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Preface
It may be wondered whether there is need for a book like this. Such a 
question must no doubt face anyone writing on any subject. The least an 
author can do is to state his own reason for producing his book. In view 
of the many existing books on nt theology some justification is needed for 
writing another. My main aim has been to produce a book which pays 
attention to the different sources of material within the nt, but which at 
the same time presents the teaching under its major themes. It may there
fore serve the purpose of a handbook to Christian doctrine.

It is my hope that this book will be a useful tool in the hands of all 
serious students of the nt. It is further hoped that it will go some way 
towards demonstrating the considerable amount of unity within the nt and 
will help to offset the prevailing tendency to stress the diversity.

I am indebted particularly to two of my colleagues in the Tyndale 
Fellowship, Professor I. Howard Marshall of Aberdeen University and Dr 
Richard T. France of Tyndale House, Cambridge, who have both carefully 
read through the manuscript and made many valuable suggestions. There 
is no doubt that this book would have been the poorer without their help, 
but I alone am responsible for its final form. I wish to record my thanks 
to my publishers who have supplied encouragement to me from the incep
tion of the idea some years ago. I am also grateful to several of my students 
or former students for their assistance. Sally Jiggins BA, Maria da Silva 
and Rhona Pipe BD, between them undertook the not inconsiderable task 
of turning my hand-written manuscript into typescript, and Brian Capper 
BA gave invaluable assistance in preparing the Bibliography and Index of 
Authors from my footnotes.

Donald Guthrie
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Introduction

Anyone undertaking to write a nt theology is at once faced with the 
question whether he is attempting the impossible, for there are not wanting 
those who would deny that there is such a thing. Others would prefer to 
speak of religion rather than theology, while some would attempt a 
compromise and speak of ‘thought’ rather than theology, fearing that the 
latter word is too closely bound up with a system of doctrine. It will at 
once be seen that any writer attempting the task must make clear at the 
outset his definition of nt theology and its scope. He must also come to 
terms with the relationship between theology and history since his under
standing of this will determine his method.
A b rie f  survey  o f  the d ev e lo p m en t o f  the study  o f  N ew  
T estam en t theo logy
Prior to the Reformation there was little or no interest in biblical theology. 
The focus was wholly upon dogmatics which in turn was dominated by 
the traditional teaching of the church. Church tradition was more important 
than the biblical evidence, although the latter was used to bolster up the 
traditional dogmas. Since no freedom of interpretation was allowed to the 
individual scholar, exegesis was non-existent and ecclesiastical teaching 
never challenged. This approach reached its official expression in the edicts 
of the Council of Trent. While paying tribute to the importance of the 
biblical texts, the Council conceded that the ecclesiastical traditions were 
of equal weight. But this was not the kind of milieu which would encourage 
the development of a genuine biblical theology. Modern Catholicism, at 
least in its more liberal schools of thought, has nevertheless given more 
serious attention to the examination of the biblical texts.

It is one of the most notable features of the thought of the Reformers 
that they were determined to break away from ecclesiastical tradition and 
it is therefore not surprising to discover among them a tremendous upsurge
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INTRODUCTION
of interest in biblical theology. Indeed, because the reformers substituted 
the authority of the biblical text for the authority of the church, the attempt 
to construct an orderly account of biblical teaching was, in fact, indispens
able. Moreover, the belief in the divine origin of the text of Scripture gave 
all doctrine based upon it the stamp of its own authority. Protestant schol
arship at that time was not scientific in its approach to biblical evidence. 
Interpretations were often subjective, rather than based on historical re
search. Nevertheless the Reformers’ view of theology undoubtedly laid the 
foundation for all subsequent interest in biblical theological studies. In place 
of the forced exegesis of much medieval scholasticism, the Reformers 
argued for the plain meaning of Scripture, which encouraged the quest for 
greater facility in the biblical languages and paved the way for an under
standing of Scripture independent of the decisions of church councils or 
the ideas of the creeds. The systematizing of thought in Reformation 
theology was very different from the philosophical frameworks used by 
the previous dogmaticians. It should be noted, however, that as yet no 
distinction was made between ot and nt theology. All parts of Scripture 
were equally valid for the support of doctrine and no suggestion of a 
specifically nt theology appears at this time.

Indeed, throughout the post-Reformation period until the dawn of ra
tionalism, Protestant theology made no provision for progressive revelation 
and this led to a view of Scripture as a mine of proof-texts to support 
doctrinal systems.1 The idea of a nt theology would have been alien at this 
time since Christ could be seen in the ot as in the nt, and the unity of 
Scripture prevented the view that nt theology should be studied as a 
distinct entity. What was most serious during this period was the lack of 
any consideration of the historical background in which the Christian 
theology developed. The context of scriptural statements was less import
ant than their content, but exegesis was inevitably dominated by dogmatic 
considerations.

It is the rise of the modern critical period, covering the last two centuries, 
which has caused the field of nt theology both to come into its own and 
yet at the same time to suffer many setbacks. The first real differentiation 
between dogmatic and biblical theology was made in 1787 by J. P. Gablcr,2 
who criticized the former because it consisted of what men by the use of 
their reason philosophized, and urged attention to the latter because it

1 Cf. W. G. Kümmel, The New Testament: The History of the Investigation of its Problems (Eng. trails. 
1972), p.98.

2 The title o f J. P. Gabler’s work is Oratio de justo discrimine theologiae biblicae et dogmaticae regundisque recte 
utriusque ßnibus (Discourse on the proper distinction between biblical and dogmatic theology and the correct determi
nation o f their boundaries) (1787). Kümmel gives an extensive quotation o f this work, op. cit., p. 98. A 
German translation o f Gabler’s essay has been included in Das Problem der Theologie des Neuen Testaments 
(ed. G. Strecker, 1975), pp. 32-44, a recognition o f its importance in the development of the study of nt 
theology.
22



A brief survey o f the development o f the study of New Testament theology
consisted of a historical discipline. Other rationalistic interpreters of n t  
theology followed Gabler’s lead, although their work was mainly aimed 
to support from the biblical texts the principles of the age of reason.3

The earlier rationalistic attempts gave way to an approach to the n t  
which was affected by the Hegelian philosophy, which influenced the 
approach of scholars to history. Indeed, it led to so radical a reconstruction 
of early Christian history, that the theology of the early period was inev
itably affected. F. C. Baur’s criticism of the biblical texts was based on his 
prior acceptance of an early tension between the Petrine and Pauline fac
tions, leading him to see the n t  as an eirenicon between them. But theology 
could not be based on an interpretation which had been imposed on the n t  
text. Indeed the result of this kind of movement was an over-emphasis on 
historical considerations and a lack of interest in n t  thought except as re- 
edited in line with Baur’s reconstruction.4 * Although this thesis has long 
since been disbanded, Baur’s influence over theological studies in the n t  
field was extensive.3 It contributed to the quest for the historical Jesus 
which dominated the theological scene through the next half-century.

This historical movement found an able exponent in Holtzmann, whose 
work on n t  theology may be regarded as the classic statement of ‘liberal’ 
thinking.6 He definitely rejected any approach to n t  theology based on a 
dogmatic framework and also rejected the idea of revelation. He neverthe
less used theological topics for the classification of his material. 
Holtzmann’s position is of interest because he based his approach to the 
literature on a historical-critical analysis which did not maintain the full 
authenticity of the texts. During this period there were still many scholars 
who built their theology on a more conservative basis, among the more 
notable of whom were Hofmann, Tholuck, Bernard Weiss, Zahn and 
Feine. These all inclined towards a more historical approach than the 
dogmaticians had adopted, although they still maintained that the text was 
the vehicle of revelation. The most outstanding work from a conservative 
theological standpoint was the New Testament Theology of A. Schlatter,7 
who, although recognizing the need for historical orientation, nevertheless

3 Cf. G. E. Ladd, T N T  (1974), pp,14f. for details.
4 Cf. A. Schweitzer, Paul and his Interpreters (Eng. trans. 1912), pp. 12ff., for discussion of Baur’s 

approach to Paul’s theology. He shows that Baur speaks more as a pupil o f Hegel than as a historian.
3 R. Morgan, The Nature of\eu> Testament Theology (1973), pp. 13f., points out that Baur’s reconstruction 

failed because it did not do justice to the complexity o f early Christian history. He also confused the 
chronology. But Morgan considers that Baur’s conception o f the relation between theology and history 
found its true successor in W. Wrede.

6 For an appraisal o f Holtzmann’s work, cf. R. Morgan, op. cit., 7ff. H. J. Holtzmann’s Theology was 
published in 1897 under the title Lehrbuch der neutestamentlichen Theologie (2 vols.). Cf. also Schweitzer’s 
review of Holtzmann’s work, op. cit., pp. lOOff. W. Wrede comments on this on p.93 of the essay mentioned 
in the next note.

7 A. Schlatter’s Neutestamentliche Theologie (21922-3) was in two parts: ‘Die Geschichte des Christus’ and 
‘Die Theologie der Apostel’ (this included Paul’s theology and Luke and Matthew).
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retained a dogmatic interest. His views will be considered in the next 
section. In America a New Testament Theology was produced by G. B. 
Stevens8 at the end of the nineteenth century. This kept clear of dogmatic 
structures and concentrated on a descriptive account of the various groups 
of literature.

A major event in the approach to n t  theology was the appearance of 
Wrede’s essay on The Task and Methods of New Testament Theology (1897).9 
This was a thorough-going attempt to argue for a historical approach in 
contrast to a dogmatic approach. Wrede insisted that the n t  was concerned 
with religion rather than with theology, an issue which will be discussed 
in the next section. There is no doubt that Wrede over-reacted against 
dogmatic considerations in his approach to n t  thought, with the result that 
for him n t  theology resolved itself into a history of early Christian religion. 
Nevertheless Wrede’s insistence that theology must be studied in its his
torical context has exerted a powerful influence on subsequent studies.

Wrede was a representative of the Religionsgeschichte10 movement which 
was based on an historical approach. The interest in setting out an account 
of the Christian religion necessitated a comparative study of other religions 
to bring out ways in which the former had been influenced by the latter. 
The n t  ceased to be an authoritative source of early Christian theology, 
but rather became a part of the total picture of first-century religion.11 This 
undoubtedly led to an over-emphasis on Jewish apocalyptic.12 Neither 
approach led to a true picture of n t  theology, and certainly neither fulfilled 
Wrede’s demands for a historical approach, for both presented reconstruc
tions which were historically dubious. Much of Schweitzer’s reaction was 
caused by his opposition to the ‘Jesus of history’ movement, based as it 
was on a wholly non-eschatological approach. A further result from these 
movements was the tendency to set the Hellenistic background of Paul 
against the Jewish apocalyptic background of Jesus. No unified theology 
of the n t  was possible in these circumstances. Consequently any n t  the
ology was bound to involve most emphasis on either the teaching of Jesus 
or the teaching of Paul and John. Since through the rise of form criticism 
a sceptical attitude has developed towards the historical Jesus, especially in 
Bultmann’s presentation, the teaching of Jesus has been largely discounted

8 G. B. Stevens, T N T  (1899).
9 This essay o f Wrede is included under this title in R. Morgan’s book, op. cit., pp.68-116.
10 A recent book giving a survey o f this approach is C. Colpe’s Die religionsgeschichtliche Schule (1961).
11 Cf. W. Bousset, Kyrios Christos (1913, Eng. trans. 1970); R. Reitzenstein, Die heUenistischen Mysterien- 

reHgionen nach Ihre Grundgedanken und Wirkungen (31927). Schlatter’s wise words o f warning against treating 
all religious data as a unitary thing went unheeded (cf. R. Morgan, The Nature o f New Testament Theology, 
p.144): ‘The necessary task o f New Testament theology remains undone so long as it lurches up and down 
the wide front o f the statistics and history o f all religions in an attempt to establish how far back anticipations 
of and analogies to the ideas o f the New Testament can be found.’

12 A. Schweitzer, The Quest of the Historical Jesus (1906, Eng. trans. 31954). He gives his own views, in 
response to Wrede’s The Messianic Secret in the Gospels, on pp.328ff.

INTRODUCTION
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A  brief survey of the development o f the study of New Testament theology 
and n t  theology has concentrated on the Pauline epistles and the fourth 
gospel, both of which were considered to be strongly Hellenistic. Indeed 
Bultmann’s New Testament Theology is a classic example of this tendency.

It would not, however, be true to say that Bultmann’s New Testament 
Theologyuwas, or even aimed to be, a purely historical account. He intro
duced a dogmatic element which was very different from the older trad
itional dogmatic approach. Drawing his inspiration from existential 
philosophy, he maintained that the theological texts had a continuing rel
evance, but must constantly be reinterpreted. The n t  texts on which he 
based his reassessment had themselves been interpreted through the my
thological approach of their age and it was therefore essential to subject 
them to a process of demythologization before the timeless truths, which 
alone could challenge for decision, could be uncovered. No connection 
was seen between the historical Jesus and the Christ of faith, and this 
naturally coloured Bultmann’s whole approach to theology.14

Not all Bultmann’s followers have been as sceptical regarding the his
torical Jesus. Nevertheless, the production by Hans Conzelmann of An 
Outline of the Theology of the New Testament13 is still far removed from the 
older approaches which gave full weight to the teaching of Jesus. In 
Conzelmann’s presentation Jesus becomes only slightly more credible as a 
historical figure. The Theology is still dominated by the attempt to reinter
pret the n t  in terms of existential philosophy, and it must be seriously 
questioned to what extent such a reinterpretation can legitimately be called 
n t  theology.

During this period of existential philosophical influence, a parallel move
ment was devoting increasing attention to biblical theology, which had 
itself suffered neglect during the ‘Jesus of history’ movement. Against the 
fragmented approach of various other movements, the biblical theology 
movement strove to discover some unity within the variety of the n t . 
Most notable among the exponents of this movement is Oscar Cullmann16 
whose main emphasis is on Heilsgeschichte, the view that God’s acts as well 
as his words are fundamental to salvation, a view which challenges the 
premises of existentialism. History is seen, therefore, to be of great im
portance in the approach to n t  theology. Cullmann’s main theological

13 R. Bultmann, T N T , 2 vols. (Eng. trans. 1956). He considered that ‘New Testament Theology consists 
in the unfolding o f those ideas by means o f which Christian faith makes sure o f its own object, basis and 
consequence’ (1, p.3). He does not, however, enlarge on this. He begins with the kerygma. To him the 
message of Jesus was a presupposition for nt theology rather than a part o f it.

14 R. Morgan, op. cit., p.37, sums up Bultmann’s theology as rooted in man. He comments that according 
to this view man is the object o f theology. This, o f course, makes theology dependent on anthropology.

15 H. Conzelmann, An Outline o f the Theology o f the New Testament (Eng. trans. 1969). Conzelmann 
includes only a very brief introduction to his method, which covers a brief historical survey (pp. 3ff).

16 O. Cullmann, Christ and Time (Eng. trans. 1951); Salvation in History (Eng. trans. 1967). Although 
Cullmann has not produced an nt theology, he has written a major work on Christology from a Heils
geschichte point o f view, i.e. his Christology o f the New Testament (Eng. trans. 21963).
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work, however, has been in the field of Christology. The same may be 
said of Floyd Filson,17 18 who takes a somewhat similar approach. Neither, 
however, has produced a complete theology of the n t .

Alan Richardson’s book An Introduction to the Theology of the New Tes
tament18 was based on the assumption that NT thought forms a unity and 
this led him to adopt a thematic approach. Whereas he paid some attention 
to the historical background, his work has not escaped the charge that he 
played down too much that background. He has been criticized for failing 
to distinguish between the theologies of the different n t  authors.19 20 Never
theless Richardson was certainly more aware of the common basis of the 
n t  than his immediate predecessors had been. E. Stauffer’s New Testament 
Theology20 is structured on a different pattern and has a different aim. He 
is more concerned to set out a theology of history from the n t  world of 
thought.

The first part ofj. Jeremias’ New Testament Theology,21 which deals with 
the teaching of Jesus, attaches much more importance to that teaching than 
Bultmann, and is less influenced by dogmatic considerations. He devotes 
little attention in this work, however, to discussing the methodology of 
n t  theology. Other German writers who have produced works in this field 
are W. G. Kümmel and L. Goppclt (two volumes), together with two 
Roman Catholics, M. Meinertz (two volumes) and K. H. Schclklc (four 
volumes). Kümmel22 concentrates on Jesus, Paul and John and in so doing 
has exposed himself to the criticism that he has been too much influenced 
by the theory of dominating personalities.23 Goppelt24 divides his theology 
into two parts, the first dealing with the activities of Jesus (theologically 
considered), the second with the variety and unity of the apostolic witness
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17 F. V. Filson, The New Testament against its Environment (1950). Filson has also produced a work on 
Christology, Jesus Christ, the Risen Lord (1956).

18 A. Richardson, An Introduction to the Theology o f the New Testament (1958), has a brief preface explaining 
his method (pp. 9ff.). In considering whether it is right to assume that the apostolic church possessed a 
common theology, Richardson maintains that the only way o f confirming this is to construct an hypothesis 
and test it out. Fie employs the principle o f interpretation reflected in the historic Christian faith, which he 
finds leads to a more coherently and rationally satisfying ‘history’ than liberal-humanist or existential 
principles.

1V R. Morgan, op. cit., p. 58, considers that in some respects Richardson’s work looks ‘like a return to 
the pre-modern, unhistorical textbooks o f biblical dogmatics’.

20 E. Stauffer, New Testament Theology (Eng. trans. 1955), presented his material against the background 
of apocalyptic. His work in its German edition (1941) antedated Bultmann’s Theology o f the New Testament 
and was not influenced by existential philosophy.

21 J. Jeremias, New Testament Theology I: The Proclamation o f Jesus (Eng. trans. 1971).
22 W. G. Kümmel, The Theology o f the New Testament: According to its Major Witnesses, Jesus -  Paul -  John 

(Eng. trans. 1974).
23 C f  E. Käsemann, ‘The Problem o f a New Testament Theology’, N T S  19, 1972-3, p. 238, who links 

this view with the idealist’s view o f history, which stresses the influence of strongly dominating 
personalities.

2A L. Goppelt’s Theologie des Neuen Testaments (1975-6) is arranged in two volumes Jesus Wirken in seiner 
theologischen Bedeutung and Vielfalt und Einheit des apostolischen Christuszeugnisses.
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The nature and method o f New Testament theology 
to Christ. Mcinertz23 * * presents his evidence under the literary divisions of 
the NT and selects his themes according to their suitability to the literature 
being considered, but Schelklc26 has chosen a thematic approach. The 
French Roman Catholic J. Bonsirvcn27 based his theology on four parts -  
Jesus Christ, primitive Christianity, St Paul, and mature Christianity, 
somewhat similar to Meinertz’s arrangement.

In his Theology of the New Testament,28 G. E. Ladd claims to have adopted 
a historical approach, because he believes that n t  theology has a descriptive 
function. According to him, the task of the n t  theologian is to bring out 
the rich variety of n t  thought, although he sees in all the sources a testi
mony to God’s redemptive act in Christ. He sees n t  theology as laying the 
foundation for the systematic theologian.29

It will be seen from this brief survey that there is no common agreement 
on what a n t  theology should aim to achieve.30 Most have preferred an 
approach which presents the evidence as a collection of different theologies 
and the thematic approach has been mainly out of favour, for fear it would 
detract from the inner cohesion of the individual thinkers whose literary 
works make up the n t . More will be said in the following sections about 
the methodological questions which are raised. One could justly conclude 
that it is an impossible task to write an n t  theology which would meet all 
the requirements of the various schools of thought. In the final analysis 
each interpreter can do no more than produce a work which gives priority 
to the aims he considers most important. He has an obligation, however, 
to outline his objectives and to give some indication of the reasons why he 
has chosen them.
The natu re  and m e th o d  o f  N ew  T estam en t theo logy
There have not been many carefully thought out discussions on the nature 
of n t  theology: the wide variety of works on this subject testifies to the 
lack of any general agreement about its nature, and about the aim of anyone 
attempting to write a n t  theology. Two important essays which appeared 
at the beginning of the twentieth century merit consideration today because

23 M. Meincrtz, Die Heilige Schrift des Xeuen Testaments, Erganzungsband 1: Theologie des Xeuen Testa- 
mentes (2 vols., 1950).

26 K. H. Schelkle, Theologie des Xeuen Testaments (1968-76). English translations o f this work have been
published under the title Theology of the Xew Testament. The four volumes deal with the following 
subdivisions o f New Testament theology: 1: Creation, world -  time -  man; 2: God was in Christ; 3:
Morality; 4: Creation and redemption.

27 J. Bonsirven, Theologie du Xouveau Testament (1951).
28 G. E. Ladd, T X T .
29 A. M. Hunter has not been included in the text because he has not written an nt theology as such, but 

he has nevertheless provided an excellent brief introduction to the study o f the subject in his Introducing 
Xew Testament Theology (1957).

30 For a survey o f the problems involved in writing an NT theology and a summary o f some major recent 
attempts, cf. I. H. Marshall’s article ‘New Testament Theology’, The Theological Educator, Spring 1979.
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they raise in concise form the problems and tensions which modern n t  
theologians are still facing. Wrede’s article has already been referred to (see 
p. 24), but we need to give attention to the particular issues he raised. He 
may be regarded as the representative of the thorough-going historical 
school. We have also already mentioned Schlatter’s New Testament The
ology, but his essay on ‘The Theology of the New Testament and 
Dogmatics’ brings out the principles on which his theology was based. 
Schlatter’s essay had less impact than Wrede’s, but it still deserves con
sideration by anyone coming to the task of writing n t  theology in the last 
quarter of the twentieth century.

In addition to comments below on these two essays, attention will be 
given to R. Morgan’s essay on ‘The Nature of New Testament 
Theology’,31 and the article by E. Kasemann on ‘The Problem of a New 
Testament Theology’, in which he briefly sets out what he calls theses for 
regulating the study of the subject.

T he d istinc tion  betw een  th eo lo g y  and re lig ion
Wrede tried to deal with the n t  purely as a historian. He was reacting 
against the older dogmatic approach in the same way as Gabler, who 
clearly influenced him. He was convinced that the link between biblical 
and dogmatic theology must be cut.32 But to do this he was obliged to 
maintain that the biblical texts were concerned with the history of religion. 
This meant the virtual abandonment of n t  theology. Indeed, in the original 
German edition of Wrede’s essay, he used the word sogennanten (so-called) 
to show that he regarded the term ‘n t  theology’ as a misnomer.

Wrede’s quest, however, implied more than the challenging of the term 
‘theology’. By ‘religion’ he meant a description of early Christian experi
ence from a historical point of view. In this approach doctrine is inappl
icable.33 Indeed, it is integral to Wrede’s view of n t  theology that all dogma 
is rejected, including any idea of the authoritative character of the text. 
With the rejection of an inspired text and the substitution of religion for 
theology, Wrede saw no reason to restrict himself to the n t  canon. His 
new approach was two-fold: on the one hand he was selective with regard 
to the n t  books, and on the other hand he appealed beyond the n t  alto-

31 Wrede’s, Schlatter’s and Morgan’s essays are all published in R. Morgan, The Nature o f New Testament 
Theology.

32 C f  Wrede, in Morgan, op. cit., p. 69. He criticized the use o f the word ‘normative’ in relation to nt 
theology, because he saw it as a dogmatic predicate which says nothing about the characteristics o f the 
material as documents. But see the later discussion on the normative character o f nt theology (below, 
pp. 32f.).

33 Wrede, op. cit., p. 75, goes so far as to regard the use o f the name ‘doctrinal concept’ in relation to the 
nt as a crime. His idea is that the term ‘doctrine’ is applicable only ‘when thoughts and ideas are developed 
for the sake o f teaching’. He considers that this rarely happens in the nt , which shows the very narrow 
definition o f the word in his use o f it.
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The distinction between theology and religion 
gether to the writings of the sub-apostolic fathers. His reason for doing 
this was that he could find no justification for drawing a distinction between 
the canonical and non-canonical writings, since he did not in fact admit 
‘canonicity’ (see later discussion).34

There is no doubt that Wrede’s attempt to make the distinction between 
theology and religion was salutary, for the n t  must not be regarded as a 
lifeless repository out of which systems of doctrine may be dug. If the 
pulse of early Christian life is not felt in the theology, it will unquestionably 
lead to dead theologizing. But did Wrede go too far in insisting on religion 
instead of theology?

As generally understood the word ‘theology’ is narrower in its concep
tion than ‘religion’, especially when used in a Christian context. While 
‘theology’ is not necessarily restricted to doctrine, it tends to signify a 
system of beliefs. On the other hand the concept of ‘religion’ is broad 
enough to include not only doctrinal beliefs, but anything which bears on 
the religious life of the people. The question arises how far such a wide 
concept is useful, or indeed valid, when dealing with n t  thought. It cannot 
fail to introduce an element of vagueness. A treatment of n t  religion would 
present something of a hotch-potch of various disconnected ideas which 
had contributed in different ways to the religious life of the early church. 
It would not be concerned to trace any connection between the various 
themes, but would be a kaleidoscope of early Christian experiences and 
activities. Its wide variations would, therefore, be considered enriching. 
There are undoubtedly attractive features about such an approach. It ab
solves the investigator from coming to grips with many teasing problems. 
It is content simply to present a descriptive account of early Christian 
experiences and activities.

The religion-instead-of-theology approach is nevertheless open to objec
tions. Such an approach lays no claim to provide a normative pattern. It 
may provide some impetus if studied with its exemplary value in mind, 
but there is no reason to suppose that it must be relevant to later Christian 
centuries. It has little more than an antiquarian interest in the material. It 
certainly cannot provide anything authoritative. It does not see n t  thought 
as a revelation from God and therefore valid for all ages. It reduces to an 
account of men’s quest for God in the first century, which may, of course, 
be repeated in some of its aspects in each succeeding century; but the 
exegete is left in fact to make his own choice.

Very different from this is the approach which sees the n t  teaching as 
an abiding revelation from God, which therefore concentrates on what 
God has to say to man rather than on man’s various religious experiences

34 In commenting on Wrede’s emphasis on the history o f religions, R. Morgan, op. cit., pp. 12f., writes, 
‘The theological motive for this shift o f emphasis in New Testament studies was that the old authority o f  
the biblical text as revelation had disintegrated in the light o f historical research.’
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in his search for God. If divine truth of an authoritative kind is conveyed 
in the n t , the interpreter is circumscribed in his task. He is not at liberty 
to pick and choose. He must take all or nothing. He must also see the 
teaching as a whole and not in unconnected snippets. He cannot concentrate 
on one aspect (e.g. Paul’s theology) to the exclusion of the rest. Nor can 
he create his own ideas about the comparative importance of different 
emphases.3'’ He is committed to discover the unifying factors because he 
knows that revelation cannot be contradictory.

It must be noted, of course, that not all who would reject the ‘religion’ 
approach would agree that theology is definitive or necessarily revelation. 
Many would consider it legitimate to concentrate on ideas or concepts, but 
would deny all thought of unity. If the n t  consists of a variety of theologies 
rather than a unity presented from different aspects we need to consider 
whether its value as revelation is modified. It may be said that interpreters 
who consider that the n t  consists only of ‘theologies’ place themselves 
midway between the two approaches discussed above. It is evident that the 
interpreter’s view of the character of the n t  as revelation has a profound 
effect on the methodology he uses. The problem of the unity of the n t  
will be discussed later (pp. 49 ff.).
T he re la tion  betw een  N ew  T estam en t theo logy  
and dogm atics
The reaction against dogmatics, of which Wrede’s essay was the most 
articulate example, was not representative of all points of view. Adolf 
Schlatter addressed himself to the question of the relation between a his
torical approach to the n t  and a dogmatic interest in the text.36 It is as well 
to note first of all what Schlatter meant by dogmatics in relation to n t  
studies. He claims to use it with respect to ‘that shared knowledge and 
faith which unites us into a church’.37 This distinguishes it from individual 
opinions. On the strength of this definition he considered that dogmatics 
looks to the present (i.e. to ourselves), whereas historical work looks to 
the past (i.e. to the experience of others). But he denied that the two 
disciplines were mutually exclusive. ‘Since Christianity is based upon the 
New Testament, the interpretation of the New Testament is an act which

INTRODUCTION

3:5 An existential interpreter like E. Fuchs would not agree on this. Indeed, he regards nt theology as an 
abbreviation for the enquiry about theology in the NT; cf. ‘The Theology o f the New Testament and the 
Historical Jesus’, in his Studies of the Historical Jesus (Eng. trails. 1964), pp. 167-190. His approach is 
representative o f many modern NT theologians who hold to a canon within the canon. Fuch’s own emphasis 
is on faith as a language event.

36 A. Schlatter’s essay on NT theology was written after his Neutestamentliche Theologie, but it sets out the 
principles on which the earlier work was based. The original essay was published in 1909 in Theologische 
Biicherei, Bd 41), but has appeared in an English translation as, ‘The Theology of the New Testament and 
Dogmatics’, in R. Morgan’s The Nature o f New Testament Theology, pp. 117-166.

37 Schlatter, op. cit., p.119.
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The relation between New Testament theology and dogmatics 
touches its foundations.’38 Schlatter even went as far as to say that ‘system’ 
is as appropriate to historical work as to dogmatics, in the sense that our 
knowledge of history is not limited to ‘scattered and contradictory 
observations’. He considered that ‘the harmonious ordering of our thoughts 
is an indication that our work has been successful’. The force of Schlatter’s 
plea has been largely lost because of a modern hardening against all thought 
of harmonization.39 But his opinion merits rethinking.

If the n t  historian is to make sense of what he finds, he cannot avoid a 
study of doctrine. Nor can he keep his own convictions out of the question, 
for, as Schlatter remarked, ‘At no point in our lives do we have the task 
of self-annihilation.’40 He maintained that the present interacts with the 
past to clarify the past.41 This brings dogmatics and biblical theology into 
close proximity.

It will be seen at once that this involves a totally different approach to 
n t  theology from Wrede’s proposals. Schlatter gave much greater signifi
cance to revelation, pointing out that if the n t  is made dependent on ‘the 
tarnished products of human work, Pharisaism and Hellenism, rabbinate 
and gnosticism, instead of on God’s activity alone’,42 it may be claimed 
that ‘divine origin’ and ‘historical mediation’ are mutually exclusive. But 
Schlatter did not accept this as a necessary antithesis, although he issued 
some perceptive warnings against appealing to other religious backgrounds 
as if these formed a unitary whole. Schlatter’s retention of the idea of 
revelation as an essential factor for a genuine understanding of n t  theology 
has not been given the weight that it deserves.

In considering Schlatter’s contribution to the debate on n t  theology, we 
must note that there has been modern recognition of his importance; 
Kasemann goes as far as to rank Schlatter as Bultmann’s ‘one and only 
peer’.43 Moreover, Kasemann regards him as the real originator of the new 
quest for the historical Jesus. Morgan sees some similarity between 
Bultmann’s existential emphasis and Schlatter’s position.44 45 The fact is, 
Schlatter’s call for a theological approach rather than a purely historical 
approach has had wider influence in recent years. Morgan,43 however, 
criticized him for maintaining traditional views of authorship and for plac-

38 Ibid., p. 120.
39 It is all too often assumed without debate that ‘harmonizing’ is in itself intellectually taboo. But this 

does less than justice to the evidence, for it places a premium on diversity and assumes that no two early 
witnesses could be expected to agree. Undoubtedly some attempts at harmonization for purely dogmatic 
reasons are rightly to be rejected.

40 Op. cit., p. 125.
41 Ibid., p. 126.
42 Ibid., p. 151.
43 E. Kasemann, ‘The Problem of a New Testament Theology’, N T S  19, 1972-3, p.239.
44 Op. cit., p. 28.
45 Ibid., p. 29.
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IN T R O D U C T IO N
ing too much weight on particular personalities, but he commends him for 
recognizing development within the nt.

If we are to continue to give due weight to the character of the nt as 
revelation, some consideration must be given to the significance of the 
doctrinal concepts within the nt. It is a corollary that the doctrinal teaching 
of the nt would not be expected to provide a hotch-potch of disparate 
ideas totally unconnected with the ongoing convictions of the Christian 
church. To recognize the need for some continuity between nt theology 
and Christian convictions does not mean, however, that the nt theologian 
is entitled to impose on the nt a dogmatic structure which is derived from 
the historic dogmatic formulations.46 At most, nt theology can provide 
the basic materials for dogmatic theology which in any age must contin
ually be checked against nt concepts. Yet there are major themes which 
arise out of a study of the nt, which are not imposed upon it by dogmatic 
considerations, although they may find parallels in later credal formula
tions. Schlatter maintained that the sovereignty of God, Christ, sin, justi
fication, love and faith establish the content of nt theology.47 These he 
claimed were derived from the nt itself.

The relationship between nt theology and a dogmatic interest becomes 
acute in a different form in the theology of Bultmann. His existential 
presuppositions virtually impose a structure on his nt theology, which 
goes beyond the purely historical approach. Further comment will be made 
on Bultmann’s position in the section on theology and history, but for our 
present purpose it is worthy of note that there is some kinship between the 
conservative Schlatter and the existentialist Bultmann.

In considering the relationship between nt theology and dogmatics one 
important question which arises is whether there is any sense in which nt 
theology can be normative. If it is regarded as wholly descriptive, it might 
lead to the position in which the nt theologian is little more than a kind 
of museum keeper who displays his ancient exhibits to the best possible 
advantage, but can do nothing to demonstrate their modern relevance. But 
such a view of the theologian’s task lacks all dynamic and does not match 
up to the continuing importance of the nt in the experience of Christians.

The real issue is how far nt theology can be considered normative. If it 
needs reinterpreting in every age, as Bultmann maintains, first-century 
thought patterns can certainly not be considered normative, not at least in 
an objective manner. But if the nt presents an authoritative revelation, is 
there no sense in which it can be considered normative for every age?

46 E. Kasemann, op. cit., p. 236, recognized the pressing need today for a connection between analytic 
and systematic thought. He thinks that otherwise we end up in total isolation from one another. He likens 
specialization to people digging their own pits from which they can see little o f the sky or o f the world 
around them.

47 Op. cit., p. 161.
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The relation between New Testament theology and dogmatics 
Man’s cultural background has certainly changed since first-century times. 
His understanding of his own environment is immeasurably enlarged. 
But does this make the n t  less relevant for today? It would only do so if 
man’s basic need had changed. But the fact is, with all his sophisticated 
scientific progress he is still faced with similar questions about his rela
tionship to God. If salvation was by knowledge, it would be necessary 
to produce a n t  theology in very different terms from the original first- 
century concepts. But the twentieth century has not yet demonstrated that 
man’s knowledge can save him. The fact is, the basic problem with 
which the n t  deals is how sinful man may approach a holy God and this 
is the same for all ages. It is our contention, therefore, that n t  theology 
is authoritative and therefore normative in the essentially spiritual area 
with which it deals. No-one would suppose the n t  to be normative in its 
scientific understanding.

Yet in calling n t  theology normative, care must be taken to ensure that 
something more is intended than the repetition of early Christian beliefs, 
which must be presented to every age in toto for imitation. The normative 
character of n t  theology rests in the changelessness of man’s basic need for 
God, but each age must bring its own consciousness of need to the under
standing of the n t . In other words, if it is to be truly normative, n t  
theology must awaken twentieth-century readers to an awareness that what 
it is saying has relevance to their present needs. If in this respect it appears 
to be encroaching on the preserves of dogmatic theology, it is only because 
there is no clear-cut dividing line between them (see previous discussion 
on pp. 30f.).

It is equally true, if not considerably more so, that the n t  theologian 
must first himself face the relevance of what he writes. He cannot expect 
it to be relevant to others if it has not first become meaningful to himself. 
He must in fact approach his task in faith, even if he be charged with 
bringing to it a bias which renders his work historically unacceptable. For 
unless the theologian can respond to the basic message of the n t , he will 
become a mere antiquarian, observing remote past opinions about Jesus 
Christ. But such an observer would not be an acceptable historian. Even 
modern man fears the risk of dogmatic bias less than that of total isolation. 
The present author, therefore, offers no apology for approaching n t  the
ology unashamedly from the standpoint of faith. The facets of doctrine 
discussed have been tested in Christian experience and bear comparison 
with the historic Christian declarations of faith.

Nevertheless, the n t  must be allowed to speak for itself and not be 
encased in those historic declarations. In each age it is incumbent on historic 
Christianity to test again the validity of its present dogmatic formulations 
against the living doctrines which emerge from the n t . For the n t  itself is 
the mainspring of the church’s doctrines, however valid the systematic
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theologian’s task of setting those doctrines against the background of wider 
historical and cultural considerations.
T he lim ita tio ns o f  a pu re ly  lite ra ry  approach
Partly as a reaction against the older purely dogmatic approach to Scripture, 
which viewed it as supernatural revelation divorced from its historical 
background, the early critical scholars insisted on treating the n t  on the 
same footing as any other literary work. There was no doubt some justi
fication in this, but it led to an over-emphasis on literary analysis which in 
many cases has obscured the uniqueness of the n t . It is clearly important 
to discuss the extent to which the n t  can be approached in the same way 
as other literature. No-one would deny that it is perfectly proper to consider 
the human agencies behind the n t , the men of flesh and blood who penned 
its words, and to attempt to discover the sources of their material. Hence 
some comparisons must be made with the methods used by other writers.

But care must be taken not to blur the obvious distinction in subject 
matter. The n t  literature centres on a person who contributes an element 
of uniqueness to the literature about him. This is not to be interpreted as 
a plea to hedge the n t  around with an impenetrable wall against all criti
cism, for that would be indefensible. But nevertheless anyone who ap
proaches the literature without being conscious of its unique character is 
in no better position than those who approach a study of Christ pre
determined to see him in purely humanist terms. Neither will arrive at a 
true picture.

There is, of course, a dilemma here, for the interpreter cannot approach 
his texts with an open mind if he accepts their uniqueness as a presuppo
sition. But neither can he arrive at a true understanding of his texts unless 
he is prepared to admit that he is faced with a mystery which cannot be 
resolved in purely human terms. If he regards an approach to the texts 
which restricts him to human tools as the only authentic method,48 he will 
have no alternative but to strip the texts of elements which do not fit into 
his understanding (as, for instance, in the case of the actual resurrection of 
Christ). Yet this methodology makes the texts bow to the presuppositions 
of the exegete, and places his own theories in a position of greater authority 
than the texts themselves.

If on the other hand the n t  exegete recognizes that in the texts he is faced 
with a mystery which cannot be solved in purely human terms, he will set 
a limit on the extent to which he is entitled to depend on literary studies. 
He cannot avoid pursuing literary parallels; but he will be influenced not 
merely by parallel wording, but by a comparison of the entire context of

48 Schlatter, in Morgan’s The Nature o f New Testament Theology, p. 155, points out that historical criticism 
is never based on historical fact alone, but always has roots in the critic’s own dogma. In his opinion our 
convictions do not come from history alone, but from the effects o f that history in our experience.

INTRODUCTION

34



The limitations o f a purely literary approach 
the parallel writing with that of the nt. Hence rabbinic parallels have 
validity only when they are seen against the wide differences between 
Judaism and Christianity in their over-all approaches.

This leads to a comment on what one scholar has called 
‘parallelomania’,49 a literary disease which pushes the quest for parallels to 
excess. Again this has arisen only in those schools of thought which have 
not paid enough attention to the particular character of the nt texts. If 
parallels are used as a means of determining unauthenticity, as, for instance, 
in Bultmann’s approach to nt interpretation, they form an extremely im
portant part of the principles of criticism and become a powerful tool for 
measuring truth.50 But there is no justification for attaching such import
ance to mere parallels. Some further investigation is needed to establish 
whether there is any connection between the texts being compared. It is 
not sufficient, for instance, to assume that, because both Jesus and the early 
Christians were Jewish, it is legitimate to use any Jewish parallels as evi
dence of dependence and therefore of unauthenticity. The probability of 
the Jewish teaching in question having influenced the gospel writers must 
be demonstrated. In other words there must be both a chronological and 
a geographical probability to back up the parallel. Otherwise at best it can 
be regarded only as a hypothetical possibility. The nt theologian must bear 
in mind that a parallel must not be treated as a source and cannot be 
regarded as providing on its own a guide to exegesis. Too often theories 
have been constructed on no other grounds than supposed parallels, re
sulting in distortions.

An equally serious problem of much literary criticism of the nt texts is 
the tendency to over-emphasize the differences.31 This has resulted in a 
multiplication of different strands. Hence not only is the Pauline theology 
set over against the other strands within the nt, because Paul has his own 
special characteristics; but also within the Pauline epistles differences are 
magnified into inconsistencies, and Pauline authorship for certain letters is 
denied. In many cases a totally different result would follow if similarities 
rather than differences were stressed.32־ But some types of literary criticism

49 S. Sandmel, ‘Parallelomania’, JBL  81 (1962), pp. 2-11.
 Cf. M. D. Hooker, ‘On using the wrong tool’, Theology 75, 1972, pp. 570-581, tor a powerful "’־־

criticism o f methodology o f this kind. Cf. also D. G. A. Calvert’s article, ‘Distinguishing the Authentic 
Words of Jesus’, S T S  18, 1971-72, pp. 209-218.

31 W. Wrede in Morgan, op. n't., p. 186 n. 26, warns against this tendency: ‘The tendency to emphasize 
differences and contradictions, even where they are not important, is partly a reaction against harmonization 
in the interests o f dogmatics. This is quite natural, but is none the less itself a kind o f dogmatizing.’

32 R. Morgan, The Nature o f New Testament Theology, p. 20, agrees that someone who accepts Ephesians, 
Colossians and the pastorals ‘will have a very different picture of Paul from someone who does not.’ He 
admits that historical criticism does not result in widespread critical agreement. An example o f radical 
fragmentation within a Pauline epistle is J. C. O ’Neill’s treatment o f Romans, Paul’s Letter to the Romans, 
(1975). But theological differences have played an important part in the challenge to the authenticity of 
many Pauline epistles.
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blow up differences at the expense of similarities.53 An important illustra
tion of this is in the field of Christology where differences of emphasis 
have been construed into different ‘Christologies’. Although some signifi
cance may certainly be attached to special themes, where these stand out 
in contradistinction to the general teaching (as for instance when Paul 
expounds his Adam theology), yet this does not justify a wholesale mag
nification of differences. Literary criticism exceeds its brief when it con
structs a number of different theologies out of shifts of emphasis found in 
various n t  books.54 It is more reasonable for the n t  theologian to expect 
some kind of basic unity rather than the reverse.

Why should it even be thought probable that different church leaders 
and church groups should develop along independent lines?55 Is it not more 
plausible to suppose that a basic common understanding of the gospel 
existed, and that specific emphases were not deviations but merely different 
facets of a complex whole? More will be said on this when the basis of 
unity within the n t  is discussed below. For the moment it is desired only 
to enter a caveat against the fragmentation of n t  thought which then 
becomes a sine qua non in approaching n t  theology.

INTRODUCTION

T he w eakness o f  a w ho lly  analytical approach
From the last point arises the whole problem of analytical methodology. 
Is it a right approach, for example, to make a fragmented study of the 
synoptic gospels, the fourth gospel, the Pauline epistles and various other 
streams of thought? To answer this question we must consider the nature 
of an analytic as compared with a synthetic approach. The analytical ap
proach takes up one type of literature (e.g. the synoptic gospels) and treats 
the major themes of that source as the sum total of the writer’s tenets. 
Under this kind of methodology it is inevitable that some themes will 
loom larger than they should. Is it right, for instance, to make synoptic 
theology wholly revolve around the kingdom theme? Or, to put it another 
way, should we approach the gospels as if the main theme of the early 
Christians was eschatology? Such an approach is bound to highlight dif- 33 34 *

33 In his recent book Unity and Diversity in the New Testament (1977), J. D. G. Dunn has not avoided the 
fault o f over-analysis although he does attempt to maintain a core o f unity.

34 Although Schlatter, in Morgan’s The Nature o f New Testament Theology, p. 140, claimed that nt 
theology must be divided up into as many theologies as there are nt authors, he nevertheless set this within 
the context o f the community. He was therefore strongly against the view that these separate theologies 
were conflicting. Wrede, in Morgan, op. cit., p. 74, conceded that some o f the nt books are too brief to 
be treated separately. Since he was concerned to discover the characteristic religious emphasis in each, he 
found little scope for this in 1 and 2 Peter, Jude and James because o f their brevity.

55 H. Riesenfeld, ‘Reflections on the Unity o f the New Testament’, Religion 3, 1973, pp. 35-51., makes 
some pertinent comments on this theme. He denies that there was conflict between different churches over 
the circulation o f different parts o f the n t . Further comments are made on this theme below, pp. 49tf.
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The place of personality in New Testament theology 
ferences between the synoptics and John,56 and between both and Paul. 
Analytical work of this kind has value if it avoids assuming that any work 
exhausts its author’s theology. On the other hand the synthetic approach 
examines the individual aspects to see where they fit into the total picture. 
It should be noted, however, that the analytic and synthetic approaches are 
not mutually exclusive.
T he place o f  personality  in N ew  T estam en t theo lo g y
Because God chose to make his revelation known through men, we cannot 
overlook the important part played by their personality in the presentation 
of their message. Did their own inclinations colour their thinking, and 
must allowance be made for this in assessing their theology? It would be 
best here to concentrate attention on the case of Paul.

The apostle’s habit of producing letters which are for the most part far 
removed from theological treatises presents a problem. Clearly in some 
letters (e.g. Corinthians) his own personality not only shines through, but 
in fact dominates the subject matter. What can be gleaned from these letters 
about Paul’s theology is purely incidental. The subject matter is mainly 
practical, rather than theological. Very different is Paul’s letter to Rome, 
where he seems to have worked out an overall plan for the letter, which 
he adheres to in a much more orderly way than is discernible in the other 
letters. Personality and circumstances combine to provide the right setting 
for the most theological of all his letters.

But from the obvious fact that Paul’s personality has a bearing on his 
theology some scholars have deduced that he has corrupted the pure gospel 
of Jesus by overlaying it with dogma. This was a particular theme of the 
nineteenth-century liberal school whose aim was to liberate n t  theology 
from Paul’s dogmatic influence. He was essentially the corrupter. Yet how 
psychologically probable is such a view? Could Paul have hammered out 
an independent line at variance with the primitive teaching? The shade of 
Baur, with his polarization of opposing movements under the dominant 
personalities of Peter and Paul, was not yet completely forgotten at the 
turn of the century. The inadequate experiment of the Tübingen school 
should provide a warning against too much concentration on personalities.

A modern movement like Redaktionsgeschichte also tends to concentrate 
on personalities (see further the comments on p. 48). It may be said that 
this is preferable to the earlier concentration on units of tradition which 
were assumed to have circulated anonymously. Instead of having a synoptic 36

36 Not only is there need for caution over a methodology which drives too deep a wedge between the 
theology o f John and the synoptics, but also between the separate synoptic evangelists. As Riesenfeld, op. 
cit., pp. 42f., remarks, what the gospels have in common must be more significant and important than 
what is peculiar to each, since as far as we know they were not in competition with one another before the 
time o f Marcion.
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theology, we now have theologies of each separate gospel. Suddenly the 
authors have come into their own. But again a caution is needed, lest it be 
supposed that any of these personalities could or would have developed a 
theology of his own, unconnected with the views of the early communities 
as a whole. It would be better to speak of the special theological emphases 
rather than the theology of each evangelist. It is legitimate to examine the 
different emphases, but when these are treated as coherent ‘theologies’ 
confusion is bound to occur. Moreover, this question of personality in 
theology is profoundly affected by the important consideration of apostol- 
icity (see further discussion on p. 971ff.). It is scarcely credible, for instance, 
that any nonentity could have worked out his own theological ideas and 
then got them accepted as authentic teaching. The great lengths to which 
Paul went, and clearly felt obliged to go, in order to prove his authority 
to take a different line from what was advocated by some who claimed the 
support of James, is evidence of his consciousness that his innovations 
might be challenged. It was not enough for anyone to take an independent 
line. It all depended on the identity and authority of the person. The 
schisms at Corinth, although deplored by Paul, are a notable testimony to 
the ‘pull’ of important personalities.

In view of this we need to examine to what extent the highly indivi
dualistic theology of Paul can in any sense be considered characteristic for 
his own time. Because of its striking features when compared with the 
other n t  literature, it is tempting either to use the Pauline theology as basic 
and to attempt to fit other ideas into his framework, or else to regard 
Paul’s system as a more intellectualized approach which obscured rather 
than clarified the ‘simple’ gospel. Neither view is satisfactory, for both 
give too much weight to the personality of Paul. He did not regard himself 
as an innovator, except perhaps in certain practical matters such as mar
riage, where he admits nevertheless that others may have other opinions. 
He seems, however, to be concerned to reflect the usage of the churches 
generally (as in 1 Cor. 14:33).

It may be questioned whether the practice of speaking of theology in 
terms of personality, as Pauline, Johannine, Petrine, Lucan, is strictly valid 
within n t  theology, for it encourages individuality. It would be preferable 
to speak of the theology of the different writings. Nevertheless, it has 
become so much a part of contemporary procedure that it would be pe
dantic to suggest that it should be avoided. Provided a caution is exercised 
that the basic core of Pauline theology is not to be regarded necessarily as 
exclusive to Paul, no damage will be done to the right appreciation of n t  
theology as a whole. It may well be that Paul was expressing in a more 
precise way concepts which also formed an essential part of general Chris
tian beliefs. When, for instance, he expounds his great theme of righteous
ness in his Roman letter, there is no need to suppose that all the concepts
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The place of personality in New Testament theology 
would come fresh to the readers, although Paul’s expression of the doctrine 
is certainly unique. Indeed, the somewhat complicated character of the 
argument in this letter presupposes a considerable amount of theological 
background on the part of the readers. Much is assumed. The apostle takes 
it for granted, for example, that his readers will have a working acquaint
ance with the idea of righteousness.

Another factor which makes it unsatisfactory to place too much stress 
on personal theologies in the n t  is the fragmentary character of the evi
dence. It is a misnomer, for instance, to speak of a Petrine theology when 
the literature is not only restricted in quantity, but also in purpose. It 
cannot be expected that brief letters written from a mainly practical point 
of view will provide an adequate guide to the total theology of any one 
writer.37 As already pointed out, even with Paul’s letters, the total material 
available is small. Where evidences of theological thought are fragmentary, 
it is wrong methodology to regard such thought as representing the writer’s 
whole range of theology. For instance, if Paul concentrates in Ephesians 
on one aspect of the atonement -  that of Jewish-Gentile reconciliation -  it 
cannot be supposed that all other aspects are excluded. Such a deduction 
would imply that no-one could express a new aspect of truth without 
excluding, if not negating, all other aspects which he has previously ex
pressed. Moreover, if a letter is written to Christians suffering persecution 
(as 1 Peter), it is not to be wondered that much is made of hope. Yet it 
would be wrong to suppose that a theology of hope was a dominant 
characteristic of Peter. It was simply what was needed at that particular 
time for those particular readers.

A further consideration is necessary in dealing with the place of person
ality in theology. What part is played by the different intellectual back
grounds of the writers? Should more weight be given to an obviously 
theological thinker like Paul, compared with an equally obviously non- 
theological thinker like James? A man’s educational background may per
haps determine the degree of precision we would expect from his theolog
ical statements; but we must not lose sight of the fact that ideas more 
loosely expressed might be as theologically significant. In other words, it 
is imperative to take the total evidence into account. It is possible to be 
misled into thinking that theology is wholly a matter of intellectual con
cepts instead of embracing the whole life. Many-sided personalities will 
lead to a many-sided presentation of theological truth. There can be no 
doubt that God in his wisdom chose different personalities to bring richness 
and variety to his revelation.

In dealing with personality some comment must be made on the fre
quently alleged dichotomy between the creative theologian Paul and the

37 As Wrede, op. cit., p. 74, rightly pointed out.
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‘stereotyped’ doctrine of the pastoral epistles.58 The presentation of Paul as 
a ‘creative’ theologian in this alleged dichotomy blurs, if it does not pre
judge, the issue, for it presupposes that the most characteristic feature of 
Paul was his creativity, which leads to the conclusion that anything non- 
creative is not Pauline. The error lies in the assumption that a creative 
mind must always be creative and would find any codification of doctrine 
into ‘the deposit’ or ‘the truth’ totally unacceptable. But is not this particular 
conception of ‘creativity’ something imposed on Paul from without? It is 
asking too much to suppose that the apostle could not have conceived of 
the whole body of doctrine under a caption like ‘the truth’. If he could not 
have conceived of ‘truth’ in this way, it would be necessary to suppose 
that he envisaged the possibility of further revelations of truth after his 
own death. But who would carry on his flights of creativity? Is it not more 
reasonable to restrict Paul’s creativity to a greater clarification of truths 
already basic to all Christian thought? It is again the analytical approach 
which has been responsible for denying that such basic common doctrine 
existed and which has therefore over-emphasized the significance of Paul’s 
creativity. The same tendency has been extended to the theology of the 
evangelists. This is not, of course, to deny the essentially living quality of 
Paul’s theological thinking. He brings amazing insights to his expositions, 
but this is short o f ‘creativity’ if that word is used in the sense of producing 
something entirely new as compared with previously existing material.
T he place o f  the canon in N ew  T estam en t theo lo g y
It might appear unnecessary to raise the issue of the relationship between 
the n t  canon and n t  theology were it not that this issue has already become 
a matter of debate on two different fronts. It has been noted that Wrede in 
his quest for religion not only refused to restrict himself to the n t  docu
ments, but made no distinction between the canonical and non-canonical 
sources. Wrede argued that no n t  writing was born with the predicate 
‘canonical’ attached.39 From this he deduced that anyone who accepted 
without question the n t  canon placed himself under the bishops and theo
logians of the second- to fourth-century church. But this is a misrepresen
tation of the facts. The canon may have been recognized by the bishops 
and theologians, but it was not initiated by them. Wrede’s view on this 
issue has been sufficiently criticized to allow us to conclude that his con
tention has not been self-evidently established.60 We may in fact state that

58 Cj. the discussion o f this issue in my The Pastoral Epistles (T N T C , 1957), pp. 38ff.
39 Cj. Wrede, op. cit., pp. 70f.
60 Morgan, op. cit., p. 3, criticizes Wrede for maintaining that where the doctrine o f inspiration is 

discarded, it is impossible to maintain the dogmatic conception o f the canon. But he supports Wrede’s 
view that the literature must be evaluated without regard for its ecclesiastical status. Morgan, however, 
denies any distinction between the apostolic and sub-apostolic ages. A view o f this kind must devalue the 
canon.
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The place of the cation in New Testament theology 
the concept of nt theology demands the understanding of the collection of 
nt literature in a special way. As Schlatter rightly pointed out in distin
guishing between the nt writings and the later literature, ‘By canonizing 
these writings, the generations following the apostles expressed where they 
found that word through which the church emerged and receives for all 
time its connection with the Christ.’61 It is right to conclude that nt 
theology is based upon an accepted canon of literature.

The second front on which comment must be made is the problem 
whether or not it is right to speak of a ‘canon within the canon’ and if so 
what effect this must have on the study of nt theology. In other words the 
issue is whether nt theology can legitimately be based on part only of the 
nt, or whether the interpreter is obliged to take the whole of the canonical 
literature into account. The idea of a canon within the canon has been brought 
into focus recently by E. Käsemann’s strong advocacy of it. But the idea 
is not in itself new. Martin Luther began the trail by his attitude towards 
certain nt books being less valuable than others, although it has been 
questioned whether it is accurate to speak of a canon within the canon in 
relation to Luther’s attitude.62 Bultmann, in his New Testament Theology, 
virtually adopted a limited canon by concentrating on Paul (i.e. on some 
of the epistles attributed to him) and on John. Kümmel does the same in 
his work, although he conceded more importance to the teaching of Jesus. 
It will be seen at once that the limits of nt theology are set, not by the nt 
itself, but by the prior decisions of the interpreter. But is this a legitimate 
procedure?

If we accepted a purely descriptive function for nt theology it might not 
matter too much if some of the minor parts of the nt literature were 
omitted. But if there is any sense in which nt thought possesses a normative 
force, the interpreter is not at liberty to pick and choose what he considers 
to be of value and omit the rest. Such a procedure is in any event open to 
question even for those who adopt a descriptive interpretation.

It has been suggested that the usage of the different sections of the church 
has established not one but several canons within the canon.63 But this is 
no basis for deciding the scope of nt theology. If certain groups stress one 
part of the canon more than another, it is part of the function of NT 
theology to supply a corrective. It is not a complete answer to maintain 
that the canon within the canon is the common faith in the exalted Jesus, 
for this confuses the meaning of the word ‘canon’. What we are concerned 
to establish is what written material supplies the basis of our study and we

61 C f  Schlatter, op. cit., p. 146.
62 Cf. N. B. Stonehouse, ‘Luther and the New Testament Canon’, in his Paul before the Areopagus, and 

Other New Testament Studies (1957), pp. 186-197.
63 Cf. the concept o f a canon within the canon in the discussion o fj. D. G. Dunn, Unity and Diversity, 

pp. 374ff.
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cannot accept as adequate any view which depends on a selective approach 
to the nt.

Another question arises which has a direct bearing on our use of our 
sources. Are we concerned to distinguish between books which are re
garded as unquestionably authentic and those which among many scholars 
are not? The Pauline epistles present the most pressing problems here. 
Since some dispute the Pauline authorship of Ephesians, Colossians, the 
Pastorals, how valid is it for the nt theologian to split the Pauline theology 
accordingly? Clearly different interpreters will give different answers ac
cording to their stance on these literary questions. It must be admitted by 
all serious scholars that there is no consensus of opinion which enables 
anyone to speak unhesitatingly of deutero-Pauline epistles in contradistinc
tion from the general. No nt theology is on a solid foundation if it rests 
on the changing position of nt hypotheses. Nevertheless neither can it 
ignore serious research. The position adopted in this book maintains that 
all the Pauline epistles belong to the same category. This is not, however, 
to exclude the possibility of development within the Pauline epistles.

In a later section the problem of the unity of the nt will be discussed, 
but for the moment it needs to be noted that ‘unity’ is closely linked with 
‘canon’. An authoritative collection of books like the nt canon must be 
held together by some overriding concept. Whereas diversity is in line with 
the idea of a canon within the canon, unity is more difficult to square with 
that view. This is not to say that diversity is excluded if the whole canon 
is considered, for there is no doubt that such diversity exists. There may 
be some truth in saying that the canon ‘canonizes the diversity of 
Christianity’,64 so long as this is understood to mean the diverse forms in 
which the essential unity has come to be expressed. Kasemann63, on the 
other hand, regards the nt as fragmentary and any apparent unity as the 
result of early catholicizing. It is obvious that this fragmentary view of the 
sources must affect the structure of the theology constructed from them. 
All that can be done is for each interpreter to make clear the position 
adopted with regard to the canon.
T he re la tion  betw een  h isto ry  and theo lo g y
The problem of history and theology is crucial in the modern debate on nt 
theology. Since the early part of this century, academic theology has been 
obsessed with the debate over the Jesus of history. Mention has already

64 Cf. ibid., p. 376.
63 C f  E. Kasemann, ‘The Canon o f the New Testament and the Unity o f the Church’, in his Essays on 

New Testament Themes (Eng. trans. 1964), pp. 95-107, originally published in German in E vT  11, 1951-2, 
pp. 13-21. Both in this article and in the N T S  19, 1972-3, article (especially p. 242), Kasemann stresses the 
fragmentary character o f the NT. As a result he considers that the variableness o f the primitive Christian 
kerygma must have been greater than the nt canon leads us to suppose (cf. Essays on New Testament Themes,
p. 100).
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The relation between history and theology 
been made of the need for the historical background of the evidences of nt 
theology to be taken into account, but the problem now confronting us is 
the more fundamental one of the validity of the history itself

Nineteenth-century thought had raised the issue as a result of the emerg
ence of rationalism -  as with men like Reimarus, Baur and Strauss. But 
until the twentieth century no book on nt theology was orientated to a 
non-historical approach to Jesus. Indeed, works like Holtzmann’s Theology 
were built up on the basic assumption that the history of Jesus could be 
known. There was point therefore in giving a place of importance to the 
teaching of Jesus. But twentieth-century interpretation of nt theology has 
to take into account the scepticism regarding the historical Jesus which has 
developed in the wake of Bultmann’s position.66 A theology based on this 
approach will have a very different starting point from a theology which 
gives greater validity to the historical records. Because of this it will be 
necessary to discuss in general how modern historiography affects 
theology.
MODERN VIEWS OF HISTORY
It has been regarded almost as axiomatic that the gospels could be relied 
on to supply the gist of the teaching of Jesus. But when modern historiog
raphy challenges the possibility of an objective approach to history, the 
biblical theologian must face the challenge to decide how valid it is. If it 
is right to suppose, with Collingwood,67 that no historian can honourably 
accept history from another, but must make his own investigations until 
he himself becomes part of the history, the gospels would be called into 
question. The theologian of the gospels would then be required to approach 
them with historical scepticism. That would be part of his basic equipment. 
It would be his task to determine what was authentic or not. But this 
approach is open to challenge. History is more than what takes place in the 
mind of the historian. The historian’s task is to examine his facts, not to 
create them. On the other hand, the theologian’s reconstruction, for in
stance, of the Christology of the synoptic gospels will depend on how 
much he regards the teaching of Jesus to consist of the views of the 
Christian community or to be a true reflection of what Jesus taught. 
Although it need hardly be said that the evangelists were not unbiased 
historical observers because they were committed to faith in what they

66 Cf. R. Bultmann, History and Eschatology (Eng. trans. 1957), pp. 3ff., for a concise discussion o f his 
view o f historiography. For a brief critique o f Bultmann’s position, cf. G. H. Clark, ‘Bultmann’s 
Historiography’, in C. F. H. Henry (ed .),Jesus o f Nazareth: Saviour and Lord (1966), pp. 213-223. Cf. also 
Bultmann’s earlier discussion in Jesus and the Word (Eng. trans. 1935).

67 Cf. R. G. Collingwood, The Idea o f History (1946), p. 256. D. E. Nineham, ‘Eye-witness Testimony 
and the Gospel Tradition’, J T S  11 (1960), pp. 253fF., cites Collingwood’s opinion approvingly. But F. F. 
Bruce, ‘History and the Gospel’, in Jesus of Nazareth: Saviour and Lord, p. 99 n .l, questions whether 
Collingwood’s work can be considered as revolutionary as he himself thought.
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wrote, nevertheless this does not mean that they could not produce de
pendable facts. It will be necessary to give some indication of theological 
movements which are based on this modern approach to history in order 
to explain why their perspective is not adopted in this work.
HISTORY AND EXISTENTIALISM
In the particular view of history mentioned above, the philosophy of 
existentialism found a congenial partner. If all that matters is a present 
encounter with Christ, the history becomes unimportant. In fact, if the 
objective element is removed from history, what is left is at least intelligible 
to existentialism, if not to those who see other grounds for a historical 
approach. If the modern historian comes to the text with the conviction 
that he must become a part of the history he is studying, this ties in well 
with the existentialist’s demand for understanding when he is confronted 
with the text of Scripture. Since Bultmann is the leading exponent of this 
latter view, it will be valuable to outline his view of history and show how 
existentialism affects his approach to n t  theology.

Bultmann maintains that a historian approaches his data in a different 
way from a scientist. He imagines that the latter is impersonal, but the 
former is not. This, however, may be strongly challenged, for no scientist 
can approach his data without presuppositions.68 If these presuppositions 
are wrong his enquiries will lead nowhere and he will be forced to try 
other theories. But he does not and cannot approach with a blank mind.

In explaining his existential approach to history, Bultmann speaks of 
‘dialogue with history’,69 but what precisely he means by this is a matter 
of debate. The idea seems to be that as the theologian comes to the history 
books about Jesus he achieves ‘being’ by entering into an encounter with 
the text and therefore making the text part of himself. He seems to mean 
more than interpreting or evaluating the text. The text challenges the 
interpreter. Dialogue with history is only possible if a full understanding 
of the background can be achieved, but no modern historian has access to 
the psychological information needed to understand the first-century back
ground. Indeed Bultmann maintains it to be impossible, which means that 
his dialogue with history must be almost entirely subjective. Moreover, 
what history there is, according to his theory, is almost wholly the history 
of early Christian thinking, not the history of the event. Not more than 
forty of the sayings of Jesus are, in his view, authentic.70

This at once raises the problem of the means by which certain material 
can be considered authentic and other material unauthentic. For Bultmann
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68 For a critique o f this view, cf G. H. Clark, op. cit., pp. 216f.
69 Cf. R. Bultmann, Jesus and the Word, p. 3.
70 Cf. R. Bultmann, The History o f the Synoptic Tradition (Eng. trans. 1963, 21968) and his essay in 

Form Criticism (with K. Kundsin, Eng. trans. 1934, r.p. 1962).
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the answer lies in the so-called ‘laws of tradition’.71 It is first assumed that 
such laws exist, that is, that whenever traditions are handed on they follow 
the same pattern. For Bultmann’s theory this means that the most char
acteristic feature of tradition-growth is borrowing. It is this assumption 
that led him to formulate his law of dissimilarity, which postulated that 
any material paralleled in contemporary Jewish or Christian literature must 
have been borrowed from such sources. If this is a true law of tradition it 
means that much in the gospels does not come from specifically Christian 
sources, although it has to be taken into account in examining early Chris
tian thinking. We have already noted that there is no reason to suppose 
that parallel ideas necessarily indicate borrowing. Moreover, if some ideas 
did not occur in common, communication would be impossible. It is more 
reasonable to suppose that the accounts are rooted in reliable history.

Another matter which affects Bultmann’s approach to the sources of n t  
theology is his extensive use of the category of myth. His own definition 
is as follows: ‘Mythology is the use of imagery to express the other worldly 
in terms of this world, and the divine in terms of human life, the other 
side in terms of this side.’72 Many of the most characteristic features of the 
n t  become suspect after being classed in this category -  for instance, the 
descending dove and the heavenly voice at the baptism of Jesus. This is all 
bound up with Bultmann’s notion of the first-century picture of the world 
(Weltbild) which is reflected in the writers of the n t  and which is totally 
unacceptable to modern scientific man. The three-tier universe, which is 
claimed to be behind n t  thought, is considered naive by modern sophis
ticated man. Bultmann, having classed much of the material as myth, then 
holds that ‘mythology would lead not only to a sacrificium intellectus, but 
would make faith equivalent to works’.73 But what Bultmann is in fact 
doing is to reject the n t  Weltbild solely on the ground that it differs from 
his own. Yet there is nothing to show that his own view is correct, or that 
it necessarily exclusively represents current ideas. Those not committed to 
an existential approach do not find such a sharp cleavage between the n t  
view and modern scientific opinion about the world. No-one need suppose, 
for instance, that the heaven above, the underworld below and the earth

71 For further comment on these laws o f tradition, cf. M. D. Hooker, Theology 75, 1972, pp. 570-581. 
H. E. W. Turner, in his book Historicity and the Gospel (1953), has a chapter on ‘The Quest for Criteria’ 
(pp. 58-118) in which he discusses the more general search for historical criteria. For a brief summary of 
Bultmann’s position, cf. my New Testament Introduction (31970), pp. 195ff.

72 R. Bultmann, ‘N ew Testament and M ythology’, Kerygma and Myth 1 (ed. H.-W. Bartsch, Eng. trans. 
1953), p. 10 n.2. This definition o f myth has been criticized for being too narrow. K. Barth, Kerygma and 
Myth 2 (ed. H.-W. Bartsch, Eng. trans., 1962, p. 109), called it a ‘curiously formal definition of myth’. 
Bultmann himself seems to introduce modifications in his later essay, ‘Bultmann replies to his critics’ 
Kerygma and Myth 1, pp. 196f., in which he concedes the use o f analogy. C f  also his discussion, ‘On the 
Problem o f Demythologizing’, in New Testament Issues (ed. R. Batey, 1970), p. 42.

73 R. Bultmann, Jesus Christ and Mythology, (Eng. trans. 1960), p. 17.
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as the centre of conflict in between is intended as an explanation of cos
mology. The spiritual conflict is real enough in whatever terms it is ex
pressed. And the conflict is still present. The spatial imagery may not be 
acceptable to Bultmann, but it vividly portrays the nature of the conflict.

It is Bultmann’s desire to present the thought of the n t  in terms of 
modern existential philosophy that forces him to follow a process of de
mythologization.74 * If the n t  is couched in terms of first-century myths, it 
will be unacceptable to modern intellectuals until the mythical elements are 
stripped off and the kernel is reinterpreted. These myths expressed the 
tensions of first-century Christians in their endeavour to understand the 
meaning of existence. The modern theologian must therefore express the 
same tensions by clothing the ideas in the terms of twentieth-century 
existential philosophy. Of course, since each age is duty-bound to reinter
pret in terms of its own age, there is no guarantee that the existential 
reinterpretation will not itself need reinterpreting in a succeeding age. This 
does not worry Bultmann, but it means that there can be no abiding 
authority in the interpretation. It will be seen that a n t  theology built on 
such a structure will be vastly different from one which proceeds on the 
assumption of a dependable and authoritative text.

Bultmann’s principles of interpretation will not be followed in this book 
for several reasons. His existential philosophy is not embraced because it 
does not provide a satisfactory approach to n t  theology. Instead of clari
fying the issue, it obscures theology by using terms in an almost non- 
intelligible way.73 Since theology is meant to be understood, no attempt 
will be made to impose on n t  thought what is germane to a modern world 
view at the expense of either clarity or truth. Further, the subjectivity of 
Bultmann’s opinions at once raises suspicions about the validity of his 
method. There is no room for this approach within the framework of an 
authoritative view of the n t . The world of n t  times and the modern world 
have in common that both contain people with the basic need to be relieved 
of fear, anxiety, guilt. The supposed difference in Weltbild is superficial 
compared with this common factor. In any case the only hope that Bult
mann can offer such people in need is an existential encounter which will
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74 Cf. R. Bultmann, ‘The Case for Demythologizing: A Reply’, Kerygma and Myth 2, pp. 181-194. For 
a critique, cf. I. Henderson, Myth in the New Testament (1952); J. D. G. Dunn, ‘Demythologizing -  the 
Problem o f Myth in the New Testament’, in New Testament Interpretation (ed. I. H. Marshall, 1977), pp. 
285-307. For other books which deal with mythology, cf. J. Macquarrie, The Scope o f Demythologizing, 
(1960); G. Miegge, Gospel and Myth in the Thought o f Rudolph Bultmann (Eng. trans. 1960); F. Gogarten, 
Demythologizing and History (Eng. trans. 1955); H. Schlier, ‘The New Testament and Myth’, in his The 
Relevance o f the New Testament (1967), pp. 76-93. J. M. Robinson, ‘The Pre-History o f Demythologization’, 
Int 20, 1966, p. 71, considers that Bultmann’s demythologization essay in 1941 was influenced by H. Jonas’ 
previously published work on Augustine.

73 This is brought out by Karl Barth in his essay, ‘Rudolf Bultmann -  An Attempt to Understand Him’, 
Kerygma and Myth 2, pp. 83-132.
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The relation between history and theology
give them a challenge to a new understanding of themselves.76 But there 
is nothing to alleviate guilt. Although further reference will be made in the 
body of the book to Bultmann’s views, enough has been said to explain 
why his methodology must be rejected.
ATTEMPTS TO GET AWAY FROM HISTORICAL SCEPTICISM 
The unsatisfactory character of extreme historical scepticism displayed by 
Bultmann is seen in reactions which have taken place within his own 
school. The total discontinuity between the apostolic faith and the historical 
Jesus was seen to be unrealistic. The structure of theology which emerged 
from the resurrection onwards needed more explanation than the mere 
‘thatness’ of the cross. This realization has led such men as Kasemann, 
Bornkamm, Fuchs and others 77 to seek for a broader historical link between 
the historic events and the apostolic kerygma. There has been no agreement 
between them on what was more authentic. Kasemann sees it in the preach
ing of Jesus, Bornkamm in his attitude to people, and Fuchs in his interest 
in social outcasts. What is significant is that this reaction has been in the 
direction of greater historicity, although the movement is far from laying 
a satisfactory historical basis for Christian theology. There is the same 
devotion to existentialism as the only intellectually respectable approach to 
life, although rather less divorce between the Jesus of history and the Christ 
of faith.

The approach of James M. Robinson78 in America has been strongly 
influenced by this reaction, which he has chronicled and called the ‘New 
Quest of the Historical Jesus’. His own contribution centres on what he 
calls the self-understanding of Jesus, by which he means Jesus’ understand
ing of existence. This offers no more objective basis for n t  theology than 
Bultmann’s theories have done.

It is important to note that both Bultmann and the New Quest show 
marked similarities in their theology with the methods of early gnosticism 
which became the first major challenge to apostolic Christianity. Its view 
of the historical Jesus is akin to docetism, and Bultmann and his supporters 
have not adequately avoided the charge of adopting a similar error.79 Like 
the gnostics, they have sought to combine Christian ideas with contem
porary ideas. This approach cannot avoid the charge of syncretism. It is

76 Barth, op. cit., p. 116, is surely right in charging Bultmann with clamping the gospel in the vice o f 
existentialism which recognizes only the existence o f the human subject.

77 C f  E. Kasemann, Essays on New Testament Themes, which includes his well-known essay on ‘The 
Problem o f the Historical Jesus’, first published in 1951, which can be regarded as the beginning o f the 
New Quest; G. Bornkamm, Jesus of Nazareth (Eng. trans. 1960); E. Fuchs, Studies o f the Historical Jesus 
(Eng. trans. 1964).

78 J. M. Robinson, A New Quest of the Historical Jesus (1959).
79 Barth, op. cit., p. I l l ,  says, ‘I cannot deny that his (Bultmann’s) demythologized New Testament 

looks suspiciously like docetism.’
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ironical in this respect that Bultmann has maintained that some of the NT  
theological ideas which he rejects, such as the redemptive theme, and the 
pre-existence of Christ, are mainly due to gnostic influence.80 Apart from 
the fact that he is using the term gnosticism in a way that is open to 
question (i.e. of first-century movements), his failure to see parallels be
tween this procedure and his own methodology is striking.
ATTEMPTS TO REDISCOVER THE THEOLOGY OF THE GOSPELS 
Because of the reduction of genuine material in the gospels, it is not 
surprising that the theology of the synoptic gospels plays an insignificant 
part in Bultmann’s understanding of the documents. His own New Testa
ment Theology devotes only a few pages to the teaching of Jesus in the 
synoptic gospels. A newer movement which began within the same school 
has sought to concentrate on the theology of the evangelists. This is Re- 
daktionsgeschichte. Its main contention is that form criticism, by focusing on 
the anonymous units of traditions, overlooked the individual contribution 
of the evangelists. It has been some gain, for greater attention has been 
paid to the authors, who had previously been regarded as no more than 
compilers. But the result of Redaktionsgeschichte has been a multiplication 
of theologies. Whereas for long the fourth gospel has furnished its own 
‘Johannine theology’, the synoptics had been linked together. The new 
movement, however, sees a distinctive theology in each of the synoptics. 
The basic method of approach is to suppose that each evangelist selected 
material from the traditions and sources to give a particular slant to his 
theological ideas. Conzelmann,81 for instance, reckons that Luke had a 
special approach to time, in which he saw the time of Jesus as the middle 
of time, and the time before (Israel’s history) and the time after (the church’s 
history) as governed by this idea. The distinctiveness of Luke’s understand
ing of the middle of time is the suspension of satanic activity. Luke’s gospel 
does not obviously give this impression and one suspects that Conzelmann 
has imposed his own interpretation upon Luke. The main problem with 
this kind of radical Redaktionsgeschichte, apart from its dependence on ex
istentialism, is that it heightens any distinctive emphases in the gospels into 
separate theologies. Indeed, it may be said that such a Redaktionsgeschichte 
approach has brought into prominence a tendency, which has been inherent 
in the more extreme form critical movements, to over-emphasize the var
iety of theologies within the NT at the expense of its unity. This raises an 
acute problem which will be dealt with in the next section.

One other aspect of radical Redaktionsgeschichte which is important to 
note is that it assumes that the evangelists could not be both historians and
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8(1 C/· his essay in Kerygma and Myth 1, pp. 1-8.
HI H. Conzelmann, The Theology o f  St Luke (Eng. trans. I960).
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Variety and unity within the New Testament 
theologians. Its advocates, having already discarded the gospels as historical 
accounts, find no tension here, but simply refer to the evangelists as theo
logians. On the other hand, those who see historical worth in the accounts 
do not for that reason reject the suggestion that each evangelist had a 
theological interest. It is more correct to speak of them as both historians 
and theologians rather than either one or the other.82 The combination of 
both ensures that the theology is based on the history and has not created 
the history. It is also possible and desirable to recognize that each evangelist 
in expressing his own point of view is not independent of the basic apostolic 
doctrine expressed in other literature. But this point will be clarified in the 
next section.
V ariety  and  un ity  w ith in  the N ew  T estam en t
When the earlier dogmatic approach to n t  theology is compared with 
modern approaches, what stands out is the contrast between the earlier 
unified theology and the modern diversity. The older concept of unity was 
undoubtedly based directly on the view of revelation and inspiration held. 
If all parts of the literature are equal in value, irrespective of the historical 
background, unity is assured. Particularly is this the case if the concept of 
progressive revelation is denied. The concept of theological unity in the n t  
is of great importance, but its basis must be carefully examined. It cannot 
be taken as assumed, especially in view of the strong modern rejection of 
the idea. Nevertheless anyone who sets out to write an n t  theology must 
state in the clearest possible terms whether he is going to treat the n t  
literature as a collection of disconnected sections and aim to display their 
diversity as if that in itself was his main aim; or whether he is going to 
approach the texts as a means of revealing various aspects of a united 
whole. No-one can deny that a decision on this matter has a profound 
effect on the presentation of n t  teaching. The matter may be discussed 
under several sub-sections.
THE NATURE OF THE VARIETY
First of all, the materials for n t  teaching come from different types of 
literature. It is inevitable that the form in which the teaching is expressed 
will be influenced by the type of literature in which it occurs. In the n t  the 
four types (gospels, acts, epistles and apocalypse) all have their distinctive 
characteristics and all lead to different literary ‘shells’ for preserving the 
teaching. In the gospels the teaching is found in various aspects -  the 
sayings of Jesus, the doings of Jesus, the theological comments of the 
evangelists. Even within the sayings of Jesus there are various types -  T  
words, parables, epigrammatic statements, discourses. But does the rich

82 As I. H. Marshall does in his Luke: Historian and Theologian (1970).
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variety of forms support a corresponding variety of teaching? That is the 
crucial question, and the answer is not obviously in the affirmative. More
over, the speeches of Acts are an essentially different kind of literary form 
from the epistles, and it would be unreasonable to suppose that the teaching 
will be presented in the same way in each. Much wrong exegesis and 
wrong approach to n t  theology has resulted from an over-emphasis on the 
variety of teaching, without sufficient attention being paid to the signifi
cance of the literary forms. It is further obvious that no systematic theology 
is presented anywhere in the n t  and this inevitably makes the task of the 
n t  theologian more difficult. The theological statements and ideas are 
scattered about among practical letters, an incomplete history, gospels 
designed primarily to present a particular view of Christ, and an apocalypse 
which concentrates on one major area of interest. It is from this wholly 
disparate collection of material that the n t  theologian is expected to present 
in a clear way the basic apostolic teaching.83 Wrede’s argument for a 
description of n t  religion rather than of theology is not without some 
appeal in this connection. But since we have already seen reason to reject 
Wrede’s plea, we are obliged to come to terms with the variety of truth in 
the n t .

Not only is there a problem about the vague theological nature of some 
of the material, but there is variety within similar kinds of material. The 
epistles, for example, contain many different emphases and some scholars 
see a genuine Pauline theology and a deutero-Pauline theology, a Petrine 
and pseudo-Petrine (or a double pseudo-Petrine) theology, a theology of 
Hebrews and another of James and yet another of John. What are we to 
make of this wide variety? What we make of it will undoubtedly be 
determined by our starting point. It is, for instance, possible to distinguish 
between Paul’s conception of justification-faith and James’ works-faith so 
as to make them mutually exclusive and therefore contradictory. But it is 
equally possible to resolve the supposed contradiction. For some scholars 
any resolution of difficulties is excluded as unacceptable, with the result 
that there is always a bias towards diversity rather than unity. This is 
especially true of the gospels, where the different emphases in each are 
often heightened into different theologies, with an emphasis on diversity.

The splintering of theology into a number of components which bear 
no necessary relation to each other makes the conception of a unified faith 
more remote. The parts are not regarded as being like the pieces of a jigsaw 
puzzle, which, however individually shaped each piece happens to be,

83 Although the forms within the literature varied, there is no evidence from the early period that one 
type o f literature (e.g. epistles) was ever invoked to prevent the circulation o f another (e.g. gospels). Cf. 
Riesenfeld, ‘Reflections on the Unity o f the New Testament’, Religion 3, 1973, p. 41, who asks why the 
collection o f Christian writings functioned as an organic unity. He considers that no satisfactory solution 
can be given by those whose work has led to the disintegration o f the n t .
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Variety and unity within the New Testament 
nevertheless fit together into a united whole.84 Many modern approaches 
are more like the situation where several jigsaws are mixed up together 
and the various pieces refuse to fit because they do not belong. The question 
whether or not there is a unifying pattern is clearly of crucial importance.85

Before discussing this problem there is another which affects the whole 
question, and that is whether or not it is right to speak of development of 
theology within the n t . 86 The idea of progressive revelation is familiar in 
o t  interpretation and also in the area of the relation of the o t  to the n t . 
The Christian revelation is obviously an advance on the o t  revelation. 
With Christ the o t  ritual system became obsolete, as the epistle to the 
Hebrews makes clear. But is there a development of doctrine within the 
n t ? One obvious area where this is undeniable is the difference between 
the gospels and the rest of the n t . Before the death and resurrection of 
Christ the revelation given to the disciples was limited. In the nature of the 
case Jesus could not give a full explanation of his own death to his disciples 
until they had grasped the fact of it. But after the resurrection the apostolic 
preachers were guided into an understanding of it, although again not in 
any stereotyped way, but with a rich variety. The understanding of the 
person of Christ did not come in a cataclysmic way. It seems rather to have 
been revealed piecemeal. It is of great importance to bear this in mind, in 
order to avoid the error of looking for developed statements of doctrine, 
where the development had not yet occurred.
THE RELATION OF PAUL TO JESUS
Unquestionably the major problem within the variety of n t  theology is 
the relationship between the theology of Paul and the teaching of Jesus.87 
There are three possible ways of approaching the matter. It has been argued 
that the pure Christian teaching is that of Jesus and that Paul has obscured, 
if not corrupted, this teaching by theologizing upon it. Or the opposite 
has been maintained, in which case Paul’s theology provides the key for 
the understanding of Jesus. The via media regards Paul’s teaching as a

84 Morgan, op. cit., p. 15, uses thejigsaw illustration to express caution about making forced connections. 
But he thinks the vast majority o f the pieces are missing.

8:5 H. Riesenfeld, op. cit., p. 36, makes some acute observations on the task facing critical research. A 
multitude of theologies, Christologies and other themes ‘have to be attributed to different milieux and 
currents in primitive Christianity. By something o f a circular argument these settings and currents o f  
thought are assumed to have existed, although at the same time we have no further knowledge about them 
than that which is given in those texts ascribed to them.’

86 E. Kasemann, ‘The Problem o f a New Testament Theology’, N T S  19, 1972-73, p. 238, considers 
that the old liberal idea o f an organic development is now bankrupt. But he goes to the other extreme and 
asserts that we have only fragments, which effectively excludes any kind o f development. At the same 
time he criticizes H. Braun’s view that what we meet in the nt is no more than a series o f disparate 
conceptions (p. 240).

For an historical account of the Paul versus Jesus issue during the twentieth century, cf H. Ridderbos, 
Paul and Jesus (1958), pp. 3-20; cf. also F. F. Bruce, Paul and Jesus (1974).
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blossoming out of what was in embryo in the teaching of Jesus. In the first 
two cases there is a dichotomy in the theology and in the third a synthesis. 
There have been many variations within each group but the basic ideas are 
as set out above.

Much of the confusion which has arisen has been due to the assumption 
that whereas Jesus taught in a wholly Jewish environment, Paul was af
fected by Hellenistic or gnostic influences. A dichotomy is understandable 
if it is assumed that Paul has taken the simple gospel of Christ and expressed 
it in terms amenable to a non-Jewish cultural background. But there is no 
doubt that the Hellenizing and gnostic elements have been grossly exag
gerated. The Religionsgeschichte school has been largely to blame. Bousset, 
for example, drew a sharp distinction between the confessional beliefs of 
the Jewish and Hellenistic sections of the early church and maintained that 
the nt presentation has been confused as a result. The strong appeal by 
Bultmann to the gnostic redeemer myth has maintained the rift, but in any 
case his rejection of the historical Jesus makes such a cleavage inevitable.

The tendency to make Jesus and Paul oppose each other is not peculiar 
to the twentieth century for it has strong roots in the nineteenth century. 
F. C. Baur blazed a trail with his view that Paul opposed the more primitive 
Petrine party and the clash was resolved only by the orthodox combination 
of both in the early second century in face of the threat of gnosticism.88 In 
spite of the fact that Baur’s Hegelian reconstruction has been abandoned, 
he left a legacy of antithesis between Paul and Jesus which has never been 
entirely eradicated from many critical approaches to the nt.

This is not the place to discuss the historical background to the contro
versy, but it is clearly necessary to give reasons why the mediating position 
has been adopted in the following work. Several considerations have a 
direct bearing on the matter and these will be outlined.

Paul’s knowledge of the historical Jesus raises the first problem. Through
out his letters, it must be admitted, he shows little interest in the historical 
Jesus. He is absorbed with the heavenly Christ. At first sight it might be 
maintained that Paul was not concerned with the Jesus of history, but he 
obviously assumes more than he states.89 The death and resurrection of 
Jesus are central and are treated as historical events. Apart from this Paul 
speaks of the poverty of Christ (2 Cor. 8:9), of his affection (Phil. 1:8), of 
his meekness and gentleness (2 Cor. 10:1) and of his commands (1 Cor. 
7:10,25). Although slight, these allusions do not go back to a vacuum. It 
may be wondered why Paul does not sometimes cite an incident or saying
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88 For a detailed account o f Baur and the Tübingen School, cf. Horton Harris, The Tübingen School 
(1975). Harris points out that Baur could not conceive o f a harmonization between Paul and Peter and 
therefore concluded that such a harmonization could not have happened (p. 259).

89 Cf. J. W. Fraser, Jesus and Paul. Paul as Interpreter of Jesus from Harnack to Kümmel (1972), especially 
pp. 90-102 on Paul’s knowledge about Jesus.
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Variety and unity within the New Testament 
of Jesus to support some discussion. But it cannot reasonably be argued 
from his omitting to do this that he was either ignorant of or indifferent 
to the historical life of Jesus.90 His theology makes clear that his exalted 
Lord is also a perfect man, which implies of necessity a perfect human life 
(see pp. 224ff.).

The second consideration is the need to define what traditions Paul re
ceived about the historical Jesus. This is a wide area of study and can only 
be briefly outlined. That Paul did receive earlier traditions is clear from 1 
Corinthians 15: Iff, which is a key passage for appreciating the connection 
between Paul and the kerygma (for further discussion see p. 57f. below). 
What is important to note here is that not only are the death and resurrec
tion spoken of as historical facts -  so also is the burial. Moreover some 
kind of theological interpretation is contained in the words ‘died for our 
sins’. The specific list of resurrection witnesses shows further how acutely 
conscious Paul was of the historical basis of the Christian faith.

Another specific tradition was the Lord’s Supper, details of which had 
similarly been transmitted to him. He relates this also as a historical fact, 
specifically referring to the night of the betrayal. Paul was conscious of 
carrying on what Jesus had inaugurated.

The third consideration is to explain why Paul introduces many concepts 
which do not occur in the teaching of Jesus. Some of his most characteristic 
ideas concern the person and work of Christ and their application to man. 
It is evident that no full explanation by Jesus of his mission and death was 
possible before his death occurred. But what evidences are found point the 
way for the Pauline expositions. It cannot be maintained that Paul foisted 
on to the simpler teaching of Jesus his own complicated dogmatic state
ments, although it can be held that the germ in Jesus’ teaching blossoms 
into full flower in Paul’s theology. What Jesus came to mean for the mind 
of Paul is not alien to Jesus’ own self-testimony, nor to the general early 
Christian understanding of him. In this matter the more extreme form- 
critical approach has been confusing, not to say misleading, in attributing 
so much of the teaching of Jesus to the community; for had this really 
happened, it is incredible that echoes of the developed Pauline theology 
would not inadvertently have strayed into the gospels.

The position adopted in the following studies is that what is inherent in 
the gospels becomes emergent in Paul, often adapted to a wholly different 
audience. It cannot be too strongly stressed that Paul as much as Jesus 
thought in harmony with an o t  background, and Paul’s doctrine will 
certainly not be understood unless this is borne in mind. Whatever part 
Hellenistic influences played in the moulding of his thought, his basic

90 H. Riesenfeld, Religion 3, p.45, asks whether any Christian missionary could have based his preaching 
exclusively on the Pauline epistles without mentioning any o f the material which is in the gospels, and 
have produced an impressive result.
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IN T R O D U C T IO N
background was Jewish; and it must be assumed that, where he expresses 
concepts which found parallels in the ot, those concepts will be best 
understood in the light of this fact. This will explain why in the studies on 
Pauline theology, the Hellenistic influences will be played down. It is not 
now possible to maintain with such confidence as that displayed by some 
scholars that a cleavage existed between Hellenistic and Hebraic Christ
ianity.91 If the Dead Sea Scrolls have demonstrated the existence of Hellen
istic strands in non-conformist Judaism, there is no reason to suppose that 
a similar mixture could not have existed in Christianity.
THE BASIS OF UNITY IN NEW  TESTAMENT THEOLOGY 
Anyone maintaining a unified theology in the nt must, in the prevailing 
climate of opinion, be prepared to state what he considers the unifying 
factor to be. Much of this will be clarified in the methodology used in this 
book, but it is right that a brief statement should here be made of the 
principles of unity employed. When faced with a number of different ideas, 
as every nt theologian is, the interpreter must be aware of the danger of 
pressing into a unity what may never have been intended to be taken as 
such. Yet with this caution in mind, the interpreter would be failing in his 
task if he did not seek out some unity of thought.
The key figure in n t  theology is Jesus Christ. It requires little effort to de
monstrate that he is the main binding force throughout the nt. But this in 
itself is not enough to establish the basic unity of the nt, for it has been 
maintained that differing Christologies appear. This contention of basically 
different Christologies will be shown later to be a misleading understanding 
of the evidence, in the section on Christology. It would be better to speak 
of various aspects of Christology. No part of the nt is intelligible apart 
from an understanding of Christ as portrayed in it. Every part makes some 
contribution, although some are slight on Christology (as, for instance, 
James). The variety of ideas about Jesus Christ presents an enriching pic
ture, but all the ideas are concerned about the same person who lived, died 
and rose again. There are different portraits of the same Jesus. Some 
statements present his messianic office, some his kingly reign, some his 
lordship, some his humanity, some his creative activity, and many other 
aspects, nt theology is essentially theology about Christ. It is for this 
reason that Christology comes to be the primary doctrine to be con
sidered.92 This is not because of any dogmatic influence, but purely because

91 Cf. I. H. Marshall’s article, ‘Palestinian and Hellenistic Christianity: Some Critical Comments’, N T S  
19, 1972-3, pp. 271-287.

92 It is a noticeable weakness o f Bultmann’s nt theology that he merges Christology into soteriology. 
His main concern is undoubtedly anthropology.
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it is most logical to look for the basic unity of the NT in him who became 
the centre of Christian belief.93
The importance of the work and mission of Christ. If the n t  did nothing more 
than focus attention on the various aspects of Christ, setting him out in his 
rich and powerful variety, it would not be enough unless it told us some
thing about his relevance to man. Hence the saving activity of Christ must 
be linked with his person. While this also finds many different expressions 
within the n t , there is a basic conviction that Christ’s mission enables man 
to come to God in face of the sin which has wrought havoc in the rela
tionship. All the rich aspects of the n t  doctrines of grace and atonement 
are foundational to an understanding of the unity of the n t . Those who 
approach the numerous strands from an anthropological point of view will 
see no more than various different attempts on man’s part to explain his 
understanding of his relationship to God. But a theocentric approach will 
see God in Christ reconciling the world to himself and making that activity 
known in a variety of different ways, but always from the standpoint of 
the divine initiative. This largely covers what has come to be called the 
Heilsgeschichte approach, which centres in the acts of God in history, but 
must also, of course, include the explanation of those acts in the utterances 
of God through and to men. Such an approach is specific enough to make 
the unity in the n t  conceivable and general enough to allow for many 
variations within the unity. It implies within it the expression of God’s 
activity in the believer in both its individual and corporate aspects, both 
present and future.
The fulfilment motive. One of the most powerful influences on the thought 
of early Christians was the conviction that what had been predicted by the 
Hebrew prophets had been fulfilled in Jesus Christ. Whereas there is vari
ation in the amount of emphasis that is placed on this theme, it is present 
in most of the n t  books and undoubtedly forms a strong link between the 
various sources of teaching. This concerns not only o t  citations, but also 
the application of so many o t  concepts to Jesus Christ. The fulfilment idea 
ensured a considerable measure of continuity, since the o t  served as a check 
on wide variations of interpretation.
The community idea. Another widespread conviction was that all Christians 
(those in Christ) were bound together into a new community. This idea 
again runs through all the literature. The body of believers, the church of

93 In his book on Unity and Diversity in the New Testament, J. D. G. Dunn narrows down the basis o f  
unity to ‘Jesus, the man, the exalted one’ (P. 369). In this his aim is to maintain the unity between the 
historical Jesus and the exalted Christ. But he has exaggerated the diversity to such an extent, that his 
‘unifying strand’ seems altogether too thin in comparison.

55



Christ, is seen both in its local and its universal dimensions. There is no 
suggestion that groups of Christians could each forge their own theological 
position. In fact the opposite is nearer the truth in view of warnings against 
certain errors or practices which would have caused dissensions had they 
been tolerated. There is a basic assumption in the n t  books that believers 
should form a unity and this in itself presupposes that there was general 
agreement on the basic doctrines. The body of Christ is never presented 
as a loosely knit collection of church groups which lacked understanding 
of what they stood for.
The juture hope. Without any dissentient voices, the n t  testifies to the firm 
conviction that Jesus will return. Details are clearer in some books than 
others, but the thread of eschatological hope runs strongly through early 
Christian faith. This fact is more significant than the problems raised by 
the delay in the Lord’s coming. Moreover, there is a firm belief that many 
of the promises would reach their fulfilment only in a future age. This 
view that the future holds the key to the present may be said to be a 
dominant feature of n t  belief.
The Spirit. One of the most striking features of n t  literature is the all- 
pervasive activity of the Holy Spirit. There was undoubtedly a strong 
dependence on the Holy Spirit from the incarnation of Jesus to the various 
stages of the development of the church; and although there are different 
emphases, there is a remarkable consistency about this factor, n t  theology 
is bound together by the bond of the Spirit.
THE LIMITS OF HARM O N IZA TION  IN THEOLOGY
The concept of harmonization in any form in the theological field is taboo 
among many n t  theologians. It is assumed at once that anyone seeking to 
resolve difficulties or searching for agreements is suspect of imposing a 
preconceived unity on the evidence. This approach has contributed to the 
fragmentation of NT theology.94 If Jesus’ teaching about the kingdom is set 
alongside the comparative lack of kingdom teaching in the epistles, is it to 
be considered illegitimate to look for ways of linking that teaching with 
other concepts in the rest of the n t ? It is often more credible to suppose 
that agreement exists than to suppose that it does not. Harmonization must 
be allowed its proper place in the interpreting of n t  thought, although any 
unnatural straining to achieve agreement must be rejected. Undoubtedly 
the use of strained harmonization for dogmatic purposes has been respon
sible for the modern rejection of all types of harmonizing. But it is as

94 H. Riesenfeld, art. cit., p. 39, uses the illustration o f the picking apart o f the separate parts o f a flower 
in order to study its components. And yet studied in isolation the various parts turn out to be poor and 
lifeless. No-one who sees only the separate parts will have a true conception o f what the flower is like.
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Variety and unity within the New Testament 
illogical to suppose that no attempt should be made to reconcile evidence, 
as it would be in a court of law to suppose that the only function in 
examining evidence was negative (to discover discrepancies) and never 
positive (to propose a valid reconstruction to account for apparently con
trary evidence).

In view of what has already been said about the authority of the n t  
writings, it is a sound principle of exegesis that different parts of the same 
teaching may be expected to be non-self-contradictory.95
THE RELATION BETWEEN NEW  TESTAMENT THEOLOGY 
AND THE KERYGMA
So much is heard about the kerygma in modern discussions of NT theology 
that its significance must be understood in order to provide a right approach 
to the doctrine. It should first be noted that the term seems to be used in 
different ways by different scholars. When used by Dodd it denotes the 
content of the early Christian preaching,96 whereas in Bultmann’s use it 
involves the process of preaching itself.97 In the latter case it is considered 
wrong to think of any body of doctrine which was being preached. Rather 
it is maintained that Christ came alive and challenged men in the act of 
being proclaimed. The sense in which we intend to discuss the kerygma 
here is the former, since we are concerned to establish the connection 
between what the early Christians proclaimed and what stand out as the 
basic data for NT theology.

Naturally, the proclamation of the first preachers would not be expected 
to present developed theology. But it is important to know whether their 
early ideas were in substantial agreement with the later presentations in the 
epistles. The work of Dodd98 has established that there is a substantial basis 
of agreement between the early sermons and certain passages which he 
discovers in the Pauline epistles and which demonstrate particularly that 
behind the Pauline theology is a solid substratum of primitive teaching. 
Reference has already been made to 1 Corinthians 15:Iff. and this forms a 
key passage in Dodd’s study. Among other passages are Romans 1:1-4 and 
Romans 10:8-9. A summary of Paul’s kerygma might read as follows: (i) 
Prophecies had been fulfilled and the new age inaugurated; (ii) Jesus was 
born of the seed of David; (iii) he died, according to the Scriptures, to

95 To quote Riesenfeld again (art. cit., pp. 41 f.) -  ‘The most remarkable feature in primitive Christianity 
is in fact not the diversity o f congregations, writings and beliefs, but that homogeneity which made 
possible the acceptance and constant use o f a diversity o f writings which already at an early stage were 
considered authoritative.’

96 C. H. Dodd sets out his views in his Apostolic Preaching and its Developments (1936).
97 Bultmann is not consistent in his use o f the term kerygma, for he can speak o f demythologizing it, 

‘New Testament and M ythology’, in Kerygma and Myth 1 (ed. H.-W. Bartsch, Eng. trans. 1953) pp. 1—44, 
which must involve its content.

98 Cf. Dodd, op. cit., pp. 7-35, on ‘The Primitive Preaching’.
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deliver man from this present age; (iv) he was buried; (v) he rose again on 
the third day according to the Scriptures; (vi) he has been exalted as Son 
of God and as Lord of the living and the dead; and (vii) he will return as 
judge and saviour.

With few exceptions these features echo the main features of the earliest 
proclamation in Acts. The importance of this is that it demonstrates a 
direct link between the theology of Paul and the earliest kerygma. The 
exercise could be extended to show close connections between the kerygma 
and other n t  books. Indeed the kerygma can be said to be the link between 
the historical Jesus and the epistles. In no sense, however, can the teaching 
of the epistles be regarded as kerygma. The distinction between the kcryg- 
ma and the didache, first proposed by Dodd, is valid, provided the line 
of demarcation is not too finely drawn. By didache Dodd meant instruction 
as distinct from proclamation, n t  theology, while mainly concerned with 
the didache, must take account of the kerygma. What is proclaimed still 
forms, as it did then, a vital part of what Christianity is all about.

We might raise the question whether in any sense Bultmann’s use of the 
term kerygma has value for an approach to n t  theology which does not 
share his presuppositions. His insistence that the proclamation must chal
lenge constantly to a decision contains partial truth if understood in a 
certain way. In contrast with the theology of the nineteenth-century liberal 
school, Bultmann’s demands a response. The same may be said of the 
traditional understanding of the n t , although the concept of faith in the 
two systems differs radically. This will become clear in the section dealing 
with faith (see pp. 573ff.). As already noted, n t  theology arose from a living 
faith and cannot be appreciated as a collection of objective doctrines which 
men long ago once happened to believe. The objective character of the 
doctrines must be affirmed, but not to the extent of reducing them to dead 
orthodoxy.

INTRODUCTION

THE EFFECT OF APOLOGETICS ON THEOLOGY
The importance of background studies in n t  theology must be recognized 
because the Christian message had to relate to the contemporary world (see 
next section). The possibility of deliberate use of contemporary ideas in 
order to express the message more adequately must certainly be borne in 
mind. Some clear examples of this are found, for instance, in the wisdom 
(sophia) and fullness (plerdma) concepts of Paul. In these and many other 
cases, Paul takes current terms from contemporary Greek life and invests 
them with new spiritual meaning. John appears to do the same, as, for 
instance, with the word Logos. There are grounds for thinking that some 
use is made of terminology which was drawn directly from pre-gnosticism 
and used for apologetic purposes. This is entirely different from the view
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The relevance of background studies for New Testament theology 
that non-Christian thought has been responsible for the shaping or even 
creating of n t  ideas.

Undoubtedly the greatest apologetic element in the n t  is that which 
explains the Christian approach to the o t . This is further commented on 
below under background studies and will be fully discussed in the later 
chapter on Scripture (see pp. 953ff.), but for our present purpose it should 
be noted that the desire of the early Christians to back up their teaching 
with scriptural proof contains a strong apologetic element. This accounts 
for the influence of o t  thought on most of the n t  and explains why the n t  
theologian must be prepared to dig deep into o t  sources for much of his 
understanding of NT truths.
CONCLUSION
To sum up the unity and diversity of n t  theology, we need to clarify 
certain features. The idea of unity relates to the conviction that there is 
only one gospel which the n t  presents. There is simply no evidence to 
show that there were many gospels. In view of this our understanding of 
diversity must work within the limits of this gospel. Variations in the 
method of presentation there certainly are, but these may be classed as 
diversities only in the sense of variations in the expression of the same 
fundamental gospel. If diversity is used in the sense of contradiction, it is 
difficult to see how this can be maintained without calling in question the 
basic gospel. Undoubtedly, different writers will vary their expression 
according to the different purposes they have in mind. That is to be 
expected; but this is very different from the theory that there was no 
general agreement about the basic truths, no idea of orthodoxy to set over 
against heresy. The following study will bring out the rich variety of n t  
thought, but will also hope to demonstrate in a substantial way the unity 
of n t  thought.
The relevance o f  backgroun d  studies 
for N ew  T estam en t theo log y
It is impossible to study n t  theology in isolation. It arose in a world of 
various religious influences and the theologian must take account of these 
influences if he is to arrive at a true understanding of n t  doctrine. It is for 
this reason that background studies have played an important role in n t  
theological interpretation during the last hundred years. Nevertheless, a 
difficult problem arises over the degree of importance that should be as
signed to them. Care must be taken to ensure that the background studies 
do not become more important than the biblical text, as happens when the 
text is bent towards the background, rather than seen as a unique contri
bution which frequently stands in contrast to the surrounding influences. 
It is going too far to suggest, for example, that because several points of
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contact can be found with Hellenistic thought in a gospel such as John’s, 
the whole book must be regarded as a Hellenistic presentation. The Hel
lenistic parallels are valuable in throwing light on the meaning of individual 
statements, but cannot determine the theological milieu of the whole book.

Under background studies the three main areas are the o t , Palestinian 
Jewish literature, and Hellenistic literature. The relative importance of these 
will now be discussed.
THE OLD TESTAMENT BACKGROUND
It is clear in the most cursory survey of n t  literature that a close connection 
exists between the o t  and the n t . Attempts to dispense with the former 
can lead only to a distortion of the latter. The considerable number of 
quotations from the o t  which appear in the n t  bear impressive testimony 
to the importance attached to a continuity between the Christian era and 
the o t . The theme of promise and fulfilment links the two. The Scripture 
of the early church was the o t , and it was to be expected that the apostles 
would base much of their exegesis on o t  predictions. Nevertheless, im
portant as they are, the profusion of citations does not constitute the major 
contribution of o t  studies to n t  theology; it is rather the o t  colouring in 
the concepts which were taken over and then invested with new meaning 
by Jesus and his apostles. Only an appreciation of o t  usage can explain 
many n t  concepts. Such a term as ‘righteousness’, for example, must be 
considered against the revelation of the o t  on this matter, rather than based 
purely on a general philological study.

A variety of methods are used in the quotations from the o t  in the n t , 
in many of which the idea of authority shines clearly through. There is no 
doubt that the n t  writers shared the same approach as the Jewish teachers 
towards the inspiration of the o t  text (see pp. 953ff.). Certainly Jesus had a 
high view of Scripture, and the epistles show this to have been shared by 
the apostles. The frequency with which the formula ‘It is written’ occurs 
demonstrates the powerful effect the o t  was considered to have on the n t  
truths which it was claimed to support. This is particularly characteristic 
of the Pauline epistles. In some cases it does not even depend on the 
relevance of the original context. A notable example is the grouping of 
various texts on a common theme, as found in Romans 3. A similar witness 
to the authority invested in the o t  texts is seen in Matthew’s frequent use 
of the formula ‘this was to fulfil what was spoken by. . .’, or similar 
wording, to show a variety of ways in which the o t  was fulfilled in the 
ministry of Jesus. No interpreter of n t  theology can bypass the important 
contribution of the o t  in the shaping of n t  thought.

This fact, however, raises a difficulty, for it becomes essential to for
mulate some principles of interpretation of the o t  in order to bring out the 
nuances in its use. Notice must be taken of the rabbinical methods, the
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The relevance o f background studies for New Testament theology 
Qumran methods and the Hellenistic methods as well as the various ap
proaches found in the n t  itself, in order to compare and contrast the 
Christian approach with other approaches to the o t . Much of the signifi
cance of the epistle to the Hebrews lies in its grappling with the problem 
of o t  interpretation. The contribution of this epistle to the theology of the 
n t  is without doubt profoundly affected by its approach to this problem. 
The concept of the high priesthood of Christ, for instance, finds its basis 
in the o t  cultus, even if it is seen to supersede the old order. In the course 
of our examination of n t  thought it will frequently be necessary to set it 
against the background of its o t  antecedents. Although in a sense the 
inadequacies of the o t  cultus are often reflected in the n t , there is no 
suggestion that the o t  can therefore be ignored. Significantly the earliest 
person to fall into this trap ended with a totally inadequate concept of 
Christian theology. Marcion’s attempt to dispense with the o t  met with 
determined resistance from orthodox Christian leaders who recognized the 
dangers in this approach.

The need for the theologian to define his understanding of the relation
ship between the o t  and n t  revelation 99 is more pressing than in the case 
of the relationships between n t  theology and any other of the background 
studies, because of the authoritative character of the o t . It cannot be set on 
an equal footing with such studies as rabbinics, Qumran and Philonic 
studies, for example, since the n t  nowhere affords to any of these a 
comparable authority. Indeed none of them is mentioned. The o t  cannot 
be regarded as simply one source among many, for it is unique among all 
the background studies. It demands that the n t  theologian make some 
attempt to explain the continuity as well as the differences between the o t  
and the n t , and this will be done in our present studies in the section 
devoted to Scripture (see pp. 953ffl). Suffice it here to say that some idea 
of progressive revelation which sees an advancement in n t  theology over 
o t  theology, at least in several important respects, seems unavoidable if 
the full glory of the revelation of God’s truth in Christ is to be seen.

An important corroboration of this is the position of John the Baptist.100 
He appears in the role of an o t  prophet, indeed the last and greatest of 
them. His task is to announce the dawn of the new age. In doing so he 
announces the decrease of his own importance and the increase in the 
importance of the Messiah. Although he testifies to his own unworthiness, 
the importance of his office lies in its link between the old order and the 
new. It is significant that Jesus rated John among the greatest to be born 
of women, a fitting reminder of Jesus’ view of his prophetic office. More-

99 For a detailed discussion o f the relation between the ot and the NT, cf. D. L. Baker, Two Testaments, 
One Bible (1976).

100 On John the Baptist, cf. C. H. Kraeling, John the Baptist (1951); C. Scobie, John the Baptist (1964); W. 
Wink, John the Baptist in the Gospel Tradition (1968).
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over, in his initial preaching Jesus proclaimed the same theme as John the 
Baptist -  repent for the kingdom is near. Due weight must be given to the 
ministry and witness of John the Baptist as a prelude to a right understand
ing of the ministry of Jesus.
THE PALESTINIAN JEW ISH  LITERATURE
What has been said above highlights the need for as much understanding 
as possible of the historical period between the o t  and the n t . This period 
is the period of preparation for the coming of Christ. An understanding of 
the milieu of thought, which dominated the Jewish world in the century 
or so before the coming of Christ, contributes much to our grasp of the 
relevance as well as the uniqueness of his mission and message. The gospels 
describe the interaction between Jesus and his contemporaries. If the mes
sage was made relevant to those contemporaries it must have been clothed 
in concepts readily understood. The universal application of the message 
depends to some extent on a correct interpretation of it in its historical 
context -  hence the value of intertestamental studies. But the n t  theologian 
must approach such studies with caution. He must constantly remember 
as already pointed out (p. 35) that parallels do not in themselves furnish 
an infallible key for a right understanding of n t  theology. Even if isolated 
Jewish parallels do exist, the need to interpret them in terms of their total 
context places a different complexion at once on the Jewish statements 
when they are compared with the n t  parallels. A broad approach to inter
testamental studies will reveal a marked difference between the character 
of n t  theology and its immediate Jewish predecessors. It is the task of the 
theologian to show the major features of that difference. Indeed if there 
had been no vital difference, there would have been no explanation of the 
emergence of Christianity out of Judaism.
Apocalyptic. The literature which is grouped under the general name of 
apocalyptic serves as a link between the prophetic period and the n t  era.101 
These works enjoyed widespread popularity, although it is difficult to 
determine the number of people to whom they appealed since apocalyptic 
was essentially literary. There is no reason to suppose, however, that the 
main ideas were not diffused among a much wider Jewish audience than 
those among whom the books circulated. The literature is important be
cause it provides valuable insights for understanding certain features of n t  
theology, such as the Son of man concept and various facets of eschatology.

Apocalyptic literature is generally esoteric, symbolic and pseudonymous.
101 For discussions on the significance o f apocalyptic, cf. D. S. Russell, The Method and Message of Jewish 

Apocalyptic (1964); idem, Apocalyptic: Ancient and Modern (1978); M. Rist, ‘Apocalypticism in IDB  1, pp. 
157ff. H. H. Rowley, The Relevance o f Apocalyptic (31963); P. D. Hanson, The Dawn of Apocalyptic (1975); 
idem, ‘Apocalypticism’, Supplementary Volume, IDB  (1976), pp. 28ff; L. Morris, Apocalyptic (1972).
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The relevance o f background studies for New Testament theology 
In spite of its heterogeneous character it has a recognizable form in the 
same way as the prophetical writings. It differs from the latter in that it 
did not originate, as they did, in the spoken word. There is no doubt that 
a major factor in the development of apocalyptic was the cessation of 
prophecy and a greater concentration on the importance of the Torah. In 
view of the closure of the Canon, the apocalyptists had to seek other ways 
of communicating what they believed to be God’s message. It was for this 
reason that most apocalypses were pseudonymous. By this means ancient 
men could still speak authoritative words to a much later generation. These 
largely pessimistic books nevertheless performed one important function 
in relation to the nt. They brought into sharp focus the hope of a messianic 
deliverer, but there was no clear picture of who the Messiah was to be. 
The deliverance hoped for was in any case largely political and nationalistic 
in contrast to the nt idea of salvation, although the notion of an idealized 
New Jerusalem was not entirely lacking. It was in the absence of uniformity 
or precision in the presentation of messianic hopes that apocalyptic showed 
most vividly the weakness of its position and thus prepared the way for 
the more adequate Christian message. It is significant that the period of the 
apocalyptists overlapped the beginning of the Christian era, but by ad 100 
it was a spent force within Judaism. Apocalyptic continued to enjoy some 
popularity among the Christians, even to the extent of Christian production 
of apocalyptic-style literature or else Christian interpolations into older 
Jewish works (Sybilline Oracles), which is evidence that the Christian faith 
found certain features of the apocalypses congenial.

The Apocalypse of John comes closest in form to this kind of literature 
in the nt, but even here the differences are more significant than the 
similarities. For a proper approach to nt interpretation an understanding 
of apocalyptic is important, but the nt theologian must resist the tempta
tion to allow too much weight to it. Apocalyptic can do no more than 
shed light on the environment in which the Christian faith grew. It cannot 
provide any explanation of the origin of that faith. Its role is essentially 
subsidiary.

Closely akin to the apocalyptic movement and itself a strong supporter 
of it is the community at Qumran.102 The discovery of the extensive library 
of this community has illuminated one little-known sector of Judaism in 
the period from a century before Christ until the Jewish war, which cul
minated in the sack of Jerusalem (ad 70). There is little doubt that this 
nonconformist Jewish group were Essenes, a particularly ascetic sect. Es- 
senes are nowhere mentioned in the nt, but this does not mean that 
Qumran studies have no relevance for the NT theologian. The discovery

102 For a general survey o f the Qumran Community, cf. F. F. Bruce, Second Thoughts on the Dead Sea 
Scrolls (1956); G. R. Driver, The Judean Scrolls (1965); A. R. C. Leaney, The Rule o f Qumran and its Meaning 
(1966); G. Vermes, Dead Sea Scrolls: Qumran in Perspective (1977).
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that Greek ideas infiltrated so rigid a Jewish group has caused a reappraisal 
of the relation between n t  thought and Hellenism. Particularly has this 
affected the interpretation of John’s gospel, for it can no longer be claimed 
that Judaism kept Hellenism at bay during the period of the emergence of 
the Christian church.103 It is not impossible, in fact, to place John’s gospel 
in an earlier Jewish milieu, instead of regarding it as a later Hellenistic 
production.

It cannot be claimed that Qumran studies have supplied much additional 
evidence for the use of the n t  theologian. Yet by providing insights into 
a Jewish splinter group, Qumran has become an indispensable part of 
background studies, especially in relation to its exegesis of the o t 104. The 
idea of an eschatological community may find some parallels with the 
Christian church, but the essentially inward character of the former con
trasts vividly with the essentially out-going character of the latter. The 
rapid spreading of the Christian faith from Jerusalem to the centre of the 
known world (as Acts relates) is in striking contrast to the small exclusive 
group by the shores of the Dead Sea, which even discouraged contact with 
fellow Jews in Jerusalem. To turn from the law-centred writings of the 
devotees at Qumran to the grace-dominated writings of the n t  is to enter 
a different world of spiritual liberty. At some points in the exposition of 
n t  themes, the Qumran usage may throw light on the n t , and these 
features will be noted. The same caution that applied to apocalyptic must 
apply here, for undoubtedly Qumran has more divergences than parallels 
when compared with the n t . It should be noted, however, that there were 
some features of Qumran piety which paralleled the greater spirituality of 
the n t  age (e.g. in the Hodayot). Yet for the most part, the legalistic 
approach was dominant.
The Apocrypha. Some reference must be made to the Apocrypha, for al
though non-canonical, this collection of books played an important part in 
the Jewish and Christian scene in the first century a d . They were apparently 
not placed on an equal footing with the o t  by the Christians, for they are 
never cited in the n t , although there are echoes of some of them (such as 
Wisdom and Ecclesiasticus). The books found their way into the Greek 
Scriptures, but never received sanction among the Hebrew-speaking Jews. 
They cannot form a basis for n t  interpretation for this reason. Nevertheless

103 This was noted in J. A. T. Robinson’s essay ‘The New Look on the Fourth Gospel’, originally in 
StEv 1 (ed. K. Aland, 1959), but reprinted in Robinson’s Twelve New Testament Studies (1962), 94-106. 
This lead has been followed in most recent exegetical works on John’s gospel.

104 For some useful books dealing with Qumran exegesis o f ot passages, cj. F. F. Bruce, Biblical Exegesis 
in the Qumran Texts (1959); R. N. Longenecker, Biblical Exegesis in the Apostolic Period (1975). Cf. also W. 
H. Brownlee, ‘Biblical Interpretation among the Sectaries o f the Dead Sea Scrolls’, Biblical Archaeologist 14, 
1951, pp. 54-76.; J. A. Fitzmyer, ‘The Use o f Explicit Old Testament Quotations in Qumran Literature 
and in the New Testament’, N T S  7, 1961, pp. 297-333.

INTRODUCTION

64



The relevance o f background studies for New Testament theology 
they reflect what some men were thinking in the intertestamental period 
and provide much useful background data. Yet what is of most positive 
value in the Apocrypha is but a continuation of ot ideas. There are, 
moreover, instances of the intrusion of extraneous material, as for instance, 
Persian ideas in the book of Tobit. Recognition of this fact draws attention 
to the remarkable absence of such influences in the NT, in spite of the claims 
of the Religionsgeschichte school. Indeed, a thorough examination of back
ground studies leads to a firm conviction of the uniqueness of the revelation 
of God in Christ, and therefore the unique character of nt theology.
Rabbinic studies. Our next consideration is the value of rabbinic studies.105 
After the closure of the ot canon, oral tradition developed in a way which 
gave it equal authority with the written law, because it was believed to be 
a true exposition of the written law. Moreover, it was believed to go back 
to the authority of Moses himself (so Pirke Aboth 1:1). The ‘tradition of the 
elders’ played a definitive part in the pharisaic religious outlook in the time 
of our Lord, and some understanding of this background clearly facilitates 
a better understanding of the context in which his teaching was given.

The major problem in relating rabbinic teaching to the nt is the difficulty 
of dating much of this material. The weakness of some rabbinic studies in 
relation to nt thought is the lack of sufficient differentiation between early 
and later material.106 It is doubtfully assumed that the later evidence reflects 
earlier practice. It must further be borne in mind that the fall of Jerusalem 
in ad 70 caused a major upheaval in Judaism and it cannot too readily be 
assumed that what was maintained in writings after that date must necess
arily represent the position in the pre-fall era. It cannot be denied that the 
nt interpreter is bound to take account of the milieu of rabbinic thought, 
since one of the main backgrounds to the teaching of Jesus must have been 
current Jewish discussions. Indeed an understanding of first-century teach
ing and practice is indispensable to a right understanding of Jesus’ criticism 
of the Pharisees. Nevertheless, caution must be exercised in the use of such 
evidence, because of the uncertainty of dating.

In the Pauline epistles there is much that can be illuminated by rabbinic 
Judaism. The great Christian apostle had been brought up in this milieu of 
thought and carried over into Christian discussion some of the thought 
forms of his former faith. He occasionally uses Jewish methods of approach 
 as, for instance, when he strings together a collection of ot quotations ־־
(as in Rom. 3), or when he argues on a grammatical point (as in Gal. 3). 
Rabbinic studies have unquestionably shed much light on Pauline theology,

105 On rabbinic studies as a background to NT theology, cf W. D. Davies, Paul and Rabbinic Judaism 
(1948); R. A. Stewart, Rabbinic Theology (1961); F. C. Grant, Ancient Judaism and the New Testament (1960); 
J. Bowker, The Targums and Rabbinic Literature (1969); E. P. Sanders, Paul and Palestinian Judaism (1977).

106 Cf. G. F. Moore, Judaism (1927).
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but the distinctive features of his theology stand out all the more strongly 
when set against such a background. It can often be seen that what the 
rabbis were searching after comes to clear fruition in Paul. It can equally 
be seen where rabbinic teaching was very definitely on the wrong track as, 
for instance, in its dependence on the efficacy of the law. The whole core 
of Paul’s theological emphasis on justification by faith becomes intelligible 
against the current Jewish approach to man’s justification.

It must be questioned whether Bultmann, in applying his law of dis
similarity for determining the genuineness of the sayings of Jesus, uses 
rabbinic material in a valid way. He assumes that parallels with Jewish 
material renders sayings unauthentic, which is based on the assumption 
that what is similar must have been derived from Jewish sources. But as 
already noted such an approach would make it impossible for Jesus to 
communicate with his own contemporaries in categories of thought that 
they would understand.
HELLENISTIC LITERATURE
There are two main categories which fall under the broad description of 
Hellenistic literature, i.e. Jewish and Greek. Under the former are the 
extensive works of Philo, while the latter covers such diverse literature as 
the Hermetica, gnostic works and mystery religious literature.
Philo. This Alexandrian Jew who lived c. 20 b c  -  a d  40 has exercised 
considerable influence in NT studies, although many of the earlier claims 
have been mellowed by studies in other fields, particularly Qumran.107 
Philo’s aim was to demonstrate an o t  origin even for Greek ideas and for 
this purpose he indulged in widespread and often fantastic allegorizing of 
the o t  text. His works abound moreover in quotations from Greek writings 
and present the best example of the attempt to merge Jewish and Greek 
ideas. His influence was certainly powerful in Alexandria, but it is less 
certain to what extent his influence permeated to the writers of the n t .

For long it was confidently assumed that Philo’s usage lay behind the 
prologue to John’s gospel, and the Logos concept was accordingly inter
preted in wholly Hellenistic terms. But many scholars now believe that it 
is possible to trace Jewish influence in the prologue (see pp. 321 fl). This is 
not to say that these two sources are mutually exclusive, but the dominance 
of Philo over the interpreter has certainly lessened. Another area where 
Philo is believed to have exerted his influence is in the epistle to the 
Hebrews. This is largely due to Philo’s acceptance of the Platonic theory 
of ideas in which the true world lies behind the apparent world. This spatial

107 E. R. Goodenough, An Introduction to Philo Judaeus (1962); H. A. A. Kennedy, Philo’s Contribution to 
Religion (1919); N. Bentwich, Philo-Judaeus o f Alexandria (1910, r.p. 1948); R. Williamson, Philo and the 
Epistle to the Hebrews (1970).
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dualism can certainly find some parallels in the theology of Hebrews, 
where the earthly things are seen to be shadows of the heavenly. But this 
epistle departs from Philo’s stance on so many issues that the most that 
could be claimed for the author is that Philonic influence was minimal.

Admittedly in the Melchizedek section there is a slight tendency towards 
allegory and in the whole epistle a widespread appeal to and reverence for 
the l x x  text as in Philo. Moreover, several other common features occur 
such as the antitheses between the created and uncreated, the past and the 
future, and the transitory and the eternal. Nevertheless, there is a funda
mental difference of approach. Philo does not treat the o t  as history, even 
in its historical sections. The writer to the Hebrews sees God working in 
history. Indeed in this respect, unlike Philo, he is thoroughly biblical. His 
aim is to bring out how perfectly Christ fulfils the true spiritual meaning 
of the o t . The cultus is seen to be obsolete, but the o t  itself is still 
authoritative.

The Christian church had to face the challenge of Hellenism and Philo’s 
form of it had sufficient influence for some adaptation to be made. But 
there is no section of n t  theology which can be said to be indebted to 
Philo, except in a superficial way.
Hermetica. A considerable body of literature exists under the title of Her- 
metica. This consists of Egyptian philosophic tracts under the name of 
Hermes. Appeal to this literature as a guide to n t  interpretation came into 
its own with the writings of C. H. Dodd,108 and especially in his exposition 
ofjohn’s gospel. It must be borne in mind that unlike the other background 
material already mentioned, the Hermetica did not come from a Jewish 
milieu, but are the product of paganism. In spite of this Dodd finds some 
remarkable parallels between the Hermetica and the fourth gospel.109 But 
it may be questioned to what extent the interpretation of John is dependent 
on the Hermetica. Indeed, extreme caution is needed because much of the 
Hermetica literature cannot be dated until very much later than the n t  era. 
Dodd assumes that many of the ideas were current during the early part 
of the second century. If he is correct, it would not be possible to claim 
any more than a common milieu. In this case, the fourth gospel would be 
regarded as interpreting the Christian gospel in contemporary language.

Any suggestions of this kind must be balanced against the not inconsi
derable evidence for placing the fourth gospel in a totally different environ
ment, as, for instance, in a Jewish setting, which seems probable in the 
light of the Qumran evidence. It is more reasonable to suppose that a

108 On the Hermetica, cf. C. H. Dodd, The Bible and the Greeks (1935); A. D. Nock and A. J. Festugiere 
(eds.), Corpus Hermeticum, 4 vols. (1945-54). Some o f the Nag Hammadi Texts in Codex VI are Hermetic 
works (cf. The Nag Hammadi Library in English (ed. J. M. Robinson, 1977), pp. 278f., 292f.).

109 C. H. Dodd, The Interpretation o f the Fourth Gospel (1954).
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gospel like John’s should be evaluated against a typically Jewish back
ground, than against a pagan Egyptian background. Geographical consider
ations favour the former more than the latter. Moreover, the whole of 
Dodd’s thesis depends on a particular view of the origin of John’s gospel. 
If there is any truth in the Hermetica theory, it must mean that the teaching 
of Jesus recorded in the fourth gospel is a Johannine interpretation which 
bears little or no relation to what Jesus actually taught. But the evidence 
produced is not based on indisputably first-century texts, and it is therefore 
difficult for such a position to be satisfactorily maintained. Nevertheless, 
Hermetica studies undoubtedly show the wide relevance of the Johannine 
teaching to meet the challenge from pagan philosophical, as well as from 
Jewish, quarters.
Gnosticism. In the past, n t  interpreters have too often been misleading 
when applying gnostic studies to the n t . The problem has arisen because 
no distinction was being made between gnosis and gnosticism.110 The latter 
term properly refers to developed gnostic systems which did not come into 
existence until the second century a d . The former term refers to the general 
ideas of gnosticism in its pre-developed state, a kind of pre-gnosticism. 
This earlier trend must have existed in the first century, which would 
explain why the n t  makes passing references to it. Since gnosis was syn- 
cretistic, and sought to combine several strands of religious thought into 
a whole, it early became a serious threat to Christianity. Its whole purpose 
would be alien to a faith which claimed to be sufficient in itself (as the 
gospel of Jesus Christ does). As soon as philosophical and oriental mystical 
features began to be mixed with the Christian faith, it could not fail to 
distort the latter. This accounts for the strong line which the n t  takes 
against aberrations.

What then is the value of gnostic studies to the student of n t  theology? 
The answer must be ‘very little’. Its value is mainly negative. It provides 
another slant on contemporary opinion against which the Christian gospel 
must be set. Men were experimenting in various ways to discover the 
satisfaction for which they longed. The later widespread appeal of gnosti
cism shows that this particular movement was thought to provide an 
answer. It had the advantage of enabling people to retain some of their 
existing beliefs while being susceptible to other ideas.

One of the more thorough-going appeals to gnosticism to furnish an
1,0 Cf. R. M. Wilson, The Gnostic Problem (1958); Gnosis and the New Testament (1968); E. M. Yamauchi, 

Pre-Christian Gnosticism (1973); E. Lohse, The New Testament Environment (Eng. trans. 1974), pp. 253-277. 
O f these writers, Wilson and Yamauchi are critical o f the theory o f pre-Christian gnosticism, but Lohse 
considers it is now generally recognized, although he admits that there are ‘very few literary attestations’. 
Yamauchi, however, denies that there are any attestations at all. For evidence for the gnostic background 
to early Christianity, cf. J. M. Robinson, in the Introduction to The Nag Hammadi Library in English, 
pp. 1-25.
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explanation of n t  thought is Bultmann’s use of the gnostic redeemer myth 
as the source of the redemptive idea in Pauline theology and the idea of the 
revealer in Johannine theology.111 This is another case of the use of a wide 
range of material drawn mostly from literature much later than the n t  
age. There is certainly no gnostic literature which can confidently be as
signed to the first century.

In view of this, gnosticism is another area whose usefulness for n t  
theology must be considered minimal. This is not, of course, to maintain 
that gnostic studies have no value, for they are essential for a true appreci
ation of the developing church. Moreover, the obscurity of thought which 
abounds in gnostic writings emphasizes by way of contrast the straight
forwardness of n t  thought. There are times when gnostic terms occur in 
the n t  and these seem to be instances where the Christian thinkers took 
over ideas which were being bandied about in pagan circles and invested 
them with entirely new meanings (e.g. the plerdma).
Mystery religions. It was the ‘history of religions’ school which popularized 
comparisons between Christianity and the mystery religions with a view 
to finding in the latter a source for the ideas of the former.112 Whatever 
justification the advocates of this school thought they had, their method 
was at fault in several particulars. They assumed as unchallengeable that 
Christianity was but one of a number of religions which had, in fact, 
influenced each other. With such a presupposition it did not seem incon
gruous to claim, for instance, that the Lord’s Supper was somehow con
nected with the notorious bulls’ blood-bath of the mystery religions. Once 
such a point of view was adopted it became imperative for the investigator 
to discover many features in n t  theology which were based on the mys
teries (including the word mysterion itself).

