidence considered above, it is abundantly clear that Paul regards the significance of the death of Christ as far greater than a mere exhibition. It achieved an objective result which was independent of man's response, although it formed the basis of that response.
(iii) A difficulty must be faced in any view which considers the rec​onciliation of God in the same terms as the reconciliation of men. The moral influence view disposes of the difficulty by denying the former. But this arises from a failure to distinguish the difference in meaning of the word 'reconciliation' when applied to God and when applied to man. On God's side there is no basic unwillingness, as there is on man's side, to effect a reconciliation.263 In man's case his nature, which was created to be in harmony with God, is corrupt, and it is this that has led to the hostility. But in God's case no such corruption has given rise to hostility towards sinful men - only a burning holiness, which remains the same whether man is reconciled or not. Paul's view is clear. He insists that the process of reconciliation does not begin with man, but with God. The close con​nection between reconciliation and redemption bears this out. The removal of sin means that perfect holiness no longer remains hostile to sinful man, and makes possible the idea of an objective act of reconciliation as a finished act. The summons to man to be reconciled to God is a challenge to put aside his hostility to God and to enter into the blessings of peace.
In this section we have been restricting ourselves to the work of Christ on the cross as it affects reconciliation. We reserve the complementary concept of forgiveness until our discussion on salvation (see later section, pp. 577). It naturally affects the manward side of reconciliation, for no reconciliation is possible until man is assured of forgiveness of his sins.
JUSTIFICATION
It certainly cannot be said that the nt teaching on justification and its related themes is slight. It is especially dominant in the Pauline epistles. It is, moreover, the aspect of the work of Christ which has been most often distorted by lack of a true understanding of the background of the termi-
262 Cf. V. Taylor, Forgiveness and Reconciliation, pp. 107f. , for a critique of this view.
ith the imself.
263 G. Aulen,  The Faith of the Christian Church (Eng. trans. 1954), p. 229, says 'To Christian fai tter appears thus, that God is reconciled in and through his reconciliation of the world to himsel
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nology and concepts used. We shall need to survey this background ma​terial before coming to the nt evidence.
The οτ background. There are a great many occurrences in the οτ of words expressing judgment, justification and law and, since the nt is heavily dependent on the οτ for its concepts, it is important to note the way in which these concepts dominate οτ thought.264 We shall group our obser​vations under the following points.
(i) God is portrayed as a universal judge. Judgment and justice are seen as being essential characteristics of God. But more important still, his judgments are considered to be right (cf. Gn. 18:25). There is no suggestion in the οτ that God ever acts capriciously. In this, he is in stark contrast with pagan deities. His judgments are according to a predictable pattern of moral law. Indeed it may not be wrong to say, not only that God is judge, but also that God is law.265 Whatever else the οτ says about law proceeds from the conviction that law represents the normal standard of God's judgments. This is of great importance in understanding the nt, for it cannot be maintained that God is acting in accordance with a law outside himself. It leads to serious misconceptions if law is considered to be above God. The real genesis of all moral law is seen to be in God himself.
(ii) The concept of law in the οτ is generally associated with God. The characteristic word tomh is very frequently described as the law of Yahweh. Even where it occurs as the law of Moses it is recognized as having come from God. Other words denoting 'statute' or 'commandment' or 'judgment' are all linked to the character of God. This is important because law is seen not only as an expression of the essential nature of God, but also as something not arbitrarily imposed on his people. What he demands of us is conformity to his own way of acting. The codified law is a tangible expression of the dynamic Tightness of the activity of God. So deeply ingrained in the οτ is the idea that law finds ks validity in God, that it must affect our understanding of the nt approach to legal concepts, espe​cially in the sphere of justification.
(iii) It is assumed without question that when God judges, his judgments are right, and when he rewards the recompense is deserved. There is no question of God using his power in an unjust way. Indeed it is because of the conviction of the absolute Tightness of God's judgments that people could delight in them. Consequently the men of the οτ did not regard God as harsh because he made legal demands upon them. Legal imagery was seen as a proper medium to express divine righteousness in action.
264 On the οτ and Jewish background, cf. L. Morris, The Apostolic Preaching of the Cross, pp. 224-243. Cf. also A. Marmorstein, The Doctrine of Merits in Old Rabbinical Literature (1920); M. Earth, Justification (Eng.,trans., 1971), pp. 14ff; Ν. Η. Snaith, The Distinctive Ideas of the Old Testament (1944), pp. 51-78.
265 Cf. H. G. G. Herklots, A Fresh Approach to the New Testament (1950), p. 18.
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(iv) The idea of the covenant as a basis for an on-going relationship between God and his people is essentially a legal conception. Such coven​ants were widespread in the ancient world and generally involved an un​dertaking between two parties that both would honour the pact. In the case of God's covenant with Israel, it was the latter who did not keep the agreement, for they rebelled against God. The whole levitical system of sacrifice was a provision of God to maintain the possibility of fellowship in spite of Israel's breaking the covenant.
(v) It should be remembered that in the οτ, judgment is frequently
tempered with mercy. Even the codified law was seen as a provision of
grace. Indeed the whole concept of justification must be examined against
the background of divine mercy.
f
(vi) The words used in the or for justification, righteousness and cognate ideas are of vital importance in the study of the nt doctrine of justification and their precise meaning must be noted. In the lxx the Greek word dikaiod, 'to justify', does not mean 'to make righteous', but 'to deem righteous'. The word for justify' and the word for 'righteousness' (dikaio-syne) came from the same root. Righteousness was regarded as conformity to an acknowledged pattern. The pattern was based on the nature of God.266 and thus the righteous man was the man who conformed to the law, which in itself was an expression of that nature. In the οτ, therefore, righteousness has to do with relationships.267 Justification must be seen in this context. A man was justified when he was declared among men to be in a right relationship with God. And yet in Psalm 143:2, the statement that no man living can be justified in the sight of God shows the ultimate confession of failure under the οτ order.
