
Chapter 9
The New Testament approach to ethics
INTRODUCTORY COMMENTS
No nt theology would be complete without a consideration of the ethical teaching contained in the nt. Our previous studies have shown the way in which the new man in Christ has formed a new humanity. Much has already been said about the fundamental transformation which this has brought about in man's condition, both in relation to God and in relation to his fellow believers. It is not surprising that already some ethical con​siderations have been brought into the discussion. But our present purpose is to examine the behaviour expected of Christian believers in their present environment. Our enquiry will concentrate on the moral guidance which the nt gives to Christians for their personal lives and will also examine the important issues of social ethics and responsibilities. We shall set out the evidence from the various streams of nt thought for the personal side and then in a more general way for the social side.1 In doing this we shall pay particular attention to the relationship between theology and ethics.2
Because we are approaching ethics via nt theology, it would not be in place to explore the various non-religious ethical systems of the ancient world. Nevertheless in the course of our discussions we shall note the various contrasts between Christian and non-Christian views of ethics. We shall note that Jesus blazed a new trail on the whole subject of ethics and supplied man with new ideals and with the moral dynamic to pursue them.
' Among standard text books which deal with nt ethics we may note the following: L. H. Marshall, The Challenge of New Testament Ethics (1947); W. Lillie, Studies in New Testament Ethics (1961); C. A. A. Scott, New Testament Ethics (1948); H. Thielicke, Theological Ethics 2 vols., (Eng. trans. vol. 1 1966, vol. 2 1969); J. L. Houlden, Ethics and the New Testament (1973).
2 W. N. Pittenger, The Christian Understanding of Human Nature (1964), p. 161, in discussing the relation between faith and morality agrees with Kierkegaard that Christian faith comes first and the morality of the Christian tradition second. Pittenger comments that there can be no unethical religion or irreligious morality.
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This consideration in and of itself will bring out the practical relevance of
our previous theological discussions.
There are certain preliminary factors which need attention in order to place the ethical teaching of Jesus and the apostles in their true perspective. We shall first note that nt ethics is firmly based on the οτ ethical teaching. There is no suggestion that Jesus began from scratch. We shall discuss in the final part the way in which he accepted the full authority of the οτ and recognized therefore the claims of the law, although he added his own modifications to it (see pp. 957ff.). Since the ten commandments lie at the heart of the οτ ethic, it is clear that that ethic is thoroughly theological in character.3 In his own approach to the commandments, Jesus summed them up in the dual requirement of love to God and love to neighbour (Mt. 22:37-39 = Mk. 12:30 = Lk. 10:27).4 Set against the ramifications of some rabbinic casuistry this seems an amazingly simple approach, but its genius lies in its combination of simplicity of form with profundity of insight. It at once removes self from the centre of ethics.
A person's relationship to God is the sphere of theology. When he is enabled to love God he has been brought within the orbit of the will of God. This is brought out in the οτ by the fact that the commandments and indeed all the injunctions of the law are set within the covenant between God and man. Although the ethical requirements came to be interpreted as legal demands which fostered a purely legalistic approach to ethics (particularly among the Pharisees), the original intention was to reflect what kind of behaviour would be in harmony with the nature of God. Those who entered into a covenant with God would be expected to want to please him.
οτ history vividly demonstrates the failure on the part of the Israelites to fulfil their part of the bargain. Jesus alone perfectly fulfilled man's side of the covenantal agreement and this supplies at once the justification for regarding the moral teaching of Jesus as the perfect interpretation of the real intention of the law. The emphatic contrast between 'It was said' and 'But I say' in the Sermon on the Mount must not be regarded as in any sense a debasing of the law, but as brilliantly focusing attention on its inner nature. Examples of how this worked out will be given in the section below on personal ethics; for our present purpose we need to note that the two bases of Jesus' ethics were his acceptance of the authority of the οτ, and his recognition of his own personal authority. It is the latter which
3 For a useful study of the ethical implications of the ten commandments, cf. R. S. Wallace, The Ten Commandments (1965); H. G. G. Herklots, The Ten Commandments and Modern Man (1958).
4 D. Hill, Matthew (NCB, 1972), p. 306, points out that the originality of this summary of the com​mandments is in the supremacy given to the twin ideas of love to God and to one's neighbour. It is to be noted that in Luke's account it is the lawyer who gives the summary. This suggests that it may have been an already accepted summary of the law.
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furnishes the real key to the ethics of Jesus. Indeed nt ethics and Christol-ogy are inextricably bound up together.
Another important factor is the relation between ethics and eschatology.5 In our discussions of the kingdom of God we have noted both future and present aspects (pp. 416ff.). Since we cannot completely divorce the present aspect from the future, we must find an approach to ethics which takes account of both. The present aspect is simpler, unless any credence is given to the Interimsethik theory of Schweitzer in which the ethical teaching of Jesus had only a temporary relevance.6 If the kingdom of God has already come, it must make a difference to the ethical standards of its members.7
But it is a crucial question to what extent present values have relevance to the future kingdom. Under the theory of realized eschatology, the ethics of Jesus becomes a vital part of the immediate outworking of the kingdom. In its most extreme form, in which the future coming of Jesus is explained away, the Christian gospel becomes so orientated to the present that ethics becomes its most important feature. The neglect of future hope resulted in the social gospel movement8 during the early part of the twentieth century. But its failure was due to the fact that neither personal ethics nor social involvement in a way consistent with the teaching of Jesus was possible without the spiritual dynamic which a future hope gives.9
On the other hand, attempts to refer the ethics of Jesus entirely to the future also fail to do justice to that teaching, as in the interpretation of some who reserve the relevance of the Sermon on the Mount for the Jews of the millennial kingdom and deny its applicability, except in a decidedly secondary sense, to the Christian church.10 There is no indication in the
5 Cf. A. N. Wilder, Eschatology and Ethics in the Teaching of Jesus (21950); idem, 'Kerygma, Eschatology and Social Ethics', The Background of the New Testament and its Eschatology (ed. W. D. Davies and D. Daube, 1956).
6 On Schweitzer's Interimsethik, cf. F. V. Filson, Jesus Christ the Risen Lord, pp. 242f., who criticizes the theory on the following grounds: (i) the kingdom was not entirely future; (ii) Jesus did not know the time of the end; (iii) the great bulk of Jesus' teaching did not concern the end, cf. R. Otto, The Kingdom of God and the Son of Man (Eng. trans. 1938), pp. 59ff. (iv) Jesus saw God's action taking place in his own work. The ethical action grows out of this, cf. O. Cullmann, Christ ami Time (Eng. trans. 1951), pp. 81ff. (v) The eschatological emphasis in the gospels is not lacking in ethical point (cf. A. N. Wilder, Eschatology and Ethics in the Teaching of Jesus). Cf. P. Ramsey, Basic Christian Ethics (1950), pp. 29ff. L. H. Marshall The Challenge of New Testament Ethics, pp. 191ff., brings out the weakness of the Interimsethik idea. He cites approvingly the opinion of E. F. Scott, The Ethical Teaching of Jesus, p. 45, that apocalyptic hope did not distort but intensified the moral demands of Jesus.
Those who concentrate on the present aspect of the kingdom see the whole biblical ethic as the ethic of the kingdom. A notable representative of this view was T. W. Manson, Ethics and the Gospel (1960).
8 Among the leading advocates of a social gospel, cf. S. Matthews, Jesus on Social Institutions (1928); C. J. Cadoux, The Early Church and the World (1925).
Many who have put some emphasis on the social gospel have at the same time included some eschatological element. Cf. P. Ramsey, Basic Christian Ethics (1950).
10 This is the view advanced in the Scofield Reference Bible (1909). A recent defender of this interpretation is C. C. Ryrie, Dispensationalism Today (1965), pp. 65-78. Cf. also L. S. Chafer, Systematic Theology 5 (1948).
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account of the teaching to the effect that it has no present relevance. It would seem, therefore, if both future and present aspects are to be fully taken into account, that the ethics of Jesus must be taken seriouslv in the present life, and must be seen as perfectly fulfilled only in the future consummation of the kingdom. This will supply for the ethical teaching the necessary dynamic. In view of the end events what kind of persons ought Christians to be (cf. 2 Pet. 3:11)?
Yet another preliminary consideration is the close connection between the nt doctrine of the Spirit and Christian ethics. We have already noted the dynamic supplied by the indwelling Spirit in the believer (pp. 652f), and it is essential to bear in mind that no attempt to carry out the ethical instruction of Jesus without the aid of the Spirit is a viable proposition. The ethics of Jesus is essentially the ethics of the Spirit.11 Since the Spirit aims to glorify Jesus, he also aims to make possible to believers the high demands of the teaching of Jesus. By the same token no true account of Christian ethics is intelligible apart from the Christian community, for although the personal side of ethics is essentially a matter of personal responsibility, it is never purely individualistic. The doctrine of the church in the nt has a bearing on the nature of Christian ethics, as will become particularly clear in our study of Acts and of the epistles.
It will be seen from these introductory comments that Christian ethics is no ill-fitting adjunct to nt theology, but an essential part of it. This at once differentiates it from all other ethical systems. Christian ethics is essentially theological ethics.12 It is meant to be understood in the context of grace. The ethical teaching was not propounded to form the moral basis of secular society, but was designed for those who have already responded to the gospel. nt ethics is essentially for 'committed' people. Its demands will be seen to be far-fetched by those who are not in full sympathy with the mission of Jesus. Those who have tried to divorce his ethical teaching from his redemptive mission and have equated the gospel with the former at the expense of the latter have ended with a totally inadequate view of both. The ethical teaching of Jesus finds its roots in the saving work of Christ.
PERSONAL ETHICS The synoptic gospels
JESUS' VIEW OF GOODNESS
It is of paramount importance in assessing the ethical teaching of Jesus to
consider his idea of the good, for this serves as the norm by which all
11 H. Thielicke, Theological Ethics 1, pp. 648-667, has a section bringing out the significance of the Spirit in the sphere of ethics.
12 In his second volume, H. Thielicke applies his ethical principles to a wide range of political issues (Theological Ethics 2: Politics, Eng. trans. 1969).
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human acts must be judged.13 The first observation which must be made is that Jesus declined to assess a person's character by what he did without reference to his inner motives. Such an approach was of particular signifi​cance against the contemporary background of rigid observance of legalistic requirements as a means of obtaining merit. Jesus' criticism of the scribes and Pharisees was based on the fact that they paid meticulous attention to external acts but neglected the inner condition. They were like sepulchres which were externally beautiful, but inwardly full of corruption (Mt. 23:27, 28). Jesus' concern was for the weightier matters of the moral law (Mt. 23:23), i.e. justice, mercy and faith. Mere observance of the ceremonial law did not find commendation in the teaching of Jesus. He was concerned that people should get their priorities right. Responsible moral action was more important than observance of a legislative code.
For Jesus ethics was fundamentally a matter of a person's character rather than of his activity. What he is, is more important than what he does, for his character will determine his actions. It is no wonder, therefore, that Jesus insisted that the righteousness of the members of his kingdom must exceed that of the scribes and Pharisees (Mt. 5:20).14 Righteousness for the latter took no account of why a person conformed to the law, only that he did so in an outward manner. Moreover, inherent in the Pharisaic view of righteousness may have been the idea of the accrual of merit, by seeking good deeds in excess of evil deeds.15 In view of this it is at once clear that, by his insistence on motive as a constituent part of goodness, Jesus could not fail to clash with the religious authorities of his day.
The idea of the inward character of goodness was fundamental to Jesus' ethical teaching.16 It explains at once why he never legislated over ethical issues and never expected his disciples to do so. When Pefer wanted a ruling on the number of times a person should forgive, Jesus suggested that he should not stop before 490 times, a pointed way of declining to legislate at all on a matter of moral attitude (Mt. 18:22; Lk. 17:3, 4).
In emphasizing the importance of motive, Jesus was drawing attention
13 In his book New Testament Ethics, C. A. A. Scott has a chapter on Jesus' concept of goodness, under which some of the more important aspects of his ethical teaching are examined (pp. 48-72.). Scott's conclusion is that the moral ideal, which is to be distinguished from the moral law, is not merely an object of admiration, but is to be regarded as the living force of personality entering our consciousness and directing our wills. L. H. Marshall, The Challenge of New Testament Ethics, pp. 63-98, in dealing with Jesus' view of good concentrates mainly on the beatitudes.
14 P. Bonnard, Matthieu (CNT, 1963), p. 62, understands righteousness here, as in Mt. 5:10, in the sense of fidelity to the law as reinterpreted by Christ. He points out also that the statement of Mt. 5:20 does not simply mean that the followers of Jesus were expected quantitively to exceed the righteousness of the Pharisees (as A. Oepke, TDNT 4, p. 621 n. 88, maintained), but that their obedience was to be of a new and radical kind.
15 This theory of accrued merit in Pharisaic thought has recently come under attack. Cf. Έ. P. Sanders, Paul and Palestinian Judaism (1977), passim, but especially pp. 183ff. He denies support for the idea of the transfer of accrued merit.
16 On grace and goodness in nt ethics, cf. W. Lillie, Studies in New Testament Ethics, pp. 34-44.
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to the will. No ethic can be imposed on an obstinate will. Jesus expected a full surrender of self to the perfect will of God, which means that the human will becomes exposed to an influence for good which otherwise would not exist. This cannot happen except by individual willingness to surrender. When Jesus demanded that people should take up their cross and follow him, this amounted to self-renunciation and inevitably brought with it profound ethical implications.17 Obedience then becomes a matter, not of observation of an external code, but of utter devotion to a person. Once the will is committed to the pursuit of conformity to the will of God, it is committed to One whose nature is essentially good and whose decisions must be equally good.
A corollary of Jesus' view of the good is his condemnation of certain undesirable qualities. His ethical teaching has necessarily both a negative and positive side. He was critical of those attitudes and actions which run counter to the character of true goodness. He condemned covetousness, as the law had done before him. The parable of Dives and Lazarus is a commentary on this, since the criticism implied against Dives was not his wealth but his misuse of it (Lk. 16:19-31). His possessions had blinded him to the needs of the man at his gate, and had, in fact, destroyed his social concern.
Another quality which found no place in Jesus' moral standards was hypocrisy. He particularly condemned the scribes and Pharisees for this (Mt. 23). The word 'hypocrisy' did not necessarily denote deliberate 'dissimulation'. Not all the Pharisees were insincere, at least consciously. Nevertheless Jesus recognized that by their actions and attitudes they were, in fact, unconsciously insincere. Purity of motive was so important to Jesus that any lack of it was condemned.
Closely akin to the last is the sin of self-centredness, which may be regarded as a root from which many other evils spring. Greed, immorality, lack of self-control, arrogance, envy, are all due to an inordinate love of self. Jesus called for self-denial in a rigorous way. Those who keep life for themselves lose it (Lk. 17:33). Jesus saw that self-love was the great stum​bling block in personal ethics. The call for self-denial was powerfully supported by his own example. His mission centred around a negation of self, which nevertheless proved productive of a standard of ethics pre​viously unknown.18 Self-centredness is the antithesis of service and is there​fore the antithesis of all that Jesus himself came to do and expected his disciples to do.
Jesus condemned sins of the flesh. Not only the act of fornication but
17 On the Christian concept of self-denial, cf. Lillie, op. at., pp. 151-162; P. Ramsey, Basic Christian Ethics, pp. 92-103; D. Bonhoeffer, The Cost of Discipleship (61959).
18 For the obligation of self-assertion in Jewish ethics, cf. E. C. Hirsch, art. Ethics, Jewish Encyclopedia 5, p. 249.
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the desire to fornicate is regarded as being against the law of God (Mt. 5:28). Moreover, he also condemned anything which causes one to sin, or others to sin, and declared that even if one's own members were responsible they should be cut off (Mk. 9:43-48). Clearly this advice is to be taken symbolically, but the seriousness of such actions cannot be denied. Jesus expected a stringent self-discipline in the interests of the kingdom. Those who have such an approach to their own desires will not regard self-gratification as a worthy end, nor will they exhibit lack of respect for others.
THE BEATITUDES
In a special way the beatitudes, samples of which are preserved in different forms in Matthew 5:3-12 and Luke 6:20-23, have been regarded as epitom​izing the ethical teaching of Jesus, although there have been differing opinions about their relevance. There can be no doubt that Jesus intended them to be realized, and yet many of them seem to be impossible as general ethical principles.19 It must certainly be recognized that they have reference only to those who are willing to accept the discipline of discipleship. In Matthew's setting they are an integral part of the Sermon on the Mount, but even if the context is ignored the spiritual conditions expected in these beatitudes point to a spiritual state which makes no sense apart from the nt concept of the new man in Christ.
Some comment is needed on the word 'blessed' (makarioi),20 for this means more than mere happiness. The word conveys the idea of congratu​lation, rather than describing a state.21 The person to whom these beatitudes apply is to be envied. We shall discuss the beatitudes in the order in which Matthew records them, but we shall note the differences where parallel sayings occur in Luke.22
(i) In the first beatitude we note a variation between Matthew's account
19 In his book on Understanding the Sermon of ike Mount (1961), pp. 80ff., Η. Κ. McArthur stresses that the beatitudes had a future reference and he considered this to be important for an understanding of the sermon as a whole. But E. Schweizer, Matthew (Eng. trans. 1976, from NTD, 1973), p. 81, points out that as compared with οτ and Jewish examples of blessings, the beatitudes of Jesus are totally new in taking a future blessing and declaring it as right now present. Ethiopic Enoch 58:2 is cited as the one parallel. On the ethical content of the beatitudes, cf. E. Baker, The Neglected Factor (1963); G. Vann, The Divine Pity, A Study of the Social Implications of the Beatitudes (1945). The latter book is written from a Roman Catholic point of view.
20 For a discussion of makarios in the nt, cf. F. Hauck's article in TDNT 4, pp. 367ff.
21 T. W. Manson, Ethics and the Gospel, p. 51 denies that beatitudes are identical with blessings. They are congratulations to people on their present position.
22 There has been debate over whether it is right to suppose that these beatitudes originally existed as a group in the form that Matthew preserves. Cf. G. D. Kilpatrick, The Origins of the Gospel According to St Matthew (1946), pp. 15ff. For our present purpose the question of origins may be disregarded. On the differences in wording in the beatitudes between Matthew and Luke, cf. J. Jeremias, The Sermon on the Mount (Eng. trans. 1961), p. 18, who considers that an Aramaic origin explains many of them.
There is some justification for the view that Luke's beatitudes are addressed to the disciples as 'poor' hence the force of 'you poor'. But Matthew's beatitudes appear to have a different purpose, i.e. as entr} requirements for the kingdom.
