
Chapter 6
The Christian life
We might have named this whole section salvation, for our concern is to discuss the application of what Christ has done to the present life. We have already considered aspects of salvation in discussing the work of Christ and the term at its widest would also need to include man's future destiny, which is dealt with in the section on the future. The object of our immediate enquiry is-to consider man's response to God's provision. This naturally falls into two sections, one dealing with man as an individual and one with man in community. This chapter will discuss the first, and the next, on the church, will deal with the second. There will be many points on which the two interact and overlap, but this is unavoidable. The Christian life will be subdivided into the following five sections: The beginnings (re​pentance, faith, forgiveness), grace (its means, election, predestination, perseverance), the new life in Christ (the concept of a new humanity), sanctification, and law.
THE BEGINNINGS
We shall be mainly concerned in this section with the initiation of the individual into Christian experience. It involves conversion, although it goes beyond this. We shall need to consider the nature of repentance, the relationship between repentance and faith, regeneration and forgiveness. We are, therefore, approaching the study of Christian initiation on a broad front. We shall discover that different parts of the nt emphasize different aspects, and in order to gain a complete understanding we must aim for an over-all view. The fact that John's gospel, for instance, says more about regeneration than Paul's epistles needs to be balanced against the latter's greater stress on incorporation into Christ.
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The synoptic gospels
REPENTANCE
The ministry of Jesus is presented in all the synoptics as a continuation of the mission of John the Baptist. In his announcement of the mission of Jesus, John called on people to 'repent' and this call was reiterated by Jesus at the commencement of his ministry (Mk. l:14ff; Mt. 4:17).' The question arises in what sense both John and Jesus were calling on people to repent. God acts first in calling people to repentance, and 'repentance' therefore takes on the nature of response. One essential difference between the Jewish view and that of Jesus2 is that the former related repentance to the law and made it out to be a change of approach to the law, breaking off disobedience and embracing obedience,3 whereas the approach of Jesus is entirely dif​ferent. It involves a radical change of direction, not only in behaviour but also in thought.
John the Baptist connected his act of baptism with repentance (Mt. 3: Iff; Mk. 1:4; Lk. 3:3).4 He challenged people to bear fruit befitting repentance (Mt. 3:8). When Jesus sent out the twelve they sounded the same message of repentance (Mk. 6:12). In Luke's gospel there is most emphasis on this theme. Jesus announces that he has come to call sinners, not righteous people, to repentance (Lk. 5:32). He warns his hearers that unless they repented they would share the fate of the Galileans slaughtered by Pilate and those killed by the collapse of the tower of Siloam (Lk. 13:lff). In other words, people are divided into two classes, the repentant and the non-repentant. In the parables in Luke 15 it is over the repentant that there is joy in heaven (Lk. 15:7, 10).5 In the story of Dives in Hades, the view
1 It is to be noted that whereas Mark describes John's preaching as 'a baptism of repentance for the forgiveness of sins' (Mk. 1:4), Matthew omits the reference to forgiveness. He does, however, use the same phrase in his account of the words of institution at the last supper (Mt. 26:26), thus linking it with the passion. Some scholars dispute that the message of Jesus was initially the same as that of John the Baptist. K. Romaniuk, 'Repentez-vous, car le royaume des cieux est tout proche (Matt. 4:7 par)', NTS 12, 1965-6, pp. 259-269, for instance, maintains that Jesus in his preaching made no reference to repentance or to remission of sins. He simply announced the proximity of the kingdom. The repentance then, according to Romaniuk, was introduced through the catechesis of John the Baptist. But this seems unnecessarily restrictive of the message of Jesus. The repentance theme is integral to the forgiveness theme in the ministry of Jesus. Both Matthew and Mark are convinced that the announcement of the kingdom was initially linked with repentance. In Mark's account the repentance is also linked with faith in the good news.
2 Cf. G. E. Ladd, The Presence of the Future (1974), p. 177.
3 For a discussion of the rabbinic approach to obedience and disobedience, cf. Ε. Ρ, Sanders, Paul and Palestinian Judaism (1977), pp. 107ff. He points out (p. 112) that the cure for non-obedience is repentance, even in reference to cultic regulations.
4 For a discussion of the significance of repentance in John the Baptist's rite, cf. C. Η. Η. Scobie, John the Baptist, pp. llOff. Scobie thinks that John would have imagined that the forgiveness of sins promised as a sequel to repentance would become effective at the day of judgment.
3 Some have seen the reference to repentance here as a key word in Luke's theology (cf. L. Schottroff, 'Das Gleichnis vom verloren Sohn', ZTK 68, 1971, pp. 27-52). I. H. Marshall, The Gospel of Luke (N/GTC, 1978), p. 602, commenting on Schottroff s view that Lk. 15:7 is a summary of Luke's theology, notes that only the repentance motif is Lukan and does not spring directly from the parabolic situation.
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that men would repent if one went to them from the dead is rejected (Lk. 16:30), a comment on the paramount importance of repentance in relation to the afterlife. It is Luke who records Jesus' demand that his disciples must be ready to forgive as often as a person repents (Lk. 17:lff.). In Luke's version of Jesus' concluding commission to his disciples, he not only urged them to preach repentance and forgiveness, but also based it on an in​terpretation of Scripture (Lk. 24:46-47).6
From this survey of the evidence there is no doubt that repentance is regarded as an essential prerequisite for those who are to become followers of Jesus, precisely because it is a duty for all people. Until people repent they show no consciousness of their need of salvation. What Jesus came to do can be applied only by those who show recognition of their own inability to save themselves and their desire to change their present rela​tionship to God. Repentance is clearly not enough in itself, but is an integral initial part in the experience of salvation. It has both a negative and a positive side, a turning away from sin and a turning towards God. It is the latter aspect which may more properly be described as conversion.
FAITH
In all parts oFthe nt prominence is given to faith, or to the act of believing.7 Sometimes it is merely a question of believing what someone says, that is, believing it to be true or believing the person to be trustworthy. But the specifically Christian use of the word 'faith' is in the sense of committing oneself to Christ. This will become clear in varying degrees as the evidence is surveyed. Our concern here is with the idea in the teaching of the synoptic gospels.8
In Mark's account of the beginning of the ministry of Jesus, his first proclamation linked faith and repentance (Mk. 1:15).9 In view of the dawn
6 This links up closely with the emphasis on repentance in Acts (see pp. 587f). H. Conzelmann, The Theology of St Luke (Eng. trans. 1960), pp. 99ff; pp. 228ff., considered that Luke narrowed down the concept of repentance as a reference to conversion to a condition of salvation. But I. H. Marshall, Luke : Historian and Theologian (1970), p. 194, rightly criticizes this view. He considers repentance is not synon​ymous with conversion, but expresses its positive side.
7 For a full linguistic examination of the term and its associate ideas, together with its οτ background, cf. R. Bultmann and W. Weiser, TDNT 6, pp. 174ff.
8J. Jeremias, NTT, p. 160, cautions against the view that the 'faith' references in these gospels have been strongly influenced by the early church. He notes the paucity of references to faith, the linguistic evidence and the different objects of faith compared with the rest of the NT.
9 Mk. 1:15 is the only instance in the nt where pisteuo is used with en. V. Taylor, Mark (21966), p. 167, attributes this to 'translation Greek'. He renders Mark's phrase as 'believe the Good News', and sees no reason to dispute it as an authentic word of Jesus. On the relation between faith and repentance in this passage, E. Schweizer says, ' "Repentance" is nothing less than a wholehearted commitment to the "Good News" ' (Mark, Eng. trans. 1971, from NTD, 1967, p. 47). This must not be taken to lessen that element in repentance which involves a turning away from an existing manner of life, i.e. a connection with past offences against God.
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of the kingdom, faith in the gospel must be added to repentance.10 The sense in which this is meant must be that the hearers were expected to commit themselves to all that Jesus himself stood for - i.e. his whole mission. To believe in the gospel meant precisely to believe in Jesus himself. The record of the ministry of Jesus is a record of challenges to faith. After the statement in Mark 1:15, Mark immediately proceeds to illustrate by his account of the demand to the first disciples to leave their fishing and follow Jesus (Mk. 1:17). In the miracle stories of healing the faith aspect is strong, even where no mention is made of it apart from the fact that people came or were brought to be healed. But in many cases the healing is said to be the direct result of faith (cf. Mt. 8:10, 13; 9:22, 29; 15:28; Mk. 9:24; 10:52; Lk. 7:50; 17:19). In the stilling of the storm incident, the disciples were rebuked because of their unbelief (Mt. 8:26; Mk. 4:40; Lk. 8:25). Moreover, Jesus promised remarkable achievements to people of faith (cf. Mt. 17:20; 21:21-22; Lk. 17:5). The greatness of achievement is not, however, com​mensurate with the amount of faith, for mountains can be moved by grain-sized faith.
All these instances of the achievements of faith are examples of the necessity of faith in the power of Jesus. But he had more to say about faith than this. Faith was seen as an assertion of possibilities in the face of seeming impossibilities (Mk. 9:23).n The mission of Jesus was based on the conviction that what God expected of people was impossible through human effort, but became a viable proposition when faith linked them to God's way of doing things, i.e. to his redemptive plan.12 This 'impossible' aspect becomes intelligible only when it centres in a known person (i.e. in Jesus himself). It is in Christ that God does the impossible.
In the Lukan birth narratives, the difference between faith and unbelief is seen in a comparison between Mary (Lk. 1:45) and Zechariah (Lk. 1:20). The kind of faith (or lack of it) here encountered is in line with the οτ usage of trust in God, and contributes little to the special nt approach to faith, except to remind us that the demand for faith in God by Jesus was not an entirely new concept. There is some hint of the Christian approach in the interpretation of the parable of the seeds according to Luke's account, in which Jesus refers to the devil taking away the word from hearers 'that
ι nc sccjiimg paiauuA ui me indn » ucsperate cry in Mk. 9:24 (Ί believe . . . help my unbelief) brings out an essential feature of Christian faith - that belief is possible only with the help of one who is himself the object of faith. W. Lane, Mark, p. 334, interprets this cry as expressing 'humanity and distress at being asked to manifest radical faith when unbelief is the form of human existence'. 12 Cf. E. Stauffer, NTT, pp. 168f.
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they may not believe and be saved' (Lk. 8:12). 'Believing' is equated to 'receiving the Word' in a permanent, not simply temporary way (cf. Lk. 8:13). If the word stands for the whole message and mission of Jesus, the importance of faith in it and the disastrous consequences of unbelief at once become clear. Since the parable reflects the various responses to Jesus' ministry, the vital function of faith is vividly seen and the good soil hearers show their faith by hearing and holding fast to the word and working it out in practice (Lk. 8:15). Matthew has 'hearing and understanding' rather than believing, but it means the same thing.
For Jesus, faith must have active consequences. It expresses itself in prayer (Mt. 21:22; Mk. 11:24). This sets out a norm of faith for those who wish to communicate with God. There must be a certain simplicity about this approach. Indeed Jesus likens it to the attitude of a child (Mt. 18:1-6). Faith is therefore the negation of self-confidence. It says 'no' to pride in human achievement. It involves throwing oneself unreservedly on the mercy of God. The falseness of the people who challenged the crucified Jesus that if he would come down they would believe (Mt. 27:42; Mk. 15:32) is seen in the absence of any moral content in this offer of faith. Jesus would never gain faith in this way (cf. also Lk. 22:67 for a similar evidence ofms insight into the true nature of faith). He knew too well the weakness of even his closest followers. He prayed that Peter's faith might not fail (Lk. 22:32), because he knew that faith was essential if the power of Satan was to be overcome.13 This theme of faith is more fully expounded in the Johannine and Pauline literature, but the indispensability of faith is already established in the synoptics.
FORGIVENESS
It is basic to the nt doctrine of man that sin is the insuperable obstacle to his reconciliation with God (see pp. 187ff.). The initial steps towards res​toration of fellowship with God must, therefore, make provision for for​giveness. Only when this has been achieved can there be any radically different approach to human living. It is not surprising, therefore, that the nt writers present a wide spectrum of teaching on this theme.
We have already noted that Mark refers to John the Baptist's baptism of repentance (Mk. 1:4), but it is significant that he adds 'for the forgiveness of sins' (which Luke also echoes, Lk. 3:3). The concluding commission in Luke (24:47) also links repentance with forgiveness. It is this that was to form the basis of appeal in the proclamation of the gospel in the apostolic age. People were to be challenged to repent and were to be offered for​giveness. But we need to consider the other teaching of Jesus in order to
For a concise survey of Luke's use of pistls-pisteud, cf. S. Brown, Apostasy and Perseverance in the Theology of Luke (1969), pp. 36f. He finds three uses in Luke's gospel: faith in Jesus' miraculous power of healing, charismatic faith, and faith in Jesus as the Christ.
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appreciate what was involved in his promise of 'forgiveness'.
Jesus himself, as Son of man, claimed the prerogative to forgive (as Mk. 2:10 shows),14 although this was regarded by the Jews as the right of God alone. It is not surprising that his claim was immediately challenged.
It has often been supposed that Luke has a doctrine of forgiveness rooted in God's love as seen in the parable of the prodigal son (Lk. 15). If this parable were the sole source for understanding the theme of forgiveness, it might be deduced that all that was necessary was for man to repent and for God to forgive.15 In that case the sacrificial work of Christ would be totally unnecessary. But Luke 15 cannot be isolated from the rest of the narrative in Luke with its detailed account of the passion. The view that his account of the work of Christ is less tragic than the others has already been discussed (pp. 448f.), but support for it was found to be less con​vincing than is often supposed. Certainly no doctrine of forgiveness can be based on this parable, alone, although its evidence has value. The major teaching of the parable is that God's forgiveness is completely unearned.16 The son did nothing to merit it - rather the reverse. The parable illustrates a basic nt truth, i.e. that forgiveness is an act of grace as far as man is concerned. At the same time it shows a link between forgiveness and penitence, which is essential if the moral aspect of forgiveness is to be maintained. In the parable, the son had to be willing to accept forgiveness if the father was to bestow it.
Jesus stressed the connection between God's forgiveness of us and our forgiveness of each other. This comes out clearly in the Lord's prayer (Mt. 6:12; Lk. 11:4). Again we must not isolate the words from the other teaching of Jesus, otherwise we might conclude that God's forgiveness is conditioned only by our attitude to others. We must not lose, however, the main point of the prayer. Those who ask for forgiveness and yet harbour an unforgiving attitude to others are asking the impossible.17
There may also be a sense in which our attitude towards forgiveness
14 For a comment on the claim of Jesus to forgive sins, cf. V. Taylor's detached note, Mark, p. 200. He rejects the view that this was a reconstruction of the believing community without any basis in fact. Some have attempted to make son of man here = man, which then makes the expression mean no more than that man can forgive sin. But see D. E. Nineham's rejection of this, Mark (1963), pp. 93f. V. Taylor, op. dt., maintains that Jesus' act of forgiveness is divine rather than declaratory, but that it does not invade the prerogatives of Almighty God.
15 Much will obviously depend on whether it is held that this parable is Luke's composition or that it comes from Jesus. For a defence of the latter view, cf. C. E. Carlston, 'Reminiscence and Redaction in Lk. 15:11-32', JBL 94, 1975, pp. 368-390.
16 For a discussion of the legal background to this parable, cf. J. D. M. Derrett, 'Law in the nt: The Parable of the Prodigal Son', NTS 14, 1967-8, pp. 56-74. On the father's forgiveness, see pp. 65ff. I. H. Marshall, Luke, p. 604, rightly points out that the parable is concerned not so much with the repentance of the son as the communal joy of the reunited family. It is 'ultimately concerned to justify the attitude of God to sinners'.
17 Cf. I. H. Marshall, Kept by the Power of God (1969), p. 65, who discusses Mt. 6:14f, and Mk. 11:25 and says that a person who does not forgive ceases to experience divine forgiveness.
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should bear some faint resemblance to God's forgiveness for which we are praying. This is a reminder that a prayer for such is not a request for something of which on the human level we have no experience. We do forgive, and this is a pattern, though inadequate, for God's forgiveness. If we do it, how much more will our heavenly Father do it.18 The parable of the unforgiving servant (Mt. 18:23-35) shows that one who accepted for​giveness is expected ipso facto to forgive.19 There must be a common bond between the forgiven person and the forgiver. The fact that the servant, in spite of the massive remission of debt which he had received, refused to show mercy himself, demonstrates his lack of sympathy with his forgiving master. Moreover, on one occasion Jesus made clear the limitless character of forgiveness when he demanded that a man must be forgiven seven times a day if he repents seven times (Lk. 17:4). Matthew notes that in answer to Peter's question about how often he should forgive, Jesus says seventy times seven, to avoid any suggestion that a restriction is permissible.
Two other passages may be noted. The city woman, who anointed his feet, was told by Jesus that her sins though many were forgiven (Lk. 7:47). In her case, her loving action witnessed to the fact that she was repentant and was ready to receive forgiveness.20 In the words from the cross, Jesus prays for foigtveness for his murderers (Lk. 23:34), on the grounds of their ignorance of what they were really doing.
Our final passage is Matthew's account of the institution of the Lord's Supper, in which the words, 'this is my blood of the covenant, which is poured out for many for the remission of sins' (Mt. 26:28), occur. We have previously noted (p. 442) that because the concluding words do not occur in Mark's and Luke's accounts, many do not regard them as original. The addition provides the only instance in the gospels in which forgiveness is directly connected with the death of Jesus.
From this evidence we note that the scope of forgiveness in these gospels is the removal of barriers. The very fact that in two cases it is connected with the cancelling of debts shows that it must be regarded as a prerequisite for the renewal of fellowship, but not itself an equivalent to reconciliation.
It must not be supposed that there is any thought here of a quid pro quo approach. Matthew's wording (has feii1) might perhaps imply this, but Luke's (kai gar) excludes it. See I. H. Marshall's comment, Luke, p. 461.
This passage is regarded by some as Matthew's redaction in which he expands on the earlier passage on forgiveness in the Lord's prayer (Mt. 6:14-15), cf. W. G. Thompson, Matthew's Advice to a Divided Community (1970), pp. 223ff. If the Lord's prayer is considered to be original to Jesus, however, it would be natural to suppose that he gave precisely the kind of explanation of the forgiveness concept as Matthew records in 18:23-35. J. C. Fenton, Matthew (21977), p. 302, thinks the application in verse 35 is probably Matthean.
Many commentators take these words to mean that forgiveness was granted on the basis of the woman's love. But the past tense egaplsen may not refer to acts prior to the forgiveness, but to acts prior to the words being spoken. She had already shown her love (cf. I. H. Marshall, Luke, p. 313). In this case, hot: means 'as is evidenced by the fact that', not 'because'.
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It is this aspect of removal of barriers, particularly in relation to guilt, that links forgiveness so closely with redemption. While the distinction between forgiveness and reconciliation should be noted, it should not be overem​phasized. There is nothing to suggest that forgiveness was ever offered without a call to return to God.
There is one further reference to be discussed, i.e. the blasphemy sayings, which regard sin against the Holy Spirit to be incapable of forgiveness (Mk. 3:22ff.; Mt. 12:22ff.; Lk. ll:5ff; cf. Lk. 12:10). The sin in this case must mean a hardened state of sin which forms an insuperable barrier. A distinction is made between this attitude and sin against the Son of man. If a man really desires forgiveness and could not bear the prospect of the lack of it, it is evidence that he has not reached a hardened state. For when a man has reached the state of being hardened against the Spirit, forgiveness ceases to have any meaning for him (see pp. 608f. for further discussion of this passage in connection with grace).
One feature which relates to human forgiveness, but which may throw light on divine forgiveness, is the obligation of the offended person to take the initiative in setting the processes of reconciliation in motion. Anyone about to offer an offering to God must first be reconciled with the offender (Mt. 5:23, 24).21 He must take the initiative, which requires him to adopt a forgiving attitude. It is noticeable that in the story of the prodigal son the father takes no steps to urge the prodigal to repent, but he certainly takes the initiative in the actual reconciliation. His readiness to forgive the prodi​gal is implicit.
We may sum up the synoptic teaching on the theme of forgiveness under four main statements, (i) God's readiness to forgive is implied, although there is more evidence for the demand for people to forgive one another, (ii) It is assumed that forgiveness can follow only from repentance and must be accompanied by a forgiving spirit, (iii) Some connection exists between the work of Christ and forgiveness, although it is true that the death of Christ is only once said to be for the remission of sins, (iv) Forgiveness seems always to relate to sin or sins or debts, and not to renewal of fellowship, although this follows from it. Those who embark on the Christian life must both have experienced the free pardon of God and possess a willingness to forgive others. There is no place in the king​dom for those who have never accepted forgiveness. It puts everyone at once in God's debt and provides a cause for thanksgiving (as with the prodigal's father) and a motive for love (as with the sinful woman).
21 There is no need to suppose that Mt. 5:23 implies that a person fulfilling his temple duties is at fault, cf. D. Hill, Matthew (NCB, 1972), p. 122. The saying is concerned with disputes between fellow disciples of Jesus. P. Bonnard, Matthieu (CNT 1963), p. 64, notes that in contemporary Judaism reconciliation was enjoined, but in order not to defile the temple or oneself, not as here out of respect for a brother.
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The Johannine literature
When we turn to the fourth gospel, we find a great deal about faith (or rather believing), but very little on the other themes. Repentance does not occur at all and forgiveness in only one passage. Our main preoccupation will therefore be the theme of faith.
FAITH
We note first that the noun does not occur in John's gospel, although the verbal form is frequent. The purpose of the whole book is that the readers might 'believe' (Jn. 20:30-31), and it is not surprising that it contains so many statements relating to believing, either in the sayings of Jesus or in John's own comments. There are, in fact, more than 100 occurrences of the verb in this gospel. It is all the more striking because the noun occurs so frequently in other parts of the nt (more than 100 times in Paul). In the synoptic gospels there are more than twenty occurrences. Various reasons have been given for John's avoidance of the noun. It could hardly have been by accident, nor could it have been due to a desire to avoid the terminology of Hellenistic mysticism (as for instance gndsis, knowledge), for the noua-pistis, faith, is not prevalent in such literature.
There seems little doubt that the preference for the verb was occasioned by the need to stress the act of believing more than the content, because throughout this gospel faith is a matter of relationships and not of creed.22 This is borne out by the fact that more cases of the verb followed by the preposition eis (with the meaning 'trust in') occur in John's gospel than anywhere else in the NT.23 It has been said that this usage (and the less frequent use of epi) probably originated in Christian circles in order to differentiate between mere belief and personal trust. Neither the lxx nor koine Greek had grammatical constructions to differentiate between the two uses. At the same time John does not always use the prepositions to denote 'trust', but sometimes expresses the same idea with the simple dative. What is most important to notice is that Jesus as teacher is bound up with his teaching as the object of faith.
We note that faith is sometimes seen in terms of the acceptance of the message, i.e. the belief that what is said is true. The disciples after the resurrection believed 'the scripture and the word which Jesus had spoken' (Jn. 2:22). Faith is more frequently directed to Jesus himself and involves an element of trust in him (Jn. 4:50; 8:30; 12:11; 14:1). In some instances faith is prompted by the works which Jesus did (cf. Jn. 2:11; 10:38). The
22 Cf. C. H. Dodd, The Interpretation of the Fourth Gospel (1953), pp. 179ff.
23 C/J.-H. Moulton, Grammar of NT Creek 1 (1906), p. 68. Cf. also R. Schnackenburg, Jo/in 1 (HTKNT, Eng. trans. 1968), pp. 558ff.
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supreme importance of a personal faith in Jesus is seen throughout the
gospel.
There is no doubt that salvation comes as a result of faith. John comments in his prologue, 'But to all who received him, who believed in his name, he gave power to become children of God' (Jn. 1:12).24 Thus faith is the means by which people are inaugurated into the new community, seen as a family. In this opening section of the gospel a clear distinction is made between believers and the world, a distinction which is reflected throughout the gospel. It is faith which secures eternal life (Jn. 3:16) and lack of it that leads to condemnation (Jn. 3:17). If the latter seems harsh it must be remembered that it is the natural consequence of the former. If Jesus' claim to bring life, abundant life (Jn. 10:10, 28), is true, then refusal to accept it on his own terms is tantamount to rejecting his whole mission. Jesus charged his opponents with not believing in him because he told them the truth (Jn. 8:45). Those who really 'hear' God's word in the sense of be​lieving its truth are said to be Of God'.
To believe in Jesus involves a radical transformation.25 If John says nothing about repentance, it is certainly not because no repentance is necessary. There is need for a renunciation of the world. The crowds at the feeding miracle see no further than physical bread, but when they recognize that Jesus' view of life is essentially different from their own, they have no part with him (cf. Jn. 6:66). The vivid contrast between their abortive efforts to make him king and his own spiritual teaching about eating his flesh and drinking his blood shows the chasm separating unbelief and faith. But how is a person to bridge the chasm? When Jesus says, 'You do not believe, because you do not belong to my sheep' (Jn. 10:26), he suggests that only 'his sheep' can believe. While there are passages which suggest a predetermined action of God to ordain some for himself (see the section of predestination, pp. 611f.), these must never be permitted to obscure the individual call to decision and faith without which no-one can inherit eternal life. What is most important to note is that faith involves renunciation of oneself.26 Those who seek glory from men, bolstering each other up in this way, cannot believe (Jn. 5:44).
To appreciate the force of faith in John's  gospel,  it is necessary to
24 There is some dispute whether this statement relates to the ministry of Jesus or to the activity of the Word in the OT period. R. E. Brown, John 1 (AB, 1966), pp. 28ff., takes the former view because he thinks most of the phrases injn 1:10-12 re-occur in the gospel in relation to the ministry. On the whole this seems preferable to the latter view. In this case the aorist elthen refers to a unique coming, i.e. the incarnation (cf. C. K. Barrett, John 21978, p. 163).
Ά Bultmann, TNT 2, pp. 75-92, gives a detailed explanation of faith in Johannine theology under the caption 'Faith as Eschatological Existence'. He would agree that a radical transformation is involved, but expresses it in terms of'desecularization' (p. 78), by which he means transition into eschatological existence. The believer is lifted out of secular existence, although he is still in the world.
26 Cf. R. Bultmann, TDNT 6, pp. 223f.
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recognize that faith has varying degrees. Though someone may not have attained to fullness of faith, his position is very different from an unbeliever who has no faith at all. When Thomas doubted, Jesus said to him, 'Do not be faithless, but believing' (Jn. 20:27). The faith of the Samaritans (Jn. 4:40) was different from that required from the readers in recognizing Jesus as Messiah and Son of God (Jn. 20:30-31), but was nevertheless faith.27 Indeed the concept of faith is not a static once-for-all experience, but an on-going exploration.
As compared with the synoptic gospels, this gospel is more specific in showing Jesus requesting faith in himself from his followers. That faith is to be of the same kind as faith in God (Jn. 14:1). When Philip wanted to be shown the Father, Jesus called on him to believe that he was in the Father and that the Father was in him (Jn. 14:10). Moreover, another feature of this gospel is that faith relates to present experience, not merely to the future. Even eternal life has already begun, having been appropriated by the act of faith (Jn. 3:16).
In the Johannine epistles, the importance of faith is still evident. There is one mention of the noun (1 Jn. 5:4), i.e. of faith which overcomes the world.28 But what is the content of this faith? The context implies that it is believing tfeTTJesus is the Son of God (1 Jn. 5:5). It must not be supposed that this overcoming faith consists in no more than acceptance of a creed,29 for this would put the statement out of line with the general tenor of this epistle and of the other Johannine literature. It is important to note that the noun (in verse 4) gives place to the verb in the affirmation (in verse 5), which therefore calls attention to a dynamic entrusting of oneself to Jesus as Son of God. 1 John is written to those who believe, in order that they may know that they have eternal life (1 Jn. 5:13). The close connection between faith and knowledge is thus brought out. A similar link between faith and love appears in 1 John 3:23.30 Clearly faith is expected to have moral consequences and the idea of a mere intellectual acceptance is quite foreign to this group of literature. 1 John concentrates on the character of the life of faith. Believing leads to abiding. The initial act leads on to fellowship with God and to the process of sanctification. The close con​nection between believing in Jesus and confessing him is also found in this
27 Cf. E. K. Lee, The Religious Thought of St John (1950), p. 232.
28 J. R. W. Stott, The Epistles of John (TNTC, 1964), p. 175, commenting on the claim for faith made in 1 Jn. 5:4, notes that confidence in the deity of Jesus is one weapon against which error, evil, or the world cannot prevail.
29 So E. F. Scott, The Fourth Gospel (21908), p. 267.
0 In 1 Jn. 3:23 faith appears to be the subject of a commandment, but the meaning seems to be that the keeping of commandments is a part of believing (cf. W. G. Kiimmel, TNT, p. 303). Kiimmel, ibid., p. 299, thinks that in John faith is primarily an attitude and not 'intellectual agreement with a content of belief. But no interpretation of faith which did not take account of the nature of its object could satisfactorily explain the Johannine use.
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epistle (cf. 1 Jn. 4:15 and 1 Jn. 5:1). This shows that faith in Christ is not
secretive but open. Again we are not to restrict 1 John 4:15 to a confessional
formula,31 although it may be present in embryonic form. Faith of this
kind arises from experience, not from an intellectual assent to a credal
statement.
Before concluding this brief survey of faith, we note that the initiation process is sometimes expressed in other terms. It amounts to receiving him (Jn. 1:12), or hearing his voice (Jn. 5:24; 6:45; 8:43, 47; 12:47; 18:37) in an effective way, i.e. obeying it, or seeing him (Jn. 6:40; 12:45), or knowing him in an initial sense (Jn. 14:7, 9; 17:23). This rich variety of terms shows the wide connotation of the act of faith. It is essentially response to an invitation of God. God presents to us his Son and we are bound to make a decision about him.32 If we receive him, obey him, see him, know him, our response is affirmative. If we do not respond in these ways, we have no faith. We are classed with those who have rejected God's provision.
FORGIVENESS
It is unexpected that there is only one statement in John's gospel on the theme of forgiveness and even that is not without its problem. It is a word of the risen Lord, following his breathing on them with the words, 'Receive the Holy Spirit' (Jn. 20:22). As a result Jesus declared, 'If you forgive the sins of any, they are forgiven; if you retain the sins of any, they are retained' (Jn. 20:23). There is probably a parallel to this saying in Matthew 16:19; 18:18, where in the former Peter and in the latter the body of disciples are given authority to bind and loose. We are not justified in seeing the statement in John as a secondary version of Matthew's saying,33 since no mention is made of sins in the binding and loosing sayings, and the dependence of one upon the other is less credible than the assumption that they are independent sayings.34 The link with the special outpouring of the Spirit at once marks a distinction (see the discussion on pp. 533ff). Yet what does the Johannine saying mean? Does it relate to sins against God or to sins against one's fellows? To whom were the words addressed, , to a select group or to a group representative of the whole church? These are questions which must be faced, but our present interest is in the nature of forgiveness. One interpretation which must be rejected is that the words
1 As I. H. Marshall notes
[image: image1.png]about the metaphysical status of the Son of GGod, but an expression of obedient trust in atm.
3 John does not leave che obyect of faith undefined, as his starement in 20:31 shows. The kind of taich
witing about is that which consesses that Jesus Christ is the Son of God. For a concise summary of

© faith in this gospel does, ¢f. A. Corell, Consummaumn Esi: Eschatology and Church in the Gospel of St




he is wha John (1958), pp. 128-139.
33 Cf. V. Taylor, Forgiveness and Reconciliation (1956), p. 11.
34 Cf. L. Morris (NICNT, 1971), p. 847 n. 58.
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invest in an ordained ministry the power of absolution;35 for even if the words relate exclusively to the ten apostles, there is no hint given that this facility would be passed on to a special group. Moreover, such a view is not supported by any other nt evidence.
The real key to the understanding of this passage is that the verbs (are forgiven, are retained) are both in the perfect tense. This means that they refer to accomplished facts. It suggests that people can forgive or retain only what has already been effected in heaven. Their function is therefore a declaratory function. There is no suggestion, moreover, that the sins are of individuals. It is more probable that the passage relates to classes of sins. What seems therefore to be in mind is that the Spirit will guide his people to know what class of offences may come under the forgiveness of God and what class does not (cf. the case of Ananias and Sapphira in Acts 5). If this interpretation is correct, the forgiveness in question is God's forgive​ness declared through his people for sins against God. It excludes any possibility that man can forgive independent of God's forgiveness. This is, therefore, in line with the synoptic gospels, although it goes further in attributing the ministry of forgiveness to the Holy Spirit, which is illus​trated in the book of Acts.
That divine_forgiveness is an ongoing need for believers comes across sharply in 1 John. 'If we confess our sins, he is faithful and just, and will forgive our sins and cleanse us from all unrighteousness' (1 Jn. 1:9). Such a statement shows the need for repentance within the Christian life, rather than before. But this is the sole condition for forgiveness. Since 1 John is concerned with the maintenance of fellowship with God, provision for the removal of any barrier to that fellowship is essential (cf. 1 Jn. 3:5; 5:16). It is for this reason that the theme of expiation is so prominent. Sins are said to be forgiven 'for his sake' (1 Jn. 2:12). Whereas forgiveness is final as far as past sins are concerned, the present imperfections of the Christian life need provision for cleansing and we are indebted to 1 John for making this so clear. We shall need to discuss below the question of sinless perfection in this epistle (see pp. 666f.).
SPECIAL NOTE ON REGENERATION IN THE JOHANNINE LITERATURE
It is necessary at this point to note a particular feature of the teaching in John's gospel, which has a bearing on the theme of new life. It concerns the new birth which comes to explicit expression only in John 3. When Jesus told Nicodemus that he must be born anew, i.e. in a spiritual sense, his meaning was not at first understood (cf. Jn. 3:4). The words of Jesus implied something so radical that it cannot be effected by man's own
33 Cf. R. E. Brown, 'The Kerygma of the Gospel according to John', Int 21, 1967, pp. 387-400 (esp. 391). In some respects Brown holds that the apostles in John are symbols for all Christians, but he makes an exception for Jn. 20:23.
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efforts. The new birth is the work of the Holy Spirit (Jn. 3:5) (see discussion on p. 527). It requires a supernatural activity to transform a man into a new creature.36 It is for this reason that Jesus called it a birth from above. It is undeniable that Jesus was expecting more than a deepening of under​standing in Nicodemus. He was not called upon to initiate moral reforms. Nothing short of a complete renewal would satisfy the meaning of Jesus' words.
Nicodemus' scepticism, based on a literalistic notion of new birth, which in fact reduced it to an absurdity, is strongly answered by Jesus' affirmation of its spiritual character. This means that it cannot be explained in terms of natural phenomena. The new birth involves a person's exchanging his old nature for a new nature, an acceptance of a new kind of origin, an entry into a new relationship with God.37
The concept of new birth is first hinted at in John 1:13, where those who believe in Jesus received power to become children of God, and this ex​perience is then defined as being born by the will of God. Since in John 3 the new birth is specifically linked with the kingdom, it is seen to be a vital factor in the initiation process. It has links both with the repentance-faith approach and the 'in Christ' development. It is important to note in fact that it is in this same gospel that Jesus speaks so specifically of the need for the disciples to abide in him. It is a natural outcome of the new birth that the new life must be sustained in spiritual ways.
The concept of new birth is also found in 1 John. Believers are regarded as those who are born of God (cf. 2:29; 3:9; 4:7; 5:4; 5:18). 38 John affirms that certain spiritual consequences follow from the new birth. He asserts that no-one born of God continues to commit sin (3:9; 5:18). The person born of God loves others (4:7). Moreover, new birth leads to knowledge of God (4:7). Regeneration affects the believer in relation to the world, for he overcomes the world through his faith (5:4). This suggests that new birth leads to an entirely new appraisal of the 'world', a deliverance from its normal pull.
Regeneration figures explicitly in three other nt books, in Titus 3:5, which refers to 'the washing of regeneration and renewal in the Holy Spirit;39 in 1 Peter 1:23, which states 'you have been born anew, not of
36 R. E. Brown, John 1, p. 130, draws a distinction between the sense of gennao as 'to be born' {as of a feminine principle) and 'to be begotten' (as of a masculine principle). But this distinction throws little light on the precise meaning of the passage, since the birth in question is spiritual in character and the agent is stated to be the Spirit.
37 Cf. A. Ringwald, NIDNTT 1, p. 179.
38 It is noticeable that although John is contrasting the children of God with the children of the devil, he never uses the expression 'born of the devil'. For a treatment of 'born of God' in 1 Jn. , cf. R. Schnackenburg, Die Johannesbriefe (1975), pp. 175ff. He discusses the relation of the concept to οτ and Jewish thought, mystery religions, gnosticism and early Christianity.
39 For a discussion of the meaning of these words in Titus 3:5, cf. my The Pastoral Epistles, p. 205. The linking of regeneration and renewal here is significant because the second term refers to the quality of life
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perishable seed, but of imperishable, through the living and abiding word of God';40 and in James 1:18 which says that Of his own will he brought us forth by the word of truth'.41 The idea may be said to be assumed and is definitely connected with the concepts of renewal. It is moreover closely linked with Paul's teaching on adoption.
There is certainly no room in nt theology for the view that man can regenerate himself by developing his latent capacities.42 All the allusions support the view that it results from an activity outside of man. Indeed no-one can effect his own new birth any more than he can bring about his physical birth. A rationalist explanation of Christian conversion is imposs​ible. The new birth, in the nt sense, must be regarded as a miracle.
The processes of renewal which follow from regeneration are progressive and may be summed up as sanctification (see later section). Renewal cannot precede regeneration, but it does accompany it. The new-born person has already experienced the first stage of renewal. A discussion ot this leads into the whole concept of new life in Christ.
Acts
It is clearly of great interest to follow through the requirements made by the first ChristiarTpreachers on their hearers, and we shall do this by noting what is said about repentance, faith and forgiveness.
REPENTANCE
When at the climax of Peter's speech on the day of Pentecost the hearers 'were cut to the heart', Peter exhorts them to 'repent and be baptized for the forgiveness of sins' (2:38); This sequence of conviction of sins, repent​ance and forgiveness has strong affinity with the testimony of the synoptic gospels. The same connection between repentance and forgiveness is found in 3:19; in this case the result is expressed in terms of the blotting out of
which results from the new birth. The word palingenesia (regeneration) is found only here and in Mt. 19:28, where it is applied to the whole creation. Cf. also R. A. Harrisville The Concept of Newness in the New Testament (1960), pp. 67f, who considers that 'regeneration' denotes the essence of the Jewish eschatological hope.
It is most reasonable to see the 'Word' which brings about the new birth as the preaching about Jesus, rather than Jesus himself in the Johannine sense (Jn. 1:1-18). So E. Best, 1 Peter, p. 95.
M. Dibelius and H. Greeven, James (Eng. trans. Hermeneia, 1976 from KEK, 1964), pp. 103ff., discuss the possibility that the bringing forth might be understood cosmologically, but they reject this in favour of a soteriological interpretation which means that this is a reference to the new birth. They further prefer to think of rebirth here as a way of referring to conversion, rather than finding any mystical significance in it. J. B. Adamson, The Epistle of James (NICNT, 1976), pp. 75ff., also firmly rejects a reference to creation here, because the figure of begetting is never used for creation.
42 For a review of the idea of regeneration (in its background and nt use), see the article on gennao by F. Biichsel and K. H. Regnstorf, TDNT 1, pp. 665ff.
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sins.43 Repentance and forgiveness are declared to be gifts of God (5:31). They are, in fact, directly linked to the exaltation of Christ. In 11:18, Peter declares that God has given repentance to Gentiles 'unto life'. Before the Areopagus Paul declared that God commanded people everywhere to re​pent (17:30) in view of the coming judgment, and before Agrippa Paul makes clear that he was commissioned to urge the Gentiles to repent and turn to God and perform deeds worthy of repentance (26:20). This latter point is crucial for a true understanding of Paul's idea of repentance. The initial act must be followed through.44
In the case of Simon the magician, an opportunity for repentance was given (8:22), so that if possible the intent of his heart might be forgiven. But when Ananias and Sapphira sinned, they had to suffer drastic conse​quences without an opportunity to repent (5: Iff). It would seem that their case was intended to be exemplary. In the book of Acts as a whole there can be no doubt that repentance was considered a sine qua non for admission into the Christian church. It is worth noting that whereas at first it was closely linked with baptism, this is not specifically stated in the later sections.
FAITH
The exercise of faith as an accompaniment of repentance and as an indis​pensable possession of Christians is amply testified in Acts. In fact the community are 'those who believe' (hoi pisteuontes) (2:44; cf. 4:4; 4:32; 9:42; 11:21; 14:23). The object of faith is sometimes the Lord Jesus Christ, or the Lord, (11:17; 14:23; 16:31; 19:4; 20:21; 24:24) and sometimes the word preached (cf. Acts 4:4; 17:11-12), while sometimes no object is given (4:32; 19:18). This evidence is sufficient to show that a personal faith in Jesus was a hallmark of the early Christians. The message of Jesus had to be received and believed before all that Jesus had done for people could be appropriated. In Acts faith is less than the full Pauline exposition of it, but is nevertheless equally indispensable. Since it is sometimes used of belief in the message and sometimes of belief in Christ himself, no clear cut distinction can be made between them.45
In many instances 'the faith' (pistis) is used to denote the Christian message (cf. 6:7; 13:8; 14:22). In other cases people are said to be 'full of
43 In Acts 319, repentance is closely linked with, but is distinct from, conversion. According to Luke's usage, the former may relate to the past sins and the latter more specifically to turning to God, cf. E. Haenchen, Acts (Eng. trans. 1971), pp. 208. But the religious aspect of repentance must not be lost sight of. It was more than moral reformation. It was acknowledgment of rebellion in God's sight and sorrow because of it.
44 I. H. Marshall, Luke: Historian and Theologian, p. 193, thinks that for Luke the content of repentance was undoubtedly moral as well as religious.
45 R. Bultmann, TDNT 6, pp. 21 If. notes that faith in the kerygma is inseparable from faith in the person mediated. There is no doubt that Luke brings out vividly in Acts the personal character of Christian faith.
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faith' (6:5; 11:24). The expression 'door of faith' is used of the admittance of Gentiles into the community (14:27). In all these instances faith is a dynamic reality. There is no suggestion of mere acceptance of a creed, but this does not mean that there was no common basis of faith. The com​mitment of oneself to Christ involves acceptance of his mission and message.