(vii) In considering the οτ idea of 'righteousness' in men, we note that there is a preponderance of the forensic element. When the judge pron​ounces a man 'righteous', it means that he is free from guilt (Dt. 25:1; 1 Ki. 8:32). Thus the unrighteous man is the man who is condemned.268 Whereas this may be a frequent οτ usage, it is not the only use. Nevertheless it is the use which has most significance for the nt and we need not investigate the matter further. It will become evident, when Paul's doctrine is examined, how important it is to recognize that 'righteousness' is a religious rather than an ethical concept.
The intertestamental background. There was a continuation of the οτ concept of justification in the forensic sense among the Jews of this period. The judgment of God was considered to be a present and continuous reality, and the recurrent days of atonement were constant reminders to those who
2<* Cf. Ν. Η. Snaith, op.cit., p. 77.
267 Cf. also L. Morris, op. at., pp. 260f.
268 Cf. G. E. Ladd, TNT, p. 440.
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did not repent that the judgment of God was upon them. But there was also belief in a future judgment (of. 1 Enoch 1-5; Wisdom 3:2-10; 4:20).
During this period it was supposed that man could by his own efforts earn merit before God.269 It was not supposed that complete fulfilment of the law was possible and indeed it was not imagined that God required this. As already noted on pp. 119f, the view was held that man had an impulse towards evil (yeser hard1) as well as an impulse towards good (yeser hatdb). To be considered righteous a man must develop the good impulse and resist the evil. God's opinion of him would depend on how well he succeeded in doing this. It was this concept which led to the emphasis on good works as the only method of maintaining favour with God. There were two special ways of earning merit: the diligent study of the Torah and the giving of alms. The intertestamental period witnessed the growth of an astonishing reverence for the Torah, which largely contributed to the legalistic approach of the Pharisees in the time of Jesus. As a direct conse​quence of the emphasis on good works there followed a marked absence of any personal assurance, since no-one could ever be sure that he was acceptable to God. The main aim of the good works was to ensure that one stayed 'in' the covenant. Those who achieve this are the righteous.270
Another aspect was the tendency to lessen the emphasis on the mercy of God, for the system of merit left little room for mercy. Some lip service was paid to it, but the idea of a righteous God pardoning the guilty was a genuine difficulty to the Jews. A judge who did that would at once be considered unjust. How then could a righteous God overlook either the debit or credit side of a man's account? To the Jew, with his strong sense of the justice of God, the only fair way was to balance both sides of the account. He definitely believed that salvation was by works. Where then did faith come into the picture? For Judaism there was no concept of faith as a full committal of oneself to another, as it is in Paul's dynamic under​standing of faith. Those Jews who believed in rr^rit-earning would have considered justification by faith an unintelligible concept viewed in the light of a just and holy God. It should be noted in this connection that Jews, when they became Christians, would continue to have some prob​lems over the means of a man's justification before God.
Some reference needs to be made to the idea of justification in the Qumran scrolls, especially because many scholars have found a close link with Paul's doctrine. There are certainly passages which support the view that righteousness does not belong to man but to God (cf. \ QS 11:12; 11:14), which comes close to Paul's idea ofjustification by the righteousness
269 E. P. Sanders, Paul and Palestinian Judaism, pp. 183-205, challenges the widely held view that among the Jews there was a doctrine of merit, in which merit could offset demerit and could be stored and transferred. He admits, however, that there was a strong doctrine of rewards.
170 Cf. ibid., p. 518.
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of God.271 It has been affirmed that both in Paul and in Qumran justification is sola gratia.272 On the other hand there are passages which link the judg​ment of God with mercy, although these tend to regard mercy as an equivalent for righteousness. But this is not Paul's view, for although he mentions both the righteousness and the mercy of God, he does not confuse them.273
Paul.
(i) Introduction. It is Paul of all the nt writers who majors on an exposition
of justification (especially in Romans and Galatians).274 But lest it should
be thought that Paul has inaugurated an entirely new concept, his teaching
must be seen against the background of the teaching of Jesus on righteous'-
ness. He was critical of those of his contemporaries who claimed a false
righteousness (Lk. 18:9). He was devastating in his portrait of the self-
satisfied Pharisee who was clearly not justified', in contrast with the tax-
collector, who humbly acknowledged his shortcoming. The justification
in this case was due to confession and repentance. In other words it de​
pended on the attitude of the worshipper. On the other hand, Jesus denied
that people could justify themselves, although the Pharisees were attempt​
ing to do this (Lk. 16:15).
\
In the Sermon on the Mount, Jesus urged his hearers to seek the kingdom of God and his righteousness (Mt. 6:33), which shows that pursuit of the righteousness of God is not identical with the pursuit of the kingdom, although it is closely linked with it.273 Righteousness is seen to be a desirable and realizable aim. In the same sermon, Jesus makes it clear that those who want to enter the kingdom should possess a righteousness which exceeds that of the scribes and Pharisees (Mt. 5:20). In what sense did he mean that their righteousness can be exceeded? Since their idea of righteousness was based on merit which outweighed the adverse balance of sin, the implica​tion is that a wholly different conception of righteousness is needed. Jesus does not enlarge on how this can be achieved.
271 Cf. M. Burrows, The Dead Sea Scrolls (1955), p. 334; cf. also M. Black, The Scrolls and Christian Origins (1961), p. 128.