So alien are some of these interpretations to an unbiased understanding 
of n t  thought that the ‘history of religions’ school did not gain widespread 
support. But some dependence on the mystery religions has remained in 
Bultmann’s approach to n t  theology, and for this reason it must be taken 
note of in n t  studies. Yet it should be pointed out that the open ‘mystery’ 
of the gospel is diametrically contrasted with the secret initiation required 
by the mystery religions. Again, background studies bring into clear focus

111 For Bultmann’s views, cf. his commentary on John and his T N T . He depended heavily on the 
opinions o f Reitzenstein, who, however, cited only later evidence for the redeemed Redeemer notion. For 
a refutation of Bultmann’s position, cf. Yamauchi, op. cit., pp. 163ff.; cf. also R. M. Wilson, ‘Some Recent 
Studies in Gnosticism’, N T S  6, 1959-60, p. 43, who questions whether the ‘pure’ form o f the redeemer 
myth ever existed except as a scholar’s reconstruction. Wilson was commenting on Schmithal’s excursus 
on the subject in his Gnosticism in Corinth (1956, Eng. trans. 1971).

112 On the mystery religions, cf. H. A. A. Kennedy, St Paul and the Mystery Religions (1913); R. 
Reitzenstein, Die hellenistischen Mysterienreligionen (31927); H. Rahner, Greek Myths and Christian Mysteries 
(1963); B. M. Metzger, ‘Considerations o f Methodology in the Study o f the Mystery Religions and Early 
Christianity’, H T R  48, 1955, pp. 1-29.
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the immeasurable superiority of the Christian gospel to its environment.
This brief survey of background studies has focused on the diverse 

background against which n t  theology must be approached. Christian 
concepts must in some way be related with contemporary ideas, for they 
did not develop in complete isolation. Nevertheless, caution must be ex
ercised to avoid over-emphasizing background elements, for this has caused 
many of the problems which have arisen in the course of the development 
of n t  interpretation. It would clearly be wrong to suppose that Christian 
theology was an extensive borrower from a wide range of non-Christian 
sources. An over-enthusiasm to trace the sources of concepts has led to a 
drastic reduction of that uniqueness which characterizes the gospel as a 
whole. No-one would think of assessing the significance of a motor car by 
analysing its separate parts and searching for their origin. The uniqueness 
of any creation consists in more than the fresh material which is introduced 
when it is compared with previous creations. It consists of the effectiveness 
of the concepts as a whole. If this is true of human creations, how much 
more is it true of divine revelation?

A real understanding of this feature will protect the n t  theologian from 
the pitfall of supposing that he must necessarily allow contemporary usage 
to determine the meaning of n t  concepts. The problem surrounding the 
Son of man title is a case in point. By different uses of the contemporary 
parallels, various opinions have been reached as to what the title actually 
meant to Jesus, who, according to the gospels, was the only one to use it. 
It becomes a question then of deciding how far the context of the title in 
the gospel passages themselves is not more important than parallels else
where. The approach to be adopted in the following study of n t  theology 
is to give greater weight to the text itself than to the parallels, although 
due attention will be given to the latter.
Q uestions o f  au th en tic ity
Anyone writing a n t  theology is bound to adopt a certain point of view 
with regard to the validity of the evidence at his disposal. He therefore has 
a responsibility not only to make clear what that point of view is, but also 
how it relates to other points of view. Because of the central place of Jesus 
within n t  theology, the view taken about the authenticity of his teaching 
will clearly be a determining factor in the production of a theological 
framework. If the teaching as recorded in the gospels is a fair record of 
what Jesus thought and taught, considerable weight can be placed on his 
teaching as a major contribution towards an understanding of n t  theology. 
But if the authenticity of the sayings of Jesus is constantly in dispute, the 
teaching of Jesus will no longer be a dominant consideration in a NT  
theology (as it is not, for instance, in Bultmann).

Difficulties arise over some theories of redaction criticism which, if

INTRODUCTION
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adopted, make an integrated approach to n t  theology more difficult. If, 
for instance, the theology of each evangelist is more important than the 
teaching of Jesus which each records, this would indicate a collection of 
different theologies rather than the notion of a unified n t  theology. In the 
following studies the texts have been taken as reliable accounts of the 
teaching of Jesus. It is clear, therefore, that those who regard some of that 
teaching as non-authentic will not be disposed to put the same weight on 
it, but will incline to see it as the evangelist’s own reflections. Those 
adopting this view will inevitably regard part of the evidence as less au
thoritative than if it were accepted as the genuine teaching of Jesus.

The difference in approach will be most evident in John’s gospel. Those 
who regard the teaching attributed to Jesus as an interpretation by the 
evangelist of that teaching will probably want to modify the importance 
attached to some of the following discussions. To cite one example, the 
‘I am’ sayings, which have been taken as evidence of the awareness by 
Jesus of his own uniqueness, would clearly have less point if their authen
ticity were questioned, as it is by many scholars. In that case the evidence 
becomes the evangelist’s idea of what Jesus thought about himself, thus 
expressing his own Christological reflections. It has not been possible to 
discuss authenticity questions regarding all the sayings appealed to, al
though some indication of conflicting opinion has, in many cases, been 
given in the footnotes.

Another problem arises from the n t  epistles, where discussions of au
thorship have led some scholars to dispute the authenticity of some of the 
letters (e.g. Ephesians, the pastoral epistles, 1 Peter). Where differences are 
made between the ‘genuine’ Pauline epistles and the ‘deutero-Pauline’ 
epistles on theological grounds, it plainly affects the weight given to the 
latter. It has clearly not been possible to defend the position taken up in 
this book on each issue. The general questions of introduction have been 
discussed elsewhere. All the Pauline epistles have been treated as valid 
sources for Paul’s thoughts, although it is recognized that not all scholars 
would concur with this point of view. Nevertheless, many who would not 
accept Paul as author of some of the epistles attributed to him would 
nonetheless agree that there is at least some Pauline influence in those 
epistles.

The position adopted in this book is the result of a careful consideration 
of the evidence, and it is hoped that the survey of the evidence itself will 
prove valuable, not only to those who accept the same position, but also 
to those who would attach different and often lesser values to the sources 
of information.
T he s tru c tu re  o f  N ew  T estam en t theo logy
The interpreter’s own understanding of the scope of his work will obvious-

71



ly determine his method in setting out the materials. There are only two 
basic methods open to him. Either he may split the n t  into its different 
literary groups and present the theological opinions of each of these groups; 
or he may decide to select certain major themes and make these the main 
divisions of work. The former of the two methods presents the least 
number of difficulties for methodology, for once the theologian has class
ified his groups of sources his task consists of describing the special char
acteristics of each. This methodology is admirable if NT theology is 
regarded purely as a descriptive science. The purpose would then be to 
initiate the reader, for instance, into a survey of synoptic, Pauline or 
Johannine theology. Such a method provides a ready-made handbook for 
the analytical approach, but tends to lead to a splintering of theology, 
against which a warning has already been given.

Admittedly, the theologian who chooses the thematic method avoids 
one problem, but confronts many others. He has to face the relation of his 
work to the historical method. If he has rejected the view that he is at 
liberty to draw proofs from any part of the n t  in support of a thematic 
idea without reference to the historical context, he must propose a satis
factory alternative. He could choose to include the context with his proof- 
texts, which would at least avoid the worst aspect of the proof-text method, 
but this would not make for clarity. The method chosen in this book is to 
group the teaching on each theme under the various sources to give them 
historical perspective and then to summarize the n t  teaching as a whole on 
each main area of interest. Even this method may lead to lack of clarity at 
some points, but the interpreter is bound to come up against that, whatever 
his methodology. At times he has no alternative but to choose the lesser 
of two evils. The advantage of this scheme is that it presents what the n t  
says on each important theme, sets out the evidence in a historical form 
and gives a concise summary of all the major aspects, which will demon
strate both the variety and unity of n t  thought.

For this purpose the following scheme for the classification of sources 
will be followed: the synoptic gospels, the Johannine literature, (gospel and 
epistles) Acts, the Pauline epistles, Hebrews and the other n t  books. The 
book of Revelation has been treated separately from the gospel and epistles 
of John, but this is not intended to imply that it has no connection with 
them; rather, its particular form lends itself better to separate treatment. 
Some prior decisions have naturally to be made regarding the homogeneity 
of these groups and it is not possible to discuss here in full the reasons for 
the classification. Problems of introduction and decisions concerning them 
must affect the weight which is attached to any evidence. Discussions on 
these matters have been given elsewhere.113 It has been decided against

INTRODUCTION

113 Cf. my New Testament Introduction (31970).
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splitting the synoptic theology into the separate theologies of the individual 
authors after the manner of redaction criticism, although any special em
phasis of a separate writer will be pointed out. Similarly, in treating the 
Johannine theology as distinct from the synoptics, it is not intended to 
suggest that their differences should be heightened.

The major problem in the thematic approach is to decide on the themes 
and then to provide some rationale for the order in which they are studied. 
Here is where the individual preference of the interpreter is most apparent. 
Whatever choices he makes will be questioned by those who would have 
made different choices. Indeed a glance at the schemes proposed by a wide 
selection of recent theologies reveals how highly individualistic the choice 
is. Some concentrate on the idea of development. Others make little at
tempt to trace connections. It is more important to explain the reason 
underlying the scheme adopted and to leave the reader to decide for himself 
if this rationale is justified.

Two considerations have influenced the layout of this Theology. The first 
is that the subject matter is approached from the conviction that it is a 
revelation of God rather than an exploration of man. The other has been 
the needs of the user of the book. It has been borne in mind that those 
who want to know what the n t  teaches will have questions to which 
answers are sought. They are questions which have been relevant to man 
in all ages and therefore will not be striking for their originality. Any 
parallels our divisions may have with those of historic dogmatic theology 
arise only because the major areas of spiritual enquiry are essentially ti
meless. Other than this the NT has been allowed to speak for itself within 
these areas.

The first doctrine must then be that of God, for this is basic to any God- 
centred theology. There will be no attempt to formulate the doctrine of 
his existence, for everywhere the n t  assumes belief in God. In this section 
will be found an outline of his functions and attributes as portrayed in the 
n t . Special attention will be given to his creative activity to show his 
essential relation to man.

Attention will next be given to the subject of man and his world, in 
which the n t  view of the constitution of man, his environment and his 
basic needs in relationship to God are discussed. It is the clear statement in 
the n t  of man’s sinful condition which makes relevant what it has to say 
about God’s redemptive activity.

This brings us to the section on Christology, which seeks to deal with 
the nature of Jesus Christ. The section will be concerned with more than 
the Christological titles, although these will form the starting point. Since 
Christology is so central to n t  theology, the problems which it raises will 
need to be considered in some detail.

Our next discussion will focus on the closely linked subject of the mission
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of Christ, under which general title will be considered the kingdom teach
ing, the intimations of the meaning of the death of Christ in the gospels, 
and the interpretation of that death in the Acts, epistles and apocalypse, 
but especially in the teaching of Paul and the epistle to the Hebrews. This 
section will inevitably touch on the n t  view of salvation, which neverthe
less comes into clearer focus later when the application of the work of 
Christ to Christian living is discussed.

Before dealing with this theme, however, another important theme will 
be considered. The person and activity of the Holy Spirit is a subject of 
vital importance, not only for understanding, but also for life. The variety 
of aspects of the Spirit’s work will be examined.

Next follows the important section on the Christian life, which deals 
with such crucial matters as faith and forgiveness, grace, new life, sancti
fication and law. This involves a discussion of how the Christian deals 
with the ill effects of the old life.

So far the approach has been individual, but there is need to discuss the 
n t  teaching on the church, not only with regard to its constitution, aims 
and destiny, but also with regard to its worship and practices. It is logical 
to follow this with a discussion on future destiny, to bring out the n t  
teaching on the future of mankind and the future of the world.

A section is included on n t  ethics, because it is considered of great 
importance to link morality to doctrine and to show it to be, in fact, an 
essential part of n t  theology. It is not intended in this section to give more 
than basic ethical principles as far as these are discernible in the n t . Of 
great importance will be the various ways in which Christian theology 
carries with it ethical obligations. Also included in this section will be a 
discussion of the n t  teaching on social involvement.

This will be followed by a special section on Scripture, because of its 
importance for a right understanding of the n t . The discussion will deal 
mainly with the Christian approach to o t , but will also discuss such matters 
as inspiration and authority as far as the n t  supplies data on these themes.

All of these major themes are subjects which in all ages have been of 
interest to Christians. On all of them the n t  gives specific answers which 
are as relevant today as they were when first given. It is remarkable that 
although it does not pose the questions in any formal way, it nevertheless 
enables the enquiring mind to discover the answers. Those who approach 
the n t  in dependence on the Holy Spirit will discover for themselves that 
n t  theology is more than an amassing of dry facts. It is, in fact, a dynamic 
experience of God’s revelation in Christ.
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Chapter 1

God
SOM E BASIC A SSU M PT IO N S

The n t  makes no attempt to prove the existence of God. The theistic 
proofs belong to the later period of apologetics and systematic theology. 
n t  theology begins with some tremendous assumptions -  that God exists, 
that he created man and continues to maintain interest in man. Indeed, the 
whole structure of early Christian thought takes this for granted. The n t  
makes no sense at all unless these basic assumptions are true. It provides 
only two options -  either to accept the assumptions in faith or else to reject 
them and consequently reject the whole revelation based upon them. What
ever the value of attempting to prove philosophically the existence of God, 
the n t  offers no guidance. It may be thought that this seriously limits the 
validity of an approach to theology via n t  teaching, but this can be count
ered by the fact that Christian theology can be fully understood in the end 
only by those who exercise faith. It is perhaps a salutary reminder that 
neither the n t  nor n t  theology is dominated by a purely intellectual ap
proach. At the same time it must be affirmed that the assumptions with 
which the n t  begins are thoroughly valid. God’s existence and his interest 
in his creation offer a reasonable explanation of man’s own existence.

The writers of the n t  all share the view of God which is seen in the o t . 
The creation story concentrates on God’s creative initiative, and this view 
of God as originator of the created world is basic to o t  thought. Moreover 
it is assumed that the creator is also sustainer of his creation. The heavens 
and earth are the work of his hands and he is seen to possess supreme 
power within the order of nature. In the intertestamental period the Jews 
firmly believed the same basic creative relationship between God and his 
world, adding to it the conviction that it was the Torah (Law) through 
which God created, a view which came close to personifying the Torah.1

1 It should be noticed that the Torah was only one o f the intermediaries which was conceived to link the 
transcendent God with the world of men (cf. Wisdom, Memra). The ascription to these intermediaries of
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This was necessary because of the prevalent transcendental view of God 
during the intertestamental period.* 2 The Most High was removed so far 
from his own creation that he needed some intermediary to maintain 
contact with the world. There is nothing of this remoteness in the n t  
approach.3 The NT view of God is linked with the o t  revelation, not with 
current Jewish speculations.

Nevertheless, the transcendence of God finds some support in the maj
esty and particularly the holiness of God, which is so characteristic of o t  
writings, especially of the Prophets. The statement in Isaiah 57:15 illustrates 
the essential difference between the o t  view and much Jewish transcen
dental theology -  ‘For thus says the high and lofty One who inhabits 
eternity, whose name is Holy: “I dwell in the high and holy place, and 
also with him who is of a contrite and humble spirit.” ’ This combination 
of loftiness and tenderness is an essential feature of the n t , and makes the 
n t  view of God intelligible. This high moral view was in strong contrast 
to the contemporary multifarious and often immoral deities worshipped by 
non-Jewish people at the time when the n t  came into being. It is impossible 
to appreciate the n t  revelation apart from maintaining its close connection 
with the o t  view of God. Those movements, among which Marcionism 
was the earliest,4 which have created a cleavage between o t  and n t , begin 
their approach to n t  thought with a serious disadvantage for they have no 
clue to the understanding of the basic n t  view of God. It did not arise ex 
nihilo\ it was the result of a long period of revelation of which the n t  was 
the consummation.

GOD

a share in creation was a natural development. Cf. W. O. E. Oesterley, The Jews and Judaism during the 
Greek Period (1941), pp. 103f., for a discussion o f transcendence during the intertestamental period. Cf. 
from a Jewish point o f view E. G. Hirsch’s article ‘God’ in the Jewish Encyclopaedia 6, pp. 2fF. For a 
Christian Jewish assessment o f the Torah, cf. P. Borchsenius, Two Ways to God (1968), pp. 47-57, 
especially pp. 54, 55. God himself is said to have consulted the Torah before creating the world, cf. J. 
Neusner, First Century Judaism in Crisis (1932), p. 98.

2 Not all Jewish scholars would admit that transcendentalism was the exclusive tendency o f the intertes
tamental period. J. Abelson, The Immanence o f God (1912), is at some pains to show that signs o f a shift 
from transcendentalism to immanence were already present. He admits that there are both elements in the 
Hebrew Bible, although he thinks that the transcendent view is paramount (pp. 46-54.).

3 E. P. Sanders, Paul and Palestinian Judaism (1977), p. 44, criticizes Bultmann for maintaining that the 
remoteness o f God was the Jewish view. Cf. R. Bultmann’s discussion on ‘God, the Remote and the Near’ 
in Jesus and the Word (Eng. trans. 1956), pp. 59f. Sanders is emphatic that the rabbis did not think o f God 
as inaccessible (op. cit., p. 215). He cites P. Kuhn, A. M. Goldberg and E. E. Urbach as recent Jewish 
writers on rabbinic theology who support this view. What is most important for our present purpose is 
that both in the ot and in first-century Judaism there was a sense o f God’s glory, which would have been 
shared by the early Christians.

4 Marcionism was based on the idea o f two gods, o f which the ot creator God was rejected as incom
patible with the n t . Nevertheless Marcion did not deny that there was an element o f righteousness in the 
ot view o f God. Cf. E. C. Blackman’s discussion, Marcion and his Influence (1948), pp. 113f., in which he 
criticizes Harnack’s view that for Marcion the supreme God alone was good, while the ot God was 
inferior, cf. A. von Harnack, Marcion: Das Evangelium vom Jremden Gott (r.p. 1960), p. 109. He considers 
this to be overdrawn. Without a doubt, however, Marcion’s exegesis o f the nt was vitiated by his lack of  
appreciation o f its connection with the ot revelation o f God.
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Linked with the high o t  view of the holiness of God was the comple
mentary view of his covenant love.5 It is important to recognize in ap
proaching the n t  that the o t  view of God’s love is righteous love, a love 
which at no time is viewed as sentimental. It is as much a demanding love 
as a giving love. God’s acts of love towards Israel showed what he expected 
-  a people prepared to respond to the covenant conditions. But they also 
showed his longsuffering and patient love when Israel failed. This view of 
God again differed strongly from the ideas of contemporary paganism, 
where it was usual to regard the deity as an object to fear, and consequently 
to be placated. The n t  view that God is love is an extension of this o t  
view and is deeply indebted to it. Nowhere in the n t  is there any discussion 
as to why God should love. It is the unchallenged assumption that he does.

There is no doubt that the o t  conception of God also includes the idea 
of judgment.6 This in fact is an aspect of his righteousness. A wrong 
emphasis upon it, however, has led to the view that there is a strong 
distinction between the o t  and n t  ideas. There are passages in the o t  where 
God commands wholesale slaughter of peoples, and these passages are seen 
to be alien to the n t  God of love. This draws attention to the fact that 
some concept of progressive revelation is indispensable, if the o t  is to form 
a true basis for an approach to the n t  doctrine of God. The imprecatory 
passages in the o t  reveal a God of justice in the concepts of the time, but 
although the justice of God is not absent from the n t , the mercy of God 
comes into clearer focus in the revelation in Christ. In considering the n t  
concept, it will be necessary to examine both those aspects which are 
parallel with the o t  and those which are more distinctive in the n t .

G O D  AS C R E A T O R , F A T H E R  A N D  K IN G
So basic to all parts of the n t  is the doctrine of God that much of the

5 N. Snaith, The Distinctive Ideas o f the Old Testament (1944), pp. 94f., brings out clearly the covenant 
connection in the ot idea o f hesed, which he describes as covenant love. Not only in ot times, but also in 
rabbinic Judaism, the covenant is central for an understanding not only o f religion, but more particularly 
of the view o f God. It is dominated by God’s personal relationship with men, not by metaphysical 
speculation about him. For the importance o f this in rabbinic Judaism, cf Sanders, op. cit., pp. 240ff. T. 
C. Vriezen, An Outline o f Old Testament Theology (Eng. trans. 1970), p. 316, admits that there is great 
tension between God’s love and his holy being, but denies that in the ot he is ever made an arbitrary 
despotic ruler. E. Jacob, Theology of the Old Testament (Eng. trans. 1955), p. 110, rightly regards the love 
of God in the ot as a manifestation o f his sovereignty. He admits that love has a different tone in the ot 
from the nt because in the former it was addressed in a general way to the people as a nation (p. 112).

6 J. L. McKenzie, A Theology o f the Old Testament (1974), p. 153, suggests that the oldest use of the word 
judgment’ is probably synonymous with the word ‘salvation’. See also L. Koehler, Old Testament Theology 
(Eng. trans. 1957), pp. 218f. A forensic use o f the term is certainly implied in parts o f the o t . The Word 
of the Lord becomes a criterion for judgment for instance in the prophecy o f Jeremiah (cf J. G. S. S. 
Thompson, The Old Testament View of Revelation, 1960, pp. 72f.). The justice o f God burns in the words 
of God. In Judaism, the controlling factor in religion was the will o f God, and this naturally raised the 
question o f justice when that will was disobeyed. The sovereignty o f God is an essential part o f the ot 
view o f the holiness o f God (cf T. C. Vriezen, op. cit., pp. 297ff.).

Some Basic Assumptions
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evidence consists of assumptions rather than specific statements. Never
theless there are many statements which are highly significant. We shall 
discuss the following aspects -  God as Creator, the providence of God, 
God as Father, God as King and Judge, various other titles for God, and 
then in summary form the attributes of God.
G od as C rea to r
There is no doubt that the Christians assumed without discussion that God 
is the originator of the universe.7 They took this over from the o t  and also 
from the teaching of Jesus. In the synoptic gospels the most explicit state
ment recorded of the teaching of Jesus on this theme is found in Mark 
13:19 (‘from the beginning of the creation which God created’). Jesus also 
cites with full acceptance the o t  statement that God made man male and 
female (Mk. 10:6; Mt. 19:4). No other suggestion regarding the origin of 
creation is anywhere even hinted at in the gospel writings.

In his speech to the Athenians, Paul boldly announced the kind of God 
whom he worshipped as ‘the God who made the world and everything in 
it, being Lord of heaven and earth’ (Acts 17:24). His creative power is also 
seen in the statement that men are his offspring (Acts 17:29). In his speech 
at Lystra Paul makes a similar assertion about God’s creative power (Acts 
14:15).

In the epistles of Paul the relationship between Creator and creatures is 
assumed in Romans 1:25. Moreover, creation is said to reflect the work of 
the Creator (Rom. 1:20). Indeed, it shows something of the character of 
God (his eternal power and deity). It can do this only because it is the 
direct work of his hands. There are specific assertions that all things were 
made by God (Rom. 11:36; 1 Cor. 8:6; 11:12; Eph. 3:9). Paul criticizes 
those who prohibit what God created for man’s good (1 Tim. 4:3). The 
same creation theme is found in Revelation 4:11, where adoration of God 
is centred on his creative work (‘for thou didst create all things, and by thy 
will they existed and were created’). C f  also Revelation 10:6.

The n t  reflects the same conviction that the o t  shows, that the creation 
is not co-eternal with the Creator. In several passages the phrase ‘before 
the foundation of the world’ is used of God. In John, Jesus speaks of the 
glory he shared with the Father before the world was made (17:5,24). Paul 
speaks in the same vein in mentioning the choice of God (Eph. 1:4). A 
similar idea concerning the predestined role of Christ appears in 1 Peter 
1:20. There is no doubt that all three writers held that the Creator existed 
apart from the material existence of his creation.

GOD

7 G. Wingren, Creation and Law (1961), pp. 3ff., maintains creation, as in the creeds, must be the starting 
point in approaching biblical theology. He criticizes those who, like Cullmann, begin with Christology. 
His contention is that creation focuses attention on God and avoids an anthropological approach to 
theology. Any system which is based exclusively on the nt is in danger o f adopting such a view.
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The n t  writers do not discuss the method of creation. In the epistle to 
the Hebrews it is declared to have been brought about ‘by the word of 
God’ (11:3), an allusion to the sovereign commands of God at creation (cf. 
Gn. 1:3). More important than the method is the agent. Whereas in Genesis 
the agency of the Spirit is mentioned, in the n t  on many occasions creation 
is said to have been effected through Christ.8 This has great significance 
for our later discussion of the person of Christ (see pp. 342ff.). But for our 
present purpose it serves to put the n t  view of creation in a somewhat 
different context from the o t  view. The emphasis on the creative activity 
of Christ in no way lessens the creative activity of God. Indeed, the creative 
act is seen as a unity. In the prologue of John’s gospel the matter is clearly 
presented. The Word, who was with God and was God, was the agent of 
creation -  ‘all things were made through him, and without him was not 
anything made that was made’ (Jn. 1:3). The same theme comes in Colos- 
sians 1:16 -  ‘for in him (i.e. Christ) all things were created, in heaven and 
on earth . . .  all things were created through him and for him.’ Similarly 
the writer to the Hebrews declares in reference to the Son: ‘Whom he 
(God) appointed the heir of all things, through whom also he created the 
world’ (1:2). Moreover in the same passage, the Son is said to uphold the 
universe (ta panta) by the word of his power.

These passages clearly teach, not only that God created through (did) 
Christ but also for (eis) him, which gives some indication of the divine 
purpose for the created order. The infinite wisdom of the Creator is seen 
in his making the creation Christocentric rather than anthropocentric. The 
n t  does not support the view that the world belongs to man, except in the 
idealistic sense fulfilled only in Jesus Christ (Heb. 2:8). Creation itself is 
bound up with man’s condition, as Paul clearly recognized in speaking of 
the groaning of creation for deliverance (Rom. 8:19ff.). Modern anxiety 
over man’s misuse of creation has brought this into focus and has shown 
the extraordinary relevance of Paul’s concept. The whole ecological prob
lem of the wasting of resources and the pollution of what remains conflicts 
directly with the n t  view of creation as made ‘for’ Christ. This leads 
naturally into our next discussion of the n t  idea of providence.
The p rov idence o f  G od
It is as important to consider the n t  teaching on God’s providential dealing 
with his creation, as to note its basic assumptions about his creative work. 
The n t  provides an answer to the problem of God’s continued activity 
within the created order. No support is given for the view that, having 
created the world, God left it to its own devices. A very different picture

8 G. Wingren, ibid., pp. 31 ff., discusses the meaning of creation in Christ. He considers that the real 
understanding is reached when the question is asked ‘whether man is destined for Christ from his own 
inescapable existence and position as created man’ (p. 33).

God as Creator, Father and King
The providence of God
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lies behind the NT approach. Providence is based on the character of God.
In the teaching of Jesus, there is a specific emphasis on God’s special care 

for his creatures. To show the detailed nature of God’s providential care, 
he states that not even a sparrow, which men rank as little, falls to the 
ground apart from the Father’s will (Mt. 10:29). This is further substan
tiated by the view that the heavenly Father feeds the birds, without their 
having to sow, reap or store their food (Mt. 6:26ff.). There is no discussion 
of the problems raised when conditions occur which cause starvation to 
animals and birds. The intention of the passages cited is rather to portray 
a God who is concerned about his creation. Even more significant is his 
knowledge of the hairs of the head, which vividly demonstrates his interest 
in the minutest details of human life (Mt. 10:30). Moreover, sun and rain 
are under his control and operate irrespective of the worthiness of the 
recipients (Mt. 5:45).9

The very fact that Jesus uses the title ‘Father’ applied to God when 
mentioning his providential care shows how comprehensive is his view of 
fatherhood. More will be said on this in the next section, but no statement 
on providence is possible without including God’s fatherly concern for his 
creation. This is brought out in such a petition as the prayer for bread in 
the Lord’s Prayer (Mt. 6:11; Lk. 11:3), which is based on faith in God the 
Father’s providential care. The same basic assumption is made by Paul in 
his Lystra address (Acts 14:17) in stressing God’s control of the seasons, 
and in his Areopagus address (Acts 17:25) in affirming that God gives to 
all life and breath.

In the epistles God’s providence is again assumed as passages like Romans 
l:19f. and James 1:17 show. Although it is maintained that providence 
affects all men, some distinctions are made over God’s special concern for 
those who believe in him, mainly in the realm of spiritual blessings.10 
According to Romans 8:28 God exercises control over all aspects of the 
lives of believers, which arises from his special concern as Father for his 
children (see next section).
G od as F ather
It is the idea of the fatherhood of God which is most characteristic of n t  
teaching and especially of the teaching of Jesus. Whereas the contemporary 
pagan world held its gods in fear, the Christian view of God’s fatherhood

GOD

9 Cj. R. A. Ward’s discussion o f Matthew’s wording in 5:45 in Royal Theology (1964), pp. 26ff., in which 
he sees this as evidence that God is the sustainer o f the universe according to the teaching o f Jesus. This 
author also discusses whether here and elsewhere Jesus reflects an acceptance o f a naive world-view. 
Although the words o f Jesus are cast in poetic form (cf. T. W. Manson, The Sayings o f Jesus (1949), p. 112,) 
it cannot be supposed that for him there was no reality o f an active creator behind the words.

10 For a succinct statement on the providence o f God in the NT, see A. W. Argyle, God in the New 
Testament (1965), pp. 7Iff.
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brings an unparalleled element of intimacy into man’s relation with God.11 
Nevertheless, while there are unique aspects in Jesus’ concept of God as 
Father, the idea is not absent from the o t  or from Jewish usage.12 God is 
conceived of as Father of his people. The king could be conceived of as an 
individual son of God. Israel could be called ‘my son’. But this tended to 
be a nationalistic idea rather than an individual relationship. At the same 
time, bearing in mind the Hebrew concept of solidarity, it should be noted 
that this corporate fatherhood did not exclude the idea of individual rela
tionship. Indeed it prepared the idea for its full development in the n t .

Some of the Psalms, which are expressions of individual piety, come 
close to the more intimate character of God as seen in the n t , but the 
father-son relationship is not specifically formulated. The idea of God as 
shepherd (as in Ps. 23; Is. 40; Ezk. 34), while introducing an amazingly 
tender view of God, falls short of the acceptance of God as Father. In 
Jewish thinking in the intertestamental period glimpses of God as Father 
in an individual sense are found, but in no sense is this a characteristic view 
of God during this period.13 With the advent of Christ these adumbrations 
of fatherhood emerge into a view of God which shows that the most 
intimate form of human relationships (father-children) is but a reflection of 
the essential characteristic of God (see comment on Eph. 3:14,15 below).

In the n t  the fatherhood of God is seen in three ways. He is Father of 
Jesus (see the discussion on Jesus as Son of God, pp. 301 ffl), he is Father of the 
of the disciples of Jesus, and he is Father of all creation. It is important to 
note that the father-child relationship in reference to God is almost wholly 
reserved for those who are believers. The relationship is the result of the 
redemptive activity of God. The creative relationship has already been 
discussed under the providence of God. Our concern here will be over the 
special relationship with believers.

The most notable instance in which Jesus assumed the fatherhood of 
God for his disciples is the form of the prayer he taught them. The Lord’s 
Prayer, with its direct address to God as Father, is appropriate to the

God as Creator, Father and King
God as Father

11 For a general discussion of the theme o f God’s fatherhood in the NT, cf J. Jeremias, ‘Abba’, The Prayers 
of Jesus (1967), pp. 11-65.; H. F. D. Sparks, ‘The Doctrine o f the Divine Fatherhood in the Gospels’, 
Studies in the Gospels (ed. D. E. Nineham, 1955), pp. 241-262.; H. Montefiore, ‘God as Father in the 
Synoptic Gospels’, N T S  3, 1956, pp. 31-46.; A. W. Argyle, op. cit., pp. 57-90.; J. S. Lidgett, The 
Fatherhood of God (1902), pp. 12-48.

12 G. Vermes, Jesus the Jew  (1973), pp. 206-210, and K. Berger, ‘Zum traditionsgeschichtlichen Hinter- 
grund christologischen Hoheitstitel’, N T S  17, 1970-71, pp. 391—426ff. Both trace the Father-Son concept 
used by Jesus in Jewish thought. See next footnote.

13 Although the basic Jewish view was that God was Father o f the nation o f Israel, the idea o f the 
individual as a son is not entirely absent (cf Ecclus. 4:10; Psalms of Solomon 17:30; Jubilees 1:24-25). 
Nevertheless there is a distinction between the Jewish approach and the teaching o f Jesus. R. Bultmann, 

Jesus and the Word, p. 192, is probably correct in claiming that there is no question o f Jesus introducing a 
new conception o f God. But there is no denying that he brought to the conception a clarity and intimacy 
not previously known.
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disciples only because it is basic to Jesus’ own approach to God.14 Not only 
is there a general concept of God’s fatherhood but an individual emphasis, 
as the personal pronoun in ‘Our Father’ shows. This intimate concept is all 
the more striking in view of the following words which stress the hallowed 
character of God. The individualizing of relationships was never intended 
to lessen man’s sense of awe in his approach to God. Care must be taken 
not to reduce the n t  view of the fatherhood of God to the level of human 
experience. No father-son relationship among men is ever perfect, because 
no human father is perfect. But in God the perfect pattern of true father
hood is always seen. In view of this the prayer ‘Our Father’ was a remark
able advance on all previous views of God and provided an indication that 
Christian teaching was going to revolutionize man’s concept of God.

Another remarkable aspect of God is seen in Jesus’ teaching in the 
Sermon on the Mount, where the expression ‘your heavenly Father knows’ 
is applied to everyday needs (Mt. 6:32). The explanation of how the creator 
cares for his creatures (such as birds, Mt. 6:26) is given in terms of fath
erhood rather than creatorship, thus introducing the concept of individual 
concern. This viewpoint is particularly emphasized in the rest of the n t  
where the title Father is frequently and quite naturally applied to God. In 
the opening salutation in all the epistles under Paul’s name God is described 
as Father. It forms a basic assumption behind all that the apostle writes in 
these letters. Moreover, it is frequently reflected in the course of the dis
cussions, whether doctrinal or practical. Indeed there is no one concept of 
God which dominates the theology of the n t  more than this.

The title ‘Father’ is sometimes qualified to give added richness to the 
concept. God is many times described as the Father of Jesus Christ, but he 
is also Father of glory (Eph. 1:17), Father of spirits (Heb. 12:9), Father of 
lights (Jas. 1:17).15 All human fatherhood is seen to derive from the fath-

14 For a full discussion o f the fatherhood of God reflected in the Lord’s prayer, cf. E. Lohmeyer, The 
Lord’s Prayer (Eng. trans. 1965), pp. 32-62. In comparing the synoptic usage with John’s gospel, Lohmeyer 
points out the teaching o f Jesus is that God is called ‘your Father’ because he is ‘my Father’ (p. 56). R. 
Bultmann, T X T  1 (Eng. trans. 1956), pp. 23f., draws attention to the marked difference between the 
simplicity o f ‘Father’ as used by Jesus and the ornate, although often liturgically beautiful forms o f address 
used in Jewish prayers. He cites the ‘Prayer o f Eighteen Petitions’ as an example.

13 In these expressions where a genitive is added there is some question about the sense in which the 
fatherhood should be understood. In Eph. 1:17 the genitive seems rightly to qualify the noun in an 
adjectival sense in which case the neb rendering ‘the all-glorious Father’ is justified; cf. M. Barth, Ephesians 
(A B , 1974), p. 148, who nevertheless thinks the expression may denote God as the source o f the splendour 
which produces light in man’s hearts. C. L. Mitton, Ephesians (N C B , 1976), ad loc., accepts the neb 
rendering, while F. F. Bruce, Ephesians (1961), p. 39, considers the expression emphasizes the unique glory 
of God’s fatherhood as the archetype o f fatherhood. The expression ‘Father o f Spirits’ is generally taken 
in the sense o f Father o f our Spirits (i.e. our spiritual Father) to distinguish God from those who are our 
natural forebears. Cf. F. F. Bruce, Hebrews (N IC N T , 1964), pp. 359f. This contrasts two degrees of 
fatherhood, natural and spiritual, and it implies that if the former commands submission, the latter would 
certainly do so. The concept ‘Father’ here seems to involve the sense o f creatorship. This is even more 
clear in the third phrase ‘Father o f lights’ in Jas. 1:17. There is a Jewish parallel in the Damascus Document 
which describes God as ‘Prince of Lights’ (cf. M. Dibelius -  H. Greeven, James (Eng. trans. Hermeneia,

GOD
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erhood of God (Eph. 3:14,15), which shows that God is not called Father 
on the basis of a human analogy, as if human fatherhood was the nearest 
approximation to the relationship between God and man. Fatherhood is 
seen rather to be inherent in the nature of God.

But we need to enquire what ‘fatherhood’ means when applied to God. 
As far as believers are concerned it means that God is the source of their 
spiritual life and pours out his love upon them. He is concerned with their 
welfare (Rom. 8:28) and also with their discipline (Heb. 12:5ff.).

We may note in passing that it is in John’s gospel that the fatherhood of 
God is seen most clearly in relation to Jesus. We shall discuss under Chris- 
tology the absolute use of the title in the frequent statements of Jesus about 
God which shows how fundamental this concept was for him. The only 
close parallel in the synoptic gospels to this father-son relationship occurs 
in the celebrated passage in Matthew ll:25ff., where the forms ‘Father’, 
‘My Father’ and ‘the Father’ all occur.* 16 But the fact that such a statement 
occurs is evidence that this is not a Johannine invention, although it must 
be noted that the prominence of the idea in John’s gospel is no doubt due 
to its interest for the mind of the author.17 More will be said about these 
Johannine passages when the sonship ofjesus is discussed (see p. 312f.). But 
for our present purpose there is one significant statement on the subject of 
fatherhood which requires mention because it not only draws a distinction 
between God as Father ofjesus and God as Father of the disciples, but also 
shows the connection between them. The words of Jesus addressed to 
Mary which she was to report to the disciples (Jn. 20:17), ‘I am ascending 
to my Father and your Father, to my God and your God,’ are so expressed

God as Creator, Father and King
God as Father

1976, from KEK, 1964), p. 100). Although the primary reference may be to God as the creator o f the 
heavenly bodies (C. L. Mitton, James, 1966, p. 53), there is undoubtedly an extended allusion to God as 
source o f intellectual, spiritual and moral lights; cf. R. J. Knowling, James (WC, pp. 190f), ad loc., J. B. 
Mayor, James (31913), ad loc.. All that can be said is that fatherhood in the more intimate sense is not 
supported by this reference.

16 Mt. 11:25 was for long considered to be a product o f Hellenistic Christianity, but there is less support 
for this view among many recent scholars. Cf. T. W. Manson, The Sayings o f Jesus (1949), p. 79, who 
strongly maintains its Palestinian origin. Cf. also W. L. Knox. Some Hellenistic Elements in Primitive 
Christianity (1944), p. 7, who denies that the form and language are Hellenistic. On the other hand S. 
Schulz, Q -  Die Spruchquelle der Evangelisten (1972), pp. 213-228, and R. Bultmann, History o f the Synoptic 
Tradition (Eng. trans. 1963), pp. 159f., still regard it as Hellenistic. Cf. also A. M. Hunter, ‘Crux Criticorum 
־  Matt. xi. 25-30 -  a Re-appraisal’, N T S  8, 1961-2, pp. 241 f f ,  who goes back to Hosea as a background, 
but who argues that no precise parallel can be expected in view o f the uniqueness of Jesus. Cf. also the 
discussion o fj . D. G. Dunn, Jesus and the Spirit (1975) and J. Jeremias, The Prayers ofjesus.

17 H. Conzelmann, An Outline of the Theology o f the New Testament (Eng. trans. 1969), pp. 99ff., in 
discussing the distinction between ‘my’ Father and ‘your’ Father, concludes that it is a matter of the 
Christological style o f the community. He does not regard the distinction as original to Jesus. But his 
conclusions are based on critical methods which can be challenged. He disposes, for instance, o f the ‘M y’ 
Father form in Mt. 11:27 on the grounds that the word ‘my’ is absent from Luke’s version. J. Jeremias, 
The Central Message o f the New Testament (1965), pp. 23ff., argues that the article in ‘the Father’ in this 
statement is generic, not ontological. He takes it in the sense that only a father knows a son, so only a son 
knows a father. C f  J. A. T. Robinson, The Human Face o f God (1973), p. 186.
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as to make this distinction clear.18 It is in a unique sense that Jesus can be 
said to be the Son of God the Father. Nevertheless this special sense is not 
unconnected with the special father-son relationship which God maintains 
with those who are in Christ.

A further observation which is of great importance in any assessment of 
the n t  view of God and which distinguishes the n t  from the o t  is the use 
of the form ‘Abba’ by Christians (Rom. 8:15; Gal. 4:6), undoubtedly based 
on Jesus’ own use of the term in addressing God (Mk. 14:36). This Aramaic 
form of address to a father was originally a form used by young children, 
but it had acquired an extended meaning in familiar usage, roughly equiv
alent to ‘dear father’.19 It is a unique form, for it finds no parallels either 
in the o t  or in Judaism as an address to God.20 Its use by Jesus shows how 
completely his view of God as Father is divorced from any formal ap
proach. The Abba form conveys a sense of intimacy and familiarity which 
introduced an entirely new factor into man’s approach to God.
G od as K ing and Ju dg e
Throughout the n t  are found traces of the idea of God as King. It comes 
into focus especially in the phrase kingdom of God or kingdom of heaven.21 
The full implications of this concept will be discussed later in the section 
on the mission of Christ (see p. 409ff.). But clearly the idea of kingdom 
implies a King who exercises his rule over his subjects. There are many o t  
passages in which God is seen as King, and this furnishes a solid basis for 
the n t  usage. In the contemporary world of n t  times, most kings were 
tyrants, but this idea is nowhere suggested in the n t  as applicable to God. 
Kingship implies sovereignty, which in its proper function carries with it 
responsibility. This is not to say that the idea of sovereignty is necessarily 
the major idea of the kingdom. Indeed the kingdom stands also for the

GOD

18 On this Johannine passage, cf. J. Jeremias, op. cit., p. 55, and G. Dalman, The Words o f Jesus (Eng. 
trans. 1902), pp. 190, 281.

19 W. G. Kümmel, T N T , p. 75, while recognizing the extraordinary nature o f Jesus calling God ‘my 
Father’ (see p. 40), does not recognize the implication o f this for Jesus’ awareness o f sonship. Jeremias, 
N T T  1, pp. 64ff., claims that God in Judaism was never addressed as Abba, as he was by Jesus. D. Flusser, 
Jesus (Eng. trans. 1969) cautions that the evidence for charismatic prayer in Jewish literature is sparse and 
may account for the lack o f the Abba usage. G. Vermes, Jesus the Jew  (1963), pp. 210f., claims that Hasidic 
piety addressed God as Father. But the only two examples he notes are not actual addresses to God as 
Father, cf. Schrenk, T D N T  5, pp. 979ff.

20 C f  O. Hofius, N ID N T T  1, p. 614.
21 On God as King, cf A. W. Argyle, op. cit., pp. 35-56; G. E. Ladd, T N T , pp. 81-90.; H. Conzelmann, 

T N T , p. 101, notes in passing the paucity o f references to God as King (Basileus) in spite o f the frequency 
of the expression ‘Kingdom o f God’. In his opinion the latter phrase was not derived from God’s title as 
King. It is nearer the truth to say that both concepts are so intimately connected with each other that it is 
impossible to give intelligible meaning to ‘Kingdom of God’ without implying at the same time the notion 
of the sovereignty o f God. In our later discussions o f basileia we shall note that the dominant idea is ‘rule’ 
rather than ‘realm’, and this focuses attention on sovereignty. It is worth noting that in the earliest records 
in Palestinian Judaism where God is addressed as ‘Father’, the word occurs in the form O ur Father our 
King’ (cf. J. Jeremias, The Prayers of Jesus (Eng. trans. 1967), p. 27).
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entire blessings of salvation. Yet the two ideas are closely linked, since for 
believers the sovereignty of God has no meaning apart from the salvation 
which he has effected. The subjects of the kingdom are those who have 
committed themselves wholly to carrying out the will of the King. The 
fact that Jesus himself said so much about the kingdom of God shows that 
he regarded the sovereignty of God as assumed. He did not, in fact, 
demonstrate why people should acknowledge the right of God to make 
sovereign demands on them. He took it for granted. Central to this idea 
is the assumption that the will of God was a norm for people.22 This comes 
out clearly in the Lord’s Prayer.

This idea of kingship springs from the creatorship of God. When the 
early Christians prayed they acknowledged this fact, addressing God as 
‘Sovereign Lord, who made the heaven and the earth and the sea and 
everything in them’ (Acts 4:24). He who creates has a right to direct. 
Indeed the creature has no right to question the decisions of the Creator. 
Paul recognized this when he used the potter illustration in Romans 9:19ff. 
(drawn from Isaiah).23 Sovereignty is therefore seen to be an inherent part 
of the creative activity of God.

In harmony with the idea of kingship is the use of the title Lord as 
applied to God. This is another title which is prevalent in the o t  and 
assumed in the n t . The title ‘Lord your God’ is used in two of the citations 
made by Jesus at his temptation, when refuting the devil (Mt. 4:7,10; Lk. 
4:8,12). Lordship and sovereignty demand such rigorous standards of al
legiance that the mere announcement of these themes is sufficient rebuff 
for the tempter. God’s sole right to worship and homage is not open to 
question. For man to act in any other way would result in his falling into 
temptation and consequently dishonouring God.

It is the throne imagery used of God in the n t  which links the twin 
concepts of King and Judge. When speaking of oaths, Jesus forbade swear
ing by heaven ‘for it is the throne of God’ (Mt. 5:34; 23:22). There is no 
need to be literalistic in understanding the meaning of ‘throne’ in this
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22 The importance o f the will o f God for an understanding o f NT theology cannot be over-emphasized. 
Bultmann, from an existential point o f view, speaks o f God as the ‘Demand-er’, although he recognizes 
in the teaching o f Jesus that the ‘Demand-er’ is also a God o f forgiveness (T N T  1, p. 24). It is because the 
demand o f God is so central, that Bultmann assigns so important a place to obedience (cf. pp. 12f.). 
Kümmel, T N T  p. 53, speaks o f God’s unconditional will. So it is essential to grasp the absolute character 
of God’s demands on people if man’s basic need is to be properly understood.

23 It is important not to take the potter illustration out o f its immediate context, asj. Murray, Romans 
(N IC N T , 1967), ad loc., rightly points out. He attempts to limit the potter’s right over people to people 
as sinners, not simply as creatures. This distinction is over-fine, for it is because o f people’s rebellion 
against the will o f God that they have become sinners. C. K. Barrett, Romans (1957), p. 188, faces the 
criticism that people are not pots with the remark that a detail o f the analogy should not be stressed and 
the main point missed, i.e. the final responsibility o f God for what he does in history. F. J. Leenhardt, 
Romans (Eng. trans. 1957), p. 256, reckons that Paul’s illustration here concerns God in providence, not as 
creator.
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context. The significance clearly depends on the royal status of God, of 
which ‘throne’ is an appropriate symbol. In the previously mentioned 
statement in Matthew ll:25ff., which parallels the Johannine Father-Son 
Christology, Jesus addresses God as ‘Father, Lord of heaven and earth’, 
another evidence for the sovereignty of God. The idea of a court of heaven 
is hinted at in the saying in Luke 12:8f., which predicts that the Son of 
man acknowledges men ‘before the angels’ (a reverent periphrasis for God). 
This throne idea occurs many times in other parts of the nt as will next be 
seen. It contributes not a little to the basic concept of God as king.

In the book of Acts and in the epistles the idea of the kingdom is less 
frequent and consequently the concept of God as King is not as prominent. 
Sometimes the early preachers preached about the kingdom (Acts 8:12; 
28:31), but more often they are said to have preached Christ (Acts 5:42; 
8:5; 9:20; 17:18; cf. also 1 Cor. 1:23; 15:12; 2 Cor. 1:19). For the early 
Christians Jesus was seen to be the embodiment of the kingdom. This led 
to less emphasis on the kingdom itself, but in no sense lessened the con
viction that the reign of God had been inaugurated. His kingly function 
was everywhere assumed rather than expressed.

In Paul’s epistles there are many indirect indications that the apostle 
thought of God in terms of sovereignty. God is more powerful than the 
rulers of this age (1 Cor. 2:6ff.). All the powers of evil (the principalities 
and powers) are incapable of interfering with God’s purposes in Christ 
(Rom. 8:37-39). Indeed they have already been conquered (Col. 2:15). Paul 
sees the final act of history as God subduing his enemies ‘under his feet’ 
(1 Cor. 15:23ff.). In the apostle’s thought there is little real distinction 
between the kingdom of God and the kingdom of Christ, although Christ 
will deliver the kingdom to God (1 Cor. 15:24). What is central to Paul’s 
thinking in this context is the supreme sovereignty of God over everything. 
The pastoral epistles contain one statement which clearly brings this aspect 
to the fore when God is described as ‘the blessed and only Sovereign, the 
King of Kings and Lord of Lords’ (1 Tim. 6:15).24

The doctrine of God in the epistle to the Hebrews is central to the theme 
of the whole epistle. Since the content is concerned with the way of 
approach to God, it is of great importance to note the exalted concept of 
God which is found in this epistle. At the beginning the focus falls on the 
‘Majesty on high’, with the Son seated at his right hand (1:3). This emphasis 
on the right hand of majesty25 as the position of honour recurs at two other 
points in the epistle (8:1; 12:2), showing it to be a key concept which links

24 Although the word translated ‘sovereign’ (dynastes) was frequently used o f a prince who possessed 
only delegated authority, in this context it carries with it a sovereignty which knows no superior, as the 
title King o f kings shows. Cf. D. Guthrie, The Pastoral Epistles (1957), p. 116.

25 The expression ‘at the right hand o f the majesty on high’ is undoubtedly influenced by Ps. 110 which 
plays an important part in this epistle. The phrase ‘majesty on high’ expresses the dignity and exalted 
character of God. Cf. F. F. Bruce, Hebrews, ad loc.
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the parts into a whole. The high priest not only pleads before the throne, 
but actually shares the throne. The royal nature of God is in this manner 
vividly demonstrated. The same idea is found in 1 Peter 3:22, where angels, 
authorities and powers are said to be subject to Jesus Christ ‘at the right 
hand of God’.

In the book of Revelation, the enthronement idea in relation to God is 
so marked that in the vision in 4:2 God is simply denoted by the phrase 
‘the One seated on the throne’, an expression which is repeated in 5:1 (cf. 
also 7:15). At the end of the book the vision concentrates on the great 
white throne in the scenes of judgment (20:11). Moreover it is ‘he who sat 
upon the throne’ who makes ‘all things new’ (21:5). His throne is central 
in the vision of the new Jerusalem (22:If.). In addition, in Revelation 6:10 
God is addressed by the martyrs as Sovereign Lord. A significant aspect of 
this motif of divine kingship in this Apocalypse is that God is frequently 
described as ‘Almighty’ (4:8; 11:17; 15:3; 16:7,14; 19:6,15), a title which 
strongly emphasizes the sovereign power of God.26

The king concept is closely allied to that of judge. The certainty of God’s 
judgment was a major assumption behind the sternness ofjohn the baptist’s 
preaching (cf. Mt. 3:7ff; Lk. 3:7ff., although absent from Mark’s account). 
No questions were raised over this judgment theme, for the idea of God 
as judge was everywhere assumed. Jesus makes the same assumption when 
he alludes to the future judging activity of God (cf Mt. 7:1,2; 11:22-24; 
12:36-37). There has been a tendency to play down this aspect of Jesus’ 
view of God, but the importance of it cannot be assessed purely on the 
number of times the theme occurs.27 True sovereignty would be unintel
ligible apart from some provision for the accountability of the subjects to 
the King. In one of his parables Jesus contrasted an unjust judge with the 
vindicating judgment of God (Lk. 18:7). Moreover, in John’s gospel, he 
positively associated himself with the judging activity of God (Jn. 8:16).

For Paul the idea of God as Judge was an integral part of his gospel (cf 
Rom. 2:16). Indeed, there was no doubt in his mind that God would judge 
the world (Rom. 3:6). He speaks positively about ‘the judgment seat of 
God’ (Rom. 14:10) and uses it as a basis for his condemnation of Christians 
who were judging their brethren. What is not regarded as an approbation 
for man is nevertheless of the essence of the divine nature. It is assumed as 
right and proper in the nt that the divine king should exercise his prero
gative of judgment. There is admittedly a certain element of severity about

26 The title Pantokrator (Almighty) is the lxx equivalent o f ‘Lord of Hosts’. In the nt it is used only in 
the book o f Revelation. The whole book shows not only that God is omnipotent by right, but in actual 
fact. The final consummation lies in the future but the reality of it is here and now, cf. G. B. Caird, 
Revelation (B C , 1966), p. 141.

27 W. G. Kümmel, T N T ,  pp. 39f., while he admits that Jesus shared the contemporary Jewish convictions 
about God as Judge, nevertheless suggests that it was only to a slight extent characteristic of, and essential 
for, his conception o f God.

God as Creator, Father and King
God as King and Judge

87



this aspect of God (cf. Pet. 2:4ff.). Paul, who admits the severe side of God, 
is nevertheless careful to link it with the kindness of God (Rom. 11:22).28 
In the Apocalypse it is God who gives judgment against the symbolic 
Babylon. Indeed throughout the book it is the One on the throne who 
subdues all rebellious elements. The theme of judgment merits separate 
treatment and will be discussed in the section on the future (see pp. 848ff.).
V arious o th e r titles fo r G od
SPIRIT
The n t  presents the nature and character of God in a number of different 
titles which express various facets, not in a formal way, but nonetheless 
significantly. In John’s gospel Jesus declares that God is Spirit (Jn. 4:24). 
The precise nature of God’s spirituality is left unexpressed but there was 
no need for any further explanation.29 John’s readers would know that the 
statement could mean nothing less than that God cannot be defined in 
material categories -  no doubt a necessary assertion at a time when gods 
of wood and stone were common. Moreover, it is the spiritual nature of 
God which makes the doctrine of the Holy Spirit intelligible.30
SAVIOUR
Although the title ‘Saviour’ is more generally applied to Jesus Christ in the 
n t , it is nevertheless also used of God and in this respect tallies with a 
dominant activity of God in the o t . The main occurrences of the title are 
in the Pastorals (1 Tim. 2:3; Tit. 2:10, 13; 3:4), but it also occurs with an 
o t  flavour in Mary’s song (Lk. 1:47), and in the doxology in Jude 25. 
Although the title is rare, the activity implicit in the title permeates the 
whole n t . 31 Indeed, Christian theology centres in the theme of God saving 
his people.
MOST HIGH
This is a title of supreme dignity which expresses the superiority of God 
over all other gods.32 It is used by the soothsayer in Acts 16:17, by the

28 The combination of goodness and severity is found in many ot passages (cf. Ps. 125:4, 5; Is. 42:25- 
43:1, 50:10-11). Paul would take this for granted. In Rom. 11:22 the possibility o f being ‘cut o ff  shows 
the nature o f Paul’s understanding o f the severity o f God.

29 Involved in the spiritual nature o f God is his life-giving activities. In John’s gospel spirit and life are 
closely connected (cf. 6:63). See L. Morris’ discussion, John (N IC N T , 1971), pp. 271 f.

30 The particular aspect o f spirituality which is brought out in 1 Pet. 4:6 seems to be its eternal quality. 
The believer’s life in the Spirit becomes in ‘God’s likeness’ (kata Theon) which contrasts with those under 
judgment. It marks the difference between death and life. Cf. E. G. Selwyn, The First Epistle o f Peter (1946), 
pp. 215f.

31 In view o f the dominance o f the idea o f ‘saving’ and ‘salvation’, it is remarkable that the term occurs 
so rarely in the n t . One explanation is that soter was used both in the Greek mysteries religions (of 
Asclepios, the god o f healing) and in Caesar worship (of the Roman emperor). C f  A. W. Argyle, op. cit., 
pp. 115f., who cites W. Bousset, Kyrios Christos (1913), pp. 204fF. (see pp. 310-317 in Eng. trans., 1970).

32 This title 'El ‘Elydn, is generally considered to be among the most ancient names for God in the o t . 
It occurs frequently in the Psalms. Cf. G. Bertram, T D N T  1, pp. 619f., who considers that the Greek

GOD

88



The Attributes o f God
demon possessing the man of Gerasa (Lk. 8:28/Mk. 5:7), by Jesus himself 
when exhorting people to love their enemies (Lk. 6:35) and by Zechariah 
in his song about John the Baptist (Lk. 1:76). It is also used in the descrip
tion of Melchizedek’s priesthood (Heb. 7:1).
GOD OF THE PATRIARCHS
Several times God is specifically mentioned as God of Abraham, Isaac and 
Jacob (Mt. 8:11, 22:32; Mk. 12:26f.; Lk. 20:37; Acts 3:13; 7:32). Similarly 
he is called God of our fathers (Acts 22:14). In a Jewish setting the linking 
of God with the patriarchs would be highly significant. It would convey 
much more than a nationalistic deity. It would show that the present nature 
of God was recognized as being identical to that seen when God dealt 
graciously with the fathers of the Jewish race.33 It stresses the continuity 
between Christian revelation and the o t .

ALPHA AND OMEGA
Only in Revelation 1:8 and 21:6 does this description of God occur. Later 
in the book it is used of Christ (Rev. 22:13). It must be understood as 
figurative of All-inclusiveness, in the sense that both beginning and end 
and all between must be related to God.34 It is especially meaningful in a 
book which deals so much with the end-time. It conceives of the whole 
span of history in terms of God’s activity. There are no blank periods. This 
concept ties in closely with the concept of God as Creator.

T H E  A T T R IB U T E S  OF G O D
Anyone who seeks an answer to the question, ‘What is the God of the n t  
like?’, will find no formal statements, but a mass of incidental indications, 
which nevertheless are invaluable in throwing light on many facets of the
equivalent o f this title (hypsistos) does not correspond to the nt revelation o f God ‘no matter whether it be 
understood as a solemn liturgico-hymnal expression o f sublimity, a religious philosophico-theological term 
to denote transcendence, or a traditional proper name for God’. It is not clear why a name as little used as 
this in the NT must for that reason be considered to be contrary to the nt revelation. It is but part o f a total 
picture of supreme dignity. Because Luke has a fondness for this expression, it is sometimes supposed that 
the only nt evidence for Jesus using it (Lk. 6:35) must be attributed to Luke’s editorial adaptation o f his 
material. G. Dalman, Words o f Jesus (Eng. trans. 1902), p. 199, for instance, argued this on the basis that 
in the parallel saying in Mt. 5:45, the expression is not used. Matthew may have edited the words in 
accordance with his usual style. It cannot be said definitely that Jesus did not use the title.

33 God is addressed in the Prayer o f Eighteen Petitions as God o f Abraham, God o f Isaac and God of 
Jacob, as well as God Most High, among other titles (cf. Bultmann, T N T , p. 24).

34 For a detailed examination o f the Alpha-Omega theme, cf G. R. Beasley-Murray, The Book of 
Revelation (N C B , 1974), pp. 59fF. He takes Rev. 1:8 to imply that God is the sovereign Lord of all times 
and ages. He shows that this use o f the letters o f the alphabet was common among thejews. The expression 
had particular point for the readers of the book o f Revelation who were clearly passing through a period 
of trial and needed reassuring that God was in control o f all times and circumstances.
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character of God. There is nothing to suggest that there were differences 
of opinion in the n t  about what God is like. Whereas some parts bring 
certain facets into focus more than other parts, there is no doubt that a 
unified picture is presented. While it is impossible to arrange the evidence 
in systematic form, it will be helpful to group the main ideas under the 
following considerations -  the glory of God, the wisdom of God, the 
holiness of God, the righteousness of God, the love and grace of God, the 
goodness of God, the uniqueness of God, and the unity of God.
T he g lo ry  o f  G od
There is a strong o t  background to the frequent references to the glory of 
God. Whereas the Hebrew word for ‘glory’ (kabod) was used of anything 
which possessed splendour, honour, conspicuousness, it soon came to have 
a special significance when applied to God.33 * 35 It came in fact to stand for 
the revelation of God, as when the psalmist maintained that the heavens 
declare the glory of God (Ps. 19:1). o t  history is seen as a record of God’s 
revelation of his glory in his activities on behalf of his people. A more 
developed sense of the same idea is the use o f ‘glory’ to denote the presence 
of God in a theophany, which was later to become known in Jewish 
theology as the Shekinah (Fkina).36 But it is the translation of the Hebrew 
kabod into the Greek doxa which provides the key for understanding the n t  
idea of the glory of God.37 We shall note that in the n t  there are two senses 
in which doxa is used, as visible glory (in the sense of seeing the glory of 
God) and as uttered praise (in the sense of ascribing glory to God).

It is astonishing how frequently the NT writers mention the glory and 
majesty of God. Moreover, men are prompted to glorify God. To ascribe 
glory to God in face of the mysterious working of his power is often 
spontaneous. The shepherds did so at the birth of Jesus (Lk. 2:20); so did 
the people who observed the healing of the paralytic (Mk. 2:12; Lk. 5:25- 
26; Mt. 9:8) and the healing of numerous sick people (Mt. 15:31). At the 
raising of the dead man at Nain (Lk. 7:16) and the restoration of sight to 
the blind at Jericho (Lk. 18:43), Luke records the same reaction. It is 
moreover stated by Jesus that when he returns he will come in the glory

GOD

33 Cf. the remarks o f B. Ramm, Them He Glorified (1963), pp. lOf. Ramm maintains that the glory of
God is not an attribute o f God like wisdom, but an attribute o f his total nature (p. 18). He also links glory
with beauty in God (as Augustine and Barth also do), pp. 20, 21. J. Moltmann, Theology and Joy (Eng. 
trans. 1973), pp. 58f., discusses the ‘beauty’ o f God, linking it with the ot and nt evidence for ‘glory’ 
applied to God.

36 On the idea o f Shechinah, cf. G. B. Gray, H BD  2, p. 183. For a Jewish exposition of this theme, cf. 
J. Abelson, The Immanence o f God, especially pp. 77-149.

37 Cf. L. H. Brockington, ‘The Septuagintal Background to the New Testament use of doxa', Studies in 
the Gospels (ed. D. E. Nineham, 1957), pp. Iff. Cf. G. von Rad, T D N T  2, pp. 238-242, for the ot usage 
of the corresponding Hebrew word kabod. In the same volume G. Kittel explores the nt meaning, ibid., 
pp. 247f.
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of the Father (Lk. 9:26). The most vivid demonstration of the glory of God 
in the ministry of Jesus was the transfiguration, in which the splendour of 
God was fleetingly seen in a complete transformation of the appearance of 
Jesus (Mt. 17:Iff.; Mk. 9:2ff.; Lk. 9:28ff.).38 This glory of Christ is inse
parably linked with the glory of God. It is understandable that a later 
commentary on this event speaks of the Majestic Glory of God (2 Pet. 
1:17).

John makes clear in his account that the glory which he and others had 
observed in the ministry of Jesus had a divine source (Jn. 5:41 ff.). Indeed 
the glory of Jesus Christ is again inextricably bound up with the glory of 
God (Jn. 1:14; 11:4,40; 13:31). Whatever glorifies the Son of man is said to 
glorify God (13:31 f.). The essential point to notice is that God is not only 
assumed to be glorious, but is the pattern for the measuring of glory in 
others, even in the case of his Son (cf. Jn. 17:5).39 No glory can be greater 
than God’s. In Acts Luke describes Stephen as seeing the ‘glory of God’ 
and the Son of man at the right hand of God (Acts 7:55). The Jerusalem 
church is said to ascribe glory to God when hearing the reports of Peter 
and Paul respectively (Acts 11:18; 21:20).

In Pauline theology the same theme is implicit. The pattern for measuring 
man’s shortcomings is ‘the glory of God’ (Rom. 3:23), which implies that 
man’s sin has made it impossible for him to be the reflector of God’s glory 
as he should have been.40 Nevertheless, through the process of justification 
Paul sees the possibility of men again sharing in God’s glory (Rom. 5:2). 
When describing the glory of Christ, he equates it with the glory of God 
(2 Cor. 4:4ff.). He sees an interaction between the glory of God and glory 
shared by Christians (2 Cor. 3:18). On one occasion he describes God as 
the ‘Father of glory’ (Eph. 1:17). He includes several doxologies which 
ascribe glory to God (Rom. 16:27;41 Phil. 4:20; 2 Tim. 4:18). All that man 
does must be done to God’s glory (cf. Rom. 15:7; 2 Cor. 4:15; Phil. 1:11; 
2:11). Moreover, eternal destruction is seen as exclusion from the presence 
of God and the glory of his might (2 Thes. 1:9), which shows that any

38 Cf. A. M. Ramsey’s study on doxa, The Glory of God and the Transfiguration o f Christ (1949).
39 For a discussion from a radical point o f view o f the glory o f Christ in John’s gospel, cf E. Käsemann, 

The Testament of Jesus (Eng. trans. 1968), pp. 4—26. C f  also W. Thüsing, Die Erhöhung und Verherrlichung 
Jesu im Johannesevangelium (21970), pp. 206f, where he discusses the meaning ofjn . 17:5. The whole book 
concentrates on the theme o f glorification and the tension created by the human life o f Jesus.

40 There is some difference o f opinion over the interpretation o f doxa tou Theou here. C. K. Barrett, 
Romans, ad loc., sees it as the glory with which man was created, a glory nevertheless received from God. 
C f  also C. E. B. Cranfield, Romans (ICC, 1975) 1, ad loc. K. Barth, Romans (Eng. trans. 1933), p. 101, 
however, follows Bengel in taking the glory o f God to be his consciousness. C. H. Dodd, Romans (M N T, 
1932) ad loc., interprets it o f the image o f God, but M. Black, Romans (NBC, 1973), ad loc., disputes this. 
What is undeniable is that the original glory was derived from God.

41 The grammatical problems surrounding the construction o f the Rom. 16:27 doxology make it uncertain 
whether Paul was ascribing doxa to God or to Christ. It is questionable whether the apostle would have 
drawn a fine distinction between the two concepts. C. K. Barrett, op. cit., ad loc., considers that the 
defective construction would remind readers o f both.
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obscuring of God’s glory is the worst possible happening in man’s 
experience.42

In the rest of the NT this concept of God’s glory is continued. Christ is 
said to reflect God’s glory (Heb. 1:3), which seems to mean that Christ 
represents in his person the majesty and power of God, in a sense similar 
to the o t  idea of the glorious presence of God.43 Man’s chief end is to 
glorify God (1 Pet. 2:12; cf. 4:11). Christians are said to be called ‘to his 
own glory and excellence’ (2 Pet. 1:3), an idea fully in accord with Pauline 
thought. In both 2 Peter 3:18 and Jude 25, there is the familiar ascription 
of glory to God. In the Apocalypse, the theme of God’s glory occurs 
mainly in the interludes which focus on worship (cf. Rev. 4:11; 7:12; 19:2). 
In a picturesque description of the temple, John speaks of it being filled 
‘with smoke from the glory of God and from his power’ (15:8), as if it 
possessed some all-pervasive quality which cannot be missed.44 Perhaps the 
most striking and solemn focus on God’s glory is at the hour of judgment 
when the flying angel bids men to fear God and give him glory (14:7). The 
vision of the New Jerusalem is in marked contrast, for it already possesses 
the glory of God (21:11).45

Another closely allied facet is the description of God as light (1 Jn. 1:5), 
no doubt arising from the connection in man’s mind between light and 
glory (cf. also John’s prologue).46 Concentration on the glory of God floods 
all man’s activities with light. This idea occurs also in the Apocalypse, 
which describes the New Jerusalem as having no need of other light since 
the glory of God is its light (Rev. 21:23).

Enough has been said to demonstrate the great importance in NT thought 
of the theme of God’s glory as a basic assumption about the nature and
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42 The linking o f God’s presence with his glory is significant, because in Paul’s mind God can never be 
separated from his glory. In the expression ‘glory o f  his might’, the genitive is one o f origin, which shows 
that God’s power proceeds from his glory (cf. E. Best, 1 and 2 Thessalonians (B C , 1972), ad loc.). Although 
2 Thes. 1:9 need not be taken to imply exclusion, since apo could be understood in other ways, it fits the 
context better and is normally to be expected with this preposition.

43 It makes little difference whether in Heb. 1:3 apaugasma is rendered ‘radiance’ or ‘reflection’, for the 
glory in both is directly derived from God. F. F. Bruce, Hebrews, ad loc., takes it in the former sense, and 
H. W. Montefiore, Hebrews (BC, 1964) takes it in the latter sense. But Montefiore admits that the two 
senses interpenetrate.

44 There are ot precedents for the association o f smoke and glory (cf. Is. 6:4; Ex. 40:35; 2 Ch. 7:If. and 
Ezk. 44:4). The vivid imagery in Rev. 15:8 is intended to impress on the reader the overwhelming sense 
of awful holiness (cf. G. R. Beasley-Murray, Revelation, pp. 237f.).

43 It is not surprising that ‘the glory o f God’ dominates the book o f Revelation with its forward vision, 
since the NT generally supposes that the revelation o f God’s glory will not be complete until the last day. 
It is in this sense that it would be right to describe it as eschatological.

46 In his treatment of leading ideas in the fourth gospel, C. H. Dodd, The Interpretation o f the Fourth 
Gospel (1953), pp. 201f., links Light with Glory and Judgment. Since injudaism the Shekinah was conceived 
as light, it is not surprising that ‘glory’ and ‘light’ are associated in the n t . Cf. also the section in E. K. 
Lee’s book, The Religious Thought o f St John (1950), on God as light, pp. 32 ff. Lee takes 1 Jn. 1:5 as meaning 
that God is light in the sense o f the inherent quality o f God, not simply in the sense o f his intelligibility 
or self-revelation.
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character of God. Now we must consider how it bears upon other aspects 
of God. It cannot fail to promote a reaction of awe. It provides a ready 
preparation for the view of God’s power, which is everywhere assumed in 
the n t . So glorious a being could never be impotent (cf. Rom. 4:21; 11:23;
1 Cor. 2:5; 2 Cor. 9:8). Indeed the description ‘the power of God’ when 
used absolutely aptly indicates this dynamic aspect of God’s character (cf
2 Cor. 6:7; 13.4; 2 Tim. 1:8).

The ‘power of God’ is regarded as an object of knowledge (Mk. 12:24). 
It can be used as a title synonymous with God (as in Mk. 14:62; Lk. 
22:69).47 The all-inclusive ability of God is vividly brought out in the 
statement of Jesus that all things are possible with God (Mk. 10:27; Lk. 
18:27; cf the angel’s word to Mary, Lk. 1:37). There is no discussion of 
any problems which this raises, like the moral impossibilities (cf Heb. 6:18 
where it is an axiom that God cannot lie). The n t  sees the omnipotence of 
God only in the context of the total portrayal of his character. There is 
nothing arbitrary or capricious about God’s use of his power, for he cannot 
act contrary to his own character.48 That power is used for good ends, as 
when he uses it to guard his people (1 Pet. 1:5; Jn. 10:29). The only fitting 
approach of the creature is an attitude of humility under his mighty hand 
(1 Pet. 5:6). It is not surprising that among the attributes of God celebrated 
in the liturgical passages in the Apocalypse, might and power figure prom
inently (cf Rev. 4:11; 5:12-13; 7:12; 19:1; cf also the doxology in Jude 25).

With so exalted a view of the glory and power of God, it is not surprising 
that the n t  writers at times allude to the mysteries of God. The apostle 
Paul speaks o f ‘the depths of God’ (1 Cor. 2:10),49 which are known only 
to the Spirit of God. There is a whole area of knowledge of God which is 
beyond man’s grasp. God is in a sense incomprehensible, although the 
Spirit’s revelations of him are sufficient for man’s understanding of his 
redemptive purposes. There is no question of man being able to set his 
own limits on God’s nature and attributes. What he knows is at most no
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47 ‘The Power’ was a rabbinic term for God, cf G. Dalman, Words o f Jesus (Eng. trans. 1902), pp. 200f. 
Along with other periphrases it was intended to avoid anthropomorphism. It stood essentially for a God 
who was powerfully active.

48 There is a close connection between God’s power and his providence. To maintain providence God 
must have the resources to do it. Neither the ot nor the nt questions his possession o f that power. In the 
ot in addition to the manifestations o f his power in maintaining the created order, there are special 
demonstrations o f power in God’s activities on Israel’s behalf. The concept o f the power o f God in the nt 
concentrates on his acts o f salvation (Rom. 1:16). The consummation comes when all the kingdoms o f the 
world become the kingdoms o f our Lord and his Christ (Rev. 11:15).

49 Some have interpreted this reference to the ‘depths’ o f God in a gnostic sense (so U. Wilckens, Weisheit 
und Torheit (1956), cited by, but not supported by, H. Conzelmann, 1 Corinthians (Eng. trans. Hermeneia, 
1975, from K EK  1969), p. 66. Wilckens supposes that ‘depths’ are to be identified with the revealer, but 
Conzelmann finds this explanation o f Paul’s words incomprehensible. C f  also C. K. Barrett’s comments, 
i Corinthians (B C , 21971), ad loc. He contends that Paul is combating the view that men could plumb the 
depths o f God’s being. F. W. Grosheide, 1 Corinthians (N IC N T , 1953), p. 68, understands the phrase to 
mean ‘God himself in his infinitude’.
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more than a glimpse at the whole reality. A massive area of mystery must 
remain. Paul can speak of God’s servants as ‘stewards of the mysteries of 
God’ (1 Cor. 4:1), which shows that an element of mystery 30 will always 
attend the proclamation of the gospel. This sense of awe is well brought 
out by the apostle at the conclusion of Romans 11, where he speaks of the 
unsearchable character of God’s judgments and the inscrutable nature of 
his ways (verse 33). No-one has known the mind of God, as Isaiah 40:13- 
14, which Paul quotes, so patently implies. The mysterious character of 
God does not find such clear expression in other parts of the N T, but is 
assumed. There is no suggestion anywhere that God is limited to man’s 
capacity to conceive him. A due sense of the mystery of God is indispens
able to an understanding of the NT revelation of God’s dealing with men. 
Many of the exegetical problems which have arisen have been caused by 
man assuming that God’s mind is precisely analogous to his own. This will 
become clear when the wisdom of God is discussed in the next section.

Some comment must be made on the connection between the n t  view 
of God’s mysteriousness and that of contemporary Judaism. In the latter, 
transcendental ideas had generally so removed God from contact with man, 
except through intermediaries, that to many he had become remote.31 The 
sense of mysteriousness was heightened by the avoidance of the sacred 
name and the substitution of an alternative title (Adonai). Undoubtedly 
these ideas were ennobling when compared with contemporary paganism, 
but they tended to suggest that God was wholly Other. It was the achieve
ment of n t  revelation to retain a sufficient air of mystery to remind man 
of his own limited understanding of God, but at the same time to unveil 
a means by which some aspects of the mysteriousness become knowable.32
T he w isdom  and  know ledge o f  G od
The Jewish wisdom writers often speak of wisdom, but not so much as an 
attribute of God53 as an emanation from God (Wisdom 7:25). She is de
scribed as the brightness of his everlasting light (Wisdom 7:26). She is

50 For the NT use o f mysterion in relation to the things o f God, cf. G. Bornkamm, T D N T  4, pp. 817-824. 
He denies any connection between the nt usage and the mystery cults. He points out that since the ‘mystery 
of God’ is disclosed in revelation, ‘its concealment is always manifest with its proclamation’ (p. 822). This 
is seen in three antitheses between (i) the then and the now, (ii) the rulers o f the world and those who love 
God, and (iii) the now and the one day.

31 It has already been pointed out in footnote 2 that the transcendental emphasis must not be regarded 
as the only emphasis in rabbinic Judaism, although it was the most dominant. See also the remarks on 
remoteness in footnote 3.

32 It is a mistake to suppose that no sense o f the mysteriousness o f God pervades the nt revelation. An 
over-emphasis on the love o f God has all too often led to a soft view o f him which has removed the 
element o f awe. Cf. R. Otto, The Idea o f the Holy (Eng. trans. 1927), especially the section on ‘The 
Numinous in the New Testament’, pp. 98-109.

33 For a discussion o f God as Wisdom, cf E. K. Lee, op. cit., pp. 97ff. Cf. also W. F. Howard, 
Christianity according to St John (1943), pp. 48ff., for the influence o f wisdom on John’s Logos concept, with 
its strongly divine character.
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created, but created before all things (Ecclus. l:4,7ff.; 24:14;) and is in fact 
the principle of creation (Ecclus. 24:10ff.; 42:21; Wisdom 7:21; 9:2). This 
concept is more relevant to the n t  concept of Christ (see discussion on 
pp. 324ff.); nevertheless, there is the strong implication that this personi
fication of wisdom proceeds from God and therefore witnesses to an 
essential attribute of God.

In the n t  the concept of the wisdom of God is not prominent except in 
Paul. The phrase occurs once in Luke 11:49 as a formula introducing an 
oracular utterance.54 This is sometimes regarded as meaning ‘God in his 
wisdom’, but it could imply a quality in the being of God.35 Since it 
introduces a citation, it supports the veracity of the words by the inscrutable 
wisdom of God. If God is wisdom, what he says must be true. In the rest 
of Luke’s writings, wisdom is linked with the Spirit.

Paul contrasts the wisdom of God with man’s wisdom (1 Cor. 1:20) and 
shows its superiority. Man’s wisdom is in fact turned to foolishness in the 
light of God’s wisdom. This implies that the latter is the standard by which 
all other wisdom is gauged. In the same letter Paul speaks of the secret and 
hidden wisdom of God (1 Cor. 2:7), which can nevertheless be imparted. 
It is clear that Paul identifies the wisdom which can be communicated with 
what the apostles proclaimed. Since in the same passage he identifies Christ 
as ‘our wisdom’ (1 Cor. 1:30), he is evidently thinking of the wise acts of 
God in the salvation of man. This is regarded in n t  thought as the supreme 
manifestation of wisdom. Indeed, it is through the church that ‘the mani
fold wisdom of God’ is made known even to spiritual powers (Eph. 3:10). 
What is important for our present purpose is that God’s work for man is 
seen to spring from his wisdom. It is no wonder that Paul marvels at the 
depth of the ‘wisdom and knowledge of God’ (Rom. 11:33).

Some distinction has to be drawn between wisdom and knowledge in 
relation to men, but this distinction is not so appropriate to God.36 If 
wisdom is the right use of knowledge, perfect wisdom presuppose perfect 
knowledge. The n t  writers never doubt the perfect knowledge of God. 
Matthew reports the saying of Jesus that ‘your Father knows what you 
need before you ask him’ (6:8), which shows the precise and detailed 
knowledge of God about the movements and needs of his creatures. He 
sees what men do in secret (Mt. 6:4,6). Jesus declared that nothing was

34 C f  J. M. Creed, The Gospel According to St Luke (1930), ad loc.
33 See the discussion in E. E. Ellis, The Gospel o f  Luke (N C B , 1966), ad loc.
36 While there is a clear connection between the wisdom and knowledge o f God, a distinction between 

them could be maintained. F. J. Leenhardt on Romans 11:33 regards wisdom as relating to the execution 
° f  God’s compassionate purposes, and knowledge to the initiative of God’s love in salvation (he takes gnosis 
in the sense o fproegno in Rom. 8:29), Romans (Eng. trans. 1961, from CXT,  1957), ad loc. Cj. R. Bultmann, 
TDXT  1, pp. 703ff., for a discussion o f gnosis in early Christian usage. H. Schlier, Der Rdmerhrie f  (1977), 
P· 345, thinks that Paul probably distinguished beween wisdom and knowledge, although he admits the 
possibility that they may express the same idea. It should be noted that both were current terms in 
contemporary thought.
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hidden that would not be made known (Mt. 10:26).57
This perfect knowledge of God is extended in some n t  statements to 

include foreknowledge. It is a logical development. Paul insists that in the 
perfect planning of God to provide a people conformed to the image of 
God, he knew beforehand those who were to share that image (Rom. 
8:29). Paul’s statement has provoked endless debate because it appears to 
limit man’s free will and some discussion of this problem will be included 
later (see pp. 622ff.). But for the present it must be noted that Paul does 
not discuss the foreknowledge of God; he simply takes it for granted. He 
does not doubt that if God knows the present, he must also know the 
future. This seems to be an essential part of his total conception of God 
(icf. also Eph. 1:5).

A similar understanding is basic to the Johannine theology, where God’s 
gift of his people to his Son is emphasized in the prayer of Jesus (Jn. 17). 
The same intimate knowledge of his Son which is possessed by the Father 
is a pattern for his own followers’ knowlege of the Son (Jn. 10:14f.).58 
Indeed such knowledge is extended to include not only the present ‘fold’, 
but also the ‘other sheep’ (Jn. 10:16), another indication of perfect 
foreknowledge.

There are certain deductions from this conviction that God is all-wise 
and all-knowing. Such perfect understanding means that when God wills, 
his plans and purposes are perfect and can never be in error. Indeed, 
although there are few specific statements in support of this in the n t , it 
does not seem to be questioned. What God says must be true. He never 
lies (Tit. 1:2). It is impossible for him to prove false (Heb. 6:18). The 
absolute truth of God guarantees the consistency of his wisdom and know
ledge. There is no suggestion that he ever modifies his plans in the light 
of his own progressive experience. This aspect of God, which will be 
expounded more fully in the discussion on the uniqueness of God (see 
p. 11 Off.), is essential if his acts in history are to have continuing validity.

The n t  writers generally are conscious of the controlling character and 
obligatory nature of the will of God.59 Jesus himself shows the deepest

37 It was the task o f the disciples to make things known (i.e. the kingdom), for it is clearly the purpose 
of Jesus that what had been regarded as a mystery should become unveiled. C f  P. Bonnard, Matthieu 
(C N T, 1963), p. 151, on this verse.

58 A difficulty would arise if the kathos in Jn. 10:14 were taken to imply exact correspondence, for it 
could not be supposed that disciples know the Son in the same sense as the Son knows the Father. But the 
kathos need not be understood in this way. As L. Morris points out (John, N IC N T , 1971, p. 511 n.42,), 
it is not so much the degree of knowledge as its reciprocal character which is in view.

39 It is characteristic o f rabbinic Judaism to show great regard for the will o f God. Indeed it was insistence 
on the need for obedience to that will (as seen in the Torah) which led to concentration on regulations for 
daily life. As E. P. Sanders points out, these commandments were not intended as a burden (Paul and 
Palestinian Judaism, pp. 11 Off.). The point that he is making is that the will o f God was accepted as calling 
for implicit obedience. The sense o f burden develops when consciousness o f one’s own liability to obey 
comes sharply into focus. The rabbis regarded disobedience to the will o f God as sin. Bultmann, T N T  1, 
pp. Ilf., discusses Jesus interpretation o f what he calls ‘The demand o f God’.
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awareness of this. The focus of the Gethsemane experience 60 falls on the 
words of Jesus, ‘Not as I will, but as thou wilt’ (Mt. 26:39; cf. also verse
42). What God willed must be best for the Son even if it involved an act 
of self-sacrifice from which the Son momentarily shrank. It is the will of 
God which dominates the darkest hour of Jesus. It is against this back
ground that the petition ‘Thy will be done’ in the Lord’s Prayer finds 
significance (Mt. 6:10). To do the Father’s will is a sign of belonging to 
the family of God (Mt. 12:50).61 This acceptance of the ruling character of 
God’s will is also frequently found in the epistles. Paul begins several letters 
with the declaration of his apostleship ‘by the will of God’ (1 Cor. 1:1; 2 
Cor. 1:1; Eph. 1:1; Col. 1:1; 2 Tim. 1:1). Moreover, his movements are 
controlled by God’s will (Rom. 15:32). Indeed, even in his approach to 
those who challenged his policies, Paul asserts that God imposes limits 
upon him (2 Cor. 10:13). On the other hand God’s will is also seen to be 
a mystery (Eph. 1:9).

Life for the Christian is life according to God’s will (Heb. 10:36).62 That 
will is never considered to be optional. Even the quest for maturity is 
subject to the permissive will of God (Heb. 6:3). It is a question of man’s 
will in conjunction with God’s. James can point out that all plans should 
be linked with the Lord’s will because life itself is dependent on it (Jas. 
4:15).63 The same idea is expressed in 1 Peter 3:17; 4:2 (cf. also 1 Jn. 2:17). 
Those enduring suffering ‘according to God’s will’ should entrust them
selves to a faithful creator (1 Pet. 4:19). The ever present problems involved 
in God’s willing suffering for his people are nowhere discussed. Does this 
mean that the NT writers were unaware of the problem? This cannot be 
maintained in view of the intensity of the Gethsemane experience of Jesus. 
It must be assumed, therefore, that the Christians were convinced about 
the all-inclusive character of God’s wisdom and the perfection of his will. 
This is bound up with the conviction of God’s providential care for his
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60 There is a close connection between the agony in Gethsemane and the temptation of Jesus, in that 
doing the Father’s will is the ultimate triumph over all self-centred methods. Cf. P. Bonnard, op. cit., 383. 
This acceptance o f God’s will as supreme stands out in vivid contrast to the violent aims o f the Zealots in 
their pursuit o f what they considered to be God’s will.

61 Naturally, to do the will o f God can relate only to that aspect of the will o f God that can be done. It 
is an essentially practical assessment. Cf. W. Hendriksen, Matthew (1973), p. 543, in a comment on Mt. 
12:50. F. V. Filson, Matthew (B C , 1960), p. 154, comments that this reference reminds us that God was 
not considered to be morally indifferent. ‘As Father he is to be obeyed, respected, loved’.

62 In the context o f Heb. 10:36, the ‘will o f God’ ‘suggests a contrast to man’s will through the discipline 
of suffering’; B. F. Westcott, op. cit. (1892), ad loc. The epistle sets the pattern o f Christ himself setting out 
to do the will o f God (Heb. 10:5ff.).

63 When James urges the use of such an expression as ‘if the Lord wills’, he is echoing the usage of  
conventional piety, but he means more than a form o f words, cf. C. L. Mitton’s useful discussion of this 
phrase, James, pp. 170f. The commitment to the will o f God is well brought out in one of the Ahoth sayings 
(ii.4) in the Mishnah (H. Danby’s translation, 1933, p. 448) which shows a similar approach to that o f  
James.
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people (see previous section p. 79f.). If suffering comes, God must have a 
purpose in it.64

Much confusion arises from the fact that it is generally assumed that all 
suffering should be avoided. The notion that God could use suffering does 
not come naturally. But the n t  approach to suffering constantly takes it 
into the sphere of God’s purpose. Although it is true that suffering is 
nowhere explained, there is enough evidence to show what the Christian 
attitude towards it should be. There is no suggestion that God is less than 
wise or good because suffering exists. Since the supreme example of suf
fering lies at the heart of God’s redemptive activity in Christ, it cannot be 
maintained that suffering is alien to the purpose of God. It will always 
remain a mystery why God chose to redeem mankind the way he did, but 
this very fact must be taken into account in considering the NT view of 
God.

Arising from the necessity for Christ to suffer comes the problem of 
suffering for Christians. It is not surprising that in a hostile world Christians 
will meet with opposition on account of their faith. This is the key to the 
advice given in 1 Peter, where to suffer for Christ’s sake is seen to be 
highly probable and in no sense a matter of which to be ashamed. Indeed 
1 Peter 4:14 affirms that a special blessing rests on those who are reproached 
for the name of Christ. This is the least problematic aspect of suffering. 
Paul, in recounting his experiences in 2 Corinthians 4:7-5:10, in no way 
criticizes God for the hardships he has endured. He sees these hardships as 
tools in the hand of God. The present momentary affliction is regarded as 
‘slight’ (2 Cor. 4:17) compared with the weight of glory to follow. Later 
in the same epistle the apostle gives details of this ‘slight’ affliction (cf. 6:4ff; 
ll:23ff.), which consists of a harrowing list of calamities which have been 
seldom equalled or surpassed and yet he has arrived at a triumphant attitude 
towards them. There is no hint anywhere in this epistle that he resents or 
questions the wisdom of God in allowing suffering.

In Romans 5:3 Paul actually rejoices in suffering because it develops the 
quality of endurance. In this same context he speaks of God’s love being 
poured out in our hearts. The two things are clearly not incompatible in 
his mind.

This positive approach to suffering is found in other parts of the n t . 
James advises his readers to count it a matter for rejoicing if they meet 
various trials (Jas. 1:2 ff.). The Apocalypse shows God’s concern over the 
suffering of his people, especially for those who have been martyred for 
their faith (Rev. 6:9ff.).

64 E. G. Selwyn, 7 Peter, pp. 78ff., discusses providence and suffering in this epistle. He points out that 
the modern view that suffering is contrary to God’s will finds no countenance in this epistle. The same 
could be said o f the nt as a whole. What is more important than the transitory suffering is the conviction 
that God’s will is right.
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It cannot be said that the n t  answers all the intellectual problems which 
arise from God’s permitting human suffering, but it does enable Christians 
to face suffering without losing confidence in the perfection of God’s 
wisdom.
T he holiness o f  G od
One of the most characteristic qualities of God in the o t  is his holiness. 
Although people and things and places are described as holy, this is only 
in the sense of being set apart for God. Holiness is essentially an attribute 
of God. It marks him out as being utterly pure in thought and attitude. In 
the prophecy of Isaiah ‘the holy One’ is a characteristic name for God (cf 
Is. 6). It is this quality of holiness which creates at once a barrier in man’s 
approach to God, since man becomes conscious of his own lack of holiness 
in the presence of God. It is because Israel had a holy God that demands 
were made upon her people to become a holy people, which they certainly 
failed to fulfil.

Undoubtedly this conviction that God is holy forms an important ele
ment in the n t  account of salvation. Jesus once addressed God as ‘holy 
Father’ (Jn. 17:11). When faced with the ordeal of his passion Jesus was 
most conscious of the absolute holiness of his Father who had sent him. 
This ascription of holiness to God is characteristic of the Johannine writ
ings, for it occurs also in 1 John 2:20 and several times in the Apocalypse 
(Rev. 4:8; 15:4; 16:5). In the most moving of the liturgical passages, the 
theme of the living creatures centres in the thrice repeated ‘Holy’ ascribed 
to him who sits on the throne, which is clearly reminiscent of Isaiah 6:3 
(Rev. 4:8). It is clear that the basic assumption of God’s holiness is taken 
over from the o t  where it is especially prominent, not only in the levitical 
ceremonial, but also in the prophetic declarations. It is not surprising that 
the holiness of God’s name figures in the Magnificat with its strong o t  
flavour (Lk. 1:49). From the levitical source comes the citation in 1 Peter 
1:16 (from Lv. 11:44-45) which regards the holiness of God as a pattern 
for man’s holiness. There is no suggestion in the n t  that God’s character 
and actions are anything but holy. His purity of thought and deed is 
unassailable.
T he righteousness and  justice  o f  G od
So far the only moral characteristic of God which has been mentioned is 
his absolute truthfulness and his holiness. But more needs to be said about 
the righteousness of God, for this is basic to the whole plan of salvation. 
In the o t  righteousness in God means more than that God always acts in 
a morally right way. It includes also the fact that God acts on behalf of his 
people when they are unjustly oppressed. In the n t  the apostle Paul is the 
great exponent of this important characteristic of God. He does not ques
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GOD
tion that God is righteous. He begins his exposition in the epistle to the 
Romans with the assertion that God’s righteousness has been revealed 
(Rom. 1:17).65 This is reiterated in Romans 3:21,22. Exegetes debate wheth
er the righteousness of God in these contexts concentrates on what can be 
imparted rather than what is inherent to God; whatever their conclusion, 
the association of God and righteousness is clear enough.66k True righteous
ness comes from God (cf. Rom. 10:3; Phil. 3:9). In 2 Corinthians 5:21 Paul 
even states that Christ was made sin ‘so that in him we might become the 
righteousness of God’. Further discussion will later be given on the process 
of justification (see pp. 501 ff.), but at this stage we must acknowledge that 
such statements as 2 Corinthians 5:21 make sense only if God himself is 
essentially righteous. Indeed Paul describes the Christian’s new nature as 
‘created after the likeness of God in true righteousness and holiness’ (Eph. 
4:24), showing righteousness as an essential constituent in God’s image.

It may seem surprising that the theme of God’s righteousness is not more 
prominent in the teaching of Jesus, although it is certainly assumed. The 
demand for righteousness in men presupposes the righteousness of God 
(Mt. 5:20; 6:33).67 The most significant statements are those in John’s 
gospel in which Jesus incorporated the idea into his terms of address to 
God as ‘righteous Father’ (Jn. 17:25). Righteousness is of utmost import-

6:1 There has been much debate over whether Paul’s use o f the expression ‘the righteousness o f God’ 
(dikaiosyne Theou) is intended to refer to a quality in God or not. The genitive may be taken in three ways: 
(i) as an objective genitive, in which case the righteousness is that which God grants (so Luther); (ii) as a 
subjective genitive, in which case it refers to that which belongs to God; (iii) as a genitive o f origin, in 
which case it is God’s righteousness, but proceeds from God to men. Even under (i) and (iii) there have 
been many different interpretations o f what is meant by righteousness. There is a reluctance among many 
recent writers to regard righteousness as an attribute o f God. E. Käsemann, ‘God’s Righteousness in Paul’, 
Eng. trans. o f his article in Z T K  58, 1961, pp. 367-378, in Journal for Theology and the Church 1, 1965, pp. 
100-110, and reprinted in Sew  Testament Questions for Today (1969), pp. 168-182, takes God’s righteousness 
in the sense o f his power which creates salvation. By this means Käsemann seeks to retain the subjective 
sense, but wants to give it a dynamic force. A similar view was earlier proposed by A. Schlatter, Gottes 
Gerechtigkeit; ein Kommentar zum Römerbrief (A1965), 36ff, and A. Nygren, Romans (Eng. trans. 1952), pp. 
146, 152. Käsemann’s view was developed by his pupils, C. Müller, Gottes Gerechtigkeit und Gottes Volk 
(1964), who sees righteousness as God’s victory, and P. Stuhlmacher, Gottes Gerechtigkeit bei Paulus (1963), 
who regards it as an exclusive redemptive act. J. A. Bollier is another advocate o f the subjective interpret
ation (‘The Righteousness o f God’, Int 8, 1954, 404ff.).

The Catholic writer, K. Kertelge, ‘Rechtfertigung’ bei Paulus (1967), denies that righteousness is descriptive 
of God’s essence, but maintains that it denotes God’s activity. For a discussion of these various viewpoints, 
cf. J. A. Ziesler, The Meaning of Righteousness in Paul (1972), pp. 9ff., and cf also M. T. Brauch’s appendix, 
‘Perspectives on God’s Righteousness in Recent German Discussion’, in E. P. Sanders, Paul and Palestinian 

Judaism, 523-542. Ziesler himself gives a detailed linguistic study o f the word righteousness and its cognates.
66 H. Conzelmann, ‘Die Rechtfertigungslehre des Paulus: Theologie oder Anthropologie?’, E vT  28, 

1968, pp. 389-404, and R. Bultmann, ‘D IK A IO S Y N E  T H E O U , JB L  83, 1964, pp. 12ff., both rejected 
the view that relates righteousness to the character o f God (the subjective interpretation). They understand 
the term anthropologically, in which case it has no contribution to make to an understanding o f the 
righteousness o f God.

67 In Matthew’s use o f the term ‘righteousness’, there is the sense of conformity to the will o f God (cf 
G. Schrenk, 1dikaiosyne , T D N T  2, pp. 198f.). If what is done in accordance with God’s will is righteousness, 
that will itself must partake o f the character o f its own demands.
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ance when God’s judgments come into view. An absolutely righteous God 
must judge in an absolutely righteous way (cf Rom. 2:5).

This latter concept involves the idea of God’s impartiality. It was difficult 
for Jews to accept this idea, for they were convinced that Israel was a 
favoured nation, which made it superior to the Gentile peoples in the sight 
of God.68 It was this strong bias which threatened to cause real problems 
when Jews and Gentiles had to mix in the early Christian communities. 
Peter needed a special vision to convince him that God was impartial (Acts 
10:34), and until he was convinced of this he was unprepared to visit a 
Gentile home to preach the gospel. It became obvious to him through the 
vision that his former view of God was defective. That he had thoroughly 
grasped the impartiality of God is seen from his statement in 1 Peter 1:17. 
By then it had become axiomatic that God the Father judges each one 
impartially according to his deeds.’ (C f Heb. 6:10; Rom. 3:5).

Another Jew who made a volte-face when he became a Christian was Saul 
of Tarsus. More than any other he wrestled with the problem of God’s 
special concern for the Jewish people, but as a Christian he never doubted 
that God was impartial and that both Jew and Gentile must be included in 
the plan of salvation on an equal footing.69 On two occasions he asserted 
as axiomatic that God shows no partiality (Rom. 2:11; Gal. 2:6),70 the 
second of which deals with the apostolic office. The idea definitely excluded 
any notion of favouritism with God, which would not be in keeping with 
absolute justice.

An important side to the righteousness and justice of God is his wrath. 
There are sufficient instances of emphasis on God’s wrath in the nt to 
make it important to define its meaning. The precise meaning has been 
subject to debate. Indeed of all the aspects of God in the nt this is perhaps 
the most questioned. Some reduce wrath (orge) to the effect of human sin, 
thus getting rid of all notion of anger in God because this is considered to 
be irrational.71 But this is an unsatisfactory way of dealing with the nt

68 Although there were rabbis who were prepared to concede that Gentiles could be righteous (provided 
they kept the Torah), the general approach was that salvation did not stretch to those outside the covenant. 
A similar view is found in the Dead Sea Scrolls. Cf. E. P. Sanders’ discussion on this, op. cit., pp. 206fF., 
240ff.

69 Sanders, op. cit., p. 499, brings out an important aspect in the change in Paul’s thinking when he states 
that before his conversion the apostle would not have been able to think that Jews were sinners, whereas 
as a Jew he would have been convinced that Gentiles were. In that case Jews and Gentiles were definitely 
not on the same footing. Paul’s conversion, with its conviction that Jews were equally sinners before God 
radically changed his approach to universalism.

70 See the comment on ‘partiality’ in my commentary on Galatians (N C B , 1969), ad loc.
71 Cf. C. H. Dodd, Romans, pp. 22ff., for an exposition o f this view. He considers that Paul retains the 

concept of the ‘wrath o f God’ to describe ‘an inevitable process o f cause and effect in a moral universe’. He 
concludes that ‘we cannot think with full consistency o f God in terms o f the highest human ideals of  
personality and yet attribute to him the irrational passion o f anger.’ Irrational anger must certainly be ruled 
out, but the nt view o f God’s wrath is not based on such an interpretation. C. K. Barrrett, Romans, p. 33,
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evidence. In Romans the expression ‘the wrath of God’ occurs in 1:18 (cf. 
5:9; 12:19; 13:5; cf. also 9:22), and it is impossible in this case to empty the 
phrase of any relevance to the attributes of God. Paul speaks of a wrath of 
God which has been revealed (<apokalyptetai) in precisely the same way as 
he has just previously stated that God’s righteousness has been revealed.72 
It is inescapable that Paul intended a connection between the two concepts. 
It seems most reasonable to suppose that ‘wrath’ is the negative aspect of 
God’s righteousness.73 It does not express anger in the sense in which it is 
applied to man, i.e. of an uncontrolled outburst of passion (which would 
certainly be an irrational concept), but it must express the revulsion of 
absolute holiness towards all that is unholy. This is in harmony with the 
context where ‘wrath’ is explicitly said to be against (epi) ungodliness and 
wickedness.74 The same may be said of Romans 5:9 where salvation is said 
to be from ‘the wrath’ which may well denote the wrath of God, as an 
expression of God’s rejection of all that is sinful. Salvation of the sinner 
does not affect God’s attitude towards sin.

It is not sufficient to define wrath as the principle of retribution in a 
moral universe without connecting the principle to its source, i.e. to the 
nature of God. Unless we find some place for the moral displeasure of 
God, we shall make light of his judgment, which finds no small place in 
n t  thought.75 When Paul says in Colossians 3:6 that the wrath of God is 
coming, he must mean more than that a principle of retribution is ap
proaching.76 The expression has more force if the condemnation of the
is nearer the point when he says, ‘Wrath is God’s personal (though never malicious or, in a bad sense, 
emotional) reaction against sin.’ C. E. B. Cranfield, Romans, 1, p. 109, asks the pointed question whether 
even human goodness can exist without indignation against wickedness.

72 The use o f the same verb (apokalyptetai) in both Rom. 1:17 and 1:18, must mean that Paul intended 
the latter to be understood in terms o f the former. This means that both righteousness and wrath are 
revealed in the proclamation o f the gospel. Cf. Cranfield, op. cit., pp. 109f.

J. Murray, Romans, p. 35, is clear that the wrath of God cannot be emptied o׳3 f its emotional and 
affective character, although he recognizes a vital distinction between man’s anger and God’s wrath. ‘Wrath 
is the holy revulsion o f God’s being against that which is the contradiction o f his holiness.’ M. Black, 
Romans, p. 48, regards God’s wrath as a manifestation o f his righteousness. He does, however, concede an 
element o f truth in Dodd’s view.

74 Murray, op. cit., p. 36, rightly says, ‘There is a positive outgoing o f the divine displeasure’.
°  Many scholars note that God’s wrath is an eschatological term, although it clearly has a present 

significance. It is at the last judgment that God’s wrath will be manifested, but there is a constant reaction 
of God’s holiness against sin. See C. K. Barrett, op. cit., p. 34, on its eschatological significance. Never
theless C. E. B. Cranfield, op. cit., p. 107, rightly criticizes Barrett for his view that wrath is a clear signal 
of the revealing o f God’s righteousness, on the grounds that the ‘observable situation’ o f which Barrett 
speaks would have to be something entirely new.

76 The eschatological aspect is again present in this context and is more explicit than in Rom. 1:18. R. 
P. Martin, Colossians: The Church’s Lord and the Christian’s Liberty (1972), p. 110, notes that Paul’s escha
tology is flexible enough to hold together both time-aspects (future and present). In commenting on Col. 
3:6, E. Lohse, Colossians and Philemon (Eng. trans. Hermeneia, 1971, from KEK, 1968), p. 139, denies that 
wrath indicates an emotion of God, but God’s judgment o f wrath. Yet God’s judgment cannot be wholly 
detached from his continual reaction against sin. ‘Wrath’ cannot, in short, be received as a term which 
describes only God’s final act o f judgment. Cf. G. Stahlin, T D N T  5, 424f., for a recognition that an
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evils mentioned in the previous verse is based on the active opposition of 
God against them (cf. also Eph. 5:6). It should be noted that when the 
apostle assures the Thessalonians that God has not destined us for wrath 
(1 Thes. 5:9), he is writing to Christians and his words cannot cancel out 
the statements about God’s wrath elsewhere.

The gospels have only one direct statement on the subject of God’s 
wrath. In John 3:36 Jesus asserts that the wrath of God abides on those 
who disobey the Son, in which case it is connected with God’s love for the 
Son. Love and wrath are evidently not incompatible in the same person. 
Indeed intense love must have an element of jealous regard for the object 
of love and reaction against those who reject the object of love. Some 
concept of wrath is needed to safeguard the purity of divine love.77 In the 
Apocalypse this theme of wrath is given a particular setting in scenes of 
final judgment. On the opening of the sixth seal, the inhabitants of the 
earth cry to the mountains and rocks to hide them from the ‘face of him 
who is seated on the throne, and from the wrath of the Lamb’ (Rev. 6:16), 
which vividly portrays some active ‘wrath’. Moreover, the idea of judg
ment occurs in Revelation 14:10 as the wine of God’s wrath poured into 
the ‘cup of his anger’, while the idea is further developed when the har
vesting angel throws the vintage into ‘the great wine press of the wrath of 
God’ (14:19). The vision portrays a terrifying picture of God’s wrath which 
is impossible to whittle away. Similarly the seven bowls are said to be ‘full 
of the wrath of God’ (15:7; cf 15:1; 16:1). The closing vision of the warrior 
executing judgment has as its climax his treading of the ‘wine press of the 
fury of the wrath of God the Almighty’ (19:15), a vigorous expression of 
the positive wrath of God. Nevertheless, the distinctive feature of the book 
of Revelation is the description of wrath as the wrath of the Lamb, which 
unmistakably links it with the cross, and sets its manifestation in history.78

It is not surprising that the writer of the epistle to the Hebrews describes 
God as a ‘consuming fire’ (12:29) and also speaks of a ‘fearful prospect of 
judgment, and a fury of fire which will consume the adversaries’ (10:27).79 
Earlier in the same epistle, the statement that God swore in his wrath (cited
element of God’s displeasure must be retained. A. T. Hanson in his study, The Wrath o f the Lamb (1957), 
concludes that the wrath o f God in the NT in not an attitude o f God, but a condition o f men. He, therefore, 
regards it as impersonal.

77 G. Stahlin, op. cit., p. 425, sees wrath and love as mutually inclusive, and regards the wrath o f God 
as arising from his love and mercy. ‘Only he who knows the greatness o f wrath will be mastered by the 
greatness o f mercy’.

8 The expression ‘wrath o f the lamb’ is remarkable in this respect, for nowhere else in the NT are ‘wrath’ 
and ‘sacrifice’ so closely knit. This has led A. T. Hanson, op. cit., p. 178, to the conclusion that wrath in 
the book of Revelation is more profoundly Christian than elsewhere in the NT. We would prefer to say 
that the basic exposition o f wrath in the NT is linked with the total work o f God in salvation, and that it 
finds it most explicit expression in this book.

79 There is some debate over the meaning o f pyros zelos in Heb. 10:27. Cf. A. T. Hanson, op. cit., 
appendix 5, pp. 213f.
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from Ps. 95) is twice made in the course of the discussion of God’s dealing 
with his disobedient people (3:11; 4:3). It is impossible to conclude that the 
nt writers had any view of the righteousness of God which did not include 
an element of wrath.
T he love and  grace o f  G od
That God is a God of love is another assumption which is basic to all parts 
of the nt. It has a firm basis in the ot80 and Jewish literature,81 but takes 
on a sharper focus and a more dominant role in the nt. In the gospels the 
notion comes to the surface more clearly in John than in the synoptics. A 
statement like that made by Jesus in Luke 11:42, that the Pharisees were 
neglecting the justice and love of God (i.e. love towards God), is sufficient 
to show that there was no fundamental contradiction between righteousness 
and love in man; and there is no reason to suppose that there is in God. In 
the synoptic gospels, the love of God is assumed rather than stated.82 In 
the Johannine account the Father’s love for the Son is the main evidence 
that love is an essential characteristic of God (Jn. 3:35; 5:20; 10:17; 15:9; 
16:27; 17:23f.). Jesus was deeply conscious of the Father’s love for him as 
the foundation stone and pattern of God’s love for people (17:23). It is 
integral to the teaching of Jesus that for man the most desirable thing is to 
be the object of God’s love (Jn. 14:21, 23). The most significant feature in 
the statement that God so loved the world that he gave his Son (Jn. 3:16) 
is not that God loved, but that he loved so comprehensively.

The apostle Paul pursued the same line of thought. In the epistle which 
most emphasizes the righteousness of God, he can speak with equal cer
tainty about the love of God. God’s love has been poured into our hearts 
through the Spirit (Rom. 5:5), a vivid way of speaking of the communi
cating of God’s love to man. That love is most seen in God’s saving work 
for sinners (Rom. 5:8). The consequence for believers is that they will 
never be separated from that love (Rom. 8:39). Love makes them more 
than conquerors (Rom. 8:37). Indeed, the love of God is a familiar part of 
such benedictions as 2 Corinthians 13:14 (cf. also 2 Cor. 13:11) and Ephe
sians 6:23. It comes in Paul’s prayers for the Thessalonians (2 Thes. 2:16;

80 The love o f God in the ot is concerned more with the nation than with individuals. There are in fact 
surprisingly few instances where particular persons are singled out as objects o f God’s love. A. W. Argyle 
remarks about the testimony o f Hellenistic Judaism, that although God’s love is extended to the whole 
creation, it is still specially set by an act o f will and choice upon Israel (God in the New Testament, p. 76).

81 In Judaism there were isolated statements which underlined the importance o f God’s love, but it cannot 
be said that this concept was foundational in Jewish theology. Cf. G. Quell and E. Stauffer, 'agape , T D N T  
1, pp. 38ff. ‘The lofty sayings about love remain isolated. The underlying basis ofjudaistic theology and 
ethics is still righteousness -  in spite o f everything’.

82 For a thorough discussion o f the synoptic evidence, see C. Spicq, Agape in the New Testament, 1 (1963). 
Cf. alsoj. Moffatt, Love in the New Testament (1929), pp. 67-130. He comments that Jesus never speaks of 
God as love or as loving people, and yet he implies it (p. 67). His use o f the title Father testifies to this. 
As Argyle (op. cit., p. 77) rightly notes, Jesus revealed God’s love less by words than by deeds of 
compassion and forgiveness.
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3:5). In the latter prayer the love of God is regarded as the aim to which 
the Christians’ minds should be directed (‘may the Lord direct your hearts 
to the love of God’). A similar idea occurs in Jude 21.

The clearest expression of the loving character of God is found in 1 John, 
which contains the statement that God is love (1 Jn. 4:8, 16).83 This focuses 
attention on the essential character of love in God to the extent that love 
can be regarded as summing up in itself God’s approach to people. This 
love must be sharply distinguished from man’s love. It is God who loves, 
who initiates love, not man (1 Jn. 4:10, 19). John is overwhelmed by the 
thought of God’s love which has enabled people to become sons of God 
(1 Jn. 3:1). Moreover, if people are to love each other, God’s love must be 
the source (1 Jn. 4:7). In fact those who do not show love to those in need 
are closing their own hearts to the abiding presence of God’s love (1 Jn. 
3:17). It is clear that John is not expounding a merely ontological charac
teristic of God, a quality locked up in the heart of God. Indeed, it may be 
questioned whether such an abstract form of love is conceivable, since love 
must have an object. The fact that so much is made in John’s gospel of the 
Father’s love for the Son is a strong indication that it is within the Godhead 
that God’s love has an object. The n t  is mainly concerned, however, with 
man as the object of God’s love.

Closely allied to the same idea is the use of the title ‘Beloved’ of Jesus 
by the voice from heaven at his baptism (Mt. 3:17; Mk. 1:11; Lk. 3:22; cf 
also 2 Pet. 1:17). This has most force as a title, but even if the word 
(iagapetos) is used adjectivally, it still bears strong witness to the intensity 
of love between God the Father and the Son.84 Moreover, the extraordinary 
nature of the pronouncement shows the importance for men generally to 
understand the motive behind the whole mission of Jesus. A similar form 
of address is found at the transfiguration (Mt. 17:5; Mk. 9:7; cf. Lk. 9:35).

There are two other aspects of God which are so closely linked to love 
that they may properly be considered in conjunction with it. First there is 
the understanding that God is a God of grace. The whole concept of grace 
will need to be explored when the doctrine of salvation is examined (see 
p. 602ff.), but for our present purpose it is necessary to note that ‘the grace 
of God’ denotes an essential feature of God’s love. When applied to God, 
the word grace denotes the favour of God towards those who do not 
deserve his favour, and therefore came to be used particularly of God’s 
saving work in Christ.85 In the epistles it has become a basic assumption,

83 J- Moffatt, Grace in the New Testament (1931), 253, remarks about 1 Jn. 4:16, ‘This is not an abstract 
reflection upon the divine nature, much less an intuition o f some inward light on an eternal unity, but a 
deduction from the revelation o f God in the life and career o f Jesus Christ’.

This kind o f love is what A. W. Argyle, op. cit., p. 78, describes as ‘the electing love’, which called 
Jesus to suffer and die.

3 For a discussion o f the usage of the concept o f ‘grace’ (charts) in the nt , cf. H. H. Esser, N ID N T T  2, 
PP- 118ff.
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so much so that it frequently occurs in the opening salutations and in the 
concluding benedictions, especially in the Pauline letters. God is seen as 
one who bestows unmerited favours on the objects of his love. God’s grace 
is more than his gracious acts, although it includes these.86 It involves his 
nature. His love is of such a quality that it gives unstintingly. Grace is 
another name for the outgoing character of his love. Sometimes God’s 
grace becomes almost objectified in the results that it achieves, as when 
Luke can say that men saw the grace of God in believers (Acts 11:23). An 
even more suggestive expression is that in Acts 13:43 where Paul and 
Barnabas are described as urging their hearers to ‘continue in the grace of 
God’, which means that they are to expose themselves to God’s grace.

It is to be noted that the word ‘grace’ does not occur at all in the synoptic 
gospels. But this does not mean that the grace of God is not in view, for 
Jesus revealed in his own acts and teaching the initiative of God. The 
mission of Jesus was a supreme revelation of the God of grace. There is 
never any suggestion that man could do anything to win favour with God.

The apostle Paul was deeply convinced of his indebtedness to God’s 
grace. He saw his own calling as an act of grace (Gal. 1:15). He had no 
doubt that Christians are saved by God’s grace (Rom. 3:24; 5:15; Eph. 2:5; 
Tit. 2:11). He was overwhelmed by the superlative quality of that grace 
(2 Cor. 9:14; Eph. 2:7). He sees it as a subject for praise (Eph. 1:6). He 
never tires of speaking of it. He views it as a communicable gift (e.g. 1 
Cor. 1:4; 3:10; 15:10; 2 Tim. 1:9). It is diametrically opposed to any method 
depending on human effort (Gal. 2:21; Rom. 11:6).87 If there was one 
characteristic of God which captured the imagination of Paul more than 
another, it was the grace of God.88

Other nt writers are similarly impressed. In Hebrews the throne of God 
is described as the throne of grace (Heb. 4:16),89 because it is characteristic

86 This does not mean that grace is a static quality in God. It is rather the quality which prompts the acts 
of God. Argyle, op. cit., p. 82, defines the nt concept of the grace o f God as ‘his unmerited and prevenient 
love towards man which takes the initiative in freely giving and forgiving. . . ’ In grace is manifested the 
total plan o f salvation.

87 R. Bultmann sees a difference between the Jewish view o f merit and the Christian view in this 
approach to grace {Jesus and the Word, p. 148). E. P. Sanders has been critical o f Bultmann’s appeal to the 
doctrine of merit {op. cit., 43ff), but this criticism does not alter the fact that any emphasis on man’s 
achievements must affect one’s view o f God’s grace.

88 It makes an interesting study to note the forms o f salutation and conclusion in Paul’s epistles. Every 
one o f them mentions grace at the beginning and the end. J. Moffatt, op. cit., 135ff, shows how novel this 
is by comparison with contemporary letters. Paul’s reference to grace is not formal, but expressive of deep 
conviction that the gospel was based on the unmerited favour o f God. It is significant that the often 
repeated expression ‘Grace . . . from God’ emphasizes that the greeting was to be understood theologically.

89 B. F. Westcott, Hebrews, p. 109, says that the ‘throne o f grace’ is ‘that revelation o f God’s presence 
in which His grace is shown in royal majesty’. It is possible, however, that the expression may be the anti
type to the ot mercy-seat (so F. F. Bruce, Hebrews, p. 86), in which case the grace is the favour o f God 
seen in his atoning work. According to j. Hering, Hebrews, p. 36, the genitive is used in a very loose way 
as a genitive o f quality {i.e. merciful-ness).
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of his royal activity. James can speak of God’s gift of grace to the humble 
(Jas. 4:6), a thought which is also found in 1 Peter 5:5. This latter epistle 
speaks of the manifold character of God’s grace (4:10),90 describes God as 
the God of all grace (5:10) and indeed states that the whole purpose of the 
writing was to declare ‘the true grace of God’ (5:12).

The second aspect of God closely allied to love is the mercy of God. 
The root meaning o f ‘mercy’ is compassion, hence its close link with love. 
It is essentially outgoing. Mercy is also inseparably linked with grace,91 but 
is more specifically connected with righteousness. It is when the righteous 
judgments of God are considered that his mercy becomes a vivid reality. 
If he must condemn what is unrighteous because he himself is righteous, 
he extends mercy to those who would otherwise be condemned because 
mercy is as much a part of his nature as righteousness. This idea of God’s 
mercy is not unique to the N T . It finds its roots in the o t . 92 It is reflected 
in Mary’s song (Lk. 1:54) and in Zechariah’s (Lk. 1:72, 78). Luke records 
the exhortation of Jesus, ‘Be merciful, even as your Father is merciful’ 
(6:36), which sets the pattern for man’s approach in accordance with the 
basic nature of God. The publican’s prayer for mercy, also recorded by 
Luke, presupposes that God was disposed to a merciful approach to sinners 
(18:13).

Again the apostle Paul is deeply conscious of the mercy of God (Rom. 
9:15-16,18) as part of God’s prerogative. He several times speaks of ob
taining mercy, which means receiving the results of God’s merciful acts 
(Rom. 11:30-32; 1 Cor. 7:25; 2 Cor. 4:1; 1 Tim. 1:16). There is no sugges
tion that the quality of mercy is alien to God, nor that it conflicts with his 
essential righteousness. It is part of the apostle’s understanding of the total 
nature of God. Indeed, Paul uses the striking expression ‘Father of mercies’ 
of God in 2 Corinthians 1:3, which draws attention to his compassionate 
nature. It echoes Ex.36:6; Psalm 86:15; 145:8 which speak of God as mer
ciful and gracious. Peter is similarly convinced of the importance of mercy 
in the incorporation of Gentiles into the people of God (1 Pet. 2:10). James 
also, in appealing to the o t , regards as axiomatic that the Lord is compas
sionate and merciful (Jas. 5:11).

90 In 1 Pet. 4:10, God’s manifold grace describes the infinitely variegated forms o f God’s freely bestowed 
bounty (cf J. N. D. Kelly, Peter and Jude (B C , 1969), ad loc.). E. Best thinks that this epistle lacks something 
of the wonder seen in Paul’s use o f grace, but he admits that grace stands for God’s gracious activity 
towards men (/ Peter, NCB, 1971, p. 72). The distinction between gracious acts and gracious character is, 
however, very fine.

91 R. C. Trench, Synonyms o f the New Testament, 91880), pp. 166ff., maintains that grace is concerned 
over man’s guilt, while mercy is concerned with his misery. For a discussion o f the use o f eleos (mercy) in 
the nt , cf. H. H. Esser, N ID N T T  II, pp. 596ff.

92 In Jewish thinking the mercy of God was generally mentioned in connection with obedience to the 
covenant. In the Dead Sea Scrolls the Jewish doctrine is that the reward o f the good is by mercy, while 
punishment o f the wicked is deserved (cf E. P. Sanders, op. cit., p. 293). The basis o f this view is that 
man’s works, through contributory to, can never be entirely sufficient for salvation. God’s mercy must 
have a place.
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The apostle Paul sometimes uses another word ־־ kindness (chrestotes) -  
when describing the gracious attitude of God. He once links it with the 
quality of severity (Rom. 11:22). It may seem difficult to see how these 
two facets of God’s character can exist in one person, but Paul is not 
worried by this difficulty. To him both kindness and severity are essential 
characteristics. He sees God’s kindness as intended to lead people to re
pentance (Rom. 2:4), although he recognizes that his Jewish contemporaries 
have incurred the righteous judgment of God (Rom. 2:5). The close con
nection between God’s grace and his kindness is clearly seen in Ephesians 
2:7 where God’s immeasurable riches of grace are equated with his kindness 
towards us in Christ. Kindness is therefore practically synonymous with 
grace. This may be seen in the statement in 1 Peter 2:3 that the Christians 
addressed have tasted the kindness of the Lord. Kindness is further linked 
with the goodness of God in Titus 3:4, where both are stated to have 
‘appeared’ (i.e. in the provision of salvation for man).
T he goodness and  faithfulness o f  G od
There are a few significant statements in the n t  which focus on the good
ness of God and which deserve separate consideration. The concept of 
goodness is difficult to define but is nevertheless generally recognized. It 
is closely linked with the moral holiness of God. It is significant that the 
word ‘good’ (agathos) is applied exclusively to God by Jesus when declining 
the rich young man’s address to him as ‘good teacher’ (Mt. 19:17; Mk. 
10:17; cf. Lk. 18:18-19).93 The statement ‘Only one is good, God’, makes 
clear that the character of God is such that it is itself the standard that 
should determine all human notions of goodness.94 Jesus was not on this 
occasion disclaiming that he was good, but was challenging the right of 
any man to be the arbitrator of goodness since this belongs to God alone. 
Whatever goodness anyone else possesses is derived from him.95 This is 
supported by such an o t  statement as Psalm 53:Iff., which is cited by Paul 
in Romans 3:12, and which affirms that no-one is good. Paul uses it to 
demonstrate man’s need, but he does not bring out so specifically as Jesus 
had done the unique goodness of God.

GOD

93 There is a difference between the forms in which Matthew and Mark record these words. In Mark s 
account Jesus says, ‘Why do you call me good?’, whereas Matthew has ‘Why do you ask me about what 
is good?’ Mark’s account may suggest that Jesus himself is not good and it has therefore been suggested 
that Matthew has modified the words to avoid such a misunderstanding (cf. G. M. Styler, ‘Stages in 
Christology in the Synoptic Gospels’, N T S  10, 1963-4, pp. 404ff). Yet both accounts point to God as the 
ultimate source o f all goodness and this is undoubtedly where the emphasis falls.

94 It is important to note the radical distinction between defining what is good in terms o f God and 
defining the good apart from God. As J. I. Packer says, ‘Man is good, and things are good, just so far as 
they conform to the will o f God’ (N B D , p. 482).

93 It is well to remember that God’s works are good even when man corrupts and distorts them (cf G- 
Wingren, op. cit., p. 47).
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Although the faithfulness of God is a different kind of attribute from 
goodness, it may be linked with it in the sense that were God faithless to 
his word he could not be good. Paul was deeply impressed with the 
faithfulness of God. He is faithful in calling people into fellowship with his 
Son (1 Cor. 1:9) and in guarding them against excessive testing of their 
faith (1 Cor. 10:13) or from the attacks of the evil one (2 Thes. 3:3). The 
faithfulness of God is even cited by Paul as a guarantee of the dependability 
of his own word -  whether yes or no (2 Cor. 2:18). Moreover, God 
remains faithful even when men are faithless (2 Tim. 2:13). There is a rock
like quality about the apostle’s conviction about God’s reliability.

In other NT writings the idea is not prominent, but does occur. In 
Hebrews 10:23, the unwavering faithfulness of God becomes the basis for 
the appeal to the readers to hold fast to the confession of their hope. In the 
list of heroes of faith Sarah is said to have considered him faithful who had 
promised (Heb. 11:11), showing the close connection between human faith 
and God’s faithfulness. Peter refers to the faithfulness of the Creator as an 
inspiration to sufferers (1 Pet. 4:19), while John mentions God’s faithfulness 
to forgive sins (1 Jn. 1:9). There is an implicit assumption that God can be 
relied on to fulfil his promises.

We may perhaps include in this section a note about the expression ‘the 
God of peace’ which is particularly familiar through the concluding salu
tation in Romans 15:33 and in 1 Thessalonians 5:23. The more widely used 
form of the idea ‘peace from (apo) God’ occurs in the opening greetings in 
all Paul’s epistles and in 1 Peter 1:2. It appears that the quality which God 
can impart has become an ascription to him. The form ‘God of peace’ is 
suggestive because it points to the absence of conflict in God. Indeed 1 
Corinthians 14:33 brings this out explicitly -  ‘God is not a God of confu
sion, but of peace. ’ Peace therefore describes an attitude of God as well as 
a quality which he imparts. Peace cannot be bestowed ‘from God’ unless 
it is an integral part of his nature. Man in his fallen state is in a perpetual 
state of tension until reconciled to God. But such a state of tension does 
not exist in God. There is no suggestion anywhere in NT teaching that God 
is ever uncertain as to his actions, nor frustrated in his plans. His mind is 
always in a state of equilibrium. It is no wonder that Paul in desiring to 
allay anxiety among Christians, not only exhorts them to commit them
selves to God, but also assures them that the peace of God will garrison 
their hearts and minds (Phil. 4:7). In the same passage he assures his readers 
°f the continued presence of the God of peace (Phil. 4:9).

This peace and serenity of God may perhaps be represented symbolically 
ln the Apocalypse by the sea of glass before the throne of God (Rev. 4:6). 
It is characteristic of nt theology that at the heart of the universe and 
behind all the turbulent affairs of men is a God of peace.

The Attributes of God
The goodness and faithjulness of God

109



T he uniqueness o f  G od
It has been the habit of systematic theologians to discuss the incommun
icable attributes of God under a separate category from those that can be 
shared. These attributes are those that establish the uniqueness of God as 
compared with man. But the nt writers do not discuss such matters. With 
their strong ot background they assume the uniqueness of God and there
fore do not hesitate to ascribe to him attributes which are totally inappl
icable in a human context. Even so, such ascriptions are sparse, which 
suggests that they formed part of the basic assumptions of the nt writers 
and only incidentally came to expression. There is moreover a complete 
absence of any speculative element.

That God is unchangeable is part of the ot heritage and finds explicit 
acknowledgment in the quotation from Psalm 102:25-27 in Hebrews l:10f. 
This characteristic evidently made a profound impression on the writer for 
he mentions it again in 6:17.96 It is, on the other hand, implicit in the nt 
appeals to the fulfilment of ot predictions. It assumes that God, who has 
revealed himself in the past, is the same as the one who now reveals himself 
in Jesus Christ. The unchangeable nature of God is the rock on which the 
old and new covenants can stand together. It is important in this connection 
to draw a distinction between the nature of the revelation of God achieved 
at any point in history and the essential characteristics of the God so 
revealed. It cannot be maintained that no advancement has been made in 
man’s understanding of God since the ot revelation, but nt theology is 
based on the assumption that God himself has not changed in the process. 
Indeed we may go further and state that there is no suggestion in the nt 
that it is possible for God to change. This aspect of changelessness is, in 
fact, essential if nt theology is to have any abiding validity.

Another consideration is the invisibility of God. The Johannine statement 
‘no-one has ever seen God’ (Jn. 1:18) is fully in accord with the ot con
ceptions.97 This invisibility is one of the foundations of the revelatory 
character of the mission of Jesus. Paul makes clear that God the Creator 
has made himself known in his works (Rom. 1:19),98 but in saying this he 
implies that there are aspects of God which cannot be known. In 1 Timothy 
1:17 is included in the somewhat formalized ascription to God, his invisi-

% Heb. 6:17 speaks o f the unchangeable character o f God’s purpose. This must not be made to suggest 
that God’s unchangeable purpose stands over against the nature o f God as if he were bound by his own 
immutable purposes, for what God intends is an exact revelation o f what he is. As H. W. Montefiore 
(Hebrews, p. 112) points out, God cannot deny his own moral nature.

 .While there are some ot statements which might suggest that some had seen God (e.g. Ex. 24:9-11) ׳9
yet the ot theophanies are at most only partial revelations o f God. The statement injn. 1:18 is in line with 
Ex. 33:20. Cf. L. Morris, John, p. 113.

98 C. E. B. Cranfield, Romans 1, p. 113, notes that the expressions ‘what is knowable’ (to gnoston ton 
Theou) should probably be understood in the sense o f ‘God, in so far as He is objectively knowable’ (!·<׳· 
o f ‘being experienceable’). This would not imply that a complete knowledge is possible. Cranfield thinks 
that Paul was wanting to preserve the truth o f ‘the mysteriousness and hiddenness o f God’.
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bility," which is specifically mentioned only here in the NT.99 100
Closely linked and occurring in the same statement in 1 Timothy 1:17 

is the idea of the immortality of God, which occurs also in Romans 1:23. 
The concept may be indebted more to Hellenistic than to Jewish thought, 
but the abiding ‘living’ character of God is supported by the frequent nt 
use of the description ‘the living God’ (Heb. 3:12; 9:14; 10:31; 12:22; Acts 
14:15; Mt. 16:16; 26:63). The possibility of the death of God could not be 
further removed from nt thought.101 A God who is changeless must be a 
God who is immortal. Such a God can rightly be described as ‘eternal’ 
(Rom. 16:26).
The un ity  o f  G od
Our purpose here will be to bring together the main nt evidence for the 
trinity and then to assess its significance. It must be remembered that 
although the intertestamental Jews were strongly monotheistic, there are 
not wanting indications in the ot that God was not regarded as rigidly 
one.102 Such an expression as ‘the Lord of hosts’ at least implies that God 
is not alone (cf. 1 Ki. 22:19ff.; Ps. 89:5-8). The armies of heaven or the 
‘sons of God’ (as in Jb. 1:6; 38:7; Ps. 29:1; 89:6) show that God has agents. 
Some have even seen the expression ‘Lord of hosts’ as equivalent to Yahweh 
who is hosts, but perhaps not too much should be made of this. Of greater 
significance is the frequently mentioned ‘angel of Yahweh’, who sometimes 
appears in human form, but is nevertheless recognized as God (cf. Gn. 
16:7-14; 18:lff.; Ex. 3:2-6;). Nevertheless at times the ‘angel’ is distin

The Attributes of God
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99 J. N. D. Kelly, The Pastoral Epistles (B C , 1963), p. 56, observes that ‘invisible’ was a commonplace 
in Jewish thought about the Godhead.