FORGIVENESS
We have already noted the close connection between repentance and for​giveness in 2:38; 5:31; 8:22. A similar connection between faith and for​giveness is found in 10:43. Forgiveness as a blotting out of sins is seen as a prelude to times of refreshing (3:19). In every case some act or acts of sin are in mind and forgiveness amounts to the removal of an obstacle. For​giveness certainly comes through Jesus Christ (13:38). Paul asserts in that Antioch sermon that people may be freed from whatever they could not be freed from by the Mosaic law (13:39). This close link between forgive​ness and deliverance is expounded more fully in the Pauline epistles.
It is not surprising that Paul says some important things on this theme, since in his commission he was sent to the Gentiles that they might receive remission of sins (26:18). The theme is thus seen in every part of the Acts record. WhereTe? the gospel was proclaimed it carried with it the message of forgiveness.
Paul
The sequence of repentance, faith and forgiveness is not evenly distributed in Paul's letters, for faith receives much fuller treatment than the other concepts. This is understandable since the epistles were written to those already inaugurated into the Christian community. Nevertheless, it is worth considering certain aspects of each concept.
REPENTANCE
If we assess Paul's approach by the number of times he uses the verb 'repent' or the noun 'repentance', we shall have to conclude that he had little interest in the subject.46 There is one occurrence of the verb and four of the noun.
In 2 Corinthians 12:21 Paul is concerned that some of the Corinthians have not repented of their sins and he fears he will need to mourn over them because of this when he visits them.47 In Romans 2:4 he challenges
46 E. P. Sanders, Paul and Palestinian Judaism, points out that Paul makes virtually no use of the strong Jewish emphasis on repentance and forgiveness (p. 499). He explains this by maintaining that they do not respond to the real plight of man. Paul did not come to understand man's plight by analysing his transgressions, but on the basis of God's work in Christ.
47 In 2 Cor. 12:21 repentance is not related to soteriology but to conditions within the Christian community. As P. E. Hughes, 2 Corinthians, ad he., points out, the lack of repentance on the part of some shows that their heart was not right with God.
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the readers to remember that God's kindness is intended to lead to repent​ance. The opposite of this is a hard and impenitent heart (Rom. 2:5). This comes in a context in which Paul is showing the universality of sin. His clearest statement on repentance comes in 2 Corinthians 7:9, 10, where, after remarking that the grief caused by a former letter had led to his readers' repentance, he maintains that godly grief leads to repentance, which in turn leads to salvation. It is clear, therefore, that he regards repentance as a sine qua non for continuance in the full fellowship of the redeemed community.48 In 2 Timothy 2:24f. the Lord's servant is required to act in such a way towards his opponents that God may perhaps grant them repentance that they might come to a knowledge of the truth. It has sometimes been supposed that Paul regards repentance as taking place after, rather than before, conversion. But this would fail to take into account the fact that his letters were all written to those who were already Christians. Repentance for Paul was an ongoing necessity wherever sin had marred the individual's life and witness.
Although the above evidence is sufficient to show the importance of repentance for the apostle, it needs supplementing by other considerations. Paul has a thorough appreciation of man's condition of sinfulness. His understanding of salvation is that man cannot save himself, but that God has provided a way of saving him. His doctrine of justification has to do with God's provision for the sinner, but he never suggests that man himself has no part in it. God's gift of righteousness needs only one response, i.e. to be received. Nevertheless, the response of faith implies a refutation of all that belongs to unrighteousness. Since Paul argues that a man cannot continue in sin in order to experience more grace (Rom. 6:1), he shows that he is making a basic assumption that a justified man cannot be unre​pentant. A deliberate refusal to admit any sovereignty of sin over the believer necessarily involves a rejection of former sins. No-one can remove the guilt of his own sin, for Christ alone can do that; but he can and must change his attitude towards sin and accept an entirely different norm. Paul can talk of Christians being ashamed of their former lives (Rom. 6:21; cf. also Eph. 2:3; Col. 3:5ff.).49
Nevertheless, the comparatively little emphasis on repentance and for​giveness has led some to conclude that Paul gave no adequate answer to the removal of guilt from those who had transgressed.50 But in view of Paul's doctrine of justification there can be no doubt that he sees Christians
Paul's statement here cannot be made to mean that he regarded repentance as a ground for salvation, as Calvin rightly noted. As P. E. Hughes, op. tit., p. 272, comments, Paul's concern is not with the ground of salvation, but with the commendation of repentance.
49 As C. E. B. Cranfield, Romans (ICC, 1975), 1, p. 328, remarks, 'The mention of their being ashamed is by no means otiose for to be ashamed of one's past evil ways is a vital element in sanctification.'
50 Cf. J. Knox,  Chapters in a Life of Paul (1950), pp.  141ff, who considers that sin has two equally important aspects, as transgression and as power.
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as delivered not only from the power of sin, but also from its guilt.51 It is of course true that the term 'guilt' is even more rare in Paul than repentance. It occurs only in 1 Corinthians 11:27 and it would be reasonable to deduce from this that the guilt aspect is not the most dominant feature in Paul's thought. It is rather implied that specifically expressed.
FAITH
The teaching of Paul on faith is particularly rich and is the most varied in the nt. There is no denying that faith was central both to Paul's experience and to his theology. The appropriation of salvation was, for him, solely effected 'by faith'. As with other nt writers, Paul sometimes uses the word pistis to refer to God, in which case it means his faithfulness (Rom. 3:3; 1 Cor. 1:9; 2 Cor. 1:18; 2 Tim. 2:13). He is seen as entirely reliable in keeping his word. That word can therefore be unhesitatingly trusted. 'He who calls you is faithful, and he will do it' (1 Thes. 5:24). It is on the basis of God's faithfulness, that there are sayings in the Pastorals which can be described as 'faithful sayings' (1 Tim. 1:15; 3:1; 4:9; 2 Tim. 2:11; Tit. 3:8).52
It is against this background of God's faithfulness, that Paul's use of pistis for man's faith in God must be examined. There is no question of man being expected blindly to put faith in one who has not shown on every hand that he is dependable. But we need to consider in what ways, ac​cording to Paul, the response of faith is effective. We note first that faith is essentially acceptance of God's message.53 It is man's response to the preaching of the gospel (1 Cor. 1:21; Eph. 1:13). Indeed, the apostle main​tains that 'faith comes from what is heard, and what is heard comes by the preaching of Christ' (Rom. 10:17). The object of faith is Christ, and Christ comes to have meaning only through faith. The evidence of the response of faith is in the confession with the lips that Jesus is Lord (Rom. 10:8ff). This involves, therefore, a definite decision about Jesus Christ. Faith in this sense of the word is not divorced from the understanding.54 Although the gospel is the 'power of God for salvation' (Rom. 1:16), i.e. it is not a
51 E. P. Sanders, Paul and Palestinian Judaism, pp. SOOff., in commenting on Knox's position, admits that Paul is more interested in the conception of sin as power, but considers that his lack of adequate response to sin as transgression is because he sees man's plight mainly as bondage.
32 According to J. N. D. Kelly, The Pastoral Epistles (BC, 1963), p. 54, the formula 'This is a trustworthy saying' has Jewish precedent and some close parallels in Greek literature. In this case it may not distinctively draw attention to God's faithfulness, although a Jewish or Greek formula would be invested with new meaning when employed in a Christian setting.
33 Bultmann, T\'T 1, pp. 315f, maintains that for Paul the acceptance of the message in faith takes the form of an act of obedience. Man is expected to surrender his previous understanding of himself. He also says that faith always has reference to its object, i.e. it is always faith in ... Bultmann's interpretation of faith is strongly influenced by his existentialism.
^ F. Prat, The Theology of St Paul 2 (Eng. trans. 21933), pp. 241f., considers that Paul's description of Christian faith contains three elements: an intellectual element, confidence, and obedience. But this three​fold summary does not give sufficient emphasis to the notion of personal commitment to Christ, although the three elements named are undoubtedly important.
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product of man, but a dynamic provision of God, it is nevertheless only powerful to those with faith (cf. 1 Cor. 1:18). It is moreover concentrated in the Christ of the cross, i.e. in Jesus and his whole mission culminating in the cross.
Closely linked with this view of faith, is Paul's view of faith which is integral to his doctrine of justification (see pp. 502ff. on the justifying work of Christ). To him justification, seen as the establishing of a right relation between God and man, can be achieved only through faith. This is the burden of his discussion in Romans 1-8. His starting point is the quotation from Habakkuk 2:4 in Romans 1:17 ('He who through faith is righteous shall live'). He sees righteousness as a gift. Man can do nothing to earn it. But if it is a gift, it needs to be received and this is an act of faith. The classic statement of this is Romans 3:21ff, which speaks of'the righteous​ness of God through faith in Jesus Christ for all who believe' (Rom. 3:22). Paul goes on to say that people are justified by his grace as a gift (Rom. 3:24) and that the propitiation which God has provided has to be received by faith (Rom. 3:25). It is this firm conviction that causes the apostle to refute so strongly any possibility that justification can be by works (Rom. 3:27ff). He knows from his own experience that faith is the antithesis of self-achievement. To believe in Christ is the cessation of believing in oneself. Boasting is automatically excluded.
Faith for the apostle is not simply the initial act of acceptance of God's free gift, but involves a continuing process.55 When he says that God's righteousness is revealed 'through faith for faith' (Rom. 1:17), he is ex​pressing this progressive character of faith.56 It is because faith is not simply the accepting of a justifying act of God, but the establishing as a result of a new relationship with Christ. This focuses on Paul's 'in Christ' and 'Christ in you' expressions which will be considered later (see pp. 647ff). But it is important to note here that faith develops. It is dynamic, not static (cf. 1 Thes. 1:3). Paul said that the life he was now living in the flesh, he was living 'by faith in the Son of God, who loved me and gave himself for me' (Gal. 2:20). The new life was seen as a continual act of faith, a continual appropriation of what Christ had done for him. This does not lessen the once-for-all character of justification, but highlights the constant grip of faith upon it.
Faith is also seen as commitment to the new life, which is manifested in varying degrees. It can be deficient, in which case it provides the motive
35 L. Cerfaux, The Christian in the Theology of St Paul (Eng. trans. 1967), p. 146, in discussing the place of faith in the Christian life calls it the chief theological virtue.
56 This expression (ek pisteos eis pistin) has received many different interpretations. Those which under​stand the first pistis in any sense which differs radically from Habakkuk may be ruled out. See C. Ε. Β. Cranfield's discussion, Romans, 1, pp. 99f. It is most likely that the phrase means, as Barrett suggests (Romans, BC, 1957, p. 31), faith from start to finish, emphasizing the indispensability of faith.
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for the earnest prayer that its deficiency may be met (1 Thes. 3:10). The increase of the Corinthians' faith is seen as opening further opportunities for the preaching of the gospel (2 Cor. 10:15, 16). Abraham's developing faith is cited as an example for others (Rom. 4:20-21). Though faith may begin weakly, it can grow in strength as the new life develops. Not only individuals (Phm. 5), but whole Christian communities may become known by their faith (Rom. 1:8; Eph. 1:15; Col. 1:4; 1 Thes. 1:8). Faith is not so indefinite as to escape detection once a person has it. It amounts not simply to assent to the Christian message, but also to a worthy and manifest commitment to the Christian way of life. It is this quality of faith that was noised abroad.
We should note that within the community of believers, some are said to possess the gift of'faith', which must mean special faith (1 Cor. 12:9). Faith in this case is a specific gift of the Spirit and probably refers to those called upon to exercise faith of a special intensity (cf. 'the prayer of faith' injas. 5:15).57 But Paul insists that even that kind of faith is valueless if it is divorced from love (1 Cor. 13:2). He gives no mandate to a superfaith which regards itself as superior. The gifts are meant for service, and love takes precedence over faith.
We must «ore in concluding this survey of Paul's teaching on faith that on occasions he used the word with an article, to denote the sum total of what Christians believe. Some scholars cannot accept that Paul would have approached faith in this stereotyped, almost credal way. It has been sup​posed that the references in the Pastorals to 'the faith' (linked with 'the truth' and 'the deposit') are alien to Paul, the creative theologian (cf. 1 Tim. 1:2; 3:13; 2 Tim. 4:7; Tit. 1:13).S8 But there are ideas in other epistles which may be quoted as parallels. Galatians 1:23 is possibly an example, for Paul is reporting that it was said after his conversion that he now preached 'the faith' he previously sought to destroy. In 2 Corinthians 13:5 Paul urges his readers to self-examination to determine whether they were 'in the faith'.59 This could be interpreted of the act of believing, but is more likely to refer to the object of believing.
The ambiguity may be an indication that for Paul these aspects were not mutually exclusive. For him faith would always be more than a body of doctrine. Yet at the same time we cannot suppose that Paul was not
37 H. Conzelmann, ί Corinthians (Eng. trans. Hermeneia, 1975, from KEK, 1969), p. 209, considers that faith here is the ability to perform miracles. J. Hering, 7 Corinthians (Eng. trans. 1962), p. 127, considers faith is a special charisma, especially manifest in miraculous cures.
58 M. Dibelius and H. Conzelmann, The Pastoral Epistles (Eng. trans. Hermeneia, 1972, from LHB, 1955), p. 13, maintain that the usage of en pistei in 1 Tim. 1:2 is not Pauline, but is characteristic of a later time. The only definitely later passages which are cited in support are Polycarp, Phil. 92:122. But this evidence in no way shows that it could not belong to Paul's own time.
D9 A. Plummer, 2 Corinthians (1915), p. 376, understands pistis here as a comprehensive term for the principles of the new spiritual life.
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concerned with the objective side (cf. Phil. 1:27,60 where the expression 'the faith of the gospel' occurs). It is not unnatural that a community, bound together by faith in the one Lord and committed to the same exalted view of him, could speak of their common salvation as 'the faith'.61
FORGIVENESS
There are only two occurrences of the noun 'forgiveness' (aphesis) in Paul's epistles and these are parallel expressions. Ephesians 1:7 has 'in whom we have redemption through his blood, the forgiveness of our trespasses', and Colossians 1:14 has 'in whom we have redemption, the forgiveness of sins.' It is significant that in both these statements forgiveness is linked with redemption but in neither case is there any mention of faith.62 The only time Paul uses the verb (in the passive) is in Rom. 4:7 in a quotation from Psalm 32:1-2 ('Blessed are those whose iniquities are forgiven'). To these references must be added the allusion to God's forbearance in passing over (dia ten paresin) former sins (Rom. 3:25),63 and the reference to God not counting trespasses against man (2 Cor. 5:19).
Although there are few specific references to Paul's doctrine of forgive​ness, the idea is basic to Paul's theology. Justification would be meaningless if the justified man had no assurance that his sins were forgiven. Similarly, reconciliation with God would be equally unintelligible if the burden of guilt were not removed. Indeed Paul's doctrine of death to sin in Romans 6 is but another way of expressing forgiveness, but in a more dynamic form. Not only is sin forgiven, but is also robbed of its power, of its very life. Paul is specific that this has been achieved by the death of Christ. It may be true that he nowhere makes the statement that Christ died that we
60 R. P. Martin, Philippians (jVCB, 1976), p. 83, understands this statement to refer to faithfulness to the apostolic teaching.
61 In one case the unique expression the faith of Jesus is used (Rom. 3:26}. It cannot be construed here as subjective genitive, as the parallel phrase relating to Abraham's faith in Rom. 4:16. Paul must mean the faith of which Jesus is the object, cf. J. Murray, Romans 1 (NICNT, 1959), p. 121.
62 E. P. Sanders, Paul and Palestinian Judaism, pp. 499ff., discusses the virtual absence of repentance and forgiveness from Paul's thought he maintains that his main starting point was not transgressions but faith in the gospel message, leading to participation in the Spirit and the consequent recognition of a new lordship. Sanders notes the contrast between Paul and Judaism in this respect. But he does not accept Colossians or Ephesians or the pastorals as Pauline, and his interpretation is coloured by this. J. Knox, Chapters in a Life of Paul, pp. 141ff., thought that Paul's choice of justification rather than forgiveness led to his not offering a solution to guilt. For other discussions of Paul's view of forgiveness, cf. P. Schubert, Paul and the NT Ethic in the Thought of John Knox', and C. F. D. Moule, Obligation in the Ethic of Paul', in Christian History and Interpretation (ed. W. R. Farmer, et al., 1971), pp. 363ff. Some scholars consider that the absence of the forgiveness theme in Paul was because he regarded sin as power, cf. R. Bultmann, T.\T 1, p. 287; G. Bornkamm, Paul (1971), p. 151. Mary E. Andrews, 'Paul and Repentance', JBL 54, 1934, p. 125, maintained that for Paul repentance was replaced by something better, i.e. possession of the Spirit.
63 Although in his forbearance God 'passed over' sins, yet as Matthew Black, Romans (NCB, 1973), p. 70, expresses it, 'a righteous God could not "connive at" iniquity'.
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might be forgiven,64 but there is reason to believe on the basis of Ephesians 1:7 and Colossians 1:14 that he could not conceive of forgiveness apart from the death of Christ.
Some have sought to make a distinction between forgiveness and res​toration of fellowship, on the grounds that forgiveness relates to sins, not to people.65 But the distinction is surely academic, since forgiveness is an essential part of the process of reconciliation. The obstacle (sins, trespasses) must first be removed before true fellowship can be restored. When the fellowship is with God, the nature of God demands that those in fellowship with him should be holy and blameless (Eph. 1:4) and this is possible only when sins are wholly forgiven.
Mention must be made of another word (charizomai) which is sometimes translated 'to forgive', although it never has this meaning in classical Greek or in the papyri.66 Its meaning is 'to show favour'. It occurs in the following passages, however, in a different sense: 2 Corinthians 2:7, 10; 12:13; Ephe-sia'ns 4:32; Colossians 2:13; 3:13. Here there is another dimension added to forgiveness, that of gracious dealing, applied both to God's dealing with us in respect of sin and of our dealing with each other.
Hebrews     ^""
In this epistle, all three of our present themes occur and involve some important statements. These must be set against the background of the danger of apostasy which may have faced some of the readers. Some of the statements arc therefore dealing with a special case.
REPENTANCE
Of the three occurrences of the idea, one (in 12:17) deals with the rejection of Esau, who, although he sought to repent, found no chance to do so (or, literally, no place of repentance). This seems to mean that he had no opportunity to reverse the circumstances which had been brought about by his own sin.67 It is cited as a warning for those who might imagine that the consequences of deliberate sin are negligible.
The other uses of the word repentance come in Hebrews 6 and are connected with the apostasy issue. 6:1 exhorts the readers not to lay again 'a foundation of repentance from dead works'. In no other nt literature is deadness applied to works (cf. 9:14). Dead works are presumably works which had only the appearance of being works, but lacked the power. The
64 Cf. V. Taylor, Forgiveness and Reconciliation, pp. 3f.
65 Cf. ibid., p. 3.
66 According to H. Conzelmann, TDNT 9, p. 396, the verb (charizomai) does not have the same meaning as the noun (charts), but is to be construed in the sense of'give'. He finds in 2 Cor. 12:13, 17ff-, a special sense of giving, i.e. pardoning.
67 H. Montefiore, Hebrews (BC, 1964), p. 226, points out that for Romanjurists 'no place of repentance' would mean 'no opportunity for changing a former decision'.
595
THE CHRISTIAN LIFE
Christians were obliged to regard the Jewish approach to justification by works as dead because the works could not achieve their end (cf. Paul's view of justification by works, pp. SOlff.). Jews who had become Christ​ians had already had to repent of their reliance on works for their salvation, a process which could hardly be repeated. Some of the readers appear to have thought that this initial act could happen again, hence the warning against this view.68
Hebrews 6:4 is a more difficult statement about repentance. It asserts the impossibility of restoring to repentance anyone who, having tasted the heavenly gift, has committed the apostasy of re-crucifying the Son of God. This could mean only that such a person had identified himself with those who had crucified Christ. No apostasy could be more final than this.69 It amounted to a complete negation of all that Christianity stood for. The renunciation of the core of the Christian message (the cross of Christ) could not be more total. This statement shows both the supreme importance of repentance for the Christian and the utter indifference of those who have renounced the faith (see further discussion affecting this on pp. 631ff.). Repentance here is a necessary prerequisite for a person to be a sharer of the Holy Spirit, i.e. it is a sine qua nan of the Christian experience of new life.
FAITH
This theme is more dominant in the epistle. It is introduced in various ways, although the most significant is the catalogue of people of faith in chapter 11, and especially the statement about faith which opens the chap​ter. It is not intended to be a precise definition, but it gives an indication of the writer's approach.
He considers faith to be 'the assurance of things hoped for, the conviction of things not seen' (11:1). It should be noted that 'faith' here is without the article70 and therefore may be considered in a general sense, although it has some particular bearing on Christian faith. If hypostasis, here translated 'assurance', is intended to bear that meaning, the sense would be that faith is certain that what is hoped for will happen. In this sense it is closely linked with the theme of the faithfulness of God, about which this epistle has much to say. But hypostasis can also mean 'essence' (as in 1:3), and if this is the sense implied here, it would mean that faith gives reality to
68 It is significant that in this context 'repentance from' is linked with 'faith to'. Repentance involves a turning away from reliance on works and a turning to reliance upon God.
69 As P. E. Hughes, Hebrews, p. 216, expresses it about the apostate, 'by a deliberate and calculated renunciation of the good he has known he places himself beyond forgiveness and renewal'.
'° The anarthrous form of the word here does not imply any kind of faith, for the context clearly shows that religious faith is in mind. J. Hering, The Epistle to the Hebrews, p. 99, maintains that in this context faith takes the place of a proof of'things' (i.e. invisible realities not rationally demonstrable). For a detailed discussion of faith in Hebrews, cf. E. Crasser, Der Glaube im Hebraerbrief (1965).
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things that are hoped for.71 Neither of these interpretations gives a meaning for faith in the Pauline sense of commitment to Christ. The further state​ment, which introduces the word 'conviction' (elenchos), may suggest that faith gives reality to what cannot be seen. If the two statements are parallel, this would support the view that faith has a demonstrating function.
The list of exploits of the men of faith that follows illustrates the per​sistence of faith in face of innumerable difficulties. Certainly hope and vision of the unseen play a major part in the list. When the writer moves to the end of his discussion he admits that these people without us cannot be made perfect (11:40) and then asserts that Jesus is the pioneer and perfecter of our faith (Heb. 12:2). The writer seems to think of Jesus as the inspirer of both the people of old and the people of his own day. In other words he considered that past ages were working towards a faith which was perfectly seen only in Jesus.72 In this case the article with the word 'faith' implies that the expression is used comprehensively of the whole Christian position, but again there is an absence of that sense of personal commitment so dominant in Paul.
The Hebrews are urged to be 'imitators of those who through faith and patience inherit the promises' (6:12). The theme of imitation of faith recurs in Hebrews I3rf. In both instances faith is seen as steadfast persistence. It is paralleled in this epistle by the exhortation to hold fast (cf. 3:6; 10:23). It is because of this that faith and hope are closely linked.
In addition to the examples of faith, there is the striking illustration of the effects of unbelief in chapters 3 and 4. Unbelief barred entry into the promised rest. By implication it was only faith that could secure entry. The message the Israelites heard did not benefit them because it did not meet with faith in the hearers (4:2). This concept of faith in the message is the nearest Hebrews comes to faith as an act of appropriation. In 6:1 it is God, not Christ, who is the object of faith (epi theon). It may seem strange that the Pauline sense is lacking, but it must be borne in mind that the writer makes many assumptions about his readers. They already know 'the first principles of God's word' (5:12). They need to go on to greater exploits of faith.
FORGIVENESS
In one sense it may be said that this epistle concentrates on man's approach
71 In addition to the two views mentioned, P. E. Hughes, Hebrews, 439ff, gives two further possibilities: 'foundation' (in the sense that faith stands under hope as its basis), and 'guarantee' (in the sense of an attestation of a document).
72 P. E. Hughes, Hebrews, p. 522, considers that Jesus Christ himself is the man of faith par excellence, that his whole earthly life was the embodiment of trust in God. F. Rendall, Hebrews (1883), p. 121, denies that tes pisteos in Heb. 12:2 can mean Our faith' because the context does not support the introduction of the pronoun. Montefiore, op. at., p. 215, considers that a reference to the faith of Jesus is improbable because the next clause is concerned with the end of his life. But his reasoning is not clear.
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to God. Forgiveness is specifically mentioned twice (9:22; 10:18). The first connects forgiveness of sins with shedding of blood, which shows a basic link with the sacrificial system.73 The same goes for the second mention which maintains that where sins are forgiven (as in the new covenant, cf. Je. 31:33-34 which is cited in this context), there is no longer any offering for sin. Forgiveness under the new covenant is still based on sacrifice, but a non-repeatable sacrifice. The writer's view of forgiveness is intimately linked with his doctrine of the atonement. Indeed, in the two chapters mentioned above, the idea of forgiveness is basic to the whole discussion of sacrifice.
The rest of the epistles
The evidence from the epistles of James, Jude and Peter will be grouped, but where relevant the distinctive contributions will be emphasized.
REPENTANCE
This theme occurs only in 2 Peter 3:9, which stresses the Lord's desire that all should reach repentance. The importance of repentance is seen from the context in which this statement occurs, i.e. in the light of the coming day of the Lord. Although repentance is not mentioned by James, he commends those who turn back a sinner from the error of his way (Jas. 5:20), which implies a measure of repentance.
FAITH
All the letters mention faith and each has a distinctive contribution to make. James acknowledges that his readers 'hold the faith of our Lord Jesus Christ, the Lord of glory' (Jas. 2:1). He recognizes that faith, once it is initiated, needs testing (Jas. 1:3). It cannot be taken for granted. When someone prays he must do so in faith without doubting (Jas. 1:6). The prayer of faith can achieve healing (Jas. 5:15), but this kind of faith is parallel to the kind which is a gift of the Spirit (cf. 1 Cor. 12:9). In these passages faith amounts to trust in God, but in James 2:14ff. there is a. different idea.
The concept of faith in James 2:14—26 is important, for it highlights a distinction between James' idea of faith and Paul's.74 On this issue many have seen a contradiction, since James has been alleged to maintain salvation by works rather than by faith. But this would be a superficial understanding
73 On the unusual occurrence of aphesis without qualification in Heb.   9:  22,   cf.  B.   F.   Westcott, Hebrews, p. 269. He considers that this focuses on the broad sense of 'deliverance, release'.
74 J. B. Mayor,James (31913, r.p. 1954), pp. 216ff, points out the different ideas of faith injames, and gives a clear exposition of the use in Jas. 2:14ff. Hejustifies the different usage on the grounds that James attaches different meanings to peimsmos and peirazomai (1:2, 13) and sophia (3:15, 17). James shifts from faith itself to profession of faith (cf. legei in 2:14).
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of James. He is not discussing, as Paul does, the view that a man may be justified by works of the law. The kind of works that James is concerned about is the kind that results from genuine faith. In fact, the key statement in this passage is James 2:24 ('You see that a man is justified by works and not by faith alone'), which shows conclusively that justification by faith is not being combatted.73 James is insisting that a faith which shows no results in practical ways is no real faith. It is dead (Jas. 2:17), and is clearly wholly different in kind from the faith which Paul presents as a person's commit​ment to Christ. Paul would have been as opposed as James is to mere intellectual assent. Even demons have that kind of belief (Jas. 2:19).
The kind of faith James is interested in is the kind exercised by Abraham. But Paul was also interested in that kind of faith. They both quote the same statement from Genesis 15:6; where James says that Abraham was justified by works, Paul says that he was justified by faith (Jas. 2:21-23; Rom. 4:2ff; cf. Gal. 3:6). James cites Abraham's offering up of Isaac as an example of Abraham's works; from this it is clear that it is not the kind of 'works' in which Abraham could boast, the kind which Paul deplores. This very example demonstrates that James is looking on the active side and Paul on the passive side of the same thing, i.e. response to the word of God. It may^well be that James is correcting a misunderstanding of Paul or vice versa, but it cannot be said that James and Paul are contradicting each other.76 James lends no support to the view that man can do anything to earn his salvation.77 But he gives a salutary reminder that initial faith must have a practical outcome. He is concerned about the social implica​tions of a man's belief (cf. Jas. 2:15-16). It is worth noting that there is strong affinity between James' approach to faith and that of Hebrews. In the reference to Abraham's offering up of Isaac in Hebrews ll:17ff, it is specifically Abraham's faith in God's power to raise Isaac which is em​phasized. The 'work' was essentially faith.
In ί Peter, salvation is firmly linked with faith. 'As the outcome of your faith you obtain the salvation of your souls' (1 Pet. 1:9). This aspect of faith as appropriation is also associated with the consummation of salvation
73 If, of course, James' words about works and faith in Jas. 2:24 are taken to mean that salvation depends partly on works and partly on faith, this would at once place him at variance with Paul. For a discussion of this and a rejection of contradiction between James and Paul on this score, see the section on 'Faith and Works' in J. G. Machen, What is Faith? (1925), pp. 199ff A. Schlatter, Der Olaube im i\'euen Testament (41927, r.p. 1963), discusses the approach of both Paul andjames and compares them (pp. 323-466). While concluding that Paul's view is the richer, he acknowledges the value of James' presentation.
76 R. V. G. Tasker, James (T.V7"C, 1956), p. 66, wonders whether the objector with whom James is debating might be appealing to some such idea as the diversity of gifts mentioned in 1 Cor. 12:10 and from it were deducing that faith and works were separable gifts. As Tasker points out, James strongly condemns such a dichotomy.
77 R. J. Knowling, James (WC, 1904), p. xlii, suggests that 'faith' in this passage is faith in God, the kind of faith which would be shared by Jew and Christian alike. He compares the wrong sort of faith which James attacks with the picture of a Jew in Rom. 2:17.
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(1 Pet. 1:5). Faith operates throughout until the full inheritance is secured. It is not surprising to find faith and hope spoken of in the same context (1 Pet. 1:21). Moreover, Peter recognizes the necessity for faith to be tested (1 Pet. 1:7). Its great value is said to exceed that of gold (cf. 1 Pet. 2:7). There is definite concern that faith should be genuine. Persecuted Christians are called on to entrust their souls to a faithful Creator (1 Pet. 4:19). When faced with the adversary (the devil) they are expected to stand firm in faith (1 Peter 5:9). This epistle is therefore particularly rich in references to faith. The people of God are essentially a believing people.
If 2 Peter was sent to the same group of Christians as 1 Peter, it is not surprising that they are described as 'those who have obtained a faith of equal standing' (2 Pet. 1:1).78 Even if they are different people, this epistle is an added witness to the importance of faith. It occurs as the bottom rung of the ladder of virtues expounded in 2 Peter 1:5-7,79 which suggests that faith is the starting point which makes way for further developments (such as virtue, knowledge, self-control, love). These other virtues are unattain​able until the step of faith has been taken. In the kindred epistle of Jude, the readers are to build themselves up on their faith which is described as 'most holy' (Jude 20). Moreover, they are to contend for 'the faith' (Jude 3), which shows a use of the term for the body of Christian truth, with which we have discovered some parallels elsewhere, especially in the Pastorals.
FORGIVENESS
There is only one specific reference to forgiveness in these epistles and that is in James 5:15, where the prayer of faith has power to save a sick man and to lead him into an experience of God's forgiveness of his sins. Although nothing is said about prior repentance, there is mention of confession of sins. The man himself must face the challenge to new moral demands when healing has been achieved.
In 1 Peter, although the theme of forgiveness is absent, the idea of mercy is present. The readers are those who have now received mercy (1 Pet. 2:10). 'To receive mercy' is another way of saying 'to be forgiven', although it more precisely draws attention to the quality of the one who forgives (cf. Rom. 9:15-18; 2 Cor. 4:1; 1 Tim. 1:13, 16). Neither 2 Peter nor Jude mentions forgiveness or mercy, but Jude speaks of God's ability to present his people 'without blemish before his presence' (verse 24). This looks
78 E. Kasemann, 'An Apologia for Primitive Christian Eschatology', in his Essays an NT Themes (Eng. trans. 1960), pp. 169-195. (first published in ZTK, 49, 1952, pp. 272-296), maintains that 'faith' in 2 Peter 1:1 is 'the saved state of the citizens of heaven'. He links it with the apostles of Jesus who are specially elect. Faith certainly involves more than an act of committal here, but there is nothing to suggest that the more common usage is excluded.
79 J. N. D. Kelly, Peter and Jude (BC, 1969), p. 306, draws a distinction between the meaning of faith here and in 2 Pet. 1:1. Here it is 'loyal adhesion to Christian teaching', but there it stands for the teaching itself.
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ahead to the final consummation, but Jude expresses it in the form of a prayer which embraces the present ('keep you from falling').
Revelation
REPENTANCE
There are no fewer than ten occurrences of the idea of repentance in this book, and six of them are in the messages to the churches (2:5, 16, 21, 22; 3:3, 19). Only two of the churches escape the exhortation to repent (Smyrna and Philadelphia). It is evident that the repentance required is not an initial act, but a challenge to reform their Christian way of life. They must repent of what has been displeasing to God. The statement in 9:20-21, that in spite of the plagues men did not repent (i.e. of their evil ways), presupposes that even the judgments were intended to have a beneficial effect in re​pentance.80 The same may be said of people's reactions to the bowls of wrath (16:9, 11). It is highly significant that, in a book which says so much about coming judgment, repentance, as a demand from God to men, should have so prominent a place.81
FAITH
Mostly in this bookpistis occurs in the sense of'faithfulness'. Christ himself is 'the faithful witness' (1:4; 3:14). When appearing as the final victor, he is called 'Faithful and True' (19:11). His words are thoroughly trustworthy (21:5; 22:6). It is not surprising therefore that those in the churches are exhorted to be faithful (Rev. 2:10) or are described as faithful (2:13; cf. 17:14). On a few occasions 'faith' is used in a more comprehensive way. It is linked with love (Rev. 2:19) and with endurance (13:10; 14:12). It is also described as 'my faith' (2:13) and 'the faith of Jesus' (14:12), in which case Jesus is clearly the object and not the possessor of faith. The sense of personal committal to Christ is not evident, but there is reason to think that it may be assumed. The purpose of this book was not concerned so much with the terms of admittance into Christian fellowship as with the challenges and destiny facing those who have already made such a commitment.
FORGIVENESS
This concept does not occur, but it may perhaps be implied in the idea of the sajnts' robes being washed in the blood of the Lamb (cf. 7:14). The people of God are certainly those who have been freed from their sins
[image: image2.png]® Yet, as R. H. Mounce, The Book of Revelarion (NICNT. 1977). p. 204, points our, ‘once the heare is
set in its hostility owards God not even the scourge of deach will lead men o repentance’

£ G, R, Beasley-Murray, Revelation, p. 3, sightly remarks that ‘st is basi¢ to the Revelation that the
judgments of God should quicken the consciences of man a5 to the gravity of their rebellion against the
God of creation’. This should lead them to repentance.
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(1:5). It may be said to be assumed rather than stated as far as the 'saints' are concerned; the whole tenor of this book, however, reflects more on the theme of judgment on evil than on God's plan for sinful man.
GRACE
In the previous section we discussed the process of initiation into the Christian community. We noted the consistent emphasis on repentance and faith from man's side and the assurance of forgiveness from God's. That forgiveness related both to past and continuing sin. But our enquiries must now be pressed further. Forgiveness is itself an act of grace, but what part does grace play in repentance and faith? Arising out of the debate on this issue come the problems of predestination, election, perseverance and apos​tasy. We need to discover whether the nt presents any consistent account of these themes. It certainly does not present a systematic discussion, and it is clear that the systematic resolution of the problems never crossed the mind of any of the nt writers. It is perhaps in this area that nt teaching seems most paradoxical. As would be expected the problems come into clearer perspective in the epistles than elsewhere, but there is need to sift the considerable evidences in the other books, especially John's gospel.
Before coming to the variety of evidences we must first define the meaning of 'grace' and show why it has been used as an umbrella-title for the problems discussed in this section. Although there is a variety of ways in which the word charts (grace) is used in the nt, its most characteristic sense is the undeserved favour of God to those who deserved condemna​tion. In this sense it speaks of God's provision for man's salvation, espe​cially in the mission of Jesus. Grace is therefore what God shows, as contrasted with what man does. Grace also involves God's provision for the Christian life, but this will be more specifically discussed in the sections dealing with the new life (pp. 641f.) and sanctification (pp. 661ff).
The synoptic gospels
THE CONCEPT OF GRACE
The word charis (and its cognates) does not occur in either Matthew or Mark. In Luke's gospel it has a few uses which may be summarized as follows. In Luke 1:30 it is said to Mary that she has found favour with God, in a sense which makes clear that it is a continuous state (note the use of the perfect in the parallel description in Luke 1:28). The general sense of favour is in mind in Luke 2:40, 52 where the word charis is applied to Jesus. When Jesus began his ministry, his hearers were struck by his 'words of grace' (i.e. in the sense of being attractive, or appealing, Lk. 4:22). The expression here could be understood to refer to God's free favour pro​claimed by Jesus (i.e. words filled with divine grace) or it could refer to
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pleasing speech or it could imply both.82 In the other occurrences the cognate verb means the granting of a boon (cf. Lk. 7:21, 42-43), while charis itself is elsewhere used in the sense of thanks (cf. Lk. 6:32-34; 17:9). The frugal evidence for the word and its associates is however of little relevance, since the concept of grace may not only be found in a number of incidental allusions which supply sufficient information to provide some kind of pattern, but is also basic to God's dealings with people in salvation. What we shall be concerned to discover is the relationship, in the teaching of Jesus, between God's gracious favour towards people and man's re​sponsibility, and the place of both in the process of initiation into and continuance in the Christian life. The synoptic gospels are full of ethical exhortations which make considerable demands on the members of the kingdom, as for instance in the Sermon on the Mount. It must, however, be noted that these requirements are not conditions for entry, but rather norms within the kingdom. They depend on the prior acceptance of the gospel. The ethic of Jesus is an ethic of grace. None of the demands is expected to be carried out in human strength without the enabling of the power of God. But do these gospels give any indication of exclusion of members from the kingdom on the grounds of lack of fulfilment of the conditions? we shall consider first certain of the parables and then turn to other evidences.
INDICATIONS FROM THE PARABLES
Those parables we shall note are described as parables of the kingdom, and may therefore be taken to set out in the form of analogy the conditions of initial and continuing membership of the kingdom.83 The application of the parables for this purpose will obviously depend on our understanding of the kingdom. If we think mainly of a future kingdom which has not yet begun, the point of entry will also be future. If, however, we think of a present aspect of the kingdom, a bringing forward of the future hope, membership now must somehow be tied up with future entry. The latter proposition is more in harmony with the nt teaching (see the section on the kingdom, pp. 409ff), but it raises the problem whether present mem​bers can, in fact, lose their inheritance at the end.
The parable of the sower (Mt. 13:1-9, 18-23; Mk. 4:3-9; 14-20; Lk. 8:4-8, 11-15) shows that all increase depends on two factors: the seed and the soil. The seed, according to the interpretation given in Matthew, is the 'word of the kingdom' (Mt. 13:19), which contains within it the germ of life. No-one but God could fuse life into it. The sowing of the seed is the pronouncement of God's provision of grace. But the soils focus on the
82 Cf. I. H. Marshall, Luke, p. 186.
83 Cf. I. H. Marshall, Kept hy the Power of God, pp. 44ff., who briefly considers the contribution of a number of parables to our present theme.
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human response, which is clearly varied (some begin well and then for various reasons fall off, while only one class of soil out of the four produces fruit). What is most noticeable is the suggestion that some may believe for a time and then fall away (of. Lk. 8:13). The crucial question is whether the believing represents true faith.84 Since Matthew and Mark have 'endure' instead of 'believe' it seems evident that Luke's 'believe' may not mean full Christian commitment. On the other hand Luke uses the same word in 8:12, where it clearly relates to saving faith. In 8:12 however the verb is in the past tense and in 8:13 in the present continuous.
In the case of the interpretation of the parable of the weeds (Mt. 13:36-43), the field is said to be the world, not the kingdom. It cannot therefore be claimed that the kingdom will be a mixture of good and bad, and that finally some in the kingdom will be cast out. The main message of the parable is the clear-cut distinction between those who belong to the king​dom and those who do not in spite of present appearances. There is no suggestion that the weeds have any right to continued existence. It is only for the sake of the good seed that the destruction of the weeds is delayed. The parable, however, supports the view that in the world the distinction between true and false members of the community may be blurred.
A parable which focuses on the invisible yet certain operation of grace is that of the leaven (Mt. 13:33)85 But this must not be taken to mean that the church will gain the whole world, for in that case it would conflict with the parable of the sower. The meaning must simply be that the effects of the kingdom cannot be judged by external appearances. It tells us nothing about the composition of the kingdom. The parable of the drag​net suggests that a mixture of people will be found in the kingdom, some good and some bad. The immediate discarding of the bad would not suggest that some had responded to divine grace, only to fall away later; rather the parable shows the clear-cut difference between those who re​spond (the good) and those who do not (the bad). The distinction is not in the nature of the proclamation (one net), but in the nature of those who come under the proclamation.
A parable which brings out clearly the operation of grace is the parable of the labourers in the vineyard, where the vineyard owner reserves the right to do what he wants with his own (Mt. 20:1-16). It is not a question of merit (i.e. amount of work done), but of promise.86 The marriage feast
84 Ε. Ε. Ellis, Luke (NCB, 1966), p. 126, regards the word 'believe' in Lk. 8:13 as 'probably an adaptation to the terminology of the post-resurrection mission'.
85 J. Jeremias, The Parables of Jesus (Eng. trans. 21963), pp. 146ff., sees the main point of both the leaven and the mustard seed parables to be a message of assurance. What seems so small will nevertheless achieve results.
86 As Jeremias points out, in this parable none of the labourers received more than a subsistence wage (J. Jeremias, Rediscovering the Parables (Eng. trans. 1966), p. 28. The complaint about injustice is therefore an attempt to censure the kindness and compassion of the employer.
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(Lk. 14:16-24) illustrates certain cases of invitations given but not accepted, with the consequence that those who declined excluded themselves from the kingdom banquet. If grace is seen in the invitations given, the qualifi​cation for entry into the kingdom is not unconditional. It requires the response of acceptance. Again divine initiative and human responsibility run parallel.