272 S. Schulz, 'Zur Rechtfertigung aus Gnade in Qumran und bei Paulus', ZTK 56, 1959, pp. 155-185, contends that Paul derived this doctrine from Qumran. For another comparison between Paul and Qumran on justification, cf. P. Benoit 'Qumran et le Nouveau Testament', NTS 7, 1960-1, pp. 292ff.
273 Cf. E. P. Sanders, op. at., pp. 306ff.
274 On the general theme of justification in the New Testament, cf. G. E. Ladd, TNT, pp. 437-450; L. Morris, The Cross in the NT, pp. 240ff.; J. Jeremias, The Central Message of the NT, pp. 51-70; R. Bultmann, TNT 1, pp. 270-284; E. Kasemann 'Justification and Salvation' in his Perspectives on Paul (Eng. trans. 1971), pp. 60-78; E. J. Goodspeed, 'Some Greek Notes: III. Justification', JBL 73, 1954, pp. 86ff.; M. Earth, Justification (1971); J. A. Ziesler, The Meaning of Righteousness in Paul (1972); H. Ridderbos, Paul, pp. 159-181; D. E. H. Whiteley, The Theology of St Paul, pp. 156ff.
273 D. Hill, Matthew, p. 145, considers that 'righteousness' here means 'righteousness of life in agreement with the will of God'.
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The parable of the prodigal son is sometimes regarded as a non-forensic approach to justification and therefore particularly distinctive. The main element in the story is the father's generous forgiveness of the wayward son on no other grounds than his own love for the son and the son's decision to repent (Lk. 15:llff). If this is regarded as an illustration of the heavenly Father's love for his wayward children, are we to suppose that Jesus is teaching here that divine love could forgive without the intervention of an intermediary? This would be tantamount to maintaining that Jesus, according to Luke's gospel, could see no need for any atoning work. But this would build too much on a parable, which was intended not to present a doctrine, but to answer the murmuring of the scribes and Pharisees against Jesus' mixing with sinners. It is precarious to base a doctrine about God on this one parable, although it could be deduced from it that God loves to restore those who have wandered from him.276
Another passage which may illustrate a further truth is that of the great assize in Matthew 25:31f. Here the basis of judgment appears to be good works. The righteous are those who have done deeds of social compassion in the name of Christ. Nothing is said about repentance or about the problem of sin. The passage is intended to impress on the hearers their personal accountability to God. This teaching is important because it draws attention to social responsibility. It is part of the total picture of the im​plications of the gospel for those who embrace it. But it does not set out to deal with the problem of man's relationship to God. The inheritance of the kingdom is for those who act in harmony with their profession and do what the king would have done. It cannot be maintained that this parable teaches justification by works, although if it stood on its own it might seem to point in that direction. Jesus never taught that man could save himself by his own good works.
In Matthew's gospel there are several different uses of the term 'righteous' (dikaios). In many instances it is applie^l to people who strive to live in conformity to the will of God (Mt. 1:19; 13:17; 23:35). In Matthew 25:37, 46, the dikaioi are those who have practised love in unconscious acts of kindness towards the Son of God. In Matthew 3:15; 5:6; 6:33, the term relates to those who continue in the will of God, yet there is no suggestion that righteousness is merited. It is a pure gift of God.277
To sum up these introductory remarks, we may say that Jesus was concerned that people should seek righteousness. He also taught that righteousness could not be attained through man's own efforts. The way of justification lay along the path of humble repentance. Although justifi​cation is seen mainly in a forensic sense, other aspects of God's mercy and
J
ϊ       -   -         -                      Γ
th,
276James Denney, The Death of Christ, p. 251, comments that the parable of the prodigal son illustrates ic freeness of forgiveness, but it does not deal, as atonement does, with the cost of forgiveness. 277 Cf. G. Schrenk, TDNT 2, pp. 187ff.
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his forgiveness are not treated rigidly in legal terms. Furthermore, although the concept of justification by faith does not specifically occur in the teaching of Jesus, the widespread requirement of both faith and righteous​ness in his followers prepares the way for the classic exposition of the doctrine in Paul.
(ii) The use of the term 'righteous' and 'righteousness' in Paul. The classic passage in Habakkuk 2:4, which affirms that the righteous man will live by faith, forms the key to Paul's theological discussion in both Romans and Galatians (Rom. 1:17; Gal. 3:11). In what sense has he understood this Habakkuk passage? There is undoubtedly a strong influence of the Hebraic idea that the 'righteous man' is one who is accepted by God, but Paul extends his own understanding of it to see its fullest expression in personal faith in Jesus Christ.278 When someone exercises such faith he becomes 'righteous' in God's sight. The sense in which the word 'righteous' must be understood in the nt depends on two considerations: its forensic back​ground, and the distinction between its application to man and to God. It is essentially a word derived from the language of the lawcourts. 'Righteous' (dikaios), 'righteousness' (dikaiosyne), 'judgment' (dikaidma), 'justly' (dikaios), and 'to justify' (dikaioo), all come from the same forensic root. It is impossible, therefore, to examine Paul's doctrine of justificatioh without recognizing this legal background. At the same time since botn 'righteous' and 'righteousness' are applied to God, this must modify our understanding of the terms when they are applied to man.279
At the beginning of his Romans letter, Paul asserts that in the gospel a righteousness of God has been revealed (Rom. 1:17) and this is further expounded in Romans 3:21 ff., where God's work in Christ for sinners is in mind. The righteousness of God must be understood in the sense of the righteous character of God (as in Rom. 3:26 and 2 Tim. 4:8).28° It is because he is righteous that he justifies those who believe in Jesus (Rom. 3:26). In spite of the forensic flavour of the word, 'righteousness' is based on a
278 E. Kasemann, Perspectives on Paul, pp. 60f., 73f., considers righteousness by faith to be central to Paul's theology, but thinks that it did not take its bearings from the individual. In this he is not supported by Bultmann, 'DIKAIOSYNE THEOU', JBL 83, 1964, pp. 12ff.; Bornkamm, Paul, pp. 146f.; and Conzelmann, TNT, p. 172. Kasemann's view is criticized by G. Klein, Int 26, 1972, p. 409, who suggests that the individual has great importance for Paul's theology. He claims that such an emphasis was necessary to snatch people away from the disintegrating forces of mass society. Klein points out that Paul does not support individualism as an end in itself, since groups of believers formed a new kind of society, i.e. a church.