:ry
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and Luke's. The latter says 'Blessed are you poor', whereas Matthew's has the words 'poor in spirit'. Many prefer Luke's wording on the grounds that it is difficult to attach an intelligible meaning to Matthew's phrase, and they consequently regard the addition as an attempt to soften the harshness of the wording in Luke.23 In view of the fact that Jesus considered it to be difficult for a rich man to enter the kingdom, he may have been thinking of the spiritual advantages of those who were not encumbered with many of this world's possessions. The difference between Matthew and Luke here suggests that Luke's beatitudes as a whole are making different points compared with Matthew's. His concentrate more on social needs like poverty, misery, hunger and oppression. On the other hand, Matthew's additional words 'in spirit' could be regarded as a true indication of the sense in which Jesus meant the word 'poor' to be understood. If the 'poor' are not those who are materially deprived, but those who recognize their spiritual poverty it makes better sense, but it must be admitted that this is not the most obvious meaning of this first beatitude. It is better to suppose that the 'poor' are those who in the οτ sense, although afflicted, trust in God for help (cf. Ps. 69:28-33; 37:14ff.; Is. 61:1). In other words 'poor' has a religious connotation. Since possession of the kingdom of God is the consequence of this 'poverty', it seems to suggest a spiritual element, for the 'kingdom' cannot be understood in any other way. One indisputable fact is that Jesus never gave grounds for supposing that wealth was any passport for claiming a stake in the kingdom. Jesus wanted people to rely on God and not on themselves or their possessions. Whatever interpretation is given to the words, Jesus is clearly setting himself against the trend to assess a person according to his material success. The kingdom of God is not for those who are confident of their own achievements. This first beatitude highlights the fact that Jesus addressed himself only to those who had a sense of need.24
(ii) The second beatitude seems to place a high value on suffering (Mat​thew has 'mourn', while Luke has 'weep').25 It is paradoxical that such should be regarded as 'blessed'. In the world of Jesus' time this notion would certainly have seemed novel, for people were not in the habit of seeing value in sorrow. But it is not surprising that Jesus should challenge the common view of his own age, in view of the high store that was to be placed on his own suffering. He could promise special comfort to those who learnt the value of affliction. He never promised an unrealistic trouble-free existence, since he knew that in the present imperfect world this would be impossible.
23 Cf. L. H. Marshall, The Challenge of New Testament Ethics, p. 76.
24 Cf. D. Hill, Matthew, pp. HOf.
25 M. Black, An Aramaic Approach to the Gospels and Acts, (31967), p. 157, regards Matthew's and Luke's Beatitudes, taken together, as forming a parallelismus membrorum.
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(iii) A special blessing on meekness would not have met with universal approval in the contemporary world of Jesus.26 The word used (praeis) contains within it more than the normal understanding of meekness. It is not a spineless submissiveness, but an active policy of non self-assertion.27 The meek person is therefore one who rejects arrogance and domination in favour of a gentle approach. That such should be promised the inherit​ance of the earth must have appeared to Jesus' contemporaries (as it does to ours) to be a ridiculous ideal. Yet it is true that greater and more enduring conquests have been won by gentle service to others than by political or economic forces. This third beatitude was not intended to be a political manifesto for world conquest, but a directive to those committed to a spiritual ideal. It makes sense only to the new man in Christ.
(iv) The next blessing is for those hungering and thirsting for righteous​ness. Again, the teaching of Jesus would challenge the current views of Judaism in which a person could earn righteousness by doing good deeds.28 In this beatitude the blessed person does not earn righteousness, but rather urgently seeks what God alone can give. The sense of lack is particularly acute. Satisfaction comes only to those who are aware of their imperfection. This ties in with the nt teaching on repentance, and the exposition of righteousness and justification in the epistles. This does not mean that Jesus was devaluing good works, but that no-one was to evaluate himself on such grounds. A different emphasis is found in Luke, who includes a blessing on those who hunger now, but links it with a promise of future satisfaction. Whereas physical hunger seems to be the main thought here, the οτ contains the idea of hungering for spiritual satisfaction, and this may be the key to the meaning.29
(v) Mercy was another quality which was not highly rated in the ancient world.30 Jewish piety had a deliberately merciless approach to those who did not know the law. To keep the law was of greater moment than sensitivity towards the weakness of those who failed to keep its demands. Mercy, moreover, was totally contrary to the harsh attitude of the ancient pagan world to conquered foes. A Roman triumphal procession found no place for mercy, but customarily exposed the hapless prisoners in chains. The quality of mercy is not weak when it is linked with justice. The kind
26 Unlike the other beatitudes, this one is based on an οτ passage (Ps. 37:11), which is not itself in the form of a beatitude. On the relation of Matthew's words to the οτ text, cf. R. H. Gundry, The Use of the Old Testament in St Matthew's Gospel (1967), pp. 132ff., who maintains their genuineness.
27 F. Hauck and S. Schulz, art. praiis, prautes, TDNT 6, pp. 645f, find support from secular Greek sources for the idea of the word as indicating 'an active attitude and deliberate acceptance, not just a passive submission.'
28 D. Hill, Matthew, p. 112, understands 'righteousness' here in terms of righteousness of life in con​formity to God's will.
29 Cf. I. H. Marshall, Luke (NICTC, 1978), p. 250.
30 R. Bultmann, art. eleos, TDNT 2, p. 478, cites the Stoic view of mercy as a sickness of the soul.
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of mercy that Jesus commended is not the kind that excuses wrongdoers
at the expense of those they had wronged.
(vi) There is no denying that the rabbis would have approved of the aim of seeing God.31 But they would not have regarded it as the reward for purity of heart; to them purity was a matter of ceremonial. In this beatitude Jesus once again highlights the inner motives in contrast to external acts. Purity of heart involves purity of mind, and suggests a radical transfor​mation at the centre of a person's thought. A pure person is not so much a person who has achieved sinless perfection as one whose thoughts and desires are dominated by purity rather than defilement.
(vii) In commending peacemakers, Jesus was combating any system which erects barriers between peoples and which therefore fosters strife. The immediate intention was no doubt to oppose narrow Jewish nation​alism, and this is borne out by the assurance that the peacemakers will be called 'sons of God', an expression which the rabbis exclusively applied to Israel. The Christian ethic does not see one nationality exalted above an​other. The gospel is universalistic in scope, and this fact must affect people's relationship to one another. This beatitude is not, however, directed to those who are at peace with others, but to those who actively create conditions of peace. Admittedly the difficulties of creating peace are im​mense. But Jesus was not simply commending an impossible ideal. The disposition towards peace is a moral and spiritual quality which can be achieved only by spiritual means. Peacemaking makes complete sense only when set against the spiritual potentiality of the new man in Christ. This at least creates within the Christian the disposition, but cannot ensure such a disposition in others. Nevertheless, the more there are who are actively promoting peace, the more possibility there is of peace being achieved. The desire for a just peace32 reflects a characteristic of God and a person with such a desire is seen as a true 'son of God', in contrast to those who claim sonship on purely nationalistic grounds.
(viii) The last two beatitudes in Matthew deal with the attitude of the 'blessed' person when people revile and persecute him.33 There is a saying in Luke which parallels Matthew's second saying.34Jesus takes it for granted that those who display the qualities of the previous beatitudes will not
31 For the rabbis, the aim to see God was achieved through study of the Scriptures or at the moment of death. Cf. P. Bonnard, Matthieu, p. 57.
32 W. Hendriksen, Exposition of the Gospel according to Matthew (1973), p. 279, is right to point out that the peace here is not peace at any price. Hence we must speak of a just or true peace.
33 According to W. D. Davies, The Setting of the Sermon on the Mount (1964), pp. 289ff., the last beatitude relates specifically to the condition of the church faced with the synagogue. But it is expressed in a sufficiently general way to be applicable to all forms of opposition.
34 For a discussion of the variation in form of this beatitude in Matthew and Luke, cf D. R. A. Hare, The Theme of Jewish Persecution of Christians in the Gospel according to St Matthew (1967), pp. 114ff He considers that Matthew's use of dioxosin (not in Luke) is secondary. He does not support Lohmeyer's view (Das Evangelium des Matthdus ed. E. Lohmeyer- W. Schmauch, KEK 21958), p. 95, that the verb means to
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escape persecution. Too many of these qualities run counter to the common ethical standards. Reaction is inevitable. Those who stand for higher stan​dards than current conventions arc always seen as critics who are best disposed of. They who represent the kingdom of God among the kingdoms of men face persecution for righteousness' sake (according to Matthew), but their satisfaction is that they already possess the kingdom of God.35 In no clearer way could the inner nature of the kingdom be demonstrated.
This brief survey of the beatitudes has shown something of the moral qualities expected to be seen in the lives of those committed to Christ. They are not, however, a self-contained unit of teaching. To regard them as such would be to distort their meaning. They give no indication how people may become members of the kingdom. No demand for repentance is given, although this was the first announcement that Jesus made at the inauguration of his public ministry. The beatitudes must not be regarded independently of the whole mission of Jesus. They set out the character which can be achieved only by those who have been transformed by the saving work of Christ. Many who have pronounced them to be impossible, together with the whole Sermon on the Mount, have failed to take account of this fact.
COMMENDABLE VIRTUES
We have already noted certain virtues like humility which were not much valued in the ancient world, but which Jesus rated highly. Apart from the beatitude about the meek, Jesus made clear his own approach to this quality. He described himself as meek and lowly (Mt. 11:29). In his teaching he deplored self-importance and encouraged humility (Lk. 14:7-11).36 In answer to the question, 'Who is the greatest in the kingdom of heaven?' Jesus set a child before the disciples as an example (Mt. 18:lff), and condemned any who caused such little ones to sin. Humility of this kind has a profound effect on behaviour and serves as an important principle in the ethics of Jesus.
The avoidance of stumbling-blocks for others is an extension of the same line of teaching. Jesus paid the temple tax so as not to cause offence (skandalizomai) although he did not acknowledge any claim upon him (Mt. 17:24ff). It must be noted, however, that he did not support the avoidance of offence at any cost, as his criticism of the scribes and Pharisees clearly
bring legal charges against someone. The reference to the prophets suggests a much more general and violent opposition.
33 D. Hill, Matthew, p. 114, points out that Matthew uses a word (agalliasthe] which does not express physical joy, but is a technical term for joy in persecution.
36 J. Jeremias, The Parables of Jesus (Eng. trans. 21963), p. 107, cites a rabbinic parallel to the teaching of Jesus about seeking the lowest places at a banquet, and he reckons that Jesus took over this idea. The main difference is that whereas Jewish teaching was given as a matter of prudence, Jesus was more concerned about men's attitudes in the presence of God. Cf. I. H. Marshall, Luke, p. 583.
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shows (Mt. 15:Iff.). He showed no mercy in face of hypocrisy, and this is proof that there are limits to the exercise of restraint. The temple would not have been cleansed by Jesus if he had not considered the proceedings there to have stretched beyond those limits. The severe criticisms of the religious leaders in Matthew 23 admittedly do not reflect the humility of Jesus, but again their sheer hypocrisy called forth his righteous indignation.
Closely akin to the avoidance of offence is the inculcation of a forgiving spirit. Not only did Jesus hold out promises of forgiveness, but he also expected his followers to forgive as God forgives. This basic principle is starkly stated in the Lord's prayer and in the advice on limitless forgiveness given to Peter (Mt. 18:22 = Lk.l7:3-4).37 It is further supported by the parable of the unmerciful servant (Mt. 18:35). The close correlation be​tween God's forgiveness and man's forgiveness forms an important factor in the ethics of Jesus. Recognition of this will avoid misunderstanding. Man's forgiveness, is not expected any more than God's to be based on an overlooking of evil. Any act of forgiveness is dependent on the willingness of the forgiven party to accept it. A wrong-doer must repent of his wrong before he can expect reconciliation.
A corollary of a forgiving spirit is the renunciation of vindictiveness, another notable feature in the ethics of Jesus. There were, of course, limits on vindictiveness in the Mosaic law, as evidenced by the well-known lex talionis (an eye for an eye).38 Although at first sight this seems revengeful, it offered protection for those who might otherwise have lost two eyes for an eye. The approach of Jesus was revolutionary. The idea of turning the other cheek when one is struck, or going a further mile after a mile of enforced service, seems an impossible ethic (Mt. 5:38-42). Are the aggres​sive to get away with it without protest from the aggrieved? Jesus' answer is to take the sting out of the grievance. Such action as he recommended is no weak option, for it takes courage and moral resolve deliberately to suppress vindictiveness and inculcate a generous approach. It must, of course, be recognized that Jesus was dealing with personal attitudes and was not here setting out a social ethic. There is no doubt, nevertheless, that the establishing of better relationships between individuals would inevitably have an impact on society as a whole.
The virtues which Jesus saw as essential to living are seen as the direct result of love.39 Since Jesus summed up the or law as love for God and for one's neighbour (Mt. 22:34-40 = Mk. 12:30-31 = Lk. 10:25-28), it is evident
37 The need for repeated forgiveness was stressed in Judaism, but not to the unlimited extent insisted on by Jesus. I. H. Marshall, op. at., p. 643, considers that Luke's version with its reference to repentance is probably primary compared with Matthew's account. But both emphasize unlimited forgiveness.
38 Cf. Ex. 21:24; Dt. 19:21; Lv. 24:20.
39 On love as a motive in nt ethics, cf. W. Lillie, Studies in New Testament Ethics, pp. 163-181; idem, The Law of Christ (1956), pp. 108-119; C. Spicq, Agape in the New Testament 1 (1963); J. Moffatt, Love in the New Testament (1929); A. Nygren, Agape and Eros (1953), pp. 61-159; P. Ramsey, Basic Christian Ethics.
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that love played a dominant part in his approach to religious and social responsibilities. Love for God will lead a person to do his will (cf. Mt. 7:21) and to trust in God's care and provision (cf. Mt. 7:11). It removes at once the evil of self-sufficiency.
Love for one's neighbour was interpreted by Jesus in the widest possible way to include anyone, even those of a different race (as seen in the parable of the good Samaritan). Such an enlargement of the scope of neighbourly love is another of the revolutionary aspects of Jesus' ethics. It is so revol​utionary that it has yet to be achieved except among those who are totally committed to the teaching of Jesus. The modern movement for human rights is based on a principle that Jesus himself laid down, i.e. that no kind of person is exempt from respect as an individual. Even so, this modern movement has not gone, and cannot go, as far as Jesus did in insisting on love. It is naturally open to question whether anyone can be commanded to love. In a Hebrew context this would have presented no difficulty, for it would be tantamount to requiring actions to demonstrate that love was present. If our neighbours need care and we show care, we are showing love. But it is important to recogni/e that love for neighbours is inseparable from love for God. It is the latter which inspires the former.
POWERFUL FACTORS IN THE MORAL LIFE
Even more important than a survey of the specific ethical injunctions of Jesus is a consideration of the controlling factors in the moral life of the disciple. It is difficult to isolate these from the total presentation of the mission of Jesus and its application. Nevertheless certain principles may be discerned which have a special bearing on ethical decisions.
(i) We have already considered love to God and man in our previous section and we need here only mention it again as a dominant imperative. God's love for us draws out our love for him, which in turn produces love for others. This love can become so strong that it can embrace enemies as well as friends (Mt. 5:44). It therefore requires us to do more than simply like people. Jesus expected love to stretch to the seemingly unlovable.40
(ii) Some see the golden rule (Mt. 7:12) as a major guide to ethical decisions. Our own actions and attitudes are to be governed by what we expect from others towards ourselves. Jesus gave a positive form to a Jewish rule which was expressed in a negative form, 'Do not do what you do not wish others to do to you.'41 While it may have some usefulness, this negative form is inadequate to initiate action. It can only prevent.
*° Among the Qumran covenanters love was recommended towards God's elect, but hate towards those whom God had rejected. Nowhere in Jewish sources is a parallel to love towards enemies to be found. Cf. D. Hill's discussion on this (Matthew, pp. 129f).
41 This rule was enunciated by Rabbi Hillel, but in the fourth century bc Isocrates of Athens had stated it in an almost identical negative form. Cf. E. Schweizer's comments on these forms, Matthew, pp. 174f.
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Jesus, however, was concerned with motives which produced positive results. It would be wrong to maintain that he was suggesting a self-centred motive, for his purpose is quite the reverse. Concern for others must not be less than concern for oneself.
(iii) Another factor is the positive rejection of what is contrary to the will of God. Jesus never adopted a legalistic approach to ethics. The stan​dard was nothing less than God's will, and determination of what was right or wrong was dependent on that. It was imperative for the disciples of Jesus to repent of evil as a prerequisite for living a life pleasing to God. Jesus demanded nothing less than the perfection of God, the heavenly Father, as a standard for people (Mt. 5:48). This at once involves a rec​ognition that anything falling short of God's own perfection is unaccept​able. In no more vivid way could Jesus have rejected self-love and self-satisfaction as a basis for ethical decision.42
(iv) The followers of Jesus have a perfect example in Jesus himself. It is remarkable that the synoptic gospels do not ostensibly state that Jesus is an example for behaviour. In John, Jesus himself makes such a claim (see pp. 908ff). Yet even in the portrayal of Jesus as a perfect man the synoptic writers, though perhaps unconsciously, provide a powerful moral incen​tive. If the true humanity of Jesus is established in these gospels (see discussion on pp. 221ff), it must necessarily follow that he provides a complete pattern for the behaviour of his followers. He becomes the ideal against which ethical decision and action may be judged.
(v) One of the most positive guidelines, which is closely akin to the preceding, is the consciousness in believers that they should act in accord​ance with their new status as sons of God. Obviously this restricts the relevance of the ethical teaching to those who have entered into a filial relationship with God. They are under obligation to please their heavenly Father. This is the positive side of what is set out in section (iii) above.
(vi) Another principle is regard for truth. Jesus was concerned that, when people spoke, their words would be dependable. He was against the use of oaths to make one's statements seem more impressive (Mt. 5:33-37). It was customary among the Jews to use oaths for this purpose, but Jesus' instruction is clear: a person's word should be truthful without needing to be buttressed with oaths. Respect for truth and especially the reliability of the pledged word is of utmost importance in the ethics of Jesus. The whole field of honesty, in action as well as in word, is essential if people are to have right relations with each other. Deceit was one of the evils which Jesus denounced (cf. Mk. 7:22, where it appears in a list which includes immorality, theft and even murder).
42 On Mt. 5:48, cf. B. Rigaux, 'Revelation des Mysteres et Perfection a Qumran et dans le Nouveau Testament', NTS 4, 1958, pp. 237-262. (esp. p. 249). D. Hill, Matthew, p. 131, does not see in 'perfection' here 'flawless moral character', but whole-hearted devotion to the imitation of God.
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(vii) Jesus had an important point to make regarding materialism. In one specific case he told a wealthy young man to sell what he had and give the proceeds to the poor (Mt. 19:21 = Mk. 10:21).43 But no general rule may be based on this particular case beyond the fact that if wealth is a stumbling-block it is best to dispose of it. Certainly Jesus did not expect his followers to set much store by material possessions. His main teaching about this on a personal level is summed up in the advice, 'Do not lay up for yourselves treasures on earth' (Mt. 6:19f.; cf. Lk. 12:33).44 The key to the meaning is found in the saying, 'Where your treasure is, there will your heart be also' (Mt. 6:21). Jesus is clearly opposed to the idea of making wealth an end in itself. He made it clear that no-one could be ruled by both God and mammon (Mt. 6:24; Lk. 16:13). If he serves mammon (i.e. materialism), he cannot serve God. What a person possesses is no indication of his true worth (cf. Lk. 12:15). This part of the ethic of Jesus demands a radical reappraisal of the materialistic way of life.
A general rule for priorities is found in the injunction, 'Seek first his kingdom and his righteousness, and all these things shall be yours as well' (Mt. 6:33). This certainly does not mean that spiritual pursuits are a means for economic gain. Jesus was in fact referring to the necessities of life (food and clothing). It implies, therefore, that those devoting themselves to the interests of the kingdom may be sure of these necessities. Jesus himself possessed no property and exemplifies his own injunction. His whole life was a seeking of the kingdom, and nothing more than the necessities were added to him.