Similarly, the parable of the wedding garment in Matthew's account (Mt. 22:1-14) shows that more is required than simply attendance at the feast, for the man who arrived without adequate preparation showed con​tempt for the invitation and consequently excluded himself. It cannot be maintained from this parable that the kingdom is a mixed community,87 for its real point is that those originally invited were not worthy, but that others, some of whom men considered unworthy ('good and bad', Mt. 22:10), would attend. There is no indication whether the man without the garment was from the good or the bad section.88 If the garment is symbolic of God's provision of salvation, the message is clear: those who stand in their own strength have no part in salvation.89
Another parable which may contribute to the discussion is that of the virgins in Matthew 25:1-13, which, while it does not illustrate grace, has been thoughfoy some to suggest that among the disciples will be those who do not ultimately gain admittance. The question is whether the foolish virgins represent real or only professing disciples. Since these were told by the bridegroom that he did not know them, it seems reasonable to suppose that they could not represent true disciples.90 It would be precarious to base any concept of a possible forfeiting of membership of the kingdom on a parable of this kind. We may wonder whether the parable of the talents gives any indication of the idea of forfeiture (Mt. 25:14—30). But since the man who did not use his talent is assigned to Gehenna, this cannot apply to a true disciple. The implication is that a man who shows no recognition of having received anything is no true disciple.
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In the parable of the prodigal son (Lk. 15:11-32), the readiness of the father to receive back the erring son is an illustration of grace, for the son had done nothing to deserve it, as the elder son noted. The father's gracious attitude was experienced by the son only when he showed a repentant approach. The elder son missed out because of his wrong attitude. The parable was an answer to the murmuring of the Pharisees, who found it
THE CHRISTIAN LIFE
inconceivable that God would bestow grace apart from any merit on man's part. The merit-conscious elder son was in fact incapable of even recog​nizing his father's grace towards his brother.91
OTHER INCIDENTAL INDICATIONS OF GRACE
The gracious character of God in wanting to give is illustrated in such / passages as Matthew 7:7-12; Luke 11:9-13. All that disciples need to do is to ask, seek, knock. Even human fathers love to give. It is infinitely more so with God. His grace can be received for the asking. This shows clearly that although grace is an unmerited gift of God, there is human responsi​bility to appropriate it. Jesus does not discuss the question of those who refuse to ask. He does not, in fact, envisage a situation in which people will fall from grace after receiving it simply through their failure to ask.
There are several exhortations which demand effort on the part of dis​ciples and imply disastrous consequences if that effort is not exerted. For instance, in Matthew 3:7ff., the need for fruit-bearing is stressed by John the Baptist, together with a warning that an unproductive tree is cut down and cast into the fire (cf. the similar ideas of Jesus in Mt. 7:15-20). There is, however, a close connection between character and fruit, which means it is incongruous to suppose that a bad character can produce good fruit, any more than a good character can produce bad fruit. There is no support here for the view that a believer would unpredictably bring forth bad fruit.
Faith itself is regarded as a gift of God, otherwise the disciples would not have asked for their faith to be increased (Lk. 17:5). Nevertheless, the answer Jesus gave suggests that faith, however small, is increased with exercise.
Certain other considerations are important. Do the repeated predictions of coming temptations and deceptions suggest that trials lay ahead which Christians would not be able to overcome? If so, then even some who now belong to the community by faith may not endure to the end. In what sense are such sayings as 'Lead us not into temptation' (Mt. 6:13; Lk. 11:4) and 'Pray that you may not enter into temptation' (Mk. 14:38; Mt. 26:41; Lk. 22:40, 46) to be understood? Do they imply that temptation is avoid​able? It should be noted that the root meaning of 'temptation' is test, but that the meaning in these passages implies a test that could result in a fall.92
91 Jeremias, op. at., p. 104, regards this parable as essentially apologetic, which sets out against the view of the critics of Jesus God's unbounded love for repentant sinners. The murmurers were in effect limiting the grace of God.
92 This sense of the word does not suppose that an escape route will be provided. It is therefore something to be positively avoided. Cf. S. Brown, Apostasy and Perseverance in the Theology of St Luke, pp. 15ff. A different concept oipeirasmos is found in other nt passages, e.g. 1 Cor. 10:13 where an ekbasis (escape route) is provided. Brown contests Conzelmann's understanding of Lk. 22:28 of temptation which can have a positive outcome (i.e. of the disciples remaining with Jesus). But peirasmos here has a different meaning, i.e. danger (cf. I. H. Marshall, Luke, ad he.).
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It is clear that prayer can provide a buffer against such temptation. Divine grace does not leave the Christian without support in face of such tests. Nevertheless, nothing is said about the fate of those who fall.
At the conclusion of the parable about the unjust judge (Lk. 18:1-8), we meet the question, 'Nevertheless, when the Son of man comes, will he find faith on earth?' This follows the assurance that God will vindicate his elect. The question has been taken to imply the possibility that there will be no elect because they have apostatized through times of persecution,93 but this is not the most reasonable explanation. The position of the elect is not in question since God's action on their behalf is assured. Luke's purpose in including this question of Jesus is to warn God's people to persist in faith and prayer, and the passage says nothing about those who do not persist.
We must note, moreover, that there are other references to the 'elect' in the synoptic gospels which may enable us to determine the meaning. There are three references in Mark 13:20, 22, 27. The 'elect' are here introduced without any definite information about them.94 Yet it is clear that they are special objects of God's care (note the shortening of tribulation for their sake) and are to be gathered from all parts at the coming of the Son of man in glory. Matthew's one mention of the word occurs in the statement that many are calleo but few are chosen or elected (Mt. 22:14), which draws a specific distinction between invitation and choice, while at the same time implying that the chosen are those who, in fact, accept the invitation. Since this saying concludes the parable of the marriage garment, the 'chosen' ones are clearly those who are found acceptable at the feast, i.e. those who have accepted the terms of the invitation.
It is a moot point whether the idea of the 'chosen' in the synoptic gospels conveys any sense of predestination.9b In so far as those who actually share the wedding feast are described as 'elect', these must be regarded from God's side as being predestined to share the kingdom. But these gospels give no indication of whether the elect could apostatize. The question does not seem to have arisen. It would be going beyond the synoptic evidence to suppose that either Jesus or the evangelists considered the 'elect' to be specially protected against the possibility of disobedience to God's call. As
93 Cf. G. Schrenk, TDNT 4, p. 188.
94 The ideas of Mk. 13:20f. are essentially Jewish. The shortening of an allotted span and the concept of the elect are found in Jewish writings (cf. V. Taylor, Mark, pp. 514f). W. Lane, Mark, p. 472, thinks that Dn. 12:1 may have suggested the use of 'elect' here. In the OT sense the 'elect' are the 'remnant'. On the background to the shortening of days, cf. G. R. Beasley-Murray, A Commentary on Mark Thirteen (1957), pp. 80f. He considers that it is typical of our Lord's eschatological teaching that there is no unalterably fixed time-table of events. God's decision is therefore an act of grace.
9i W. Hendriksen, Matthew (1973), ad. he., considers that this statement shows that salvation is the gift of God's sovereign grace. He takes the few as chosen from eternity and therefore supports predestination here. A totally different interpretation is put on this saying by E. Schweizer, Matthew (*VTD, 1973, Eng. trans. 1976), p. 421, who considers that 'called' means taking up the initial invitation and 'chosen' means persevering to the end. But this is not a typical understanding of the word 'chosen'.
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in the οτ, so in these gospels, the elect are a special group, the people of God, who are aware of God's grace towards them. It is as erroneous to maintain that these gospels show the elect to be unable to resist God's grace as to say that the elect are capable of apostatizing. They show neither, only that the elect have found God's grace and it is assumed rather than stated that they will continue to do so.
We have earlier mentioned the unforgivable sin (see p. 580), but we need to consider whether this passage contributes anything to our under​standing of the doctrine of grace. It will certainly have a bearing on the doctrine if it be maintained that a true disciple of Jesus could commit the unforgivable sin, and by that act place himself outside the realm of grace. There is some problem about the context of the saying since Luke does not place it in the Beelzebub controversy (Lk. 12:10), as both Mark (3:20-30) and Matthew (12:22-32) do. When seen against the background of the charge that Jesus was casting out demons by the prince of demons, the nature of blasphemy against the Spirit becomes clear. It amounts to calling good evil, a complete reversal of values which shows a man to be totally out of sympathy with the Spirit, without whose mediation no repentance or forgiveness is possible. It is difficult to see how a true disciple, who has been possessed by the Spirit, could reach a state of mind to declare that Spirit to be evil, thus reflecting a hardened state. Luke's context puts a somewhat different complexion on the saying by setting it in the midst of statements about confession of faith before men.
Some see, therefore, the distinction between blasphemy against the Son of man and the Spirit to be the difference between pre- and post-baptismal sin.96 But this interpretation bears little relation to the context. It is better to suppose that although Luke's context differs, the saying probably means the same as in Matthew and Mark.97 In both contexts, the emphasis falls on the warning against blaspheming the Spirit. Moreover Luke includes the Beelzebub controversy in his previous chapter. It could be argued that Luke's context for the blasphemy saying applies it to the disciples, whereas Matthew and Mark apply it to the enemies of Jesus. Nevertheless, even in Luke multitudes were present and it is not conclusive that the blasphemy saying was meant to apply to the committed disciples.98 Indeed since they
96 Cf. C. K. Barren, The Holy Spirit and the Gospel Tradition (1947), pp. 105ff. Barrett thinks that Matthew and Luke must have thought that the Holy Spirit was a characteristically Christian possession. To blaspheme the Spirit was tantamount to apostasy. But to blaspheme the Son of man was the attitude of an outsider, who if he repented and believed would be forgiven.
97 I. H. Marshall. Luke, pp. 518f., favours the view that the difference between Mark's form of the saying (with the sons of men's sins being forgiven) and Luke's 'Son of man' is due to different interpretations of an Aramaic original.
98 I. H. Marshall, ibid., p. 511, considers that the presence of the crowds does not mean that the words are addressed to them. He compares this context with the sermon on the plain where crowds hear the teaching of Jesus to the disciples. Yet it cannot be said to be certain from Luke's context that the words are primarily addressed to those who have already become disciples.
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were promised the aid of the Spirit in confession before the authorities, what relevance has the blasphemy saying to them? It seems precarious on the strength of this evidence to maintain that believers could become apostates.
Two other sayings in Matthew must be included for the sake of com​pleteness. When Jesus commented that it would have been better for anyone who caused a 'little one' to stumble to have a millstone round his neck and be thrown into the sea (Mt. 18:6), did he imply that this could happen to a true believer? The context gives no indication of this and merely contrasts the attitude of receiving with the attitude of abusing. The extended passage Matthew 18:15-20 has been seen as probably making provision for excom​munication (represented as being like a 'Gentile and tax collector', who were excluded from the community of Israel).99 But this interpretation is not certain. The offender, by his own refusal to listen to the church, puts himself out of sympathy with the community. The question as to whether by that action he shows himself to be no true believer is simply not raised.
One problem which affects our understanding of grace is the position of Judas. Although one of the chosen apostles, Judas became the betrayer of Jesus. Jesus, in fact, foretold the betrayal (Mk. 14:17-21). Can Judas be held to be fully-responsible for it? As compared with Peter, who denied Jesus and was yet prayed for by him, Judas appears to have gone his way without restraint. Was more grace extended to one than to the other? We are undoubtedly here faced with a mystery, but the gospels make clear how totally out of sympathy Judas was with the work and ministry of Jesus, and in this he contrasts radically with Peter and the other disciples. The case of Judas shows how classification among the people of God is not sufficient, unless there is identity of purpose with the plan of God.100 In short, the divine choice and human response go hand in hand.
The Johannine literature
It is particularly to the gospel of John that we must turn for statements relating to predestination, both in the teaching of Jesus and in the comments of the evangelist. The evidence from this source is as strong as the expo​sition of the theme in Paul's letters.
Cf. I. H. Marshall, Kept by the Power of Cod, pp. 66f, who inclines to the view that an authentic saying of Jesus has been recast in the course of transmission.
S. Brown, Apostasy and Perseverance in the Theology of Luke, pp. 82-97, discusses at length the apostasy of Judas, and insists that Luke's account makes clear that the apostasy was the result of a deliberate choice on Judas' part. He goes as far as to say, 'In pledging himself to the mammon of iniquity Judas has in fact concluded a pact with Satan himself (p. 85). He gets over the problem of Judas being one of the twelve by maintaining that the appointment or choice of Jesus related to the number and not specifically to the individuals. But this view tends to impersonalize the choice of Jesus.
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The prologue, which sets the scene for the whole gospel, has much to say about grace. The statement that it is the true Light (= the Word) which enlightens every man (Jn. 1:9) shows the importance attached to God's activity in the world. It was the Word in whom life dwelt and who became light to men (Jn. 1:5). In other words the dispelling of darkness was an act of grace. The central feature of God's plan of redemption (the incarnation) ' was entirely brought about by the divine initiative (Jn. 1:14). Indeed, the coming of the 'light' into the world met with resistance: 'his own people received him not'. Yet those who 'believed' in his name were given power (authority) to become sons of God (1:12), which is brought about, not by man's will, but by the will of God (1:13). In this introductory section, therefore, John is expressing strongly his conviction that believing in Jesus and becoming a member of God's family is the result of an operation of grace.
John follows up his point with the statement 'from his fullness have we all received, grace upon (anti) grace' (1:16).101 The source of spiritual life for believers is seen to be the fullness of the Word, again an act of sheer grace. The expression 'grace upon grace' literally means 'grace over against grace'. The idea seems to be that the more man experiences of grace, the more grace multiplies, or so it appears to the believer. The kind of grace that John is thinking of is that which has come through Jesus Christ (Jn. 1:17). He compares 'law' through Moses with 'grace and truth' through Jesus Christ. In this context therefore grace is seen as the antithesis to law. Law depended for its effectiveness on human effort in keeping it, whereas grace depended on the effectiveness of the source through which it came (i.e. Jesus Christ).
The word of Jesus to Nicodemus about the need to be born of the Spirit, as well as of the flesh (Jn. 3:4,5), is parallel to John 1:13.102 Indeed the whole concept of regeneration is expressed in terms which assume the action of God (see pp. 585ff). In a physical sense no-one decides on his own birth, and the use of the analogy in a spiritual sense presupposes an act of grace. Jesus talks to the Samaritan woman about 'the gift (dorea) of God' (Jn. 4:10), which is parallel to the grace of God. Whenever God gives, it is an act of grace.
101 There have been various interpretations of this expression, but that which sees it as referring to the developing experience of grace seems best suited to the context. J. Moffatt, Grace in the \ew Testament (1931), p. 368, notes an interesting parallel from Philo, but the difference is that Philo speaks of graces in the plural.
1112 There is no real discrepancy between Jn. 1:12,13, where faith seems to be primary, and Jn. 3:3ff. where the new birth seems to be primary. As A. Corcll, Consummatum Est: Eschatology and Church in the Gospel of St John, p. 195, rightly notes, John thinks theologically and not chronologically when describing this experience. Both the new birth and faith are equally gif.s of God and no end is served in attempting to prei.s a time-sequence on them.
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Through the gospel the teaching of Jesus presupposes that God is at work in his mission. What Jesus does is what God sent him to do. The strong Father-Son relationship supports the view that the whole operation involved in the incarnation proceeded from the divine initiative and there​fore is an expression of grace. There is no suggestion that God was re​sponding to any merit in man.
THE GRACIOUS CHOICE OF GOD
The strong emphasis on God's initiative in grace predisposes us to expect indications in this gospel that God did not leave man's appropriation of salvation to chance. There are several passages which demand attention. We begin with the bread discourse (Jn. 6). 'All that the Father gives me will come to me; and him who comes to me I will not cast out' (Jn. 6:37).103 'No-one can come to me unless the Father who sent me draws him' (Jn. 6:44).104 'No-one can come to me unless it is granted him by the Father' (Jn. 6:65). These three statements leave no doubt that 'coming' to God, which means coming in a meaningful way (i.e. a way of faith), is not accomplished without a prior action on the part of God. He exerts a drawing power upon those who come.103
In John 8:42-^esus says, 'He who is of God hears the words of God', which suggests that grace is needed before a man can rightly tune in to God. The Jews were flatly told that the reason they were not hearing those words was because they were 'not of God'. The passage gives no indication of the way in which anyone could be Of God'. Jesus had just affirmed that these Jews were of their father the devil (Jn. 8:44), which presumably means they were under his influence. Those who were Of the devil' were obviously not Of God'.
A more crucial passage for our purpose is John 10:26-30, where Jesus makes five assertions: first, his critics did not believe because they did not belong to his sheep; second, he gives his sheep eternal life, which means
1IB Some exegetes consider that the second clause in Jn. 6:37 should be taken to mean that Jesus will welcome any who come, thus putting an emphasis on human responsibility. Cf. C. H. Dodd, The Interpretation of the Fourth Gospel (1953), p. 432; B. Lindars, John, p. 261; L. Morris, John, pp. 367f. However, the verb used (ekballo) is against this. C. K. Barrett, John, p. 294, says, 'The verse sums up the universalism, the individualism, and the predestinarianism of the gospel. Jesus rejects no-one who comes to him, but in coming to him, God's decision always precedes man's.' W. Hendriksen, John 1, pp. 234f., points out that Jn. 6:39 stresses human responsibility, whereas the previous statement is viewed from the point of view of divine predestination.
104 On the force of the verb used here (helko, draw), cf. A. Oepke, TDNT 2, p. 503, who concludes that 'the choice of grace and the universality of grace are both of a gravity and significance to shake the conscience'. For a discussion of the doctrinal implications of this word, cf. G. C. Berkouwer, Divine Election (1960), pp. 47ff.
105 The believing community in John's gospel is seen as the Father's possession. As Ε. Κ. Lee, The Religious Thought of St John (1950), p. 169, points out, 'But no people can by its own choice become God's possession: it is only by God's grace that men are called into his fellowship.'
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they will never perish; third, his Father had given them to him; fourth, no-one would be able to snatch them from the Father's hand; and fifth, Father and Son had perfect unity.
The unmistakable message of this passage is the certainty of God's protection of his own people. It is more a matter of preservation than of choice, but the latter implies the former. To maintain that God chose a flock to shepherd and then left it to its own devices removes all intelligible meaning from the idea of God's act of choosing. The emphasis throughout the sheep allegory falls on the security of the sheep. The divine care for the believing community is contrasted with the careless attitude of strange shepherds.
It will not do to claim that Jesus meant to imply that a man might pluck himself out of the Father's hand, i.e. by ceasing to follow the Shepherd.106 This would detract from the force of the promise and the effectiveness of grace. It is highly questionable whether Jesus intended this in the present context. Those looking for assurance need a strong conviction in the divine power to protect.107 Such a conviction finds other support in John. Jesus declares it to be God's will that he should lose nothing of all that God had given him (Jn. 6:39). In his prayer in John 17, Jesus states that he has kept those whom the Father has given him (verses 6, 11, 12).108 This prayer cannot be restricted simply to those who had been with Jesus on earth, for he continues to pray for all who are to believe in him (17:20).
There is no reasonable doubt that a strong conviction about the sovereign operation of God among his people pervades John's presentation of Christ.109 It is not possible to water it down. Attempts are made to make the 'drawing of God' (Jn. 6:44) coincide with the believer's own coming, in the form of the surrender of his own self-assertion. Faith then becomes an understanding that God is working in him. Although surrender of self is undoubtedly involved in the act of faith, this view empties the divine influence of its supernatural content. There is no doubt that a true under-
106 Cf. E. Jauncey, The Doctrine of Grace (1925), p. 42, for this view.
107 Bultmann, TNT 2, p. 77, has a different view of assurance when he says, 'As faith that hears, it is to itself the proof of its own assurance'. In his opinion the expression, Ί know my own' (Jn. 10:14) must not be confused with any sort of guarantee, a view which considerably waters down the meaning of the words.
108 B. Lindars, John, p. 521, maintains that there is no rigid doctrine of predestination in Jn. 17:6, and appeals to Semitic thought, which saw the whole contained in the beginning, to explain the impression of such a doctrine. Yet it cannot be explained away in this manner, for some notion of predestination is undoubtedly present.
109 Bultmann, TNT 2, pp. 21ff., has a section on Johannine determinism, but this is really a misnomer in his approach since his interpretation is anthropocentric. On the Father's drawing in Jn. 6, for instance, he comments that everyone has the possibility of letting himself be drawn by the Father (p. 23). Yet this is not what John says. It virtually gives the power of choice to men and not to God. Bultmann explicitly says that the Father's drawing does not precede the believer's 'coming' to Jesus. The decision of faith takes place first. For a criticism of Bultmann on this point, cf. I. H. Marshall, Kept by the Power of God, p. 176.
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standing of the text of John 6:44 requires us to take the drawing of God as previous to the act of faith.
One passage which focuses on election is John 15:16, 'You did not choose me, but I chose you.'110 The purpose of the election is that 'you should go and bear fruit'. Can these words mean that God chose those who came to believe on him? The more natural meaning is that man's choice does not influence the choice made by Jesus. At the same time the believer has the responsibility of producing the fruit. The clear indication of God's sover​eign purpose does not exclude the need for response on man's part. It is significant that the idea that Jesus had made a choice is repeated in John 15:19,lu as if it were doubly important for the disciples at this stage to know this.
It is all the more significant that both these sayings occur in a passage in which believers are likened to the branches of a vine. The task of the branches is to produce fruit, but it is affirmed that this is not possible apart from Jesus the true vine (Jn. 15:5). This signifies a total dependence of the branches on the vine. The idea of abiding in the vine is akin to Paul's doctrine of'in Christ' (see pp. 647ff), but brings out even more vividly the sole source of life and fruitfulness for the believer.112 Nevertheless, against this strong background of the dependence of the human on the divine, the statement that the fruitless branch must be cut out and burned (Jn. 15:6) presents a stark contrast. The statement is admittedly introduced by a conditional clause, but this must be regarded as a real possibility. The crux in this case is whether the fruitless branch was ever a real part of the vine. Since, however, in John 15:2, Jesus says that the Father will take away every branch in him (en emoi) which does not bear fruit, it is difficult to think that he had in mind those who were never disciples.113 On the other hand those who abide in Christ are assured of bearing much fruit (Jn. 15:5), which shows that those bearing no fruit were not abiding in Christ.
Does Jesus mean to suggest that abiding in him is a human responsibility and that his own abiding in believers in a fruitful way is dependent upon
no It has been suggested that this passage, together with Jn. 6:70 and 13:18, should be restricted to the twelve. But against this view, cf. A. Corell, Consummatum Est: Eschatology and Church in the Gospel of Si John, pp. 188ff. R. E. Brown.Joim 2, p. 683, considers that injn. 15:16, the Johannine Christ is addressing himself to all Christians, the elect and chosen of God. He suggests that in Johannine thought the twelve were models of all Christians.
111 In this reference it is noticeable that the election is Out of the world', which at once places the elect at variance with the world and open to persecution. As L. Morris notes, it is inevitable that the world reacts against Christians (John, p. 679).
112 C. K. Barren, John (21978), p. 474, notes that Christian life apart from Christ is unthinkable, butnevertheless considers that it is not a static condition that John has in mind.
113 I. H. Marshall, Kept by the Power of God, p. 184, maintains that since the burnt branches were once in the vine, they must represent believers, although he grants the possibility that these might be people who never passed the stage of intellectual belief. He nevertheless treats it as a warning to believers in general.
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the believer's continued abiding in him? If the passage means that the continuance of the branches in the vine totally depends on human respon​sibility, there would be no basis for preservation, which would contradict the other statements in John. It seems best, therefore, to recognize the limitations of the vine analogy and to regard it as illustrating, not the final destiny of believers, but the appalling futility of fruitlessness.114 Jesus was most concerned about glorifying the Father (Jn. 15:8). It is precarious to base a theological doctrine on a detail of an analogy, but its main point, abiding in Christ, is indisputable.
Another consideration which comes to the fore in John's gospel is the idea of eternal life as a present possession. Such statements as John 3:16, in which the believer is said to have eternal life, and John 17:2,115 where the Son claims to have been given power to grant eternal life to all who have been given to him, and John 6:54, where Jesus says that those who eat his flesh and drink his blood have eternal life, show the present character of the life which is described as 'eternal'. The question arises whether 'eternal life' can be conditional. If it could, possession of it now would depend on perseverance in faith, and its quality as 'eternal' would not apply until after the end of this life when the possibility of losing it would be excluded. But such a view seems to be alien to the general tenor of the passages. While this point should not be pressed, it certainly supports the predestination passages already discussed. Nevertheless, the Johannine account is not without some insistence on human responsibility and this must next be considered.
HUMAN RESPONSIBILITY AND THE POSSIBILITY OF APOSTASY
In John 5:40 Jesus charged the Jews with refusing to come to him that they might have life. The refusal points to man's responsibility, but in no way bears on the possibility of falling away.116 These Jews had never come near to accepting. Jesus set store on human freedom (Jn. 8:32-36), but the kind of freedom which he advocated was different from that normally meant by free will. It was a freedom linked to faith in Christ involving a com​mitment to the word of Jesus. There was certainly a measure of responsi​bility to continue in that word, which would be the sign of true
114 L. Morris, John, p. 609, declines to see the cutting off of the branches as evidence that true believers may fall away. The emphasis, he maintains, is on fruit bearing.
115 Cf. Barren, op. at., p. 502, who regards this statement and others injn. 17 as showing that the idea of predestination is given prominence. He points out two differences between this idea and the gnostic view of a small circle of people foreordained to knowledge. These are that the believer's status rests on God's act and gift, and on the historical work and call of Jesus.
116 The frequently repeated language in this gospel which lays on people the obligation to come (e.g. 6:35), or to hear (as 5:24), or to follow (as 8:12), or similar expressions of invitation have led Bultmann to approach the whole gospel from the point of view of human responsibility (TNT 2, pp. 21ff.)· This is undoubtedly an aspect of John's theology, but it is not the controlling factor. There is a tension between the divine and human sides which is never formally resolved.
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discipleship. But no suggestion is made in this passage that anyone really free would ever again come into bondage.
Another passage which speaks of the hardening of the heart in unbelief is John 12:36ff, where the hardening is seen as a fulfilment of Isaiah 6:10. Paradoxically, although this was true of the people as a whole, some believed, including some holding official positions. But again there is no suggestion that such hardness would come on any who had once believed.
The case of Judas needs some comment. In John 6:70 Jesus says to the disciples, 'Did I not choose you, the twelve, and one of you is a devil?' In referring to this saying John adds the comment that he was referring to Judas Iscariot, one of the twelve, who was to betray him. Not until John 13:27 does John say that Satan entered into Judas. There is the problem of Jesus choosing one who was a 'devil' among the twelve, but nothing in John's account suggests that Judas was a real disciple of Jesus in the sense in which he speaks of a faith-commitment. In any case Judas is clearly a special case and can hardly be regarded as evidence for a general possibility of falling away. In the strictest sense of the word Judas did not commit apostasy since he was out of sympathy with the real mission of Jesus. The mystery is not so much his betraying of Jesus as his being numbered by Jesus among thejwelve. It is a mystery of the divine choice. It shows that God's choice need not necessarily result in true faith, although in all other cases it seems to have done so.117 When addressing the disciples in the farewell discourses, Jesus reminds them that his teaching is to prevent them from falling away (Jn. 16:1). This appears to envisage a real danger if the warning is to have any relevance.
SIMILAR CONCEPTS IN THE JOHANNINE EPISTLES
In these epistles the word 'grace' occurs only once, in the familiar form of greeting in 2 John 3. Nevertheless the idea of grace is fully assumed in 1 John. It is asserted that God has made provision for those who sin, provided there is a right approach of confession (1 Jn. 1:6-10). There is an obligation to walk in the light, which draws attention to human respon​sibility. But the cleansing blood of Christ is provided as a continual means of grace. Moreover, this grace is not restricted, but is available 'for the sins of the whole world' (1 Jn. 2:2). The aim of the Christian life is to avoid lawlessness (i.e. disobedience, cf. 1 Jn. 3:4).
The believer is not expected to live in his own strength. He is born of God (1 Jn. 3:9; 4:17).118 He is assisted by the Spirit of God (1 Jn. 3:24). Although he is expected to be without sin (1 Jn . 3:6; 5:18), he can achieve
I. H. Marshall, op. dt., p. 179, rightly notes that we are not entitled to conclude from Judas' case that in general divine choice does not lead to lasting faith.
118 B. F. Westcott, The Epistles of St. John (31892, r.p. 1966), p. 107, considers the spema in 1 Jn. 3:9 is the ruling principle of the believer's growth, which God gives.
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this only on the grounds that God's nature abides in him (1 Jn. 3:9). In no clearer way could John emphasize the gracious provision of God to enable people to live the new life.
There is a strong emphasis in this epistle, as in the gospel, on the preserving power of God. Those who are Of God' are distinguished from those Of the world' (1 Jn. 4:5,6). The distinction is so clear-cut that John assumes that all Christians are Of God' (1 Jn. 4:4), or 'born of God', or> 'children of God' (1 Jn. 3:10). Moreover, they can know God (1 Jn. 2:3) and love him (1 Jn. 2:5; 4:7) and obey him (1 Jn. 2:5; 5:3). The man 'born of God' has the assurance that God will keep him (1 Jn. 5:18). Moreover, the power of the evil one cannot touch him. The believer, therefore, has a considerable hedge against the possibility of falling away. Although John exhorts his readers to abide in Jesus Christ (1 Jn. 2:28)119 and to keep his commandments, he does not suggest that they may not be able to do this. As in the gospel, so here, the powerful operation of God in the believer's life is sufficient to enable each one to overcome the world.
There is, of course, need for discernment, since counterfeit spirits attempt to lure away the people of God (1 Jn. 4:lff.). But even here the issue is not left in doubt, for believers have someone greater with them, i.e. Christ (1 Jn 4:4), than is in the world.120 Because believers are of God they are certain of gaining victory over these opposing forces (the antichrist, the world). It must be recognized, therefore, that 1 John breathes an atmos​phere of quiet confidence, without denying the responsibility of man.
One passage which has drawn out much discussion is that which deals with the difference between mortal and non-mortal sins (1 Jn. 5:16-17). Does the passage mean that Christians can commit mortal sin? If the answer is affirmative, it must involve a fall from grace. But John does not say this. He is reminding his readers of the deadly effects of sin, but wants to assure them of the possibility of repentance for non-mortal sin. Is the distinction he is drawing between the sin committed by unbelievers (as mortal) and the sin of believers (as non-mortal)? It would make good sense to take it that way, but if so there would be no case for apostasy. John wants his readers to refrain from supposing that all sin is mortal.121 If it be maintained
"' The words 'abide in him' in 1 Jn. 2:28 are clearly imperative, although they echo the expression in the previous verse which may be either indicative or imperative. Cf. I. H. Marshall, The Epistles of John (NICNT 1978), p. 162, who takes 1 Jn. 2:27 in an indicative sense. Bultmann, Thejohannine Epistles (Eng. trans. Hermeneia, 1973, from KEK, 1967), p. 41, maintains that the indicative includes the imperative. This indicative-imperative motive is of great importance in considering the tension between divine election and human responsibility.
120 As J. R. W. Stott, The Epistles of John, p. 157, remarks, 'We may thank God that, although (it is implied) the evil spirit is indeed "great", the Holy Spirit is greater'. This means protection against error and victory over it.
121 It should be noted that the distinction between mortal and non-mortal sins in 1 Jn. differs from the Roman Catholic distinction between mortal and venial sins. John gives no kind of classification, neither does he give a definition of mortal sin.
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that the 'sin unto death' warning is specifically addressed to believers, it would have to be conceded that apostasy was in view. But it must be noted that the focus of attention in this passage is on those who sin 'not unto death' i.e. the passage is meant as an encouragement.122 There is much to be said for the view that the mortal sin must be connected up with the blasphemy against the Holy Spirit or else deliberate apostasy from Christ (as in Heb. 6:4—6). The sin would in this case be a state of hardened impenitence.
Acts
Th&-idea of grace is more prevalent in the book of Acts than in the gospels. Not only is this true of the word, but of the whole concept of the divine initiative in salvation. We have already noted the call to repentance in this book (cf. pp. 587ff.) and this is plainly seen against God's own provision (cf. 3:19). Grace is seen as a special endowment which could be recognized in those who possess it (as in 4:33;123 11:23). Grace is therefore more than God's favour towards sinners; it includes the state of grace of the recipient. Christians are people of grace. Sympathetic Jews and converts to Judaism at Pisidian Antioch were urged to continue 'in the grace of God' (13:43). The expression 'grace of Gerd' cannot here represent the full state of sal​vation, but it is moving in that direction.124
In 14:3, the 'word of his grace' is synonymous with the gospel which the Christian preachers preached (cf. also 20:32).125 In fact, Paul refers specifically to the 'gospel of the grace of God' when addressing the Ephesian elders (20:24). Luke says on two occasions that the Christian missionaries were commended to the grace of God (14:26; 15:40), by which is presum​ably meant that they were committed to God's gracious favour and pro​tection. At the council in Jerusalem, Peter concludes his statement by saying, 'But we believe that we shall be saved through the grace of the Lord Jesus, just as they will' (15:11). This could mean that salvation was through his favour, or it could mean that salvation was secured through Jesus Christ and was recognized equally as an objective gift of grace both to Jew and Gentile. The latter fits the context better. It should be noted that in this passage, as in Paul's epistles, there is a close tie-up between grace and faith.
122 Cf. R. Law, The Tests of Life (1909), pp. 135ff-, for a discussion of this passage.
123 It is not satisfactory to take grace in 4:33 in the sense of favour which Christians enjoyed as a consequence of their liberality. Cf. Η. Β. Hackett's comment on this (Acts, 1877, p. 75). F. F. Bruce, The Book of Acts, p. 109, sees a combined reference to the grace of God and the favour of the Jerusalem populace.
124 It may be claimed that this use of grace approximates more closely to the characteristic Pauline sense of God's special gift in redemption and justification. Cf. R. B. Rackham, Acts (WC, 1901), p, 220.
123 J. Moffatt, Grace in the !\'eu> Testament, p. 362, sees this collocation of gospel and grace as peculiar to Luke. He considers that grace here denotes 'the extra-national extent of the gospel'.
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Having surveyed these various uses of the idea of grace, we next turn our attention to evidences of predestination in Acts. The idea of God's choice is strong in this book. It begins with a recollection of Jesus' choice of his apostles (1:2). The prayer before the casting of lots was that through it God would reveal his choice (1:24). In his Pisidian Antioch address Paul reminds his hearers of God's choice in the history of Israel (13:17). It was God's choice that Peter was used to be the first to preach to Gentiles (15:7).'
It is not surprising in view of this strong emphasis on the divine choice that certain statements in Acts focus on predestination. We may note in passing the conviction that the passion of Jesus was 'according to the definite plan and foreknowledge of God' (2:23). This is all the more re​markable since responsibility is squarely placed on the lawless men who crucified and killed him. There is no sense of incongruity between the two aspects. Peter declares that God had foretold by the prophets that Christ should suffer (3:18). In the Christians' prayer in 4:24f., the sovereign purpose of God is clearly affirmed and predestination is specifically men​tioned (verse 28). This is the only place in the nt where the verb translated 'predestined' (proorizo) occurs outside the Pauline epistles. Its root meaning is to choose beforehand, or to foreordain. In this context it implies that God has made previous plans for his people.126 Through all the Acts speeches the same theme of God's overruling in the plan of salvation occurs. It is against this background of the sovereign operation of God's grace that certain statements about the predestination of believers must be considered.
We first note 13:48, where Luke comments that when the Gentiles heard the word of God 'as many as were ordained to eternal life believed'. This implies that the ordaining was prior to the believing, in which case an act of predestination is clearly being recognized. It has been maintained that since 13:43 refers to those already 'in the grace of God',127 the ordaining refers to these and says nothing about other Gentiles who might have believed. But this goes beyond what Luke says. He seems to suggest that all who believed were those who had been ordained to eternal life. Luke is not interested in, because not conscious of, the alleged antithesis between divine choice and human freedom of will. What concerns him is that eternal life is not only received by faith, but is essentially the plan of God.
Two other passages confirm Luke's strong conviction that God is the initiator of salvation. He says the Lord opened Lydia's heart to heed what Paul said (16:14). In the account of Apollos' work, Luke says he 'greatly
1 6 For a discussion of the meaning of this word, cf. I. H. Marshall, 'Predestination in the New Testament', Grace Unlimited (ed. C. H. Pinnock, 1975), pp. 127-143.
127 Cf. I. H. Marshall, Kept by the Power of God, p. 84, in discussing Acts 13:43, suggests that if the people concerned were already 'in the grace of God' and were now led to believe the good news of Jesus, there is no question of there being other Gentiles who were not predestined to eternal life having no chance of believing. What is clear, as Marshall notes, is that the initiative in salvation remains with God.
618

Grace Acts
helped those who through grace had believed' (18:27). In both cases an act of grace preceded the act of faith. 18:27 has been alternatively translated 'to help through grace those who had believed', but this is not the most natural understanding of the passage; the order of the words is against it. When God assures Paul in a vision that he has many people in the city of Corinth (18:10), the question arises whether this is to be interpreted as relating to Paul's opportunity for evangelism or to those whom God was about to save. The former, while a possibility, is without parallel. When God is said to have or possess people, a special sense is involved, and the second alternative is more natural. It would have conveyed to Paul that G»d intended doing a work of grace among the Corinthians and would have provided strong encouragement to the apostle in face of opposition. The three accounts of Paul's conversion in Acts all stress the overruling hand of God. He is a 'chosen instrument' (9:15; cf. 22:10; 26:16). When before Agrippa he says he was not disobedient to the heavenly vision (26:19), the question does not arise in Luke's account whether he could have disobeyed. Neither Luke nor Paul was interested in this speculative point. Both knew that it was impossible to decline a command which had so clearly come from God. There is complete agreement between Luke's account and Paul's epistjpe-on the divine initiative in the calling and com​missioning of the apostle.
Our survey of the Acts evidence would not be complete without some reference to the cases of Ananias and Sapphira and of Simon Magus. For our present purpose we are concerned only to enquire whether either of these accounts contributes anything to the discussion of the possibility of apostasy. Ananias and Sapphira are both convicted of an offence against the Holy Spirit (5:3,9).128 The Christian church saw their immediate deaths as a judgment upon them. It could be supposed that in some way these people had committed the unpardonable sin. But Luke gives no information which makes it safe to draw this conclusion. We cannot with certainty say whether physical death involved exclusion from salvation. The passage is not intended to answer such a question.
According to 8:13 Simon believed and was baptized,129 and yet Peter sternly tells him later when he wanted to possess the same powers and authority as the apostles that he had no part or lot in the matter (8:21) and that he was in the gall of bitterness and the bond of iniquity (verse 23). Nevertheless, Simon is offered the opportunity to repent and his request for the apostles' prayer on his behalf suggests that he was willing to do so.
128 For a study of the Ananias and Sapphira incident, cf. S. Brown, Apostasy and Perseverance in the Theology of Luke, pp. 98ff. He interprets the sin as a failure to renounce property for the benefit of the poor, which he thinks was expected of all disciples. But Acts 5:4 seems to be against that interpretation.
129 S. Brown, ibid., pp. llOff., also considers the case of Simon. He points out the differences between this incident and the Acts 5 passage.
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We may, of course, wonder whether Simon was ever a true believer; but if he was not it is difficult to explain 8:13, unless it refers simply to a profession of faith. The Acts record may be said to leave open the possi​bility of a baptized believer apostatizing, but it does not specifically describe Simon as an apostate. Peter's words are a potent reminder of the seriousness of imagining that the Holy Spirit could be manipulated. On the whole it is better to regard Simon as a man who had never believed in the fullest * sense, in which case the concept of apostasy does not apply.
Paul
paul's exposition of grace
Without doubt the doctrine of grace comes into clearer focus in these epistles than anywhere else in the nt. Yet because Paul makes statements on the subject of grace, predestination and free will which are both pro​found and enigmatic, his teaching has been the centre of controversy. We should note at once that since Paul had been brought up a Pharisee, he would not have been unfamiliar with discussions on predestination and human responsibility. He would have shared the conviction about God's sovereignty in the affairs of men, while at the same time considering man accountable for his actions.
We begin with a survey of Paul's conception of the grace of God.130 It is not without significance that in all his letters, he includes 'grace' in his greeting at the beginning and in his salutation at the end. Grace is an extension of the normal Greek greeting (chairein), but filled out with the idea of God's favour. There is no denying that the grace of God was a dominant feature in Paul's theology.131
It looms large particularly in his doctrine of salvation in Romans. He declares that sinners are 'justified by his (i.e. God's) grace as a gift' (Rom. 3:24), although this is appropriated through faith. What grace provides, faith accepts (cf. Rom. 4:16). Hence, Paul can sum up salvation as 'by grace . . . through faith' (Eph. 2:8). When comparing Adam and Christ, he says that 'much more have the grace of God and the free gift in the grace of that one man Jesus Christ abounded for many' (Rom. 5:15). In this the · free gift is contrasted with the 'trespass' brought in by Adam. 'Where sin increased, grace abounded all the more' (Rom. 5:20), but Paul hastens to
130 J. D. G. Dunn, Jesus and the Spirit, pp. 203ff., suggests the following five usages of the term 'grace' in Paul's epistles: (i) of the historical event of Christ, (ii) of the grace of conversion, (iii) of the continuing experience of God, (iv) of individual endowments, such as 'grace given to me', and (v) of ministry resulting from grace. Dunn finds no essential difference between these varied usages. Grace is always God's action and the whole of life for believers is an expression of grace.
131 D. J. Doughty, 'The Priority of Charts. An Investigation of the Theological Language of Paul', NTS 19, 1973, pp. 163-180, maintains that grace is prior to faith in Paul's theology. His article pays particular attention to the semantic function of the word charts in Paul's theological thinking. He seeks to correct Bultmann's approach by asking from what standpoint 'faith' is interpreted by Paul.
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refute the suggestion that this gives licence for continuing in sin (Rom. 6:1-2). His purpose rather is to assert the effectiveness and extensiveness of grace (cf. Rom. 5:17). Paul does not hesitate to set grace over against law (Rom. 6:14), although he would not have denied that the law itself was an expression of grace (cf. Rom. 7:12). The distinction is that what the law could not do grace accomplished.