279 E. P. Sanders, Paul and Palestinian Judaism, p. 518 n.5, points out that in rabbinic Judaism the term 'righteous' is used for those who behave correctly, and stay 'in' the covenant. This is clearly different from Paul's terminology.
280 H. Ridderbos, Paul, p. 163, considers it to be established that the expression 'the righteousness of God' means the quality of righteousness which can stand before God. Cf. his Romans, pp. 35ff. On this phrase, cf. also C. H. Dodd, The Bible and the Greeks, pp. 57ff.; E. Kasemann, 'The righteousness of God in Paul', in his New Testament Questions of Today (Eng. trans. 1969), pp. 168ff; R. Bultmann, op. til., pp. 12ff.
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personal understanding of the just character of God. But if this is under​stood against its οτ background, it will not be surprising that God's action is always seen as indisputably righteous.
The righteousness of God becomes for Paul the standard by which people's actions are judged. He maintains that the Jewish people did not submit to God's righteousness, but sought a righteousness of their own (Rom. 10:3). Righteousness is not conceived as an abstract quality, but as a personal status. When in Romans 9:30-32, Paul shows that Gentiles attained a righteousness which they did not seek, whereas the Jews failed in their quest for righteousness, he is speaking in forensic terms, because he centres his thought on 'a law of righteousness'. What is in mind is a status which the Gentiles secured by faith, and which the Jews failed to secure by works. Is there, then, any difference between the concept of righteousness in God and the righteousness attained by man? Certainly a difference must be maintained, for in God there is a perfect correspondence between his righteous status and his righteous nature. Indeed, in God 'status' has no meaning apart from character. In man it is different. What he may obtain by faith is a new status (justification, acquittal from guilt), which does not at once tie up with his nature. There are several important questions which therefore arise. What is the precise nature of justification? What are its grounds? What is the relationship between justification and the justified man's ethical life? We shall proceed to consider these questions.
(iii) The nature of justification. The frequent use of the verb 'to justify' (dikaioo) leads us to believe that for Paul it is generally used in a forensic sense.281 As we have seen, this would be in line with οτ usage. In other words it has to do with acquittal from the just condemnation on sin. As in a court of law a man may be declared acquitted, which means he cannot be touched by law, so Paul conceives that a man may be declared righteous and his sins no longer held against him.
This forensic view of justification has, however, been objected to by some scholars on the grounds that it distorts Paul's meaning. We first note the view that Paul was thinking of justification as a fiction: that is to say, that the justified man is treated as if he were righteous, although he still remains unrighteous. The concept of justification is therefore a kind of device which has no basis in reality. 'God is regarded as dealing with men rather by the ideal standard of what they may be than by the actual standard of what they are' (Sanday and Headlam).282 This really means in practical terms that justification is identical with forgiveness. But it is an unsatis-
281 John Murray, Redemption Accomplished and Applied (1955), pp. 119ff., in discussing the meaning of the word 'justify' in Scripture, maintains that it never means 'to make righteous or upright'. He notes that in Romans it conclusively means 'to declare righteous'.
Cf. D. Hill's discussion of the term in Greek Words and Hebrew Meanings, pp. 155ff.
282 W. Sanday and A. C. Headlam, Romans, p. 36.
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factory interpretation of the important Pauline doctrine of justification to reduce it to a fiction. Unquestionably forgiveness is implied, but Paul has a more far-reaching view than this interpretation suggests.
It was the strangeness of treating justification as fictitious that led to the development of the idea of 'imparted' righteousness.283 This is an attempt to relate the righteousness of the justified man to the actual righteousness which he possesses. The problem is to conceive how a sinful man can be regarded as righteous without possessing any righteousness. Because this is difficult, it is proposed that some righteousness of the mind may be real without as yet the accompanying achievement in the life.284 Justification, according to this view, is equivalent to the possession of a righteous mind. But this interpretation of justification is confusing, because it omits the forensic aspect of Paul's terminology and then merges justification into sanctification, which Paul keeps separate (more will be said on sanctification in the section on the Christian life, pp. 667ff.).
An even more inadequate view of justification is that which divorces it altogether from the requirement of righteousness.285 It is supposed that the forensic view requires righteousness as a condition for salvation and there​fore exalts righteousness as a requirement which even God must meet. By this line of argument righteousness would be exalted above God. But tRis view must at once be challenged on the grounds that it is based on a wrong conception both of God and of righteousness. If righteousness is, as indi​cated above, the way a righteous God acts, there can be no clash between them. Indeed, it is Paul's unquestionable conviction that God could do no other than act in righteousness. He has no problems about a clash between righteousness and love, since he considers God to be holy love. If justifi​cation were not concerned with righteousness, moreover, it could be de​fined only in terms of faith. But Paul does not confuse justification and faith; he regards faith as the means by which man identifies himself with God's act on his behalf. When he says, for instance, in Romans 3:24, that men 'are justified by his (i.e. God's) grace as a gift, through the redemption which is in Christ Jesus', it is difficult to see how justification here can be equated with faith.