100 Note also the expression in 1 Tim. 6:16 denoting that God dwells in light unapproachable. The 
metaphor o f the brilliance o f light is closely linked with the idea o f invisibility. Cf. W. Hendriksen, 
Commentary on l and 2 Timothy and Titus (1957), p. 208, on this passage.

101 The ‘death o f God’ theologians certainly do not base their view on the nt , but begin with a total 
secular view o f the world. Their attempt to approach ‘Christian’ theology through the eyes o f modern 
non-theistic secular society unavoidably results in a complete distortion o f the nt evidence. But this does 
not disturb the ‘death o f God’ advocates, for they begin with the assumption that the nt category o f God 
is now outgrown. For an exposition o f their views and an assessment o f the influences which produced 
such a totally non-exegetical approach to Christian thought, cf. K. Hamilton, God is Dead: the Anatomy of 
a Slogan (1966). Cf. also T. J. J. Altizer, The Gospel o f Christian Atheism (1966); P. M. van Buren, The 
Secular Meaning of the Gospel (1963). These latter two works are a significant example o f the radical type 
o f ‘theology’ which results when an inadequate (or rather in this case, a non-existent) God supplies the key 
to the system. The NT theologian is concerned with the religious ideas o f his sources irrespective of whether 
these ideas are culturally acceptable. It is the task o f the systematic theologian to present the basic facts o f  
the nt in the setting o f contemporary society, but he cannot begin with a viewpoint which is totally alien 
to the nt , and expect to reintrepret the Christian position in the light o f this. Cf. T. Oglethorpe, The 
‘Death o f God’ Controversy (1966); L. Morris, The Abolition o f Religion (1964).

102 For a useful account o f the ot evidence as a background for the nt view, cf. G. A. F. Knight, A  
Biblical Approach to the Doctrine o f the Trinity (1953). Behind the strong monotheism there were other factors 
which prepared the way for the later nt revelation. E. J. Fortman, The Triune God (1972), p. 9, does not 
admit even o f the existence o f ‘veiled signs’ o f a trinity o f persons in the o t , but concedes that the ot gives 
the words (Father, Son, Word, Wisdom, Spirit) which the nt uses.
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guished from Yahweh (Ex. 33:2,3). It is certainly significant for the nt 
teaching about the trinity.

An entirely new factor was nevertheless introduced with the emergence 
of the Christian gospel, which led to a development of the monotheistic 
approach and ultimately to the doctrine of the trinity.103 Of the trinity 
there are many adumbrations in the nt, although it cannot be said that the 
doctrine is expounded. Indeed it is significant that none of the nt writers 
sees the need to speculate about such a doctrine. They are content to present 
data which imply the divine nature of both Christ and the Spirit and which 
naturally give rise to reflections about the unity of God. In drawing atten
tion to the trinity at this early stage in our examination of nt thought, we 
must unavoidably anticipate our later discussion on the deity of Christ and 
on the person and activity of the Holy Spirit. Yet no presentation of the 
nt view of God would be complete without some section on trinitarian 
developments.

The nt evidence may be summarized under four different types of 
passages. First, there are a few passages where deliberate trinitarian for
mulae are used. In Matthew 28:19 the name of the Father, the Son and the 
Spirit occurs in the baptismal formula. Problems have arisen over this 
formula, because in the book of Acts baptism is carried out only in the 
name of Jesus. Even if the trinitarian formula in Matthew is a development 
from the Acts type of formula, it is clear evidence of an early recognition 
that the names of the Father, Son and Spirit are inextricably linked.

Another such passage is 2 Corinthians 13:14, where Paul adds a ben
ediction involving God, the Lord Jesus Christ and the Holy Spirit.104 No 
distinction is made between them and it is a reasonable assumption that 
Paul regarded them as co-equal Persons.105 A similar form of greeting is 
found in Revelation 1:4 which refers to God as the one who is and who 
was and who is to come, to the Spirit as the ‘seven spirits’ and to the Son 
as Jesus Christ.

The second group of passages are those cast in triadic form. In Ephesians 
4:4—6, Paul speaks of ‘One Spirit . . . one Lord . . . one God and Father.

103 For a study o f the biblical evidence which contributes to a doctrine o f the trinity, cf. A. W. Wain- 
wright, The Trinity in the New Testament (1962); L. Hodgson, The Doctrine of the Trinity (1943), pp. 38-84; 
E. J. Fortman, The Triune God (1972), pp. 3-33.; A. W. Argyle, God in the New Testament, pp. 173-181. 
An older work, but still worth consulting is J. S. Candlish, The Christian Doctrine o f God (n.d.) especially 
pp. 102ff. A popular but valuable survey o f the evidence is R. T. France’s The Living God (1970).

104 On this passage, A. W. Argyle, op. cit., p. 175, comments that it is the same God who works as 
Father, Son and Holy Spirit. Expressed in this form it sounds Sabellian, but Argyle is concerned to point 
out that the setting alongside each other o f Father, Son and Spirit suggests three co-equal persons.

105 When speaking o f personality in God, care must be taken not to suppose that the human pattern is 
adequate. As D. M. Baillie points out, ‘Personality in God must be a very different thing from personality 
in us’, God was in Christ (21955), p. 143. It should be noticed that ‘person’ is not an nt term. When 
theologians use it it has a different sense when referring to ‘personality’ in God and when applied to the 
three ‘Persons’ of the trinity, two senses which are barely compatible.
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The threefold form occurs also in 1 Corinthians 12:3-6, where each Person 
is introduced with the adjective ‘same’ in the sequence Spirit, Lord and 
God, as in Ephesians 4. Under this category may be included 1 Peter 1:2, 
where the words occur: ‘chosen and destined by God the Father and 
sanctified by the Spirit for obedience to Jesus Christ’. In a rather more 
indirect way the three persons are mentioned in the extended passage, 
Ephesians 1:3-14.

The third type consists of passages where the three Persons are mentioned 
together, but without any clear triadic structure. Samples of such passages 
are Galatians 4:4—6 (‘God has sent the Spirit of his Son into our hearts’), 
Mark 1:9-11 (the baptism of Jesus, in which the Father and the Spirit were 
also involved), Romans 8:lff.; 2 Thessalonians 2:13f.; Titus 3:4-6; Jude 
20f. The close linking of Father, Son and Spirit in these passages cannot be 
regarded as accidental.

The remaining group of passages is probably the most significant in that 
it brings out the relationship between the different Persons of the trinity. 
The passages are all from John’s gospel (14:26; 15:26; 16:15 and perhaps 
14:6). It is the Father who sends the Spirit in the name of the Son. Indeed, 
the Son also sends the Spirit who proceeds from the Father. All three 
Persons are involved in the declaration of the truth to man. There is no 
denying that the contribution of these passages to the n t  testimony re
garding the trinity is unique.

If we add to these texts the passages where actions which are normally 
attributed to God are ascribed to Christ (such as creation) or to the Spirit 
(e.g. acts of power), we add further dimension to the n t  evidence. Whereas 
no formal trinitarian doctrine is stated, the n t  furnishes several hints which 
point in that direction. None of the writers, however, gives a formal 
definition of the precise relationship which exists between the three Persons 
of the Godhead. The problems which confronted later theologians do not 
seem to have occurred to the n t  writers. It is John who comes nearest to 
an awareness of the problem, since in his writings is presented in the 
clearest way the personality of the Spirit, his distinctness from both the 
Father and the Son and the relationship between them. These aspects are 
of utmost importance in evaluating the n t  view of God.

We have been discussing the adumbrations of the trinity, but it is under 
the general heading of the unity of God and some comment must be made 
concerning this. It must at once be noted that nowhere in the n t  is any 
concern shown over purely speculative ideas about unity. A statement can 
be found like ‘I and the Father are one’ (Jn. 10:30) without any apparent 
blurring of the distinction between them in the context. Undoubtedly there 
are deep mysteries in the n t  conception of God, but what must strike the 
thoughtful reader is the complete absence of any attempt to explain the 
mysteries. Christian convictions were strong enough to maintain the divine
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nature of both Jesus Christ and the Spirit without falling into the trap of 
postulating three gods.106 The conviction that God was active in Christ and 
in the Spirit prevented this from happening. It may be said that the nt 
writers do not work with a conceptual framework which would lead 
naturally to speculations about the essence of God. In a study of nt theology 
we cannot go further than the evidence we find. Nevertheless the evidence 
lays foundations for the later developed doctrine.107 The problems which 
that later doctrine grappled with had their roots in the nt itself. Although 
the nt concentrates more on functions108 than relationships, the latter aspect 
is certainly not lacking.

GOD

SUM M ARY
Our brief survey of the nt presentation of God has done no more than 
erect signposts towards an understanding of what must always retain an 
air of profound mystery. No outline of names or qualities can present a 
total picture. But the nt gives abundant indication that what is necessary 
to know about God can be known. Indeed, this is a basic assumption 
which colours the whole nt revelation.

Enough has been said to demonstrate the basic unity of the nt view 
about God. While some parts emphasize certain aspects more than others, 
there is no suggestion of contradictions. The combination of Creator, 
Father and King provides a wide spectrum of ideas about God, but one 
aspect is never set against another. The Creator is both fatherly and kingly. 
The King never acts in a tyrannical way because he is also a Father.

Moreover, both in the titles and attributes of God found in the nt, there 
is a remarkable combination of what might at first appear to be opposites. 
The paradox of the love and wrath of God, his kindness and severity, his 
mercy and judgment are examples of apparent antitheses which nevertheless 
are perfectly balanced in the character of God. What in man would be 
regarded as real antitheses are postulated in God in a way which shows no 
awareness of any problem.

Another remarkable fact about the nt evidence is that it includes both 
transcendent and immanent aspects without any tendency to lay an over
emphasis on either. There are no signs, in fact, that the problems which

Wainwright points out (op. cil., p. 249), that the real problem did not arise over the person ot the 
Spirit, but over the deity o f Christ. It is because Christ had appeared as a man and could not possibly be 
conceived as an emmanation o f the deity.

1,1 Wainwright (ibid., p. 267) concludes his study with the comment that the nt writers ‘did not make 
it their chief aim to unravel all the complexities o f the divine nature. Their chief aim was to show God as 
revealed in Christ and as present in the Spirit’.

lnH The functional aspect comes particularly to the fore in the nt teaching on the Spirit. Cf. G. S. Hendry. 
The Holy Spirit in Christian Theology (1957), pp. 3()ff.. for a brief discussion of the close relation between 
Father, Son and Spirit in their activities. ‘The worship of God in spirit and truth . . .  is to worship God 
through Jesus Christ, in the Holy Spirit’ (p. 32).
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Summary
arise from such an over-emphasis ever bothered the minds of the early 
Christians. God was at the same time both majestic and concerned about 
man’s condition. He is never remote, but is at the same time apart from 
his own creation.

The relevance of a right doctrine of God for an approach to NT theology 
may be illustrated as follows. A God who cares for his creatures is the God 
who acts to redeem them. A true understanding of the incarnation and 
therefore of the person of Christ is impossible if a wrong notion of God 
is maintained. Similarly if God were an angry deity who needed to be 
placated this would naturally colour any approach to the doctrine of the 
mission of Christ. Some indication of the havoc which can be caused 
within a theology based on wrong assumptions about God can be seen in 
the ‘death of God’ school which all but annihilated the Christian content 
of n t  theology altogether.
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Chapter 2

Man and his world
There is no formal systematic doctrine of man in the nt. The writers were 
not interested in the study of man for his own sake. Their concern was for 
man in relation to God. It is for this reason that the nt teaching about man 
is continually relevant, in spite of the advance of scientific knowledge and 
sociological theories. The environment of modern man is essentially dif
ferent from that of first-century man, but the same problems arise in 
relation to God. Since these problems are not environmental as is some
times supposed, what the nt says about man cannot be considered to be 
obsolete. Our survey of the nt evidence will be preceded by a brief state
ment on the ot, Judaistic and Greek background.

B A C K G R O U N D
O ld T estam en t
In the previous section on the doctrine of God, it has been pointed out that 
the nt takes over without challenge the ot view of the creatorship of God.1 
Man is thus viewed as a creature of God. The basic ot view of man begins 
with this assumption. Man was created with a physical body. He is de
scribed as dust (Gn. 2:7; 3:19). He received his life from the breath of God 
(cf. Gn. 2:7), as did the animals (cf. Gn. 7:15, 22). But the ot leaves no 
doubt about the superiority of man to the animals.2 Only of man is it said

1 For a discussion o f the ot view o f the world and man, cf E. Jacob, Theology o f the Old Testament (Eng. 
trans. 1958), pp. 151-182.; W. Eichrodt, Theology o f the Old Testament 2 (Eng. trans. 1967), pp. 93-150; 
idem, Man in the Old Testament (Eng. trans. 1951); T. C. Vriezen, An Outline o f Old Testament Theology 
(Eng. trans. 21970), pp. 404-429; C. Ryder Smith, The Bible Doctrine o f Man (1951), pp. 3-64.; H. Wheeler 
Robinson, The Christian Doctrine o f Man (31926), pp. 4—42.; H. W. Wolff, Anthropology o f the Old Testament 
(Eng. trans. 1974).

2 As compared with ancient attempts to suggest a suitable origin for man, the biblical revelation alone
invests man’s appearance with dignity and splendour. C f  the brief study o f the Catholic writer Nicolas 
Corte, The Origin o f Man (1959). He examines the subject against the background o f mythological and 
philosophical views o f man.
116



Background 
Old Testament

that he bore the ‘image of God’ (Gn. 1:26).3 This constitutes man as God’s 
greatest creative work, the only part of the created order capable of entering 
into fellowship with the Creator. It is man who names the animals and 
exercises dominion over them. This draws attention to an essential differ
ence between them, i.e. that man uses language, which is both a creation 
of his own and also a powerful influence affecting his behaviour. Whatever 
view modern man takes of the evolutionary process, the ot testimony is 
clear that man has a distinctive superiority over the animal creation. The 
Hebrews never conceived of man as merely animal in his constitution. He 
had the power of observing relationships, i.e. the power of reason. Man 
was regarded as possessing both body and ‘soul’ (Hebrew nepes),4 i.e. he 
was regarded as a person (cf. the use of the word in Gn. 12:5). The body 
was distinct from the personality (cf. Ps. 63:1; 73:26).5 For this reason it 
was proper to speak of a dead person (cf. Nu. 6:6), to differentiate the 
person from the physical corpse. But the body itself is essentially mortal. 
Death is inescapable, and by way of contrast God is eternal (cf. Is. 44:6; 
45:5).

Another feature of the ot conception of man is his corporate aspect. 
Woman was the only appropriate helpmeet for man. The family concept 
was seen to be essential to the development of the race. Moreover the 
family concept was extended to include many who were not blood rela
tions.6 The individual emphasis must be balanced against the idea of soli
darity.7 Not only is this seen in the family, but also in the nation of Israel. 
The fact that the people were known as ‘the children of Israel’ shows a 
strong sense of solidarity within the nation,8 based on an extension of the

3 Eichrodt, Theology o f the Old Testament 2, pp. 120ff., argues that the expression ‘image and likeness of 
God’ excludes the view that man was simply a copy o f God. The expression denotes a correspondence 
between man and God which is figuratively described as an ‘image’. Cf. D. J. A. Clines’ article ‘The Image 
of God in Man’, TB  19, 1968, pp. 53-103, for a careful discussion o f ‘image’ in the Genesis account. He 
suggests that the ‘image’ includes the idea o f God’s representative, as one who rules the rest o f creation as 
God’s viceroy. This enhances the view that man as a creature has a unique dignity.

4 For a discussion o f the various terms used in ot psychology, cf H. W. Robinson, op. cit., pp. llff.; E. 
C. Rust, Nature and Man in Biblical Thought (1953), pp. 101 fF.

3 The importance o f the individual personality in ot thought linked with the community idea is well 
brought out by E. F. Scott in his Man and Society in the New Testament (1947), pp. 23-36. He nevertheless 
rightly notes that it is the communal aspect which is dominant.

6 Vriezen, op. cit., p. 411, points out that the Genesis account supports not only monogamy, but also a 
high regard for the miracle o f reproduction. There is no support in the ot for the widely held view in 
pagan society that parents might dispose o f their children. Vriezen, however, does not consider this feature 
to be primitive, but what he calls ‘a spiritually purified element of Yahwism’ (p. 411).

7 H. W. Robinson, op. cit., pp. 27ff., strongly argues for the idea o f corporate personality in ot thought. 
He claims, ‘whether in relation to man or to God, the individual person was conceived and treated as 
merged in the larger group o f family or clan or nation’ (p. 27). Nevertheless he admits that in the prophetic 
period there was much more stress on individualism, although he notes, ‘The individualism o f the Old 
Testament is usually, if not always, conceived as realized in and through the society which is based upon 
it’ (p. 34). But see next footnote for two recent writers who have cautioned against Robinson’s corporate 
personality idea.

8J. W. Rogerson, ‘The Hebrew Conception o f Corporate Personality: A Re-examination’, J T S  n. s. 21,
117



MAN AND HIS WORLD
family idea. The father-image is extended to the leader-image. This sense 
of the solidarity of the race plays an important part in Paul’s view of man 
and this will be discussed in some detail below.

The major fact which emerges from the o t  data is the universality of 
man’s sin. The account in Genesis 3 shows sin to be a violation of God’s 
commandment.* 9 It is essentially a deeply religious concept. This is clear 
whatever view we take of the nature of the narrative. The account of the 
fall of Adam and its consequences puts in succinct form the common 
experience of mankind.10 With Adam’s fall, there follows almost immedi
ately the disruption of family solidarity in the murder of Abel by his 
brother (Gn. 4:1-15). Lot selfishly takes advantage of his uncle Abraham 
(Gn. 13). Moreover Jacob does not hesitate to defraud his brother Esau 
(Gn. 25:29ff.). This breakup of the solidarity of the family affected the 
wider community, as the whole of the o t  testifies. The deterioration of 
morality among the nations is evident. Power-blocks hold the ascendancy. 
The weak are oppressed, particularly economically. Even Israel, the people 
of God, sins against God and pays the penalty in national disaster and exile. 
The message of the prophets can be understood only against this back
ground of personal and national sin against God.11

As an introduction to the NT doctrine of sin, it is necessary to summarize 
the main o t  words used to describe sin and these may be characterized as 
follows.12 One word (kata’) means to miss the mark, but is used in a more 
general way of personal sinning. In the majority of cases it is sin against 
God rather than sin against man. Another word for sin (pasa) is used for 
offences, both against man and against God, more frequently the latter. 
The third word (‘awon) again is almost always used of sin against God. 
This evidence shows that the greater emphasis in the o t  is on sin against 
God rather than sin against man, and this supports the essentially religious 
approach to sin in the o t . The outworking of this revolt against God is 
seen in a variety of different ways affecting man’s approach. It is expressed

1970, pp. Iff.; J. R. Porter, ‘The Legal Aspect o f the Concept o f “Corporate Personality” in the Old 
Testament’, V T  15, 1965, pp. 361-380.

9 For an outline of the theological implications o f the Gn. 3 account o f sin, cf. S. Lyonnet in Sin, 
Redemption and Sacrifice (ed. S. Lyonnet and L. Sabourin, 1970), pp. 5ff. Although E. Brunner, The Christian 
Doctrine o f Creation and Redemption (Eng. trans. 1952), p. 90, dissociates the doctrine o f the fall from the 
Genesis ‘myth’, he nevertheless affirms that it is impossible to understand redemption apart from the 
doctrine o f fallen humanity.

10 The ot does not support the view that when man sinned he lost the ‘image o f God’ (cf. Vriezen, op. 
cit., p. 413). Nevertheless, if image has to do with relationship between God and man, that relationship 
was definitely marred by man’s sin. Having set his will at variance with God, man could not continue in 
the same way to be a true representative o f God (cf. Jacob, op. cit., pp. 166ff.). Cf. Clines, art. cit., pp. 99ff.

11 W. Eichrodt, in his monograph, Man in the Old Testament (1951), finds in the ot the dominant view 
that man’s true destiny is to fulfil the sovereign will o f God. It follows, therefore, that the basic concept 
of sin is seen as rebellion against God.

12 For further discussion o f this terminology, see H. W. Robinson, op. cit., pp. 42ff.
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as provoking God to ‘anger’ (Dt. 4:25; 32:21f.), as that which detracts from 
him in the sense of contempt (cf Nu. 14:11; Dt. 31:20; 1 Sa. 2:30; 2 Sa. 
12:9), as a despising of God and his precepts (Je. 7:19; Jb. 35:6-8). Sin is 
definitely an offence against God,13 which incurs his judgment.

The idea of divine judgment carries with it the notion of guilt (cf Ps. 
51:4). It is this situation of guilt which comprises man’s greatest problem. 
The o t  consistently shows man’s inability to deal with this problem. 
Although provision was made through the sacrificial system for atonement 
to be made, this did not remove man’s awareness of guilt. His basic 
problem was still unresolved until in the n t  a better way was provided. It 
is, in fact, the religious conception of sin which is taken over in the n t . 
The o t  background is frequently assumed in n t  statements, although there 
is often a development of the meaning of the key concepts, particularly in 
the epistles of Paul.
Judaism
The previous brief account of man in the o t  has concentrated on the past 
and present. The o t  has little to say about man’s individual destiny. It 
consists of a rather shadowy existence, with here and there brief flashes of 
more solid hope. But the intertestamental period shows a development 
here (see pp. 820ff). It is, however, in the doctrine of sin that this period 
makes a distinctive contribution, particularly because it serves to bring into 
focus the problem of man’s responsibility. Sin is viewed as an evil tendency 
(yeser hara) which existed in man at the beginning (Ecclus. 15:14-15). But 
man, if he so wills, is able to keep God’s commandment. By his free will, 
he is able to overcome the adverse influence of the yeser hara within him. 
Ben-Sira appears to attribute the creation of this evil principle to God 
(37:3), although he does not push this to its logical conclusion. This came 
to expression in later midrashim, in which God is viewed as the creator of 
the yeser hard' and the Law was considered to be an escape from its power 
(Babylonian Talmud).14 In another passage Ben-Sira seems to equate Satan 
with the man himself (21:27), which would firmly maintain that man is 
the origin of his own sin. And yet man’s frailty is cited as an excuse for his 
being unable to overcome the yeser hard‘ (17:31; Syriac Vs). The Tannaim 
maintained that man was created with a good impulse (yeser hatob) as well 
as an evil impulse, and that there was a tension between the two impulses.15 
Something of this kind of tension comes over in Paul’s wrestling with the

13 C. Ryder Smith has a full treatment of the ot view of sin in his The Biblical Doctrine o f Sin (1953), pp. 
7ff.

14 H. M. Hughes, The Ethics o f Jewish Apocryphal Literature (n.d.), shows that the yeser idea appears in 
many of the intertestamental books.

13 For a full discussion o f the yeser principle in Tannaitic literature, cf G. F. Moore, Judaism 1, pp. 474ff. 
On Adam’s fall and Jewish theology, cf the note in F. Prat, The Theology o f St Paul 1 (1933), pp. 440-2. 
C f  also R. Scroggs, The Last Adam (1966), pp. 16ff.
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problem of sin in Romans 7 (see discussion of this on pp. 204f.).16
Some comment must be made on the contribution of the Qumran view 

of man and sin to our understanding of the background notions of Judaism 
at the time of Jesus. Sin, represented symbolically as the angel of darkness, 
is diametrically opposed to the spirit of truth. This strong dualism can be 
illustrated from The Rule of the Community (1 QS III, 17-23) and from the 
Psalms of Thanksgiving (1 QH XIV, 15, 26; XV, 25). There is a vivid 
realization of the power of the kingdom of darkness, which is nevertheless 
an abhorrence to the Lord.17 Some references are found to the remedy for 
this powerful influence in the promise of a spirit of holiness.18

H ellen ism
When we consider the Greek view of man, we are faced with a totally 
different kind of dualism, of which the key is found in Plato’s theory of 
ideas.19 This kind of dualism was still exerting considerable influence on 
Greek thought during the period in which the Christian church was estab
lished and was a vital factor in the developed forms of gnosticism in the 
second century ad. It is important, therefore, to note the dominant features 
of Greek dualism for a right appreciation of nt thought, even if it is more 
often at variance with, rather than in conformity to, that thought.

Plato’s dualism is seen clearly in his idea of two worlds, the visible and 
the invisible or spiritual world. The real world was the unseen in which 
alone man could discover his true self. Hence the physical body was a 
hindrance, even at times being likened to a prison.20 Man’s soul moreover 
consists of three parts, according to Plato,21 of which only the highest part 
is immortal and pre-existed the body. Man’s struggle may therefore be 
regarded as a struggle between his mind and the rest of his constituted 
parts. Although Plato did not go as far as the gnostics in regarding all 
matter as evil, he nevertheless considered that the body was a mass of

16 For a discussion o f the relationship o f the two impulses to Paul’s teaching on sin, cf W. D. Davies, 
Paul and Rabbinic Judaism (1948), pp. 7ff.

17 The idea o f the two spirits, Belial, the Angel o f Darkness and his spirits o f wickedness against the 
Spirits o f Truth and Light, was particularly in evidence in Qumran (see 1 QS III 13 -  IV 26). There is 
clearly some parallel between this idea and the Rabbinic ‘two impulses’ (cf. J. T. Milik, Ten Years of 
Discovery in the Wilderness of Judea (Eng. trans. 1959), pp. 118f. C f  also M. Mansoor, The Thanksgiving 
Hymns (1961), p. 56 n .l;J. P. Hyatt, ‘The View o f Man in the Qumran Hodayot’, N T S  2, 1955-6, p. 281. 
In the article on ‘Light from Qumran upon some aspects ofjohannine Theology’, in John and Qumran (ed. 
J. H. Charlesworth, 1972), J. L. Price points out, ‘Belief in the God of Israel as Creator led the sectarians 
to espouse a “modified dualism”, or perhaps one should say, a qualified or relative system’ (p. 15).

18 It should be noted that although the Qumran community has a decidedly dualistic outlook, it does not 
go beyond a monotheistic view of God -  ‘it is God who will bring about the final victory o f Good over 
Evil’, Milik, op. cit., p. 118.

19 For an excellent, succinct account of Greek views o f man and his world, cf G. E. Ladd, The Pattern 
of New Testament Truth (1968), pp. 13-31. C f  also E. F. Scott, Man and Society in the New Testament (1947).

20 C f Phaedo 82 E; 62 B.
21 C f Timaeus 69 D -  70 A; Republic 439-441; Phaedo 72 E.
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evil.22 This led him to think of salvation as cultivation of the mind.23 
Naturally under this system the philosopher has a great advantage over all 
others.

Closely akin to Plato’s view was that advanced by Plutarch,24 who 
reckoned the mind to be the only immortal part of man, but that after 
death it had to be purified from the pollutions contracted from the body. 
Because this latter process was not always successful, Plutarch advanced 
the theory of a return to earth for rebirth.25 It is only when a person escapes 
from this cycle of birth that he becomes secure. Those who have succeeded 
in purifying the pollutions of the body become daemons (i.e. pure spirits), 
a very different idea from the demons (i.e. agents of evil) of the non-Greek 
world.

Philo, the leading exponent of Hellenistic Jewish ideas, was clearly in
debted to Plato’s theory of ideas.26 In fact, he was decidedly syncretistic in 
his attempt to commend Judaism to the Greek world. To further this end 
Philo resorted to allegory to demonstrate that a dualism between mind and 
body could be traced to the Mosaic Law. He maintained that souls were 
pre-existent and immortal, and yet following the creation of the body the 
soul possessed a lower part which is irrational. Like Plato, Philo regarded 
the body as a prison house of the soul, but did not pronounce all matter 
as evil.27 Since the soul is so clearly linked with mind, salvation is a matter 
of knowledge.

It will be seen that there is a marked distinction between the Greek and 
Hebrew view of man. The dualism which seems on the surface to be 
parallel is nevertheless approached from essentially different viewpoints. It 
will become evident as we examine the nt that Greek influences are far less 
pronounced than Jewish.

T H E  W O R LD
The belief that God is the Creator and that the natural world is his handi
work is accepted without question by all the nt writers. It is in line with

22 Cf. Phaedo 66 B.
23 Cf. Theatetus 176 A; Phaedo 65 B.
24 For Plutarch’s views, cf. M. Nilsson, Geschichte der griechischen Religion (in Handbuch der Altertumswis

senschaß 5) II (1949), pp. 402f.; T. R. Glover, The Conflict o f Religions in the Roman Empire (12l 932), pp. 75- 
112.

Cf. Face o f the Moon 940 F -  945 D; Divine vengeance 560 F -  567 E; The Sign o f Socrates 590 A -  594 A.
26 For a discussion o f Philo’s views, cf. E. R. Goodenough, An Introduction to Philo Judaeus (21962); 

idem, By Light, Light. The Mystic Gospel o f Hellenistic Judaism (1935); H. R. Willoughby, Pagan Regenaration 
(1929), pp. 225-262. For studies relating Philo’s view to nt books, cf. C. H. Dodd, The Interpretation o f the 
Fourth Gospel (1953), pp. 54-73; R. Williamson, Philo and the Epistle to the Hebrews (1970); C. Spicq, Hebreux 
1 (EB,2 1952), pp. 39-87.

27 R. M. Wilson, The Gnostic Problem (1958), pp. 44f., commenting on Philo’s view o f the world, says 
that it ‘almost seems that Philo regards matter as evil’. Wilson, nevertheless, considers that Philo is not 
consistent.
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the ot and Jewish beliefs. It colours the whole nt conception of man if 
man is regarded as a special creation of God. In view of evolutionary 
theories of man’s origin, it may at once be questioned how relevant the nt 
evidence is on this theme, and some justification is needed. Since our 
purpose is to present nt theology, it would be out of place here to discuss 
the full implications of modern scientific theories of the origin of man. 
Nevertheless if the scientific method had so radically affected man’s ap
proach to himself as to make the nt teaching on man obsolete, the nt 
theologian would be obliged to do a considerable amount of reinterpreting. 
But certain important considerations must be borne in mind. The first is 
that the nt is a religious and not a scientific account of man and his world.28 
Indeed, the religious interest is so strong that little attention is given to 
psychological aspects and no attention at all to the relation of man to the 
rest of animate creation. The second consideration is that the scientific 
method cannot be said to be necessarily in conflict with the biblical view 
of creation, for whereas some would maintain it is, others would take the 
contrary view.29 There is, in short, no conclusive position. We shall need 
to assess what the nt says about the world, therefore, from an essentially 
religious point of view.30
T he synoptic  gospels
In these books the word world (kosmos) is used either of the material earth 
as, for instance, in the reference to coming tribulation which is described

28 Many scholars treat the nt view o f the world as essentially mythological. This is especially so in the 
case o f Bultmann. This is brought out in the following statement from Jesus Christ and Mythology (Eng. 
trans. 1960), p. 15, ‘The whole conception o f the world which is presupposed in the preaching of Jesus as 
in the New Testament generally is mythological; i.e. the conception o f the world as being structured in 
three stories, heaven, earth and hell; the conception o f the intervention of supernatural powers in the course 
of events; and the conception o f miracles, especially the conception o f the intervention of supernatural 
powers in the inner life of the soul, the conception that men can be tempted and corrupted by the devil and 
possessed by evil spirits’. This view of Bultmann’s was first advanced by him in an essay entitled Xeues 
Testament und Mythologie, published in 1941. For a concise summary o f this essay and a critique of 
Bultmann’s position, cf I. Henderson, Myth in the New Testament (1952). Cf. also J. Marquarrie, An 
Existentialist Theology (1955), for a discussion of the philosophical issues involved. Bultmann’s a priori 
rejection of the supernatural on the grounds that it is incompatible with the modern scientific view o f the 
world naturally leads him to a reinterpretation o f the nt evidence (i.e. an existential approach). But 
Bultmann’s criticism o f the NT world view is based on the acceptance o f a scientific closed system view of 
the world, which is increasingly under attack even within the scientific world.

29 Cf. the brief but perceptive article by Mary Hesse, ‘On the alleged incompatibility between Christianity 
and Science’, Man and Nature (ed. H. Montefiore, 1975), pp. 121 ff., who responds from a philosophical 
point o f view to the view o f Jacques Monod (Chance and Necessity) that modern biology is incompatible 
with what he calls the ‘anthropocentric illusion’. She shows that Monod’s theory is not based wholly on 
objective scientific knowledge.

30 R. Bultmann, Jesus Christ and Mythology, p. 69, will not accept as legitimate statements which speak 
of God’s actions as cosmic events. Instead he considers only a personal confession that I understand myself 
as a creature which owes its existence to God as legitimate. But the sense o f God’s creativity cannot be 
reduced to a subjective experience, although an element o f this is indispensable. The NT evidence shows 
that the early Christians did not hesitate to think o f God’s acts as cosmic events.
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as being unparalleled since the beginning of the world (Mt. 24:21); or, of 
the world of men. In the latter sense, such references as ‘the kingdoms of 
the world’ (Mt. 4:8) or the ‘nations of the world’ (Lk. 12:30) must be 
understood. It naturally comes to stand for a materialistic approach to life, 
as in the Luke 12:30 reference, where it is contrasted with the kingdom of 
God (Mt. 16:26). At the same time the whole world presents the challenge 
for the preaching of the gospel (Mt. 28:19; cf. Mk. 16:15). In the parable 
of the tares, the field is the world (Mt. 13:38). Disciples, moreover, are to 
be lights in the world (Mt. 5:14). The ‘world’, therefore, stands for a 
universal need and therefore a universal challenge.

There is a complete absence of the idea that the world is in itself evil. 
However, in the temptation of Jesus, Satan offers to give him ‘all the 
kingdoms of the world’ (Mt. 4:8), which supports the view that the world 
is under evil domination. But this is a different concept from the gnostic 
belief that matter itself is evil.31 Because the world is under Satan’s influ
ence, it can become a source of temptation to sin (Mt. 18:7), but a woe is 
pronounced against it for this reason. At his temptation Jesus strongly 
resisted the tempter’s offer.

The dominance of satanic influence over the world of men leads to a 
consideration of the spirit world. This is another sphere in which modern 
opinion often conflicts with the n t  records, leading to the conclusion that 
the evangelists have used the categories of their own time to express 
phenomena which are now capable of being described in psychological 
terms. Undoubtedly there are cases related in the gospels which bear 
resemblance to certain modern psychiatric conditions, but this does not 
justify the wholesale excision of all cases of exorcism from the gospels. 
There is no support for the view that belief in the spirit world is outmoded, 
for it is an acute expression of the acknowledged clash between good and 
evil affecting human lives.32 If all trace of this conflict is removed from the 
gospels, it would result in a misunderstanding of the mission of Jesus. His 
work was conducted against the background of spiritual agencies.

In the birth narratives of both Matthew and Luke the activity of angels 
played an important part. Such activity is in line with o t  evidence.33 In the 
intertestamental period interest in angels intensified and went hand in hand 
with the emphasis on the remoteness of God, which increased the need for

31 Cf. R. M. Wilson, The Gnostic Problem, p. 70.
32 R. Bultmann, T N T  1, pp. 172ff., traces the view that demonic world-rulers controlled the world to 

gnostic influences. But he gives inadequate weight to the fact that belief in spiritual forces was already 
current in Judaism. He tends to ascribe all traces o f dualism to gnostic origins. Paul may certainly use 
concepts that were also used by gnostics, but this is no proof that he was indebted to them.

33 For a study of angels in the ot , cf W. Grundmann, angelos, T D N T  1, pp. 76-80; H. Bietenhard, 
angel’, N ID N T T  1, p. 101. On the intertestamental period, cf H. B. Kuhn, ‘The Angelology o f the Non- 

Canonical Jewish Apocalypses’, JB L  67 (1948), pp. 217-232.; Y. Yadin, The Scroll of the War o f the Sons o f 
Tight against the Sons of Darkness (1962), pp. 229-242.
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adequate mediators. Yet in the remaining parts of the synoptic gospels the 
reference to angels is, by contrast, reserved.34 The angel participants in the 
birth narratives underline the view that the incarnation was a direct inter
vention of God into human life. The angelic messages were the messages 
of God to the active participants in the events. It was natural for the 
evangelists to express themselves in this way because the existence of good 
angelic agencies was everywhere accepted. But did Jesus himself believe in 
angels? According to Mark 12:25, Jesus answers a quibble of the Sadducees 
about marriage and the resurrection by pointing out that the angels in 
heaven neither marry nor are given in marriage. There is not only a clear 
statement here of a distinction between angels and men, but also an un
mistakable assertion that Jesus accepted their existence -  unless, of course, 
the words are regarded as a reading back by the community. Yet the way 
in which Jesus turned the tables against the Sadducees is thoroughly char
acteristic of his method. Moreover, in Gethsemane Jesus claimed to be 
able, had he so willed, to command twelve legions of angels to come to 
his assistance (Mt. 26:53). But is this reference to be taken literally or in a 
symbolic way? There is room for difference of opinion here, but if it had 
been intended symbolically Jesus would surely have spoken of the power 
of God instead of angels (cf Mt. 22:29ff. where ‘the power of God’ is 
spoken of in the same context as angels).

In some cases the angels are specifically mentioned to indicate the pres
ence of God, as in Luke 12:8 (‘the Son of man also will acknowledge before 
the angels of God’; cf Mt. 10:32) and Luke 15:10 (‘joy before the angels of 
God’). In these cases the phrase ‘before the angels’ seems to mean ‘before 
God’. The transference from one to the other would be most natural if 
angels were thought of as beings who are constantly in the presence of 
God.35 The most specific statement about the duties of angels is found in 
Matthew 18:10 where Jesus urges respect for little ones, ‘for I tell you that 
in heaven their angels always behold the face of my Father who is in 
heaven’. Jesus is here commending the guardian care of God, but he does 
it in terms of angelic agencies. He certainly seems to imply that angels have 
a providential function, whether the little ones (mikroi) are understood 
figuratively or as children. It is difficult to believe that Jesus would have 
spoken in these terms had he considered that angels were non-existent.

MAN AND HIS WORLD

34 K. Barth, Church Dogmatics III 3, maintained that angels were an indispensable aspect o f Christian 
theology. Cf. W. A. Whitehouse’s summary in SJT  4, 1951, pp. 376-382.

33 Strack-Billerbeck, 1, on Mt. 18:10, points out that it was not a rabbinic belief that angels see God. 
W. D. Davies, The Setting o f the Sermon on the Mount (1964), p. 226, draws attention to other NT passages 
in which angels are connected with church activity. He interprets the ‘little ones’ as ‘church members’. E. 
Schweizer, Matthew (Eng. trans. 1976, from N T D , 1973), ad loc., considers that the lack o f parallels (except 
in later Jewish writings) to guardian angels makes Matthew’s reference here doubly significant. He regards 
the angels here as cosmic powers through whom God rules the world, or intercessors with God on behalf 
of the weak.
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At the temptation of Jesus, the devil cites the o t  passage about God 
giving his angels charge over him (Ps. 91:11-12, cf. Mt. 4:6; Lk. 4:10). 
Jesus accepts the challenge implied in the temptation, by citing Deuteron
omy 6:16 in reply. After the temptation, according to both Matthew 4:11 
and Mark 1:13, angels ministered to Jesus, but Luke omits this detail. In 
Gethsemane at the hour of his agony Jesus was assisted by an angel, 
according to one reading of Luke 22:43, which, however, might not be 
original. In view of the temptation narratives, it would not be out of 
keeping if Luke 22:43 were the original reading. If angelic beings exist, 
they may be expected to have had the keenest interest in the crises of the 
messianic mission. It is not surprising, also, to find an angel mentioned at 
the tomb (Mt. 28:2f.), although Mark’s record mentions only a young man 
(Mk. 16:5). The report of the two on the Emmaus road mentions that the 
women had seen a vision of angels at the tomb (Lk. 24.23).

When Jesus was teaching about his future coming, he said he would 
come with angels (Mt. 16:27; 25:31; Mk. 8:38). This was a feature of 
current apocalyptic imagery, and Jesus’ use of it puts his own imprimatur 
upon it. In two of the parables angels appear as the reapers in the final 
harvest (Mt. 13:39f. (the tares) and Mt. 13:49 (the drag-net)). Mark has the 
same idea, but in a different context (Mk. 13:27). When speaking of the 
future coming Jesus links the ignorance of the angels regarding the time 
with the ignorance of the Son (Mt. 24:36), which shows the high respect 
given to the angels. One other reference which is worth mentioning is the 
angels’ function in carrying Lazarus to Abraham’s bosom (Lk. 16:22). 
Admittedly this is in a parabolic form and cannot be depended on to supply 
historic information, but it does reflect current ideas, which Jesus appears 
to endorse.

It is against this strongly attested evidence for the existence of good 
spirits that we must consider the world of demons which we frequently meet 
in the synoptic gospels.36 We begin by noting that evil is personified in a

36 Bultmann demythologized the references to demons, but it has been recognized by many others that 
this removes an essential element for a right understanding o f the gospel. Cf. A. Fridrichsen, ‘The conflict 
of Jesus with the unclean spirits’, Theology 22, 1931, p. 122; J. S. Stewart, ‘On a neglected emphasis in NT 
theology’, SJT  4, 1951, pp. 292-301; W. Manson, (Principalities and Powers: the Spiritual background of 
the work o f Jesus in the Synoptic Gospels’, Studiorum Novi Testamenti Societas, Bulletin 3 (1952), 15. E, 
Brunner, The Christian Doctrine of Creation and Redemption, p. 136, points out that in contrast to Zoroas
trianism the biblical view o f the devil is that he is not equal to God, although his immense power is 
admitted. He is regarded as an already defeated foe. C f  W. Manson, op. cit., for a discussion of the 
importance of a study o f these spiritual dimensions for a right understanding o f the ministry o f Jesus. For 
further studies in demonology, cf. E. Langton, Essentials o f Demonology (1949); R. Bultmann, Jesus and the 
Word (Eng. trans. 1935), p. 56; idem, Jesus Christ and Mythology (Eng. trans. 1946), pp. 13ff.; G. Bornkamm, 

Jesus o f Nazareth (Eng. trans. 1961), pp. 60, 63, 130f., 149; V. Taylor, Mark (21966), 239ff.; A. M. Hunter, 
Introducing New Testament Theology (1957), pp. 28ff.; H. Riesenfeld, The Gospel Tradition (Eng. trans. 1970), 
pp. 84f.; J. Reumann, Jesus in the Church’s Gospel (1968), pp. 199fF.; E. Schweizer, Jesus (Eng. trans. 1971), 
pp. 43ff.; R. Otto, The Kingdom o f God and the Son of Man (Eng. trans. 1938), pp. 101f.; C. K. Barrett, The 
Holy Spirit and the Gospel Tradition (1947), pp. 68, 92; L. E. Keck, A Future for the Historical Jesus (1972), 
pp. 126, 183.
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single person, Satan,37 in agreement with ot belief.38 At the temptation of 
Jesus, the conflict is between this personification of evil, the devil, and 
Jesus himself. It is clear from both Matthew’s and Luke’s account that the 
function of tempting people with a view to persuading them to commit a 
moral offence is integral to the activities of the devil. He is by nature a 
tempter, as the Genesis account shows. But more than that he claims a 
dominating influence over the world, which Jesus does not dispute. Since 
the temptation occurs at the commencement of the ministry, it may be 
seen as symbolic of the spiritual conflict which surrounded Jesus throughout 
his mission. But did Luke intend us to understand it otherwise when he 
noted that the devil ‘departed from him until an opportune time’ (Lk. 
4:13)? Does this, in fact, mean that in Luke’s view the ministry was a 
period of satanic inactivity?39 In view of the fact that Luke records instances 
of the confrontation of Jesus with demons, he cannot have meant complete 
withdrawal. The messianic mission of Jesus is misrepresented by the devil 
as a major temptation and we cannot suppose that Jesus was exempt from 
this temptation to fulfil popular expectations at various points during the 
ministry. Moreover, it is significant that Luke, the physician, records that 
Satan had bound a woman for eighteen years (13:16).40 When confronted 
with Jesus the woman was at once delivered. There is a striking contrast 
between the crippling act of Satan and the releasing act of Jesus. Moreover 
it is Luke who comments that Satan entered into Judas before his consul
tation with the chief priests to betray Jesus (Lk. 22:3). Since neither Mat-

37 There are more references to Satan and demons in the NT than in the o t . Satan is, in fact, referred to 
only three times in the o t , i.e. in Zc. 3:1 and Job 1—2, where the word is used as a title (=the Adversary) 
and in 1 Ch. 21:1 in a form without the article. For an account of Satan in Jewish apocalyptic literature, 
cf. E. Langton, op. cit., pp. 107-144. E. Jacob, Theology o f the Old Testament (Eng. trans. 1958), pp. 70ff., 
is in agreement with the suggestion of A. Lods that the Satan idea developed from the lawsuit customs of 
the Israelites and the police methods o f Persian kings. The origin o f the name is less important than the 
conviction that a powerful accuser was acting against men before God. It is true that Satan is represented 
in Jb. 1:6 as enjoying special privileges at the court o f God, but the over-all impression is that his function 
is to bring accusations. It is a short step from Accuser to Destroyer. As J. Kallas, The Significance o f  the 
Synoptic Miracles (1961), p. 50, remarks on the Job passages, ‘Satan already, despite his role as servant of 
God and restrained by God’s orders, seems on the brink o f a metamorphosis towards evil’.

3H For a survey o f demonology in the o t , see the article o f T. FI. Gaster, ‘Demon’, IDB  1, pp. 817-882. 
He maintains that daimonism represents an externalization o f human experiences. He goes on to suggest 
that in the Bible there is an ambivalence o f expression in which it is not always clear whether the objective 
or subjective interpretation is in mind (p. 818). For a more comprehensive study o f the background to 
biblical demonology, cf. E. Langton, Good and Evil Spirits (1942).

39 H. Conzelmann, in his book The Theology o f St Luke (Eng. trans. 1960), considered that a distinction 
should be drawn between the time of Jesus and the time o f the Church in Luke’s approach to history, since 
the former was a period free from the activity o f Satan (cf. pp. 170ff.). But this view is challenged by E· 
Ellis, Luke (N C B , 1966), pp. 15f. Ellis maintains that Satan was active in the pre-resurrection period and 
that the ministry o f Jesus continued in the post-resurrection period according to Acts.

40 R. Leivestad, Christ the Conqueror (1954), pp. 42ff., suggests that two patterns regarding Satan occur 
in the nt , one connecting him directly with sin, and the other, through demons, connecting him indirectly 
with disease, with ‘possession’, and death. In the case o f Lk. 13:16 there is a direct linking o f satanic 
influence with physical sickness. Acts 10:38, where oppression by the devil is mentioned, may possibly 
include physical sickness, although this is not specifically mentioned.
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thew nor Mark mention this (Mt. 26:14; Mk. 14:10), it is clearly Luke’s 
own conviction that the details which brought about the arrest and cruci
fixion of Jesus were the design of the devil. On the other hand Matthew’s 
parable of the weeds attributes the weeds (the direct counterpart of the 
good seed, Mt. 13:38) to the sons of the evil one. Not only is Satan 
represented as counterfeiting the good, but also as snatching away the good 
seed to prevent growth (Mk. 4:15; Mt. 13:19; Lk. 8:12). Since it is highly 
probable that in this parable Jesus is symbolically representing the various 
reactions to his own ministry, this is further evidence of Satan’s consistent 
opposition to the messianic mission.

Perhaps the most vivid occasion when a confrontation between Jesus and 
Satan occurred was the occasion, noted by Matthew and Mark (Mt. 16:23; 
Mk. 8:33) when Jesus said to Peter, ‘Get behind me, Satan.’41 This recog
nition of Satanic activity in one of the closest disciples shows how lonely 
the conflict was for Jesus. Of all people he alone could resist the devil. He 
was the only one who could tackle the ‘strong man’ (the devil) in his house 
(this age) (Mt. 12:29). It must also be noted that only the prayer of Jesus 
kept Peter from succumbing to Satan (Lk. 22:31). The synoptic gospels 
everywhere present Satan as a powerful personal agency of evil, in whom 
is concentrated intense opposition to the mission of Jesus. We shall discover 
later that this intense spiritual conflict appears in essentially similar form in 
all the major NT writings. It must be noted, however, that in the evidence 
so far considered there is no suggestion of the Greek type of dualism, for 
Satan is never absolute in his power. Whatever demands he makes, he can 
never exceed the boundaries set for him by God. There is, moreover, here 
as in the o t , no attempt to discuss the origin of Satan or to suggest a reason 
for his existence. The nearest is the statement of Jesus on the return of the 
seventy -  ‘I saw Satan fall like lightning from heaven’ (Lk. 10:18).42

Our attention must now be turned to demons generally. It follows logi
cally that if a supreme agent of evil exists, there will also be an army of 
lesser spirits. The synoptic gospels are so full of exorcisms of demon- 
possessed people that no true estimate of the ministry of Jesus can be given 
without taking full account of evil spirits.43 Jesus came into a world in

41 A. E. Osborne, ‘Peter: Stumbling-block and Satan’, N ovT  15, 1973, pp. 187-90, interprets Mk. 8:33 
in the light o f rabbinic teaching on the yeser. The stumbling block is the evil yeser. Hence the contrast 
between the thoughts o f men and the thoughts o f God corresponds to the evil yeser and the good yeser.

42 For a summary o f various interpretations o f Lk. 10:18, cf. R. Leivestad, op. cit., pp. 48ff. He takes the 
words in a symbolic sense o f the present certainty o f Satan’s defeat, although the final victory will not take 
effect until the judgment. If this interpretation is correct the statement tells us nothing about Satan’s origin. 
R. Otto, op. cit., p. 103, also takes it in a present sense o f Satan’s kingdom crumbling before the eyes of 
Jesus. On the other hand E. Langton, Essentials o f Demonology, p. 170, is similar to Leivestad in assuming 
a future fact as if it were an accomplished fact in the present.

43 In an interesting study o f Mark’s exorcism accounts, H. C. Kee, ‘The terminology o f Mark’s exorcism 
stories’, N T S  14, 1968, pp. 232-246, notes that the word which he uses (epitimao) does not occur in the 
Great Magical Papyrus o f Paris (cf. A. Deissmann, Light from the Ancient East (Eng. trans. 1927), pp.
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which the adverse activities of evil spirits was everywhere acknowledged. 
All the cases of demon possession in the synoptic gospels are seen as specific 
instances of satanic activity. On occasions the spirits are described as 
‘unclean’ (Mk. 1:23), or as ‘evil’ (Mt. 12:45).44 At other times they are 
described by the effects they produce as, for instance, a ‘dumb spirit’ (Mk. 
9:17) or a ‘blind and dumb’ demoniac (Mt. 12:22). The physical effects of 
the possession of the Gerasene demoniac (Mk. 5:Iff.) are vividly noted, 
particularly the uncontrollable violence. The daughter of the Syro-Phoen- 
ician woman is said to have been severely possessed (Mt. 15:22). It is 
further to be noted that Matthew records a saying of Jesus that it is by the 
Spirit that demons are cast out (Mt. 12:28).45

These instances, in all of which the removal of the demon also removed 
the physical features associated with the possession, might be identified 
with known medical or psychiatric conditions. Because of this it has been 
thought possible to explain away the accounts of demon possession by 
regarding it as a first-century mode of expression which has now become 
out-dated.46 It is not surprising that demon possession has been a subject 
for demythologization. But the question arises whether the mere substi
tution of medical terminology is a sufficient explanation of the many 
instances of demon possession in the synoptic gospels.47 These cases are 
not simply presented as illnesses. Indeed there is a clear distinction in the 
gospels between illness and possession (cf. Mk. 1:32,34; Lk. 13:32; cf Acts 
8:7). Moreover, healing of demon possession was almost always by a word 
of command, with the patient passive, in contrast to the healing of illnesses. 
There is a close tie-up between the spiritual conflict of Jesus and his com
manding power over the demon world. A reinterpretation of the gospel 
exorcisms in psychiatric terms cannot satisfactorily explain the important 
place that this conflict had in the messianic mission of Jesus. It does not,
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254ff.), nor in the leaden tablet from Hadrumetum (cf A. Deissmann, Bible Studies (1901), pp. 273-293). 
He therefore distinguishes between Mark’s use o f exorcism stories (not intended to glorify the exorcist) 
and Hellenistic accounts (which glorified the heroes as wonder-workers). Kee thinks that only in the later 
stage in the development o f the tradition did the question, ‘who is this?’ arise.

44 T. Ling, The Significance o f Satan (1961), pp. 14ff., maintains that Mark emphasizes that the demonic 
is essentially unclean.

43 Some exegetes see demonic activity in the narrative where no mention o f demons is made, as for 
instance F. W. Danker, ‘The Demonic Secret in Mark: A Re-examination o f the Cry of Dereliction (15:34)’, 
Z S W  61, 1970, pp. 48-69. He sees the cry as a demonic attempt to discredit Jesus, but suggests that the 
subsequent and final cry expelled the demon. According to this theory, the resurrection show’s that Jesus 
was not left to the demonic forces. J. Kallas, The Significance o f the Synoptic Miracles, pp. 95ff., brings in 
the withering of the fig tree and suggests apocalyptists attributed soil sterility to the works o f the devil.

46 E. Brunner, The Christian Doctrine of Creation and Redemption, p. 135, in commenting on the ‘powers 
of darkness’ rejects the view’ that to believe in the agencies would be to revert to the darkness o f the Middle 
Ages, on the grounds that modern acts of diabolical wickedness have made people more disposed to believe 
in agencies o f evil.

4/ S. V. McCasland, By the Finger o f God (1951), interprets demon possession in terms o f mental sickness 
(as noted by G. E. Ladd, T X T ,  p. 53).
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for instance, avoid the conclusion that Jesus himself accepted demon pos
session as a fact, and must, therefore, have either been mistaken or adapted 
himself to the level of understanding of his contemporaries.48 Yet neither 
of these alternatives is wholly satisfactory. The ‘mistaken’ view clearly 
impinges on our understanding of the person of Christ, and raises more 
acute problems than it solves. The ‘adaptation’ view assumes that Jesus 
used contemporary concepts as symbols and that the symbols may be 
reinterpreted without loss to the authority of Jesus. Although this view 
raises fewer objections than the first, it is nevertheless no more acceptable 
as an adequate understanding of the mission of Jesus, for the gospel records 
give no indication that the demons were anything other than real.49 More
over, if the temptation of Jesus resulted from a real conflict between himself 
and the chief agency of evil, it would have been strange if he had had no 
confrontations with demons.50

Modern rejection of the synoptic exorcisms is not based on a study of 
the text but rather on a priori considerations. Medical science classifies in 
accordance with well defined scientific principles, which make no allowance 
for spiritual forces as explanation of physical phenomena. Belief in demons 
and their harmful effect on human life is ipso facto excluded. But this in 
itself is no conclusive proof that demons do not exist. The nt theologian 
cannot easily dismiss the significance of the accounts of exorcism. He is 
confronted with the inescapable fact that the gospels portray the demons 
meeting with defeat when confronted with the personality of Jesus. He is 
bound to face the question whether any theory of man which fails to take 
account of adverse spiritual forces outside of man himself is closer to the 
truth than the view set out in the nt. It is no less credible to maintain such 
agencies than to deny them. At all events, they are indisputably attested in 
the synoptic gospels.

One important feature of the confrontation between Jesus and demonic 
forces is the spontaneous way in which evil spirits at once recognize the 
dignity and power of Jesus. Mark, in recording the casting out of demons 
by Jesus, comments that he would not permit the demons to speak ‘because 
they knew him’ (Mk. 1:34). In an early case of demon confrontation

48 G. B. Stevens, T N T  (21918), considered that Jesus spoke in terms which were current in his age, but 
he did not concede that this limits the authority of his teaching (pp. 90f.). E. Langton, Essentials of 
Demonology, pp. 173fE, maintains that there is no doubt that Jesus accepted the beliefs o f his age in the 
existence o f demons and Satan and that theories o f accomodation cannot fully explain the evidence.

49 J. Kallas, op. cit, p. 67, says that Jesus did not merely accommodate himself to contemporary thought, 
hut deepened the concepts o f his day concerning demons. He showed the fallacy o f the Jewish belief that 
0ne demon could cast out a weaker demon, as if the whole world was in a chaotic state.

30 R. Otto, The Kingdom o f God and the Son o f Man (Eng. trans. 1938), p. 106, considered that exorcism 
° f  demons was the centre o f Jesus’ message, although he interpreted the exorcisms as psychological 
phenomena. Kallas, op. cit., p. 87, claims that such a view denies all external power to the demon world, 
h reduces Jesus ‘to a rather befuddled do-gooder who spent all his time chasing harmless spectres who 
existed only in the imagination of the self-styled afflicted!’
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recorded by Luke, the unclean spirit says, \  . .Have you come to destroy 
us? I know who you are, the Holy One of God’ (Lk. 4:34), and is at once 
rebuked. A similar assertion was made by the Gerasene demoniac (Mk. 
5:7), where the demon further expresses fear of torment, as if the very 
presence of Jesus constitutes torment for the demon world. Another feature 
of this incident is the request of the demons (Legion) to be sent into the 
herd of swine (Mk. 5:12). Whatever the explanation of this might be, there 
seems to be a suggestion that demons prefer some kind of embodiment. 
It would, however, be precarious to deduce too much from this regarding 
the manner of existence within the demon world. The gospels are not 
treatises on mental illnesses or on demonology, but accounts of what 
actually happened when Jesus ministered to people’s needs. The important 
aim was not to demonstrate that Jesus had the power of exorcism, but to 
show unmistakeably that perfect goodness could not fail to arouse the 
activity of opposing evil forces, which had no alternative but to yield in 
face of superior power. This is more far-reaching than mere exorcism, for 
others could exorcize. The Jews practised exorcism51 (cf. Mt. 12:27; Acts 
19:13). Among other people it was often connected with magical incanta
tions (cf. Acts 19:19). But what distinguished the exorcisms of Jesus was 
the sheer authority and total success with which he performed them. At 
the same time he accepted what others performed in his name (cf. Mk. 
9:38ff.). The whole range of exorcisms appear to be an essential feature of 
the messianic mission.52 When the twelve were commissioned they were 
given authority over demons (Lk. 9:1), and when the seventy returned 
from their preaching mission, they were overjoyed because the demons 
were subject to them (Lk. 10:17).53 The name of Jesus was as powerful as 
his presence.

T he Jo hann ine  lite ra tu re
The concept of the world (kosmos) in John’s gospel plays a more important

31 Cf. Jo se p h u s , Antiquities V III 2 .5 ; G . V e rm e s, Jesus the J e w  (1973), pp . 6 3 ff.

32 J .  K a lla s  c la im s that the d e m o n o lo g ic a l m o t i f  is the key  to  the u n d e rstan d in g  o f  the m issio n  o f  Jesus. 
H is co n c lu sio n  is that an y o n e  w h o  d o e s  not take  th is m o t i f  se r io u sly , n ot o n ly  o b sc u re s  the m irac les, but 
m ak es the re su rrectio n  in sig n ific an t (op. cit., p. 102). E v en  i f  K a lla s  is in c lin ed  to  o v e rsta te  his case , there 
is no d o u b t that he has r ig h tly  d raw n  atten tio n  to  a gen era lly  n eg le cted  featu re  o f  the w o rk  o f  Christ. 
R. H . H iers , ‘ Sa tan , D e m o n s  and the K in g d o m  o f  G o d ’ , S JT  27, 1974, pp . 3 5 -4 7 , m a in ta in s that d em on  

e x o rc ism  in the m in istry  o f  Je s u s  w a s  an essen tia l p re p a ra to ry  ac tiv ity  b e fo re  the c o m in g  o f  the k in g d o m , 

w h ich  in his v iew  is w h o lly  fu tu re . CJ. a lso  O . B e tz , ‘J e s u s  H e ilig e r  K r ie g ’ , N T S  2, 1958, pp. 116-137; 

J .  W eiss, Jesus' proclamation o f  the Kingdom o f  G od  (1892, E n g . tran s. 1971), pp . 74—81.

33 It is im p o rta n t to  rec o g n ize  that C h rist ian  e x o rc ism  w as a p o w e r fu l m e th o d  fo r  early  C h ris t ian  m issio n . 
A s A . H arn ack , The Expansion o f  Christianity 1 (E n g . tran s. 1904), p. 161, p o in ts  o u t: ‘T h e  w h o le  w orld  
and the c ircu m am b ie n t a tm o sp h e re  w ere  filled  w ith  d ev ils ; n ot m e re ly  id o la try , b u t e v ery  p h ase  and form  
o f  life w as ru led  b y  th e m .’ In su ch  a m ilieu , the p o w e r  to e x o rc ize  d e m o n s jo in e d  w ith  a p ro c lam atio n  o f  
liberty  th ro u g h  C h r is t  p av ed  the w ay  fo r  the sp read  o f  the g o sp e l.
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part in the presentation of Jesus than in the synoptic gospels. It is compli
cated by the fact that John uses the word with a variety of meanings.54 In 
some cases the word means the created order (as Jn. 17:5; 1:10; cf. l:3ff.). 
But generally something more than the creation itself is intended, for the 
word comes to stand for the whole order of existence into which men are 
born (6:14). Jesus speaks of his own incarnation in terms of coming into 
the world (Jn. 9:39; 18:37). In the latter reference it is paralleled with being 
born. Martha, in John 11:27, speaks of the Christ, the Son of God, as ‘he 
who is coming into the world.’ Clearly in these cases the ‘world’ is a 
synonym for the present world of men. Hence Jesus can refer to his human 
life as being ‘in the world’ (Jn. 9:5), and his death as departing out of the 
world (13:1). When this happens the world will see him no more (Jn. 
14:19). Departing from the world is, moreover, linked with going to the 
Father (Jn. 16:28). We note, therefore, that in the statements just quoted 
there are two important factors which can be observed. The first is that 
the world was created by God and is still regarded as being his. The second 
is that Jesus in his incarnation came into this created order.55 So far we 
have not considered any instances in which ‘world’ stands for something 
evil. Before doing this, however, we need to note the personal use of the 
term.

When God is said to love the world it clearly means the world of men, 
who are capable of believing in him (Jn. 3:16). The Pharisees complained 
that the ‘world’ had gone after Jesus (Jn. 12:19). Jesus himself tells the high 
priest that he has spoken openly to the world (Jn. 18:20). His brothers urge 
him to show himself to the world (Jn. 7:4). Obviously in these last three 
instances John does not intend us to understand everyone in the world. 
The word is almost a synonym for people in a generic sense. Presumably 
we are to understand, however, that in this sense ‘world’ stands for a 
considerable number of people. In the case of John 3:16 it may not be 
thought unreasonable to suppose that God’s love embraces everyone in the 
world, although this raises some problems over the statement in John 3:17 
that God sent his Son ‘that the world might be saved through him’, since 
immediately afterwards salvation is restricted to those who believe. This 
implies that caution should be used before assuming that the ‘world’ means
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34 A . E . B ro o k e , The Johannine Epistles (IC C , 1912), p. 47, re g a rd s  the b asic  m e an in g  o f  kostnos in Jo h n  

to be ,the w h o le  sy ste m  co n sid ered  in it s e lf  ap art fro m  its M ak e r , th o u g h  in m an y  ca ses the co n tex t sh o w s 

that its m e an in g  is n a rro w e d  d o w n  to  h u m a n ity ’ . F o r  a s tu d y  on  the Jo h a n n in e  kosmos, cf. R. B u ltm an n , 
T N T , 2, p p . 50ff.

”  It is clear that the w o rd s  in Jn . 1:9, w h ich  sp e ak s  o f  the true  ligh t ,c o m in g  in to  the w o r ld ’ (eis ton 
kosmon), are in ten d ed  to  im p ly  m o re  than that J e s u s  ca m e  a m o n g  m en . T h e re  is so m e  rab b in ic  su p p o r t  for 
the e x p re ss io n  re fe rrin g  to  m en  in gen era l (cf. S tra c k -B il le rb a c k , 2, p. 358 ; H . S a sse , kosmos, T D N T  3, pp. 
8 89f.). B u t  in the co n tex t o f  J o h n ’s p ro lo g u e  it m u st  refer rath er to  the sp h ere  o f  o p era tio n  fo r  the m issio n  
° f  Je su s , i.e. the th eatre  fo r  the d ram a  o f  re d e m p tio n ; cf. F. M . B ra u n , Jean  le Theologien: L e mystere de 
Jesus-Christ (1966), p p . 26fF.
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everyone. The general title ‘Saviour of the world’56 is used of Jesus in John 
4:42 and since this is recorded of Samaritans it may well be intended to 
indicate the universal scope of the salvation brought by Jesus, i.e. in the 
sense of extending to all nationalities in the world. The mission of Jesus is 
also related to the world in John 1:29 and 6:33.

More distinctive of John’s gospel is the use of kosmos of the sinful world 
which is in conflict with God.57 The reader of the gospel is prepared for 
this in the prologue where the statement about the Word being in the 
world is followed by the emphatic assertion that ‘the world knew him not’ 
(Jn. 1:10). Also in the prologue is the antithesis between light and dark
ness,58 which links with the later statement of Jesus claiming to be the light 
of the world (Jn. 8:12; 9:5; cf. 12:46). Apart from him the kosmos is in a 
state of spiritual darkness. Indeed the kosmos is antagonistic to Jesus (Jn. 
7:7). He came into an alien setting (cf. Jn. 8:23). It is an alien setting, not 
because it is intrinsically evil, but because it is dominated by the powers 
of evil.59 Jesus sees his hour as the hour when the ruler of this world would 
be cast out (Jn. 12:31). The passion is a confrontation of Jesus with this 
ruler (Jn. 14:30), as a result of which this personification of evil is judged 
(Jn. 16:11). In this sense, therefore, the world stands for a system directly 
opposed to God,60 which nevertheless has met its match in Christ (Jn. 
16:33).

In view of the antithesis between Christ and the world dominated by 
Satan, it is not surprising that the disciples are also set in contrast with the 
world. In his prayer in John 17 Jesus declares that the disciples are not of 
the world even as he is not of the world (Jn. 17:14, 16). This section is 
particularly rich in references to the kosmos in this sense. The disciples are
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36 It is m a in ta in ed  b y  W . B au e r , Das Johannesevangelium (L H B , 219 2 5 ), p. 71, that the title  ‘s a v io u r  o f  the 

w o r ld ’ is taken  o v e r  fro m  em p e ro r  w o rsh ip . W h ereas there is ev id en ce  fo r  its u se  e lsew h ere , it n everth ele ss 

fits in to  Jo h n ’s w o r ld  v iew  an d  there is n o  reaso n  to  su p p o se  that it d o e s  n o t rep resen t g en u in e  trad ition .

37 F o r  a detailed  list o f  the u se  o f  kosmos in Jo h n , cf. N . H . C a s se m , ‘ A  G ra m m a tic a l and C o n te x tu a l 

In v en to ry  o f  the u se  o f  kosmos in the Jo h a n n in e  C o r p u s  w ith  so m e  im p lic a tio n s  fo r  a Jo h a n n in e  C o sm ic  

T h e o lo g y ’ , N T S  19, 1972, p p . 8 1 -9 1 . H e  sees a d iffe ren t e m p h a sis  in Jn . 1 -1 2  fro m  Jn . 1 3-21 .

38 B u ltm a n n , T N T  2, p. 17, sees th ese  an tith eses as d er iv ed  fro m  g n o st ic  d u a lism , bu t J o h n ’s ty pe  o f  

d u a lism  is d ifferen t in that he n ev er su g g e s t s  that ligh t and d ark n e ss  an d  the o th er an tith eses e x ist w ith 

eq u al r igh ts . B u ltm a n n  d o e s  n ot take su ffic ien t ac co u n t o f  the Je w ish  b a c k g ro u n d  o f  Jo h a n n in e  id eas. W. 

G . K ü m m e l, T N T ,  p. 289 , a lso  a ttr ib u te s the Jo h a n n in e  u n d e rstan d in g  o f  the w o r ld  to  g n o st ic  in fluence 

an d  su g g e s t s  that Jo h n  th o u g h t o f  sa lv a tio n  as lib e ration  fro m  the w o r ld  o f  m atter . Y e t  he ac k n o w le d g e s  

that J o h n ’s u se  o f  the co n cep t ‘ w o r ld ’ is th o ro u g h ly  an ti-g n o stic .
39 A c c o rd in g  to B u ltm a n n , T N T  2, p. 16, fo r  Jo h n  kosmos is in e ssen ce  e x isten c e  in b o n d ag e . A lth o u g h  

B u ltm an n  th in k s it is v e ry  d o u b tfu l w h eth er fo r  Jo h n  the dev il is a rea lity  even  in the m y th ica l sen se , he 

ag ree s that he rep resen ts  ‘ the p o w e r  to  w h o se  d o m in a tio n  the w o r ld  has su rren d ered  itse lf: the p o w e r  o f  

d ark n ess and  fa lse h o o d , the p o w e r  o f  sin  an d  d e a th ’ (p. 17).
60 W hen K ü m m e l, Man in the New Testament (E n g . tran s. 1963), p. 75 , c la im s that J o h n ’s spatial 

u n d erstan d in g  o f  kosmos is d e riv ed  fro m  g n o st ic ism , he g o e s  b e y o n d  the ev id en ce . H e  cites W . B au er , Das 
Johannesevangelium (31 933), pp . 19 f., and H . Jo n a s , Gnosis und Spätantiker Geist 1 (1934), p p . 1 4 6 f f ,  in 
su p p o r t , b u t para lle ls d o  n ot e stab lish  d e r iv a tio n , e sp ec ia lly  w h ere  a fu n d am e n ta lly  d ifferen t th eo lo g ica l 
m ilieu  is in m in d  (cf. the sim ila r  c o m m e n t in n. 32 in th is ch ap ter).
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deliberately distinguished from the world (17:9). Nevertheless Jesus does 
not pray for them to be taken out of the world (17:15).61 On the contrary 
they are to be sent into the world precisely as he had been (17:18). The 
apostolic mission was in fact designed to bring faith and knowledge to the 
world (17:21, 23).

Although a dualism comes more sharply into focus in John’s gospel than 
in the synoptic gospels, it is not an unbreakable dualism.62 In spite of the 
antagonism and hatred, the kosmos is not sovereign. The same ideas occur 
in 1 John. Christians are warned not to love the world (1 Jn. 2:15), which 
is equated with ‘the lust of the flesh and the lust of the eyes and the pride 
of life’ (1 Jn. 2:16).63 It is passing (1 Jn. 2:17); it does not know God (1 Jn. 
3:1); it hates Christians (1 Jn. 3:13); it receives false prophets (1 Jn. 4:1); it 
harbours the spirit of antichrist (1 Jn. 4:3); it listens to its own people (1 Jn. 
4:5); it is in the power of the evil one (1 Jn. 5:19).64 There is therefore in 
1 John a strong parallel between the ‘world’ and the ‘devil’. Yet there is a 
careful distinction between them. Christians know that Jesus is the Saviour 
of the world (1 Jn. 4:14), and therefore faith in him can overcome the 
world (1 Jn. 5:4,5).

The Johannine literature is entirely in line with the synoptic gospels in 
portraying the activity of Satan. His existence is assumed. Moreover, his 
power over the world is focused in the expression ‘the ruler of this world’ 
(Jn. 12:31; 14:30; 16:11), which attributes to him a position of considerable 
status.65 He is in fact the arch-enemy of God. He is also called ‘the father 
of lies’ and a ‘murderer’ (Jn. 8:44). He is therefore the antithesis of truth 
and life. When Jesus charged his Jewish opponents with being children of 
the devil (Jn. 8:44),66 he was putting the position strongly. Some think this 
was too anti-Jewish to be genuine, but Jesus is commenting on their attitude 
to the truths he had just declared.67 Their opposition reflected an alignment

61 T h e  d istin c tio n  w h ich  co m e s o u t clearly  in Jn  17:15 b etw een  b e in g  ‘ in the w o r ld ’ and  yet not ‘o f  the 

w o rld ’ , sh o w s  co n c lu s iv e ly  that J e su s  d id  n o t co n sid er  that b e in g  in the w o r ld  w as ev il, as the later g n o stic s  
did. Cf. K ü m m e l, T N T , p p . 289f.

62 It is e ssen tia lly  an eth ical and  n ot an a b so lu te  d u a lism . Cf. E . K . Lee, The Religious Thought o f  St John  
(1950), pp . 109f. F o r  c o m m e n ts  on  an asp ect o f  d u a lism  in so m e  Q u m ra n  literatu re , cf. H . H ü b n er, 

‘A n th ro p o lo g isc h e r  D u a lism u s  in den  H o d a y o th ’ , N T S  18, 1972, p p . 2 6 8 -2 8 4 .

63 T h is  at o n ce  su g g e s t s  that C h ris t ia n s  are in ten d ed  to  sh o w  d e tach m en t to w a rd s  the w o r ld  (cf W . N . 

P ittenger, The Christian Understanding o f  Human Nature (1964), pp . 1 62ff.) .

64 T h ere  is in th is c o n te x t  o f  1 Jn . 5 :1 9  a co n tra st  b e tw een  b e liev ers  b e in g  ‘ f r o m ’ (ek) G o d  and  the w o rld  

ly ing ‘ in ’ (en) the ev il o n e. T . L in g , The Significance o f  Satan, p. 34 , p o in ts  o u t that a lth o u g h  in Jo h n ’s 

p ro lo gu e  all th in gs are sa id  to  be fro m  (ek) G o d , yet in its p resen t fallen  co n d itio n  the w o r ld  is in the evil 

°n e . ‘T h e  d ev il is the w o r ld ’s p e rso n a lity  in a qualified and temporal sense'. C f  B . F. W estco tt, The Epistles 
o f  St John  (31892), ad loc., on  the co n trast im p lie d  in the ek and en in 1 Jn . 5 :19 .

63 It is w o rth  n o tin g  that a s im ila r  title to  ‘ the ru ler o f  th is w o r ld ’ is fo u n d  in so m e  o f  the a p o ca ly p tic  
w ritin g s (M a rty rd o m  o f  Isaiah  and  3 E n o ch ).

66 R . M . G ran t, An Introduction to New Testament Thought (1960), p. 94, e x p re sse s  h im se l f  s tro n g ly  on  
this m atter. H e  treats J o h n ’s g o sp e l as a d ram atiz a tio n  o f  the m e an in g  C h r is t  had co m e  to  h ave fo r  the 
church, w h ich  reflects b itte r  fee lin g s b e tw een  ch u rch  an d  sy n a g o g u e .

67 A s  L. M o r r is , John  (N IC N T , 1971), pp . 4 6 3 f., s a y s , ‘ Satan  has no  in terest in th em  o r in the truth . H is
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with the aims of the devil.68 If Jesus could rebuke the Satan in Peter (Mt. 
16:23), he could certainly use similar language of the Jews who were 
opposing him. There is no reason to suppose that these words were not 
original.69

Whereas Luke notes that Satan entered into Judas Iscariot at the time that 
the chief priests were plotting against Jesus (Lk. 22:3), John uses the same 
expression of the prompting of Judas to withdraw from the passover meal 
in order to betray Jesus (Jn. 13:27). Both are agreed that an action like the 
betrayal could be explained only on the assumption of satanic intervention. 
Judas seems almost to be a mere tool in his hands. There is a marked 
connection between the antagonism of the personification of evil and the 
antagonism of the kosmos. Satan has made himself king of his domain as 
a parallel to the kingdom of God. This may be called a dynamic dualism.70

It is only at the tomb of Jesus that angels appear in John’s gospel (Jn. 
20:12). In this feature John’s account is in line with the synoptic accounts. 
Belief in angels and their possible intervention in human affairs is assumed 
in the reaction of some of the populace to Jesus. Their interpretation of 
thunder was that an angel had spoken (Jn. 12:29). But interest in angels 
was not strong in John’s mind.

When we consider the approach in John’s gospel to demons, we are 
immediately struck by the absence of any cases of exorcism.71 In view of 
the many instances in the synoptics this raises questions. Did John dismiss 
the idea? This may be rejected on the grounds that belief in Satan was 
accepted, as demonstrated above. What then is the explanation? Since John 
is sparse in his narrating of healing miracles, his selective procedure caused 
him to exclude altogether many aspects of Jesus’ ministry which did not 
immediately fit into his purpose. Moreover, he includes the occasion when 
Jesus was charged by some of the Jews with being demon-possessed (Jn. 
10:19ff). It is possible that John did not include exorcisms in his account 
of the ministry because he did not regard these as ‘signs’. Such exorcisms 
were common in Judaism. Victory over the forces of darkness is neverthe
less demonstrated in a more theological way (the ruler of this world has no 
power over Jesus, Jn. 14:30) than in the synoptic gospels. But John no less
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habita t is fa lse h o o d ’ . S a tan  in J o h n ’s g o sp e l stan d s o v e r  ag a in st  the S p irit  o f  T ru th .

** Cf. W. F. H o w a rd , Christianity According to St John  (1946), p. 89, ‘T h e ir  a ttitu d e  to  h im  in re sistin g  the 

truth  w h ich  he rev ealed  to  th em  fro m  the F ath er, and  in re so lv in g  to  pu t h im  to  death , w as q u ite  con sisten t 

w ith  the ch arac ter  o f  their fath er, the D e v i l . ’

69 S o m e  sc h o la rs  treat the referen ces to  S ata n  in J o h n ’s g o sp e l as sy m b o lic  (cf. J .  H . C h a r le sw o rth  in John  
and Qumran, p p . 9 2 ff.) .

" O n  the su b jec t  o f  Jo h a n n in e  d u a lism , see the ex ce llen t su m m a r y  in G . E . L a d d ’s T N T , p p . 2 2 3 -2 3 6 . 

Cf. a l s o j .  H . C h a r le sw o rth , op. cit., pp. 8 9 ff ., w h o  in c lu d es a c o m p a r iso n  w ith  Q u m ra n  d u a lism .
71 A c co rd in g  to  F rid rich sen , Theology 22, 1931, p. 127n ., all d e m o n ism  is co n d en sed  in the fo u rth  g o sp e l 

in the ‘d a rk n e ss ’ and the ‘w o r ld ’ . T . L in g , op. cit., p p . 2 8 f f ,  in d isc u ss in g  the Jo h a n n in e  literatu re , co n sid ers 
that J o h n ’s e m p h asis  fa lls ‘u p o n  the to tal c o rp u s  o f  ev il, rath er than  u p o n  its local o r  te m p o rary  
m a n ife sta tio n ’ (p. 36).
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than the synoptics has no doubt about the reality of the unseen world of 
evil spirits.

Acts
It is not surprising to find precisely the same assumptions in Acts as in the 
synoptic gospels regarding the created world. When the Christians prayed 
to God, they addressed him as Creator (Acts 4:24). When Paul and Barnabas 
were hailed as gods, they not only claimed to be men like their hearers, 
but contrasted the practice of worshipping false gods with the worship of 
the living God ‘who made the heaven and the earth and the sea and all that 
is in them’ (Acts 14:15). This strongly brings out the distinction between 
Christian and pagan cosmology. Moreover in the same context the 
Creator’s control over providence in providing food and ‘gladness’ is 
stressed (Acts 14:17). His further control of history is seen in his permitting 
the nations to pursue their own will. It is taken for granted, even in 
speeches addressed to pagan audiences, that God’s absolute control of his 
universe would not be challenged.

An even clearer example of the same basic assumption is found in Paul’s 
Aeropagus address (Acts 17:24ff.).72 He identifies the Athenians’ ‘Unknown 
God’ as Creator and names him ‘Lord of heaven and earth’. Everything is 
attributed to him. He is the source of man’s life and breath.73 Paul even 
appeals to some words of Epimenides in support, which shows he did not 
expect the Athenians to be ignorant of God’s presence in the world (Acts 
17:28).74 Again the divine control of history is especially brought out in 
the words ‘he made from one every nation of men to live on all the face 
of the earth, having determined allotted periods and the boundaries of their 
habitation’ (Acts 17:26) (see further the section below on man, pp. 162f.).

72 F or a d isc u ss io n  o f  the w o rld  v iew  in the A re o p a g u s  sp eech , c f  N . B . S to n e h o u se , ‘T h e  A re o p a g u s  

A d d re ss ’ , in Paul before the Areopagus and other Studies (1957), pp . 1 -40 ; B . G ärtn er , The Areopagus Speech 
and Natural Revelation (E n g . tran s. 1955); M . D ib e liu s , Studies in the Acts o f  the Apostles (E n g . tran s. 1956), 

pp. 2 6 -7 7 ; W. E h este r , ‘G o tt  und  die N a tu r  in d er A r e o p a g r e d e ’ , Neutestamentliche Studien ß ir  R udolf 
Bultmann (ed. W . E h e ste r , 21957), p p . 202ff.

73 N . B . S to n e h o u se , op. cit., p. 26, p o in ts  o u t that P au l is here reflectin g ot la n g u a g e , a lth o u g h  he d o es 

not appea l to  the text. T h e  v iew  o f  the created  w o r ld  w h ich  he here p resen ts  is th o ro u g h ly  b ib lical and 

cannot be a ttr ib u ted  to  H e llen istic  m o tifs . M . D ib e liu s , op. cit., sees m o re  con tac t w ith  H e llen istic  th o u g h t, 

but not w ith  ot th o u g h t. F o r a th o ro u g h  stu d y  o f  the sp eech , cf. B . G ärtn er, op. cit. W . E h e ste r , in his 

article ‘ S c h ö p fu n g so f fe n b a ru n g  un d  n atü rlich e  T h e o lo g ie  im  früh en  C h r is te n tu m ’ , N T S  3, 19 5 6 -7 , p. 101, 

agrees w ith  D ib e liu s  in see in g  in th is sp eech  alliance w ith  N a tu ra l T h e o lo g y  and  n ot ot th o u g h t. B u t  this 
view  is critic ized  b y  G ärtn er  (op. cit., p p. 16 7 ff.) .

Η . P. O w e n , ‘T h e  S c o p e  o f  N a tu ra l R ev e la tio n  in R m . i and A c ts  x v i i ’ , N T S  5, 1 9 5 8 -5 9 , p p . 1 33-143 , 

co n sid ers that the g is t  o f  w h at Paul is sa y in g  in th is ad d re ss  is that G en tile s  w h o  are ig n o ran t o f  G o d  as 
C re a to r  o f  the w o rld  m a y  n o w  be in tro d u ced  to  h im . It is in th is sen se  that he has been  the u n k n o w n  G o d .

/A It sh o u ld  be  n o te d  that the idea o f  creatio n  w as ab sen t a m o n g  the G re e k s  (cf. E. L. M asca ll, Existence 
and Analogy (1949), p p . 1 -17). T h e  A th en ian s w o u ld  n ot h ave been  fam iliar  w ith  the fo rm  in w hich  Paul 
sp o k e  o f  the created  w o rld . C u rre n t id eas, e sp ec ia lly  in S to ic ism , w ere d o m in a te d  b y  an im m an en t idea o f  
G o d . Cf. the co m m e n ts  o f  Η . P. O w e n , op. cit., p. 139, η. 1.
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It is worth noting that Acts 17:24 is the only place in Acts where the word 
kosmos is used.

The activity of angels is seen in several Acts events. An angel of the Lord 
is the agent who released the apostles from prison (Acts 5:19). The same 
expression is used in Acts 8:26 in describing the one who gave instructions 
to Philip, and in Acts 10:3ff. (cf. also 10:22; 11:13) the one appearing in a 
vision to give instructions to Cornelius. An angel of the Lord figures in 
the release of Peter in Acts 12:7-11, and in the judgment on Herod in Acts 
12:23. Stephen alludes to the Exodus narrative in which the appearance and 
voice at the burning bush are attributed to an angel (Acts 7:30,35,38)75 and 
also mentions that the law came by angels (Acts 7:53). A curious remark 
of the disciples to Rhoda, while Peter was locked out, i.e. ‘It is his angel’ 
(Acts 12:15), seems to suggest some idea of a guardian angel who could 
assume the bodily form of the person he represents.76 In this case it is 
reminiscent of the reference in Matthew 18:10. During the storm at sea 
Paul claims to have received a message from an angel (Acts 27:23). In spite 
of this strong evidence for widespread belief in angelic activity in the early 
church, there was one group of their contemporaries who did not believe 
in angels, i.e. Sadducees (Acts 23:8), whose opinion was combated by 
Pharisees (23:9).

As in the synoptic gospels the existence of an adverse spirit-world is 
accepted without question. Satan is mentioned twice (Acts 5:3; 26:18) and 
the devil once (13:10). Ananias is seen as a man whose heart Satan had 
filled, with the result that he lied against the Holy Spirit (Acts 5:Iff.). 
There is no question here of Ananias being absolved from moral respon
sibility because he was indwelt by Satan. This kind of Satan possession77 
must be distinguished from the demon possession in the synoptic gospels 
where there is no suggestion of any special wickedness on the part of the 
person possessed. In his address before Agrippa, Paul describes how he 
was called to turn people from ‘the power of Satan to God’ (Acts 26:18). 
This description reflects an important factor in the conception of the mis
sion of the early church. Those outside the church were regarded as being 
in the grip of Satanic power, an idea which is echoed in the Pauline epistles. 
Both Luke and Paul clearly see Satan as possessing power, although the 
power is limited. The clash between good and evil power is especially seen 
in the exorcisms.

There are several cases of demon possession reported in Acts, although
7:1 T h e  an ge l in th is case  clearly  refers to  the sp ecia l rep re sen tativ e  k n o w n  as the A n ge l o f  the L o rd . In 

the E x o d u s  p a s sa g e  to w h ich  Step h en  a llu d es, the o n e w h o  sp e ak s  is d e sc r ib ed  not o n ly  as the A n ge l o f  the 

L o rd , bu t a lso  as G o d  an d  as L o rd . C f  F. F. B ru c e , The Acts o f the Apostles (21952), p. 170.

76 C f  J .  H . M o u lto n , J T S  3, 1902, pp . 516f.
77 E . L a n g to n , Essentials o f Demonology, p. 182, w ell b r in g s o u t th is d istin c tio n  w hen  he sa y s  that ‘ in 

th o se  cases in w h ich  Satan  is sa id  to  enter in to  a m an , the p o sse ss io n  is n ot su p p o se d  to be  fo rc ib ly  effected , 
and the m an  is held to  be  b la m e w o rth y  fo r  a llo w in g  Satan  to  en ter in to  his life ’ .
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far less than in the synoptic gospels. Nevertheless, people continued to be 
liberated as they had been in the ministry of Jesus. The exorcisms were 
performed by the apostles (Acts 5:16), by Philip (8:7) and by Paul (16:16ff. 
and 19:12ff.). They were carried out in widely distributed places (Jerusalem, 
Samaria, Philippi, Ephesus), and may be regarded as samples of the general 
confrontation with evil which the apostles encountered on both Jewish and 
Gentile missions.
Paul
In view of his strong indebtedness to the o t  it is not surprising that the 
apostle shared the Hebrew view of the world. In some cases kosmos means 
the earth as in Romans 1:20 where the creation of the world is mentioned. 
Paul’s view of creation is that God is himself the Creator (Rom. 1:25; Eph. 
3:9). But he goes further and links Christ as also an agent in creation (Col. 
l:15ff.). In this Paul’s idea is parallel with the view found in John l:3ff. 
and Hebrews 1:3. In fact he sees creation as made not only by Christ but 
also for him.78 Paul sees the physical world from a Christocentric, not an 
anthropocentric point of view. Since kosmos is used in this physical sense, 
it is often applied to the sphere of human life, as for instance in 1 Timothy 
6:7 (‘we brought nothing into the world’). Paul can also refer to the 
different languages in the world (1 Cor. 14:10), i.e. in the sense of the world 
of men. This use of kosmos for the world of men is characteristic of the N T .  

It is this sense which is most in mind when Paul speaks of Christ coming 
into the world to save sinners (1 Tim. 1:15), or when he speaks of the 
behaviour of himself and his companions ‘in the world’ (2 Cor. 1:12). 
Similarly he can speak of sin coming into the world (Rom. 5:12).

In some occurrences kosmos is distinguished from men (as in 1 Cor. 4:9) 
in which case it seems to refer to the physical environment. At the same 
time, it is difficult to see how Paul and his companions could be a spectacle 
to the non-human world,79 and it is perhaps better to regard the conjunc
tions as explanatory, with the meaning ‘the world, even angels and men’. 
Abraham and his descendants were promised that they should inherit the 
world (Rom. 4:13) and again the physical sense seems dominant here.

As in other N T  writings, kosmos in Paul’s letters more often has a moral
78 T h ere  is c learly  so m e  sim ila r ity  b etw een  P a u l’s v iew  that C h r is t  w as that ag en t o f  creatio n  an d  the 

H ellen istic Je w ish  idea that w isd o m  had a sh are  in creatio n  (c f  R. P. M artin , Colossians and Philemon (N C B , 
1974), pp . 57 f). P h ilo  even  ca lls G o d ’s p artn er in creatio n  ‘ the fir s t-b o rn  s o n ’ (Conf. Ling 146; Agric. 51; 

Som. i .215). B u t  P a u l’ s v iew  that creation  w a s  m a d e  ‘ fo r  h im ’ , so  that the w h o le  creatio n  cen tres aro u n d  
C h rist, is u n iq u e . T h e  fo rc e  o f  eis auton (fo r  h im ) in C o l.  1:16 is that C h r is t  is seen  as the g o a l o f  creation ; 

cf  E. L o h se , Colossians and Philemon (E n g . tran s. Hermeneia, 1971, fro m  K E K , 1968), p p . 51 f.

79 T h e  S to ic  co u ld  th ink  o f  h im se l f  as a ‘sp e c ta c le ’ to  the g o d s  (cf. Sen eca , De Providentia ii.9 ) . Cf. H . 
C o n ze lm an n , I Corinthians (E n g . tran s. Hermeneia, 1975, fro m  K E K  1975), p. 88 n. 36. Y e t as C . K . B arre tt  
p o in ts o u t there is a p ro fo u n d  d ifferen ce  b e tw een  the S to ic  an d  P au l (1 Corinthians (B C , 21971), 110). T h e  
fo rm er w as p ro u d  o f  b e in g  a sp ectac le , b u t fo r  P au l the w o rd  is u sed  in a d e r o g a to r y  sen se  -  he g lo r ie s  in 
his h u m ilia tio n .
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connotation, referring to the world at variance with God.80 The whole 
world is accountable before God (Rom. 3:19). It has fallen under the 
judgment of God (Rom. 3:6; 1 Cor. 6:2; 11:32).81 Hence the wisdom of 
the world is contrasted with the wisdom of God (1 Cor. 1:20; 3:19) and 
the spirit of the world stands over against the Spirit of God (1 Cor. 2:12). 
The world on its own is without hope and without God (Eph. 2:12).82

Yet Paul did not support the view that the world of matter was in itself 
evil. He sees Christians as lights among a perverse generation which dwells 
in the world (Phil. 2:15). He admits however that an alien force operates 
in the world -  ‘the course of this world’ is equated to ‘following the prince 
of the power of the air’ (Eph. 2:2). Nevertheless, there is hope because 
Christ has reconciled the world (2 Cor. 5:19). This leads for the Christian 
to a totally new way of living in the world, i.e. living in it although not 
belonging to it (Col. 2:20). Indeed, instead of belonging to it, the Christian 
is thought of as possessing the world (1 Cor. 3:21-22).83 The Christian 
must never forget, however, that the form of this world is passing (1 Cor. 
7:31).

In the Pauline epistles, there are far fewer allusions to angels than in the 
gospels, but there are sufficient to show that they held a significant place 
in Paul’s idea of the unseen world. A belief in their existence is undoubted. 
When Paul speaks of being a spectacle, he links angels with men as the 
audience (1 Cor. 4:9). He can refer to the tongues of angels in a way that 
suggests the quintessence of eloquence (1 Cor. 13:1). He rejects any other 
gospel but the apostolic gospel, even if it were proclaimed by ‘an angel 
from heaven’ (Gal. 1:8). When writing to the Colossians, he specifically 
forbids the worshipping of angels, which some had been urging on the 
group (Col. 2:18). In what appears to be part of a Christian hymn in 
1 Timothy 3:16, Christ is said to have been ‘seen by angels’; in this case 
angel attestation seems to be cited in support of the resurrection of Jesus.84
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80 T h ere  are  sev era l in stan ces in w h ich  P au l u se s kosmos in co n n ectio n  w ith  ‘ th is a g e ’ (aidn houtos), e.g.
1 C o r . 3 :1 9 . 5 :1 0 ; 7 :3 1 ). T h is  u sa g e  clearly  m e rg e s  in to  that w h ich  sees th is age  as a lien ated  fro m  G o d . Cf. 
H . S a sse , kosmos, T D N T  3, p. 885.

81 T h e  p articu la r  co n tr ib u tio n  w h ich  P au l m a k e s  to w a rd s  the u n d e rstan d in g  o f  the kosmos is that he 

b r in g s  o u t m o s t  c learly  that kosmos is the sp h ere  o f  sa lv a tio n  h isto ry , w h ich  is n ot, in fact, co n fin ed  to the 

w o rld  o f  m e n , b u t e m b race s the w h o le  u n iv erse  (R o m . 8 :22 , C o l.  1 :16). A s S a sse , op. cit., p. 893, says, 

‘T h e  kosmos is the su m  o f  the d iv in e  creatio n  w h ich  has been  sh attered  b y  the fall, w h ich  stan d s u n d er the 

ju d g m e n t  o f  G o d , an d  in w h ich  Je s u s  C h r is t  ap p ea rs  as the R e d e e m e r ’ .

82 In his article  ‘Oikoumene an d  kosmos in the N e w  T e s ta m e n t ’ , N T S  10, 1 9 6 3 -4 , pp . 3 5 2 -3 6 0 , G . 
Jo h n sto n  m a in ta in s that the NT v iew  o f  the w o r ld  has v ery  defin ite  lim ita tio n s, an d  req u ires a re in terpre

tation . H e  d o e s  n o t, h o w e v e r , seem  to  g iv e  e n o u g h  w e ig h t to  the a d v e rse  sp ir itu a l in fluences w hich  are 
u n q u e stio n a b ly  at w o rk  in o u r  secu larized  so c ie ty . H e  d isp o se s  to o  easily  w ith  w h at he ca lls m y th o lo g ic a l 

ex p lan a tio n s .
83 T h is  c o n c ep tio n  o f  b e in g  in b u t n o t o f  the w o r ld  is w h o lly  in line w ith  th e jo h a n n in e  v iew . C f  ab o v e , 

n. 60.
84 T h e re  is d ifferen ce  o f  o p in io n  o v e r  the in te rp re ta tio n  o f  the p h ra se  ‘seen  o f  a n g e ls ’ . It has been 

su g g e s te d  that ‘a n g e ls ’ sh o u ld  bear its p r im a ry  m e an in g  o f  ‘ m e sse n g e r s ’ an d  relate  to  the w itn esse s o f

138



When Paul speaks of the way he was initially received by the Galatians, he 
suggests that they could not have been more hospitable to an angel of God 
(Gal. 4:14). Moreover, when he wishes to deliver a solemn charge to 
Timothy he does so in ‘the presence of God and of Christ Jesus and of the 
elect angels’ (1 Tim. 5:21).* 83 * 85 These statements are sufficient to show that 
Paul accepted without question the existence of an angel hierarchy which 
consisted of beings who were exalted and good.

There are a few particular statements which need special comments. One 
is Galatians 3:19 where Paul speaks of the law as having been ‘ordained by 
angels through an intermediary.’ Here he is reflecting a Jewish belief. The 
only o t  basis for the idea of angels being concerned with the giving of the 
Law is in Deuteronomy 33:2 (l x x ). The meaning in Galatians 3:19 is that 
the law came through secondary agencies as contrasted with the ‘promise’ 
which came direct from God.86 Whatever the reason for the mention of 
the angels here (cf. also Acts 7:53 and Heb. 2:2), their participation is clearly 
intended to add authority and dignity to the occasion, although direct 
revelation is seen to be superior.87

The part of angels in the parousia is clearly brought out in 2 Thessalon- 
ians 1:7 where the coming judgment is accompanied by ‘flaming fire’. This 
gives some insight into the function of angels as carrying out the commands 
of a holy God. This status is the exact antithesis of the fate awaiting the 
devil and his angels as predicted in Matthew 25:41. In 1 Corinthians 6:3 
Paul mentions that Christians are to judge angels which suggests that angels 
are seen as actual beings.88

A more difficult exegetical problem is raised by 1 Corinthians 11:1 Of. 
when Paul says that a woman ought to have authority on her head ‘because
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C h rist ’s re su rrectio n , b u t a m o re  likely  in te rp re ta tio n  is that sp ir itu a l b e in g s  are in m in d , e ith er b ad  an ge ls 

or g o o d . T h e  latter se e m s m o s t  a p p ro p ria te  and co u ld  im p ly  that the w o rsh ip p in g  g o o d  an ge ls  re jo iced  at 

the e x a lta tio n  o f  C h r is t , in co n fo rm ity  w ith  the id ea in 1 Pet. 1:12 Cf. m y  The Pastoral Epistles (T N T C , 
1957), ad /or.; J .  N . D . K e lly , The Pastoral Epistles (B C , 1963), ad loc.\ C . K . B arre tt , The Pastoral Epistles 
(1963).

83 T h e  d e sc r ip tio n  o f  the an ge ls  here as ‘e le c t ’ is in ten d ed  to d ifferen tia te  th em  fro m  the fallen  an ge ls. A 

sim ilar d e sc r ip tio n  is g iv e n  in E n o ch  39:1 an d  O d e s  o f  S o lo m o n  4 :8. T h e  idea that an ge ls  w ill take part in 

the final ju d g m e n t  is fo u n d  in M t. 25 :3 1 ; M k . 8 :3 8 ; L k . 9 :26 ; R ev . 14 :10  (c f K e lly , op. cit., p. 127). M .

D ib e liu s and H . C o n z e lm a n n , The Pastoral Epistles (E n g . tran s. Hermeneia, 1972, fro m  L H B , 41966), p. 80, 

su g g e st  that the w o rd s  m a y  p erh ap s be  part o f  a litu rg ic a l fo rm u la , b u t th ey  d o  n o t a ttr ib u te  the w o rd s  to
Paul, ad loc.

86 A  d ifferen t in te rp re ta tio n  o f  P a u l’ s in ten tion  here is g iv en  b y  R . A . C o le , Galatians (T S T C , 1965), ad 
/or., w h o  su g g e s t s  that P au l is a d m ittin g  the Je w ish  cla im  o f  an ge lic  m e d iatio n  o f  the law  in o rd e r  to  g o  

b ey o n d  it an d  sh o w  that an ge ls  a lso  had a p art in the rev e la tio n  o f  C h r is t  (in v iew  o f  the an ge l v is ita tio n s 
in the g o sp e ls ) . B u t i f  th is w as in P a u l’ s m in d  he d o e s  n o t state  o r  a llu d e  to  it. Cf. m y  fu rth er co m m e n ts  
in Galatians (N C B , 1969), ad loc.

87 R . B r in g , Galatians (E n g . tran s. 1961), pp . 1 6 0 f., co n sid e rs  that the re feren ce to the m e d iatio n  o f  
an gels ‘ su g g e s t s  that G o d ’s h ig h est  rev e la tio n  w as n o t g iv en  in and  th ro u g h  the law  . . . Paul held fast to 
the h o lin ess o f  the law , b u t the g o sp e l rep resen ted  a g re a te r  g lo r y ’ .

88 Cf. C. K . B arre tt , 1 Corinthians, p p. 136f.
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of the angels’.89 It seems best to regard the angels here as a guarantee or 
guardian of order in public worship, which finds some support from 
Qumran evidence.90 It has been argued, in view of the contemporary nature 
of the problem with which Paul is here dealing, that the angels are con
sidered to be guardians of the existing social order to ensure a stable 
society.91 Under this view angels are not necessarily good agencies for they 
may be considered as upholding a corrupt society. Whatever the true 
meaning, there can be no denying that behind the existing order are pow
erful spiritual agencies whose presence cannot be ignored (see pp. 177f. 
for further discussion of Paul’s view on the subordination of women).

Two other statements show decisively that Paul uses the word angel in 
both a good and a bad sense. Satan is said to disguise himself as an angel 
of light (2 Cor. ll:14f.). In Romans 8:38 angels are listed with principalities 
and powers as among the agencies which could not separate Christians 
from the love of God in Christ Jesus our Lord. Angels in this sense must 
be adverse agencies.

We come next to consider Paul’s conception of Satan. Again there is no 
doubt that he was acutely conscious of the existence of this agent of evil.92 
He speaks of him under the two main terms Satanas and diabolos. Whatever 
the earlier history of Satan the adversary might be, in the Pauline epistles 
he represents, as in the gospels, the embodiment of antithesis to the will 
and purpose of God. Satan is seen as a hindrance in the apostolic mission 
(1 Thes. 2:18). He seeks to take advantage over Christians through tensions 
which arise in church life (2 Cor. 2:11). He tempts Christians to forfeit 
their self-control (1 Cor. 7:5). He uses various means to harass God’s 
people, as in the case of Paul’s thorn in the flesh (2 Cor. 12:7). In two 
passages Paul attributes to Satan activities which can result in good for 
people, as when he delivers to Satan the man who had committed incest 
‘for the destruction of the flesh’ in order that his spirit may be saved (1 
Cor. 5:5). The other passage is where Hymenaeus and Alexander are
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89 M . D . H o o k e r , in her d isc u ss io n  o f  th is in her article , ‘A u th o rity  on her h ead : an e x am in a tio n  o f  1 

C o r . x i. 10 ’ , N T S  10, 1 9 6 3 -4 , pp . 4 1 0 -4 1 6 , tak es the referen ce to  an ge ls  to  d ra w  atten tio n  to  the w o rsh ip  
o f  G o d . In her v ie w  the sta te m en t that P au l m a k e s  g iv e s  the w o m a n  ‘a u th o r ity ’ , i.e. ‘ in p ray er  and p ro ph ecy  

she, like the m an , is u n d er the au th o rity  o f  G o d ’ (p. 416).

90 Cf. J .  A . F itzm y er , ‘A  featu re  o f  Q u m r a n  a n g e lo lo g y  and  the an g e ls  o f  1 C o r . x i. 10 ’ , N T S  4, 1957- 

8, pp . 4 8 -5 8 . T h is  au th o r  sh o w s  that ev id en ce  fro m  Q u m r a n  su g g e s t s  that an y  d e filem en ts (b o d ily  as w ell 

as m o ra l) w ere  co n sid ered  to  be  an o ffen ce  to  the an ge ls , and  he g o e s  on  to  su g g e s t  that a w o m a n  w ith 

head u n co v ered  w a s  co n sid e re d  b y  P au l s im ila r ly  to  be a d efect. W ith o u t co n c e d in g  th is latter p o in t, w e 

w o u ld  ag ree  that an ge ls  as g u a rd ia n s  o f  o rd e r  in w o rsh ip  w as a cu rren t n o tio n  w h ich  m a y  h av e  influenced 

P aul.

91 Cf. G . B . C a ir d , Principalities and Powers (1956), p p . 20f.
92 R . L e iv e stad , Christ the Conqueror, p. 85, m a in ta in s that the dev il p la y s  n o  central p art in P au l’s 

th e o lo g y . In th is he a g ree s w ith  M . D ib e liu s , D ie Geisterwelt im Glauhen des Paulus (1909), p. 191. 
N ev e rth e le ss  the sp ir itu a l con flic t b etw een  G o d  and  Satan  fo r m s  an essen tia l p art o f  the b a c k g ro u n d  to 
P a u l’s th o u gh t.
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similarly delivered to Satan so as to learn not to blaspheme (1 Tim. 1:20).93 
These cases appear to be an acknowledgment of Satan’s dominion in the 
sphere outside of the church, but they also show that his power is not 
absolute and that God can turn his activities to good account. This idea 
that Satan is set over against God is reflected in the statement in 1 Timothy 
5:15 that some had already strayed after Satan.

The astuteness of the adversary is brought out in Paul’s assertion, men
tioned above, that Satan can transform himself into an angel of light (2 
Cor. 11:14). Since earlier in the same letter the apostle referred to the 
activity of the god of this world blinding men’s eyes lest they should see 
the light of the gospel (2 Cor. 4:4), it is evident that the nature of Satan is 
darkness and his subterfuge in pretending to be light must be seen against 
this background. When speaking of the coming lawless one, Paul says he 
will come ‘by the activity of Satan’ (2 Thes. 2:9), thus focusing on the 
future designs of the adversary. Nevertheless Paul is convinced of the 
ultimate crushing of Satan by God (Rom. 16:20).

There are some instances where he uses diabolos instead of Satan, but 
these are fully in harmony with the concept of Satan outlined above. In 
Ephesians, Christians are urged to give no opportunity to the devil (Eph. 
4:27) and to stand against his wiles (Eph. 6:11). In 1 Timothy 3:6 Paul 
warns against falling into the condemnation of the devil, i.e. the condem
nation which the devil has incurred. In 1 Timothy 3:7 and 2 Timothy 2:26, 
he refers to the ‘snare’ of the devil, which is in line with Ephesians 6:11 in 
focusing on Satan’s guile.94

In view of this emphasis on the chief agent of evil, it is not surprising 
to find evidences in Paul of other agencies of evil as a background against 
which man’s salvation must be viewed. In line with the idea of Satan 
having an effect on human affairs is the concept of adverse spiritual agencies 
which are actively behind the rulers of this world, where these are at 
variance with God. Paul’s most characteristic expression is ‘principalities 
and powers’ (archai and dynameis) or ‘principalities and authorities’ (exou- 
siai). Other expressions linked with them are ‘dominions’ (kyriotetes) and 
‘world rulers’ (kosmokratores). We shall also need to take into account such 
terms as ‘the rulers of this age’ and ‘elemental spirits’ (stoicheia). Over some 
of these terms there has been dispute whether they in fact refer to spiritual 
agencies at all. A good case can be made out for the view that the political 
authorities were regarded in some ways in the contemporary world as

93 T . C . G . T h o rn to n , in his article , ‘ Sa tan  -  G o d ’s agen t fo r  p u n ish in g ’ , E x T  83, 1972, p p . 151f., 
dep arts fro m  the u su a l in te rp re ta tio n  and su g g e s t s  that G o d  u ses S atan  fo r  d isc ip lin a ry  p u rp o se s .

94 In ad d it io n  to  the n am es o f  Satan and Diabolos, m e n tio n  sh o u ld  be m a d e  o f  Beliar w h ich  Paul u ses in 
2 C o r . 6 :1 5 , sin ce th is n am e  w as u sed  in Je w ish  a p o c a ly p tic  litera tu re  as sy n o n y m o u s  w ith  S atan  (cf. H . H . 
R o w le y , The Relevance o f Apocalyptic (1944), p . 62). In the T e s ta m e n ts  o f  the T w e lv e  P atriarch s, Beliar is 
regard ed  as the p e rso n ific a tio n  o f  in iq u ity , w h o  is the an tith esis o f  G o d .
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representatives of the demonic powers, which were believed to be the real 
authorities behind human affairs.95 A proper understanding of these terms 
is essential for a true grasp of Paul’s teaching on the Christian approach to 
the state (see later section pp. 947f.).

Paul includes principalities and powers in the list of those things which 
could not separate us from the love of God (Rom. 8:38,39). They are 
presumably regarded as potentially adverse. In 1 Corinthians 15:24, they 
are to be destroyed when Christ delivers the kingdom to the Father. They 
are already disarmed and defeated through the cross of Christ (Col. 2:15). 
Yet the Christian is in a constant conflict with them (Eph. 6:12). The 
superiority of Christ over the principalities and powers is vividly brought 
out in Ephesians 1:21, where he is said to sit far above these powers.96 
There are two passages which suggest a rather different approach. Ephe
sians 3:10 suggests that the church is to be made known to the principalities 
and powers ‘in the heavenly places’, but the purpose of this demonstration 
is not stated. In Colossians 1:16, Christ is seen as creator, not only of the 
material world, but also of the principalities and powers. The advice to be 
submissive to the state (Rom. 13:1; Tit. 3:1) uses the same word for 
‘authorities’ and shows that a close connection must have existed in Paul’s 
mind between the State and the spiritual agencies.97

In addition to the expressions which have demonic implications there are 
a few direct references to demons in Paul’s letters which warrant our 
attention. In 1 Corinthians 10:19ff., Paul implies that Gentiles sacrifice to 
demons, which shows that, having declared idols to be nothings (1 Cor. 
8:4ffl), he is not unmindful of the powerful forces behind them. He may 
have had the words of Deuteronomy 32:17 in mind when writing this 
passage.98 Similarly, in 1 Timothy 4:1, when Paul speaks o f ‘doctrines of 
demons’ and connects this expression with seducing spirits, he is clearly 
thinking of the activity of adverse spirits in teaching error.99 He sees in the 
false teachers more than just purveyors of wrong teaching: he sees the 
powerful agencies of evil which are bent on perverting the people of God 
if at all possible.

93 G . B . C a ird , Principalities and Powers, p p . 1 -7 0 , has a fu ll d isc u ss io n  o f  the NT ap p ro ac h  to  the politica l 

p o w e rs . C f  a lso  J .  Y . L ee, ‘ In terp re tin g  the D e m o n ic  P o w e rs  in P au lin e  T h o u g h t ’ , N ou T  12, 1970, pp■  
5 4 -6 9 .

96 O n  this p a ssa g e , cf. T . L in g , The Significance o f  Satan (1961), p. 72. H e  in terprets the p o w e rs  here in 
re lation  to the law  and  sees C h r is t ’s ex a lta tio n  o v e r  th em  as sy m b o lic  o f  h is su p e r io r ity  o v e r  lega listic  

re lig io n .

9 T h is  th em e is s tro n g ly  m a in ta in ed  b y  C . M o rr iso n , The Powers That Be (1960). H e  sh o w s  that the 

asso c ia tio n  o f  civ il au th o rit ie s  an d  sp ir itu a l p o w e rs  w as n ot o n ly  fo u n d  in Je w ish  a p o ca ly p tic , b u t w as also 
g en era lly  accep ted  in the G ra e c o -R o m a n  w o r ld . M o rr iso n  d e v e lo p s  his in te rp re ta tio n  o f  R o m . 13:1 on  the 

s tren g th  o f  this.

98 S o  E. L a n g to n , Essentials o f  Demonology, p. 185.
99 C f  m y  The Pastoral Epistles, ad loc., It is n o t lik e ly  that the e x p re ss io n  ‘d o c tr in e s o f  d e m o n s ’ m eans 

d o c trin e s ab o u t d e m o n s. In v iew  o f  the link  w ith  se d u c in g  sp ir its , it m u st  m ean  ‘d o c tr in e s tau gh t by 
d e m o n s ’ .
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Linked with this idea is the view expressed in Ephesians that the Christ
ians were formerly under the influence of the prince of the power of the 
air (Eph. 2:2). Their experience in Christ has therefore liberated them from 
the thraldom of demonic powers.

From the above evidence we may deduce certain features, (i) The world 
into which Christ came is seen to be so dominated by demonic agencies 
that the rulers can only be regarded as their tools. This does not mean to 
say that Paul was disclaiming the possibility of good rulers. What he is 
maintaining is that powerful spiritual forces lay behind the ‘world’ rulers 
generally. It is significant that Paul describes Satan in 2 Corinthians 4:4 as 
‘the god of this world’, which powerfully brings out the dominant force 
of evil behind world affairs.100 (ii) It is implied that dominion belongs to 
God and can be exercised by man only in a delegated way. If it becomes 
used by man in an absolute way (i.e. independent of God), it at once 
becomes a tool of demonic forces, (iii) The only real way out of this 
stranglehold is through Christ, whose power is greater than the opposing 
forces. This introduces an aspect of some significance for our understanding 
of the work of Christ (see pp. 476ff.). It also explains Paul’s statement in 
1 Corinthians 2:8, ‘None of the rulers of this age understood this; for if 
they had, they would not have crucified the Lord of glory.’101 Although 
the political officials (Pilate, Herod, Caiaphas) are primarily in mind, Paul’s 
statement here must be interpreted via 1 Corinthians 15:24, where clearly 
the underlying spiritual powers are in mind, (iv) Some identify the prin
cipalities and powers with the existing fabric of society and suppose that 
Christian duty is to avoid weakening that fabric.102 But Paul’s approach 
seems to suggest that the principalities and powers will continue to be 
adverse to the Christian church, (v) Paul’s view ties in with the extensive 
emphasis on exorcisms and demon possession in the synoptic gospels.103

100 R. B u ltm a n n , T N T  1, p. 172, co n ten d s that P au l is u sin g  g n o st ic  la n g u a g e  w hen  he u ses such  

ex p ressio n s o f  S atan  as ‘ the g o d  o f  th is w o r ld ’ , an d  ‘ the p rin ce  o f  the p o w e r  o f  the a ir ’ (E p h . 2 :2 ). T h is  

u sage is a lso  fo u n d  in Jn . 12 :31 ; 14 :30 ; 16 :11. It is rea so n ab le  to  su p p o se  that b o th  P au l an d  the g n o stic s  

based their te rm in o lo g y  on  the c o n v ic tio n  he ld  th ro u g h o u t  the G ra e c o -R o m a n  w o r ld  that evil in fluences 

w ere at w o rk  in the w o r ld  w h ich  are b e y o n d  m a n ’s co n tro l (see earlier c o m m e n t  in n. 32).

101 T h ere  are d ifferen t o p in io n s  o v e r  the r igh t in te rp re ta tio n  o f  the e x p re ss io n  ‘ ru lers o f  th is a g e ’ . F o r an 

u n d erstan d in g  o f  it as ‘sp ir itu a l p o w e r s ’ , cf. W . G . K ü m m e l, T N T , p p. 18 8 f . ; V . F u rn ish , Theology and 
Ethics in Paul (1968), p. 116. C . K . B arre tt , 1 Corinthians, p. 70, re g ard s the ru lers o f  th is ag e  as su p ern atu ra l 

beings, bu t th in k s that P au l, ‘n o t m ere ly  p e rm its  b u t en c o u ra g e s  the d e m y th o lo g iz in g  o f  the p r im itiv e  

C h ristian  b e lie fs, in p art -  b u t o n ly  in p a r t ’ . T h is  d e m y th o lo g iz in g  a c co rd in g  to  B arre tt  is th ro u g h  P a u l’s 

con v iction  that the ‘ r u le r s ’ w ere  b e in g  b ro u g h t  to  n o th in g .
B u t aga in st  th is v iew , cf. G . M ille r , ‘ “ Archontön tou aiönos toutou”  -  a n ew  lo o k  at 1 C o r in th ia n s  2 :6 - 8 ’ , 

JB L  91, 1972, p p . 5 2 2 -5 2 8 . J .  Y o u n g , ‘ In te rp re tin g  the D e m o n ic  P o w e rs  in P au lin e  T h o u g h t ’ , N ov T  12, 
1970, p p . 5 4 -6 9 , g iv e s  m o re  w e ig h t to  sp ir itu a l p o w e rs .

T h e  m o st  recent d isc u ss io n  is to  be fo u n d  in W esley  C a r r ’s article  ‘T h e  R u le rs  o f  the A g e  -  1 C o rin th ian s 
H .6 -8 ’ , N T S  23, 1976, p p . 2 0 -3 5 . T h is  au th o r m a in ta in s that the e x p re ss io n  m u st be  in terpreted  ac co rd in g  
10 Je w ish  w isd o m  litera tu re , in w h ich  the arc h o n s w o u ld  be h u m an  ru lers.

102 See G . B . C a ir d ’s d isc u ss io n , op. cit., pp. 2 2 ff.
103 H . Sch lier, Principalities and Powers in the New Testament (E n g . trans. 1961), p p . 1 4 f., id en tifie s the
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It underlines his spiritual rather than political approach to the world around 
him.

The teaching in Paul’s epistles on demonic agencies has a direct bearing 
on his doctrine of sin which will shortly be considered (pp. 200ff.). We 
must now, however, examine the meaning of the word stoicheia. The word 
occurs in two passages in Paul (Gal. 4:3,9; Col. 2:8,20),* 104 but there is 
dispute over its meaning in both cases. Some regard it as relating to 
‘elemental spirits’ although the root meaning of the word is simply 
‘elements’. There are no parallels to its use as ‘spirits’ and this presents 
some difficulty for this interpretation. The alternative is to take it to mean 
‘elementary teaching’.105 In this case it may refer to elementary truths of 
natural religion, or to the whole system of earthly human relationships 
(derived from the use of kosmos in the same expression)106 or to precepts. 
The major crux is the use in Galatians 4 where it occurs in a context which 
speaks of Jewish observances (cf. Gal. 4:10) and which some think excludes 
the reference to ‘spirits’, since it is difficult to believe that Jews could ever 
be thought to return to the beggarly spirits. On the other hand this is not 
a conclusive objection, for if the Judaizers were attempting to foist Jewish 
festivals on Gentile converts, for them in Paul’s view it would amount to 
reverting to a state similar to that of their pagan background in which they 
relied on their own achievements to gain divine favour. In the parallel ideas 
expressed in Colossians 2 it is possible to understand the term in either 
sense, but the interpretation as elemental spirits makes good sense, as these 
are contrasted with Christ (Col. 2:8). The Christian has died with Christ 
to the elemental spirits (Col. 2:20), which means that they no longer have 
any jurisdiction or power over him.107

We may conclude that in Paul’s view the coming of Christ has effected
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d e m o n s o f  the sy n o p tic  g o sp e ls  w ith  the c o sm ic  p o w e rs  o f  the P au lin e  ep istle s , b u t G . H . C . M a c g re g o r , 

‘ P rin cipa litie s and P o w e rs : the C o sm ic  B a c k g r o u n d  o f  P a u l’s T h o u g h t ’ , N T S  1, 1954, p. 19, is n ot so  

certain . H . W eiss, ‘T h e  L a w  in the E p ist le  to  the C o lo s s ia n s ’ , C B Q  34, 1972, p p . 2 9 4 -3 1 4 ., critic izes 

Sch lier  and  s tro n g ly  co n ten d s that the stoicheia are p recep ts .

104 F o r  a d isc u ss io n  o f  the m e an in g  o f  stoicheia in G al. 4 :3 , 9, cf. m y  Galatians, ad loc.\ R. B r in g , Galatians, 
pp. 188ff.

O n  the u se  o f  the term  in C o lo s s ia n s , cf. C . M a s so n , Colossiens (C N T , 1950), pp . 1 2 2 f.; E . L o h se , 

Colossians and Philemon, pp. 96 ff. R . L e iv e stad , Christ the Conqueror (1954), p p . 9 5 f ., sees s tro n g  paralle ls 

betw een  sta te m en ts re la tin g  to  the law  an d  sta te m e n ts  ab o u t the stoicheia in G a la tia n s , w h ich  lead s h im  to 

the co n c lu sio n  that the stoicheia are n o t e ssen tia lly  ev il. Y e t they b e c o m e  a h in d ran ce  to  sa lv a tio n .
O n  stoicheia b o th  in G al. 4 :3 , 9 and  C o l. 2 :8 , 20 , cf. A . T . H a n so n , Studies in Paul’s Technique and Theology 

(1974), p p . 7ff.

105 C o n su lt  G . H . C . M a c G r e g o r , op. cit., pp. 18f.
106 T h is  v iew  is m a in ta in ed  b y  G . E . L ad d , T N T , p p . 402f. H e  co n ten d s that the u se  o f  stoicheia o f  astral 

deitie s is m u ch  later than  the first cen tu ry . C . E . B . C ra n fie ld , New Testament Issues (ed. R . B a tey , 

1970), p p . 1 6 4 ff., a lso  re jec ts the ‘sp ir it ’ in terp reta tio n . Cf. a lso  H . W eiss, op. cit. (see a b o v e , n. 103).
107 T h e re  is m u ch  d ifferen ce  o f  o p in io n  o v e r  the real sign ifica n c e  o f  the c o sm ic  p o w e rs . B u ltm a n n  re so rts  

to  d e m y th o lo g iz a tio n , b u t so m e  w h o  d o  n ot fo llo w  his ex isten tia l re in terp reta tio n  n ev erth e le ss su g g e s t  
their o w n  in te rp re ta tio n  w h ich  re m o v e s  fro m  the co n cep t the ‘d e m o n ic ’ e lem en t. M a c G r e g o r , op. cit.,
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The World 
Hebrews

a remarkable transformation in the world-view of the Christian.108 The 
world of adverse spiritual influences has been conquered.
H ebrew s
The writer of this epistle has a strong belief in the o t  doctrine of creation. 
He uses two different words to describe the creation, kosmos and axon (in 
the plural). The first of these is sometimes used to describe the world of 
men, as when Christ is said to come into the world (Heb. 10:5). The same 
sense is seen in the remark that the world was not worthy of the heroes of 
faith (Heb. 11:38). It is specifically used of the created world in Hebrews 
4:3 and 9:26. On the other hand it is used in Hebrews 11:7 to describe the 
world over against God, where it is said that Noah condemned the world 
and inherited righteousness. This dualistic view, however, is not strong in 
Hebrews.

The word axon (literally ‘age’)109 occurs in two places where creation is 
in mind. The writer begins with a high concept of Christ as Creator (Heb. 
1:2) and maintains that he upholds all things by the word of his power 
(1:3). This is what we might call a Christological cosmology. A similar 
view is possible from Hebrews 2:10, although ‘he, for whom and by whom 
all things exist’ in this context most probably refers to God.110

The author assumes, without seeking to prove, the creative activity of 
God. In fact, he recognizes that man’s understanding of that creative activ
ity is an act of faith (Heb. 11:3).111 It should be noted that the creative 
Word comes into focus here, as the upholding Word does in 1:3.

This epistle has much to say about angels. It was clearly important for 
evidence to be provided for Christ’s superiority to angels, presumably 
because some were giving too much attention to them (cf. Col. 2:18). Since 
the writer nowhere calls in question their existence, he deduces evidence 
from o t  citations to illustrate their true status. He sees the exalted position

p. 27, treats the c o sm ic  p o w e rs  as w o r ld  p r o b le m s  (ec o n o m ic , p o litica l, m ilita ry ), w h ile  M . B arth , The 
Broken Wall: A Study o f  the Epistle to the Ephesians (1959), p. 90, co n sid ers  th em  to  rep resen t the a x io m s  and 

p rin cip les  o f  w o r ld  p o lit ic s , e th ics, cu ltu re . B u t  P a u l’s o w n  v iew  o f  the p r in cip a litie s  and p o w e rs  as agen c ies 

w h ich  sep arate  m an  fro m  G o d  is a m o re  sa t is fy in g  p o sitio n , fo r  th is co u ld  ac co u n t fo r  an y th in g  w h ich  is 

o p p o se d  to  G o d . W h ereas he a ffirm s that C h r is t  has co n q u ered  the c o sm ic  p o w e rs , P au l d o es n o t su g g e s t  

that they are n o t still ac tiv e . A s A . R ic h a rd so n  p o in ts  o u t, w e see here the p o la r ity  o f  the ,even  n o w ’ and 

the ‘n o t y e t ’ : An Introduction to the Theology o f  the New Testament (1958), p. 214.
108 J .  Y . L ee, ‘ In te rp re tin g  the D e m o n ic  P o w e rs  in P au line T h o u g h t ’ , N o v T  12, 1970, p p . 5 4 ff ., sets 

P a u l’s u sa g e  ag a in st  Je w ish  an d  g n o st ic  b e lie fs. H e  fa v o u rs  the v iew  that G o d ’s red e m p tiv e  p u rp o se  in 

C h r is t  e m b race d  the c o sm ic  p o w e rs  so  that th ey , as w ell as m an , w ill be  re sto red . F o r  a sim ila r  v iew , c f  
A . R ic h a rd so n , op. cit., p p . 213f.

109 F. F. B ru c e , co m m e n tin g  on  aiön in th is co n tex t, co n sid ers  that a lth o u g h  it p r im arily  m ean s ‘a g e ’ , it 
can no t be  so  re str ic ted  here. It re fers to  the w h o le  created  u n iv erse  o f  sp ace  an d  tim e (N IC N T , 1965), 

p. 4.

110 C f  J .  H e rin g , Hebrews (E n g . tran s. 1970), ad loc.
111 C f  K . H a ack er , ‘C re a tio  ex  au d itu . Z u m  V e rstän d n is  v o n  H b r . 1 1 :3 ’ , Z N W  60, 1929, pp . 279ff.
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of Christ as superior (Heb. 1:4). He distinguishes angels as of lesser status 
than God’s Son (Heb. l:5ff.). He maintains that the task of angels is to 
worship (1:6). In two statements something is said about their function. In 
Hebrews 1:7 angels are compared with ‘winds’ and ‘flames of fire’ (from 
Ps. 104:4), and are regarded as servants. This is reiterated in Hebrews 1:14: 
‘Are they not all ministering spirits sent forth to serve, for the sake of those 
who are to obtain salvation?’ This function in the whole plan of salvation 
is not enlarged on in the epistle. It is introduced almost incidentally. In 
fact, apart from the section devoted to demonstrating Jesus’ superiority to 
angels, angels are mentioned again only in 12:22, where an innumerable 
company of angels are linked with Mount Zion and the heavenly Jerusa
lem,112 and in 13:2, where there is a reference to entertaining angels una
wares (an allusion possibly to Gn. 18:1-8; 19:1-3).

If there is much on good spirits in Hebrews, there is little on bad spirits. 
Once only the devil is mentioned -  as the one who had ‘the power of death 
(Heb. 2:14), but at once his destruction through the death of Christ is 
noted. This is the only direct n t  reference to the devil having the power 
of death, although John 8:44 implies it. Hebrews is not concerned so much 
with spiritual conflicts as with the major problem of approach to God. The 
writer concentrates on man’s need and God’s answer, without speculating 
on the spiritual forces involved. It should be noted that he twice refers to 
the temptations of Jesus (Heb. 2:18; 4:15), without referring to the tempter, 
although he could not have been ignorant of the source of the temptations. 
He has a pragmatic rather than speculative approach.
T he rest o f  the N ew  T estam en t
In the epistle of James there is one statement in which man is said to have 
been brought forth ‘by the word of truth’ (Jas. 1:18). Some echo of the 
Genesis account is here unmistakeable. A rather different approach to 
human affairs is expressed in James 2:5, where God is said to have chosen 
those who are poor in the world and promised them a rich inheritance.113 
There is no need to suppose that James believed that God’s choice was 
affected by a person’s social conditions. He is rather setting God’s concern 
in contrast to the lack of concern shown by the rich, in order to show the 
unacceptable nature of any partiality shown to the rich in the assembly. A 
passing allusion is made to man being made in the image of God (Jas. 3:9)

112 F. F. B ru c e , Hebrews, p. 375 , fin d s p ara lle ls in D t. 33 :2  and D n . 7 :1 0  to  the m u ltitu d e  o f  an ge ls . H e 
p o in ts  o u t that the Q u m ra n  c o m m u n ity  d id  n ot g o  as far as H e b re w s, a lth o u g h  there are so m e  paralle ls 

to  the idea o f  a h eav en ly  a sse m b ly . Cf. J .  S tru g n e ll, ‘T h e  A n g e lic  L itu rg y  at Q u m r a n ’ , V T  Supplement 1 
(1960), 318ff.

113 A n altern ativ e  read in g  has the d ativ e  w ith  the sen se  ‘ p o o r  to  the w o r ld ’ (i.e . in the ju d g m e n t  o f  the 
w o rld ). In that case  kosmos is set o v e r  ag a in st  the p o o r  in sp ir it . C f  R . V . G . T a sk e r , James (1956), ad loc. 
F or a d iscu ss io n  o f  the u se  o f  kosmos in Ja m e s , cf. B . C . Jo h a n so n , ‘ “ P ure R e l ig io n ”  in J a m e s  1’ , E x T  84, 
1973, pp . 118ff.
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(see next section, pp. 187ff.). Some indication of God’s providential care 
is seen in James 4:14f. where James says that life is like a vapour and that 
the terms of its continuance depend on the divine will. Nature is recognized 
as working to a pattern, as the expression ‘cycle of nature’ or ‘wheel of 
birth’ shows (Jas. 3:6). James thinks of the world in an adverse sense in 
1:27 and 4:4, but he does not regard the kosmos as itself evil, but rather 
thinks of it as representative of all that is at enmity with God.

The spiritual world is not much in prominence. Indeed the only allusions 
are an exhortation to resist the devil (Jas. 4:7)114 and an assertion that 
demons believe and tremble (2:19).115 There is an absence in James of that 
sense of spiritual conflict that plays an important part in Paul’s understand
ing of the world. Nevertheless the existence of adverse spiritual forces is 
assumed.

In 1 Peter God is specifically called ‘a faithful Creator’ (1 Pet. 4:19) and 
on three occasions mention is made of God’s will which extends to various 
aspects of life -  in the realm of suffering (3:17; 4:19), in the Christian life 
generally (4:2) and in social life (2:15). The Creator has not only created 
but maintains a continued concern for human affairs. The word kosmos is 
not used in 1 Peter in the moral sense.