When Paul discusses the position of Israel in Romans 9-11, he speaks of the remanan/as 'chosen by grace' (Rom. 11:5), and therefore not based on works. In this whole section Paul is conscious that both Jew and Gentile are equally indebted to God's grace.132
This strong conviction regarding the operation of God's grace is not confined to Romans. It occurs in the Corinthian epistles. In 1 Corinthians 1:4 the grace of God given in Christ is said to enrich the speech and knowledge of the Corinthians. Paul is deeply conscious that his own ex​perience is due to the grace of God (1 Cor. 15:10)133 which is operative in his work. Indeed, he contrasts the grace of God with earthly wisdom (2 Cor. 1:12) as the basis of his behaviour. He sees the extending of grace to more and more people in his ministry as contributing to the glory of God (2 Cor. 4:15). For the perfect exhibition of grace, he turns to Jesus Christ whose becoming poor fofour sakes is seen as an act of grace (2 Cor. 8:9). The abundance of God's grace for human needs is strongly attested (2 Cor. 9:14;134 12:9). In only one place in the Corinthian letters is anything said about the acceptance of God's grace, for in 2 Corinthians 6:1 Paul entreats his readers 'not to accept the grace of God in vain'. The 'grace' must be defined in the light of the preceding statement, i.e. that Christ was made sin for us that we might become the righteousness of God in him (2 Cor. 5:21). It would certainly appear from this that Paul means us to understand that God's grace is not mechanical: it requires acceptance.
In the rest of the epistles the same pattern of dependence on the grace of God emerges. The calling of God to the believer is through grace (cf. Gal. 1:6, 15). That grace is freely bestowed on us (Eph. 1:6-7). Paul's circum​stances as well as his work for God are seen as 'grace', which others can share (Phil. 1:7). The Colossians' experience of the gospel is said to have resulted from their hearing and understanding the grace of God in truth
132 In this context the emphasis falls on God's power rather than on his grace. Yet as J. Murray, Romans 2, p. 89, comments, 'underlying the exercise of power is the recognition that the grafting in again is consonant with his counsel and the order he has established'. God's power is never arbitrarily exercised.
133 O. Glombitza, 'Gnade - das entscheidende Wort. Erwagungen zu 1. Kor. xv. 1-11, eine exegetische Studie', NTS 2, 1958, pp. 281ff, understands Paul to mean in 1 Cor. 15:10 that when he does not live from grace, he is not what he is. This he bases on Ex. 3:14. This does not, however, illuminate the context. Cf. H. Conzelmann's dismissal of it, t Corinthians, p. 260.
4 In 2 Cor. 9:14, Paul significantly linked the superabundant grace of God with its production of a liberal spirit of giving in believers, cf. C. Hodge, 2 Corinthians, p. 227. In no clearer way could Paul express the practical outcome of the effective operation of divine grace.
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(Col. 1:6), a passage where 'grace' is equivalent to 'the word of the truth' (Col. 1:5). The giving of grace to Christians is likened to 'the measure of Christ's gift' (Eph. 4:7), which vividly expresses its inexhaustible quality (cf. also 2 Thes. 1:12; 2:16).
Although some scholars deny the Pauline origin of the pastoral epistles on doctrinal grounds, the view of grace found in these epistles is certainly Pauline. Justification is by grace (Titus 3:7). The whole plan of salvation is viewed as an appearance of grace (Titus 2:11). Here as in other epistles, Paul is aware of his personal indebtedness to the grace of God (1 Tim. 1:14). In 2 Timothy 1:9 the focus on the sovereign character of grace is unmistakable. Grace is given in Christ Jesus. Moreover, it is given 'ages ago', long before the historic appearance of Jesus Christ.135 This grace, therefore, reaches back to the giving of grace in the mind of God.136 Paul can nevertheless urge Timothy to 'be strong in the grace that is in Christ Jesus' (2 Tim. 2:1), so stressing the side of man's appropriation of God's grace.
There are three statements in Paul's letter to the Galatians which give the impression that it is possible to fall from grace. He is astonished that his readers have so quickly deserted 'him who called you in the grace of Christ' (Gal. 1:6). In doing so they had turned to a different gospel. 'Grace' here stands for the gospel which Paul had preached. Paul declares of his own position that he does not nullify the grace of God (Gal. 2:21). More​over he says of those who are insisting on circumcision that they 'are severed from Christ' and 'have fallen away from grace' (Gal. 5:4). The question arises whether Paul regards them as having been true believers or whether he is maintaining that they had shown themselves not to be true believers by their preference for circumcision rather than grace. The apostle does not discuss here the problem of man's rejection of grace. His concern was to set grace against law as a means of salvation.
THE GRACIOUS CHOICE OF GOD
A consideration of those passages where Paul is specifically dealing with election and predestination must proceed from the strong emphasis on the grace of God as the effective agent in salvation. In writing to the Romans, Paul spells out his predestination theme in some detail.
We shall consider first the classic statement in Romans 8:28-30, which succinctly sums up the apostle's view of predestination. We note the fol-
135 Cf. my The Pastoral Epistles, p. 129. J. N. D. Kelly, The Pastoral Epistles, p. 163, compares the statement here with Eph. 1:4. It is characteristically Pauline. Dibelius and Conzelmann, The Pastoral Epistles, p. 99, who do not accept the Pauline authorship of these epistles, nevertheless recognize here 'traditional Pauline teachings'.
136 H. N. Ridderbos, Paul: an Outline of His Theology (Eng. trans. 1975), p. 348 n. 50, takes up the words pro chronon aionion in the sense of'before inconceivably long periods of time'. He considers this statement sets 'antecedent divine grace over against human merit' (p. 349).
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lowing four features: (i) Paul is convinced of God's providential care of those who love him and who have been called by him (Rom. 8:28). This suggests that for believers God is 'in everything' in control.137 There is therefore a strong sense of God's sovereignty in Paul's words, (ii) Foreknowledge by God accompanies predestination (whom he foreknew he also predestinated, verse 29). (iii) The predestination relates specifically to conformity to the image of God. It floes not relate primarily to initial salvation, although it cannot be referred exclusively to final salvation independent of the initial calling. It cannot, in short, be argued that God predestined those who had already shown their love for him, for this would not do justice to God's foreknowledge.138 God's foreknowledge is knowledge of events prior to their occurrence.139 (iv) The sequence— predestined, called, justified, glori​fied — bears this out. It would seem that Paul is here guarding against the assumption that man determines the predestination of God.
Yet when all this has been said, it must be admitted that the apostle is not dealing with predestination to faith. Indeed he is writing to those who already believe.140 He enters into no speculation on whether a man can lose his justification. He rather takes it for granted that God's actions move in a straight line from predestination to glorification. So impressed is he with God's designs for man that he does not stop to ask the question over what happens when people reject those designs. He certainly does not speak of God predestinating unbelievers.
It has been maintained, in an effort to preserve man's freedom of action, that Paul does not say that all who are justified are also glorified.141 This objection, however, cannot be sustained in view of the most reasonable interpretation of Paul's words in Romans 8:30, although a difficulty arises
137 There has been much difference of opinion over both the text and interpretation of Rom. 8:28. It is preferable to accept the shorter text, which leaves the subject of the verb undefined, but which nevertheless implies that the subject is God; cf. the careful weighing of the evidence by C. Ε. Β. Cranfield, Romans 1, pp. 424ff. He criticizes C. H. Dodd's view, which takes 'all things' (panta) in the sense 'in everything', and the verb synergo in the sense 'to co-operate with'. Cranfield considers that these ways of taking the words are not the most natural, cf. Dodd, Romans (MNT, 1932), pp. 137f. M. Black, 'The Interpretation of Romans viii. 28', in Neotestamentica et Patristica, Cullmann Freundesgabe (ed. W. C. van Unnik, 1962), pp. 166ff., takes the Spirit as the subject, but since the subsequent verbs cannot have the Spirit as subject, this is an unlikely suggestion.
138 K. Grayston, 'Election in Romans 8:28-30', in Studia Evangelica 2 (ed. F. L. Cross), pp. 574ff, considers that the goal for mankind is predetermined, but the answer to the question whether we reach the destination or not is not predetermined. Yet this interpretation weakens the full force of God's foreknowl​edge and does not conform closely to Paul's stress on divine sovereignty, especially in chs. 9-11.
139 F. J. Leenhardt, Romans (Eng. trans., 1961, from CNT, 1957), p. 233, interprets the force of the prefix in proegno in the sense that God's regard rests on people before they are aware of it.
140 H. Ridderbos, op. cit., p. 350, rightly points out that this statement was intended as a pastoral encouragement for the persecuted and embattled church. The encouragement was based on the unassailable character of the divine work of redemption.
141 I. H. Marshall, Kept by the Power of God, p. 93, thinks it is doubtful whether justification is inevitably followed by glorification. He bases this on the assumption that the aorists in this passage may be regarded as gnomic. But it must be admitted that it is more natural to regard the aorists as affirming the certainty of the process.
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over the meaning of Romans 11:22 (God's kindness to you, provided you continue in his kindness; otherwise you too will be cut off). It must first be recognized that the words in Romans 11:22 were addressed to Gentiles, who are being warned that it is through no merit of theirs that they have been grafted on to the olive tree. It was through faith (11:20). Therefore they should stand in awe. The strong warning that Paul gives would have less force if it was impossible for the Gentiles to be cut off. There is therefore an element of human responsibility which must be set over against the predestination passage.
Further on in Romans 8 are two other statements which warrant atten​tion. Paul asks the question, 'Who shall bring any charge against God's elect?' (Rom. 8:33), but he gives no further explanation of the elect. He must have had in mind those mentioned as predestined in Romans 8:29. He, in fact, uses the word 'elect' (eklektos) only six times, two of which do not refer to God's election of man. The precise expression 'elect of God' occurs in Colossians 3:12 (where it is linked with 'holy and beloved') and in Titus 1:1 ('to further the faith of God's elect'). The more general expres​sion 'the elect' is used in 2 Timothy 2:10, where Paul says that he endures everything for their sake, 'that they also may obtain the salvation which in Christ Jesus goes with eternal glory'. This seems to mean that the elect are not those who have already obtained salvation, but are on the way to obtain it. It is final salvation which is here in mind, but the possibility that any of the elect will not obtain it is not discussed. We may conclude therefore that in view of Paul's usage elsewhere the 'elect' in Romans 8:33 are those who believe, who are an object of God's choice.
The second passage is that which states that nothing can separate Christ​ians from the love of God in Christ (Rom. 8:35-39). This contains a firm assurance which Paul not only possesses himself, but assumes that all believers in Christ can also share. The assurance, moreover, does not rest on human response, but on the intercession of Christ (Rom. 8:34).
In the central section of the epistle (Rom. 9-11),142 the sovereignty of God (chapter 9) is set side by side with the responsibility of man (chapter 10). The illustration of the potter and the clay shows God's sovereignty in an unmistakable form, although the analogy cannot be pressed, since man is more than a lump of clay. What Paul is guarding against is any assump​tion that man can dictate to God or question his plans. The οτ speaks of the election of a nation, Israel, as in a special sense the people of God; but it also testifies to the way that nation, except for a remnant, rejected God's plan. Paul sees clearly that God cannot be held responsible for Israel's rejection, but at the same time his plans had not been thwarted by Israel's hardness of heart. The need for faith and human response is dealt with in
142 For a discussion of the importance of Rom. 9-11 in Paul's theology of grace, if. ]. Moffat, Grace in the New Testament, pp. 254—273.
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chapter 10. All with faith may be justified (Rom. 10:4). All who call on the name of the Lord will be saved (10:13).
Some reconciliation of God's plan and man's response is suggested in chapter 11. The key thought is that all Israel will be saved (11:26); but does this mean that every individual Israelite will be saved? Since this would not fit in with the general tenor of Paul's argument, it is best to regard the restoration of Israel as representative.143 Paul never conceives of salvation apart from faith. His words are intended to be an encouragement to Jewish Christians, rather than a contribution to the philosophical discussion of predestination.
We turn next to Paul's statements in Ephesians 1:3—14, which provide another succinct summary of his position. He addresses himself to 'saints who are also faithful' (pistoi, Eph. 1:1), and declares that God has blessed us 'even as he chose us in him (i.e. Christ) before the foundation of the world' (verse 4). Paul goes on to explain his understanding of the divine choice. It is directed to ensure that Christians are 'holy and blameless before him'. It is further defined as predestination 'in love' of sons in accordance with his purpose, unless the words 'in love' should be joined to the pre​ceding phrase 'beforejikn'. It is moreover shown to have come from what Paul calls 'the glory of his grace' (or his glorious grace). This grace, in fact, is made part of us (charitoo) 'in the Beloved'.
There is no doubt in this whole passage that Paul is viewing salvation from the point of view of God's initiative and his intention that that salvation shall be brought to a successful conclusion. The process of re​demption and the consequent forgiveness of sins is portrayed as an act of grace ('according to the riches of his grace which he lavished upon us', (Eph. 1:7, 8). God's purpose and plan are reiterated several times in the passage (verses 4, 9, 10, 11, 12). This is undoubtedly the focal point of Paul's thinking. When he says of the readers, 'In him also you who have heard . . . and have believed . . . were sealed with the Holy Spirit, which is the guarantee of our inheritance until we acquire possession of it' (1:13-14), it is difficult to see how his words can mean anything other than a definite assurance of the final inheritance for those who now believe.144
Nothing is said here about human responsibility and the passage does not therefore contribute to an understanding of the problem whether the eternally conceived plan of God can be frustrated. It must be admitted, however, that the general tenor of this Ephesians passage would not allow much scope for man to hinder the fulfilment of the divine will. As far as Paul is concerned in this passage, it is a great encouragement to him that
143 This follows rabbinic practice. C/ W. Sanday and A. C. Headlam, Romans (ICC, 1895), p. 336.
144 Contra I. H. Marshall, op. cit., p. 97. Cf. also J. Farrelly, Predestination, Grace and Free Will (1964), p. 61, who considers predestination in this passage is to heaven, not to a state of grace. C. Spicq, Les epitres pastorales (21947), p. 58, considers that boulomai is used of the absolute decrees of God.
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God will bring to pass what he has promised. Whatever the possibilities that some may not inherit the promises, there is no question here of Paul suggesting that either himself or his readers were to depend on their own persevering efforts to achieve their final inheritance.
There are certain passages in the Thessalonian correspondance which have a bearing on God's choice. In 1 Thessalonians 1:4 Paul says, 'For we know, brethren beloved by God, that he has chosen you'. He enlarges on * this by claiming that the gospel came to them 'in word ... in power ... in the Holy Spirit . . . with full conviction'. (1:5). As a result they had 'received the word' (1:6). Again Paul wishes to emphasize the divine in​itiative, but he does not ignore the need for a human response (cf. also 1 Thes. 2:13). In a prayer in 1 Thessalonians 3:llff., Paul asks that the Lord may make them increase in love and establish their hearts unblamable in holiness. A more specific reference to predestination is found in 1 Thes​salonians 5:9: 'For God has not destined us for wrath, but to obtain salvation through our Lord Jesus Christ'. The divine election is again seen to be specifically concerned with salvation.
There is one passage in 2 Thessalonians which must be considered, i.e. 2 Thessalonians 2:13ff. Paul rejoices because God chose the Thessalonians 'from the beginning' (ap' arches).145 It has been suggested that these words could refer to the beginning of the preaching of the gospel at Thessalonica. But it is more natural to suppose that Paul is referring to a choosing before the call which came through the gospel (verse 14), a choice which must surely belong to the eternal counsels of God.146 Nevertheless it must be noted that after mentioning the divine choice Paul exhorts the believers 'to stand firm' and to hold the traditions the apostles had taught (verse 15). Believers have received 'eternal comfort and good hope through grace'. There is, therefore, a nice balance between divine sovereignty and human responsibility, but the emphasis falls on the strong basis for Christian assurance.
In his Philippian letter, Paul says nothing about God's choice, but he asserts that he who has begun a good work in them will complete it (Phil. 1:6), which reflects not only the divine initiative, but the divine determi​nation to see his people through. In the same epistle Paul maintains that God is willing and working in believers for his good pleasure (Phil. 2:13), although he urges them to work out their own salvation (Phil. 2:12).U7 He
143 If the alternative reading is preferred,   i.e.  aparchen,  the comments made in the text would not apply.  In this case the meaning would be that God had chosen the readers 'as the first converts' in Thessalonica. The textual evidence is nicely balanced, but ap' arches is probably to be preferred.
146 1. H. Marshall, Kept by the Power of God, p. 92, concedes the possibility that the act of choice preceded the historical call, although he favours the view that the call through preaching is in mind. He rejects the idea that 'arbitrary predestination' is implied, whichever interpretation is followed.
147 Cf. R. P. Martin, Philippians (TNTC, 1959), ad he., considers that the verb means 'effective working'. J. H. Michael, Philippians (1928), pp. 98ff., argues that salvation in this context is communal, not individual.
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does not raise the question whether anyone would be unable to work out their salvation and would therefore lose it.
Throughout his epistles Paul expounds on God's care for his people. He is confident that the Lord will sustain his people to the end on the ground that God is faithful (1 Cor. 1:8,9; cf. 1 Thes. 5:24). For the same reason he will keep his people from evil (2 Thes. 3:3), and will not permit more testing than they cab bear (1 Cor. 10:13). The faithfulness of God is, therefore, a guarantee that he will not fail his people. But does it equally guarantee that believers may not prove to be unfaithful? In the contexts so far considered the question has not been raised by Paul. We need, however, to consider what evidence he may give elsewhere for the possibility of apostasy among believers.
THE POSSIBILITY OF FALLING AWAY
One of the real problems in appreciating to the full Paul's teaching on predestination concerns the significance of his exhortations to perseverance in the Christian life. Throughout his epistles he makes much of the need to avoid sinful practices (cf. his 'put off teaching, discussed later, pp. 657ff). But sincehjs doctrine of election does not presuppose a doctrine of perfection in this life (see pp. 670f), the believer's continual conflict with sin is assumed. Moral challenges, however, do not in themselves justify the view that moral lapses will exclude a Christian from final salvation. We need to consider whether Paul makes any specific statements which might support the view that believers might finally fail to inherit the kingdom. He certainly makes clear that those who do 'the works of the flesh' shall not inherit the kingdom (Gal. 5:21), and consequently issues a strong warning to his readers. But this can hardly be taken as evidence of Paul's belief that any true believers might fail to inherit the kingdom, in view of his further statement that all who belong to Christ Jesus have crucified the flesh with its passions and desires (Gal. 5:24). Those still committed to the flesh would know that they had no part in the kingdom. Can it be maintained that Paul regarded it as a possibility that he might be disqualified from salvation if he did not run well? Some have suggested this on the strength of 1 Corinthians 9:24-27.148 But the context supports the view that Paul is thinking here of reward for service and not salvation, since the latter concept is not mentioned. It is precarious to deduce the idea from the mention of preaching. It must be considered highly doubtful that Paul thought of the possibility of losing his eternal salvation.149 But when
148 Cf. I. H. Marshall, op. at., pp. llOf.
149 C. K. Barren, 1 Corinthians (BC 21971), p. 217, takes the athletic metaphor to mean that those who have entered the Christian life through baptism have no guarantee of final perseverance. This view cannot be pressed, since Paul would hardly have used an illustration from running where only one can win, if he was thinking of salvation. The main burden of the passage assumes that those who enter a race will want
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he exhorts the Corinthians, 'Examine yourselves, to see whether you are holding to your faith' (2 Cor. 13:5), is he implying that they may fail to meet this test? The answer must be sought in the following words, 'Do you not realize that Jesus Christ is in you? - unless indeed you fail to meet the test!'150 Paul seems to mean that failure is defined more in terms of the indwelling Christ, than in terms of holding to the faith. In other words, those conscious of the indwelling Christ will certainly pass the test. Never​theless the challenge to self-examination draws attention to human responsibility.
Another passage which could be taken to imply doubt about Paul's attaining the resurrection of the dead is Philippians 3:II.151 But no-one can suppose that Paul thought of failure to attain the resurrection as a serious possibility, in view of his firm assurance expressed in Philippians 1:23 of being with Christ, and in view of his conviction elsewhere that believers would be raised with Christ (Rom. 6:5; 2 Cor. 4:14). Was he then thinking of a special resurrection reserved for martyrs?152 The passage does not specifically refer to martyrdom, although it does refer to 'becoming like him in his death' (Phil. 3:10). It may be the manner of death rather than the fact of resurrection that concerns the apostle. He is certainly convinced that he is 'in Christ'.
Some discussion has centred on the 'delivery to Satan' passages in 1 Corinthians 5:5 and 1 Timothy 1:20. In the former passage Paul urges the Corinthians to do the 'delivering', while in the latter he does it himself. It is general to regard these as acts of excommunication, but there is no suggestion in either case that the judgment places the persons concerned outside final salvation. In fact the first act is definitely taken with a view that the man's spirit 'may be saved in the day of the Lord Jesus'. In the second case it is in order that the two men 'may learn not to blaspheme'.153 In neither case is it stated that the misdemeanours place the offenders outside the kingdom, although the immediate judgment on them is drastic.
to finish the course. Conzelmann op. at., p. 162, gets over the difficulty that one only receives the prize by calling this no more than 'an auxiliary notion'.
ls° Again Barren, 2 Corinthians (BC, 1973), p. 337, favours the view that these words imply that a believer may cease to be a Christian. He cites W. G. Kumrnel in Lietzmann-Kummel, An die Korinther (LHB, 51969), ad loc.
151 Cf. J. J. Muller, Philippians and Philemon (1955), pp. 117f, denies that the phrase 'if by any means I may attain' expresses any uncertainty. R. P. Martin, Philippians (NCB, 1976), pp. 135f, maintains that the uncertainty implied by the words relates only to the way in which Paul would attain the resurrection either by martyrdom or at a more distant time. To W. Hendriksen, Philippians (1962), p. 170, the words imply that Paul distrusts himself, but not God.
152 So E. Lohmeyer, Die Briefe an die Philipper, Kolosser, tmd Philemon (ΚΕΚ, Ί953), ad loc.
133 M. Dibelius - H. Conzelmann, The Pastoral Epistles, p. 34, describe the purpose of the delivery to Satan as 'education through punishment'. J. N. D. Kelly, The Pastoral Epistles, pp. 58f., claims that the verb used (paideuthosin) conveys the idea of stern punishment and suggests that some physical disability was in Paul's mind.
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Paul does not enlarge on what the situation would be if the people con​cerned did not respond to the corrective discipline. He seems to take it for granted that they would.
Throughout his letters Paul shows strong convictions about the preserv​ing power of God to effect what he had himself determined. He has no doubt about either election or predestination. He recognizes that the out​working and application of the work of Christ is not left to chance. The Spirit sets his seal on those who believe. God provides salvation and nothing can prevent men from enjoying its benefits. This unshakeable conviction gives tremendous stability to the apostle's own faith and com​municates itself through his letters.
Nevertheless, a paradox is present in the evident need for man to respond to God's provision, in order to appropriate it. Paul does not set out sal​vation as if God decreed that so many people, irrespective of human responsibility, should be saved and the rest condemned. That would make men into robots, mere tools in the hand of God. The remarkable balance between God's sovereignty and man's responsibility does not remove the tension, but illustrates the greatness of the mind of Paul. His conviction about God's sovereigrjiy springs from his own experience of God's grace. But he never views himself as pressed into a mould that he, as a responsible individual, did not want. At one time he had kicked against the pricks (Acts 26:14),154 but he knew that Christ had given him the victory (cf. Rom. 7:24-25). For Paul, therefore, predestination was not a result of speculation, but of inner conviction. The possibility of apostasy among the elect did not engage his attention as a speculative problem, but he was sufficiently down to earth to see the need for constant appeals to Christians to persevere in faith.
Hebrews
GENERAL OBSERVATIONS
It is at once evident that this writer first of all approaches the theme of man's salvation from the point of view of God's initiative. It is God who has spoken in these last days through a Son (1:2). That salvation is of grace is seen from the statement in Hebrews 2:9 about Jesus that 'by the grace of God he might taste death for every one'. (Theou here has no article and may therefore draw attention to grace as part of the nature of God.) The calling of the Christian is named as 'heavenly' (3:1),155 which is a way of
154 According to E. Haenchen, Acts, p. 685, this statement is a common Greek proverb, meaning Opposition to me is senseless and impossible' (he is citing Bauernfeind). Haenchen considers that Greek hearers would understand that Paul was completely in the power of Jesus.
155 H. W. Montefiore, Hebrews (BC, 1964), p. 71, takes 'heavenly calling' in the sense of a calling to heaven father than a calling from heaven. F. F. Bruce Hebrews (NICNT, 1964), p. 55, understands the words in the sense of those set apart by God for himself. The words draw attention to the divine initiative.
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saying it has a divine origin, and is therefore a provision of grace. The exposition of the high-priest theme includes within it several statements about the finality of God's provision. What he has done is once for all and needs no repetition. This saving aspect has been achieved independently of man. Yet man needs not only to appropriate it, but to hold on to it (3:6; 10:23). The readers are exhorted to strive to enter the spiritual rest, lest they fall (4:11). But that God is essentially a God of grace is seen clearly from the expression 'throne of grace' (4:16).
Although the theme of foreknowledge and election is not as prominent in Hebrews as in Paul, there are a few indications of it. God has a specific plan for his people in history (11:40). The heroes of faith in the pre-Christian era would not have been 'perfected' apart from the Christians. It has been maintained that this statement is an assurance that God will fulfil his promises and has no bearing on the salvation of individuals.156 But since the list of people of faith (11) concentrates on individuals, it is difficult to see how the complementing of this list can be anything other than individualized. This is supported by 12:23 which refers to 'the assem​bly of the first-born who are enrolled in heaven'. The first-born are Christ​ians,157 after the analogy of the Israelites (Ex. 4:22), or perhaps are 'all the redeemed'. It is the idea of enrolment which suggests some elective process. The same thought comes in Revelation (see the section below, pp. 638ff).
The heavenly Jerusalem is peopled by those whom God has 'made perfect'. There is no suggestion in this epistle that people can make them​selves perfect. It is even said of Christ that God made him perfect through suffering (2:10). But neither is there any suggestion that man need do nothing, as the warning passages show. It may be wondered whether the mention of Esau's loss of birthright (12:16) is intended to warn the readers that their enrolment in heaven could be forfeited in the same way. But the writer does not draw out such a parallel.
Before considering the warning passages, we should note that there are several strong assurances given to Christians to assist them to persevere in the faith. There is the faithfulness of God to his promises (6:13ff), the changelessness of Jesus Christ (13:8), the intercessory work of Christ (1:3; 2:18; 4:15; 7:25), the example of others (12:lff), especially Christ himself as the pioneer and perfecter of our faith. This latter point is particularly focused on his conquest of temptation. With such aids the Christian has every incentive to persevere.
THE WARNING PASSAGES
These passages,  which draw out the serious consequences of failing to
156 Cf. I. H. Marshall, Kept by the Power of God, p. 147.
157 P. E. Hughes, Hebrews, pp. 552ff., favours the view that the 'first-born' in Heb. 12:23 signify the totality of redeemed mankind from every age.
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appropriate the message, are interspersed throughout the epistle. In one sense they are interludes which temporarily delay the development of the main theme, but they are not entirely divorced from that theme. If, as seems likely, the epistle was originally a homily, these direct exhortations become more intelligible.
The first is 2:1-4, where the danger of drifting away from what has been heard is first introduced. T^he very fact that the writer uses the metaphor of drifting shows that he is not speaking of a deliberate refusal, but of an almost helpless slipping away. Nevertheless it is recognized that a respon​sibility rests with Christians since the question is asked, 'How shall we escape if we neglect such a great salvation?' (verse 3).1'8 The salvation is that declared by Christ and supported by divine signs and sovereignly distributed gifts of the Spirit. Is the author implying the possibility of apostasy here? Unless we take his question as purely rhetorical we should have to admit that he regarded the danger as real. Nevertheless, he is not specific about what he means by neglect. We must consider this passage alongside the others for a true understanding of it.
The second passage is 3:7ff. with the key warning, 'Take care, brethren lest there be in any of youjin. evil, unbelieving heart, leading you to fall away from the living God' (3:12). The writer cites a passage from Psalm 95:7-11, which focuses on 'today' and urges the Israelites not to harden their hearts. Clearly the falling away is therefore equivalent to a hardened heart, which is impervious to the influences of the Holy Spirit. It was unbelief which prevented the Israelites from entering, but the writer sees that no different conditions of entry apply to Christians. There is here no definite affirmation that any of the readers had fallen away, only a strong warning to them to take care.139
The third passage is perhaps the most important, 6:4-8.16° It deals with the impossibility of restoring to repentance those who, after being en​lightened, 'crucify the Son of God on their own account and hold him up to contempt' (verse 6). This is a deliberate rejection of the Christian pos​ition. It is first to be noted that the supposition is expressed in its most extreme form. The writer envisages a person who has (i) tasted the good​ness of the Word of God, (ii) tasted the heavenly gift, (iii) been enlightened and (iv) become partaker of the Holy Spirit. It may be argued that these
158 Hughes, ibid., p. 76 n. 48, points out that the verb translated 'neglect' means 'to be unconcerned' and is the opposite of the careful consideration enjoined in Heb. 2:1.
159 I.H. Marshall, op. at., p. 135, while regarding this passage as evidence of the possibility of backsliding, nevertheless recognizes that Heb. 4:11-13 shows 'that apparent outward conformity to the faith is useless if it is not accompanied by heart belief.
'*" For a full discussion of Heb. 6:1-6, cj. Hughes, Hebrews, pp. 193-222. He thinks that those in view in verses 4-6 are those who have been baptized and have then renounced their Christian faith. He goes on to conclude that those who are genuinely Christ's cannot fall away. Cf. idem, 'Hebrews 6:4-6 and the Peril of Apostasy', WTJ, 35, 1973, pp. 137-155.
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terms can apply only to a believer. If such a person commits apostasy,
restoration would be impossible.161
Much debate has surrounded the interpretation of the 'if clause. That the writer is thinking of a hypothetical case is hardly to be disputed. He cannot be referring to an actual case, as Hebrews 6:9 shows ('in your case, beloved, we feel sure of better things'). But why does he introduce the /, subject at all? The most probable answer is that some may have talked about a return to Judaism, with the intention of combining their Christian position with the trappings of Judaism. But a turning away from the Christian position with its central message of the cross would be tanta​mount to re-crucifying the Son of God. Such an action would involve a deliberate rejection of the Christian gospel, and would automatically re​move any basis for repentance. It was imperative for these Christian readers to recognize at once the serious consequence of undermining the Christian gospel. It seems better to regard this as a warning stated in categorical terms, than to suppose that the people envisaged were deluded into thinking they were Christians (so Calvin), or to maintain that they were unbelievers who had been granted a mere taste of Christian enlightenment but had turned their back upon it (Owen).
At the same time there are difficulties in the view which interprets the passage to mean that a Christian may be saved and then lost, for it involves the contention that a person who shares the Spirit can treat Christ with contempt. At what point does the apostasy occur? Is it after the withdrawal of the Spirit? If it is, how can the person himself be held responsible for his apostasy? It almost looks as if the writer is intentionally setting out an impossible paradox.162 It is worth noting that he does not specify who does the restoring, or rather who cannot do it under the circumstances specified. Is it the writer, the Christian community or God?163 The writer may have wished it to remain general so that it could meet several situations.
It seems that the only fair conclusion in this case is that apostasy is being seriously considered, but no specific instance of such apostasy is actually reported. We may consider this to be a variant form of the unforgivable sin, since it is definitely apostasy against the Holy Spirit. It should further be noted that this warning passage could not be intended to lessen the assurance of believers, since the writer asserts in 6:11 the possibility of
161 R. A. Harrisville, The Concept of Newness in the New Testament, pp. 15ff., interprets the passage eschatologically. A second renewal is impossible because people reject the eschatological situation. 'The renewal by faith is final; it cannot be repeated because the believer has been placed within that last and final period of God's redemptive activity which hastens on towards its goal'.
162 Some understand the word 'impossible' to refer only to man, but not to God (cf. C. Spicq, L'Epitre aiix Hebreux (EB 21952), ad he.}. If this were the correct understanding, the way would be left open for God to give a second opportunity. But this is not the real message of the passage.
163 1. H. Marshall, Kept by the Power of God, p. 136, rejects the view that restoration by God is intended, because of the lack of auto and the use of God's word in verse 5.
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The fourth warning passage, which is closely akin to this passage, is 10:26-31. Since this section immediately follows the conclusion of the doctrinal exposition with its emphasis on the Christian's confidence, the warning passage must be set against this background. The writer reflects on the position of the person who has deliberately sinned after believing in Christ. But the sin is/'specified as spurning the Son of God, profaning the blood of Christ and outraging the Spirit of grace (10:29). Again the example given is an extreme type involving a complete volte-face. Further​more, the sin is again mentioned in a hypothetical way and no information is given whether anyone had committed it.
It has been suggested that non-Christians are here in mind who have some knowledge of the truth, but who have not committed themselves in repentance to Christ. It must be acknowledged that a somewhat different situation seems to be envisaged here from that in chapter 6, although a similar hardened and contemptuous attitude towards Christ is found in this passage. What the writer has in mind is a contortion of the truth about the sacrifice of Christ. Anyone who spoke disparagingly of the sacrifice of Christ placed themselveg^etitside the terms of repentance (hence the state​ment in 10:26). Since the blood is referred to as 'the blood of the covenant', some allusion to the profaning of the Lord's Supper may be in mind. The outraging of the Spirit once again seems to run parallel to the words of Jesus about the unforgivable sin.164 Nothing short of an absolute rejection of the Christian faith satisfies the terms in which the offence is described in this passage, perhaps under the stress of persecution.165
The final warning passage is 12:12ff., where the readers are urged, 'See to it that no one fail to obtain the grace of God' (verse 15). Since the verb Obtain' (hysteron) is in the present tense, it must refer to the continuous appropriation of grace, not to the initial reception of grace.166 This may be no more than an exhortation to let the grace be seen in moral living, since the root of bitterness referred to is defined as 'immoral' and 'irreligious'. Esau is cited as an example. Moreover, there is a solemn warning against refusing him who is speaking (i.e. God, 12:25ff), with a further statement 'how much less shall we escape' (i.e. less than the Israelites). This latter statement is an echo of 2:3.
These warning passages express more strongly than elsewhere in the nt
164 F. F. Bruce, Hebrews, p, 259, sees a direct connection between the apostasy here and that mentioned in Mk. 3:29.
163 J. Hering, Hebrews (Eng. trans. 1970), p. 94, in discussing the apostates, says, 'Such people are not condemned by an arbitrary decree of God; by excluding themselves from the Christian community they lose ipso facto the benefit of the sacrifice of Christ.'
166 B. F. Westcott, Hebrews, p. 406, understands the passage to refer to those who were not keeping pace with the movement of divine grace.
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the consequences of falling away and lay greater emphasis on human responsibility. A delicate balance is maintained, however, so as not to give the impression that believers have to keep themselves in the grace of God. There are ample aids provided by God, but these are not available to the person who treats them contemptuously.167
The rest of the New Testament
Although James is essentially a practical epistle, it is not without some theological basis for its many exhortations. The approach to grace is on a simpler level than in Paul's epistles, but grace is equally indispensable. Every good endowment and perfect gift comes from God (1:17).168 His word of truth brought us forth (1:18).169 It was the result Of his own will'. His intention was that we should be 'a kind of first fruits of his creatures'. Believers are confronted with what James calls 'the perfect law, the law of liberty, (1:25), which is not intended to suggest an external law, but rather an inner principle. James does not define this law any further, but urges the need to persevere in it. It is the 'implanted word' which is able to save the soul (1:21). Although the faith and works passage in 2:14—26 might suggest an emphasis on human effort, this would be a wrong deduction (see the discussion on p. 598f). The need for showing faith by means of works does not lessen the need for faith. A specific reference to grace is found in James 4:6 ('But he gives more grace; therefore it says, "God opposes the proud, but gives grace to the humble" ').170 Since humility is itself a sign of grace, James must be thinking of an increasing experience of grace. There is no room for pride in human achievement; it is all of grace.
Over against this emphasis on God's provision are several passages which stress man's responsibility. The person who wants wisdom must ask for it (l:5f). Those passing through trials and temptations are expected to endure (l:12ff). It is assumed to be normal to do the word as well as to hear it (1.22). In the mass of practical exhortations in this epistle, it is
167 E. Jauncey, The Doctrine of Grace, pp. 77f., after examining the evidence from Hebrews, concludes that the teaching is not essentially different from Paul's teaching, though differently expressed. There is the same insistence that all ability to work comes from God, and there is the same emphasis on human free​will and effort.
168 There is some debate whether these words mean that all God's gifts are good or that all good gifts come from God. C. L. Mitton, James, p. 74, prefers the latter, but the former would be in line with Jewish theology (cf. R. J. Knowling, James, p. 23). Whichever is correct, the statement underlines the gracious generosity of God.
169 L. E. Elliott-Binns, 'James 1:18 : Creation or Redemption?' NTS 3, 1956-7, pp. 143-161, sees no reference here to the new birth. He understands the first fruits as a reference to mankind, not as a reference to Christians. It is more likely, as noted by R. V. G. Tasker (James, p. 49), that the first fruits are Christians, perhaps implying the many others who would become Christians through the Christian mission.
170 Cf. J. Moffatt, Grace in the New Testament, p. 317, for a discussion of'more grace' in this context. He points out that James' use of grace here differs from Paul's use in that there is no special mention of forgiveness of sins.
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assumed that the readers are able to respond.171 But there are no passages which suggest the consequences of failing to persevere. One passage, 5:13ff., raises problems. Prayer over a sick man can be effective to heal and, if the man confesses, to secure forgiveness. But does this imply a connection between the sickness and the sin? It certainly seems to be assumed that physical healing without spiritual healing would be incom​plete, but nothing is saicj about the position which would obtain if the sick man had not called the elders and solicited the prayer of faith. It cannot be assumed that without it the man would have died in his sins.
It is clear from the opening words of 1 Peter that believers are regarded as 'chosen and destined by God the Father' (1:2).172 This concept of election is followed up by a statement about what the mercy of God has achieved: believers born again, 'who by God's power are guarded through faith for a salvation ready to be revealed in the last time' (1:5). The sovereign purposes of God are clearly seen to work out in his people. The ultimate inheritance is secured to them only by virtue of God's power. The genu​ineness of their faith, which like gold could be tested,173 would redound to God's praise (1:7). No doubt is cast on that genuineness. As a result of it salvation would be secured.
The electing grace of God is also seen in 2:9-10, where the Christians are called 'a chosen race . . . God's own people' (or a people for God's possession). Peter recognizes the possessiveness of God towards his people; they are of infinite value in his sight, as Christ is in theirs (cf. 2:7). The statement in 2:8 may suggest that some are appointed to disobey the word, but since the reference is to stumbling over the stone (i.e. Christ), the element of human responsibility cannot be omitted.174 The focus is on the preciousness of Christ which only those who obey the word can appreciate. There is a sharp cleavage between the destinies of those who stumble over Christ, and of those to whom he is a precious cornerstone. Peter makes no attempt to resolve the tension which arises between God's sovereignty and man's freedom.
In view of existing or impending persecution, there are many exhorta-
171 I. H. Marshall, Kept by the Power of God, p. 155, decides that James' view of the Christian life is optimistic. Temptation is present, but is a pathway to perfection of character.
172 The use of the words eklektois and progndsin is in full agreement with Paul's usage. God's foreknowledge implies his power to bring to pass what he knows. There is no denying that the stress falls on the divine initiative. See E. G. Selwyn, 1 Peter, ad he., for the background of these terms. They are both firmly based in οτ concepts.
173 The word dokimon refers to faith which has been tested, hence is seen to be genuine, Cf. A. M. Stibbs, 1 Peter (TNTC, 1959), p. 78. Genuine faith is distinguished from superficial profession. J. W. C. Wand, The Epistles of Peter &Jude (WC 1934), p. 47, speaks of'the genuine residuum'. On dokimon in the nt, see W. Grundmann, TDNT, 2, pp. 255ff.
174 The wording of 1 Pet. 2:8 ('as they were destined to do') certainly seems to suggest that the disobedience was divinely ordained. E. Best, ί Peter, p. 106, speaks of God predestinating men to stumble. Cf. also C. Spicq, Les Epitres de Saint Pierre (1966), p. 90.
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tions to believers to endure (e.g. 2:21; 4:1). Christians are not promised exemption from persecution, but there are aids provided to enable them to persevere. There is the example of Christ (2:21; 4:1), the example and testimony of others (5:1), the promise of God's restoration (5:10), the assurance of God's protection (1:5; 4:19), and God's gifts of grace (4:10ff). There is surprisingly no concentration on failure or falling away. Peter is confident that his readers will obtain 'the unfading crown of glory' when the chief Shepherd appears (5:4). They are to fix their hope firmly on the 'grace' that is coming at Christ's revelation (1:13). The interim is regarded (as in Hebrews) as a period of exile (1:17), which demands right conduct particularly in an attitude of reverence before God. Special stress falls on love, which is said to cover a multitude of sins (4:8),175 a statement which seems to mean that the quality of love makes up for many offences (cf. the similar idea in Jas. 5:20).
In 2 Peter, it is at once apparent that the same emphasis falls on the divine initiative as in 1 Peter. It is God's power which has granted to us everything relating to life and godliness (1:3). He called us to 'his own glory and excellence (1:3). He has given us great promises. He has enabled us to share his nature (1:4). This latter idea has been considered to be of Greek origin.176 But whatever the source of the expression, it cannot be denied that its truth could be effected only by divine action. It certainly does not mean, as in Greek thought, an absorption into the deity.177 It is, in fact, a variation of other nt concepts like being 'in Christ' or 'abiding in Christ' (see section below, pp. 647ff). The Christian has to make some effort to increase in virtue (1:5-7) in order to confirm his call and election (1:10). In no clearer way could Peter bring out the human responsibility side of his doctrine of election.178
But does this suggest that if the effort is unsuccessful, the election will be annulled? If that were so no assurance would be possible, for no-one would know whether his virtues matched the divine requirements, even if the virtues are the working out of divine grace and not merely 'human works'. It is difficult to see what meaning can be attached to divine election in these circumstances. It seems better to take the various warnings in this letter as reminders that those who are 'elect' are called on to face up to
175 There is some question here whether the sins covered are of those who love or of those loved. See the discussion in E. Best, 1 Peter, p. 159. The question does not, however, affect our present purpose which is to focus attention on aids to perseverance.