If Paul's statements are to be taken seriously a forensic understanding of justification is inescapable.286 But this is not to be regarded as fictional. If
283 In contrast to imparted righteousness, it is generally claimed that Paul holds to the idea of imputed righteousness. L. Morris, The Cross in the New Testament, p. 246, says, 'Imputation is a way of saying that God accords believers that standing that they could never reach of themselves'. A. Marmorstein, The Doctrine of Merits in Old Rabbinical Literature (1920), p. 29, maintains that the idea of imputed righteousness was not thought of until Judaism proclaimed it. It would not have been an entirely new conception of Paul's.
284 Cf. V. Taylor, Forgiveness and Reconciliation, p. 57.
285 Ν. Η. Snaith, The Distinctive Ideas of the Old Testament, p. 165.
286 M. Earth, Justification (1971), bases his exposition of Paul's view on a juridical interpretation. Paul's
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righteousness concerns man's relationship with God, justification cannot be considered to be fictitious. It must be maintained that Paul regarded justification as real, since he speaks of it in the past tense and links it directly with an objective historic event, i.e. the death of Christ. God does not look on man as though he were righteous on the strength of the atoning work of Christ.287 He treats the believing man as actually righteous as far as his relationship to God is concerned. Justification in this sense must, of course, be distinguished from ethical righteousness, which is the pattern for a man's Christian life and not the basis of a man's standing before God. The forensic view of justification is intensely humbling to man, because it rejects as of no value man's own righteousness. Paul does not embrace the view that a man may clock up merit to offset his sins. He faces man with the devastating prospect that he can do nothing to earn his own justifica​tion. For him justification is the work of God.
(iv) The grounds of justification. For the apostle the means of justification had a particular importance in view of certain Jewish conceptions of merit which led to an emphasis on works. This may account for Paul's negative approach to justification by works of the law. The negative aspect sets off the superiority of the positive Christian view of justification. For those Jews, who held that merit could be stored up by meticulous observance of the law, 'works of the law' became the life-line for salvation. In common with other Jews, he had held that faith itself was a kind of work which could count as merit. He had known nothing of faith as personal committal until his conversion to Jesus Christ. Consequently his first concern was to reject all thought of justification by works of the law (Rom. 3:20; Gal. 2:16; 3:11).
In his positive exposition of justification, Paul at once links it with the death of Christ (Rom. 3:21ff.), seen as a propitiation. His reasoning is that, since man cannot attain righteousness himself, it is God who has provided it. But the problem with which he deals is, 'Howv can God forgive man's sin and still remain righteous himself?' Paul has no doubt that the cross is the explanation. The fact that he sees it as a propitiatory offering, stressing its substitutionary character, suggests that the process of justification is possible because of the transfer of sin to Christ (cf. 2 Cor. 5:21).288 On the
statements are set against a dramatic judgment scene. R. Y. Fung, 'The forensic Character of Justification', Themelios 3, 1977, pp. 16ff., examines various modern views of justification which deny a forensic interpretation, but concludes that the correct view is that which sees it primarily in legal terms. Neverthe​less, Fung cites approvingly G. Shrenk's comment (TDNT 2, pp. 204ff), that in justification 'an act of grace replaces customary legal procedure'.
287 J· Jeremias, The Central Message of the New Testament, p. 64, maintains that although it is certain that justification must be taken as a forensic action, yet the forensic image is shattered. It is not just 'as if, for God's word is always effective.
288 For comments on this passage see p. 513f.
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strength   of   this,    God   acquits   sinners   without   violating   his   own
righteousness.
But we may ask why this was really necessary? Paul himself does not supply the answer. We may further ask whether it is just to punish the guiltless in order to acquit the guilty? Paul again does not discuss this matter, but he does make clear that it is God himself who provides the necessary offering in the person of his Son. There is no sense of reluctance on his part.289 He was in fact giving himself. However much the penal view of the atonement may be disliked, there is no doubt that Paul thought in these terms, although it must be stressed that this was only one of a number of different insights that he had about the meaning of Christ's death. The idea of transference of guilt was familiar in a Jewish setting, again by the provision of God in the cultus. This sacrificial basis for justification is therefore a provision of grace. It explains Paul's statement in Romans 3:24 that we are justified by grace.
A major objection to this interpretation of justification is that it appears to take place irrespective of the attitude of the person justified, i.e. that it is an act done for him rather than in him. But justification, while it is not based on a man's achievements, is nevertheless not irrespective of his attitude. It is appropriated only by faith (see next paragraph). Paul takts pains to show that justification brings a moral responsibility to those who are justified, but is convinced that Christ died for the ungodly while they were still at enmity with God (cf. Rom. 5:6-8). The Christian proclamation of forgiveness of sins through Christ rests on an already accomplished work which Christ has done. On the strength of that work a believer finds acceptance with God and begins the process of sanctification by which righteousness becomes increasingly actualized.290
The appropriation of the justifying work of God by the individual is mediated by faith.291 Paul sets faith over against works of law as the means of appropriation. It is essential, as he sees it, for all merit to be removed from the basis of the relationship between man and God, since the best
289 It is important to bear in mind that Paul does not present the atonement as in any sense an afterthought of God. Side by side with God's redeeming activity he places God's creating activity. Cf. J. C. Gibbs, 'Interpretations of the relation between Creation and Redemption', S/T21, 1968, pp. 1-12; idem, Creation and Redemption (1971). Cf. also F. H. Maycock, 'Justification by Faith and the Means of Salvation', in The Doctrine of Justification by Faith (ed. G. W. H. Lampe, 1954), pp. 69-80; B. F. Westcott, 'The Gospel of Creation', The Epistles of St John, pp. 285-328.