John's gospel
Except for certain aspects of the farewell discourses (Chapters 14—16), this gospel is not strong on explicit ethical teaching. This is because its purpose is more definitely theological than that of the synoptic gospels. Since it was aimed to develop faith in the readers (20:30-31), it has more to say about believing than doing. Its goal is essentially spiritual, but this does not eliminate incidental ethical teaching, which is seen to follow naturally from Christian faith. This gospel does not present Jesus as a moral teacher, but as Christ and Son of God. The ethics is subordinate to the Christology. It may further be noted that ethical implications follow from the main themes in the gospel.
The mission of Jesus is summed up as light (1:5; 8:12) and the world is
43 E. Schweizer, Matthew, p. 388, rightly denies that Jesus is supporting the idea of a superior class of disciples who were to meet more rigorous demands than others. He concedes, however, that for some a special form of service may be required. P. S. Minear, Commands of Christ (1972), p. 105, suggests that Jesus' command may be connected with the sending out of disciples to the mission field (cf. Mt. 10:5ff).
44 In this case Luke's account of the saying, unlike Matthew's, is dominated by positive imperatives. Cf. I. H. Marshall, Luke, p. 531.
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seen as darkness (3:19; 12:35).4:> The gospel brings about a spiritual trans​formation which carries over with it a totally new range of ethical values. Darkness is directly linked with evil deeds (3:19). To turn deliberately away from darkness (8:12) is therefore to turn away from evil deeds. The motive for this is the personal dynamic of Jesus ('He who follows me will not walk in darkness'). There is no room for compromise. John presents Jesus as giving men no choice. As light, he expects deeds which can sustain the focus of light upon them. Jesus himself is seen as the standard of good against which all contrary actions and attitudes must be adjudged evil. Jesus contrasts his followers with the kosmos, because its deeds are evil (7:7).46 It is clear, therefore, that Jesus conceived of his mission as precip​itating a moral crisis. His followers could no longer live with the same ethic as the contemporary world.
One of the cardinal ethical principles which is supremely exemplified in the life of Jesus in this gospel is obedience to God's will.47 The same principle has already been noted in the synoptics. In picturesque language Jesus claimed that his food was to do God's will (4:34). He did not seek his own will, but the will of him who sent him (5:30; 6:38ff). It is not surprising that he expected similar obedience to God's will in his followers (7:17; 9:31). To fulfil God's will involves the surrender of one's own will, which amounts again to the surrender of self. It is important to notice that self-surrender in the teaching and example of Jesus never results in a vacuum. It is not merely a renunciation of self-will, but an adoption of a higher will, i.e. God's will.
We turn now specifically to the ethical teaching of the farewell discourses. The keynote of the approach of Jesus to his disciples was love (agape). It was demonstrated in the feet-washing (13:Iff.). Since in this passage the act of service is described as 'an example' (13:15), the love which Jesus demonstrates has a definite content, involving a willingness to perform the most menial task on behalf of others. This concept of a personal example which provides a norm for others to imitate is a decided advance on a legalistic approach to ethics which demands obedience to the letter of a code of laws.48 This personal aspect is brought out more vividly in John's account of the feet-washing than anywhere in the synoptics. The use of
45 B. Lindars, John, p. 161, says that at the incarnation 'the hidden, inner, realities of man's moral state are exposed'. He points out that in Qumran terminology people of moral goodness are under the sway of the Angel of Light, and evil people under the Angel of Darkness.
46 R. Bultmann, John (Eng. trans. 1971), p. 294, takes the mention of 'evil' here, not in the sense of 'immoral', but in the sense of worldly actions, by which he means a world incapable of a true decision. Yet the word poneros cannot be emptied of moral content.
47 On the example of Christ as a moral imperative, cf. W. Lillie, Studies in New Testament Ethics, pp. 24ff.
48 It is not surprising that Bultmann, John, p. 476, with his existential viewpoint, denies that Jesus is the hypodeigma for an Imitatio, and prefers to see this statement as pointing to a new opportunity of existence together. Yet there is no reason to suppose that some definite imitation may not be in mind, especially in view of the imitation theme elsewhere in the nt.
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this term 'example' by Jesus is of fundamental importance for a consider​ation of the nature of the ethics of Jesus.
John has preserved for us a saying which provides a vital motive for right behaviour. It is phrased as a new commandment: that you love one another (13:34). The quality of that love has to conform to the love which Jesus has for his disciples. It was this element of personal example which the Mosaic law lacked, and which justifies the description of a 'new' commandment.49 Jesus had summed up the law as love to God and to neighbour, but his 'new commandment' adds a powerful new dimension resulting from commitment to himself.50 Since the farewell discourses are set in the passion narrative, the 'new commandment' in John may be seen as parallel to the inauguration of the 'new covenant' through the institution of the Lord's supper in the synoptics. The dominant feature of the new covenant is its inward character. It was concerned with inward motives rather than adherence to a code of laws. It is for this reason that it would focus on love. No code of law could adjudicate on love.
An even more significant contribution towards motivation in pursuit of ethical standards is found in John's account of the teaching of Jesus on the Holy Spirit (see pp. 527ff.). Since the disciples were promised the indwell​ing of the Spirit and could therefore rely on his guidance, they were not left to make their own unaided ethical decisions. The Spirit would bring to mind the teaching of Jesus (14:26) which would provide the basis for their behaviour. The Spirit would act as 'another' Counsellor, i.e. would repeat the same function that Jesus had performed (14:16). When Jesus promised that the Spirit would guide his disciples into 'all the truth' (16:13), this cannot be restricted to doctrinal truth.31 The key to the Spirit's guidance is that he glorifies Christ. The believer is promised a helper in all situations to decide what course of action would glorify Christ.
The most specific passage which links the Spirit's activity with moral judgments is 16:8, where it is the Spirit who convinces the world of sin, righteousness and judgment. This special work of the Spirit is seen in the initial conviction of people, which leads them to recognize themselves as sinners in God's sight. The reason given for the sin is lack of faith in Christ. If this is the negative aspect, the positive is that the Spirit will bring to their consciousness standards of righteousness.52 This will be done by
49 J. Jeremias, NTT 1, p. 213, considers that the breadth of Jesus' commandment to love is without parallel, and justifies the description 'new'.
M The new commandment to love one another as a supplement to the requirement to love one's neighbour is not a narrower, but a more comprehensive, view. For comment on this, cf. E. C. Hoskyns (ed. F. N. Davey), The Fourth Gospel (21947), p. 451.
31 R. E. Brown, John (AB, 1966), p. 715, notes that the Paraclete's guidance here involves more than deeper intellectual understanding. It involves also a way of life.
52 B. Lindars, John, p. 502, regards 'righteousness' here in the sense of judicial vocabulary. He denies that moral perfection is in mind. He suggests that it was probably the best word to express the opposite of hamartia.
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bringing to mind the pattern of the life of Christ after his departure to the Father. The world will not be left without an effective standard, although the perfect human example is no longer visible. The Spirit's work in judgment would seem to consist of convincing men of the nature of right and wrong and showing them the judgment already pronounced on this world's ruler.
Acts
In view of the nature of this book, with its predominance of historical narrative interspersed with preaching, it is not surprising that there is little specific ethical teaching. Nevertheless Acts makes an important contribu​tion to the whole field of nt ethics in its emphasis on the practical guidance of the Holy Spirit.53 As already seen in the teaching of Jesus in John's gospel the Spirit was promised as a guide and Acts illustrates the fulfilment of this.
Because of this emphasis on the Spirit after Pentecost, there is a marked difference between the pre- and post-resurrection periods in the approach to Christian ethics. In many ways the teaching of Jesus was impossible. It set the ideal, but it was prospective to the period when the Spirit would supply the dynamic for putting it into practice. Those who have attempted to carry out the injunctions of the Sermon on the Mount without the power of the Spirit have soon discovered the hopelessness of the task. Whereas the book of Acts does not illustrate the specific application of the injunctions of the Sermon on the Mount, it nevertheless shows several ways in which the activity of the Spirit produces surprising ethical results.
The first important principle to note is that the believers in the early church did not rely for moral guidance on the elite group of moral teachers. Every Christian was possessed and led by the Holy Spirit. There was therefore a common basis for approach to ethical issues. The Spirit was known as the Holy Spirit because his nature and also his demands were holy. He was the Spirit of truth who would not lead into decisions in​volving moral error.
We note first of all that certain virtues are associated with the infilling of the Spirit. There are specific references to the manifestation of wisdom (6:3), faith (6:5; 11:24), grace and power (6:8), directly connected with fullness of the Spirit. In addition, joy, peace and consolation are also the result of the Spirit's work (13:52; 9:31). These virtues were spontaneously manifested in those indwelt by the Spirit. They were not, moreover, confined to those set apart for specific tasks, but were shared by the church
53 For the various ways in which the Spirit effected a transformation in the lives of the early Christians, cf. J. Η. Ε. Hull's The Holy Spirit in the Acts of the Apostles (1967), especially pp. 125-168 on the meaning of the gift.
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as a whole. Some, however, like Stephen, seem to have shown them in greater measure.
Although among the virtues produced by the Spirit there is no direct reference to love (agape), yet there are incidents included which show the strong bond of affection which existed among the first believers. The spontaneous sharing in 2:44ff. and 4:34ff. was an expression of Christian love. Dorcas gave expression to her love by acts of charity (9:36ff.). There were touching scenes of Christian affection towards Paul when he left the Ephesian elders at Miletus (20:36f.) and similarly at Tyre (21:7ff.). Acts seems to assume the naturalness of Christian love, without the necessity for expounding it as is done in the epistles.
We next note the part played by the Spirit in moral judgment. The case of Ananias and Sapphira (5:lff.) is notable in this respect, for Peter makes clear that their deceit was against the Holy Spirit, not against the church. The drastic nature of the punishment served to strike fear in the whole community (5:11). The Spirit of God was seen to be the guardian of the moral purity of the church. The clear expression by Peter of the principle underlying private property was under the guidance of the Spirit. He did not condemn possessions, but only the deceit involved in pretending to give all and yet retaining part possession. If the punishment seems harsh, it does at least highlight how important it was for the words of Christians to be dependable.34 There was to be no place for expediency or double standards in the Christian ethic. The sanction used in this case was more than a punishment to those involved; it was a serious warning which was to have a salutary effect on the developing ethic of the Christian church.
Another issue in which the Spirit played an important part in giving guidance is that of relationships between Jews and Gentiles. The circum​cision issue was more than a matter of religious scruples. It was a question whether Christian faith was powerful enough to overcome racial preju​dices. The fact that a Jewish Christian such as Peter was prepared to go into the Gentile home of Cornelius was a remarkable advance in human relationships in the contemporary world (Acts 10). It took a special vision and the prompting of the Spirit to achieve it, but it is yet another instance of the development of a new sense of values which would never have been arrived at except through the guidance of the Spirit. Similarly at the Jeru​salem Council meeting in Acts 15, James reports that the decision reached was a decision of the Holy Spirit (15:28).
This evidence from Acts is of utmost importance when the ethical teach​ing of the epistles is considered, for it serves as a link between the ethical teaching of Jesus and those epistles. It supplies the key which is frequently
54 F. F. Brace, The Book of the Acts (NICNT, 1954), p. 114, suggests that the judgment on Ananias may have been an act of mercy as well, in the light of 1 Cor. 5:5.
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reiterated in the rest of the nt, i.e. the moral guidance of the Holy Spirit. Inevitably much of the ethical teaching of the epistles will merge with what has already been said under the section on the new life in Christ. We need to be reminded that a new humanity which emerged 'in Christ' necessarily had to forge new ethical standards which would be consonant with the indwelling Spirit. While Acts shows that new humanity reacting to its old environment without theological debate over the issues involved, it never​theless presupposes that no approach to moral issues was conceivable except from a theological point of view.
Paul
It has already been seen that Paul's theology gives an important place to the new humanity which has been brought into being in Christ. His exposition of the doctrine of grace has pointed to a transformation of personal ethics, since new creatures in Christ must inescapably evolve a new scale of values in harmony with their new status. In examining Paul's ethical teaching we must avoid treating it in isolation. Indeed, it is an essential part of his whole theological system. Our first consideration must, therefore, be to examine the relation of his ethics both to the ethics of Jesus and to his own theological exposition of the person in Christ.55 We shall then consider the nature of Paul's position, both in its negative approach (i.e. what it does not consist of in relation to other ethical systems), and in its positive approach (i.e. what is distinctive about it). Having singled out its characteristic features, we shall examine the motives to which Paul appealed for the enjoining of personal ethics. Our concluding section will attempt to classify Paul's ethical terminology to bring out the particular areas of Christian behaviour which called for special mention.
THE RELATION OF PAUL'S ETHICS TO HIS OTHER TEACHING It is obviously important to examine the relationship between the ethics of Paul and the ethics of Jesus. We have already noted the seemingly idealistic character of the Sermon on the Mount and the impression of the impos​sibility created by it. Paul's ethical teaching must have drawn upon the teaching of Jesus, although there is little direct evidence of this, and in any case he received it from others. Nevertheless, he makes many ethical judgments which are developments from the basic premises which Jesus advanced. What is very important to note is that Paul did not forge his ethics de novo. In no sense does his ethics stand over against the ethics of Jesus. Indeed, there are no cases where there are contradicitions. On the contrary, there are many features which are closely parallel, such as the
55 For a careful study of the basis of Paul's ethical teaching, cf. V. P. Furnish, Theology and Ethics in Paul (1968).
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constraining power of love (agape), the attitude to the οτ law and the necessity for the Spirit's assistance in the making of moral decisions.
In all of these areas, however, Paul theologizes and brings out more clearly the subjects treated. What appears in bud in the ethics of Jesus appears in full flower in Paul.56 This is to be expected in view of the dawning of the age of the Spirit when the apostle wrote. It was fore​shadowed in the teaching of the Master. As we examine the details of Paul's ethical teaching, both his indebtedness to the ethics of Jesus and his own distinctive contribution will become clear.
No approach to Paul's ethics which does not see it rooted in his theology is likely to prove correct, for his theological expositions demand an appli​cation which profoundly affects the whole man, not least in his moral decisions. No more than in the teaching of Jesus can the moral advice given become intelligible except in the context of a definite commitment to faith. There is no question, therefore, of taking Paul's ethical injunctions and making them the basis of a general ethical system. Although it would no doubt be valuable for non-Christians to take note of what the apostle says about morals, he never supposes that those not 'in Christ' will have any obligation to do so. He has no doubt, however, that those in 'Christ' will act and think in certain ways which run counter to general conventions. Paul's ethics are definitely for those who are a part of the new humanity in Christ.57
The reason why the theological basis is integral to a right understanding of Paul's ethics is that it supplies the dynamic for putting the ethical advice into practice. Those who do not accept the theological basis may admire the moral judgments, but feel totally unable or unwilling to carry them out. Those, however, who have experienced the great Pauline truths of justification, redemption, reconciliation, adoption and sanctification will recognize that at every point doctrine will carry with it ethical implications. A doctrinal position which makes no moral difference can find no support in Paul's epistles. Indeed, it is a characteristic of many of those epistles that an ethical section is added after the doctrinal exposition. The close connec​tion between ethics and doctrine is in no sense accidental for Paul. He could not conceive of a separation between them.
56 There has been much debate over whether or not Paul regarded the example of Jesus to be one of the mainsprings of his ethics. He rarely alludes to the teaching of Jesus, but this does not necessarily mean that he was ignorant of it. As Anderson Scott says, 'Paul may supplement but he never contradicts his Master' (New Testament Ethics, p. 75). See further discussion on this on pp. 224f.
37 J. W. Drane, 'Tradition, Law and Ethics in Pauline Theology', NovT 16 (1974), pp. 167-178, writes, 'Morality is not judged by rules and regulations, but according to the kind of existence a man has, whether dominated by sarx or pneuma (p. 172). He finds this in Galatians but a rather different picture in 1 Corinthians. In the latter he finds the idea of morality that can be taught. There is certainly a difference in expression, but it may be questioned whether there is the considerable movement towards law-ethics which Drane claims. He admits that the indwelling Christ is still the basis of morality.
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In considering the nature of Paul's ethic we shall first note the negative side and then follow it with the positive.58
We first observe the non-systematic character of Paul's ethic. He does not set out a moral blueprint either for individuals or society. There is some​thing almost haphazard about the way he arranges the ethical material in his epistles. There is no pattern about it. It is drawn out of his practical concern for the churches to which he writes. He goes into much greater detail than Jesus did, for he had learned from his experience of the churches that the Christians, most of whom had come from a pagan background, needed ethical advice spelt out in such detail. Sometimes his advice touches the obvious, as when he urges the stealer not to steal (Eph. 4:28), which shows the low moral standards of the environment from which many of the early Christians had come.59 In spite of his profound teaching about the new life and the guidance of the Spirit, Paul was too much of a realist to suppose that his converts would at once reach maturity in their moral judgments. He deals with issues as they arise and this adds considerably to his value as an ethical teacher.
There is nothing remote or artificial about his advice. It was essentially down to earth. Nothing could be farther removed from the ethical systems of philosophers, both ancient and modern. There was no point at which a Christian could say that he had morally attained the ideal. Even Paul himself recognized that he must still press on (Phil. 3:12f).
The second observation to be made is that Paul's ethics are non-ascetic, in spite of giving an occasional appearance of rigour.60 His approach to marriage is the most striking example of advice to abstain. Yet it must be noted that, although Paul himself abstained from marriage and encouraged others to do the same, he clearly did not consider marriage in any sense to be sinful (cf. 1 Cor. 7:28, 39). In advising the single state Paul was governed by what he considered to be the immediate demands of God's service (cf. the whole discussion in 1 Cor. 7). He seemed to have been influenced by his belief in the imminence of the parousia (cf. 1 Cor. 7:26, 29). There is no suggestions that his advice on marriage could form the basis of a universal ethic on the subject, which would clearly result in the extinction of the race (see further the comment on pp. 950ff.). He takes an eminently sensible view of such matters as material possessions. He does not rigor​ously deny them, but he counts them of poor value compared with the spiritual riches he has in Christ (Phil. 3). He is not averse to receiving
58 Cf. I. H. Marshall, The Challenge of New Testament Ethics, 217ff., for a fuller discussion of Paul's approach. The three points mentioned in this section are taken from Marshall.
59 M. Earth, Ephesians (AB, 1974), p. 515, suggests that the word rendered 'thief may be intended to include those who make money without working. Some in the Christian community may well have been making a living in dubious ways.
60 Cf. L. H. Marshall, op. at., pp. 220ff., against the view that Paul was ascetic.
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In one passage Paul rejects the idea of rigorous taboos (do not handle, taste or touch, Col. 2:21). It would seem that some were wanting to make asceticism a test of orthodoxy, but Paul will give no support to this. He will not countenance any ethical standards which would lead to a ritual burden, nor is his ethical approach governed by a list of prohibitions.61 Christians were intended to be free. Nevertheless he recognized the need for self-discipline, as 1 Corinthians 9:25ff. clearly shows. Such self-disci​pline was to be exercized within an alien environment and did not consist in escaping from it. Paul gives no warrant for monasticism.