176 Cf. the excursus on deification in J. W. C. Wand, op. at., pp. 150ff.
177 In a recent book, T. Fornberg, An Early Church in λ Pluralistic Society (1977), p. 88, has strongly contended that the divine nature is immortality. He finds parallels here with the mystery religions.
178 Κ. Η. Schelkle, Die Petrusbriefe, der Judasbrief (1976), p. 192, questions whether the emphasis on human effort in 2 Pet. 1:10 does not show that the letter is a later nt writing. I. H. Marshall, Kept by the Power of God, p. 167, however, sees these words as showing that election is not automatic. According to him it 'does not offer absolute assurance of salvation'.
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moral responsibilities, and that by this means they will not fall. Peter reinforces his moral challenge by an appeal to coming events, which in his view should make men ask what kind of persons they should be (3:11).179 The readers are warned to avoid the error of lawless men, so as not to lose their stability (3:17). There is, nevertheless, confidence that the Lord knows how to rescue the godly from trial (2:9). Further, God does not will that any should perish (3:9).
A question arises from 2:18 as to whether the people enticed by the false teachers are lapsed believers ('men who have barely escaped from those who live in error'). 2:20 would seem to suggest that they had once been believers180 ('For if, after they have escaped the defilements of the world through knowledge of our Lord and Saviour Jesus Christ, they are again entangled in them and overpowered, the last state has become worse than the first'). Peter goes on to say that it would have been better for them never 'to have known the way of righteousness' than to turn back from the holy commandment (2:21). It is noticeable that in none of these state​ments is there any mention of faith, nor anything to show that these people were any more than acquainted with God's moral demands. Moreover, since the third person is used, some distinction from the readers themselves is evidently intended. For the false teachers themselves there is nothing but the judgment of God.
The brief epistle ofjude, which is closely akin to 2 Peter in its condem​nation of false teaching, is addressed to those 'who are called, beloved in God the Father and kept for Jesus Christ' (verse 1). Certainly the false teachers are in marked contrast to these, for they are seen as 'devoid of the Spirit' (verse 19). God has a special care for his people, but condemnation for those whose immoral lives deserve it.
It has been argued that the οτ allusions in verses 5-7 are intended to warn those who had lapsed from the faith,181 as many others had lapsed in οτ times (Israelites, fallen angels, Balaam, Korah). But it is precarious to suppose on these grounds that lapsed Christians are being addressed. The false teachers are those 'who pervert the grace of our God into licentiousness and deny our only Master and Lord, Jesus Christ' (verse 4). In stark contrast to these, the readers are to build themselves up on their most holy faith (verse 20). The main question is whether any but lapsed Christians could pervert the grace of God. There seems no good reason for supposing that an experience of God's grace is necessary before it can be perverted. If
179 J. N. D. Kelly, Peter and Jude, pp. 366f, paraphrases the word polapos (= what sort of) used here as 'how outstandingly excellent', thus bringing out the strongly positive aspect of the whole question.
180 If, of course, the people in 2 Pet. 2:20 are not the same as those in 2:18, the interpretation given would need modification. Ε. Μ. Β. Green, 2 Peter and Jude (TNTC, 1968), p. 118, thinks that the false teachers are in view in 2:20.
181 Cf. I. H. Marshall, Kept by the Power of Cod, p. 160, considers the false teachers were lapsed believers.
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these false teachers were proposing that licentiousness was an evidence of
God's grace, they can hardly have had a true experience of it. What is in
mind is more than a misunderstanding. It is nothing short of a deliberate
distortion.
There is in this epistle a balance between God's action and man's. The Christians are to keep themselves in the love of God (verse 21), but are* assured that God is able to keep them from falling (verse 24).182 They are to contend for the faith (verse 3), but are assured it is God who will present them without blemish before his presence (verse 24). The exhortation to build up in the faith is linked with prayer 'in the Holy Spirit' (verse 20). Christians have every encouragement to press on until they possess eternal life.
Some have supposed that Jude 22—23 refers to believers who have fallen prey to the false teaching, but who may still be rescued.183 The words, On some have mercy with fear, hating even the garment spotted by the flesh', have received various interpretations, but at least it may be assumed that hope is not completely at an end even for them. Although Jude is harsh on the false teachers, he does not give the impression that they will have much impact on the true believers, because of the provisions of grace mentioned above.
In a special sense Revelation is directed to Christians under trial. It is concerned to encourage them to persevere and we need to examine in what ways the book suggests that this can be accomplished. In the seven letters there are several assessments of the state of the churches. The Ephesian church lost its first love and was exhorted to repent, otherwise its lampstand would be removed (Rev. 2:5). Does this suggest that those who have once believed can finish up by being excluded from the true church? Since a church is being addressed it is difficult to be sure whether this could be applied to individuals. Nonetheless the possibility of removal seems to be implied. Paradise is for those who 'conquer' (2:7).184 Since this theme of conquering occurs at the end of each letter, with differing rewards prom​ised, it would not be unreasonable to suppose that some possibility of not, conquering is being envisaged. At the same time nothing is said about the fate of any who do not conquer, and it is evident that the message is positively to those who do.
In one case, the letter to Sardis, the overcomer is promised that his name will not be blotted out of the book of life (3:5); this raises the question
182 J. N. D. Kelly, op.
at., p. 290, comments that Jude emphasized the ability of God to keep because the readers left to themselves would too easily lapse.
183 E. M. B. Green, op. at., pp. 187f, finds three groups of people which have reacted in different ways to the false teachers. But in none of these cases is the position portrayed as hopeless. I. H. Marshall, op. a/., p. 161, considers that verses 22f. described the treatment of those who lapse from the faith, but this is not demanded by the text. Certainly, however, those in view are in danger of lapsing.
184 G. R. Beasley-Murray, Revelation, p. 77, rejects the view that the conquerors are the martyrs.
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whether the book of life is a comprehensive record of believers.185 If it is, the possibility of a person being erased from the book of life must be granted. Yet the statement in this context cannot be decided apart from other references to the 'book of life'. It is a favourite theme in this book (cf. 13:8; 17:8; 20:15 and 21:27).
The first two of these references imply that the writing was done 'before the foundation of the world'. Some have suggested that in 13:8 the quali​fying phrase could refer to the slaying of the lamb, but this could not be so in 17:8 where the lamb is not mentioned. If the writing was done before the foundation of the world, the concept of predestination is plain. Are we then to suppose that some whose names were written before the foundation of the world can, as a result of their own actions, be deleted? Final judgment is based on the omissions from the book of life (20:15) and entry into the New Jerusalem depends on inclusions in the book of life (21:27).186 The latter passage specifies that nothing unclean, nor a doer of abomination or falsehood can be included. There is, therefore, a moral qualification. We are not to think of a pre-creation 'entry' which becomes automatically effected irrespective of the moral response of the individual.
The letters to the chu/ches contain challenges for Christians to be faithful (2:10), or to hold fast (2:25; 3:11), or to keep what has been received and heard (3:3), or to be zealous (3:19). The constant calls for repentance furthermore show that grace is still available to deal with past deficiencies. These letters were clearly not intended to rob the Christians of assurance, but were aimed to keep them on their toes.
The whole book is designed to promote encouragement towards patient endurance (cf. 1:9; 2:2, 3, 19; 3:10; 13:10; 14:12). Christians are assured that they will be kept by God (3:10). It may seem that only those who keep God's Word will be assured of being kept, but that would empty the keeping power of God of much meaning. It is better to suppose that a reciprocal action is implied in which God's keeping power is an essential factor in the Christian's keeping of God's word (cf. Rev. 12:17; 14:12). Indeed it is assumed that Christians are those who keep the command​ments. We may surmise that some were associating with the Christians who needed to be reminded about what was involved if they were really to be numbered among true believers.
The other feature of this apocalypse is its reference to the sealing of the saints. In 7:1-8 is recorded the sealing of the servants of God upon their foreheads (verse 3). The mention of a specific number of people (i.e.
e' C. B. Gaird, Revelation (BC, 1966), p. 49, speaks of conditional predestination here: Ά man cannot earn the right to have his name on the citizen roll, but he can forfeit it'. He claims that the decrees of God are not irreversible.
G: E. Ladd, Revelation (1972), p. 274, points out that entry in the book of life points to the fact that salvation is only through the Lamb of God. No-one is saved by his works.
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144,000) has given rise to the view that the sealing is for martyrdom, not for membership of the whole Christian community. It is more likely, however, that the number is symbolic, in line with the use of numerals elsewhere in this book. In that case the 144,000 stand for all the people of God. If this interpretation is correct, it raises the question of the significance of the sealing.187 Does it preserve those sealed from falling away? This, book never raises such a question. It seems to be assumed that the judg​ments will not be able to touch those who are sealed (cf. 9:4).188 Indeed since the rest of mankind is sealed with the number of the beast (13:16ff.), it is evident that the seal of God sets his people apart from the rest. There is a powerful assurance given that the people of God are a victorious people, not through their own efforts, but through the grace of God. It is the Lamb who conquers and those who accompany him are 'the called and chosen and faithful' (17:14).
Conclusion
We have seen that throughout the nt there is a consistent presentation of God's initiative in man's salvation. At the same time there is equally clear evidence that man is called upon to respond. There is, however, no formal discussion of the problem of reconciling God's sovereignty with man's freewill. The teaching of predestination has to be balanced against the warning passages. The nt, nevertheless, does not leave the issue in doubt. God will certainly win for himself a people who will be presented faultless before his throne. There is no impression that man will have the last word. One of the deeper truths of nt theology is that God is as gracious as he is sovereign. This gives strong grounds for assurance that he will work out his purpose for men.
An attempt to come to grips with the nt concept of grace is an essential stepping stone for the study of sanctification and perfection. Indeed it may reasonably be maintained that the processes of sanctifying and perfecting properly belong to the doctrine of grace. The next two sections in thisi chapter will show the extent to which the constant exhortations in the nt, which set before the reader some goal or standard to which they should strive, can be achieved only through the means that God himself provides. We shall first examine the spiritual dimensions of the new life, and then pass on to the more specific teaching about sanctification and perfection.
187 R. H. Mounce, Revelation, p. 167, suggests on the basis of the usage in Ezekiel 9 that the sealing symbolizes God's protection over his people.
188 R. H. Charles, Revelation (ICC, 1920), p. 200, considered that the sealing must be co-extensive with the peril and must relate to the whole Christian community.
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The synoptic gospels
When considering the concept of new life in the teaching of Jesus in these gospels, we must first concentrate our attention on the nature of the kingdom. We have already considered the kingdom teaching in relation to the mission of Jesus (pp. 408ff), but our present concern is the practical outworking of the kingdom teaching in the lives of its members. Did Jesus give any indication of the inner resources which would be at the disposal of his followers to enable them to follow out his instructions? Or did he expect them to work out their own salvation? We have already considered the synoptic teaching on grace (see pp. 602ff.), which drew attention to the divine initiative as being essential if man is ever to live as God wants him to live. But the synoptic gospels do not record any specific teaching which corresponds to the Johannine and Pauline ideas of being in Christ.
The only comment which needs to be made on indirect material in these gospels which has any bearing on this theme are those passages which show the close association the disciples of Jesus would have with Jesus himself. These sayingsjiave been used as evidence for the view that Paul's mysticism was grounded in the teaching of Jesus.189 Persecution (cf. Mt. 5:11) and martyrdom (Mk. 8:35) would come to the disciples for Christ's sake, i.e. because of their identification with him. In the commissioning of the twelve, Jesus said, 'He who receives you receives me' (Mt. 10:40). His 'true' relatives are those who do his will (Mk. 3:35). Those who receive a child in his name receive him (Mt. 18:5). In the parable of the sheep and the goats, those receiving needy people are said to have received him (Mt. 25:35). In all these passages there is a sense of solidarity, and these con​siderations at least lay some foundation in the teaching of Jesus for the more explicitly expressed 'in Christ' and 'with Christ' teaching, particularly in the Johannine literature and in the Pauline epistles.
The Johannine literature
The gospel of John records several sayings of Jesus which speak of a mystical association between believers and himself or believers and God. The ideas are then continued in 1 John. The most characteristic is the notion of 'abiding in' or simply 'being in' Jesus.190 This will provide valuable parallels with the 'in Christ' idea in Paul's epistles and will furnish some light on its meaning.
In the bread discourse the person who eats Christ's flesh and drinks his
189 So· A. Schweitzer, The Mysticism of Paul the Apostle (Eng. trans., 21953), pp. 105ff.
190 Cf. C. H. Dodd, The Interpretation of the Fourth Gospel, pp. 187-200.
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blood is said to abide in Christ ('abides in me, and I in him', Jn. 6:56).191 The idea of abiding is especially frequent in the farewell discourses. In John 14:10 Jesus asks, 'Do you not believe that I am in the Father and the Father in me?' He promises that his disciples would know that he was in the Father and the Father in him (Jn. 14:20).192 He prays for his disciples 'that they may all be one; even as thou, Father, art in me, and I in thee, that they also may be in us, so that the world may believe that thou hast sent me' (Jn. 17:21). In these passages the union between the Father and the Son is seen to be the pattern for the believer's life in God. In the vine allegory in John 15 the idea of abiding is expressed in the double form 'Abide in me and I in you' (Jn. 15:4; cf. 15:5).193 Moreover, the branches become useless unless they abide in the vine. Fruit is impossible and the branches must be stripped off and burnt (15:5-6).194 In no more vivid way could Jesus have expressed the centrality of his own life in the on-going life of his people. He even went so far as to say that those abiding in him would be able to ask whatever they willed and it would be done (15:7). Only as a result of the infusion of the mind of Christ into the believer would this be intelligible.
This type of mysticism must be strongly differentiated from Hellenistic mysticism by its accompanying ethical note. This is particularly brought out in 1 John. The man who abides in Christ has an obligation to walk as Christ walked (1 Jn. 2:6).195 He must, moreover, keep his commandments (1 Jn. 3:24). Abiding in Christ issues in love of the highest kind, for it is nothing less than God's own love in us (1 Jn. 4:12). Even more exacting is the statement that whoever abides in him does not sin (1 Jn. 3:6), a statement which presents the negative aspect of the Christian ideal of perfection (i.e. sinlessness). So closely linked is the idea of the indwelling God with its ethical effect that John can say 'he who abides in love abides in God and God abides in him' (1 Jn. 4:16). The great frequency of the
191 B. Lindars, John, p. 269, comments onjn. 6:56, 'John's thought never moves in ontological or quasi-magical categories'. He contends that the effect of receiving Jesus must be expressed in terms of personal, ethical relationship. The present tense here stresses a continuous relationship and not a merely fleeting * experience (cf, L. Morris, John, p. 380).
[image: image4.png]% W, Hendriksen, Jobn (‘1961), ad foc., makes a distinction berween the ‘unity of essence’ existing
between Father and Son and the ‘echical’ and "spiritual’ unity existing between the Son and believers. He
thinks the farmer is incapable of growth, but this is not so of the latter. This may be a valuzble distinction
from the poine of view of a systematic understanding, but it cannot be said to arise from the context.

1 R.E. Brow 678, rightly poiats out that this is mote than a simple comparison. Both parts




n, John, ρ of the statement are parts of a whole.
194 The idea of stripping off here cannot be understood simply in terms of excommunication. The basic idea is a total lack of union with the only source of life, i.e. Christ himself. R. Bultmann, John (Eng. trans. 1971), p. 538, denies a reference to ecclesiastical excommunication, but thinks the destruction is already a reality for the man who belongs to the community only outwardly.
195 As R. Law, The Tests a/Life, p. 213, puts it, 'From the union of nature there springs an ethical union of will; and of this the test is that we "walk even as Christ walked." ' Or asj. R. W. Stott, Epistles of John, p. 92, expresses it, 'We cannot claim to abide in Him unless we behave like Him.'
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idea of'abiding' in 1 John (cf. 1 Jn. 2:6, 24, 27, 28; 3:6, 24; 4:12-13, 15-16), shows that John sees a special need to stress the source of power for the new life. There is a corporate sense in the believer's identification with Christ. Moreover, John does not hesitate to say that we can know we are 'in him' (1 Jn. 2:5; 5:20).1%
The parallels which exist between the type of teaching in John's gospel and in 1 John compared with Paul's 'in Christ' and 'Christ in you' teaching are close. The Johannine passages are neither as numerous nor as developed as the Pauline passages (see pp. 647ff), but are highly significant because they fix the 'incorporation' ideas of Paul firmly in the teaching of Jesus, unless the Johannine statements are regarded as later developments and therefore as not original to Jesus. Yet so revolutionary would be the Pauline idea if it stood alone that some explanation of its origin would be needed, and none seems more appropriate than to suppose that Jesus himself spoke of men abiding in him.
Some reference must here be made to the particular Johannine teaching on eternal life (zoe aionios) as a present reality.197 The believer in Christ now possesses eternal life (Jn. 3:15, 16; 6:40, 47). This new quality of life is received as a result of faith. It is noteworthy that in the first occurrence of the expression in JermVs gospel it occurs after a reference to the kingdom (Jn. 3:5, 15), for it seems certain that in John's gospel 'eternal life' stands in place of the synoptic teaching on the kingdom (cf. Mk. 9:43-47, where 'life' and 'kingdom' appear as equivalent terms).
There is no awareness of a tension between 'eternal' life and present life. The references to eternal life in John's gospel correspond to the present emphasis on the kingdom in the synoptic gospels. As in the latter case we may say that what is future is also present, so what is essentially 'eternal' has also became a present reality. The 'life' theme is of paramount im​portance in John's gospel, as John 20:31 shows. It points to a new manner of existence, which provides a framework for what has already been said above about abiding in Christ. We might approach this theme of present/ eternal life from the standpoint of Johannine dualism, which includes the comparison between what is above and what is below. The quality of life which the believer now shares is that which is characteristic of life above. It belongs essentially to God. The idea of'eternal life' occurs also in 1 John (cf. 1:2; 2:25; 5:20), where the thought of fellowship with God is closely linked with it.
Acts
It is significant that this book, which says so much about the activity of
196 B. F. Westcott, The Epistles of St John, p. 50, sees a progressive closeness of relation in this section (1 Jn. 2:1-6): to know him, to be in him, to abide in him. He cites Bengel's cognitio, communio, constantia.
197 For ,a concise discussion of zoe and zoe aionios in John's gospel, cf. D. Hill, Greek Words ana Hebrew Meanings (1967), pp. 192ff.
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the early Christians, says very little about the new quality of life which they now lived. Beyond calling for repentance and faith, there is no indi​cation of what instructions new converts were given about the new life. Nevertheless, the activity of the Spirit is so frequently stressed that his part in the new life is indisputable. Indeed a reading of Acts would lead to the impression that nothing else was required but dependence on the Spirit for guidance and for living. In this aspect Acts is closely aligned with the Johannine and Pauline literature. Although the expression 'in Christ' does not occur and 'in the Spirit' occurs only once, there are frequent references to being filled with the Spirit, which resulted in the Spirit dwelling within them. The one occurrence of 'in the Spirit' is in Acts 19:21 (Paul resolved in the Spirit), where it is not used in the characteristic sense found in Paul's epistles. In Acts the early history of the church was one of Spirit-filled people and it is not difficult to see some connection between this and the more mystic idea of incorporation in the Spirit.
Paul
The apostle Paul, more than any nt writer, expounds at length on the implications of the plan of God for the salvation of his people. He expresses the theological consequences in a variety of different ways, some of which find parallels elsewhere, while others are peculiar to him.
It should first be noted that the apostle, although using the expression 'eternal life', does not stress (as the Johannine literature does) its present reality. It stands mainly for a future inheritance (cf. Rom. 2:7; 5:21; 6:22; Gal. 6:8). Nevertheless, Paul's emphasis on life in Christ shows strongly a present aspect of life. Our examination of Paul's approach to the new life must not be divorced from the new quality of life which is so emphasized in the Johannine literature.
UNION WITH CHRIST
In his exposition of union with Christ the apostle introduces two comple​mentary aspects, one backwards, the other forwards. In view of his strong conviction about man's need (see pp. 200ff), he is naturally concerned about God's way of dealing with the effects of sin on the life of the believer. In this context we may note first his use of the metaphor of baptism. We shall discuss elsewhere the significance of the rite in the doctrine of the church (see pp. 754ff), but here our concern will be the theological mean​ing of identification with Christ in his death and resurrection as symbolized in the act of baptism. The classic exposition of this is found in Romans 6, but the basic ideas are reiterated in several epistles. It is clear that when Paul asks the question, 'Do you not know that all of us who have been baptized into Christ Jesus were baptized into his death?' (Rom. 6:3), he is drawing attention to a corporate aspect of the death of Christ. As that
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death was an historical event, so the incorporation of believers in that death was also historical. In other words when Christ died on the cross, all who were to be incorporated in him also died. This implies that when a person puts his faith in Christ, he is at once identified with a death that has already happened. The identification with death is necessary before there can be a participation in the risen life of Christ.198
It is important to note that Paul does not visualize a company of people, who have each individually been identified with Christ's death, discovering that that fact provided a common basis for the formation of a community. His concept is that the community is itself identified with Christ in his death in a corporate sense, and that each individual believer becomes iden​tified with that community. They are baptized into one body (1 Cor. 12:13; cf. also Gal. 3:27). One important distinction is necessary here. Although there is identification of the body of believers with Christ in his death, there were aspects of that death that were unique to Christ himself. It is for this reason that Paul speaks of Christ condemning sin in the flesh by sharing in the likeness of sinful flesh (Rom. 8:3).
This latter statement seems to mean that 'sinful flesh', i.e. life lived under the dominion of sin, has been put to death when Christ died on the cross. Christians, according*fo this view, are people who become identified with a new kind of life in which sinful flesh has no longer the authority it had before. It is already crucified, although this does not mean that it no longer presents obstacles. This fact at once leads to the need for the process of sanctification (see below, pp. 667ff), which is a process of applying what is already an accomplished fact to every part of a believer's experience. In Romans 6:11 at the conclusion of his section on baptism into Christ's death, Paul finds it necessary to urge his readers to consider themselves 'dead to sin and alive to God'. They need to develop an attitude of mind which is nevertheless based on an established event in the history of re​demption. By dying to sin is meant robbing sin of its authority.
In view of what has already been said about repentance and faith as a prerequisite for belonging to the body of Christ (see pp. 573ff), we need to enquire what part baptism has to play as a public avowal of being 'in Christ'. Is the reality of Christ's death and resurrection appropriated by the
198 R.A. Harrisville, The Concept of Newness in the New Testament, pp. 62ff., in discussing Rom. 6, argues that Paul does not construe the transference of the effects of Christ's resurrection in terms of present sinlessness. He interprets it in a dynamic way. Participation in Christ's resurrection is seen in terms of a gradual approximation to a final goal.
Many scholars see a further reference in 1 Cor. 12:13 to confirmation or to the Lord's supper as an explanation of'drinking of the Spirit'. Cf. R. Schnackenburg, Baptism in the Thought of Paul (Eng. trans., 1964), pp. 83f, for details. C. K. Barrett, / Corinthians, p. 289, takes the second part of the verse as the necessary supplement to baptism, i.e. we were baptized in the Spirit. But he cautions against pressing Paul in all the details of the analogy. F. F. Bruce, 1 and 2 Corinthians (NCB, 1971), p. 121, prefers the rendering 'we were all watered with one Spirit', i.e. in the sense of refreshment.
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believer at the moment of faith or at the moment of baptism? Paul certainly connects up 'union with Christ' with baptism, but does he imply that only through the baptismal act is identification with Christ possible? In other words does he regard baptism as a sacramental incorporation into Christ? While it is true that he does not drive a wedge between faith and baptism, and would undoubtedly have rejected the validity of any baptism which was divorced from faith, he is not maintaining that the external rite of' baptism is in itself a means of grace.200 It is rather a confirmation of what is already accomplished at the moment of faith, i.e. a crucifixion of the sinful self. This is made clear in the passage in Galatians 3:23-27, where Paul affirms that through faith people become sons of God and that those baptized have 'put on Christ'.201 For the apostle the adoption into sonship and the putting on of Christ are therefore inseparable.
Paul makes much of the dying process effected by Christ, for not only has it spelt death to sin, but also to the law (Rom. 7:4ff), which he describes in terms of a conqueror holding people captive. Dying to the law is linked with living to God (Gal. 2:19).202 We must not jump to the conclusion that Paul saw no helpful aspects of the law (cf. Rom. 7:12), but its effect was to make men feel like captives, because they had no power to carry out its demands (see later discussion, pp. 691 ff.). The company of believers who were crucified with Christ had become free from the bondage of the law. They were now free to live a mode of existence which was no longer dominated by law.
The same could be said of the world, for Paul also speaks of Christians having died to the 'elemental spirits (stoicheia) of the world' (Col. 2:20), or to the first principles of the world (as stoicheia could mean). Whichever is the correct rendering, the dying to the 'world' as the controlling system of life seems to be uppermost in Paul's mind. In Galatians 4:9 he defines the same concept (stoicheia) as 'weak and beggarly', where he may be referring to the law, but more probably is thinking of the Galatians' former pagan lifestyle. Dying with Christ means nothing short of a complete break with sin, the law and the world as forces which dominate the life of man. The dying metaphor may be said to be an integral part of Paul's theology, for' it shows the imperative nature of the new life which comes through the
200 G. R. Beasley-Murray, Baptism in the New Testament (1962), p. 265, writes, 'Baptism saves, not because water washes dirt from the body, but as the occasion when a man is met by the Risen Christ.' He further speaks of the grace offered in baptism as being 'the gracious act of God Himself.
201 W. F. Flemington, The New Testament Doctrine of Baptism (1948), p. 80, maintains that this and other passages imply that for Paul in baptism 'something is not merely expressed but actually accomplished'. He considers it to be untenable to maintain that baptism was a bare symbol.
202 Cf. R. Schnackenburg, op. at., p. 62, commenting on Gal. 2:19, writes, 'That Paul has died to the hapless Jewish nomos precisely through this same nomos, gives the sentence its terseness and sharpness'. He further notes that Paul has been drawn into an event (I have been crucified with Christ), in which nomos has been dethroned.
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risen Christ. It also vividly highlights the contrast between the old and the new life.
The baptism symbolism, in fact, focuses most attention on the risen life of the believer. As with the dying, so with the rising, the process is both corporate and individual. The church as a whole has already entered into a new experience of life at the resurrection of Christ, although this has to be realized in the lives of each individual believer. The resurrection ex​perience understood in a corporate sense comes over clearly in Colossians 3:Iff. In this passage the dying results in life being hidden with Christ in God, that is to say that life gains a new centre, which although less manifest than the old is nevertheless more real. It means seeking higher things and thinking in higher modes of thought.203 The resurrection involves a com​plete transformation of the way of life. The old life has to be resolutely put to death, a fate which it deserves, and conversely the new life has to be embraced.
Paul uses the metaphor of stripping off old garments and putting on new ones to describe the process of transformation (Col. 3:9ff; Eph. 4:22-24) (see the fuller discussion on this on pp. 657ff). This idea leads into the whole process of sanctification which will be discussed later (see pp. 667ff). What is most important to note at this point is the combination of a definite act with a continuous process. Because of the historic event of the resur​rection of Christ, the church is controlled by the risen Christ (i.e. in heaven), but the process by which the risen life of Christ manifests itself is on earth, through a progressive sanctifying of the body of believers.
IN CHRIST - IN THE SPIRIT
The idea of identification which has just been considered naturally leads to an examination of another characteristic emphasis found in Paul, that of indwelling. Sometimes he speaks of the believer in Christ or in the Spirit, and sometimes of Christ or the Spirit indwelling the believer. These are complementary, not contradictory, concepts.
We note first Paul's idea of the new creation, which takes place for the believer when he is 'in Christ' (2 Cor. 5:17). By using the present tense ('he is a new creation') Paul is pointing to a present reality which obtains for all who are 'in Christ'. The phrase here must refer to a radical change which occurs coincident with a man becoming a Christian. But 'in Christ' is infinitely more than an alternative phrase for 'Christian'. It vividly expresses the thought that what happened to Christ affects every believer
Ja The form of exhortation in Col. 3:1, i.e. imperative zeteite, shows the obligation which the new life entails. R. P. Martin, Colossians and Philemon (NCB, 1974), p. 100, understands this of the orientation of the will.
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in him. The new creation happens to the believer because of what happened to Christ. But some important questions arise. What does Paul mean by the new creation? And what precisely does he mean by 'in Christ'?
Since by the new creation he is referring to a present and not simply to a future reality, it is important to ascertain in what sense the believer can be said to be a 'new creation'. Paul undoubtedly connects this new creation with a past event, i.e. the historical death and resurrection of Jesus (cf. 2 ' Cor. 5:15). And yet he is not doing so according to men's usual approach to the historical ('though we once regarded Christ from a human point of view, we regard him thus no longer', 2 Cor. 5:16). He sees in the death of Christ more than the death of the human Jesus. He sees also the death of the old creation dominated by adverse spiritual forces, and the emergence of a new creation in which everything is Christ-centred.
Some identify the new creation with the church which forms a proto​type of the recreated world. But in this case the church must not be considered as an ecclesiastical body, but as a group of believers who share a common Christocentric life. The new creation involves new principles of living, new moral ideas, new methods of thought. It affects individuals, but it involves also a corporate idea. Paul talks about God in Christ recon​ciling the world to himself, by which he seems to mean the world order.204 He regards the old order as dead in actual fact, as far as the Christian is concerned. But this does not mean that any visible change has come over the existing order. In Paul's thought each succeeding group of Christians could look at the cross and know that the old order, alien to God, has been effectively destroyed.
It is against this background of an already existing new creation in Christ, that the fuller implications of the 'in Christ' phrase must be exam​ined, for the realization of the new creation happens only to those who are 'in Christ'. In view of the obvious contrast between the actual and the potential in the present historical situation, there is bound to be tension, and this tension must be set alongside the 'in Christ' concept if the meaning of that concept is to be understood.
The attempt to arrive at a precise understanding of Paul's 'in Christ' · formula has given rise to various interpretations. Some consider it to be evidence of the influence of mysticism on the apostle.205 One theory claims
2M P. E. Hughes, 2 Corinthians, p. 201, describes the new creation as 'a reborn microcosm belonging to the eschatological macrocosm of the new heavens and the new earth'. He goes on to show the rich variety of meaning to be attached here to the phrase 'in Christ'.
205 On mysticism in Paul, cf. A. Wikenhauser, Pauline Mysticism (Eng. trans. 1960), who presents full discussions of the forms 'In Christ', Of Christ' and 'Christ in us', and proceeds to bring out the specifically Christian character of Pauline mysticism. To avoid confusion it would be better perhaps to avoid the use of the word 'mysticism' in relation to Paul. R. C. Tannehill, Dying and Rising with Christ. A Study in Pauline Theology (1967), p. 3 n. 7, points out the variety of ways in which the word 'mysticism' is used and chooses to speak of Paul as a mystic, but denies that Paul has a mystical theology.
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that the preposition (en) must be regarded as pointing to locality,206 but this is possible only if Christ is seen as the all-pervasive Spirit, as a kind of spiritual atmosphere in which the believer lives. It is not necessary to suppose that Paul was a pure mystic in the same sense as contemporary oriental mystics,207 for he was clearly concerned with the moral outcome of his doctrine. A believer in Christ is not a person who waits to be ecstatically transported to a spiritual level which has no relationship to his historical situation. He experiences a moral change through being 'in Christ'. The strength of this interpretation lies in its achievement in trans​lating into moral action now what Jesus Christ did in past history, but its weakness lies in its effusion of the personality of Christ into Spirit.208 It achieves its end through an inadequate Christology.
No interpretation of Paul's 'in Christ' doctrine which does not explain how the historical Christ can be linked with present experience will stand examination; but the moral mysticism mentioned above is not the only kind of mystical interpretation.209 Another view is that 'in Christ' and 'in the church' are to be identified and that the new life, therefore, is mediated through the church. The believer who belongs to the church belongs to the body of Christ.210 Thus the 'in Christ' formula is interpreted ecclesiast​ically and each beuever actually shares in the divine life through being incorporated in the church. This view is generally tied up with a sacra​mental approach to the function of the church. The new life is life lived at a new level, not as individuals, but as a community. The 'in Christ' formula takes on a social aspect, but affects only the society of Christians, i.e. the church.211 This view has in its favour that it takes seriously the continuity between the historical Jesus and the community of believers by maintaining that the church is an extension of the incarnation. But it is open to dispute since it rests on the assumption of a strong mystical element in Paul's approach.
206 Cf. A. Deissman, who published his monograph, Die neutestamentliche Formel 'In Christo Jesu' in Marburg, 1892. If Deissmann represented an almost totally subjective approach to the meaning of the formula, E. Lohmeyer, Grundlagen paulinischer Theologie (1929), and W. Schmauch, In Christus (1935), are representatives of an objective (metaphysical) view. For a brief summary of their views, cf. M. Bouttier, En Christ (1962), pp. lOff.
" 7 For a penetrating critique of the Hellenistic Mystery religious background of Paul's approach, cf. A. Schweitzer, The Mysticism of Paul the Apostle, pp. 26ff.
"8 For an appraisal of Deissmann's view, cf. Schweitzer, ibid., pp. 33ff; M. Bouttier, op. at., pp. 5ff.
2m Cf. E. L. Mascall, Christ, the Christian, and the Church (1946), pp. 109ff.
210 Cf. Schweitzer, op. cit., pp. 116ff, who deduces the collective sense of'in Christ' (= the body) in reaction against the purely subjective view of Deissmann. He was against the mystical understanding of the phrase. Cf. also R. Bultmann, TNT 1, p. 311; G. Bornkamm, Paul, H. Conzelmann, TNT, p. 184. E. P. Sanders, Paul and Palestinian Judaism, pp. 458f, discusses the matter and prefers the 'participationist' sense.
211 R. Bultmann, TNT 1, p. 311, maintains that the 'In Christ' formula, 'far from being a formula for mystical union is primarily an ecclesiological formula'. His view is that the believer is taken up into the body of Christ through the sacrament of baptism.
649
THE CHRISTIAN LIFE
Other exponents of Paul's thought have preferred to put the emphasis on positive action. 'In Christ' is to be regarded more from the point of view of joint action by Christ and the believer than from the point of view of ontological unity.212 When someone is 'in Christ', he is brought into the service of Christ, hence the experience is inseparable from a sense of vocation. But this does not involve the present actuality of the new crea​tion. It only sets out the goal towards which those 'in Christ' are moving. · Its full manifestation will not take place until the future.213
Another position is that which maintains that a new situation has arisen within history in that the principalities and powers which had previously enslaved the world have now been defeated. To be 'in Christ' therefore means being in a new situation.214 This differs from being infused with new life, for it focuses attention on a new set of circumstances in which the believer can face the world having been liberated from bondage to hostile forces. The new situation means that the believer is now under the control of the Spirit of God and not the spirit of evil.213 'In Christ', he finds himself still in a hostile world, but not enslaved by the hostility, after the example of Christ himself. This interpretation has the advantage of maintaining the present relevance of the 'in Christ' concept, without sup​posing that the new situation obtains for creation at large. The Christian has a freedom which he did not previously possess (cf. Rom. 7:25).
So far we have discussed the different meanings proposed for Paul's characteristic expression, but we need to look closer at the ways in which he uses it.216 Sometimes the en (in) may be used in the sense of instrument, e.g. sanctified by Christ Jesus (1 Cor. 1:2); justified by Christ (Gal. 2:17); entreating in or by the Lord Jesus (1 Thes. 4:1); although it is disputable whether this exhausts the meaning. At other times the expression is used in a general sense; e.g. Paul sends greetings 'in Christ' (Rom. 16:3), which almost stands for 'Christian' greetings although expressed more tellingly. There are many instances such as these, but they would undoubtedly be
212 Cf. K. Earth, Chunk Dogmatics IV, 3, pp. 540ff.
213 There is a close connection in thought between Paul's 'in Christ' formula and the idea of communion with Christ. A. R. George, Communion with God in the New Testament (1953), pp. 150ff, attempts to show ' the relationship by suggesting that 'in Christ' relates to the 'now', and 'with Christ' to the future. Yet he admits that in most instances where the 'with Christ' concept occurs the past tense is used. He cites W. T. Hahn, Das Mitsterben und Mitauferstehen mil Christus bei Paulus (1937), pp. 31-45, for the view that Paul is presenting two sides of a unity: new life is given as a whole, but not until the parousia will it be a final and undisputed possession.
214 F. Neugebauer, 'Das paulinische "en Christo" ', NTS 4, 1957-8, pp. 124-138. approaches the phrase from the point of view of salvation history. This article was published before his book In Christus (1961), but is based on the examination of the evidence in the latter.
215 Cf. L. B. Smedes, All Things Made New (1970), pp. 90ff.
216 For a concise survey of Paul's usage, cf. C. F. D. Moule, 'The Corporate Christ' in his The Phenomenon of the New Testament (1967), pp. 21-42. Moule points out that while Paul does occasionally speak of Christ in the believer, this is rare compared with its converse, the believer in Christ. He thinks that when Paul uses the former idea, he tends to think of Christ as 'at work' or 'living his life' in believers (p. 25).
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In attempting some kind of classification of Paul's 'in Christ' passages we may note that he uses the expression in two main ways, first as applied to persons, and second as applied to abstract qualities. Under the first we may note that 'God in Christ' furnishes the key to the meaning of this 'in Christ' relationship. This means for Paul that what happened in history when Christ fulfilled his mission was an act of God (cf. Rom. 3:23, re​demption in Christ Jesus; Col. 2:15, triumph over principalities and powers; Rom. 8:39, the exercise of divine love). The application of the formula to believers is a modification of the same idea, but with a completely different emphasis. The fact that the believer is in Christ, which is so strongly characteristic of Paul's thought (cf. Rom. 8:1; 1 Cor. 3:1; 1 Cor. 15:22; 2 Cor. 5:17), has one aspect in common with 'God in Christ' and that is the sense of incorporation, which leads to identity of action.
A particular example of this is the apostle's own view of his apostolic work. His ministry among his converts (1 Cor. 4:15); his manner of addressing them (2 Cor. 2:17; Phil. 2:1); his labours among them (Rom. 16:3, 9, 12); his circumstances as a prisoner (Phil. 1:13); his weakness (2 Cor. 13:4) and strength (Phil. 4:13), are all viewed as 'in Christ'. The same personal empttasis is found when Paul speaks of whole communities being 'in Christ' (cf. 1 Thes. 1:1; Phil. 1:1; 1 Thes. 2:14).218 What is true of the individual is also true of the community. Indeed it is questionable whether Paul separated the two concepts in his own mind.
Examples of the second application of the 'in Christ' formula, to abstract qualities, are as follows. A Christian's wisdom is known by its 'in Christ' quality (1 Cor. 4:10). Paul claims that his own ways are 'in Christ', by which he apparently means that his whole pattern of life is controlled by his dwelling in Christ (1 Cor. 4:17). Spiritual wealth is described as being 'in him' (1 Cor. 1:5). The kind of life which believers now live is said to be 'in Christ' to distinguish it from the life lived by the non-Christians. Whereas the latter are immersed in the principles of a world alien to God, the Christian is controlled by principles of a totally different kind. Paul's doctrine here is quite clear. Nothing for the Christian in the present world can be approached except 'in Christ'. As the old humanity was 'in Adam', so the new creation is 'in Christ'. Until Christ came, all were adversely affected by Adam's transgression and only a new creation made possible an escape from those crippling effects (cf. Rom. 5:12ff. and see the section on Adam theology, pp. 333ff.).
217 M. Bouttier, En Christ, pp. 132f., summarizes the uses of the en Christo formula as instrumental (or historical), inclusive and communal, and eschatological. He has moved away from the polarization seen in the earlier work of Deissmann, Schweitzer and others.
218 Paul certainly means more by 'in Christ' than that the readers are Christians. They live in him every day, cf. L. Morris, The First Epistle of Paul to the Corinthians (TNTC 1958), pp. 49f.
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In the above discussion no mention has been made of the kindred phrase 'in the Spirit'. Paul's use of such an expression throws light on his under​standing of the Christian's new position.219 Some have equated Christ and the Spirit, claiming a kind of spiritualized presence as replacing the per​sonality of Christ for this age. Others, recognizing the inadequacy of this Christology, have nevertheless approximated to an equating of Christ with the Spirit, mainly on the grounds of 2 Corinthians 3:17 ('the Lord is the' Spirit'). This statement has already been touched on in the section on the Holy Spirit (see pp. 570f.), but our present concern is to discuss its rel​evance to the 'in Christ' theme. It has been shown that Paul regards the Christian life as dominated by the Spirit. Christians are 'not in the flesh' but 'in the Spirit' (Rom. 8:9). Since Paul in the same context speaks of the Spirit as the Spirit of Christ, the conclusion is inescapable that 'in the Spirit' and 'in Christ' must mean the same thing. All that has been said above about the radical change which has been effected in Christ could come about only through the activity of the Spirit.
In view of this we may enquire in what sense Paul related the believer's position 'in Christ' to the present activity of the Spirit.220 Did he view the Spirit as Christ in action pursuing his redemptive plan on earth? Was the Spirit regarded as Christ being experienced in and by the community? There is undoubtedly some truth in the view that Paul drew no distinction between Christ and the Spirit as far as the on-going work in the believer is concerned.221 Since Christ was exalted in heaven he could dwell in believers only through the Spirit (hence 'Christ in you' and 'the Spirit in you' are used interchangeably; see the discussion in the next section). But if Paul did not distinguish their functions, he also did not confuse their natures. It may perhaps be helpful to think of'in Christ' as static, providing the basis for the new creation, while 'in the Spirit' is dynamic giving the powerful motivation in the working out of that new creation. The latter makes clear that the power behind the new creation is not an impersonal natural energy, but a personal divine Spirit.