290 L. Morris, The Apostolic Preaching of the Cross, p. 291, maintains that justification is essentially concerned with the legal status of the believer, and we must leave the descriptions of the new life to other categories.
291 In an article on 'The Sacraments and Justification' in The Doctrine of Justification by Faith (ed. G. W. H. Lampe, 1954), pp. 50-68, G. W. H. Lampe defines faith as 'the personal response to grace which grace creates in the soul of man' (p. 62). In the same volume, Η. Ε. Symonds, speaks of baptism as 'the instrument of justification' (p. 72), an idea which finds no support from Paul's letters. Jeremias, The Central Message of the New Testament, p. 59, adopts a similar view when he asserts that it is in baptism that God saves the believer.
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that man could do would be totally inadequate. Faith involves a personal committal of oneself to God's way, without which justification is not possible (see later discussion on faith, pp. 591ff.). Faith's part injustification is to admit the Tightness of God's act.292 An act of faith is an act of praise for the justifier, an open confession that God's saving work has not de​tracted from, but has enhanced his holy character.293
(v) Justification, present and future. Because Paul on several occasions uses the past tense when speaking of justification (Rom. 5:1, 9; 1 Cor. 6:11), it is clear that he thinks of it as an already completed act. But the fact is, on other occasions he views it as still future. G. E. Ladd,294 for instance, maintains that justification in Paul is eschatological. The idea of a final judgment is taken over from Jewish thought, but since it also comes in the teaching of Jesus (Mt. 12:36-37), it is integral to the Christian view of the future. A day of reckoning will come (see section on judgment, pp. 848ff.) and on that day those who believe will not meet with condemnation - they will be justified. Paul expresses this conviction in Romans 8:33-34: 'It is God who justifies; who is to condemn?' Again in Romans 2:13 he uses the future tense ('it is ... the doers of the law who will be justified'), and this may well point ahead to the final judgment, although it is not specifically stated.293 A similar use of the future tense is seen in Romans 5:19.
In Jewish thought judgment lies in the future and, being based on works, is fraught with uncertainty, since no-one can be sure whether or not he will be accepted; it is radically different in Paul's thinking.296 For him believers are already justified as a result of the work of Christ. Yet in that case, to what extent has justification still a future significance? Ladd297 explains that justification really relates to the final judgment, but it has already taken place in the present. This merging of the future with the present is of vital importance for the believer's Christian experience. There is no question about the final issue. The verdict has already been announced. There is no reason why the believer need fear the pudge's decision (Rom. 8:1). He is already justified and will be saved from the coming wrath (Rom. 5:9). A verdict of 'guilty, but pardoned', rather than 'guilty and condemned', has already been declared. It is this conviction of pardon that forms the basis of Christian assurance. The believer knows that the future can hold nothing for him which cannot be entered into as a present reality.
A further consideration arises from Paul's use of the past tense of an
292 Cf. M. Earth, Justification, p. 64.
It seems clear that Paul does not regard faith as a work. Such a view is challenged by F. Prat, The Theology ofSt Paul (Eng. trans. 1933), p. 175. He considers that the Protestant view of faith deprives faith of all ethical value. But this argument arises from a confusion between justification and sanctification. 294 G. E. Ladd, TNT, pp. 441 f. ' Bultmann ΤΛΤ 1, p. 273, remarks that the eschatological meaning is here as clear as day.
296 Cf. Ridderbos, Paul, p. 164.
297 Op. at., p. 442.
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accomplished act of justification. If at the point of faith a believer's past
sins are dealt with, does this cover his further sins? The question itself
presupposes that justification has a numerical basis instead of being an
active principle of righteousness. But apart from this, if justification relates
to the final judgment, a man's liabilities are dealt with in toto. Paul recog​
nizes that this might lead some to take an irresponsible attitude towards
sin (cf. Rom. 6:1). But he rejects as unthinkable that those who believe
should continue in sin. Justification, with its assurance of acquittal, is no
goad to sin, but the reverse. The present consciousness of being declared
righteous by God is surely a powerful deterrent to abusing the grace of
God. In the mercy of God no part of a man's life is outside Christ's act of
justification.
t
(vi) Justification and the resurrection of Christ. The importance of the res​urrection of Christ for Paul's doctrine of justification cannot be exagger​ated. If the death of Christ was to be the basis for the acquittal, evidence would be needed that this basis was acceptable to God. Since the resurrec​tion of Christ was itself an act of God, a demonstration of his power, it is also a demonstration of his justifying activity. This seems to be the sig​nificance of Paul's statement in Romans 4:25 that Jesus 'was raised for our justification'. It is as if the judge accepts the substitute's death and thin at once raises him from the dead to plead the cause of those on whose behalf he has died. Markus Barth 298 maintains that, 'By raising Jesus Christ from the dead, God reveals his own nature: he proves that he is faithful.' In this sense the resurrection attests the nature of the justifier. It could be regarded as God's response of love to his Son in raising him to his own right hand to plead our cause. Yet while it is true that the resurrection is a demon​stration of love, it is also an essential feature of the forensic nature of justification.