The third point is that Paul's ethics are non-legalistic. This is of great importance in assessing his real significance as an ethical teacher. In social ethics laws are the means of setting standards and enforcing them. But a legalistic ethic has serious limitations, for it can deal only with overt acts, not with motives or intentions. Jesus had noted this in relation to the Mosaic law; Paul's approach is similar, although lacking the same authority in re-interpreting the law. He recognizes that the law is 'holy, just and good' (Rom. 7:12)62, and yet knew from his own experience man's im​potence to carry it out. His theology did not depend on his own achieve​ments, but on the grace of God. A legalistic approach to ethics could not, however, find room for grace. The gospel demanded a different moral approach from a written code.63 The Mosaic law consisted of a series of dos and don'ts which still stand as a pattern, but could do nothing to supply the necessary moral power. It is for this reason that Paul came to see law as an ally of sin, which took advantage of the commandment (Rom. 7:11). We have already discussed Paul's approach to the law (pp. 687ff), but we need here to note that his rejection of a legalistic approach to salvation necessarily carries with it a non-legalistic approach to ethics.64
A person who could not be saved by the law can hardly be expected to live by the law. He needs more than a written code to set out his standard of behaviour. When Paul says that 'the written code kills, but the Spirit gives life' (2 Cor. 3:6), he expresses in a nutshell, both the rejection of a legal ethical code and the assertion of the superiority of the ethic of the Holy Spirit. It is this latter point which furnishes us with the positive principle of Paul's approach.
61 As F. F. Bruce, Colossians, (in Ephesians & Cohssians, NICNT, 1957, by Ε. Κ. Simpson and F. F. Bru .e), p. 254, points out, prohibitions of this kind are valuable for children, but not for the age of responsibility.
62 It is noticeable that in this statement, as C. Ε. Β. Cranfield, Romans 1 (ICC, 1975), p. 353, points out, it is not only the law as a whole which is declared to be holy, but each individual commandment.
63 Cf. J. F. Bottorff, 'The Relation of Justification and Ethics in the Pauline Epistles', SJT 26, 1973, pp. 421ff., who speaks of the need for power to be actualized, and this leads him to emphasize the place of faith. He talks of a believer acting 'in' and Out' of faith.
64 L. H. Marshall, op. cit., p. 228, cites Hosten's view that for the Christian 'the Law is abolished, not only as the principle of salvation but also as the principle of conduct'.
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We may say that Paul's ethic was essentially Spirit-directed. In considering the doctrine of the Spirit we have already commented on the practical effects of the indwelling Spirit (pp. 553ff). It is necessary here to do no more than reiterate that the Spirit works from within and supplies the dynamic to effect, as well as to provide the guidance to decide, suitable ethical standards. It is the Spirit who produces 'fruit' in the Christian life (Gal. 5:22). Yet it would be wrong to suppose that Paul removes ethics by this means from the sphere of human responsibility. The distinction be​tween legal ethics and Spirit-directed ethics is that the former can produce only rules and regulations and utter condemnation against those who dis​obey, while the latter brings the mind of the Christian into line with the right standards and attitudes and captures the support of the will. It is the difference in approach between 'thou shalt' and Ί will'. This means neither that the Spirit does everything, nor that the moral guidance is piecemeal. The indwelling Spirit gives such consistent guidance to the Christian that Paul can actually talk of the law of the Spirit (Rom. 8:2); by this he means, not some hard and fast code, but the consistent principles by which the Spirit activates the Christian life.63
Paul's teaching on the Spirit elucidates his understanding of the new covenant in which God's law was to be written on people's hearts instead of on tables of stone (Je. 31:31). Although the apostle does not specifically apply this Jeremiah passage to his ethical teaching, his insistence on the inner motives rather than on external directives is fully in line with the superiority of the new over the old covenant.
Moreover, the emphasis on the Spirit makes Paul's moral advice essen​tially personal. The Spirit principle is of paramount importance for a right understanding of the ethical exhortations in the epistles. Although theor​etically the apostle knew that the guidance of the Spirit was sufficient of itself to give moral directions, he nevertheless goes into considerable detail on specific issues because he recognized the weakness of human nature, even redeemed human nature, in the Christians to whom he wrote. It is significant that after giving his opinion on the marriage problem which he discusses in 1 Corinthians 7:39-40, Paul says, Ί think that I have the Spirit of God.'66 His suggestions on moral issues must not be divorced from his conviction that not only he himself but also his readers were led by the Spirit (Rom 8:14). This does not mean that there will be no room for difference of opinion on some moral issues, but it does imply that the Spirit would ensure a basic consistency in behavioural patterns among
65 C. K. Barrett, Romans (BC, 1957), p. 155, interprets this law of the Spirit as a way of life, characterized by the gift of the Spirit. The whole process 'is put into effect and operates in Christ'.
66 C. K. Barrett, 1 Corinthians (BC, 21971), p. 186, suggests that the Corinthians were probably claiming to possess the Spirit, but were unwilling to consider views and practices obtaining elsewhere. F. F. Bruce, Ί and 2 Corinthians, pp. 77f., takes the expression to imply not spiritual authority, but spiritual wisdom.
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It goes without saying that the Spirit-directed approach to ethics has more point in the realm of personal than of social ethics, but in our consideration of the latter we shall need to bear in mind the social impli​cations of a body of people who are all under the moral guidance of the Holy Spirit.
POWERFUL FACTORS IN PAUL'S ETHICAL TEACHING
What has just been said about the Spirit in Paul's ethics must be extended when our attention is turned to the important subject of motives and other influences. If the indwelling Spirit induces the desire to fulfil the will of God and the believer whole-heartedly responds to it, there will be no need for further impetus. But Paul is not so sanguine about man's whole-heart-edness as to suppose that other incentives are not necessary. There are several factors to which he appeals.
The dominant incentive is perhaps love (agape). We have seen how Jesus summed up the law in terms of love (pp. 904f.). Paul is in line with this when he maintains that God's agape 'has been poured into our hearts through the Holy Spirit which has been given to us' (Rom. 5:5). The pattern for our love is nothing less than his love for us.67 Moreover, Paul also sums up the law in love to one's neighbour (Gal. 5:14; Rom. 13:8). Where love towards others exists, it cannot fail to produce a profound impression on attitudes and relationships. If the Christian has an obligation to love, his moral judgments will need to be in line with that love. Paul's peerless hymn of love (1 Cor. 13) vividly illustrates this point. It is striking what love will prevent a person from doing: many of Paul's statements in 1 Corinthians 13 are set in a negative cast. Altogether the apostle sees love as both a powerful deterrent and a mighty impetus. Since love is a gift of the Spirit, it is but an extension of the Spirit's work. Wherever love transforms human relationships, it is evidence of the Spirit at work.
Another incentive to right moral action is the power of example, the supreme instance of which is the example of Christ.68 There are surprisingly few references in his epistles to the earthly life of Jesus, but he assumes that the example of Christ's humiliation (Phil. 2:5ff.) is a pattern for Christians. When encouraging the Corinthians to develop liberality, Paul sets out the poverty of Christ as exemplary (2 Cor. 8:9). But he does not
67 H. Ridderbos, Paul (Eng. trans. 1975), p. 297, well brings out the importance of love in Pauline paraenesis by describing the other wide varieties of exhortation as 'forms of love'. He points out that for Paul these virtues are brought under the viewpoint of brotherly communion, in contrast to the use of the same terms in non-Christian Greek ethics, where they are related to character formation. Cf. also R. Bultmann, TNT 2, p. 225.
68 For a full discussion of this theme, cf. E. J. Tinsley's chapter, 'The Imitation of Christ in Paul', in his The Imitation of God in Christ (1960), pp. 134-165.
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restrict the power of example to that of Christ. He dares to appeal to his own example, which is in turn patterned on Christ's (1 Cor. 4:15ff.; 11:1; 1 Thes. 1:6). If the invitation to be imitators of Paul seems at first audacious, it must be remembered that the most effective guide to ethics is to look to the manner of life of one who is wholly committed in Christ to the pursuit of the highest end.69 Since no ethics text books existed in those days, the example of a good-living Christian would stand out among his pagan contemporaries. In a general way Paul uses appeal to Christ's example almost incidentally (cf. Rom. 15:7; Eph. 5:2; 25, 29; Col. 3:13).
We may next note various factors which determine the content of right behaviour for a Christian. We note first the sense of what is fitting. This at once excludes certain evils, such as foul or inane language which are not fitting (Eph. 5:3ff). In the same passage Paul urges his readers to walk as 'children of light' (Eph. 5:8), which presupposes that they will know the kind of living suitable to the metaphor of light, and also will recognize the difference between this and the 'darkness'. The Christian, in Paul's view, soon develops a sense of what is fitting for his new station 'in Christ'. A similar principle is expressed in 1 Corinthians 6:12; 10:23.70
In two passages in 1 Corinthians Paul expounds a principle which, when properly applied, provides a powerful rule for the making of right ethical decisions. He concedes that all things may be lawful, but does not concede that what is permissible is necessarily advisable (1 Cor. 6:12ff; 10:23ff). In both passages he applies the principle to essentially practical issues. It is closely linked with his advice to the strong and the weak, and reminds us that the strong must be prepared to waive what is lawful if it would cause a stumblingblock for the weak. A rigid application of the principle of lawfulness would result in a harsh ethic and would ignore the personal problems which arise. Paul's Christian approach will not permit anyone's 'liberty' to ride roughshod over the sensitivity of others.
Another factor in the apostle's approach is his frequent appeals to reason and understanding. He tells his readers that their new life in Christ involves a change of approach to behaviour (Col. 3:lff). Certain facets of the old life must be consciously 'put off and certain specifically Christian virtues must be 'put on'. It is clear that Paul does not expect this to happen automatically. It requires the application of mind to ethical decisions. He expects the spiritual person, who is setting his mind On things above', to come to a right understanding of what it means for his life to be hid with
69 It should also be noted, as Tinsley, op. at., p. 139, points out, that in these passages calling for imitation Paul is dealing with suffering or some form of humiliation. This would guard against abuse or a personality cult. 'What is to be imitated is Paul's self-abnegation.'
70 The principle expressed here, 'All things are lawful but all things are not expedient', must not be interpreted as an act of compromise. The meaning is that all things do not promote the general well-being, cf. L. H. Marshall, The Challenge of New Testament Ethics, pp. 311f.
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Christ in God (Col. 3:3).71 Closely linked with this is the fact that the renewed mind knows what is the will of God, what is good and acceptable and perfect (Rom. 12:2). Sanctification brings with it new insights into God's will, which are applied in the most practical ways, as the sequence in Romans 12 and 13 shows. The believer is a person who seeks to please God (2 Cor. 5:9; Eph. 5:10). God's will becomes the norm for Christian living, and the Christian mind is expected to seek an understanding of that will.
On one occasion Paul appeals to another consideration which has ethical implications - the expectation of the near return of Christ - as an important factor affecting an ethical decision (1 Cor. 7:26ff.).72 Paul is advocating the single state as preferable in view of the 'impending distress'. His concern here is not to condemn marriage, but to spare people from having addi​tional worldly troubles. Clearly advice given in conditions of particular stress would not necessarily apply in more normal conditions. It is striking that he does not more often appeal to eschatological motives in view of his strong belief in the parousia. It certainly cannot be said to be a dominant feature of his ethical teaching.
We must not omit the effect of the community principle in Paul's ethics. Since all believers belong to the community, their individual actions affect the community as a whole. Thus what any member of the body does affects the whole community. Paul's frequent use of the body metaphor has ethical implications. In Romans 12:4ff. the body illustration is im​mediately followed by specific exhortations of an ethical kind, which not only affect oneself but concern others (e.g. 'love one another with brotherly affection', Rom. 12:10).
paul's ethical terms
In several places in Paul's epistles there are lists either of virtues or of vices. These lists throw a good deal of light on Paul's approach to ethics. They help to redress any impression that for the apostle ethics was merely incidental. The use of ethical lists may moreover be paralleled in non-Christian literature and this shows that Paul is following a contemporary pattern, although undoubtedly putting his own stamp upon it by setting it in a specifically Christian theological framework.73 Indeed comment has
71 R. P. Martin, Colossians: The Church's Lord and the Christian's Liberty (1972), p. 103, points out that Paul's language here must be distinguished from gnostic mysticism which blurred the distinction between the redeemer and the redeemed.
72 Many scholars have linked ethics with eschatology in Paul's thought. Cf. V. P. Furnish, Theology and Ethics in Paul (1968); G. Bornkamm, Paul (Eng. trans. 1971), pp. 196-227; R. Scroggs, Paul for a New Day (1977), pp. 57-82.
73 For a discussion of the use of house-tables (i.e. current lists of ethical duties) in Paul's ethical instruc​tions, cf. W. Lillie, 'The Pauline House-Tables', ExT 86, 1975, pp. 179ff., who suggests that these tables may represent the more traditional ethical advice and may have been included, at least in Col. 3:18-4:1, to
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already been made on some aspects of Christian virtues when the new life in Christ was outlined (see pp. 667ff), but some further word needs adding to bring these virtues into perspective within personal ethics.
Virtues to be encouraged. The major lists of virtues are found in Galatians 5:22-23 (the fruit of the Spirit), Philippians 4:8 (things to think about), and Colossians 3:12-15 (what to put on). There are wide differences in the contents of these lists, but they all include qualities which may be expected to belong to the new life.
We may summarize these qualities in the following way.74 The major theological virtues like love, joy and peace are placed at the head of the Galatians 5:22-23 list. The rest are expressions of these three. They sum up a life which is the antithesis of self-centredness, and which shows longsuffering, kindness, meekness and self-control. The two other virtues - goodness and faithfulness - relate in a general way to the Christian character. Altogether these virtues were illustrated par excellence in the perfect human life of Jesus, although Paul does not draw attention to this. He contents himself with attributing them all to the work of the Spirit. Since for Paul all Christians are possessed by the Spirit, it follows that all Christians may be expected to display these virtues. A Christian without meekness or self-control is as much an anomaly as a Christian without love. Some of the virtues are regarded with suspicion or even incredulity by many who do not possess the Spirit; they are too unselfish to be popular.
The list in Philippians 4:8 provides an invaluable guide for Christian thought which must then have an effect on action.73 Indeed the significance of Paul's words is that patterns of thought play an important part in moulding the Christian character. Things true, honourable, just, pure, lovely, gracious, excellent - these are fit subjects for Christian thinking. They at once exclude anything which mars, defiles, creates tensions, or is ugly or second-rate. Paul is here making a profound psychological point, for he recognized that thought always precedes action, and as a person thinks so he is. Someone whose thoughts are pure, for instance, would not act in an impure way.76
correct a particular situation which had arisen. Other passages which Lillie classes in the same category are: the parallel passage in Eph. 5:21-6:9; Tit. 2:2-10; 3:1-8; 1 Tim. 2:1-15; 6:1; Rom. 13:1-7. Outside Paul's epistles only 1 Pet. 2:18-3:7 is relevant. Cf. also W. Schrage, 'Zur Ethik der neutestamentlichen Haustafelen', NTS 21, 1974, pp. 1-22; J. E. Crouch, The Origin and Intention of the Colossian Haustafel (1972).
74 J. B. Lightfoot, Si Paul's Epistle to the Galatians (1876), p. 212, classifies these virtues as follows: (i) Christian habits of mind; (ii) qualities affecting a Christian's relationship to others; (iii) principles which guide a Christian's conduct.
75 J. N. Sevenster, Paul and Seneca (1961), pp. 152ff., finds evidence in Phil. 4:8 that Paul has borrowed from Stoic ethical terminology. He admits however that Paul writes in a different key. Verse 8 must not be isolated from verse 9.
76 It has been suggested that the instruction in Phil. 4:8 may have been necessary to give guidance on moral standards to a church which was ethically confused, cf. R. P. Martin, Philippians (NCB, 1976), p. 32.
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The Colossians passage contains many similar virtues to the Galatian passage: compassion, kindness, lowliness, meekness, patience, forbearance, a forgiving nature and above all love. Again there is the same absence of self-centredness and the same gentle approach to others. The person who has put on Christ has also put on his moral 'clothing'. The result is a complete transformation of attitudes.
In addition to the terms included in these lists there are many other scattered injunctions. There is, for instance, the penetrating sequence of exhortations in Romans 12 and 13.77 Such advice as 'Let love be genuine' (Rom. 12:9), or 'Rejoice in your hope' (Rom. 12:12), or 'Live in harmony with one another' (Rom. 12:16), or 'Do not be haughty' (Rom. 12:16), or 'Repay no one evil for evil' (Rom. 12:17), illustrate the same qualities as in the lists of virtue. Again, the hymn of love in 1 Corinthians 13 is a marvellous expression of the quality which is ranked highest in both the Galatians and Colossians lists. The apostle has already prepared for this in the statement of 1 Corinthians 8:1, 'Love builds up.' This essentially prac​tical epistle provides many illustrations of the application to specific prob​lems of the attitudes expressed in the list of the fruit of the Spirit. In Ephesians 4:2, lowliness, meekness, patience and forbearance in love are all enjoined, and we note the similarities with the Colossians list. Again, in 1 Thessalonians 5 the advice given tallies closely with the previous advice: 'Be at peace among yourselves' (1 Thes. 5:13), 'See that none of you repays evil for evil' (1 Thes. 5:15), and 'Rejoice always' (1 Thes. 5:16), are examples of similar applications.
One of the features of the pastoral epistles is the number of ethical lists which are included. Most of these set out vices to be avoided, but some of them contain encouragements to develop virtues. We may first note the ethical qualities required for aspirants to church office, such as being tem​perate, sensible, dignified, hospitable and gentle78 (1 Tim. 3:2-3). Deacons are expected to be serious (1 Tim. 3:8), and the women also serious as well as temperate and faithful (1 Tim. 3:11).79 In the qualifications for bishops in Titus 1:7, 8, the positive qualities are blamelessness, a hospitable nature, love of good, sober-mindedness, justness, holiness, and self-control. All these qualities would have made a person stand out against the moral standards of his environment. It is in this sense that Paul could demand that candidates for office should be thought well of by outsiders (1 Tim.
77 This section of Romans, although in no way giving a complete account of Christian ethics, neverthe​less, as C. K. Barrett notes, Romans, p. 235, covers a wide field, dealing with moral issues along with comments on church life. It is a reminder again that ethics cannot be isolated in Paul's letters.
78 Paul uses the word here rendered 'gentle' (epieikes) three times (Phil. 4:5; 1 Tim. 3:3; Tit. 3:2) and the noun (epieikia) in 2 Cor. 10:1. See L. H. Marshall, The Challenge of New Testament Ethics, pp. 306ff-, for a discussion of the meaning of the concept. He renders it 'gracious' or 'graciousness'.
79 It is generally supposed that 1 Tim. 3:11 relates not to women in general, but to a special group whose task was to minister. Cf. J. N. D. Kelly, The Pastoral Epistles, (BC, 1963), pp. 83f.
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3:7). These moral demands cannot, however, be restricted to the office
bearers,   for it is  assumed that  such  qualities  belong  to  the Christian
character.
Another group of recommended qualities occurs in direct advice given to Timothy himself (cf. 1 Tim. 6:11; 2 Tim. 2:22). Here such qualities as righteousness, godliness, faith, love, steadfastness, gentleness, peace, are to be Timothy's aim. Moreover in 2 Timothy 3:10 Paul reminds Timothy of qualities which he has seen in the apostle: faith, patience, love, stead​fastness. The consistency which these have with Paul's ethical lists shows that he has a well-defined concept of the character of a Christian person. There is nothing to suggest that he is conscious of expecting from Timothy any virtues which he did not expect from all Christians, including himself.80
A third type of list within the Pastorals is the kind which is addressed to Christians generally. 1 Timothy 6:17 contains special advice to wealthy people. Titus 2:2f. gives instruction for older men and women and then to younger men and slaves. The emphasis falls on gravity and sober-mind​edness, but also soundness of faith and love. This advice is admittedly more sombre than in Paul's other epistles, but this may be accounted for by the difference of environment. There may have been a tendency to a frivolous approach which needed a corrective. In Titus 3:2 we again meet the demand for gentleness and courtesy, not only towards fellow believers, but towards everyone. It is noteworthy that reference is made in the same context to the goodness and loving kindness of God our Saviour (Tit. 3:4).