In this double way Paul means his readers to realize that through the Spirit they may be linked with Jesus Christ who lived in history, but who'
219 In discussing the relation between en Christd and en Pneumati in Paul's letters, M. Bouttier, op. at., pp. 61ff., mentions the following passages where en Pneumati occurs - Rom. 2:29; 8:9; 9:1; 14:17; 15:16; 1 Cor. 6:11; 12:3, 9a, 9b, 13; 2 Cor. 6:6; Gal. 6:1; Eph. 2:18, 22; 3:5; 4:30; 5:18; Phil. 1:27; Col. 1:8; 1 Thes. 1:5. He then discusses Deissman's comparisons with en Christd. He cites E. Percy, Der Leib Chrisli (1942), p. 36, for the opinion that it is necessary to be in Christ in order to have any share in the Spirit.
220 See the discussion of Smedes, op. at., pp. 54ff.
221 For the view that communion with Christ is interchangeable with communion with the Spirit, cf. L. S. Thornton, The Common Life in the Body of Christ (31942), pp. 137, 142. Thornton's general approach, however, does not seem to bear out these isolated statements. A. B. Come, Human Spirit and Holy Spirit (1959), pp. 158f., criticizes Thornton for confusing the issue, especially when he equates 'communion with Christ' with 'the grace of Christ'. It should be noted that Thornton generally regards the Spirit as impersonal.
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is now exalted. So real is the link that he can speak of believers as being 'in Christ' without any fear that his readers will misunderstand his language.222 This is not because there were contemporary parallels to this kind of language, but because they had experienced, as Paul had done, the reality of being incorporated 'in Christ'. It was this that made Christian experience unique.
THE INDWELLING CHRIST AND INDWELLING SPIRIT
So rich is Paul's idea of the relationship between Christ and the believer that he complements his 'in Christ' concept with a 'Christ in us' concept. In the same way 'in the Spirit' finds its counterpart in the indwelling of the Spirit. In both of these ideas the initiative is outside the believer's control. Another presence takes over. It is more active and positive than the other forms. It presents a somewhat different, though kindred, approach to the new life.
The apostle is conscious of the indwelling Christ as Galatians 2:20 shows: 'It is no longer I who live, but Christ who lives in me'. The indwelling Christ displaces the already crucified self.223 But this is not some unique experience of Paul. It is meant to be the norm. Paul prays that his converts may know the saffie experience (Eph. 3:17): 'that Christ may dwell in your hearts through faith'. He speaks of the mystery, which God has chosen to make known, as being 'Christ in you, the hope of glory' (Col. 1:27).224 He recognizes the difficulty of the concept, as the use of the word 'mystery' shows, but he has no doubt about its truth. This passage is significant because of its corporate character; it applies to the body of believers. When writing to the Corinthians Paul challenges them with the question, 'Do you not realize that Jesus Christ is in you?' (2 Cor. 13:5). Moreover the indwelling of the Spirit of Christ is declared to be the possession of all believers (Rom. 8:9).
Closely allied and almost indistinguishable from this is the concept of the indwelling Spirit. There are in fact more references to the indwelling Spirit than to the indwelling Christ. The classic passage is Romans 8, but the activity of the Spirit within the believer runs consistently through Paul's
222 Cf. C. F, D. Moule The Phenomenon of the New Testament, pp. 39f.
223 A. Schweitzer, The Mysticism of Paul the Apostle, p. 125, considers that Gal. 2:19, 20 shows that for Paul the Christian 'is only a form of manifestation of the personality of Jesus Christ'. He speaks of the 'corporeity of Christ'. This brings out a positive contribution of the passage, but Schweitzer's purpose is to contrast Paul's mysticism with Hellenistic mysticism.
224 E. Lohse, Colossians and Philemon (Eng. trans. Hermeneia, 1971, from KEK, 1968), p. 76, takes this in the sense 'Christ among you' (as preached in the midst of the community). R. P. Martin, Colossians: The Church's Lord and the Christian's Liberty, p. 65, interprets it of Christ's presence among the Gentiles. See also Martin's Colossians and Philemon (NCB, 1974), p. 72, where he suggests a trace of Paul's second Adam teaching. W. Hendriksen, Colossians and Philemon (1971), p. 89, thinks the phrase points to the equality of Gentiles and Jews in that Christ was in them both. C. F. D. Moule, Colossians and Philemon, p. 85, is content to see 'among you' as at least a very plausible alternative to 'within you'.
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epistles. He says to the Romans, 'You are not in the flesh, you are in the Spirit, if the Spirit of God really dwells in you' (Rom. 8:9). This antithesis between 'in the flesh' and 'in the Spirit', which is characteristic of Paul, is important for a right understanding of the indwelling Spirit. It implies an altogether different principle of living.225 In some sense the Spirit of God takes possession of the believer, who becomes a temple of the Spirit (1 Cor. 3:16; 6:19). The presence of the Spirit within us is regarded as a guarantee of our position (2 Cor. 1:22, 5:5). It is the Spirit also who convinces the believer of his sonship (Rom. 8:16). Paul even connects up the indwelling Spirit with the conviction that he makes right judgments (1 Cor. 7:40).226
The apostle never makes any significant distinction between the function of Christ and of the Spirit within the believer. The indwelling Christ is possible only through the indwelling Spirit. It must be noted also that when Paul speaks of the indwelling Christ, he means no-one other than the risen Jesus. No explanation of the 'Christ in you' idea which sidetracks the essential continuity between the historical Jesus and the indwelling Christ does justice to Paul's theological thinking. At the same time no-one supposes that it is easy to attach precise meaning to Paul's 'indwelling' terminology.
Some explain the concept from a mystical point of view, supposing that in some way Christ's indwelling in man means that man is taken up to a higher level of existence. Man's life, in short, becomes infused with God's life. Pushed to its limits this amounts to the deification of man. So long as we are content to believe that Paul meant his readers to conclude that when he spoke of Christ within us, he was thinking of the infusion of an imper​sonal, although divine, principle of life which takes possession of us, this mystical point of view is tenable.227 It takes seriously the 'indwelling' concept. But does it do justice to Paul? Its fundamental weakness is in its depersonalizing of the indwelling Christ, who becomes no more than a deifying infusion.228 So many of the references in Paul's letters lose much of their force if the personal emphasis is denied. He never says that an effusion of divine life dwells in us, but only that Jesus Christ, or the Holy Spirit dwells in us. Another weakness of this mystical interpretation is its basic assumption that man already possesses the same kind of nature as
225 F. J. Leenhardt, Romans, p. 207, takes en here as instrumental and not locative, and declares that the phrase here indicates 'a way of life'.
226 Paul is speaking about a personal opinion here. But as J. Hering, ί Corinthians, p. 65, notes he does not claim to speak in Christ's name, nor by virtue of his apostleship, but because he has the Spirit.
227 E. L. Mascall, Christ, the Christian and the Church, pp. 77ff, thinks of the Christian as a person who has been reborn by a real incorporation of his or her human nature into the human nature of the incarnate Word. But his exposition is theological rather than exegetical.
228 A similar view was earlier expressed by the Catholic writer, M. J. Scheeben, Eng. trans. Nature and Grace (1954), from the German Natur und Gnade (1861, 41949).
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It is not surprising that other Pauline interpreters have understood the 'indwelling' passages in a different way, regarding Paul as less a mystic and more a man of action. Instead of supposing a fundamental change in man's nature to something akin to deification, an alternate view insists that Paul was thinking of an objective Christ: outside ourselves, he accomplished a complete and sacrificial act for us on the cross, which has now become meaningful to us through faith. There is almost, in this view, an identifi​cation of the indwelling Christ with faith.229 As God accepts Christ, so he accepts the believer. According to this interpretation Christ is always ex​pressing his presence in the believer through action, rather than through some mystical diffusion. Whenever the believer actively obeys, this is considered to be tantamount to Christ indwelling him. Christian life is then seen as co-action with Christ.230 It may be objected that this view does not do justice to Paul's concept of'Christ in us', and the criticism deserves to be taken seriously. It is to be commended in retaining to the full the actual presence within of a personal Christ, but it does not explain what Paul meant by 'Christ in us'.
Another view which mediates between the two ideas expressed above is that which see?^*the indwelling Christ expressed in terms of spiritual power.231 In other words, the indwelling Christ is seen as the indwelling Spirit who always acts dynamically in power. Paul's view of the gospel certainly concentrated on its power (Rom. 1:16).232 The Christian's motive power comes directly from God (Eph. 3:20). This suggests that the in​dwelling Christ results in powerful living.God's power in Christ becomes at once available. Wherever the Spirit of God is manifesting his activity in powerful lives, it is an evidence that Christ dwells within. This becomes intelligible if the Spirit is identified with Christ, but the problem here is to retain the real person of Christ without his becoming spiritized as in mysticism.
In the final analysis it must be admitted that there is no way of being sure what Paul meant by the indwelling Christ, but he shows no con​sciousness of any difficulties his readers might find in grappling with the idea. He assumes that they would at once instinctively grasp the significance of the 'Christ in you' concept for the new life. It would convey the idea that all life should henceforth be Christ-centred, and Paul's readers would recognize that this was possible only through the powerful operation of
22g Cf. the discussion of faith by E. Brunner, The Christian Doctrine of the Church, Faith, and the Consum​mation (1962), pp. 174f.
230 Cf. also K. Earth, Church Dogmatics, IV 3, pp. 543ff.
231 So Smedes, All Things Made New, pp. 176ff.
232 W; Luthi, The Letter to the Romans, (Eng. trans. 1961), p. 11, points out that gospel as power does not try to compete with the powers of this world. It is superior to all others.
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the Spirit. Far from being deified, the believer has been placed in a position
of continual dependence on a source of power totally beyond his own
resources.
INTO CHRIST
It is not surprising to find in Paul's writings the idea of 'into (eis) Christ' appearing alongside 'in (en) Christ.' It occurs in Romans 6:3 in the expres​sion 'baptized into Christ', which seems to mean that baptism inaugurated us into a condition in which we now become 'in Christ'. In this case there is no essential distinction between the two expressions with regard to new life in Christ.233 There is also in this passage a close relationship between 'in Christ' and 'with Christ'. If these latter expressions both contain within them a corporate concept, then 'into Christ' means more than admittance into the Christian body, and must include some sense of identification with the personality of Christ himself. This comes out more clearly in Galatians 3:27, where baptism into Christ is linked with the annulment of social, racial and sexual discrimination. Again in this passage 'into Christ' appears alongside 'in Christ' and there is no clear distinction between them. The emphasis on all in Christ Jesus being One man' underlies the corporate nature of the 'into Christ' formula.
The idea of baptism into Christ also occurs in 1 Corinthians 12:13, although 'into Christ' is represented by the 'into one body' formula. In this case it is explicit that Spirit-baptism is the point of entry into the body. The body, moreover, represents the church of Christ as a corporate whole, and the local force of 'into' (eis) must be given full weight. The enigmatic statement in 1 Corinthians 10:2 about Our fathers' being all 'baptized into Moses' has been variously understood. Since 'into Moses' is intended as a comparison with 'into Christ' some regard it as meaning no more than becoming a follower of Moses. The parallel Christian formula would therefore be equivalent to 'in the name of Christ'.234 On the other hand, some exegetes regard the 'into Moses' formula as being abnormal and modelled on the Christian side of incorporation into Christ.235
It must be noted that the connection of the 'into Christ' idea with baptism gives no warrant for attaching any magical significance to baptism divorced from faith, for there is no evidence that Paul thought in such terms. Indeed, his insistence on the Spirit's part in this initiation is sufficient to show that faith is necessary, for faith and the operation of the Spirit in the individual are inseparably connected.
233 For a careful assessment of the evidence on this formula, cf. E. Best, One Body in Christ (1965), pp. 65ff.
234 Cf. G. R. Beasley-Murray, Baptism in the New Testament, pp. 128f.
235 Cf. E. Best, op. at., pp. 71ff. Cf. also C. F. D. Moule, Colossians and Philemon, pp. 38f.; C. K. Barrett, From First Adam to Last (1962), pp. 49f.
656

New Life in Christ Paul PUTTING OFF AND PUTTING ON
In one sense the process of discarding the old life and embracing the new life comes under the subject of sanctification, which is examined in the next section, but certain aspects of it belong properly to the subject of the new life. This is especially true of the idea of putting on Christ which occurs twice in Paul's epistles (Rom. 13:14; Gal. 3:27). We need to consider in what ways 'putting on Christ' relates to being 'in Christ' and Christ being in us.
In Romans 13:14 it is clear that putting on Christ is the antithesis to being dominated by the flesh and its desires. It amounts to putting on a whole new way of life, conducting oneself in a manner consonant with Christ.236 In this case 'putting on Christ' has no mystic connotation and may be regarded as a metaphorical way of speaking of the adoption of Christian principles of living. The Galatians 3:27 passage, however, has further implications, since it is connected with Christian baptism ('For as many of you as were baptized into Christ have put on Christ'). The symbolism is of the newly baptized wrapping themselves with a new robe, Christ. Again, however, the idea of the new life is meant to be in marked contrast to the^eW life. There is a clear connection between this idea and that of being baptized 'into Christ' (cf. Rom. 6:3).237 It is almost as if the baptized person enters into a new sphere, which may symbolically be likened to being clothed with Christ.
The apostle uses the 'putting-on' metaphor in other ways. He speaks of the Christian putting on armour (Rom. 13:12; Eph. 6:10), or immortality or incorruption (1 Cor. 15:53-54), all of which suggest a new approach or condition. In the light of this, we note the classic passage in which Paul speaks of putting on the new nature, or new man (Eph. 4:24). This idea did not involve for Paul the superimposing of the new man upon the old, but a radical transformation.238 It is linked with a renewal of the mind. Its pattern is nothing short of 'the likeness of God' and is expressed in terms of righteousness and holiness, terms which are wholly inapplicable to the old nature. In Colossians 3:12 the putting on process involves the addition of virtues like compassion, kindness, meekness, patience and above all love.
The question arises whether Paul is here thinking of the enhancement of natural qualities or the endowment of the believer with specifically Chris-
236 For a survey of possible parallels to Paul's 'putting on' and 'putting off language, cf. P. W. van der Horst, Observations on a Pauline expression', NTS 19, 1973, pp. 181ff. He suggests Paul may have derived it from a current philosophical usage to denote transition from an unenlightened to an enlightened state.
237 W. F. Flemington, The New Testament Doctrine of Baptism, pp. 57f., discusses the parallels with the initiation procedures in the mystery religions.
238 E. Best, op. cit., pp. 67f, mentions, but does not favour, the view that the new man = Christ.
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tian qualities previously not experienced, which need to be accepted as a new norm for Christian living. The latter is more likely, since it better fits the 'putting on' metaphor. In Christ, the believer is called on to embrace virtues which must now be regarded as normal. Before a person is in Christ he may certainly perform acts of compassion, but in Christ com​passion (and the other virtues) become a permanent attitude of mind.
Paul cannot conceive of 'putting on' a new nature without stressing the need to 'put off the old. There is a negative side as well as a positive.239 The one is as important as the other. The negative side in fact highlights the radical aspect of the new nature. There are three main passages of this kind. In Romans 13:12 the readers are exhorted to cast off the works of darkness and to put on the armour of light, which suggests that the casting off and putting on are simultaneous, the one being the obverse side of the other. Light and darkness are mutually exclusive. The Christian life in​volves turning one's back on works which before had seemed perfectly natural.240
In Colossians 3:5ff. Paul gives a list of vices which the Christians are exhorted to put to death. The list includes sins of the mind like impurity, evil desire and covetousness. To put these to death means again a radical approach to one's mental state. It involves no less than a moral revolution. The old nature with its practices must be resolutely put away. But is Paul suggesting that each person must put off the old nature before he can hope to put on the new? This would impose an intolerable burden on the individual and would smack too much of works to be a plausible under​standing of Paul's thought. The only reasonable interpretation is to suppose that 'putting off and 'putting on' are opposing sides of one action. It is only when the new nature is embraced that the old nature can be put to death.241 The apostle gives no indication that this putting off is a once-for-all operation except in an ideal sense242 (cf. Col. 3:9f. where the putting off appears as a past act, and possibly Eph. 4:22f,. where the putting off could refer to a past event rather than a command). It is rather a process, in short, the process of sanctification.
239 W. Hendriksen, Ephesians, p. 215, in order to stress the necessity for both positive and negative aspects uses the interesting illustration of the uselessness of one scissorblade. Paul does not suggest that the putting off must be complete before the putting on is possible. As in so many nt passages there is an inescapable tension.
240 According to R. A. Harrisville, The Concept of Newness in [he New Testament, p. 75, the Old' man is non-eschatological man, 'man as he lives in relation to a seemingly unchanging world'. Harrisville sees the new element in Paul's approach, as compared with contemporary Greek and Jewish views, to be the goal towards which man moves. The new man is the eschatological man.
241J. B. Lightfoot, Colossians and Philemon (Ί890) speaks of each person having a two-fold moral personality.
242 It could, of course, be argued that a decisive act is being envisaged in which the old man is 'put off as the principle of life. Harrisville, op. cit., pp. 83f., is strongly critical of the view that the new man and the old man exist side by side, on the grounds that Paul commands the readers to put off the old man absolutely.
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The parallel passage in Ephesians 4:22ff. similarly urges a putting away of the old nature and the former manner of life. Samples are given like falsehood, anger, theft, idleness, wrong speaking; an interesting mixture of attitudes and actions. This implies that such things do not belong to the new nature, but are alien to it. One interesting feature is the warning against grieving the Spirit of God (Eph. 4:30), which implies that those who possess the new nature, and yet continue to manifest the vices men​tioned, would be grieving the Spirit. It is only through the indwelling Spirit that the new nature is possible. Consequently those who possess the new nature must be sensitive to the dictates of the Spirit in their approach to the old.
Hebrews
In Hebrews there is surprisingly little evidence of any idea of union with or in Christ. Instead the approach is almost wholly objective, concerned with what Christ has done and is still doing 'for us' rather than 'in us'. Indeed, in this area of thought there is a marked distinction between this author and Paul. In Hebrews 3:14 he speaks of Christians (i.e. those who hold their first confidence to the end) as sharing in or being 'partakers' (metachoi) with-Cfirist (or of Christ). There is debate over whether this expression is to be understood in the same sense as Paul's 'in Christ'. The context shows a close relationship between Christ and his people.243 He​brews 3:6 states: 'we are his house', i.e. in a possessive sense. It fits the context best, therefore, if we understand 3:14 in the sense of our being 'confederate with' Christ (as metachoi with the genitive bears this meaning in both lxx and koine Greek).244
While we draw a distinction, therefore, between Paul and Hebrews, this does not mean that there is any antithesis between them. It is sufficient to suppose that each writer is concerning himself with a different problem. In concentrating on man's approach to God, Hebrews sees the main im​portance in the worshipper having an advocate with God with whom he can be closely identified. The same term, metachoi, occurs again in Hebrews 6:4, where those who have tasted the heavenly gift are said to be 'partakers of the Holy Spirit' (again with the genitive). It is a remarkable expression and bears some resemblance to Paul's 'in the Spirit', but again without mystical connotation. It is almost as if it stands for those who possess the Spirit and are possessed by the Spirit. The only other statement which approximates to Paul's indwelling idea is the concluding prayer that God would equip the readers, working in them what is well pleasing to him
243 H. W. Montefiore, Hebrews, p. 78, considers that the use of metachoi in Heb. 3:14 is not in the Pauline sense of sharing in Christ, but as the Son among his brothers. He is giving the word a different sense from its occurrences in Heb. 3:1 and 6:4.
244 Cf. Moulton and Milligan, FGT(1930), p. 405. Cf. also F. F. Bruce, Hebrews, p. 68, who thinks that sharing of the heavenly kingdom is in mind.
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through Jesus Christ (Heb. 13:21).245 But the emphasis in this case is on
the activity rather than on the indwelling.
The rest of the New Testament
In the Petrine epistles, the 'in Christ' formula in the Pauline sense is lacking, although the concluding greeting refers to 'all of you that are in Christ' (1 Pet. 5:14). The only other occurrences of the form of words are in 1 Peter 5:10, where Peter speaks of the eternal glory to which we are called 'in Christ' (where the formula is instrumental), and in 1 Peter 3:16, which refers to those 'who revile your good behaviour in Christ' (where it vir​tually means 'Christian' but with added dimension).246
There is no expression in 2 Peter which suggests an indwelling in Christ or Christ dwelling in us. We have already noted (p. 636) that some have seen 2 Peter 1:4 as being derived from the Greek idea of absorption into the deity. But the idea of the deification of man is not supported anywhere else in 2 Peter, nor is it found in the nt elsewhere. It is very different from Paul's concept of 'Christ in us' where there is no suggestion of deification through identification. In the 2 Peter passage, sharing the divine nature stands in antithesis to the corruption in the world. This seems, therefore, to be a way of saying that the believer no longer shares the world's corruption, but shares a new nature derived from God. It is more reasonable to suppose that 2 Peter uses a pagan catch-word and then transforms it into a meaningful concept within the Christian framework. Jude 1 has the expression 'beloved in God . . . and kept for Jesus Christ', but this does not refer to mystical union. In Revelation also this concept finds no explicit mention, although throughout the book Christ is closely identified with his people. Nevertheless the idea of incorporation of believers in Christ is absent.
It will be seen from this survey that abiding in Christ or being in him is almost exclusively confined to the Johannine and Pauline literature. Since these contain the most profound theological reflection, it is not surprising that the idea of union with Christ figures so prominently. It provides the key to the understanding of the early Christian approach to sanctification, which is next to be considered.
In these epistles there are traces of the Pauline idea of putting off. Hebrews sets out things to avoid, although it does not spell them out in specific moral details. The quest for perfection (see the next section) implies
245 This statement in Heb. 13:21 could be compared with Paul's ideas in Phil. 2:12f. and Eph. 2:10. Cf. P. E. Hughes, Hebrews p. 591.
246 H. Balz and W. Schrage, Die 'Katholischen' Briefe, (1973), p. 100, note that the Christian way of life is grounded 'in Christ', which introduces more content than the adjective 'Christian' would do. J. N. D. Kelly, Peter and Jude, p. 145, goes as far as to claim that the expression in 1 Pet. 3:16 betrays the impact of Pauline theology. Cf. also E. Best, 1 Peter, p. 134.
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an existing imperfection. The spiritual athlete must 'lay aside every weight and the sin which clings so closely' (Heb. 12:1). The same idea of'putting off also occurs in James 1:21: 'Therefore put away all filthiness and rank growth of wickedness'. Peter gives a warning that Christians should no longer live 'by human passions, but by the will of God' (1 Pet. 4:2), and then follows a list of vices which are no longer permissible.
We may also note that the 'putting on' idea is found in Revelation 6:11 where the saints crying for vengeance are given a white robe; the same applies to the Bride in 19:8. In these cases the 'putting on' has no corre​sponding 'putting off, but this is implied rather than stated.
SANCTIFICATION AND PERFECTION
We have so far considered initiation into the Christian life, the nature of grace and the principles of the new life in their personal and corporate aspects. We need next to discuss the Christian ideal and its practical effects. We shall concern ourselves with the nt view of perfection to discover whether the fullest expression of the ideal is possible in this life. It would be valuable at ficef'to explain the terminology. The nt is more concerned with the process of sanctifying or of becoming sanctified than with debating the nature of sanctification. When we use the latter word for the sake of convenience, it must not be supposed that the dynamic side of the idea is being neglected. We shall arrive at a true understanding of nt teaching only if we refuse to fossilize the concept. We shall find good reason to suppose that the nt evidence supports a process rather than a once-for-all happening. The same applies to the concept of perfection. We shall have to consider, in view of this, whether the nt teaches the possibility of achieving sinless perfection. The word hagiazo (to sanctify) means 'to set apart for a holy purpose' and is used in biblical Greek of both things and persons. The word teleioo (to perfect) has two main meanings, 'to bring to completion, or maturity', and 'to finish, accomplish'. It will be necessary to give careful consideration to the precise meaning in those passages which will be cited, in order to ensure that exegesis determines doctrine and not vice versa.
The synoptic gospels
It is clear from even a cursory reading of these gospels that Jesus frequently dealt with moral questions and attached considerable importance to them. At the same time there was no systematic discussion of ethical principles, no definition of the 'good'. Indeed, Jesus reflects no interest in ethics as an end in itself. It is seen wholly as an aspect of the religious life. It has been said that the ethical teaching presented in the synoptic gospels is not unique,
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since most of the injunctions can be paralleled among rabbinical writers.247 But although the form of wording may be comparable, it is the power inherent in the teaching which distinguishes Jesus from all his contempor​aries. It will be our purpose here to examine in what sense Jesus may be said to have expected people to reach the ideal he set before them.
Certain qualities are expected from the followers of Jesus like meekness, humility, compassion, purity (Mt. 5:5-8), a forgiving spirit, love for ene​mies (Mt. 18:21ff.; 5:44). These qualities are not natural to man and require a radical change. Humility, for instance, was not regarded as a virtue either among Jews or Greeks.248 Indeed, among the Greeks it was regarded as a sign of weakness, and was treated with contempt. Jesus gives no indication that he expected such virtues to be in evidence immediately, but he did not hesitate to set out the ideal. Over against the positive side, he set a list of vices to be renounced, such as hypocrisy, retaliation and censoriousness (Mt. 6:5ff.; 23:2ff; Lk. 6:29ff.; Mt. 7:Iff.). He made much of the fact that what defiles a man is what comes from within, not what comes from without (Mk. 7:15).249 In other words, the sanctifying process is concerned primarily with attitudes of mind rather than actions. This is supplemented by the view that right action will follow from right thought. Some of the demands of Jesus are so far-reaching as to appear impossible, like bearing a cross (Mk. 8:34), or accepting a cup of suffering (Mk. 10:38). The radical nature of the challenges issued by Jesus shows the revolutionary character of the process of sanctification.
One of the most far-reaching statements on the Christian ideal made by Jesus is in Matthew 5:48, 'You, therefore, must be perfect, as your heavenly Father is perfect'.250 This concept of perfection has the highest possible pattern, nothing less than the perfection of God himself.251 Such an ideal required the authority of Jesus himself to sound authentic. Some, however, shy away from regarding the Matthew statement as authentic to Jesus and prefer the Lucan parallel which has 'be merciful' instead of'be perfect' (Lk.
247 Cf.  C.  G.  Montefiore,   The Synoptic Gospels (1909); idem, Rabbinic Literature and Gospel Teachings ' (1930).
248 q- ^y Grundmann, tapeinos, TNDT 7, pp. If., who gives examples of the word being used disparagingly. Cf. R. Leivestad, "Tapeinos-Tapeinophron, NovT 8, 1966, pp. 36-47, disagrees with Grundmann's view that the profane usage differed from Jewish and Christian usage.
249 This statement is not to be understood as suggesting that the inward spiritual life of man is superior to his bodily life, but rather as drawing attention to the source of the greatest danger. Cf. H. Anderson, Mark, (NCB, 1976), pp. 186f.
250 G. Earth in Tradition and Interpretation in Matthew (G. Bornkamm, G. Barth, H. J. Held, Eng. trans. 1960), p. 96, regards the teleios in this verse as a Matthean insertion. He refers to the theory that a superior group of teleioi accepted complete poverty, as distinct from those who were not teleioi. But Barth, rightly rejects such a notion, because it involves a two-level morality.
251 Some restrict the application of the perfection principle to the injunctions occurring immediately before, i.e. especially in love towards enemies. H. Windisch, The Meaning of the Sermon on the Mount (Eng. trans. 1937), p. 84, however, considers it to be a regulative principle which allows for other applications.
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6:36).252 There are no good reasons why both should not have had some basis in Jesus' thought, but even if we must choose between them, it is by no means certain that Matthew's form must be rejected. No-one would deny that perfection is a more difficult ideal than showing mercy. It is unconvincing to suppose that either Matthew or some community created so hard a saying. If we accept its authentic character, we are bound to see in it an aim to bring the purpose of God for man to its final fulfilment.
The word used (teleios) strictly means complete.253 Moreover, this saying appears in a context which speaks about love, and it is possible that the perfection in mind is primarily the perfection of love.254 Perfection is the characteristic of the nature of God. It should be noted that the only other occasion when Jesus spoke of perfection was to the young ruler when he told him that to be perfect he needed to sell his possessions and give to the poor (Mt. 19:21), where the meaning of'perfect' seems to be 'complete'.
There are ample indications in the synoptic gospels that the ideal set before people was unattainable, consisting rather of a goal to be fulfilled in the future. The beatitudes, according to many interpreters, but not all, focus on eschatological rewards (cf. Mt. 5:3-10). The great commandment is all-embracing^rn its demand for love to God and to one's neighbour (Mk. 12:29-31). The pursuit of the ideal will never be understood unless some element of the impossible is recognized in Jesus' demands. No man who considers himself to have attained perfection already has a right un​derstanding of perfection (see the note on sinless perfection pp. 670f). Neither is anyone who claims to have arrived at a state of complete love likely to have done so.
The Johannine literature
There is more evidence on our present theme in John's gospel than in the synoptic gospels and this is supplemented especially by 1 John. Jesus expects his disciples to obey his commandments (Jn. 14:15). This is a condition of being his friends (philoi, Jn. 15:14). Life with him involves conformity to
252 Cf T. W. Manson (with C. J. Wright, H. D. A. Major), The Mission and Message of Jesus (1940), p. 347; R. N. Flew, The Idea of Perfection in Christian Theology (1934), p. 4.
253 R. V. G. Tasker, Matthew, p. 70, thinks that because perfection is impossible for man the word teleios cannot here mean perfection. He follows C. C. Torrey in deriving a meaning 'all-including' from a possible aramaic original. But this is not the usual meaning of teleios in the nt. Moreover, perfection is no more out-of-reach than a God-like holiness which is enjoined in both the οτ and the nt. E. Schweizer, Matthew, p. 135, suggests that the words here refer to devotion to God, but this imports an idea into teleios which is not immediately apparent. D. Hill, Matthew, p. 131, considers that 'the emphasis is not on flawless moral character, but on whole-hearted devotion to the imitation of God1. Cf. B. Rigaux, 'Revelation des Mysteres et Perfection a Qumran et dans le Nouveau Testament', .YTS 4, 1958, pp. 237-262, especially on the Qumran background.
2:14 W. Hendriksen, Matthew, pp. 317f., sees 'perfection' in this context specifically in the love which the Father shows to all. The word for 'perfect' here properly means 'full-grown, complete' and points to that moral and spiritual maturity which is seen par excellence in God the Father.
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his thought, not as an optional extra, but as an obligation. Moreover, Jesus sums up his demands on his disciples in one commandment, 'a new commandment', which requires them to love others as he has loved them (Jn. 13:34; 15:12). As in the synoptics, Jesus sets out his own and his Father's example as the pattern for his disciples. The radical nature of this demand is seen in the comment that the greatest love is the love of a man who gives everything, including life itself, for his friend (Jn. 15:13), which is not only a commentary on the love of Jesus in his passion, but also on the Christian ideal.
The theme of love is particularly characteristic of the Johannine literature. As a desirable Christian virtue it has its roots in God's love for his Son. All things are delivered into the hands of the Son because of the Father's love (Jn. 3:35).255 What the Father designs is revealed to the Son on account of his love (Jn. 5:20). The Father's love is bound up in the self-giving of the Son (Jn. 10:17; cf. 3:16; 1 Jn. 4:10). Moreover, the Father's love for the Son is the pattern for the Son's love for his people (Jn. 15:9). This love of the Father for the Son is timeless ('before the foundation of the world', Jn. 17:24). Not only is God's love mentioned, but the love of Christ for his people is often stressed (Jn. 13:1; 15:9, 12). In John 21:15ff, Jesus challenges Peter three times about his love for himself. On many occasions he pointed out that love for himself was to be a motive for ethical behaviour (cf. Jn. 8:42; 14:21f; 14:28; 16:27). There can be no doubt that the new life as Jesus conceived it centred on love.
So far we have drawn attention mainly to the personal element. But the community aspect is also strong. Love for God and for Jesus Christ must spread to love for others. The enshrinement of this idea in the 'new commandment' has already been mentioned above, but the idea is strongly stressed in John 15:17 which states, 'This I command you, to love one another'. It is probable that the commandment to love is to be taken in the sense that love sums up all the other instruction which Jesus had just given.256
John's gospel not only sets out love as an ideal in the process of sancti-fication, but presents Jesus as sanctifying himself (Jn. 17:19). The same word (hagiazo) is used for Jesus as is used for his disciples (Jn. 17:17), but it must clearly bear a different, although kindred, meaning. When Jesus said, 'for their sake I consecrate myself (hagiazo}, that they also may be consecrated in truth' (Jn. 17:19), he could not have meant 'to become holy', but 'to set himself apart for a holy task'; hence 'consecrate' is a better rendering than 'sanctify'. Nevertheless there is clearly intended to be a link
255 C. H. Dodd, Interpretation of the Fourth Gospel, p. 195, sees a connection between the Father's love for the Son, and the idea of the Son in the Father and the Father in the Son in establishing 'a community of life between Father and Son'.
256 Cf. L. Morris, John, pp. 677f.
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between the consecration of Christ to the task of fulfilling his mission, and that involved in the work of his disciples.257 The latter are expected to be as devoted to the task of fulfilment as Christ himself.
Another expression of the ideal in John is purification (Jn. 15:2). The quest for purity shows the marked distinction between the new life and the old. In fact, in the allegory of the vine, the purging out of the old promotes greater growth. As elsewhere in the nt the negative is linked with the positive; the purifying of the life from impurities is linked to the development of a holier life.
Especially noteworthy is the emphasis in John's gospel on the work of the Holy Spirit in the life of the believer. This evidence has already been surveyed in considering the person and work of the Spirit (see pp. 526ff). All that is needed here is to draw attention to those passages which em​phasize the indispensability of the Spirit in achieving the ideal. The work of the Spirit in the giving of new life is basic in John's account of Jesus' teaching. Nicodemus was told of the need for rebirth through the Spirit (Jn. 3:3, 5, see section on regeneration pp. 585f.). The germ of new life does not come from the flesh, but from the Spirit (Jn. 6:63). Moreover man cannot control^ for God gives his Spirit unstintingly (Jn. 3:34). In the farewell discourses, Jesus promises the Spirit as teacher (Jn. 14:26), guide (Jn. 16:13), witness (Jn. 15:26) and convicter of the world (Jn. 16:7ff). The assumption throughout is that the new life is to be life in the Spirit. It is not a matter of self-effort, but of complete reliance on the Spirit. This aspect of sanctification receives fuller treatment in the Pauline epistles.
Many of the themes mentioned above recur in the Johannine epistles. The love motive is succinctly summed up in the statement that God is love (1 Jn. 4:8, 16).258 Moreover, man's love for God comes more to the fore in the epistles than in the gospel as a motive for the Christian life. The keeping of God's word leads to people being 'perfected' in love for God (1 Jn. 2:5). The proof that God's love is not dwelling in a person is that he loves the world (1 Jn. 2:5).259 Love for one another is as imperative as love for God (cf. 1 Jn. 4:7, 11, 18f). It is not only a binding force in linking people together; it is also a banishing force in disposing of fear. The ideas
23/ O. Procksh, in his article on hagiazo in TDNT 1, pp. 11 If., states that the sanctification of Christ by the Father is achieved prior to the incarnation. On the other hand the sanctification of the disciples 'is accomplished in the atonement'.
238 There is truth in Bultmann's comment (The Johannine Epistles, p. 66), that this statement is not intended to define the nature of love. He considers that the statement 'indicates the basis of the demand to love'. He concedes that the nature of God may also be depicted, but declines to see the statement as a definition. Yet John is surely thinking of God as love in his inmost being. The saying may not be a precise definition, but its truth affirms that God cannot be other than love. See the section on this verse in Robert Law's The Tests of Life (1909), pp. 70ff.
M There is a significant switch from 1 Jn. 2:4 (knowledge) to 1 Jn. 2:5 (love). G. G. Findlay, Fellowship in the Life Eternal (1909), p. 141, points out 'that while commandment-keeping is the test of a genuine knowledge of God, love is its characteristic mode'.
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expressed in 1 John may seem idealistic, concentrating as they do on the power of perfect love (1 Jn. 4:8), but they point in the direction in which Christians must move. They set a high target, but are not expected for that reason to defer people from reaching towards it. Indeed, for Christians, loving is not an option but an obligation.
An issue which is raised in 1 John, but not in the gospel, is that of sinless perfection. 'No-one who abides in him sins; no-one who sins has either seen him or known him' (1 Jn. 3:6). 'No-one born of God commits sin; for God's nature abides in him, and he cannot sin because he is born of God' (1 Jn. 3:9). 'We know that anyone born of God does not sin, but he who was born of God keeps him, and the evil one does not touch him' (1 Jn. 5:18).
These three passages certainly seem to demand sinless perfection in the believer. Nevertheless, it is significant that in all these passages the verb is put in the present time, presumably to denote an approach to continual sinning. This distinguishes the habitual acts of sinning from specific com​pleted acts (cf. the aorist in 1 Jn. 2:1). In any case the passages must not be taken in isolation. The epistle clearly recognizes two types of sin, mortal and non-mortal. The latter is possible for a Christian brother (1 Jn. 5:17), but provision is made for this. Indeed 1 John l:8f. makes clear that a man who says he has no sin deceives himself, and Jesus Christ is described as an advocate with the Father for those who sin.260 We cannot imagine that in a brief epistle like this a writer would so blatantly contradict himself and we are therefore obliged to consider carefully what possibilities there are for reconciling the statements.261
The issue can be decided only by a correct understanding of sin. The very fact that John differentiates between mortal and non-mortal shows that he uses the word 'sin' in different ways. The most probable meaning is that those who abide in God are no longer living in habitual sin, for the regenerate person cannot accept such a state within his new norm. At the same time isolated sins, as against fixed sinful habits, can still happen, and yet provision is made for them. There is here a mixture of idealism (the banishment of sin from the believer)262 and realism (the realization that sin
260 When discussing 1 Jn. 3:6, Bultmann, The Johannine Epistles, p. 51, denies that there is a real contradiction with 1 Jn. 1:8, because he notes the different contexts. In 1 Jn. 3:6 there is a statement of a basic truth - abiding is the condition of not sinning - whereas 1 Jn. 1:8 faces the pressing question, 'Who can assert of himself that he always fulfills this condition?'
261 J. R. W. Stott, The Epistles of John, pp. 130ff., provides a valuable extended note on this passage. He examines seven different proposed solutions. He favours the interpretation which sees the 'does not sin' and 'cannot sin' related to persistent sin. He comments that while a Christian may sin, he is overwhelmed with grief at the realization and could never accept a persistent attitude to sin. I. H. Marshall, The Epistles of John, pp. 178ff., in his discussion of these passages points out the subtlety of any view based on such an interpretation of the tenses and favours some kind of idealistic or eschatological explanation.
262 R. N. Flew, op. at., p. 112, maintains that the early Christians experienced an astounding moral transformation and would not have regarded sinlessness as incredible.
666

Sanctification and Perfection Paul
still lingers on, but is no longer master of the situation). Like the perfection ideal in Matthew 5:48, the 'sinlessness' of 1 John cannot actually be achieved in the present, but nevertheless provides an indispensable pattern.
Paul
It might be assumed that a man who had such interest in justification would not have given much attention to sanctification, but Paul does not allow his exposition of justification to blind him to the need to reflect on man's quest for perfection. He did not see the doctrines as mutually exclusive, since one concerned man's relationship to God and the other the practical working out of what was already a fait accompli in Christ. One statement of Paul succinctly sums up his approach. 'Work out your own salvation with fear and trembling; for God is at work in you, both to will and to work for his good pleasure' (Phil. 2:12-13). For Paul sanctification was working out what God was working within, a combination of human effort and divine activity. This linking of man's work with God's power runs through Paul's account of the Christian pursuit of the ideal.
We note first Paul's appeal to the example of Christ,263 all the more remarkable in^view of the paucity of references to the life of Christ in his epistles. Christians are not to please themselves because Christ did not please himself (Rom. 15:1-3). They are to welcome one another as Christ has welcomed them (Rom. 15:7). They are to be generous in giving because Christ, though rich, became poor for the sake of others (2 Cor. 8:9). They are even to mould their ways of thinking according to the pattern of Christ's mind (Phil. 2:5).264 Paul claimed to be an imitator of Christ and on this account did not hesitate to urge others to imitate him (1 Cor. 11:1; 1 Thes. 1:6). He himself sometimes echoes the ethical teaching of Jesus when giving his own exhortations (cf. Rom. 12).265 It is undeniable that the person and work of Jesus was a dominant factor in Paul's approach to the Christian life, as was the activity of the Spirit (see below).
If we seek for more specific ideas as to what ideal for Christian living Paul considered his target, we may suggest several dominant qualities, but none is so characteristic as love. His classic exposition of the theme is in 1 Corinthians 13, which is all the more remarkable because it is sandwiched between two parts of his discussion on spiritual gifts. For Christians who had been dazzled by ecstatic experiences, the intensely practical implications
263 For a discussion of the imitation motive behind Paul's ethical teaching, cf. V. P. Furnish, Theology and Ethics in Paul (1968), 218ff. Cf. also E. J. Tinsley, The Imitation of God in Christ (1960), p. 150.
264 Much discussion has surrounded the interpretation of Phil. 2:5. Cf. R. P. Martin, Philippians (NCB), pp. 9Iff., who gives five different interpretations, only one of which treats the mind of Christ as exemplary. Martin himself prefers Kasemann's view that takes Phil. 2:5 in the sense of a salvation-event. Although the imitation interpretation may not exhaust the meaning, it cannot be disposed of on grounds that 'Paul does not habitually point to the earthly life of Jesus as an ethical example'.
265 Cf. C. A. A. Scott, Christianity according to St Paul (1932), p. 215.
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of Paul's hymn of love would no doubt come as a shock when they discovered that their most prized 'gifts' were way down the list behind love. The apostle has much to say about God's love for man and it is in the light of this that the Christian's love for his fellows must be seen. No-one would suppose that Paul's appeal is easy to fulfil, but nevertheless he gives love the priority, involving as it does not a once-for-all achievement, but a continuous, persistent process.
The apostle gives various lists of virtues which are desirable, of which the most significant are the qualities which go to make up the fruit of the Spirit; love, joy, peace, patience, kindness, goodness, faithfulness, gentle​ness, self-control (Gal. 5:22). In one sense these may all be said to be different expressions of the first virtue, love. Paul lays special emphasis on the quality of Christian thinking, for in addition to the Philippians 2:5 reference mentioned above, he advocates the noblest kind of content for thought in Philippians 4:8. Christians are given an exhortation which would raise their manner of thinking to a higher plane. It should be noted, of course, that the virtues mentioned in this passage would not have been unfamiliar to Greek readers,266 but when they are regarded as part of the total Pauline picture of the ideal Christian person they take on new mean​ing. It is not the qualities themselves which are specifically Christian, but the power with which they are exercised, which marks them out as notable aspects of the follower of Christ.