The rest of the nt. Whereas almost all the evidence for the concept of justification in relation to the death of Christ is found in Paul's epistles, there are a few other statements which have a bearing on it. Certainly the concept of righteousness is found elsewhere. In Acts Peter declares that the man who does righteousness is acceptable to God (Acts 10:35), an accept​ance of the close connection between right action and status before God. The statement is introduced almost incidentally to demonstrate the impar​tiality of God. At Antioch in Pisidia, Paul announces forgiveness of sins through Christ and then adds, 'and by him every one that believes is freed from everything from which you could not be freed by the law of Moses' (Acts 13:39).2" Ir. both cases the verb 'freed' is the normal Greek word for
298 M. Barth, Justification, p. 53.
299 E. Haenchen, Acts (Eng. tram., 1971), p. 412, thinks that the author is here intending to reproduce Pauline theology. This is at least an admission that there is some kinship between the theme in this Antioch
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'justified'. This amounts to a declaration of acquittal, but it does not explain how it is done. Righteousness and future judgment were among the themes expounded by Paul before Felix (Acts 24:25), which again shows their close relationship.
In the epistle to the Hebrews, the Son is said to have loved righteousness and hated lawlessness (on the basis of Ps. 45:7; cf. Heb. 1:9). 'The word of righteousness' becomes the standard of maturity (Heb. 5:13).30° Melchize-dek is described as king of righteousness (Heb. 7:2). Noah by faith became an heir of righteousness (Heb. 11:7). And discipline is said to produce the fruit of righteousness (Heb. 12:11).301 But none of these usages has much bearing on the specific doctrine of justification.
It is in the epistle of James that the major discussion outside the Pauline epistles takes place. This concerns the means by which it can be attained, rather than the objective basis of it. Much debate has surrounded James 2:14—26, because it has been alleged that James with his emphasis on works contradicts the Pauline doctrine. James is concerned about the man who claims to have faith, but shows no evidence of it in any expressions of compassion. He is, therefore, exposing the inconsistency of pious words which are not backed by appropriate action. He concludes that faith without works is dead (fas. 2:17). When he develops his theme he brings in the same passage from Genesis which Paul cites in support of the view that Abraham was justified by faith.302 He poses the question, 'Was not Abra​ham our father justified by works?' (fas. 2:21). He does, however, cite the Genesis passage with its emphasis on faith.303 It would seem on the surface that James is saying the opposite from Paul, since he puts so much stress on works.
The contradiction between the two is, however, more apparent than real. There is an essential difference in the way the two writers use their terms. James is not thinking of works in the sense of legal works, but works in the sense of benevolence or almsgiving, i recognition of the social
speech and in Paul's epistles. There is no reason to deny that Luke is reporting genuine Pauline theology. R. P. C. Hanson, The Acts (1967), p. 145, simply says that 'Luke evidently had some acquaintance with Pauline vocabulary'.
'P. E. Hughes, Hebrews, p.  191, thinks this expression indicates 'the teaching about tighteousness which is fundamental to the Christian faith, namely, the insistence on Christ as our righteousness'.
301 F. F. Bruce, Hebrews, p. 361, describes this as 'the cultivation of a righteous life, responsive to the will of God'. It therefore has more to do with sanctification than with justification.
302 On Paul's appeal to Abraham's justification, cf. A. T. Hanson, 'Abraham the Justified Sinner', in his Studies in Paul's Technique and Theology (1974), pp. 52-66. Hanson explains that for Paul 'Abraham was justified in the pre-existent Christ' (p. 66).
303 J. B. Adamson, James (TV/CAT, 1976), p. 131, thinks that James is more traditional than Paul in his treatment of Gn. 15:6. He maintains that that James has combined it with Gn. 22:lff. in typically Jewish fashion. On the other hand Paul keeps them separate. Adamson cites M. Dibelius and H. Gteeven Der Brief des Jakobus (KEK, 1964), p. 168 n.l, to the effect that the major differences between Judaism, Paul and James on the faith of Abraham were that Judaism stressed that his faith was work, Paul that it was faith instead of works, and James that it was both faith and works which counted for righteousness.
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implications of the gospel. These are works which are prompted by a man's love for his fellows, especially fellow believers. At least on this matter there would have been no disagreement between Paul and James.304 Paul is not slow in exhorting his converts to foster brotherly love. Another difference is the concept of faith. Whereas James uses it in the sense of 'confession' or 'acknowledgment', almost an intellectual assent, Paul in his discussion of justification uses it in the sense of personal committal. A man is justified by faith when he identifies himself with Christ, which in itself is an admission that apart from Christ he has no standing. James' idea of faith is nearer to the Jewish model, although James is not maintaining, as the Jews did, that faith is meritorious, i.e. equivalent to a work. Since he can speak of devils believing (Jas. 2:19), this must clearly be a different kind of faith from that which Paul supposes. The key to James' position is found in James 2:24: 'You see that a man is justified by works and not by faith alone.' He considers the means of justification to be faith which results in works. Another point is that James seems to use the word 'justification' in a different way from Paul. For Paul it has a definitely forensic sense, but this is less clear in James. It is rather that a man is justified in his claim to have faith if his works demonstrate the reality of his claim. 'Faith was completed by works' is his comment on Abraham's act in offering Isaac (Jas. 2:22).
It is possible that either Paul or James is attempting to correct a misun​derstanding of the other. But the different use of terms seems to be a more satisfactory understanding of the relationship between them.
In 1 Peter a statement is made giving the result of believers dying to sin (i.e. in Christ who bore our sins) as initiation into a life of righteousness (1 Pet. 2:24). Righteousness becomes the pattern for the new life, the very antithesis of sin. But righteousness in this sense properly belongs to the nt teaching on sanctification. In this epistle the believers suffer for righteousness' sake (1 Pet. 3:14). In 2 Peter righteousness is linked with faith (2 Pet. 1:1). Moreover, a distinctly future concept is presented in 2 Peter 3:13, where the prospect is presented of a new earth where righteous​ness dominates. Although these are little more than passing references, they show the importance of the theme in the writer's mind. It is worth noting also that, as in Hebrews 11:7, Noah is presented as an example of righteousness (2 Pet. 2:5).