The existence of angels is admitted (1 Pet. 1:12). Not only so, but Peter 
considers that they have a real interest in man’s salvation. In linking them 
in 1 Peter 3:22 to authorities and powers which are now subject to Jesus 
Christ, he may be thinking of adverse angelic agencies. But since Peter 
gives no indication that they are evil forces, it may be better to regard 
them as good but under the control of Jesus Christ at the right hand of 
God. In one case, however, Peter urges resistance to the devil whose 
adverse intentions against man are symbolized as of a roaring lion (1 Pet. 
5:8),116 which implies his strength and destructiveness. If the obscure ref
erence to ‘spirits’ in 1 Peter 3:19117 refers to fallen angels, it should also be 
included here, but many exegetes do not take it in this sense.

In 2 Peter reference is made to creation (2 Pet. 3:4ff.) and this is attributed
1,4 R esistan ce  to the d ev il, w h ich  is u rged  here in J a s .  4 :7  and  a lso  in 1 Pet. 5 :8 , can be p aralle led  in the 

T es tam en t o f  the T w e lv e  P atriarch s (cf. T e s t . S im e o n  3 :4 f.; T e s t. Iss. 7 :7 ; T e s t . D an . 5 :1 ; T e s t. N a p h . 8 :4). 

T h is  sh o w s that the id ea w o u ld  p ro b a b ly  h av e  been  fam ilia r  to  Je w ish  C h ris t ia n s .

1,3Ja s .  2 :1 9  im p lie s  that d e m o n s p o sse ss  in te lligen ce  to  rec o g n ize  their fearfu l d e stin y  b e fo re  G o d . T h is  

fear m o t if  is a lso  fo u n d  in the sy n o p tic  g o sp e ls  w hen  d e m o n s c o m e  face to  face w ith  J e su s  (cf. M k . 1:24; 

5:7 ; M t. 8 :29 ). T h e re  is ancien t te stim o n y  to  the b e lie f  that d e m o n s trem b le d  at the n am es o f  the great 

g o d s  (cf. E . L a n g to n , Essentials o f  Demonology, pp . 2 6 ff .; A . D e issm a n n , Bible Studies (1901), p. 228).

116 It w as a c o m m o n  b e lie f  that d e m o n s co u ld  a ssu m e  an im al fo rm s (c f L a n g to n , op. cit., p. 202), bu t 

there is n o  n eed  to  su p p o se  that P eter is th in k in g  in su ch  te rm s. S im ila r  la n g u a g e  is u sed  b y  the p sa lm ist  

o f  his en em ies in P s. 22 :1 3 .
1,7 T h e  in te rp re ta tio n  o f  1 Pet. 3 :1 9  is a w e ll-k n o w n  cru x . F o r a fu ll-sca le  e x am in a tio n  o f  th is p a ssag e  

and the p ro b le m s it ra ises , cf. B o  R eick e, The Disobedient Spirits and Christian Baptism (1946). Cf. a lso  E . 
B est, / Peter (\ ’C B, 1971), ad loc.\J .  N . D . K e lly , Peter and Ju de (BC , 1969), ad loc.\ W . J .  D a lto n , Christ’s 
Proclamation to the Spirits (1965). T h e  latter b o o k  is the m o st  im p o rtan t recent d iscu ss io n . See  also  R . T . 
F ran ce ’s article in S ew  Testament Interpretation (cd. I. H . M arsh all, 1977), pp . 268ff.

The World
The rest o f the New Testament

147



to the Word of God. There is a clear allusion to the Genesis account in the 
fact that the earth is said to have been formed ‘out of water and by means 
of water’. This comment on its beginnings is then immediately linked with 
the final destruction of the heavens and earth. The latter will occur only at 
the day of the Lord (2 Pet. 3:10, 12). In other words the beginning and end 
of the present material creation is wholly determined by God. The means 
for destruction is mentioned as fire (2 Pet. 3:7, 10, 12), a characteristic 
symbol of divine judgment. In two passages (2 Pet. 1:4; 2:20) the kosmos 
is specifically connected with corruption or defilement.

The only mention of angels in 2 Peter refers to fallen angels whom God 
had cast into hell (Gk. tartarys) (2 Pet. 2:4),118 but nothing is said of the 
activity of these creatures among men. Indeed, it might have been expected 
in the list of sinful deeds and attitudes in 2 Peter 2, but there is no acute 
awareness of spiritual conflict. Satan and his legions are clearly regarded as 
defeated foes. In Jude, in addition to fallen angels (verse 6),119 there is a 
special mention of the archangel Michael contending with the devil for 
Moses’ body (verse 9).120

The book of Revelation is notable for its demonstration of the absolute 
power which God exercises over the world. The only time the actual word 
kosmos is used it is applied to the kingdom which has now become the 
kingdom of our Lord and of his Christ (Rev. 11:15). In this case it carries 
the meaning of the world inhabited by men estranged from God. At the 
same time there is no suggestion that the world has any other origin than 
God. In the liturgical passage in Revelation 4, the elders give praise to God 
who created all things -  ‘by thy will they existed and were created’ (Rev. 
4:11). This book shares the same conviction as the rest of the n t  books 
that God created heaven, earth and sea (Rev. 10:6). The introduction to 
the message to the church at Laodicea speaks of Christ as the Amen, the 
beginning of God’s creation (3:14).

In addition to this view of the world as created is the view of the Creator 
as Almighty (Rev. 1:8; 4:8; 11:17; 15:3; 16:7,14; 19:6,15; 21:22). This view

MAN AND HIS WORLD

118 T h e  idea o f  T a rta ru s , as a p lace  o f  p u n ish m en t fo r  the sp ir its  o f  the w ick ed , is fo u n d  in G reek  

m y th o lo g y  (cf. T . F. G la s so n , G reek Influence in Jew ish  Eschatology (1961), p p . 6 2 f f . , w h o  d isc u sse s  the 

re lation  b etw een  the T ita n s  an d  the fallen  an g e ls) . Cf. E . M . B . G reen , 2 Peter and Ju de  ( T N T C , 1968), ad 
loc.; C . S p ic q , Les Epitres de Saint Pierre (1966), ad loc.

119 E . M . B . G reen , op. cit., p. 165, su g g e s t s  that Ju d e  m a y  be u sin g  here the cu rren t la n g u a g e  and 

th o u g h t fo rm s  o f  h is d ay  to  teach  the perils o f  lu st and  prid e . In re fe rrin g  to  the fallen  an ge ls , he is, 

h o w ev er , in tro d u c in g  an id ea ak in  to  J e s u s ’ re feren ce to  see in g  S ata n  fall fro m  heaven . R . T . F ran ce, op. 
cit., p p . 2 6 9 f., n o te s h o w  p o p u la r  the th em e o f  the fall an d  the p u n ish m en t o f  a n g e ls  w as in Je w ish  literature  

an d  th in k s that 1 P ete r, 2 P eter an d  Ju d e  h av e  all u sed  th is p o p u la r  m o t i f  fo r  their o w n  p u rp o se s .

120 O n ly  in Ju d e  9 an d  1 T h e s . 4 :1 6  is the title  ‘a rc h a n g e l’ fo u n d  in the n t . M ich ae l is m e n tio n ed  several 
tim es in Je w ish  litera tu re  (D n . 10 :13 , 21 ; 12:1; 1 E n o c h  20 :5 ; 4 0 :4 -9 ; 2 E n o ch  2 2 :6 ; 33 :1 0 ; A ss . M o se s  10:2). 
H e  a lso  featu res in R ev . 12:7. In the J e w ish  litera tu re  he is the g u ard ian  an ge l o f  the Je w ish  p eo p le  and  in 
R ev . 12 :7  o f  the ch urch . H e  is the o p p o se r  o f  the dev il. Cf. J .  N . D . K e lly , op. cit., ad loc., on  the M ich ael 
leg en d  re ferred  to  in Ju d e .
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of God reflects on the utter dependence of all creation upon him. He is, 
throughout the book, on the throne. Even the activities of the enemy are 
only with his permission (cf Rev. 17:17). The whole created order is 
expected to praise God and the Lamb (5:13). In the end, the creation itself 
is replaced by something infinitely better than the existing order (Rev. 
21 :If.)· The reader is never left in doubt about the final victory of God in 
his own world.

There is strong stress on supernatural agencies. The world of the book 
of Revelation is a world in which angels are busy carrying out the com
mands of God. The contents of the book are said to be made known 
through an angel (Rev. 1:1). In the vision from heaven in 5:2 an angel 
proclaims with a loud voice, a feature which is several times repeated (cf 
Rev. 10:1; 18:1; 19:17). Angels are powerful creatures (cf Rev. 10:1; 18:21). 
They are robed in white, symbol of purity, and are honoured with girdles 
of gold at their breasts (15:6). All the important actions of judgment are 
performed by angels (with trumpets, 8:2; with plagues, 15:1; with bowls, 
16:1). (C f also Rev. 8:3; 14:6, 8, 15, 17, 18). They form the courtiers 
around the throne of God (Rev. 5:11; 7:11). One of them holds the keys 
to the bottomless pit (20:1). The leading archangel as in Jude is named 
‘Michael’ who wars against the dragon.

If the good angels are portrayed as powerful agencies for the carrying 
out of God’s will, the book also shows an impressive army of evil agencies 
who counterfeit the activities of those good angels. Satan appears under 
various names. The name Satan appears in Revelation 2:9, 13, 24; 3:9; 12:9; 
20:2, 7. But he is identified also as the Devil (diabolos) (Rev. 2:10; 12:9, 12; 
20:10), as the dragon (12:3f.; 13:2; 20:2), as that ancient serpent (12:9, 14- 
15; 20:2), as the deceiver of the whole world (12:9) and as the accuser of 
the brethren (12:10).121 He has his counterfeit angels (12:9). He even coun
terfeits the divine trinity by exercizing his authority through a second beast 
from the pit and a false prophet (chapter 13). The dragon claims absolute 
homage from his followers in worship (13:4) and causes his mark to be 
impressed on their foreheads (13:16).

Among the devices used by the forces of evil are foul demonic spirits 
who influence the nations of the world to gather at Armageddon (16:13ffl; 
cf also 18:2). The world of demons is very much a reality for the writer 
of this book122 and the final triumph is not achieved until the overthrow 
of all these adverse agencies in chapter 20. The end of this book is a fitting

121 T . H . G aste r , in h is article  ‘D e m o n ’ in IDB  1, p. 823 , m a in ta in s that A p o lly o n  o r  A b a d d o n  in R ev . 

8 ; l l  is an an ge l, n o t a d e m o n . T h is  seem s s tra n g e  sin ce he a d m its  that an an ge l is an ag en t o f, n ot a rebel 
3ga in st, the p o w e r  o f  G o d .

122 E . L a n g to n , Essentials o f Demonology, p . 204 , sees in the m a sse s  o f  h o rse m an  in R ev . 9 :1 7 ff ., n o t a 
reference to  a P arth ian  in v as io n , b u t a referen ce to  d e m o n ic  h o rd es. H e  th in k s the b izarre  featu res su p p o r t  
this v iew .
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conclusion to the account of the spiritual conflict which is hinted at 
throughout the other nt books. The final destruction of Satan marks the 
final triumph of God over all the forces of evil.123
S um m ary  o f  ideas o f  the created  w orld
In the preceding discussions we have discovered a wide measure of agree
ment in the different nt witnesses over the material and spiritual world. 
There is a general belief that although the kosmos is God’s world, it is under 
the influence of evil to such an extent that the word itself can be used of 
mankind at enmity with God. An impression of dualism is unavoidably 
created by this means, but it is never a metaphysical dualism, only an 
ethical. It comes out most clearly in John and Paul.

There is also general agreement that spiritual agencies have a powerful 
influence. Angelic agencies for good figure in many of the nt books, and 
no account of the world of the nt would be complete without them. They 
are servants of God whose main task is to communicate the message of 
God to men.

Of greater significance for an appreciation of the mission of Jesus is an 
understanding of the background of spiritual forces of an adverse kind. 
Demonology pervades the nt literature and the activities of the demonic 
world were seen as hostile to the propagation of the gospel. Powerful 
forces are pitted against the power of the Spirit of God. There are constant 
evidences of the clash between God and Satan, but never any doubt about 
the ultimate issue. What is adumbrated in other nt books comes to expres
sion in the ultimate overthrow of Satan in the book of Revelation.

M AN  IN  H IM SELF
The most important part of the created order according to the nt is man, 
a view wholly in line with ot teaching. Indeed, the alienation which led 
to the redemptive activity of Christ is seen to be man’s responsibility.124 
We must consider various aspects of the nt idea of man to provide an 
adequate comparison with modern views of man as well as supplying an 
intelligible guide to the approach of Jesus and the early Christians. Al
though the nt does not set out to answer the question ‘What is man?’, it 
provides some valuable insights which make its teaching particularly rel

123 E . L a n g to n , ibid., p. 218 , co n sid ers  that in p o r tra y in g  the d o o m  o f  S atan , the Seer is fo llo w in g  the 

fo rec a sts  o f  earlier ap o c a ly p tis ts . Y e t the d istin c tiv e  featu re  ab o u t the b o o k  o f  R ev e la tio n  is that the agent 

o f  the final o v e r th ro w  o f  ev il is the L a m b , w h ich  link s it w ith  the to ta l re d e m p tiv e  p u rp o se  o f  G o d  in 
C h rist .

124 C . S p icq , Dieu et I’Homme selon le Nouveau Testament (1961), sa y s  ‘ La v a leu r de  l ’h o m m e  n ’est p lus 

ap prec iee  en fo n ctio n  de so n  o r ig in e , m a is  en re latio n  av ec  sa d e stin e e ’ (p. 114). S p ic q  m a in ta in s that m an  s 
g rea tn ess , a c c o rd in g  to  the nt , is less as a creatu re  o f  G o d  than  an o b je c t  o f  d iv in e  lo v e . T h is  v iew  
rep resen ts m an  as he is seen  in the p lan  o f  sa lv a tio n .
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evant in the modern debate. Much that humanism claims to be desirable 
in its definition ‘human’ will be seen to find a counterpart in n t  theology, 
but without the weaknesses of humanism. Similarly existentialism, em
phasizing a view of the meaninglessness of man, finds echoes in the n t ’ s  

realistic presentation of man’s plight, but again without its weaknesses. It 
is striking that the Christian view of man as expounded in the n t  may be 
seen to speak to the ever changing world in which man finds himself, 
because it not only faces us with a brutally realistic view of man (as 
existentialism does), but also offers a completely satisfying solution to 
man’s need. Our present task is to consider the n t  teaching to provide a 
basis for a true assessment of man in any age.125
The synoptic  gospels
Our starting point in considering man is that the human Jesus shows par 
excellence what man ideally is. The evidence for the true humanity of Jesus 
will be considered in the section on Christology (pp. 221 ff.), and will not 
be examined here. Nevertheless, the salient features of Christ’s humanity 
must be noted -  his powerful impact on others, his concern and compassion 
for needy people, his kindness, especially to children, his utter selflessness 
and sacrifice, his evaluation of spiritual as superior to material possessions. 
In the gospel records he stands out above other people as unique. He 
provides a pattern against which all other humanity may be assessed. 
Because the evangelists are essentially concerned with the human life of 
Jesus and because they share with the other n t  writers the conviction that 
Jesus was without fault, the idea cannot be dismissed that we are intended 
to see in Jesus a perfect picture of what man should be. The n t  presentation 
of true humanity is radically different from those modern definitions of 
man which exclude a priori all reference to the supernatural (such as hu
manism, existentialism, Marxism). Jesus is never seen by the synoptic 
writers as totally self-sufficient. His perfect humanity is always seen in 
relation to God. The Johannine portrait, with its constant reference to the 
communication between the Father and the Son, brings this out more 
vividly, but it is not absent from the synoptics, as Matthew ll:25ff. shows.

We may deduce certain features from these gospels which will enable us 
to piece together something of a doctrine of man.
THE SUPERIORITY OF MAN OVER THE ANIMAL W ORLD
While there is little specific teaching on this, it is the basic assumption.

Man in Himself
The synoptic gospels

T h e  im p o rta n c e  o f  the d o c trin e  o f  m an  fo r  a r igh t u n d erstan d in g  o f  NT th e o lo g y  can n o t be  ign o red , 
but care m u st  be taken  n ot to  g iv e  it to o  m u ch  e m p h asis . R . B u ltm a n n , fo r  in stan ce , p laces an th ro p o lo g y  
and e sp ecia lly  in d iv id u a lism  at the centre o f  h is e x p o sit io n  o f  P a u l’s th e o lo g y  (cf. T X T  1, p. 91, and the 
fact that he d e v o te s  so  m u ch  sp ace  to m an  in this sec tio n  o f  his b o o k ) . T h is  re su lts  in an an th ro p o cen tric  
ap pro ach  to  P a u l’s teach in g , w h ich  a ffects a d v e rse ly  its rev e la to ry  ch aracter. B u ltm a n n ’s v iew  is criticized  
by his o w n  p u p il E . K a se m a n n  in his Perspectives on Paul (1971), pp . 1 -3 1 , 114, 135.
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When Jesus said, ‘You are of more value than many sparrows’ (Mt. 10:31), 
he introduced a comparison which was beyond dispute. The same as
sumption lies behind Jesus’ criticism of those who quibbled over the healing 
of a man on the sabbath, but who would nevertheless save their own 
animals on the sabbath if they had fallen into a ditch (Mt. 12:1 Of.).126 This 
leads to the next observation.
THE INFINITE VALUE OF MAN TO GOD
In the same context as the ‘sparrows’ saying, Jesus mentions that the hairs 
of an individual’s head are numbered (Mt. 10:30), a striking way of em
phasizing, not only the providential care of God, but also the value of man. 
Yet we need to enquire in what sense this value is to be understood. Is it 
to be regarded that all people, whatever their condition and whatever their 
attitude to God, are equally valued by God? Those who have maintained 
a doctrine of the universal fatherhood of God have answered strongly in 
the affirmative.127 But this goes beyond the teaching of Jesus, who did not 
speak of God as ‘Father’ of all men.128 The conditions of repentance and 
faith by which people become ‘sons of God’ must be limiting. God is 
Father of all only perhaps in a creative sense (see pp. 78f.); nevertheless 
even this limited sense is testimony to the potential in man. There is a 
difference between potentiality and self-sufficiency. The teaching of Jesus 
in the synoptic gospels lends no support to the view that man is so superior 
he can do without God’s aid in the business of living. There is also a 
difference between potentiality and destiny. Jesus gives no over-optimistic 
view that what man is capable of he must fulfil. The fact of sin (see below) 
shatters all illusion in that direction.

Other aspects of the value of man can be seen in such statements as the 
disaster of losing one’s self even after gaining the world (Mk. 8:37; Mt. 
16:26; Lk. 9:25).129 This sets out man’s value over against his achievements, 
his possessions, his power. Jesus is more concerned about what man is

126 E . Sch w eize r, Matthew, p. 280 , c o m m e n ts  that J e s u s ’ in terpreta tio n  o f  the law  d iffered  fro m  the v iew  

o f  the rab b is  an d  the E sse n e s , w h o  a llo w e d  m en  to  be  rescu ed  w h en  in peril o f  their live s, and an im als  to 

be h e lped  to  p erm it  th em  to  escap e  th em se lv e s. J e s u s ’ ap p ro ac h  en h an ces the d ig n ity  o f  m an . ‘M an  can be 

seen in this ligh t o n ly  fro m  the p ersp ec tiv e  o f  faith  in his c re a to r ’ .
127 A . H a m a c k , in his b o o k  What is Christianity? (E n g . trans. 319 58), p p . 5 4 ff ., co m b in e s  the fa th erh o o d  

o f  G o d , p ro v id en ce , the p o sitio n  o f  m en  as G o d ’s ch ildren  and  the in fin ite  v a lu e  o f  the h u m an  so u l as 

e x p re ss in g  the w h o le  g o sp e l. A lth o u g h  th is leave s o u t the essen tia l re d e m p tiv e  e lem en t in the g o sp e l and 
m u st th ere fo re  be  re g a rd e d  as to ta lly  in ad eq u ate , H a rn a ck  is r igh t in see in g  that re c o g n itio n  o f  G o d  as 
Father o f  u s all b r in g s  w ith  it a real reveren ce  fo r  h u m an ity , even  i f  the fa th e rh o o d  o f  G o d  is seen o n ly  in 

a creativ e  sen se .
128 H . W . R o b in so n , The Christian Doctrine o f Man, p. 82, ad m its  that it is n ot ex p lic itly  d ec lared  that 

G o d  is F ath er o f  all m en , b u t he has little  d o u b t  that th is is im p lied . H e  sp e a k s  o f  a ‘ real u n iversal 

F a th e rh o o d ’ an d  an ‘id eal u n iv ersa l so n sh ip ’ . It co u ld  be rea so n ab ly  sa id  that the ‘ id e a l’ se ts o u t the value 
o f  m an , b u t the ‘a c tu a l’ m u st  take  acco u n t o f  m a n ’s p resen t p lig h t ap art fro m  C h rist .

129 V . T a y lo r , Mark, p. 382 , c o m p a re s  th is sa y in g  in M k . 8 :3 7  w ith  the sta te m en t in E c c lu s. 2 6 :1 4  w hich 
he tran sla tes, ‘n o th in g  can  b u y  a w ell- in stru c ted  so u l ’ .
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rather than what he has. This must not be regarded as implying that Jesus 
is unconcerned about man’s present environment. What he is pointing out 
is the principle of priorities -  that man matters more than things. There is 
nothing to suggest that Jesus would have supported the view that a perfect 
environment would lead to a full realization of man’s potential. The mission 
of Jesus was geared to a more realistic view of man’s present condition. 
When he said that a maimed body 130 was preferable to a forfeited life (Mk. 
9:43-47), he had in mind the view that it was worth any cost to secure the 
true fulfilment of man, but that this would not necessarily presuppose ideal 
physical conditions. In other words, spiritual values take precedence over 
physical.
JESUS’ VIEW OF THE FLESH
There is no suggestion of gnostic dualism in which the physical was 
considered to be essentially evil. There is, moreover, a notable absence of 
asceticism in the example of Jesus (Mt. 11:19). Indeed he was criticized for 
his lack of it. What defiled a man, however, was what came from inside 
and not what came from outside (Mk. 7:14ff.).131 The defilement had its 
origin in man’s mind, not in his flesh. Nevertheless, the flesh itself was 
seen as a willing servant of the mind, because of its weakness (Mt. 26:41; 
Mk. 14:38). ‘Flesh and blood’ is sometimes used as a synonym for man 
without any moral connotation (cf. Mt. 16:17 and Mk. 13:20). Moreover, 
‘flesh and bones’ distinguishes the risen Lord (in human form) from a 
‘spirit’ (Lk. 24:39) according to Luke’s record.132
JESUS’ VIEW ABOUT MAN IN SOCIETY
Not only by his own example, but also through his specific teaching, he 
made it clear that man was never intended to be an individualist with 
concern for no-one beyond himself. He thoroughly endorsed the o t  view 
of human solidarity, involving a spreading of responsibility. Social concern 
will be included in the later section on ethics (see pp. 935ffl), but here it 
is necessary to draw attention to man as a social creature. Jesus himself was 
concerned about those who were socially deprived, the poor and needy,

130 T h is  sta te m en t m u st  n o t be  reg ard ed  as a r e c o m m e n d a tio n  o f  se lf-m u tila tio n . Je s u s  is fo llo w in g  the 

Je w ish  p ractice  o f  re fe rrin g  to  the m e m b e r  o f  the b o d y  re sp o n sib le  fo r  an ac tion  rather than  to  an ab stract 

id ea, c f  W . L an e, Mark, (N IC N T , 1974), pp . 3 4 7 f., H . A n d e rso n , Mark (N C B , 1976), p. 238.

131 O n  M k . 7 :1 4 , cf. C . E . C a r ls to n , ‘T h e  T h in g s  that D e file  (M ark  v ii: 14) and  the L aw  in M atth e w  and 

M a r k ’ (N T S  15, 1 9 6 8 -9 ), p p . 7 5 -9 6 . C f  a lso  A . W. A rg y le , ‘ “ O u tw a r d ”  an d  “ In w a rd ”  in B ib lic a l 

T h o u g h t ’ , E x T  68, 1957, pp . 196ff. S. Jo h n so n , Mark (B C , 1960), p p . 133f. c o m m e n ts  that the p rin cip le  

e x p re sse d  in M k . 7 :1 4  sw e e p s  a w ay  h u n d red s o f  trad it io n s in the T a lm u d  an d  a lso  in p arts  o f  the ot L aw . 

B u t  Je s u s  is here p u ttin g  fo o d  an d  ritual req u irem e n ts in their true  p ersp ec tiv e .

132 T h ere  m ay  be a g o o d  reaso n  w h y  L u k e  in c lu d es th is flesh  and  b o n es sa y in g  o f  J e s u s  to  refu te  any 

su g g e s t io n  that the risen  L o rd  w as n o  m o re  than  a p h an to m . G . B . C a ird , Luke (21968), p p . 2 6 0 f., su g g e s ts  
a p o ss ib le  an ti-d o ce tic  a p o lo g e tic . E . E llis , Luke, p. 279 , c o n sid ers  that L k . 2 4 :3 9  an d  A c ts  2:31 ‘u n d ersc o re  
L u k e ’s a ffirm atio n  o f  the re su rrectio n  o f  the flesh  o f  J e s u s ’ .
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the deaf, the blind, the lame (Mt. ll:4ff.). He mixed with despised groups 
such as tax-collectors and sinners (Mt. 11:19) and sought to bring them 
into the kingdom (Mt. 21:31). The Sermon on the Mount contains many 
injunctions which would make no sense if man was merely answerable for 
himself. He must be merciful to others (Mt. 5:7), be a peacemaker (Mt. 
5:9), be a light to illuminate others (Mt. 5:16), avoid anger or insult against 
a brother (Mt. 5:22ff.), avoid adultery or divorce (except on the ground of 
adultery) (Mt. 5:27ff.), be absolutely truthful (Mt. 5:33ff.), share his cloak 
with someone more needy (Mt. 5:40), even love his enemies (Mt. 5:44), 
and refrain from a critical spirit (Mt. 7: If.). It is assumed without being 
specifically stated that a person’s attitude and actions must take into account 
his responsibilities within the community (cf. Mt. 25:31 ff.). If the teaching 
of the Sermon on the Mount appears impossible because too idealistic, it 
must still be regarded as indisputable proof that man’s true destiny is to act 
responsibly in a social situation, in addition to being individually answer- 
able to God for his religious life.133 The teaching of Jesus on this theme is 
seen to be diametrically opposed to the self-centred and subjective view of 
man so frequently presented by modern existentialism.
THE PERSONAL RESPONSIBILITIES W H IC H  FALL ON MAN 
As creature, man is expected to obey the ordinances of God. Such o t  

injunctions as the commitment of husband to wife and vice versa are 
assumed to apply to people generally, because they are part of God’s 
creation ordinances (cf. Mt. 19:3ff.). The sanctity of the family is accepted 
without question as applicable to Jesus’ contemporaries, but it is important 
to note that the reason given is the authoritative command of God. Simi
larly the rich young man was ordered to keep the commandments of God 
(Mt. 19:16ff.). Man is expected to obey. He is not given the opportunity 
to decide for himself. This hard line view of external supernatural authority 
is resented by modern humanists and existentialists alike, because it inter
feres with man’s freedom of choice.134 But is Jesus’ view of man’s account
ability to God so totally unacceptable and therefore irrelevant for our 
present age? It was not palatable in his own time. It required total com
mitment, nothing less than taking up a cross (Mt. 10:38; 16:24). If man 
were to please himself he could never do this. The obedience that Jesus 
demands is not a shackle placed on the free spirit of man, but a whole
hearted commitment to the perfect will of God. This is not a limiting 
process, but is seen as the ideal for which man was made in the image of

133 It w as th is a sp ect o f  the teach in g  o f  J e s u s  w h ich  fix ed  the d o c trin e  o f  the u n iv ersa l b ro th e rh o o d  o f  

m an  (cf H . W . R o b in so n , The Christian Doctrine o f Man, pp . 8 7 ff.) .
134 F o r a b r ie f  acco u n t o f  the m o d ern  h u m an ist  and ex isten tia list  v iew  o f  m an , cf. T . M . K itw o o d , IVhal 

is Human? (1970); J .  W. S ire , The Universe Next Door (1977). B o th  ev a lu a te  these m o v e m e n ts  fro m  a 
C h rist ian  p o in t o f  v iew .
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God. Jesus himself was the perfect example of this complete obedience to 
God. He carried his own cross both literally and spiritually. Those who do 
not like the imposition of a greater and nobler authority than man himself 
must part company with the view held by Jesus.135 Luke records a saying 
of Jesus which sums up the point we are here making: ‘When you have 
done all that is commanded you, say “We are unworthy servants; we have 
only done what was our duty’’ ’ (Lk. 17:10).136

In the view of Jesus, therefore, man’s true self is found in a life of 
obedience to God, because God knows whatv is best for him. Man is 
dependent upon God. He is taught to pray ‘Give us this day our daily 
bread’ (Mt. 6:11). There is no room for boasting in man’s own achieve
ments, for it is the meek who will inherit the earth (Mt. 5:5).137 Again this 
view of man may seem unacceptable in an age of science in which man’s 
achievements have made him think that nothing is beyond his capacity. 
But the words of Jesus do not refer to man’s capacity for knowledge and 
ingenuity, but to his status before God. Whatever man does he is still 
creaturely, still dependent on God’s provision. With all his ingenuity man 
has not yet created worlds, and until he does the approach of Jesus will 
remain relevant. Meekness was no more acceptable in the time of Jesus 
than it is today. Indeed, it is the very absence of this quality which precip
itated the first rebellion against God, and has maintained it.
THE RELATION OF MEN AND W OM EN
In what has so far been said about man, we have used the term ‘man’ in 
a generic and not an exclusively masculine sense. Some comparison must 
be made between the attitude and teaching of Jesus affecting women and 
that of the Jewish world of his time. Judaism was certainly male-dominated 
and gave little respect to women. The distinction between men and women 
was so great that there was no provision in religious education or in 
worship for women to join with men on equal terms. In the pagan world, 
with few exceptions, the female was regarded as inferior to the male. We

135 In a co m m e n t o n  L k . 17 :10 , K iim m e l, Man in the \ rew Testament, p. 27, sa y s  that th is sh o w s that 

‘m an w as n ever a n y th in g  o th er than a s lave  in ten d ed  fo r  G o d ’s se rv ic e ’ . M an  a c c o rd in g  to  Je s u s  is under 

total o b lig a tio n  to  G o d . T h is  n atu ra lly  se ts o u t m an  as he sh o u ld  be.

136 A Je w ish  say in g  (Aboth 2:8) ap p lie s  a sim ila r  idea to  w h o le -h ea rted  co m m itm e n t  to  the law  -  ‘ I f  thou  

has w ro u g h t m u ch  in the L aw  cla im  no m erit fo r  th y se lf, fo r  to  th is end w ast  th ou  c re a te d ’ (D a n b y ’s 

translation , The Mishnah, p. 448). B u t  th is sa y in g  m u st  be ju d g e d  b y  its im m e d ia te  co n te x t, w h ich  lau d s 

the w isd o m  o f  ce rtain  rab b is . T h is  is v e ry  d ifferen t fro m  the sa y in g  o f  Je su s .

137 It is im p o rta n t to  n o te  the d istin c tio n  b e tw een  the G reek  ap p ro ac h  to  h u m ility  an d  the v irtu e  bein g  

ex to lled  in M t. 5 :5 . T h e  fo rm e r  rec o g n ized  the v a lu e  o f  its w ise  m en  and p h ilo so p h e rs  a v o id in g  p re su m p tio n  

(f/  E. S ch w eize r, Matthew, ad loc.,). B u t  J e s u s ’ d e m an d  fo r  m e ek n ess w as m o re  rad ical than  that, in that

w ish ed  his fo llo w e rs  to  h av e  no d ep en d en ce  u p o n  th em se lv e s. S o m e  see th is b eatitu d e  as an assim ila tio n  
1o the lxx text, Ps. 37 (36): 11 (cf. J .  H . M o u lto n , The Expositor, 7th serie s, 2, 1906, p. 2). B u t R . H . 
G u n dry , The Use o f  the Old Testament in St M atthew’s Gospel (1967), 1 3 2 f., su g g e s t s  that Je s u s  h im se lf  m ay  
ta v e  m o d e lled  the b ea titu d es after ot p a ssa g e s . T h ere  se e m s no g o o d  reaso n  to  d en y  that the w o rd s  
accurately  rep resen t the th o u g h t o f  Je s u s  on the v a lu e  o f  h u m ility .
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shall note with special interest the approach of Jesus, because it not only 
affects our understanding of his mission but also paves the way for a more 
radical appreciation of the true place of sexual distinctions in the n t  view 
of man.

There is ample evidence to show what might be called the humanizing 
of men’s attitudes to women in the synoptic accounts of the ministry of 
Jesus. Matthew and Luke have rather more on this theme than Mark. Our 
concern will be to collect evidence which shows that both Jesus and the 
evangelists recognized the rights of women as much as the rights of men. 
The birth narratives of both Matthew and Luke focus on a virgin birth, 
which places a woman, Mary, in the place of highest honour (cf. Lk. l:28ff. 
especially). She became the instrument of the incarnation. God could cer
tainly have chosen another way; but Jesus entered humanity, as all other 
people do, via a woman’s womb, as an indisputable proof that he was truly 
man. Indeed Luke’s birth narrative is dominated by the women Mary and 
Elizabeth. All the synoptic accounts stress the importance of women in the 
passion and resurrection narratives. It is as though Luke especially wanted 
to highlight the place of women in the mission of the Messiah.

No distinction is made in the healing works of Jesus. Such summaries 
as Matthew 4:23ff.; 9:35ff.; 14:14ff.; Mark l:32f. speak of people in general 
being healed. In addition several instances of women being healed are 
specifically mentioned -  Peter’s mother in law (Mt. 8:14f.; Mk. l:29f.; Lk. 
4:38f.), the Jewish ruler’s daughter and the woman with haemorrhage (Mt. 
9:18ff.; Mk. 5:21ff.; Lk. 8:40ff.), the daughter of the Canaanite woman 
(Mt. 15:22ff.; Mk. 7:24ff.), and the woman with a spirit of infirmity (Lk. 
13:1 Off.). Jesus allowed himself to be anointed with ointment by a woman 
and his feet washed with tears and wiped with her hair, and he defended 
her action in face of Pharisaic criticism (Lk. 7:36ff.).138 Perhaps the most 
significant feature of this incident is Jesus’ parting comment that her faith 
had saved her. Messianic salvation was certainly not to be restricted to 
men, and faith was seen to be available irrespective of sex.

Although all the apostles appointed by Jesus were men, the band of 
supporters who went with Jesus included women. In fact Luke makes a 
point of mentioning a preaching tour in which Jesus was accompanied by 
the twelve with several women, some of whom had been delivered from 
evil spirits and infirmities, but all of whom provided financial backing for 
the mission (Lk. 8:1-3). It is significant that none of the evangelists men
tions any other source of support. Moreover the home of the two sisters 
in Bethany had a special importance for Jesus (Lk. 10:38ff.). It must further 
be pointed out that no opposition to Jesus on the part of women is recorded
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138 N o te  fu rth er that it w as b ecau se  o f  J e s u s ’ c o m p a ss io n  fo r  the w id o w  at N a in  that he ra ised  her son  

fro m  the d ead  (L k . 7 :11 ).
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in any of the gospels. Jesus quoted the o t  basis of marriage as male and 
female becoming one flesh (Mt. 19:4ff.; Mk. 10:6ff.), which sets the mar
riage bond on a permanent footing and acknowledges the equal status of 
women (see later section on marriage and divorce, pp. 948ff.). Within 
households, Jesus admitted that his coming would cause tensions, which 
would affect daughters as well as sons (Mt. 10:35; Lk. 12:51-53; cf. Mt. 
10:21; Mk. 13:12). Mothers were to be honoured as much as fathers in 
conformity to the commandment (Mt. 15:4ff.; cf. Ex. 20:12; Dt. 5:16). The 
importance of women in the family setting would be valued by Jesus, who 
had a special concern for his mother (cf Jn. 19:27) and who was brought 
up in the company of sisters as well as brothers (Mt. 13:56; Mk. 6:3). 
When Jesus wanted to describe the wider family of his disciples, he included 
brother, sister and mother (Mt. 12:50).

When Jesus was led away after his trial, the only recorded expression of 
lament or sorrow was that of the women in the multitude that followed 
him (Lk. 23:28). Moreover, it was the women who stayed at the cross (Lk. 
23:49), who noted the tomb where Joseph of Arimathea had laid the body 
and brought spices for embalming (Lk. 23:56), and who were present at 
the tomb when the first news of the resurrection was given (Lk. 24:1).139 
Twice Luke describes these women as having come with Jesus from Galilee 
(Lk. 23:49, 55; cf also Lk. 24:22). Both Matthew and Mark record the 
presence of the women at the cross and at the tomb (Mt. 27:61; 28:Iff.; 
Mk. 15:40f.; 16:Iff.); indeed if Mark 16:8 was the original ending, Mark 
ends his gospel with an account of the women’s reactions.

In view of all this, there is no basis for supposing that Jesus shared the 
contemporary Jewish view of women’s place in the world. His liberated 
approach was quite revolutionary.
JESUS’ APPROACH TO CHILDREN
Again Jesus reflects a human and tender approach compared with his 
contemporaries. It was one of the greatest scandals of the ancient world 
that unwanted children could be brutally exposed as a means of disposing 
of them. But Jesus’ approach was utterly different. He welcomed children 
and criticized the disciples for not allowing them near (Mt. 19:13ff.). 
Moreover, he maintained that the kingdom belonged to such as them. His 
meaning is clarified by the passage in which he used a child as an example 
of humility (Mt. 18:Iff.). He pronounced strong judgment on any who 
caused a child to sin (Mt. 18:6). Special protection is provided for by God 
(Mt. 18:10,14). In this teaching Jesus shows the high importance he attached 
to the child, a factor which must be given full weight in any total pres
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139 T h at w o m e n  w ere  re g a rd e d  as w itn esse s o f  the re su rrectio n  ru n s co u n ter to  the Je w ish  id eas o f  the 
1n valid ity  o f  w o m e n ’s te stim o n y .
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entation of his doctrine of man. It is significant that after the entry of Jesus 
into Jerusalem, it was children who cried hosanna in the temple, an act 
which Jesus himself recognized to be in fulfilment of Psalm 8:2 (Mt. 
21:15f.).
T he Jo hann in e  lite ra tu re
The doctrine of man in John’s gospel is inextricably bound up with the 
strong antithesis between God and the world. As already noted (pp. 130f.) 
the kosmos represents among other ideas the world of men alienated from 
God. Yet the central idea in John as in the synoptics is that man is a creature 
created by God. God is the source of his life and light (Jn. 1:4). There is, 
in fact, only one true light (Jn. 1:9). Those who do not possess that light 
are not enlightened. So John in his prologue leads into his account of the 
man par excellence, who was full of grace and truth (1:17). Moreover, John’s 
portrait of Jesus was of man at his most glorious (‘glory as of the only Son 
from the Father’, 1:14).

It has a direct bearing on John’s doctrine of man that he presents more 
specific comments than the synoptics on the perfect humanity of Jesus. He 
could be weary (Jn. 4:6); he could thirst (4:7; cf. 19:28); he could be 
disturbed and weep (ll:33ff.); he could stoop to do menial tasks (13:Iff.). 
He is presented as a perfect man. Moreover, Jesus is declared to know all 
men, even to the point of knowing what was in them (Jn. 2:25), presumably 
referring to their motives. This makes his teaching on man’s nature and 
destiny of vital importance for a true understanding of humanity.

If we take John’s presentation of Jesus as the perfect pattern of manhood 
it throws light both on ideal humanity and, by way of contrast, on man’s 
present deficiency. We note first the absolute dependence of Jesus on God. 
John’s gospel is full of this theme. Jesus was sent from God (Jn. 3:16, 34); 
his working is the Father’s working (5:17, 19); he shares the life of the 
Father (5:26); he came in the Father’s name, not his own (Jn. 5:43; 10:25); 
he does the Father’s will (6:38); he did not speak on his own authority 
(7:17; 8:28); he is one with the Father (10:30). The farewell discourses 
contain many allusions to the same theme. Since John is presenting Jesus 
as the Word become flesh (1:14), he intends us to see what kind of man 
Jesus turned out to be. Admittedly he is presenting Jesus the man as also 
Jesus the Son of God, but if Jesus was a real man his type of manhood 
must be a perfect representation of what humanity can be. Indeed there are 
many instances in John where the experience of Jesus is held up as an 
example for the disciples (cf 17:11, 14, 18, 21, 22, 23; cf also 13:15).

On this showing a true humanity must exclude all notions of man’s 
independence. Views of man which dispense with God are diametrically 
opposed to the humanity of Jesus. If it is contrary to true humanity for 
man to be dependent on supernatural forces outside himself as modern
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existentialists like Jean-Paul Sartre believe,140 then John’s portrait of Jesus 
shows par excellence what Sartre would call an unauthentic man. But the 
portrait which John paints is not based on such existential concepts. No 
stronger picture of a real human person who faces the grim reality of his 
own situation with amazing dignity, because he lives in utter dependence 
on God, has ever been given than John’s account of Jesus. It is in line with 
the synoptics, but more explicit. We may deduce as an absolute principle 
that man is only really man when he lives in complete fellowship with 
God, as Jesus did.

We may also note the particular attitudes towards people which Jesus 
shows in John’s account. His human concern for others is as marked as in 
the synoptic gospels, although more selectively illustrated. If the element 
of Jesus’ compassion is not as explicitly stressed, his desire to alleviate 
suffering is nonetheless present (Jn. 4:46ff.; 5:Iff.; 9:Iff; 11 :Iff). Although 
John sees these miracles more as signs than as works of compassion, he 
highlights Jesus’ concern for those with particular human problems (cf. Jn. 
5:14; 9:35ff.). He has feeling for the family at Cana with problems at a 
rural wedding (Jn. 2:Iff); he is prepared to talk with Nicodemus at night 
(3: Iff); and the Samaritan woman at high noon (4:6); he looks at the 
hungry multitude and decides to take action (6:5ff); he sends for Mary 
before raising her brother to life (11:28) and then weeps with her; he later 
defends her after she has anointed him (12:Iff.); he washes his disciples’ 
feet (13:4ff); he earnestly prays for his disciples (17:6ff); and he commends 
his mother to John while being crucified (19:27). The risen Lord speaks 
tenderly to Mary Magdalene (20:1 Iff), to the doubting Thomas (20:27) 
and to Peter (21:15ff.). He also provided breakfast for the disciples 
(21:12ff). The conclusion is inescapable that Jesus, as perfect man, was 
deeply concerned for other people and reflects an attitude of compassion 
which leads to action. It involves a societal concept of humanity.

Another aspect of the ideal man seen in the teaching of Jesus in John is 
the superiority of spiritual over physical concern. Although John does not 
relate the fasting of Jesus in the wilderness, he includes a significant state
ment of Jesus to the effect that his food was to do the will of him who sent 
him and to finish his work (Jn. 4:32-34).141 This cannot be regarded as a 
lack of concern for necessary food, but rather as an indication of priorities. 
It shows a non-materialistic, non-grabbing approach to life.142 The work 
m this case involved other people (the Samaritans) whose spiritual hunger

140 ‘T o ta l re sp o n sib ility  in to tal so litu d e  -  is n ot th is the v ery  d efin itio n  o f l ib e r ty ? ’ J . - P .  S artre , Situations 
3 (1949), p. 13.

141 A s L. M o r r is  p o in ts  o u t (John, p. 2 77), the d isc ip le s ’ m isu n d e rstan d in g  o p e n s  the w ay  for Je su s  to  
1m part v a lu ab le  tru th s. T o  p ress  on  w ith  the F a th e r ’s w ill, ig n o r in g  all o th er p re ssu re s, req u ires great 
sin g le -m in d ed n ess.

142 T h e jo h a n n in e  ev id en ce  fo r  the true  m a n h o o d  o f je s u s  re fu tes an y  su g g e s t io n  o f  d o c e tism , as ad v an ced , 
for in stance, in E . K a se m a n n ’s The Testament ofjesus.
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took precedence over Jesus’ own immediate needs. A perfect man must be 
utterly unselfish.

When we turn to consider what John records about the constitution of 
man, we find the evidence is sparse. Various words are used to describe 
man. It is valuable to note the different senses in which these are used. The 
word anthröpos is frequently used of man in a general sense (Jn. 1:4, 9; 2:25; 
7:22-23; 8:17; 11:50; 16:21; 17:6; 18:17; 19:5), in some cases reflecting the 
opinion of others about Jesus. It is not used in these instances with any 
special significance.143 In other references, however, there is a more specific 
distinction between man and God (Jn. 3:27; 5:34, 41; 10:33; 12:43; cf 1 Jn. 
5:9). According to John 3:19 men loved darkness rather than God, i.e. 
anthröpos was in opposition to God (cf. also 9:16, 24). The word used for 
a man’s life is usually psyche (Jn. 12:25; 13:37; 15:13; 1 Jn. 3:16). Only in 
John 10:24 and 3 John 2 is it used of a man’s inner self. The inner disturbance 
of Jesus is referred to his pneuma (spirit) (Jn. 13:21), and the same word is 
used in contrast to sarx (flesh) (Jn. 6:63). This contrast of sarx with spirit 
is also found in other statements (as also in Jn. 3:6) or contrasted with God 
(Jn. 8:15; 1 Jn. 2:16). It will be seen therefore, that sarx in the Johannine 
literature (as in Paul)144 sometimes stands for man apart from the Spirit of 
God. It is also used, however, of the human life of Jesus (Jn. 1:14; 6:51-56; 
1 Jn. 4:2; 2 Jn. 7). The word for ‘body’ (söma) is not used in a sacramental 
sense as in the synoptic gospels, but only of the body of Jesus that was 
crucified (Jn. 2:21; 19:38; 20:12).145

It is clear from the Johannine literature that man, in spite of his present 
state of antagonism to God, is nevertheless of high value in the sight of 
God. The incarnation is in itself a sufficient warrant for this. The becoming 
of the Word in flesh was the result of God’s great love for man. Indeed, 
the whole mission of Jesus underlines man’s worth in God’s sight. 
Throughout there is the contrast between what man ought to be and what 
he is. Man’s fallen state will be discussed in the next section, but the gist 
of Jesus’ message in John’s gospel is that opportunity is open for man to 
find his true fulfilment by faith in him. There is a paradoxical alternation 
of God’s action and man’s response. The Father ‘draws’ (Jn. 6:44; cf. 6:37, 
39; 17:2, 6, 9, 12, 24), but man must believe (Jn. 5:24; 6:35). The main 
point we wish to stress at the moment is that it is clearly the intention of 
God that man should not be closed up to the present world (kosmos) 
system,146 but that a way should be provided for a restitution of man to

143 Cf. F. M . B rau n , Jean  le Theologien: L e Christ, notre Seigneur (1972), p. 205.
144 See W . G . K iim m e l’s n o te  on  anthröpos, sarx an d  söma in J o h n ’s g o sp e l, Man in the New Testament, p. 

74, n. 84. K ü m m e l c o n sid ers  that ‘m an  fo r  Jo h n  as fo r  P au l a lw ay s  stan d s o v e r  ag a in st  G o d  and fro m  this 

he d eriv es his ch arac te ristic  s t a m p ’ (p. 74). N e v e r th e le ss  K ü m m e l ag ree s that Jo h n  d id  n ot see m an  b o u n d  

in in ex tricab le  o p p o sit io n  to G o d  as in m e tap h y sica l d u a lism .
143 C f  W . G . K ü m m e l, op. cit., 74 n. 84.
146 Cf. R . B u ltm an n , T N T  2, p p . 21 f., fo r  a d isc u ss io n  o f  Jo h a n n in e  d e te rm in ism .
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his full capacity as a human being. It is in this sense that the doctrine of re
birth is so important (see later section pp. 585ff.).
Acts
There are a few distinctive features in the doctrine of man in Acts as 
compared with the synoptic gospels. The human life of Jesus is mentioned 
both in Acts 2:22 and 10:38f., but the focus of attention in the speeches is 
not on Jesus as the ideal man, but on the man who was crucified.

Man is seen as a creature who owes obedience to God (Acts 5:29, 32). 
The disciples had grasped this obligation and were implying that the reli
gious authorities were failing to do so. Peter and John put the choice clearly 
when they challenged the council to judge whether they should take them 
or God as their guide in determining what is right (Acts 4:19). The earliest 
Christian ethic was based on the unshakeable belief that God’s commands 
for men were authoritative. Even among the more thoughtful members of 
the Jewish hierarchy there was a strong fear that they might be opposing 
God (Acts 5:39). The Israelites’ disobedience to God was one of the main 
themes of Stephen’s speech (Acts 7:39) and he charged his hearers with 
continually resisting the Holy Spirit (Acts 7:51—‘as your fathers did, so do 
you’). This is not based on the concept of collective responsibility, but on 
the repetition of history. Failure in the past and present to achieve this ideal 
of obedience only highlights the real pattern for which man was created.

One of the most distinctive features in Acts is the realization that all 
men, Jew and Gentile, were on an equal footing before God. This did not 
come easily in the first century a d , especially in a strongly Jewish milieu. 
It required a direct vision from God to convince the leading apostle of it 
(Acts 10 and 11). The inclusion of the Gentile Cornelius and his household 
into the Christian church on equal terms (demonstrated by the descent of 
the Holy Spirit) marked a vital development in the early Christian doctrine 
of man. This was further established by the far-reaching decision of the 
Jerusalem church not to require Gentiles to be circumcised. When Peter 
said that the Holy Spirit ‘made no distinction between us and them’ (Acts 
15:9), he enunciated a principle which the apostle Paul was specifically to 
stress in his letters (cf. Gal. 3:28). Racial barriers were swept away and man 
was seen as man rather than as a member of an ethnic group.

Another distinctive feature in Acts is the way in which man is recognized 
in his social aspect. Although the earliest experiment in communal living 
was not continued (4:32f.), it bears testimony to the strong social feelings 
of the early Christians. They did not regard their lives from a purely selfish 
point of view. There was a sense of solidarity which made many desire to 
share all their possessions, although this was entirely voluntary. This cor
porate concept of man also led to other acts of relief within the Christian 
community, as when the widows were cared for (6: Iff.) or when relief was
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sent from Antioch for famine-stricken Christians in Judea (11:29). Even 
before his conversion to the Christian faith, Cornelius was renowned for 
his public-spirited generosity towards the people, which received com
mendation from Luke in narrating it (10:2). In his address to the Ephesian 
elders Paul concludes by urging help to the weak, citing words of Jesus 
about giving, which are not recorded in the gospels (20:35). There is a 
strong community spirit running through this book.

Following on the synoptic evidence of the place of women in the ministry 
and teaching of Jesus, we are not surprised to find a similar emphasis in 
Acts. In the upper room women were present with the men (Acts 1:14), 
and equally received the Holy Spirit on the day of Pentecost without any 
distinction. Indeed in citing Joel’s prophecy, Peter included both ‘sons’ and 
‘daughters’ in the act of prophecy (2:17). ‘All flesh’ is thus explicitly defined 
as including both sexes on equal terms in the age of the Spirit. When the 
full fury of Saul’s persecution burst on the church, no distinction was made 
between men and women (Acts 8:3). At Philippi two women (Lydia and 
the slave girl) were among the first to be influenced by the Christian gospel 
(16:14ff.). Also Luke specially mentions that at Thessalonica several leading 
Greek women believed (17:4). The same happened at Beroea, where many 
high ranking Greek women were among the believers (17:12). It should be 
noted that Macedonia, where all these places were situated, had a particu
larly enlightened attitude towards women, which few of their pagan con
temporaries shared. It is not surprising that the gospel, with its view of the 
essential equality of men and women in the sight of God, found a ready 
response in such an environment. Some prominence is also given to Priscilla 
among the associates of Paul (18:2, 26).

One further feature must be noted -  the joint responsibility of Sapphira 
with her husband Ananias for their lying to the Holy Spirit (Acts 5:Iff.). 
In this case they had consented together and were therefore jointly respon
sible and consequently shared the same fate.

There is one passage in Acts which is reckoned by some to present a 
different view of man from the n t  as a whole (except 2 Peter 1:4). The 
Areopagus address of Paul in Acts 17 contains a statement which is claimed 
to present a Hellenistic view of man. People are urged to seek God on the 
grounds that he is not far from any of us and one of the Greek poets is 
quoted as saying, ‘We are his offspring’ (Acts 17:27-29).147 The Stoics 
advanced the idea of man’s kinship to God and of the existence of the 
world in God, ideas admittedly alien to the n t  generally. Since the text of 
Acts specifically attributes the ideas mentioned to a Greek poet and has

147 K ü m m e l, op. cit., p . 87, fin d s o n ly  tw o  e x c e p tio n s  w ith in  the nt to  the idea that m an  is tied  to  h isto ry  
and can be d e liv ered  o n ly  b y  a ch an ge  in that h isto rica l co n tex t. O n e  su ch  p a ssa g e  is A c ts  1 7 :2 7 -9 , w hich 
K ü m m e l sees as S to ic  in o r ig in . T h e  o th er p a s sa g e  is 2 Pet. 1:4. C f  a lso  M . D ib e liu s , Studies in the Acts of 
the Apostles (E n g . tran s. 1956), pp . 2 6 ff ., w h o  takes a s im ila r  v iew .
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probably derived the saying, ‘in him we live and move and have our 
being’, from a similar source, it is not surprising to find a strongly Greek 
view of man being expressed. Some think that the Areopagus address is 
incomplete and that Paul was interrupted (Acts 17:32).148 It would be 
precarious in that case to base the view of man set out in this speech solely 
on statements which the speaker himself does not claim to be original and 
which are not therefore purporting to be specifically Christian.149 But the 
basic doctrine of man expressed in this speech is no different from that 
found in other biblical evidence, and there is therefore no need to isolate 
it. The facts are expressed in a unique way, but there is insufficient support 
for the view that it represents a different school of thought compared with 
the mainstream of n t  thought about man.150
Paul: p re lim in ary  rem arks
Of all the n t  writers, Paul gives the fullest expression to a doctrine of 
man.151 In fact, many theological treatments of the theme concentrate 
wholly on the terms which Paul uses to describe the constitution of man. 
While these terms are of great importance and must be carefully considered, 
they cannot be regarded in isolation from the rest of the n t  evidence. 
Moreover, the terms themselves are variously used by Paul and it is there
fore difficult to build up a consistent picture. The apostle does not present 
a careful definition of his terms. Although we may discover some light on 
them by examining contemporary usage, this usage must be viewed with 
caution, since Paul’s approach has its own distinctive features. It must 
further be noted that there are other aspects of Paul’s doctrine of man 
which are not contained within an examination of the terms he uses, and 
these must be brought in to give a balanced picture.
The Pau line an th ro p o lo g ica l term s
The main ideas which Paul uses to describe various aspects of man are soul 
{psyche), spirit (pneuma), flesh (sarx), body (soma), heart (kardia) and mind

148 Luke, o f  c o u rse , d o e s  n ot sp ecifica lly  say  that P au l w as in terru pted . H e  p re sen ts  the speech  in a w ay  

that su g g e sts  that P au l h ad  fin ish ed , bu t that the re su rrectio n , the key  fac to r in a rad ica lly  C h rist ian  

approach, m et w ith  o b d u ra te  resistan ce . C f  N . B . S to n e h o u se , Paul before the Areopagus, pp. 3 6 f f . , on the 
ending and its im p lica tio n s .

For a de fen ce  o f  the P au lin e o r ig in  o f  the A r e o p a g u s  sp eech , cf. B . G ärtn er, The Areopagus Speech and 
Natural Revelation (1955).

150 C f  H . P. O w e n s , ‘T h e  S c o p e  o f  N a tu ra l R ev e la tio n  in R o m . I and A c ts  X V I I ’ , N T S  5, 1 9 5 8 -9 , pp. 
133-143^ fo r  an in te rp re ta tio n  o f  A c ts  17 in the ligh t o f  R o m . 1. (See  a b o v e , n. 73). T . D . B arn es, ‘ A n 

A postle on  T r ia l ’ , J T S  20, 1969, pp . 4 0 7 -4 1 9 , m a in ta in s that P au l w as p u t on trial and  that h is speech  in 
Acts 1 7 :1 6 -3 4  w as his d efen ce.

For stu d ie s on  P a u l’s v iew  o f  m an , cf. E . D . B u r to n , Spirit, Soul and Flesh (1918), pp . 1 8 6 -1 9 8 ; H . W. 

R obinson , The Christian Doctrine o f Man. p p . 104—135; W. D . S tac ey , The Pauline View of Man (1956); W. 
G· K ü m m e l, Man in the New Testament, pp . 3 8 -7 1 ; R . B u ltm a n n , T N T  1, pp . 1 9 0 -2 4 5 ; H . C o n z e lm an n , 
^NrT, pp. 1 7 3 -1 8 3 ; H . Sch lier, ‘ V o m  m e n sch en b ild  d es N e u e n  T e s ta m e n ts ’ , in Der Alte und Neue Mensch 
(G. von  R ad , et al.)\ Beiträge zur Evangelischen Theologie VIII (1942), pp . 2 4 f f . ; C . S p ic q , Dien et l ’Homme 
Selon le nouveau Testament, L ec tio  D iv in a  (1961), pp . 14 7 -1 7 7 .
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(n o u s ) .152 To these may be added the important concept of conscience 
(syneidesis) and the characteristically Pauline idea of the inner man. A brief 
summary must be given of each of these terms to demonstrate the rather 
loose way in which Paul uses them. Taken separately they can lead to 
considerable confusion, as they frequently overlap in their meaning, but 
taken together they provide a valuable insight into the apostle’s understand
ing. It is essential, when considering these terms, to bear in mind that Paul 
views man’s constitution from God’s standpoint, which means that his 
statements often involve a merging of the non-Christian state of man with 
the potentials of the Christian ideal. In this section our focus will be on the 
non-Christian state, since Paul’s teaching about the new man in Christ will 
be considered in a later section (see pp. 641 ff.).
SOUL
This is the least important of Paul’s terms. He uses it only thirteen times. 
It is completely overshadowed by the word ‘spirit’. When ‘soul’ is used, 
it mainly indicates a man’s life (Rom. 11:3; 16:4; Phil. 2:30). It involves a 
little more than this in 1 Thessalonians 2:8, where it seems to mean ‘self. 
Since Paul uses the adjective ‘lifeless’ (apsychos) as a term for inanimate 
objects, the general force o f ‘soul’ for ‘life’ becomes clear (cf. 1 Cor. 14:7). 
Man as a living creature is very much tied up with his ‘life’. In 2 Corinthians 
1:23 Paul calls God to witness on his p s y c h e , when he wants to emphasize 
the truth of his words. Contemporary usage sometimes invested the word 
with the sense o f ‘will’, but the only support in Paul for this meaning is in 
Colossians 3:23 and Ephesians 6:6. In Philippians 1:27 it may have this 
sense or alternatively it may mean ‘desire’.153 On the other hand p sy c h e  is 
so closely linked with p n e u m a  in this passage, that Paul’s distinctive use of 
‘spirit’ (see next section) has clearly led him to his own modification of the 
use of ‘soul’.

In one instance Paul links man’s soul with the agency of evil (Rom. 2:9). 
There is no suggestion here, however, that the soul is evil in itself, but 
since it is part of the whole man it must be implicated in man’s general 
sinful condition. A similar usage is found in Romans 13:1 where, although 
reference to sin is absent, the p s y c h e  again refers to the whole man (cf. also 
2 Cor. 12:15). In 1 Corinthians 2:14 p s y c h ik o s  (unspiritual, natural) is used 
of unregenerate man in antithesis to p n e u m a tik o s  (spiritual); this is a some-
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' 32 F o r w o rd  stu d ies o n  these  te rm s, see kardia, T D X T ,  3, p p . 6 0 5ff. (J. B e h m ); nous, 4, pp . 9 5 I f f · .  (J 
B e h m ); pneuma, 6, 3 3 2 f f . , (H . K le in kn ech t, F. B a u m g ä r te l, W. B ie d er , E . S jo b c r g , E . S ch w eize r); sarx, 7, 
pp. 9 8 fE , (E . S ch w eize r, R . M ey er); sötna, 7, pp . 1024ff. (E . S ch w eize r, F. B a u m g ä r te l) ; psyche, 9, pp■  

6 0 8 ff., (G . B e rtra m , A . D ih le , E . J a c o b , E . L o h sc , E . S ch w eize r, K . W . T r ö g e r ) . O n  söma, cf. a lso  R . H. 
G u n d ry , Söma in Biblical Theology (1976). O n  sarx, see a lso  w o rk s  cited  in n. 169 b e lo w . F o r  an over-a ll 

su rv e y , cf. R . Je w e tt , Paul’s Anthropological Terms: A Study o f their Use in Conflict Settings (1971).
H . W. R o b in so n , op. cit., p. 108, p re fers  the sen se  ‘d e s ire ’ , b u t C . R y d e r  S m ith , The Bible Doctrine 

of Man (1951), p. 138, co n sid e rs  it here m e an s s im p ly  m a n ’s life.
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what different use of the term, but again does not imply that p sy c h e  is 
necessarily evil.

One Pauline use o f ‘soul’ (in 1 Thes. 5:23) has given rise to much debate 
over whether Paul viewed man as a triad, since p sy c h e  is linked in this 
passage with body and spirit. If he is here giving his own opinion that man 
is tripartite, it is the only occasion on which he does, and it seems highly 
unlikely that the statement should be considered as a careful description of 
the constitution of man. If the apostle’s use of the terms elsewhere had 
been uniform there might well have been some support for the triad view. 
Since in this passage Paul is concerned with the preservation of the whole 
man, it would seem reasonable to suppose that the piling up of terms is for 
emphasis rather than for definition.154 In this case it would be in line with 
the ot view of man as a unity. It has been supposed, however, that this 
would conflict with the antithesis between p s y c h ik o s  and p n e u m a tik o s  in 1 
Corinthians 15,155 but in the latter case Paul is contrasting the non-Christian 
with the Christian, whereas in 1 Thessalonians 5:23 his prayer relates to 
Christians only. Admittedly there is lack of uniformity in Paul’s terms, but 
there is also lack of uniformity in his purpose.

We should note the complete absence in Paul’s epistles of any suggestion 
of the Hellenistic notion of the soul’s pre-existence before the existence of 
the body.156 The one cannot exist without the other. Indeed Paul never 
links the two ideas in a description of a person, since either covers both, 
i.e. the whole person. As contrasted with the lofty Greek view of the soul, 
Paul’s view of it is always linked with man in his position of inferiority. 
Moreover, the Platonic ideal was centred on the deliverance of the soul 
from the body, but this is entirely alien to Paul’s way of thinking. In the 
Christian doctrine of man the central idea is not p s y c h e  but p n e u m a . In 
Paul’s exposition of it he modifies the ot emphasis on nepes (lxx p syc h e )  
and switches to p n e u m a  because he at once considered man from the view
point of his experience of Christ.
SPIRIT
Although the word p n e u m a  is used many times by Paul in relation to the 
Holy Spirit (see section on the Holy Spirit, pp. 549ffl), there are various 
other applications of the term, some of which are important for our pur
pose. We are not here concerned with the idea of p n e u m a  as a description 
of spiritual influences or gifts in the lives of believers. In this sense p n e u m a  
describes a specifically Christian state. It separates the Christian person

C f  J .  A . T . R o b in so n , The Body (1952), p. 27.

W. D . S tac ey , The Pauline View of Man, p. 123, a ffirm s that 1 C o r . 15 here con flic ts w ith  1 T h e s . 5, 
but ex p la in s that the 1 C o r . reference rep re sen ts  h is m o re  m atu re  v iew  o f  the resu rrectio n .

Cf. H . L iid em an n , Die Anthropologie des Apostles Paulus und ihre Stellung innerhalh seiner Heilslehre. Nach 
den v'*r Hauptbriefen (1872), p. 4.
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from the non-Christian, because the latter is not in possession of it. In this 
use, in fact, it stands in direct contrast with flesh (.sa rx), as will become 
clear in the next section. Our aim here is to discover in what sense, if any, 
Paul can think of p n e u m a  as applicable to both Christian and non-Christian. 
Yet to do this we are bound to consider the various nuances in the other 
uses of the term, since in Paul’s mind no clear-cut distinctions are main
tained and one usage merges into another.

The most important influence on the term undoubtedly comes from the 
powerful operation of the Spirit of God at conversion and in the Christian 
life. This brought a new dimension into human affairs. Man as a result 
became a new creature (2 Cor. 5:17). But the Spirit of God works in and 
through human personalities. He witnesses to man’s spirit, to that part of 
man which is capable of responding to divine influences (Rom. 8:16). There 
is a clear distinction between the Holy Spirit and man’s spirit. The real 
problem is the extent to which it is legitimate to speak of p n e u m a  as a 
general constituent of man’s nature. For the believer, p n e u m a  seems to 
mean the whole man committed to God. It is man moved and motivated 
by God. It is man in fellowship with God. Non-Christians cannot have 
fellowship with God, for the natural man cannot discern the things of God 
(1 Cor. 2:6ff.). What then does Paul mean by ‘the spirit of the man which 
is in him’ (1 Cor. 2:11)? Some light may perhaps be shed on this by 1 
Corinthians 15:45 where Adam’s p s y c h e  is compared and contrasted with 
Christ’s life-giving p n e u m a . Does this support the view that Adam had no 
natural p n e u m a ? Such a view would read too much into the context. What 
is more important is whether, when he operates in man, the Holy Spirit 
transforms man’s natural p n e u m a  and then makes him a new creature; or 
whether the Spirit gives to man a p n e u m a  at conversion which he did not 
previously possess.

It is difficult to conceive of p n e u m a  as something added to man’s existing 
state. It is more reasonable to consider that man’s natural spirit, which in 
his unregenerate state is inactive, is revived at conversion by the Spirit of 
God.157 If this is so a distinction must be made between man’s natural 
p n e u m a  and his Christian p n e u m a , although the connection between them 
is close. Where Paul speaks of his spirit being refreshed, he is using the 
term in a general way which could be equally applicable to non-believers 
(cf. 1 Cor. 16:18; 2 Cor. 2:13; 7:13). The p n e u m a  in this sense virtually 
stands as equivalent to ‘self. It was the whole man who was refreshed and 
no mention is made of the Spirit of God. Here ‘spirit’ seems to be used in 
the sense of ‘mind’. Paul does not use the word p n e u m a  in the sense of 
‘wind’ or ‘breath’, nor does he use it of animals. It represents man’s higher 
nature which of itself is neither good nor evil. It is capable both of defile-
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ment (2 Cor. 7:1) and of consecration (1 Cor. 7:34). It takes on the flavour 
of the dominant influence. There can be no question that for the apostle 
the pneuma of the Christian must be dominated by the Spirit of God. At 
times, therefore, Paul uses this word in an almost identical way as he 
sometimes uses psyche.

If we enquire more closely into the origin of Paul’s ideas regarding man’s 
pneuma, we discover a great similarity between the ot doctrine of man and 
the Pauline doctrine.158 There are no contradictions, although several de
velopments and modifications. We need to note that scholars have appealed 
rather to Hellenistic than to Jewish origins, but their contentions are not 
convincing. The ‘history of religions’ school maintained that among the 
contemporary cults, the notion that the ‘spiritual’ person (pneumatikos) was 
superior to others prevailed, as in Pauline thought.159 But a fundamental 
difference remained. Unlike the ‘spiritual’ man in the mystery religions, 
the pneumatikos in Paul’s thinking remains wholly dependent upon God. 
The new revelation he has received makes him more humble rather than 
more proud. There is never in Paul any confusion between the human and 
the divine as there is both in the mystery religions and in the Hermetic 
literature. In the latter, man’s spirit can be absorbed into the Divine Spirit 
and therefore loses the personal element.

Mystical religious experience was not generally linked with moral obli
gations, and this supplies another marked contrast with Paul’s view of 
pneuma. In the mystery religions, redemption was centred in a single ecstatic 
temporary experience, whereas in Christianity, as Paul expounds it, re
demption involves a continuous sanctifying process. Furthermore the mys
teries concentrated on taking the pneumatic into a world other than his own, 
whereas Paul was quite clear that Christians, though not of this world, are 
nevertheless in the world and cannot avoid meeting its challenge. Another 
contrast is the lack of any idea of the immortality of the spirit apart from 
the body in Paul’s teaching, although it is present in the Orphic mysteries. 
One concluding observation is that pneuma and psyche are never identified 
in Paul when referring to the higher life, although they are in the mysteries.

We may conclude that Paul’s wider use of pneuma rather than psyche was 
dictated by his conversion experience in which God had so clearly taken 
the initiative. Psyche was traditionally too man-centred to serve as a suitable 
term for his purpose.
HEART
There is a strong indebtedness to ot thought in cases where organs of the

1:>8 W. D . S tac ey , op. cit., p. 138, c o n sid ers  that P a u l’s v iew  o f  pneuma o w e s  m u ch  to  the o t  and 

in tertestam en ta l litera tu re  and  d ep arts  in sev era l w a y s  fro m  the rab b is . C f . E . S jo b e r g ’s 'ruah' in P alestin ian  
Ju d a ism , in T D N T ,  6, pp . 3 7 5 -3 8 9 .

1:59 S o  R . R e itzen ste in , Die hellenischen Mysterionenreligionen (31927, r .p . 1956). Cf. a lso  the c o m m e n ts  o f  
H . A . A . K e n n e d y , St Paul and the Mystery Religions (1913), p. 141.
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body are used to express emotions. In fact, in only one instance does Paul 
use the term (kardia) of the centre of life (2 Cor. 3:3), but even here it is 
used metaphorically (of the writing by the Spirit of God on human hearts).

In some cases kardia is used of the whole inward man. Paul sees the heart 
as the exerciser of faith (Rom. 10:10), which shows commitment of the 
whole person to Christ. It is into the heart that God has shone ‘to give the 
light of the knowledge of the glory of God in the face of Christ’ (2 Cor. 
4:6; cf. also Eph. 1:18). A comparison of 2 Corinthians 1:22 with 2 Cor
inthians 5:5 shows that the guarantee of the Spirit in our hearts is the same 
as the guarantee in us, indicating that ‘heart’ stands for the whole person. 
Christ is said to dwell within the heart (Eph. 3:17), the Spirit is sent into 
the heart (Gal. 4:6), the peace of Christ, for the Christians, rules the heart 
(Col. 3:16).

Because the kardia in its natural state is not devoted to God, it is not 
surprising to find statements which speak of the corruption of the heart. 
Gentile lust was attributed to their hearts (Rom. 1:24). The heart can be 
hard and impenitent, in which case it stores up wrath against itself (Rom. 
2:5). Nevertheless, the heart is not considered to be inherently bad. It can 
become obedient as well as disobedient (Rom. 6:17). Paul expresses his 
own strong longings for his own people as his heart’s desire (Rom. 10:1). 
The heart is, therefore, conceived as the seat of the emotions. The apostle 
speaks of his great affliction and anguish of heart over the Corinthians (2 
Cor. 2:4). When Paul uses the adjective ‘senseless’ of the hearts of the 
Gentiles in Romans 1:21, he is not meaning to suggest that the ‘heart’ is 
naturally senseless, but that through moral failure the heart was acting in 
a state of moral stupor. The heart in fact sometimes stands for the ‘will’ 
(as in 1 Cor. 4:5), where the Lord is said to plan to disclose the purpose of 
men’s hearts (cf. also 1 Cor. 7:37).

When in 2 Corinthians 7:2 Paul urges the Corinthians to open their 
hearts to him and his companions, he is using the term kardia of the seat 
of Christian affection, the same sense which occurs in Philemon 7, 20, 
although here splanchna is used in place of kardia, following Hebrew influ
ence. To refresh the heart means to refresh the whole person.

Enough has been said to show that again Paul is not restrictive in his use 
of physical terms in a metaphorical way. The terms, however, are used 
mainly to describe emotional and volitional aspects. These must be set over 
against ‘mind’ (nous) which will next be considered and which is reserved 
for mental activities.
M IND
The word for ‘mind’ (nous) had very definite connotations in the Greek 
world and yet when Paul uses it he transfers it to a typically Hebrew 
approach. In Paul it is never conceived of in a way distinct from man
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himself. If the apostle singles it out, he does not do so to propound ‘mind’ 
as a special faculty.160 In Hebrew fashion, he means the whole thinking 
man, man as a creature capable of understanding. In no sense, therefore, 
can the intellect be exalted above the rest of man as it so often was in Greek 
thought. The very fact that Paul can speak of ‘the mind of the flesh’ (Col. 
2:18), or ‘sensuous mind’ (as r s v )  shows how closely linked the mind is 
with the sarx (see next section). Moreover, ‘mind’ extends over the whole 
mental activity of man, not simply the purely contemplative.

We note next that nous is a universal aspect of man. This is implied in 
the statement that God’s peace surpasses all understanding (Phil. 4:7). Nous 
is not in itself either good or bad. Its moral standing is determined by what 
is dominating it, either the Spirit of God or the flesh. In 1 Corinthians 
14:14, the mind stands over against the spirit and is certainly not included 
in the gifts bestowed on the believer. In this latter case ecstasy of spirit 
(pneuma) is regarded as of little value unless the mind is enlightened. Again 
Paul is concerned about the whole man. Emotional experiences must be 
linked with understanding.

When the mind does not acknowledge God, it becomes base (adokimos), 
a state which leads to improper conduct (Rom. 1:28). Paul dares to say 
that God gave men up to such a mind. This seems to mean that refusal to 
acknowledge God has an adverse effect, which makes it harder for the 
mind to receive subsequent revelations of God. Elsewhere, when Paul 
speaks of the minds of unbelievers, he maintains that they have been 
blinded by Satan (2 Cor. 4:4). Yet for believers the mind is not only 
enlightened (2 Cor. 4:6), but can be renewed (Rom. 12:2).

For a proper understanding of nous as God intended it to be, we must 
take into account that Paul can speak of the mind of God (cf. Rom. 11:34, 
a quote from Is. 40:13ff.). He sees it as desirable that the human nous must 
be conformed to the mind of God (1 Cor. 2:16). The mind of man functions 
properly only when fulfilling the will of God. It is through the mind, 
moreover, that man can perceive the works of God in creation. The mind 
of the Christian performs an important function in discerning the will of 
God, although it does not necessarily follow that an understanding of God’s 
will enables man to perform it.161 It seems to follow from Romans 12:2 
that the renewal of mind which accompanies Christian conversion equips 
the believer with a sharper means of discernment than he had before (he 
can prove God’s good, acceptable and perfect will). The difference between 
the Christian and non-Christian nous is vividly brought out in Romans 7; 
although this passage shows Paul finally serving the law of God with the

160 B u ltm a n n , T N T ,  1, p. 213 , c la im s that nous is n o t a h igh er p rin cip le  in m a n , an y  m o re  than psyche 
o r the h u m an  pneuma.

161 S tacey , op. cit., p. 201 , sa y s  ‘nous a p p ro v e s  the co u rse  o f  action  bu t pneuma su p p lie s  the e n erg y  to 
p erfo rm  it ’ .
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mind (7:25), it nevertheless portrays a conflict. This will be dealt with in 
the section on flesh, but it is necessary here to note the expression ‘the law 
of my mind’, which Paul uses in verse 23. Since this is at variance with 
another law which makes him captive to the law of sin, by ‘the law of my 
mind’ Paul must have meant the true function of the mind which desires 
to serve God.162 Nowhere do his writings suggest, however, that the 
natural man, by means of nous and unaided by the Spirit of God, could 
effect his own salvation. When sarx is corrupted the whole person is 
corrupted, including his mind.

A distinction must be drawn between the nous and the pneuma, although 
their functions frequently overlap. If nous is the thinking and willing aspect 
of man, pneuma is man under the influence of the Spirit. Full harmony is 
reached only when they pull together. 1 Corinthians 14:14 is an example 
of what happens when the pneuma is not in line with the nous. Paul points 
out the possibility that it might prove unfruitful. In the Spirit-dominated 
life, the Holy Spirit takes control of the nous.163 The Christian indwelt by 
the Spirit finds his mind increasingly conformed to the mind of the Spirit.
CONSCIENCE
Closely linked with mind is the concept o f ‘conscience’. No specific word 
for this existed in Hebrew thought, where the word ‘heart’ (leb) included 
the general function of what the Greeks came to know as syneidesis.164 The 
root meaning of the word seems to be a knowledge of an act, together 
with reflective judgment upon it. Hence it differs from nous in that it does 
not involve the exercise of the will. The conscience shows man as aware 
of himself as a rational being.

In the Pauline epistles various uses of the word ‘conscience’ are found,
(i) In Romans 2:15, Paul implies that conscience is universal, since he 
maintains of the Gentiles that ‘their conscience also bears witness and their 
conflicting thoughts accuse or perhaps excuse them’. On the basis of this 
statement it seems that Paul considered that all people had the capacity to 
determine what was right, although he gives no indication of the standards 
by which this was done. It could not have been by reference to the law, 
as was the case among the Jews as a result of the Mosaic legislation. Yet 
the patriarchs were in the same position, prior to the giving of the law.
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162 S tacey , op. cit., p . 201 , p u ts  it in th is w ay : ‘ S o  co n cern ed  is nous w ith  G o d ’s L a w  that the p h rase  “ the 

law  o f  m y  m in d ”  can be u sed  as sy n o n y m o u s  w ith  the D iv in e  L a w ’ .
163 Cj. K e n n ed y , St Paul and the Mystery Religions, p. 139.

164 In his carefu l s tu d y , Conscience in the New Testament (1955), C . A . P ierce  g iv e s  a su rv e y  o f  the pre-NT 

u se  o f  the term  and co n c lu d e s that it w as taken  o v e r  fro m  G k . n ot H eb . so u rce s . H e  sh o w s, m o re o v e r , 
that in the G reek  w o r ld  it a lm o st  a lw a y s  had the sen se  o f  2 guilty con sc ien ce . It co m e s fro m  o rd in ary  G reek  
speech  w ith  its o w n  c o n n o ta tio n , ‘b a sic a lly , the pain  su ffe red  b y  m an , as m an , an d  th ere fo re  as a creatu re  
in v o lv e d  in the o rd e r  o f  th in gs, w h en , b y  his acts co m p le te d  o r  in itiated , he tra n sg re sse s  the m o ra l lim its 
o f  his n a tu re ’ (p. 54).
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Conscience must be aware of what is right, independent of man’s own 
standards. No authority is vested in man himself.165 He does not decide his 
own standards, (ii) In Romans 9:1 and 2 Corinthians 1:12, Paul calls on 
his conscience as an additional witness, but this is purely for emphasis. He 
is affirming the essential truth of his own words. His conscience would 
have accused him had his words been insincere. In 2 Corinthians 4:2 his 
aim is to commend himself to every man’s conscience in the sight of God. 
A similar thought occurs in 2 Corinthians 5:11. (iii) The function of the 
conscience, although clear, is not to acquit itself, for it is the Lord who 
judges (1 Cor. 4:4). On the other hand, the conscience, if disobeyed, can 
become defiled, as in the case of the weaker person confronted with the 
problem of food offered to idols (1 Cor. 8:7; cf. also 10:25). If conscience 
is persistently disobeyed, it becomes hardened. In 1 Timothy 4:2 it is spoken 
of as ‘seared’166 among those who had been deceived by those advocating 
doctrines of demons.

As for the origin of Paul’s idea of conscience, there can be little doubt 
that he shows some indebtedness to Stoic concepts. Among the Stoics, law 
was considered to be the law of nature immanent in man (empsychos nomos). 
Although this may have contributed in some ways, it is more likely that 
Paul is indebted to the popular use of the word ‘conscience’. But neither 
source accounts for the specifically Christian use of the term in Paul’s 
epistles. The apostle did not see man’s best actions as conformity to nature, 
but conformity to the will of God, an idea equally absent from Stoic 
thought167 and from popular usage. Moreover, Paul sees the indwelling 
Spirit as the quickener of man’s consciousness, and therefore views the 
Christian conscience as more perceptive than the conscience of the natural 
man.
F L E S H

For an understanding of man’s basic need, a study of Paul’s use of the 
word sarx (flesh) is indispensable.168 But such a study is fraught with

16:1 S tac y , op. cit., p . 208 , critic izes the v ie w  o f  co n sc ien ce  w h ich  sees au th o rity  as v ested  in m an . H e 

particu larly  re fu tes the v iew  o f  O . P fle iderer, Paulinism (E n g . T ra n s . 1877), 1, p. 63.

166 T h e  fo rc e  o f  the w o r d  ren d ered  ‘se a re d ’ here se e m s to  be  that as the n erv e  en d s are d u lled  in an act 

o f  cau teriz in g , so  the co n sc ien ce  b e c o m e s in c ap a b le  o f  d isce rn m en t b e tw een  righ t an d  w ro n g . T h is  seem s 

m o re  ap p licab le  than  the v iew  that the fa lse  teach ers are re g a rd e d  as b ran d ed  w ith  their o w n e r ’s n am e (i.e. 
S atan ), so  C . S p ic q , Les Epitres Pastorales (EB , 21947) ad loc.

167 C . A . P ierce , op. cit., pp . 1 3 -2 0 , has a ch ap te r  o n  the fa llacy  o f  S to ic  o r ig in  fo r  the NT u sa g e , w h ich  
sp eak s fo r  i t s e lf  that P ierce  co n sid e rs  a S to ic  o r ig in  is u n fo u n d ed .

168 S o m e  h ave  co n sid e re d  P a u l’s u sa g e  to  be  in flu en ced  b y  the k in d  o f  d e v e lo p m e n ts  fo u n d  at Q u m ra n  
in the u se  o f ‘fle sh ’ . C f  K . G . K u h n , ‘N e w  L ig h t  o n  T e m p ta t io n , S in  an d  F lesh  in  the N e w  T e s ta m e n t ’ , 
The Scrolls and the New Testament (ed. K . S ten d ah l, 1958), pp . 9 4 -1 1 3 ; W . D . D a v ie s , ‘P au l an d  the D e ad  
Sea S cro lls : F lesh  and  S p ir it ’ , idem, p p . 1 5 7 -1 8 2 . Cf. a l s o j .  P ry k e , ‘ “ S p ir it ”  an d  “ fle sh ”  in the Q u m ra n  

D o c u m e n ts  an d  so m e  N e w  T e s ta m e n t  T e x t s ’ , RQ  5, 1965, p p . 3 4 5ff. B u t  the p o in ts  o f  c o m p a r iso n  are 
o u tw e ig h e d  b y  the d iffe ren ces an d  are in su ffic ien t to  e stab lish  an y  k in d  o f  d ep en d en ce .
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difficulties because of the variety of ways in which the term is used.169 
Whereas people, animals, birds and fish all share s a r x , Paul makes a dis
tinction between them (1 Cor. 15:39). In this case sa rx  refers simply to 
bodily substance. The term came to denote the natural man in his earthly 
origin (cf. 1 Cor. 1:29; Rom. 1:3; 3:20;170 Gal. 1:16). Because this sense of 
creatureliness is strong, sa rx  came naturally to represent man in his weak
ness. This idea of flesh is indebted to the Hebrew idea that the creature is 
always weak as compared with the power of the Creator.

The word can also be used of what relates to oneself, as in the statement 
of Paul that ‘no man ever hated his own flesh’ (Eph. 5:29). So far, the uses 
mentioned do not imply any moral meaning. This is important because it 
shows that Paul did not share the current Greek conception of the essential 
evil of matter, and particularly of the flesh. Nevertheless sa rx  generally 
stands over against God. It is often in Paul the opposite of spirit (p n e u m a ), 
but this applies only to the Christian idea of man (cf. Gal. 5:17). In reference 
to the natural man sa rx  denotes not so much the lower nature of man as 
contrasted with the higher, but the whole man in his state of alienation 
from God.

There is in the use of sa rx  in Paul’s epistles a double aspect in relation to 
sin.171 Sometimes it denotes no more than a general relationship to sin as 
in such terms as en sa rk i (in flesh), ka ta  sarka  (according to the flesh), or the 
‘mind of the flesh’. In 2 Corinthians 10:3 Paul draws a distinction between 
the first two expressions -  we walk in  f l e s h , but we do not carry on warfare 
according to f l e s h . 172 The flesh is still the sphere of the Christian’s activity, 
but is no longer the dominant pattern for his actions. Here a distinction is 
seen when Paul’s view is compared with the contemporary Hellenistic idea 
of the antithesis between the inner and outer man, for Paul’s idea of the 
inner man is essentially man as he is renewed (2 Cor. 4:16). Moreover, it 
is a continual process. This suggests also that Paul did not think in terms
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169 Cf. R . B u ltm a n n , T N T ,  1, pp . 2 3 2 -2 3 9  fo r  a d isc u ss io n  o f  P a u l’ s v iew  o f  sarx. Cf. a lso  W . D . S tacey , 

The Pauline View o f Man, pp . 1 5 4 ff.; E . S ch w eize r, T D N T , 1, p p . 125ff. H . R id d e rb o s , Paul, (E n g . tran s. 

1975), p p . lO lf f . ,  c r itic izes B u ltm a n n ’s v iew  that flesh  ty p ifie s  m a n ’s to ta l m o d e  o f  ex isten ce . ‘W hat is 

d ec ep tiv e  in B u ltm a n n ’s in te rp re ta tio n  is that w ith  the idea o f  sin  as “ fle sh ”  he sta r ts  on ce  aga in  fro m  the 

flesh as h u m an ly  lim ited , e tc ., as th o u g h  it w ere  esp ec ia lly  therein  that the p o in t o f  co n tac t fo r  sin  lay ; 

w h ereas fo r  P au l “ fle sh ”  d e n o te s sin  in the w h o le  o f  its p u rp o r t  as tu rn ed  a w ay  fro m  an d  av erse  to  G o d ’ 

(p . 103). Cf. a lso  A . T h ise lto n , ‘T h e  M e a n in g  o f  S a r x  in 1. C o r . 5 :5 : A  Fresh  A p p ro a c h  in the L ig h t o f  
L o g ic a l and  S e m an tic  F a c to r s ’ , S JT  26 , 1973, pp . 2 0 4 -2 2 8 ; A . S an d , Der Begrijf ,Fleisch’ in den paulinischen 
Hauptbriefen (1967).

170 F o r  a d isc u ss io n  o f  kata sarka in re latio n  to  kata pneuma hagiosynes, b o th  ap p lied  to  C h r is t  in R o m . 1:3, 

4, cf. B . S ch n eid er, Bib. 48 , 1967, p p . 3 5 9 -3 8 7 .

171 See H . W . R o b in so n , The Christian Doctrine o f Man, pp . 119ff.
172 In 2 C o r . 10:3 th ere  is c learly  a d o u b le  sen se  o f  the w o rd  sarx, sin ce  en sarki is n eu tra l w h ereas kata 

sarka is n ot. Cf. P . E . H u g h e s , 2  Corinthians N IC N T  (1962), p p . 348f. T h e re  is a p o w e r fu l d ifferen ce  
b etw een  the tw o  u se s, o n e  e x p r e ss in g  p resen t h u m an  fra ilty , the o th er a p rin cip le  o f  life  d o m in a te d  b y  
w ro n g  m o ra l s tan d ard s . C . K . B a rre tt , 2  Corinthians (BC , 1973), p. 250 , p o in ts  o u t that P au l is not 
co n sisten t in his u se  o f  en sarki as a c o m p a r iso n  o f  th is p a s sa g e  w ith  R o m . 8 :9  and  G al. 2 :2 0  sh o w s.
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of Hellenistic dualism. He recognized as a fact of history that sarx in its 
natural state is closely allied to sin.

But Paul went further than this and saw sarx as the seat of an activity 
which resulted in sin, even encouraging its production. Hence flesh is 
closely allied to lust as if it had become the natural thing for sarx to lust. 
Paul speaks o f ‘the desires of the flesh’ (Gal. 5:16) and then goes on to give 
an unenviable list of the ‘works of the flesh’ (Gal. 5:19). He selects fifteen 
sins to serve as representative of what follows from the flesh. The fact that 
they exclude people from entry into the kingdom shows that there is a 
strong antithesis between sarx and the kingdom.

We shall next examine the key passage in our discussion, i.e. Romans 7. 
In this section in which Paul sets out a strong inner conflict, sarx plays an 
important part. The setting of the pre-Christian state is expressed in verse 
five, ‘while we were living in the flesh, our sinful passions, aroused by the 
law, were at work in our members to bear fruit for death’. In the pre- 
Christian state sarx is clearly dominating.173

In the ensuing discussion, the conflict is mainly between the ego affected 
by sin and the ego desiring to do the will of God. It reaches its climax in 
the statement, ‘For I know that nothing good dwells within me, that is, in 
my flesh. I can will what is right, but I cannot do it’ (Rom. 7:18). ‘Flesh’ 
here demonstrates powerfully the hampering effect of the natural man 
when the apostle was faced with a recognition of what is right. Although 
not evil of itself, sarx prevents the good and therefore encourages evil. 
Flesh is also contrasted with the ‘inmost self (eso anthropos) (Rom. 7:22).

It is of some importance to determine whether this passage relates to 
Paul himself as a Christian, or to himself or to others as non-Christians.174 
If the former, the passage would relate to the Christian’s continuing strug-

173 A s C . E . B . C ra n fie ld , Romans (ICC, 1975), 1, p. 337 , re m ark s o f  C h r is t ia n s , ‘T h e y  are n o  lo n g e r  in 

the flesh in the sen se  o f  h a v in g  the b a sic  d ire c tio n  o f  their live s d e te rm in ed  and  co n tro lled  b y  their fallen 

n atu re ’ . S a rx  is n ev erth e le ss  still ‘a far fro m  p o w e r le ss  e le m e n t’ in their lives. C . K . B arre tt , Romans (B C , 
1957), p p . 137, 416 , c o m m e n tin g  on  R o m . 7 :5 f., n o te s that P au l u ses sarx in tw o  d ifferen t sen ses -  i.e. 
so m e tim e s  p h y sica l an d  so m e tim e s  in the sen se  o f  a p ro c liv ity  to  sin .

174 F o r the v iew  that R o m . 7 refers to  P a u l’s o w n  p re-C h rist ian  ex perie n ce , cf. G . W . B u ch an an , The 
Consequences o f the Covenant (1970), p. 183, w h o  relates it to  the tim e b e fo re  the bar mitzvah. Cf. a lso  W. 
D . D av ie s , Paul and Rabbinic Judaism, pp . 24, 30; S . S an d m e l, The Genius of Paul (21 970), p p . 2 4 f.; J .  K n o x , 

Chapters in a Life o f Paul (1950), pp . 1 5 3 f ;  H . S c h o e p s , Paul: The Theology of the Apostle in the Light of 
Jewish Religious History (E n g . tran s. 1961), pp . 184f. A g a in st  the v iew  that Paul is re fe rrin g  to  his o w n  
experience, cf. W . G . K ü m m e l, Römer 7 und die Bekehrung des Paulus (1929); R . B u ltm a n n , ‘ R o m a n s 7 and 

the A n th ro p o lo g y  o f  P a u l’ , Existence and Faith (E d . S. M . O g d e n , 1960), p p . 1 4 7 -1 5 7 ; J .  D u p o n t , ‘ La 
co n v ersio n  de P a u l’ , Foi et Salut selon S. Paul (M . B arth  et al., 1970), p p . 6 7 -8 8 , e sp . 75.

F o r o th er trea tm en ts o f  the p a ssa g e , cf. J .  I. P ack er, ‘T h e  “ w re tch ed  m a n ”  o f  R o m a n s  7 ’ , Studia Evangelica, 
2 (ed. F. L . C r o s s ,  1964), pp. 6 2 1 -6 2 7 ; K . K e r te lg e , Z N W  62 , 1971, p p . 1 0 5 1 1 4 ־ ; C . L . M itto n , E x T  65, 
1953-4 , pp . 7 8 ff ., 9 9 ff ., 13 2 ff.; E . Fu ch s, ‘E x is te n tia le  In terp re ta tio n  v o n  R ö m . 7 :7 -1 2  un d  2 1 - 2 3 ’ , in his 
Glaube und Erfahrung (1965); J .  M . B o v e r , Bib 5, 1924, pp . 192fT .; H . R id d e rb o s , Paul, pp . 1 2 6 ff.; J .  D u n n , 
T hZ  31 (1975), pp . 2 5 7 -2 7 3 . H . C o n z e lm a n n , T N T ,  p. 181, m a in ta in s that P au l d o e s  n o t teach that the 
nous is free and g o o d . R o m . 7, th ere fo re , m e re ly  sh o w s  that m an  has to ta lly  lo st h is fre e d o m .
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gle with the old nature.175 But many deny this interpretation and maintain 
that a conflict within a non-Christian is in mind, in which case the passage 
could refer to human experience in general. In that case sarx will have its 
usual meaning of human nature in its weakness. The man knows God’s 
demands and wants to fulfil them (verses 15, 18, 19, 21, 22). But the sarx 
sins, because sin takes advantage of it. In a sense sarx is set over against 
nous. The latter serves or seeks to serve God, but the former does not. An 
objection has been raised that it is only in the Christian that nous desires to 
serve God and therefore the passage must relate to Christian experience. 
But no wedge must be driven between ‘flesh’ and ‘mind’. Both are aspects 
of the whole man. It must be remembered that the non-Christian experi
ence is seen in this chapter through Christian eyes.176 The conclusion is that 
man’s position is hopeless (Rom. 7:24). The non-Christian, while in the 
throes of this conflict, utterly fails to understand what is going on (7:15). 
Sarx is in control. The apostle is not, however, giving in this passage a full 
exposition of either sarx or nous. He is wanting to show that the guilt of 
sin does not fall upon the Law. Man in his sarx is responsible for his own 
sin.

Some comment is needed on the relationship between sarx and soma 
(body). In the physical sense there is no distinction between these words, 
but they are used differently in an ethical sense. It has been maintained that 
the body is thought of as under the sway of the flesh,177 but this is an 
oversimplification which does less than justice to the most extensive mean
ing of ‘body’ in Pauline thought. Nevertheless at times the ethical impli
cations of the flesh are transferred to the body (cf. Rom. 8:1-11).

Man seen as sarx is man in his membership of this present evil age (Gal. 
1:4). The word does not describe his fundamental nature.178 Paul’s view of 
salvation includes deliverance from the present age, from the view of man 
as sarx to the view of man as spirit (pneuma). But naturally the Christian 
is not all at once delivered from the adverse effects of sarx. Paul’s approach 
to salvation is therefore of a continuous process of overcoming the adverse lo
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lo  M o re  w ill be sa id  on  the in terpreta tio n  o f  R o m . 7 w hen  d isc u ss in g  P a u l’s ap p ro ac h  to the law  (see 

b e lo w , p p . 6 8 7 ff.) .

176 W . G . K ü m m e l, T N T , p. 177, a rg u e s  that in R o m . 7 P au l sees m an  ‘ in the fle sh ’ as a C h ris t ian  sees 

h im . ‘T h u s  even  here, in sp ite  o f  the d u a lis t ic - so u n d in g  te rm in o lo g y , m an  is seen as a un ity , as “ flesh ly , 

so ld  u n d er s in ’ (v erse  14 )”  ’ . C f idem, Man in the New Testament, p p . 60f. R . H a rrisv ille , The Concept of 
Newness in the New Testament (1960), p. 86, a rg u e s  that the s tr u g g le  m u st  be  o f  the n ew  m an , sin ce the o ld  

m an  w o u ld  be u n ab le  to  rec o g n ize  the con flic t b ecau se  he is w h o lly  u n d er the d o m in a tio n  o f  th is age .

177 C f  R . B u ltm a n n , T N T ,  1, p. 197, w h o  a rg u es fro m  R o m . 8 :13  that söma is seen  as ‘u n d er the sw a y  

o f  an o u ts id e  p o w e r . . . T h e  co n tex t sh o w s  that the o u ts id e  p o w e r  is “ the fle sh ” , fo r  the “ d eed s o f  the 

söma" c o rre sp o n d  to  “ liv in g  a c c o rd in g  to  the fle sh ” . ’ B u t  B u ltm a n n ’s in ad eq u a te  v ie w  o f  the ‘ fle sh ’ m u st  

here be  b o rn e  in m in d  (cf n. 169).
178 K ü m m e l, Man in the New Testament, p . 63 , sa y s  ‘ In so  far as m an  lets h im se l f  b e  d e te rm in ed  b y  the 

reality  o f  “ th is a g e ”  (aiön houtos), an d  th ereb y  d en o te s that he is y et sarx, so  far is he “ a sla v e  o f  sin  and 
d ea th ”  (R o m . 6 :1 6 ) . ’
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effects of sarx. This is where salvation merges into sanctification. More 
will be said later on the relation between sarx and sin (see pp. 206ff.). Our 
next consideration is the body distinct from sarx.
BODY
Unlike sarx, the body is capable of being transformed. It is described as 
mortal (Rom. 8:10, 11), but God can give life to it through his Spirit. 
Moreover, the body is not meant for immorality (1 Cor. 6:13). Anyone 
who commits immorality sins against his own body (1 Cor. 6:18). The 
real purpose of the body is to be a temple of the Holy Spirit (1 Cor. 6:19). 
Because of this God can be glorified in the body (1 Cor. 6:20). This at 
once sets ‘body’ (soma) apart from ‘flesh’ (sarx) and shows its superiority.179 
In every way, the body in its true state is meant ‘for the Lord’ (1 Cor. 
6:13).

The body is due for resurrection and redemption (Rom. 8:23). What is 
now limited through the domination of the flesh will be renewed. Our 
lowly body will be changed to become like Christ’s glorious body (Phil. 
3:21). These statements give some insight into the dramatic change in the 
body which is in store for the Christian. By implication the non-Christian, 
still dominated as he is by the flesh, has no such hope that his body will 
be delivered from its mortality (see further discussion on pp. 207ffl).

Another feature of Paul’s doctrine of the transformation of the body is 
its gradual character. As the mind (nous) is renewed by a gradual process, 
so it is linked with the dedication of the body (Rom. 12:1-2). Although 
ultimately the old must give place to the new, the change is not cataclysmic, 
but progressive.

It has been pointed out that when Paul speaks of the body he is thinking 
in corporate terms.180 Hence the mortal body or body of death stands for 
the solidarity of all men belonging to a race in which death is inescapable.181 182 
It is this idea of solidarity that Paul so effectively uses when applying the 
metaphor of the body to the church (see the section on the church, 
pp. 742ffl).

At the same time there are some statements in Paul which show that he 
recognized the sinful character of the body. In Romans 6:6 he uses the 
expression ‘sinful body’ (to soma tes hamartias)x%2 and speaks of its destruction

179 J .  A . T . R o b in so n , The Body, p. 31, b r in g s  o u t the im p o rta n t d istin c tio n  b etw een  sarx and soma: 
‘W hile sarx s tan d s fo r  m an , in the so lid a r ity  o f  cre atio n , in his d istan ce  fro m  G o d , soma s tan d s fo r  m an , 

in the so lid a r ity  o f  cre atio n , as m a d e  fo r  G o d ’ .

180 C f  J .  A . T . R o b in so n , op. cit., pp . 73 ff.
181 R . H . G u n d ry , Soma in Biblical Theology, p p . 2 1 7 f., critic izes R o b in so n ’s v ie w  (op. cit., p. 15) that 

Paul u sed  soma in the H e b . sen se  o f  so m a tic  so c ia lism . H e  su g g e s t s  that in the o t  there is su p p o r t  fo r  b o th  

so lid arity  and  in d iv id u a lism .
182 G u n d ry , op. cit., p p . 5 7 f f . , in c lu d es a b r ie f  e x c u rsu s  on  R o m . 6 :6a , in w h ich  he m a in ta in s that the 

p h rase  to soma tes hamartias ‘d o e s  n ot refer to  an ab strac t  m a ss o f  sin , to  the sy ste m  o f  sin fu l d esires , to  sin
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so that we might no longer be enslaved to sin. At the conclusion of his 
passage on the inner tensions which result from sin, Paul asks a rhetorical 
question, ‘Who will deliver me from this body of death?’ (Rom. 7:24). 
Here the expression is again genitival, in which the genitive gives the 
description of the body in a qualitative sense, i.e. a body destined for death. 
The deeds (praxeis) of the body need to be put to death, according to 
Romans 8:13. Another expression is ‘body of flesh’ which occurs in Co- 
lossians 2:11, also used in an adverse sense. These statements remind us of 
the basic condition of man brought about through sin, which will be more 
fully discussed later (see pp. 187ff).

Some theologians have obscured Paul’s teaching about the body by 
adopting the view that for Paul ‘body’ stands for the whole person (what 
has been called the holistic view).183 According to this view ‘body’ does 
not refer to the physical body. But a careful examination of the evidence 
does not support this view.184
O th e r features in P au l’s v iew  o f  m an
The foregoing evidence has demonstrated the wide variety of Paul’s terms 
for aspects of man and the impossibility of constructing a consistent psy
chology. Indeed psychology is the wrong word to use, since Paul is so 
strongly influenced by the Hebrew idea of the whole man that Greek 
notions of separate functions have only a minimum impact on Paul’s 
thinking. We may summarize his approach in the following ways.

(i) Paul sees man as a creature, but nevertheless a creature made in the 
image of God. This strongly o t  view of the origin of man is specifically 
stated in 1 Corinthians 11:7 (see further comments under Paul’s approach 
to creation on pp. 209ff.).

(ii) Man in his totality was expected to honour God. In company with 
other parts of the N T ,  the Pauline epistles regard man in his natural state as 
having dishonoured God (Rom. 1:21).

(iii) Nevertheless man cannot disclaim responsibility for his rejection of 
God, since God has given him the capacity to understand. The classic 
passage in this respect is Romans 2:14, 15, in which Paul demonstrates that 
Gentiles, although not having the Jewish law, nevertheless have the capacity 
for discernment. Paul is referring to natural revelation which demonstrates 
‘the great distance from Him in which the whole man stands’.185
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p erso n ified  as a sp h ere  o f  p o w e r  in the o ld  A eo n , o r to  the sin fu l p e rso n a lity , bu t co n cre te ly  to  the p h y sica l 
b o d y  w h ich  has been  d o m in a te d  b y  sin , is d o o m e d  to  d e stru c tio n  an d  w ill receive  re su rre c t io n ’ (p. 58).

183 T h is  v ie w  is central to  B u ltm a n n ’s e x p o s it io n  o f  P a u l’s th o u g h t, T N T ,  1, p p . 1 9 2 -2 0 3 . It is fo llo w e d  

up  a lso  b y j .  A . T . R o b in so n , The Body, e sp ec ia lly  in its ap p lica tio n  to  the ch urch .
184 Cf. R . H . G u n d ry , op. cit., w h o  g iv e s  a d eta iled  e x a m in a tio n  o f  all the u sa g e s  in o t , in tertestam en ta l 

and  NT literatu re  an d  co n c lu d e s that a d u a list ic  v ie w  co n sis te n tly  e x p la in s  all the ev id en ce .

185 W .G . K ü m m e l, Matt in the New Testament, p . 49.
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(iv) Paul draws a distinction between the natural and spiritual man.186 
He uses the adjectives psychikos (natural) and pneumatikos (spiritual) in rather 
different ways from the nouns psyche and pneuma, already considered. The 
spiritual man is man in possession of pneuma which the natural man does 
not possess. The former derives life from the Holy Spirit, whereas the 
latter derives life only from an earthly source (chotkos). The ‘spiritual’ man 
may at times refer to all believers, but at other times be restricted to those 
who possessed special gifts (cf 1 Cor. 14:37; 2:15; 3:1; and Gal. 6:1). The 
idea of ‘spiritual’ is certainly not reserved for an elitist class of Christians. 
What is most important is that in Paul’s mind the natural man is unspiri
tual.187 He is deficient in an aspect which can be supplied only by the Spirit 
of God.

(v) Nowhere else in the N T  does the basic equality of all people before God 
come so vividly into focus as with Paul. Not only is man’s sin universal, 
but all distinctions of sex and nationality and social status are swept away. 
Admittedly this happens only in Christ, but the fact that it happens points 
to an important element in Paul’s basic conception of man. Such distinc
tions were powerful divisive factors in Paul’s world, but he recognized 
them as unacceptable. In this he showed remarkable insight into the true 
nature of man, which had become blurred through human prejudices.

(vi) The problem as to whether Paul regarded man as a monad, dyad or 
triad is somewhat academic, but we may say that the evidence for the 
tripartite nature of man is confined in Paul to 1 Thessalonians 5:23 which 
is capable of alternative interpretations (see earlier section under ‘soul’, 
p. 164f.). Since man as a unity is in line with Hebrew thought, this seems 
most basic to Paul, but when he introduces the spiritual element he does 
so in a way unknown to Hebrew thought and thus introduces a dual idea.

Our survey of Paul’s view of man would not be complete without some 
reference to the relationship between man and woman. We shall deal with 
this subject here in a general sense, but we shall need to return to it in a 
particular sense when considering the church (see pp. 774ff.).

We begin by focusing on Adam, who is used in a special theological 
sense in two passages (Rom. 5:12ff. and 1 Cor. 15:22, 45ff.) and is men
tioned in a third (1 Tim. 2:13, 14). In the first two cases, Adam clearly

186 T h ere  is a u se fu l d isc u ss io n  o f  the n atu ra l an d  sp ir itu a l in S tac ey , The Pauline View of Man, pp . 146- 

153. H e  ag ree s w ith  H . A . A . K en n ed y , St Paul’s Conceptions o f the Last Things (1904), p. 251 , that a lth o u g h  

the o t  th ro w s lig h t o n  P a u l’ s u se  o f  psyche an d  pneuma, the a p o s tle ’s o w n  ex p erie n c e  co n tr ib u te s the e lem en t 

o f  o r ig in a lity  in his teach in g . O n  pneuma, S tac ey  sa y s  ‘ the w o rd  is P a u l’s w o rd , an d  the fo rce  and  effect o f  

the co n trast m u st  be  la rg e ly  a ttr ib u ted  to  h is o w n  re lig io u s  in s ig h t ’ (p. 153).
187 R. B u ltm a n n , T N T  1, p. 174, a rg u e d  that P a u l’s u se  o f  the d istin c tio n  b etw een  n atu ral and sp iritu al 

can be ex p la in ed  o n ly  fro m  g n o st ic  a n th ro p o lo g y . B u t  g n o st ic  a n th ro p o lo g y  d id  n o t, as P au l d o es, a ttr ib u te  
the sp ir itu a l life to  the ac tiv ity  o f  the Sp ir it  o f  G o d . F o r a su m m a ry  o f  g n o st ic  v ie w s o f  pneuma, cf. 
E. S ch w eize r, T D N T ,  6, pp . 392ff. C f  a lso  B . A . P earso n , The Pneumatikos-Psychikos Terminology in 
l Corinthians. A Study in the Theology o f the Corinthian Opponents o f Paul and its relation to Gnosticism 
(SBL  D isse rta tio n  S er ie s  12, 1973).
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stands as representative of the whole race. Paul sees mankind as ‘in Adam’ 
in the same mystical way as he sees all Christians as ‘in Christ’. In a later 
section we shall be discussing Romans 5:12ff. in its relation to Paul’s 
doctrine of sin (pp. 209ff.), but our purpose here is to demonstrate that at 
times Paul’s arguments depend on a corporate conception of mankind. 
Basic humanity, which all people share, may in this way be represented by 
Adam, the first man. There is no distinction in this sense between man 
and woman. Adam stands not for the male over against the female, but for 
mankind, incorporating both sexes.

In the Corinthians passage (especially 1 Cor. 15:45ff.), the first man 
Adam is again set over against Christ as the last Adam. What is most 
significant here is the introduction of the ‘image’ idea, reminiscent of the 
Genesis passage, but applied in a different way. Here Paul shows that as 
people have borne Adam’s image, so they will bear Christ’s. There is no 
question that Paul accepts the authenticity of the Genesis account, for his 
whole theological argument depends on it. Adam is again considered as in 
some way the representative of mankind as a whole.

It is in the 1 Timothy passage that a different slant on the Adam saga is 
introduced, for in this case Adam is contrasted with Eve. Although the 
main argument in this passage is based on Adam’s priority in the order of 
creation, yet the secondary point is that Eve’s fall has placed all her female 
descendants in a subordinate position. It must, of course, be borne in mind 
that in the contemporary Jewish world the subordination of women to 
men was not only taken for granted, but actively propagated by the cus
toms of society. Moreover, in few places in the Gentile world were women 
regarded as possessing independent rights or influences (Macedonia was 
one of the exceptions). In this passage in the Pastorals, therefore, Paul is 
reflecting the almost universal approach of the ancient world. We shall 
need to see how he applies this contemporary approach to women in the 
church (see pp. 774fl). He makes a significant contribution towards chal
lenging contemporary patterns when he maintains that in Christ there is 
neither male nor female (Gal. 3:28). The fact that he links this with the 
abolition of the slave/freeman distinction suggests that he sees a vital 
difference between humanity in the non-Christian world and in Christ. 
This does not suppose that he visualized an immediate sweeping away of 
all social distinctions, but he recognized that ideally in Christ things could 
be totally different. There is no suggestion in Paul’s epistles that man’s 
standing before God was any different from woman’s. Both need salvation 
in the same way and on the same terms.

We may further note that Paul takes for granted, in accordance with the 
strong Jewish practice of the time, that marriage was a natural procedure 
between men and women. He has advice to give to Christians on the 
subject of the sanctity of marriage and this will be discussed in the section
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on marriage (pp. 948ff.). In one passage, however, (Rom. 1:26, 27), Paul 
speaks of the relationship between the sexes in the non-Christian world, 
commending natural relations and condemning unnatural (i.e. between 
those of the same sex). This is sufficient to show that in Galatians 3:28 Paul 
is not seeking to abolish the distinction between the proper function of the 
respective sexes.188

Because of his remarks in 1 Corinthians and 1 Timothy about the rela
tionships between Christian men and women and their roles in the church 
(see pp. 774f.), some have supposed that Paul was a misogynist, but this 
cannot be sustained. He is deeply concerned with orderliness and it is in 
this context that he gives his advice. The fact that he numbers some women 
among his associates shows that the charge of misogyny is baseless. It must 
be recognized that the placing of men and women on an equal footing in 
their need of salvation gives some indication of his basic approach to men 
and women in general.

One other passage which may have relevance is 1 Timothy 5:2-3, where 
Timothy is advised to treat older women like mothers and younger women 
like sisters. Real widows are singled out for special honour. There is no 
suggestion here of male domination. This basic approach must be taken 
into account when considering what Paul says about women in the Chris
tian church.

Some scholars maintain that Paul’s use of the Genesis creation narrative 
(in 1 Corinthians 11:8-9) shows that he accepted a hierarchical relationship, 
with man as the dominant sex.189 But it cannot be maintained that the 
Genesis narrative requires such an interpretation. When 1 Corinthians 11:8- 
9, in which Paul stresses that the woman gives herself for the man, is 
compared with Ephesians 5:31, which stresses the reverse, it will be clear 
that Paul is not assuming a sexual hierarchy, but holds that the sexes 
complement one another. Indeed he states that ‘in the Lord’ man and 
woman are dependent on each other (1 Cor. 11:11-12).

Some discussion has arisen over whether 1 Corinthians 11:7, in referring 
to the ‘image of God’, applies it only to the man190 or whether it also 
includes the woman.191 In view of the fact that Paul does not say that the 
woman is the image of the man (he substitutes the word ‘glory’), the

188 L. S can zo n i an d  N . H a rd e sty , All we're Meant to Be (1974), m a in ta in  that G a l. 3 :2 8  re m o v e s  all ro le  

d istin ction s. Cf. a l s o j .  H a rp e r , Women and the Gospel (C h ristia n  B re th ren  R esearch  F e llo w sh ip  O cc asio n a l 
Paper 5, 1974). B u t  cf. M . B o u c h e r , ‘ S o m e  u n e x p lo re d  P ara lle ls to  1 C o r in th ia n s  1 1 :11-12  and  G ala tia n s 

3 :2 8 ’ , CBQ  31, 1969, p p . 5 0 ff .; G . B . C a ir d , ‘P au l an d  W o m e n ’s L ib e r ty ’ , BJRL  34, 1972, p p . 2 6 8 -2 8 1 . 
Gf. a lso  D . S. B a ile y , The Man-Woman Relation in Christian Thought (1939).

189 Cf. fo r  in stan ce  J .  B . H u rley , ‘D id  P au l req u ire  V e ils o r  the S ilen ce  o f  W o m en ?, WTJ  35, 1972-3, 
PP- 190-220 .

190 Cf. A . R o b e r tso n  an d  A . P lu m m e r, i Corinthians (ICC, 1911), ad loc.; J .  H e rin g , t Corinthians (E n g . 
trans. 1962), ad loc. Cf. a l s o j .  Je rv e ll , Imago Dei (1960), pp . 2 9 9 f.; S. V . M c C a s la n d , ‘ “ T h e  Im ag e  o f  
G o d ”  ac co rd in g  to  P a u l’ , JB L  69, 1950, p p . 85f.

191 Cf. J .  B . H u rley , op. cit.\ F. F. B ru c e , 1 and 2 Corinthians (N C B , 1971), ad loc.
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second interpretation is undoubtedly correct. But our concern here is to 
note in what sense mankind may be said to bear the image of God. The 
fact that the woman is said to be the glory of the man has a direct bearing 
on our interpretation of the ‘image’. The two ideas must be closely con
nected, although they are also distinguished. Glory has been forfeited by 
men because of sin, but the ‘image’ has not been entirely erased. This 
conforms well with Paul’s argument in Romans 1 where he charges the 
pagan Gentiles with having exchanged God’s glory for creaturely images 
(verse 23).

That it is right to interpret ‘image’ through its close connection with 
glory is seen when ‘image’ is applied to Christ himself as in 2 Corinthians 
4:4; there he is said to be ‘the image of God’ (or the likeness of God), and 
the concept of glory clearly comes into focus. A similar idea, although 
without the mention of glory, comes to expression in Colossians l:15ff. 
At no time does Paul suggest that Christ needed the image of God to be 
restored to him. He already was that image. But Paul recognizes the process 
in the new man in Christ of being conformed to that image (Col. 3:10). 
He goes one step further in Romans 8:29; 1 Corinthians 15:49; 2 Corinthians 
3:18, where the ‘image’ is described as the image of Christ.

Undoubtedly Paul puts his own interpretation on an idea which is de
rived from Genesis l .192 He does not, in fact, discuss to what extent man 
in general still bears the image of God, but since he sees the process of 
salvation as a process of conformity to that image, this suggests that man 
apart from Christ does not reflect that image as he did before the fall. 
Nevertheless the ‘image of God’ in the creation account set man apart from 
the animal world, and there is no reason to suppose that he lost this 
distinction as a result of sin. Only man has the capacity for a personal 
relationship with God. Paul gives no support, however, to the view that 
man in his fallen state still has a spark of divinity in him which needs only 
to be fanned into a flame.193 His view of sin is much more radical than that 
(see next section, pp. 200ffl).
H ebrew s
It has been shown that this epistle strongly presents the doctrine of creation 
by God (see pp. 79f.) and the crown of that creation is man. Psalm 8 is 
cited in support of the view that God made man only a little lower than 
the angels and gave him dignity (Heb. 2:6ff.). He is crowned with glory 
and honour and everything is put in subjection to him. This shows man 
in his ideal state, a state which has been fulfilled only by Jesus. In a few

192 It is w o rth  n o tin g  that a m o n g  Je w ish  e x e g e te s  there w as n o  c o m m o n  in te rp re ta tio n  o f  the ‘im a g e ’ 
idea in G en esis  1. It is ab u n d an tly  clear that P au l d id  n ot inh erit m u ch  fro m  this so u rce . H e  se e m s to  have 
d e v e lo p e d  the id ea as a resu lt o f  h is o w n  ex p erie n ce  in C h ris t .

193 Cf. b e lo w , n. 288 .
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words, therefore, the writer shows what dignity man might have had, in 
order to highlight man’s weakness, which comes out so vividly in the rest 
of the epistle.

Man is described corporately by the term anthropos, as in Paul’s epistles. 
In spite of his high status within creation, man is mortal. He is appointed 
to die (Heb. 9:27), and in fact lives his life in fear of death (Heb. 2:14). In 
this respect man is seen to be in the grip of Satan who has the power of 
death. Moreover, man’s state is described as weakness (Heb. 4:15; 7:28). 
The whole burden of the epistle is that man is incapable of coming to God 
and incapable of saving himself. This is the nature of his weakness.

There is some use of the word psyche (soul). Christians are said to have 
an ‘anchor of the soul’ (Heb. 6:19), which means a security for the whole 
person.194 The word occurs in Hebrews 10:38 in a quotation from Habak- 
kuk 2:3, 4 where ‘soul’ stands for ‘self (‘my soul has no pleasure in him’). 
It also occurs in Hebrews 13:17, which refers to leaders as ‘keeping watch 
over your souls’,195 where the word again seems to be used of the whole 
person. But a problem arises over the author’s statement that the word of 
God could pierce ‘to the division of soul (psyche) and spirit (pneuma)' (Heb. 
4:12). Whatever the meaning of the statement, it would seem that some 
distinction is being made between soul and spirit, but it is not easy to 
determine the nature of that distinction.196 If ‘spirit’ denotes the whole 
person in relation to God and ‘soul’ the whole person without relation to 
God, the division through the word of God becomes intelligible. But is 
this interpretation of pneuma supported elsewhere in the epistle? On most 
of the occasions when pneuma is used, it is applied to the Holy Spirit, but 
there are two instances where it is not. In Hebrews 12:9 God is described 
as ‘the Father of Spirits’, a title which draws special attention to the spiritual 
nature of God. The other instance is in the expression ‘the spirits of just 
men made perfect’ (Heb. 12:23), and in this case the idea of relation to God 
belongs essentially to the context. According to this view the writer uses 
the word pneuma in a distinctively Godward sense and distinguishes it from 
‘soul’.197 The words would then mean that it is only through the Word of

194 H . W. M o n te fio re , Hebrews (B C , 1964), p. 116, r igh tly  say s, ‘T h is  is n ot ju s t  a sh e ltered  m o o r in g  fo r  

that m o st  p re c io u s  p art o f  h u m an  p erso n a lity  w h ich  is c o m m o n ly  ca lled  the so u l. O n  the co n tra ry , it is an 
anchor w h ich  g u aran te e s  in n er p eace an d  sec u r ity  fo r  the w h o le  o f  l i fe . ’

195 T h e  e x p re ss io n  ‘th o se  w h o  h ave  fa ith  an d  k eep  their so u ls ’ in H e b . 10 :39  is a v arian t fo rm  o f  
H a b b a k u k ’s liv in g  b y  faith . Cf. F. F. B ru c e , Hebrews, p. 275 n. 206.

196 M o n te fio re , op. cit., p . 88, u n d erstan d s the e x p re ss io n  to  m ean  that the W o rd  o f  G o d  can  p en etrate  

to the v ery  g ro u n d  o f  a m a n ’s b e in g ’ . It is ce rtain  that the w o rd s  are n o  g u id e  to  the w rite r ’s u n d erstan d in g  

o f  h u m an  p sy c h o lo g y . A . B . D a v id so n  th in k s that the ac cu m u la tio n  o f  te rm s e x p re sse s  m a n ’s w h o le  m ental 

nature, Hebrews (ICC, 1882), p. 96. S o m e , h o w e v e r , see a P h ilo n ic  d ic h o to m y  b e tw een  so u l an d  sp ir it , cf. 
C . S p icq , Hebreux, 1, p p . 52f. F. F. B ru c e , Hebrews, p . 82, sees a ju d ic ia l fu n ctio n  a ttr ib u ted  to  the W o rd  
in this p a ssag e .

It sh o u ld  be n o te d  that there is a paralle l to  the e x p re ss io n  ‘ the sp ir its  o f  ju s t  m e n ’ in W isd o m  3:1 
w hich  sp eak s o f ‘ the so u ls  o f  the r ig h te o u s ’ . B ru c e , op. cit., p. 378 , th in k s n o  d istin c tio n  b etw een  the tw o  
can be p re ssed . B u t  it is  rea so n ab le  to  co n c lu d e  that the ch o ice  o f ‘sp ir it s ’ in H e b . 12 :23  is n o t accid en tal.
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God that such a distinction is recognizable. Alternatively it is possible that 
the expression in Hebrews 4:12 is no more than figurative language for 
penetration in depth, in which case it tells us very little about pneuma.

There is an absence of the sharp antithesis between spirit and flesh (sarx) 
which is found in Paul’s epistles. The expression ‘flesh and blood’ which 
occurs in Hebrews 2:14 is applied to human nature which all men share 
and which Jesus also took at his incarnation. There is clearly no thought 
here of the evil character of flesh in the Greek sense. The same may be said 
of the words ‘in the days of his flesh’ (Heb. 5:7), referring to the human 
experience of Jesus. Indeed, the writer thinks of Jesus’ human flesh as a 
kind of veil through which he has opened a way of access to God (Heb. 
10:20).

Nevertheless sarx has become affected by sin since it needs purification 
(Heb. 9:13). The same is probably implied in the ‘regulations of the flesh’ 
mentioned in Hebrews 9:10. It would seem, therefore, that this writer 
thinks of ‘flesh’ in terms of man’s earthly existence (Heb. 12:9), without 
attaching any moral aspect to sarx, except in so far as it is part of the whole 
man, whose sinful condition is never disputed (see below, pp. 213ff).

It remains only to observe that the writer’s use of ‘heart’ (kardia) follows 
the usual Hebrew pattern. In fact, the refrain ‘harden not your hearts’ is 
taken from Psalm 95:11 which is cited in Hebrews 3:8; 4:7, and echoed in 
3:15. Part of the same citation declares of the Israelites that ‘they always go 
astray in their hearts’ (Heb. 3:10). In Hebrews 4:12, in addition to the 
reference to ‘soul’ and ‘spirit’, mention is made of the ‘thoughts and the 
intentions of the heart’. In the extensive quotation from Jeremiah 31, the 
laws of God would be put in men’s minds (dianoia) and written on their 
hearts (Heb. 8:10; cf. 10:16 where the two words are reversed). There is a 
strange combination of heart and conscience in Hebrews 10:22, which 
shows that what affects one affects the other. In all these references it is 
clear that ‘heart’ in this epistle performs the functions mainly denoted by 
‘mind’ in Paul’s epistles.

Reference has to be made to ‘conscience’ (syneidesis) which plays some 
part in the ideas of the writer. He concedes that the old ritual could not 
perfect the conscience (Heb. 9:9), which shows that in its natural state it 
is in some sense imperfect (cf Heb. 10:2). Indeed in Hebrews 10:22 it is 
specifically described as ‘evil’.198 The whole function of Christian living is 
a matter of keeping a ‘clear’ conscience (Heb. 13:18). It is for this reason 
that the value of the blood of Christ is seen to ‘purify your conscience from 
dead works’ (Heb. 9:14). There is here a less developed idea of conscience

MAN AND HIS WORLD

198 H eb . 10 :22 , in ca llin g  the co n sc ien ce  ‘b a d ’ (ponera), is n ot im p ly in g  that in i t se lf  it is ev il, b u t that fo r  
the n o n -C h ris tia n  it a lw a y s  has b ad  e ffec ts. T h e  b en efits o f  the p a ss io n  o f  C h r is t  as set o u t in th is ep istle  
in c lu de a c lean sin g  o f  the co n sc ien ce , i.e. in d e liv er in g  it fro m  its fo rm e r  en sla v e m en t.
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than in the Pauline epistles,199 but basically it is the same usage. Conscience 
reveals to man his own imperfections, but this writer gives no indication 
of how this is done. The designation of the conscience as ‘evil’ is, of course, 
a Christian commentary. There is no suggestion that conscience pron
ounces this judgment on itself. It is when it has been cleansed that its 
former character is understood. Nevertheless conscience does seem to re
cognize the essential need for some adequate mediation between man and 
God.
The rest o f  the N ew  T estam en t
In the letter of James there is little information on the constitution of man. 
The most explicit is James 3:9 where man is said to have been made in the 
image of God, in a way which echoes the Genesis 1:27 account, but does 
not enlarge upon it. James does not mention the spoiling of the image 
through sin, but he has no doubt of the reality of sin, as will be seen later 
(pp. 215ff.). There is no support from James for the view that every man 
bears the image of the heavenly Son of man, or that man is naturally like 
God because he belongs to the heavenly Archetypal Man. The n t  view is 
that the ‘image’ was marred at the fall and can be restored only through 
Christ.200 There is in James an implied conflict between man as he was 
created and man as he is now. Yet even as he now is, he still shows traces 
of the image of God. The readers are reminded to put away filthiness and 
wickedness and to receive the implanted word, which can save their souls 
(Jas. 1: 21). James throughout is more concerned with man’s practical 
behaviour than with speculative matters of man’s constitution. When he 
speaks of a man’s soul (psyche) being saved from death (Jas. 5:20), he is 
clearly using the word of the person apart from the flesh, which is mortal. 
The word seems to be used here in a sense almost equivalent with pneuma. 
In fact, James cites a saying about God jealously yearning over the spirit 
he has made to dwell in us (Jas. 4:5), which if it refers to man’s human 
spirit would denote that part of him which has direct reference to God.201 
In another statement James differentiates between spirit and body, but 
maintains that both are necessary for life (Jas. 2:26). Man conceived of as 
simply body, according to James, would be dead, and it is clear that he

199 C . A . P ierce , Conscience in the New Testament, p p . 101 f ., sees fiv e  s ta g e s  in the a u th o r ’s u se  o f  
syneidesis. T h e  c lim ax  is reach ed  in 13:18 w h ere  the au th o r  sp eak s o f  h a v in g  a clear co n sc ien ce  ‘d e sir in g  to  

act h o n o rab ly  in all th in g s ’ . P ierce  su g g e s t s  that th is is ‘o f  in ten tion  and a sp ira tio n , rather than o f  

ac c o m p lish m e n t ’ (p. 103).
200 Cf. J .  H e rin g , Die biblischen Grundlagen des christlichen Humanismus (1946), c ited  b y  and  refu ted  b y  

W. G . K ü m m e l, Man in the New Testament, p . 86  n .9 6 a . T h e  latter a rg u e s  that the nt v iew  is that the 
im ag e  o f  G o d  d o e s  n o t b e lo n g  to  m a n ’s n atu re , b u t is g iv en  as a g ift . T h e  fall ro b b e d  m an  o f  the g ift . 
M o re o v e r , K ü m m e l a sse rts  that the A rc h e ty p a l M an  is n o t a h eav en ly  b e in g .

201 R . V . G . T a sk e r , James ( T N T C ,  1956), ad loc., tak es pneuma here to  relate to  the S p ir it  o f  G o d , not 
to  the h u m an  sp irit .
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assumes his readers would accept this conclusion without question.
A similar position is reflected in the P e tr in e  ep is tle s, although there are 

some interesting variations. One of the most striking is that which speaks 
of the passions of the flesh (s a r x ) warring against the soul {psyche) (1 Pet. 
2:11).202 There is an echo here of the familiar Pauline antithesis between 
sa rx  and p n e u m a , but it does not feature so prominently in Peter.203 In 
setting out the example of Christ, Peter speaks of him ‘being put to death 
in the flesh but made alive in the spirit’ (1 Pet. 3:18), where the antithesis 
is between mortal s a rx  and living p n e u m a  (cf. also 1 Pet. 4:6, where these 
concepts are again contrasted). It should be noted, however, that s a rx  and 
p n e u m a  in this context denote not two parts of Christ, but two different 
spheres of existence.204 Salvation is related to the soul (1 Pet. 1:9).205 The 
soul is capable of being purified (1 Pet. 1:22). Jesus can be described as 
Shepherd and Guardian of the soul (1 Pet. 2:25). Sufferers are urged to 
entrust their souls to God (1 Pet. 4:19). In all these instances ‘soul’ stands 
for persons, especially in their spiritual capacity, i .e . the whole man. It is 
very close to the frequent use of ‘spirit’ in Paul. The latter word is used of 
the inner life in 1 Peter 3:4. But it has a different use in 1 Peter 3:19, where 
it relates to spiritual beings in prison, a statement which has caused con
siderable debate. In the same passage the word ‘soul’ (psyche) is used in the 
sense of ‘persons’, obviously intended to differentiate them from the 
‘spirits’. Again, in 2 Peter 2:8 Lot is vexed in soul, while the false teachers 
are enticing the souls of the unsteady (2 Pet. 2:14), which shows a further 
extension of the idea of ‘soul’ to include the mind. None of these general 
epistles uses the word ‘mind’ (no u s).

There are three occurrences in syn e id es is  in 1 Peter, which must be noted 
(1 Pet. 2:19; 3:16, 21). In the first, the word should not be translated 
‘conscience’, since it occurs followed by the genitive ‘of or ‘towards God’. 
There are no parallels to this kind of construction and it would differ from 
normal usage if syn e id es is  were used in this sense. The r s v  ‘mindful of 
God’ is to be preferred. But in the other two cases the meaning ‘conscience’

202 S o m e  e x e g e te s  h av e  seen  in 1 P et. 2:11 ev id en ce  fo r  the v iew  that the n atu ra l m an  stan d s in an tith esis 

to  the so u l, as the im m o rta l, d iv in e  p art o f  m an  (so  E . G . S e lw y n , i Peter, 1946, pp . 1 6 9 f ;  E . S ch w eize r, 

Z N W  48, 1957, p. 251 ; idem, T D N T  7, p. 144). W . G . K ü m m e l, Man in the New Testament, p . 84 n. 95, 

o b je c ts  that the tex t d o e s  n o t su g g e s t  an y  o p p o s it io n  b etw een  the in n er and o u te r  m an . M an  in 1 Peter, as 

in the nt gen era lly , is re g ard e d  as a w h o le . In th is case  P ete r seem s to  u se  psyche in the sen se  that P au l u ses 
pneuma to  e x p re ss  the inner w arfa re  in  m an .