Some scholars have discovered evidence in Paul's epistles and other nt epistles of moral codes which set out behaviour patterns for various social groups, such as husbands, wives and children and slaves and masters.267 These were known to have existed in the Gentile world and it is possible that Paul adapted them for his own Christian use. Combining these and Paul's general list of virtues we can piece together some kind of picture of what he considered the new life in Christ to be. It is not a static picture. It does not present a kind of life which can be instantaneously attained. It rather presents an ideal which should be pursued. Paul's picture of the new life may be thought to be incomplete because there are many issues which are not discussed, such as slavery and military service; others are inciden​tally touched on, such as attitudes to marriage and the state. But it must be constantly borne in mind that Paul does not set out to give a systematic structure for the new life. His teaching is in response to practical issues and his comments must be regarded as supplying guiding principles.
We must next note the references in Paul's letters to 'sanctification'
266 F. W. Bearc, Philippians (BC 21969), p. 148, reckons that no single word in this list is specifically Christian. He goes as far as to suggest that these are no more than copybook maxims. J. Gnilka, Der Philipperbrief(HTKNT 21976), p. 221, claims that the list must be understood against a Stoic background.
267 Cf E. G. Selwyn, / Peter (1946), pp. 363f, for a discussion of the relation between these social codes and the nt ethical teaching, Cf. also J. W. C. Wand, The Epistles of Peter and Jude (1934), pp. 3ff.
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(hagiasmos) or to the verb 'sanctify' (hagiazo),268 The noun is used several times, although not always with the same meaning. The most significant is in 1 Corinthians 1:30 where Paul says that God made Christ Our sanctification', so clearly emphasizing the divine initiative. Since the context refers to the 'presence of God' (verse 29), sanctification (like righteousness) must be viewed from the Godward side.269 It must convey the sense of 'holiness'. God looks at the 'holiness' of Christ rather than the lack of it in the believer. This is a use of sanctification which closely approximates to justification and does not indicate a complete moral condition in the be​liever. What Paul probably means is that Christ could be described as Our sanctification' because he was the only perfectly sanctified person.
Although it is ά fait accompli in the sight of God it still needs to be worked out in the lives of believers. This interpretation is supported by Romans 6:19 ('Yield your members to righteousness for sanctification') and 1 Thes-salonians 4:3 ('this is the will of God, your sanctification: that you abstain from immorality. . . . ') These statements show the human side of sanc​tification, the need for continued commitment to the pursuit of holiness. In other cases the word stands for 'holiness' as contrasted with uncleanness (1 Thes. 4:4.,2). In Romans 6:22 the stress falls on the future rather than the present, for sanctification is spoken of in terms of reward and is linked to its end, eternal life. In Paul's use of the verb, the same general pattern is discernible. Some statements suggest an accomplished fact, while others suggest a process. Examples of the former are 1 Corinthians 1:2 ('those sanctified in Christ Jesus, called to be saints') and 1 Corinthians 6:11 ('But you were washed, you were sanctified'). Examples of the latter are Ephe-sians 5:26 ('that he (Christ) might sanctify her (the church), having cleansed her') and 1 Thessalonians 5:23 ('May the God of peace sanctify you wholly').
There are three instances in which sanctification is specifically linked with the work of the Spirit (Rom. 15:16; 1 Thes. 4:7-8; 2 Thes. 2:13). Nevertheless, Paul's repeated references to the activity of the Holy Spirit in the believer must be considered an essential part of his doctrine of sanctification (cf. pp. 554ff.). The Christian's walk is not 'by flesh' but 'by Spirit' (Rom. 8:4; Gal. 5:25). The Spirit aids prayer (Rom. 8:26). He dwells in believers as in a temple (1 Cor. 3:16). More especially the virtues desirable for cultivation are described as the 'fruit' of the Spirit (Gal. 5:22). The Spirit gives to believers the guarantee of greater fulfilment to come (2 Cor. 1:22). The Spirit also brings strength (Eph. 3:16) and unity (Eph. 4:3). Paul leaves us in no doubt that whatever demands are made on Christians in this life, they are not left to their own devices. If justification
268 O. Procksh, hagiazo, TD.\;T 1, p. 113, maintains a distinction between the use of the noun and the use of the verb in Paul's epistles, the former having more emphasis on the moral element.
269 Cf. C. K. Barrett, 1 Corinthians, ad loc.
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cannot be achieved by human effort, neither can sanctiflcation. Paul main​tains a delicate balance between God's provision and man's responsibility.
This leads on to a consideration of Paul's approach to sinless perfection.270 Does he suggest that it is possible? The most relevant passage for discussion is Romans 6. There are several statements in this passage which give the impression that Paul is maintaining the possibility of sinless perfection. 'How can we who died to sin still live in it?' (6:2);271 'We know that our old self was crucified with him so that the sinful body might be destroyed, and we might no longer be enslaved to sin. For he who has died is freed from sin' (6:6-7); 'so you also must consider yourselves dead to sin' (6:11); 'For sin will have no dominion over you' (6:14); 'but now you have been set free from sin' (6:22).
There can be no denying that in these passages Paul is asserting triumph over sin; but is he saying that it is possible for the Christian to reach a state of perfection in which sin is effectively destroyed? It is unnecessary to suppose that the answer must be in the affirmative, for the key to the understanding of these statements is that sin is no longer master. It has met its match. Paul can exhort his readers, 'Let not sin therefore reign in your mortal bodies, to make you obey their passions' (6:12). Man is no longer vassal to sin, but has become a slave to God. Yet he still needs urging to avoid obedience to sin.
Admittedly, at first sight, it seems that Paul is saying two contradictory things. A correct understanding of the passages quoted above can be ob​tained only when they are set in their context, which is certainly not a discussion on sinless perfection. The burden of the passage is whether grace is increased in proportion to the sin, as if abundance of sin would be an advantage. Paul rejects the suggestion by pointing out that the believer shares Christ's conquest over sin. What he wants them to know is that deliberate sinning would be a denial of that conquest. The enemy (sin) is still active, but is a defeated foe as far as the believer is concerned.
Some note should here be taken of the passage which immediately follows. The problems surrounding the interpretation of Romans 7 have already been mentioned in an earlier section (see pp. 173ff), but if Paul is in any way describing his own experiences as a Christian the passage would also have relevance here. There is clearly a tension between the ideal and the real, together with a deep consciousness of failure. Paul's concluding
270 On the theme of perfection in Paul, cf H. Ridderbos, Paul: an Outline of His Theology, pp. 265ff. Ridderbos draws a distinction between the concept of perfection and that of ethical perfectionism. He maintains that Paul supports the idea of growth towards perfection. Using dogmatic categories, he declares that Paul speaks of a posse non peaare, not of a non peccare, nor of a non posse peccare.
271 C. Ε. Β. Cranfield, Romans 1 pp. 299f, suggests four senses in which Christians have died to sin: (i) In God's sight, when Christ died for them (juridical sense), (ii) In baptism. Cranfield sees this as a ratification of their acceptance of God's decision on their behalf and as a seal and a pledge (baptismal sense), (iii) A daily dying to sm and a daily rising (moral sense), (iv) At their actual death (eschatological sense).
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remark that deliverance comes through Christ (Rom. 7:25) points the way towards the solution to this kind of tension. If this is the right interpretation of Romans 7, it would warn against supposing that all absence of conflict in the process of sanctiflcation was realizable in the present life.
Again, we might ask whether Paul gives any indication of the possibility of attaining holiness. One of his most characteristic descriptions of believers is 'holy ones' (hagioi), by which he is clearly not wishing to imply that they were actually holy. In several instances he uses the adjective 'holy' to describe the believers' goal. They are to be presented before God as holy, provided they continue in the faith (Col. 1:22; cf. Eph. 1:4; 5:27). Yet it is also a present reality. Believers are now a holy temple of God (1 Cor. 3:17). At the same time, Paul can speak of the Christian community growing into a holy temple (Eph. 2:21). In the moral life, Christians are to regard their bodies as living sacrifices, holy to God (Rom. 12:1). Chris​tian salvation is linked with a calling which is described as holy (2 Tim. 1:9). It is evident that Paul regards holiness as a process which reaches its climax only when believers are presented blameless before God. It has, therefore, both a present and future reference. Paul's own testimony in Philippians 3:12^f6, where he affirms that he is not yet perfect, is relevant here; for he nevertheless has his eye on the final prize, thus again combining present and future aspects.
There is one idea in Paul's first letter to the Corinthians which needs mention, because it has given rise to some confusion. He claims that an unbelieving partner in a marriage may be sanctified by a believing partner (1 Cor. 7:14). He cannot mean that the unbeliever is sanctified in the same way as the believer; but he seems to be claiming that while the believing partner is in process of being sanctified, something of the influence of that process must brush off on the unbeliever. But he is citing this as an argument against divorce, not as a sample of sanctiflcation by proxy.
The rest of the New Testament
The epistle to the Hebrews is especially noteworthy for its emphasis on the theme of perfection.272 The model of this perfection is Christ himself, who is said to be made perfect through suffering (2:10). Indeed, the perfection of Christ qualified him to become the source of eternal salvation to those who obey him (5:9). Not only is Christ himself said to be perfect, but perfection is held up as the goal for the worshippers of God. The writer points out the inability of the law to bring perfection (7:11, 19). Its sacrificial system could do no more than point forward to a better way, but could not enable anyone to reach perfection (10:1). The real inadequacy of the
" G. Delling, TDNT 8, p. 82, considers that in Hebrews the use of the verb teleioo follows the lxx usage. He thinks it means 'to put someone in the position in which he can come, or stand before God'. However, he detects a somewhat different usage in Heb. ll:lf.
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law was in its inability to 'perfect', i.e. cleanse the conscience (9:9). Yet for the Christian perfection is seen as the goal. The past heroes of faith had perfection as their goal, although they could not attain it 'without us' (11:40). By his single sacrifice Christ is said to have perfected 'for all time those who are sanctified' (10:14), which shows that 'perfection', as Hebrews understand it, is not a matter of human effort. We are to look to him who is the perfecter of our faith (Heb. 12:1).273
Against this background of the perfect ideal, we must note some passages in the epistle, which support the view that sanctification is a process. The exhortation in 12:14, 'Strive for . . . the holiness without which no one will see the Lord,' shows that this author did not regard holiness as instan​taneous. It had to be worked at and yet it is considered indispensable for the ultimate destiny of the believer. The author is acutely conscious of the majesty of God (cf. 12:29, Our God is a consuming fire'). He sees holiness as a necessary requisite for coming into the presence of God. When he refers to the heavenly Jerusalem, he mentions, 'the spirits of just men made perfect' (12:23), which suggests that the perfection theme relates to the future rather than to the present.274 The statement in 13:12 that Jesus suffered 'to sanctify the people through his own blood', shows the method by which the process of sanctification is inaugurated. But the epistle is full of exhortations to the readers which demand the application of the prin​ciples of holiness in their lives.
As in Paul's letters, so here in Hebrews, the ideal is said to be both already effected and not yet attained. Even more clearly than Paul, this author sees nothing short of perfection as the Christian's goal. Nevertheless there is no suggestion of a belief in sinless perfection in this life. The concluding benediction in 13:20f. contains the prayer that the readers might be made perfect (katartizein) in everything good that they might do his will (rsv has 'equip you with everything good'). The work is clearly not yet complete, for otherwise the prayer would be unnecessary. Indeed in one of his most powerful hortatory passages, the writer urges his readers to press on to perfection (6:1; rsv has 'maturity').275 Moreover, the present k lack of perfection is heightened in this epistle by the strong warnings against neglecting salvation (2:3) and against apostasy (chapters 6 and 10).
The essentially practical epistle of James is full of moral exhortations. They assume a standard which must be regarded as a target, although little is said about sanctification or perfection. A statement like 'Whoever knows
273 For a discussion of the perfection concept in Hebrews, cf. A. Wikgren, 'Patterns of Perfection in the Epistle to the Hebrew"', NTS 6, 1959-60. pp. 159ff.
274 J. Hering, Hebrews, p. 117, thinks this expression could relate to Christian martyrs (cf. Rev. 6:9). But it is more probable that the whole Christian community in its perfected state is in mind (cf. F. F. Bruce, Hebrews, pp. 376f).
275 P. E. Hughes, Hebrews, p. 590, relates this perfection to the restoration of harmony between God's will and ours, but he is careful to point out that this does not involve the eclipse of the human will.
672

Sanctification and Perfection The rest of the New Testament
what is right to do and fails to do it, for him it is sin' (4:17) shows the crucial nature of the demand for right action. The Christian is to seek wisdom from above which manifests itself in purity, peaceableness, gentle​ness, reasonableness, mercy (3:17). The list of virtues is closely parallel to those in Paul's epistles. The Christian is to be transformed in his attitudes and not simply in his practical actions (as stressed, for instance, in 2:15, 16). The burden of the controversial passage in 2:14ff. is that faith must find expression in 'works', which for James is linked with essentially benevolent acts. It would not be true, however, to classify James' idea of sanctification in purely activist terms, as 3:17 shows.
The concept of sanctification is met with at the beginning of 1 Peter where the readers are described as 'sanctified by the Spirit', in addition to being 'chosen and destined by God the Father' (1:2).276 We have already seen the close link between sanctification and the Spirit, and this was evidently widely accepted. The theme is stated, but not elaborated on, in 1 Peter; but the several exhortations to holy living must be regarded as a commentary on 1:2. The most telling is 1:15, 'as he who called you is holy, be holy yourselves in all your conduct'. The ideal is therefore nothing short of God's holines>. This may be regarded as Peter's pattern of perfection for Christian living.
A significant feature in this epistle is that another pattern is set before the readers in the form of Christ's example of suffering (2:21).277 The direct connection between ethical obligation and the work of Christ is brought out more clearly here than in any other passage in the nt. As in Paul's letters, we meet in this epistle with lists of instructions for guiding Christ​ians in the art of living (e.g. 3:lff; 2:18ff, which are parallel to contem​porary moral codes). There is to be a constant quest to inculcate qualities like love, tenderness and humility, especially towards others (3:8ff). There is need for spiritual growth (2:2). There is, moreover, acknowledgment of an opposing force (the devil), who nevertheless can and should be resisted (5:8).
A similar list of desirable qualities is found in 2 Peter 1:5-11, again containing both individual and social virtues.278 Some have seen this passage as influenced by Hellenistic thought, because of the statement that believers 'may escape from the corruption that is in the world because of passion,
J. N. D. Kelly, Peter and Jude, p. 43, notes that Paul uses almost identical language in 2 Thes. 2:13 and suggests that the formula was a cliche. It is worth noting however that Silvanus is mentioned in both epistles.
As E. Best, 1 Peter, p. 119, well points out the statement in 1 Pet. 2: 21 involves more than simply an example. To follow a person's steps is easier than to pioneer. 'In creating the way Christ is saviour as well as example'. The connecting of the ethical example with the redemptive nature of Christ's sufferings is therefore natural.
J. N. D. Kelly, op. at., p. 305, sees in this passage a cultivated Hellenistic atmosphere. He notes that many of the words in the list are paralleled in Greek ethics.
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and become partakers of the divine nature' (verse 4). We have noted the possible meaning of this in the last section (see pp. 636), but whatever the interpretation, it is undeniable that it is here applied in terms of high morality. Anyone failing to measure up to it is said to be blind and to have forgotten that he has been cleansed from his sins (verse 9). The urgent need is to confirm 'your call and election' (verse 10). There is no suggestion that believers become deified so as to be beyond the need for constant watch​fulness and effort in the moral realm.
In the concluding chapter of 2 Peter the final dissolution of all things is held out as a motive for the present pursuit of a life of holiness (3:11). Believers are to be zealous to be found 'without spot or blemish' (3:14). They are to grow in grace and knowledge of our Lord and Saviour Jesus Christ (3:18). There can be no doubt that this epistle presents the same view of progressive sanctification as found elsewhere in the nt. The same may be said of the epistle ofjude (cf. verses 20-21). The conclusion of this brief letter contains the prayer that believers might be kept from falling and might be presented to God without blemish (verse 24). The present merges into the future.
Considering the nature of the book of Revelation, we would not expect to find much on sanctification, but a few considerations are worth noting. The survey of churches in chapters 2 and 3 contains a promise at the conclusion of each message to those who 'conquer'. Moreover, the com​mendation or criticism of works is sufficient to show that moral attitudes and actions are involved in the process of conquering. Such qualities as endurance (2:2, 19), love (2:19), and faithfulness (3:8) arc commended. The would-be conqueror is given the example of Christ as his pattern (3:21). As the apocalypse unfolds, the overcomers are seen as those clothed in white robes, a symbol of their purity in God's sight (cf. 7:14). The focus is too much on the future to supply information about the demands of the present. We are confronted with culmination rather than process, but there is no essential difference from the rest of the nt view of sanctification and perfection.
Conclusion
We may summarize the nt teaching on sanctification in the following way. Various ideals are set before believers to serve as goals, of which the most dominant are the example of Christ and the ideal of love to one another after the pattern of Christ's love towards believers. The goals arc impos​sibly high, but great stress is laid on the powerful assistance of the Holy Spirit. Whereas perfection is set out as the target, there is no clear support for sinless perfection. Provision is made for lapses, and the many exhor​tations to holy living suggest that the attainment of a holy life would never be easy.
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To give some guidance on the pursuit of such holy living, various lists of desirable virtues are included in some of the nt writings. While these show some resemblance to the contemporary moral codes, the powerful motives which prompt Christian living at once set them apart from their pagan counterparts.
Since a parallel to these lists is found in the οτ law, it is necessary to discuss what relevance this law still had for the developing Christian church. This issue was important for all Christians, but particularly so for Christian Jews. This subject will occupy our attention in the next section.
THE LAW IN THE CHRISTIAN LIFE
In considering the place of the law for the Christian, we must at once recognize the importance of a right answer to this problem as far as the nt is concerned. It would have been a vital matter for those who in their pre-conversion days had lived under the law, to know what their Christian approach should be. It would have been equally essential for Gentiles, who were presented at their conversion with scriptures (lxx) whose central theme was the k,w of God. In many parts of the nt we find an interest in the subject of the relation of the law to Christ. We shall be concerned to discover Jesus' own attitude towards the law as seen both in his practices and in his teaching. It will naturally be necessary to discover whether any indications were given to the disciples regarding the future status of the law, in order to establish the connection between the law in the epistles and the law in the gospels.
The synoptic gospels
We are concerned here with more than the use of the word 'law' (nomos), but it will be valuable to note its various usages.279 It is never used in Mark, but occurs eight times in Matthew and nine times in Luke. Its main use is to describe the Pentateuch, more particularly in respect of its legal demands. It announces what should be done and what should not be done. Its use as 'commandment' is sometimes closely linked with its use as 'scripture' (cf. Mt. 5:17f). In Luke's gospel, the word occurs five times in the infancy narratives (Lk. 2:22, 23, 24, 27, 39) and only four times else​where (Lk. 10:26; 16:16, 17; 24:44). In Matthew's gospel, three occurrences are found in the Sermon on the Mount (Mt. 5:17, 18; 7:12) and five elsewhere. The word itself is not, therefore, of wide use, but the idea of law and of commandment is much more frequent.
It would be clearest if we consider the evidence for Jesus' approach to
in the synoptic gospels, cf. W. Gutbrod,  TDNT 4, pp. 1059ff., who ion of the law.
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law in these gospels under two main divisions: (i) evidence which shows Jesus' high regard for the law, and (ii) evidence which shows him as a critic of the law.
JESUS' REGARD FOR THE LAW
We observe first of all the way in which Jesus observed the law as far as its customs were concerned. He frequented the synagogue, although it cannot be claimed that he did so for any formal reason but rather to seek for opportunities to further his mission (cj. Lk. 4:15-16, 31f, 44 and parallels).280 Jesus did not exempt himself from the payment of the temple tax (Mt. 17:24ff.), although there was no agreement among the Jews generally as to how far this was binding. It is clear that Jesus did not pay it out of a legal obligation as Matthew 17:26 shows; rather, he did not wish to give offence. Many scholars do not accept this whole passage as authentic as it stands, mainly on account of the miraculous method of paying the tax from money found in a fish's mouth. The passage in any case does not give any clear indication of Jesus' attitude to the law itself.281
Of more importance is the fact that frequently in the teaching of Jesus a positive acceptance of the tenets of the law is implied. He upholds the sanctity of the law in a classic passage in Matthew 5:17-18. 'Think not that I have come to abolish the law and the prophets; I have come not to abolish them but to fulfil them. For truly I say to you, till heaven and earth pass away, not an iota, not a dot, will pass from the law until all is accom​plished.' A saying similar to the latter sentence occurs also in Luke 16:17. Although the first sentence has often been regarded as a creation of Mat​thew,282 this is unjustified and there is no reason for not regarding it as a genuine expression of Jesus' approach to the law. In this case it is of great importance to establish the meaning of the word 'fulfil' (pleroo) as used in this context.
Various suggestions have been made, (i) It has been suggested that Jesus claimed to bring out the true meaning of the law so as to 'complete' it.283 But there is nothing to support the division of the inner and outer meaning which this supposes, (ii) Another suggestion is that plerod means to'
280 Cf. R. Banks. Jesus and the Law in the Synoptic Tradition (1975), p. 91.
281 Cf. W. G. Thompson's discussion of this saying in his book, Matthew's Advice to a divided community: Mt 17:22-18:35 (1970), pp. 51-68. He finds many redactional elements. He sees the passage as supplying guidance about what Jewish Christians were to do about the Jewish contribution to the newly established council at Janinia. Such a view presupposes a late date for the gospel of Matthew, which is nevertheless open to dispute.
282 Cf. R. Banks, op. at., pp. 204f., for views against its authenticity. He himself supports it. Cf. also C. F. D. Moule, 'Fulfilment-words in the New Testament: Use and Abuse', NTS 14, 1967-8, pp. 317f; A. Feuillet, 'Morale ancienne et Morale Chretienne d'apres Mt. v. 17-20; comparaison avec la doctrine de 1'epitre aux Romains', NTS 17, 1970-1, p. 124.
283 So F. V. Filson, Matthew (BC, 1960), p. 83, who interprets it in the sense that Jesus 'gives the fullest expression to the divine intent in the ancient utterances'.
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'establish',284 but this is not supported by lxx usage, (iii) The word could mean 'fulfilment' in the sense of completion, i.e. full realization,285 and there is something to be said for this. The main difficulty is that the verb used is not the most usual word for expressing the sense of realization, (iv) Since the fulfilling is related to both law and prophets, a meaning must be sought which does service for both.286 The word is used in a specifically Christian sense in which Christ is the perfect realization or perfection of what both law and prophets foreshadowed. Jesus most probably meant that he fulfilled the law in the sense of transcending it, i.e. going beyond it, while at the same time showing what the law (and the prophets) pointed forward to.
The second sentence in Matthew's statement is slightly more impressive than Luke's version in that it is introduced by the words 'Truly I say to you', which emphasize the importance of the inviolability of the law, but which focus attention on the concluding clause 'Until (heos) all is accom​plished (genetai}'. This clause has been referred (i) to Christ's death,287 (ii) to the eschatological events of the last days,288 (iii) to the accomplish​ment of the law by the gathering of it up into a new love-commandment,289 (iv) to the fulfillment of the οτ scriptures by Jesus Christ.290 If we suppose that the 'accomplishment' in verse 18 is to be identified with the 'fulfilling' in verse 17, this would support the meaning suggested in (iv). The state​ment becomes, then, an indication that Jesus regarded the law as pointing forward to himself.
For a complete understanding of the force of Matthew 5:17-18, attention must be paid to Matthew 5:19 which warns against relaxing any of the commandments and advocates their observance.291 Does this refer to the Mosaic law or to the commandments which Jesus himself will give (cf. Mt. 28:20)? Some think that the latter seems most probable, since even those who 'relax' them are still regarded as members of the kingdom, whereas condemnation is later pronounced on those scribes and Pharisees who keep
284 Β. Η. Branscomb, Jesus and the Law of Moses (1930), pp. 227ff, prefers this interpretation because (i) the preceding words lead up to an affirmation of the law, (ii) the succeeding verses support it, (iii) Aboth 4:11 parallels it, (iv) it is consistent with Jesus' other teaching about the law.
285 This view is adopted by G. Earth, 'Matthew's Understanding of the Law', in Tradition and Interpretation in Matthew (G. Bornkamm, G. Barth, J. J. Held, Eng. trans. 1960), pp. 68f. He speaks of'actualization'.
286 Banks, op. cit., p. 210, sees both discontinuity and continuity implied in this statement of Mt. 5:17.
287 Cf. J. Jeremias, The Sermon on the Mount (Eng. trans. 1961), p. 24; W. D. Davies, Christian Origins and Judaism (1962), pp. 60ff.
288 Cf. F. V. Filson, Matthew, p. 84.
289 Cf. Έ. Schweizer, Matthew (1976), pp. 107f.
290 Cf. W. Hendriksen, Matthew, pp. 288ff.
291 Many scholars regard this as a non-authentic saying, cf. Branscomb, Jesus and the Law of Moses, p. 231, who thinks that to regard verse 19 as an authentic utterance is frankly out of the question. E. Schweizer, Matthew, pp. 108f., thinks the saying belongs to a different context and relates 'these things' to the commandments of Jesus, not to the law.
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the lesser but neglect the weightier matters of the law (Mt. 23:23).292 Matthew 5:20 seems to support this interpretation, suggesting that Jesus expects from his disciples more than the scribes and Pharisees were achiev​ing in their adherence to the law. Jesus was expecting more, not less, regard for the true nature of the commandments. Nevertheless, such an interpret​ation rests on a disjunction between Matthew 5:18 and Matthew 5:19 which does not seem warranted in the text. It is more natural to suppose that the commandments of verse 19 are the same as the law in verse 18.
When the rich man wanted to know how to inherit eternal life (Mk. 10:17f.), Jesus answered by quoting the commandments (specifying six parts of the Decalogue). He implied that these commandments are a rev​elation of goodness,293 because they are indications of God's standards. There is no sense, therefore, in which Jesus considered the moral demands of the law as no longer valid. Nevertheless he recognized that more was needed than a mere verbal claim to have fulfilled the law. The rich man was called upon to surrender himself. In line with this is Jesus' summing up of the commandments as love for God and love for one's neighbour (Mk. 12:28ff.). When the scribe recognized that love was superior to the ritual requirements, Jesus pronounced him not far from the kingdom (Mk. 12:34).
Jesus' respect for the law is also seen in Matthew 23:2-3 where he acknowledges that the scribes and Pharisees sit on Moses' seat.294 His advice to his followers to do what the Pharisees say, but not what they do has raised difficulties. In view of Jesus' strong criticisms of the Pharisees, this has been seen as an inconsistency. But the real point of Jesus' statement was to show that the Pharisees' claim to keep the law was in fact not true. His major criticism was against some of the additions placed on the law through the oral tradition. The motive for observing the law in order to be seen of men was specifically condemned (Mt. 23:5). So was the view that to keep the lesser matters exempted a person from keeping the weight​ier (Mt. 23:23).
JESUS   RECOGNITION OF THE INCOMPLETENESS OF THE LAW
There is a contrast between the 'law and the prophets' (which were until John the Baptist) and the kingdom of God (which is being preached by
292 E. P. Blair, Jesus in the Gospel of Matthew (1960), p. 124, concludes that in Matthew Jesus' attitude towards the written law 'is one of respect and obedience towards its true requirements'.
293 Cf. W. Gutbrod, TDNT 4, p. 1062, who says of Jesus that he 'does not accept as good any other will than the will of God revealed in the Law'.
294 Many scholars see an inconsistency between Mt. 23:2-3 and Mt. 16:12, where Jesus warns the disciples against the 'leaven' of the Pharisees. Cf. Blair, op. at., pp. 112f. Branscomb, op. tit., pp. 231f, denies the authenticity of the Mt. 23:2, 3 saying. On the other hand, D. Hill, Matthew, p. 310, thinks it doubtful that the meaning intended in Mt. 23:2-3 included the rabbinic traditions. If 23:2-3 refers mainly to the written law and Mt. 16:12 to some aspects of the oral law, the inconsistency would be lessened.
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Jesus, Lk. 16:16; cf. Mt. 11:12-13). From this it is evident that the kingdom goes beyond the 'law and the prophets'. This presumably means that the or revelation has given place to the revelation in Jesus Christ. The one prepared the way for the other. Some indication of this may be seen in the wineskin illustration that Jesus used (Mt. 9:17), in answer to a question about fasting put by John's disciples. The suggestion is that new teaching needs new forms.
Jesus summarized the law and the prophets in what has come to be known as the golden rule ('Whatever you wish that men would do to you, do so to them', Mt. 7:12).295 This interpretation of the essence of the law robs it of its legalism without denigrating it. Luke 6:31 records the same precept, but does not mention the law and prophets.
In the well-known antithesis in the Sermon on the Mount, the teaching of Jesus goes beyond the law in such matters as murder, marriage, perjury, the lex talionis (Mt. 5:21ff.). The authoritative nature ofjesus' interpretation of the law is seen in his words, 'But I say to you' contrasted with the statement 'You have heard that it was said'.296 In what sense is Jesus modifying the law? In some cases he puts an entirely new complexion on it as in the ley talionis which is replaced by the other-cheek principle (Mt. 5:38ff). The law was designed to restrict unrestrained vengeance, but Jesus acts to free people from the urge for revenge altogether. This modification is radical in the extent to which it far outstrips the demands of the law. The classing of anger with murder is another example of the same radical unveiling of the real intentions of the law. These antitheses are not an annulling of the law, but a bringing out of more radical principles which went beyond the demands of the law. Jesus exercises an authority of his own in the way he interpreted it.297
On the question of divorce Jesus explains that the Mosaic provision was because of'your hardness of heart' (Mt. 19:8; Mk. 10:5); he goes behind the law to the creation ordinances and on the strength of these ordinances counsels against divorce except for adultery (see further comment on this on pp. 949ff). It must not be supposed that Jesus is lessening the standard set by the law by declaring the law to be no longer applicable, since his own teaching makes even more stringent demands.298 Another matter about which Jesus modified the law was the sabbath. In affirming that the
293 Banks, Jesus and the Law in the Synoptic Tradition, p. 216 n. 4, criticizes E. Schweizer, 'Matthaus 5:17-20 - Anmerkungen zum Gesetzesverstandnis des Matthaus', in his Neotestamentica (1963), pp. 399ff., for understanding Mt. 5:18 to relate to Mt. 7:12 linked with Mt. 22:40, on the grounds that it is extremely doubtful whether the 'love-commandment' can be considered the focal point of Jesus' new teaching. Banks makes a distinction between the real significance of the law and prophets (seen in the love-command) and Jesus' own more radical demands (p. 219).
296 For a full discussion of these antitheses, cf. Banks, op. cil., pp. 182ff.
~9' There is no support for the view that Jesus set forth his own law in antithesis to the Mosaic law. Cf. Branscomb, op. at., p. 249.
298 Banks, op. tit., p.  152, comments that 'Matthew's rearrangement and alteration of Mark places in
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Son of man is Lord even of the sabbath (Mk. 2:28), Jesus set himself above the Mosaic law. What he was criticizing was the interpretation of that law which had transformed it from a blessing into a burden.
In respect of the ritual law, Jesus seems to have treated it with indiffer​ence. He did not hesitate to touch a leper, although he advised conformity to the legal practices for lepers who had been cleansed (Lk. 5:13-14; 17:llff). He opposed the 'tradition of the elders' on the matter of hand washing (Mk. 7:lff.) and the Pharisaic practice of Corban (Mk. 7:9ff.) and he repudiated the idea of unclean food (Mk. 7:19). He claimed that the Pharisees were nullifying the word of God through tradition. There is no support for the view that Jesus advocated observance of the oral law.
In summing up the approach of Jesus to the law in the synoptics we may note the following points, (i) Jesus regarded the law as a divine institution, possessing religious authority, (ii) He recognized the need to penetrate its inner meaning, which effectively transcended it as a legal requirement, (iii) He never supposed that man's relationship to God could now be based on observance of the law. This is replaced by God's willingness to forgive men on the basis of the mission of Jesus, (iv) The old covenant was replaced by a new covenant (Mt. 26:26) which nevertheless fulfilled the old.299 The teaching of Jesus, in requiring more than obedience to the law by man's own efforts, which could only lead to pride, prepares the way, not only for Paul's exposition of the true place of law, but also for an understanding of the relevance of law for Christian life.300
The Johannine literature
The usage of the word nomos in John is roughly similar to that in the synoptics, although the issues raised over the law are rather different. We note first that the word 'law' is used of the Pentateuch (Jn. 1:45). In this sense Moses is distinguished from the prophets. Yet in other instances citations from books outside the Pentateuch are said to be the law (Jn. 10:34; 12:34; 15:25), hence law must represent the whole οτ. In some cases it refers to legal principles (Jn. 7:51; 8:17; 18:31; 19:7). In one case Qn. 1:17) law seems to stand for the whole basis of Israelite religious life under the old covenant. In spite of the different uses of the precise term, the general idea of law behind this gospel is most comprehensive and it is in this sense that it is compared with grace which comes through Christ (Jn. 1:17).
bolder relief both the error of the Pharisees and the authority of Jesus'. It is the latter point which is most relevant for our present purpose.
299 Gutbrod's conclusion from the synoptic evidence is that Jesus' teaching must be approached from two standpoints. First it calls for full repentance and secondly it exhibits true obedience. Only when he renounces his own achievement and receives forgiveness is man truly able to set himself under thejudgment of the law and to offer the obedience of love' (TDNT 4, p. 1065).
300 C. L. Mitton, 'The Law and the Gospel' ExT 68, 1957, pp. 312ff, finds three areas in which the law was fulfilled: in the teaching of Jesus, in the character and life of Jesus, and in the obedience of believers.
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Basic issues concerning the law are raised constantly in the confrontation between Jesus and his Jewish opponents in the gospel. We must examine these controversies to discover what information they yield about Jesus' approach to the Jewish law. There can be no doubt that the Johannine account of Jesus' ministry found many parallels with the later conflicts between the Jewish church and the synagogue.
As in the synoptic accounts, so in the Johannine, the controversies over the sabbath form a focal point in discussions over the law.301 It comes to expression in John 5:1-18 and in John 9. Some scholars do not regard the reference to the sabbath as an original part of the healing narrative, but the reasons are not sufficiently cogent to affect our use of this passage to demonstrate the attitude of Jesus towards the sabbath. Certainly as John records it, the sabbath controversy is crucial. Jesus plainly condemned the casuistry of the Jews in their interpretation of the law. It must be recognized that Jewish conviction that a person who broke one part of the law had broken the whole law accentuates the Jews' concern over Jesus' apparent sabbath breaking. To them it was defiance of the whole law. This is further heightened by Jesus' claim that he and the Father were working (5:17), which for hirn/explained why he could do what he did on the sabbath (since God's activity does not cease on the sabbath); but for the Jews this amounted to blasphemy (because he made himself equal with God, cf. 5:18). Unless the Jews were prepared to accept in faith the validity of the claims of Jesus, a fundamental clash over the law was inevitable.
In John 9 the man born blind was healed on the sabbath (Jn. 9:14), which immediately raised the comment from some of the Pharisees that Jesus could not be of God, because he did not keep the sabbath (Jn. 9:16).302 No humanitarian considerations could be allowed to modify this deduction. On their own tenets the Pharisees were logical, but what needed modifi​cation was their method of deciding whether or not Jesus was from God. Yet other Pharisees were more direct in their condemnation of Jesus as a 'sinner' (hamartolos), i.e. because of his attitude towards the law. The bit​terness of the Pharisaic opposition to the cured man, on the grounds of his association with Jesus, foreshadowed the strength of the coming clash between the church and synagogue over the law.303
In this gospel the law issue is inextricably bound up with the Christo-
301 Cf. S. Pancaro, The Law in the Fourth Gospel (1975), pp. 9ff.
' As Pancaro, op. tit., p. 20, points out, Jn. 9:16 is important in two respects - the semeia are considered either as violations of the law or as works of God. Consequently according to the first view Jesus is a 'sinner', and according to the second he is Of God'.
303 τ·ι_: _   . ι
·                ,      ,              .                      .                             .
Martyn, History and Theology in the Fourth
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logical issue. It is what Jesus claims himself to be which affects his attitude to the law and his opponents' attitude towards him."14 Before Pilate the Jews claim, 'We have a law, and by that law he ought to die, because he has made himself the Son of God' (Jn. 19:7). Jewish opposition was roused on the score of Jesus' alleged blasphemy (Jn. 5:18; 8:58-59; 10:22-39). In each case the Jews concluded that Jesus was worthy of death. It was because Jesus, being a man, made himself God (Jn. 10:33). In answer to that charge Jesus appealed to the very law that they were using to condemn him.
Arising out of the claims and teaching of Jesus his opponents feared he would undermine the authority of the law on which the stability of the Jewish nation depended (Jn. 7:45ff). This comes out specifically in the fear expressed by Caiaphas in John 11:47—53, when he considered the removal of Jesus from the scene to be preferable to the destruction of the whole nation. He saw Jesus as a threat to the temple (the centre of religious worship based on the law). The Johannine account, with its frequent references to the enmity of the Jews against Jesus, makes more intelligible the blasphemy charge before Caiaphas (which the synoptic gospels record as the charge on which the condemnation of Jesus was sought).
So far we have concerned ourselves only with the opposition aroused by Jesus' approach to the law. We need next to note how he uses the law to show that the traditional Jewish interpretation was wrong. In fact, he demonstrates that they were going against the true spirit of the law. When the Jews criticized Jesus at the feast of tabernacles he asserted, 'Yet none of you keeps the law. Why do you seek to kill me?' (Jn. 7:19). He further pointed out that they permitted circumcision on the sabbath (Jn. 7:22f.) in order to fulfil the Mosaic law, but were unconcerned about the man with the paralysed body. Jesus is suggesting that his sabbath work was not inconsistent with a true understanding of the law. Similarly in John 10:34 he appeals to what the law says, in support of his contention that he is the Son of God. He further affirms that it is not he who will accuse the Jews before the Father, but Moses ('If you believed Moses, you would believe me', Jn. 5:45, 46). This suggests that for Jesus the law witnesses to him rather than condemns him, as the Jews were maintaining.303 Hence even· his death is a true fulfilment of the law (because it is God's will) and is not a penalty for breaking it.
304 It was not so much a conflict over the law between Jesus and the Jewish authorities as a conflict over Jesus' claims to possess authority over the law. Cf. Pancaro, op. cit., pp. 492f.
305 Martyn, op. cit., pp. 91f., lists six points in John's presentation of the Jewish approach to law, which he considers to represent 'the very life nerve of Judaism'. These are: (i) We know that God spoke to Moses (9:29). (ii) We are Moses' disciples (9:28). (iii) Moses gave the law (7:19). (iv) The law must not be broken (7:23). (v) The Am-ha-Aretz, who do not know the law, are cursed (7:49). (vi) True Jews diligently search the scriptures (5:39).
It should be noted that points (iii), (iv) and (vi) occur in passages where Jesus is the speaker. Yet John's gospel shows Jesus giving a reappraisal of the law against this Jewish approach.
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The Johannine literature
The Johannine account shows very clearly that the law condemns those who condemn Jesus, a view which would have been entirely unintelligible to the Jews of Jesus' time. Jesus shows them to be those who were in fact refusing to do God's work, for otherwise they would have believed in him (Jn. 6:28ff). They were judging by appearances (Jn. 7:24). They judged, moreover, 'according to the flesh' (Jn. 8:15).
We must next enquire what significance is to be attached to the frequent
representation in the gospel of the law as the law of the Jews (cf. Jn. 8:17;
10:34; 15:25). Nicodemus speaks of Our law' (Jn. 7:51). The accusers at
the trial of Jesus say 'We have a law' (Jn. 19:7). The question arises whether
Jesus wished to dissociate himself from the Jewish law. If he did, it was
presumably because he set himself above the Jewish law in the sense that
the law was not binding on him because he was Son of God.306 If this is
the true interpretation, it has a direct bearing on the relevance of the law
for the followers of Jesus. But some interpret the expression, 'your law' as
meaning simply 'the law on which you are relying',307 which would remove
the suggestion of distance between Jesus and the Jews in relation to the
law, and would not contradict or make inconsistent Jesus' own appeal to
the law.
/
It has been suggested that the dissociation meaning (the first interpret​ation) reflects the milieu of the later conflict between the church and the synagogue,308 but this dissociation of Jesus from the law would hardly have been suggested had it had no basis in fact. Since the whole mission of Jesus depended on people's personal relationship to him and not on their fulfil​ment of the law, the law had effectively ceased to mean the same thing for Jesus as for his Jewish contemporaries. There is a sense, therefore, in which Jesus was preparing his followers for the conflict that he knew would be continued after his death. One aspect of this conflict which is taken up by the apostle Paul concerns the relation of the Gentile Christians to the law. But John's gospel would have been most helpful in connection with the Jewish Christians. These had come from the same background as those who were opposing Jesus on the grounds of the law, and the approach taken by Jesus would be an invaluable pattern for them.
It would seem right to conclude from the evidence so far presented that Jesus' conception of law differed from that of his opponents, who reflect the typical Jewish approach of the intertestamental period. Undoubtedly John regards the approach of Jesus as the true pattern for Christians. This is borne out by the important saying in the prologue where he gives a clear
306 R. H. Lightfoot, John (1956) p. 196 maintains that there was a wide gulf between Jesus and his hearers in respect to his attitude to the Law.
307 Cf. Gutbrod, op. at., 133, Cf. also B. F. Westcott, John (1887), onjn. 8:17; J. P. Charlier, 'L'exegese johannique d'un precepte legal: Jean viii. 17', RB 67, 1960, pp. 503-515.
308 Cf. Pancaro, op. cit., pp. 519f.
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indication of the relation of Jesus (the Logos) to the law (Jn. 1:17).