From this brief survey of Paul's approach to desirable virtues it is clear that he did not consider these virtues as in any sense optional extras. They are part and parcel of normal Christian standards. They stand out vividly against the background of evils to be avoided, which in themselves reflect clearly the moral environment in the midst of which the patterns of Chris​tian behaviour were forged.
Vices to be avoided. There are even more lists of vices in Paul's letters than lists of virtues, spread over Romans, Corinthians, Galatians,81 Ephesians, Colossians and the Pastorals. In this case it will probably be best to group the vices under four headings: sexual sins, sins of speech, social sins and selfishness.
(i) Sexual sins. Against the background of widespread sexual immorality, it is not surprising that Paul says so much against sexual sins. There is ample evidence that sexual perversity was not only rife, but was socially
80 It must not be supposed that the appeal to his own example by Paul was a display of egotism. Cf. my The Pastoral Epistles (TNTC, 1957), p. 161, for comment on this point.
81 R. Scroggs, Paul far a New Day, p. 66, suggests that Paul's list of vices may have been taken over from a wandering Cynic or Jewish preacher, but his list of virtues in Gal. 5:22, 23 are too characteristically Pauline.
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acceptable.82 Fornication, adultery and homosexuality were regarded as normal. Sex was a matter of satisfying carnal pleasure irrespective of moral purity or of respect for those who were used for purely selfish ends.83 It is important to recognize this, if Paul's teaching on sex is to be properly understood. It was a revolutionary step for the current sexual attitudes to be regarded as sins.84
We note first that he condemns sexual immorality outright. The king​dom of God has no place for such (1 Cor. 6:9). It is included among the works of the flesh in Galatians 5:19. In Ephesians 5:3 Paul urges that immorality and impurity must not even be named among Christians, for this would be unfitting. No more striking challenge to the sexual standards of the age could be imagined. A similar position is seen in the lists of vices in Colossians 3:5-8. The apostle gives no support for promiscuous sexual relations, nor for adultery. It cannot be argued that his teaching on this theme has no relevance for today, since our permissive society shows many parallels to his contemporary society. The Christian ethic became a bastion for moral purity in sexual relations, and even when the general climate of opinion is against such purity, the Christian who takes his cue from the nt can have no doubt what his standards must be. In two passages Paul mentions homosexual practices (Rom. 1:26; 1 Cor. 6:9). He classifies these as 'dishonourable passions'. These manifestations were rife among both sexes and called for strong disapproval on Paul's part.
It may be said that his doctrine that the body is the temple of the Holy Spirit (1 Cor. 6:19; cf. 3:16) introduces a powerful deterrent to sexual sins, for the Christian cannot use his own body or anyone else's body in a manner which dishonours it. The indwelling Spirit makes any sexual acts outside the marriage state totally unacceptable.
(ii) Sins of speech. Because a person often reveals his character by his words, it is not surprising that the evils within are associated with sins of speech. In Romans 1:29f., Paul mentions gossips, slanderers, insolent, haughty, boastful, all of which find expression in words. These vices of the pagan world are unhesitatingly condemned. Christians are forbidden even to eat with anyone who is a reviler (1 Cor. 5:11); revilers have no part in the kingdom (1 Cor. 6:10). Paul fears that he might find 'quarrelling, jealousy, anger, selfishness, slander, gossip, conceit and disorder' when he
82 For a description of the decadence of pagan Roman society, cf. R. D. Shaw, The Pauline Epistles (41913), pp. 163-183. Cf. L. H. Marshall, op. cit., pp. 278f, especially on the excesses of the Roman court. Marshall comments that if court practice was representative of contemporary life, Paul's indictment of Roman life in Rom. 1 was abundantly justified.
83 C. A. A. Scott, New Testament Ethics, p. 118, remarks that it is hard to find in pre-Christian Greek literature a passage in which loose sexual intercourse is regarded as an offence. Sexual indulgence was placed on the same level as eating and drinking.
84 W. R. Halliday, The Pagan Background of Early Christianity (1925), p. 278, states that as regards the sexual morality of the average man, Christians definitely stood on a higher level than their pagan contemporaries.
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visits Corinth again (2 Cor. 12:20), and clearly feels that he must condemn these vices and call the people concerned to repentance. Bitterness, wrath, anger, clamour, and slander had all to be put away from the Christian life (Eph. 4:31),85 and in their place kindness and tenderheartedness towards one another was to be encouraged. All these sins, which are mainly ex​pressed verbally, do not befit Christian profession. Moreover, a special rejection of filthiness, silly talk and levity (Eph. 5:3f), shows the import​ance of watching that words do not lead to impurity. Paul found unac​ceptable the idea of Christians giving vent to filthy language (cf. also Col. 3:8, which also mentions 'foul talk').
What is most noticeable is that so many of these terms express ways in which words can be harmful to other people.86 Any kind of disparaging or abusive speech which defames the character of another person is unthink​able in the new man in Christ. Nevertheless, Paul is not so blind to realities as to suppose that wrongful speech will not proceed from Christians. Hence he does not hesitate to urge them to put such evils away.
The same concern over the wrong use of the tongue is seen in the pastoral epistles. Word battles, strife, railings and wranglings are found among the false teachers of whom Timothy is being warned (1 Tim. 6:5; cf. Tit. 1:10). Church officers must not be quarrelsome (1 Tim. 3:3), nor double-tongued (1 Tim. 3:8). Titus is to bid older women not to be slanderers (Tit. 2:3) and to show a good example himself by using 'sound speech' which cannot be censured (Tit. 2:8).
(iii) Social sins. Many of the sins of speech mentioned above have social implications in that they affect other people. But we must note certain other evils which have a direct effect on society and which in Paul's view are totally unacceptable for the Christian. Theft is roundly condemned (Eph. 4:28). Indeed materialism as such, mere acquisition for its own sake, finds no support in Paul's teaching; but this does not lead to the conclusion that anyone has the right to seize another's property (see further discussion under social ethics, pp. 943ff). Closely linked with this is Paul's exposure of the sin of covetousness. In one passage (Col. 3:5, and in the parallel in Eph. 5:5) he declares it to be 'idolatry' by which he presumably means that the urge to acquire becomes so strong that it takes on the status of an object of worship.87 He mentions greediness in the same list as robbery and idolatry in 1 Corinthians 5:10-11; 6:10. In Romans 1:29 it is linked with evil and malice, and in Ephesians 5:3 with immorality (cf. Col. 3:5).
85 M. Barth, Ephesians, p. 521, mentions that in many cultures the raising of the voice is associated with magical incantations and thinks that Paul may have had this in mind here. He also notes, however, other possibilities.
86 For a discussion of the main terms used, cf. L. H. Marshall, op. at., pp. 283ff. He notes that because sins of the tongue harm other people they are grave offences against the Christian law of love.
87 R. P. Martin, Colossians: the Church's Lord and the Christian's Liberty (1972), pp. 109f, compares covetousness with the worship of Mammon.
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There is no doubt, therefore, that Paul regarded covetousness as wholly incompatible with the Christian position.
All those terms which focus attention on strife, envy, jealousy, factions, divisions, heresies and tumults describe sins which have definite social implications. None of them can exist except in a social setting. They draw attention to the lack of right relationships between people. They have no place in Paul's conception of the Christian life. Indeed his lists of virtues present the very antithesis. Gentleness and loving kindness cannot go hand in hand with factions, nor can they support violent outbursts. All schisms are negations of Christian love. In his hymn of love (1 Cor. 13:4) Paul maintains that love is patient and kind, not jealous or boastful.
Another evil which has social effects is debauchery. This comes out in various passages like 1 Corinthians 5:11; 6:10; Gal. 5:21, and is specifically mentioned in a negative sense in the qualifications of bishops (1 Tim. 3:3; Tit. 1:7). Paul warns against older women being 'slaves to drink' (Tit. 2:3), and exhorts Christians generally not to 'get drunk with wine, for that is debauchery' (Eph. 5:18). Since in this latter case he contrasts it with fullness of the Spirit, it it clear that any form of drunkenness is wholly alien to spiritual life. It is another case of the impairing of the temple of the Spirit, this time through alcohol.
(iv) The sins of selfishness. It goes without saying that Paul's whole theological position is against self-centredness. The man who can affirm, Ί have been crucified with Christ; it is no longer I who live, but Christ who lives in me' (Gal. 2:20), is never likely to make any place for self-seeking in his ethical system. Haughtiness and boastfulness are linked with heartlessness and ruthlessness as characteristics of the pagan Gentile world (Rom. l:30f.). They form no part of a Christian's moral equipment, for they are the antithesis of the example of Christ. Paul expresses this posi​tively in Philippians 2:3, 'Do nothing from selfishness or conceit, but in humility count others better than yourselves.' In his account of his own experiences in Romans 7, Paul shows that self is the main obstacle in the pursuit of the good and concludes that only Christ can deliver from this obstacle. Indeed, it would not be an exaggeration to claim that the apostle sees the world around him as self-orientated, whereas he sees the Christian as essentially Christ-orientated. This radical shift of centre from self to Christ must inevitably affect ethical standards. The motive of self-advance​ment at the expense of others is no longer applicable. What is important for the Christian is no more what self wants, but what God wills (Rom. 12:1, 2).
Hebrews
In a manner which differs somewhat from Paul, the writer of this letter intersperses his moral exhortations in the course of his doctrinal exposition.
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In no clearer way could he bring out the integral connection between the two. What he says about the high-priest theme was not intended to be an academic exercise. It had an essentially practical purpose. The readers were warned against apostasy. If anyone persisted in a policy of apostasy he would find no repentance (6:4ff.). Or if anyone spurned the Son of God and outraged the Spirit of grace (10:29), he could expect only punishment. Since the epistle is written against a background of such warning, it is not surprising that its ethical requirements are demanding. God himself is described as a consuming fire (12:29), and moral issues therefore cannot be trifled with. There is always the sense of awe when moral challenges are faced (cf. 4:1). This is a sufficient explanation of the apparently greater rigorousness of this epistle than most other parts of the nt (cf. 1 John 5:16 which speaks of'mortal sin').
Certain qualities receive warm commendation. Among the most notable is the concept of faithfulness which is amply illustrated in chapter 11. It is not 'faith' in the characteristic Pauline sense of the word, but a persistent dependence on the faithfulness of God, a readiness to trust him in face of any difficulties, however insuperable. The people of faith were people whose whole lives were governed by their trust in God. Their religious convictions, in short, governed their moral conduct. Although the heroes of the past are cited as examples for the inspiration of the readers, and indeed the statement is made that they without us could not be made perfect (ll:39f.; c/also 6:12), the supreme example of faithfulness is Christ himself (3:6).
Another important quality is patience which is mentioned in Hebrews 6:12, linked with faith. The Greek word (makrothymia) means 'long-suffering'. Another word (hypomone) is used elsewhere in the epistle in the sense of 'endurance', or 'perseverance' (10:36).88 The writer seems to set high store on the quality of persistence. The believer is also expected to live a life which is disciplined. It is not so much self-discipline as God-discipline (chapter 12), but there is no question of each person being able, to claim freedom to make his own moral choices. This does not mean, however, that people have no responsibility for their own actions, for the so-called 'apostasy' passages would deny this.
Another virtue is obedience. Again Christ is set out as an example of obedience, and is said to have learnt obedience by what he suffered (5:8). Abraham is another who demonstrates the same quality when called to go out to an unknown place which would be his inheritance (11:8). This writer sees obedience as a necessary prerequisite for acquiring salvation (5:9).
88 B. F. Westcott, Hebrews (1892), p. 159, distinguishes between makrothymia and hypomone by relating the latter to the pressure of distinct trials which have to be borne, and the former to the trial of unsatisfied desire. J. Horst, art. makrothymia, TDNT 4, p. 386, considers that in this Hebrews passage the word denotes the steadfast endurance of faith which is not vexed by waiting.
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Strong warnings are given against disobedience in chapters 3 and 4, where it is almost identified with unbelief. But we need to enquire whether there is any sense in which obedience to a code is expected. The answer must be that, while there is much in this epistle which echoes events and concepts contained in the books of the law, there is no support for an appeal to a legal code in determining moral behaviour. On the contrary an extensive passage in chapter 8 cites the promise from Jeremiah 31:31 about the new covenant and assures the readers that laws are to be written on the hearts, i.e. there is to be an internal rather than an external ethic. This is in line with the teaching ofjesus. Obedience is therefore concerned with a personal response to God, a desire to please him (cf. 11:5-6; 13:21).
The writer of this epistle expects Christians to produce good works, but it is the result of what Christ has already accomplished (10:24). Moreover, the good works are directly linked with love (agape) in this passage.89 They are clearly intended to be an expression of love. No indication of their content is given. In the only other reference to agape in this epistle (6:10), it is also linked with work. In this case the love is expressed as 'serving the saints'.
In the concluding exhortations in Hebrews 13, various ethical injunctions are made.90 There is a commendation of hospitality (13:2), an exhortation to foster brotherly love (13:1), an urge for purity and honour in marriage (13:4), advice about material possession (13:5), a warning about food taboos (13:9), and a commendation for continued good works (13:16). There is clearly no system about this, and in all probability each point mentioned has arisen out of the author's experience with Christians seeking to forge a new way of life. As in Paul's letters, ethical advice arises from a real situation.
Similarly, certain vices are condemned, such as sexual immorality and adultery (13:4), avarice (13:5) and clinging sin (12:1). This latter passage is of some importance for its ethical challenge. The idea of clinging sin is probably taken from the athlete's cloak which he casts off before the race. The metaphor is not precisely applied, but the idea is of putting off anything that hinders. In addition to the clinging sin there is the encumbering weight (onkos), which probably refers to the swelling weight of conceit.
We must note that the example ofjesus Christ is reckoned to be pow​erful, as is seen in 12:2, which urges the readers to look to Jesus, the author and perfecter of our faith. Although Jesus as example is not the most
89 It is significant that the author used a strong word for inciting one another to love (paroxysmos). F. F. Bruce, Hebrews (NICNT, 1964), p. 253, explains the use of this word here in the sense that love is stimulated by the considerateness and example of other Christians.
90 F. V. Filson, Yesterday: A study of Hebrews in the light of chapter 13 (1967), p. 77, rightly warns against assuming that the imperatives in Hebrew 13 point to specific failure on the part of the readers. The author clearly does not set out a social programme, but is concerned to bring out the need for a practical outcome of faith.
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prominent feature of this epistle, he is nevertheless set out as a perfect high priest (7:26) and becomes for that reason a pattern for his followers. The function of the chapter on faith is intended to set out a 'cloud of witnesses' which are also exemplary.
As a general indication about the power to distinguish good from evil, the writer gives it as his opinion that this power is gained by the mature whose faculties have been trained (5:14).91 This seems to suggest that only a special group are capable of such discernment. But the writer expects all the readers by now to be mature.
James
Since this is the most practical book in the nt, we might expect to find here a more consistent exposition of ethical principles. But James does not set out a systematic picture. Some of the dominant features which are expounded as motives or standards in other nt books are lacking from this. There is nothing, for instance, to compare with Paul's great hymn of love. On the only three occasions when love is mentioned(l:12; 2:5, 8) it is not expressed in terms of love to Christ. It rather echoes the οτ.
It is, in fact, the major feature of the moral teaching of James that it is reminiscent of the moral teaching of the prophets. This is especially so in the realm of social ethics. James is so parallel to Jewish ethics that some have maintained that this letter was originally a Jewish epistle which has been Christianized by the adding of two references to Christ (1:1, 2:1).92 Others have supposed that the references to Christ are a scribal interpolation into an epistle which was originally sent to unconverted Jews and hence the Christian ethic has been watered down.93 But there is no need to accept either theory, if it can be assumed that James keeps strictly to his brief to provide practical advice over a wide range of topics. Certainly he does not directly appeal to the example of Christ, but in one passage (3:17) he may well be implying it.
This particular passage gives certain qualities which belong to wisdom, but which are equally applicable to the life of Jesus, although this is not mentioned. The qualities are purity, peaceableness, gentleness, reasonable​ness, mercy. Where these exist without uncertainty or insincerity James sees the truly wise man (i.e. with wisdom from above).There are parallels here with Paul's fruit of the Spirit in Galatians 5:22, although again it is strange that James does not mention the Spirit. These qualities are predom​inantly non-selfish and non-aggressive. As ethical requirements for personal
" P. E. Hughes, Hebrews (1977), p. 193, does not restrict the references to good and evil to a moral sense, but extends it to doctrine. This is supported by the reference to doctrine in Heb. 6:1. Nevertheless moral teaching would be included in doctrine.
92 F. Spitta, 'Der Brief des Jacobus', Zur Geschichte und Literatur des Urchristentums 2 (1896), pp. 1-239.
93 Cf. L. Dewar, An Outline of New Testament Ethics (1949), pp. 260f.
928

Personal Ethics James
living, they demand a greater thought for others than for oneself. There is perhaps an initial realization of an impossibility to reach such a standard, but in that case the example of Jesus Christ would be invaluable. James gives no support for self-importance, for he talks about the meekness of wisdom (3:13).94
The positive virtues are off-set by a criticism of vices such as bitter jealousy and selfish ambition (3:14). This sort of approach comes from earthly wisdom, which James castigates as 'unspiritual and devilish' (3:15). There is clearly a tie up between a true religious disposition, represented by heavenly wisdom, and right living. Although James' words could be understood in a non-religious sense, this is highly improbable, for heavenly wisdom presupposes religious faith. James is in line with the Hebrew wisdom books in taking for granted that the fear of the Lord is the begin​ning of wisdom. It is therefore evident that James regards his ethical exhortations as something more than prudent advice, although some state​ments may seem to be of this kind. When he says that disorder and vile practices follow from jealousy and selfish ambition (3:16), he is not intro​ducing a new idea, but making a common observation. Nevertheless ob​servations of this kind form a part of the total impression which James gives that religious faith affects every part of life.
This epistle has special advice about the dangers of speech. A man must be slow to speak and slow to anger (1:19). The two things belong together, for it is the hasty word which breeds anger. Speech and action is to be in accordance with the 'law of liberty' (2:12)95, which will judge all wrong words and acts. No-one for example, who fails to show mercy can expect mercy (according to 2:13), which echoes Jesus' teaching about the unfor​giving debtor (Mt. 18:23ff). James even goes so far as to say that a person's religion is vain if he does not bridle his tongue (1:26), which shows the high value he places on restraint in speech. This theme is further expanded in 3:1-12, where he calls the tongue 'a restless evil, full of deadly poison' (verse 8). He admits that no one can tame it, but nevertheless says that the same mouth should not bless God and curse people (3:10).% The underlying assumption seems to be that devotion to God affects the way people speak. There are several hints about the perils of riches. It is the rich who oppress (2:6). They are specially condemned in 5:lff., and are reminded
94 C. L. Mitton, James (1966), p. 135, interprets 'the meekness of wisdom' as meekness which is appropriate to wisdom and which true wisdom produces. James uses the same word 'meekness' in 1:21, where it means a readiness to receive the word of God.
93 It is clear from 2:13 that the 'law of liberty' is closely linked with mercy, which shows the predominance of love. Cf. H. Wmdisch and H. Preisker, Die Katholischen Briefe (LHB, 31951), p. 16, who speak of this love as a duty.