203 F. W . B eare , The First Epistle o f Peter (21958), p p . 1 1 0 f., d en ies that P eter u se s psyche in the sen se  o f  

P a u l’s pneuma. H e  c la im s that fo r  P eter psyche is ‘ the e ssen tia l b e in g  o f  m a n ’ . In v ie w  o f  the fle x ib ility  in 

the u se  o f  the nt w o rd s  d e sc r ib in g  the n atu re  o f  m an , it is rea so n ab le  to  see  gen era l ag re e m e n t, a lth o u g h  
n ot a p rec ise  paralle l.

204 F o r  a recent d isc u ss io n  o f  the re latio n  b etw een  sarx an d  pneuma in 1 P et. 3 :1 8 , cf R . T . F ran ce  in New 
Testament Interpretation (ed. I. H . M arsh a ll, 1977), p. 267 .

205 T h e  e x p re ss io n  ‘ the sa lv a tio n  o f  s o u ls ’ in  1 P et. 1:9 e m b race s  w h o le  p e rso n s. Cf. E . B e s t , 1 Peter 
(NCB), p . 80. P e te r ’s u sa g e  is so m e w h a t  d ifferen t fro m  P a u l’s, sin ce  the latter u ses it gen era lly  o f  u n re
d eem ed  m an .
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is undeniable. In 1 Peter 3:16 it is used in a negative sense of the avoidance 
of conscious sin, to prevent non-believers from finding fault and therefore 
hindering faith. 1 Peter 3:21 is a notable crux. The reference to a ‘clear 
conscience’, however, is in line with other n t  usage. In an unmistakable 
way initiation into the Christian church separates the Christian from the 
non-Christian in the sphere of conscience. What was ‘bad’ (ponera) now 
becomes ‘clear’ (agathes), i.e. free of guilt feelings about the past.

Some have found difficulty with 2 Peter 1:4, which, they maintain, 
presents a decidedly Hellenistic view of man, at variance with that given 
in the rest of the n t . A similar contradiction is seen in Acts 17:27-29. The 
crux of the 2 Peter statement lies in its conclusion, ‘that you . . . may 
become partakers of the divine nature’. This is thought to imply that man 
in his natural state does not possess the divine, but is wholly cut off from 
God. Undoubtedly Peter here uses current Hellenistic terminology which 
is strongly attested in Philo and Josephus. It is a different way of putting 
the idea from Paul’s imagery of sonship.206 But can this be said to be 
contradictory? It would be so only if Peter were using the expression 
‘partakers of the divine nature’ in a typical Hellenistic sense,207 in which it 
was regarded as the means of escape from the corruption of the material 
world. But Peter is careful to define the nature of the corruption he has in 
mind, i.e. corruption that is in (en) the world because of (en) passion. There 
is a deliberate avoidance of the concept that the material world is itself evil. 
Moreover, Peter makes clear that no sharing of the divine nature is possible 
unless God himself takes the initiative (in granting ‘his precious and very 
great promises’). This is very different from the deification of man held 
out as a goal in the contemporary mystery religions and in popular philo
sophic ideas (as in the Hermes tracts). In fact, sharing the divine nature in 
a Christian sense is the beginning not the end. The people whom Peter 
addresses have already ‘obtained a faith of equal standing with ours in the 
righteousness of our God and Saviour Jesus Christ’ (2 Pet. 1:1). In spite of 
the unusual wording which Peter selects to communicate with his contem
poraries, it is not unreasonable to interpret the words in a sense akin to 
other n t  writers like Paul (Rom. 5:2ff.; 8:14-21; Gal. 4:5, 6), John (c/A Jn. 
2:29—3:2) and the writer to the Hebrews (cf. Heb. 3:14).208 To share with 
Christ means to share what is characteristic of divine nature, without 
becoming divine and thus losing true humanness.209

In the Revelation of John there are no fundamental differences, but some

206 Cf. J .  N . D . K e lly , The Epistles of Peter and Jude, p. 303.
207 K ü m m e l, op. cit., p p . 9 2 f., sees 2 P eter 1:4, to g e th e r  w ith  A c ts  17 :28 , as c o n tra d ic to ry  w h en  co m p a re d  

w ith  the teach in g  o f  the nt e lsew h ere . H e  fin d s here ‘a de fin ite  e x p re ss io n  o f  the H e llen istic  v iew  o f  m an  
w hich  p re su p p o se s  the d u a lism  b etw een  the earth ly , m ateria l w o r ld  an d  the d iv in e  sp ir itu a l w o r ld ’ .

208 C /  E . M . B . G reen , 2 Peter and Jude (T N T C , 1968), p p . 6 4 ff.
209 C f  C . E . B . C ra n fie ld , 1 and 2 Peter and Jude (1960), p p . 175ff.
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minor shifts of emphasis are worth noting. The various anthropological 
terms are all found, but not in the same distinctive manner as in Paul. The 
word pneuma is used mainly for the Holy Spirit, but does occur in a few 
other usages. Twice it is used in the sense of breath, as in Revelation 11:11 
of the reviving of the two witnesses, and in Revelation 13:15 of the breath 
allowed to be given to the image of the beast. In two other cases the word 
describes the spiritual gift of prophecy (Rev. 19:10; 22:6). In other instances 
the word is applied to demonic spirits (see above, p. 149). When the whole 
man is described in this book the word ‘soul’ (psyche) is used, whether of 
those who are still alive, or of the righteous dead. Those under the altar 
who had been slain for the word of God (Rev. 6:9) are so described. The 
martyrs are, however, said not to have loved their own lives (or souls) 
even unto death (Rev. 12: 11), which suggests that psyche is here regarded 
as earthbound. But again those beheaded for their testimony are described 
as ‘souls’ at the last judgment (20:4). In the general sense of ‘people’ it 
occurs in Revelation 16:3, 18:13, 14. It is evident therefore that the use of 
neither ‘spirit’ nor ‘soul’ in this book tells us anything about the constitution 
of man. Moreover, the word ‘body’ occurs only once (in Rev. 18:13) and 
is there used in conjunction with psyche ( r s v  renders it ‘slaves’).210

It is significant that the notion of mind (nous) occurs only in Revelation 
13:18 and 17:9, in both cases to indicate the need for particular understand
ing of difficult interpretations (the number 666 and the seven hills). It 
stands for the capacity for special wisdom and not for the natural under
standing of man. The choice of word has no anthropological significance.

The book as a whole divides mankind between those who own allegiance 
to the Lamb and those who are dupes of the devil. The action centres on 
spiritual forces rather than on merely human confrontation. People almost 
become puppets to be manipulated in the general struggle. Nevertheless, 
the author stops short of asserting that people are mere tools in the hands 
of unseen forces, for the challenge to repentance is constantly heard. People 
have the option whether to bear the mark of the beast or the mark of the 
Lamb (Rev. 13 and 14).
S um m ary  o f  ideas ab o u t m an
The n t  view of man must be deduced from a wide range of apparently 
disparate material. In fact, the n t  does not set out in so many words what 
man is. It does not supply a psychological account. Paul gets closest to 
this, but he presents no systematic view. There is little support for an 
analytical approach to man’s nature. Such distinctions as are made concern 
man’s relation with God. Man’s whole being is either in communication

2,(1 In this in stan ce ‘b o d ie s ’ ap pear to  be d istin c t fro m , a lth o u g h  c lo se ly  allied  to, the ‘s o u ls ’ o f m en. 
R. H . G u n d ry , Soma in Biblical Theology, pp . 2 6 f., s u g g e s t s  that s la v e s are here called  ‘b o d ie s ’ p rec ise ly  b e

cau se  they are not treated  as p erso n s.
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with God (i.e. spiritual) or not in communication with God (i.e. carnal).
It is this distinction which leads to the n t  teaching about sin which will 

be explored more fully in the next section. But the major factor about the 
n t  view of man is that in his present state, apart from the grace of God in 
Christ, he is no longer a true reflection of his Creator. The whole plan of 
salvation as expounded in the n t  is aimed to rectify this lack. Man is 
definitely superior to the animal creation and is capable of glorifying God.

The relation between the sexes is clearly stated in the n t , and while there 
are some indications (especially in Paul) that the male is dominant, yet the 
n t  view is radical when compared with the general viewpoint and practice 
of the world in which the Christian church developed. The view of Jesus 
was revolutionary in giving women a place of respect, and Paul’s doctrine 
of the abolition of any distinction between men and women in the plan of 
salvation adds support to this view. This did not eliminate differences of 
role, but paved the way for a reappraisal of current attitudes.

It has further been noted that Jesus himself appears to be presented in 
the n t  as the ideal or perfect man. This feature is bound up with Chris- 
tology and will need further comment in the later section on the humanity 
of Jesus. But it is clear that Jesus alone has perfectly fulfilled the divine 
intention for manhood.

M A N  IN  R E L A T IO N  T O  G O D
In our survey of the attitudes, actions and teachings of Jesus we have been 
looking at the ideal. Yet everywhere there is the consciousness of failure 
to match up to that ideal.211 The exemplary life of Jesus highlights the 
deficiency of man. This leads into the study of man in relation to God and 
consequently of sin and guilt. This subject is more specifically presented 
in other n t  books, including John’s gospel, than in the synoptic gospels. 
But there are some important features in the synoptic gospels which point 
the way to an understanding of the n t  doctrine.
The synoptic  gospels
THE VARIETY OF ASPECTS W ITH IN  THE IDEA OF SIN 
AS SEEN IN THE TERMS USED
The general word for sin (hamartia) occurs several times in the synoptic 
gospels, most often in connection with confession of sins (Mt. 3:6; Mk.

211 F o r gen eral litera tu re  on  the nt ap p ro ac h  to  sin , cf. F. G reev es, The Meaning o f Sin (1956), esp . 

pp. 100-124; J .  S. C a n d lish , The Biblical Doctrine o f Sin (n .d .) ; H . T . P o w e ll, The Fall o f Man: Its Place in 
Modern Thought (1934), p p .1 - 3 1 ; J .  L . H o u ld e n , ‘M an  : H is  n ature , p red ic am en t and h o p e  (2) T h e  N e w  
T e s ta m e n t ’ , in Man, Fallen and Free (ed. E . W . K e m p , 1969), pp . 1 2 0 -1 4 1 ; C . R y d e r  S m ith , The Bible 
Doctrine o f Sin (1953); H . W heeler R o b in so n , The Christian Doctrine o f Man (31926). pp . 9 1 ff ., 11 2 ff., 138ff. 
F o r d isc u ss io n s  on  the fall o f  m an  in the teach in g  o f  Je s u s , cf H . T . P o w ell, op. cit., p p . 1-15; J .  T u llo ch , 
The Christian Doctrine o f Sin (1876) p p . 9 8 -1 3 4 .
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1:5) or forgiveness of sins (twenty-one times). Its basic meaning is failure 
to hit the mark. Some consciousness of this is essential if confession is to 
be made. But it implies an awareness of what is expected and the conviction 
that one’s best efforts have failed to achieve it.212 When John the Baptist 
preached repentance, he did not need to explain what sin was. No Jew 
familiar with his nation’s history in the o t  would be ignorant of the fact 
that sin was an offence against God and called for repentance. The insistence 
on repentance by both John the Baptist and Jesus points to a fundamental 
need on man’s part (cf. also Lk. 13:3; 15:7, 10). Since hamartia (with one 
exception) is used in the plural, ‘sinful acts’ are clearly in mind, rather than 
sin in the abstract. Matthew comments that Jesus came to save his people 
from their sins (Mt. 1:21). All the synoptic gospels relate the incident in 
which the paralytic is not healed until his sins have been forgiven (Mt. 9:1- 
8; Mk. 2:1-12; Lk. 4:17-26; this incident accounts213 for eleven occurrences 
of the word). Jesus reminds Simon the Pharisee that the sins of the woman 
who had anointed him, though many, were forgiven (Lk. 7:47). The same 
word is used in Luke’s version of the Lord’s prayer (Lk. 11:4). At the last 
supper, according to Matthew’s record, the cup relates to the blood poured 
out ‘for the remission of sins’ (Mt. 26:28).214 The great importance of the 
theme of forgiveness of sins is stressed in the final words of Jesus to his 
disciples according to Luke’s gospel (Lk. 24:47). In the one case of the 
concept in the singular it is linked with blasphemy against the Holy Spirit 
(Mt. 12:31; Mk 3:29 uses the cognate hamartema in the singular).

Another word used is paraptoma (trespass), which again is linked with 
forgiveness on the occasions when it occurs. In Mark 11:25 and Matthew 
6:14 it is used in the plural and has the sense of acts which deviate from the 
standard. Again Jesus does not need to demonstrate that man has trespassed. 
He not only takes this for granted, but assumes also that all who have a 
disquiet over their trespasses will desire forgiveness.

A change in terminology is seen in the suggestion of man’s indebtedness. 
Matthew’s account of the Lord’s Prayer includes the request ‘forgive us 
our debts’ (Mt. 6:12). The word used in this case (opheilema) is most rare 
in the n t  (elsewhere only in Rom. 4:4), but the idea of indebtedness 
nevertheless occurs in other contexts in the synoptic gospels. Indeed, in
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212 G . A u len , in The Faith o f the Christian Church (21961), p p . 231 ff ., m a k e s  the p o in t that the c a te g o ry  

o f  sin  is irre lev an t o u ts id e  the re lig io u s  sp h ere . A ll sin  is sin  ag a in st  G o d . S in  w o u ld , th ere fo re , h av e  no 
m e an in g  in p u re ly  eth ical d isc u ss io n .

213 V . T a y lo r , Mark, ad loc., co m m e n tin g  o n  th is in c id en t p o in ts  o u t that a lth o u g h  J e s u s  d id  n ot b elieve 

that sin  w as the so le  cau se  o f  the afflictio n , ‘H e  co u ld  n ot fail to  o b se rv e  h o w  c lo se ly  m en ta l, sp ir itu a l, and 

p h y sica l co n d itio n s are c o n n e c te d ’ .
214 T h o se  w h o  reg ard  th is p h rase  as an ad d it io n  b y  M atth e w  gen era lly  co n sid er  that he w as in fluenced  

b y  the se rv an t co n cep t (Is. 5 3 :12) (so  A . H . N e ile , Matthew (1915), p. 383 ; E . S ch w eize r, Matthew, p . 491). 
S in ce the o ld  co v en a n t is c learly  in v iew , the id ea that J e s u s  w a s  d o in g  so m e th in g  a b o u t s in s w o u ld  n ot be 

an alien  co n cep t. See  fu rth er d isc u ss io n , pp . 442ff.
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Luke’s account of the Lord’s Prayer a distinction is made between sin and 
debt (‘forgive us our sins, for we ourselves forgive every one who is 
indebted to us’, Lk. 11:4),215 sin relating to God and debt relating to other 
people. The train of thought seems to proceed from the idea of debt, which 
arises as a matter of experience in communities and which gives rise to a 
position of power over the debtor, to the idea of general :in against God. 
The idea of debt is not intended to reduce sin to commercial terms, but 
rather to transfer the idea of material indebtedness to spiritual obligation. 
Matthew includes a similar idea in a comment of Jesus on the Lord’s Prayer 
(Mt. 6:14, 15).216 The same evangelist includes the parable of the unforgiv
ing debtor (Mt. 18:21ff.).

A third term which is equally important is anomia (lawlessness). This is 
used only by Matthew among the gospels and more specifically refers to 
hostility towards God, the antithesis of what is right and good. In Matthew 
7.22, 23, the evildoers are contrasted with those who do the will of God. 
This suggests that anyone who does not fulfil God’s will is guilty of 
anomia.2'7 In the explanation of the parable of the tares, those excluded 
from the kingdom are described as evildoers (tous poiountas ten anomian) 
(Mt. 13:41). In this context the word is linked with skandala (literally, traps 
which cause sin). In Matthew’s eschatological discourse a time is foreseen 
when lawlessness (anomia) will be multiplied and people’s love will grow 
cold (Mt. 24:12). The same word is linked with hypocrisy as a contrast to 
pretended righteousness among the scribes and Pharisees (Mt. 23:28). 
Wickedness, in this case, is an inward condition.218 So strong is Jesus’ 
condemnation of those who are not what they pretend to be that he asks 
the question, ‘How are you to escape being sentenced to hell (Gehenna)?’ 
(Mt. 23:33).219

215 T h e  fact that L u k e  has ‘ s in s ’ and M a tth e w  has ‘d e b t s ’ (opheilema) in their re sp ec tiv e  v e rsio n s o f  the 

L o r d ’s p ray er  d o es n o t m a teria lly  affect the m e an in g . T h e  lin k in g  o f  d eb t w ith  sin  is fam ilia r  in the o t  
(cf. P. B o n n a r d ’s c o m m e n ts , Matthieu (C N T , 1963), p. 86). E . S ch w eize r, Matthew, p. 155, rec k o n s ‘d e b t s ’ 

to  be  the earlier te rm , b u t sin ce the id ea o f  in d e b ted n e ss is still p resen t in L u k e , the d istin c tio n  sh o u ld  not 

be o v e r-e m p h asiz e d . In d eed  b o th  sin  and  d eb t are v arian t tran sla tio n s o f  the A ra m a ic  hobd', w h ich  literally  
m ean s deb t an d  m e tap h o rica lly  m e an s sin .

216 In th is case  the w o rd  u sed  is paraptomata, n o t opheilema as in the p ray er. A lth o u g h  the 

d istin c tio n  b e tw een  the w o rd s  m u st  be p re se rv e d , their ju x ta p o s it io n  in M a tth e w  is s ign ifica n t. S in  w as 

to o  b ig  to  be  co n fin ed  to  o n e ex p re ss io n .

217 T h is  sen se  o f  anomia is ak in  to  the o t  idea o f  it as d o in g  w h at is fo rb id d e n  in the law , bu t is an 
ex ten sio n  o f  it in that the law  is re in terpreted  in the S e rm o n  on  the M o u n t . S ch w eize r, op. cit., p. 189, 

co n sid ers  that the m a jo r  p ro h ib it io n  in the law  w h ich  is in m in d  is co o lin g  o f  lo v e  to  o n e ’s n e ig h b o u rs. 
H ence, even  th o se  u p h o ld e rs  o f  the law , like  P h arisees, co u ld  b e  g u ilty  o f ‘ la w le ssn e ss ’ .

218 In this co n te x t  anomia is lin k ed  w ith  ‘h y p o c r isy ’ , r sv  ren d ers it ‘ in iq u ity ’ to  b r in g  o u t m o re  fo rc e fu lly  
th is in w ard  state . N e v e r th e le ss , the co n c ep t o f  la w le ssn e ss , w h en  ap p lied  to  th o se  w h o  sit on  M o s e s ’ seat 
(M t. 2 3 :2 ), is s tr ik in g  and  can n o t be a lto g e th e r  e lim in ated .

F. G reev es, The Meaning o f Sin, p. 103, m a k es the p o in t that it is im p o ss ib le  to  g iv e  a clear p ictu re  
o f  w h at sin  m ean t to  Je s u s  i f  w e lim it o u rse lv e s  to  the sy n o p tic s ’ record  o f  h is teach in g  ab o u t sin . B u t 
n ev erth e le ss he g o e s  on  to  say  that w e learn  m o re  a b o u t sin  fro m  Je s u s  than  fro m  any o th er teach er, and 
that is th ro u g h  n o tin g  his d ea lin g  w ith  sin n ers.

Man in Relation to God
The synoptic gospels
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OTHER INDICATIONS THAT MAN IS NOT W H A T HE O UGHT TO BE 
In the parable of the Pharisee and tax-collector, Jesus contrasted the self- 
righteous attitude of the one with the other’s confession that he was a 
sinner (Lk. 18:9ff.). This gives a clue to Jesus’ understanding of man. No 
doubt the Pharisee sincerely desired to be righteous, but his great mistake 
was to imagine that he was capable of achieving it through his own efforts. 
It would have been deeply perplexing to him to discover his whole ap
proach to be wrong, especially as he followed a strong religious tradition. 
The other man was more realistic, seeing himself gripped by a need which 
he could do nothing to alleviate. It is clear that the Pharisee had an over- 
optimistic view of human nature, and that the tax-collector, although 
thoroughly pessimistic, was nevertheless nearer to man’s common experi
ence. He could do nothing but throw himself on God’s mercy. It should 
be noted that Jesus gives no support to any view that sees man as self- 
reliant.

In the teaching of Jesus the most devastating condemnation of self- 
righteousness occurs in Matthew 23. There is good reason to believe that 
the presentation of Pharisaism was not typical of all Pharisees. But the 
abuses to which man’s over-confidence in his own ability can lead are 
stressed so as to draw sharper attention to the inevitable judgment. Jesus 
was addressing those who were blind guides (Mt. 23:19, 24, 26). He saw 
in them descendants of those whom the prophets were sent to challenge. 
Thus the leaders of religious thought among Jesus’ contemporaries were 
condemned because they depended on their own achievements, rather than 
on the mercy of God. We may also note Jesus’ statement that he had come 
to call sinners, not righteous people (Mk. 2:17), i.e. those who considered 
themselves righteous.220

One statement of Jesus has occasioned much discussion. Both Matthew 
and Luke record it in almost identical words (Mt. 7:11; Lk. 11:13): ‘If you 
then who are evil, know how to give good gifts to your children. . . ’ . In 
what sense did Jesus mean that man was evil? Those who believe in the 
inherent goodness of man (influenced by evolutionary ethics) have sought 
to avoid the conclusion that Jesus meant to say that the race is evil.221 There 
is no reason to suppose that Jesus is disputing man’s ability to choose 
between good and evil, but he was certainly affirming an evil bias which 
marked all people in contrast to the perfectly good intention of God the 
heavenly Father. This is a devastating comparison, but it should be ob
served that Jesus is commenting not so much on the sinful nature of man,
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220 K iim m e l, Man in the New Testament, pp . 1 9 ff., sa y s  o f  J e s u s ’ o p p o n e n ts  that their m ista k e  ‘ lies in the 
fact that they e x c lu d e  th e m se lv e s  fro m  in sig h t in to  their o w n  sin fu ln ess , w h ereas J e su s  p re su p p o se s  that all 
m en, in c lu d in g  th ese  “ r ig h te o u s  o n e s” , are s in fu l’ .

221 T h e  sam e  w o u ld  be true o f  th o se  w h o  ap p ro ac h  m an  fro m  an e x c lu s iv e ly  p sy c h o lo g ic a l p o in t o f  v iew  

(cf. E . H . R o b e r tso n , Man’s Estimate o f Man (1958), pp. 3 6 ff .) .
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which is taken for granted, as on the superior generosity of a heavenly 
Father over an earthly father.222

We have already noted some evidence that sin was regarded as a debt, 
and this is borne out further by the parable of the unmerciful servant (Mt. 
18:21 ff.). This was told to elucidate Jesus’ comment to Peter that he should 
place no limit on forgiveness (as ‘seventy times seven’ implies, Mt. 18:21, 
22). In the parable an enormous debt is forgiven by the master, while a 
trivial debt remains unforgiven by the servant. The context seems to 
suggest that the focus is on forgiveness rather than on the differential in 
the size of debt, as the concluding saying shows (Mt. 18:35).

The most poignant example of disaster which overtook one man through 
sin is Judas Iscariot. Jesus’ comment on his intention to betray him is 
laconic and devastating -  it would have been better if he had never been 
born (Mk. 14:21; Mt. 26:24; Lk. 22:22).223 Since Judas’ sin was a direct 
opposition to Jesus himself and to God’s purpose through him, this suggests 
that a man’s attitude to Jesus constitutes an important aspect of sin.

Some indication that sin is regarded as lawless action through sheer 
disobedience is seen in the parable of the two sons (Mt. 21:28-32), in which 
it was the final action, not the initial verbal response, which came in for 
condemnation (‘He answered, “I go, sir,” but did not go’).
SUMMARY OF JESUS’ ESTIMATE OF M A N ’S SIN IN THE SYNOPTIC GOSPELS 
It will be clear from the preceding evidence that certain conclusions may 
be drawn about Jesus’ teaching on sin.

(i) Sin is universal. There is no suggestion that part of the race is exempt. 
What applies to one man applies to all. We may justly claim that Jesus was 
a realist in his estimate of man; that side by side with his assessment of the 
tremendous worth of man in the eyes of God, he takes it for granted that 
all have failed to reach their potential because of sin.224

(ii) Sin is internal. Although much of the teaching centred on external 
acts, the root cause was seen to be much deeper. It is what comes out of
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222 S ch w eize r, op. cit., 173f., a rg u e s  that J e s u s  b a se s h is sta te m en t on  the a ssu m p tio n  that earth ly  fathers 

reflect so m e th in g  o f  the fa th erh o o d  o f  G o d . N e v e r th e le ss  he a c k n o w le d g e s  that h u m an  m a lic io u sn e ss  is 
here p re su p p o se d .

223 T h ere  is n o  su g g e s t io n  that J u d a s ’ ac tio n  co u ld  be  ex cu se d  b ecau se  he w as a b lind  in stru m en t o f  fate 

(cf. V . T a y lo r , Mark, p. 542), in sp ite  o f  the fact that the d e stin y  o f  the S o n  o f  m an  is seen to  be in 

ac co rd an ce  w ith  the d iv in e  p u rp o se  (cf. K . S ten d ah l, Matthew, P eak e, p. 6 9 3 g ).

224 W. G . K ü m m e l, op. cit., pp . 18 ff., a g ree s that the call to  co n v ersio n  is a d d re sse d  to  all m an k in d , and 
dea ls w ith  the m ain  o b je c tio n s , (i) T h e  c la im  that in M k . 2 :1 7 b  and L k . 15:7 J e su s  a c k n o w le d g e d  the 

ex isten ce  o f  a r ig h te o u s  p eo p le . K ü m m e l d ism is se s  B u ltm a n n ’s v iew  that w e  are d ea lin g  w ith  a sec o n d ary  
ap p lica tio n . H e  m a in ta in s that Je s u s  is not o b v ia t in g  the d istin c tio n  b etw een  ‘ g o o d ’ an d  ‘b a d ’ , but desires 
that th o se  w h o  co n sid e r  th em se lv e s to be b lam e le s s  sh o u ld  b e c o m e  aw are  o f  their gu ilt.

(ii) T h e  sec o n d  o b je c tio n  is b ased  on  J e s u s ’ v iew  o f  the in fin ite  v a lu e  o f  m an  (as in M k . 8 :36 ). B u t 
K ü m m e l r ig h tly  p o in ts  o u t that th is p a s sa g e  sh o w s  the su p e r io r ity  o f  h e av en ly  life o v e r  earth ly  and 
th ere fore  d o es n ot con flic t w ith  the v iew  that Je su s  sa w  all m en  as sin n ers.
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man that defiles. Other evidence from the n t  highlights this inner nature, 
particularly in the Pauline epistles, but it is nevertheless present in germ in 
the teaching of Jesus.

(iii) Sin is enslavement. When seen against the background of adverse 
satanic forces, man in his sinful state is seen to be in the grip of Satan. This 
is indirectly assumed in the ransom concept of the work of Christ (see 
pp. 440ff). Delivery can come only to those who are already bound, an 
idea again further expounded by Paul (see pp. 476ff.).

(iv) Sin is rebellion. In the parable of the prodigal son (Lk. 15:1 Iff.) the 
critical turning point comes when the younger son reaches the conclusion 
that he has sinned against God and against his father (verses 18, 21). Sin is 
not the squandering of the family property, although this is not condoned. 
It is rather a refusal to act as a son, which in effect amounted to rebellion 
against the father.225 The elder son’s idea of his brother’s offence is, how
ever, tied up with the property. The rebellion could be overcome by a 
change of attitude, but the property could not be so easily restored. The 
elder brother’s anger reflects a too superficial understanding of the nature 
of sin. Restoration, the overcoming of alienation, is based on grace not 
merit.

(v) Sin merits condemnation. The teaching of Jesus about the day of 
judgment will be considered more specifically when dealing with the future 
life (see pp. 849ff.), but it is essential to note here that man is seen to be 
under the judgment of God. Everyone will render account before God, 
even for careless words which have been uttered (Mt. 12:36).226 Punish
ments are regarded as necessary, but are graded to fit the crime (cf. Lk. 
12:47, 48; Mt. 11:20-24). This aspect of man’s accountability before God 
is developed also in Paul’s writings, but it must be recognized as an essential 
feature in the background to the mission of Jesus. Although alienation 
from God227 is seen to be the common lot of all, only in the case of 
blasphemy against the Holy Spirit (Mk. 3:28ff; Mt. 12:31, 32; Lk. 12:10) 
is sin declared to be unpardonable.228 Indeed the repeated calls for repent
ance show that the synoptic gospels in no sense adopt a fatalistic approach 
to man’s sinful condition.

22:1 C f  S. L y o n n et, in Sin, Redemption and Sacrifice, p. 37.

226 It w as b e liev ed  b y  the rab b is  that the h eav en ly  record  in c lu d ed  w o rd s  as w ell as d eed s (see S trac k -  
B ille rb ec k  1, pp . 6 3 9 f.) . T h e  idea w h ich  Je s u s  e x p re sse d  m a y  n ot h ave  been  u n fam ilia r  to  h is hearers. 

M c N e ile , Matthew, p. 180, reck o n s that a ca re less w o rd  (rhema argon) is o n e  that d o e s  n ot, and  is not 

in ten d ed  to , e ffect an y th in g .
227 In the m atte r  o f  a lien atio n , n o n -C h ris tia n  ex is te n tia lism  sees no  w ay  o f  escape , th us s tan d in g  in direct 

co n trast to the C h ris t ian  p o sitio n .
228 W . Lan e, Mark (N IC N T  1974), p p . 1 4 4 ff ., r igh tly  p o in ts  o u t that th is u n p a rd o n ab le  sin  m u st  not be 

d iv o rc ed  fro m  the co n te x t in w h ich  J e s u s ’ o p p o n e n ts  w ere  d en y in g  G o d ’s ac tio n  th ro u g h  h im . ‘ In th is 
h isto rica l co n te x t, b la sp h e m y  ag a in st  the H o ly  S p irit  d en o te s the c o n sc io u s  an d  d e lib erate  re jec tio n  o f  the 
sa v in g  p o w e r  and  g rac e  o f  G o d  re lea sed  th ro u g h  J e s u s ’ w o rd  an d  ac t ’ . Cf. O . E . E v a n s , ‘T h e  U n fo r g iv a b le  

S in ’ , E x T  68, 1957, pp . 240ff.
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T he Jo hann ine  lite ra tu re
CONCEPTS OF SIN
Sin plays an important part in the teaching of Jesus in John’s gospel, 
although it is approached from a point of view slightly different from that 
in the synoptics. The general word for sin (hamartia) is almost always used 
in the singular and sums up the idea of sinfulness rather than individual 
sins. We are first introduced to it in John the Baptist’s statement about 
Jesus in John 1:29 (‘Behold, the Lamb of God, who takes away the sin of 
the world’). The concept of the world’s sin is assumed rather than demon
strated. In the prologue we meet with darkness as the antithesis of light, 
but the darkness is not linked with sin (Jn. 1:5). It is, however, linked with 
ignorance of God (Jn. 1:10) (see section (iii) below). The significance of the 
bearing away of sin will be discussed more fully under the mission of 
Christ (see pp. 450ff.). This early focus on sin supplies one of the important 
clues to an understanding of the mission of Jesus as it is presented in John’s 
gospel.

The linking of sin with death is found in such an expression as ‘you will 
. . . die in your sin’ (Jn. 8:21) or ‘in your sins’ (Jn. 8:24), an expression 
which may be derived from Ezekiel 3:20 ( l x x ) .  Sin is seen as a slave-master 
(injn. 8:34), as sometimes in Paul’s epistles. In debates with the Jews Jesus 
challenged them, ‘Which of you convicts me of sin?’ (Jn. 8:46), implying 
that no-one could. In this case Jesus separates himself from others.229 The 
Pharisees considered that the man born blind, whose sight had been re
stored, was born in sin (Jn. 9:34) and they therefore excommunicated him. 
Jesus, however, took a totally different approach to the man and at once 
challenged him to faith. It is clear that in this case ‘sin’ is used with a 
connotation which was highly questionable, arising from the mistaken 
view that the man’s blindness was directly due to sin, a view which even 
the disciples shared (Jn. 9:2, 3), but which Jesus emphatically dismissed.

Man in Relation to God
The Johantiine literature

Sin as alienation from God. The fourth gospel is a book of antitheses. The 
contrast between light and darkness noted above is in line with other 
contrasts like truth and error, the world and God, life and death. The 
negative aspects of these contrasts contribute to the flavour of sin as set out 
in the whole book. Sin is opposition to God, a denial of all that is best for 
man. ‘He who . . . believes . . . does not come into judgment, but has 
passed from death to life’ (Jn. 5:24), which clearly links judgment with

229 B u ltm a n n , John, p . 323 , den ies that th is q u e stio n  refers to  the p erso n a lity  o f  J e su s , b u t a ffirm s that 
it re lates to  h im  as R ev ea le r . ‘ It is the ch arac ter  o f  h is w o rd , w h ich , as the w o rd  o f  rev e la tio n , fo rb id s  all 
critical q u e s t io n s . ’ T h is  is B u ltm a n n ’s in te rp re ta tio n  o f  the im p lica tio n  o f  J e s u s ’ ‘s in le s sn e ss ’ in th is co n tex t. 
It still fo llo w s , in an y  case , that J e su s  is d is tin g u ish in g  h im se l f  fro m  o th er m en . See  the sec tio n  on  the 
sin lessn ess o f  J e su s , p p . 228ff.
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death. This further supports the view that in John sin is connected closely 
with unbelief (see below).

We have already seen that ‘the world’ (kosmos) in John’s gospel is de
scribed as actively hostile to God, which illustrates sin as enmity. Jesus 
explained that the reason the world hated him was that he testified to its 
essentially evil nature (Jn. 7:7). The hatred of the world is therefore assumed 
by Jesus, who warned the disciples to expect it (Jn. 15:18-19). ‘The ruler 
of this world’, who is judged and cast out at the ‘hour’ of Christ, has 
clearly usurped the place of God and has brought men into a similar 
alienation (Jn. 12:31; 14:30; 16:11).

Since the disciples of Jesus are distinguished from the world even though 
they live in the world (Jn. 15:19, 17:14), it is evident that Jesus himself is 
the key to the division. Man’s attitude to him profoundly affects his pos
ition in the world, i.e. whether or not he becomes a target for hate. This 
demarcation between God and the world, while implicit in the synoptic 
gospels, becomes quite explicit in John’s gospel. It becomes even more so 
in the appearance of antichrist in 1 John 2:22; 4:2f.
Sin as unbelief. We have noted above the statement from John 5:24 which 
connects unbelief in Jesus with condemnation. This is characteristic of 
John’s gospel, but it must not be supposed that this exhausts his view of 
sin. There are two sayings in John 15 which suggest that the coming of 
Jesus (verse 22)230 and the works of Jesus (verse 24) are the basis on which 
sin is estimated. If Jesus had not come and performed works, they (i.e. the 
world) would not have sin. Obviously the sin in question is of a special 
kind, i.e. connected with their attitude to Jesus.231 A similar idea seems to 
be present in John 9:41, when Jesus answered the Pharisees’ question, ‘Are 
we also blind?’, by saying, ‘If you were blind, you would have no guilt 
(hamartia); but now that you say, “We see’’, your guilt remains.’ It was the 
Pharisees’ refusal to recognize that their true attitude to Jesus was spiritual 
blindness which constituted their sin.

Condemnation is unequivocally pronounced against unbelief in God’s 
Son (Jn. 3:18). Moreover, the cause of unbelief and its consequent darkness 
is found in the evil character of men’s deeds (Jn. 3:19), since the deeds 
reflect the real nature of the persons doing them. Unbelief is also linked 
with disobedience, for it is on the man who disobeys the Son of God that 
the wrath of God rests (Jn. 3:36). In his comment on the convicting work 
of the Holy Spirit, Jesus declared that the Spirit would convict the world

230 Cf. C . K . B arre tt , John, p. 401 , w h o  sa y s , ‘T h e  c o m in g  o f  Je s u s  m a k es p o ss ib le  the u lt im ate  and 

u n m istak ab le  m a n ife sta tio n  o f  sin , w h ich  is d isb e lie f  in h im  (1 6 .9 ) ’ .

231 It m u st  be  n o te d  that w h ere  sin  is seen  as u n belie f, it is b e in g  co n tra sted  w ith  faith  as a c o m m itm e n t 
o f  o n e se lf  to  the cau se  o f  C h r is t . It w o u ld  be d iffic u lt to  a ttach  an y  m e an in g  to  it as a d e fin itio n , i f  sin  w ere 
co n ce iv ed  o f  as an ab sen ce  o f  in tellectual belief. B u t  J e s u s  ca lled  fo r  a rad ical faith . T o  declin e  to  accep t the 
ch allen ge  m ean s to  o p p o se  the w ill o f  G o d .
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of sin ‘because they do not believe in me’ (Jn. 16:9). This linking of unbelief 
with sin is significant in view of the frequent emphasis on faith in this 
gospel. Since in fact the purpose was to lead men to believe in Jesus Christ, 
it is not surprising that unbelief is so emphatically described as sin.232 
Whereas the world was dark when Christ came, his coming introduced a 
new challenge, and failure to meet that challenge intensified men’s 
condemnation.
Sin as ignorance. Because some scholars consider that the major work of 
Jesus was revelation,233 some attention must be given to the complementary 
view that man’s chief need is for knowledge. In this case the Johannine 
concept of sin would be ignorance. There is some evidence which could 
be made to support this. If darkness is construed as lack of light, then 
Jesus, coming as Light (Jn. 1:4, 5, 9; 8:12; 1 Jn. 2:8ff.) which dispels the 
darkness, meets man’s deepest needs. If this were the whole story, people 
could hardly be blamed for the lack of light. It is not, however, the whole 
story. It is only part of it. Knowledge is necessary, but the n t  does not fall 
into the trap of gnosticism in thinking that knowledge is all that is needed. 
Faith is never confused with knowledge, any more than sin is confused 
with ignorance. The strong presentation in John’s gospel of the world in 
the grip of evil forces is sufficient to show that more is needed to deliver 
man than further illumination. In line with this, we should note that Jesus 
did not excuse the Pharisees when he charged them with being blind (Jn. 
9:41).234
Sin as mortal. The connection between sin and death which is strongly 
brought out in Paul’s epistles is present only indirectly in the Johannine 
literature. It is implicit in the antithesis between life and death. The view 
of salvation presented may be summed up as ‘eternal life’, which presup
poses the opposite for those who do not believe (Jn. 3:16f.; 1 Jn. 2:25). 
Faith enables a person to pass from death to life (Jn. 5:24; cf. 1 Jn. 3:14), 
which implies that the natural man, before faith, is in a state of death.
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232 Cf. K ü m m e l, Man in the New Testament, p. 78, w h o  sa y s  that ‘ re jec tio n  o f  J e s u s  d en o te s m a n ’s 

a ttem p t to  set h im se l f  u p  ag a in st  G o d , to  a sse rt  h im s e l f .

233 B u ltm a n n , John  (1971), d iv id e s the w h o le  b o o k  in to  tw o  m ain  p arts , ‘ R ev e la tio n  to  the w o r ld ’ and 

‘R ev e la tio n  to  the c o m m u n ity ’ . H e  is fo n d  o f  the e x p re ss io n  ‘ the R e v e a le r ’ w hen  re ferrin g  to  Je su s . Cf. 
also  J .  P ain ter, John , Witness and Theologian (1975), w h o  takes rev e la tio n  to be  the key  to  Jo h an n in e  
th e o lo g y . J .  T . F o re ste ll, The Word o f  the Cross: Salvation as Revelation in the Fourth Gospel (1974), takes a 
sim ila r  p o sitio n .

234 T o  m a in ta in , as F. R . T en n an t, The Concept o f  Sin (1912), p. 31, d o e s, that th is sta te m en t in Jn . 9:41 

m ean s that i f  the P h arisees co u ld  h ave p lead ed  b lin d n ess they w o u ld  n ot h ave been  sin n ers, is to m iss  the 
p o in t. F. G re e v e s , The Meaning o f  Sin , p . 107, co n ten d s that th is p a ssa g e  sh o w s  that at the ro o t o f  all sin 
is ign o ran c e . T h is  d o e s  n o t m ean , h o w e v e r , that sin  is ign o ran c e . B u ltm a n n , op. cit., p. 341, co m m e n ts  
that ‘b lin d n e ss ’ is ‘n o  lo n g e r  s im p ly  a w a n d e rin g  in the d ark , w h ich  can a lw ay s  b e c o m e  aw are  that it is 
lo st, and  so  h ave  the p o ss ib ili ty  o f  rec e iv in g  sig h t; fo r  n o w  it has fo rfe ited  this p o s s ib i l i ty ’ .
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Moreover, there is a distinction between those destined to the resurrection 
of life and the resurrection of judgment (Jn. 5:29), which again suggests 
that evil is linked with the absence of life, i.e. death. Of course, in these 
instances ‘life’ and ‘death’ are thought of in spiritual terms.

One passage in 1 John has caused difficulty because of the mention of 
‘mortal sin’ (1 Jn. 5:16-17). The expression used is hamartia thanatephoros 
(literally ‘death-carrying sin’). There seems little doubt that John is sug
gesting two types of sin, one death-bearing, the other not. Since he does 
not enlarge on the death-bearing type, this can be deduced only from the 
context. The statement comes immediately after the statement of the pur
pose of the epistle (1 Jn. 5:13), in which a knowledge of eternal life is 
desired for the readers. Those who have such a knowledge may sin, but 
prayer may be made for them. But the death-bearing sin is different. Is 
this the sin of rejecting Christ, a deliberate sinning against the light? It may 
well be so. John concludes that all wrongdoing is sin, but there is a sin 
which is not mortal (1 Jn. 5:17).
Sin as universal. Whereas this is implicit in the gospel, it becomes explicit 
in 1 John. Those who deny that they have sin are self-deceived (1 Jn. 1:8). 
Moreover, such people make God a liar (1 Jn. 1:10). When speaking of 
Jesus Christ, John notes the effectiveness of his self-offering for the sins of 
the whole world (1 Jn. 2:2; cf. Jn. 1:29). He can further say that ‘all that is 
in the world . . .  is not of the Father’ (1 Jn. 2:16). He describes this alien 
element in terms of lust and pride, and has no doubt that all men are 
implicated. This universalism is demonstrated by the fact that the world 
is in the grip of the evil one (cf. Jn. 14:30; 1 Jn. 5:19). The only exceptions 
to this are those who belong to God.
Sin as lawlessness. There is yet one other aspect, which comes out clearly 
in 1 John 3:4, and that is the definition of sin as lawlessness (anomia).235 
This is a deliberate rejection of God’s standards and a resort to one’s own 
desires. Whereas the Christian has a restraint against deliberate sinning of 
this nature (i.e. abiding in Christ), the world has no such restraint. In fact, 
those not abiding in Christ are in the devil’s domain. Hence John can say, 
‘He who commits sin is of the devil; for the devil has sinned from the 
beginning’ (1 Jn. 3:8). The children of the devil are those who do not do 
right (1 Jn. 3:10).
The origin of sin. This problem is never overtly mentioned in John’s gospel. 
There is no attempt to trace it back to Adam. Nevertheless there is nothing

233 I. de la P o tte rie  has m a in ta in ed  that anomia in th is co n tex t  re fers to  e sc h a to lo g ic a l reb e llion  aga in st 
G o d  and  n ot to  ‘ la w le s sn e ss ’ . C f  I. de  la P o tte rie  and  S. L y o n n et, The Christian Lives by the Spirit (1971), 
pp. 7 9 -1 4 3 .
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to suggest an alternative idea which would conflict with this essentially o t  

view. It was during the dialogue over Abraham and his seed that Jesus 
accused his Jewish contemporaries of being ‘of your father the devil’ (Jn. 
8:44).236 There is everything in John’s gospel to suggest that Jesus himself 
traced evil back to its source in Satan. But this does not absolve men from 
responsibility. The Jews in question were palpably guilty because they had 
not believed in Jesus (Jn. 8:45). Nevertheless, Jesus looked back to the 
ultimate source of sin. The statements in 1 John 3:8, 10, already mentioned 
above, also trace the cause of sin to the devil. Despite the absence from 
John’s gospel of the synoptic narratives of the temptation of Jesus, it is 
significant that the book nevertheless makes a close connection between sin 
and the devil.
JO H A N N IN E DUALISM
It has been maintained that a different kind of dualism is found in John 
when compared with the synoptics.237 Whereas the latter are concerned 
with a horizontal dualism (this age and the age to come), the former has 
a vertical view (the world above and the world below). In so far as much 
of this discussion affects the various end-time teachings, it will mainly be 
dealt with under the future life (see pp. 790ff.). But since the doctrine of 
sin raises the problem of dualism, it must be mentioned here.

The whole problem of man is viewed in dualistic terms so far as the 
world is set over against God. The various antitheses all illustrate this. 
Light, truth, life all come from above; darkness, falsehood, death, belong 
to the world below. This is presented in the prologue and supported by 
many of the sayings in the gospel.238 The sphere above is the sphere of the 
Spirit, that below is the sphere of the flesh.

Nevertheless it would not be correct to drive too strong a wedge between 
the vertical and horizontal views in considering John’s dualism. The so- 
called horizontal view which presupposes some progression in history is 
by no means absent. If the Logos pre-existed in the world above, he had 
to come into human history to effect salvation. With all its vertical emphasis 
John’s gospel nowhere supposes that God’s saving work could actually take 
place anywhere other than in the world below. There is, therefore, no 
essential clash between the two views.

It is against this background of both horizontal and vertical dualism that 
views greatly emphasizing the influence of gnostic239 or Platonic patterns

236 T h e  co n stru c tio n  co u ld  b e  ren d ered , ‘Y o u  are  o f  the fath er o f  the d e v i l , ’ b u t the co n tex t is co n tra st in g  
the d e v il’ s ch ildren  w ith  G o d ’s (cf. C. K . B a rre tt , John, p . 289 , B . L in d ars, John, p p . 3 2 8 f.) .

237 F o r  a d isc u ss io n  o f  J o h n ’s d u a lism  an d  its im p lic a tio n s  fo r  the d o c tr in e  o f  sin , cf. G. E . L ad d , T N T , 
pp. 2 2 3-36 ; F. M . B ra u n , Jean Le Theologien. Sa Theologie III, 1EB  (1966), p p . 4 3-47 ; R . B u ltm a n n , T N T  
2, pp. 15ff.

238 Cf. R . E . B r o w n , John, (1966), 1, p. cx v .
239 B u ltm a n n , T N T ,  2, 21, state s c a te g o r ica lly  that the la n g u a g e  o f  J o h n ’s d u a lism  is that o f  g n o stic ism .
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of thought must be examined. Bultmann’s contention that the fourth gospel 
has taken gnostic dualism and converted it into a gospel of decision has 
concentrated on one line of evidence to the exclusion of the other.240 Dodd 
did a similar thing with his appeal to Platonic dualism241 (the antithesis 
between the real and apparent world), but he also gave insufficient attention 
to the importance of history in the Johannine presentation of the mission 
of Jesus.

It is one thing to note parallels with gnostic thought, but quite another 
to establish that John’s presentation is derived from such a source. The 
danger of maintaining this lies in then supposing that gnostic terminology 
must be understood in a gnostic sense. But the strong strand of historical 
development in John’s gospel, particularly the unfolding of the ‘hour’ 
throughout the book and the climax reached in the passion story, is more 
than enough to rule out a gnostic source for John’s dualism. In addition 
the attention given to o t  fulfilment in this gospel amply demonstrates the 
conviction of continuity between the o t  order and the ministry of Christ,242 
which is strongly in harmony with the similar emphasis in the synoptic 
gospels. There is no justification for supposing that a different approach to 
history is being maintained.

In support of a Jewish emphasis in the dualism of the fourth gospel the 
evidence from Qumran may be noted.243 This presents a clash between the 
spirit of truth and the spirit of perversity, between the children of light 
and the children of darkness, between the Teacher of Righteousness and 
the Wicked Priest. There is some echo of the rabbinical idea of the two 
impulses within men (yeser hatob and yeser hara) since the two spirits of the 
Qumran literature contest for the dominant influence over the hearts of 
men.244 There is also a cosmic aspect,245 for the overthrow of the spirit of 
perversity is predicted for the day of judgment.246 The spirit of truth, 
however, resides in the meantime in those who are obedient to the law. In 
spite of certain apparent similarities between Qumran and John’s gospel, 
there are important differences. The main clash in John is between Jesus 
Christ, the incarnate Word, and the world-system under the domination
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240 Cf. R u m m e r s  c r itic ism  o f  B u ltm a n n ’s re jec tio n  o f  the te m p o ra l e sc h a to lo g ic a l e x p re ss io n s  in Jn . 5 :28- 

29; 6 :3 9 ,4 0 ,4 4 ,5 4 . H e  say s, ‘T h e  tem p o ra l e x p re ss io n s  ab o u t creatio n  an d  fu lfilm en t are qu ite  in d isp e n sa b le ’ . 
Man in the S ew  Testament, p. 80 n. 93.

241 The Interpretation o f  the Fourth Gospel, p. 143.

242 Cf. R. M o rg a n , ‘ F u lfilm en t in the F o u rth  G o sp e l ’ , Int 11, 1957, p p . 155 -1 6 5 .

243 J .  Je re m ia s , The Central Message o f  the New Testament (1965), p. 83, m a in ta in s that J o h n ’s d u a lism  is 

P a lestin ian . H e c la im s that its m o n o th e ism , eth ics and e sc h a to lo g y  are all n o n -g n o stic . T h e y  are p aralle led  
in Q u m ra n  literature .

244 F o r a d isc u ss io n  o f  the yeser p rin cip le  in re lation  to  P a u l’s th e o lo g y , cf. W . D . D a v ie s , Paul and 
Rabbinic Judaism  (1948), p p . 20 ff.

24:1 A c co rd in g  to  H . O d e b e r g , The Fourth Gospel (1929), p. 300 , in rab b in ic  o p in io n  the yeser-hara w as 
con n ected  w ith  and even  id en tified  w ith  Satan . S in fu ln ess  is s la v e ry  to the yeser-hara .

246 T h is  con flic t is d e sc rib ed  in detail in 1 Q M .
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of the spirit of evil. Instead of observance of the law as the condition on 
which men become children of light, John shows faith in Christ as the only 
way. In John and in the teaching of Jesus which he records, the darkness 
is universal until the shining of the light. There is no division of people 
into two classes according to the dominance of two spirits. In John’s gospel 
the prince of this world is already a defeated foe, although all unbelievers 
are still under his influence. The fundamental difference between the dual
ism of Qumran and the dualism of John is the centrality of Christ in the 
latter, which is naturally absent from the former.247
Acts
Man’s failure to match up to God’s pattern for him has already been noted 
in Acts when commenting on man (see pp. 161ff), but it is necessary to 
see how the Christians conceived of the needs of the world and how they 
related their message to it. The call to repentance is as strong as in the 
ministries of John the Baptist and Jesus. Peter, in his Pentecost sermon, 
urges repentance leading to forgiveness of sins (Acts 2:38). The same idea 
comes in Acts 3:19 and in 17:30. The latter reference is noteworthy because 
it is addressed to an Athenian audience. Both Jew and Gentile are seen to 
be equally in need of repentance (cf. Acts 11:18; 26:20). It is against the 
basic assumption that all are equally afflicted with the same malaise of sin 
that the gospel of Christ was preached. There had to be a recognition of 
need in response to the challenge to repent. Peter summed up his contem
poraries as ‘this crooked generation’ (Acts 2:40).248

As in the synoptic gospels, the general word for sin (hamartia) is used in 
the plural in descriptions of the purpose of the gospel, always linked with 
forgiveness or blotting out or cleansing (Acts 2:38; 3:19; 5:31; 10:43; 13:38; 
22:16; 26:18). It is also used once in the singular of the sin of Stephen’s 
death (7:60). Other concepts found in Acts are those denoted by the words 
for ‘wickedness’ (poneros) or ‘evil’ (kakas). The former occurs in Acts 17:5; 
18:14; 25:18; 28:21, but relates more to crimes than general sinfulness. The 
second word is also used specifically of Saul’s persecution (9:13) or of 
general harm (16:28; 28:5) or of crime (23:9). The cognate kakia occurs 
only in Acts 8:22 as the evil from which Simon the magician is called to 
repent. It will be seen therefore that sin in the sense of ‘sinful acts’ is 
everywhere assumed, and represents the need of man which can be met by 
Christ alone.

Luke gives no indication that sin is a violation of the law of God, but he 
records sayings about the day of judgment, as for instance in the Areopagus

247 F o r a detailed  s tu d y  o f  Q u m ra n  d u a lism  an d  J o h n ’s d u a lism , cf. J .  H . C h a r le sw o r th ’s article  in 
N T S  15, 1969, p p . 3 8 9 -4 1 4 , rep ro d u ced  in John and Qumran (ed. J .  H . C h a r le sw o rth , 1972), pp. 76-106.

248 T h is  e x p re ss io n  ^enea skolia) is d e riv ed  fro m  D t. 32 :5  an d  Ps. 78 :8 . J e su s  had alread y  u sed  sim ila r  
w o rd s  in Lk . 9 :4 1 ; 11 :29; 17:25.
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address (Acts 17:31).249 Paul spoke about justice and future judgment before 
Felix (Acts 24:25). The judgment idea was presumably taken over by the 
early church from the o t  (see pp. 848ff.).
Paul
Undoubtedly of all the n t  writers, Paul approaches nearest to working out 
what might be called a theology of sin.250 Nevertheless the basis on which 
he builds is the same basis as we have already seen in the gospels. Our 
procedure will be to note first the various concepts by which Paul expresses 
the idea of sin,251 and then to discuss such themes as personification and 
universality. Next we shall consider Paul’s teaching on the relation between 
sin and flesh, sin and death, responsibility, punishment and original sin. 
By this means we shall discover his idea of man’s basic needs.252
CONCEPTS OF SIN
As with so many other of Paul’s concepts, a wide variety of words is used 
to describe the nature of sin. We need to note these terms, but Paul’s 
doctrine of sin has a broader basis than his use of terminology. Indeed, the 
terminology gives only the general drift of his ideas, which are more fully 
explored in other ways.

The word hamartia is the general word for sinful acts and is used both 
in the plural and the singular. When used in the plural it frequently occurs 
in o t  citations (as e.g. Rom 4:7; 11:27; cf. also 1 Thes. 2:16 and 1 Cor. 
15:17). It also occurs in several statements linking Christ’s death with man’s 
sin as in the kerygmatic passage in 1 Corinthians 15:3. Where the phrase 
‘remission of sins’ is used by Paul (as in Col. 1:14) or the idea of deliverance 
from sins (as in Gal. 1:4), the plural hamartiai expresses the general accu
mulation of sins (cf. also Eph. 2:1).

249 B . G artn er, The Areopagus Speech and Natural Revelation, p. 230, ra ises the q u estio n  that a hearer o f  

P a u l’s m ig h t h ave  ask ed , i.e ., W h y sh o u ld  th is o th er (C h rist)  ju d g e  u s?  G artn er  sees the an sw er  in the fact 

that C h r is t  has been  o rd a in e d  (horizein) b y  G o d . P au l a ssu m e s that b y  v irtu e  o f  w h o  G o d  is he has a r igh t 
to ju d g e .

250 O n  the fall o f  m an  in the teach in g  o f  P au l, cf. H . T . P o w ell, The Fall o f  Man, pp. 1 7 -3 1 , D . E . H . 

W h iteley , The Theology o f  St Paul, pp. 4 5 ff. C f  H . R id d e rb o s , Paul, p p . 91ff.

231 T h e  q u estio n  has been  ra ised  w h eth er aw aren ess o f  sin  is the real s ta r tin g  p o in t o f  P a u l’s th e o lo g y . 

B u ltm a n n , T N T  1, p. 249 , m a in ta in s that it is. H e  c o n sid ers  that P a u l’s p o sitio n  w as that m an  en co u n ters 

the T o r a h  and b e c o m e s aw are  o f  h is sin . B u t  E . P. S an d ers, Paul and Palestinian Judaism, p. 475, den ies this 

an d  su g g e s t s  that P a u l’s co n v ic tio n  that all h ave  sin n ed  arise s  fro m  his co n v ic tio n  that G o d  has acted  to 

sav e . T h e re fo re  all n eed sa lv a tio n . A c c o rd in g  to  th is v iew , P a u l’s u n d e rstan d in g  o f  the so lu tio n  p reced ed  

an u n d erstan d in g  o f  the p ligh t. Y e t w h at sign ifica n c e  co u ld  sa lv a tio n  h av e  w ith o u t a sen se  o f  sin ?
2:32 W hen d ea lin g  w ith  P a u l’s co n cep t o f  sin , W . G ru n d m an n  in T D N T , 1, pp . 3 0 8 f., c o n sid ers  that it 

is essen tial fo r  a r igh t u n d e rstan d in g  o f  th is su b jec t  to  re c o g n ize  tw o  p ro p o s it io n s . ‘ 1. T h e  C h r is t  even t 
co m e s u p o n  m an  in  a sp ec ific  reality , i.e . h is rea lity  as a sin n er. 2. It co m e s u p o n  h im  as an ev en t w hich  
rescu es h im  fro m  th is reality  and  rec o n stitu te s h im . ’ It is th ere fo re  m a in ta in ed  that w h at Je s u s  sa w  as an 
ev en t is in P au l d e sc r ib ed  an d  d e v e lo p ed . T h is  h ig h lig h ts  the d iffic u lty  o f  d ea lin g  w ith  the su b jec t  o f  sin  
apart fro m  G o d ’s an sw er  to  it.
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When the word is used in the singular, it almost always describes not an 
individual act of sin, but a state of sinfulness. Hence Paul can speak of the 
power of sin (Rom. 3:9), knowledge of sin (Rom. 3:20), increase in sin 
(Rom. 5:20), slaves of sin (Rom. 6:16), wages of sin (Rom. 6:23). He can 
even personalize sin (as in Rom. 7). With so great a variety of uses for the 
word it will be necessary to attempt some kind of classification of Paul’s 
ideas.

In addition to this general word for sin, Paul uses four others which 
convey specific aspects of his doctrine. One is a derived form (hamartema) 
which means practically the same thing (cf. Rom 3:25; 1 Cor. 6:18). Other 
words, however, have their own particular sense. One represents trespass 
(paraptdma), a word which means a false step in contrast to a true one. 
Examples of the use of this term are Romans 4:25 and Galatians 6:1. In one 
instance it is used linked with sins (i.e. hamartiai), Ephesians 2:1, in which 
it gives a specific edge to the more general word. Another term, parabasis, 
conveys the idea of a stepping aside, i.e. a deviation from the true path, 
usually translated ‘transgression’ (cf. Rom. 2:23; 4:15; Gal. 3:19).253 Some
what allied to this idea is the word anomia, which means lawlessness or 
iniquity (e.g. 2 Cor. 6:14, 2 Thes. 2:3). Common to all these words is the 
notion of failure to match up to what is required. In the Pauline epistles 
particularly, all the phases of sin are seen against righteousness (dikaiosyne), 
which is not only the aim of salvation, but is also seen to be the original 
pattern.
Sin as debt. We come now to think of the various aspects of sin which find 
expression in Paul’s letters and we begin with the idea of debt.254 The idea 
of sin as debt which has to be settled by the accrual of merit is wholly 
absent from Paul. In fact, it is entirely nullified by his doctrine of grace. 
Nevertheless the very fact that much is made of the forgiveness of sins 
(aphesis) (cf. Col. 1:14; Eph. 1:7) shows a sense of man’s obligation which 
he himself could not meet.

It must be noted that the idea of sin as debt is far less prominent in Paul 
than in the synoptic gospels, perhaps because of his acute awareness of the 
dangers caused by the idea in Jewish thought. It contributed in the later 
church to certain commercial theories of the atonement, but there is no 
warrant for this either in Paul or in the rest of the n t . In one passage, 
Colossians 2:14, Paul uses a word (cheirographon) which may refer to a 
‘certificate of indebtedness’. If this is a right interpretation, he is repre
senting God as cancelling our debts through Christ.

Man in Relation to God
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253 In all th ese  ca se s, the parabasis is d ire ctly  lin k ed  to  the law , w h ich  b e c o m e s the stan d ard  b y  w h ich  the 
tra n sg re ss io n  is a sse sse d . Cf. J .  S ch n eid er, T D N T ,  5, p p . 739f.

254 Cf. S. L y o n n e t, Sin, Redemption and Sacrifice, p p . 4 7 f., fo r  c o m m e n t on  sin  as d eb t in P au l.
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Sin as deviation. If we note the occasions when Paul uses the word parabasis 
(five times), we gain some impression of sin as a swerving from a straight 
path. Romans 2:23 makes clear that the Jews transgressed through breaking 
the law. The law had set a standard and the Jewish people had fallen short. 
Earlier in the same passage Paul had maintained that in some sense even 
Gentiles were conscious of a law which served as a standard by which the 
conscience could either accuse or excuse (Rom. 2:14, 15). Indeed, so essen
tial is a standard by which to judge, that Paul can say in Romans 4:15 that 
‘where there is no law there is no transgression’.2:0 This particular view of 
sin makes no sense unless there is a recognized standard by which the 
deviation can be measured. At the same time, the word is used of Adam’s 
transgression (Rom. 5:14), which was occasioned by a refusal to obey a 
divine prohibition. The same is said of Eve’s sin (1 Tim. 2:14).236 It was, 
therefore, as much a deviation from moral duty as a failure to observe the 
Mosaic law. All the law could do in any case was to identify the transgres
sions (cf. Gal. 3:19). It could do nothing to check them.
Sin as lawlessness. If sin is a deviation from a known path, it can degenerate 
into an attitude of lawlessness,257 as is seen especially in the use of anomia. 
In Romans 6:19 Paul reminds his Christian readers that they once yielded 
their members to impurity and greater and greater iniquity (anomia) , 2:58 as 
if it had an accumulating effect. According to the most accepted reading 
of 2 Thessalonians 2:3, the anticipated personfication of evil is named as 
‘the man of lawlessness’ who usurps the place of God. Lawlessness leads 
to rebellion. In 2 Corinthians 6:14 anomia is directly contrasted with 
righteousness, which is linked with the idea that believers are the temple 
of the living God. Anything which contravenes God’s rights is lawlessness

.or iniquity• · ?׳59
233 C . E . B . C ra n fie ld , Romans, 1, p. 241 , sa y s  on  R o m . 4 :15  that P a u l’s sta te m en t ab o u t the co n seq u en c es 

o f  the ab sen ce  o f  law  w as ‘ to  su g g e s t  the p ro ce ss  (the co n v e rs io n  o f  sin  in to  c o n sc io u s  tran sg re ssio n ) by 

w h ich  the la w ’s ad v e n t w o rk s  w ra th ’ . Cf. a lso  C . K . B arre tt , Romans, ad loc.
256 T h ere  is so m e  d isp u te  o v e r  1 T im . 2 :1 4  on  the g r o u n d s  that it d o e s  n ot a ttr ib u te  the first tran sg re ss io n  

to  A d a m , bu t to  E v e . Cf. A . T . H a n so n , Studies in the Pastoral Epistles (1968), pp . 65 -7 7 , w h o  c o m e s to  the 

co n c lu sio n  that so m e o n e  o th er than  Paul m u st  h av e  w ritten  1 T im . 2 :14 . B u t  co u ld  n ot the p a ssa g e  m ean  

that A d am  w as n o t d ec e iv ed , b ecau se  he w ell k n e w  w h at he w a s  d o in g ?  (cf. m y  The Pastoral Epistles, p. 77). 

H a n so n  a rg u e s  that fo r  the P asto ra ls  the ro o t sin  w as se x u a l, on  the b a sis  o f  a Je w ish  leg en d , bu t he 

co n ten d s that P au l u sed  the leg en d  in 2 C o r . 11 :1-3 , 14, w ith o u t su ch  im p lica tio n . B u t  the a rg u m e n t is not 

co n v in c in g . A n o th er  p o ss ib ili ty  is to  con n ect the p re v io u s  protos w ith  the d ec ep tio n , and to  regard  the 

m e an in g  to  be  that A d a m  w as n o t the first to  be  d ece iv ed .

237 T h ere  is a c lo se  co n n ectio n  b e tw een  the id ea o f ‘g u il t ’ and  P a u l’s idea o f  sin  as law le ssn e ss . W h iteley , 

op. cit., p. 47 , m a in ta in s that ‘g u il t ’ is a co n c ep t d er iv ed  fro m  law . H e  r igh tly  sa y s  that P au l d o es deal w ith  

a gu ilt  situ a tio n , b ecau se  he d ea ls w ith  the fact that w e are all sin n ers.
258 T h e  rep etitio n  o f  the w o rd  anomia in R o m . 6 :1 9  is gen era lly  u n d e rsto o d  in an in ten sify in g  sen se . B u t 

F. J .  L een h ard t, Romans (E n g . tran s. 1961 fro m  C N T , 1957), p. 173, s u g g e s t s  that the first anomia refers 

to  the actual co n crete  d iso b ed ien c e  o f  m an  an d  the sec o n d  to  the sta te  o f  d iso b ed ien c e  as ju d g e d  and 

co n d e m n e d  b y  G o d . B u t  the d istin c tio n  is to o  fine to  be co n v in c in g .
239 O n  the rad ical o p p o s it io n  betw een  r ig h te o u sn e ss  an d  law le ssn e ss , cf. P. E . H u g h e s , 2 Corinthians, 

pp. 246f.
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This idea of rebellion is brought out in various ways. In Romans 11:3Q 
the Gentiles are declared to be ‘disobedient to God’. Those who follow thö 
prince of the power of the air are called ‘sons of disobedience’ in Ephesians 
2:2 (cf. also Eph. 5:6; Col. 3:6, in some ancient texts).260 The cleavage 
between Christians and non-Christians in Paul’s view is the difference 
between obedience and disobedience to God’s demands. The best of men 
who are living according to their own efforts fall far short of the require
ments of God. It is taken as axiomatic that men ought to obey the gospel, 
and those who fail to do so class themselves among the children of dis
obedience. Iniquity or lawlessness is a habit of mind from which we can 
be released only through Christ’s act of redemption (Tit. 2:14).
Sin as both external acts and internal attitudes. Paul shares with the contem
porary Hellenistic world a fondness for producing lists of sins,261 in which 
there is a mixture of both acts and attitudes. This shows the breadth of his 
interpretation of sin. The list in Romans 1:29-31 well illustrates the external 
and internal combination. Some items in the list are acts which can be 
objectively verified, such as murder, strife, gossipping. But others like 
envy, foolishness, faithlessness, heartlessness, ruthlessness, are attitudes 
rather than acts, although they undoubtedly found expression in acts. Other 
lists of a similar kind are to be found in Romans 13:13; 1 Corinthians 5:1 Of.; 
6:9f.; 2 Corinthians 12:20f.; Galatians 5:19-21; Ephesians 4:31; 5:3-5; Co- 
lossians 3:5-8; 1 Timothy l:9f.; 2 Timothy 3:2ff.; Titus 3:3; It is abundantly 
clear that Paul wished to show the true nature of sin in specific terms. He 
was also concerned to demonstrate that no essential difference existed 
between the wide range of sins stretching from extreme criminal acts like 
murder to attitudes of mind like jealousy or hatred. This clearly shows that 
for him sin was interpreted far more widely than in merely forensic terms. 
The inward nature of sin may not always be easily detected by man, but 
God knows and judges the inward desire as well as the outward act. It is 
because of this that he pours out his wrath (Col. 3:6).
Sin as task-master. In Romans Paul uses the expression ‘slaves of sin’ (Rom. 
6:16, 17) to describe the state of bondage in which people are held.262 But

260 It is m o s t  p ro b a b le  that the sh o rte r  tex t  o f  C o l .  3 :6 , w h ich  o m its  the ex p re ss io n , is o r ig in a l an d  that 

the o th er m s s  h ave  been  in flu en ced  b y  E p h . 5 :6 .
261 S u ch  lists w ere  w id e ly  u se d  in the ancien t w o rld . T h e y  w ere  p o p u la r  a m o n g  S to ic s  and  are fo u n d  in 

the in te rte stam en ta l literatu re . F o r  stu d ie s  on  these  lists , cf. A . V ö g t le , Die Tugend- und Lasterkatalogue im 
Neuen Testament (1936); S . W ib b in g , D ie Tugend- und Lasterkatalogue im Neuen Testament und ihre Traditions
geschichte unter besonderer Berücksichtigung der Qumran-Texte (1959); B . S . E a sto n , ‘ N T  E th ica l L is t s ’ , J B L  51, 
1952, p p . 1 -1 2 . F o r  a sp ecia l s tu d y  o n  R o m . 1 :28-31, cf. J .  L a g ra n g e , RB  n .s . 8, 1911, p p . 5 3 4 -5 4 9 . C f  
a lso  O . J .  F. Seitz , ID B  2, p p . 138f.

262 P a u l’s p o s itio n  here can  b e p ara lle led  in Jn . 8 :34 . J .  M u rra y , Romans, p. 231 p o in ts  o u t that ‘w e  are 
b o n d sla v e s  o f  that to  w h ich  w e  p resen t o u rse lv e s  fo r  o b e d ie n c e ’ . H en ce  i f  w e o b e y  sin , w e are e x p re ss in g  

a d irect d iso b ed ien c e  to  G o d .
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the slaves of sin are contrasted with the slaves of obedience, which suggests 
that here also sin is thought of in terms of deliberate disobedience to God. 
In the same vein is Paul’s exhortation to Christians not to let sin reign over 
them (Rom. 6:12, 14). For the believer, sin ceases to have any rights, and 
if it continues to exert dominion, it must be regarded as a usurper.263 In 
this sense sin seems to be personified, as it is in other cases to be considered 
below.
Sin as falsehood. Although there is not in Paul the same sharp antithesis 
between truth and error as in the Johannine writings, it is nonetheless 
present. In Romans 1:18 wickedness is defined in terms of suppression of 
the truth.264 Moreover, the wicked have exchanged the truth about God 
for a lie and have worshipped the creature rather than the Creator (Rom. 
1:25).265 When speaking of the putting off of the old nature Paul draws 
special attention to the putting away of falsehood (Eph. 4:25). In the 
prediction of the coming of the lawless one, he points out how easily some 
will be deceived ‘because they refused to love the truth’ (2 Thes. 2:10). 
Indeed God sends them a strong delusion to make them believe what is 
false (2 Thes. 2:1112־ ).

God’s wrath is declared against those who do not obey the truth (Rom. 
2:8), but God’s desire is that all should come to a knowledge of the truth 
(1 Tim. 2:4).266 The man of God seeks to lead people to repent and come 
to know the truth (2 Tim. 2:25). A strong criticism is made of those who 
are ‘depraved in mind and bereft of the truth’ (1 Tim. 6:5; cf 2 Tim. 3:8). 
The false teachers who were advocating myths were positively rejecting 
truth (Tit. 1:14).

The apostle sees the world apart from Christ as a world in which 
falsehood is dominant, since he understands falsehood as a negation of God 
and his plans for men.
THE PERSONIFICATION OF SIN
When Paul personifies sin267 he draws vivid attention to its dangerous
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263 A c c o rd in g  to  E . P. S an d e rs , Paul and Palestinian Judaism, p p . 5 4 6 ff., Ju d a is m  u n iv ersa lly  re g a rd e d  sin 

as ‘ t ra n sg re s s io n ’ , b u t d id  n o t, as P au l d id , see it as a p o w e r  fro m  w h ich  m an  m u st b e  freed  to  be sav ed .

264 T h e  w o r d  P au l u se s, katechein, co u ld  h av e  the m e an in g  ‘p o s s e s s ’ o r  ‘h o ld  fa s t ’ , b u t th is w o u ld  be 

fo re ig n  to  the co n tex t. A s  C ran fie ld , op. cit., p. 112 n. 5, p o in ts  o u t th ere  is n o th in g  in P a u l’s treatm en t 

o f  his su b jec t  to  su g g e s t  that he th in k s o f  p e o p le  c o m b in in g  o r th o d o x  b e lie f  w ith  u n rig h te o u sn e ss  o f  life. 

Cf. a lso  C . K . B arre tt , op. cit., p. 34 , w h o  tran sla tes  the p h rase  as ‘h o ld  the tru th  im p r iso n e d ’ .

265 M . D . H o o k e r , ‘ A  F u rth er N o te  on  R o m a n s  1’ , N T S  13, 1 9 6 6 -7 , p p . 1 8 1 ff., co n sid e rs  that the 

b a c k g ro u n d  to  R o m . 1 is A d a m ’s fall in  G n . 1 -3  an d  that the la n g u a g e  is in d e b ted  a lso  to  P s. 106. T h e  

n ature  o f  m a n ’s sin  is e ssen tia lly  d iso b ed ien c e  an d  reb e llio n  ag a in st  G o d .
266 ‘K n o w le d g e  o f  the tru th ’ m e an s m o re  than  s im p ly  in tellectu al g ra sp . It in v o lv e s  ac cep tan ce  b y  faith . 

T h e  p h rase  it s e lf  is p ecu liar  to  the p a sto ra ls  in  P a u l’ s w ritin g s , c f  J .  N . D . K e lly , The Pastoral Epistles,
p. 62.

267 O n  p e rso n ific a tio n , cf. S. L y o n n et, in Sin, Redemption and Sacrifice, p p . 54 ff.
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qualities.268 This comes out strongly in the passage in Romans 7, although 
it also occurs elsewhere. We have already noted sin portrayed as a tyrant. 
In addition, sin pays wages, i.e. death (Rom. 6:23). Paul can speak of the 
body as if it had become the possession of sin (Rom. 6:6). Sin in the singular 
is therefore a more potent factor than acts of sin. In fact, the distinction is 
between sinfulness as an active principle and sin as a specific act against a 
known standard.

In Romans 7:8 Paul speaks of sin finding opportunity in the command
ment,269 as if sin were scheming to take advantage in order to produce 
‘covetousness’. The commandment awakened desire for mental acts of 
sinfulness. In addition sin works death in man (Rom. 7:11, 13). Since sin 
deceives it effects death while purporting to give life. The further expres
sion ‘sold under sin’ (Rom. 7:14) shows sin in a commercial role, exploiting 
its dupes.270

The apostle is deeply conscious of the power of sin. He mentions almost 
incidentally in 1 Corinthians 15:56 that the sting of death is sin,271 and the 
power of sin is the law. In Romans 7:17 he seems to set the power of sin 
over against the impotence of the self. This raises the question whether 
Paul is disclaiming the self s responsibility for the sin and this will need 
further comment below (see pp. 207ff); but his main purpose in this 
passage is not to absolve self from accountability, but to demonstrate sin’s 
stranglehold until Jesus Christ gains victory over it. Paul speaks of sin 
dwelling within him in a personal sense.272
THE UNIVERSALITY OF SIN
There is never any suggestion in Paul’s epistles that sin has by-passed 
anyone, either as individuals or in groups.273 The classic statement of the 
case is found in Romans 1-3. Although it may be thought that Paul 
exaggerates in enumerating the types of sin to which people are prone, he 
is setting out the most obvious cases in contemporary Gentile life in order 
to be all-inclusive. It is certainly not necessary to suppose, nor is it implied, 
that all Gentiles were guilty of all the sins in the list. But Paul does not
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268 Paul d id  n ot o r ig in a te  the idea o f  the p erso n ific a tio n  o f  sin . S tah lin , T D N T , 1, p. 296, m e n tio n s 

in stan ces fro m  Ju d a ism  and  fro m  the P aris m a g ic  G reek  p ap y ru s .
269 T h e  c o m m a n d m e n t  p o ss ib ly  b ec am e  fo r  Paul ‘ the p sy c h o lo g ic a l m e an s b y  w h ich  sin  w as stirred  to 

ac tiv ity  w ith in  his o w n  e x p e r ie n c e ’ (C . K . B arre tt , Romans, p. 143). P ro h ib itio n  o ften  en c o u ra g e s  the 

p u rsu it  o f  the p ro h ib ite d  th in g.
״27  T h e re  is so m e  su p p o r t  fo r  the v iew  that the v erb  u sed  here im p lie s  the idea o f  b e in g  so ld  as sla v e s, in 

w h ich  case  sin  is seen  to  p o sse s s  the au th o rity  to  treat its v ic tim s in th is w ay . C f  C . E . B . C ran fie ld , 

Romans, ad loc.; C . K . B arre tt , Romans, ad loc; an d  H . Sch lier, Der Rom erbrief (\977), ad loc.
271 C . A . A . S c o tt, Christianity according to St Paul (1927), p. 51, in terp rets  P a u l’s w o rd s  to  m ean  that 

,death  e m p lo y e d  sin  to  stab  fo r  it se lf  an o p e n in g  in to  h u m an  n a tu re ’ .
272 T h is  p e r so n ify in g  o f  sin  is m u ch  m o re  e x p re ss iv e  than  treatin g  sin  as a sin fu l sta tu s. A s C . A . A . S co tt 

sa y s , ‘ it is a p o w e r  in v a d in g , a tta ck in g , su b ju g a t in g  m en  fro m  w ith o u t ’ (op. cit., p. 47).
273 O n  the u n iv ersa lity  o f  sin , cf. H . R id d e rb o s , Paul (E n g . tran s, 1975), p p . 93ff.
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give any indication that any Gentiles had escaped the taint of sin.
When he goes on to discuss the Jewish position, he is quite specific and 

shows that Jews as well as Gentiles are equally under the power of sin 
(Rom. 3:9). This conclusion is supported by a sequence of o t  citations, 
which are emphatically introduced by the statement ‘None is righteous, 
no, not one; no one understands, no one seeks for God’ (Rom. 3:10, 11). 
He further maintains that the whole world is held accountable to God 
(Rom. 3:19).274 It is, indeed, on the basis of the universality of sin that Paul 
builds his doctrine of justification through Christ. There is no distinction 
-  all have sinned (Rom. 3:23).

Another specific statement in the same epistle asserts the universality of 
sin (Rom. 5:12). Whatever the interpretation of Paul’s view of Adam’s part 
in human sin (see section on original sin, pp. 21 Off.), there can be no 
denying that he accepts without question, not only that all without excep
tion have sinned, but also that universal death is the result of universal sin. 
These propositions might be said to be deducible from observation. Paul 
regards them as too obvious to require demonstration.

In this respect the apostle is in line with other parts of the n t  where the 
truth of sin’s universal dominion is everywhere assumed.
SIN AND FLESH
We have already discussed Paul’s use of sarx, but we need now to note the 
precise relationship between sin and sarx.275 Paul frequently refers to ‘the 
desires of the flesh’276 (Gal. 5:24; Rom. 13:14; Eph. 2:3) or to the desires 
of the mortal body (Rom. 6:12). Since desire is a prelude to action, it may 
be said that Paul views the flesh as in some way a source of sins. While a 
man is alienated from God, his sarx has taken on a sinful bias, which it did 
not naturally possess. Paul does not maintain that all matter including flesh 
is evil and is therefore the source of sin, for the very expression ‘desires of 
the flesh’ implicates the whole man. Nevertheless since sarx has become 
conditioned by sin, it cannot avoid promoting sin. It is for this reason that 
Paul is so radical in his conviction that those who are in the flesh cannot 
please God (Rom. 8:8).277 He maintains, in fact, that ‘the mind that is set

274 A c c o rd in g  to  C ra n fie ld , op. cit., p. 197, the w o rd  P au l u se s in th is sta te m en t (hypodikos) c o n v e y s  the 

idea o f  p eo p le  s tan d in g  at G o d ’s b ar, th eir g u ilt  a lrea d y  p ro v e d  and  a w a itin g  c o n d em n atio n . S a n d a y  and 

H e ad la m , Romans p. 80, su g g e s te d  ‘a n sw erab le  to  G o d ’ , b u t C ra n fie ld  th in k s th is say s  to o  little . T h e  

reference to  the w h o le  w o r ld  ce rtain ly  sh o w s  the u n iv ersa lity  o f  gu ilt.

273 F o r  a d isc u ss io n  o f  sin  an d  flesh  in P au l, cf. D . E . H . W h iteley , The Theology o f  St Paul, p p . 3 9 f .; R . 

B u ltm an n , T N T  1, pp . 2 3 9 -2 4 6 . S o  clo se  is the co n n ectio n  b etw een  sin  an d  flesh  that R id d e rb o s  (Paul, 
p. 103) m a k es the c la im  that ‘fle sh ’ is a d e sc r ip tio n  o f  sin  it s e lf  in the m o s t  in c lu siv e  sen se  o f  the w o rd .

276 C f  m y  Galatians, ad loc. T h e  w o rd  u sed  fo r  p a ss io n s  (pathema) is in it s e lf  n eutra l, bu t the m o ra l q u a lity  
is in d icated  b y  the sarx.

277 C . K . B arre tt , Romans, p. 158, m a in ta in s that in th is co n tex t  fo r  the flesh to  be o b ed ien t to  G o d  w o u ld  
be a co n trad ic tio n  in te rm s. H e  p arap h rase s  R o m . 8 :8  ‘T h o se  w h o  are liv in g  to  p lease  th em se lv e s (not 
s im p ly  in a “ c a rn a l”  sen se) can no t a lso  p lease  G o d . ’
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on the flesh is hostile to God’ (Rom. 8:7), an expression which shows that 
the whole man is intended. In the difficult statement in 1 Corinthians 5:5, 
where Paul advises that a moral offender should be delivered to Satan for 
the destruction of the flesh, there is an unmistakable connection between 
sin and flesh. It is most likely that in this case sarx does not convey a purely 
physical sense.278

SIN AND HUM AN RESPONSIBILITY
The evidence adduced so far has been sufficient to show that Paul assumes 
that man is responsible for the sin he commits. The idea of man as the 
hapless tool of an inevitable fate279 nowhere finds expression in Paul’s 
epistles. The accountability of man before God (Rom. 3:19), which Paul 
specifically asserts, reflects his belief that man must take responsibility for 
his sin, especially that aspect of it that is viewed as rebellion against God. 
This is not nullified by the statements in Romans 7 which might suggest 
that sin takes responsibility, for responsibility can be attributed only to a 
person, not to an abstract principle, even if personified.280 The sin principle 
would be powerless without the cooperation of the person. The terms used 
require the involvement of man’s will.

If man is now without excuse and must accept responsibility for his sin, 
this leads into the Pauline teaching on punishment against sin which will 
be discussed below. In Paul’s doctrine responsibility in the believer came 
to be linked with predestination (as in Rom. 8:28f.), and raised what has 
remained a paradox. Although the apostle does not attempt to resolve the 
paradox, he had no intention of lifting from man himself the responsibility 
for his own actions. The problem of predestination belongs properly to 
the discussion on salvation and grace and will be dealt with then (pp. 620ffl).

SIN AND PUNISHM ENT
We have considered the many facets of Paul’s view of sin. We must now 
note its consequences. When the apostle mentions God’s wrath, he means 
God’s wrath against sin. God’s wrath is revealed alongside his righteousness

278 Cf. A . C . T h ise lto n , ‘T h e  M ea n in g  o f  sarx in 1 C o r . 5 :5 : A  Fresh  A p p ro a c h  in the L ig h t o f  L o g ic a l and 

S em an tic  F a c to r s ’ , S JT  26, 1973, pp. 204—228. H e  a rg u e s  fo r  an o p en -en d ed n ess in the u n d erstan d in g  o f  

P a u l’s la n g u a g e , and p o in ts  o u t the d iffic u ltie s  in u n d e rstan d in g  sarx here in a p h y sica l sen se . H e co n ten d s 

that the p u n ish m en t o f  the o ffen d er  may or may not h av e  in c lu d ed  p h y sica l su ffe r in g  in its o u tw o rk in g . H e  

th in ks there is so m e th in g  to  be sa id  fo r  sarx m e an in g  ‘ se lf- sa t is fa c t io n ’ in th is co n te x t  (as in 3 : I f f .) .

279 T h is  is ch arac te ristic  o f  g n o s t ic  id eas, b u t is alien to  P a u l’s th e o lo g y . S e e J .  Z an d ee , ‘G n o stic  Id eas on 

the Fall and S a lv a t io n ’ , Numen 2, 1964, p p . 3 4 -4 1 . M a n ’s d efect, in g n o s t ic  th o u g h t, is d u e  to ex tern al 

p o w e rs  and is n ot th ere fo re  his o w n  re sp o n sib ility . A lso  ag a in st  a g n o st ic  b a c k g ro u n d  fo r  R o m . 5 :1 2 f f . , 
cf. A . J .  M . W ed d erb u rn , ‘T h e  T h e o lo g ic a l S tru c tu re  o f  R o m a n s v. 12’ , N T S  19, 1979, pp . 342ff.

280 J .  S. S te w art , ‘O n  a n eg le cted  e m p h asis  in NT T h e o lo g y ’ , S J T 4, 1951, p. 293 , sees in R o m . 7 a s tru g g le  
betw een  the fo rc e s o f  ev il an d  the k in g d o m  o f  C h ris t . It is n ot co n cern ed  th ere fo re  a b o u t a s tru g g le  betw een  
a h igh er an d  a lo w e r  self. T h e re  is n o  q u e stio n  o f  a le ssen in g  o f  re sp o n sib ility .
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(Rom. 1:17281,(18־  and is directed against ‘all ungodliness and wickedness 
of men’. Paul anticipates a day of wrath when God’s righteous judgment 
will be revealed (Rom. 2:5) and warns against a hardness of heart that 
could store up wrath. Paul adds that God ‘will render to every man 
according to his works’ (Rom. 2:6). For the disobedient, wrath and fury 
are in store (Rom. 2:8; Eph. 5:6). When God inflicts wrath it is never unjust 
(Rom. 3:5, 6). The apostle sees salvation as being ‘from the wrath of God’ 
(Rom. 5:9; 1 Thes. 5:9), i.e. in its negative aspect. When thinking of the 
sovereignty of God in the remarkable illustration of the potter and his clay, 
he claims that God has complete power in the exercise of his wrath (Rom. 
9:22).282

Paul sums up the precarious position of the natural man in the words in 
Ephesians 2:3 -  ‘So we were by nature children of wrath’, i.e. people who 
are destined to receive God’s wrath.283 Moreover, ‘the rest of mankind’ is 
included in this description. What is clear is the marked divide between 
those outside of Christ and those who have become children of God. 
Unless this cleavage is clearly recognized, Paul’s statements about the 
mission of Christ will make no intelligible sense. It is important to note 
that Jews as well as Gentiles are included under God’s wrath (1 Thes. 2:16).

Paul has much to say about the judgment of God (Rom. 2:2f; 5:16; 
1 Cor. 11:29, 34). That judgment results in the condemnation of the sinner.284 
The disobedient are under sentence and apart from Christ there is no 
reprieve.285 Moreover there is nothing arbitrary about God’s judgments. 
They are always just (2 Thes. 1:5). As no-one is exempt from the general 
condition of sinfulness, so no-one is exempt from the consequences of that 
sinfulness.

The consequence that Paul mentions most is death. Death is regarded as 
man’s last enemy (1 Cor. 15:26). The string of death is sin (1 Cor. 15:56). 
In his exposition in Romans 5-7, Paul many times establishes a direct

281 C o n z e lm a n n , T N T ,  p. 240 , re jects the tim e le ss  ju x ta p o s it io n  o f  w ra th  an d  r ig h te o u sn e ss  in R o m . 1:17, 

and  m a in ta in s that R o m . 3:21 sh o w s  that th ey  are tw o  s ta g e s  in  sa lv a tio n  h isto ry . C o n z e lm a n n  id en tifies 

G o d ’s w ra th  w ith  his ju d g m e n t , rath er than reg a rd in g  it as a p ro p e r ty  o f  G o d . B u t  P a u l’s la n g u a g e  in 

R o m . 1:17 co n ta in s m o re  o f  an o b je c tiv e  e lem en t than C o n z e lm a n n  a llo w s (see p. 100 fo r  a d isc u ss io n  o f  
th is).

282 Cf. G . H . C . M a c g r e g o r , ‘T h e  co n cep t o f  the w ra th  o f  G o d  in the N T ’ , N T S  7, 1 9 6 0 -1 , pp . 1 0 1 -109 . 

M a c g r e g o r  r igh tly  re jec ts  the v iew  that G o d  is w a itin g  to  ven t h is an g er  a g a in st  the sin n er in ex ac tin g  

p u n ish m en t, bu t he e m p tie s  the co n cep t o f  w ra th  o f  an y  real co n n ectio n  w ith  G o d . W hile a d m ittin g  that 

fo r  P au l in R o m . 9 :2 2  w ra th  is an a ttr ib u te  o f  G o d , he c o n sid ers  it to  be  an a ttr ib u te  held  in reserv e .

283 T h ere  is so m e  d eb a te  ab o u t the m e an in g  o f  the p h rase  ‘b y  n a tu re ’ (physei). Cf. M . B arth , Ephesians t—  

3 (A B , 1974), p. 231 , w h o  c o n ten d s that there is here ‘n o  hint o f  a fall o f  n atu re , o r o f  a t im e le ss  fa llen n ess, 

b u t there is fu ll c o n sc io u sn e ss  o f  the h isto r ic  c o rru p tio n  o f  the f le sh .’ P au l is n ot d e b a tin g  the o r ig in  o f  sin , 

b u t the v ast d ifferen ce  b etw een  w h at C h ris t ia n s  w ere  an d  w h at th ey  are n o w . B a r th  firm ly  den ies the 

d o c tr in e  o f  innate  sin . Cf. J .  A rm ita g e  R o b in so n ’s d isc u ss io n  o f  th is v e rse , Ephesians (21904) ad loc.
284 F o r  the p lace  o f  ju d g m e n t  b y  w o rk s  in the th e o lo g y  o f  P au l, cf. E . P. S an d ers, Paul and Palestinian 

Judaism, pp . 515ff.
28:1 D . E . H . W h iteley , The Theology o f St Paul, p p . 4 6 ff ., d is tin g u ish e s  b e tw een  sin  and gu ilt. H e  

co n c lu d e s that Paul dea ls w ith  w h at he ca lls ‘a gu ilt  s itu a t io n ’ (see ab o v e , n. 257).
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connection between sin and death.286 The classic passage is again Romans 
5:12ff., which begins with the assertion that death came into the world 
through sin and that it reigned from Adam to Moses. It continued to reign 
until the one man Jesus Christ, through his own death, turned the tables 
and brought the free gift of grace. Whereas sin reigned in death, grace 
reigns in righteousness (Rom. 5:21). Using the metaphor of baptism Paul 
speaks of believers as baptized into Christ’s death, as a result of which they 
are dead to the power of sin, and should consider themselves so (Rom. 
6:2, 6, 10, 11). He points out that the wages of sin is death (Rom. 6:23). 
Again, sin works death (Rom. 7:13) and turns the whole body into a ‘body 
of death’ (Rom. 7:24; cf. 8:10). Paul is therefore under no delusion about 
the serious consequences of sin. He is not, of course, expressing a new 
truth in linking death with sin, but he is expressing it as seen from the 
Christian standpoint. The death which is the only end of sin (Rom. 6:21) 
is in stark contrast to the life which comes as a gift through Christ.

Another inevitable consequence of sin is alienation from God. Paul de
scribes the pre-Christian state as enmity (Rom. 5:10). The Gentiles are 
without hope and without God in the world (Eph. 2:12). The wrath of 
God puts us at a distance from him. It is this deep sense of alienation which 
gives meaning to Paul’s doctrine of reconciliation (see pp. 486ff.). He is 
convinced that the natural man is estranged from God and needs the 
restoration of a right relationship.
THE ORIGIN OF SIN IN MAN
It certainly would not be true to say that Paul expounds a doctrine of 
original sin, but there are indications that he may have held it.287 By 
‘original sin’ in this context is meant the passing on through heredity of 
the bias towards sin. It naturally affects the problem of how sin originates 
in each individual. The key passage is Romans 5:12ff., but even this does 
not discuss any theory of the origin of sin. What Paul says is incidental to 
his main purpose to contrast death with life and condemnation with 
righteousness. Before considering this passage there are a few general 
observations which need to be made in order to set the discussion in its 
right perspective.

(i) Paul certainly did not hold that man was created with sin. He main
tained the o t  view that man was made in the image of God (1 Cor. 11:7), 
which must have precluded the presence of evil. The image denotes the

286 C f  T . B a r o sse , ‘ D eath  an d  Sin  in S t P a u l’s E p ist le  to  the R o m a n s ’ , C B Q  15, 1953, pp. 4 3 8 -4 5 9 . 
C f  a lso  H . R id d e rb o s , Paul, p. 113.

287 W . N . P itten ger , The Christian Understanding o f  Human Nature (1964), p. 95 , fa v o u rs  the p h rase  

‘o r ig in a t in g  s in ’ , a fter R . M . F rye, Perspective o f  Man (1961), p p . 122f. P itten ger takes ‘o r ig in a tin g  s in ’ to 
be  the c re a tu re ’s w ill to  e x ist  as his o w n  g o d , b u t it sh o u ld  be  n o ted  that P itten ger ap p ro ac h e s the m atte r  
fro m  the v ie w p o in t o f  m an  in co m m u n ity , n ot m an  s im p ly  as an in d iv id u a l. G . A u len , The Faith o f  the 
Christian Church (21961), p. 241 , a lso  re g ard s  o r ig in a l sin  as a ‘ so lid ary  in te rre la tio n sh ip ’ .
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moral character of God. The entrance of sin into the world resulted in the 
spoiling of the image; hence in the plan of salvation the restoration of the 
image comes through the believer being conformed to the image of God’s 
Son (cf. Rom 8:29).288 It should be noted, however, that Paul does not 
support the view that no vestige of the original image remains. If man is 
still the image and glory of God, some distinguishing marks of his origin 
must still be visible. Indeed, the fact that man is a moral creature separates 
him from other creatures, in spite of the fact that he has corrupted his 
moral nature.

(ii) We have already adduced ample evidence to show that man univer
sally is sinful. The apostle is concerned more with sin and sinfulness as an 
established fact than with its origin or transmission. Although he maintains 
that sin entered through Adam (Rom. 5:12ff.; 1 Cor. 15:21-22), he does 
not argue from the one to the many, as if he were heaping the responsibility 
of everyone’s sins on Adam’s head. He is rather beginning from the estab
lished fact that sin is present in every man. The concentration on Adam 
may be attributed to the background of Jewish ideas of solidarity. Because 
of this, Adam can stand as representative of all his seed.

(iii) The close connection between sin and death (noted above, pp. 208f.) 
has some bearing on Paul’s arguments, for death is seen as an adverse factor 
which has affected man’s nature. Since it has come through sin, the uni
versality of death in Paul’s mind must in some way be connected with 
Adam’s sin (Rom. 5:12). Although we cannot be certain whether Paul was 
influenced by the intertestamental view of the ‘evil impulse’ (yeser hard'),289 
it is not impossible that he was. The rabbis maintained that this impulse 
became evil only when yielded to (see p. 119fl). Some think that the ‘other 
law’ (Rom. 7:23) may be an allusion to this impulse.290 What is clear is that 
Paul nowhere suggests that man’s responsibility is lessened by any adverse 
impulse present within him.

(iv) We have noted Paul’s strong belief in the existence of adverse spiri
tual agencies and the influence of these must be taken into account in 
discussing Adam’s fall. In one place Paul mentions that Eve was deceived 
by the serpent (2 Cor. 11:3), but this occurs in a context which is dealing 
generally with deception, not with the origin of sin. Nowhere in Paul’s 
letters does he attribute the impetus to sin to these evil forces, but his 
acceptance of the Genesis account would predispose him to do so. This 
would not, of course, throw light on his views about the transmission of 
sin.

2HH T h ere  is no  NT su p p o r t  fo r  the v ie w  that the im a g e  o f  G o d  is m an , and  that m an  has th ere fo re  a 

d iv in e  sp ark  w h ich  is cap ab le  o f  b e in g  fan n ed  in to  a flam e. F o r  an e x p o su re  o f  th is v iew , c f D . C a irn s, 
The Image o f  G od in Man (1953), w h o  ex a m in e s  all the NT o cc u rren ces o f  the ‘ im a g e ’ idea. C f  a lso  E . H . 
R o b e r tso n , M an’s Estimate o f  Man (1958), p p . 80fff.

289 C f  the d iscu ss io n  o f  yeser on  pp . 119ff.
290 C f  H . A . A . K e n n e d y , The Theology o f  the Epistles (1919), p. 40.

210



(v) Strictly speaking, the statements in the passage (Romans 5:12ff.)291 
impinging on original sin are incidental to the main argument, which 
centres on the extension of the work of Christ to others.292 This is achieved 
by means of comparison (verses 12-14) and contrast (verses 15-19).

The first problem is grammatical. Having stated that sin and death had 
come into the world, Paul adds ‘and so death spread to all men because 
(ieph’ ho) all men sinned.’ The words translated ‘because’ could conceivably 
be rendered ‘in whom’,293 which would then mean that all men sinned ‘in 
Adam’. But apart from the fact that a different preposition (en) would 
normally be used for this idea o f ‘in’, the notion of sinning ‘in Adam’ finds 
no parallels elsewhere. The sense of ‘because’ or something akin to it, like 
‘on this condition, that’, is therefore to be preferred.294

The next question which arises is whether Paul is maintaining here that 
all people are affected adversely because of one man’s sin. He is confronted 
with certain indisputable facts. He knows that all have sinned. He knows 
also that all die. He further knows that historically Adam was the agency 
through whom sin first entered (according to the Genesis account). Com
bining these three facts he sees a line of connection between them all. He 
can maintain a link between universal sin and Adam’s sin only because he 
believes in the solidarity of the race. There is no justification for supposing 
that Paul would have supported the view that any of Adam’s seed could 
be held responsible for Adam’s sin, since he so clearly supports the ac
countability of people for their own sins. Some notion of the solidarity of 
the race with Adam is, however, necessary to make intelligible Paul’s 
statements about grace through Christ. What he seems to be saying is, that 
as the whole race shares the disastrous results of Adam’s sin, so the whole 
race may be affected by the abundance of grace and the free gift of 
righteousness.293

291 F o r specia l stu d ie s on this p a ssag e , c f  C . E . B . C ran fie ld , ‘O n  S o m e  o f  the P ro b le m s in the 

In terp re tatio n  o f  R o m . 5 :1 2 ’ , S JT  22, 1969, pp . 3 3 0 -3 4 0 ; F. W. D an k er , ‘ R o m . v. 12: Sin  under L a w ’ , 

S T S  14, 19 6 7 -8 , pp . 4 3 5 ff.; S. L y o n n et, ‘ Le sen s de  ep h ’ hd en R o m . 5 .1 2  et l ’e x e g e se  des peres g re c s ', Bib 
36, 1955, pp. 4 3 6 -4 5 6 .; J .  C a m b ie r , ‘ P ech es des h o m m e s et pech e d ’A d a m  en R o m . v. 12’ , S T S  11, 1 964- 

5, pp . 2 0 f.; A. J .  M . W ed d erb u rn , ‘T h e  T h e o lo g ic a l S tru c tu re  o f  R o m a n s v. 12’ , S T S  19, 1973, pp. 3 3 9 -  

354.

292 C o n z e lm a n n , T S T ,  p. 197, a rg u e s  that in R o m . 5 :1 2 ff ., P au l b eg in s fro m  the idea o f  represen tatio n  

(the tribal an c e sto r  in c lu d in g  p o ste r ity  w ith in  h im se lf, a Je w ish  idea), bu t he co m e s to  a new  co n c lu sio n , 

i.e. eph' ho pantes hemarton, in the sen se , ‘ I a lw a y s  a lrea d y  have the fall b eh in d  m e ’ .

293 It sh o u ld  be  n o te d  that the d isp e n sin g  w ith  the g ra m m a tic a l ren d erin g  ‘ in w h o m ’ d o es not ob litera te  

all idea o f  so lid ar ity . A s F. F. B ru c e , Romans ( T S T C  1963), p. 130, p o in ts  o u t, th is m a y  be a m istran sla tio n , 

bu t a true in terpreta tio n . H e  fu rth er m a in ta in s that fo r  Paul A d a m  is m an k in d .

294 C f . A . M . D u b arle , The Biblical Doctrine o f  Original Sin (E n g . tran s. 1964), pp . 1 4 2 -1 8 4 , fo r  a 

d iscu ss io n  o f  the w h o le  p a ssa g e . O n  eph ’ ho, he agree s w ith  S. L y o n n e t ’s co n c lu sio n  that it m ean s ‘on  this 

co n d itio n , th a t ’ (p. 149 n. 3). It sh o u ld  be n o te d  that there  is a ten d en cy  a m o n g  R o m a n  C a th o lic  sc h o lars  
to  p re fer so m e  k in d  o f ‘so lid a r ity ’ in terp reta tio n , fo llo w in g  A u g u st in e ’s v iew  o f  it. B u t  the idea o f  sin n in g  
‘in A d a m ’ is n ot co n fin ed  to  C a th o lic  e x eg e te s. C f  a lso  A . N y g r e n , Romans (E n g . tran s, 1952), pp. 214f, 
w h o  m ain ta in s that P a u l’s a rg u m e n t w o u ld  be w eak en ed  i f  th is is den ied .

29:> K arl B arth , Christ and Adam: Man and Humanity in Romans 5 (E n g . tran s. 1956), co n ten d s that C h r is t ’ s
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Although it seems inescapable that Paul accepts that mankind inherited 

a sinful bias through Adam, what might be called ‘a bent towards 
sinfulness’, yet it is the definite committing of sin which brings condem
nation.* 296 Paul’s whole approach to the subject of sin elsewhere would not 
support the view that any man is held responsible for the sinful bias he has 
inherited.297 But does this mean that man can claim that his will is shackled 
and that consequently it would be unjust to hold him responsible for his 
own actions? This question never seems to have arisen in Paul’s mind. He 
described in Romans 7 a typical struggle in which what he wanted he could 
not achieve (Rom. 7:18), but he does not absolve himself from the respon
sibility of doing what is right.298 The discussion in Romans 5:12ff. must 
therefore be approached from the same point of view.

(vi) In a passage which also contrasts Adam with Christ in 1 Corinthians, 
Paul mentions the coming of death to all through Adam (1 Cor. 15:21ff.), 
but makes no mention of sin.299 This is no doubt because his immediate 
purpose is to set out the theme of resurrection life. He is not in this context 
concerned with the relation between death and sin. Nevertheless, he does 
ascribe to Adam the coming of death to all, and contrasts this with the life 
which comes in Christ through his resurrection. Paradoxically he goes on 
in the same chapter to use the metaphor of the seed, which must necessarily 
die before it can germinate. In this case death is seen as a natural process. 
Although paradoxes of this kind are often unacceptable to cold logic, they 
are not unacceptable to Paul. He did not debate the question whether death 
was introduced into the race by Adam, or whether it is the result of the 
inevitable course of nature. The solidarity of the race was sufficient to 
support both contentions at once, without any attempt to resolve them. It 
must also be noted that it is by no means certain that Paul always means 
precisely the same thing when he refers to death. Sometimes he means 
cessation of life, but at other times he means separation from God. Clearly
h u m an ity  is p r io r  to  A d a m ’s. A d a m ’s sin , th ere fo re , a ffects h u m an ity  until it is re sto red  in C h ris t . R . 

B u ltm an n  critic ized  B a r th ’s e x e g e s is  in his article , ‘A d a m  and C h r is t  a c c o rd in g  to  R o m . 5 ’ , Current Issues 
in New Testament Interpretation (ed. W . K la sse n  an d  G . F. S n y d e r , 1962).

296 A . J .  M . W ed d erb u rn , N T S  19, 1973, p p . 3 5 1 T, s tro n g ly  a rg u e s  that the w o rd s  pantes hemarton in this 
p a ssa g e  refer to  the re sp o n sib le , ac tiv e , in d iv id u a l sin n in g  o f  all m en .

297 B u ltm an n  c o n fu se s the issu e  w h en  he sa y s , ‘N e v e rth e le ss , it can n o t be  d en ied  that in R o m . 5 :1 2 f f , 

the sin  o f  h u m an ity  a fter  A d a m  is a ttr ib u ted  to  A d a m ’s sin  and  that it th ere fo re  ap p ea rs  as the co n seq u en c e  

o f  a cu rse  fo r  w h ich  m a n k in d  is n o t it s e lf  re sp o n s ib le ’ (T N T  1, p . 251). Paul sh o w s  no a w aren ess o f  

e x e m p tin g  p eo p le  fro m  re sp o n sib ility  fo r  their o w n  ac tio n s, h o w e v e r  c learly  he re c o g n ize s that m an k in d  

w as im p lica ted  in A d a m ’s sin . B u ltm a n n  d o e s  ad m it  that ev ery  o n e  is b o rn  in to  a w o rld  g u id ed  b y  a false 
str iv in g .

298 E . B ru n n er , Romans, (E n g . tran s. 1959), p. 59, r igh tly  re m ark s  that the ap o stle  in R o m . 7 ‘is not 
con cern ed  w ith  a p sy c h o lo g y  o f  sin , th o u g h  he ce rta in ly  b e g in s  w ith  a p sy c h o lo g ic a l o b se rv a t io n ; his 
g lan ce  p en etrates d eep er in to  the secret o f  the o r ig in  o f  s in ’ . B ru n n e r  sa y s  that P aul p a sse s  fro m  the m ere ly  
p sy c h o lo g ic a l to  the h isto rica l a sp ect an d  takes up  in R o m . 7 w h at he has earlier e x p o u n d e d  in R o m . 5 :12 ff. 
by  m ean s o f  re ferrin g  to  h is o w n  h isto ry .

299 F o r a co n c ise  trea tm en t o f  th is p a ssa g e , cf. R . S c r o g g s , The Last Adam, pp. 82ff.
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when Christ gave life instead of death to those who believe he did not 
exempt them from physical death, but he did exempt them from spiritual 
death. This is what Paul means by referring to all being made alive in 1 
Corinthians 15:22.300

From this brief survey of original sin in Paul’s teaching we must conclude 
that he saw the human race as affected by Adam’s sin, but gives no 
indication of how this worked out apart from the universality of sin and 
death. If the gist of Paul’s argument polarizes all the sinfulness under Adam 
and all the righteousness under Christ, this is for the sake of demonstrating 
the breadth of application of the salvation which Christ has effected. The 
doctrine of original sin as it has been traditionally expounded is frequently 
rejected because it is said to conflict with man’s consciousness of freedom 
of action. But the doctrine preserves another consciousness in man -  that 
of his own inner conflicts with his nobler ideas, which has never been 
better expressed than in Romans 7.301
H ebrew s
In an epistle devoted to expounding the Christian approach to God, it is 
not surprising to find that considerable attention is paid to man’s need. It 
is against the background of the levitical sacrificial system that the superior
ity of Christ as high priest is seen, and therefore the o t  recognition of sin 
is taken over without discussion. We shall note especially those features 
which are highlighted through the exposition.
SIN AND SINS
It is significant that although the plural ‘sins’ (hamartiai) is generally used 
in relating the sacrificial system to man’s need,302 there are two instances 
(Heb. 9: 26; 13:11) where the singular is used in precisely the same sense 
(cf. for instance Heb. 13:11 with 10:12). There would not appear to be any 
vital difference between the two forms and it must be concluded, therefore, 
that the writer did not draw any important distinction between sinful acts 
and the state of sin. He can speak of purification for sins (Heb. 1:3), of 
expiation for sins (2:17), of an offering to bear the sins of many (9:28), of 
sacrifices for sins (5:1; 7:27; 10:4, 12, 26). He is dealing with the needs of 
a sinful people who are aware of their constant committing of sins. On the

S o m e  h ave  fo u n d  the A d am  th em e in R o m . 1 and  i f  their a rg u m e n ts  h o ld  there w o u ld  be a clo ser 

co n n ection  w ith  sin  than in the case  o f  1 C o r . 15. C f  M . D . H o o k e r , ‘ A d a m  in R o m a n s I \  S T S  6, 

195 9 -6 0 , pp. 2 9 7 -3 0 6 ;J . Je rv c ll , Imago Dei (1960), p p . 3 1 2 -3 3 1 .

301 E. B ru n n er , Man in Revolt (E n g . trans. 1939), p p . 3 8 3 f., d isc u sse s  the co n n ectio n  o f  m o d ern  th eories 

ab o u t hered ity  and o r ig in a l sin . H e  p o in ts  o u t that c h a ra c te r-d isp o sit io n s  m a y  be in h erited , b u t nbver the 

ch aracter itse lf. C f  a lso  idem, The Christian Doctrine o f  Creation and Redemption, p p . 1 4 0f., w h ere he links 

‘o r ig in a l’ sin  w ith  the c o n d itio n  o f  m an  u n d er a w ick ed  sp e ll, w h ich  re su lts  in a sen se  o f  im p o ten ce  w ith o u t 
re m o v in g  m a n ’s re sp o n sib ility .

302 O n  ‘s in ’ in H e b re w s, c f  C . S p icq , Hebreux 1, p p . 284ff.
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other hand he can refer to ‘consciousness of sin’ (Heb. 10:2), to the ‘fleeting 
pleasures of sin’ (11:25), to sin that clings (12:1),303 to the struggle against 
sin (12:4), and to the deceitfulness of sin (3:13). In this general sense of a 
sinful disposition, which includes acts which result from it, he can pron
ounce that Jesus was without sin (Heb. 4:15). All this shows a marked 
divide between man and God, with Jesus as the only exception. Not even 
the high priest was exempt from offering sacrifice for his own sin (Heb. 
7:27). There is no doubt that the writer regards sin as universal.
SIN AS UNBELIEF AND DISOBEDIENCE
In the discussion on ‘rest’ in which the Israelites’ failure to enter the 
promised land is the main theme, that failure is specifically ascribed to 
unbelief (Heb. 3:19).304 The writer is concerned lest his readers should have 
‘an evil, unbelieving heart’ (3:12). Unbelief arose out of disobedience (3:18; 
4:6). It was a failure to take seriously the commands of God. The writer 
quotes the passage from Psalm 95: 7-11 in which God says that his people 
have strayed and not known his ways (Heb. 3:10). He sees the Israelites’ 
type of disobedience as a basis for exhorting his readers to avoid it (Heb. 
4:11). He clearly assumes they will be sufficiently familiar with the disas
trous consequences of the Israelites’ disobedience to recognize the serious
ness of giving way to similar disobedience themselves. The whole passage 
does not define any particular judgment of God on their sin, apart from 
the fact that they missed out on their inheritance (the ‘rest’). In Hebrews 
2:2 however a hint is given on the just retribution on disobedience.
SIN AS LAWLESSNESS
Closely linked with the last theme is the theme of rebellion (cf. Heb. 3:8, 
15-16). This draws out in a more dynamic way the deliberate and indeed 
defiant character of disobedience. It involved a direct rejection of God’s 
plans. In Hebrews 1:9, the statement from Psalm 45:6-7 is cited with 
approval to the effect that God ‘hated lawlessness’ (anomia). The great value 
of the work of Christ is that under the new covenant God says ‘I will 
remember their sins and their misdeeds (anomiai) no more’ (Heb. 10:17).

Under this section some reference should be made to the apostasy pas
sages (Heb. 6:6f.; 10:26f.),305 which show the extreme seriousness of a

303 T h e  reference in 12:1 is n ot to  so m e  p articu lar  sin  that c lin g s, bu t sin  itse lf. It is a co n stan t h in dran ce 

to  the a th e le te ’s p ro g re s s  (cf. H . M o n te fio re , Hebrews, p. 214). T h e re  is d ifferen ce  o f  o p in io n  o v e r  the 

m e an in g  o f  the w o rd  euperistatos, but so m e  n o tio n  o f  w ra p p in g  ro u n d  o r  c lin g in g  w o u ld  seem  to  be 

p re ferab le ; cf. B ru c e , Hebrews, pp. 3 4 9 f., w h o  cites E . K . S im p so n , Words Worth Weighing in the Greek S ew  
Testament (1946), pp. 26f.

VH F o r  c o m m e n ts  on  u n b e lie f and  d iso b ed ien c e  in H e b . 3 and 4, cf. S. K iste m a k e r , The Psalm Citations 
in the Epistle to the Hebrews (1961), p p . 108ff.

303 W ; G ru n d m an n , T D S T  1, p. 314 , co m m e n ts  on  the sin  in 10:26 that it is a rath er d ifferen t co n cep t 
fro m  the sin  aga in st  the H o ly  S p ir it  in the sy n o p tic  g o sp e ls . H e sees e m e rg in g  in th is p a ssa g e  ‘ the read in ess 
fo r  m a r ty rd o m  w hich  ch arac terize s p r im itiv e  C h r is t ia n ity ’ . B u t  th is is read in g  to o  m u ch  in to  the p a ssage .
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rejection of what God has done in Christ. The passages are directed to 
those who have become Christians and in this respect throw little light on 
the general sinfulness of man. Nevertheless the possibility of re-crucifying 
the Son of God or of profaning the blood of the covenant shows the extent 
to which man’s rejection of God’s methods can stretch (see pp. 630ff. for 
a further discussion of these passages).
OTHER ASPECTS OF SIN
In one instance the high priest’s work is said to be ‘for the errors of the 
people’ (Heb. 9:7), i.e. agnoemata, the only place in the n t  where this word 
is used. It refers to sins of ignorance,* 306 but this idea is not enlarged on 
elsewhere in the epistle.307 The deceitful character of sin is brought out in 
Hebrews 3:13. In the case of Esau’s failure, his sin is described as ‘immoral 
and irreligious’ (Heb. 12:16). All of these aspects seem to be incidental to 
the main characteristics mentioned above, but one aspect which is some
what more stressed is the idea of sin as ‘evil’. As kakos, it is contrasted 
with good (Heb. 5:14), and is described as poneros in the expressions ‘evil 
heart’ (Heb. 3:12) and ‘evil conscience (10.22).
The rest o f  the  N ew  T estam en t
Of the general epistles, James and 1 Peter both have some significant sayings 
about sin, generally under the term hamartia. James, in fact, suggests that 
sin arises from desire and that sin, when developed, brings death (Jas. 
1:15). This is tied up with the reflection that desire plays an important part 
in temptation. James shows the distinction between God and man, since 
God cannot be tempted through wrong desires. In James 2:9 sin is viewed 
from a legal point of view and is described in terms of transgression of the 
law. It is a failure to do right when the right way is known (Jas. 4:17). 
Some connection between sins and sickness is implied in James 5:15, but 
this theme is not developed. It is not necessarily suggested that sickness is 
the direct consequence of sin, although forgiveness is assured to those who 
confess. James concludes by expressing concern that his readers should turn 
sinners from the error (plane) of their ways, and by giving the assurance 
that anyone who does this will cover a multitude of sins (Jas. 5:20). This 
looks at first sight as if man through his own effort can deal with sin; but 
in this essentially practical epistle the comment is not theological. James is 
more concerned with preventing sin in others than explaining how one’s
T o  ap o sta tize  w as a sin  ag a in st  the S p irit  in the sen se  o f  b e in g  a re jec tio n  o f  the w h o le  m iss io n  o f  Je su s , 

in p rec ise ly  the sa m e  sen se  as th o se  w h o  ch arged  J e s u s  w ith  b e in g  in lea gu e  w ith  B ee lzeb u b .

306 A s in the o t , s o  at Q u m ra n  there w as a d istin c tio n  b etw een  in ad v erten t sin s and  d e lib erate  sin s (cf. 
1 Q S  9 . I f .) .

307 T h e  ‘ ig n o ran t an d  e r r in g ’ are re ferred  to  in H eb . 5 :2  (tois agnoousin kai plandmenois), w h ich  F. F. B ru c e  
(Hebrews, p. 91) tak es to  m ean  ‘ th ose  w h o  g o  a stray  th ro u g h  ig n o ra n c e ’ , an idea c lo se ly  ak in  to  H eb . 9 :7 .
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own sin is covered, although he is convinced that the one will lead to the 
other.

Other aspects of sin found in James are evil (kakos, Jas. 1:13; 3:8; 4:11, 
and poneros, Jas. 2:4; 4:16, in which the evil consists more in wrong thought 
than action), wickedness (Jas. 1:21), deceit (1:22, 26), partiality (2:9), and 
transgression (2:9, 11).

In the Petrine epistles we meet with the same mixture of plural and 
singular in the use of the word ‘sin’ (hamartia). Christ is said to have died 
for sins (1 Pet. 3:18) and the believer is reminded that he has been cleansed 
from his old sins (2 Pet. 1:9). The singular, however, is used in 1 Peter 
2:22, 4:1; 2 Peter 2:14. One saying about covering a multitude of sins (1 
Pet. 4:8) is parallel to James 5:20, only here the effective tool is love. When 
Peter says that whoever has suffered in the flesh has ceased from sin (1 Pet. 
4:1), he clearly means that anyone who has sufficiently identified himself 
with Christ has ceased from a life dominated by sin. Peter shares with the 
other nt writers the conviction that sin is universal and the only escape is 
through faith in Christ. He is at pains to point out, however, that Christ 
himself was without sin (1 Pet. 2:22).

Four times 1 Peter speaks o f ‘evil’ (kakos). Do not return evil for evil (1 
Pet. 3:9); do not speak evil (1 Pet. 3:10); turn away from evil and do right 
(1 Pet. 3:11), and the face of the Lord is against evil (1 Pet. 3:12). The last 
three occurrences are in the quotation from Psalm 34:12-16.

We may sum up this epistle’s estimate of sin as the very antithesis of 
righteousness, a constrast brought out vividly in 1 Peter 2:24.

For a record of the possible manifestations of sin, 2 Peter 2 would be 
hard to beat. It illustrates what happens when people are ‘insatiable for sin’ 
(2 Pet. 2:14). Such people are called ‘slaves of corruption’ (2 Pet. 2:19), 
although they think they are free. What strikes one most about the list is 
the distortion which is everywhere apparent. It is summed up as rebellion 
against God’s commandment (2:21).

The epistle of Jude is so close in content to 2 Peter that little more needs 
to be said. Jude cites a prediction which sums up the false teachers as 
‘scoffers following their own ungodly passions’ (Jude 18). They are, more
over, ‘worldly people, devoid of the Spirit’ (Jude 19).

The book of Revelation records in symbolic language the distinction 
between the followers of Christ and the rest of mankind. The former know 
they have been released from their sins (Rev. 1:5). By way of contrast the 
sins of Babylon the great are heaped high as heaven (Rev. 18:5). The climax 
of the book is the impending day of wrath. It is inescapable for those who 
are not the followers of the Lamb. The build-up of the whole book depends 
on the recognition of the universality of sin and the inevitability of God’s 
judgment upon it. People’s reactions to the plagues are typical of man’s 
general refusal to repent (cf. Rev. 16:9, 11, 21).
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The theme of judgment against all that is opposed to God dominates the 
book. The final triumph of right over wrong is typified by the triumph of 
the Lamb over all the agencies of evil. In the vision of the New Jerusalem, 
there is a specific exclusion of all uncleanness, abomination or falsehood 
(Rev. 21:27). All that mars the perfect plan of God is incompatible, and 
the Lamb himself is the lamp, the guiding principle of the new society. So 
great is the contrast between the ideal and the actual that it may be said 
that this book describes more vividly than any other n t  book the destiny 
of man apart from God.
S um m ary  o f  ideas on m an  in  re la tio n  to  G od
It has become clear from the preceding survey that the one fact that stands 
out is that man is not what he ought to be. The precise nature of the fault 
is variously explained. In different parts of the n t  evidence the emphasis 
falls in different places. There is general agreement, however, on a number 
of features. The universality of sin is undisputed, although it comes to 
clearest expression in Paul. Emphasis on the inward character of sin as 
distinct from external acts is summed up in the view of Jesus that it is what 
comes out of a man that defiles him.

Not all the n t  literature presents as clearly as Paul’s epistles the wide 
variety of forms which sin takes -  debt, deviation, lawlessness, slavery, 
falsehood -  but the total presentation is unmistakable. Man has rebelled 
against God. He has disobeyed God’s law. He has allowed himself to come 
into a bondage to sin, from which, through his own efforts, he cannot 
escape. This picture of man sees him as blinded to his own original poten
tial. Sin has placed him in a position of ignorance of God and of a true 
estimate of himself. In both the Johannine and Pauline literature sin is more 
specifically seen as unbelief, which places the responsibility fairly and 
squarely on man’s shoulders. The unbelief is expressed as a refusal to 
believe in Christ.

There is no formal discussion of original sin. But there is no reason to 
suppose that any of the n t  writers did not assume the fallenness of man. 
It is treated as a historical fact rather than discussed in a theoretical manner. 
It is Paul who says most on this subject, especially when bringing out the 
basic sinfulness of man in the course of his Adam teaching.

Another aspect of sin which becomes clear from the n t  is the fact that 
it merits punishment. This will be dealt with more fully when discussing 
judgment (see pp. 848ff.), but the condemnation of sin by a righteous God 
is an integral assumption behind the n t  teaching on salvation and must be 
borne in mind if the mission of Jesus is. to be rightly understood. Indeed, 
many of the particular facets in which sin is presented in the n t  contribute 
to the different interpretations of the work of Christ. If sin is enslavement, 
Christ brings deliverance. If it is falsehood, Christ presents truth. If dis-
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obedience, Christ shows the way of obedience. If deviation from the will 
of God, Christ sets the perfect example of righteousness.
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Chapter 3

Christology

IN T R O D U C T IO N
Anyone who attempts to assess the place of Jesus Christ within n t  theology 
must first make clear his position relative to the modern debate over the 
Christ of faith and the historical Jesus. It is impossible to set out the issues 
in a brief compass, and in any case such a survey would not be in place 
here. The position adopted over this issue affects all aspects of n t  theology, 
but it is of particular significance for Christology. The stance adopted will 
determine whether any evidence exists for determining what Jesus thought 
about himself.

The extent of the differences of opinion over this issue can be gauged by 
the fact that they range from an almost total scepticism about the possibility 
of any historical knowledge to an acceptance of the full historicity of the 
words and works of Jesus. Many, for instance, would strongly reject 
scepticism, but would nevertheless want to maintain some modifications 
of the facts in the course of the transmission of the tradition. The extreme 
sceptical position maintains that since practically all of the material in the 
gospels is considered to represent the theological stance of the early church, 
it naturally follows that the gospels are almost valueless for arriving at a 
true assessment of the historical Jesus. On the other hand it is possible to 
recognize that the records have come to us through Christian writers who 
held definite beliefs about Jesus Christ, without calling in question the 
reliability of the records. In face of the wide diversity of opinions, all that 
is possible for the New Testament theologian is to state his own view and 
to take note in the following discussions of views which proceed from 
different presuppositions.

In the following survey of evidence we shall regard the gospels as records 
which enable us to ascertain in a dependable way what Jesus thought about 
himself, as the n t  has presented the evidence. We shall also examine what
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others thought about him. It will be necessary to consider the relationship 
between these two sources of evidence.

Our survey will begin with Jesus the man. We shall then examine what 
he called himself and what others called him. This approach to the subject 
by means of the Christological titles will provide valuable insights. Never
theless, it will be necessary to compare this evidence with that from the 
so-called Christological hymns, which show something of the profound 
reflections on the person of Christ in the early church. This will be followed 
by an examination of the three important Christological events -  the virgin 
birth, the resurrection and the ascension -  to discover what light these 
throw on the person of Christ and to consider their theological implica
tions. Our survey will conclude with a brief summary of the problems 
raised by the evidence.

In the following discussions we shall not deal with the subject of the 
origins of Christology, because such a study does not strictly belong to the 
field of nt theology. We shall be concentrating on what Christology the 
nt writers present to us rather than on the processes of growth. Valuable 
as the search for origins is, the nt theologian is concerned about the whole 
rather than the parts. In the field of Christology this is particularly im
portant, for the aim must be to show the rich variety of interpretations of 
the person of Christ, rather than to attempt to chronicle the way in which 
Christians came to believe what they did. Too often theories of develop
ment have been imposed on the evidence with a consequent distortion of 
the facts. It is almost certain that many of the ideas existed side by side, 
with no clear line of development between them.

JESU S AS M AN
In approaching an examination of the nt teaching about Jesus Christ, it is 
natural first to draw attention to those evidences which show that he was 
truly man. We could have dealt first with those evidences which point to 
him as more than man, but these will have greater point if studied against 
the background of his real manhood. It may seem unnecessary to set out 
the evidence on this theme, but in view of the tendency which developed 
in early Christian times to overplay the divine nature of Jesus against his 
human nature (as the docetists did), it is essential to establish that the 
person who came to be regarded in a variety of exalted ways was none
theless a real man.1

1 J .  K n o x , The Humanity and Divinity o f Christ (1967), pp . 5 ff ., m a y  be righ t in su g g e s t in g  that n o -o n e  

w o u ld  have ask ed  the q u estio n  at first, W h y w as Je s u s  h u m an ? T h is  m ay , indeed , acco u n t for the a lm o st  
in c iden tal w ay  in w h ich  the nt w rite rs  p resen t the h u m an ity . N e v e rth e le ss , in a sse ss in g  the ev id en ce , w e 

can n o t a v o id  en q u ir in g  h o w  the C h ris t ia n s  u n d e rsto o d  the h u m an ity . K n o x  m ay  be q u estio n ed  w hen  he 

su g g e s t s  that the earliest C h r is to lo g y  w as a d o p tio n ist , on  the stren g th  o f  w h ich  he c la im s that the h u m an ity  
o f  C h r is t  as first p resen ted  no p ro b le m  (cf S . S . S m a lle y , ‘T h e  C h r is to lo g y  o f  A c ts ’ , E x T  73, 1962, pp. 
3 5 8 f f . , fo r  an o b jec tio n  to  the a d o p t io n ist  v iew ).
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In adopting this method, we must guard against any attempt to discuss 
Christology from a purely manward point of view. Our concern will be 
to examine the n t  texts in order to discover what the different writers 
thought about Jesus, and to what extent many of their views are inexpl
icable as deductions from the life of even a perfect man.

Our study in this opening section will centre on two aspects, the hu
manity and the sinlessness of Jesus.

The Humanity of Jesus
The synoptic gospels

T H E  H U M A N IT Y  OF JESU S 
T he synoptic  gospels
We have in our synoptic gospels three portraits of Jesus of Nazareth, which 
although differing in many details, are all concerned with the same person. 
It is only Mark, of the three, who in the opening words gives an indication 
that he is introducing more than a man, and yet he, more than the others, 
concentrates on the human Jesus. On the other hand, it is Matthew and 
Luke who, by including birth stories, focus on the beginnings of the human 
life of Jesus (see the section on the virgin birth, pp. 365ff). The birth 
details represent Jesus in an ordinary human home, subject to all the normal 
pressures that this involves.2 The one childhood incident which is related 
shows something of the humanness of the family situation with the parental 
anxiety over the missing boy. But Luke’s comment that Jesus was obedient 
to his parents sums up the whole period of his growing up (cf. Lk. 2:51). 
His further comment that Jesus increased in wisdom and in stature (Lk. 
2:40, 52) suggests a development under normal laws of human growth. 
There is nothing to suggest any fantastic developments.

All the gospels centre the commencement of his ministry on the baptism. 
This is intended to show the identification of Jesus with the people who 
were flocking to John’s baptism.3 At the same time the heavenly voice 
clearly distinguishes Jesus from his contemporaries. The subsequent temp
tations are again intended to show fairly and squarely that Jesus, like all 
people, was exposed to moral testings. If the sample temptations recorded 
are regarded as real4 -  and the records give no indication to the contrary

2 H . Jo h n so n , The Humanity o f  the Saviour (1962), p. 44 , takes the v iew  that the v irg in  b irth  d o es not 

ex c lu d e  the id ea that J e su s  in h erited  fallen h u m an  n ature . A lth o u g h  he m a in ta in s th is, he a lso  adh eres to 

the nt v iew  o f  the s in le ssn ess  o f  Je su s .

3 Cf. J .  W . B o w m a n , The Intention o f  Jesus (1945), pp . 36 ff, w h o  su g g e s t s  that fo r  Je s u s  it w׳as not 

repen tan ce, b u t a m o ra l act o f  c o m m itm e n t  to  G o d ’s call. Cf. H . Jo h n so n , op. cit., p. 47, w h o  co n sid ers  
b oth  o f  these v ie w s to  be  in ad eq u ate , and fa v o u rs  so m e  idea o f  C h r is t ’s se lf-id en tifica tio n  w ith  th o se  he 
cam e to sav e .