It is generally supposed that in his prologue John made use of an existing hymn. Whether or not this is a correct view, it is not our present purpose to discuss.309 We need only note that if John did use an existing hymn he has made it his own in a very real way, and 1:17 may be regarded as a statement of his understanding of the relationship between Moses and Jesus. John sets out his view in the statement, 'For the law was given through Moses; grace and truth came through Jesus Christ'. Several im​portant deductions may be made from this, (i) The law is recognized as being of divine origin as the passive 'was given' (edothe) implies; (ii) The law is compared with 'grace and truth' linked together; and (iii) The comparison is made between the respective agencies through which the different results were achieved (i.e., Moses is compared with Jesus Christ).310
We note that what comes through Jesus Christ is particularly described as 'truth' which is a concept which points to revelation. It is a frequent word in John's gospel, whereas 'grace' (charis) is used only here in the prologue. A revelatory word is particularly apt to describe the function of the Logos, who is also identified as light. The statement does not, however, imply that no 'grace and truth' came through Moses, but that par excellence they came through Jesus Christ.311 There is a sense in which the provisions of the law were provisions of God's grace, but John is obviously using the word 'grace' in a way which is contrasted with the law. It seems best to see here an affirmation of Christian values which would contrast with Jewish beliefs that 'truth' was to be found in the law. Now that the Logos had become flesh (with all that that involved), there was a better, more adequate source of truth. As compared with Moses who mediated the law, the superiority of Jesus Christ is seen from the fact that his fullness can be imparted in the form of grace on all believers. There is an essentially personal aspect which is lacking from the law. Moses never shared himself in the way that Jesus has done.
This passage is of considerable value in demonstrating the way in which Christians reinterpreted the function of the law. There is no suggestion that Moses and his law are in any way belittled. Rather the focus falls on the inadequacy of the law as a full revelation of God.312 The whole gospel bears out the view that an entirely new approach to law has been inaug​urated by Jesus.313 Without in any sense abrogating the law, John helps his
309 H. Ridderbos, 'The Structure and Scope of the Prologue to the Gospel of John', NovT 8, 1966, pp. 180-201, denies the composite character of the prologue.
310 Cf. Pancaro's extensive discussion of this verse, op. cit., pp. 534-546.
311 Cf. G. A. F. Knight, Law and Grace (1962), pp. 61ff.
312 C. H. Dodd, The Interpretation of the Fourth Gospel, p. 86, holds the view that the law stands over against the revelation.
313 Bultmann, EvT 4, 1937, p. 128, entirely underestimates the importance of law in this gospel.
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readers to see the greater clarity of truth which has come through Jesus Christ. It is worth observing that in this gospel the law is not regarded as a norm for Christian behaviour. The emphasis falls rather on commitment to Jesus Christ. Nevertheless there is also no evidence of antagonism be​tween the right understanding of the law and the gospel. That right un​derstanding establishes a continuity by showing how the law leads towards, not away from, Christ. There are many points of contact between the Johannine approach to law and that of Paul, as will be seen later. It should further be noted that the other Johannine literature contributes nothing to our understanding of the Christian approach to the law.
Acts
In the earlier stages of the Christian mission the law does not seem to have been a problem. Since the Christians were all Jewish, they would continue to have respect for the law. They frequented the temple just as Jesus had done. It is true that they ran up against strong Jewish opposition, but it was not on the grounds of opposition to the law. The first concern was over the messianic claims the disciples were making about Jesus and par​ticularly about thte resurrection (cf. 4:1, 2).
It was not until the ministry of Stephen that the Christian approach to the law became a problem. The Jews set up false witnesses to declare that he was continually speaking against 'this holy place and the law' (6:13). There was also the allegation of blasphemy against Moses and God (6:11).314 What ostensibly bothered them was their fear that the customs of Moses were being undermined (6:14). Assuming that there was a modicum of truth in the charge, it must be an indication that there was a clear distinction between the way Christians and Jews were approaching the law. This is all the more striking since the opposition in Stephen's case came from a Hellenistic Jewish source.
Stephen's speech in Acts 7 is cut short when he reaches his defence of the Christian approach to the temple ('Yet the most High does not dwell in houses made with hands', 7:48). He does not explicitly expound or defend his attitude towards the law, but his review of Israelite history gives pride of place to Moses. Moreover, it was Stephen's concluding charge, that those 'who received the law as delivered by angels and did not keep it' (7:53)315 had murdered the Righteous One, that enraged his hearers. They would have claimed that it was because they kept the law that they
314 F. F. Brace, The Book of the Acts (NICNT, 1954), p. 134, maintains that the charge of blasphemy against Moses was brought because Stephen was assumed to be challenging the abiding validity of the law. 'Moses' here stands for the 'law'.
313 It is noticeable that the mention of angels in the giving of the law is evidently intended to make more acute the blameworthiness of the hearers for not keeping it. It serves a different purpose in Gal. 3:19. But here the contrast is between the Righteous One, who alone had perfectly fulfilled the law, and those who in spite of their privileges had not done so.
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killed Jesus, the same fundamental misunderstanding of the law on the part of the opponents of Jesus which is reflected in the synoptic records. The breach was already deep-seated.
The Jerusalem church, in discussing the case of Cornelius and his house​hold, accepted Peter's evidence on the grounds that the Spirit had descended on Gentiles and had shown that God had granted them 'repentance unto life' (11:18). This was regarded as a sufficient proof that the Christian faith depended on the activity of the Spirit and not on legal observances. This was an important step, but it required a full debate on the circumcision issue before the law problem was generally agreed. Peter's own problem was at first on the grounds of fellowship (10:28). He needed a divine vision to convince him that what was unlawful for him as a Jew was no longer unlawful as a Christian. But the incident shows the tension which the early Christians faced. On neither the fellowship issue nor the circumcision issue did the example of Jesus' attitude to the law provide any direct guidance, although the universality of his message made the problem inevitable.
The circumcision issue finds its sharpest focus in chapter 15 and in Paul's letter to the Galatians. We shall comment here only on Acts 15, although some account must be taken of the light Galatians throws upon it. Whereas Cornelius and his household might be treated as an exception, the problem of a complete Gentile community raised the issue in a more acute form. Disquiet over Gentiles, who were claiming to be Christians and yet were not committing themselves to the observance of the law by circumcision, came from a particular group of Jews at Jerusalem (15:1). These were acting on an essentially Jewish rather than Christian understanding of the law. They had not recognized that there was a distinction. Jewish Christians had seen the law (ox) as pointing to the messianic claims of Christ. The testimony of the law had been an important part in their Christian experi​ence. It was difficult for them to reconcile this with any Christian groups who were not carrying out the precepts of the law. Moreover, any evan​gelistic mission to Jews would be weakened if it became known that Christians did not observe the law. Nevertheless, this perfectly understand​able Jewish approach would have throttled the Gentile mission and would' have confined Christians to a Jewish understanding of the law. The dis​cussion in Acts 15 is of crucial importance.
The key question at the Jerusalem assembly was not so much whether circumcision should be insisted on, but whether all Christians should be required to keep the law of Moses (15:5). James' summing up in 15:19-21 recommended that the Gentiles should not be troubled, except to abstain from certain things (generally known as the Council deciees). It was a compromise that offered a means of reconciliation by giving some recog​nition to Jewish scruples without committing Gentiles to Jewish legal requirements. Acts 15 tells us nothing, however, about the way in which
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the early Christians interpreted the law. It is conclusive that membership of the Christian church did not depend on legal observance, but it does not imply that the law had no longer any relevance to Christians.
The Acts record of Paul's attitude towards the requirements of the law is worth noting because of the allegation that it conflicts with Paul's ap​proach in the epistles.316 It concerns three matters: his acceptance of the Council decrees, his action in circumcizing Timothy (Acts 16:3) and his undergoing a Jewish vow (Acts 21:17-26).317 Although Paul passed on the decrees to the Galatian churches (Acts 16:4), there is no evidence that he did this elsewhere. It looks as if he regarded it as a temporary measure. His circumcision of Timothy was not in conflict with his non-circumcision policy for Gentiles, since Timothy's mother was Jewish. It was purely in the interests of his mission. The vow is rather more difficult, since James regarded it as evidence that Paul lived 'in observance of the law' (21:24). But even here Paul consented in order to alleviate misunderstanding. The opposition did not, however, see it this way (21:28).318
Paul
ι
For a right understanding of Paul's theological position it is essential to grasp his attitude to the law both before and after his conversion.319 His own experience greatly coloured the way of expressing his convictions, but his teaching nevertheless forms an important basis for a normative Christian approach to law and liberty. We shall first consider the meaning of the word 'law' in Paul, then the background to his Christian approach, followed by an examination of his teaching on the place of law in the Christian life.
316 Some have found puzzling the silence of Acts on the conttoversies over the law which are reflected in Paul's epistles. Cf. K. Lake's note on 'Paul's Controversies', in The Beginnings of Christianity 5 (ed. K. Lake and H. J. Cadbury) (1933), pp. 212ff. Lake's conclusion is that Luke wanted to represent the apostolic church as harassed from without, but not from within. But there are sufficient hints of internal problems to support the more detailed information given in the epistles.
317 Cf. R. N. Longenecker's excellent discussion of these Pauline practices in Paul, Apostle of Liberty (1964), pp. 246ff.
318 It has been alleged on other grounds that Luke has a different approach to the law compared with other nt testimonies. J. Jervell, 'The Law in Luke-Acts', HTR 64, 1971, pp. 21-86, attempts to show that Luke's approach is the most conservative in the nt. His contention is that Luke was intending to show that Jewish Christians' observance of the law and the salvation of Gentiles as Gentiles, as an associate people, are the distinguishing marks of that Israel, which Moses and the prophets predicted as the people of the promises and of salvation'.
319 There have been widely different interpretations of Paul's approach to the law. H. J. Schoeps, Paul. The Theology of the Apostle in the Light of the History of Jewish Religion (Eng. trans. 1961), p. 13, maintains that Paul misunderstood the law, since in Jewish circles the law was the sign of election for Israel. But in Hellenistic Judaism it had become legalistic and it was this that Paul combats. H. Conzelmann, TNT, p. 160, on the other hand, argues that Schoeps has misunderstood the radical nature of Paul's approach to the law. For a well-argued case, cf. E. P. Sanders, Paul and Palestinian Judaism.
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THE MEANING OF LAW IN PAUL'S EPISTLES
The apostle uses the word nomos in a variety of ways and it is essential to note this before examining his statements. Most of the time he means the Mosaic law. He normally sees no reason to define this usage and expects his readers to understand. On one occasion he refers to the 'law of Moses' (1 Cor. 9:9) and a few times to 'the law of God' (Rom. 7:22, 25; 8:7). In Jewish usage the law would refer primarily to the Pentateuch, although it came to be used of the whole of the Scriptures. Both usages are found in Paul. In Romans 3:21 he links the law and the prophets, thus differentiating between them, whereas in Romans 3:19 the term 'law' relates to the pre​ceding quotations which are culled from various parts of the ot, but none are from the Pentateuch.
In a general way Paul sometimes uses nomos of a principle of action, as when he speaks of the 'law of sin' or the 'law of the mind (Rom. 7:23). But even when he speaks of the law in this general way, his usage is coloured by the Mosaic law. Law is, in fact, seen par excellence through the Mosaic law. It cannot be maintained that in cases where the word nomos is used without the article it is to distinguish it from 'the law' referring specifically to the law of Moses,320 for on occasions the form without the article is used in the same sense, as in Romans 2:14 where Gentiles are described as 'not having law'.321 It is noticeable also that Paul does not use the word in the plural and never compares the laws of other nations with the Jewish law.
On occasions the law is spoken of as if it were personal (e.g. Rom. 3:19; 4:15; 1 Cor. 9:8). This personal quality is derived from the divine origin of the law. What the law says, God says. It has an authoritative and binding quality about it (cf. Rom. 7:1). It is this aspect of the law which makes so important the whole Pauline discussion of it. For the apostle the law is holy (Rom. 7:12), whatever else he says about its inadequacy as a means of salvation.
Moreover, as will become clear in the following discussion, the law is considered from several points of view; as the standard of God's judgment, as a legislative provision,322 and as a prophetic voice. There are no cases, however, where Paul draws a distinction between the ceremonial and moral law. It is a unity.
PAUL'S PRE-CHRISTIAN EXPERIENCE UNDER THE LAW
No real appreciation of the radical nature of Paul's approach to the law is possible without a recognition of what the law meant to him as a Jew. We
320 Cf. R. N. Longenecker, op. cit., p. 118, who cites the study of E. Grafe, Die paulinische Lehre vom Gesetz (1893), pp. 2ff.
321 Cf. Gutbrod, art. nomos in TDNT 4, p. 1070.
322 Longenecker, op. cit., pp. 125f., speaks of the contractual obligations of the law.
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shall consider this from the evidence which he provides, somewhat inci​dentally, in the course of his epistles. It would be as well to point out before doing this that contemporary Judaism contained two different ap​proaches.323 One was a strictly legalistic approach, which considered man's religious obligation to consist of faithful adherence to the tenets of the law, the emphasis falling on what man could do. The result was a religion of merit. The other approach concentrated more on trust in God and began from God's doings rather than man's. Whereas this second view was preferable to the first, both regarded law as the main means by which man could approach God.
Many scholars have considered Romans 7 as an evidence of Paul's pre-conversion experience under the law. But it is by no means certain that this interpretation is right.324 The use of the first personal singular could possibly be understood in a gnomic sense, in which case he is expressing a truth which is applicable to people in general (cf. Rom. 3:7; 1 Cor. 13: 1-3 for a similar gnomic use). But the relevance of Romans 7 to the pre-conversion experience of Paul does not depend entirely on the use of the first person, for certain temporal references in the passage must also be considered.
We note first Romans 7:9, where Paul declares: Ί was once alive apart from the law.' Does he mean by this that he did not consider the law binding upon him in his childhood? This was highly unlikely in view of his Jewish upbringing.325 Does he then mean that he was unaware of the law making demands upon him? This too is difficult to believe in view of the early age at which Jewish boys were instructed in the law. There is much to be said for a corporate understanding of the T, in which case Paul's statement is raised above the purely biographical and becomes an allusion to past history, to the time before the giving of the law. This is supported by several parallels between Romans 7 and Genesis 3 and is in line with Paul's Adam theology326 (see pp. 333ff.). This transforms Romans 7 from a biographical to a theological statement.327 Such an interpretation not only throws light on the statement in Romans 7:9, quoted above, but also on its continuation: 'When the commandment came, sin revived and I died'.
Paul points out further that sin in the commandment deceived, and this deception is best understood to be an allusion to the deception of Adam and Eve. In that case, the words Ί died' refers to Adam's death and alludes
323 Cf. Longenecker's discussion, ibid., pp. 65ff.
324 Cf. W. G. Kiimmel, Rimer 7 and die Bekehrung des Paulus (1929), pp. 121ff.
323 For the Jewish concept of the pre-existent Torah, built up on the conviction that man could not at any time be without specific instruction from God, cf. G. F. Moore, Judaism 1, 262-277.
326 Cf. Longenecker, op. cit., pp. 92f.
327 Cf. W. Manson, 'Notes on the Argument of Romans', New Testament Essays (ed. A. J. B. Higgins, 1959), p. 161.
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to the death of all men in him (as in Rom. 5:12f.).328 But if Romans 7 is best understood theologically in the sense of solidarity with Adam, it does not remove altogether the relevance of the passage for a right understanding of Paul, for he considers himself to have experienced the common lot of mankind. What seems positive is that Paul is not describing his own pre-Christian position as a Pharisaic legalist.
Nevertheless there are other passages in Paul's letters which give some indication of his assessment of his former life with Judaism. There was certainly a strong element of self-righteousness about it. He claimed to be extra zealous for the traditions of his fathers (Gal. 1:14) and 'blameless' under the law (Phil. 3:6). There is no doubt an element of religious pride in these claims, which Paul must have strongly felt in his pre-Christian days to recall them here. But his claims are not necessarily legalistic, as demonstrated by parallels from Qumran (cf. 1 QS 1:9; 3:9, 10; CDC 2:15f.; 3:2), which do not imply a merely external approach to the law.
The book of Acts reports similar statements made by Paul (Acts 22:3; 26:5) and, in addition, records the words of the risen Christ to Paul about kicking against the goads (Acts 26:14). Do these words about the goads imply that Paul had become increasingly dissatisfied with Judaism prior to his conversion? It is difficult to see what other evidence can be adduced in support of this view, since Paul's own persecuting zeal sprang from the conviction that he was doing God service. If the goads cannot be related to Paul's inner conflict, what meaning can be attached to them? It seems best to suppose that the idiom of the goads is intended in the sense in which it is found in certain Greek writers, i.e. to act in opposition to the deity.329 In this case the words would not imply any awareness on Paul's part that when he persecuted Christians he was opposing God's will. He had regarded it as a duty to maintain the law, although it is highly probable that he found it 'hard' to pursue his persecuting policy. His radical change of attitude towards the law did not take effect until his conversion, and even then only as a result of a direct revelation from God.
It should further be noted that Paul shows a real appreciation of the glory of the old covenant. This is particularly evident in 2 Corinthians 3:7-18. Although he calls it a ministration of death, he nevertheless speaks of the splendour of it. Although it is surpassed in splendour by Christ, its
328 R. Bultmann, TA'T, 1, p. 252, regards Rom. 5:13 ('sin is not counted where there is no law'), which is parallel to Rom. 7:8,9 as unintelligible. But if account is taken of the Jewish concept that at no time is man without law, it becomes clear that Paul is agreeing with and not contradicting this. This interpretation admittedly requires the view that Paul is using 'commandment' to refer to the pre-Mosaic law in Rom. 7:8ff., whereas he usually means the Mosaic law, and this must be reckoned a difficulty. Nonetheless, Paul uses the word 'law' in a variety of ways.
329 Cf. R. N. Longenecker's discussion of this in Paul, Apostle of'Liberty, pp. 98ff. He thinks that a well-informed Jew like Agrippa would understand by the expression an opposition to God. J. Munck, Paul and the Salvation oj Mankind (Eng. trans. 1959), p. 21 n. 9, considers the meaning to be 'cease rebelling against what is inevitable'.
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own splendour is not to be despised. We may suppose, therefore, that Paul was proud of the law and saw an immense value in it. The next question to which we must address ourselves is, What modifications did Paul the Christian need to make in his appraisals of the law?
PAUL'S TEACHING ABOUT THE LAW
Although Paul himself does not give any systematic teaching about the place of the law in the Christian life, there are some basic concepts around which his evidence can be grouped. We shall discover first of all that there are two apparently contradictory approaches, which can only stand side by side if their paradoxical relationship is recognized. Otherwise the Pauline evidence will tend to be polarized into passages which suggest an affir​mation of the law and passages which imply a negation of it. We cannot avoid considering the evidence under these categories, but our intention is to see in what ways Paul considered a via media to be possible.
It is the major key to the argument in Galatians that the promise is historically prior to the law and consequently must be superior to it. Indeed Paul states that the law was introduced 430 years after the promise was given to Abraham (Gal. 3:17). He saw clearly the implications of this. He was convince/1 that once a promise was made, nothing could change it. Since the promise required the response of faith he considered that the law could not annul it and could not require any different approach to righteousness from God's promise to Abraham. For Paul there was no choice but to see the law as subordinate to the promise.
This did not mean, however, that law and promise were antagonistic to each other (Gal. 3:21). Paul recognized in the law an expression of God's grace. Indeed, the law itself was based on promise. If the whole law had been kept, salvation would have been assured. But Paul knew full well that no-one ever had kept the whole law (except Jesus Christ). The main weakness of the law was that it could only show that people had trans​gressed. It could not make alive (Gal. 3:21). In these ways Paul brings out clearly the essentially negative aspect of the law. But if law is so inadequate, what was its purpose? If it did not conflict with the promise, it must have had some positive aspect. This is to be seen in its function, which differed from that of the promise. Both run side by side. The promise was never superseded by the law. It was always there, and found its fulfilment in Christ.
The function of the law. In explaining the present function of the law, Paul makes several assertions about the nature of law in respect to the individual, (i) It brings the knowledge of sin (Rom. 3:20; 4:15; 7:7). The law is conceived as a standard for the pronouncements of the judgment of God (i.e. as a revelation of what God expects man to be), which explains why
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Paul can say that apart from the law he would not have known sin. He was not implying that before the establishment of the Mosaic law sin was unknown. In Romans 5:13, he concedes that sin was in the world, but was not 'counted' before the law was given. It seems clear, therefore, that Paul sees the function of law in this sense as didactic. What it teaches man is that sin is a direct affront to God. But does it have the same function for Christians? Since Paul maintains that the commandment is 'holy and just and good' (Rom. 7:12), it cannot be wholly set aside. If it revealed God's demands in the past, the standard is still the same. But the Christian approach inevitably differs from the or approach in that the promise supersedes the law. Knowledge of sin is still needed, but the promise brings immediate assurance of cleansing.
(ii) The law stimulates sin. This is a more difficult aspect of Paul's teaching.330 He makes statements like 'Law came in, to increase the trespass' (Rom. 5:20), and 'that sin might be shown to be sin, and through the commandment might become sinful beyond measure' (Rom. 7:13). It looks as if Paul is portraying law as the villain of the piece, but his purpose is otherwise. He would never have admitted that what was good could promote evil. Indeed in the Romans 7:13 passage he attributes the result not to the law, but to sin making use of the law for its own purposes. Paul's underlying thought seems to be that prohibition provokes resist​ance.331 Man has to be convinced that his sin was of such a character that he has no hope of attaining righteousness through his own efforts. It is because the law does this that Paul can assert that the strength of sin is the law (1 Cor. 15:56). In all these passages he is using the word 'law' in the sense of legal statutes which must be observed.
(iii) Yet the law is spiritual. Lest anyone should think, however, that we should have been better off without the law, Paul at once brings out its 'spiritual' purpose. In fact, he contrasts this characteristic with the 'carnal' nature of man, sold under sin (Rom. 7:14). In other words, if the law makes sin more sinful it is not the law's fault. The fault lies with man. Sin would not be stimulated if man was not carnal. The real function of the law is spiritual, i.e. to achieve spiritual results. If it had the right material to work with it could do it, but its failure lies in the inability of man to respond to it. Naturally in the Christian approach to law a different situation arises, and it is in the spiritual nature of the law that some carry over into the Christian life is possible (see below).
330 Some exegetes in an attempt to avoid the idea that the law stimulates sin suggest that the law leads man to seek a righteousness of his own, i.e. self-justification. So Bultmann, TNT 1, p. 267. But he does not regard sin as transgression of the law. Against this view, cf. Η. Ν. Ridderbos, Paul : an Outline of His Theology, p. 145f.
331 Longenecker, op. at., p. 124, explains the law's effect in making sin exceeding sinful on the principle that forbidden fruits are always sweetest.
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(iv) The law is burdensome. Paul, as a Jew, would have accepted without question that one committed to the law was committed to the whole law (cf. Gal. 5:3).332 The breaking of one commandment was tantamount to breaking the whole (Gal. 3:10). It was this that tended to make life under the law so burdensome.333 In an attempt to safeguard against unwitting breaches the Pharisees had hedged round the law with a mass of traditions, which however good their purpose only added to the burdens. The Chris​tian gospel offered release from the minute regulations. There was never any suggestion that the 'traditions' should be taken over by Christianity (cf. Col. 2:8, 16).
(v) The law pronounces a curse. Not only does law reveal and promote sin, it actively condemns it. It is this fact that leads Paul to show the impossibility of anyone attaining righteousness through the law (Gal. 3:11). It is also because of this that he sees Christ becoming a curse for us to redeem us from the curse of the law (Gal. 3:13).334 The curse-pronouncing function of law can no longer apply to those for whom Christ has become a curse.
(vi) Works of the law cannot earn righteousness. It is the apostle's dominant message in both Romans and Galatians that righteousness is by faith, not by wprks of the law (i.e. human acts done in conformity to the demands of the law).335 Paul sees evidence from the οτ that faith is the key to righteousness (Rom. 1:17; Hab. 2:4). For a fuller discussion on this see the section on righteousness (pp. 498f), but our present purpose is to show the inability of the law to provide for the basic need of man. It should be noted that the importance of the law is confined to this question of righteousness. Paul never suggests that there is anything intrinsically weak about the law. But the vital function of providing a means of attaining righteousness was reserved for faith. It is for this reason that Paul is so
332 According to E. P. Sanders, Paul and Palestinian Judaism, p. 137, the Hebrew word used in Dt. 27:26 means 'confirm', which is the sense in which the rabbis understood the verse. It is not so much that people were expected to keep the law without error. It is in this sense of confirming the law that we may understand the Jewish commitment to the law. W. Schmithals, Paul and the Gnostics (Eng. trans. 1972), pp. 13-64, argues from Gal. 5:3 that the opposition consisted of Gnostics who had not required adherence to the whole law and treated circumcision as symbolic. But Schmithals' interpretation is vitiated by the lack of sufficient evidence of gnostic groups as early as this.
333 E. P. Sanders, op. at., pp. llOf., maintains that the rabbis never regarded the multitude of com​mandments as burdensome. In fact, he cites evidence to show that some at least considered obedience to the law as a blessing which should bring joy. Yet whereas this may have been the rabbinic interpretation, it says nothing about the position of ordinary Jews. Sanders, however, compares the rabbinic regulations with the mass of laws which affect all who live in modern societies. He admits that the Jewish regulations had a special function through being divine commandments.
334 See the discussion on this verse in my Galatians (NCB, 1969), pp. 102f. The sense of Gal. 3:13 seems to be that Christ was implicated in the law's condemnation of those with whom he was identified.
335 J. B. Tyson, ' "Works of the Law" in Galatians', JBL 92, 1973, pp. 423ff, argues that the phrase 'works Of the law' does not mean works in obedience to the law, but what he calls 'nomistic service', i.e. a system of service to God's revealed will: life under law.
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adamant that justification is by faith and not by works of the law.
(vii) The law is a tutor until Christ. An important positive function of the law was to act as a tutor (paidagogos) until Christ came (Gal. 3:24).336 The word Paul uses denotes the person who had charge of the moral education of a child until the child reached maturity and independence. His task included the idea of guardianship.337 Looking back before the era of faith Paul acknowledges that law had a protective function, but he is clear that the man of faith is no longer under a custodian (Gal. 3:25). This function of law has no further relevance for the Christian. Paul certainly did not mean that the law leads people to Christ, for his language makes clear that Christ changed this pedagogic function of law.
(viii) The law finds its end in Christ. Paul writes, 'For Christ is the end (telos) of the law, that everyone who has faith may be justified' (Rom. 10:4). It is important to determine in what sense Paul uses the word telos. The word here would normally mean 'termination', and the question immediately arises in what sense Paul conceived of the abrogation of the law in Christ.338 The key is found in the words eis dikaiosynen, which are paraphrased in the rsv by 'may be justified', but which literally mean 'unto righteousness' or 'in connection with righteousness'. This shows again that the law is abrogated in respect of contractual obligations, but not in respect of its function as the standard of God's judgments.339 In the passage in which the statement comes, it is not the function and status of law which is under discussion, but the Israelites' attempts to seek a righteousness of their own. It was important in Paul's exposition to show that since Christ's corning the law had ceased to have any function in this quest. It should be noted nevertheless that the word telos can also convey the idea of comple​tion, and in this case Paul's statement includes the thought that what was preparatory in the law finds its fulfilment in Christ.340 Since Christ has met all the demands of the law and has redeemed men from its curse, it has for this further reason ceased to have any contractual function.
In close connection with this statement is another from Romans (i.e. 7: 1-6). In this passage Paul suggests that Christians are 'dead to the law'. The illustration he uses is of a married woman who is freed from the law of the
336 Cf. G. Bertram's article on this word in TDNT 5, pp. 619ff. See also my Galatians, p. 114, and A. Oepke, Der Brief lies Paulus an die Galater (THNT, 1937), pp. 66ff.
337 It is important to recognize that a son under a paidagogos was in no better position than a slave. Ridderbos, op. at., p. 148, points out that Paul's thought centres on the lack of liberty and not on the educative functions.
338 G. E. Howard, 'Christ the End of the Law : The Meaning of Romans 10:4ff, JBL 88, 1969, pp. 331ff., takes telos to mean goal. He interprets it in this way in view of its context, i.e. the inclusion of the Gentiles. He declares that Christ was the goal of the law to everyone who believes.
339 C. A. A. Scott, Christianity according to St Paul, p. 41, makes a distinction between the contents of the law and law as a system. It is the latter which is terminated in Christ.
340 Cf. Longenecker, Paul, Apostle of Liberty, p. 145.
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husband when her husband dies.341 The analogy is not precise for it may be questioned whether the law can be said to die. Yet there are two thoughts here which seem to be combined in one idea, i.e. the Christian dies to the law and the law dies to him, as far as attaining righteousness is concerned.
The continuing value of the law. The preceding discussion has highlighted many features of the law which no longer apply in Christ. But it would be wrong to suppose that Paul advocates the total abrogation of the law. He is in no sense an antinomian, in spite of all he has said about the end of the law. It is important to note his positive approach on this theme, because of its value in assessing the nature of Christian liberty.
(i) The law is still regarded as holy. Paul's statement about the holiness of the law in Romans 7:12 is clear, whether we regard the passage as autobiographical or not. For the apostle the law is still holy, because it is God's law.342 In this he shared the same approach as Jesus. Now that he has become a Christian, he no longer recognizes law as a means of salvation, but it still represents for him the authoritative standard of God. It is, therefore, of crucial significance to discuss in what sense the law is still valid for the believer.
(ii) Nevertheless the law has a different meaning for believers. No longer is the law approached as a written code which kills (2 Cor. 3:6). It is approached through the Spirit. When a man turns to the Lord the veil is removed from his mind when he reads the Mosaic law (2 Cor. 3:16). The result is freedom through the Spirit. But does this mean that the law no longer applies and that the believer has freedom to act contrary to the law? Paul would never have agreed to that, for he was highly critical of anti​nomian tendencies, as Romans 6:1 shows. For him freedom was not dis​regard of the law, but a release from being entangled by it (cf. Gal. 5:1). Yet he does not precisely define what part the law plays in his new found freedom in Christ. He seems to hold that although he is no longer in bondage to the law, he cannot dispense with it. In Christ he approaches it from a new point of view. He is controlled by the law of Christ rather than by the law of Moses. The commandments of Christ have now become authoritative for him (cf. 1 Cor. 7:19), but these are developments from the law of Moses and are not in opposition to it.
(iii) Keeping the commandments is now dominated by love.   In the
341 Cj. W. Manson, in \'eu' Testament Essays : Studies in Memory ofT. W. Manson (ed. A. J. B. Higgins, 1969), pp. 160f.
342 Although there is here a specific reference to law, the Scriptures which contain the books of the law-are equally holy. This idea of the holiness of the law is characteristic of rabbinic understanding. Cf. W. Gutbro'd, TD\'T 4, pp. 1054f. Especially is this seen in the principle that the Scriptures pollute the hands, making ritual cleansing necessary before turning to secular activity.
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practical section of his Roman letter Paul cites several commandments, but sums them up, as Jesus had done, in the commandment about love (Rom. 13:9). He considers that love to one's neighbour fulfils the law, which shows a totally different approach from legalism. Love of this kind is possible only through Christ. It brings a whole new dimension to the understanding of the law.343
Although Paul appeals to the Mosaic law, he nevertheless argues that all things are lawful (1 Cor. 6:12). Yet by stressing that the law of love is dominant he does not allow such a principle to land him in antinomian-ism.344 It means that he judges what is expedient, not by whether it is permissible by law, but by whether it is helpful to others (cf. his argument about foods offered to idols, 1 Cor. 10:23ff.).345 Legalism is replaced by love, which may, in fact, be more limiting than a legal contract, but is motivated by a more powerful urge.
This change of approach to the law furnishes the real key to an under​standing of Paul's view of the moral law. He does not distinguish between the ceremonial and moral law and then discard the former and retain the latter. If he had done that, it would have suggested that the moral law was something apart from Christ. But his whole approach to Christian ethics shows that he recognizes that Christ changes a man's view of his obligations and this must inevitably modify his estimate of the place of law in the Christian life.
(iv) It is the Christian's obligation to uphold the law. Paul makes this quite clear in Romans 3:31, where he rejects the view that faith overthrows the law. In what sense did he mean that we uphold the law?346 Since Christ, in meeting the sacrificial demands of the law on people's behalf, fulfilled the law, in that sense the law was upheld. In a similar way, the believer 'in Christ' upholds the law by his identification with Christ. In a sense, therefore, the law becomes inward. It no longer consists merely of external demands, but requires an inward conformity to the one who has perfectly fulfilled its moral and ceremonial demands. The believer has become subject to the law of Christ (cf. \ Cor. 9:21 - ennomos Christou).347 He keeps the
343 As M. Black, Romans, p. 162, comments, 'agape produces the results aimed at by the Law'.
344 It is generally supposed that Paul is quoting a claim of his opponents, but in doing so is modifying the principle to avoid the antinomianism which he had detected in them. C. K. Barrett, ί Corinthians, pp. 144f., favours the view that this was a watchword of the gnostic party.
345 1 Cor. 10:24 makes quite specific that each must put his neighbour's goal before his own. As G. Carey, / Believe in Man, p. 98, says, 'Here is the heart of true Christian freedom - it is never egocentric but centred on the good of others'.
346 Note that the idea of upholding the law does not conflict in Paul's mind with not being under the law (cf. 1 Cor. 9:20).
347 On the meaning of ennomos Chnstou, cf. C. K. Barrett, ί Corinthians, pp. 212ff. He considers Paul here intentionally avoided saying that he was under the law of Christ (as he does in Gal. 6:2), because he wants to bring out that he is 'Christ's law abiding one'. It is thus the opposite of anomos (lawless). Cf. C. H. Dodd, 'Ennomos Christou', in Studia Paulina in honorem J. de Zwaan, ed. J. N. Sevenster and W. C. van Unnik (1953), pp. 96-110.
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commandments, not through fear of the consequences if he breaks them, but through a passionate desire to conform to the mind of Christ (hence the love-principle mentioned above). But this does not mean a legalistic approach to the requirements of the law. Paul's view of the sabbath is a modification of the Mosaic law, since the first day of the week was appar​ently observed (1 Cor. 16:2). There is nothing in Paul's epistles to suggest that he differed from Jesus in his view of the binding character of the law. Indeed, the whole inspiration of his liberated view of the law must be attributed to Jesus.
It is not surprising that many of the problems raised by false teachers in Paul's churches involved a legalistic approach to Christian life (cf. Galatians and Colossians. Note also Tit. 3:9; 1 Tim. 1:7; 4:3). It is no more surprising that Paul saw the need to affirm the liberty of the believer in Christ, because he is no longer under law but under grace.
Hebrews
Generally in this epistle nomos is used of the οτ law. It is just possible that 7:16 might be understood in the sense of a legal ordinance, but even here a reference to the Mosaic requirements makes good sense. This epistle makes no distinction between the word used with or without the article. It is twice used in the plural, but only in quotations (8:10; 10:16). Sometimes the word is used in a restricted way of regulations relating to the cultus, but the writer does not distinguish between the moral and ceremonial law, although he is mainly concerned with the latter.
We note first of all a different approach to the law from that found in Jesus and Paul. The shift of emphasis is entirely dictated by the subject matter.348 In Paul the law is seen as a standard for man's actions and the apostle shows only a passing interest in its ceremonial aspects. The levitical regulations concerning the priesthood are in Hebrews approached from the conviction that Christ our high priest is superior in every way to the priesthood provided by the Mosaic law. The burden of this letter is to show how Christians may now look back to the law and reinterpret it. There is no suggestion that the law itself has lessened in value. The refer​ences to the phrase 'according to the law' (kata nomonf" testify to the respect for the law (cf. 8:4; 10:8), but both, however, in relation to the old order. There are certain factors which may be seen to govern the view of the law which Hebrews expounds.
348 F. F. Bruce, Hebrews, p. 145, suggests that whereas Paul has mainly the moral law in mind, Hebrews has the ceremonial law in mind. But he cautions about the appeal to a distinction which neither οτ nor NT use. He finds a common principle shared by both Paul and Hebrews, i.e. that both regard law as a temporary provision of God.
349 Gutbrod, op. at., p. 1078 n. 257, suggests that kata here = 'in the strength of, or almost 'through'.
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THE LAW HAS PROVIDED A HIGH-PRIESTLY SYSTEM
The system was designed to enable men to approach to God. The priests were 'appointed' (5:1), i.e. the whole institution was a provision of God. The epistle shows in many particulars the limitation of the system, par​ticularly because death overtook all the appointed high priests and because their sacrifices had a limited effectiveness and could never take away sin, even their own (7:27). This epistle expounds the high-priestly theme, based as it was on the law, with the intention of showing its inadequacy.
THE LAW,  CONNECTED WITH THE OLD COVENANT, IS NOW SEEN TO BE OBSOLETE
In Hebrews 8, the long quotation from Jeremiah 31, which emphasizes the inward character of the new covenant, leads the writer to conclude that the old is obsolete (cf. 8:13). In this case it is the superiority of laws written on hearts rather than on stones which is mainly in mind, but there are similar statements about the inadequacy of the cultic system. It could not make perfect (7:19; 9:9; 10:1). It could not purify the conscience (9:14), and therefore could not remove guilt. It could not save, for that is exclusively the function of Christ (7:25; 9:28; 10:19ff.).
It is the inability of the law to bring men to perfection which causes the writer to speak of its 'weakness' and 'uselessness' (7:18). In this, it is contrasted with the ability of Christ (cf. Heb. 10:14). The weakness inheres, not in the law or its purpose, but in the people on whom its operation depends. By way of comparison, Paul's emphasis is on the fact that men are incapable of fulfilling the demands of the law. Another difference between Hebrews and Paul is that whereas for the former the law is finished as a mode of worship (13:10ff.),35" for the latter it is finished as a way of righteousness. Although expressing their ideas in different ways, they are in substantial agreement about the inadequacy of the law in the Christian life. The main distinction between them is that for Hebrews the question of using law as a means of attaining favour with God (so prominent in Paul's arguments) is no longer an issue.
James
The controversial passage on faith and works (Jas 2:14ff.) has already been discussed in the section on faith (pp. 598f.), where it was noted that James never speaks of works of the law as Paul does. For him the problem whether the law can be a means of salvation does not arise, for he is interested in the genuineness of a Christian's profession of faith. But he does refer to the law on a few occasions. He speaks of'the perfect law, the
350 The Mosaic 'altar' is totally reinterpreted. For the Christian the death of Christ becomes the new altar. There is no support in the nt for the view that this altar is connected with the Christian eucharist. Cf. P. E. Hughes, Hebrews, pp. 577f.
698

The Law in the Christian Life
x
Conclusion
law of liberty' (1:25; 2:12), and of the royal law (2:8).351 He seems to qualify the law in this way in order to distinguish it from the more common meaning of law. It suggests a new way of looking at law, especially in view of the connection between law and liberty. The old approach to the law was certainly not one of freedom.
It is significant that the law is summed up in the law of love (i.e. love to one's neighbour), precisely as Jesus and Paul had summed it up (2:8). The motive power behind the keeping of the law is more important than the commandment itself. This is equally true of the reference in 1:25, which is immediately followed by a definition of religion that centres on loving concern for others. The perfect law, which leads to a practical religious faith, is very different from the old law.352 James shows that the law still convicts transgressors and this includes a condemnation of partiality (2:9). In this case the law, whether it be the Mosaic law or the law of love, serves as a standard for judgment. In view of James 1:25 it seems best to under​stand the law here as the law of love (the perfect, royal law), in spite of the fact that in 2:11, two of the Mosaic commandments are cited. James recognizes that one sin is enough to make a man a transgressor and that anyone who) sins in one point is guilty of the whole (2:10).353
One other reference to law in James deserves comment. In James 4:llff., it is maintained that a man who speaks evil of his brother speaks evil of the law and judges it. Such an action is clearly against the law of love and James may be thinking of this.354 But in view of the reference to judging the law, it may be taken more widely of the purpose of God in the law, in which case a misconstruing of God's plan is in mind. James gives no credence to the view that the law has still an obligatory function, for Christian freedom has replaced legalism with love.
Conclusion
There is clearly a tension in the nt evidence regarding the Christian ap-
331 According to J. H. Ropes, James (1916), pp. 198f., the adjective basilikon (royal) has the sense of 'supreme'. He calls the adjective decorative and suggestive only. He admits, however, that notnos here means God's law as known through the Christian understanding of the or. G. H. Rendall, The Epistle of James and Judaic Christianity (1927), p. 67, considers that the epithet 'royal' is associated with Jesus' preaching of the kingdom and points to the many echoes of the Sermon on the Mount in James' epistle in support of this view.
332 M. Dibelius and H. Greeven, James, pp. 116ff., see the reference to the perfect law of liberty against the Stoic idea of the freedom of the wise man. Consequently they consider James' words to belong to a time when Judaizers no longer constituted a danger. But it makes better sense to approach Jas. 1:25 from its ot antecedents, especially Je. 31:31-34. So C. L. Mitton, James, p. 72, The liberty then follows from the 'inner' character of the law.
353 There is some evidence of rabbinic support for such a contention. Cf. ]. B. Mayor, James (31913, r.p. 1954), p. 92f.
334 C. L. Mitton, op. cit., p. 166, suggests that 'speaking against the law' is a way of saying that the person sets himself above the law by slighting and ignoring the law. To disregard the law of love is to undermine its validity.
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proach to the law. On the one hand there is general agreement regarding the abiding validity of the commandments. On the other hand, there is recognition that observance of the law as a means of salvation is not viable because of the impossibility of such observance.
Jesus himself penetrated to the inner meaning of the law, but in no way abolished it. Paul, although struggling with the problems which the law had posed for his life, nevertheless still regarded it as holy. The law as God's standard still remains valid, but the coming of Christ has affected the function of the law in the Christian life.
We may now sum up the whole of this chapter by pointing out that there is a progression in the subjects we have studied. The natural man, who is under the condemnation of the law, is nevertheless presented with a new possibility if he repents and believes in Christ. He then finds for​giveness and through regeneration becomes a spiritual man. As a spiritual man, he is 'in Christ' or 'in the Spirit', or to put it another way, Christ is dwelling in him. This makes possible a new ideal towards which he must strive. The consequence is that he has a new approach to the law.
The considerations in this chapter have concentrated on the new man in Christ as an individual, but since man is also a social being we must next turn our attention to the new man in community, i.e. the Christian in the context of the church.
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