96 M. Dibelius and H. Greeven, James (Eng. trans. Hermeneia, 1976, from KEK, 1964), pp. 201f, regard this saying as taken over by James from Jewish tradition. Whatever the origin of the statement, it fits in well with the strong warnings about misuse of the tongue which are such a notable feature of this epistle.
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that they have laid up treasure for the last days (5:3), i.e. retribution. From James' strong statements it might be deduced that he regarded material possessions as evil in themselves. But his polemic is not against money as such, but against those who have gained wealth by fraud and even at the expense of others people's lives (5:4—6).
The Petrine epistles and Jude
The most notable feature of the ethical teaching in 1 Peter is its direct appeal to the example of Christ. For this the classic passage is 2:18ff., where Peter is addressing servants and advising them to be submissive to their masters. Even if they suffer as a consequence, they are to endure patiently as Christ did. He is seen as an example and believers are expected to follow in his steps (2:21 ).97 It is remarkable that in order to provide an impetus to moral action, Peter introduces a Christological motive which leads him at once into some profound statements about Christ and his mission. Here is no appeal to the example of Christ as man independent of his soteriological significance. The imitatio Christi motive is thoroughly theological as Peter presents it.
In the opening passage of the letter (1:3-9), several virtues are mentioned which set the tone for the whole, such as hope (1:3), faith (1:5, 7), joy (1:6, 8), love (1:8). The emphasis falls on the demonstration of the genuineness of faith (1:7), which is seen in the way in which believers react to trials. The exposition of the epistle is concerned with the ways in which a genuine faith manifests itself in everyday living. Peter recognizes that mental effort is needed in order to aim at a life of holiness (1:13-16). A major manifes​tation is brotherly love (1:22; 2:17; 3:8; cf. 4:8; 5:9).
The most sustained passage which sets out the pattern for Christian living is 3:8-12.98 Three of the words used, 'likeminded' (homophrones), 'sympathy' (sympatheis), and 'tender-hearted' (eusplanchnoi), are found only here in the nt, although the sentiments expressed occur in other forms. They are essentially communal virtues involving relationships with others, but concentrating on personal initiative. These virtues are linked here with 'love of brethren' and 'humility' which recur in this epistle and elsewhere in the nt. This soft and considerate approach stands in stark contrast to the harsh attitude of the contemporary world. It makes sense only in the context of the total presentation of religious faith seen in this epistle and
97 Both the nouns used in this passage are picturesque. Hypogrammos (pattern) conies from an idea taken from the classroom. It described an outline tracing which had to be followed. The word for 'track' or 'step', ichnos, referred to footprints and in the plural the line of such footprints. Cf. J. N. D. Kelly, Peter and Jude (BC, 1969), pp. 119f. The English word 'example' therefore is not really strong enough to represent the true meaning.
98 For an essay on the ethics of this epistle, cf. E. G. Selwyn, ί Peter (1946), pp. lOlff. He points out that while much is said about social ethics, there are statements which supply the necessary principles of a personal kind (3:8, 9; 1:13—2:12).
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There must also be a definite rejection of sins. Among those specifically mentioned are malice, guile, insincerity, envy, slander (2:1). Christians are not to be conformed to the passions of their former ignorance (1:14), and are abstain from the passions of the flesh which war against the soul (2:11). Some indication of these passions is given in 4:3: licentious living, drun​kenness, revels, carousing and lawless idolatory. The Christians addressed had already recognized that these evils must be avoided, for they were being abused because of their attitude. The strong condemnation of sexual sins and drunkenness is significant in view of the widespread nature of these evils. It highlights the unique challenge of the Christian ethic in an environment in which self-control,was disparaged." Add to this Peter's argument about suffering as a Christian, which is set over against suffering on account of murder, stealing, wrongdoing or mischief-making (4:15), all of which are seen to be totally out of keeping for a Christian.
In 2 Peter and Jude, both of which are combating similar situations, the main burden is to contest antinomianism. Many details are given about the nature of the false teaching, most of which focuses on immorality, dissi​pation and corruption. Both writers are clear that these evils (Peter calls them the 'defilements' of the world', 2 Pet. 2:20) have no place for Christ​ians. To turn back to such a way of life is described in 2 Peter 2:22 as comparable to a cleaned-up sow wallowing again in the mud. The kind of warnings given in 2 Peter and Jude are fully in agreement with other nt teaching, and confirm the lack of moral standards in the world in which the Christian church developed. Jude speaks of those who turn the grace of God into lasciviousness (verse 4), and goes on to describe Sodom and Gomorrah as indulging in immorality and unnatural lust (probably homo​sexuality, verse 7). He describes those who were acting as irrational animals (verse 10).
But these epistles do more than denounce evils. They seek to encourage good standards. 2 Peter 1:5-8 is a classic passage of this kind, for it sets out a succession of virtues, each of which needs supplementing by the next, in a kind of ladder-effect.100 It begins with faith and ends with love. In between are virtue, knowledge, self-control, steadfastness, godliness, and brotherly affection. The over-all effect is the impression that the genuine Christian needs to display all these virtues in order to be complete, and that all the preceding virtues are manifestations of the last one, love (agape). Jude contents himself with exhorting his readers, 'Build yourselves up on
99 As F. W. Beare, 1 Peter (21958), p. 154, points out, in their old life these converted Gentiles were swayed in their conduct by public opinion of a society which was alienated from God. This is the force of the expression 'the will of the Gentiles'.
100 J. N. D. Kelly, op. at., p. 305, considers this list has a strong Hellenistic flavour, which he thinks is heightened by the use of spoudln pareispherein (apply effort) and epichoregein (supply in addition).
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your most holy faith' and 'Keep yourselves in the love of God' (verses 20-
21) — stating the bare structure, whereas 2 Peter enlarges upon it.
The Johannine Epistles
The^irst epistle of John is rich in ethical instruction, but as with other nt writings, it links it closely with doctrine. John is not offering a general ethic, but a specifically Christian ethic. His instruction has relevance only to those who are 'born of God' (3:9), in whom God's nature abides. Indeed, he assumes that those who are in the fellowship will not sin, by which he seems to mean they will not live in a state of sin. He is not suggesting that it is impossible for anyone outside the Christian fellowship to attain to any virtue, but he is implying that the highest moral standards go hand in hand with high spiritual values. It has been suggested that John has overstated his case, because it has been proved that Christian status does not always produce the Christian life,101 but this is to mispresent his point of view. When he talks about abiding in Christ, he is not simply thinking of Chris​tian status, but of dynamic Christian living. The idea of status without a renewed life is totally alien to John's doctrinal exposition.
In attempting to sum up the ethical approach of this epistle, we note first the dominant factor of love (agape). It may be said to be the most charac​teristic feature in the writer's theology. Yet nowhere is it assumed that the Christian can work up his own brand of love. It is essentially a derivative of the love of God. God himself is said to be love (4:8, 16).102 It is he who takes the initiative in loving us, and our love to God is derived from that (4:10, 19). In fact what love we have the Father has given to us (3:1). This sets the tone for the ethical advice. Love will lead to a desire to obey God's will, to observe his commandments (5:3). The perfection of love to God is seen in those who keep his word (2:5). The link between love and commandment prevents the latter from being approached in a legalistic way. Moreover, a major message of this epistle is that love for God must also be translated into love for one another (3:11, 14, 23; 4:7, 20f). Such love for others has its supreme example in the sacrificial offering of Christ for us, and this kind of love is expected from believers (3:16).
In order to highlight the supreme example of love, John sets it against its antithesis 'hatred'. This author is particularly fond of such antitheses and cannot adopt a compromise.103 What is not 'love' is 'hate'. This means that 'hate' is essentially the absence of love (cf 2:9; 3:15, 4:20). For John there is no possibility of love and hate co-existing and he must, therefore,
101 Cf. L. Dewar, An Outline of New Testament Ethics, p. 201.
102 It must not be supposed that the statement 'God is love' expresses that loving is only one of God's activities, but that all his activities proceed from love. Cf. J. R. W. Stott's comments on this verse, The Epistles of John (TNTC, 1964), p. 160.
103 As F. F. Brace, The Epistles of John (1-970), p. 56, remarks, John 'sees life in terms of black and white; intermediate greys have no existence for him'.
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be talking about settled states of mind. This is evident when he says that anyone who hates his brother is a murderer (3:15), which reminds us of the teaching of Jesus, which declared the desire to be equivalent to the act (Mt. 5:21, 22). Clearly the inner nature of the ethics of this epistle could not be more vividly brought out. If 'hatred' is a rather strong way of categorizing the absence of love, it shows unmistakably that love is an indispensable factor in Christian ethics.
There is a surprising lack of specific ethical instructions in this epistle. It rather sets out principles than precepts. The believer is expected to know the difference between light and darkness. He is exhorted to walk in the light (1:7), as if the difference between this and walking in darkness is too obvious to need description. Walking in darkness is linked with hate in 2:9, but is otherwise left undefined, except that it is affirmed that in God there is no darkness.
The believer is also expected to know the difference between truth and falsehood (2:21). John assumes that Christians know the truth, although his gives as his purpose that his readers might know they have eternal life (5:13). He several times uses the word 'liar' (pseustes).104 Those who claim to be without sin make God a liar (1:10); those who claim to know God and do not obey him are liars (2:4); those who deny the truth of the incarnation are liars (2:22); those who hate their brothers are liars (4:20); those who do not believe God make him a liar (5:10). These different uses suggest that 'liar' means more than someone who tells an untruth. In John's view a 'liar' is one who is habitually deviating from God's truth and acting hypocritically. He seems to suggest that even those who make some profes​sion may be as much liars as those who are declared unbelievers. Whatever does not further truth is a lie.
It is noticeable that the example of Christ plays some part in the ethical instruction in this book. The person who abides in Christ is to walk in the way that Christ walked (2:6). Christ is the pattern of righteousness and purity (2:29; 3:3). It is Christ's laying down of his own life which enables people to know the true nature of love (3:16). At the appearing of Christ we shall be like him (3:2). There is no doubt therefore that in this epistle it is assumed that Jesus Christ is the supreme example for Christian living.
In 2 and 3 John there is little teaching, but there are several references to 'the truth' (2 John 1, 2, 3, 4; 3 John 1, 3, 4, 8, 12). There is also an affirmation of brotherly love (2 John 5), and an exhortation to follow love (2 John 6). Those who use evil words are condemned (3 John 10) and likewise those who deceive, particularly in reference to doctrine (2 John 7ff.). These two brief letters share the same point of view as 1 John.
104 For the meaning and use of this word, cf. H. Conzelmann, TDNT 9, p. 602; U. Becker and H.-G. Link, NIDNTT 2. nn  471f
, NIDNTT 2, pp.
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Revelation
It may seem on a cursory reading of this book that its ethical climate is very different from that of the nt generally. We are introduced to cries of vengeance (6:10). The whole future scene centres around judgments. There seems little emphasis on love and kindness. But it would not be true to drive too great a wedge between this book and the rest of the nt. The occasion and purpose of the book clearly affect its presentation. It does not set out the terms for Christian living, but looks forward to the termination of the age. What ethical teaching it gives is therefore incidental and must be recognized as such. In a book which shows the final overthrow of evil, it is inevitable that much emphasis will fall on retribution. Yet the cry for vengeance against the enemies is not a cry for vindictiveness, but for vindication, a wholly different demand.105
In the letters to the seven churches, some were commended and others condemned over ethical matters. There is mention of patient endurance (2:2, 3; 2:19; 3:10) and this is undoubtedly an important and necessary quality in a time of persecution (cf. 1:9; 13:10; 14:12). Linked with this is the commendation of obedience to the commandments of God (14:12). Since there are special encouragements given to martyrs (6:9ff.; 20:4), it must be supposed that loyalty to the truth is rated particularly highly, especially if as some suppose the first resurrection (20:5) is restricted to martyrs. On the other hand, there is no clear indication that martyrdom for its own sake is valued. It is the faithfulness which led to it which is noted (2:13). Christ himself is introduced as the faithful one (1:5; 3:14), and in his final coming bears the names 'Faithful and True' (19:11). He becomes in this the pattern for his people. A special reward is, moreover, promised to the one who is faithful to death (2:10; cf. 17.14).
The churches are called upon to repent where their actions have fallen short of the standard required of them, but special commendations are promised to those who overcome. No details are given to enable the reader to understand precisely what overcoming means, but it is assumed that, since the whole book is set against the background of the opposition of the forces of evil, overcoming consists in pursuit of the good. In fact the whole book, with its final overthrowing of all adverse forces, illustrates this point. Some of the evils to be avoided are immorality (2:14, 21f.), cowardice, faithlessness, pollution, murder, fornication, sorcery, idolatry and false​hood (21:8), for those guilty of such evils are destined for the second death. They are definitely excluded from the new Jerusalem (22:15). The final triumph inaugurated by the Lamb is the triumph of good over evil. It is noteworthy that in this book cowardice is specifically mentioned, for in an
105 As G. R. Beasley-Murray, Revelation (NCB, 1974), p. 136, notes, the cry is not for revenge but for vindication of the right and truth of the cause for which they gave their lives.
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age when persecution against Christians was widespread, this would be connected with a renunciation of the faith. It would refer to those with no moral backbone. The word rendered 'pollution' (ebdelygmenoi) in 21:8 is a general term for pagan abominations.106
There are two other passages in this book which have some bearing on the subject of ethics. In 14:4, the 144,000 redeemed from the earth are said to be those who have not defiled themselves with women, for they are chaste (Gk. has parthenoi, virgins). Does this suggest a special premium on virginity? First, it must be noted that virginity is here intended to denote the antithesis of adultery, and is probably used in a metaphorical sense. Thus the 'chaste' are those who have a settled disposition of a morally acceptable kind.107 If, however, virginity is taken in its literal sense, there may be a parallel here with Paul's advice to people not to marry in view of the coming distress (p. 919). What is expedient in a time of acute persecution may not necessarily provide a stable standard for more normal times. There is nothing elsewhere in this book to suggest that celibacy is a virtue. In fact, it is important to note the spiritual use made of the 'bride and bridegroom' imagery in chapters 19ff. In view of the predominantly symbolic nature of the book as a whole, it would place more strain on this passage than it will bear to claim that it must support an ascetic approach to marriage.
The second passage to which reference must be made is the famous taunt song of Revelation 18. Can it be claimed that this song presents such a spirit of vindictiveness that it is out of line with the general nt teaching on the nature of Christian love?108 It should at once be noted that nowhere in the song is there any rejoicing over the downfall of others. Their torment and tears is recorded as a record of fact. Although the dramatic represen​tation of the desperate plight of the people of Babylon as they watched their trade empires collapse before their eyes is vivid, there is no exultation over it. The whole passage creates the impression of inescapable sadness.
SOCIAL ETHICS
Having seen the approaches of the different parts of the nt to personal ethics, we shall approach the subject of social ethics from the point of view of important themes affecting society rather than attempt to separate the various sources. Our aim will be to seek for guiding principles, for the nt
106 L. Morris, Revelation (TNTC, 1969), p. 247, suggests that the meaning may be that to accept ideas and practices from heathen religions brings defilement with it.
107 Cf. I. Beckwith, The Apocalypse of John (1919, r.p. 1967), pp. 649f. who concludes that the reference here must be to those who have not committed adultery.
108 R. H. Mounce, Revelation (NICNT, 1977), p. 321, remarks, 'Squeamishness about his rhetoric results more from a misunderstanding of the literary nature of the prophetic taunt song than from any supposedly sub-Christian ethic being expressed.'
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certainly does not provide a blueprint for Christian social action.
The importance of approaching the theme of social responsibility from a theological point of view cannot be over-emphasized. The justification for this is that theology concerns the whole man, which includes his environment. The nt approach is wholly different from those theories which concentrate on the environment in the belief that an improved environment will produce an improved man. In nt thought the transfor​mation of the person is most important, but this leads to a modified approach to society as a whole. We have already discussed the doctrine of God (pp. 75ff.) and the doctrine of man (pp. 150ff), but we shall need to reiterate the social implications of each doctrine in order to provide a solid theological basis.109
The theological basis
Both in the ot and in the nt it is affirmed that man was made in the image of God and this must carry with it certain social implications.110 The real problem of man's attitude towards his social environment is coloured by the fact that he has fallen from a state of innocence. A true understanding of the nature of man involves the recognition of three stages: man in his original state of creation, man in his fallen state and man in his redeemed state. The first of these no longer exists except in the perfect humanity of Jesus. His perfection shows the true potential of human nature. A perfect social order could clearly exist if all possessed this kind of perfection. Our previous discussion of the doctrine of man has made clear that no such perfection exists (cf. Rom. 3:10ff.).m
It is man in his fallen state which introduces an environmental tension. In the nt this tension is expressed by a number of antitheses. The world is in darkness (Jn. 1:5; cf. 1 Jn. l:5ff.) It is ignorant of God in the sense of real understanding (Jn. 17:25). Human minds have been blinded by the god of this world (2 Cor. 4:4). Hence a totally alien element has been introduced into the environment in which man is placed. This is in direct contrast to the beneficial elements introduced by the gospel, and gives rise to the tension between light and darkness, truth and error, enlightenment and ignorance, love and hate. The whole of life, both individually and collec​tively, has been affected. It has even affected the family, the most closely knit of all social groups. This explains the remark of Jesus that human parents are 'evil' (Mt. 7:11) by comparison with the pure motives of God.112
109 Sections of this discussion are reproduced in a modified form from my article, 'The New Testament Approach to Social Responsibility', Vox Evangelica 9, 1973, pp. 40-59.
110 For some reflections on the social implications of the 'image', cf. J. N. D. Anderson, Into the World (1968), pp. 15ff.
111 J. Murray, Romans I (NICNT, 1959), p. 103, calls the statement in Rom. 3:10 'the precipitate of the Biblical teaching'.
112 Many commentators regard the poneroi here as merely relative, i.e. as compared with God, cf. A. H.
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The environment in which man finds himself becomes infected by his own nature, biased towards self-centredness (cf. Mt. 17:17).113
The nt accordingly does not present social teaching without taking account of man's basically sinful nature. It constantly draws attention to social evils (e.g. Rom. l:24f.; Col. 3:5ff.; 1 Pet. 4:3ff), because these were real problems in the contemporary world. There is no suggestion, there​fore, of a purely social solution to these problems, because it was recognized that the root cause is spiritual rather than social.114
This leads to the third stage, man in his redeemed state. The nt doctrines of redemption and reconciliation (see pp. 476ff.; 486ff.) are central to the whole Christian message and involve a disarming of man's natural enmity against God and of his self-centredness. The Christian is a new creature (2 Cor. 5:17) and now lives on a new plane (Col. 3:1). The consequence is that redeemed man finds himself with an entirely new set of values and yet remains in his former environment. A tension must at once develop between his former way of looking at social responsibility and his new principles in Christ. The nt concentrates on the latter, because this was the element which was essentially new. The Christian faith demands new attitudes and actions which are of prior importance for those who have just turned away from a pagan background.
This helps to explain the comparative paucity of specific exhortations towards social responsibility. Yet it would be wrong to suppose that this fact absolves Christians from social responsibility. The nt cannot be ap​pealed to as evidence that Christians should not concern themselves with social issues,115 since the Christian view of redeemed man carries with it some implicit understanding of social responsibility.