In the Johannine epistles, God is declared to be just to forgive and to cleanse from unrighteousness (1 Jn. 1:9). It is the conviction that the Son is righteous which brings certainty to those who believe in him. Their 'righteousness' is evidence of their new birth (1 Jn. 2:29). In this latter case
304 F. Mussner, DerJacobusbrief(HTKNT, 31975), pp. 152ff., has an excursus in which he compares Paul and James over their use of the term 'work'.
506

Summary
it is best understood in connection with the process of sanctification. The same may be said of 1 John 3:7, 10.
In the book of Revelation the final judgment, executed by the triumphant Lamb, is based on the concept of righteousness (Rev. 19:11). The whole book in fact works towards this climax. The writer visualizes a time when everything will be assessed in accordance with the righteousness of God (cf. Rev. 22:11). The apocalypse gives no more specific basis for the final judgment, but agrees with the consistent nt pattern that God will demand righteousness. Those already justified by faith, in Paul's mind, will be deemed to have met that demand in Christ.
The relevance of the nt doctrine of justification. To many moderns the relevance will not be at first apparent. Indeed, it is meaningless to those who do not admit man's guilt, or else explain it in psychological terms in a way which does not fit into Paul's forensic framework. Nevertheless there is enough evidence to show that modern man is no different from his first century counterpart in being conscious of failure. He is still preeminently a slave to self. Justification offers a path to freedom. Man has no longer to justify his own existence. His right to new life is a gift from God.
It is on the basis of man's acquittal that the whole nt teaching on salvation is expounded. Whereas justification is but one of the expressions of the work of Christ, it is a key concept and no appreciation of the magnitude of what he did for man is possible without giving full weight to it.
Although for our present purposes we have considered justification as a separate facet of the mission of Jesus, it is necessary for a true appreciation of this truth to link it closely with the nt teaching on sanctification, es​pecially in Paul's exposition of it (see pp. 667ff.). Indeed justification and sanctification cannot be divorced. If one is stressed at the expense of the other a distortion of nt teaching will result. We frnay regard our discussion of justification, therefore, as an indispensable basis for our understanding of the new life in Christ to which we turn our attention in a later chapter.
SUMMARY
The preceding survey has shown many different aspects of the meaning of the death of Christ. Some attempt must now be made to show how these various aspects fit together as facets of the one basic truth that Christ died for our sins.
Although the evidence from the gospels is fragmentary, it lays the foun​dation for the subsequent Christian exposition of the doctrine of the atone​ment. Especially is this true of the institution of the Last Supper and its theological implications. Since this ordinance became the central observance
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of the early church, it serves as a valuable key to the interpretations of the death of Christ in the epistles. It is particularly a link between Jesus' own understanding of his death and Paul's exposition of that death. The nt lends no support to the view that the various explanations arose because of the need to explain away the embarrassing death of the long-awaited Messiah. The death of Jesus did not come as a surprise to him. He expected it and prepared for it. No understanding of the atonement is adequate which does not recognize that it was an essential part of his mission.
It must further be noted that no real understanding of the teaching of Jesus about the kingdom can be gained apart from some understanding of his death. Since this had redemptive significance, the kingdom can only be properly understood in terms of a redeemed community. The one idea is inextricably linked with the other. Although the rest of the nt outside the gospels concentrates less on the kingdom, there is no suggestion that this teaching is superseded. The developing understanding of the death of Christ focused attention more on the important matter of the conditions of membership.
The various ways in which Paul and others explained the death of Christ throw light on the different problems which man experienced as a result of sin. One interpretation or figure of speech was not enough to embtace a total understanding. Sacrifical language was needed to show the fulfilment in Christ of all the levitical ritual which God had provided to facilitate man's approach to him; it was also needed to demonstrate the end of all sacrifices. Moreover the imagery of sacrifice is closely linked to the idea of substitution, which when applied to the work of Christ expresses the essentially objective nature of his work. It is impossible, in the light of the total nt evidence, to consider the death of Christ exclusively in terms of moral influence, as if it were no more than an example to be followed, i.e. as a purely subjective experience.
The more specific concept of redemption is mainly concerned with deliverance from bondage to sin and the establishment of new spiritual commitments. Redemption, in the various nt expositions of it, has the double aspect of freedom from the shackles of the past and the nobler bondage of a spiritual kind, an awareness that being redeemed involves present and future responsibilities.
The intercessory work of Christ is highly significant in view of the weakness felt by the redeemed community in approaching God. The high priestly function of intercession is an essential feature of the total present​ation of Christ's work, especially because it shows that work to have continuing importance. It is a great encouragement to Christian believers to know that Jesus still lives to plead for them on the grounds of his own death.
In the realm of relationships reconciliation is of vital importance. Where
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fellowship has been broken between man and God, there can be no peace until reconciliation has been made. No full understanding of the death of Christ can dispense with this strongly expounded nt truth that God was in Christ reconciling man to himself. It is an even more profound realization that in his death he brings about the reconciliation of the created order.
Our last consideration is to see where justification fits into the total picture. A man's standing before God in the light of God's judgment against sin has been radically changed by the death of Christ, on the strength of which the believer is justified. Although this interpretation makes use of legal terminology, it must not for that reason be dismissed as a fiction. Although the imagery must not be pressed, justification deals essentially with the problem of guilt, the removal of which is one of the most fundamental aspects of a true understanding of the death of Christ.
These many facets show God's way of dealing with sin and form the basis for our study of the Christian life. When considering the various aspects of the new man in Christ, it must never be forgotten that the death of Christ was necessary before even the possibility of the new spiritual life could be envisaged. Atonement is the foundation on which Christian ex​perience is based.
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