4 T h e  te m p ta tio n s  o f  J e su s  m u st  be re g ard e d  as real te m p ta tio n s  i f  the tru e  h u m an ity  o f  J e su s  is to be 
p re se rv ed . In nt u sa g e  te m p ta tio n s  are e ssen tia lly  te stin g s . T h e  sin le ssn ess  o f  Je s u s  d o e s  n ot ru le o u t the 
p o ss ib ility  o f  real te m p ta tio n , cf. L. M o rr is , The Lord from  Heaven (1974), p p . 50ff. W. T e m p le , Christus 
Veritas (1925), p. 217 , co m m e n ts  that a m an  o f  h igh  m o ra l ch arac ter n eeds to  ex ert e ffo rt  to  o v e rc o m e  
tem p ta tio n , b u t the e ffo rt  w ill be m ad e  b ec au se  o f  the ch arac ter o f  the p erso n . O . B o rc h e rt , The Original
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-  they will suggest that Jesus was a real man. But there is a difference in 
that the temptations of Jesus came to him in the context of his messianic 
mission, the kind of temptations which were peculiar to him. Neither 
evangelist implies that the temptations of Jesus were exemplary (as Heb. 
4:15 does).3

All the synoptic gospels present Jesus against a background of Judaism. 
He is portrayed in a world of scribes and Pharisees, Sadducees and Hero- 
dians. His life span belongs essentially to first-century Palestinian life. The 
people he healed and taught were men and women facing the same social 
and political tensions that he faced. Such mundane features as eating meals 
in people’s houses, manoeuvering fishing boats, paying taxes, talking 
among various types of people, are all evidence that the evangelists portray 
Jesus as essentially a man among men, doing things that ordinary people 
do. They all note his deep compassion for the socially deprived, his criti
cism of hypocrisy, his dialogues with the religious leaders. They mention 
his distress in the garden of Gethsemane, Luke especially drawing attention 
to the sweat of blood, indicative of an intense human conflict which cannot 
be glossed over. Matthew and Mark insert the cry of abandonment on the 
cross. And yet with all this, there is an essential difference between Jesus 
and other men. Each evangelist brings it out in his own way, but the man 
Jesus makes the most incredible claims for himself. He claims authority to 
go beyond the law, to forgive sins, to command nature, to exorcize de
mons. He is transfigured before three of the disciples in a way that no 
other living person could be. He uses and accepts titles which place him in 
a class of his own.

None of the synoptics makes any attempt to resolve the problem of the 
tension between his identity with man and his distinctiveness from men. 
Indeed none of them seems aware of the tension.
The Jo hann ine  lite ra tu re
It is striking that this gospel which presents so much more than the synoptic 
gospels evidence of a divine Person, commencing with his pre-existence, 
also contains strong features in support of his humanity. The statement in 
John 1:14 that ‘the Word became flesh and dwelt among us . . . and we 
beheld his glory’, while stressing the sonship manifested in the incarnation,

CHRISTOLOGY

Jesus (E n g . trails. 1933), p. 343 , c la im s that the te m p ta tio n s  o f  J e su s  w ere  on  a h igh er level than o u rs. ‘H is 

heart w as p u re  and th ere fo re  co u ld  n ot be a ssa iled  b y  te m p ta tio n  to  im p u r ity ’ . N e v e rth e le ss , the tem p ta tio n s 

w ere o f  a real m an .
1 E . J .  T in s le y , The Imitation o f God in Christ (1960), pp . 7 3 -8 0 , sees b o th  the b a p tism  and the tem p ta tio n  

o f  J e su s  in te rm s o f  Israel. T h e  te m p ta tio n s  w ere , th ere fo re , a re-en actm en t o f  the te m p ta tio n s  ot Israel. 
Je su s  is seen as the e x e m p la r  o f  the n ew  Israel and his d isc ip le s  are e x p ec te d  to  im ita te  h im  (see p. 81). O n  
the b a c k g ro u n d  to the tem p ta tio n  n arra tiv e s, cf J .  D u p o n t , ‘L ’A rr ie re - fo n d  B ib liq u e  du  R ec it des T en ta tio n s 

de J e s u s ’ , S T S  3, 19 5 6 -7 , p p . 2 8 7 -3 0 4 .
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nevertheless suggests a humanity similar to ours which could be seen (see 
later section on the Logos, pp. 326f.). At the same time the distinctiveness 
of Jesus is even more apparent. John the Baptist’s two followers and 
Nicodemus and others regarded him as a rabbi (Jn. 1:38; 3:2; 9:2; 11:8). He 
was wearied with his journey to Sychar (Jn. 4:6) and also experienced thirst 
(Jn. 4:7; 19:28). He several times aroused the hatred of the Jews (cf. 7:44; 
10:31ff.; 11:57). At the grave of Lazarus he was deeply disturbed and wept 
(11:33-35). He was again troubled after his entry into Jerusalem (12:27ff.). 
He washed his disciples’ feet (13:Iff.). In the account of one of the resur
rection appearances, he prepares a meal on a charcoal fire (21:9).

There can be no doubt that John wishes to create the impression that 
when the Logos became flesh, it was real flesh. The pre-existent Word 
took on true humanity. Nevertheless that humanity could not obscure the 
equally strong impression that Jesus as a man was unique. The question 
arises whether in this gospel the evangelist is combatting docetism as seems 
to be the case in the Johannine epistles (see below). It may well be that the 
clear indications of the real humanity of Jesus are intended to offset the 
over-emphasis on the divine nature of Jesus, which was the basic error of 
the docetic view (i.e. that the heavenly Christ only appeared to be identified 
with the human Jesus).6 Lack of sufficient attention to the humanity of 
Jesus in John’s account has led some to conclude that the Johannine Christ 
is mildly docetic.7 A true assessment of all the evidence does not support 
this, and we must conclude that, although there is strong evidence of what 
has been called ‘the Christology of glory’,8 there is no evidence that John 
did not hold in balance that Jesus was a real man as well as being the Son 
of God.

The opening of 1 John is notable for its insistence on what has been 
heard, seen, and even touched, of the Word of life (1 Jn. 1:1). This is a

The Humanity of Jesus
The Johannine literature

6 J .  K n o x , The Humanity and Divinity o f  Christ, p. 26, su g g e s t s  that the fo u rth  g o sp e l g o e s  as far as it w as 

p o ss ib le  to  g o  w ith o u t actu a lly  e m b rac in g  d o c e tism . Y e t  at the sam e  tim e he a d m its  that n o -o n e  in the NT 
‘ a ffirm s the reality  o f  the h u m an ity  m o re  u n e q u iv o c a lly  than  h e ’ .

7 E . K a se m a n n , The Testament o f  Jesus (1968), p. 26, d en ies that J o h n ’s g o sp e l is an ti-d o ce tic , but p ro p o se s  

in stead  that on  the q u estio n  o f  C h r is to lo g y  ‘w e have to  rec o g n ize  that he (John) w as ab le  to  g iv e  an an sw er 

o n ly  in the fo rm  o f  a n aive  d o c e t i sm .’ Cf. a lso  R . B u ltm a n n , John  (E n g . tran s. 1971), p. 13. A g a in st  this 

v iew , cf. F. J .  M o lo n e y , The Johannine Son o f  Man (1976), p. 214 , w h o  c o n sid ers  that it d o e s v io len ce  to 

the ev id en ce  fro m  the g o sp e l.

8 K asem an n , op. cit., u ses th is e x p re ss io n . H e  sees the w h o le  o f  J o h n ’s p re sen tatio n  as in ten ded  to presen t 
the g lo ry  o f  C h ris t . H e  w rites, ‘H is  d o m in an t in terest w h ich  is e v ery w h ere  ap p aren t is that C h r is t  h im se lf 
m ay  not be o v e rsh a d o w e d  by  an y th in g , not even  b y  his g ifts , m irac les and  w o r k s ’ (p. 21). K a se m a n n ’s 

o p in io n  is that Jo h n  u se s the earth ly  life o f  Je su s  ‘m ere ly  as a b ac k d ro p  fo r  the S o n  o f  G o d  p ro ceed in g  

th ro u gh  the w o rld  o f  m an  and as the scene o f  the in b reak in g  o f  the h eav en ly  g lo r y ’ (p. 13). W . T h iis in g , 
Die Erhohutui und Verherrlichung Jesu im Johannesevangelium  (21970), e x am in e s  the g lo r ifica tio n  th em e in 

J o h n ’s g o sp e l, e sp ecia lly  the fact that in o n e  sen se  g lo ry  is perfectly  m an ife sted  o n ly  in the p assio n . 
K a se m a n n ’s v iew  is critic ized  b y  G . B o r n k a m m , ‘Z u r  in terpreta tio n  des Jo h a n n e se v a n g e liu m s. E ine 
A u se in a n d erse tzu n g  m it E . K a sc m a n n s S ch rift  “Je s u  letzter W ille nach Jo h a n n e s  17”  ’ , E v T  28, 1958, 
pp. 8 -2 5 , and in Geschichte und Glaube, A u fsa tze  3, 1968, pp. 104—121.

223



CHRISTOLOGY
prelude to the specific condemnation of those who denied that Jesus is the 
Christ (2:22) and of those who denied that Jesus Christ had come in the 
flesh (4:2-3; 2 Jn. 7). Most exegetes agree that some form of docetism, 
which denied the reality of the incarnation, is being combatted. If a dis
tinction was drawn between the heavenly Christ and the human Jesus, and 
the former favoured at the expense of the latter, not only would this be an 
inadequate Christology, it would be nothing short o f ‘antichrist’, as all the 
statements above affirm. There can be no doubt therefore that, at the time 
these letters were written, there was a pressing need to assert the real 
humanity of Christ because this was being undermined.

Acts
In turning from the gospel accounts to the testimony of the early preachers 
we note at once how Jesus was introduced into the speeches. Acts 2:22 
speaks of Jesus as ‘Jesus of Nazareth, a man attested to you by God with 
mighty works and wonders and signs’. The first healing miracle was 
performed in the name of Jesus of Nazareth (Acts 3:6). In Acts 4:10 he is 
called ‘Jesus Christ of Nazareth’. The description ‘Jesus of Nazareth’ is 
taken up by the false accusers against Stephen (Acts 6:14). The same name 
is used by Peter in his speech to Cornelius and his household (Acts 10:38ff). 
In Paul’s account of his conversion in Acts 22:8 the risen Lord introduces 
himself as Jesus of Nazareth. Paul uses the same name in addressing Agrippa 
(Acts 26:9). These are unmistakable references to the historical Jesus who 
had lived as a man in the village of Nazareth. It must be admitted, however, 
that Acts focuses greater attention on the exalted character of Jesus.

Paul
Our discussion of the humanity of Jesus in Paul’s letters is naturally con
nected with the problem of whether Paul knew much about the historical 
Jesus.

There is a striking paucity of allusions to this subject but the lack of 
evidence has often been exaggerated. It has seemed to support the claim 
that Paul had no interest in the historical Jesus. This, however, cannot be 
sustained. Paul knew that Jesus was of the line of David (Rom. 1:3). Indeed 
he belonged to Israel according to (kata) the flesh (sarka) (Rom. 9:5). He 
had been sent by God at a specific time to be born of a woman and to live 
under the law (Gal. 4:4). Paul knew something of the family of Jesus for 
he refers to James as the Lord’s brother (Gal. 1:19). When he wanted an 
example to set before the Corinthians to urge them to give, he made 
allusion, quite incidentally, to the poverty of Jesus (2 Cor. 8:9). He may 
well have known that the Son of man had nowhere to lay his head. He 
certainly knew of the twelve disciples (1 Cor. 15:5); however, since this
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reference comes in a passage based on early tradition, it is difficult to know 
how much knowledge he had of Jesus’ ministry to and through the disci
ples. Since Paul met the apostles in Jerusalem (cf. Acts 9:26) he must have 
received many details of incidents in which Jesus and the twelve were 
involved. The absence of any references to such events is at first perplexing, 
but may be satisfactorily accounted for by the didactic character of the 
epistles, the particular style of the apostle lending itself only rarely to 
illustrative material. The most specific event mentioned by Paul, apart 
from the crucifixion, burial and resurrection (1 Cor. 15:4), was the insti
tution of the Lord’s Supper (1 Cor. ll:23ff). Even then the historical 
details are kept to the barest minimum in spite of the importance which 
Paul attached to the observance of the supper in the right way.

Again, although the apostle does not give a pen portrait of the personality 
of Jesus, any more than the evangelists do, he is aware of certain facets of 
the person of Jesus which are valuable for our purpose. He speaks of the 
meekness and gentleness of Christ (2 Cor. 10:1). Did he know of the saying 
of Jesus recorded in Matthew 11: 29? He also knows of the grace of the 
Lord Jesus Christ, seen especially in his approach to his poverty (2 Cor. 
8:9). These are attitudes of mind which could have been observed. Yet 
they were qualities utterly at variance with current expectations about the 
Messiah. Other aspects of Jesus which exercised a profound effect on Paul’s 
Christology were his righteousness (Rom. 5:18) and sinlessness (2 Cor. 
5:21), for on these he built up his exposition of the Christian’s attainment 
of righteousness. Another feature which Paul endorsed was the humility 
of Jesus in his great Christological passage in Philippians 2:6ff. In 2 Thes- 
salonians 3:5 Paul mentions the steadfastness of Christ. For these allusions 
the apostle must have been drawing on wide traditions about the historical 
Jesus. The evidence, though sparse, is sufficient to show that he was not 
unmindful of the importance of the historical Jesus.

There are several passages in Paul’s epistles which stress the manhood of 
the historical Jesus. Some will be mentioned in other connections, but it 
is impressive to gather the united testimony here. The discussion in Romans 
5:12ff. depends for its force on Christ being a man, just as Adam was (note 
especially ‘the one man Jesus Christ’, 5:15). The same emphasis is found 
in 1 Corinthians 15:21f. (by a man came the resurrection of the dead), 
another Adam passage. In 2 Corinthians 5:14 Paul asserts that one has died 
for all. His similarity to his brethren is alluded to in the expression ‘first
born among many brethren’ in Romans 8:29. To these references must be 
added Romans 8:3 (‘in the likeness of sinful flesh’; but see the section on 
sinlessness, pp. 231 ff).

It must be frankly admitted that Paul has more to say about the divine 
nature of Christ than about his humanity. But the latter is nonetheless 
present. In the Philippians 2 passage Jesus takes the form of a servant (see
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pp. 345ff.). If, as C. F. D. Moule9 argues with some cogency, the passage 
means that Christ considered that equality with God meant not snatching, 
but giving, this must have involved some self-limitation. The form of a 
servant (i.e. a real manhood) expresses the boundaries of that limitation. 
All that Jesus did during his earthly ministry was governed by that limi
tation. Anything less than real humanity would detract from the value of 
the cross and of the striking character of the humiliation theme which is 
the main point of the passage. Moreover, the exaltation is affected by 
whether Jesus was really man, because if he was a true man his humanity 
is combined with his Lordship in his exalted position.

When Paul says in 2 Corinthians 5:16 that we no longer regard Christ 
from a human point of view, his words may imply the humanity of Jesus, 
Cinless he is meaning that we now approach Christ from a spiritual point 
of view. The understanding of this passage is enigmatic (see the discussion 
on pp. 248f.), but in the same epistle Paul refers to the poverty of Christ 
(2 Cor. 8:9), a clear allusion to the humble conditions into which he came.

In the pastoral epistles there is one passage in which the mediator between 
God and man is described as ‘the man Christ Jesus’ (1 Tim. 2:5). It is all 
the more striking because this man gave himself as a ransom, an echo of 
the words of Jesus in Mark 10:45.

Because these references to the humanity of Jesus are mostly incidental, 
it may at first seem that Paul had little interest in this subject, but this 
would be a wrong deduction. He rather assumes the humanity, because 
without it neither the work of Christ on the cross, nor his glorious exal
tation, would make sense.
H ebrew s
After introducing Jesus as the exalted Son in Hebrews 1:3, the writer brings 
out the following details of his human nature.

(i) First, he was lower than the angels and was concerned with men, not 
angels, in his mission (2:9, 16). (ii) He shared flesh and blood like his 
brethren (2:14). (iii) While in the flesh, he was subject to temptation (2:18; 
4:15). (iv) He prayed and offered supplications with loud cries and tears, 
a reference to Gethsemane (5:7).10 (v) He learned obedience through suf
fering as a result of which he is said to have been made perfect (2:10; 5:8-
9). (vi) He knew what it was to experience godly fear (5:7). (vii) He 
regarded death as an inescapable part of his mission (2:9, 14).

9 C . F. D . M o u le , ‘ F u rth er re fle x io n s on  Phil. 2 :5 - 1 1 ’ , Apostolic History and the Gospel (ed. W. W. G a sq u e  
and R . P. M artin ), pp. 264ff.

10 Cf. A . E . G arv ie , ‘T h e  P io n eer o f  Faith  and  S a lv a t io n ’ , E x T  26, 1 9 1 4 -1 5 , p. 549 , on  H eb . 5 :7 . Cf. 
a lso  M . R issi, ‘D ie  M en sch lich k e it J e su  nach H eb . 5 :7  un d  8 ’ , T hZ  11, 1955, p p . 2 8 ff .; E . B ran d e n b u rg e r , 
‘T e x t  un d  V o rlag e n  v on  H e b . v. 7 -1 0 . E in  B e itra g  zu r C h r is to lo g ie  des H e b ra e rb r ie fe s ’ , N o v T  11, 1969, 
pp. 1 9 0 -2 2 4 . O . C u llm a n n , The Christology o f  the New Testament (E n g . trans. 21963), p. 95, m a in ta in s that 
the w o rd s  ‘w ith o u t s in ’ in H eb . 4 :15  g o  far b e y o n d  the sy n o p tic  tem p ta tio n  n arrativ es.
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In the subsequent discussion in the epistle of the qualifications of Christ’s 
high priesthood, the humanity of Jesus is seen to be indispensable to the 
idea of his offering himself as a willing sacrifice, which he did through the 
eternal Spirit (9:14; 9:26f.). Moreover, that offering is specially connected 
with the human body of Jesus (10:10; cf. 10:20). There could have been no 
access for men if Jesus the man had not first blazed the way.

This writer nowhere displays any tension over the parallel concepts of 
divine sonship and perfect humanity. He can present at the same time the 
Son who reflects the glory of God and the man who can be tempted as we 
are, and can identify them in the person of Jesus Christ. In this he is in line 
with the other evidence so far considered.

T he P e trin e  epistles
In 1 Peter the true humanity of Jesus is assumed rather than expressed. His 
death was a bearing of our sins in his body on the tree (1 Pet. 2:24). It was 
because of this that he qualified to be an example for us (1 Pet. 2:21), which 
he could not have been if he had not shared our common humanity. Peter 
points out that it was ‘in the flesh’ that Christ was put to death for our sins 
(1 Pet. 3:18). In fact, in writing to Christians threatened with persecution, 
Peter can meaningfully speak of them sharing Christ’s sufferings (1 Pet. 
4:13). What he suffered he suffered as a man whose example could inspire 
others, although his death has profoundly deeper consequences than this. 
Peter claims to have been a witness of the sufferings of Christ (1 Pet. 5: 1).

In 2 Peter l:16ff. there is a direct appeal to the transfiguration from an 
eyewitness account, although the reference could not be considered to be 
evidence of complete humanity since it is cited to prove the majestic glory 
of Christ. What is most significant here is that the glory is seen in an 
earthly setting.

R evelation
In this book, since it centres on the heavenly risen Christ, there is little 
stress on his humanity. But even in the vision of the ascended Lord in 
Revelation 1:13, the description is o f ‘one like a son of man’ (echoing the 
language of Dn. 7). There are references to his actual death (Rev. 1:7; 1:18). 
The humanity also comes out in the references to the wounded Lamb. 
These allusions are sufficient to identify the triumphant Lamb with him 
who lived on earth and died a redeeming death.

S um m ary
Our survey of the evidence for the humanity of Jesus has clearly shown 
that whatever exalted view of Jesus the early church had, they had no
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doubt that he was a real man.11 There is nowhere in the n t  any suggestion 
that he was so exalted a being that it would not be meaningful to speak of 
his humanity. Yet because of the exalted nature and status of Jesus accord
ing to the evidence from the n t  discussed in the following sections, the 
conclusion is inescapable that as man Jesus was unique.12

T H E  SIN LESSN ESS OF T H E  M A N  JESU S
In order rightly to assess the human nature of Jesus, account must be taken 
of the clear n t  testimony to his sinless character. This conviction is seen 
in several strands of n t  evidence as set out below.13
T he synoptic  gospels
Whereas there are no specific records in the synoptic gospels of a claim by 
Jesus himself to be sinless, there are indications which would support such 
a view of him.14 Indeed it may at once be asserted that there is no evidence 
which makes the later apostolic testimony to his sinlessness incongruous. 
Never at any time did Jesus make any confession of sin. He began his 
ministry with a call to repentance, although he never revealed in himself 
any need to repent. When he submitted to John’s baptism, it was with 
some hesitation (according to Matthew’s account, Mt. 3:14) that John 
finally agreed to the baptism. Jesus declared that it was ‘to fulfil all 
righteousness’, not to signify repentance from sin.15

The fact that Jesus showed such sensitive resistance to evil when, for
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11 F o r  a recent b o o k  w h ich  a tte m p ts a m o d ern  asse ssm e n t o f  the h u m an ity  o f  Je su s , cf. J .  A . T . R o b in so n , 

The Human Face o f  God  (1973). R o b in so n  sp e a k s  o f  three rep re sen ta tio n s o f  reality  -  m y th o lo g ic a l, 

o n to lo g ic a l and  fu n ctio n al -  and  p re fers the latter fo r  m o d ern  u n d erstan d in g . B u t o u r  p u rp o se  has been  to 

d isc o v e r  the nt v iew  and it is q u e stio n ab le  w h eth er th ese  d istin c tio n s h ave  m e an in g  fo r  first-c en tu ry  
th o u gh t.

O n  the re lig io u s  and m o ra l p erso n a lity  o f  J e su s , cf. O . B o c h e rt , The Original Jesus, pp . 209ff. C f  also  

S. W. S y k e s , ‘T h e  T h e o lo g y  o f  the H u m a n ity  o f  C h r is t ’ , in Christ, Faith and History (ed. S. W. S y k e s  and 
J .  P. C la y to n , 1972).

12 In a p sy c h o lo g ic a l ap p ro ac h  to  the h u m an ity  o f  J e su s , R o m a n i G u ard in i, The Humanity o f  Jesus (E n g . 

tran s. 1964), pp . 4 8 ff ., sh o w s  an im p o rta n t d istin c tio n  b e tw een  Je s u s  as m an  an d  o th er m en  in that Je su s  

ev ery w h ere  m et w ith  a lack  o f  u n d erstan d in g . G u ard in i b e liev e s that in a sen se  th is iso la ted  Je s u s  fro m  
oth er m en  w ith o u t in the least d eg re e  d im in ish in g  h is true  h u m an ity .

13 F o r  an o ld e r  co n tr ib u tio n  on  this th em e, c f  C a rl U llm a n n ’s The Sinlessness o f  Jesus (E n g . tran s. fro m  

7th edn . 1901). T h is  b o o k  is stru c tu red  on  an a p o lo g e t ic  a p p ro a c h , b u t still has so m e  v a lu ab le  in sig h ts .

14 S o m e  h ave  d isc u sse d  the v irg in  b irth  in re la tio n  to  the sin le ssn ess  o f  J e su s , and  in o rd e r  to  sa fe g u a rd  

the latter h ave p ro p o se d  the d o c trin e  o f  the im m ac u la te  co n c ep tio n . T h is  is the R o m a n  C a th o lic  v iew . It 

can no t be m a in ta in ed  that the v irg in  b irth  is n ece ssa ry  to  su p p o r t  the s in le ssn ess  o f  C h r is t , fo r  it d o e s  not 

in i t se lf  p ro v e  it. In fact, all that co u ld  b e  sa id  is that a m ira c u lo u s  b irth  p re d isp o se s  to w a rd s  an e x cep tio n al 

p erso n  in resp ect o f  w h o m  sin le ssn ess  w o u ld  n ot be o u t o f  p lace. See  co m m e n t  on  p. 374.

13 O n e  e x p lan a tio n  o f  the h e sita tio n  o f  Jo h n  is that the p ro b le m  w as o n e  o f  in fe r io r ity -su p e rio r ity , that 
is that Jo h n  rec o g n ized  that J e su s  sh o u ld  b ap tize  h im  w ith  the S p ir it ; c f  D . H ill, Matthew (N C B , 1972), 
p. 96, w h o  g o e s  on  to  ex p la in  ‘ r ig h te o u sn e ss ’ as ‘ r ig h te o u sn e ss  o f  life ’ . C u llm a n n  (Baptism in the New  
Testament (E n g . trans. 1950), pp . 18f.) on  the o th er h and in terp rets  it in the P au lin e  sen se  o f  J e su s  ac q u irin g  

r ig h te o u sn e ss  fo r  all.
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instance, he rebuked Peter’s wrong attempt to deflect him from the conse
quences of his messianic mission, suggests the absence of any consciousness 
of evil within himself (Mt. 16: 23). Indeed, the terms of the rebuke -  ‘Get 
behind me, Satan’ -  show an acute reaction to the presence of Satan, 
especially when present in the words of one of his closest disciples.16 In the 
accounts of the temptations both Matthew and Luke leave a strong impres
sion of the complete victory of Jesus. There is no suggestion that Jesus 
even wavered in his attitude towards the tempter. Since these temptations 
may be regarded as samples of what was true throughout the ministry, this 
triumph over evil may be extended to cover the whole life of Jesus. It 
should be noted, of course, that the temptations recorded have special 
relevance to the commencement of the ministry, but they set the tone for 
the whole.

The strong condemnation of the scribes and Pharisees for hypocrisy and 
the absence of any counter-condemnations against Jesus support the view 
that no-one could lay the charge of hypocrisy against him. What he ex
pected of others may be accredited to himself. In urging people to be 
perfect as their heavenly Father is perfect (Mt. 5:48), Jesus would have been 
guilty of hypocrisy if there had been any doubt about his own perfection. 
Had he included himself in the exhortation, the question of his own need 
to be more perfect might have been implied. But the exhortation is ad
dressed to others, not to himself. The whole teaching of Jesus in the 
synoptic gospels is set on a consistently high moral tone and none of his 
hearers ever charged him with not living up to his own teaching. When he 
mentioned that his hearers, though evil, know how to give good gifts to 
their children, he was differentiating himself from them (Mt. 7:11; Lk. 
11:13).

A few instances in the synoptic gospels have raised problems of a moral 
kind. Was Jesus too harsh in his denunciation of the scribes and Pharisees? 
He certainly did not mince his words, but this would not involve moral 
blame unless the criticisms can be shown to be unfounded. Despite the 
claims of some scholars that Jesus exaggerated the hypocrisy17 and gives 
no credit to the scribes and Pharisees for their good qualities, there is no 
certain evidence that Jesus was unfair. Indeed, in view of the deliberate 
rejection by the scribes and Pharisees of his messianic claims and of their 
active part in the crucifixion, it is clear that Jesus was justified in his opinion 
of them. The basis of their religious beliefs was diametrically opposed to 
his teaching, which stressed the importance of man’s personal relation to 
God, rather than the observance of ritual demands. The strong tone of

16 It is p ro b a b ly  p re fe rab le  to  in terpret the reb u k e  to  m ean  that P eter w as b e h av in g  in the m an ner o f  
Satan  rather than to  su p p o se  that Satan  w as p o sse s s in g  P eter, cf. E . B e st , The Temptation and the Passion: 
The Markan Soteriology (1965), p. 29.

17 C f  C . M o n te fio re , Rabbinic Judaism and G ospel Teachings (1930). Idem, The Synoptic Gospels (1909).
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criticism cannot be condemned as unworthy of a perfect man, but it 
demonstrates the validity of righteous anger against abuses.18

A statement which has caused difficulty is Jesus’ word to the young ruler 
who addressed him as ‘Good Teacher’ (Mk. 10:17-18; Lk. 18:18-19). In 
affirming that one only was good, i.e. God, did Jesus imply that he was 
not himself good?19 Some have supposed that Jesus as man was disclaiming 
the absolute goodness of God which cannot be exposed to temptation. 
Contrasted with this was the goodness in Jesus which was the result of 
successful resistance to temptation and perfect obedience which involved 
suffering. But such a view supposes degrees of goodness, which clouds the 
issue.20 It is better to suppose that Jesus was challenging the young man 
about the basis of his assessment of goodness in order to set his appreciation 
of Jesus himself in its right perspective.21 In other words the question, 
‘Why do you call me good?, is intended to draw out a reason. Matthew’s 
account, which has, ‘Why do you ask me about what is good?’ (Mt. 19:16), 
shifts the emphasis and lessens the supposed moral difficulty. The notion 
of goodness is not discussed in any of the accounts and serves only as an 
introduction to a direct challenge to the young man about the 
commandments.

We may conclude that the presentation of Jesus in the synoptic gospels, 
although not explicit about his sinlessness, prepares us for the more specific 
account in John’s gospel and for the confident assertions of the epistles.
T he Jo hann ine  lite ra tu re
John’s account, with its portrait of Jesus as both Son of God and yet truly 
man, presupposes sinlessness. In John 8:44 Jesus charges the Jewish hearers 
with being of ‘your father, the devil’, and this is followed up by the direct 
challenge, ‘Which of you convicts me of sin?’ The retort was not evidence 
of Jesus’ sin, but an emotional outburst, ‘Are we not right in saying that 
you are a Samaritan and have a demon’? (Jn. 8:48). Moreover, the aston
ishing claims that Jesus made for himself in this gospel (e.g. ‘I am the light 
of the world’, Jn. 8:12) would be total arrogance if his moral status did not

18 D . B o n h o e ffe r , Christology (E n g . tran s. 1966), p. 112, a sse rted  that Je s u s  w as n ot a p erfectly  g o o d  

m an , b ecau se  he w as an g ry , harsh  to  his m o th er, ev ad ed  his en em ies, b ro k e  the law , stirred  up  rev o lt. B u t 

B o n h o e ffe r  is co llec tin g  ev id en ce  w h ich  can  be e ffec tiv e ly  ex p la in ed  w ith o u t im p ly in g  sin fu ln ess . A d m it

ted ly  he g o e s  on  to q u a lify  h is sta te m en t in the ligh t o f  w h o  it w as w h o  w as ac tin g  in su ch  a w ay , fo r  he 
still a ffirm s that J e su s  w as w ith o u t sin .

19 C f  B . B . W arfie ld ’s e ssay  on th is p a ssa g e , ‘J e s u s ’ A lle g e d  C o n fe ss io n  o f  S in ’ , in h is co llec ted  e ssay s, 

Christology and Criticism (1929), pp. 9 7 -1 4 3 . H . B . S w ete , M ark (31913), ad loc., p o in ts  o u t that the stress 

fa lls on  the ad je c tiv e  and n ot on  the p ro n o u n . T h is  fo c u se s  on  the m e an in g  o f  g o o d n e ss  and d o e s  not 

su g g e s t  an y  co n tra st  b etw een  Je s u s  an d  G o d .
20 C f  H . R . M ac k in to sh , The Doctrine o f  the Person o f  Jesus Christ (319 14), w h o , in his n ote  on  the 

sin le ssn ess  o f  Je s u s  (pp . 3 5 ff .) , w rite s , ‘W hat Je s u s  d isc la im s, rather, is G od ’s perfect g o o d n e s s . ’
21 O n  M k . 10:18, R . P. M artin , M ark: Evangelist and Theologian (1972), p. 124, su g g e s t s  that J e s u s ’ rep ly  

to the rich y o u n g  ru ler p o in ts  o u t that ‘ g o o d ’ sh o u ld  n ot be  u sed  as a flipp an t g e stu re  o f  p raise .
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Paul

match it. It was not on the grounds of inconsistency between his words 
and actions that his enemies plotted against him, but on the grounds of 
their jealousy (cf. Jn. 12:10-11). Jesus frequently claimed to do the will of 
God in terms which suggest that it was unthinkable to him to do otherwise 
(cf. Jn. 10:37f.; 14:10-11; 14:31; 15:10; 17:4). He could hardly have claimed 
to be one with the Father (10:30; 17:22), had there been any awareness of 
sin in him. The presentation of Jesus in John’s gospel assumes for him the 
highest moral level and there is nowhere any suggestion of fault or failure 
in him, except in the false accusations of his enemies (18:30), although even 
here no specific charge was brought. His moral purity is inviolable.

In the Johannine epistles an equally specific claim to sinlessness in respect 
of Jesus Christ is found (1 Jn. 3:5, ‘in him there is no sin’. He came, in 
fact, to take away sin). It is also in 1 John that our advocate with the Father 
is described as ‘Jesus Christ the righteous’ (1 Jn. 2:1). He is clearly distin
guished from the rest of us, for if we say that we have no sin, we deceive 
ourselves (1 Jn. 1:8).
Acts
Again the sinlessness is more implicit than explicit. In Peter’s Pentecost 
speech the description ‘the Holy One’ from Psalm 16 is applied without 
hesitation to Jesus (Acts 2:27). A similar idea occurs in Peter’s second 
speech in Acts 3:14, where the audience is charged with having denied ‘the 
Holy and Righteous One’. In the disciples’ prayer in 4:24ff, reference is 
made to ‘thy holy servant Jesus’ (verse 30). Stephen in his speech referred 
to Jesus as ‘the Righteous One’ (7:52). In his Areopagus address Paul refers 
to God judging the world in righteousness by a man whom he has ap
pointed (Acts 17:31) without specifying further. In fact his address was 
abruptly curtailed. Since the amount of Christological material in Acts is 
severely limited by the author’s purpose, it is not surprising that no more 
is said explicitly about the sinlessness of Jesus. But there seems little doubt 
that it is implied.
Paul
In his letter to the Romans Paul states that God sent ‘his own Son in the 
likeness of sinful flesh’ (Rom. 8:3), a remark which has occasioned much 
discussion. Does he mean that the flesh that Jesus took was flesh of a 
different kind from other men? Or does he mean that Jesus shared precisely 
the same nature of man including its inherent self-centred bias? The answer 
hinges on the sense of ‘likeness’ (homoidmati).22 It has been understood in

22 D . B o n h o e ffe r , op. cit., p. 113, a rg u e s  fo r  a p a ra d o x  in his d isc u ss io n  o f  the p h rase  ‘ liken ess o f  fle sh ’ . 

H e  d is tin g u ish e s  b e tw een  C h r is t  and the flesh  and  relates the p h rase  o n ly  to  the fo rm e r . T h is  lan d s h im  
w ith  the p a ra d o x  o f  sa y in g  that J e s u s ’ d eed s are n o t sin le ss , b u t Je su s  h im se l f  is. T o  asse rt  that J e s u s ’ acts 
are s in less, he th in k s is a sta te m en t o f  belief. B u t  it is c o n fu sin g  to  d raw  su ch  a d istin c tio n  betw een  J e s u s ’ 
acts and h im se lf.
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the sense o f ‘identity of form’, which would support the second alternative, 
or in the sense of ‘analogy’ which would support the first. The expression 
‘in the likeness of (en homoidmati) occurs in a Christological statement in 
Philippians 2:7, where Christ is said to have been born ‘in the likeness of 
men’.23 Here the sense seems to require identity of form, although it should 
be noted that the identity is with humanity as compared with deity. It is 
not, therefore, a precise parallel with Romans 8:3.24 The same word (hom
oidmati) occurs in Romans 5:14 where it is used of the transgression of 
Adam. It is difficult from an exegetical point of view to reach any conclu
sion, but there is nothing in the statement in Romans 8:3 which requires 
the view that in his human nature, Jesus had inherited a sinful bias.23 
Indeed, the additional statement ‘for sin’ (peri hamartias), which could mean 
‘for a sin offering’, and the further comment that ‘he condemned sin in the 
flesh’, support the view that it was only because he himself was without 
sin that he could condemn it ‘in the flesh’. The question whether he was 
born without sin is not discussed by Paul. If Christ did not sin it is 
impossible to suggest that he was born with sin, in the sense of original 
sin. The n t  is nowhere speculative about possibilities. It simply asserts as 
an accepted fact that Christ was sinless.

This is brought out particularly in 2 Corinthians 5:21, where Paul says 
‘For our sake he made him to be sin who knew no sin’. Sinlessness here 
is explicit, in spite of the profound problem involved in his being ‘made 
sin’ (for which see the discussion on pp. 465f.). He could be ‘made sin’ 
only if he was without sin. Again the focus falls on the fact that he did (or 
knew) no sin. The sinless life was the necessary prelude to the identification 
of Christ with those he had come to save from sin. A similar idea occurs 
in Galatians 3:13 where Paul declares that Christ became a curse for us, 
again implying that he was not under a curse for himself.
H ebrew s
In setting out the qualities of Jesus as a sympathetic high priest, a compar
ison is made between his temptations and ours with the significant proviso, 
‘yet without sinning (Heb. 4:15).26 Again, the possibility of falling is not

23 R . P. M artin , Philippians (N C B ), p. 98 , rec o g n ize s that homoidmati here has w ith in  it the sen se  o f  

b e in g  m a rk ed  o u t fro m  m en .

24 R . Je w e tt , Paul’s Anthropological Terms (1971), pp . 151f., critic izes J .  S ch n eid er, T D N T  5, p. 196, fo r 

m a in ta in in g  a d o u b le  sen se  in homoioma in R o m . 8: 3 and Phil. 2 :7 . Je w e t t  co n ten d s that Je s u s  actu ally  

b ec am e  flesh  and sin . W ith o u t c o m m itt in g  o u rse lv e s  to  a d o u b le  sen se  w h ich  is c o n trad ic to ry , w e m u st 

n ote  that in c o m m o n  u sa g e  ,l ik e ’ in v o lv e s  b o th  sim ila r ity  and d istin c tio n , th u s e x c lu d in g  id en tity . T h is  is 

su p p o r te d  b y  the u se  o f  the w o rd  in H e b . 4 : 15.
25 F o r an e x p o sit io n  o f  R o m . 8 :3  in su p p o r t  o f  the v iew  that C h r is t  a ssu m e d  fallen  h u m an  n atu re , cf. H . 

Jo h n so n , The Humanity o f  the Saviour, p p . 107ff. F o r the c o n v erse  v iew  that C h r is t  d id  n o t take fallen 

h u m an  n atu re , cf. C . H . D o d d , The Epistle to the Romans (1932), p p . 119 f . , w h o  p o in ts  o u t that fallen  

h u m an ity  in A d a m  is not the o n ly  h u m an ity .
26 R . W illia m so n , ,H e b re w s 4 :1 5  and  the sin le ssn ess  o f  J e s u s ’ , E x T  86, 1974, pp . 4 ff ., s u g g e s t s  that J e su s  

p artic ip ated  in the actu al ex p erie n c e  o f  s in n in g .
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Its theological significance

discussed, but the resultant fact of sinlessness is affirmed.27 The proviso 
seems to make a distinction, however, in the parallelism of the temptations. 
Sympathy of understanding is based on similar exposure to testing. Yet 
the whole of this epistle does not conceal the fact of the essential difference 
in nature between our high priest and ourselves.28
T he P e trin e  epistles
In a striking passage in which ethical exhortation is merged with doctrinal 
affirmation, Peter maintains that Christ committed no sin (1 Pet. 2:22), 
while at the same time affirming that he bore our sins that we might die 
to sin (1 Pet. 2:24). There is undoubtedly here a direct echo from the 
Servant Song of Isaiah 53, in which the Servant’s identification of himself 
‘with the transgressors’ is mentioned. Whereas the Servant’s sinlessness is 
not explicitly stated in Isaiah 53, Peter does not hesitate to make this 
assertion of Jesus, whom he sees as the fulfilment of the Isaianic Servant 
passage. Jesus’ blood is described in terms of a lamb without spot or 
blemish (1 Pet. 1:19), another allusion perhaps to Isaiah 53.

This is further supported by the statement in 1 Peter 3:18, which declares 
of Christ that the righteous died for the unrighteous. In both these refer
ences the major matter of importance is the death of Christ and it is clear 
that the sinless quality of his life was regarded as a vital factor in the 
meaning of his death.
R evelation
With the emphasis shifted to the exalted Christ there is no occasion in this 
book for reference to the sinlessness of Jesus, but it should be noted that 
the righteousness of the risen Lamb is never in dispute. At the climax of 
the book judgment is in the hands of him who is called Faithful and True 
(Rev. 19:11). There is no incongruity between this view of the heavenly 
Christ and the purity of the earthly Jesus, for had there been the validity 
of the whole vision would have been in question.
Its theo log ical significance
The evidence set out above shows the wide distribution of the conviction

27 M o n te fio re , Hebrews, p. 91, co m m e n ts  on  the a m b ig u ity  o f  the G reek  w o rd s  in H eb . 4 :1 5 , w h ere ‘yet 

w ith o u t s in ’ co u ld  be  u n d e rsto o d  in the sen se  that Je s u s  w as tem p te d  ex a c tly  as w e  are an d  yet d id  not 

su cc u m b ; o r  that he w a s  tem p te d  as w e are  e x ce p t fo r  th o se  s in s w h ich  resu lt fro m  p re v io u s  sin s. It m a y  

be that the w rite r  in ten d ed  to  b e  a m b ig u o u s . H e  ce rta in ly  d o e s  n ot ap p e a r  to  be  aw are  o f  ra is in g  p ro b le m s 

w ith  the w o rd s  ‘y et w ith o u t s in ’ . T h e  a lm o st  in c id en tal w ay  in w h ich  the w o r d s  are in tro d u ce d  su g g e s t s , 

m o re o v e r , that he ex p e c te d  his read ers to  rece iv e  th em  as a c k n o w le d g e d  fact.
28 T h e  p ro b le m  arises  w h eth er o r  n ot the au th o r  o f  H e b re w s c o n sid ered  that J e s u s  to o k  sin fu l h u m an  

flesh , e sp ecia lly  in v ie w  o f  H e b . 2 :1 7 -1 8 . H . Jo h n so n , op. cit., p p . 1 1 6 f f ,  m a in ta in s that it m u st  m ean  that 
Je s u s  a ssu m e d  a h u m an  n atu re  a ffected  b y  the fall. C f  a lso  J .  K n o x , The Humanity and Divinity o f Jesus, p. 
49. B u t  the w rite r  ca re fu lly  sa fe g u a rd s  the s in le ssn ess  o f  Je s u s  and this is c learly  his d o m in an t co n cern , 
w h ile  at the sa m e  tim e  m a in ta in in g  his true h u m an ity . C f  L . M o rr is , The Lord from Heaven, pp . 85f.
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that Jesus did no sin.29 The breadth of evidence excludes any suggestion 
that belief in the sinlessness of Jesus was a later accretion. It would not 
have developed at all if it had not been firmly rooted in historical evidence. 
It is a striking fact that no report was recorded which was at variance with 
the conviction that Jesus was sinless; this must be taken into account in 
assessing its importance.

One problem which has been raised is whether the sinlessness of Jesus 
is in conflict with the doctrine of original sin, since if the latter doctrine is 
correct (see pp. 209ff.) Jesus could not have become true man without 
being predisposed to sin as all others are.30 The problem is more apparent 
than real, for it is built on the presupposition that fallen humanity was the 
only kind of humanity that Jesus could share. But the biblical view is that 
fallen humanity is a corruption of what was intended, which means that 
Jesus’ sinlessness shows God’s true ideal for man. Admittedly this does not 
touch the question of how Jesus entered the stream of life without being 
affected by the sinful bias. The n t  does not discuss the problem, but 
presents some evidence of a virgin birth (see pp. 365ff.) as at least a con
tributory factor. Even this, however, does not explain how conception 
through the Spirit in a human person absolved Jesus from all taint.31 Indeed, 
many theologians resolve the problem by denying the virgin birth and the 
doctrine of original sin. In this case sinlessness is wholly the result of the 
morality of Jesus, demonstrated by his integrity. But this line of approach 
fails to take account of the true nature of sin (see pp. 187ff), which has had 
a more radical effect on the human race in pre-conditioning the human will.

The significance of the sinlessness of Jesus lies in its relation to the 
incarnation. If Jesus became man in a form which was purged of all bias 
to sin, could he then be said to have become man like other men? Could 
he then be identified with those he came to redeem? The answer lies 
partially in the understanding of Christ’s work of redemption. Nowhere 
does the n t  suggest that Christ had to become identical to man in his fallen 
state. In each case where he is identified with man’s sin the proviso is 
added that he was without sin. The assumption is that he was obliged to 
become man to save man, but there is no suggestion that he must become 
implicated in man’s sin. Pannenberg32 rejects the view that Jesus shared 
uncorrupted, but not corrupted, humanity on the grounds that it contra
dicts ‘the anthropological radicality of sin’, and is contrary to the n t  (and 
early Christian) view that the Son of God assumed sinful flesh and in sinful

29 O n  the sign ifica n c e  o f  the s in le ssn ess  o f  J e su s , c f  L . W . G re n ste d , The Person o f  Christ, A p p e n d ix , pp. 

279ff. O n  the p ro b le m  ra ised  b y  it, cf. J .  K n o x , op. cit., pp. 3 9 -5 2 . J .  A . T . R o b in so n , The Human Face oj 
God, p p . 8 8 f., m a in ta in s that the sta te m en t that Je s u s  n ev er sin n ed  w as a th e o lo g ica l an d  n ot a h isto rica l 

o b se rv a tio n , sin ce n o -o n e  c o u ld  p ro v e  a u n iv ersa l n egativ e .
3(1 Cf. W . P an n en b erg , Jesus -  God and Man (E n g . trans. 1968), p. 361.
31 H en ce  the d e v e lo p m e n t o f  the R o m a n  C a th o lic  v iew  o f  the im m ac u la te  co n c ep tio n ; see ab o v e , n. 14.

32 C f  P an n en b erg , op. cit., p. 362.
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flesh overcame sin. But he is basing his observations on a particular un
derstanding of Romans 8:3 which is open to challenge. If, of course, ‘sinful 
flesh’ means flesh like other men’s flesh, which in them always results in 
sin but in Jesus never did, there would be less difficulty. Even if Jesus 
differs from us in that he never yielded to temptation, he cannot be so 
entirely different that his example could not provide an encouragement to 
us. Moreover, the n t  concept that fallen man cannot please God (Rom. 
8:8), would seem to be irreconcilable with the view that Jesus took sinful 
flesh.

Whatever subsequent debates have arisen over the explanation of the 
sinlessness of Jesus, we may confidently affirm that the n t  has no doubt 
that Jesus became truly man and equally no doubt that he was sinless. To 
make him take on corrupt human nature would not make him more of a 
true man, but less. Those who have maintained that what is not assumed 
cannot be redeemed33 have gone beyond n t  teaching, for God’s method of 
redemption is to use the agency of a sinless man, his own Son, to redeem 
a race of sinful men.

In conclusion, we may note that any discussion over whether the sin
lessness of Jesus means that he could not sin (peccare non potuit) or that he 
was able not to sin {potuit non peccare) is not foreshadowed in the n t . The 
question is speculative. The latter alternative assumes that sinlessness is 
equated to obedience. But in itself this would not go far enough in under
standing the n t  concept of sinlessness. There is a sense in which the perfect 
will of God so completely represented the perfect will of Jesus that any act 
or even desire short of that perfect will was unthinkable to him.

T H E  C H R IST O L O G IC A L  T IT L E S : 
IN T R O D U C T O R Y  C O M M EN TS

Our next consideration is to discover how Jesus thought of himself and 
how the early Christians came to think of him. We will seek an answer to 
this enquiry by first examining the meaning and significance of the various 
titles which either Jesus himself used or others came to use of him. Al
though this survey will by no means exhaust the n t  evidence on the person 
of Christ, it will present a wide spectrum in a manageable form.34 It will

33 T h is  w as a fam ilia r  idea a m o n g  p a tristic  w rite rs . K . B arth , Church Dogmatics, I, 1, p p . 1 5 3 ff., s t ro n g ly  

m a in ta in ed  the s in le ssn ess  o f  C h r is t , bu t n ev erth e le ss in sisted  that the W o rd  a ssu m e d  o u r  h u m an  ex isten ce , 
i.e. o u r  fallen nature.

34 It is n ot to  be  th o u g h t that an ad e q u ate  C h r is to lo g y  co u ld  be  d ed u ced  fro m  the titles a lon e, bu t they 
u n d o u b te d ly  m a k e  an im p o rta n t co n tr ib u tio n  to w a rd s  it. J .  J e r e m ia s , N T T ,  1, p p . 2 5 0 ff., a ttach es m o re  
s ign ifican ce  to  the e m p h atic  ego p a ssa g e s . H is  d is tru st  o f  the titles is on  the g ro u n d s  that all bu t on e are 
p o st-E a ste r . H e  th in k s, on  the o th er hand , that p ic tu re s like  m e sse n g e r  o f  G o d , p h y sic ian , sh eph erd , m a ste r  
b u ild er and  fath er are p re -E a ste r  (p. 251). H . C o n z e lm a n n , Jesus (E n g . tran s. 1978), p. 49, m a in ta in s that 
the C h r is to lo g ic a l titles can tell u s n o th in g  a b o u t J e s u s ’ se lf-c o n sc io u sn e ss .
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be complemented by a following discussion of the so-called Christological 
hymns, which set out what Christians thought about Jesus as they came 
to worship him.

The titles have each a specific background which shows that they were 
not created out of nothing. It will clearly be important to consider what 
meaning the various terms would have had in contemporary understand
ing, although it must always be recognized that any term applied to Jesus 
may have been considerably modified compared with the meaning it had 
in its contemporary usage.

A rough division may be made between those titles which possessed 
messianic connotations and those which did not. In this context the word 
‘messianic’ is understood to relate to the deliverer-figure who was antici
pated in the Jewish world, and who would be God’s agent for the inaug
uration of a new age for his people. The word ‘messianic’ comes from the 
Hebrew word ‘Messiah’, for which the Greek equivalent is ‘Christ’. Both 
terms are derived from roots meaning ‘to anoint’, from which it may be 
seen that Jesus was regarded as being specially set apart for a specific task.

M ESSIA H
It is logical in discussing Christology to begin with ‘Messiah’, since the 
Greek term Christos (the anointed one) has provided the Christian church 
with its most widely used term. Indeed the fact that the believers in Jesus 
were at an early stage described as ‘Christians’ is eloquent testimony to the 
importance of the concept in their minds. They were so convinced that 
Jesus was the Messiah and were so open in announcing it that others tagged 
on to them the description o f ‘Christ’s people’. That this first happened at 
Antioch is significant for it was there that the church first had an impact 
on Gentiles (Acts 11:26). Jews would never have described believers as 
Messiah’s people, for they never recognized that the church had any right 
to apply the term to Jesus. But Gentiles would have no such inhibitions 
and would in fact be ignorant of the implications of the name. Constant 
use of the word ‘Christ’ would seem to them meaningless. It is, in fact, to 
Jewish sources that we must look for light on its significance for Jesus and 
his contemporaries. Only then will the evidence of the gospels be properly 
understood.
T he Jew ish  backgroun d
It is possible to give only the briefest summary of the Jewish idea of 
Messiah. We should, in fact, speak of a variety of ideas, for there was 
certainly no unified concept about the one who was to inaugurate the 
coming age. Some indication must be given about the idea of Messiah in 
the four main sources for contemporary Judaism ־־ the Old Testament, the
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Apocryphal and Pseudepigraphical literature, the Qumran scrolls and the 
rabbinical writings.

In the Old Testament much is said, especially in the prophets, about the 
coming messianic age which offered bright prospects to the people of God 
(cf. Is. 26-29; 40ft; Ezk. 40-48; Dn. 12; Joel 2:28-3:21), but little is said 
about the Messiah. The title is nowhere used of the coming deliverer. 
Indeed, the agent for inaugurating the coming age was God himself. But 
although the absolute use of the term ‘Messiah’ does not occur, there are 
various uses of the word in a qualified way, such as the Lord’s Messiah 
(i.e. anointed one). The idea of anointing a person for a special mission 
appears in a variety of applications, but mainly of kings and priests (Lv. 
4:3ff.), also of prophets (1 Ki. 19:16) and patriarchs (Ps. 105:15) (cf. 1 Sa. 
24:6ff.; 26:9ff.), and even of a heathen king, Cyrus (Is. 45:1). This use of 
anointing to indicate a specific office became later applied in a more tech
nical sense of the one who, par excellence, would be God’s chosen instrument 
in the deliverance of his people. The ot without doubt prepares the way 
for the Messiah and many ot messianic passages are cited in the NT.

During the intertestamental period, the meaning of the term underwent 
some modifications, in which the technical sense of the Lord’s anointed 
one becomes more dominant (cf. Psalms of Solomon 17-18). The hope of 
the coming Messiah took many different forms, but the predominant one 
was the idea of the Davidic king, who would establish an earthly kingdom 
for the people of Israel and would banish Israel’s enemies. The Messiah 
was to be a political agent, but with a religious bias. The concept was a 
curious mixture of nationalistic and spiritual hopes.35

It is generally supposed that in the Qumran literature there are two 
Messiahs, one of Aaron and one of Israel (cf. 1 QS 9:11).36 Since the 
Qumran sect was a priestly community, it is not surprising to find that the 
Messiah of Aaron took precedence over the Messiah of Israel.37 To what 
extent this diversified view of Messiahship is significant for a determination 
of nt usage is debatable, but it at least testifies to the fact that there were 
divergent views concerning the precise nature of the messianic office.38

33 Cf. R . N . L o n g e n e c k e r , The Christology o f  Early Jew ish  Christianity (1970), p p . 6 3 f., w h o  p o in ts  o u t 

that the S e m itic  m in d  p re fers to  th ink  o f  fu n ctio n s rath er than p e rso n s, w h ich  m a y  ex p la in  the g reater  

e m p h a sis  on  the m e ssian ic  age .
36 C f  the d isc u ss io n  on  the m e ssian ic  h o p e  at Q u m ra n  in F. F. B r u c e ’s Second Thoughts on the Dead Sea 

Scrolls (1956), pp . 7 0 -8 4 .
37 N o te  that in the D a m a sc u s  d o c u m e n t the ro y a l and  p rie stly  co n c ep ts  seem  to  be co m b in e d  in on e 

( C D C  19:11 ; 12 :23  -  13:1; 14 :19 ; 20 :1).
38 D . E . A u n e , *A  N o te  on  J e s u s ’ M e ss ia n ic  C o n sc io u sn e ss  and  11 Q  M e lc h iz e d e k ’ , EvQ  45, 1973, pp. 

161 f f ., m a in ta in s that the Q u m r a n  fra g m e n t is the earlie st ev id en ce  that the p ro c la m a tio n  o f  g lad  t id in gs 

co u ld  be  p art o f  the ex p ec te d  M e ss ia h ’s task .
T h e re  is little  d o u b t  that Ps. 2 :7  w as read  an d  e x p o u n d e d  in a m e ssian ic  sen se  at Q u m ra n . C f  E . L o h se , 

T D N T  8, p. 36 1 , w h o  su g g e s t s  that a fra g m e n te d  tex t, 1 Q  28a (1 Q  S a) 2: I l f . ,  m a y  refer to  G o d  b eg e ttin g  
the M ess iah . B o th  P s. 2 :7  an d  2 S am . 7 :1 4  w ere  u sed  m essian ic a lly  in 4 Q  F lor. C f  a lso  P s. S o l. 17 :26  and 
p erh ap s 17 :36 ; 18:6, 8, fo r  a s im ila r  u se  o f  P s. 2.

Messiah
The Jewish background
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It is of some importance to note that there is no evidence that the rabbis 

before a d  70 used the term ‘the Messiah’, but information regarding rab
binic teaching of this period is scarce.39 The term, moreover, was under
standably never used by Josephus in his attempt to make Judaism more 
acceptable to the Romans. In the Apocalypses of Ezra and Baruch, both of 
which were contemporary with the emerging church, the term occurs, and 
as in the intertestamental period seems to be linked with the idea of the 
Davidic son, specifically so in 4 Ezra 12:32-34.40 In the Targums there is 
a frequent technical use of the word mesia , although in view of the difficulty 
of dating, the value of this evidence is doubtful.

From this brief survey of the background, it becomes clear that whereas 
the idea of a coming Messiah was widespread among the Jews, the origin 
and character of the coming Messiah was not clearly understood. Different 
groups tended to visualize a Messiah who would be conducive to their 
own tenets -  priestly groups like Qumran in priestly terms, nationalist 
groups in political terms. In determining the approach of Jesus to the term 
‘Messiah’ we must bear in mind that he would be concerned with the most 
popular understanding of the term and there is little doubt that popular 
opinion leaned heavily towards hope of a coming political leader who 
would deliver the Jewish people from the oppressive Roman yoke.41 When 
seen against this prevalent notion, it is understandable why Jesus avoided 
the use of the term.
T he synoptic  gospels
We shall next list any evidence from the synoptic gospels which gives an 
indication of Jesus’ approach to the messianic office. By way of introduction 
to this discussion, it must be noted that the gospels supply definite infor
mation regarding current messianic expectations. Matthew reports that 
Herod’s Jewish counsellors were able at once to tell him that the Messiah 
was to be born in Bethlehem (Mt. 2:3-5). Luke records the confusion of 
the populace over whether John the Baptist was the Messiah (Lk. 3:15), 
which bears strong testimony to their expectation. Even more specific is 
the evidence from John’s gospel, where it is said that John the Baptist 
emphatically denied that he was the Messiah (Jn. 1:20) and where the first 
disciples of Jesus on their initial encounter with him believed they had

39 Cf. G . E . L ad d , T N T  p. 138. H e  ad d s that ‘ in R ab b in ic  literatu re  as a w h o le  the D a v id ic  k in g ly  

m essiah  b e c o m e s the central f ig u re  in the m e ssian ic  h o p e , w h ile  the S o n  o f  M an  d ro p s  o u t o f  u sa g e ’ . H e 

refers to  J .  K la u sn e r , The Messianic Idea in Israel (1956), pp . 4 5 8 -4 6 9 .

40 K . B e rg e r , in h is e x a m in a tio n  o f ‘ D ie  K ö n ig lich e n  M e ss ia stra d it io n e n  des N e u e n  T e s ta m e n ts ’ , N T S  
20, 1974, p p . 1—44, fin d s co n n ec tio n s w ith  the w isd o m  litera tu re , an d  th in k s that th is is s ig n ifica n t in the 

in terpreta tio n  o f  titles like ‘ S o n  o f  D a v id ’ an d  ‘ S o n  o f  G o d ’ .
41 F o r a d isc u ss io n  o f  the Je w ish  b a c k g ro u n d  to  the m ain  titles, e sp ec ia lly  M e ss iah , as th ey  d e v e lo p e d  in 

the C h rist ian  ch urch , cf. K . B e rg e r , ‘Z u m  trad it io n sge sc h ic h tlich en  H in te rg ru n d  ch ris to lo g isc h e r  
H o h e its tite l’ , N T S  17, 1970, p p . 3 9 1 -4 2 6 .
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found the Messiah (Jn. 1:41), whatever they understood by the term.
Although the Johannine account has been questioned because of this 

early recognition, it is not out of harmony with other evidence of popular 
expectations that the disciples should have been looking for someone to 
identify as the coming Messiah. Even among the Samaritans some kind of 
messianic expectation was common (Jn. 4:29ff.). John also reports that 
confusion arose in the minds of some people in Jerusalem because of the 
tradition that Messiah’s origin would be unknown, whereas the origin of 
Jesus was known (Jn. 7:26ff.). Moreover, there was a popular belief that 
Messiah would perform signs and this led others to believe in Jesus, pre
sumably as Messiah (Jn. 7:31). This connection between ‘signs’ and the 
Messiah seems to have resulted in the apprehension of the hierarchy about 
the actions of Jesus, which led them to plan to put him to death (Jn. 11:45- 
53). It is further noteworthy that John’s account of the feeding of the 
multitude is the only one which links it with popular clamour to make 
Jesus king and with his escape from such a design (Jn. 6:15). That many 
of those who had previously followed Jesus immediately withdrew their 
support (Jn. 6:66) is further evidence that a political Messiah was the pre
dominant idea in popular conceptions. When false accusations were sought 
in order to incriminate Jesus before the Roman authorities, among them 
was the statement that Jesus had claimed to be Messiah a king (Lk. 23:2). 
Pilate referred to Jesus as the one ‘who is called Messiah’ (Mt. 27:17) and 
the mockers at the cross used the same title in their jibes.

It remains to question, in view of this background of popular expecta
tion, what Jesus himself thought about the messianic office. That there is 
an enigmatic character about the answer is undeniable, since Jesus himself 
was reticent to acknowledge himself publicly as Messiah, and since the 
gospels (Mark in particular) record several occasions when Jesus com
manded secrecy regarding his mission.

The latter point gave rise to the theory that Mark had imposed his own 
idea of the ‘messianic secret’ on the true facts of the historical Jesus and 
that in reality Jesus never thought of himself as Messiah (Wrede).42 Ac
cording to this theory it was only later that the Christian church came to 
think of Jesus as Messiah, and Mark’s ‘messianic secret’ is regarded there
fore as a device to explain why Jesus said so little about messiahship and
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42 F o r a b r ie f  d isc u ss io n  o f  th is th eo ry , cf. G . E . L ad d , T N T , p. 169. W. W red e ’s b o o k , p u b lish ed  in 

1901, w as en titled  Das Messiasgeheimnis in den Evangelien. It has n o w  been  p u b lish ed  in E n g lish  as The 
Messianic Secret (1971). F o r  fu ller d isc u ss io n s  in recent p u b lic a tio n s, cf. D . E . A u n e , ‘T h e  p ro b le m  o f  the 

M ess ian ic  S e c re t ’ , N ou T  11, 1969, pp . 1 -3 1 ; B . G . P o w le y . ‘T h e  P u rp o se  o f  the M e ss ia n ic  S ecret. A B r ie f  

S u r v e y ’ , E x T  80, 1969, p p . 3 0 8 ff.; R . N . L o n g e n e c k e r , ‘T h e  M e ss ian ic  S ecret in the ligh t o f  R ecen t 
D isc o v e r ie s ’ , E Q  41, 1969, p p . 2 0 7 f f ;  J .  D . G . D u n n , ‘T h e  M ess ian ic  S ecret in M a r k ’ , T B  21, 1970, pp . 

9 2 -1 1 7 . D u n n  co n c lu d e s h is s tu d y  w ith  the sta te m en t that the so -c a lled  ‘ m e ssian ic  se c re t ’ o r ig in a te d  in the 
life s itu atio n  o f  Je s u s  an d  is in essen ce  at least w h o lly  h isto rica l. G . M . de  T ile sse , L e secret messianique dans 
I ’Evangile de Marc (1968), on  the o th er h an d , a ttr ib u te s the idea o f  the m e ssian ic  secret to  the ev an ge list.
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why the Jews did not acclaim him. Many followers of Bultmann, with 
their predisposition towards a church-created tradition, have embraced 
Wrede’s basic idea.43 But this is not the only way to understand the in
junction to secrecy, nor is it the most probable.

If the messianic office was popularly considered to be political, it is 
highly probable that Jesus would have enjoined silence until after it became 
clear that he was no political leader (i.e. after the crucifixion).44 It certainly 
makes better sense to suppose that Jesus was not acknowledging a particular 
kind of messiahship than to suppose that he never thought of himself as 
Messiah at all. In the latter case it is impossible to give an adequate ex
planation of the church’s notion that Jesus was, in fact, the promised 
Messiah. All the circumstantial evidence of the passion would be against 
the development of a messianic belief ex nihilo, since no-one would have 
pronounced a crucified man as Messiah. It is more intelligible to suppose 
that Jesus consciously came to fulfil the messianic office,45 but interpreted 
that office in a way differing radically from current expectations. This is 
borne out by the most probable interpretation of the main passages in the 
synoptic gospels which bear on the matter.

First, we must consider Peter’s confession (Mt. 16:13-20 = Mk. 8:27-30 
= Lk. 9:18-21), ‘You are the Christ’. All the synoptics give the confession 
as a sequence to the question of Jesus regarding popular ideas of his identity 
and an answer to the enquiry about their own view. Mark and Luke record 
the question in the form ‘who do men say that I am?’ and Matthew has 
‘Son of man’ in place of ‘I’. That the confession was explicitly drawn out 
by Jesus has an important bearing on our understanding of his messianic 
consciousness. But a two-fold difficulty arises over the interpretation of 
Peter’s confession. The first problem is that the form of it is differently 
expressed in the respective gospels. Mark has simply, ‘You are the Christ’ 
(Mk. 8:29), Luke has ‘The Christ of God’ (Lk. 9:20) and Matthew has ‘You 
are the Christ, the Son of the living God’ (Mt. 16:16). Some scholars regard 
the Markan saying as the only genuine one and the other forms as later 
adaptations. But the additions are no more than explanations of the par-

43 F o r  recent w o rk s  re flectin g  W red e ’s in fluence, c f  G . B o r n k a m m , Jesus o f  Nazareth (E n g . tran s. 1960), 

p p . 1 7 1ff.; N . P errin , J R  46, 1966, p p . 2 9 6 ff.; H . C o n z e lm a n n , Z T K  54, 1957, pp . 293flf. In an article  in 

Int 27, 1973, p p . 1 0 -3 0 , W . C . R o b in so n , Jn r , d isc u sse s  ‘T h e  Q u e st  o f  W red e ’s Secret M e ss ia h ’ and 

co n sid ers  the cu rren t in fluence o f  the th eo ry  to  be u n w arra n ted .

44 A g a in st  W red e ’s v iew , c f  E. H o sk y n s  an d  N . D a v e y , The Riddle o f  the New Testament (1931), pp. 

10 5 ff., w h o  d en y  a n o n -m e ss ian ic  trad itio n ; T . W. M a n so n , ‘T h e  L ife  o f je s u s :  S o m e  T e n d e n c ie s in P resen t- 

D ay  R e se a rc h ’ , in The Background o f  the New Testament and its Eschatology (ed . W . D . D a v ie s  an d  D . D au b e , 

1964), pp . 2 1 1 -2 2 1 . C f  a lso  G . H . B o o b y e r , ‘T h e  S ecrec y  M o tiv e  in M a r k ’s G o sp e l ’ , N T S , 6, 1960, pp . 

2 2 5 -2 3 5 ; J .  C . O ’N e il l, ‘T h e  S ilen ce o f j e s u s ’ , N T S  15, 1969, pp . 1 5 3 -1 6 7 . O ’N e ill c la im s that o f  the 

su cc e ssio n  o f  Je w ish  rev o lu tio n ar ie s , n on e o f  th em  ca lled  h im se l f  M ess iah . In his v iew  Je s u s  w as ch arged  

w ith  b la sp h e m y  b ecau se  he w as a lleged  to  h ave  c la im ed  to  be M e ss ia h ; fo r  the J e w s  b e liev ed  that the 
p re ro g a tiv e  fo r  a n n o u n c in g  the M e ss iah  b e lo n g e d  to  G o d  alone.

45 C f  R . N . L o n g e n e c k e r , EQ  41, 1969, pp . 2 0 7 -2 1 5 , w h o  den ies that the m e ssian ic  secret can be 
ap pea led  to  in o rd e r  to d ism is s  M e ss iah sh ip  as a fo u n d atio n a l e lem en t in early  C h r is to lo g y .
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ticular sense in which the messianic title should be understood. The title 
‘Messiah’ alone could be misunderstood in a political sense, whereas the 
additions make this less probable, because they introduce spiritual concepts.

Some, however, have put a different construction on the variations in 
the synoptic accounts. Cullmann,46 for instance, considers that the confes
sion was a simple statement as in Mark, and that Matthew’s addition comes 
from a different context. Bultmann,47 on the other hand, rejects altogether 
the genuineness of the confession in its context. But there are no sufficient 
grounds for supposing Matthew to be unhistorical in linking Messiah and 
Son of God as part of Peter’s confession. Peter undoubtedly misunderstood 
the real nature of the messianic office, as his subsequent rebuke of Jesus for 
his prediction of the passion shows (Mt. 16:21ff.); but this does not elim
inate the possibility that he had seen in Jesus more than a merely human 
Messiah. It is not necessary to suppose with Cullmann that Peter had 
misunderstood Messiah in a wholly political sense. Indeed had this been so 
it is incredible that Jesus did not specifically reject the ascription rather than 
merely enjoin the disciples to silence. It was the idea of a suffering Messiah 
which proved a stumbling block to Peter.48

This highlights the second problem about Peter’s confession, i.e. what 
does it tell us about Jesus’ own messianic consciousness? There is no 
reasonable doubt that Jesus rejected the idea of political messiahship. His 
teaching regarding his mission was not cast in this mould. He eschewed 
the idea of violence and advocated an approach which would obviously 
have been a political non-starter.49 No political revolutionary would ever 
have exhorted people to love their enemies. The Sermon on the Mount is 
intelligible as a spiritual directive, but makes nonsense as a political mani
festo.

In what sense therefore did Jesus consider himself to be Messiah?50 The 
answer lies mainly in his consciousness of o t  fulfilment -  the consciousness
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46 C f  O . C u llm a n , Peter: Disciple, Apostle, Martyr (E n g . trans. 1953), pp . 170ff. H e c o n sid ers  that the 

sa y in g  in M t. 1 6 :1 7 ff., b e lo n g s  to  the P assio n  sto ry . H is  m ain  reaso n s fo r  th is tran sp o sitio n  are b ased  on 

the ex ege tica l d iffic u ltie s  w h ich  he fin d s in the e x is t in g  co n tex t.

47 R . B u ltm a n n , T N T  1, p p . 26f. H e  sta te s  c a te g o r ica lly  that P e te r ’s co n fe ss io n  w as an E a ste r-sto ry  

p ro je c ted  b a c k w a rd s  in to  the life o f  Je su s . H e  g iv e s  no  su p p o r t in g  ev id en ce  fo r  th is v iew .

48 R . H . F u ller, The Foundations o f  New Testament Christology (1965), p. 109, d ec lares that ‘Je su s  re jects 

M ess iah sh ip  as a m e re ly  h u m an  and even  d iab o lic a l te m p ta tio n ’ . B u t  he b ase s th is v iew  on  his o w n  re- 

ed itin g  o f  the tex t o f  the p a s sa g e  (he re m o v e s  v erse s 3 0 -3 2 a , w h ich  leave s o n ly  the sta te m en t ‘y o u  are the 

C h r is t ’ an d  the reb u k e  o f  P eter fo r  m a k in g  it).

49 C f  M . H e n g e l, 1Was Jesus a Revolutionist?' (E n g . tran s. 1971); idem, Victory over Violence (E n g . trans. 

1975). See  the fu rth er d isc u ss io n  o f  th is in the sec tio n  on  eth ics and so c ia l re sp o n sib ility  b e lo w , pp . 9 4 7 f.) . 
In his b o o k  Christ the Conqueror (1954), p p . 2 7 -4 0 , R . L e iv e stad  den ies an y  ap p rec iab le  co n n ectio n  betw een  

C h r is t  and zea lo tic  m e ss ia n ism , after e x a m in in g  the sy n o p tic  tex ts  w h ich  m ig h t su g g e s t  it. H e sees the 

con flict m o tiv e  as co n n ected  w ith  d e m o n s (pp . 4 0 -5 0 .) .
50 C f  G . E . L a d d , T N T , p. 142; R . N . L o n g e n e c k e r , The Christology o f  Early Jew ish  Christianity, p. 70. 

L o n g e n e c k e r  p ertin en tly  a sk s h o w  Je s u s  w o u ld  ev er h ave a ro u sed  su ch  in ten se  o p p o s it io n  i f  he had not 
m a d e  an y  m e ssian ic  c la im  an d  h ad d o n e  n o th in g  d istin c tiv e .
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that he was God’s agent for the redemption of his people, interpreted in a 
spiritual and not a nationalistic sense. It must have been the political ov
ertones of the title Messiah which led to Jesus’ reticence in acknowleding 
the ascription and which caused him to urge silence on his disciples (cf. 
Mk. 8:30). This would satisfactorily account for his acceptance of the idea 
under certain circumstances, when the political motif was not in question, 
(ie.g. cf. Lk. 24:26). In the case of Peter’s confession, if Matthew’s additional 
section (Mt. 16:17ff.) belongs to its present context (and there is no con
clusive reason for supposing that it does not, see discussion on this on 
pp. 71 Off), Jesus clearly recognized that Peter was using more than human 
deduction or intuition in ascribing Messiahship to Jesus. The spiritual 
insight necessary for recognizing the true nature of the messianic office of 
Jesus was God given. This is a clear admission that in popular opinion no 
such concept of the office would be held, which sufficiently justifies the 
charge to silence.

A more radical interpretation of the confession passage is to suppose that 
Jesus never considered himself to be Messiah, but only ‘Messiah-designate’, 
and that he expected another, the Son of man, to fill the office more fully 
(so Bultmann).31 But this is based on a particular view of the Son of man 
passages which will be discussed later and shown to be unacceptable.

The second passage to be considered centres around Caiaphas’ question, 
‘Are you the Christ?’ (Mt. 26:57-68; Mk. 14:53-65). Here again there is a 
slight difference in the two accounts, Matthew has ‘the Son of God’ after 
Christ, and Mark has ‘Son of the Blessed’ (eulogetos). The latter is a Jewish 
periphrasis for God, and both forms of the question, therefore, mean the 
same thing. What is significant here is that Caiaphas links the messianic 
idea with the title Son of God. It is not clear whether he did this because 
he knew the latter to be a current designation for the Messiah. What 
evidence there is does not suggest that it was widely known.32 It is possible 
that a report had reached Caiaphas that some people were making assertions 
about Jesus which linked the two (which would support Matthew’s version 
of Peter’s confession). There is some difference in Mark’s text over Jesus’ 
reply to Caiaphas’ question. The most probable reading has ‘I am’, an 
affirmative followed immediately by a statement about the Son of man, 
which shows the non-political sense in which the affirmation was made. 
A less well-supported reading53 has ‘You have said that I am’, which is 
somewhat similar to Matthew’s ‘You have said so’, and provides a less 
specific response.54 If this second reading were correct, it may be a case of

3' R . B u ltm a n n , T N T , 1, pp . 26f. Cf. a lso  F. H ah n , The Titles o f  Jesus in Christology (E n g . tran s. 1969), 
pp. 159f.; R . H . Fu ller, Foundations o f  New Testament Christology (1965), p p . 109f. A c c o rd in g  to th is v iew  

it w as the early  ch urch , n ot Je su s , w h ich  sp ir itu a lized  the term  ‘M e ss ia h ’ (Christos).
32 See the ev id en ce  cited  a b o v e  in fo o tn o te  38.
33 Cf. V . T a y lo r , Mark (21966), ad loc.
34 O . C u llm a n n , The Christology o f  the New Testament, p. 118, su p p o r ts  the in terpreta tio n  w hich  fa v o u rs
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Mark’s text having been adapted to conform with Matthew’s, but if the 
former reading is right, it would indicate that Jesus was no longer reluctant 
in the light of his passion to acknowledge messiahship.

What is at first enigmatic is why Jesus’ answer drew out an immediate 
charge of blasphemy from the high priest.55 Caiaphas would have recog
nized that the words implied an identification with Daniel’s son of man 
passage. What was evidently considered blasphemy was the implication 
that he would sit at the right hand of the power of God (Lk. 22:69), which 
must have been treated as tantamount to blasphemy.56 Nevertheless the 
official charge before Pilate was that Jesus had claimed to be a kingly 
Messiah (Lk. 23:2), and the official inscription on the cross described him 
as king of the Jews (Mk. 15:26). In response to Pilate’s question he had 
used the same circumlocution (‘You have said so’, Mt. 27:11; Mk. 15:2; 
Lk. 23:3) as before the high priest.

When the reluctance of Jesus to use the title, or to acknowledge it is set 
over against the statements in Luke’s resurrection accounts that Jesus ex
pounded from the Scriptures the necessity for a suffering Messiah, some 
explanation is needed.37 Why was there a sudden switch from reluctance 
in the pre-resurrection period to deliberate exposition after the passion and 
resurrection? The answer must lie in the fact that the crucifixion and 
resurrection of Jesus had now rendered impossible a purely political in
terpretation of the messianic mission. Jesus himself appeals to an accom
plished event (the passion) as the basis for the messianic claim. This would 
be in harmony with the view that in Jewish thought a claim to messiahship 
would not be expected until the messianic mission was finished. Neither 
the Teacher of Righteousness at Qumran nor Simeon ben Kosebah at 
Murrabba’at called themselves Messiah, although they considered them
selves to be doing a messianic type of work.58
T he Jo h ann ine  lite ra tu re
Unlike the synoptic gospels, John’s gospel mentions two specific occasions 
when the title Messiah is applied to Jesus, on both occasions early in the * 33 * * 36 37 38

Messiah
The Johannine literature

a m o re  ev asiv e  an sw er. Cf. a lso  J .  H e rin g , L e royaume de Dieu et sa venue: etude sur Vesperance de Jesus et de 
S. Paul (1937), p p . 112f.

33 O n  the in terpreta tio n  o f  th ese  w o rd s , cf. D . R . C a tc h p o le , ‘T h e  A n sw e r  o f  Je s u s  to  C a ia p h a s  (M att,

x x v i. 6 4 ) ’ , S T S  17, 1971, p p . 2 1 3 -2 2 6 , w h o  co n c lu d e s that the fo rm u la e  u sed  in b o th  M a tth e w ’s and 

L u k e ’s n arra tiv e s are ‘a ffirm a t iv e  in con ten t and  re lu ctan t o r  c irc u m lo c u to ry  in fo r m u la t io n ’ . Cf. a lso  idem,
The Trial o f  Jesus (1971), pp . 126 -1 4 8 .

36 Cf. D . H ill, Matthew, ad loc.
37 CJ. I. H . M arsh a ll, Luke: Historian and Theologian (1970), p. 128 n. 5, w h o  p o in ts  o u t that L u k e ’s u se  

o f  Christos sh o w s  three facets : he id en tifie s J e su s  w ith  the M e ss iah , he re p ro d u ce s  the q u estio n s and 
p ro b le m s reg a rd in g  the M e ss iah , and he a llo w s the risen  Je s u s  to  sp eak  o f  h im se l f  as M ess iah .

38 CJ. R. N . L o n g e n e c k e r , The Christology o f  Early Jew ish  Christianity, p. 73.
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ministry.59 Moreover John preserves the Aramaic form and at the same 
time gives the Greek translation (Jn. 1:41; 4:25). A problem arises over the 
fact that John’s record supposes that the first disciples at once recognized 
the messianic status of Jesus, whereas the synoptic gospels show no aware
ness of this until the confession at Caesarea Philippi. One solution is to 
suppose that John’s record in these places is not presenting authentic trad
ition, but is an interpretation superimposed on the tradition. But the use 
of the messianic title by the woman at Samaria (Jn. 4:25) is intelligible 
because for Samaritans the title would not be subject to the same political 
misunderstandings as for the Jews. Indeed, it is certain that the woman’s 
idea of the term ‘Messiah’ would have been very general, since the Samar
itans thought of a coming restorer, but were vague about the form that 
any restoration would take.60

On the other occasion where the term is introduced, it is found on the 
lips of Andrew, who tells his brother Peter, ‘We have found the Messiah’ 
(Jn. 1:41). Immediately afterwards Philip tells Nathanael, ‘We have found 
him of whom Moses in the law and also the prophets wrote.’ This suggests 
that messiahship among these early disciples was understood against its o t  

background. There is no reason to suppose that this early impression was 
anything but a glimpse at a truth that would take some time to dawn on 
their minds with any clarity.61 John is giving an insight into first impres
sions, which the synoptic gospels omit.

It must be remembered that John’s purpose for writing is that his readers 
might believe that Jesus is the Christ, the Son of God (20:31).62 This aim, 
therefore, was responsible for his selection and arrangement of material. 39

39 F o r  a treatm en t o f  the M e ss iah  th em e in J o h n ’s g o sp e l, cf. C . H . D o d d , The Interpretation o f  the Fourth 
Gospel (1953), pp . 91 ff; N . A . D ah l, ‘T h e  Jo h a n n in e  C h u rc h  and  H is to r y ’ , in Current Issues in N .T . 
Interpretation (ed. W . K la ssen  and G . F. S n y d er , 1962), p p . 1 2 4 -1 4 2 ; R . S c h n ack e n b u rg , ‘D ie  M e ss ia s fra g e  

im  Jo h a n n e se v a n g e liu m ’ , in Neutestamentliche A ufsätze: Festschrift ftir J .  Schmid (ed. J .  B lin z ler , O . K u ss  and 

F. M u ssn e r , 1963), pp . 2 4 0 -2 6 4 .

60 M . d e jo n g e ,  in an a p p e n d ix  to  his article : ‘Je w ish  E x p e c ta tio n s  ab o u t the “ M e ss ia h ”  ac co rd in g  to  the 

F o u rth  G o sp e l ’ , N T S  19, 1973, pp . 2 4 6 -2 7 0 , d isc u sse s  the sta te m en t co n c ern in g  the M e ss iah  in Jn . 4 :25 . 

H e  c la im s there is no  ev id en ce  fro m  S am a ritan  so u rc e s  that the S a m a rita n s  u sed  the title  M ess iah  b e fo re  the 

six te en th  cen tu ry , c iting  H . G . K ip p e n b e rg , ‘G ar iz im  u n d  S y n a g o g e . T ra d it io n sg e sc h ic h tlic h e  U n te r su 

ch u n gen  zur sam aritan isch en  R e lig io n  der aram äisc h en  P e r io d e ’ , Religionsgeschichtliche Versuche und Vorar
beiten 30 (1971), p. 303  n. 218 . Cf. a lso  W . A . M eek s, The Prophet-King, p p . 2 1 6 -2 5 7 . T h e  S am a ritan s 

th o u g h t so m e w h a t  gen era lly  o f  o n e w h o  w as to  co m e , the Taheb, R e sto rer . F o r  a fu ll d isc u ss io n  o f  

S am a ritan  th e o lo g y , c f  J .  M a c d o n a ld , The Theology o f  the Samaritans (1964). H e  e sp ecia lly  b r in g s  o u t the 

im p o rta n c e  o f  M o se s  in S am a ritan  th o u g h t. It sh o u ld  b e  n o ted , h o w ev er , that the so u rc e s  on w hich  

rec o n stru c tio n s o f  S am a ritan  th e o lo g y  are  m a d e  are m o s tly  to o  late to  in sp ire  m u ch  co n fid en ce  in their 

co rrec tn ess .

61 It is n o ticeab le  that m isu n d e rsta n d in g s  on  the part even  o f  the d isc ip le s  o f  Je s u s  are a d istin c tiv e  featu re  

o f  th is g o sp e l (see 2 :22 ; 12 :16 ; 13:36; 2 0 :2 5 ). C f  M . d e jo n g e ,  ‘N ic o d e m u s  an d  Je su s : S o m e  o b se rv a t io n s  

on  m isu n d e rsta n d in g  and  u n d e rstan d in g  in the F o u rth  G o s p e l ’ , B JR L  53, 1 9 7 0 -1 , p p . 3 3 7 -3 5 9 .
62 It sh o u ld  n ot be su p p o se d  that N ath a n a e l, in u s in g  the title  ‘ S o n  o f  G o d ’ , m e an s to  e x p re ss  d iv in e  

nature . Ind eed , the o rd e r  o f  w o rd s  in th is co n tex t  sh o w s  that it really  q u alified  the e x p re ss io n  King o f  
Israel. W hat is c lear is that N ath a n a e l w as th in k in g  o f  k in g sh ip  in a sp ecia l w ay , cf. L. M o r r is , John  
(N IC N T , 1971), pp . 167f.
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Messiah 
The Johannine literature

Not only does he note the case of the first disciples and of the Samaritans, 
but also the confession of Martha (Jn. 11:27). In the latter case messiahship 
is linked with the title Son of God, as it is in 20:31 (cf. also 1:49). This 
conditions the view of messiahship which John presents, a view certainly 
far removed from any political concept. It was after the miracle of the 
feeding of the multitude that the people wanted to make Jesus king (6:15), 
and his rejection of this move clears away the political possibilities.

The expression ‘King of the Jews (or of Israel)’ would certainly have had 
messianic connotations in John’s mind. Nathanael used the expression 
(1:49). It is used, moreover, by John in his record of the acclamation of the 
crowds on the entry of Jesus into Jerusalem (12:13), although not recorded 
in this form in the synoptic gospels. The expression ‘King of the Jews’ 
further occurs in John 19:3, 19, both times in mockery.

On two occasions John gives information about current views of the 
Messiah. Some believed he would make a sudden appearance from a secret 
origin (Jn. 7:27) and some that he would perform signs (7:31).63 Others 
understood from the law that Messiah would continue for ever (12:34), 
evidently understanding the ‘law’ here of the general import of current 
messianic interpretations of the o t . 64 The first popular belief would exclude 
Jesus on the grounds that his origins (from Nazareth) were known. The 
second would equally exclude a Messiah who was predicting his own 
death. In recording these dialogues, John evidently intends to justify his 
contention that Jesus is the Messiah by recording the answer of Jesus 
himself to the questions raised. In the former case he appeals to his heavenly 
origin (‘I know him, for I come from him, and he sent me’, 7:29) and in 
the latter he points out that Jesus as light throws light on the darkness of 
their minds (12:35ff), which means that belief in a suffering Messiah needs 
spiritual insight.

Although the gospel of John is dominated more by the concept of Jesus 
as Son of God, the messianic presentation plays an important part. The 
over-all impression of the gospel is that Jesus is the Messiah, not in the 
sense of current speculations, but in a new spiritual sense which is unin
telligible apart from the filial consciousness of Jesus.

In the Johannine epistles Messiah has become an accepted title. The 
combination ‘Jesus Christ’ occurs in 1 John 1:3; 2:1; 3:23; 4:2; 5:6; 5:20; 2 
John 7. But the most important testimony in 1 John concerns those who 
were denying that Jesus is the Messiah (2:22; 4:3, cf also 2 Jn. 7). Most 
exegetes think that some early form of docetism is here in view which 
distinguished the human Jesus from the heavenly Christ and centred faith

63 It is w id e ly  d isp u te d  that the J e w s  e x p ec te d  the M e ss iah  to  p e rfo rm  s ig n s . Cf. J .  L. M a r ty n ’s d iscu ss io n  
o f  th is in his History and Theology in The Fourth Gospel (1968), pp. 81 ff.

64 W . C . v an  U n n ik , ‘T h e  q u o ta tio n  fro m  the O ld  T e s ta m e n t  in Jo h n  1 2 :3 4 ’ , N ouT  3, 1959, pp . 174ff, 
co n c lu d e s that the n earest o t  parallel is P s. 8 9 :37 . It is n o t, h o w ev er , a d irect q u o ta tio n .
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in the latter. John is clear that such a distinction is not only not permissible, 
but is an evidence of antichrist (4:3). He insists that it is integral to Christian 
faith to accept that Jesus is the Messiah (5:1). His Christology is in line 
with the other strands of early Christian thought, as will be clear in the 
following discussions. Linked with the messianic concept, there is the same 
emphasis on the Son of God in 1 John as seen above in the gospel (cf. 1 Jn. 
1:3; 2:22ff.; 3:8; 3:23; 4:15; 5:10, 13, 20).
Acts
The first pronouncement in the early church on the day of Pentecost 
reached its climax in the assertion that ‘God has made him both Lord and 
Christ, this Jesus whom you crucified’ (Acts 2:36). The importance of this 
is obvious since it is the first public announcement since the resurrection 
which bears on the person of Christ. The linking of lordship with mes- 
siahship is significant, for it shows that in the initial stages of the Christian 
church one title was not considered sufficient as a description of the present 
status of Jesus.

But a problem has been raised over the interpretation of this verse. Did 
it mean that Jesus became Messiah only at his resurrection? Those who 
maintain this interpretation 65 advance an ‘adoptionist’ Christology as being 
the main emphasis in the primitive period. But it rests on a misunderstand
ing. The fact that in the gospels Jesus and others spoke in terms of his 
messianic office is sufficient to raise a major objection against the adop
tionist theory. Naturally if the gospels are treated as church creations in 
which the messianic idea was imposed on the facts, some explanation 
would have to be given for the development of the idea, and Acts 2:36 
would lend itself to adaptation in this direction. But it would still be 
mysterious how the post-resurrection community would have come to so 
widespread and unanimous a conviction that Jesus was Messiah, if he had 
never actually acknowledged himself to be so to his disciples.

The words of Acts 2:36 must mean that since the death and resurrection 
of Jesus, God has exalted him and declared him to be not only Messiah, 
but a Messiah-Lord, i.e. an enthroned Messiah as contrasted with a suffer
ing Messiah. Peter and other early Christians learned with astonishing 
rapidity the real difference that the resurrection had made for the under
standing of Jesus. Addressing an audience, many of whom were probably 
witnesses of the crucifixion, Peter dared to do what Jesus himself had not 
done in his ministry, i.e. proclaim that Jesus was Messiah. There was no 
fear that the claim would be understood politically, since a crucified Christ 
could not be considered a potential political power.

CHRISTOLOGY

65 C f  J .  W eiss, The History of Primitive Christianity 1 (E n g . tran s. 1937 r .p . 1970), pp . 118f.
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Messiah
Acts

Another statement which has also raised problems is Acts 3:20, ‘that he 
(i.e. the Lord) may send the Christ appointed for you, Jesus’. Does this 
refer to the future (i.e. the return from heaven) and not to the past? If it 
does, there might be some justification in the contention that a more 
primitive theology than the adoptionist theology is here in mind,66 that is 
that Jesus will become Messiah only in the future. But another interpret
ation is possible and indeed more probable, for the appointing need not 
coincide with the sending. It could refer to a coming in the future of one 
who is already appointed Messiah (prokecheirismenon) .67 There are numerous 
other references to ‘Christ’ in Acts, mainly used as a title. Healings were 
performed ‘in the name of Jesus Christ’ (3:6; 4:10). o t  prophets foretold 
the sufferings of Christ (3:18). In Acts 4:26 a citation is given from Psalm 
2:2 in which the expression ‘his Messiah’ ( r s v  has ‘Anointed’) occurs. This 
Messiah is immediately identified as ‘thy holy servant Jesus, whom thou 
didst anoint’. Further comment will be made on the servant aspect in a 
later section, but the important aspect here is the anointing. Since the 
anointing is mentioned in Luke 4:18 in the passage from Isaiah 61:1,2 
quoted by Jesus and applied to himself, it clearly formed part of his con
sciousness of his calling to the messianic office.68

During the earliest period of Christian preaching and teaching, the theme 
is summed up as preaching ‘Jesus as the Christ’ (5:42).69 The apostles 
recognized this as their mission. It clearly did not exhaust their view of 
Christ, but was a basic constituent. The same is said of Philip’s preaching 
at Samaria (Acts 8:5; cf. 8:12), and of Paul’s first testimony at Damascus 
(9:22). In Peter’s speech to Cornelius he refers to Jesus Christ as Lord of 
all, as well as mentioning God’s anointing of Jesus of Nazareth (10:36, 38). 
In reporting the incident to the Jerusalem church, Peter affirms that God 
gave the same gift (i.e. the Holy Spirit) to us ‘when we believed in the 
Lord Jesus Christ’ (11:17). Although in the form of a title, the name here 
clearly involves the dual concept of Lordship and Messiahship as a confes
sion of faith (cf. 24:24). The Messianic theme occurs in Paul’s pronounce
ments at Thessalonica (17:3) and at Corinth (18:5). The same is said of the 
preaching of Apollos (18:28). It is significant that the audiences in these 
Acts passages were Jews, for whom the Messianic theme would be par
ticularly relevant. The book ends with Paul preaching the Kingdom and 
teaching about the Lord Jesus Christ -  the two themes evidently closely 
linked together (Acts 28:31).

66 Cf. J .  A . T . R o b in so n , Twelve New Testament Studies (1962), p p . 139ff.

67 A c c o rd in g  to B u ltm a n n , J e s u s ’ M e ss iah sh ip  w a s  b e liev ed  b y  the early  ch urch  to d ate  fro m  the 
resu rrectio n  ( T N T  1, p. 27). B u t  it is n ot su rp r is in g  that he m a k es su ch  an a sse rtio n , sin ce he has a lread y  
a ttr ib u ted  the M e ss ia n ic  co n cep t to  the early  ch urch .

68 Cf. W . C . van  U n n ik , ‘J e s u s  the C h r is t ’ , N T S  8, 1962, pp . 113ff.
69 Cf. R. N . L o n g e n e c k e r , The Christology o f  Early Jew ish  Christianity p. 79.
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Paul
We note first that ‘Messiah’ (Christ) in the epistles of Paul has now become 
a proper name. It is probable that Romans 9:5 is the only instance where 
Christos is used specifically in the sense of ‘the Messiah’. But the forms 
‘Jesus Christ’ or ‘Christ Jesus’ or ‘Lord Jesus Christ’, which occur in all 
Paul’s epistles show how basic the Christ concept was in the apostle’s 
thought. He has no doubt that Jesus is the Messiah. He does not need to 
demonstrate it. In the Acts record Paul, soon after his conversion, not only 
recognized that Jesus was Messiah, but actually proved it to the Damascus 
Jews. The recognition of the Messianic role of Jesus clearly played an 
important part in his conversion. He had had direct contacts with many 
early Christians and would certainly have heard of the consistent claim that 
Jesus was the Messiah (cf. Acts 5:42). This was not only one of the major 
themes of early Christian teaching and preaching, but was also the main 
cause of Jewish opposition. It was an important factor in the opposition of 
Saul of Tarsus to the Christian faith. His conversion involved a volte-face 
in his approach to the messianic claims of Jesus.

Paul’s presentation of Jesus differs in a radical way from the presentation 
in the gospels. The vital difference was made by the resurrection of Jesus. 
The unfolding of the suffering Messiah in the gospels becomes the trium
phant living Christ of the epistles, but he is no less Messiah. The title Jesus 
Christ or Christ Jesus is after all only a stylized form of Jesus the Messiah. 
When Paul writes, the messianic mission has been accomplished. He de
velops his own reflections on the new-look messianic concept, which found 
fulfilment in the risen Christ, who inaugurated a spiritual kingdom.

If, of course, the resurrection of Jesus is interpreted as an experience 
rather than a fact, a much more radical reinterpretation of Jesus of Nazareth 
will be involved, and the messianic concept will be replaced by theories of 
a Hellenistic origin of the exalted Christology of Paul. But any approach 
to these great Christological themes from the point of view of their close 
connection with what Jesus himself said and did is to be preferred. This is 
not, however, the position adopted by the ‘Jesus of history’ school, which 
regarded Paul’s developments as perversions of the original simplicity of 
Jesus. It might justly be said that the ‘simplicity’ suggested is itself a 
figment of the imagination.

An important passage which throws light on Paul’s approach to the 
historical Jesus is 2 Corinthians 5:16. ‘From now on, therefore, we regard 
no one from a human point of view (kata sarka)\ even though we once 
regarded Christ from a human point of view, we regard him thus no 
longer. ’70 Interpreters have differed widely over the meaning of this state
ment, which has then affected their approach to Paul’s Christology.

״7  F o r a detailed  d isc u ss io n  o f  the m e an in g  o f  th is v erse , cf. J .  W . F raser , ‘P a u l’s K n o w le d g e  o f  Je su s : II 
C o rin th ian s v. 16 o n ce  m o r e ’ , N T S  17, 1971, pp . 2 9 3 -3 1 3 .
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The crucial question is whether Paul is discounting the historical Jesus 
in favour of a spiritual appreciation of Christ. Those who maintain a lack 
of continuity between the historical Jesus and the kerygmatic Christ see in 
this statement support for their view.71 It is claimed that Paul is drawing 
a distinction between Christ kata sarka (i.e. the historical Jesus) and Christ 
kata pneuma (i.e. the kerygmatic Christ).

But this interpretation is based on a misunderstanding. Our first con
sideration must be to decide why Paul used the title ‘Christ’ if he was 
referring to the historical Jesus. Admittedly he uses both ‘Jesus’ and ‘Christ’ 
in this epistle as variants for no obvious reasons, but since he uses the 
simple name ‘Jesus’ seven times elsewhere in the epistle, it is surprising that 
he uses ‘Christ’ here, if the expression is intended to describe the historical 
Jesus. Moreover, the words kata sarka do not describe Christ, but the way 
in which Paul looks at Christ. The phrase may, therefore, mean that he 
has come to look at the Christ (Messiah) in a new way. No doubt as a Jew 
he had shared the same views about the coming Messiah as his fellow Jews, 
i.e. with a strong materialistic political slant. He certainly had to relearn a 
true approach to messiahship as expounded by Jesus himself 72 and he did 
not do this kata sarka -  it required a dynamic vision. There is no basis, 
therefore, for the view that Paul is here renouncing all interest in the Jesus 
of history.

The question has been raised whether Paul had actually known Jesus in 
the flesh73 and is here refusing to claim any advantage for having done so. 
While the possibility cannot be ruled out, there are no supporting evidences 
for it.74 The apostle’s experience of Christ has come through revelation. 
He may here be combatting the claims of the Christ party at Corinth (1 
Cor. 1:12), who may have been critical of Paul because he had not had any 
contact with Jesus kata sarka.75
The rest o f  the N ew  T estam en t
In a letter addressed to Hebrew Christians we might have expected that

71 C f  R . B u ltm a n n , T N T , 1, p. 239 ; see a lso  his Faith and Understanding 1, (1933, E n g . tran s. 1960 fro m  

61966), pp . 9 5 -1 1 5 , w h ere  he re jects the v iew  that p a st h isto ry  co n trib u te s to  p resen t faith .

72 C f  P. E . H u g h e s , 2 Corinthians (N IC N T , 1977) p p . 198f.

73 Cf. C . A . A . S co tt, Christianity according to St Paul (1932), p p . 12ff. H e  m a in ta in s that P aul sh o w s 

k n o w le d g e  n ot o n ly  o f  the ch arac ter o f  the h u m an  Je s u s ,  b u t a lso  o f  h is teach in g . T h is  is n ot to  say , 

h o w ev er, that P a u l’s k n o w le d g e  w as firsth an d  k n o w le d g e , a lth o u g h  there is reaso n  to  believ e  that he m u st  

h ave rece iv ed  in fo rm a tio n  fro m  firsth an d  so u rce s .

74 C f  a lso  R . B u ltm a n n , ‘T h e  P r im itiv e  C h r is t ia n  K e r y g m a  and  the H isto r ic a l J e s u s ’ , in The Historical 
Jesus and the Kerygmatic Christ (ed. C . E . B raa te n  an d  R . A . H a rrisv ille , 1964), pp . 1 5 -4 0 ; A . O e p k e , 

‘ Irrw ege  in der n eueren  P a u lu s fo r sc h u n g ’ , T h L Z  77, 1952, pp . 149ff. B u ltm a n n  d isc u sse s  the co n tin u ity - 

d isco n tin u ity  q u estio n , b u t b ecau se  he d o e s  n o t a d m it  co n tin u ity  in an y  real sen se  he n atu rally  attach es no  
im p o rtan ce  to  an y  h in ts o f  h isto rica l k n o w le d g e  o n  P a u l’s part.

73 See  the d isc u ss io n  o f  2 C o r . 5 :1 6  b y  P. E . H u g h e s , op. cit., ad loc. A . Sch latter , Paulus der Bote Jesus: 
Bine Deutung Seiner Briefe an die Korinther (21956), p p . 5 5 9 ff., ap p lie s  kata sarka to  P a u l’s fo rm e r  w ay  o f  
th in k in g . H e  n o  lo n g e r  th in k s in this w ay .
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some space would be devoted to demonstrating the Messianic claims of 
Jesus. Instead we find an exposition of the high-priest theme and the 
frequent occurrence of the absolute use o f ‘Christ’ as a title for Jesus. This 
usage links the messianic function with the mediatorial work. This epistle 
is therefore in line with the other n t  evidence in its messianic teaching. 
The one peculiarity is the Melchizedek theme (see on high priest, 
pp. 482ff.), which gives some support to the idea of a priestly Messiah.

In 1 Peter, as in the Pauline epistles, ‘Christ’ has become exclusively a 
title, but the frequency of the combination ‘Jesus Christ’ suggests that it 
rests on solid grounds of early Christian usage.76 It is noticeable that in this 
epistle the title ‘Christ’ is used in conjunction with the sufferings of Jesus 
(1 Pet. 1:11, 19; 2:21; 3:18; 4:1, 13; 5:1) and in view of the further clear 
allusion to the suffering Servant (1 Pet. 2:21-25), the belief in Jesus as a 
messianic figure, who purposely accepted suffering, is inescapable. How
ever, equally emphasized is the resurrected Messiah (cf. 1 Pet. 1:3; 3:21), 
who has conquered suffering and death.

There is little to add from 2 Peter and Jude except to note that the use of 
the messianic title is found throughout in the form Jesus Christ, mostly 
linked with Lord. There is, in fact, only one reference to Jesus which does 
not include the title ‘Christ’ (i.e. 2 Pet. 1:2). The messianic office is certainly 
never in question, even if the form has become stereotyped.

The Revelation of John contains only three references under the title Jesus 
Christ (Rev. 1:1, 2, 5). Jesus is presented under other names. The messianic 
view does not come to the fore even in the consummation of the present 
age, although there is no doubt that the victorious Lamb performs the 
functions of the victorious Messiah. What is particularly dominant is the 
idea of antichrist, who appears unders several names and represents the 
whole spirit and power of evil which operates in the world. The conflict 
between the Lamb and Satan is a conflict between Messiah and anti-Mes
siah. The kingdom of God is confronted with a pseudo-kingdom of evil. 
The messianism of Revelation reaches its climax in the establishment of 
the New Jerusalem (see p. 887).
T he significance o f  the title
We have seen, from the preceding survey of the ascription to Jesus of the 
messianic title, the confirmed belief of the n t  church that he was the 
fulfilment of the long awaited hopes of a deliverer. We have noted, how
ever, that in the process of being the ‘fulfilment’ Jesus considerably modi
fied the concept. There is nothing to suggest that Jesus as Messiah was ever 
thought of by Christians in a political sense, and this at once modified

76 W . K ra m e r , Christ, Lord and Son of God (E n g . t ran s ., 1966), p. 68, m a in ta in s that the d o u b le  n am e 
‘Je su s  C h r is t ’ is o f  H e llen istic  o r ig in . B u t  cf L o n g e n e c k e r ’s cau tio n  (The Christology o f Early Jewish 
Christianity, pp. 126f.). H e  re g ard s 1 P eter as Je w ish  C h rist ian .
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many current messianic hopes. Indeed this accounts for the fact that Jesus 
himself did not use the title Messiah. Yet the Christian recognition of him 
as Messiah and the title’s Jewish background share the common conviction 
that Messiah was God’s agent. He was the one through whom God would 
break through into the present for the salvation of his people.

In addition to the use of the title Messiah there are two other consider
ations which must be borne in mind. The first arises from the question 
whether Jesus’ actions confirm the early Christian conviction that Jesus 
was Messiah. Does the record of his ministry portray him as fulfilling the 
role of Messiah? A concise answer may be found in Jesus’ response to the 
enquiry of John the Baptist whether he was the Coming One (Mt. ll:3ff.). 
Jesus contented himself with reminding John the Baptist of his healing 
work, his raising the dead, and his preaching to the poor. In effect Jesus’ 
answer is indirect. The ministry of Jesus was known already to John, a 
ministry of compassion, very different from the political aspirations in 
much current speculation. Jesus was, therefore, probably saying to John 
that he should revise his view of messiahship. Since the acts and teaching 
of Jesus in the gospel records can be summed up in terms of a ministry for 
others, his intention must be to set the messianic office in its true light. It 
was this kind of Messiah which formed the basis of the early Christians’ 
acceptance of him as ‘the Christ’; but the term was considerably extended 
to include within it the concept of suffering for others, which became 
powerfully evident in the passion. It would be true to say, therefore, that 
the early Christians’ belief in the messianic office of Jesus was brought 
about by a combination of his messianic acts and his messianic death, both 
of which had demanded a considerable modification of what was generally 
expected from the Messiah.

The other important consideration is the part played by Jesus’ implicit 
rather than explicit claims to messiahship. While these are not directly 
concerned with the title, they have a bearing on the total significance of 
Jesus as Messiah and deserve some mention here. The most powerful 
evidence which can be adduced in this connection is the influence of the o t  

on the thoughts and words of Jesus. Indeed, the passage cited above is a 
case in point, since the reply to John the Baptist is couched in language 
indebted to some passages in Isaiah (35:5, 6; 61:1, cf also 26:19). In a wide 
variety of instances Jesus used o t  language in a way which showed his 
acute awareness that he was fulfilling what the o t  had predicted.77 This 
feature added considerable strength to the Christian conviction that Jesus 
was the ‘fulfilment’ of messianic hopes.

Messiah
The significance of the title

7/ F o r a d eta iled  d isc u ss io n  o f  J e s u s ’ u se  o f  the o t , cf. R . T . France, Jesus and the Old Testament (1971). 
H e p articu larly  b r in g s  o u t the fact that a lm o st  all the ot p red ic tio n s u sed  b y  J e s u s  lo o k e d  fo rw a rd  to  the 
d ay  o f  Y ah w eh , the end o f  the p resen t o rd e r  o f  th in gs. H en ce  the earth ly  life as w ell as the fu tu re  g lo ry  
o f  Je s u s  is p resen ted  as the fu lfilm en t o f  the ot h o p es o f  the d ay  o f  Y ah w eh  (pp . 1 60f.).
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The fulfilment motif is particularly significant in those instances where 
passages which were currently accepted as being messianic are applied to 
Jesus, either by himself or by others. The way in which in almost all the 
n t  books the o t  is cited in support highlights the powerful influence that 
this consideration had on the Christological views of the early Christians. 
Since the Messiah concept has such strong roots in the o t , it is not sur
prising that Jesus came to be known so universally as the Christ.

SO N  OF D A V ID
Closely connected with the title of Messiah is the title Son of David. The 
title itself occurs several times in the n t , and there are additional indications 
that the early Christians recognized the significance of the Davidic origin 
of Jesus. It is necessary to set the n t  evidence against the background of 
the Jewish understanding of the idea.
T he backgroun d
The idea that Messiah would be a king of the Davidic line can be traced 
back to the statement in 2 Samuel 7:16 containing God’s promise to David, 
‘And your house and your kingdom shall be made sure for ever before me; 
your throne shall be established for ever.’ This promise is basic to the 
prophetic predictions regarding the messianic kingdom. It explains how 
the messianic hope of a restored kingdom was seen to be a fulfilment of 
the divine promise to David.78 The prophets looked for a descendant of 
David, not for a heavenly being. He is frequently called ‘David’ (Je. 30:9; 
Ezk. 34:23f.; 37:24; Ho. 3:5) after the Hebrew pattern of seeing an ancestor 
in his descendants. In line with this is the idea of a coming ‘Branch’ for 
David (as in Je. 33:15). It is with David that God will make a covenant.79 
‘David’ came to represent a restored Israel. The idea of a Davidic king is, 
therefore, not unconnected with a political Messiah, but o t  prophecy places 
most emphasis on the religious aspect.

In the intertestamental period the Davidic origin of the Coming One is 
frequently found, as in Ecclesiasticus 47:11,22; 1 Maccabees 2:57. It has 
already been noted that Messiah was to be Son of David according to 
Psalms of Solomon 17, and here again the political and religious elements 
are inextricably mixed. When the notion of a priestly Messiah developed, 
as in the Qumran community, the Davidic origin continued to be main
tained by postulating two Messiahs, that of Israel being the Davidic figure

78 C f  S. M o w in k e l, He that Cometh (E n g . trans. 1954), p p . 155fF., w h o  d isc u sse s  the ot e x p ec ta tio n  o f  
a fu tu re  D a v id ic  K in g . Cf. a lso  C . B u rg e r , Jesus als Davidssohn: Eine traditionsgeschichtliche Untersuchung 
(1970), w h o  su rv e y s  the Je w ish  b a c k g ro u n d  as w ell as the nt o cc u rren ces o f  the S o n  o f  D a v id  co n cep t. Cf. 
a lso  B u r g e r ’s art. in T h L Z  95, 1970, pp . 31 I f . ,  in w h ich  he g iv e s  a su m m a r y  o f  his b o o k .

79 C f  J .  P ed ersen , Israel: Its L ife and Culture 3 /4  (21959), pp . 89ff. P ed ersen  re m ark s  that o n ly  w ith  
D a v id ’s line d o e s  the true  h isto ry  o f  Israel beg in .
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and that of Aaron being the priestly. It is significant that the Davidic 
Messiah was too strong to be dropped even in a predominantly priestly 
movement.

The first century Jewish apocalypse, 4 Ezra, preserves the hope that a 
Messiah would arise from the seed of David (12:32-34).80 It is, therefore, 
indisputable that the coming Messiah was believed to be closely connected 
with David in contemporary Judaism in the time of Jesus and the devel
opment of the Christian church.
T he synop tic  gospels
In the light of these expectations we can now evaluate the references to the 
title Son of David and kindred ideas in the n t . The passages of relevance 
in the synoptic gospels are the genealogies, the Benedictus, passages re
cording popular use of the title, the discussion over Psalm 110, and the 
entry of Jesus into Jerusalem.

The tracing of the origin of Jesus from David occurs in both Matthew’s 
and Luke’s genealogies, but more prominently in the former. Indeed, it 
may be noted that David is one of the key figures in Matthew’s three-fold 
division of his genealogy, for he introduces the second section. He also is 
linked with Abraham in the superscription, which at once brings the Dav
idic descent into prominence. Many scholars consider that these genealogies 
were worked over and they are inclined to minimize the significance of the 
Davidic ascription.81 But in view of the strong Jewish link between Messiah 
and David, it is natural to suppose that the early Christians came to regard 
Jesus as the Son of David. It may be true that the precise title occurs only 
in Psalms of Solomon 17:21 in a pre-Christian work, as Hahn maintains,82 
but the Jewish expectation of a Davidic king was far too strong to make 
the rise of the title questionable. The need for the genealogies testifies to 
the concern of Christians that Jesus fulfilled the necessary qualifications for 
the Messianic office. Indeed, as Dalman pointed out,83 the opponents of 
Jesus would have made much of Jesus’ ineligibility for the messianic office 
if his Davidic descent had been in doubt. The genealogies are therefore an 
important witness to Jesus as ‘Son of David’.

In considering the evidence from the Benedictus (Lk. l:68ff.), which 
declares that God ‘has raised up a horn of salvation for us in the house of

Son of David
The synoptic gospels

80 R . L e iv e stad , Christ the Conqueror, p. 9, re m ark s , ‘T h e  M ess iah  o f  the a p o c a ly p se s  u su a lly  b e lo n g s  to  

the S o n -o f- D a v id  ty p e , even  th o u g h  his a ttr ib u te s, p a rtly  d u e  to  the in fluence o f  the S o n -o f-M a n  type , 

m a y  be su p erh u m an  an d  fan ta st ic ’ . O n  the co n tra ry , in the S o n  o f  m an  p a ssa g e s , con flic t cen tres on  fo ren sic  

scenes. T h e  S o n  o f  m an  is n o t an earth ly  co n q u ero r .
81 Cf. F. H ah n , The Titles o f  Jesus in Christology, pp. 240fF.
82 Cf. F. H ah n , ibid., f. 242 .

83 G . D a lm a n , The Words o f  Jesus (E n g . tran s. 1902), 319ff. H e  say s, ‘T h e  p ro p e r  co n c lu sio n , th erefore , 
is to  m a in ta in , w ith  P au l, the D a v id ic  descen t o f  J e su s , a lth o u g h  the co n tin u ity  o f  the d iv in e  rev e la tio n  in 
the O ld  and the N e w  T e s ta m e n ts  d o es n ot d ep en d  u p o n  it ’ (p. 321).
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his servant David’, we observe a strong flavouring of the o t  prophetic 
hope. There is the same mixture of political and religious elements, al
though the Christians came to interpret the Song in an essentially spiritual 
sense. Even if the form of the Song is pre-Christian we need not suppose 
with Hahn84 that it has been appropriated by the church. It is more reason
able to suppose that Zechariah would have understood it in an o t  sense, 
but that its meaning had been more fully appreciated by the time it was 
included in Luke’s account. This seems probable in the light of the Christian 
understanding of Jesus as ‘horn of salvation’ and thus the true Son of 
David.85 It should be noted that Luke records a similar idea in the angelic 
announcement to Mary that her son should be given ‘the throne of his 
father David’ (Lk. 1:32).

The evidence for the popular use of the title Son of David comes mainly 
in Matthew.86 There is no doubt that he brings out its importance more 
clearly than the other synoptic writers, but this was determined by his 
purpose, i.e. to expound in a meaningful way to a Jewish audience how 
Jesus was identified with the coming Messiah. On three separate occasions, 
according to Matthew, Jesus was popularly referred to as ‘Son of David’. 
The blind man at Jericho (Mt. 9:27; cf. Mk. 10:47; Lk. 18:38),87 the Ca- 
naanite woman near Tyre and Sidon (Mt. 15:22) and the people in their 
questioning after the healing of a blind and dumb demoniac (Mt. 12:23) all 
use the title.88 The widespread hope of a Son of David to come may have 
led those healed and those who observed an act of healing to conclude that 
Jesus was powerful enough to be the coming deliverer, but it cannot be 
supposed that the people mentioned by Matthew had any clear notion of 
identifying the Son of David as Messiah. The Canaanite woman’s use of 
the title is interesting since the title would not convey much to her as a 
Gentile. She seems in this case to be echoing popular Jewish usage, pre-

8-4 Cf. H ah n , op. cit, p. 243 . H ah n  sees the B en ed ic tu s (Lk . 1 :6 8 -7 5 ), in w hich  h o p e  is centred  on  a 

su c c e sso r  to  D a v id , as in e ssen ce  a p re -C h ris t ian  h y m n . H e  takes a s im ila r  v iew  on  L k . l :3 2 f.

83 F o r  an e x p o sit io n  o f  L u k e ’s th e o lo g y  as a th e o lo g y  o f  sa lv a tio n , cf. I. H . M arsh a ll, Luke: Historian and 
Theologian, pp . 77ff. M arsh a ll re g ard s the e x p re ss io n  ‘h orn  o f  sa lv a tio n ’ as tan tam o u n t to  ‘a m ig h ty  S a v io u r ' 

(p. 99). S a lv a tio n  is linked  c lo se ly  w ith  a D a v id ic  M ess iah  in L u k e ’s n ativ ity  n arrativ es.

86 F o r  an e x am in a tio n  o f  th is ev id en ce , cf. J .  M . G ib b s , ‘ P u rp o se  and P attern  in M t ’s u se  o f  the title “ Son  

o f  D a v id ’ ’ ’ , S T S  10, 1 9 6 3 -4 , p p . 4 4 6 -4 6 4 . H e  th in ks M atth e w  u se s the m ateria l to  b r in g  o u t the fo llo w in g  

p o in ts : (i) Je s u s  w as the m e ssian ic  S o n  o f  D a v id ; (ii) H is  m e ssiah sh ip  w as so  ap p aren t that G en tile s cou ld  
rec o g n ize  it; (iii) G en tile s co u ld  c o m e  to  faith  th ro u gh  the Je w ish  M e ss iah ; (iv) T h e  m a ss  ot Je w s  w ere 

m o v in g  to w a rd s  accep tin g  J e su s , b u t w ere  p rev en ted  b y  the o p p o sit io n  o f  the Je w ish  lead ers; (v) M atth ew  

lay s a sid e  the title ‘ S o n  o f  D a v id ’ in fa v o u r  o f  Je su s  as S o n  o f  G o d .
87 V . K . R o b b in s , ‘T h e  H e a lin g  o f  B lin d  B a r t im a e u s  (1 0 :4 6 -5 2 ) in the M arcan  T h e o lo g y ',  JBL  92, 1973, 

pp . 2 2 4 -2 4 3 , m a in ta in s that M ark  in serted  ‘ S o n  o f  D a v id ’ in to  the B a r t im a e u s  sto ry . H e  th in ks his reason  
w as to  p resen t Je s u s  as en terin g  in to  Je ru sa le m  as S o n  o f  D a v id , w ith  the re levant au th o rity . H e  co n c lu d es 
that it is u n lik e ly  that M ark  has re jected  the co n cep tio n  o f  Je su s  as S o n  o f  D a v id . H e  has ch ristian ized  it 

to  in c lu d e  the idea o f  S o n  o f  G o d .
HH Cf. H ah n , op. cit., p. 255 , w h o  th in k s that in the ad d re ss  to  the S o n  o f  D a v id  w e have ‘ the inH uencc 

o f  a sp ecific  t ra d it io n ’ . H e  b ase s th is on  the e v a n g e lis t ’ s fo n d n ess fo r  the kyrie fo rm  o f  ad d ress .
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sumably because she is addressing a Jew.89
Of special importance in the present discussion is the question which 

Jesus posed for the Jewish leaders. All the synoptists record the incident. 
The question is stated by Mark in the form, ‘How can the scribes say that 
the Christ is the Son of David?’ which is paralleled in Luke, although 
Matthew says that Jesus elicited from his hearers the statement that the 
Christ is the Son of David (Mk. 12:35-37; Mt. 22:41-46; Lk. 20:41-44). 
All are agreed therefore that the religious leaders accepted the identification 
of Messiah with Son of David. The enigma which Jesus posed was based 
on the fact that Psalm 110 begins with the words, ‘The Lord said unto my 
Lord’; since this was acknowledged to be a Davidic and also messianic 
Psalm, it involved David in addressing the Messiah as Lord. The impli
cation is that lordship places the Messiah in a superior status to David, 
whereas the title Son of David suggests the opposite.

Various interpretations have been assigned to this passage. Some have 
considered the incident to show that the Davidic descent of the Messiah is 
being rejected (so Wrede).90 Others consider that the political aspect is 
being denied, but the actual descent is being accepted (Cullmann).91 Yet 
others consider that the passage presents a two-stage Christology, ‘Son of 
David’ for the span of his human life and messianic lordship for the risen 
Lord (Hahn).92 Dispute has also arisen over the Davidic origin of Psalm 
110, but whatever the answer to that debate it cannot be denied that both 
Jesus and his contemporaries accepted the Davidic authorship and the force 
of the question must be judged accordingly. The enigma is allowed to 
stand without any comeback from the religious leaders. It must be supposed 
that Jesus saw the application of the words to himself. Yet on this occasion 
he said nothing publicly to identify himself with the Son of David.93 It 
should be noted in passing that Psalm 110 played an important part in later

89 O . C u llm a n n , The Christology o f  the New Testament, pp . 1 2 8 i ,  g iv e s  rea so n s fo r  b e liev in g  that J e s u s ’ 

D av id ic  descen t w as gen era lly  k n o w n .

9(1 W . W red e, The Messianic Secret (E n g . tran s. 1971), p. 46, co n sid ers  that the title S on  o f  D a v id  w as 

b e in g  ch allen ged , w h ich  raises the q u estio n , w h eth er th is w as b ecau se  the title w as taken  to  be a p erv erse  

op in io n  on h o w  the M e ss iah  w as to  co m e , o r  w h eth er it aro se  fro m  to o  lo w  a v iew  o f  M ess iah . W rede 

d o es not see in the title an y  an ti-p o litica l b ias. B . E . M ey er , Ursprung und Anfange des Christentums 2 (1921), 

P· 446, takes it fo r  g ran ted  that Je s u s  is e x p re ss ly  d en y in g  his D a v id ic  so n sh ip .

91 O . C u llm a n n , op. cit., pp. 131f., su g g e s t s  that w h at Je s u s  is a rg u in g  ag a in st  is that M ess iah  m u st be 

o f  the ph y sica l lin eage  o f  D a v id . T h e  im p lica tio n s  o f  the p a ssa g e  are that M e ss iah  m u st  be greater  than 

D av id  to be a d d re sse d  as L o rd  b y  h im . C u llm a n n  th in ks that an ap pea l to D a v id ic  o r ig in  w o u ld  su g g e s t  

p o litica l a sp ira tio n s  w h ich  J e su s  refu tes. C f  G . S c h n e id e r ’s d iscu ss io n  o f  th is p a ssa g e , ‘D ie  D a v id sso h n fra g e  
(M k . 1 2 :3 5 -3 7 )’ , Bib 53, 1972, p p . 6 5 -9 0 .

F. H ־9 ah n , The Titles of Jesus in Christology, p p . 247f. In H a h n ’s v iew  the title ‘ S o n  o f  D a v id ’ d en o tes 
the M ess iah  in his h u m an ity  an d  lo w lin ess . In th is he ech o es the v iew  o f  G . B o r n k a m m , Jesus o f  Nazareth, 
p. 228. B o r n k a m m  treats the title So n  o f  D a v id  as not re ferrin g  in a ty p ica l Je w ish  sen se  to  the M essiah .

93 T h e  d istin c tio n  b etw een  the So n  o f  D a v id  and  the S o n  o f  M an  w h ich  arises fro m  M a r k ’s use o f  the 
p a ssag e  is d isc u sse d  b y  F. N e u g e b a u e r , ‘ D ie  D a v id sso h n fr a g e  (M ark  x ii. 3 5 -7  parr) und der M e n sc h e n so h n ’ , 

N T S  21, 1974, pp . 8 1 -1 0 8 . H e  p o in ts  o u t that as S o n  o f  m an  Je s u s  is p resen ted  as in terpreter o f  the law , 
bu t ‘ S o n  o f  D a v id ’ in Je w ish  th in k in g  w as b o u n d  b y  the law .

Son of David
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Christian thinking on the messianic theme (particularly in the epistle to the 
Hebrews).

Prior to this incident Jesus was nevertheless acclaimed, as he entered 
Jerusalem with the words ‘Hosanna! Blessed be he who comes in the name 
of the Lord! Blessed is the kingdom of our father David that is coming! 
Hosanna in the highest!’ (Mk. 11:9). Matthew’s account is more concise, 
summing up the clamour as ‘Hosanna to the Son of David’ (Mt. 21:15). 
Luke omits the reference to David and expresses it as ‘Blessed is the King 
who comes in the name of the Lord’ (Lk. 19:38). There is no doubt that 
the crowd’s cry presupposes that they saw, however temporarily, Jesus as 
a Davidic king. In considering the consciousness of Jesus regarding his 
office, the significant feature in all the accounts is that Jesus did not reject 
the ascription, although directly challenged to do so by his critics. It is only 
Matthew, incidently, who links the Davidic kingship with o t  prediction 
(Zc. 9:9).94
Jo hn
In the Johannine account of the entry into Jerusalem there is no mention 
of David, but of him ‘who comes in the name of the Lord, even the King 
of Israel’. (Jn. 12:13). The same passage from Zechariah is cited as in 
Matthew’s account and there can be no doubt that Davidic kingship is 
implied. There is, however, one passage in John which bears on the idea 
of Jesus as Son of David, although the title is not used. Some of the people 
in discussing the position of Jesus were asking, ‘Has not the scripture said 
that the Christ is descended from David, and comes from Bethlehem, the 
village where David was?’ (Jn. 7:42). The question itself reveals popular 
ignorance about the birthplace of Jesus, which is not surprising. But it 
accords well with the synoptic evidence that Jesus was born in Bethlehem 
and with the Davidic origin of the Messiah. The fact that some wanted to 
arrest Jesus on the grounds that he might after all be the Messiah shows 
their fears that he might fulfil the conditions. It is not improbable that 
some reports were circulating about his origins.
Acts
In the account of Paul’s speech at Antioch in Pisidia in Acts 13:22ff., an 
assertion is made about the Davidic origin of Jesus. After a reference to the 
o t  story of God’s choice of David as king, Paul is recorded as saying, ‘Of 
this man’s posterity God has brought to Israel a Saviour, Jesus, as he 
promised.’ Davidic descent was again regarded as important, presumably

CHRISTOLOGY

M It sh o u ld  be n o ted  that at the trial o f  Je su s , the ch arge  that he c la im ed  to  be  S o n  o f  D a v id  in a m e ssian ic  
sen se  d id  not fo rm  part o f  the ac cu sa tio n . It w o u ld  n ot in it s e lf  be reg ard ed  as b la sp h e m o u s (cf. F. F. 
B ru ce , This is That (1968), p. 81). In u s in g  the la n g u a g e  o f  D an ie l at his trial (M k . 14 :62), J e s u s  w ent 

b e y o n d  the S o n  o f  D a v id  cla im .
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because it carried with it the promise and fulfilment motif which was a 
powerful apologetic in the Christian approach to the Jews. In the earliest 
speech in Acts, much is made of David (2:25ff.), and the same passage 
from Psalm 110 is cited as was used by Jesus himself (2:34ff.).95 In this case 
Jesus is specifically identified as David’s Lord.
Paul
The Son of David motif is not prominent in Paul’s letters, nor indeed in 
the rest of the n t . But there are a few indications. In the introduction to 
his Roman letter, where Paul is thought by some to be including a primitive 
statement of theology (so Dodd),96 he refers to ‘the gospel concerning his 
Son, who was descended from David according to the flesh’ (Rom. 1:3).97 
The words ‘according to the flesh’ (kata sarka) in this statement draw 
attention specifically to human descent, and are in line with Paul’s as
sumptions elsewhere about the perfect humanity of Jesus.98 It seems prob
able that the ‘seed of David’99 was an important part of the earliest Christian 
approach to an understanding of Jesus. As a Jew Paul would recognize that 
messianic status was implied in a belief that Jesus was descended from the 
royal line of David.100 The kingship motif is developed in other ways, but 
the basis is found in the fulfilment of the prophetic hope in a coming scion 
of the house of David.101

In another passage of a credal type (2 Tim. 2:8), a similar emphasis on 
Davidic descent is found and is stated to be an integral part of the gospel. 
It is certainly significant that in this passage the two prongs of the gospel

95 It sh o u ld  be n o te d  that i f  th o se  sc h o la rs  are r igh t w h o  see the re su rrectio n  o f  J e s u s  as an en th ro n em en t 

(cf. J .  H . H a y e s, ‘T h e  R esu rrrec tio n  as E n th ro n e m e n t an d  the earliest ch u rch  C h r is to lo g y ’ , Int 22, 1968, 

p p . 3 4 2 ff., it w o u ld  ca rry  w ith  it m o re  in d irect co n n ec tio n s in A c ts  w ith  the ro y a l m e ss ia n ism  th em e. Cf. 
a lso  E . Sch w eize r, ‘T h e  C o n c e p t  o f  the D a v id ic  “ S o n  o f  G o d ”  in A c ts  an d  its O ld  T e s ta m e n t  b a c k g r o u n d ’ , 

in Studies in Luke-Acts (ed. L. E . K ec k  a n d j .  L . M a rty n , 1966), p p . 186ff.
96 C . H . D o d d , The Apostolic Preaching and its Developments (219 63), p. 14. D o d d  a rg u e s  that the lan g u a g e  

is u n like  that o f  P au l e lse w h ere  and he th ere fo re  fin d s it hard  to  believ e  that Paul co in ed  the p a ssag e .

97 O n  R o m . l :3 f f ,  see  E . S ch w eizer, ‘ R o m . l :3 f .  u n d  der G e g e n sa tz  v o n  F leisch  un d  G e ist  v o r  un d  bei 

P a u lu s ’ , E v T  15, 1955, pp . 5 6 3 -5 7 1 ; E . L in n em an n , ‘T ra d it io n  un d  In terp re ta tio n  in R o m . l : 3 f f . \  E v T  31, 

1971, p p . 2 6 4 -2 7 5 .

98 In his article , ‘J e s u s  -  F lesh  and S p ir it : A n  E x p o s ito n  o f  R o m a n s i. 3 - 4 ’ , J T S  24, 1973, pp. 4 0 -6 8 , 

J .  D . G . D u n n  a rg u e s  that kata sarka m e an s that P au l treats D a v id ic  so n sh ip  in a so m e w h a t  p e jo ra tiv e  

m an n er as a d e fec tiv e  u n d e rstan d in g  o f  J e su s . H e  fu rth er m a in ta in s that Je s u s  b e c am e  S o n  o f  G o d  th ro u g h  

the Sp irit.

99 T h e  fo rm  ek spermatos Daveid fo llo w s the ancien t trad itio n al p attern  in g e n e a lo g ie s  (cf. H ah n , The Titles 
o f  Jesus in Christology, p. 247).

100 D . C . D u lin g , ‘T h e  P ro m ise s  to  D a v id  an d  their E n tran ce  in to  C h r is t ia n ity ’ , N T S , 20, 1973, pp . 5 5 -  

77, d iscu se s the s ig n ifica n c e  o f  the p ro m ise s  fo u n d  in ot an d  in late Je w ish  litera tu re  arid fin d s ech o es o f  
the idea in the n t . A c c o rd in g  to  h im  the p o in t o f  en try  o f  the p ro m ise  trad itio n  in to  early  C h ris t ian ity  is 

R o m . 1 :3 -4 . H e  fin d s ev id en ce  o f  it in 2 C o r . 6 :4 - 7 : l ,  a lth o u g h  D a v id  is n ot m e n tio n ed . B u t  2 Sa. 7 :14  

lies b eh in d  the p a ssa g e . D u lin g  re g ard s 2 T im . 2 :8  as later C h ris t ian  trad itio n .
101 F. J .  L een h ard t, Romans (E n g . trans. 1961 fro m  C N T , 1957), p. 36 , c o n sid ers  that the D a v id ic  o r ig in  

o f  the M e ss iah  w as a p o stu la te  o f  faith . A c c o rd in g  to  h im , ‘ the n am e o f  D a v id  su m s  up  the w h o le  h isto ry  
o f  Israel and e x p re sse s  the h o p e  that on e d ay  it w ill fin d  a g lo r io u s  fu lf ilm e n t’ .
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are said to be that Jesus was (i) risen from the dead and (ii) descended from 
David.
T he rest o f  the N ew  T estam en t
In the letter to the Hebrews, the writer assumes that his readers will know 
that Jesus was descended from Judah, since this is why he goes to such 
lengths to expound another order of priesthood which did not depend on 
Aaronic descent (Heb. 7:14). It is in Revelation that Davidic descent is again 
specifically implied in the title ‘Root of David’ which is applied to Jesus 
(Rev. 5:5; 22:16).102 In the first of these occurrences the name comes in a 
liturgical passage and is linked with the title ‘Lion of the tribe of Judah’. 
Since in this case the conquering aspect is stressed, the Davidic kingship is 
unmistakable. In the message to one of the seven churches Jesus is intro
duced as ‘the true one, who has the key of David’ (Rev. 3:7), which must 
be understood as expressing his royal authority.