The approach of the nt to society tends to be individual, on the principle that redeemed people will have a salutary effect on the environment in which they are placed. The early Christians were not in a position, for instance, to inaugurate a crusade for the abolition of slavery; but the attitude of individuals, both slaves and slave-owners, could do something towards
McNeile (1915), ad loc. But more must be understood than this. As F. V. Filson, Matthew (BC, 1960), p. 194, rightly acknowledges, Jesus clearly indicates by this the sinfulness of all men.
113 When Jesus described his own generation as 'faithless and perverse' in Mt. 17:17, he may be regarding the perversity as consisting in faithlessness (so P. Bonnard, Matthieu, p. 260). Cf. D. Hill, Matthew, p. 270. Filson, op. cit., p. 194, thinks the faithlessness to be a failure to see God's power at work in Jesus.
114 D. O. Moberg, Inasmuch: Christian Social Responsibility in the Twentieth Century (1965), p. 66, points out that although from a theological point of view sin is the source of all social evils, it is not always the sin of the victims which brings about their plight. Cf. T. C. Hammond, Perfect Freedom (1938), pp. 178ff., on the effects of the doctrine of the fall on ethical theory. A. V. Murray, The State and the Church in a Free Society (1958), p. 3. comments that 'all Utopias have come to grief on the rock of original sin, and our generation, while it is willing and even eager to admit the failure, is strenuously unwilling to admit the cause of it.'
115 Against this view, cf. Moberg, op. cit., chapter 2.
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beginning to undermine the system (see the later section, pp. 941 ff.).
Another aspect of human nature which is important in the sphere of society is the sanctity of personality. The nt underlines the value of the individual and lends no support to any social system in which people are treated as less than persons. The basic equality of all classes in the matter of salvation could not fail to have some impact on the Christian approach to social questions. Moreover, the nt has a doctrine of the weak and the strong (Rom. 14), which is diametrically opposed to the idea of the survival of the fittest. Indeed, there is no support for the view that one's own interest must automatically take precedence over the needs of others (cf. Gal. 6:2). On all occasions Jesus was concerned about the needs of his contemporaries and is the supreme example of one who shouldered the burdens of others.
It is not only the nt doctrine of man which affects the Christian view of society, but also its view of God. The presentation of a redeemed mankind involves a redeeming God. In discussing the nature of God in the nt, we noted the special emphasis placed on his love, which is an essentially out​going characteristic. God's love is all-embracing (John 3:16), which testifies to the strong involvement which he has with his creatures. That love is strong enough to persist even in the face of hostility (Rom. 5:8). In nt teaching, moreover, God's love is regarded as the pattern for man (1 Jn. 4:7; Jn. 15:9). Loving is a powerful means of showing concern.116
When discussing the work of Christ (pp. 486ff.), we noted the import​ance of reconciliation, especially in the epistles of Paul. The reconciling work of God in Christ is fundamental to a true approach to social respon​sibility. A person in society who has been reconciled to God could not logically countenance any method of social reform which would cause alienation between people. Although the nt does not expound on the implications of this, its teaching on the nature of God would seem to exclude the use of violence for the attaining of social ends. The gospel is an agency of reconciliation, not of strife. Some, however, consider that alienation and violence are sometimes justified as the lesser of two evils. But it is difficult to find specific support for this from Paul's epistles.
It must be noted that according to the apostle Paul reconciliation extends beyond the human realm to the material creation. He writes about cosmic groaning for freedom from present bondage (Rom. 8:20ff.), which must reflect to some extent his approach to his environment.117 This might
116 For a study of the Christian idea of love, cf. A. Nygren, Agape and Eros (1953); J. Moffatt, Love in the New Testament (1929); V. P. Furnish, The Love Command in the New Testament (1973).
117 C. H. Dodd, Romans (MNT, 1932), p. 134, regards Paul's statement in Rom. 8:22 as 'a truly poetical conception'. F. J. Leenhardt, Romans (Eng. trans. 1961, from CNT, 1957), pp. 222ff., emphasizes the essential connection between the creature and the creation, while admitting that the mode of expression was determined by Paul's contemporary view of his environment.
Whatever the interpretation of Rom. 8:20ff, it is clear that Paul was convinced that the material creation
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provide some indication of Paul's answer to the ecological problem, al​though he does not give any specific comment on man's responsibility towards his environment. The divine pattern as revealed in nt teaching presupposes that man must be held responsible for polluting his own environment.118 To disturb the balance of nature for purely selfish ends had not occurred as a problem in nt times, but it can certainly be conjectured that such a procedure would have been recognized in Christian thought as inadmissible. For Paul, the fact that all things will in the end be united with Christ gives a dignity to the creation itself (cf. Eph. 1:10).
Another matter of importance in the sphere of social responsibility is to consider the limits within which it is possible for Christians to exert influence. There are inevitably times when the social expectations of the natural man will clash with the standards set by God. It is relevant to enquire whether the nt provides any guidelines for resolving such tensions. The teaching of Jesus makes clear that obedience to God takes precedence over obedience to the state, although ideally they should coincide.119 Ren​dering to Caesar what belongs to him and to God what he demands implies the necessity of putting God first. The nt makes clear that a person must follow the dictates of his conscience,120 in which case there will be times when either explicitly or implicitly he will enter into moral judgment on his social environment. The strong nt warnings against sexual immorality, for instance, are an indictment of the social standards of the time.
Since the nt is concerned primarily with spiritual issues it may give the superficial impression that social concerns are unimportant. But the Chris​tian is first expected to show concern towards those who belong to the Christian community. Paul, for instance, advises that good should be done to all, but especially to those who are of the household of faith (Gal. 6:10).121 The preference to be given to the Christian community was never intended to exempt Christians from any obligation towards others. There are obvious difficulties in deciding the proportion of responsibility which
could not be divorced from the needs and aspirations of man. An older writer, R. Haldane, Romans (r.p., 1958), p. 372, maintains that the creation is not what it was before man's sin and therefore shares man's bondage.
For a discussion of the difference between Christian and Jewish ideas about the renovation of nature, cf. W. Sanday and A. C. Headlam, Romans (ICC, 51902), pp. 210ff.
118 Cf. S. E. Win, The Social Conscience of the Evangelical (1968), pp. 102ff, for a brief statement of a Christian approach to the problem of pollution.
119 For studies on the Christian approach to the state, cf. O. Cullmann, The State in the New Testament (Eng. trans. 1957); A. V. Murray, The State and the Church in a Free Society; W. Lillie, Studies in New Testament Ethics, pp. 82ff.
120 Cf. Lillie, op. at., pp. 45ff; O. Hallesby, Conscience (1939).
121 Some commentators relate Paul's exhortation in Gal. 6:10 to his appeal fund for the Jerusalem poor cf. R. A. Cole, Galatians (TNTC, 1965), ad loc. But it would seem to have a wider application than this. Martin Luther, Commentary on the Epistle to the Calatians, ad loc., applies the term 'household' particularly to ministers and the rest of the faithful.
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the Christian must make between the narrower and larger group, but in
this the nt offers little specific guidance. It is presumably left to individual
consciences.
There are some nt passages which seem to advise Christians to keep themselves unsullied from the world (e.g. Jas. 1:27) and this type of teaching has sometimes been seen to support complete non-involvement in social affairs.122 But, although the Christian must be morally apart from the world, he cannot live apart from it. The teaching of Jesus to his disciples was to the effect that they were to be the salt of the earth (Mt. 5:13), which must mean that they would have a salutary social impact.123
Areas of social concern reflected in the New Testament
We shall now consider some of the main areas in which the nt throws light on the possible application of Christian principles to a wider context. Our treatment of these themes must necessarily be in summary form, but references will be given to further reading for fuller exploration.
THE NEW TESTAMENT TEACHING ON WORK
Although there is considerable emphasis in the nt on Christian work, little is said on the subject of the Christian approach to labour in general.124 Jesus viewed his own mission as 'work' (John 17:4) and most of the nt references to work or good works are from a similar point of view. It has a spiritual basis which cannot apply to a society as a whole where spiritual values are not determinative.
It is to be noted that in nt thinking no distinctions are drawn between various kinds of work or vocation. There is no suggestion of contempt for manual work as among the Greeks. Indeed, both Jesus and Paul were craftsmen, following the established tradition that males should learn a trade, even those destined to become rabbis. The nt does not support any social approach which makes it impossible for someone to have pride in his work, although admittedly it did not have to deal with the complexities of modern industrialized society. When comparing mental work with man​ual work, the Christian cannot, on the basis of the nt, place the former on a higher rung of the social ladder than the latter. Jesus was not afforded much respect as a teacher by his religious contemporaries because he was
122 Cf. J. B. Mayor's comment on kosmos, James (31913, r.p. 1954), pp. 224fF.
123 J. C. Fenton, Matthew (21977), p. 84, considered that this passage implies that 'the church has a usefulness to God in making the world acceptable to him, by its sacrifice and intercession'. But this is an unwarranted interpretation. It is more probable that salt is here used in its Jewish sense of 'wisdom', in which case Christian thought is seen to have a salutary effect on social thinking (cf. D. Hill, Matthew, p. 115).
124 For useful treatments of the theme of work in the nt, cf. A. Richardson, The Christian Doctrine of Work (1952); Sir Fred Catherwood, The Christian in Industrial Society (31980); W. Lillie, Studies in New Testament Ethics, pp. 105ff.;J. N. D. Anderson, Into the World, pp. 18ff.
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known to be a carpenter (Mk. 6:3), although this was probably more because they considered him to be uneducated (compared with the rabbis) than because of his trade.
The second consideration is that in the nt the emphasis on secular employment is not treated as an end in itself, but as contributing to the service of God.125 More than once Paul claims to have supported himself by his own labours (Acts 20:34; 1 Thes. 2:9). In this case daily work is no more than a means to an end, but even so the spiritual end in view adds a dimension to the secular which is not present among those who are uncommitted to Christian service. It is to be noticed that the nt does not dismiss the importance of secular vocation. Paul criticized the Thessalonians because of the idleness of some of their members and declares that those who do not work are not entitled to eat (2 Thes. 3:10). This implies, of course, that work was available and that these people were deliberately refusing to work on the ostensible grounds that the parousia was at hand. Paul's advice throws no light on the altogether different situation when prevailing conditions make full employment impossible.126
The nearest parallel to the concept of 'worker' in the nt is doulos (slave or servant) and to 'employer' is kyrios (slave-owner or master). The parallel has serious shortcomings in that the ancient worker had little or no free​dom. It was impossible for him to withdraw his labour. Nevertheless, the nt advice to slaves throws some light on the workers' approach to his responsibilities. The main advice on the subject is found in several passages in the form of lists giving instructions on domestic arrangements.127 These occur in the captivity epistles, the pastoral epistles and 1 Peter. The most striking advice is found in Colossians 3:23 (cf. Eph. 6:7), where slaves are exhorted to work heartily 'as serving the Lord and not men'.128 Again, spiritual principles are seen to dominate a situation in which the slave had no rights and could be exploited by an unscrupulous master. Paul's advice would clearly not be workable in a society in which such a high spiritual approach would be abnormal.
Ideally a Christian should not tolerate a slipshod attitude towards his work responsibility, for in all his activity he is answerable to God. In the pastoral epistles Paul makes the point that where slaves have believing masters, they should serve them all the better (1 Tim. 6:If.). In writing to Titus, he enjoins true fidelity upon slaves so that they 'may adorn the doctrine of God our Saviour' (Tit. 2:10). Again spiritual motives are seen to be powerful in affecting behaviour within the existing structure of
125 Cf. Lillie, op. at., p. 106.
126 Cf. W. Temple, Christianity and the Social Order (31955), pp. 15f.
127 For a detailed discussion of these ethical codes, cf. E. G. Selwyn, 1 Peter, pp. 419ff. See also footnote 73 on p. 919.
128 Cf. the comments of R. P. Martin, Colossians: The Church's Lord and the Christian's Liberty, ad loc.
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society, and must have been a positive influence in counteracting some of
the worst features of that society.
The nt is not wholly concerned with slaves, although a sizeable pro​portion of the membership of the Christian church was probably in that category. There is advice also for the masters which places considerable social responsibility on them. The clearest example of this is Colossians 4:1, where Paul says, 'Masters, treat your slaves justly and fairly, knowing that you also have a Master in heaven.' Once again, a spiritual reason is given for fair treatment. The implication is that masters, as employers, are accountable to God for their actions and attitudes. In the parallel passage in Ephesians 6:9 the point is made that God is master of both slave and slave-owner alike, which puts both on the same moral footing. Masters have, in fact, less claim on their slaves than God has, a principle which was bound to have revolutionary effects on the existing system.
Christian masters could in fact have a powerful effect on the contem​porary society by the force of their example in their treatment of their slaves. Those acting on nt principles would in their day be in the vanguard of progress towards better work relationships. The nt does not condemn masters for owning slaves, but makes sure that they treat the slaves with the utmost respect which the system allowed. A man such as Philemon, had he acted on the advice contained in Paul's letter to him, would have set a noble example in forbearance in a society which reacted with the greatest severity against absconding slaves.129
The nt contains no specific teaching on the resolution of the kind of tension which arises from modern trade-union practices, but the total teaching would certainly militate against any restrictive practices which denied to a person liberty of conscience.
A related subject is the nt view of leisure. In the contemporary world there was nothing to compare with the modern problem of leisure.130 Nevertheless, there is support for a day of rest, in accordance with οτ teaching. The exposition of 'rest' in Hebrews 3 and 4 follows directly from the experiences of the Israelites. Although the 'rest' is applied in a spiritual manner, its historical basis is assumed. In any case the clearest directive concerning the whole institution of the sabbath is found in the gospels.131 The strongest clashes between Jesus and his religious contemporaries were occasioned by disputes over the sabbath. The earliest hint of concerted action against him was on account of his challenge to the status quo (Mk. 2:27). 132 The sabbath was intended to be a benefit, not a burden, for Jesus
.     .
,                                                    ,    .     .
1 For a balanced comment on the Christian view of the sabbath, cf. J. N. D. Anderson, Into the World, pp. 24ff.
132 C. E. B. Cranfield, Mark (CCTC, 1959), ad loc., takes this statement as a Markan comment. But V. Taylor, Mark (21966), ad loc., does not reject the view that Jesus could have said it.
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declared that the Son of man was Lord of the sabbath. This latter feature was to be the controlling factor in the reservation and use of a day of rest. Many problems must have arisen in the Gentile world where the Jewish pattern of the day of rest and worship on the seventh day was not followed, although the nt provides no guidance on such problems.
THE NEW TESTAMENT APPROACH TO THE POOR AND NEEDY
There have been few societies in which there have been no under-privileged people and, therefore, the problem of the attitude of society towards its less fortunate members is always pressing. The nt furnishes certain guide​lines for a Christian approach to social welfare.133
Jesus himself is presented in the gospels as a poor man, and consequently had a sympathetic understanding of the position of others in similar cir​cumstances. The beatitudes, in Luke's version, contain a special blessing for 'the poor', relating, however, to the poverty of the disciple group.134 It has already been noted that in Matthew's text this is qualified as 'the poor in spirit', a qualification which gives an understanding which accords better with the general spiritual tenor of Matthew's presentation of the beatitudes. Jesus was not placing a premium on poverty. It must be recog​nized that the religious use of the word 'poor' has support from the οτ and Jewish sources. Jesus did not organize relief for the economic position of the underprivileged. But this is not to say that he had no concern for the poor. His mission was not political, but spiritual.
A person's spiritual condition could not be identified with his social or economic standing. Many of the rich were spiritually more impoverished than many of the poor. Jesus acknowledged the difficulty of rich people coining into the kingdom (Mk. 10:24, 25), but he did not condemn riches as such, only their wrong use and man's wrong attitude towards them (Lk. 12:15). The condemnation of covetousness has an important bearing on a Christian's approach to his own possessions. It also influences the way in which he looks at material prosperity in society as a whole. When Jesus advised the rich young ruler to sell his possessions and give to the poor (Lk. 18:22), he was not giving a general directive to all his followers, but specific advice to one whose great weakness was too great a love for riches.133 The incident confirms Jesus' concern for the poor. Furthermore, the somewhat similar statements of Luke 12:33 and 14:33 are not cast in
133 R. Batey, in his book, Jesus and the Poor (1972), sets out the nt evidence on this subject.
134 Cf. Lk. 6:20 and Mt. 5:3. I. H. Marshall, Luke: Historian and Theologian (1970), pp. 122f., regards the 'poor' as indicating those whose wants cannot be supplied by earthly helpers, which would include the idea of Matthew's 'poor in spirit'. E. E. Ellis, Luke (NCB, 1966), ad loc., regards the 'poor' as the voluntary poor.
135 Commenting on Lk. 18:22, W. Manson, The Gospel of Luke (MNT, 1930), favours the view that Jesus may have desired to make the man a member of his band of disciples and for this reason made his request.
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The question of almsgiving as a social responsibility is also raised in the Sermon on the Mount. The giving of alms is assumed, but Jesus comments on the importance of the manner of it (Mt. 6:2-4). In condemning osten​tatious giving, he brought out the importance of motive in the dissemi​nation of social benefits. Secret almsgiving is warmly recommended. In an age when no welfare state existed, this would have been a tremendous boon to the poor. It is an approach which excludes all possibility of a patronizing attitude. The follower of Jesus was not to seek praise from people for the largesse with which he expressed his social concern for the under-privileged.
Similar teaching and similar examples are found in the Acts and epistles. The maintenance of widows was a social problem which the Christians at once faced in respect to their own members (Acts 6). No indication is given whether they extended their care and concern to widows with no connection with the church, but it is probable that resources did not stretch to this extent. In 1 Timothy 5 advice is given about the support of widows. Those able to fend for themselves and those with relatives capable of supporting them are excluded. There appears to have been a register for widows over sixty who had proved themselves by their service to others. It would seem certain, therefore, that the sense of social responsibility was strong towards those within the fellowship who were in real need.
The earliest experiment in Christian communal living (Acts 2:43ff; 4:32ff.) shows a high degree of social concern among the members, al​though the motive for the experiment was undoubtedly spiritual rather than social. It was the impulse to share their common faith more closely which induced the idea of common possessions. There was probably no calculation about the economic viability of the scheme, and certainly no economic theory comparable to the basis of modern communism. It is significant that nothing further is heard of the experiment. The epistles contain no hint that it should be emulated. Indeed, the organization of a collection scheme for the Jerusalem church (Rom. 15:25; 1 Cor. 16:1-4; 2 Cor. 8:9) suggests that the experiment may have led to the impoverishment of the Christians there.136 The apostle Paul was clearly enthusiastic about his relief scheme and was disappointed when the Corinthians were tardy about making an adequate contribution to it. He argues from a theological basis for liberality, but it is noticeable that the recipients are the 'saints'.
When the Christians at Antioch heard Agabus' prophecy of coming famine Over all the whole world' (Acts 11:28), their thoughts were im​mediately awakened to the needs of their brethren in Judea. It was again the limited responsibility within the Christian body which found expression
136 Cf. G. S. Duncan, St Paul's Ephesian Ministry (1929), pp. 229ff., in which he discusses in some detail Paul's collection scheme for the saints.
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in a contribution being made. In view of the fact that the famine had only been prophesied and was not yet an established fact, the speed with which the relief fund was organized speaks highly for the social concern of the Antioch Christians. Peter commends hospitality but this seems to be con​centrated on Christian believers (1 Pet. 4:9). Hebrews 13:2 recommends the practice of showing hospitality to strangers on the grounds that some have unknowingly entertained angels (an obvious allusion to Abraham in Gn. 18:lff; 19:lff), but the strangers here may be unknown Christians.137
THE NEW TESTAMENT VIEW OF JUSTICE
A major part of anyone's approach to social responsibility is his view of justice. What is considered socially desirable is not always directly related to what is morally right. Yet in the nt a standard of justice is assumed and there is a clear differentiation between what is right and what is wrong.
Ο
Ο
There are echoes of the old οτ view of social justice as in the condemnation of oppression in James' letter mentioned above. The approach to law in general in the nt is intricately bound up with the Mosaic law, which makes extensive provision for social justice.138 Jesus upheld the sanctity of the law, declaring that not one part of it should fail (Mt. 5:17-18).139 Paul describes the law as holy (Rom. 7:12), in spite of his view that it could never effect salvation for anyone (see pp. 687ff. for a discussion on Paul and the law). The importance of the sanctity of the law is that it provides a sound basis for social action. For a stable society law is indispensable, although it is essential for law to be non-repressive if it is to achieve this stability. The nt demand for justice based on the moral character of God would prevent this and would ensure that what is just is good for society. The trial of Jesus is portrayed in the nt as a miscarriage of justice. Pilate's pathetic attempt to absolve himself from responsibility for justice bears eloquent witness to the impossibility of doing so.140 Although Christians came at once to recognize a theological significance in the injustice, in that the just died for the unjust (1 Pet. 3:18), nevertheless the fact of the miscarriage of justice remains imprinted on nt thought. Indeed, if the trial were to be considered just, it would be impossible to maintain the sinless-
137 Cf. E. C. Wickham, Hebrews (WC, 1910), ad loc., regards the strangers as Christian strangers in view of the close connection in this passage between love for the brethren and hospitality. For the pressing need for Christians to offer hospitality to their brethren, cf. ]. Moffatt, Hebrews, (ICC, 1924), ad loc.
138 An analysis of the use of nomos in Paul's letters shows that he frequently, although by no means always, equated the word with the Mosaic law.
139 Cf. G. Earth, in Tradition and Interpretation in Matthew (ed. G. Bornkamm, G. Earth and H. J. Held, Eng. trans. 1960), pp. 64ff, for an exposition of the view that Matthew has developed the tradition here. E. P. Blair, Jesus in the Gospel of Matthew (1960), pp. 116ff, without discussing origins, concludes that Matthew at any rate understood Jesus' high regard for a true attitude to the law.
140 For two studies of the trial of Jesus from divergent points of view, cf. D. R. Catchpole, The Trial of Jesus (1971), and P. Winter, On the Trial of Jesus (1961). The latter, ajewish writer, is highly critical of the gospel accounts.
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ness of Jesus. It follows, therefore, that human justice is seen to be par​ticularly fallible, which supports the need for a more objective standard of judgment if social standards are to be maintained, and it is precisely this that the nt provides.
Certainly law is seen as restraint.141 Civil magistrates have the task of resisting the bad elements in society and encouraging the good (Rom. 13:2-3). This touches on the important function of law and order in society. There is no support for anarchy in the nt. Anarchy is an enemy of social justice and places society as a whole at the mercy of any opportunist who temporarily gains enough control to impose his will on the majority.
Although the Christian church is not a democracy, neither is it an autocracy. Indeed the one instance mentioned in the nt where one man sought to lord it over the community is regarded with strong disfavour (3 John 9-10). The nt idea of the church is a community in which Christ, not man, is the head (Col. 1:18; Eph. 1:22). It is theocratic, not democratic. Its sense of law and order is dominated by God's will (cf. 1 Cor. 5:3-5) and in this respect it cannot provide a pattern, except in an ideal sense, for a society which does not acknowledge the government of God. Nevertheless, the fact that even secular magistrates are seen as ministers of God is evidence that the Christian is obliged to come to terms with society as a whole. The Corinthians' practice of taking court cases against fellow Christians to pagan courts is criticized, not on the grounds of the incompetence of pagan magistrates, but because of the incongruity of pagans having to arbitrate between Christian brethren (1 Cor. 6).142
The most important aspect of justice in the nt is seen in the exercise of authority. Whether it is in the family or in the state, it is assumed that some must exercise authority while others accept a subordinate position. Children are expected to obey their parents, and slaves their masters (Col. 3:20ff.). Citizens are expected to be subject to the government (Rom. 13:1). In other words the exercise of authority is unquestioned. But it is pre​supposed that it will be used in a just manner. Fathers must not provoke children, and masters must treat their servants justly and fairly (Col. 3:21; 4:1). Since ultimate authority comes from God, its exercise must be in harmony with his character. This is implicitly understood even when applied to the state. If the government passes legislation which is contrary to an individual's conscience, the nt would not expect obedience to that legislation.143
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THE NEW TESTAMENT APPROACH TO POLITICS
It is at once clear that the nt is not a political manifesto. Indeed its kingdom teaching is essentially spiritual. Instead of a pattern for society based on a political programme, the nt concerns itself with a redeemed community whose characteristics appear idealistic to those outside the realm of Chris​tian faith.
Some have seen in the person of Jesus a revolutionary because he so strongly challenged the status quo of his own times.144 Certainly he was critical of the religious leadership, which also exercised considerable pol​itical power. Nevertheless Jesus would not allow the crowds to make him king (John 6:15). Although his approach to the establishment was revol​utionary in principle, his mission was not accomplished by political means. His example, therefore, gives no indication of what the Christian approach to politics should be. Certain reforms are more within reach of spiritual than of political methods. Man's social conscience needs awakening before some social programmes can be carried out.145 This happened in later church history, for instance, when slavery was abolished, or factory con​ditions were improved. The teaching of Jesus can certainly be a handmaid to political action, even if such action found no positive place in his mission.
The use of violence for the effecting of social reforms finds no support in the NT.146 Jesus discouraged his disciples from the use of the sword (Lk. 22:36-38). Moreover, Christians are urged to live at peace with everyone. Social reform cannot be achieved if this fundamental principle is ignored. Methods which engender strife involve the violation of human rights.147
When considering the nt approach to the state we observe that the state is nowhere considered to be necessarily opposed to God. Christian citizens have the obligation to give allegiance to the state (Rom. 13:lf.),148 and to
144 Cf. S. G. F. Brandon, Jesus and the Zealots (1967). It is as well to recognize that the idea of Jesus as a member of the Zealot movement found support in the earliest period of nt criticism. A. Richardson, The Political Christ (1973), p. 41, points out that the idea originated with Reimarus. O. Cullmann, Jesus and the Revolutionaries (Eng. trans. 1970) distinguishes Jesus from the Zealot movement; similarly G. R. Edwards, Jesus and the Politics of Violence (1972). M. dejonge, VigChr 23, 1969, pp. 228ff, points out the weaknesses of Brandon's treatment. For the latter's response to his critics, cf. 'Jesus and the Zealots: Aftermath', BJRL 54, 1971, pp. 47-66.
145 Cf. Brunner, Justice and the Social Order, pp. 97ff.
146 Not all would agree with this statement. Cf. the full discussion by J. Ellul, Violence: Reflections from a Christian Perspective (1970). For an advocacy of non-violence, cf. G. H. C. MacGregor, The New Testament Basis of Pacificism (1936); J. Ferguson, The Politics of Love, The New Testament and Non-Violent Revolution (n.d.).
147 Cf. C. Ε. Β. Cranfield's discussion, 'The Christian's Political Responsibility according to the New Testament', SJT 15, 1962, pp. 176-192. Ellul, op. at., pp. 133ff., makes the point that violence may sometimes explode facades in a society, but cannot promote a free society. The nt emphasis on freedom arises from its teaching about the value of the individual.
148 M. Borg, Ά New Context for Romans xiii', NTS 19, 1973, pp. 205-218, sets Rom. 13 against the opposition of Roman Judaism to the government. For other discussions of the implications of this passage, cf. O. Cullmann, The Stale in the New Testament, pp. 50-70, and his excursus pp. 93-174; J. H. Yoder, The Politics of Jesus (1972), pp. 193-214.
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pray for its officials (cf. 1 Tim. 2:2). This latter action is with a view to leading a 'quiet and peaceable life'. It is acknowledged that governors are ideally appointed to punish wrongdoers and to praise loyal citizens (1 Pet. 2:13). This is the essence of good government. The nt acknowledges, however, that not all government is good, for the Apocalypse portrays the state as an opponent to the people of God and as an ally of the 'beast'.149 Clearly some discernment is needed to determine the extent to which a Christian's allegiance to the state can be expected.
Social responsibility is to some extent linked with the subject of taxes. Although rejecting any obligation to pay the temple taxes, Jesus neverthe​less did not refuse to pay (Mt. 17:24ff.). Paul includes a specific injunction to the Roman Christians to pay taxes on the grounds that the authorities who extract them are 'ministers of God' (Rom. 13:6-7). But the problem arises whether the obligation to pay taxes carries with it any obligation for Christians to interest themselves in the administration of the taxes. There is certainly no indication in the nt that Christians cannot be numbered among the authorities who are 'ministers of God'. Yet because there was in nt times no possibility of Christians seeking administrative office, it is not surprising that the nt gives no guidance on whether Christians should enter local or national politics.
It may be wondered how relevant the advice of Jesus to love enemies (Mt. 5:43f. = Lk. 6:27f.) is in a national context.150 He was clearly speaking of individual attitudes. Yet since communities consist of individuals, there can be no doubt that if Christian love motivated a large enough group in a community, it would have decided repercussions in reducing political tensions. Nevertheless, Jesus did not specifically deal with the problems of relationships within political groups.
MARRIAGE
The New Testament approach to marriage is an important part of its contribution to social ethics. Its teaching is based on some sayings of Jesus and of Paul. It will be necessary to consider not only the Christian view of marriage, but also the teaching on divorce. It must be recognized that the contemporary Jewish world had various views on the sanctity of mar​riage. The schools of Shammai and Hillel differed in their approach to divorce, the former being much more rigorous than the latter. It was certainly expected that the Jewish male would marry in order to produce
149 For a full discussion of the state in the Apocalypse, cf. O. Cullmann, op. cit., pp. 71-85.
150 On the historical setting of this saying, cf. O. J. F. Seitz, 'Love your Enemies. The Historical Setting of Matthew 5:43f; Luke 6:27f.', NTS 16, 1969, pp. 39-54. Cf. also V. P. Furnish, The Love Command in the New Testament, who sees the double command to love God and to love one's enemy as the starting point for his study. W. A. Meeks, 'The Love Command and its Social Context and Function', Int 27, 1973, pp. 95ff., considers that Furnish has not sufficiently taken into account the specific form and social location of the Christian community.
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more children to contribute to the continued establishment of the race. It should, however, be noted that in general Jewish opinion assigned to the woman partner in the marriage an inferior position. It is against this background that the teaching of Jesus must be considered.
Although Jesus was himself unmarried there is no evidence that he placed a premium on celibacy for his disciples. Some have attempted to find justification for such an approach from Matthew 19:12, where Jesus appears to commend those who make themselves eunuchs for the sake of the kingdom of heaven. Yet due attention to the context leads to the conclusion that the saying must be seen in the light of Jesus' teaching on marriage and divorce. Some have seen it not as a call to celibacy, but to fidelity in marriage.151 But the more probable explanation is that Jesus was reckoning on some people voluntarily remaining unmarried for the sake of their Christian work, without in any way suggesting that marriage was not the norm. Another commendation to the disciples concerns those who have left relatives (including a wife, according to Luke 18:29) for the sake of the gospel. But this cannot be treated as a general directive, which would favour the break-up of family life. Jesus is clearly not in support of such a social procedure.152 In the cause of the gospel there are times when the family stability may have to be temporarily broken, but there can be no doubt that for society as a whole Jesus supported the sanctity of the marriage relationship.
Jesus places a further seal on stable marriage relationships by using the description of the bridegroom for himself (Mt. 25:1-13; Mk. 2:19; cf. Mt. 22:1-14). He gave his blessing to a village wedding in Cana (John 2:1-11). In his teaching he makes no distinction between male and female in their standing before God,153 but he gives no specific teaching on the state of the unmarried. Indeed, Jesus' teaching on marriage almost wholly centres on the problem of divorce.
The passages in the gospels concerned with divorce are Mark 10:llf.; Luke 16:18; Matthew 5:31 f.; 19:3-9.154 From these passages we may deduce certain features about the record of Jesus' teaching on this subject. In both Mark and Luke there is prohibition of divorce, whereas in both the Mat​thew passages an exceptive clause is introduced (except for unchastity). Many regard the clause in Matthew as a later addition to the more rigorous
151 This is conceded by A. Kosnik et ai, Human Sexuality (1977), p. 22, from a Roman Catholic point of view.
152 For a discussion of the difficulties in such words of Jesus, cf. R. A. Harrisville, 'Jesus and the Family', Int 23, 1969, pp. 425-438. He finds a duality in Jesus' teaching which he traces to the rejection of all legality.
153 For a sympathetic appraisal of Jesus' attitude to women, cf. A. Feuillet, 'La Dignite et le Role de la femme', NTS 21, 1975, pp. 157-191. Cf. also P. K. Jewett, Man as Male and Female (1975), pp. 94ff.
154 For a careful survey of the nt evidence on divorce, cf. D. W. Shaner, A Christian View of Divorce according to the Teaching of the New Testament (1969). Cf. also J. Murray, Divorce (1953).
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form of the saying found in the other gospels. A further point is that Mark includes the saying that a woman who divorces her husband and marries another man commits adultery, while all the gospels contain a similar statement about divorced husbands who remarry. In both Mark (10:9) and Matthew (19:6), the creation story (Gn. 1:27) is cited in support of the teaching, but Matthew also includes the comment that Moses allowed a bill of divorcement because of the hardness of the hearts of the people.155
There can be no doubt from this evidence that Jesus regarded marriage as a permanent covenant between husband and wife. Nevertheless, if the exceptive clause in Matthew represents a concession on the part of Jesus, it makes provision for the innocent party in a matrimonial breakdown. There is difficulty is supposing that the early Christians attributed the exceptive clause to Jesus in order to promote his sanction for a limited divorce, if there had been no foundation for this in fact.1'6 Moreover, Jesus would not be making an additional concession since it was universally acknowledged that adultery broke the marriage. It could be maintained that in Mark and Luke where it does not occur, it is nevertheless assumed.
The apostle Paul gives some consideration to the problem arising from a marriage in which one partner is a Christian and the other partner is not (1 Cor. 7). In principle he upholds the permanency of marriage where the non-Christian partner is willing. Indeed he goes as far as to say that the unbelieving partner may be 'consecrated' by the believer in the case of a mixed marriage (verse 14). On the other hand, if the unbelieving partner wished to separate, Paul agrees that this must be accepted (1 Cor. 7:15). It is clear from this that Paul does not consider that the Christian ethic could have any direct bearing on contemporary conventions regarding marriage. In the Greek world not only was divorce widely practised, but prostitution among married as well as unmarried people was rampant. All that Christ​ians could expect to do was to set an example of stable marriages. Paul recognizes that the attempt by some to live as husband and wife and yet to refrain from sexual intercourse on spiritual grounds was fraught with dangers (cf. 1 Cor. 7:36-38).157
A major factor in Paul's teaching about marriage is the strong sense of the impending end of the present age with the result that his advice to the single not to marry must be considered against that background (cf. 1 Cor.
155 It should be noted that Jewish views on divorce were varied. The school of Shammai was strict in its opinions, but the school of Hillel was lax. According to E. Bammel, 'Markus 10:llf und das judische Eherecht', ZNW 61, 1970, pp. 95ff, it was possible in Judaism for divorce to take place on the wife's initiative.
156 R. N. Soulen, 'Marriage and Divorce', Int 23, 1969, pp. 439-450, finds a development in the nt teaching on divorce in the following order: Jesus, Paul, Mark and Matthew. He considers that Paul and the synoptics interpreted Jesus' teaching with freedom, but he denies that they were guilty of false interpretation.
157 For a discussion of some of the difficulties in Paul's teaching in 1 Cor. 7, cf. J. K. Elliott, 'Paul's teaching on Marriage in 1 Corinthians: some Problems considered', NTS 19, 1973, pp. 219£f.
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7:25ff). His advice, even to the Corinthians, was not phrased in authori​tative terms (see e.g. 1 Cor. 7:40). In view of the context it cannot be established as a norm for all circumstances. Although Paul chose the single state and appealed to others to follow it, this must not be construed as evidence that he was a misogynist. That theory is contradicted by the fact that he numbered women among his helpers (Phil. 4:2-3; Rom. 16:3ff). It is also not without significance that he at times uses feminine imagery in relation to the church (cf. the bride imagery in Eph. 5:29-33158 and the nurse imagery in 1 Thes. 2:7). It must, however, be admitted that there is little evidence in Paul's letters for action towards the emancipation of women.
Nevertheless, inherent in Paul's approach were principles which could not fail to have some impact on society as soon as Christianity grew strong enough to make its influence felt. Too often Paul's teaching has erroneously been cited in support of male superiority. Yet he certainly did not hold that view, as Galatians 3:28 and 1 Corinthians 11:11-12 show. It should be noted of course that he is describing the position 'in Christ', and it is certainly not clear that he would have imagined that his words had rel​evance in the non-Christian world. For a discussion of Paul's approach to the status of women in general, see pp. 177f.
RACE RELATIONS
Christianity arose in a world in which race relationships constituted a very real social problem, particularly between Jew and Gentile. The deep-seated hostility between the two groups showed no sign of abating. But in the Christian church the barriers were down. Paul affirms that in Christ there is neither Jew nor Greek (Gal. 3:28). In Ephesians 2:11-16 he shows how those who were 'afar off are made near and that the middle wall of partition was broken down through the death of Christ. This is not to say there were no problems between Christian Jews and Christian Gentiles, but the problems were not racial but religious. It was a remarkable thing that the gospel had enabled the Jews to overcome the prejudices belonging to their religious culture and to accept Gentiles on an equal footing. Paul's discussion of the circumcision issue (in Rom. and Gal.) and the account of the Jerusalem Council (in Acts 15) are an evidence that the battle to remove the barriers was not easily won.
The way in which the Jewish-Gentile controversy was resolved shows the pattern of the nt approach to all race relationships. It is inherent in the doctrine of God that God shows no partiality and could make no distinction between Jew and Gentile over the question of salvation. Moreover, the
la8 For a discussion of the implication of Eph. 5:21-33 for the subject of marriage, cf.]. P. Sampley, 'An le Two shall became One Flesh' (1971), pp. 157f. Sampley's conclusion is that the exalted view of the churcl
in this passage leads to an exalted view of marriage
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importance of the individual in nt thought forbids any racial distinctions. A gospel which makes no difference between slaves and freedmen, males and females, could certainly not distinguish between Jew and Gentile, or between one Gentile national and another. In a world of widespread na​tional mistrust and racial rivalries, the nt view of total equality stands out in stark contrast.
The question arises to what extent the revolutionary equality principle within the church has any bearing on relations in society at large. As with the question of slavery, social conventions over race relations could not be changed by direct action. It was only as the striking transformation of relationships within the Christian church permeated society as a whole that any leavening of those conventions could take place. The Christian who had learned to abolish his racial prejudices within the Christian community could not maintain them in the world outside the church. But the nt gives no specific examples of this.
There are many indications of the universality of the gospel in embracing people of all nations (e.g. Mt. 28:19; Acts 15:7; Rev. 5:9) and in every case the basis of acceptance is the same. The nt knows of no conditions which apply to one race and not another, and gives absolutely no sanction to any theory of racial superiority.
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