SER V A N T
Although the title ‘Servant of God’ was never used by Jesus and is never 
attributed to him by the evangelists, it seems to have become a conviction 
in early Christian belief and must therefore be considered as a contribution 
to Christology. Reference will be made to the suffering servant idea in the 
discussion on the meaning of the Son of man title, but it is necessary here 
to examine the probability that Jesus was conscious of fulfilling the role of 
the servant. In this section our main concern will be to focus on the servant 
concept itself. The suffering aspect will be more fully dealt with in the 
section on the work of Christ.
T he O ld  T estam en t background
Since the idea of the servant of God comes directly from the servant songs 
in Isaiah, these are the obvious passages to comb for background infor
mation, but there are some preliminary considerations to take into account. 
The Greek expression pais Theou can mean either ‘child of God’ or ‘servant 
of God’, the latter being the meaning in the majority of cases in the 
intertestamental period. This carries on the strongly attested o t  usage of 
(ebed or (ebed Yahweh, i.e. the use of ‘servant’ in a religious sense. Zim- 
merli103 gives five different o t  uses: (i) the humble self-description of the 
pious in the presence of God, (ii) ‘servants of Yahweh’ in the plural as 
denoting the pious, (iii) (ebed Yahweh in the singular as a description of

102 In d isc u ss in g  the referen ces to  D a v id  in the b o o k  o f  R ev e la tio n , H ahn  c o n sid ers  the s ta te m en ts to 
refer to  the fu tu re  o ffice  o f j e s u s  (op. cit., pp . 2 4 4 ff.) . B u t he c o m e s to th is co n c lu sio n  o n ly  b y  se ttin g  asid e  

the reference to  the sla in  lam b . T h ere  is, h o w ev er , n o  ju s t if ic a tio n  fo r  d o in g  this.
C f. W . Z im m e r li  an d  J .  Je r e m ia s , The Servant o f  God (E n g . trans. 1957), pp . 44ff.
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Israel, (iv) ‘ebed Yahweh as a title for specially distinguished instruments of 
God, and (v) the servant of God as denoting Messiah, which is found only 
in the form ‘my servant’ where God is the speaker. These different uses 
prepare the way for an understanding of the Isaianic servant passages.104 
As a background to the n t  use we are concerned with this special o t  person 
who is referred to in the songs known as the servant songs (Is. 42:1-4; 
49:1-6; 50:4—9; 52:13—53:12). There has been much debate over whether 
the servant in these songs is an individual or represents Israel collectively. 
It is beyond our purpose here to examine the matter and we must be 
content to observe that both interpretations are possible and would have 
been compatible in Hebrew thought. Both aspects may have contributed 
to the n t  application of the passages to Jesus Christ, although the individual 
concept seems more probable. Certainly the task of the servant in these 
passages is more intelligible if an individual who is called by God and 
endowed with his Spirit is in mind. He is to restore Israel and will establish 
justice among the people. Moreover his mission will be universal (cf. Is. 
49:5ff), to declare his judgment among the nations. To achieve his end he 
must expect suffering which is, however, vicarious in nature.

We need to enquire to what extent the later Jews appreciated the sig
nificance of the coming servant of the Lord. There is difference of opinion 
over whether they conceived of a suffering servant, but the evidence does 
not support a general expectation of a suffering Messiah.105 That suffering, 
if sent by God, had atoning value was acknowledged in the Talmud.106 But 
this idea was never specifically ascribed to the Messiah in pre-Christian 
times. Indeed there is a striking absence of the use of the title ‘servant of 
God’ of the Messiah in late Jewish literature. He is, however, addressed a 
few times by God as ‘my servant’.107 Jeremias108 makes three points in 
summing up the messianic interpretation of the Isaianic servant in Palesti
nian Judaism. (1) It was limited to Isaiah (42:lff., 43:10; 49:If., 6f.; 52:13ff).
(ii) In the case of 42:Iff. and 52:13ff. messianic interpretation is constant 
from pre-Christian times, (iii) ‘As far as the messianic interpretation of the 
‘suffering’ in Isa. 53:1-12 is concerned, this can again be traced back with

104 Z im m e r li , op. cit., p. 50, co n c lu d e s that ‘se rv an t o f  G o d ’ as a real title fo r  the M e ss iah  n ever ex isted  
in Ju d a ism .

1(b Cf. E . L o h se , Martyrer und Gottesknecht, F R L A N T , n .f. 46  (1955), p p . 64 ff, w h o  ad m its  so m e  idea o f  

an a to n in g  sign ifica n c e  in death , b ecau se  su ch  an idea had a co n n ectio n  w ith  Is. 53.

106 Cf. W. D . D a v ie s , Paul and Rabbinic Judaism (1948), p p . 2 6 2ff. H e  p o in ts  o u t that p a s sa g e s  a ttestin g  
the a to n in g  e fficacy  o f  su ffe r in g  are p len tifu l in rab b in ic  w ritin g s. E . P. S an d ers, Paul and Palestinian 
Judaism, p. 170, sta te s that a lth o u g h  sacrifices  m ay  a to n e  fo r  sin s, su ffe r in g  is m o re  e ffec tiv e  b ecau se  it is 
m o re  co stly . It sh o u ld  be  n o ted , h o w ev er , that su ffe r in g  an d  p u n ish m en t w ere  a lso  linked  in R ab b in ic  
th o u gh t. F o r a s im ila r  idea o f  Q u m ra n  litera tu re , cf. 1 Q S  8 :3 f.

״'7  Cf. Ezk . 3 4 :2 3 f . ; 3 7 :2 4 f.; Z c . 3 :8 ; 4 E zr. 7 :28 ; 13:32; 37 :5 2 ; 14:9; 7 :28 ; S y r . B ar. 7 0 :9 ; T a rg . Is. 42 :1 ; 
43 :10 ; 52 :13 ; T a rg . Z c . 3 :8 ; T a rg . E zk . 3 4 :2 3 f.; 3 7 :24 f.

108 In W. Z im m e r li  and  J .  Je r e m ia s , op. cit., p. 77.
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great probability to pre-Christian times.’Jeremias109 cites several passages 
from Jewish writings in support of the view that the Messiah suffers 
vicariously to expiate the sins of Israel. But the third point has been 
vigorously challenged.110

The evidence from Qumran, while not explicit, suggests a continuing 
belief in the inevitability of suffering linked with echoes of the servant 
songs of Isaiah. Longenecker111 makes the following three points: (i) The 
psalmist in the Hymns of Thanksgiving (The Teacher of Righteousness) 
was conscious of being God’s servant, (ii) In pursuing the divine will, the 
Teacher and the community recognized that persecution and suffering were
their lot. (iii) They often expressed themselves in the language of the

112servant songs.

CHRISTOLOGY

T he synoptic  gospels
There is evidence to show that the early church came to regard Jesus as the 
servant (cf. Acts 3:13, 26; 4:27-30). But the prior question is whether Jesus 
thought of himself in terms of the servant and whether his contemporaries 
would have recognized it. We have seen good grounds for supposing that 
there was no clear background of a suffering Messiah. Nevertheless Mat
thew seems to have regarded Jesus in this light. We will first examine 
passages in which citations from the servant songs are applied to Jesus.

(i) After the healing of Peter’s mother-in-law and many others, Isaiah 
53:4 is cited by Matthew with one of his special introductory formulae 
stressing fulfilment (Mt. 8:17). This quotation is not made by Jesus, but it

W. Z im m e r li and J .  Je r e m ia s , op. cit., p. 78. A m o n g  the p a ssa g e s  cited  are T e s t  B  3 :8 ; S ip h re  L ev ; B . 
Sahn  98b ; M id r. S am . 19:1; P esiq t R . 31 and  36.

S o m e  co m m e n t m u st  be m a d e  in th is co n tex t on  the con n ectio n  b etw een  the su ffe r in g  se rv an t th em e 

and the b in d in g  o f  Isaac in Je w ish  w ritin g s . Cf. N . H illy er, ‘T h e  S erv an t o f  G o d ’ , EQ  41, 1969, pp . 143- 

160. H e p ro d u ce s  ev id en ce  fro m  b oth  Je w ish  literatu re  and the NT to  su p p o r t  a s tro n g  con n ectio n  betw een  

the tw o  th em es. H e d o c s  n ot co n sid er  that the ab sen ce  fro m  the nt o f  clear-cu t referen ces to the b in d in g  

o f  Isaac as an ex p lan a tio n  o f  the a to n em en t is a b arrier. H e  th in k s there is reaso n  to su p p o se  that J e su s  m ay  

have been re sp o n sib le  fo r  rev ea lin g  the sacrifice  o f  Isaac as a fac to r  in the serv an t C h r is to lo g y . H e fin d s 

so m e  str ik in g  paralle ls b etw een  G n . 22 and 1 Pet. 1 :1 -1 2 . F or the idea o f  the su ffe r in g  serv an t o f  Is. 53 as 

v iew ed  as a new  Isaac, cf R . A . R o se n b e rg , ‘J e su s , Isaac and the S u ffe r in g  S e rv a n t ’ , JBL  84, 1965, pp. 

381 ff. H e  su g g e s t s  that the b a c k g ro u n d  m ig h t be the ritual o f  the h u m ilia tio n  o f  the k in g  k n o w n  to  have 

been practiced  in B a b y lo n  and S y ria . C f  a lso  H . J .  S c h o e p s , ‘T h e  S acrifice  o f  Isaac in P a u l’s th e o lo g y ’ , 

JBL  65, 1946, pp . 38 5 ff; idem, Paul: the Theology of the Apostle in the Light o f the History o f Jewish Religion 
(E n g . trans. 1961), pp . 141ff. J .  E . W o o d , ‘ Isaac T y p o lo g y  in the N e w  T e s ta m e n t ’ , N T S  14, 1968, pp. 

5 8 3 f f . , se ts o u t the p o ss ib le  a llu sio n s to  th is m o t i f  in the n t .
1.0 Cf. M . R ese , ‘ Ü b e r p r ü fu n g  e in ig er T h esen  v o n  Jo a c h im  Je r e m ia s  z u m  T h e m a  des G o tte sk n ech te s im  

Ju d e n tu m ’ , Z T K ,  60 , 1963, pp . 2 1 -4 1 . R ese  co n sid ers  that Je r e m ia s  has c o m b in e d  the co n cep t o f  the 
su ffe r in g  se rv an t w ith  the D a v id ic  M e ss iah  and has n o t su ffic ien tly  sh o w n  that su ffe r in g  fo rm e d  an essen tial 
part o f  M e ss ia h ’s o ffice .

1.1 R . N . L o n g en ec k er , The Christology of Early Jewish Christianity, p. 105.
1.2 F o r a fu ller treatm en t o f  the Q u m r a n  ev id en ce  on  the serv an t th em e, cf. W. H . B ro w n le e , BASO R  

132, 1953, pp . 8 ff .; 135, 1954, p p . 3 3 f f ;  F. F. B ru c e , This is That, p p . 91 ff.
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reflects Matthew’s own awareness of a messianic fulfilment. Because there 
is no mention here of expiation from sins, M. Hooker113 denies that Jesus 
or his earliest followers identified Jesus as the servant. But even without 
the expiatory element, the connection between the servant’s work and 
sicknesses is clearly reflected in the healing ministry of Jesus. That healing 
ministry was not considered to be expiatory in early Christian thought.

(ii) Another quotation included by Matthew, introduced by the same 
formula as the previous one, is found in Matthew 12:18-21. It is an exten
sive passage from Isaiah 42:1-4. It follows the statement that Jesus exhorted 
his followers whom he had healed not to make him known. The servant 
passage speaks of the refusal of the servant to wrangle or cry aloud. 
Admittedly there is again no emphasis on suffering, but it seems undeniable 
that Matthew was identifying Jesus in his mind with Isaiah’s servant.114

It is clearly important to consider whether Jesus thought of himself in 
terms of the Isaianic servant of the Lord. In his teaching recorded in the 
synoptic gospels the only direct quotation from the servant songs is found 
in Luke 22:37; here Jesus appeals to Isaiah 53:12, with a strongly worded 
fulfilment formula, which is emphasized by reiteration. This strong fulfil
ment motif suggests a firm consciousness on Jesus’ part that the o t  servant 
figure was in some way being fulfilled in him. Admittedly the context is 
difficult, for Jesus suggests that the disciples should prepare for other more 
violent tactics to be used against them. He himself would soon be numbered 
among the transgressors, precisely as the servant of the Lord in Isaiah. But 
was he advocating armed resistence? This is so totally alien to his teaching 
in general that either the saying must be considered unauthentic115 or else 
must be interpreted in a metaphorical way.116 This latter must be considered 
more probable, since the former explanation would itself raise an insoluble 
problem over why the Christian tradition ever preserved so enigmatic a 
saying. Those who adopt the former alternative then claim to have removed 
all trace that Jesus ever thought of himself as the servant.

But not all of those who accept the authenticity of the saying agree that 
the citation shows that Jesus saw his role as the servant as involving 
vicarious suffering. If it is maintained that only passages which connect the 
servant songs with vicarious suffering are to be regarded as valid evidence 
that Jesus was claiming to fulfil the Isaianic servant, Luke 22:37 would have

113 M . H o o k e r , Jesus and the Servant (1959), p. 83. Sh e  m a in ta in s that M t. 8 :1 6 -1 7 , far fro m  p ro v in g  that 

Je su s  w as th o u g h t o f  as o n e  w h o  su ffe red  fo r  the sin s o f  o th ers, p o in ts  in the o p p o s ite  d irectio n .

1,4 F o r a gen era l v iew  o f  J e s u s  as S e rv an t, cf. B . G erh a rd sso n , ‘G o tte s  S o h n , als D ien er G o tte s . M e ss ia s , 

A g a p e  un d  H im m e ls  -  h errsch aft nach d em  M a tth ä u se v a n g e liu m ’, StTh  27, 1973, p p . 7 3 -1 0 6 .
115 Cf. J .  M . C re e d , Luke (1930), p. 270.

116 F. F. B ru c e , op. cit, p. 95, e x p re sse s  the s itu atio n  as fo llo w s : ‘T h e ir  M a ste r  w as ab o u t to  be c o n d em n ed  
as a law -b rea k er  an d  they w o u ld  find th em se lv e s o u tla w s . . . they m ig h t as w ell act the part p ro p e r ly ; 
hence H is referen ce to  a s w o r d . ’ W hen the d isc ip le s  to o k  the w o rd s  to o  literally  J e s u s  d ro p p e d  the su b ject. 
Cf. a lso  F. C . B u rk it t , The Gospel History and its Transmission (1906), p p . 140ff.
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to be ruled out.117 But this is an unreasonable demand. The fact that Jesus 
applied any part of Isaiah 53 to himself raises a strong probability that he 
saw himself as fulfilling the whole role including the vicarious suffering. 
It cannot be said that the absence of mention of the suffering element is a 
bar to the self-identification of Jesus with the servant.118 It would seem that 
Luke 22:37 is a definite witness to the fact that Jesus thought of himself in 
such terms.

In addition to this citation there are certain allusions which must also be 
taken into account. Some of these belong to the discussion of the mission 
of Christ and will be mentioned again in the section on that theme. But 
the evidence has some bearing on Jesus’ awareness of his own person and 
must be considered here. Some appeal strongly to Mark 10:45/Matthew 
20:28 to support the servant concept, although it is strongly disputed by 
others.119 The idea of serving would naturally link with the Isaianic figure. 
Nevertheless there is a difference in that Isaiah’s servant is servant of God, 
and Son of man in the Markan saying speaks of service to men. It would 
be safe to conclude that although Mark 10:45 does not demand the servant 
background, it makes good sense to see it there. There is, of course, no 
mention of ransom (lytron) in Isaiah 53, but there is a close connection 
between ransom and vicarious suffering. There is no great step from the 
servant making himself an offering (asam) for sin (Is. 53:10), and the Son 
of man giving his life as a ransom (or equivalent substitute). Yet another 
pointer in the same direction is the use o f ‘many’ both in Isaiah 53:12 and 
in Mark 10:45.

Some reference must be made to the possibility of an allusion to the 
servant concept in the words of institution at the last supper (Mk. 14:24 et 
par). Although the major background is clearly Exodus 24 and Jeremiah 
31, it is possible that Isaiah 53 may also have contributed. The references 
to the covenant, to the ‘pouring out’, and to the ‘many’ all find parallels 
in the servant songs. It is not too much to claim that Jesus is here giving 
a definite theological explanation of his own.120 His statement is a contribu-

CHRISTOLOGY

117 Cf. M . H o o k e r , op. cit., p. 86. T h e  latter takes an o p p o s ite  line fro m  J .  Je r e m ia s , ,pais Theou’, T D N T  
5, p. 716 ; W. M an so n , Jesus the Messiah (1943), pp . 1 1 1 ,1 3 2 ; V . T a y lo r , Jesus and His Sacrifice (1937), pp. 

190ff.
" H Cf. R. T . France, ‘T h e  S erv an t o f  the L o rd  in the T e a c h in g  o f  J e s u s ’ , TB, 19 (1968), pp . 2 6 -5 2  (esp. 

3 0 -3 2 ) , w h o  a rg u es fro m  the u se  o f  J e su s  in L k . 22 :3 7  o f  the Isa ian ic p h rase  ‘w as n u m b ered  w ith  the 

tra n sg r e s so r s ’ that the idea o f  v ic a r io u s  su ffe r in g  co u ld  n ot h av e  been  ab sen t fro m  the m in d  o f  Je su s . 

M o re o v e r , the stro n g  ‘ fu lf ilm e n t’ fo rm u la  w h ich  in tro d u ces the cita tio n  su g g e s t s  that Je su s  id en tified  

h im se lf  w ith  the on e sp o k e n  o f, i.e. the su ffe r in g  serv an t.

1,9 T h ere  has been  m u ch  d isc u ss io n  o v e r  the re levance  o f  M k . 10 :45  to  the se rv an t d iscu ss io n . C . K . 
B arre tt , ‘T h e  B a c k g ro u n d  o f  M ark  1 0 :4 5 ’ , in New Testament Essays: Studies in Memory o f T. W. Manson 
(ed. A . J .  B . H ig g in s , 1959), pp. 1 -1 8 , a rg u e s  fo r  D n . 7. B u t  R . T . France, Jesus and the Old Testament, pp. 

1 1 6ff., critic izes B arre tt  an d  co n c lu d e s fo r  Is. 53 as b a c k g ro u n d  to  the say in g .
120 F o r a su ccin ct sta te m en t o f  v iew s on  th is, cf. R . T . Fran ce (TB  19, 1968, pp. 3 7 ff .) . H e  co n c lu d e s that 

w e h ave here ‘a de lib erate  th eo lo g ica l ex p lan a tio n  b y  J e s u s  o f  the n ece ssity  fo r  H is d eath , and it is not on ly
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tory factor in our understanding of his function as servant of Yahweh.
Less certain, but nevertheless of some significance, are the predictions 

by Jesus of his sufferings (Mk. 9:12 and parallels). It cannot be maintained 
that all references to the suffering of Christ are indirect testimony to him 
as suffering servant, but where there is a specific reference to o t  fulfilment 
(‘it is written’), it is not unreasonable to see an awareness on Jesus’ part 
that the coming passion was predicted in Isaiah 53. A similar background 
of the Isaianic servant can be seen in the heavenly voice at the baptism of 
Jesus (Mt. 3:17, Mk. 1:11, Lk. 3:22), particularly in the expression ‘My 
Son the Beloved’ (ho huios mou ho agapetos)121 which may well be an echo 
of Isaiah 42:1.122

From the above evidence one other feature of the Servant concept may 
be noted, and that is the alignment with the Son of man. Special consider
ation will be given in a later section (pp. 276ff.) to the suffering aspect of 
the Son of man,123 but there can be no doubt that the parallels with the 
suffering servant idea are significant.124 * There is no reason to think that the 
two ideas are mutually exclusive. They are, in fact, complementary.
Jo hn
Only one passage in the fourth gospel (i.e. 12:38) directly cites the servant 
songs. John is commenting on the people’s lack of belief in Jesus in spite 
of the signs performed among them, and relates this lack of response to 
Isaiah 53:1, which he quotes verbatim from the l x x  text. The context in 
which John places it contains no reference to suffering, but only to the 
obdurateness of the hearers. Does this mean that the passage can be dis
counted as evidence that Jesus was thought of in terms of the servant?123 
It might well be so if there were no supporting clues. The idea of Jesus’

d raw n  fro m  Is. 53, b u t sp ec ifica lly  re fers to  the v ic a r io u s  and re d e m p tiv e  su ffe r in g  w hich  is the central 

th em e o f  that c h a p te r ’ .
121 In an article , ‘ S o n  o f  G o d  o r S erv an t o f  Y a h w e h ?  -  A  R ec o n sid e ra tio n  o f  M ark  1 :1 1 ’ , N T S  15, 1 9 6 8 - 

9, pp. 3 2 6 -3 3 6 , I. H . M arsh a ll re fu tes the v iew  that in the b ap tism a l acco u n t an o r ig in a l pais has been 

rep laced  b y  huios (see n ex t n ote ). H e  c o n sid ers  that it is m o re  correc t to  say  that J e su s  is the M ess iah  

becau se  he is the S o n  o f  G o d , n ot v ice  versa .
122 M . D . H o o k e r , Jesus and the Servant, pp . 70 ff, d en ies the a llu sio n  to  Is. 42:1 on  the g ro u n d s  o f  its 

d isag re e m e n t w ith  the lxx . B u t  see R . T . F ran c e ’s c r itic ism  o f  th is v iew , op. cit., p. 40 n. 74. Je re m ia s , 

(The Servant o f God, W . Z im m e r li  and J .  Je r e m ia s , p. 81), co n sid ers  that the v o ic e  at the b ap tism  w as 

o r ig in a lly  p u re ly  an ech o  o f  Is. 42 :1 . M an y  sc h o la rs  link  it w ith  Ps. 2 :7 , b u t Je r e m ia s  th in k s that b e fo re  

M k . w ro te , the pais mou o f  Is. 42:1 b ec am e  clarified  as huios mou on  H e llen istic  te rrito ry .

123 F. F. B ru c e , This is That, pp . 9 7 f f . , m a in ta in s that the in fluence o f  the fo u rth  S erv an t S o n g  is seen  in 

the g o sp e ls  in te rw o v en  in larg e  m e asu re  w ith  the ev id en ce  fo r  J e s u s ’ u se  o f  the e x p re ss io n  S o n  o f  m an .

124 In sp ite  o f  the cla im  b y  R . H . Fu ller, The Foundations o f New Testament Christology, p p . 118f., that 
H . T o d t  and M . D . H o o k e r  h ave  d e m o lish e d  the th esis that J e su s  th o u g h t o f  h im se l f  as the serv an t o f  the 
L o rd . In this w o rk , Fu ller ex p re sse s  a d ifferen t o p in io n  fro m  that a d v o c a te d  in his The Mission and 
Achievement of Jesus (1954), pp . 55 ff.

123 C f  M . H o o k e r , op. cit., p . 106, w h o  sa y s  o f jn .  12 :38 , ‘T h ere  is no  in d icatio n  that the au th o r in tended  
any id en tifica tio n  o f  Je s u s  w ith  the S e rv a n t ’ . Sh e re g a rd s  the p a ssa g e  as n o  m o re  than a p ro o f-te x t .
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lifting up being a glorification, which features in the immediately preceding 
passage (12:20-36), may well be indebted to the servant songs (cf. Is. 
52:13).126 It cannot be maintained that the context of the citation is in no 
way connected with the theme of the passion. It might even be claimed 
that it is set where it is to act as a kind of prelude to the passion story.127

The baptism narrative in John (l:24ff.), as in the synoptics, may furnish 
other allusions to the servant theme. If the correct reading in John 1:34 is 
‘the chosen of God’ ( eklektos) ,  attested as it is by some old m s s , it would 
in all probability depend on Isaiah 42:1.128 But most editors prefer ‘Son’ as 
the more likely reading, in which case Psalm 2 is a more probable parallel. 
Greater weight can be given to the statement of John the Baptist in John 
1:29, 36, where Jesus is declared to be the Lamb of God, a description 
which he did not deny. Since the Isaianic Servant was described in terms 
of a lamb (Is. 53:7), there is some probability that a connection of thought 
existed. Admittedly it is difficult to maintain that ‘the Lamb of God’ as a 
title was recognized as being equivalent to ‘the servant of God’; but it is 
equally difficult to avoid the conclusion that the reference to the Lamb by 
John the Baptist carried overtones of the suffering servant of Isaiah.129
Acts
The three passages in Acts where the word ‘servant’ is used as a description 
of Jesus (3:13, 26; 4:27-30) would seem to show the strong belief of the 
primitive community in the identification of Jesus as the servant of Isaiah.130

126 R . E . B r o w n , John (A B , 1966), p. 146, re m a rk s  that the sta te m en t that the S o n  must be  lifted  up  (cf. 
Jn . 3 :14 ) reflects the th em e that the liftin g  u p  o f  Je s u s  w as p red ic ted  in S cr ip tu re , e sp ec ia lly  in Is. 5 2 -5 3 . 

B ro w n  co n sid e rs  that the u se  o f  Is. 53:1 in Jn . 12 :38  e x p la in s the re jec tio n  o f  Je su s , on  the g ro u n d s  that Is. 

53 is the so n g  par excellence o f  the re jec ted  an d  d e sp ised .

127 M . H o o k e r , op. cit, p . 106, a lth o u g h  co n sid e r in g  the liftin g -u p  th em e in Jn . 3 :1 4 ; 8 :2 8 ; 12:32, 

m in im ize s its im p o rtan ce  b y  co m m e n tin g  that it reflects the m e d ita tio n  o f  a m y stic  and  tells u s n o th in g  
ab o u t the u se  o f  the se rv an t th em e in the early  ch urch .

128 Cf. Je r e m ia s , ( The Servant o f God, W . Z im m e r li  and  J .  Je r e m ia s , p. 82), w h o  cites Jn . 1:34 in su p p o r t  

o f  h is co n ten tio n  that pais w a s  the o r ig in a l fo rm  o f  the w o r d s  in the b a p tism a l say in g  fro m  heaven . B o th  

L in d ars, John (N C B , 1972), p. 140, and  M arsh a ll, N T S  15, 1 9 6 8 -9 , p. 330 , critic ize  Je r e m ia s ’ u se o f  the 
ev id en ce .

,29 It m u st  be  n o te d  that amnos, the w o rd  u sed  fo r  lam b  in b o th  Is. 53: 7 (lxx) and  in jn .  1:29 is n ot u sed  

e lse w h ere  in the N T as a title  fo r  C h ris t . O n  the o th er han d , in the A p o c a ly p se  o f  Jo h n  the w o rd  amion is 

u sed  rep eate d ly  as a title  fo r  C h ris t . M . H o o k e r , op. cit., p p . 10 3 ff., m a in ta in s that since amnos is n ot u sed  

e lse w h ere  as a title fo r  C h r is t , it is im p ro b a b le  that it is so  u sed  in jn .  1 :29 as an e q u iv a le n t fo r  serv an t. 

Je r e m ia s  ( The Servant o f God, W . Z im m e r li  and J .  Je r e m ia s , pp . 8 2 f.) , takes a d ifferen t v iew , see in g  the 

A ram aic  talyd’ b eh in d  amnos and  then m a in ta in in g  that its m e an in g  is a m b ig u o u s , (i.e. lam b , b o y  o r  serv an t). 

T h e re  is a d ifferen ce  b etw een  Isa iah ’s la m b  w h ich  is־ sh o rn  a n d jn .  1 :29  w h ere  the lam b  is c learly  sacrific ia l 

in that it b ears aw a y  sin , b u t there are ce rtain ly  sacrific ia l fea tu res ab o u t the se rv an t co n cep t in Is. 53. F o r 

o th er co m m e n ts  on  the lin g u istic  d eb a te  o v e r  Jn . 1:29, cf. C. F. B u rn e y , The Aramaic Origin o f the Fourth 
Gospel (1922), pp . 104fF; and  C . H . D o d d , The Interpretation o f the Fourth Gospel, pp . 2 3 5 f.; C . K . B arre tt, 

John (21 978), ad loc., idem, ‘T h e  L a m b  o f  G o d ’ , N T S  1, 1955, p p . 210ff.
130 F o r so m e  w h o  h ave su p p o r te d  this u n d e rstan d in g  o f  pais, cf. F. F. B ru c e , The Acts of the Apostles 

(1951), p p . 1 0 7f.; V . T a y lo r , The Atonement in New Testament Teaching (21945), pp . 18 f.; J .  J e re m ia s , 

T D N T , 5, p p . 705ff.
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Servant
Paul

The idea of pais Theou appears to be essentially Jewish and is therefore in 
keeping with early Jewish Christian usage in these Acts passages. But the 
identification with the servant songs has been disputed on the grounds that 
the word ‘servant’ is applied to David in Acts 4:25, as well as being applied 
to Jesus in 4:27, thus showing a general rather than a specific use (cf. also 
Lk. 1:69, where pais is also used of David).131 But since pais is twice used 
of Jesus in Acts 3, both times in the sense of a person whom God has 
specifically exalted, the conclusion is inescapable that Luke is recording a 
specific identification and not merely a general use. The reference in 3:13 
(which contains an allusion to the exaltation of the servant in Is. 52:13), is 
to the suffering of Jesus at his trial, while that in 3:26 is to the servant’s 
mission in turning people away from wickedness. Apart from these specific 
references to pais, Acts 8:32f. (= Is. 53:7-8) contains a direct quotation 
which is applied specifically to Jesus, although no indication is given of 
how it was applied. No reference is made to sins. Taking a broad view of 
the evidence, it is not unreasonable to see in Acts an early recognition of 
the appropriateness of the servant idea as a description of Jesus. Having 
admitted this, however, an enigma remains. Why does the title Servant 
occur only in the first part of Acts? Moreover, why did it fail to capture 
the attention of other n t  writers? Some suggestions will later be given on 
this point.
Paul
Several passages are of value in enabling us to determine to what extent 
Paul thought of Jesus as the suffering servant. He had received a tradition 
which directly linked the death of Christ with people’s sins (1 Cor. 15:3), 
in precisely the same way as the suffering servant. Moreover, the phrase 
‘according to the scriptures’ (kata tas graphas) stresses that it is an o t  

fulfilment. Similarly the tradition of the institution of the last supper (1 
Cor. 11:23-25) shows the link between the passion of Jesus and the broken 
bread and poured out wine. In such a passage as Philippians 2:6-11 some 
background of the suffering servant may be detected,132 particularly in his 
humiliation and obedience. Nevertheless no specific identification is 
made.133 There is however a close similarity between the Hebrew text of 
Isaiah 53 and the Philippian passage (see further discussion on pp. 345ff.).

131 C f  M . D . H o o k e r , op. cit., p. 109: ‘T h e  fact that in A c ts  the title  is u sed  first o f  D a v id  and  then o f  

Je su s , su g g e s t s  that n o  p articu la r  reference is in ten d ed . ’ T h is  sta te m en t is true  o f  A c ts  4, b u t d o e s  n ot take 
in to  acco u n t A c ts  3.

132 A . Feu illet, RB  72, 1965, p p . 3 2 5 -3 6 0 ; 4 8 1 -5 0 7 ; W. Z im m e r li  and  J .  Je r e m ia s , The Servant o f God, p. 
97. T h is  v iew  is a lso  ad v o c a te d  b y  J .  T . S an d e rs , The New Testament Christological Hymns (1971), p p . 58 ff. 
Je re m ia s  sees the e x p re ss io n  heauton ekenosen in Phil. 2 :7  as d ire ctly  re lated  to  Is. 53 :12 .

133 O . C u llm a n n , The Christology o f the New Testament, pp . 7 6 f . , d isc u sse s  w h y  P au l d o e s  n ot u se  the 
se rv an t title fo r  Je su s . H e  e x p la in s it b y  m e n tio n in g  that the se rv an t co n cep t p r im a rily  re lates to  C h r is t ’s 
earth ly  w o rk , w h ereas P a u l’ s in terests in c lu d e  C h r is t ’s ex a lta tio n . H en ce  h is p re feren ce  fo r  kyrios.
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It is totally unacceptable to explain away this allusion to the suffering 
servant by maintaining that no mention is made of vicarious suffering nor 
of forgiveness of sins. It was common knowledge that Jesus in his death 
had suffered. Indeed, if this were not a well-known fact, we should have 
expected some explanation. In any case death on a cross is the supreme 
form of suffering. Admittedly no reference is made to forgiveness of sins, 
but the whole point of the passage is to promote humility, not to expound 
the atonement.

In two passages in Romans (4:25 and 8:32-34) similar ideas to the servant 
songs occur. In Romans 4:25 Jesus is said to be delivered (paredothe) for 
our trespasses and raised for our justification, and in 8:32 God is said to 
have given up (paredoken) his Son. In both cases the same verb is used as 
that found in Isaiah 53:6 ( l x x ) .  It is highly probable that Paul has been 
influenced in his language by his familiarity with Isaiah’s servant songs. It 
is not necessary to suppose that had this been the case he would have been 
more specific in his use of the suffering servant concept. It should be noted 
that the one definite quotation in Paul’s epistles from the servant songs 
occurs in Romans but is used in a non-Christological way (Rom. 15:21 
= Is. 52:15 l x x ) .

T he rest o f  the N ew  T estam en t
In the letter to the Hebrews an allusion to Isaiah 53:12 ( l x x )  occurs in 9:28. 
The statement that Christ was offered once ‘to bear the sins of many’ is 
certainly reminiscent of Isaiah’s language. It comes towards the end of the 
long section portraying Christ as high priest, who is also the victim. His 
death as a sacrificial offering has just been mentioned (9:26). The view of 
Jesus here is therefore of a suffering saviour.134 The idea behind the whole 
passage is clearly of the suffering servant as well as the high priest.

A more direct allusion to the suffering servant, identifying him with 
Jesus, is found in 1 Peter 2:21-25. In this passage there are many allusions 
to Isaiah 53 ( l x x ) ;  1 Peter 2:22 = Isaiah 53:9; 1 Peter 2:24a = Isaiah 53:12; 
1 Peter 2:24b = Isaiah 53:5; 1 Peter 2:25 = Isaiah 53:6. Although the order 
of the citations is changed there is no doubt that Peter must have had the 
Isaiah passage in mind in speaking of the sufferings of Christ.133 The whole 
passage is intended to illustrate the supreme example of suffering. This is 
a remarkable case of a practical problem (suffering) which led into a doc
trinal statement, expressed almost wholly in o t  language and reaching its 
climax in an explanation which is removed from the original theme. The

CHRISTOLOGY

134 Cf. M . H o o k e r , Jesus and the Servant, p. 124, w h o  co n c lu d e s that the co n cep t o i l s .  53 ‘ v ery  p r o b a b ly ’ 

lies beh in d  th is p a ssa g e .
13:1 Contra cf. M . H o o k e r , op. cit, p . 125, w h o  d o e s  n ot d o u b t  that th is p a s sa g e  is b ased  on  Is. 53, but 

w h o  co n ten d s that the au th o r  first recalls the h u m ilia tio n  o f  C h r is t  an d  th is then lead s on  to  an e x p o sito n  

o f  C h r is t ’s su ffe r in g s  in re la tio n  to  sin .
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Servant
Its significance for Christology 

sufferings of Christ, although an example for all believers, are nevertheless 
differentiated from the sufferings of believers in being vicarious (‘he bore 
our sins in his body on the tree’; see the section on the work of Christ, 
pp. 474ff.). Another passage in this epistle which is along similar lines is 
1 Peter 3:18 (‘he died, the just for (hyper) the unjust’). With this may be 
linked 1 Peter 1:10, 11 where the prophets are said to have been led by the 
Spirit when predicting the sufferings of Christ and the subsequent glory. 
There is no prophetical passage which does this more superbly than Isaiah 
53, and it is therefore not surprising to find allusions to this chapter in 
subsequent sections of the epistle.

In the remaining N T  books there are no allusions to the servant idea.136 
The foregoing brief survey has shown that, although the idea seems to 
have played an important part in the consciousness of Jesus, it was not as 
dominant in early Christian thought. In later developments it gave way to 
other titles like ‘Lord’ and ‘Son of God’. Yet it is sufficiently important for 
us to enquire into the significance of the servant idea for an understanding 
of N T  Christology.
Its significance fo r C hris to logy
The suffering servant clearly plays an important role in our understanding 
of the work of Christ, but our present purpose is to discover its function 
for the person of Christ. Some go as far as to speak of a servant Christol
ogy, but this tends to become restricting. It is better to speak of the 
contribution which the servant theme makes to the many facets of early 
Christology. Jeremias137 finds the following predicates made about Jesus 
from the servant theme: ho pais (the Servant), perhaps ho huios tou Theou 
(the Son of God), ho amnos tou Theou (the Lamb of God), to arnion (the 
Lamb), ho eklektos, ho eklelegmenos (the Chosen One), ho agapetos (the 
Beloved), and ho dikaios (the Just). These are all descriptive names which 
may be derived from the servant songs. To these Jeremias adds hilasmos 
(propitiation or expiation, as in 1 Jn. 2:2; 4:10) from Isaiah 53:10, and the 
description of the servant as an intercessor. It may well be that Jeremias 
has claimed too much, but the contribution of the servant concept to the 
Christological theme is impressive. The derived titles are wholly in har
mony with the view that both Jesus and the earliest Christians recognized 
Jesus as the servant, but at the same time recognized that this concept on 
its own would never have been adequate for a full expression of the identity 
of Jesus. It rapidly gave rise to other ideas.

136 It has been m a in ta in ed  that the L a m b  idea in R ev e la tio n  is d e riv ed  fro m  Is. 5 2 :1 3 ff ., a lth o u g h  a 

d ifferen t G reek  w o rd  is u sed . C f  V . T a y lo r  The Atonement in New Testament Teaching (31958), p. 36; J .  
Je re m ia s , T D N T ,  p p . 33 8 ff. A g a in st  this v iew , cf. M . H o o k e r , op. cit., p. 126. H . B . S w ete , The Apocalypse 
of St John (21907), p. 78, su g g e s te d  that a non-LX X tex t o f  Isa iah  m ay  h ave been  u sed , w h ich  co u ld  acco u n t 
for the d ifferen t w o rd  fo r  ‘ la m b ’ .

]i7C f  Je r e m ia s  (The Servant o f God, W . Z im m e r li  and  J .  Je re m ia s ) , pp. 94f.
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Some attention must be given to the probable reason for the fewness of 
the texts relating to the servant. It has been maintained that Jesus ‘only 
allowed himself to be known as the Servant in his esoteric and not in his 
public preaching’.138 This is probably true, but it does not explain why the 
servant concept is not more evident in the n t  epistles. Another explanation 
is that it was a reaction to the redemptive idea of salvation in the contem
porary world. ‘Probably, therefore, ideas current within both Judaism and 
Grecian religious philosophy regarding the nature of divine salvation must 
be credited in large measure for the muting of a suffering servant motif in 
the church’ (Longenecker).139 It is certainly probable that Christians with 
a Gentile background would be less able to appreciate the significance of 
the servant concept, and that other ideas would be sought that could 
express the same truth in ways more readily understood.140 Although this 
explanation has much to commend it, Gentile Christians for whom the 
l x x  was sacred scripture would surely not be unmindful of the significance 
of the servant songs. The cross might be foolishness to the unconverted 
Greek mind, but this cannot be postulated of Gentile converts.

One of the main problems of a discussion of this sort is that too much 
emphasis tends to be placed on a quantitative assessment of evidence.141 
But in the case of the servant concept this may lead to misleading conclu
sions. It must always be remembered that it is unreasonable to expect that 
all concepts will continually recur throughout the n t  literature. In view of 
the comparatively small quantity of apostolic writings, quantitative evalu
ations of theological ideas are precarious. It is better to regard the servant 
concept as one of the many facets of the rich Christology of the early 
church, which particularly, although not exclusively, manifested itself 
among Jewish Christians. More will be said about the suffering servant 
later, for the idea is closely linked with the general idea of suffering (see 
pp. 440ff., 451, 46If.).

Another factor which might be mentioned is that where echoes of the 
servant Christology occur in Paul, they are mainly in traditional or confes
sional passages. This also seems to apply to the writings of the apostolic 
fathers. At least this line of evidence excludes the possibility of a Hellenistic 
provenance for the idea.

CHRISTOLOGY

138Je re m ia s , op. cit., p . 104, c itin g  M . B u b e r , ‘J e s u s  un d  d er K n e c h t ’ , in Pro Regno, pro Sanctuario 
(F e stsch rift  G . van  d er L eeu w , 1950), p. 74.

139 Cf. R . L o n g e n e c k e r , The Christology of Early Jewish Christianity, p. 108. H e v ie w s it a g a in st  the scan d al 
w h ich  the c ro ss  w as to  J e w s  an d  the fo o lish n e ss  to  G re e k s  (1 C o r . 1:23).

140 N o te  that M . H o o k e r  e x p la in s the ab sen ce  o f  id en tifica tio n  o f  Je s u s  as the se rv an t, w h ich  she v irtu a lly  
c la im s fo r  the w h o le  n t , b y  s im p ly  d ec la r in g  that the ap p ro ac h  w h ich  p r e su p p o se s  the ex isten c e  o f  a 
‘se rv a n t ’ is fu n d am en ta lly  fa lse  (op. cit., p. 158).

141 Cf. L o n g e n e c k e r ’s c ritic ism  o f  H o o k e r ’s m e th o d  (op. cit., p. 106 n. 191). H e  b a se s his c r itic ism s on  
the g ro u n d s  o f  a to m ist ic  e x e g e s is , a fa ilu re  to  see sign ifica n c e  in the u se  o f  Is. 53 u n le ss  a su ffe r in g  e lem en t 
is p resen t, and  n eg lect o f  c ircu m stan tia l fac to rs  in e x p la in in g  the lack  o f  su sta in ed  in terpreta tio n  o f  Is. 53.
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Jesus as Prophet and Teacher
JE SU S AS P R O P H E T  A N D  T E A C H E R

The idea of a coming prophet was strong in Jewish belief. It was based on 
Deuteronomy 18:15 which declares that the Lord will raise up a prophet 
like Moses.142 It is not surprising that the coming prophet came to be 
thought of in some circles as Moses redivivus. Running parallel to this was 
a belief in the return of Elijah. These ideas developed further into the belief 
that two prophets would come -  Enoch and Elijah or Moses and Elijah.143 
Such expectations together with one connected with the name of Jeremiah 
would explain the popular ideas about Jesus mentioned in the gospels.

It is not surprising in view of such a background that John the Baptist 
was regarded as a prophet, but the question arises whether he was con
sidered to be ‘the eschatological prophet’. Since Jesus identified John the 
Baptist as the expected Elijah (Mt. ll:7f.)144 it is clear that he regarded John 
as a special prophet (i.e. more than a prophet). In this case the prophetic 
office was considered to involve not only the proclamation of the kingdom, 
but also the preparation for the Messiah. The gospels present John the 
Baptist in the role of the forerunner.

In considering the prophetic role of Jesus, we note several features which 
support the view that he was popularly regarded as fulfilling such a role. 
He was variously identified with John the Baptist, Elijah, Jeremiah, one of 
the prophets (Mk. 8:27f. = Mt. 16:14f. = Lk. 9:18f.).145 In Luke 4:24 Jesus 
indirectly applies the title to himself. There is much in the ministry of Jesus 
that fits into the prophetic role. His teaching ministry centred around the 
proclamation of the kingdom. He was addressed as rabbi, which showed 
that he was popularly regarded as an authoritative teacher, even although 
he was not officially recognized as such. Yet in his teaching ministry he 
went beyond the function of proclamation which the old prophets exer
cized. He was himself the eschatological prophet, the one who inaugurated 
a new era.

There are many reasons why the concept of prophet ceased to play a 
part in the post-Easter development of Christology. It proved an inadequate 
basis. Cullmann146 gives four reasons, (i) The prophet concept is one-sided

142 T h e  im p o rta n c e  o f  th is p a ssa g e  for the early  C h ris t ia n s  is seen fro m  the q u o ta tio n  o f  it b y  P eter in 

A cts 3 :2 2  and  b y  S tep h en  in A c ts  7 :37 . In b o th  p laces it is im p lied  that Je s u s  is the c o m in g  p ro ph et.

143 F o r deta ils o f  th ese  ex p e c ta tio n s , cf. O . C u llm a n n , Christology o f the New Testament, pp . 16ff. F o r 

oth er d isc u ss io n s  on  J e s u s  as a p ro p h et, cf. C . H . D o d d , ‘Je s u s  as T ea ch er  and P ro p h e t ’ , Mysterium Christi 
(ed. G . K . A . B e ll, an d  A . D c issm a n , 1930), pp . 5 3 -6 6 ; F. V . F ilso n , Jesus Christ the Risen Lord (1956), pp . 
1 3 7 ff.; R . M ey er , Der Prophet aus Galilaa (21970).

144 C f  C u llm a n n , op. cit., p. 28, w h o  m a in ta in s that a lth o u g h  the fo u rth  g o sp e l sh o w s  Jo h n  the B a p tis t  

as re fu sin g  to  be  id en tified  w ith  the c o m in g  e sc h a to lo g ic a l p ro p h et (i.e. E lijah , cf. Jn . 1 :21), there is no  real 
d isag re e m e n t w ith  the sy n o p tic s . C u llm a n n  th in k s that the ev an g e list  is d isc o u ra g in g  a w ro n g  o p in io n  o f  

Jo h n  the B a p t is t , i.e. as the final e sc h a to lo g ic a l p ro p h et, fo r  i f  th is o p in io n  w ere  true  it w o u ld  m ak e  the 
w o rk  o f  M e ss iah  u n n ecessary .

Uo Cf. a lso  M k . 6 :1 5  ( =  M t. 1 4 :l - 2  =  L k . 9 :7 -8 ) , w h ere rep o rts  are g iv en  to  H e ro d .
146 Cf. C u llm a n n , op. cit., pp. 45fT.
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in that it emphasizes the preaching ministry at the expense of other even 
more important aspects, especially the atoning death of Christ. The suf
fering servant idea is more expressive of the main purpose of the coming 
of Christ, (ii) The prophet idea does not admit of an interval of time 
between the earthly activity and the parousia. The Jewish coming prophet 
would inaugurate the kingdom after his preaching of repentance. The work 
of Jesus does not fit into that category, (iii) The prophet concept further 
does not fit into the framework of Jesus’ future work. The prophet’s work 
ceased when he had proclaimed the inauguration of the kingdom, but Jesus’ 
present activity was inextricably linked with his future work, as completer 
of the kingdom, (iv) The prophet concept can take no account of Christ 
as a pre-existent being. For these reasons the concept of prophet (as also 
teacher) plays no significant part in nt Christology. The nearest approach 
is thejohannine Logos.

CHRISTOLOGY

SO N  OF M AN
T he synoptic  gospels
Of all the titles appearing in the synoptic gospels ‘Son of man’ is both the 
most significant and the most enigmatic. It is moreover used only by Jesus 
himself, and the problem immediately arises over what he meant by it. A 
more basic consideration even than this arises from the view of some 
scholars that some or all of the statements in the gospels cannot be regarded 
as authentic.147 If this kind of approach is valid, the use of the title Son of 
man can tell us nothing about Jesus’ view of himself, only about how the 
early church came to describe him. An intermediary view is that the sayings 
are authentic, but refer to someone other than Jesus.

Emerging from the continuous debate and the massive amount of liter
ature are five possible approaches to the Son of man designation, (i) The 
Son of man sayings in each category (listed on pp. 275ff.) may be authentic 
and therefore reveal Jesus’ view of his own identity.148 (ii) The Son of man

U/ F o r u se fu l su rv e y s  o f  d isc u ss io n  on  the S o n  o f  m an  q u estio n , cf C . C . M c C o w n , ‘Je su s , S o n  o f  M an : 

A S u rv e y  o f  recent d isc u ss io n ’ , JR  28, 1948, pp. 1 -12 . A . J .  B . H ig g in s , ‘ So n  o f  M an  -  Forschung since 

“ T h e  T e a ch in g  o f j e s u s ”  ’ , New Testament Essays: Studies in Memory o fT . W. Manson (ed. A . J .  B . H ig g in s) , 

pp. 1 1 9 -1 3 5 ; R . M a r lo w , ‘T h e  S o n  o f  M an  in R ecen t Jo u rn a l L ite ra tu re ’ , CBQ  28, 1966, pp. 2 0 -3 9 ; 1. H . 

M arsh all, ‘T h e  S y n o p tic  So n  o f  m an  S a y in g s  in R ecen t D isc u s s io n ’ , N T S  12, 1966, pp . 3 2 7 -3 5 1 ; F. H . 

B o rsc h , The Son of Man in Myth and History (1967), pp . 2 1 -3 4 ; O . M ich el, ‘D e r  M en sch en so h n . D ie  

e sc h a to lo g isch e  H in w e isu n g . D ie  a p o k a ly p tisc h e  A u ssa g e . B e m e rk u n g e n  zu m  M en sc h en so h n  -  V e rstän d n is  

des N . T . ’ T hZ  27, 1971, pp. 8 1 -1 0 4 . J .  N . B ird sa ll , ‘W h o is the S o n  o f  M a n ? ’ , EQ  42, 1970, p p . 7 -1 7 , 

g iv e s  a u se fu l rev iew  o f  the stu d ie s o f  H . E . T ö d t , The Son o f Man in the Synoptic Tradition (E n g . trans. 
1965); A . J .  B . H ig g in s , Jesus and the Son o f Man (1964), R . H . Fu ller, The Foundations of New Testament 
Christology (1965); M . H o o k e r , The Son o f Man in Mark (1967); an d  F. B o rsc h , The Son of Man in Myth and 
History. C f  a lso  C . F. D . M o u le ’s rev iew  o f  T ö d t ’s b o o k  in Theology 69, 1966, p p . 174ff.

UH S o  O . C u llm a n n , The Christology o f the New Testament, pp . 1 3 7 -1 9 2 ; V . T a y lo r , The Names ofjesus 
(1953), pp . 2 5 -3 5 ; C . E . B . C ra n fie ld , Mark (C G T C , 1959), pp . 2 7 2 ff.; I. H . M arsh a ll, ‘T h e  S o n  o f  M an  
in C o n te m p o r a r y  D e b a te ’ , EQ  42, 1970, pp . 6 7 -8 7 ; idem, N T S  12, 1966, pp. 3 2 7 -3 5 1 .
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sayings are all community products and do not reflect Jesus’ view of 
himself.149 (iii) The Son of man sayings which refer to the future are alone 
authentic, but these refer to someone other than Jesus.150 (iv) The Son of 
man sayings which refer to the future are alone authentic, but Jesus thought 
of himself as the heavenly Son of man to be revealed at the consummation 
of the present age.151 (v) The Son of man sayings which refer to Jesus’ 
earthly life are alone authentic.152 It will at once be seen that these views 
differ according to the different views about the authenticity of the whole 
or part of the traditions.

These differences are generally determined not so much by scientific 
exegesis of the texts, as by the view of early Christian history held by the 
various scholars. If, for instance, it be maintained that the Christian church 
created the sayings, this opinion will clearly govern the interpretation of 
the texts. But the theory that Christians themselves started thinking of 
Jesus as Son of man runs into considerable problems; for in that case there 
is no reasonable explanation of the fact that the title drops out of the names 
for Jesus used by the apostles and was, therefore, not dominant in early 
Christian traditions. It is incredible that the early Christians should invent 
a name for Jesus himself to use and then never use it themselves as an 
appellative for him. It makes better sense to maintain that the title was used 
by Jesus as recorded in the synoptic gospels, but was displaced by other 
titles in early Christian thought.153 Two possible reasons have been given 
for such displacement: (i) because in the Greek world the title could mean 
only the humanity of Jesus, and (ii) because of the possible inappropriate
ness of the title until the Son of man’s work was finished (i.e. at the end 
of the age).154 On the other hand the words might well have been regarded 
as meaningless. In the following survey of the evidence we shall discuss 
the linguistic problem, the probable origin of the idea, the grouping of the 
sayings, their consistency, and their most likely meaning for the mind of 
Jesus.
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149 S o  P. V ie lh au cr, ‘J e s u s  un d  der M en sc h e n so h n ’ , Z T K  60, 1963, pp . 1 3 3 -1 7 7 ; H . M . T ee p le , ‘T h e  

O rig in  o f  the S o n  o f  M an  C h r is to lo g y ',J B L  84, 1965, p p . 2 1 3 -2 5 0 ; N . P errin , Rediscovering the Teaching 
of Jesus (1967), pp . 1 6 4 -1 9 9 .

150 S o  R . B u ltm a n n , T X T  1, pp . 2 8 ff .; G . B o r n k a m m , Jesus o f Nazareth (1960), pp . 2 2 8 ff.; H . E . T o d t , 

op. cit.\ F. H ah n , The Titles o f Jesus in Christology p p . 1 5 -5 3 ; A , J .  B . H ig g in s , op. cit.
131 A . Sch w eitze r , The Quest o f the Historical Jesus (1906, E n g . trans. 31954); J .  Je r e m ia s , N T T  1 (1971), 

pp. 2 5 7 -2 7 5 .

132 E . S ch w eize r, ‘ D e r  M e n sc h e n so h n ’ , Z N W  50, 1959, pp . 1 8 5 -2 0 9 ; idem, ‘T h e  So n  o f  M a n ’ , JBL  79, 

I9 6 0 , pp . 11 9 -1 2 9 ; idem, ‘T h e  S o n  o f  M an  A g a in ’ , N T S  9, 1963, pp . 2 5 6 fff.

133 It has been a rg u e d  b y  W . S to tt, ‘ S o n  o f  M a n ’ -  A  T itle  o f  A b a se m e n t ’ , E x T  83, 1972, pp . 2 7 8 f f ,  that 

it w as b ecau se  the title w as n ot a title o f  h o n o u r  that the early  C h ris t ia n s  d ro p p e d  it, o u t o f  reveren ce fo r  
Je su s .

134 Cf. L o n g e n e c k e r , The Christology of Early Jewish Christianity, p p . 91 f. H e  sa y s , ‘ It is o n ly  in th o se  
p o rtio n s w h ere su ffe r in g  and  g lo r y  are b ro u g h t  to g e th e r  on  the part o f  his p eo p le , and Je su s  is p o rtray ed  
as stan d in g  w ith  his a fflicted  sa in ts (i.e. A c ts  7 :5 6 ; R ev . 1:13; 14 :14), that he is sp o k en  o f  in te rm s o f  the 
So n  o f  M a n . ’
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The linguistic problem. The probable Aramaic basis for the title would be 
bar *nas (or bar ’znasa).X5S This would, however, generally denote ‘man’, 
but could be an alternative usage for the first person. If the Aramaic meant 
no more than man in general, the phrase could not have been used by Jesus 
in the sense of a particular man, whether himself or someone else. Although 
there are a few of the sayings in the gospels which could conceivably be 
understood as referring to mankind in general, however, the majority could 
not possibly be taken in this way.156 In this case it is clear that an attempt 
to prejudge the issue on purely linguistic grounds is unsatisfactory. The 
suggestion that in Aramaic the phrase would simply mean T  is more easily 
applied to the sayings in the gospels and would support the view that in 
every case Jesus was referring to himself. In this case the use by Jesus of 
the title would mean that he was referring to himself in an exclusive sense 
-  he and no-one else among men.157

Another possibility is that the original form of the phrase would draw 
attention both to man in general and to a particular representative.158 In 
this case its use by Jesus would focus attention on himself as the represen
tative man. Many scholars, who consider that behind the usage of Jesus is 
an apocalyptic Son of man, trace this idea back to Daniel 7:13.159 It could 
be maintained that in apocalyptic contexts160 the phrase may have had a 
titular usage which it would not otherwise have had.

The linguistic usage is not conclusive. Although no firm basis exists for 
maintaining that the title could have been used in an Aramaic form, it is 
valuable to note that the phrase would predominantly denote a person as 
man. This representative character of the phrase is of particular importance 
in deciding its probable meaning in the mind of Jesus.161 At the same time 
it must be recognized that Jesus was saying things which were true for 
himself as man, which did not apply to man in general.

133 Cf. the ap p e n d ix  b y  G . V e rm e s, in M . B la c k ’s An Aramaic Approach to the Gospels and Acts (31967), 

pp. 3 1 0 -3 2 8 . M . B lack  (p. 328) d o e s  n ot ag ree  w ith  V e rm e s that the A ra m a ic  barnash is not su itab le  for 

m e ssian ic  use . Cf. a lso  R . E . C . F o rm e sy n , ‘W as there a p ro n o m in a l co n n ectio n  fo r  the “ b a rn a sh a ”  

se lfd e s ig n a tio n ? ’ , N ovT  8, 1966, pp . 1 -35 .

136 Cf. M . B la c k , ‘T h e  “ S o n  o f  M a n ’ ’ P a ssio n  S a y in g s  in the G o sp e l T r a d it io n ’ , Z N  W  60, 1969, p p . l f f . ;  

idem, ‘T h e  S o n  o f  M an  P ro b le m  in R ecen t R esearch  an d  D e b a te ’ , BJRL  45, 1963, p p . 3 0 5 -3 1 8 .

,37 Cf. V e rm e s, op. cit., p p . 316ff.

138 Cf. J .  Je r e m ia s , ‘ D ie  alte ste  Sch ich t d er M e n sc h e n so h n -L o g ie n ’ , Z S W  58, 1968, p. 165 n. 9; A . 

G e lsto n , ‘A S id e lig h t on  the “ S o n  o f  M a n ”  ’ , S JT  22, 1969, p. 189 n. 2.

139 C . F. D . M o u le , The Origin o f Christology (1977), p p . 12ff, a rg u e s  s tro n g ly  fro m  the in v ariab le  use 

o f  the article w ith  the S o n  o f  m an  in the g o sp e ls  that it m u st  po in t to  so m e  p articu lar  S o n  o f  M an , i.e. the 
o n e m e n tio n ed  in D n .. 7.

160 F o r a s tu d y  o f  the S o n  o f  m an  in Je w ish  a p o c a ly p tic , cf. C . C o lp e , T D !\T , 8, p p . 4 2 0 -4 3 0 . C o lp e  

p o in ts  o u t that Ju d a ism  in terpreted  the S o n  o f  m an  in D n . 7 m e ssian ic a lly , a lth o u g h  the title w as ch an ged  

u su a lly  to  S o n  o f  the C lo u d s . Cf. a lso  G . D a lm a n , The Words o f Jesus, pp . 234ff.
161 Cf. L o n g e n e c k e r , op. cit, pp . 8 5 f . , w h o  ag re e s  w ith  V e rm e s ’ co n c lu s io n s  ex cep t h is v iew  that S on  

o f  m an  co u ld  n ot h ave  been  u sed  w ith  m e ssian ic  im p o rt  in p re -C h ris t ian  tim es. In th is he s id e s w ith  
M . B la c k , c itin g  the la tte r ’s co n c lu sio n  that the term  w as fitted  b o th  to  con ceal and to reveal (cf. M . B lack , 
op. cit., p. 329).
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The probable origin. There are a variety of theories about the pre-Christian 
use and significance of the title Son of man.162 The importance of such a 
discussion is the contribution it can make to our defining the contemporary 
understanding of the term in the time of Jesus. Since it was a term which 
he so deliberately chose to use and used so frequently when addressing 
popular audiences, or his disciples or even his enemies, it is essential to 
enquire not only what it meant to himself, but also what it meant to his 
hearers. It is usual to find evidence of the background in three main Jewish 
sources -  Daniel 7, the Similitudes of Enoch,163 and the Apocalypse of 
Ezra. It should be noted that the phrase ‘son of man’ is used many times 
in addressing Ezekiel, but this is not significant in relation to the synoptic 
usage.164 Similarly the reference to ‘son of man’ in Psalm 8:4—6 is parallel 
to ‘man’ and is used to contrast man in his weakness with the power of 
God,165 who nevertheless has crowned man with glory (cf. also Ps. 80:17- 
19).166

Of the three main sources, the evidence from 4 Ezra 13 can be discounted 
for our purpose since it is not pre-Christian in date. The Enoch passage in 
which the title appears (37-71) is in all probability not pre-Christian since 
there is no evidence for these sections in the extant portions of Enoch 
found in the Qumran library. It is precarious therefore to place weight 
upon them for the interpretation of the synoptic usage. This leaves us with 
Daniel 7 as the sole pre-Christian source, but there has been much debate 
about the significance of this reference. In the passage itself ‘son of man’ 
stands in direct relationship to ‘the saints of the Most High’. The latter 
phrase is generally taken to refer to the pious in Israel, but the alternative
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162 Cf, P. C . H o d g so n , ‘T h e  So n  o f  M an  and  the P ro b lem  o f  H isto r ic a l K n o w le d g e ’ , J T  41, 1961, pp. 

9 1 -1 0 8 ; J .  A . E m e rto n , ‘T h e  O r ig in  o f  the S o n  o f  M an  Im a g e ry ', J T S ,  n .s . 9, 1958, pp. 2 2 5 -2 4 2 ; S. S. 

S m alley , ‘T h e  Jo h a n n in c  S o n  o f  M an  S a y in g s ’ , X T S  15, 1 9 6 8 -9 , p p . 2 7 8 -3 0 1 ; W. O . W alker, ‘T h e  O rig in  

o f  the S on  o f  m an  co n cep t as A p p lied  t o je s u s ’ , JB L  91, 1972, p p . 4 8 2 ff.; O . M ich el, ‘D er M en sch en so h n . 
D ie  e sc h a to lo g is c h e  H in w eisu n g . D ie a p o k a ly p tisc h e  A u ssag e . B e m e rk u n g e n  zum  M e n sc h e n so h n -V e r

s tä n d n is  d e s  N .T .’ , TbZTl, 1971, pp. 81-104.

163 O . C u llm a n n , The Christology of the Xew Testament, pp . 140f., g iv e s  so m e  creden ce to  the co n n ection  

o f  the S on  o f  m an  w ith  the o ccu rren ce  o f  the e x p re ss io n  in E n o ch , and co n c lu d e s that it w as k n o w n  in 

e so teric  Je w ish  circle s, H e  rec o g n ize s, n o n eth eless , that th is ev id en ce  is late.

1M Y et c o m p a re  G . S. D u n can , Jesus, Son o f Man (1947), pp . 145f. C . H . D o d d , According to the Scriptures 
(1952), p. 117 n ., d o e s  n ot in c lu d e  E zek iel in the te stim o n ia . B u t A . R ich ard so n , T X T ,  pp . 1281., in c lu des 

the E zek ie l ev id en ce  as a co n tr ib u tio n  to  the u n d e rstan d in g  o f  S o n  o f  m an .

163 W. O . W alker, J r ,  ‘T h e  O r ig in  o f  the S o n  o f  M an  C o n c e p t  as ap p lied  to J e s u s ’ , JBL  91, 1972, pp. 
4 8 2 ff., d iscu se s  the co n tr ib u tio n , not o n ly  o f  Ps. 8, b u t a lso  o f  Ps. 110. C f  a lso  J .  B o w k e r , ‘T h e  S on  o l 

M an  ',J T S ,  n .s . 28 , 1977, pp . 1 9 -4 8 , fo r  a d isc u ss io n  o f  the p o ss ib le  so u rc e s  o f  S o n  o f  m an in the say in g s  

o f  Je su s . H e  in clin es to  the m e an in g  ‘m an  su b jec t  to d e a th ’ .
166 F o r the v iew  that P s. 80  w as the ‘c a ta ly s t ’ in the d e v e lo p m e n t o f  the S o n  o f  m an  co n cep t rather than 

D n . 7, cf. O . J .  F. Se itz , ‘T h e  Fu tu re  C o m in g  o f  the S o n  o f  M an : T h re e  M id ra sh ic  F o rm u la tio n s  in the 
G o sp e l o f  M a r k ’ . StHo 6, 1973, pp. 4 7 8ff. C . H . D o d d , According to the Scriptures, p p . 101f., e x p re sse s  a 
sim ila r  v iew . B u t  C . F. D . M o u le , The Origin o f Christology, pp. 2 5 f . , is n ot co n v in c ed  b y  S e itz ’s a rg u m en t 
and still m a in ta in s that D n . 7 is m o re  like ly . Cf. D . H ill ’s d iscu ss io n  o f  the P s. 80 p a ssa g e  in ‘ “ S on  o f  
M a n ”  in Ps. 80: 17 ’ , X o vT  15, 1973, pp . 261ff.
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view has been put forward that they were angelic beings.167 The former is 
more natural, but raises the question in what sense ‘son of man’ can be 
understood corporately. Does the Daniel passage rule out an individual? 
Again, opinions differ, but since the title undoubtedly later came to be 
interpreted in an individual sense, it seems likely that the Daniel passage 
was not intended in an exclusively corporate sense. The son of man here 
seems to be representative of the people of God; if this is correct it has a 
bearing on the synoptic usage, but is clearly less than a developed messianic 
use of the title.

It has been suggested that Daniel’s usage was influenced by non-biblical 
ideas, mythological and speculative.168 But the evidence appealed to in the 
Avestas, in Babylonian and Egyptian mythology, in rabbinic theologizing 
on the Adam theme or gnostic speculation about the primal man is far 
removed from Daniel’s son of man. So also is the idea that it is derived 
from Canaanite Baal worship.169 There is no hope that the introduction of 
such obscurities may shed light on the meaning of the synoptic Son of 
man. It is better to suppose that Jesus himself invested the term with his 
own interpretation of Daniel’s usage.

One facet of Daniel’s vision which is important is the statement that the 
Son of man came on the clouds of heaven to the Ancient of Days. Does 
this mean that a heavenly figure is in mind? By the time of the Similitudes 
of Enoch170 ‘son of man’ is conceived of as a pre-existent heavenly figure 
who will come to judge and overthrow the enemies of God, which shows 
that Daniel’s term was then understood as a heavenly and not an earthly 
figure. The problem is that no evidence exists that these Similitudes reflect 
the general interpretation at the time of Jesus and his contemporaries. It is 
probable that they represent a restricted viewpoint. In short, it is clear that 
background studies, apart from Daniel, provide little positive guidance 
about the real significance of the synoptic Son of man. The two aspects
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u> C /i M . H o o k e r , The Son of Man in Mark, p. 13, w h o  d isc u sse s  the p ro p o sa l o f  R . H . C h arle s  that 

‘the sa in ts ’ refer to  the fa ith fu l in Israel w h o  are to  be tra n sfo rm e d  in to  su p ern a tu ra l b e in gs, (cf. his 

c o m m e n ta ry  on  D an ie l, A Critical and Exegetical Commentary on the Book o f Daniel (1929), p. 187). In a 

detailed  fo o tn o te  (n. 3), M o rn a  H o o k e r  d isc u sse s  M . N o t h ’s v iew  that the ‘ sa in ts ’ are n ot Israelites but 

h eaven ly  b e in gs, bu t c o n c lu d e s that in its p resen t fo rm  D n . 7 seem s to  u se  the term  ‘sa in ts  o f  the M o st  

H ig h ’ to refer to  the r ig h te o u s  w ith in  Israel. Cf. a lso  D . S. R u sse ll, The Method and Message of Jewish 
Apocalyptic (1964), pp . 324ff.

A m o re  recent w riter , J .  J .  C o llin s , has m a in ta in ed  that the ‘o n e like a so n  o f  m a n ’ in D n . 7 p r im arily  

sy m b o liz e s  the an ge lic  h o st an d  its leader, a lth o u g h  in c lu d in g  fa ith fu l J e w s  in so  far as they are asso c ia ted  

w ith  the h eav en ly  h o st in the e sc h a to lo g ic a l era, ‘T h e  S o n  o f  M an  and the S a in ts  o f  the M o st  H ig h  in the 

B o o k  o f  D a n ie l’ , JB L  93, 1974, pp . 5 0 -6 6 .

li>H See C o lp e ’s e x a m in a tio n , T D N T ,  7 p p . 408ff. C o lp e  c lasse s  all these  su g g e s t io n s  u n d er the gen eral 

h ead in g  o f  u n ten ab le  h y p o th ese s, ex cep t the C an aan ite  th eo ry  w h ich  he fav o u rs .
u'l> J .  A . E m e rto n , J T S  n .s . 9, 1958, pp . 2 2 5 -2 4 2 , in terprets the D n . 7 p a s s sa g e  in te rm s o f  en th ro n em en t, 

and secs in th is so m e  C an aan ite  in fluence. H e  th in k s th is ex p la in s the e sc h a to lo g ic a l ro le  o f  the S o n  o f  
m an.

״7,  S im . E n o ch  4 6 :48 . 6 2 :6 -1 6 ; 6 9 :2 ^ 2 9 .
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which are of some importance in Daniel’s vision are the future coming on 
the clouds (which finds parallels in the synoptic sayings about the future) 
and the fact that ‘saints’ are first afflicted before being glorified (a motif 
which occurs in the Son of man sayings about the passion).171
Classification of the synoptic Son of man sayings. It is usual to group the 
sayings according to their reference (i) to the work of the Son of man on 
earth, (ii) to the suffering of the Son of man, and (iii) to the future 
glorification of the Son of man. Although this classification is not fool
proof172 and can in fact lead to an over-analytical approach to the evidence, 
it is helpful to use some kind of grouping to reduce the evidence to 
manageable proportions.

(i) The first group consists of the following passages: Mark 2:10 (= Mt. 
9:6; Lk. 5:24) and Mark 2:28 (= Mt. 12:8; Lk. 6:5).173 In Mark 2:10 the 
Son of man claims authority to forgive sins, and in Mark 2:28 he claims 
authority to be Lord of the sabbath. In both cases Jesus faced criticism 
from the religious leaders, who must have recognized that he was referring 
to himself in claiming this authority.

Other cases where the title is used in describing Jesus’ manner of living 
are Matthew 11:19 (= Lk. 7:34), where his special habits are mentioned 
(eating and drinking with others), and Matthew 8:20 (= Lk. 9:58), where 
the Son of man has nowhere to lay his head (i.e. no settled dwelling place). 
Again these sayings are intelligible only when seen as a description of Jesus 
himself. In the Beelzebub controversy, Jesus says that a word against the 
Son of man will be forgiven, but not against the Holy Spirit (Mt. 12:32 
= Lk. 12:10) and the context shows that Jesus himself must have been 
intended by the title. In the explanation of the parable of the sower (or 
soils), the sower is identified as the Son of man who sows his seed in the 
world (Mt. 13:37). In Jesus’ answer to Zacchaeus’ offer to restore four-fold 
what he had falsely taken, he makes the significant statement that the Son 
of man came to seek and to save the lost (Lk. 19:10), which must refer to 
the earthly mission of Jesus. Luke also records the question of Jesus to

171 F o r a full d isc u ss io n  o f  th is th em e, cf. A . J .  B . H ig g in s , Jesus and the Son of Man. (1964). C /i a lso  idem, 

‘ S on  o f  M a n . ’ F o rsc h u n g  since “ T h e  T e a c h in g  o f  J e s u s ”  \  The Sew  Testament Essays: Studies in Memory of 
T. W. Manson (ed. A . J .  B . H ig g in s , 1959), pp . 119ff. Cf. a lso  C . F. D . M o u le , Theology 69, 1966, p. 174. 

Cf. R. L e iv e stad , ‘ E x it  the A p o c a ly p tic  S on  o f  M a n ’ , S T S  18, 1972, pp . 2 4 3 -2 6 7 , w h o  accep ts that ‘ Son  

o f  m a n ’ w as n ot a Je w ish  title. H e  reg ard s it as a lw a y s  a se lf-d e sig n a tio n . B u t see B . L in d a rs ’ article, ‘ R e

en ter the A p o c a ly p tic  So n  o f  M a n ’ , S T S  22, 1975, pp . 5 2 -7 2 . H e  m a in ta in s that the a p o c a ly p tic  S o n  ot 

m an , ‘ retain s its v a lu e  as a v ery  con v en ien t su m m a ry  o f  w h at Je s u s  actu a lly  th o u g h t ab o u t h im se lf, and is 

the p ro p er sta r tin g  p o in t fo r  an h isto rical ap p ro ac h  to  C h r is to lo g y . ’
172 Cf. fo r  in stan ce , C . K . B arre tt, Jesus and the Gospel Tradition (1967), pp . 32, 7 9 f f . , on M k . 8 :38 . 

B arre tt re g ard s  th is v e rse  to be o f  crucial im p o rta n c e  b ecau se  it cu ts ac ro ss  the u su a l th ree-fo ld  d iv isio n  o f  
the So n  o f  m an  sa y in g s . T h e  th ree-fo ld  d iv isio n  m u st, in fact, be co n sid ered  ap p ro x im a te .

173 F o r a d isc u ss io n  o f  these tw o  sa y in g s  in M k ., cf. L. S. H a y , ‘T h e  S on  o f  M an  in M k . 2 :1 0  and 2 :2 8 ’ , 
JBL  89, 1970, pp. 6 9 ff.
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Judas, ‘would you betray the Son of man with a kiss?’ which in the context 
relates to the immediate approach of Judas to Jesus (Lk. 22:48).

There are two other passages which must be included here -  Matthew 
16:13 and Luke 6:22. In both the corresponding passages (Mk. 8:27 and 
Mt. 5:11) the use of the title is not recorded and this has led some to regard 
these as editorial additions. The first is of particular interest, for Matthew 
has ‘Who do men say that the Son of man is?’, whereas Mark has T  instead 
o f ‘Son of man’. The difference in the texts is itself striking testimony that 
the title was understood to relate to Jesus himself. The second passage is 
a similar testimony, since Luke’s ‘on account of the Son of man’ is parallel 
to Matthew’s ‘on my account’.

In the light of this evidence there seems no alternative but to maintain 
that the synoptic writers understood Jesus to mean himself when he used 
the title in the above group of sayings. We shall discuss below the reasons 
that have led some scholars to question whether these sayings can be 
regarded as authentic.174

(ii) The second group, relating to the sufferings of the Son of man, 
consists of nine sayings.175 We begin with those which predict the death 
and resurrection of the Son of man. It was immediately following Peter’s 
confession at Caesarea Philippi that Jesus began to make such predictions 
(Mk. 8:31 = Lk. 9:22) under the title Son of man (Matthew is more direct 
and refers to Jesus, rather than to the Son of man, cf. Mt. 16:21). The fact 
that Peter immediately rebuked Jesus for his defeatist attitude shows clearly 
that he understood that the ‘Son of man’ was Jesus himself. After this 
prediction Jesus again refers to the Son of man’s rising from the dead (Mk. 
9:9 = Mt. 17:9). Similar predictions are made in similar terms in Mark 9:12 
(= Mt. 17:12) and Mark 9:31 (= Mt. 17:22; Lk 9:44) and Mk. 10:33 (= 
Mt. 20:18; Lk. 18:31). In the latter case, the wording explicitly identifies 
Jesus -  *we are going up to Jerusalem; and the Son of man will be delivered’.

In addition to these plain predictions of the passion, there is one statement 
recorded by Mark (10:45) and Matthew (20:28) in which Jesus uses the title 
Son of man to give the significance of his death, i.e. as a ransom for many. 
The precise significance of this will be discussed in the section on the work 
of Christ (pp. 440f.), but it is plain that a redemptive meaning was attached 
to the figure of the Son of man in the mind of Jesus. Mark has two other 
Son of man passion sayings -  Mk. 14:21 (= Mt. 26:24; Lk. 22:22) predicting 
the betrayal and expressing woe to the betrayer, and Mk. 14:41 (= Mt. 
26:45) which again mentions the approaching betrayal. To complete this
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174 F o r a sp ecia l s tu d y  o f  M a r k ’s S o n  o f  m an  sa y in g s , cf. M . D . H o o k e r , The Son o f Man in Mark. F or 
M a tth e w ’s u se , cf. J .  D . K in g sb u r y , ‘T h e  title “ S o n  o f  M a n ’ ’ in M a tth e w ’s g o s p e l” , CBQ 2>1, 1975, pp. 

193fff.
173 M . B lack  d iscu sse s  th ese  p a ssa g e s  in his article , ‘T h e  “ S o n  o f  M a n ”  P assio n  S a y in g s  in the G o sp e l 

T r a d it io n ’ , Z S W  60, 1969, pp . I f f . ,  and co n te sts  the m in im iz in g  o f  Isa ian ic in fluence in th ese  (contra T ö d t) .
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section Matthew 12:40 (= Lk. 11:30) must be included, which compares 
the Son of man to Jonah in being three days and nights in the earth. This 
latter reference is not as clearly identified with Jesus as the former state
ments, but in the light of them could hardly refer to anyone else.

(iii) The third group, in which the Son of man is mentioned in his future 
glorification, contains more passages than the other groups, and certainly 
more which are recorded in only one gospel. There are three sayings which 
all the synoptic gospels include: Mark 8:38 (= Mt. 16:27; Lk. 9:26), Mark 
13:26 (= Mt. 24:30; Lk. 21:27), Mark 14:62 (= Mt. 26:64; Lk. 22:69). All 
speak of the coming in glory: the first followed immediately after the first 
prediction of the passion, the second is in the so-called eschatological 
discourse and the third is a saying made by Jesus before the high priest. 
Three other sayings are shared by Matthew and Luke, all of which are in 
Matthew’s eschatological discourse: Matthew 24:27 (= Lk. 17:24), Mat
thew 24:37-39 (= Lk. 17:26-27) and Matthew 24:44 (= Lk. 12:40). These 
sayings focus on the rapidity and unexpected character of the coming. In 
the same discourse, Matthew has a saying about the sign of the Son of man 
(Mt. 24:30), and another about his coming glory (Mt. 25:31). In the in
terpretation of the parable of the tares in Matthew, it is the Son of man 
who will superintend the final harvest (Mt. 13:41). Matthew also has a 
saying about the enthronement of the Son of man (Mt. 19:28) and two 
enigmatic sayings (Mt. 10:23 and 16:28), which may or may not refer to 
the future coming.

Luke has a few of his own Son of man sayings. Luke 12:8 speaks of the 
Son of man acknowledging men before the angels of God (Matthew in his 
parallel saying, (Mt. 10:32), has T  instead of ‘Son of man’). He also 
includes a prediction that the disciples would desire to see one of the days 
of the Son of man (Lk. 17:22), and a prediction of a judgment like that 
suffered by Sodom (Lk. 17:29-30). Luke alone includes the poignant saying, 
‘Nevertheless when the Son of man comes, will he find faith on earth?’ 
(Lk. 18:8), and an exhortation to pray for strength to stand before the Son 
of man (Lk. 21:36).

This survey of the evidence shows how powerfully the idea of a future 
coming in glory of the Son of man dominated the mind of Jesus. It is in 
fact this third group which has appealed most strongly to those scholars 
who interpret the whole mission of Jesus in eschatological terms. When 
the total evidence for the use of the Son of man title is surveyed it is 
striking that the sayings are distributed over the whole period of ministry, 
although the second and third group understandably are concentrated in 
the post-Caesarea-Philippi section. It is important to note that Jesus did not 
restrict the use of the title to sayings addressed to his disciples. It appears 
to be part of his consciousness at all times. It is for this reason that its 
meaning for him is so important in discussions of nt Christology.
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The consistency of the Son of man sayings. The debate over the meaning of 
the title for Jesus is largely influenced by the different views which have 
been maintained over the matter of formal consistency. If it is supposed 
that the three groups present contradictory presentations of the Son of man 
figure, there would be no alternative for the theologian but to select one 
and reject the rest. Bultmann, for instance, maintains that the third group 
of sayings, which he accepts, relates to a Son of man who is not identified 
with Jesus; but the other groups, which identify Jesus as Son of man, he 
claims are inconsistent with the former, and must therefore be rejected. On 
the other hand Vielhauer finds inconsistency on somewhat different 
grounds. His point is that there is inconsistency between the Son of man 
sayings and the kingdom sayings. Since he finds no link between these, he 
regards only one group as authentic and consequently rejects the former.176 
But such an approach is unsatisfactory because of the arbitrary interpret
ation of ‘inconsistency’. There is no logical reason why Jesus should not 
have used the title in a variety of different ways.177 It is, in fact, unnatural 
to suggest that it would have referred exclusively to the future rather than 
the present or vice versa. If, as seems highly probable, Jesus used it to 
denote something of his own consciousness within his mission, it must 
have spanned both the present and the future, and have taken into account 
the intervening passion.178

One aspect of this consistency problem which is often overlooked is that 
the above grouping takes no account of the contexts in which sayings from 
different groups occur together. The close connection between the passion 
predictions and the glory predictions (as in Mk. 8 and 9) cannot be dis
missed as editorial. The fact that the passion is never predicted without a 
corresponding prediction of resurrection paves the way for the sayings 
about the Son of man in glory. We must seek some solution to the meaning 
of the title which allows for the possibility that all three groups are authentic 
and contribute to a total understanding of the title.
The meaning of the Son of man title. Several considerations must be taken 
into account if a true assessment of the significance of the title is to be 
made.
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176 C f  B u ltm a n n , T N T  1, p p . 28ff. P. V ie lh au er, ‘G o tte sre ic h  un d  M en sc h en so h n  in d er V e rk ü n d ig u n g  

J e s u ’ , in Festschriß für Günther Dehn (ed . W . S ch n eem elch er, 1957), pp . 51 ff. Cf. a lso  W. B o u sse t , Kyrios 
Christos (E n g . trans. 1970), pp . 4 0 f f ,  w h o  reg ard ed  m o st, i f  n ot all, o f  the S o n  o f  m an  sa y in g s  as 
co m m u n ity  trad itio n .

177 C f  I. H . M arsh a ll, ‘T h e  S y n o p tic  S o n  o f  M an  S a y in g s  in R ecen t D isc u s s io n ’ , N T S  12, 1966, p. 338. 

H e say s, ‘M o re o v e r , i f  the early  ch urch  co u ld  h o ld  to g e th e r  sta te m en ts in w h ich  Je s u s  w as c learly  id en tified  

w ith  the S o n  o f  M an  a lo n g  w ith  o th ers w h ich  m ig h t g iv e  a d ifferen t im p re ss io n  . . . w e m ig h t w ell ask  
w h y  its M a ste r  w as n ot p erm itted  to  b eh av e  in the sam e  w a y . ’ C f  a lso  idem, EQ, 1970, pp . 6 7 -8 7 .

178 C f  M . D . H o o k e r , The Son of Man in Mark, p p . 1 7 8 ff ., w h o  sh o w s  that there are c o m m o n  fac to rs  
in the three g r o u p s  o f  sa y in g s  in M ark . Sh e sees M a r k ’s p attern  as a lo g ica l and  coh eren t w h o le .
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Son o f Man 
The synoptic gospels

(i) All the sayings in the synoptic gospels are sayings of Jesus, who alone 
used the title.

(ii) This is equally true of the Johannine sayings (see below).
(iii) Apart from these books, the title occurs only in Acts 7:56 (on the 

lips of Stephen and referring to a glorified person at the right hand of 
God). It is used in a non-titular sense in Hebrews 2:6-8 (in a quotation 
from Ps. 8:4-6) and in Revelation 1:13; 14:14 (in a description of one like 
a son of man).

(iv) The use of the title by Jesus was, therefore, of sufficient importance 
for all the evangelists to record many such sayings, but it was evidently 
displaced by other titles in the use of the church.

(v) Theories which maintain that the church attributed the title to Jesus 
do not accord with the fact of its complete displacement in all other early 
Christian literature.179

(vi) The Daniel passage is the main pre-Christian passage which furnishes 
a clue to the meaning of the phrase Son of man on the lips of Jesus. Since 
this passage links suffering and glory, it is highly probable that Jesus had 
this combination in mind in his own use of the title.

(vii) Since the Daniel passage was later interpreted in a messianic way it 
is not improbable that Jesus used it with some understanding of his mes
sianic office, while its veiled character would be suitable to his present 
purpose. Indeed, it is highly probable that the ambiguity of the title was 
part of the reason for its use.180

(viii) In view of the possible corporate element in both Daniel 7 and in 
the Isaianic Servant idea (especially Is. 52—53), it is just possible that such 
a synthesis was present in the mind of Jesus,181 but it can hardly be supposed 
that his varied audiences would have appreciated this.182

(ix) There are no grounds for supposing that Jesus was thinking of an 
apocalyptic Son of man distinct from himself who would later vindicate 
his mission.183 All the sayings listed above are capable of being understood 
without such an interpretation.

(x) Nevertheless, the heavenly origin of the Son of man could not have
179 Cf. E . S ch w eize r, T h e  S o n  o f  M an  A g a in ’ , N T S  9, 1963, p. 257 n. 3. S ch w eize r  critic izes C o n ze lm an n  

and T o d t  fo r  the v ie w  that ‘ S o n  o f  M a n ’ w as n ot part o f  the creed, b u t w as in tro d u ced  by  C h rist ian  

p ro p h ets . H e  r igh tly  a sk s w h y  the ch urch  w as so  carefu l to  in tro d u ce  the title  o n ly  in to  the sa y in g s  o f  Je su s  
and so  in v en tiv e  to create  w o rd s  like L k . 12:8, a lth o u g h  there w as n o  m o re  d istin c tio n  betw een  Je su s  and 

the S o n  o f  m an . It is G . B o r n k a m m , Jesus o f Nazareth, p. 176, w h o  p laces sp ecia l e m p h asis  on  Lk . 12:8f. 

as sh o w in g  that Je s u s  th o u g h t o f  the S o n  o f  m an  as d istin c t fro m  h im se lf. A c c o rd in g  to  h im  o n ly  these 
say in g s  are to be re g a rd e d  as au th en tic  and the rest are cre atio n s o f  the ch urch .

180 G . D a lm a n , The Words o f Jesus, p. 259 , su g g e s t s  that the e n ig m a  attach ed  to  the title w as in ten tional 
so  as to  e n co u rag e  reflection  on  the m y ste ry  o f  the p erso n a lity  o f  Je su s .

181 Cf. L o n g en ec k er , The Christology o f  Early Jewish Christianity, p. 91, w h o  c o n ten d s that in u sin g  this 
title J e su s  p o sse s se d  a title w h ich  co m b in ed  the e lem en ts o f  su ffe r in g  and  g lo ry .

,82 C f  T . W . M a n so n , The Servant Messiah (1953), p p . 7 2 ff.
183 Cf. R . L e iv e stad , N T S  18, 1972, pp . 2 4 3ff. See n. 171 ab o v e .
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been absent from the consciousness of Jesus.
A summary of the character of the Son of man in the synoptics. On the assumption 
that the Son of man passages may all be regarded as referring to Jesus 
himself, there are certain features which may be noted about his character. 
He certainly conceived of himself as possessing authority. This is seen both 
in his earthly ministry and in his heavenly status. In the former, his claim 
to forgive sins (Mk. 2:10) carried with it sufficient authority for his critics 
to charge him with blasphemy. They clearly did not interpret the saying 
in the sense that all men have power to forgive, since the forgiveness of 
sins (as distinct from a forgiving attitude towards people) was regarded as 
a divine prerogative. Jesus as Son of man was exercising authority which 
he himself knew was legitimate only for God. Furthermore, the claim of 
Jesus that the Son of man has authority over the sabbath (Mk. 2:27, 28) 
certainly implies more than that man can treat the sabbath as he wishes. 
Not man in general, but the Son of man in the person of Jesus has that 
power. It is clear from his statement about the sabbath that, in his capacity 
as Son of man, Jesus would superintend the sabbath for man’s good, and 
not in the legalistic manner of the Pharisees. Since it was God who insti
tuted the sabbath, the claim of Jesus to be Lord of the sabbath was another 
claim to exercise divine authority. This idea of authority is also linked to 
the sayings which predict the part of the Son of man in the coming 
judgment. Authority is epitomized in the throne saying of Matthew 19:28 
(cf. also Mt. 26:64), and in the Son of man acknowledging men before the 
angels (i.e. before God) in Luke 12:8. There is no break in the continuity 
between the authority exercised by the Son of man on earth and that 
exercised in heaven.

Closely linked to the authority theme is the glorification theme. While all 
the passages which speak of glory link it with the future coming, this 
essential glory of the Son of man clearly played an important part in the 
consciousness of Jesus during his earthly ministry. The approaching passion 
must in fact be seen against the background of the certainty of glory to 
follow. There is no suggestion that Jesus ever thought of his sufferings as 
anything other than a pathway to future glory.

Another theme which stands out is the humiliation of the earthly life of 
the Son of man. The fact that he has nowhere to live seems incongruous 
(Mt. 8:20; Lk. 9:58) in the light of the coming glory. But the title was not 
used here without significance. It was not merely that Jesus as a man 
possessed no earthly home. It was intended to show that he, even knowing 
himself to be the Son of man, was not enjoying any material advantages 
of his office, and did not expect his followers to do so either. In no clearer 
way could Jesus dissociate himself from a materialistic conception of his 
mission.
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It is not surprising that many of the sayings focus on suffering and death. 
Jesus had no doubt that he had come to die. The significance of his death 
in his own thinking will be discussed later under the section on the mission 
of Christ (pp. 436ff.); for our present purpose we note that the Son of man 
and suffering are inextricably connected. This introduces an element which 
was implicit in Daniel’s vision, but which was never grasped in Jewish 
messianic expectations. As Son of man, Jesus knew he would not be 
exempt from death, but he knew also that he would triumph over it in 
resurrection. We might note that the only Son of man saying which gives 
any clue of the meaning of the death of Jesus is Mark 10:45 (= Mt. 20:28), 
where Jesus speaks of giving his life as a ransom. There can be no doubt 
that he never for a moment approached the passion as if it were a ghastly 
accident. There is a strong consciousness that it was part and parcel of his 
office as Son of man.

One statement brings out something of the relationship between the Son 
of man and the Holy Spirit (Mt. 12:32 = Lk. 12:10), where a distinction is 
made between a word against the Son of man as being forgivable and an 
attitude against the Spirit as being unforgivable. At first glance it may seem 
that Jesus is distinguishing his own work from that of the Spirit; but, in 
fact, he is showing that his own work, as Son of man, is in the power of 
the Spirit. Anyone attributing the work of the Son of man to evil forces 
was blaspheming the Holy Spirit at work in him. This is, therefore, an 
important passage for an understanding of the Spirit’s activity in the mis
sion of Jesus.

The mission of Jesus in the Son of man passages is directly related to the 
salvation of men (Lk. 19:10). The Son of man has an awareness of man’s 
lost condition and aims his mission to meet that need. His mission is 
dominated by this spiritual purpose (see the later section on the mission of 
Christ).
Conclusion. It will be seen that the title Son of man was associated in the 
mind of Jesus with a variety of factors which make sense on only one 
supposition: that Jesus thought of himself in terms of a heavenly Messiah 
fulfilling on earth a ministry on men’s behalf which would culminate in 
scenes of final glory. It can be well understood in the light of this why 
Jesus did not use the title Messiah to describe his mission, since his work 
was not political but spiritual.

Furthermore, in view of the inherent difficulty of any concept of a 
suffering Messiah in contemporary thought, and Jesus’ own awareness that 
his spiritual mission could be accomplished only through suffering and 
death, it seems reasonable to suppose that he identified himself inwardly 
with the idea of the suffering servant. It must be supposed that he used the 
Son of man title, not so much for the benefit of his hearers as to combine
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in his own mind several strands which made his mission unique.184 He was 
in fact reinterpreting the concept of messiahship until his own disciples 
would identify the Son of man with Jesus the Messiah.
Jo h n ’s gospel
There are several passages in John’s gospel which preserve the title Son of 
man,183 and these are important for two reasons: (i) they show substantial 
agreement with the synoptic sayings, and (ii) they contribute some features 
more explicitly. The fact that such sayings are preserved at all in a gospel 
which differs both structurally and thematically from the synoptic gospels 
is a remarkable testimony to the authentic nature of the sayings. If the 
Johannine account was later than the synoptic gospels and is independent 
of them (as is most probable), these Son of man sayings must have been 
preserved because they were considered significant.
The passages, (i) The first passage is one of the most distinctive: John 1:51 
which speaks of the angels of God ascending and descending upon the Son 
of man.186 Most exegetes agree that this is an allusion to Jacob’s ladder, 
but its significance for the Son of man concept lies in its clear assumption 
that the Son of man is a pre-existent figure. It is, however, enigmatic and 
will be further mentioned below.187

(ii) The second passage contains two sayings in the Nicodemus section. 
One saying speaks of the ascent and descent of the Son of man (Jn. 3:13),188 
and the other saying mentions the necessity for the lifting up of the Son of 
man as a means by which men may acquire eternal life (Jn. 3:14).

184 L. M o rr is , The Lord from Heaven, p. 28, g iv e s  fo u r  reaso n s w h y  Je su s  ad o p te d  the term  S on  o f  m an : 

(i) b ecau se  o f  its rarity  and  n o n -n a tio n a listic  a sso c ia tio n s ; (ii) b ecau se  it had o v e rto n e s  o f  d iv in ity : 

(iii) b ecau se  o f  its so c ie ta l im p lica tio n s : (iv) b ecau se  o f  its u n d erto n es o f  h u m an ity .

18', F or a full d iscu ss io n  o f  J o h n ’s S o n  o f  m an  sa y in g s , cj. F. J .  M o lo n e y , The Johannine Son of Man (1976), 

CJ. a lso  E . K in n ib u rg h , ‘T h e  Jo h a n n in e  So n  o f  M a n ’ , St Ho 4, 1968, pp. 6 4 f f . ; S. S. S m alle y , ‘T h e  Jo h an n in e  

Son  o f  M an  sa y in g s , S T S  15, 19 6 8 -9 , pp . 2 7 8 -3 0 1 ; E. M . S id e b o tto m , ‘T h e  So n  o f  M an  in the Fourth  

G o sp e l ’ , H xT  68, 1 9 56-7 , pp . 2 3 1ff, 2 8 0 ff .; B . L in d ars, ‘T h e  S o n  o f  M an  in the Jo h a n n in e  C h r is to lo g y ’ , 

Christ and Spirit in the Sew  Testament, (ed. B . L in d ars and S. S. S m alle y , 1973), p p . 4 3 -6 0 .

IHf> It is im p o rtan t to n o te  that the sa y in g  in 1:51 is in tro d u ced  b y  the d o u b le  amen w hich  is a ch arac teristic  

o f  the sa y in g s  o f  J e su s  in th is g o sp e l. J .  N . S an d ers and B . A . M astin , John (B C , 1968), p. 105, reg ard  the 

Jo h an n in e  amen sa y in g s  as su g g e s t in g  the p ro p h etic  ac tiv ity  o f  the ev an g e list  o r his au th o rity , R . S ch n ack - 

en b u rg , John 1 (E n g . tran s. 1968), p. 320 , re m ark s that the d o u b le  amen, a lth o u g h  p ecu liar  to  Je s u s  in 

J o h n ’s g o sp e l, is fo u n d  in a litu rg ica l fo rm  in Q u m ra n  tex ts .

187 B . L in d ars, Behind the Fourth Gospel (1971), re g a rd s  th is So n  o f  m an  sa y in g  as h a v in g  been ad d ed  to 

the o r ig in a l co n tex t  b y  Jo h n , (pp . 5 3 f.) . A s im ila r  v iew  is m a in ta in ed  b y  R . E . B ro w n  (John p p . 8 8 ff .) , 

w h o  n ev erth e le ss rec o g n ize s that in its p resen t co n tex t it m u st  h ave m ad e  sen se  to  so m e b o d y . H e po in ts 

ou t that ‘ S o n  o f  m a n ’ is the o n ly  title in Jn . 1 w hich  J e s u s  u ses o f  h im se l f  and c o n sid ers  that th is m ay  

reflect h isto rica l rem in isce n ce  that J e su s  d id  u se  the title. T h ere  is no  reason  to  d isp u te  that Jo h n  is here 

rec o rd in g  a g en u in e  say in g .
188 R. H . Fu ller, The Foundations o f Sew  Testament Christology, pp . 2 2 9 f., treats Jn . 3 :1 3 , to g e th e r  w ith  

Jn . 6 :62 , as b e lo n g in g  to the katabasis-anabasis C h r is to lo g y  o f  the H e llen istic  ch urch , bu t R . N . L o n gen ec k er, 
‘ S o m e  D ist in c tiv e  E arly  C h r is to lo g ic a l M o t i f s ’ , S T S  14, 19 6 7 -8 , pp . 5 2 4 f ., fin d s s im ila r  id eas in an early  

P alestin ian  Je w ish  C h rist ian  m ilieu .
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(iii) In a passage which has much to say about Jesus as the Son of God, 
there is a reference to the authority of the Son of man to execute judgment 
(Jn. 5:27).189 This authority is a derived authority, given by the Father. 
Here there is a closer connection with the future status of the Son of man 
in the synoptic gospels.190

(iv) In the discourse on the bread, it is the Son of man who gives food 
which endures to eternal life (Jn. 6:27).191 Since it is also stated that the 
bread comes from heaven and is given by the Father (6:32), the close 
connection between the Father and the Son of man is unmistakable. What 
the Son of man does is, in effect, the Father’s work. This accords with 
Jesus’ statement that he comes to do the will of the Father (6:38).

(v) At the conclusion of the same discourse occurs the remarkable saying 
about eating the flesh of the Son of man and drinking his blood (6:53). 
This is immediately identified as signifying ‘my flesh’ (6:54). There must 
have been some reason for the special use of the title here. It recurs again 
in 6:62 in reference to the ascending of the Son of man.

(vi) In Jesus’ dialogue with the Jews, he announces that when they have 
lifted up the Son of man they would know that Jesus was he (Jn. 8:28).

(vii) After the blind man is healed and is sought out by Jesus, he is asked, 
‘Do you believe in the Son of man?’ (Jn. 9:35). The question is at first sight

189 F. J .  M o lo n e y , op. cit., p. 84, p o in ts  o u t that in th is sta te m en t J e su s  n ot o n ly  has ‘ju d g m e n t ’ b ecau se  

it is g iv en  b y  the Fath er, b u t exercises ju d g m e n t  b y  v irtu e  o f  his sta tu s as S o n  o f  m an . H e w rite s , ‘T h e  

Jo h an n in e  S o n  o f  M an  is “ w h ere  ju d g m e n t  takes p la c e ”  in the m an ner d e sc r ib ed  in v v . 2 4 - 2 5 ’ (p. 85). H e 

agrees w ith  W. H . C a d m a n , The Open Heaven (1969), p. 34, w h o  say s  there is n o  q u estio n  here o f  a p re

ex isten t S o n  o f  m an . C a d m a n  sees the h u m an  fig u re  to  w h o m  au th o rity  is g ran ted . B u t the So n  o f  M an  

sa y in g s  as a w h o le  im p ly  a p re -ex isten t figu re .
1911 S. S. S m alle y , op. cit., p. 293 , sp e ak s  o f  th is sta te m en t as ‘h a rm o n iz in g  w ith  the q u in te ssen tia l pattern  

o f  the Son  o f  m an  trad itio n  o u ts id e  Jo h n '.  H e  sees the say in g  as b e lo n g in g  b o th  to  the presen t and to  the 

exa lted  au th o rity  o f  the S o n  o f  m an . N e v e rth e le ss , the e m p h asis  is c learly  m o re  on  the fu tu re  sta tu s.

T h ere  has been  so m e  d eb a te  o v er  w h eth er the Jn . 5 reference is in d eb ted  to D an ie l. A . J .  B . H ig g in s , 

Jesus and the Son of Man, pp. 165f, and F. H . B o rsc h , The Son of Man in Myth and History, p. 294 , see no 

co n n ection , bu t a g a in st  th is, cf. J .  L. M arty n , History and Theology in the Fourth Gospel, pp. 129tt.; R. G . 

H a m e rto n -K e llv , Pre-existetice, Wisdom and the Soti o f Man (1973) p p . 2 3 5 f . , and C . F. D . M otile , The 
Phenomenon of the Sew  Testament (1967), p. 92. O n e  w riter , B . V a w ter , ‘ E zek ie l and  J o h n ’ , CBQ  26, 1964, 

pp. 45()ff, sees a co n n ectio n  b etw een  Jn  5 and E zek ie l rather than D an iel.
191 M an y  sc h o la rs  reg ard  Jn . 6 :27  as rcd actio n al -  cf. R. B u ltm an n , John (1971), p. 225 n. 1., w h o  

m ain ta in s that 6 :2 7 b  ac co rd s  ill w ith  the o th er Jo h a n n in e  So n  o f  m an  sa y in g s . Cf. a lso  S. Sch u lz . I ’nter- 
suchungen zur Metischensoltn -  Christologie im Johannesevangelium. Zugleich ein Beitrag zur Methodengeschichte 
der Auslegung des 4 Evangeliums (1957), p. 115, w h o  c o n sid ers  the ad d itio n  w as m a d e  b e fo re  the ev an ge list  

u sed  it as a so u rce .
B o th  C . K . B arre tt. John, p. 238 . and R. H . S trach an , The Fourth Gospel: Its Significance and Environment 

(31941), pp . 1 8 5 f., con n ect th is p a ssa g e  w ith  the ‘h eav en ly  m a n ’ sp ecu la tio n . S ev era l o th er sc h o lars , 
h o w ev er , see  the S o n  o f  m an  figu re  here as rep re sen tin g  the p erfect m an  (cf. B . F. W estco tt, John (1887). 
p. 100; G . H . C . M a c g r e g o r , John ( M N T , 1928), p. 138. S. S. S m alle y , S T S  15, 1 9 68-9 , pp . 2 9 3 f.. n o te s 

that this sa y in g  stan d s in a co n tex t  o f  con flic t. A lth o u g h  a d m ittin g  the Jo h a n n in e  fla v o u r  o f  Jn . 6 :27 , 53, 
S m alley  d o es n ot th ink  that th is d e m o n stra te s  the u n au th en tic ity  o f  the sa y in g s . In his m o n o g ra p h , Bread 
from Heaven. An Exegetical Study of the Gonception o f Manna in the Gospel of John and the writings o f Philo 
(1965), R. B o rg e n  c la im s that th is is b ased  on  m id ra sh ic  trad itio n  and that ‘b read  fro m  h e av e n ’ is id en tified  

as ‘W isd o m ’ and ‘T o r a h ’ .
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surprising. The man had no idea of the identity of the Son of man, which 
suggests that Jesus posed an enigma to challenge him to reflect on the 
person of Jesus, something he had clearly never previously done.192

(viii) In the passage describing the encounter of Jesus with various Greek 
enquirers, two Son of man sayings occur. The first announces that the 
hour for Jesus to be glorified has arrived (Jn. 12:23), and the second gives 
the question which the crowd puts to Jesus -  ‘How can you say that the 
Son of man must be lifted up?’ (12:34). The latter seems to be a popular 
taking up of the title used in the former statement. The obvious confusion 
among the hearers shows that the term had no precise connotation in their 
minds.

(ix) The idea that the time for the Son of man to be glorified had arrived 
occurs again in John 13:31193 in a statement to the disciples in the upper 
room, but seems to have met with no more understanding than before.
The different uses of *Son of man’. It needs to be pointed out that in some of 
the above passages ‘Son of man’ is used as an alternative for the first person, 
as for instance in John 6:27, which may be paralleled with 6:51 where ‘I’ 
replaces ‘Son of man’ as giver of heavenly bread. This may also be illus
trated from a comparison between the Son of man sayings and the Son (of 
God) sayings in 5:25ff., where both concepts are used, apparently inter
changeably, with reference to Jesus.194 Although this may be regarded as 
a characteristic of John’s style, it is not possible to exclude the Son of man 
on this score. Indeed, this use of Son of man as equivalent to ‘I’ is fully in 
accord with some of the synoptic sayings. Other passages contain the same 
usage -  John 6:53f., where ‘Son of man’ and ‘my’ are interchanged; 8:28, 
where ‘Son of man’ and ‘I’ stand in juxtaposition; and 9:35ff., where ‘Son 
of man’ is introduced as ‘he who speaks to you’ (cf a parallel style in 
4:25f.).

We need to set over against these instances others where no clear iden
tification is given. Although the Son of man mentioned in 1:51 and 3:13f., 142

142 S o m e  see the d e sc r ip tio n  o f  the m a n ’s reaction  in Jn . 9 :3 5  as a later ad d it io n  to  the text. Cf. R . E. 

B ro w n , John, p. 375 ; C . L. P o rter , ‘Jn . 9 :38 , 39a: A L itu rg ic a l ad d it io n  to  the T e x t ’ , N T S  13, 19 6 6 -7 , pp. 

3 8 7 ff.; B . L in d ars, John, p. 351 . C . H . D o d d , Historical Tradition in the Fourth Gospel (1963), p. 114, re g ard s 

it as co n fe ssio n a l. Cf. a lso  C . F. D . M o u le , The Birth o f the New Testament, pp . 94f. B u t  S. S. S m alley , 

N T S  15, 1 9 6 8 -9 , p. 296 , m a in ta in s that the fo rm  in Jn . 9 :3 5  d o es n ot fit in to  the fo rm  o f  o th er NT 
co n fe ssio n .

m  T h e  g lo r ifica tio n  ap p e a rs  to  be cen tred  in b o th  the p a ssio n  and  ex a lta tio n  o f  J e su s . Cf. M o lo n e y ’s 

d iscu ss io n  here, The Johannine Son o f  Man, p. 195. T h e  oun su g g e s t s  a clo se  con n ectio n  b etw een  w h at has 

ju s t  been  referred  to and w h at fo llo w s. B u ltm a n n , John, pp . 461 ff ., o b sc u re s  the co n n ectio n  b y  p lac in g  Jn . 

17 betw een  13:30 and 13:31. B u t  see D . M . S m ith ’s cr itic ism s o f  B u ltm a n n ’s rec o n stru c tio n , The Composition 
and Order o f the Fourth Gospel (1965), p p . 168ff.

194 Cf. E. D . Freed , ‘T h e  S o n  o f  M an  in the F o u rth  G o s p e l\  JB L  86, 1967, pp . 40 2 ff, w h o  re g a rd s  ‘ Son  

o f  m a n ’ as s im p ly  a v arian t o f  ‘ S o n ’ o r  ‘ S o n  o f  G o d ’ . T h e  v a r io u s  titles, a c co rd in g  to  h im , are all u sed  as 
v aria tio n s o f  the n am e Je su s . M o st  sc h o la rs  w o u ld , h o w ev er , reg ard  ‘ S o n  o f  m a n ’ as in so m e  sen se  a title, 
o r  at least as co n v e y in g  so m e  d istin c tiv e  sign ifica n c e  in Jo h n  as in the sy n o p tic s .
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both referring to ascending and descending, could possibly be considered 
to be another person, the context does not support this. The same may be 
said of John 6:62. Again, in the passage in 12:23ff., the identification is 
more implicit than explicit; nevertheless, having heard Jesus say that he 
would be lifted up (12:32), the audience immediately asked a question 
about the ‘Son of man’ being lifted up, which shows that the hearers made 
some sort of identification of the title with Jesus. The question, ‘Who is 
this Son of man?’ is to be understood in the sense, ‘Who is this Son of man 
whom you are claiming to be?’
The characteristics of the Son of man in John's gospel. Although there is much 
continuity between the synoptic and Johannine sayings about the Son of 
man, those in John bring out more explicitly features in the synoptic 
gospels, as well as presenting additional features. In view of John’s declared 
theological purpose, it is not surprising that theological aspects of the Son 
of man sayings made a special appeal to him. These aspects may be grouped 
under the following headings.

(i) Statements about the origin and destiny of the Son of man. Perhaps the 
most significant feature which John focuses on is the descent and ascent of 
the Son of man (Jn. 1:51; 3:13).193 * 195 The fact of the descent is integral to 
John’s whole approach to Jesus as the connecting link between earth and 
heaven. It at once differentiates Jesus from the pre-Christian Jewish idea of 
Son of man, where the idea of descent is wholly absent.196 It allows for the 
idea of incarnation, of which John makes a special point in his Logos 
doctrine (see later section, pp. 328f.). While the concept o f ‘descent’ owes 
something to the spatial idea of heaven being above the earth, it is a vivid 
expression of the breaking in of the Son of man from the spiritual world 
of God to the material world of men. It reveals, moreover, an important 
consciousness in the mind of Jesus of his having been sent by and from 
God. The corresponding idea of ascent (cf also 6:62) is important because 
it makes clear that the real sphere of the Son of man is in heaven and not 
earth.197 Once his earthly mission is accomplished he returns to God. 
Ascension is therefore an integral part of the Son of man consciousness.

Closely allied to this and indeed an essential facet of it is the emphasis 
on the pre-existence of the Son of man. In addition to the above references,

193 C f  E . M . S id e b o tto m , The Christ o f the Fourth Gospel (1961), pp . 112f. C f  a lso  idem, ‘T h e  A scen t and

D escen t o f  the S o n  o f  M an  in the G o sp e l o f  S t J o h n ’ , A T R  2, 1957, p p . 115ff.

196 A c c o rd in g  to  W . A . M e e k s , ‘T h e  M an  fro m  H e av en  in Jo h a n n in e  S e c ta r ia n ism ’ , JB L  91, 1972, pp. 

4 4 -7 2 , the a sc e n d in g -d e sc e n d in g  S o n  o f  m an  is the p ro d u ct o f  the so c io lo g ic a l situ a tio n  o f  the co m m u n ity
(i.e . as a lien ated  fro m  the w o rld ). C f  a lso  M e e k s ’ The Prophet-King (1967), pp . 2 9 2 f., 3 1 8f.

197 W. H . C a d m a n , The Open Heaven, pp . 2 6 -4 2 , p u ts  a d ifferen t co n stru c tio n  on  the d e sc en d in g - 
ascen d in g  th em e. H e  reck o n s that Je s u s  en tered  so  fu lly  in to  k n o w le d g e  o f  his o w n  h e av en ly  o r ig in  that 
he co u ld  be  sa id  to  h ave  asc en d ed  in to  heaven  an d  to  be  in h eaven . H e  takes the e x p re ss io n  ‘T h e  S o n  o f  
m an  in h e av en ’ , th ere fo re , in a m e tap h o rica l sen se .
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John 6:62 brings this out -  ‘Then what if you were to see the Son of man 
ascending where he was before?’198 Here then the pre-existence theme 
becomes explicit, while it is no more than implicit in the synoptic gospels. 
It is not only in such sayings, moreover, that the pre-existence of Jesus 
comes to the fore in John’s gospel, for it is maintained in such passages as 
1:1-14 (the Logos section) and 17:5. Indeed John’s whole approach demands 
that his portrait of the historical Jesus should be viewed from the standpoint 
of his pre-existence.199 Such a Son of man must be more than a man and 
the significance of the title cannot, therefore, be restricted to his humanity.

Another feature is that of the glorification of the Son of man which occurs 
in 12:23 and 13:31. The glorification begins on earth, but continues beyond. 
It is a specific way of describing the passion in terms of its ultimate 
consequences. The Son of man’s glorification involved a cross, but the 
glory was more important to Jesus than the shame. It is worth noting that 
the theme of glory plays an important part in John’s gospel, for not only 
is the Son of man glorified, but John claims in his prologue that ‘we have 
beheld his glory, glory as of the only Son from the Father’ (1:14) and the 
theme is frequently echoed elsewhere (e.g. 2:11; 5:41f.; 7:18; 8:50f.; 11:4; 
12:41; 17:lf.; 17:22, 24).200

(ii) Statements showing the authority of the Son of man. Those passages 
which describe activities of the Son of man parallel to those attributed to 
God (as in 6:27) imply that there is no difference in authority between God 
the Father and the Son of man. In John 8:28 Jesus makes the assertion that 
he can do nothing on his own authority, but claims nevertheless to act on 
the authority of the Father. There is, therefore, an intimate connection 
between the mission of the Son of man and the will and plan of God.

It is, moreover, the Son of man who bestows eternal life on believers 
(cf. 3:14,15; 6:27). This activity of the Son is also linked to two other 
descriptions of Jesus used in John’s gospel -  Messiah and Son of God (see 
20:31). The benefits of the mission of the Son of man are spiritual and 
require therefore a spiritual authority to bestow them. The portrait of Son 
of man in John’s gospel is of one who possesses such authority.

CHRISTOLOGY

IW F. J .  M o lo n e y , The Johannine Son o f Man, p. 123, in c o m m e n tin g  on  Jn . 6 :62 , re jects the v iew  that 

this refers to  the ascen sio n . H e  th in ks it re fers to  the S o n  o f  m a n ’s o r ig in  w ith  G o d . ‘ It is b ecau se  o f  his 

o rig in  “ w ith  G o d ”  that his rev e la tio n  is true ; he has no  need to a sc e n d ’ . C f  a lso  C . H . D o d d , The 
Interpretation o f the Fourth Gospel, p. 341.

1<w R . G . H a m e rto n -K e lly , Pre-existence, Wisdom and the Son of Man, p. 234 , co n sid ers  that b oth  Jn . 12:23 

and Jn . 13:31 em p h asize  that the e x a lta tio n  o f  the S o n  o f  m an  is a return  to  p re-ex isten ce . N o te  that 

S. Sch u lz , op. cit., pp . 12 0 ff., co n sid ers  that Jn . 1 3 :3 1 -3 2  is a p rc-Jo h an n in e  h y m n ic  frag m e n t b ased  on 

1 E n o ch  51 :3 . B u t  th is is b a sed  on  the d u b io u s  a ssu m p tio n  that ‘g lo r if ic a tio n ’ refers to  the en th ro n em en t 
o f  the S o n  o f  m an .

2m F o r the sign ifica n c e  o f  the u se  o f  the th em e ‘the g lo ry  o f  G o d ’ , cf G. B . C a ird , ‘T h e  G lo ry  o f  G o d  
in the F o u rth  G o sp e l: A n  E x e rc ise  in B ib lic a l S e m a n tic s ’ , X T S  15, 1 9 68-9 , pp . 2 6 5 -2 7 7 . H e th in k s that 
w hen Jo h n  w ro te  ho Theos edoxasthe en autoi, he m ean t that G o d  had fu lly  d isp lay e d  his g lo ry  in the perso n  
o f  the S on  o f  m an .
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A further aspect of this authority is related to judgment. It is precisely 
because Jesus is Son of man that he has been given authority to execute 
judgment (5:26f.), a clear indication that his mission involved condemna
tion as well as salvation. Since judgment is the prerogative of God, the 
conclusion is inescapable that Jesus was deeply conscious of divine authority 
even during his earthly ministry. The hour for the exercise of that judgment 
is, however, not yet.

(iii) Statements predicting a lifting up of the Son of man. There are three 
passages in which a lifting up (hypsod) is mentioned -  John 3:14; 8:28; 
12:32-34. In 12:33 the lifting is explained by an editorial comment: ‘He said 
this to show by what death he was to die.’ In John’s mind the uplifting, 
therefore, referred to the raising of Jesus on a cross. This is equally clear 
from the analogy of Moses’ lifting up of the serpent (3:14) and of Jesus’ 
statement to the Jews that they would lift him up, both allusions to the 
coming passion (8:28). These statements are important for two reasons. 
They rule out the idea that John’s gospel presents a heavenly Son of man 
Christology unrelated to the passion; and they accord completely with 
those synoptic predictions of the suffering Son of man. It is not, however, 
without significance that John prefers sayings which have a two-fold mean
ing. The idea of hypsod is ambivalent.201 While primarily referring to the 
passion, it nevertheless retains the overtone of coming exaltation through 
the passion and accords with the glorification motif mentioned above.202

In summing up the Johannine Son of man teaching, we must note that 
it accords completely with the synoptics’ presentation, that it presents both 
heavenly and earthly aspects, that all the passages undoubtedly refer to 
Jesus and not to another, and that it is in harmony with other expressions 
of Christology in the gospel.203 In itself it is an important link in the view 
that a basic unity exists between the synoptic and Johannine approach to 
Christology.
Additional note on the Son of man in John. As in the case of the synoptic Son 
of man sayings, so in the Johannine occurrences of the title, there is a wide 
variety of opinions regarding the significance of the evidence. There is

201 C . H . D o d d , The Interpretation o f the Fourth Gospel, pp . 3 7 7 f., traces the hypsod referen ce in Jn . 8 :28 , 

not to  Is. 52 :1 3 , b u t to  the p lay  on  w o rd s  in the n arrativ e  o f  G n . 40 :13 , 19, w h ere  ‘liftin g  u p ’ has the 

d o u b le  m e an in g  o f  h a n g in g  and  ex a lt in g .

202 H a m e r to n -K e l ly , op. cit., pp. 2 3 1 ff., d isc u sse s  the sign ifica n c e  o f  the e x a lta tio n  and g lo r ifica tio n  

th em es fo r  the p re -ex isten ce  o f  the S o n  o f  m an . H e  p o in ts  o u t, p articu larly  on  the b a sis  o f j n .  3 :14 , that 

the return  o f  the S o n  o f  m an  to  p re -ex isten ce  is b y  w ay  o f  the c ro ss . T h e  liftin g  u p  re fers, th ere fo re , bo th  
to the p a ssio n  an d  to fu tu re  ex a lta tio n .

203 F. J .  M o lo n e y , op. cit., p. 215, sp eak s o f ‘a jo h a n n isa tio n  o f  a trad itio n al th e m e ’ w hen  he n ote s that 
the sy n o p tic  S o n  o f  m an  fu tu re  sa y in g s  c o m p a re  w ith  the Jo h a n n in e  v iew  that ju d g m e n t  tak es p lace  alread y  
in the p erso n  o f  Je s u s  as S o n  o f  m an . R . M a d d o x , ‘T h e  F u n ctio n  o f  the S o n  o f  M an  in the G o sp e l o f  Jo h n ',  
in Reconciliatioti and Hope (ed. R . J .  B a n k s , 1974), p p . 18 6 -2 0 4 , ad m its  d iffe ren ces in v o ca b u la ry  and 
im ag e ry , bu t m a in ta in s there  is n o  d ifferen ce  in fu n d am en ta l s ign ifican ce .
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divergence of opinion regarding the origin of the sayings. Some have traced 
the title back to pre-Christian Jewish or Hellenistic sources and seen the 
key to the understanding in some kind of ideal man. These have supposed 
that, through his use of the title, John has expressed his own belief in the 
representative character of Jesus. There is a tendency in these views to 
overlook the essentially incarnate character of the Son of man in John’s 
gospel. Dodd (The Interpretation of the Fourth Gospel, p.249), admittedly 
recognizes the new slant which John gives to the Hellenistic ‘heavenly man’ 
by presenting him as a historical figure, but he does not do justice to the 
use of the title on the lips of the earthly Jesus, nor give sufficient weight 
to Jewish influences (like Dn. 7).

Another view, which regards the Johannine presentation as a theological 
rehabilitation of the title in new dress, is advanced in various guises. E. 
Kinniburgh (‘The Johannine Son of Man’, StEv 4, 1968, pp.64ff.), also 
denies that the Son of man is a future figure, but sees the title as referring 
to the death of Christ, which was his claim to glory. J. L. Martyn, History 
and Theology in the Fourth Gospel (1968), sees the ‘Son of man’ as the result 
of midrashic discussion between the church and synagogue, although Jesus 
himself is presented as a Mosaic Messiah, the one level leading to the other. 
There is much speculation in Martyn’s views, because of his basic assump
tion that church and synagogue were separated under Gamaliel, which 
seems highly improbable. W. A. Meeks (JBL 91, 1972, pp.44—72) goes 
further and sees the Johannine Son of man sayings as a theologizing of a 
particular sociological situation, i.e., the rejection of believers because they 
are ‘not of this world’. Hence the descending and ascending Son of man 
provided the encouragement which these believers needed in their quest to 
attain to union with God. It is to be seen that this kind of interpretation 
supposes no continuity with the synoptic accounts, nor with the actual 
teaching of Jesus.

Many scholars would wish however to maintain a much closer link with 
the synoptic tradition, while admitting some significant differences in 
expression. C f J. H. Bernard, John (ICC, 1928), pp.cxxxiif.; W. F. Ho
ward, Christianity According to St John (1943), pp.llOff.; L. Morris, John 
(.N IC N T , 1971), pp.l72fl; E. K. Lee, The Religious Thought of St John 
(1962), pp. 138145־ . M. Black (ZN W  60, 1969, pp.5ff.) connects the Jo
hannine usage, as in the synoptics, with the servant songs, although he 
notes the addition of the exaltation and glorification themes. Another 
scholar, S. S. Smalley, has argued that John’s usage is firmly linked with 
the synoptic traditions, particularly in the influence of o t  ideas, including 
an Adam theology (N TS  15, 1968-9, pp.278-301.). He sees the Johannine 
sayings as mainly authentic, but modified in their form.

Others admit that John knows of the synoptic traditions, but consider
ably reinterprets the Son of man idea. B. Lindars (‘The Son of man in the
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Johannine Christology’, Christ and Spirit in the New Testament (ed. B. 
Lindars and S. S. Smalley, 1973), pp.43-60), who maintains a two-edition 
form of the gospel, thinks that John has modified the tradition to express 
the relationship between Jesus and God. R. Schnackenburg also sees some 
developments in John’s use of the synoptic Son of man traditions (John 1 
(Eng. trans. 1968), pp.529-542), which have been modified in the interests 
of his Christology. Cf. also his article, ‘Der Menschensohn im 
Johannesevangelium’, N T S  11, 1964-5, pp. 123-137. A. J. B. Higgins, 
Jesus and the Son of Man (1964), pp. 153-184, considers the Son of man 
passages to be the central theme of John’s Christology. He thinks the 
sayings come from an extensive source, probably liturgical, although he 
does not consider any of John’s passages to refer to the earthly Son of man. 
This latter assumption is not supported, however, by a study of the pas
sages in their existing context (e.g. the lifting-up passages).

Yet another approach is that which virtually identifies the Son of man 
passages with the Johannine Logos theme, and sees nothing distinctive 
about the Christology of the former. According to this view it is a mis
nomer to speak of a Son of man Christology in John. Among adherents 
of this view may be mentioned O. Cullmann (The Christology of the New 
Testament, pp.l84f.). The Son of man presentation is linked for him with 
the pre-existence theme. E. D. Freed, (JBL 86, 1967, pp.402ff.) regards 
‘Son of man’ in John as a variation of ‘Son of God’ and ‘Son’. A similar 
view was maintained by W. Bousset, Kyrios Christos, pp.52f., 21 Iff. All 
the sayings except Jn. 1:51 are regarded as non-genuine by J. Jeremias 
(Z N W  58, 1967, pp.l63f., 170f.) and as a Johannine elaboration with no 
special theological point.

In the above-mentioned views, there is a marked distinction between 
those which treat the sayings as John’s own method of expressing a specific 
theological point of view, and those who are prepared to see them as based 
on genuine tradition of the teaching of Jesus. In view of the many close 
parallels in thought between the synoptic and Johannine sayings, it seems 
most reasonable to accept that John is presenting genuine traditions. In 
view of the total absence of the use of the title Son of man by anyone in 
the epistles, it is inconceivable that the Christian church invented it, and 
as inconceivable that John would have invented sayings which had no basis 
in fact. There is no more reason to suppose that John attributed Son of 
man sayings to Jesus to express his own assessment of him, than to suppose 
that Jesus himself made the statements in the context of his own dialogue 
with various people in his time. This is not, of course, to deny that the full 
import of the sayings did not become intelligible until later, and to this 
extent the Johannine setting of the sayings in the total context of his 
Christological presentation has particular significance.

C f  E. M. Sidebottom, The Christ of the Fourth Gospel; C. K. Barrett,
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John, (21978); P. Ricca, Die Eschatologie des vierten Evangeliums (1966), for 
Jewish sources, and C. H. Dodd, The Interpretation of the Fourth Gospel 
(1953); R. G. Hamerton-Kelly, op. cit., pp.271ff. for Hellenistic sources.
T he rest o f  the N ew  T estam en t
The fact that all the evidence about the Son of man outside the gospels can 
be reduced to one brief section highlights the almost complete replacement 
of the title in early Christian theology. It is strange that in the description 
of Stephen’s death in Acts, Luke reports the statement, ‘Behold, I see the 
heavens opened, and the Son of man standing at the right hand of God’ 
(7:56), whereas there are no other occasions in Acts where the title is 
used.204 Some significance must be attached to the title here, since Stephen’s 
use of it cannot be regarded as accidental. The use bears a strong resem
blance to Daniel’s vision (Dn. 7:13f.), which may suggest that Stephen had 
seen the fulfilment of that vision in Jesus as Son of man in a unique sense. 
The exalted position of the Son of man at the right hand of God may also 
be indebted to Psalm 110:1. The understanding of the Son of man here in 
his status of glorious sovereignty is in line with the synoptic view of him 
in his future glory. There is a striking parallel also with the language of 
Mark 14:62. There is, in fact, a continuity between Stephen’s use of the 
title and that of Jesus himself. One special feature of Stephen’s vision is the 
standing position of the Son of man, since elsewhere in the N T  the exalted 
Messiah is seated. It has been variously interpreted as indicating Jesus’ 
welcome to the first Christian martyr, or of his testifying as a witness on 
his servant’s behalf, or of his readiness for his return.205 But whatever the 
explanation it is inescapable that Stephen viewed Jesus as having a position 
of particular authority.206

There is one reference to the Son of man in Hebrews, in a citation from 
Psalm 8:4-6 (Heb. 2:6-8) which is less significant, for the words are re
peated precisely in their o t  context without any independent use of the 
title. It is, of course, clear that the writer identifies the Son of man as Jesus, 
who is also referred to as Son of God. But the Son of man concept plays 
no part in the main doctrinal part of the letter. The citation comes in that
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204 G . E . L ad d , T N T ,  p. 337 , critic izes th o se  w h o  m ain ta in  on  the b a sis  o f  A c ts  7 :5 6  that it w as the 

p r im itiv e  ch urch  w h o  id en tified  the ex a lted  Je s u s  w ith  the e sc h a to lo g ic a l S o n  o f  m an . H e  r igh tly  p o in ts  

o u t that the NT d o e s  n o t co n tain  ev id en ce  that the early  ch u rch  ev er ca lled  J e s u s  S o n  o f  m an .

205 C f  F. F. B ru c e , The Book of the Acts (N IC N T , 1954), p p . 165ff. W. M a n so n , Hebrews (1951), pp . 

31 f., in co m m e n tin g  on  the Step h en  p a ssa g e  in the A c ts , sees the sign ifica n c e  o f  S te p h e n ’s u se o f  the So n  

o f  m an  title as b e in g  that ‘ S tep h en  g ra sp e d  and  asse rted  the m o re -th a n -Je w ish -m e ss ia n ic  sen se  in w h ich  the 

o ffice  an d  s ig n ifica n c e  o f  J e s u s  in re lig io u s  h is to ry  w ere  to  be  u n d e r s to o d .’
206 E . P. B la ir , Jesus in the Gospel o f Matthew (1960), p p . 1 4 2 ff., d isc u sse s  sim ila r itie s  b etw een  M t ’s 

p resen tatio n  an d  that in S te p h e n ’s sp eech  in A c ts  7, a m o n g  w h ich  is the m en tio n  o f  the S o n  o f  m an . B la ir  
sees S te p h e n ’s u se  o f  the title  as in d ica tin g  the S o n  o f  m a n ’s ro le  as c o m in g  ju d g e .  C f  a lso  H . P. O w e n , 

‘ S tep h en ’s V isio n  in A c ts  7 :5 5 , 6 ’ , N T S  1, 1955, pp . 224fT.
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part which establishes the humanity of Jesus as an essential characteristic 
of our great high priest.

The two occurrences of Son of man in the book of Revelation (l:13f.; 
14:14f.), are not strictly used as a title. In both cases the person of Christ 
is described as one ‘like a son of man’, after the pattern in Daniel 7. It is, 
therefore, descriptive of a person in human form rather than a specific 
reference to an apocalyptic figure. Nevertheless the man-like person pos
sesses remarkable qualities, which show him to be divine. It is, for instance, 
he who is responsible for the final harvest of the world (Rev. 14:14f.). It 
is from his mouth that a sharp two-edged sword comes, symbol of his 
authority in judgment.

It would seem from this evidence that the title Son of man applied to 
Jesus made no important impact on early Christian theological thinking 
and that there is no evidence of a Son of man Christology.207 Those 
distinctive features of the title in the synoptic gospels and John found 
different expressions in the rest of the N T .  The title itself was displaced, 
but the basic ideas it was intended to express lived on in other forms.

L O R D
The word kyrios (lord) was used as a title of respect in the world of the n t  

period. It was a title of courtesy when addressing a superior. An extended 
use of it was in addressing the Roman emperor or a pagan deity (such as 
Sarapsis or Isis). It was therefore widely used in the Gentile world. But it 
also carried with it particular connotations for Jewish people in that it was 
frequently used in the l x x  as a rendering for the Hebrew Adonai, which 
was in turn used as a substitute for Yahweh. In view of this l x x  usage 
some overtone of divine character would at times quite naturally be implied 
when the title was applied to Jesus, although by no means on every 
occasion.

Much debate has surrounded the origin of the use of the title in Christian 
thought. Some have maintained that it was due to the exposure of the 
Christian church to Hellenistic cultural usage.208 Hence it has been main-

207 It co u ld , o f  co u rse , be a rg u e d  that the p re se rv a tio n  o f  the S o n  o f  m an  sa y in g s  p o in ts  at least to  a 

con tin u ed  in terest in the th em e, even  i f  n o  sp ec if ic  S o n  o f  m an  C h r is to lo g y  can be iso la ted . B u t the ab sen ce  
o f  the th em e fro m  the e p ist le s  co rro b o ra te s  the lack  o f  a sp ecific  S o n  o f  m an  C h r is to lo g y . T h e  p re se rv atio n  

o f  the sa y in g s  req u ire s an o th er ex p lan a tio n  -  an o v e r-r id in g  d esire  to  p re se rv e  the teach in g  o f  Je su s  b ecau se  

o f  its au th o rity .
208 W. B o u sse t , Kyrios Christos, b u ild s h is th esis on  this a ssu m p tio n . Cf. V . T a y lo r , The Names of 

Jesus, pp . 3 8 ff ., w h o  takes a d ifferen t line an d  m a in ta in s that w e d o  n ot n eed to  step  o u ts id e  P alestin e to 
acco u n t fo r  the co n fe ss io n  ‘Je s u s  is L o r d ’ (see p. 51). F o r  a d isc u ss io n  o f  the ap p lica tio n  o f  the title in 
e m p e ro r  w o rsh ip , cf. A . D e issm a n n , Light from the Ancient East (E n g . tran s. 1927), p p . 3 3 8 ff.; K . P r iim m , 

‘ D er  H e rrsc h e rk u lt  im  N e u e n  T e s ta m e n t ’ , Bib 9, 1928, pp . If f .
F o r  recent a sse ssm e n ts  o f  B o u s se t ’s w o rk , cf N . P errin , ‘ R eflectio n s on  the P u b lic a tio n  in E n g lish  o f
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tained that the earliest Gentile confession was that Jesus is Lord. But in 
that case it does not necessarily follow that it originated in such an environ
ment. An examination of the n t  evidence does not, in fact, support a later 
Hellenistic origin for the term.
T he synoptic  gospels
Many of the occurrences of Kyrios applied to Jesus in the synoptic gospels 
are instances where the vocative stands for a title of respect, rather similar 
to the familiar ‘Sir’ in popular usage. These instances are of little importance 
in discussing the theological use of ‘Lord’ as a revelation of the nature of 
Jesus.209 They may in some cases imply more than respect in view of the 
early Christian use of Lord as a specific title for Jesus. Indeed, there are 
instances where ‘the Lord’ (ho kyrios) is used by the evangelists in referring 
to Jesus, no doubt because of the established usage at the time of writing. 
It seems reasonable to suppose therefore that ho kyrios was used of Jesus 
only after the resurrection. Luke is particularly fond of describing Jesus in 
this way (Lk. 7:13, 19; 10:1, 39, 41; 11:39; 12:42; 13:15; 17:5-6; 18:6; 19:8; 
22:61 (twice); 24:34). It suggests that for him ‘the Lord’ had become a 
familiar and favourite way of referring to Jesus. Indeed, Luke’s recording 
of the two disciples’ words in the post-resurrection scene in 24:34, ‘The 
Lord has risen indeed’, furnishes a cue for the origin of his own usage. It 
is further noted that Luke’s birth narrative abounds with instances where 
God is described as Lord (1:9, 11, 15ff., 25, 32, 38, 45, 46, 58, 66, 68, 76; 
2:9, 22, 23, 24, 29, 39). In view of this, the angelic identification of the 
Saviour born in Bethlehem as Christ the Lord must convey some conno
tation of divine lordship. There can be no doubt that Luke would under
stand it in this way in view of the powerful influence of the l x x  upon him 
in these birth narratives.

There are one or two other passages which call for special mention. 
When in the conclusion of the Sermon on the Mount Jesus defines those 
who qualify for entry into the kingdom, he differentiates between those 
who merely call him Lord and those who do the Father’s will (Mt. 7:21). 
He implies that all should recognize his lordship, but that this recognition 
carries with it obligations. While this passage does not define what Jesus 
meant by Lord here, it certainly implies that it is more than a courtesy title. 
Another passage which carries with it an implicit acceptance of lordship on 
the part of Jesus is the discussion concerning Psalm 110, which has already
B o u s s e t ’s Kyrios Christos' E x T  82, 1 9 7 0 -1 , p p . 3 4 0 ff.; I. H . M arsh a ll, The Origins o f New Testament 
Christology (1976), pp . 1 5 ff.; F. H . B o rsc h , ‘ F o rw a rd  an d  B a c k w a r d  fro m  W ilh elm  B o u s s e t ’s Kyrios 
Christos' , Religion 3, 1973, p p . 66ff.

209 C f  C . F. D . M o u le , The Origin o f Christology (1977), pp . 3 5 f., w h o  d ism isse s  the v o c a tiv e  u ses o f  
kyrios as o f  n o  im p o rta n c e  fo r  C h r is to lo g y . C f  J .  D . K in g sb u r y , ‘T h e  T itle  “ Kyrios”  in M a tth e w ’s G o sp e l ’ , 
JBL  94, 1975, p p . 2 4 6 ff., w h o  in c lu d es the v o c a tiv e  in stan ces w hen  rec k o n in g  the n u m b e r  o f  o ccu rren ces.
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The Johannine literature

been mentioned in the section on ‘The Son of David’ (Mt. 22:41 f. = Mk. 
12:36f. = Lk. 20:42-44). If Jesus acknowledged himself to be Messiah, and 
admitted in the course of the dialogue that the psalmist addresses the 
Messiah as Lord, it is tantamount to recognizing the title as applicable to 
himself. The content of the title must again be determined by normal l x x  

usage. Some have supposed that the synoptic accounts of this discussion 
reflect later Christian deductions through the application of Psalm 110 to 
Jesus.210 Even so the lordship is claimed to be used in an adoptionist and 
functional sense. It is further maintained that the second title ‘Lord’ did 
not originally express divinity.211 Nevertheless, the word has considerable 
importance in denoting the dignity of the messianic office. In the context 
of the question over Psalm 110, however, the point in question is the 
superiority of Messiah to David.

The only other synoptic passage which might contribute anything to our 
present discussion is Matthew 21:3 (= Mk. 11:3 = Lk. 19:31), where Jesus 
instructs his disciples to tell the owner of the colt, ‘The Lord has need of 
him.’ The statement may suggest that Jesus was known as ‘the Lord’ in his 
lifetime, but it is more likely that the disciples would have regarded this 
as no more than a title of respect. It seems highly probable, for instance, 
that the owner of the colt had had previous contact with Jesus. In this case 
‘the Lord’ may here be equivalent to ‘the Master’.

The Master-disciple relationship, which is so strong in the synoptic 
gospels, would owe much to the Jewish idea of the teacher (didaskalos) and 
his pupils, but it is significant that the use of kyrios extends beyond this. 
Whereas undoubtedly the early Christian use of the title infused consider
ably more content into it, its tacit acceptance by Jesus prepared the way 
for that development.
T he Jo h ann ine  lite ra tu re
The fourth gospel reflects a similar basic pattern of the non-theological use 
of the title before the resurrection and the theological use after. There are 
three occasions on which John describes Jesus as ho kyrios in narrative 
(4:1;212 6:23; 11:2). These instances are frequently regarded as editorial or 
textual glosses, in which case they are excised from the evidence. But if 
the words are authentic, John’s usage is in line with Luke’s. The title 
became a normal way of describing Jesus after the resurrection. It is strange

210 C f  H ah n , The Titles o f Jesus in Christology, p. 113. H e  say s that the co n c ep t o f  M e ss iah  w as ap p lied  

to d en o te  ‘an in d e p en d en t h e av en ly  o ffic e  o f  J e s u s ’ and  the kyrios title w a s  link ed  to  th is on  the b asis o f  Ps. 
110: 1.

211 H ah n , ibid., p p . 105ff.

212 In the case  o f j n .  4 :1 , J .  H . B e rn ard , John 1, p. 132, p re fers the read in g  w h ich  has ho Iesous. H e  a lso  
re g ard s 6 :2 3  as a g lo s s . C . K . B a rre tt , John, th in k s th is is u n n ecessary , b u t he treats the o ccu rren ce  o f  kyrios 
as a g lo ss . Cf. B . L in d ars , John, p. 177, on  Jn . 4 :1 , w h ich  he p re fers  to  u n d erstan d  as o r ig in a lly  n ot u sin g  
the title L o rd .
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that John did not use it more. It may have slipped into his narrative without 
apparent reason. In chapters 20 and 21 the title is used to refer to the risen 
Lord. The most striking instance is in Thomas’s confession where it is 
linked with God (Jn. 20:28). In the Johannine epistles there is no occurrence 
of the title.
Acts
The title Lord is a particular favourite with Luke in narrating the deeds 
and teachings of the early church. The application of the title to Jesus is 
immediate and almost automatic. The disciples, in putting the question 
about the restoration of the kingdom instinctively address the risen Jesus 
as Lord (Acts 1:6) and this is frequently continued in direct prayers included 
in this book (cf. 1:24; 4:29; 9:5; 10:4, 14; 22:8,19). As in most of these cases 
there is no indication that Jesus is being addressed, it cannot be ruled out 
that ‘Lord’ may be an address to God. Where Saul of Tarsus addresses the 
risen Christ as Lord, he uses the title before discovering the identity of the 
voice. The use of kyrios for God is so frequent that it is all the more 
remarkable when the title is undoubtedly used of Jesus. There are several 
instances where ‘Lord Jesus Christ’ or ‘Lord Jesus’ occurs (cf 1:21; 4:33; 
7:59; 8:16; 11:17; 11:20; 15:11; 15:26; 20:21, 24, 35; 28:31). There are a few 
instances of these titles being used with the personal pronoun ‘our’ (cf 
15:26; 20:21). These are sufficiently numerous to show how natural it was 
for the Christian church to refer to Jesus in this exalted way.

One of the most significant statements in Acts is in Peter’s first sermon. 
The climax was reached with the declaration in 2:36 that ‘God has made 
him both Lord and Christ, this Jesus whom you crucified’. The linking of 
lordship with messiahship is important, especially at this early stage. Lord
ship here is undoubtedly an ascription of sovereignty in vivid contrast to 
the crucified Jesus. It was this contrast which caused the strong reaction 
among the hearers. In the account of Saul’s conversion, Ananias identifies 
the Lord who had spoken to him and sent him to Saul as the Jesus who 
had appeared to Saul on the road (Acts 9:17). It is significant that Saul’s 
first question in answer to the heavenly voice was, ‘Who are you, Lord?’ 
(Acts 9:5).213 It was instinctive to connect lordship with a situation in which 
a revelation comes in the form of a vision. There can be no doubt that this 
experience played a vital part in Paul’s subsequent understanding of Jesus 
as Lord. In Peter’s speech to Cornelius the statement is made about the 
preaching of peace by Jesus Christ (‘he is Lord of all’) (Acts 10:36).214 This

213 S o m e  ex e g e te s  p re fer  to  see in the fo rm  o f  a d d re ss  ‘L o r d ’ , n o  m o re  than a p o lite  fo rm  o f  ad d re ss  (i.e. 
‘ s ir ’). C f  F. F. B ru c e , The Book o f the Acts (1954), p. 195. B u t  the ex tra o rd in a ry  ch arac ter o f  the rev e la tio n  

d e m an d s m o re  than  th is. W e need n o t, o f  co u rse , su p p o se  that Sau l o f  T a r s u s  had any ap p rec ia tio n  as yet 

o f  the full im p lic a tio n s  o f  the title fo r  C h ris t .
214 E. H aen ch en , Acts (E n g . tran s. 1971), p. 352 , p o in ts  o u t that ‘L o rd  o f  a ll’ is p ro p e r ly  a p agan  p red icate  

o f  G o d . B u t w h en  ap p lied  to  C h r is t  the pantoti is m ean t p erso n a lly  in the sen se  o f  lo rd sh ip  o v e r  b o th  J e w s  
and G en tiles.
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is a remarkably comprehensive view of the lordship of Jesus, implying full 
sovereignty.

The evidence from Acts shows that the lordship of Christ carried with 
it implications of Godhead. In many cases where kyrios is used in Acts it 
comes in o t  ( l x x )  citations, which shows that it is right to use the o t  

background for the interpretation of the word in early Christian thought 
(icf. for instance 2:20-21, 25, 34 from Peter’s first sermon).

Paul
Among the many occasions when Paul attributes lordship to Jesus there 
are in the main two lines of evidence. There are several instances where 
the apostle may well be echoing traditional material, and in these cases we 
shall discover a close link with primitive thought. We shall consider this 
strand of evidence first and then lead into a consideration of Paul’s own 
distinctive developments.

Lord
Paul

The marana tha saying in 1 Corinthians 16:22. The form marana tha is 
Aramaic 213 * * and is generally translated ‘Our Lord, come’, but it has raised 
many difficulties of interpretation.216 To begin with it is not certain whether 
marana tha is the right division in Aramaic, since the form could have been 
maran atha. If the latter is correct, the translation would be ‘Our Lord 
comes’ (future) or ‘Our Lord is here’ (perfect). If the similar formula in 
Revelation 22:20 (‘Come Lord Jesus’) is taken as the key to the understand
ing of 1 Corinthians 16:22, it would favour the former of the two pro
positions mentioned above, i.e. the view that regards it as a prayer rather 
than an announcement. Whichever interpretation is followed, it would not 
affect the ascription of lordship to Jesus, unless it be maintained that God 
and not Jesus is being referred to in this statement.217 The context, however, 
would strongly support the view that Jesus is here in mind (as verses 23 
and 24 both show). What is of particular interest is that an Aramaic form 
should be repeated, without a Greek translation, to a Greek-speaking 
church like Corinth. There can be only one satisfactory explanation, i.e. 
that the form represents an early Jewish Christian saying which had already

213 F o r d eta iled  d isc u ss io n s  on the Marana tha fo rm , cf. F. H ah n , op. cit., p p . 8 9 -9 9 ; C . F. D . M o u le , op.
cit., pp . 3 6 ff .; R . N . L o n g e n e c k e r , The Christology o f Early Jewish Christianity, p p . 121 ff. O . C u llm an n ,

The Christology of the New Testament, pp . 2 0 8 ff., co n sid e rs  the co rrec t fo rm  to  be  a p ray er. H e  sees it in a 

eu ch aristic  se ttin g  and  co n c lu d e s that the a sc r ip tio n  o f  lo rd sh ip  to J e su s  aro se  in a w o rsh ip  co n tex t.

216 O n  the co n te x t o f  th is Maranatha p a s sa g e , cf. C . F. D . M o u le , ‘ A  R e c o n sid e ra tio n  o f  the C o n te x t  o f  
M a ra n a th a ’ , N T S  6, 1960, pp . 3 0 7ff. Cf. idem, ‘T h e  D ist in c tiv e n e ss  o f  C h r is t ’ , Theology 76, 1973, p p . 564f. 

O n  this p a ssa g e , cf. a lso  M . B lack , ‘T h e  M ara n a th a  in v o c a tio n  and Ju d e  14, 15 (1 E n o ch  1 :9 )’ , in Christ and 
Spirit in the New Testament (ed. B . L in d ars and  S. S. S m alle y ) , pp . 1 8 9ff., w h o  p re fe rs  a fu tu re  reference 
eq u iv a le n t to  a p ro p h etic  p erfect.

21 ‘ Cf. W. B o u sse t , op. cit., p. 22f. in the 1916 ed itio n , a lth o u g h  he ab an d o n ed  th is p o s itio n  in his 1921 
ed ition . It has been  m o re  s tr o n g ly  ad v o c a te d  b y  B u ltm a n n , T N T  1, pp . 51 f.
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become a kind of stock expression among Gentiles.218
Another problem arises over the precise meaning of mara. Does it carry 

with it the full meaning of the Greek kyrios, or is it a title with little if any 
religious overtones? One theologian distinguishes between what he calls a 
mare-kyrios ascription and an acclamation-kynos title, the latter developing 
through the influence of Hellenism.219 This may be criticized on the ground 
that no basis exists for supposing that the kyrios title could not have been 
applied to Jesus in Jewish Christian circles (on the contrary, cf. Acts 2:36). 
It must also be pointed out that the theory makes too sharp a cleavage 
between Judaic and Hellenistic Christianity.220 It will not do to dispense 
with this evidence by maintaining that the early Jewish Christians did not 
at first attribute present lordship to Jesus, believing that this would be 
bestowed only at the parousia. Our investigations of the gospels material 
would not, however, support this view. Of particular value here is the 
debate over Psalm 110.221 There seems no reason to doubt that those who 
used the marana tha form would not think it strange to link it with the 
kyrios ascription.
An early confessional formula (Rom. 10:9; 1 Cor. 12:3). The first of these 
passages shows that salvation is available to the one who confesses (homo־ 
logeses) that ‘Jesus is Lord’ and believes that God raised him from the dead. 
Some have supposed this to mean that the only creed required was this 
statement about the lordship of Christ rather than an affirmation of Christ 
as Saviour. But this interpretation does less than justice to Paul’s gospel. 
The apostle is concerned in this passage with the relation of confession to 
faith, not with a definition of the creed. He is deeply aware that anyone 
who has come to acknowledge the lordship of Jesus has seen him in an 
exalted light, and such a confession naturally goes hand in hand with faith 
in a risen Lord. Lordship would make no sense apart from the resurrec
tion.222 In the same passage (Rom. 10:12) Paul asserts that ‘the same Lord 
is Lord of all’ (i.e. both Jew and Greek).223 Any attempt to drive a wedge

218 O . C u llm a n n , The Christology o f the New Testament, p. 214, re g ard s  the re ten tion  o f  w o rd s  in A ram aic  

as d u e  to  re sp ect fo r  the Je r u sa le m  ch u rch , w h ere  the e x p re ss io n  w as b e liev ed  to  h av e  o r ig in a ted .

219 W . K ra m e r , Christ, Lord and Son of God, pp . lO l f . , c o m p la in s  that co n fu sio n  arises b ecau se  o f  a 

b lu rr in g  o f  the tw o  kyrios u ses. C f  L o n g e n e c k e r ’s cr itic ism s o f  th is v iew , op. cit., p. 123.

220 C f  I. H . M arsh a ll, ‘P alestin ian  and  H e llen istic  C h ris t ia n ity : S o m e  C ritic a l C o m m e n ts ’ , N T S  19, 

1 9 7 2 -3 , pp . 2 7 1 -2 8 7 .; idem, The Origins o f New Testament Christology (1976), p p . 3 2 ff. T h e  sh arp  d istin c tio n  

b etw een  Ju d a is t ic  and  H e llen istic  C h r is t ia n ity  w as s tr o n g ly  ad v o c a te d  b y  W . B o u sse t , and  the Religions- 
geschichte sc h o o l. T h e ir  o p in io n s  h ave  ex erted  a p o w e r fu l in fluence o n  B u ltm a n n  and m a n y  o f  his fo llo w e rs .

221 C f  O . C u llm a n n , The Christology o f the New Testament, p. 223 . H e  w rite s , ‘ S ch o la rs  d o  n o t u su a lly  

a ttr ib u te  su ffic ien t im p o rta n c e  to  the fact that sta te m en ts ab o u t the ex a lta tio n  o f  C h r is t  to  the r igh t hand 

o f  G o d  (w h ich  w ere  v ery  early  in c lu d ed  in the creed) fo rm a lly  g o  b ack  to  th is p sa lm ’ .
222 A s F. J .  L een h ard t, Romans, p. 271 , a ffirm s, ‘L o rd sh ip  an d  re su rrec tio n  are in sep arab le . It is the 

re su rrectio n  faith  w h ich  p ro v id e s  the b a sis  fo r  the co n fe ss io n  o f  C h r is t ’s L o r d s h ip .’

223 T h a t  ‘L o r d ’ here m u st  refer to  C h r is t  is clear fro m  the co n tex t as w ell as fro m  P a u l’ s gen era l u sage . 
C f  J .  M u rra y , Romans 2 (N IC N T , 1967), p. 57.
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between Jewish and Gentile Christology on the ground that the latter, not 
the former, confessed lordship falters on Paul’s claim that lordship is com
mon to both. What is more, anyone to be saved is required to call on the 
name of the Lord (i.e. both Jew and Greek). The second passage (1 Cor. 
12:3) contains the same confession ‘Jesus is Lord’, but here Paul is concerned 
with the essential aid of the Spirit if anyone is to make such a confession.224 
We shall need to discuss later the content of lordship in Pauline thought.
A general confession of lordship (Phil. 2:11). At the conclusion of the great 
Christological hymn (Phil. 2:6ff.) the climax is reached with everyone 
confessing that ‘Jesus Christ is Lord, to the glory of God the Father’. The 
wording of the confession is allied to the last two passages except that here 
the double name Jesus Christ is used. Some see this as a more developed 
form originating from a Hellenistic environment and therefore less early.225 
But again the evidence does not support so sharp a distinction in the use 
of ‘Jesus’ and ‘Jesus Christ’. Since most scholars regard this Philippians 
passage as an early Christological hymn which Paul has adapted for his 
own purpose,226 it is highly probable that the confession of lordship here 
reflects a conviction that at once sprang up in the Christian church. What 
is most significant is the fact that the confession in this case is based on a 
new name given to Jesus (presumably that of Lord, kyrios).227 The confes
sion therefore involves the acknowledgment of the universal sovereignty 
of Jesus.228 But when can this confession be expected to be fulfilled? Cer
tainly every knee has not yet bowed at the name of Jesus and every tongue 
has not yet confessed his sovereignty, although he has already been highly 
exalted.229 There is a drawing together here of a present acknowledgment 
of the lordship of Jesus among Christians (see Phil. 2:5) and the prospect 
of universal acknowledgment in the future. But the future scene of confes
sion need not be a confession of faith, for Paul does not support such a 
view of universal faith, but it means a recognition by everyone of what 
Christians aided by the Spirit have already confessed (see the further dis
cussion of this passage later, pp. 344ff.).

Lord
Paul

224 O . C u llm a n n , The Christology o f the New Testament, p p . 2 1 9 f . , sees 1 C o r . 12:3 in the co n tex t o f  

em p ero r  w o rsh ip  an d  p ersecu tio n , not in the co n tex t o f glossalalia. O n  the sa m e  p a ssa g e , cf. T . H o ltz , ‘ D a s  

K en n zeich en  d es G e iste s  (1 K o r . X II : 1 - 3 ) ’ , N T S  18, 1 9 7 1 -2 , p p . 3 6 5 -3 7 6 .

223 S o  W . K ra m e r , op. cit., p. 68. H e  c la im s that o n ly  in a H e llen istic  se ttin g  w as J e s u s  C h r is t  regard ed  

as a d o u b le  n am e. B u t  see R . L o n g e n e c k e r ’s cr itic ism  o f  K r a m e r ’s p o s itio n  (The Christology o f Early Jewish 
Christianity, p p . 12 6 f.).

226 C f  R . P. M artin , Carmen Christi (1967). A  th o ro u g h  p resen tatio n  is g iv en  o f  the v a r io u s  a rg u m e n ts  
a ffe ctin g  the au th o rsh ip  o f  th is h y m n . M artin  co n c lu d e s fo r  a n o n -P au lin e  o r ig in .

227 J .  B e h m  ( T D N T ° ,  p. 1089) say s, ‘T h e  n am e  o f  Kyrios th us d e sig n a te s the p o sitio n  o f  the R isen  L o r d . ’
228 C f  R . H . Fu ller, Foundations o f New Testament Christology, p. 213.

229 C f  R . P. M artin , An Early Christian Confession (1960), p p . 36 f. M artin  c o m m e n ts , ‘ F ro m  a cu ltic  
s tan d p o in t, then , w h ich  v ie w s H is  g lo r y  sub specie aetemitatis, H is  d o m in io n  is a lrea d y  a c k n o w le d g e d  an d  
H is tr iu m p h  o v e r  all his fo e s c o m p le te ’ .
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Other evidence from Paul's epistles. In writing to the Corinthians Paul de
scribes what he preached as ‘Jesus Christ as Lord’ (2 Cor. 4:5), which sums 
up what he has just called ‘the gospel of the glory of Christ’. Any gospel 
which did not acknowledge the sovereignty of Jesus Christ would be out 
of step with Paul’s gospel. This statement pours into the title Lord the 
profound truths of Paul’s Christology. It was clearly infinitely more than 
a formal name -  it conveyed with it the nature of sovereignty. Thus the 
apostle identifies himself in his preaching with the primitive confessions of 
faith.

In his former letter to the same church, Paul includes a passage which 
contains some basic facets of belief -  ‘Yet for us there is one God, the 
Father, from whom are all things and for whom we exist, and one Lord, 
Jesus Christ, through whom are all things and through whom we exist’ 
(1 Cor. 8:6).230 The lordship here is identified with the same creative and 
sustaining functions as God the Father. In no clearer way could Paul bring 
out the exalted nature of the Lord. It is perhaps worth noting that in both 
these Corinthian passages the double name Jesus Christ is found, as in the 
Philippian passage. Moreover in the case of 1 Corinthians 8:6 the unique 
lordship is specifically brought out, thus excluding comparisons with any 
other kind of lordship.231

In a passage of practical importance (Rom. 14), Paul discusses the ob
servance of festival days and food taboos with reference ‘to the Lord’ The 
use of the title Lord here is not accidental. It occurs seven times in verses 
5-9 reaching the climax ‘that he (Christ) might be Lord both of the dead 
and of the living’ (verse 9). Clearly Christ is being identified through the 
title which brings out the idea of his sovereignty over all Christians, as the 
context shows. The lordship, moreover, is not confined to the sphere of 
this life.

Add to the evidence already cited the numerous occasions when Paul 
uses such expressions as O ur Lord Jesus Christ’, O ur Lord Jesus’ or ‘Jesus 
Christ our Lord’; all of which specify a personal relationship with believers. 
The total picture emphasizes the great importance of the concept of lordship 
in the apostle’s approach to the person of Christ.

But we have yet to discuss what lordship meant in the mind of Paul.
230 H . C o n z e lm a n n , l Corinthians (E n g . tran s. Hertneneia, 1975, fro m  K E K , 1969), p. 144, c o n sid ers  that 

Kyrios in 1 C o r . 8 :6  is d e lib erate ly  set in co n tra st  to  Theos, as is seen  b y  the u se  o f  the p re p o sitio n  dia. T h a t 

a d istin c tio n  is b e in g  m ad e  is u n d en iab le , b u t it is eq u a lly  clear that the re lation  b etw een  G o d  an d  C h ris t  

is in ten ded  to  be  c lo se  (cf C . K . B arre tt , The First Epistle to the Corinthians (B C , 21971), p. 193). H . 

L a n g k a m m e r , ‘ L ite rarisch e  u n d  th e o lo g isc h e  E in ze lstu c k e  in 1 K o r . viii. 6 ’ , N T S  17, 1971, pp. 193ff., 

co n sid ers  that a p re -P au lin e  fo rm  o f  th is sta te m en t w as ‘o n e  G o d  the F ath er and  o n e  L o rd  Je s u s  C h r is t ’ .
231 T h e  s tro n g  co n tra st  b e tw een  the m an y  lo rd s  o f  the n o n -C h ris tia n  w o rld  and  the on e L o rd  o v e r  all 

creation  h e igh ten s the e m p h asis  o n  the u n iq u en ess o f  the lo rd sh ip  o f  C h ris t . E . -B . A lio , Premiere Epitre 
aux Corinthiens (EB , 21956), p. 201 , r igh tly  p o in ts  o u t that the in ciden tal w ay  in w h ich  Paul refers to 
C h r is t ’s part in creation  su g g e s t s  that he is n o t e x p o u n d in g  a n ew  d o ctrin e . H e  c la im s that fro m  the 
b eg in n in g  P au l m u st  h ave  been  in p o sse ss io n  o f  su ch  a C h r is to lo g y .
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Lord
The rest o f the New Testament 

Since he was strongly conditioned by an o t  background of thought, it is 
certain that for him the title kyrios would be influenced by its l x x  use in 
reference to Yahweh.232 Although this cannot be demonstrated to mean 
that Lord when applied to Jesus signified God, yet other considerations 
show that this would not be an unreasonable deduction. Functions which 
in the o t  are ascribed to God are in Paul’s epistles attributed to Jesus Christ. 
For instance, salvation in the o t  is for those who call on the name of 
Yahweh, but in Paul’s epistles for those who call on the name of Jesus as 
Lord (cf Rom. 10:13). The Lord Jesus shares the same creative functions 
as God (1 Cor. 8:6).233 The transfer of functions from God to Christ is 
quite natural, because of the ascription of lordship (in a divine sense) to 
Christ. The frequently predicted day of the Lord in the o t  often becomes 
the day of Christ in Paul’s letters (cf. 1 Cor. 1:8; Phil. 1:6, 10; 2:6; cf 2 
Cor. 1:14). Indeed, the frequent difficulty of deciding whether Paul means 
to refer to God or to Jesus in using kyrios shows its exalted connotation.

There is a continuity between the gospels, Acts and Paul’s epistles in the 
unhesitating acceptance of the title Lord as applied to Jesus. It is a title 
which made sense to both Jews and Gentiles, although the overtones for 
each group would be different. But the common denominator is the notion 
of divine sovereignty.
T he rest o f  the  N ew  T estam en t
Most of the occurrences of Lord in Hebrews are in o t  quotations (1:10; 
7:21; 8:8; 10:30; 12:5, 6; 13:6). Against this background it is significant that 
Jesus is referred to as ‘our Lord Jesus’ (13:20), as simply ‘the Lord’ (2:3) 
and as ‘Our Lord . . . descended from Judah’ (7:14). Moreover, the promise 
of the new covenant that people would no longer have to teach ‘Know the 
Lord’, is directly applied to Jesus Christ (cf 8:8ff.). If this theme of lordship 
is not dominant because of other themes, yet it is present in the background. 
Focus falls rather on divine sonship and priesthood.

Although only once in 1 Peter is the full title ‘Lord Jesus Christ’ used 
(1:3), this does not mean a playing down of lordship, as 3:15 in a practical 
way shows: ‘reverence Christ as Lord’.234 Since this advice is intended for

232 F. F. B ru c e , ‘J e s u s  is L o r d ’ , in Soli Deo Gloria (ed. J .  M . R ich ard s, 1968), pp . 2 3 ff ., m a in ta in s that 

since J e su s  w as th o u g h t o f  as Kyrios par excellence, it w as easy  fo r  C h ris t ia n s  to  th ink  o f  h im  in the lxx 
sen se  o f  Kyrios (i.e. as Y ah w e h ). Cf. idem, This is That (1968), p. 36.

233 N o te  that w h en  P au l sa y s  there is one L o rd  Je s u s  C h r is t  (1 C o r . 8 :6 ), he m a y  be reac tin g  aga in st the 
v iew  that the d e ity  o f  C h r is t  c lash es w ith  J e w ish  m o n o th e ism . L o n g en ec k er , The Christology o f Early Jewish 
Christianity, p. 135, h o w e v e r , is p ro b a b ly  r igh t w h en  he c la im s that fo r  the earliest Je ru sa le m  b e liev ers ‘ the 

im p lica tio n s o f  d e ity  co n ta in ed  in the asc r ip tio n  as y et lay  in the su b stra tu m  o f  th o u g h t ’ . In that case  the 

title o f  L o rd  d id  n o t at that t im e p o se  any o v e rt  th reat to  Je w ish  m o n o th e ism .
234 E . G . S e lw y n , t Peter (1946), p. 193, c o m m e n ts  that w h at is en jo in ed  ‘ is n ot m e re ly  a d ev o tio n a l lo v e  

o f  C h ris t , b u t su ch  a lo v e  in sp ired  b y  a r igh t th e o lo g y , w h ich  at o n ce in v ests  C h r is t  w ith  the ot a ttr ib u tes 
o f  Je h o v a h  as “ L o r d ” , and C h r is t ’s d eath , w h ich  w as o u tw a rd ly  a ju d ic ia l m u rd er , w ith  a to n in g  
s ig n ifica n c e ’ . E . B e s t , 1 Peter, p. 133, n o te s that the e x p re ss io n  co u ld  be ren d ered , ‘R ev eren ce  the L o rd
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those who suffer for righteousness’ sake, it demonstrates the encourage
ment which comes from accepting the over-all sovereignty of Jesus Christ. 
The same epistle contains two o t  citations which use the title Lord as 
applied to God (1:25; 3:12), and point to the sense in which it is applied to 
Christ.

In 2 Peter there are more uses of Lord in the titles of Jesus: ‘Lord Jesus 
Christ’ (three times), and the expression ‘Lord and Saviour Jesus Christ’ 
(three times; 1:11; 2:20; 3:18. C f  also 3:2),235 as well as the form ‘Jesus our 
Lord.’ Again the Christology is of a high order.

In an epistle which is notorious for its paucity of references to Jesus 
Christ, it is highly significant that James, in the only two instances of 
specific mention, uses the form ‘Lord Jesus Christ’ (1:1; 2:1). In the second 
instance the lordship theme is enlarged on by the further description ‘the 
Lord of glory’. This must refer to the risen and exalted Lord and is therefore 
an indirect testimony to the resurrection of Jesus. James is wholly in line 
with the rest of the n t  in ascribing lordship to Jesus. It is strange that he 
says so little, but the firm conviction of lordship lies behind the essentially 
practical teaching in this letter.

Jude, like 2 Peter, uses the title ‘Lord Jesus Christ’ (verses 17, 21, cf. verse 
25). The false teachers, whom he condemns, were those who were denying 
‘our only Master and Lord, Jesus Christ’ (verse 4),236 so there is no doubt 
about the importance in Jude’s mind of the concept of lordship.

In the book of Revelation, however, the title is generally applied to God 
(cf 1:8; 4:8, 11; 11:15, 17; 15:4; 16:7; 18:8; 19:6; 22:5-6), mostly in liturgical 
passages. But on three distinct occasions it is used of Christ. In 11:8 the 
expression ‘where their Lord was crucified’ clearly identifies Christ as Lord, 
and in 17:14; 19:16, the full expression ‘Lord of lords’ is applied to the 
conquering Lamb (an expression which occurs in Dt. 10:17 applied to 
Yahweh). At the consummation there is no doubt that Jesus Christ is 
entitled to the same ascriptions of sovereignty as God himself. In the New 
Jerusalem the throne is described as the throne of God and of the Lamb 
(22:1, 3).
C onclusion
The ascription of lordship to Jesus Christ, which occurs in all the different 
literary groups, makes a distinctive contribution to the total n t  doctrine

CHRISTOLOGY

w h o  is C h r is t . ’ It d o e s n o t m a teria lly  a ffect the n o tio n  o f  lo rd sh ip  here. A . M . S tib b s , i Peter ( T N T C , 

1959), p. 135, p re fe rs  the p red ic a tiv e  fo rc e  fo r  ‘L o r d ’ .
235 T h e se  are  the o n ly  o c c a s io n s  in the n t  w h ere  the e x p re ss io n  o cc u rs. It m a k es d o u b ly  clear that 

so v e re ig n ty  in c lu d es a lso  sa lv a tio n . In 2 Pet. 1 :11, the k in g d o m  is re ferred  to  C h r is t  in a m an n er sim ila r  
to  P a u l’s u sa g e  {cf. J .  N . D . K e lly , Peter and Jude, BC, 1969, p. 310).

236 O r  the ‘o u r ’ co u ld  be  restr ic ted  to  ‘L o r d ’ , as in r s v  m g .
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about the person of Christ for the following reasons:
(i) Absorbed into the current title of Jesus Christ, it denoted an acknow

ledged understanding of the dignity of Jesus.
(ii) In view of the frequent use of the title in o t  citations, it is probable 

that the l x x  usage of kyrios should be regarded as a key to an understanding 
of the term when applied to Jesus (i.e. as an appelative for God).

(iii) In n t  usage the implication is that the same functions assigned to 
God are assigned to Christ.

(iv) The lordship is closely linked to the resurrection of Jesus and sym
bolizes his conquest over death.

(v) There is no suggestion in the n t  that the title Lord was not an entirely 
appropriate ascription to Jesus. Neither is there any suggestion that the 
early church developed the idea of lordship when Christianity spread to a 
Hellenistic environment. It appears in the most primitive strata of Christian 
tradition. It makes better sense of the total n t  Christology to maintain that 
lordship is a necessary accompaniment of belief in a risen Christ.237

(vi) In the Christian use, it implied the absolute sovereignty of Jesus over 
all aspects of faith and life.238 He had become Lord and Master and his 
followers willing bond-slaves.239

SO N  OF G O D
There can be no doubt of the importance of the consideration whether 
Jesus thought of himself as Son of God. This will be the chief aim of our 
investigation of the evidence of the gospels. Certainly the early Christians 
in their reflection about the person of Jesus were convinced that he was the 
Son of God. It will be necessary to consider first the background to the use 
of the title in view of conflicting opinions over its origin and its part in the 
consciousness of Jesus. If Jesus was the Son of God in a unique sense this 
consideration will affect our approach not only to his teaching but to all 
that he did.
T he background
We begin with the o t . It is noticeable at once that the idea of divine sonship 
is applied in a number of different ways.

237 O . C u llm a n n , The Christology o f the New Testament, p. 235 , m a in ta in s that in the nt the de ity  o f  

C h ris t  is set o u t in co n n ec tio n  w ith  faith  in the lo rd sh ip  he ex erc ise s . It is d is tin g u ish e d  th ere fo re  fro m  the 

later G reek  d isc u ss io n s  o v e r  the tw o  n atu res. C f  E . S tau ffe r , N T T ,  p . 114, w h o  c o n sid ers  the title L o rd  
to be the rich est o f  the C h r is to lo g ic a l titles.

238 L o n g e n e c k e r  re fers to  P a u l’s d o c trin e  o f  en Kyrio as a d istin c tiv e  featu re  o f  h is o w n  d e v e lo p m e n t o f  
the lo rd sh ip  th em e (op. cit., p. 135). C . F. D . M o u le , b o th  in his b o o k , The Phenomenon of the New  
Testament (1967), an d  in his m o re  recent The Origin o f Christology (1977), p laces m u ch  stre ss  on  the co n cep t 
o f  w h at he calls the c o rp o ra te  C h ris t .

239 C u llm a n n , op. cit., p . 233 , m a in ta in s that since there is n o  C h r is to lo g ic a l v a c u u m  b etw een  the 
resu rrectio n  and  p a ro u sia  o f  C h r is t , the kyrios Christos co n fe ss io n  has p articu lar  sign ifica n c e .

Son of God
The background
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(i) Angelic beings are described as sons of God (as in Gn. 6:1-4; Job 1:6; 
2:1). This usage has frequently been called mythological, largely because 
angels are considered to be mythological beings. But there are no grounds 
for disputing the existence of such beings and the description of them as 
sons of God would denote their spiritual nature.

(ii) This is also the basis on which Adam can be described as a son of 
God (cf Lk. 3:38).

(iii) In a more particular sense Israelites are called sons of God 
(e.g. Dt. 14:1-2; Je. 3:19-20; Ho. 1:10; cf also Ecclus. 4:10; Wisdom of 
Solomon 2:18; Psalms of Solomon 13:8; 18:4). This suggests a more inti
mate sense in which Israelites as distinct from the people of the surrounding 
nations were regarded as God’s chosen people. It was, therefore, a collective 
and not an individual sense.

(iv) What was true of the people individually was then applied to the 
nation corporately as is evident from the statement in Hosea 11:1, ‘out of 
Egypt I called my son’, in which the whole nation has a father-son rela
tionship to God, which in Christian thought became personalized in the 
person of Jesus, as Matthew 2:15 shows.

(v) Even in o t  times, the idea of sonship was applied in a special sense 
to the theocratic king. 2 Samuel 7:14 is a direct promise to David’s son 
that God would be his father and he would be God’s son. The promise 
was not restricted to Solomon, but was extended to his successors. It later 
came to be applied to the Messiah as Son of David. In line with this is the 
statement in Psalm 2:7, which is quoted more than once in the n t  in 
reference to Jesus. We shall discuss below whether in pre-Christian times 
Messiah was ever described as Son of God.

We must give some consideration to the evidence from the intertesta- 
mental period, and this falls into two sections. The references to divine 
sonship are admittedly slight in both apocalyptic Judaism and in the Qum- 
ran literature.240 In fact the only use of the idea in the former comes in 
Enoch 105:2 (‘and my son will be united with them for ever’), although 
even here there is doubt about the pre-Christian date of this passage since 
it does not occur in the Greek version (in the sixth-century Chester Beatty 
papyrus).241 In the later Apocalypse of Ezra there is a clearer identification 
of Messiah as God’s Son (7:28f.; 13:32, 37, 52; 14:9), but since this apoca
lypse is dated late in the first century, it can make little contribution to our 
understanding of the use of the title in Judaism in the time of Jesus and the 
emergent Christian church. The evidence from the Qumran literature is 
more relevant, although even here the amount of evidence is slight. In 4Q

240 F o r  a b r ie f  sta te m en t o f  the id ea o f ‘ S o n  o f  G o d ’ in late Ju d a ism , cf B . G e rh a rd sso n , The Testing of 
God’s Son (E n g . tran s. 1966), pp . 20ff. C f  a lso  E . L o h se , T D N T  8, p p . 357ff.

241 F o r  a d isc u ss io n  o f  the text o f  the G reek  E n o ch , cf A . M . D en is , Introduction aux Pseudepigraphes Grecs 
d'Ancien Testament (1970), p p . 13-50 .
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Son o f God 
The synoptic gospels

Florilegium, the text of 2 Samuel 7:14 is applied to the Branch of David.242 
Although it is not conclusive that this means that ‘Son’ was used as a title, 
it may point to such a usage, in which case this text is evidence that Son 
of God was beginning to be thought of in a messianic sense.243

Some scholars, however, have appealed to Hellenistic sources for an 
understanding of the n t  use of Son of God on the supposition that it is 
derived from the Greek idea of divine men, as for instance the concept of 
kings as divine (theioi andres).244 But this is widely removed from the use 
of Son of God in the gospels. The Greek divine men 245 exercised their 
authority in a very different way from Jesus, and in view of the basically 
Jewish background of Jesus and the disciples this theory introduces an alien 
concept. It is a legacy from the school of thought which traced most ideas 
in the n t  to Hellenistic sources in the interests of a history of religions 
approach to Christian origins.
The synop tic  gospels
In considering the fatherhood of God, some discussion was included on 
the special sense in which Jesus addressed God as Father (pp. 81ff.). This 
general understanding of God as Father implies the divine sonship of Jesus 
and should be considered as a necessary prelude to the more specific use of 
the title. On numerous occasions Jesus spoke of God as ‘the Father’, ‘my

242 C f  ab o v e , n. 38 , fo r  co m m e n ts  on  this.
243 C f  R . H . F u ller, The Foundations o f New Testament Christology, p. 32; R . N . L o n g en ec k er , The 

Christology o f Early Jewish Christianity, p. 95. A g a in st  th is v iew , cf J .  Je r e m ia s , The Prayers o f Jesus (1967), 

p. 40.

244 R. B u ltm a n n , T N T  1, p. 130. T h ere  has been  m u ch  ap pea l to  the idea o f  d iv in e  m en  in G reek  u sag e , 

bu t W . v on  M aritz , T D N T  8, p p . 3 3 5 ff., c la im s that the p h rase  ‘d iv in e  m a n ’ is o f  m o d ern  o r ig in . Theios 
w as u sed  p red ic a tiv e ly , n o t as an attrib u te .

243 M . S m ith , ‘P ro le g o m e n a  to  a D isc u ss io n  o f  A re ta lo g ie s , D iv in e  M en , the G o sp e ls  an d  J e s u s ’ , JBL  90, 

1971, pp. 174—199, g iv e s  a su rv e y  o f  stu d ie s w h ich  h ave  taken  in to  acco u n t the ev id en ce  o f  d iv in e  m en  in 

the G ra e c o -R o m a n  w o rld . H e m a k es m u ch  o f  p ara lle ls and  su g g e s t s  that J e s u s  w as at first p r im arily  seen 

as a m iracle  w o rk e r . H e  c la im s that the g o sp e ls  are n earer to  the ac co u n ts o f  d iv in e  m en  in the G ra e c o -  

R o m an  w o r ld  than  to  an y  o th er k n o w n  n o n -C h r is tia n  w o rk s . T h e  s ig n ifica n c e  o f  th is fo r  M . S m ith  lies 

in his p r io r  re jec tio n  o f  the clo se  co n tin u ity  b e tw een  the ot an d  nt .
S m ith  m e n tio n s L . B ie le r ’s s tu d y  TH E IO S A N E R  das Bild des ‘göttlichen Menschen’ in Spätantike und 

Frühchristentum, 2 v o ls . (1 9 3 5 -6 , r .p . 1967), as the fu lle st an a ly sis  o f  a la rg e  se lectio n  o f  m ateria l on  this 

su b ject. H e  a lso  m e n tio n s G . P. W etter ’s earlier w o rk , Der Sohn Gottes (1916), a m o n g  o th er w o rk s  

e x p lo rin g  the n o n -C h r is tia n  paralle ls. P. J .  A c tem eie r , ‘G o sp e l M ira c le  T ra d it io n  an d  the D iv in e  M a n ’ , Int 
26, 1972, p p . 1 7 4 -1 9 7 , d isc u sse s  the rab b in ic  and  H e llen istic  p ara lle ls and  th in k s the nt m iracle s  a p p ro x im a te  
n earer to  the latter than  the fo rm er .

T h e  H e llen ic idea o f  theios aner has been  p articu la r ly  taken  in to  acco u n t in e x p la in in g  the C h r is to lo g y  o f  

M ark . F o r a cr itic ism  o f  th is, cf O . B e tz ’s stu d y , ‘T h e  co n cep t o f  the so -c a lled  “ D iv in e  M a n ”  in M a r k ’s 
C h r is to lo g y ’ , in Studies in New Testament and Early Christian Literature: Essays in Honour o f A . P. Wikgren 
(ed. D . E . A u n e , 1972), pp . 2 2 9 -2 4 0 . H e  sees v ery  little  ev id en ce  o f  the ex isten c e  o f  su ch  a p erso n  as theios 
aner and fin d s n o  rea so n  fo r  ac cep tin g  the co n cep t in re lation  to Je su s . C f  W . L a n e ’s critiq u e  in New 
Dimensions in New Testament Study (ed. R . N .  L o n g e n e c k e r  an d  M . C . T e n n e y , 1974), p p . 1 4 4 -1 6 1 . C f  
also  the b r ie f  c ritiq u e  o f  B ie le r ’ s th eo ry  b y  C . F. D . M o u le , ‘T h e  D ist in c tiv e n e ss  o f  C h r is t ’ , Theology, 76, 
1973, p p . 563f.
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Father’, ‘my heavenly Father’ and ‘your heavenly Father’ -  fifty-one times 
in all. Matthew includes more instances of this usage than his fellow 
synoptists. The evidence suggests that Jesus’ naming of God as Father was 
part of his constant awareness of God’s fatherly concern for him and his 
mission. His use of Abba in addressing God is striking when considered 
against the background of Jewish transcendentalism, and made so deep an 
impression on the early disciples that the Aramaic form was preserved, 
even in Greek-speaking circles (Rom. 8:15; Gal. 4:6). It came to be used by 
Christians in their own approach to God.246

This latter observation raises an important question. Did Jesus consider 
that God was his Father in precisely the same sense in which it can be 
maintained that he was Father of all? Although there are differences of 
opinion on this matter, the evidence supports most strongly the view that 
Jesus was conscious of a relationship to his Father which was unique. Some 
suppose that he regarded all men as sons of God by virtue of creation, 
whether actually247 or potentially.248 But all the sayings are addressed to 
the disciples, with the possible exception of those contained in the Sermon 
on the Mount, and even there it is questionable whether this teaching was 
intended to apply to all men irrespective of their relationship to Jesus. In 
no case does Jesus link himself with his disciples in saying ‘Our Father’, 
for the use of that phrase in the pattern prayer was given specifically to the 
disciples (Mt. 6:9).249 Moreover, people may become sons of God (Mt. 
5:45), a sense which is never applied to Jesus himself. Our approach to the 
synoptic evidence must, therefore, recognize at the outset a distinction 
between God as Father of Jesus, and God as Father of the disciples;250 the 
distinction becomes even more specific in John (20:17).

Another important preliminary question is whether ‘Son of God’ is 
always equivalent to ‘Son’, or whether, as some have maintained, two 
distinct Christological titles are in mind. The debate revolves around the 
allegation that the absolute use o f‘Son’ is alone linked with a corresponding 
use o f ‘Father’, whereas ‘Son of God’ never is.251 According to this theory 
it was only in later developments that ‘Son of God’ came to be used as a 
title, but in any case it is denied that it could have been derived from the 
absolute use o f ‘Son’. But this attempt to draw a sharp distinction between

246 C f  J .  Je r e m ia s , The Central Message o f The New Testament (1965), p p . 9 -3 0 . Je r e m ia s  co m m e n ts , ‘ W e 

are co n fro n ted  w ith  so m e th in g  n ew  an d  u n h eard  o f  w h ich  b reak s th ro u g h  the lim its  o f  Ju d a i s m ’ (p. 30).

247 C f  H . M o n te fio re , ‘G o d  as Fath er in the S y n o p tic  G o s p e ls ’ , N T S  3, 1956, p p . 31—46.

248 B . M . F. v o n  Ierse l, Der Sohn in den synoptischen Jesusworten (1961).

249 C f  T . W . M an so n , The Teaching of Jesus (21935), pp . 8 9 -1 1 5 . In th is sec tio n  M a n so n  e x am in e s  all the 
ev id en ce  in the sy n o p tic  g o sp e ls  fo r  G o d  as Father. H e  p a y s  p articu lar  atten tion  to  the fo rm  in w hich  

fa th erh o o d  is sp o k e n  o f, i.e. w h eth er ‘m y ’ o r  ‘ y o u r ’ .
250 C f  I. H . M arsh a ll, ‘T h e  D iv in e  S o n sh ip  o f  J e s u s ’ , Int 21 (1967), p. 90, w h o  th in k s that the ab sen ce  

o f  an y  rec o rd  o f  J e su s  u s in g  the fo rm  ‘o u r  F a th e r ’ to  in c lu d e  h im se l f  as w ell as h is d isc ip le s  su g g e s t s  there 

is a d ifferen ce  in sta tu s w h ich  is n o t accid en tal.
251 S o  F. H ah n , The Titles o f Jesus in Christology, p p . 279f.
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the two is unsatisfactory for the following reasons.252 The two forms are 
used by both Mark and John, who were clearly unaware of any distinction 
between them. It is moreover not established that ‘Son’ always occurs in 
conjunction with ‘Father’ (cf. Mk. 1:11; 9:7; 12:6). It seems arbitrary in the 
extreme to drive a wedge between two forms which both depend on a filial 
relationship. There is no doubt that the theory rests too heavily on the 
view that Son of God is derived from the Greek notion of divine man. It 
should also be observed that this is an example of speculation about com
parative sources being used to dominate the exegetical question of what 
the term ‘Son’ meant for Jesus. Whatever its origins, room must be left for 
Jesus himself to use the term in his own unique way, which can be deter
mined only by an exegetical examination of the contexts.
Passages in which ‘Son of God’ is used with ‘Messiah\ Even if the pre-Christian 
Jewish literature cannot provide evidence of the fully developed use of Son 
of God as a title for the expected Messiah, there are three passages in the 
synoptic gospels where the two titles are linked and it would be valuable 
to begin with these passages.

The most important is Peter’s confession (Mt. 16:16; cf Mk. 8:29; Lk. 
9:20), although this is not recognized by those scholars who regard the 
words ‘Son of the living God’, after ‘you are the Messiah’, as unhistorical. 
It is true that Mark has only ‘you are the Messiah’, but before we dispense 
with Matthew’s further words as unoriginal, we need to enquire whether 
there are any grounds for supposing that Peter could not have uttered them 
in his confession. Naturally if it be supposed that Son of God was a 
Hellenistic concept, it is easy to claim that the Jewish Peter could not have 
used it. But we have already seen that Jewish parallels are closer than 
Hellenistic to the gospel usage, which means that the combination of 
Messiah and Son of God is not impossible in a Jewish context. It is, 
moreover, not self-evident that Matthew’s addition must be discounted, 
simply because it is peculiar to him. Both Mark and Luke record the 
application of the title Son of God to Jesus in other contexts. The distinctive 
aspect of this confession in Matthew is, therefore, that it represents an 
awareness on Peter’s part that the Messiah had come from God and had a 
special relationship to God. In view of the numerous occasions on which 
Jesus called God his Father it would have been extraordinary if none of the 
disciples had recognized him in a special sense as Son of God and confessed 
him as such. In the absence of any good grounds for denying the validity 
of Matthew’s addition, we may regard Peter’s confession as a significant 
stepping stone in the development of early Christian awareness of the

232 M arsh a ll, art. cit., p . 88, m a in ta in s that the a lleged  d istin c tio n  is n ot w e ll- fo u n d e d  ex ege tica lly . T h e  
w h o le  article  (pp . 8 7 -1 0 3 ) sh o w s  that there is a f irm  b asis  fo r  the v iew  that Je s u s  sp o k e  o f  G o d  as Father 
and  h im se l f  as S o n .
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nature of Jesus the Messiah as Son of God.
Another passage is that of Matthew 26:63f. (= Mk. 14:61 f.; Lk. 22:66f.) 

in which Caiaphas puts the direct question, ‘Tell us if you are the Christ, 
the Son of God.’ (Mark has ‘Son of the Blessed,’ and Luke splits the 
question into two). In all the accounts Jesus answers in the affirmative with 
sufficient clarity for action to be taken against him for blasphemy (accord
ing to Matthew and Mark). The title must certainly have conveyed more 
than a courtesy title for it to create such a strong reaction. Mark’s ‘Blessed’ 
is a periphrasis for God and we may therefore note that there is no essential 
difference between the accounts. Even Luke’s splitting of the questions 
does not introduce a significant variation, although it makes more clear 
that it was the admission of divine sonship which the hierarchy could not 
tolerate.

The other synoptic passage which links Son of God with Messiah is 
Luke 4:41, where demons say to Jesus, ‘You are the Son of God’, and Luke 
comments, ‘But he rebuked them, and would not allow them to speak, 
because they knew that he was the Christ.’ Some messianic connotation 
must, therefore, have been linked with the title ‘Son of God’. It is significant 
that Jesus declined demonic testimony to his sonship, although he accepted 
the testimony of Peter.
Passages where Jesus’ consciousness of sonship comes into focus. We turn now to 
the key passage in the synoptic gospels on Jesus’ consciousness of his divine 
sonship (Mt. ll:25f.; Lk. 10:21 f.).2:53 This passage is remarkably parallel to 
many statements in John’s gospel, which has caused it to be described as 
‘a bolt from the Johannine blue’.254 It is the most important link between 
the synoptic and Johannine presentations of Jesus. There has been much 
debate about this key passage, but it will be possible here only to give a 
brief account of the salient features of the debate.255

It combines a prayer of Jesus with a statement by Jesus. The prayer is 
addressed to God as Father, which title is included twice. By way of

233 S o m e  o f  the d eb a te  o v e r  th is p a s sa g e  co n cern s tex tu a l m atte rs . T h e se  w ere  d eb a ted  in detail b y  P. 

W inter, ‘M atth ew  x. 27 an d  L u k e  x. 22 fro m  the F irst to  the F ifth  C e n tu ry : R eflectio n s on  the D e v e lo p m e n t  

o f  the T e x t ’ , . \ W T ,  I, 1956, pp . 11 2 ff., w h o  co n c lu d e d  that the trad itio n  w as p re se rv ed  o n ly  in a co rru p t 

fo rm . B u t M . J .  S u g g s , Wisdom, Christology and Law in Matthew’s Gospel (1970), pp. 71 f f . , critic izes the 

b a sis  o f  W inter’s a rg u m e n ts .

234 A s T . W . M a n so n , op. cit., p. 110, p o in ted  ou t there is no  reaso n  to  d o u b t the au th en tic ity  o f  this 

say in g  on  the g r o u n d s  that it has Jo h a n n in e  p aralle ls. See  a lso  J .  Je r e m ia s , The Prayers o f Jesus, p. 51, and 
S T T  1, p. 57, and I. H . M arsh a ll, bit 21, pp . 91 f . , b o th  o f  w h o m  c o m m e n t on the o b je c tio n s  to  the 
say in gs.

2”  J .  Z ah rn t, The Historical Jesus (1963), p. 142, m a in ta in s that the u n d erstan d in g  o f  Je s u s  as S on  o f  G o d  

d o es n ot in v o lv e  an y th in g  su p ern atu ra l o r  u n n atu ra l. S o n sh ip  is de fin ed  in te rm s o f  a llo w in g  G o d  really  
to  b e  h is F ath e r. J .  D. G. D u n n , Jesus a n d  the Spirit, p. 37, c la im s th at th e ev id e n ce  d o e s  n ot a sse r t  with 
an y  ce rta in ty  th e u n iq u e n e ss  o f  J e s u s ’ s e n se  o f  so n sh ip . CJ. R. E. B ro w n , ‘H ow  m u ch  d id  J e s u s  k now ?’ CBQ 
29, 1967, p p . 337f., w ho c o n s id e r s  th at th e ev id e n c e  sh o w s th at J e s u s  c la im e d  a  sp ec ia l re la t io n sh ip  with 
G o d .
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definition the Father is described as Lord of heaven and earth. But the most 
significant feature of the prayer is that it concerns revelation. It is not, 
however, simply a Hellenistic idea.256 The contrast between the ‘babes’ and 
‘the wise and understanding’ finds parallels in the Qumran literature.257 * 
Even Hahn238 recognizes here a Jewish type saying. The prayer section 
does not, however, specify what ‘these things’ are which are the subject of 
revelation. It is necessary to look at the explanatory statement which 
follows.

Here Jesus refers to God as both ‘my Father’ and ‘the Father’, but uses 
the absolute form ‘the Son’ as a self-description. We may dismiss as arbi
trary the contention that Jesus never uses elsewhere the expression ‘my 
Father’ in addressing God and that therefore the first part of the statement 
must be considered unauthentic.259 There is no reason why Jesus could not 
have said ‘my Father’, even if this is the only record of it. We may equally 
reject the contention that this saying is too closely parallel to Matthew 
28:18f., where, as here, Father and Son are linked, to be considered au
thentic. This is because both are supposed to be a developed form in which 
authority and power are claimed by the Son. But again, there is not only 
no reason to deny such exercise of power to Jesus, but also no reason to 
maintain that Matthew ll:25f. deals with authority anyway. The theme is 
revelation passed on from the Father to the Son who is the sole agent for 
revealing it to others.260 This revelation seems to include the unique filial 
relation between Jesus and God. There can be no doubt that Jesus was 
conscious of that relationship.261

An important consideration here is whether the statement in Matthew 
11:27 implies the limitation or inferiority of the Son to the Father.262 The

Son of God
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256 Cf. R . B u ltm a n n , History o f the Synoptic Tradition (E n g . tran s. 1963) p. 160, w h o  re g ard s it as a 

H ellen istic  rev e la tio n  sa y in g . W . G . K ü m m e l, Promise and Fulfilment (E n g . tran s. 1957), p. 41, m ain ta in s 

that the fu n ctio n  o f  the S o n  as revealer rests on  the F ath e r ’s rec o g n itio n  o f  h im , an id ea o f  H ellen istic  

m y stic ism .

257 E . S jö b e r g , Der verborgene Menschensohn in den Evangelien (H u m a n io ru m  L itte ra ru m  L u n d e n sis , 53, 
1955).

2:>8 H ah n , The Titles o f Jesus in Christology, p. 309. W . D . D a v ie s  d e v o te s  a ch ap ter  to  th is p a ssa g e  in his 

Christian Origins and Judaism (1962), p p . 1 1 9 -1 4 4 , an d  co n c lu d e s fo r  a d e fin ite ly  Je w ish  m ilieu  fo r  the 
lo g io n .

259 C f  H ah n , op. cit., 3 0 8 ff ., w h o  g iv e s  se r io u s  co n sid era tio n  o n ly  to  M t. 11 :27  ( =  L k . 10 :22), bu t even  

this he d o es n ot treat as au th en tic . H e  fin d s in the p a s sa g e  a C h r is to lo g ic a l n arro w in g . ‘O r ig in a lly  ev ery  

o n e co u ld  say  “ F a th e r” , n o w  access to  the Fath er is tied to  J e s u s ’ (p. 3 12). T h e  ac cu rac y  o f  th is sta te m en t 

is d u b io u s . N e v e r th e le ss , w hen  Je su s  sa y s  ‘ m y  F a th e r ’ he u ses the e x p re ss io n  in a u n iq u e  sen se .

260 Je re m ia s , \ 'T T  1, pp . 5 9 f., treats the fa th er-so n  la n g u a g e  in M t. l l :2 5 f f .  as a p arab le  o f  so n s and 
fath ers in gen eral. Y e t th is d o e s  n ot ex p la in  w h y  Je s u s  w o u ld  w an t to  u se  su ch  a p arab le  i f  it w ere  not to  
im p ly  so m e  C h r is to lo g ic a l re la tio n sh ip .

261 C f  I. H . M arsh a ll, Int 21, 1967, p. 93 , w h o  co n ten d s that J e s u s ’ se lf-u n d e rstan d in g  w as g ro u n d e d  in 
his filial re la tio n sh ip  to  G o d  on  the b a sis  o f  w h ich  the ta sk s o f  M ess iah , S o n  o f  m an , an d  se rv an t to  G o d  
w ere carried  o u t.

262 C f  F. H ah n , op. cit., p. 311 . H e  relates th is su b o rd in a tio n , h o w ev er , to  the un ity  o f  p u rp o se  betw een  
Father and S o n . H e  a g ree s that in his au th o rity  the S o n  a lto g e th er  rep resen ts  the Father.
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reciprocal ‘no one knows the Son except the Father’ and ‘no one knows 
the Father except the Son’ does not, however, suggest inferiority. The fact 
that the Father delivers (paradiddmi) all things to the Son seems to be meant 
in the sense of the process of revelation.263 It is the Son who chooses to 
whom he will make the revelation.

Another statement of Jesus which is not without its enigmatic difficulties 
is Mark 13:32 (= Mt. 24:36). The Markan text reads as follows: ‘But of 
that day or that hour no one knows, not even the angels in heaven, nor the 
Son, but only the Father.’ The statement supports the close filial relation
ship between Jesus and God, but it raises the difficulty of the seeming 
ignorance of the Son.264 Does this imply inferiority? Some have supposed 
the exceptive clause to have been added by the church to explain difficulties 
over the delayed parousia. But it is inconceivable that the Christians would 
create such a difficult saying to explain a less difficult problem, or would 
distort an original saying to make it mean something different.265 It cer
tainly, as it stands, implies some limitation on the Son as compared with 
the Father, and this must be taken into account in considering the nature 
of the Sonship of Jesus in the gospels. It has alternatively been suggested 
that in this statement ‘Son’ stands for an original ‘Son of man’;266 but unless 
‘Son of man’ refers to someone other than Jesus, which is highly improb
able in the present context, there is no essential difference in meaning.

We turn next to the accounts of the baptism, temptation and transfigura
tion of Jesus, in all of which his sonship plays an important role. The 
baptism is significant as marking the inaugural act of the mission with the 
heavenly voice setting a divine seal on that mission. The words, ‘Thou art 
my beloved Son; with thee I am well pleased’ (Mk. 1:11; cf. Mt. 3:17; Lk. 
3:21-22) certainly identify Jesus as God’s Son, but in what sense? Does the 
saying imply that only at this moment Jesus became God’s Son?267 There 
is no reason to suppose from the words themselves that sonship was a new 
experience for Jesus. Both Mark and Luke record the saying as a direct 
address to Jesus using the present tense, whereas Matthew puts it in the

263 A c c o rd in g  to  A . v o n  H a rn a ck , What is Christianity? (E n g . tran s. 1901, 519 58), p. 97, w h en  rig h tly  

u n d e rsto o d  the n am e o f  S o n  m ean s n o th in g  b u t the k n o w le d g e  o f  G o d . B u t  th is u n d e rstan d in g  is in ad eq u ate  

b ecau se  it d o e s  n ot d o  ju s t ic e  to  the q u e stio n  o f  re la tio n sh ip . In H a rn a c k ’s treatm en t, the fo c u s  fa lls on 

J e s u s ’ co n sc io u sn e ss  an d  th is m u st  be re g a rd e d  ag a in st  the b a c k g ro u n d  o f  the q u est fo r  the h isto rica l Je su s , 
n o w  so  w id e ly  reg ard ed  as u n accep tab le .

264 Cf. I. H . M arsh a ll, op. cit., pp . 94 f. H e  p o in ts  o u t that i f  a sa y in g  ex is te d  w h ich  m a d e  n o  referen ce 

to the ig n o ran c e  o f  the S o n  ‘it is h ard , i f  n o t im p o ss ib le , to  co n c e iv e  o f  the early  ch u rch ’s p ro ce e d in g  to 

tra n sfo rm  an u n ex c ep tio n a l sa y in g  in to  a “ h a r d ”  o n e ’ (p. 94).

265 Cf. the co m m e n ts  o n  the w o rd in g  o f  th is p a s sa g e  b y  G . D a lm a n , The Words o f Jesus, p. 194; W . G . 

K u m m e l, Promise and Fulfilment, pp . 4 0 ff .; R . S ch n ack en b erg , God’s Rule and Kingdom (E n g . tran s. 1963), 
p. 210. S ch n ack en b erg  ac cep ts  the au th en tic ity  o f  M k . 13:32.

266 Cf. R . H . F u ller, The Foundations o f New Testament Christology, p . 114. E . L o h m e y e r , Das 
Evangelium des Markus (151959), p. 283 , ac cep ts  the c lau se  as gen u in e .

267 Cf. B . H . B r a n sc o m b , Mark (M N T , 1937), p p . 16ff. F. H ah n , op. cit., p. 293 , c o n sid ers  that o n  the 
b a sis  o f  the S p ir it ’s d escen t, J e s u s  ‘o b ta in s the m e ssian ic  d ig n ity  o f  the S o n  o f  G o d ’ .
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third person. The most natural interpretation of these words is to regard 
them as a heavenly declaration of what was already in the consciousness of 
Jesus. There would be added point in the declaration if Son of God is 
connected with messiahship. There is a high probability that in the mind 
of Jesus filial consciousness and messianic consciousness were inextricably 
linked.

Two other features deserve mention. There is an echo from both Psalm 
2:7 and Isaiah 42:1 in the words of the heavenly voice. The latter is 
significant because it refers to God’s choice of his servant.268 The passage 
would certainly have been familiar to Jesus and must have coloured his 
own understanding of the words ‘with thee I am well pleased’. The other 
factor is the use of the word ‘Beloved’ (agapetos),269 which can either be 
regarded as an adjective or as a title. If the former, it may be understood 
in the sense of ‘only’ (as in the l x x  in Gn. 22:2, Je. 6:26; Am. 8:10) and 
therefore equivalent to the Greek monogenes. This would support the in
terpretation mentioned above of the pre-existent Sonship of Jesus. If the 
word is taken as a title, it would draw attention to sonship of a unique 
kind.

The temptation narrative records the twice-repeated challenge of Satan, 
‘If you are the Son of God. . .’ (Mt. 4:3, 6; Lk. 4:3, 9), which focuses the 
main thrust of the temptation on the filial consciousness of Jesus. Although 
the challenge is expressed as an if-clause, the Greek makes clear that there 
is no casting of doubt on the sonship of Jesus.270 What is in mind is the 
way in which the privileges of sonship should be used. Satan is seen as 
accepting without question that Jesus was Son of God. This narrative is in 
harmony with that already mentioned in the demons’ acknowledgement 
in Luke 4:41. The close connection in both Matthew and Luke between 
the baptism and the temptation narratives means that each must be inter
preted in terms of the other and since both focus on sonship, it must be 
intended that at the commencement of the mission, the declaration of Jesus 
as Son of God and its consequences should be clearly understood. The

268 C f  C . E . B . C ra n fie ld , Mark, 55; idem, ‘T h e  B a p t ism  o f  o u r  L o rd  -  A  S tu d y  o f  M k . 1 :9 -1 1 , SJT  8, 

1955, p. 62. In the latter article , C ra n fie ld  re m a rk s , ‘ In re sp o n se  to h is se lf-d e d ic a tio n  to  the m issio n  o f  the 

S erv an t, m a d e  w h en  H e  su b m itte d  to  the b a p tism  o f  rep en tan ce , H e  is g iv en  a c o n firm atio n  o f  H is o w n  

co n sc io u sn e ss  o f  b e in g  the S o n  o f  G o d  that is at the sa m e  tim e  a c o n sc io u sn e ss  o f  H is  S e rv a n t-v o c a tio n , 

as the ech o es o f  Isa. 42:1 in d ica te ’ . C f  a lso  O . C u llm a n n , The Christology o f the New Testament, p. 66 ; idem, 
Baptism in the New Testament (E n g . tran s. 1950), p p . 1 6 ff.; C . M au rer , ‘K n ec h t G o tte s  u n d  S o h n  G o tte s  im  

P assio n sb er ic h t d es M a r k u se v a n g e l iu m s ’ , Z T K ,  n .f. 50, 1953, pp . 3 0 ff. C f  a lso  I. H . M a rsh a ll ’s article 
cited  in n. 121.

269 G . S ch ren k , T D N T  2, p p . 7 4 0 f., c o n sid ers  that th is e x p re ss io n  im p lie s  so n sh ip  in the sen se  o f  an 

o n ly  S o n . O . C u llm a n n , The Christology o f the New Testament, p. 284 , sees it as a c o m b in a tio n  o f  S o n  o f  

G o d  w ith  'Ebed Yahweh. T . F. G la s so n , ‘T h e  U n iq u e n e ss  o f  C h ris t : T h e  N e w  T e s ta m e n t  W itn ess ’ , EQ  43, 
1971, p p . 2 5 -3 5 , a p p e a ls  to  agapetos as ev id en ce  fo r  the u n iq u en ess o f  C h r is t  (see p . 27).

270 C f  H a h n ’s d isc u ss io n , The Titles o f Jesus in Christology, p. 295 . H e  sees the tem p ta tio n  n arrativ e , 
e sp ecia lly  in the first tw o  te m p ta tio n s  in M a tth e w , as the ‘w a r d in g - o f f  o f  a fa lse ly  u n d e rsto o d  S o n  o f  G o d  
co n c e p t ’ .
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synoptic gospels present a Messiah who was fully conscious of his special 
relationship to God as Son.

Because of the heavenly voice in the transfiguration narrative, there are 
certain parallels to the baptism narrative which are worth considering271 
(Mk. 9:2ff; Mt. 17:lff.; Lk. 9:28ff). In Matthew’s account the idea of 
sonship is linked again with ‘Beloved’ and the same expression of divine 
pleasure is given. The expression of pleasure is, however, omitted in Mark 
and Luke, and the word ‘Chosen’ is substituted for ‘Beloved’ in the best 
texts of Luke. All the accounts contain an exhortation to the hearers to 
listen. What is most significant about this incident is that sonship is here 
linked with transformation. Some scholars have considered this account of 
sonship to be different in that the reference is to ‘being’.272 This is then 
considered to be Hellenistic, and therefore a later development. Or else the 
story is claimed to be an Easter story read back into the life of Jesus and 
therefore not to be regarded as historical.273

The transformation theme may, however, be otherwise understood.274 
It is not without importance that the synoptic accounts of the transfigura
tion place it after Peter’s confession at Caesarea Philippi. It must, therefore, 
be seen against this background. If Matthew’s account is followed and 
Jesus’ comment that flesh and blood did not reveal the identity of Jesus to 
Peter is accepted as belonging to this context, the supernatural unveiling 
at the transfiguration falls into place. What Peter had previously declared 
is visually and orally attested in a supernatural way. It is clear from the 
transfiguration accounts that the disciples recognized that Jesus was more 
than purely human, although the full wonder of the event did not become 
intelligible until after the resurrection.275 It is not surprising that a charge 
to secrecy was given immediately following this event. It would have been 
easy for the disciples to misconstrue the significance of the transfiguration 
before the full realities of the passion had been faced. But the account 
undoubtedly focuses on the special sonship of Jesus. The transfiguration 
sets him apart from other men in his unique relation to the Father. This 
explains his superiority to both Moses and Elijah (who may be legitimately
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271 F o r  sep arate  stu d ie s o f  the tran sfig u ra tio n , cf G . H . B o o b y e r , St Mark and the Transfiguration Story 
(1942); H . R ie sen fe ld , Jesus Transfigure (1947); A . M . R a m se y , The Glory o f God and the Transfiguration of 
Christ (1949), pp . 10 1 -1 4 7 .

272 C f  H ah n , op. cit., p. 300 , w h o  sees a d e v e lo p m e n t in a H e llen istic  d irectio n  fro m  a d iv in e  so n sh ip  
that w as m e ssian ic a lly  and  th ere fo re  fu n ctio n a lly  d e te rm in ed  to  o n e o f  b e in g .

273 S. J .  W ellh ausen , Das Evangelium Marci (21909), p. 71; R . B u ltm a n n , T N T  1, p. 50; idem, The History 
of the Synoptic Tradition, p . 259 .

274 O . C u llm a n n , The Christology o f the New Testament, p. 285 , m e n tio n s H a m a c k  and  M e y e r  as o p p o s in g  

the read in g-b ac k  th eo ry . C f  a lso  E . L o h m e y e r , Z N W 21, 1922, p p . 1 8 5 ff., w h o  d id  not reg ard  the acco u n t 
as h isto rica l, b u t traces it to  a Je w ish  o r ig in .

275 C f  R . H . G u n d ry , ‘T h e  N a rra t iv e  F ra m e w o rk  o f  M t. 1 6 :1 7 -1 9 ’ , N o v T l ,  1964, p p . If f . V o n  Iersel, 
Der Sohn in den synoptischen Jesusworten, p . 176 n. 5, d o e s n ot in c lu d e  this p a s sa g e  in his d isc u ss io n s  b ecau se  
he th in k s its Sitz im Leben Jesu is d o u b tfu l. B u t  cf I. H . M arsh a ll, Int, 21, 1967, p p . 95f.
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regarded as representatives of the law and prophets), neither of whom had 
such transfiguration in their lifetime.

There are two passages in which Jesus confronts the Pharisees which 
have a bearing on his consciousness of sonship. They occur in all the 
synoptic gospels. The first is the parable of the vineyard (Mk. 12:1-12; Mt. 
21:33-43; Lk. 20:9-19), where the wicked tenants kill the owner’s son. The 
important feature here is that other missions to the tenants have been 
unsuccessful and the focus falls on the special mission of the son to receive 
the inheritance. Sonship is therefore seen to be an essential qualification. 
Since the parable clearly relates to the treatment of Jesus by the religious 
leaders, it involves prediction of his own death at their hands. His position 
as Son is seen to be an important factor in the precipitation of his passion. 
So familiar was the vineyard imagery of Israel (cf. Is. 5:1-7) that the hearers 
readily detected that the message was against themselves (Mk. 12:12).276

The other passage also appears in all three gospels subsequent to the 
vineyard parable. The initiation of the debate with the Pharisees over 
David’s Son was through a question put by Jesus himself (Mk. 12:35-37; 
Mt. 22:41-46; Lk. 20:41-44) -  ‘How can the scribes say that the Messiah 
is the Son of David?’ This passage has already been discussed under the 
title Son of David (pp. 255f.). It has been suggested that Jesus’ use of Psalm 
110 implies that he is both Son of David and Son of God. Yet although it 
is clear that Jesus is claiming sonship of a different kind from current 
speculations regarding the Messiah, it is not certain that Jesus was here 
thinking of himself as Son of God. If he was, it has further been suggested 
that the words imply that Jesus was pre-existent for David to call him 
Lord.277

One concluding passage278 may be considered: Luke 22:29, ‘As my 
Father has appointed a kingdom for me, so do I appoint for you.’ Before 
this statement can be taken in evidence, mention must be made of the view 
that it is not an authentic saying. On the assumption that it is a parallel to 
Matthew’s Son of man saying about the twelve thrones (Mt. 19:28), it is 
maintained that Luke’s ‘my Father’ cannot be regarded as original.279 But 
there is no reason to suppose that it is the same saying. In any case it is 
more likely to have been a genuine saying of Jesus than a creation of the

276 Cf. J .  Je r e m ia s , The Parables of Jesus (E n g . tran s. 21963), pp . 7 0 ff ., w h o  re c o g n ize s  that fo r  the m in d  

o f  Je su s  the sen d in g  o f  the so n  w as co n n ected  w ith  his o w n  sen d in g , a lth o u g h  the m a ss o f  the hearers 

w o u ld  n ot h ave  lin k ed  S o n  o f  G o d  w ith  M ess iah .
277 J .  Sch n iew in d , Das Evangelium nach Matthäus (N T D , 1960), p. 225 , th in k s that p re -ex isten ce  m a y  be 

in m in d  here. G . E . L a d d , T N T ,  p. 168, c o m m e n ts , ‘T h e  M e ss iah  is at the sa m e  tim e  an earth ly  m an  o f  

D a v id ic  descen t an d  the c o m in g  w o rld  Ju d g e  -  D a v id ’s L o rd  and  J u d g e . ’
278 F. W . B eare , The Earliest Records o f Jesus (1962), p p . 2 2 7 f., re g a rd s  L k . 2 2 :2 8 -3 0  as ‘a th eo lo g ica l 

c o n stru c tio n  o f  a su b se q u e n t a g e ’ . B u t  see I. H . M a rsh a ll ’s cr itic ism s o f  B e a r e ’s o b je c tio n  to  au th en ticity  
(Int 21, 1967, p. 97).

279 H . S ch ü rm an n , Jesu Abschiedsrede, Lk. 22:21-38 (1957), p p . 3 7 -5 4 , re jec ts the v iew  that this p a ssa g e  
is L u k e ’s o w n  c o m p o s it io n . H e  c la im s that the e x p re ss io n  ‘M y  F ath e r ’ (v . 29) is p re -L u k an .
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community, since the appointment of the disciples to a kingdom does not 
figure in later Christian thought. There is, moreover, no reason to suppose 
that Jesus did not use the expression ‘my Father’, which is in line with the 
evidence of his filial consciousness elsewhere.280
T he Jo hann ine  lite ra tu re
Since the purpose of the gospel of John is specifically stated to be that the 
readers might believe that Jesus is the Son of God (Jn. 20:31), it is not 
surprising to discover considerably more emphasis on this concept than on 
Son of man. The title itself occurs several times, but even more significant 
is the absolute use of the Father-Son relationship which permeates the 
words of Jesus in this gospel. There are more than a hundred occasions on 
which Jesus speaks of God as Father, distributed throughout the public 
ministry and not confined to any particular type of audience. The con
sciousness of sonship was present wherever he was. This indeed is the 
dominant feature in John’s Christology and distinguishes it from that of 
the synoptic gospels. It has the same basis but focuses on the relationship 
of Jesus to God as Father in a manner so striking that the reader is left with 
the impression that he is being allowed a glimpse at what it means to be 
in a unique sense the Son of God.281 The widespread occurrences of the 
sonship idea in John can be explained only on the assumption that this 
theme had come to have an absorbing interest for this evangelist.
The uniqueness of Jesus as Son of God. There are four occasions in John where 
Jesus is described as the ‘only {monogenes) Son’ {i.e. 1:14, 18; 3:16, 18). 
There are different opinions regarding the meaning of the adjective;282 it
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280 S o m e  c o m m e n t is need ed  on  the c e n tu r io n ’s co n fe ssio n  in M k . 15 :39 , w h ich  r s v  ren d ers, ‘T r u ly , th is 

m an  w as a so n  o f  G o d . ’ W. L. Lan e, Mark, (N IC N T , 1974), p. 576 , in terp rets  th is co n fe ss io n  in tw o  

w ay s -  w h at it m e an t to  the cen tu rio n  an d  w h at M ark  in ten d ed  it to  m ean  fo r  h is read ers. T h e  cen tu rio n  

p ro b a b ly  th o u g h t o f  so n  o f  G o d  in te rm s o f  the G reek  idea o f  a d iv in e  m an  o r  de ified  h ero . B u t  M ark  

h im se lf  sa w  sign ifica n c e  in the fact that a R o m a n  h ad co n fe sse d  J e s u s  in a fo rm  w h ich  co u ld  co n v e y  a 

gen u in e  C h rist ian  co n fe ssio n . ‘M o s t  e ffec tiv e ly , th ere fo re , M a rk  re p o rts  that the cen tu rio n  p ro c la im e d  that 

the cru cified  J e su s  (and n ot the em p ero r) is the S o n  o f  G o d . ’

V . T a y lo r , Mark (21966), p. 597 , th in k s it m o re  p ro b a b le  that L u k e ’s ontos ho anthrdpos houtos dikaios en 
is m o re  p r im itiv e , a lth o u g h  he n o te s A . P lu m m e r ’s v iew  (Luke, ICC, 31922, p. 539) that there is little  

d ifferen ce  in m e an in g . S o m e  im p o rta n c e  m u st  su re ly  be  attach ed  to  the fact that M ark  o p en s an d  c lo se s his 

g o sp e l w ith  referen ces to  J e s u s  as ‘ S o n  o f  G o d ’ . H . A n d e rso n , Mark, (N C B , 1976), p. 348 , r ig h tly  re m ark s 

that fo r  M a rk  it w as cru cial that the c e n tu r io n ’s b e liev in g  sh o u ld  be seen  to  arise  o u t o f  w h at J e s u s ’ death  

a c co m p lish ed . C f  P. H . B lig h , ‘ A  N o te  on  Huios Theou in M a rk  1 5 :3 9 ’ , E x T  80, 1968, p p . 5 1 ff .; T . F. 

G la s so n , ‘ M ark  x v . 39. T h e  S o n  o f  G o d ’ , E x T  80, 1969, p. 286 .

281 Cf. R . H . L ig h tfo o t, History and Interpretation in the Gospels (1935), p. 224 . H e  co m m e n ts  that in J o h n , 

he w h o  sp e ak s  an d  acts on  earth  is a lw a y s  at the F a th e r ’s sid e . H e  n ev erth e le ss  fin d s w h at he calls ‘a k ind  

o f  lu m in o u s  h aze ’ su rro u n d in g  Je s u s  an d  o th er sp eak ers in th is g o sp e l. T h is  is n o t su rp r is in g  in v iew  o f  the 
fact that in all the g o sp e ls , L ig h tfo o t  co u ld  fin d  little  m o re  than  ‘a w h isp e r  o f  the v o ic e  o f  J e s u s ’ (p. 224).

282 It is p ro b a b le  that Jn . 1:18 sh o u ld  read ‘o n ly  G o d ’ (as r s v  m g .) .  Cf. R . E . B r o w n ’s d isc u ss io n  o f  the 
tex tu a l ev id en ce , John, ad loc. It o cc u rs in the B o d m e r  p ap y ri, w h ereas the altern ate  read in g  has o n ly  late 
G reek  su p p o r t , a lth o u g h  it is fo u n d  in L atin  an d  C u re to r ia n  O ld  S y r ia c  v ers io n s . F o r a c o m p a r iso n  o f  the
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seems most reasonable to suppose that its meaning in these contexts is 
‘alone of its kind’, and in this case it draws attention to the unique kind of 
sonship which Jesus possessed. In all probability, John 1:18 should read 
‘only God’ instead of ‘only begotten Son’ (or only Son), in which case it 
does not contribute to our present discussion.283 The uniqueness of the 
sonship of Jesus is supported by the clear statement of the risen Jesus in 
John 20:17, when he made a distinction between ‘my Father284 and your 
Father’ and ‘my God and your God’. The distinction is of great importance 
because it rules out the view that Jesus’ sonship was of the same kind as 
man’s, but developed to a greater intensity. Others may be given power 
to become sons of God (1:12), but Jesus has no need for this since he is 
Son of a different kind, i.e. he is essentially a son. It is highly unlikely that 
monogenes contains the idea of birth, as some have maintained.285 But, even 
if it did, the emphasis would still be on the unique position that Jesus held.
Various testimonies to Jesus as Son of God. John is at pains to give specific 
instances of various people who recognized Jesus as Son of God. John the 
Baptist (1:34), Nathanael (1:49), and Martha (11:27) all make precise an
nouncements to this effect.286 Of even greater importance is the occasion 
when Jesus specifically laid claim to the title Son of God in a dialogue with 
his critics who were bringing a charge of blasphemy against him (10:36). 
In this case Jesus appealed to his works as evidence of his sonship (10:37 
speaks of ‘the works of my Father’). In line with this is the statement in 
11:4 that Lazarus’ illness was not unto death ‘so that the Son of God may 
be glorified by means of it.’ Moreover, the accusers of Jesus before Pilate 
brought the charge against him that he called himself the Son of God (19:7). 
Some clearly recognized the claims of Jesus, whereas others considered 
them to be fantastic and even blasphemous.
The special characteristics of Jesus as Son of God. It is impossible to present an 
adequate interpretation of the meaning of sonship for Jesus without taking 
into account the evidence of the whole gospel. What is important is to
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tex t o f  the B o d m e r  p ap y ri P 6 6  and  P 75, and  the earlie st A lexan d rian  and  o th er m s s  rela tin g  to Jn . 1:18, 

cf. J .  F in eg an , Encountering New Testament Manuscripts (1974), p p . 1 1 1 -1 7 7 . H e  ag ree s w ith  the read in g  

monogenes Theou, b u t th in k s the b est tran sla tio n  is as g n b , ‘ the O n ly  S o n  w h o  is the sa m e  as G o d ’ .

283 Cf. D . M o o d y , ‘ “ G o d ’s o n ly  S o n ” , the tran sla tio n  o f  Jo h n  3 :1 6  in r s v , ' JB L  72, 1953, pp. 21 3fT.

284Je su s  sa y s  ‘M y  F a th e r ’ n early  th irty  t im e s in J o h n ’s record .
285 Cf. F. B iich se l, monogenes, T D N T  4 , p. 741 , w h o  th in ks a re feren ce to  b irth  is p ro b ab le . R . E . 

B r o w n , John, p p . 1 3 f., sta te s  that monogenes d e sc r ib e s a q u ality  o f  Je su s , h is u n iq u en ess, n o t his ‘p r o c e ss io n ’ 

as in trin itarian  th e o lo g y .
286 S o m e  re feren ce sh o u ld  be  m a d e  to  the v arian t read in g  in Jn . 6 :6 9  w h ich  h as ‘ S o n  o f  G o d ’ in p lace  o f  

‘H o ly  O n e  o f  G o d ’ . M o st  tex tu a l ed ito rs  p re fe r  the latter b ecau se  o f  its m o re  u n u su al ch aracter. A c co rd in g  
to  R . B u ltm a n n , John, ad loc., b o th  titles are n on  m e ssian ic , b u t th is o p in io n  is d isp u te d  b y  G . Fried rich , 
Z T K  53, 1956, p p . 2 7 5 fF , w h o  sees b o th  d e sc r ip tio n s  as re la tin g  to  Je s u s  as m e ssian ic  h igh  priest. 
W h ich ever is the co rrec t read in g , the sta te m en t is sign ifica n t as it o cc u rs in P e te r ’s c o n fe ssio n  o f  faith .
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single out the most striking features. The first is that the Son is sent by the 
Father. So characteristic is this of John’s gospel that God is at times referred 
to as the one who has sent Jesus (cf. 3:34; 5:36, 38; 7:29; 11:42). There are 
implications in this for the pre-existence of Jesus, for he could not be sent 
unless he was pre-existent. The relationship between Father and Son is 
seen as a continuation of that which existed before the incarnation (cf. Jn. 
17:4, 5). This concept of the Son is identical to that of the Logos doctrine 
of the prologue (see the separate section on this, pp. 321 ff).

The second important feature is the love of the Father for the Son. This is 
brought out in 5:20, where the Father’s love for the Son leads him to show 
the Son all that he is doing; in 3:35, where that love results in his giving 
all things into the Son’s hand; in 10:17, where the Father’s love is intensified 
by the Son’s voluntary laying down of his life; and 17:24 where the Father’s 
love for the Son is said to have existed before the foundation of the world. 
John reflects the deep conviction of Jesus that he was the object of the 
Father’s love, a love of a wholly different kind from that between two 
human beings. There is no suggestion in this gospel that anything ever 
marred the relationship of loving understanding. What is most significant 
is that the Father’s love for the Son is the pattern for the Father’s love for 
those who believe in Jesus (17:23). It is the same quality of love. Similarly 
the love of the Son for his people is set out as the pattern for their love for 
each other (13:34). This is a fine example of the way in which a high 
Christology is seen to have practical implications of a far-reaching nature.

Another factor is the dependence of the Son on the Father. In John 5:19 Jesus 
makes the statement, ‘The Son can do nothing of his own accord, but only 
what he sees the Father doing.’287 In 5:30, ‘I can do nothing on my own 
authority . . .  I seek not my own will but the will of him who sent me’ 
(cf also 14:31; 15:10). These statements sum up the perfect obedience of 
the Son to the Father’s will, and explain the unambiguous assertion in 
14:28, ‘My Father is greater than I.’ It is not surprising that some see in 
this the inferiority of the Son to the Father, but it must be recognized that 
Jesus is contrasting the heavenly state with the earthly. The dependence of 
the Son on the will and power of the Father demonstrates, not the inferior
ity of the Son, but the identity of purpose between the Father and the Son 
(cf 14:20). The absolute unity of Father and Son (10:30; 17:11; cf. 14:11, 
20) is as important as the dependence of the Son on the Father. These two 
concepts are different facets of one truth and neither can be separated from 
the other. John, in recording them, evidently saw no contradiction between 
them.288 The paradox is the mystery of incarnation. Indeed, a passage like 
John 5:19ff. is remarkable for its testimony to the complete harmony

287 A s L. M o rr is , John, p. 312 , co m m e n ts , the S o n  can n o t act in in d epen d en ce  o f  the Father.

288 It is w o rth  n o tin g  that th o se  b o o k s  o f  the NT w h ich  h ave  the m o st  ex p lic it  teach in g  o n  the su b o r d i
nation  o f  the S o n  (esp ec ia lly  Jo h n  an d  H e b re w s), h ave the h igh est C h r is to lo g y .
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between the Father and the Son, and this is reflected throughout the gospel.
John’s gospel is notable for the times that Jesus as Son prays to the Father. 

At the grave of Lazarus Jesus prays, ‘Father, I thank thee that thou hast 
heard me’ (11:41). In the Johannine account of the soul-agony of Jesus, the 
Son shares his tension with the Father, but triumphantly concludes, ‘Father, 
glorify thy name’ (12:28). But it is John 17 where the quintessence of Jesus’ 
prayer approach to God is found and where six times within the prayer 
Jesus expressly addresses God as Father (verses 1, 5, 11, 21, 24, 25). 
Nowhere else in the gospels is the mind of Jesus in his filial consciousness 
so vividly presented. The major element of the prayer is wholly outgoing, 
concentrated on the needs of the disciples. The whole approach exemplifies 
in a remarkable way the approach in the prayer that Jesus taught his 
disciples, with the important difference that Jesus never addresses God as 
‘our’ Father, but draws a distinction between his own sonship and that of 
others. This is especially clear in John 20:17 where the risen Christ is 
addressing Mary.

Jesus as Son makes the claim to be the exclusive revelation of the Father. 
He alone has seen the Father (6:46). He therefore is the sole medium by 
which men may come to know him. When the Pharisees asked, ‘Where is 
your Father?’, Jesus pointed out, ‘If you knew me, you would know my 
Father also’ (8:19). A similar response was given to Philip’s request, ‘Show 
us the Father,’ for Jesus puts the question, ‘Have I been with you so long, 
and yet you do not know me, Philip?’ (14:8-9). In no clearer way could he 
have claimed to be the perfect revelation of the Father. There is a complete 
understanding between the Father and the Son -  ‘as the Father knows me 
and I know the Father’ (10:15). The theme of revelation is prepared for in 
the prologue, since the Logos is there identified as light.

Closely akin to this point is the fact that the Son speaks the words of the 
Father. Not only works but words are vehicles of the Father’s activity. 
Jesus had received a ‘charge’ from the Father (10:18). He calls his disciples 
‘friends’ and then adds, ‘for all that I have heard from my Father I have 
made known to you’ (15:15). He declines to speak on his own authority; 
it is the Father who has ‘given me commandment what to say and what 
to speak’ (12:49f.). In the farewell discourse the same thought is reiterated 
-  ‘The word which you hear is not mine but the Father’s who sent me’ 
(14:24). As yet, however, much of what is said is necessarily veiled, but 
Jesus promises to speak of the Father no longer in figures but plainly 
(16:25). These passages bring out vividly the firm conviction of Jesus that 
his mind and words are wholly dominated by his consciousness of God.

With regard to the future the evidence is equally explicit. The Father has 
given all things into the Son's hands. In John’s account of the upper-room 
discourses, there is a remarkable statement that Jesus knew ‘that the Father 
had given all things into his hands, and that he had come from God and
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was going to God’ as a prelude to the feet-washing episode (13:3ff.). This 
is the evangelist’s comment to highlight the condescension of Jesus, but it 
is in line with Jesus’ own claim as 16:15 shows (‘All that the Father has is 
mine’). Moreover, the Son shares with the Father in the judgment (8:16). 
It should also be remembered that included in what the Father had given 
the Son was a ‘cup’ (18:11).

Several times Jesus speaks of returning to the Father, especially in the 
farewell discourses when it was clearly most in his mind. He expects the 
disciples to rejoice because he goes to the Father (14:28). He looks beyond 
the cross to the triumphant ascension. The disciples were, however, per
plexed over this kind of talk (see 16:16ff.), for they could not understand 
it at this stage. For other similar references to going to the Father, see 
14:12; 16:10 and 16:28. In the post-resurrection appearance to Mary, Jesus 
announces his ascension (20:17). For him to go to the Father was to go 
where he belonged. In line with this is the conviction that the Father will 
glorify the Son (8:54), which shows that the consummation of the mission 
will be the exaltation of the Son, whatever intervening suffering may lie 
immediately ahead.

The theme of Jesus as God’s Son is particularly emphasized in 1 John. 
Indeed the central confession expected of believers is that Jesus is the Son 
of God (1 Jn. 2:22, 23; 3:23; 4:15; 5:5, 10, 12-13). The believer’s fellowship 
is with the Father and with his Son Jesus Christ (1:3). The sending of the 
Son comes into prominence in 4:9-10, 14. The saving activity of God is 
expressed in the words ‘the blood of Jesus his Son cleanses us from all sin’ 
(1 Jn.l:7). The mission of the Son is also described as a victory over the 
devil (1 Jn. 3:8). It is the Son who makes expiation for our sins (4:10). It 
is the Father who bears testimony to the Son (5:9) as the source of eternal 
life (5:11). The whole aim of this brief letter is that the readers, who believe 
in the name of the Son of God, may know that they have eternal life (5:13). 
It is the Son who gives us understanding (5:20). In this letter there are no 
fewer than twenty-one mentions of the Son, a clear indication of the 
importance of the theme for the writer. This is one of the strongest con
firmations that the epistle is written by the same person as the gospel. Both 
books present a high Christology.
Acts
After turning from the Johannine literature to Acts, the investigator is 
struck by the small part the divine sonship of Jesus plays in the primitive 
proclamations. Indeed there is no indication of the importance of the theme 
until Acts 9:20, where Luke records that Paul (Saul) proclaimed of Jesus 
that ‘he is the Son of God’. Does this give any support for the view that 
this was a particular Pauline deduction? Since it took place so soon after 
Paul’s conversion it is incredible that he was following a line of his own.
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Indeed the Son of God theme was linked with the messianic theme (9:22), 
which shows his indebtedness to the general messianic beliefs of the early 
church.289 Saul of Tarsus must have received traditions about the sonship 
of Jesus even although it took the Damascus experience to convince him 
that they were true.

In his speech at Pisidian Antioch Paul cites the well-known messianic 
Psalm (2), ‘Thou art my Son, today I have begotten thee,’ and applies it 
to Jesus (13:33). The theme is not developed in Luke’s record, but there is 
little doubt that this quotation from Psalm 2 reflects early Christian con
viction that Jesus was Son of God.290
Paul
In the Pauline epistles the concept of Jesus as the Son of God plays an 
important part in the total presentation of Christ. Yet nowhere does Paul 
attempt to demonstrate the divine sonship of Jesus. He everywhere assumes 
it. It comes out quite naturally in many of his epistles.

It has already been noted that many scholars regard Romans 1:1-4 as a 
piece of traditional material which Paul has taken over (see p. 257). If it 
is, Paul has lent the weight of his authority to it and it may therefore be 
regarded as expressing his view. It affirms that God’s Son was ‘designated 
(,horizo) Son of God in power according to the Spirit of holiness by his 
resurrection from the dead’ (Rom. 1:4).291 But the affirmation is not with
out its difficulties. Can this be construed to mean that prior to the resur
rection Jesus was not Son of God?292 Assuming that Paul would not have 
quoted a traditional statement with which he did not agree, it is reasonable 
to interpret this in the light of other statements of his, and nowhere does 
he suggest that the pre-existent status of Jesus was as a man, although he 
emphatically maintained pre-existence (cf. Phil. 2).293 This affirmation must 
mean, therefore, that the resurrection declared and delineated what was 
already an established fact. It confuses the whole concept of sonship if it 
is affected by events in time. Sonship is an essential relationship which

289 Cf. F .  S ch w eize r, ‘T h e  C o n c e p t  o f  the D a v id ic  “ S o n  o f  G o d ”  in A c ts  and  its O ld  T e s ta m e n t 

B a c k g r o u n d ’ , in Studies in Luke-Acts (ed s. L . K ec k  a n d j .  L . M artin , 1966), pp . 1 8 6 -1 9 5 . H e  su g g e s t s  that 

there w ere  tw o  stre a m s o f  D a v id ic  p ro p h etic  in te rp re ta tio n  -  o n e a m e ssian ic  fig u re  (G o d ’s S o n  o f  D a v id ic  

descent) w h ich  he fin d s re ferred  to  in A c ts  2 :3 0 ; 13 :33, as w ell as L k . 1 :3 2 -3 3 ; R o m . 1 :3 -4  and  H eb . 1 :3 -  

13; 5 :5 . T h e  o th er s tre am  stre sse s  the d iv in e  so n sh ip  o f  e sc h a to lo g ic a l Israel.

290 N o te  that P s. 2 is c ited  in A c ts  2 an d  in H e b . 1 in re lation  to  C h rist .

291 C . K . B arre tt , Romans (B C , 1957), p p . 18fF., m a in ta in s that P aul has taken  o v e r  a p re-P au lin e  fo rm u la , 

bu t has ad a p ted  it b y  the ad d it io n  o f  en dynamei to  av o id  the su g g e s t io n  o f  n a iv e  a d o p t io n ism .

292 Cf. W . C . van  U n n ik , ‘Je s u s  the C h r is t ’ , N T S  8, 1962, p. 108, ‘T h e  R e su rrec tio n  d id  n ot make J e s u s  
‘ the S o n  o f  G o d ” : H e  w as it a lread y  as a d e scen d an t o f  D a v id , bu t th is fact w as p o w e rfu lly  m a rk ed  o u t 

by the re su rre c t io n .’ O n  the m e an in g  o f  the v erb , cf. L . C . A llen , ‘T h e  O ld  T e s ta m e n t  B a c k g ro u n d  o f  
(pro)horizein in the N e w  T e s ta m e n t ’ , N T S  17, 1970, p p . 104ff. H e  traces b o th  the v erb  an d  the u se  o f  the 
title here to  P s. 2.

293 Cf. I. H . M arsh a ll, Int 21, 1967, p. 102. C o m m e n tin g  on  Phil. 2 :5 -1 1  he sa y s , ‘A s in R o m a n s l : 3 f . , 
the R esu rrec tio n  c o n firm s and  m a n ife sts  an e x is t in g  p o s it io n .’
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could not be altered by incarnation, and the evidence of the gospels supports 
this view. Another important facet of this passage is the linking of the 
Spirit to the declaration of sonship. It has been suggested 294 that in his 
earthly life Jesus was dependent on the Spirit whereas at his resurrection 
he fully took over the Spirit and so was installed as Son of God in power. 
But again confusion will arise if a distinction is made which suggests that 
he was not Son of God before the resurrection. Certainly after the resur
rection the disciples came to have a better appreciation of Jesus as Son of 
God.

When speaking of God, Paul frequently goes on to speak of his Son (it 
occurs ten times in his epistles). He speaks of the gospel of his Son (Rom. 
1:9), of the knowledge of his Son (Eph. 4:13), of the Spirit of his Son (Gal. 
4:6), of the image of his Son (Rom. 8:29), of the kingdom of his beloved 
Son (Col. 1.13). The full expression ‘Son of God’ occurs only three times 
apart from the instance in Romans 1:4. In writing to the Corinthians Paul 
speaks of having preached to them ‘the Son of God, Jesus Christ’ (2 Cor. 
1:19), which leaves no doubt that he was accustomed to include this theme 
in his kerygma. He did not reserve it for those already initiated into 
Christian truth. The Son of God is seen, moreover, as the object of faith 
(Gal. 2:20), and as the content of the Christian’s quest for knowledge (Eph. 
4:13). Christians are also called into the fellowship of his Son Jesus Christ 
our Lord (1 Cor. 1:9).

Sonship in Paul’s theology is tied up with the whole mission of Jesus. 
When God acted to redeem man he sent his Son (Gal. 4:4). Paul goes 
further in a notable statement in which he links sonship with the coming 
of Jesus in the likeness of sinful flesh (en homoidmati sarkos harmartias). He 
could not have expressed more clearly the idea of the pre-existent Son 
entering the sphere dominated by sin (Rom. 8:3). A strong contrast is 
intended between the status of Son and the environment of sinful flesh.

Another passage possessing great Christological significance is 1 Corin
thians 15:28 which reads, ‘When all things are subjected to him, then the 
Son himself will also be subjected to him who put all things under him, 
that God may be everything to everyone’. The passage makes clear the 
sonship of Jesus, and suggests the subordination of the Son to the Father. 
Paul’s meaning here must be carefully weighed. He is not implying that 
the present plan or mission of the Son differs in any way from the plan or 
mission of the Father. That would be unthinkable. In the sense that the 
Son is committed to the will of the Father both before and after all things
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294 CJ. J .  D . G . D u n n , ‘Je s u s  -  F lesh  and S p irit: A n E x p o s it io n  o f  R o m . 1 :3 - 4 ’ , J T S  n .s . 24, 1973, pp. 

4 0 -6 8 , co n ten d s that in th is an d  o th er p a s sa g e s  it is the ‘co n tin u ity  an d  d ifferen ce  b etw een  h isto rica l and 
ex a lted  J e su s  in te rm s o f  the S p ir it ’ w h ich  fin d s e x p re ss io n  (p. 67). A c c o rd in g  to  D u n n  it is b ecau se  Je su s  

lived  on  the level o f  the S p irit  that he m an ife sted  that he w as in deed  the S o n  o f  G o d  and  p ro v e d  his r igh t 
to be in stalled  as S o n  o f  G o d  in p o w e r  as fro m  the resu rrectio n  (cf. p. 57).

318



Son of God 
Hebrews

are subjected to him, the future subjection of the Son is intended to mark 
the demonstration of the perfect harmony of all things in God. The Son 
has no other desire than that the Father might be everything to everyone. 
Paul is not discussing the nature of God, but the perfect submission of the 
Son in service in the interests of the mission.293 * 295

The Father has transferred us from the dominion of darkness to the 
kingdom of the Son of his love (Col. 1:13). It is noteworthy that what is 
described as the kingdom of God in the teaching of Jesus has become here 
the kingdom of the Son, another indication of the special divine status of 
the Son. It is the Son, Jesus, for whom believers wait at the time of the 
parousia (1 Thes. 1:10).

Is it possible to see any development between the later Pauline epistles 
and the former? Some have regarded the emphasis on knowledge of the 
Son in Ephesians 4:13 as such a development. The idea does not occur 
elsewhere and may be intended to offset gnosis-type movements in which 
pursuit of knowledge was regarded as meritorious. On the other hand an 
increasing awareness of the importance of the divine sonship of Jesus is one 
of the main evidences of Christian maturity, according to the context of 
this passage.

One aspect of the sonship of Jesus which is important is the effect it has 
on believers. When Paul discusses the Galatians’ position as sons of God, 
he reminds them that God has sent the Spirit of his Son into our hearts, 
crying ‘Abba, Father’ (Gal. 4:6; cf. also Rom 8:15). This gives some insight 
into the intimate nature of the relationship between Father and Son which 
serves as a pattern for his people. The ‘Abba, Father’ is particularly sig
nificant because Jesus used it in his Gethsemane prayer (Mk. 14:36).
H ebrew s
As compared with the almost incidental references to Son of God in Paul’s 
letters, there is a more deliberate exposition of the theme in the epistle to 
the Hebrews. In fact Hebrews 1 concentrates on the significance of the Son 
and this is reinforced by other references which occur in the process of the 
argument. Divine revelation had used various means in the past, but now 
God has spoken by means of a Son (Heb. 1:1). The Son is not at first 
identified with Jesus, but there is an initial build-up which impressively 
presents the Son’s exalted status.296 He is heir of all things, creator, reflector

293 O n  1 C o r . 15 :28 , C u llm a n n , The Christology o f the New Testament, p. 293 , sa y s , ‘ It is o n ly  m e an in g fu l
to sp eak  o f  the S o n  in v iew  o f  G o d ’s rev e la to ry  ac tio n , n ot in v iew  o f  his b e in g ’ . A lth o u g h  C u llm an n  ad d s

that Father and  S o n  are o n e  in th is ac tiv ity , P a u l’s w o rd s  can no t be e m p tie d  o f  all o n to lo g ic a l m ean in g .

296 M . H e n g e l, The Son of God (E n g . tran s. 1976), p. 87, cites a p p ro v in g ly  the v iew  o f  E . L o h m e y e r  
(Kyrios Jesus : Eine Untersuchung zu Phil. 2:5-11 (21961, pp . 7 7 f.)  that H eb . l : l f f .  m a k es the C h r is to lo g ic a l 
ou tlin e  o f  P hil. 2 :5 ff. m o re  precise . H en ce  ‘ S o n ’ is m o re  p rec ise  than ‘b e in g  in the fo rm  o f  G o d ’ . H en g el 
say s, ‘O n e  m ig h t  a lm o st  re g ard  the w h o le  o f  H e b re w s as a la rg e-sc a le  d e v e lo p m e n t o f  the C h r is to lo g ic a l 
th em e w h ich  is a lrea d y  presen t in the P h ilip p ian  h y m n .’
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of God’s glory; he bears the stamp of God’s nature, upholds the universe 
by his power, has purged sins and has been enthroned at God’s right hand 
(see the later section on Heb. 1:1-3, pp. 360ff.). Such an exalted character 
is the focus of attention in the whole epistle, but is not connected with 
Jesus until 2:9. The Son performs functions which are prerogatives of God 
as well as being the perfect means for making him known. It is not 
surprising in view of this that several o t  passages are cited in the first 
chapter. Psalm 2:7 and 2 Samuel 7:14, well-known messianic passages, are 
cited (1:5) in support of the Son, but the most remarkable is the application 
of Psalm 45 to the same Son with the words, ‘Thy throne, O God, is for 
ever and ever’ (Heb. 1:8). In citing this Psalm in this way, the writer shows 
that there was no incongruity in speaking of the Son as God (see later 
section on Jesus as God, pp. 340f.).

In contrast to Moses, a servant, Christ was faithful over God’s house as 
a son (Heb. 3:6), which brings out his superior status. This is further 
echoed in the second preliminary introduction of the high priest theme in 
4:14, where he is called ‘Jesus, the Son of God’ (cf. 2:17). The ‘son’ theme 
from Psalm 2:7 occurs again in 5:5, and in the same context the Son (i.e. 
Jesus) is said to have learned obedience through what he suffered (5:8). The 
allusion to the earthly life of Jesus (the agony in Gethsemane) is linked to 
his sonship. It is in harmony with this emphasis on Jesus as Son of God 
that Melchizedek, who is clearly regarded as a type of Christ, is described 
as ‘resembling the Son of God’ (7:3). Even more striking is the fact that in 
the two apostasy passages (6:6; 10:29), it is the Son of God whose position 
would be undermined (‘crucified afresh’, ‘spurned’). The writer is conscious 
throughout of the importance of this theme. His presentation is wholly in 
line with the other n t  evidence already considered.297
T he rest o f  the N ew  T estam en t
The sonship theme is absent from James and Jude and occurs only inciden
tally in the Petrine epistles. God is called the Father of our Lord Jesus Christ 
in 1 Peter 1:3, and the heavenly voice at the transfiguration of Jesus is 
recalled in 2 Peter 1:17. In neither case does it play a major role in the 
teaching of the epistles.

In Revelation only one mention is made of Jesus as Son of God, in the 
introduction to the message to the church at Thyatira (2:18). The flaming 
eyes and burnished feet in the description of him go back to 1:17-18, where 
he is nevertheless described as ‘one like a son of man’. The Lamb theme

297 C . S p icq , L ’Epitre aux Hebreux 1 (1952), 288  n .8 , su m m a r iz e s  the u se  o f  the title in H e b re w s as 
fo llo w s: (i) W ith ou t the article : 3 t im es in ot cita tio n s; 4 tim es to  s tre ss  the q u a lity  o f  the m e d ia to r  (1 :2 ; 
3 :6 ; 5 :8 ; 7 :28 ). (ii) W ith the article  as an a ffirm atio n  o f  d iv in ity : 4 :1 4 ; 7 :3  in re latio n  to C h r is t ’s p r ie sth o o d , 

and  6 :6 ; 10 :29  in re lation  to  ap o sta te s .
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becomes more dominant, but the exalted position of the Lamb is fully in 
accord with the status of sonship.

LO G O S
T he Jo hann ine  lite ra tu re
One of the distinctive terms used in John’s gospel is the Greek logos, 
normally rendered ‘word’ in English. In view of the rich cluster of concepts 
behind the original term, which we are about to consider, it is preferable 
to retain the Greek word in this discussion. The writer uses logos in this 
gospel to denote sometimes the message of Jesus and sometimes the divine 
word about Jesus. It may be said that the ordinary use of logos in John, as 
distinct from the Christological, shows Jesus as proclaiming the logos.298 
This is more than the words spoken; it implies the need for hearing and 
understanding (cf. 8:31, 51; 5:24).299 But the distinctive feature of John’s 
gospel is the use of logos in the prologue (1:1-18) in what appears to be a 
more technical sense as a designation of Jesus. This merits careful exami
nation as a contribution to Christology.
The background to the idea. 1. Greek sources. The use of logos in a philosophic 
sense had a long history before its use in John’s gospel. It is one thing, 
however, to outline the development of the idea and to consider its various 
facets, but quite another problem to decide how far John is indebted to 
any of these ideas. It is important to consider both Hebrew and Greek 
backgrounds to enable a decision to be reached regarding the theological 
significance of the title.

We begin with the Greek usage. The earliest Greek writer to give expres
sion to a logos principle was Heraclitus (c. 500 b c ) who was concerned to 
establish some abiding principle in a world which was continuously subject 
to change; he called this principle logos. It was, in fact, his philosophical 
explanation of God. Logos was the unifying principle, the Law or Reason 
which accounted for the stable pattern in the ever changing world. Man’s 
quest must be to become aware of this logos principle. There was no 
concept of transcendence, for logos pervades everything. In fact logos, fire 
and God were identical.

298 B u ltm an n  m a k es m u ch  o f  the rev e la to ry  ch arac ter  o f  the W ord  and th in k s th is e v e ry d ay  m e an in g  o f  

logos is p resen t in the e v a n g e lis t ’ s m in d , T N T  2, p. 64. T h e  sign ifica n c e  o f  the gen eral u se  o f  logos in 

re lation  to  the sp ec if ic  u se  in J o h n ’s g o sp e l is w ell b ro u g h t  o u t b y j .  M . B o ic e , Witness and Revelation in the 
Gospel o f John (1970), p p . 6 5 ff. H e  fin d s fo u r  u se s o f  logos in the G o sp e l, (i) T h e  c o m m o n  u se  o f  a w o rd  
sp o k en  an d  then heard  b y  so m e o n e , (ii) A th e o lo g ic a l and re lig io u s u se  in w h ich  the w o rd s  o f  Je su s  take 
on a ch arac ter im p o ss ib le  to  m e n ’s w o rd s , (iii) A  u se  w h ich  d en o tes the su m  to tal o f  J e s u s ’ teach in g , (iv) 
A  u se in w h ich  logos is ap p lied  to  C h r is t  h im se l f  (in the p ro lo g u e ).

299 O . C u llm a n n , The Christology o f  the New Testament, p. 260 , rem ark s that ‘a d irect line lead s fro m  the 
th eo lo g ica lly  ch arged  co n cep t o f  the p ro c la im e d  w o rd  to  the L o g o s  w h o  b ec am e  flesh  in J e s u s ’ .
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In Anaxagoras, logos performs more of a mediatorial function, because 
God is conceived of as transcendent rather than immanent. While Plato did 
not expound a logos principle, his theory of ideas in some ways prepared 
for the later Stoic ideas by providing a framework of distinction between 
an idea and its expression, which may be said to parallel reason and its 
expression or verbalization (word). The Stoics were successors to Heracli
tus in so far as they conceived of ethereal fire as the primordial source of 
all things. The fire, which was creative, was known as logos spermatikos (i.e. 
the Seminal Reason). Thus the logos pervaded all things, as in Heraclitus’ 
system. This lead the Stoics into ‘theoretical pantheism’.300 It is important 
to note that they did not think of a single logos but rather of logoi spermatikoi, 
which were forces responsible for the creative cycles in nature. These 
principles provided a standard by which the Stoics claimed to order their 
lives. Reason was thus closely identified with nature. Later Stoics con
sidered the logos to be the world soul, again highly pantheistic.

The teaching of the Alexandrian Jew Philo, who was influential in Hel
lenistic thought at the same time as Jesus was teaching in Palestine, widely 
develops a logos doctrine.301 It forms an important key to his system of 
thought. His is the most articulate attempt to trace Greek ideas to a Semitic 
context. His highly developed allegorization enabled him to find current 
Greek ideas in an o t  setting, but he sacrificed any historical approach in 
doing so. He was influenced by Plato’s theory of ideas in formulating his 
logos doctrine. While he considered the logos belonged to the world of ideas, 
he nevertheless also linked logos with the expression of the idea. He was, 
in fact, influenced by both his Hebrew and Greek background. Five points 
may be noted about Philo’s logos doctrine.

(i) The logos has no distinct personality. It is described as ‘the image of 
God . . . through whom the whole universe was framed’.302 But since it 
is also described in terms of a rudder to guide all things in their course, or 
as God’s instrument (organon) for fashioning the world, 303 it seems clear 
that Philo did not think of logos in personal terms.

(ii) Philo speaks of the logos as God’s first-born son (protogonos huios),304 
which implies pre-existence. The logos is certainly regarded as eternal. 
Other descriptions of the logos as God’s ambassador (presbeutes), as man’s 
advocate (parakletos) and as high priest (archiereus), although offering inter
esting parallels with Jesus Christ, do not, however, require pre-existence.

(iii) The logos idea is not linked with light and life in Philo’s doctrine as
Vl(l S o  W. F. H o w a rd , Christianity according to St John  (1943), p. 35. H e cites E . B e v a n ’s Later Grech 

Religion , p. x v , to  the e ffect that in the o ld  S to ic  b o o k s  the idea a lw a y s  o cc u rs in the p lural.

V)1 F o r a d isc u ss io n  o f  P h ilo ’s Logos  d o ctrin e , cf. C . H . D o d d , The Interpretation o f  the h'ourth Gospel,  pp. 
6 6 f f . ; 2 7 6 ff .; W . F. H o w a rd , op. cit.,  3 4 f f . ; E . K . Lee, The Religious Thought o f  St John ,  87ff.

Cf.  P h ilo , De Sotntn. ii. 45.
Vl' C f  P hilo , De migr.Ahr. 6 .

V M  Cf.  P hilo , De agr. 51.
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it is in John’s, and the combination cannot have been derived from him, 
although it would have been congenial to him.

(iv) There is no suggestion that the logos could become incarnate. This 
would have been alien to Greek thought, because of the belief in the evil 
of matter.

(v) The logos definitely had a mediatorial function to bridge the gap 
between the transcendent God and the world. It can be regarded as a 
personification of an effective intermediary, although it was never person
alized.303 * 305 Philo’s logos has, therefore, both parallels and differences from 
John’s logos as the following section will show.306

Some mention must be made of the Hermetic literature because some 
have appealed partly to this to explain the logos doctrine (as, for instance, 
Dodd).307 The Hermetica were speculative philosophical writings belong
ing to the second and third centuries ad. It may be supposed that some of 
the literature depended on earlier ideas which might have been contem
porary with John’s gospel. But the evidence from this source must clearly 
be used with some reserve. The discourses of Hermes Trismegistus show 
a blending of Greek philosophy and Hellenistic Jewish mysticism. The 
tractate Poimandres, which speculates on the cosmogony of Genesis, fre
quently used the logos idea, but in a way that shows no Christian influence. 
According to Dodd308 what parallels there are with Johannine thought are 
explicable ‘as the result of minds working under the same general 
influences’. Yet whereas the Greek mind sought knowledge of God and 
communion with him through nature, the Christian approach to God is 
through Christ, which marks a fundamental distinction.

Although there are some striking verbal parallels between the Johannine 
prologue and the Mandaean liturgies in such phrases as ‘I am a Word’, ‘the 
Word of life’, ‘the Light of Life’, it is unsatisfactory to claim any Mandaean 
influence on John since the evidence for the liturgies is very late.309 Only 
if chronological considerations are played down can any literary connection 
be claimed. If there is any influence it is more reasonable to suppose that 
the Mandaean liturgies have absorbed ideas from Christian sources. We 
may dispense with these, therefore, as a probable source of information 
for the understanding of John’s Logos doctrine.

2. Jewish sources. There has been a definite shift of emphasis from

Logos
The Johannine literature

3 0 3  C f  H o w a rd , op.cit.,  p. 38, w h o  su m s  up  P h ilo ’s logos in the fo llo w in g  w ay . ‘P h ilo  u ses the term
L o g o s  to  e x p re ss  the c o n c ep tio n  o f  a m e d ia to r  b etw een  the tran scen d en t G o d  and the u n iv erse , an im m an en t

p o w e r  ac tiv e  in creatio n  and  rev e la tio n , b u t th o u g h  the L o g o s  is o ften  p erso n ified , it is n ever tru ly  
p e rso n a liz e d ’ .

306 F o r  a u se fu l su rv e y  o f  v ie w s, c f  E. M . S id e b o tto m , The Christ o f  the Fourth Gospel  (1961), pp. 2 6 ff.
307 O n  the H e rm e tic  literatu re , c f  C . H . D o d d , The Interpretation o f  the Fourth Gospel,  pp. 1 0-53 .
308 C . H . D o d d , The Bible and the Greeks  (1935, 21954), p. 247.
3 ^  C f  R. B u ltm a n n , The Gospel o f  John ,  p. 8. H e  c la im s that Jo h n  is p articu la rly  in d eb ted  to the g n o stic  

O d e s  o f  S o lo m o n  and the letters o f  Ig n a tiu s, w h ich  he co n sid ers  w ere in fluenced  b y  S y rian  g n o stic ism .
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CHRISTOLOGY
Greek to Hebrew sources for the interpretation of the fourth gospel as a 
whole, and this applies to the prologue in particular. There are four main 
lines in which Hebrew ideas have been claimed to throw light on John’s 
usage.

The most obvious line is to investigate the ot background. Creative power 
is attributed to the Word of God in several passages, notably Genesis 1 and 
Psalm 33:6, 9. This Word is clearly invested with divine authority. But 
not only is the Word creative: it is also sustaining. Such passages as Psalm 
147:15-18; 148:8 show God’s providential care for his creation through his 
powerful Word. Indeed that Word is so powerful that it cannot fail to 
accomplish its purpose in the world (Is. 55:11; Ps. 147:15). Moreover, 
judgment is executed by the Word of God (Ho. 6:5). In these senses the 
Word of God is seen as the powerful agency of God.

Yet the more frequent idea of the Word in the o t  is as the means of 
revelation.310 In the work and writings of the prophets, the expression 
4Thus says the Lord’ or similar words abound. Each prophet was conscious 
of being the mouthpiece of God. The divine message is spoken of by 
Jeremiah as a fire in his bones (Je. 20:9). Similarly Ezekiel (Ezk. 33:7) and 
Amos are men under compulsion to proclaim the oracle of God. A devel
opment from this prophetical idea is when the 4Word’ came to sum up the 
whole message of God to man as in Psalm 119:9, 105. It is virtually 
identified with the law, but the important feature is the emphasis on the 
divine revelation in its application to the psalmist’s way of life.

Another o t  concept which has some bearing on the logos idea is that of 
wisdom.311 The wisdom literature plays a significant part in the present
ation of o t  theology and there is no doubt its influence was strong during 
the intertestamental period. As with the revelatory character of the Word, 
so with wisdom the initiative is from God (cf. Job 28:12-19, which shows 
that creation itself cannot produce it). The gift of wisdom was specifically 
given to Solomon in response to his own request, and this idea is carried 
on in the wisdom literature where wisdom is never a possession which can 
be worked up by man. The most important o t  passage for our purpose is 
Proverbs 8, where a personified Wisdom speaks of having been present at 
the creation of the world (8:27ff.). Nevertheless Wisdom speaks of its own 
creation in Proverbs 8:22, and this must modify the understanding of the 
sense in which Wisdom can be said to be pre-existent. Undoubtedly the 
Proverbs passage provides some remarkable parallels with the Johannine

310 P. B o r g e n , ‘ L o g o s  w as the true L ig h t. C o n tr ib u t io n s  to  the In terp re ta tio n  o f  the P ro lo g u e  o f  J o h n ’ , 

N ovT  14, 1972, pp . 11 5 -1 3 0 , ap p ro ac h e s the p ro lo g u e  fro m  the p o in t o f  v iew  o f  Je w ish  id eas o f  the clo se  
con n ectio n  b etw een  the W o rd  an d  L ig h t. H e  v ie w s Jn . 1 :1 -1 8  as a u n ity  on  the b a sis  o f  its stru ctu re .

311 F o r a u se fu l su rv e y  o f  the ev id en ce  fro m  the ot an d  later Je w ish  so u rc e s  on  the th em e o f  W isd o m , 
cf. A  van  R o o n , ‘T h e  R e la tio n  b etw een  C h r is t  and  the W isd o m  o f  G o d  ac c o rd in g  to  P a u l’ , N ovT  16, 1974, 
pp . 2 0 7 -2 1 9 .
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prologue and is probably the closest ot parallel to be found.312
Similar ideas are found in other wisdom literature. In the apocryphal Wis

dom of Solomon, Logos (‘thy all-powerful Word’) leapt down from heaven 
as a warrior (18:15-16) in a way reminiscent of the warrior Word of God 
in Revelation 19:13; but the idea is not closely linked to the coming of the 
Logos in John’s prologue. It is clear however that Logos, as Wisdom itself, 
is for the writer personified, although not personalized. That is to say, it 
can be spoken of in personal terms without being identified as a person. 
Wisdom is said to penetrate all things because she is the breath of the power 
of God (Wisdom 7:24), a significant linking of Logos and Spirit (= breath), 
which may be paralleled in the creation account. In this same passage 
Wisdom is said to be the image of God’s eternal light (Wisdom 7:26). 
Similarly in Ben-Sira’s writings there is a passage which personifies Wis
dom as having ‘come forth from the mouth of the Most High and covered 
the earth like a mist’ (Ecclus. 24:Iff). In this writer there is a close con
nection between Wisdom and law.

The third Jewish source which has sometimes been appealed to is the 
rabbinic idea of the Torah, which was regarded as an intermediary between 
God and the world. There are several parallels between this and the Logos 
of John’s prologue.313

First, the Torah was believed to have been created before the foundation 
of the world; in other words, its pre-existence is asserted. Secondly, the 
Torah lay on Godvs bosom. Thirdly, ‘my daughter, she is the Torah.’ 
Fourthly, through the first-born, God created the heaven and the earth, 
and the first-born is no other than the Torah. Fifthly, the words of the 
Torah are life for the world.

In John’s prologue, however, the superiority of Jesus Christ, as the 
divine Logos, to Moses the law-giver is expressly brought out (Jn. 1:17). 
Moreover, whereas the law was ‘given’ through Moses, ‘grace and truth’, 
the distinguishing marks of the new law, ‘came through Jesus Christ’. In 
other words John’s assertions go beyond the assertions of the rabbis.314 
Jesus more than fulfilled the function of the pre-existent Torah. 313

312 F o r recent w rite rs  w h o  h ave stre ssed  the con n ectio n  betw een  L o g o s  and W isd o m , cf. R . E . B ro w n , 

John  1, pp. 5 2 0 f f . ;  F. M . B rau n , Jean  le Theologien:  2. Les grandes traditions d'Israel (HB , 1964), pp. 1 3 7-150 . 

B u t R . S ch n ack e n b e rg , John  1, (E n g . trails. 1968), pp . 4 8 1 -4 9 3 , w h ile  a c k n o w le d g in g  Je w ish  link s, still 
p re fers to th ink  o f  J o h n ’s L o g o s  co n cep t as b asic a lly  G reek , bu t w o rk e d  o v e r  to  in clu de Je w ish  n o tio n s.

3 . 3  Cf.  W . F. H o w a r d ’s su m m a ry , b a sed  on  S tra c k -B ille rb e c k  an d  T D \ T , Christianity according to St 
Joh n , pp . 50f.

3.4 T . W . M a n so n , On Paul and John  (1963), p. 146, d ra w s atten tio n  to  the fact that o n e o f  the fav o u rite  

p erip h rase s fo r  the d iv in e  n am e  w as ‘ H e  w h o  sp o k e , and  the w o rld  ca m e  in to  b e in g ’ , w h ich  sh o w s so m e  

parallel w ith  the cre ativ e  L o g o s  o f  J o h n ’s g o sp e l.
3,3 It has so m e tim e s  been  c la im ed  that memra (an A ra m a ic  w o rd  u sed  in the T a rg u m s)  m a y  be seen as an 

an teced en t to  the Jo h a n n in e  L o g o s . B u t  G . F. M o o r e  co n sid ered  that memra w as s im p ly  a p h en o m en o n  o f  
tran sla tio n , i.e.  a fo rm a l su b stitu te  fo r  the sacred  te tra g ra m m a to n ; Judaism  1 (1927, pp . 4 1 7 ff.) . C . K . 
B arre tt, John ,  p. 128, ca lls the ap pea l to  memra  a ‘b lin d  a lle y ’ . R . E . B r o w n  ,Jo h n  1, p. 524 , regard s memra 
as a su rro g a te  fo r  G o d  h im se lf. ‘M e m ra  se rv e s as a b u ffe r  fo r  d iv in e  tra n sc e n d e n c e .’
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The fourth Jewish line of evidence is the Qumran literature, which does 
not explicitly contribute to the discussion, but provides a background 
which lessens the impact of Hellenistic claims.* 316 The scrolls bear testimony 
to many aspects which were for long assumed to belong to a Hellenistic 
milieu. Of particular importance for our purpose is the underlying Qumran 
dualism317 which approximates more closely to John’s background in his 
Logos doctrine than does the gnostic dualism which Bultmann stresses so 
strongly.318 Indeed, the Qumran dualism, like John’s, is monotheistic, 
ethical and eschatological. It makes far better sense to see parallelism within 
a Jewish framework than to force John into a gnostic mould which is alien 
to his purpose.
The interpretation of Logos in John's gospel. Having narrowed the probable 
background to mainly Jewish sources, with Hellenistic parallels, we must 
next consider why John chose to call Jesus the Logos and precisely what 
he meant by it. No explanation is valid which does not do justice to the 
fact that after the prologue the actual title is dropped. This fact raises two 
closely linked questions —Why did he introduce the name Logos at the 
beginning of his gospel, and what bearing did it have on his subsequent 
account of Jesus?

The first question demands an answer that links John’s purpose with his 
readers. Since he gives no explanation of the Logos, he assumes that the 
readers will identify his idea. Greek readers would presumably think he 
was talking about the rational principle of the universe and would be 
amazed at his statement that that principle became not only personalized 
but incarnate. Jewish readers on the other hand would not find the trans
ference of thought so alien,319 for their minds would at least be prepared 
for some kind of personified pre-existent Wisdom who could operate in 
the world of men. Nevertheless, they too would be amazed at some of the 
statements that John makes, again especially the personal attributes and the 
incarnation in flesh. It seems reasonable to suppose that John wants to 
present Jesus as the true Logos in order to prepare the way for his own 
presentation of Jesus Christ as the Son of God.

CHRISTOLOGY

F o r  an ap p ro ac h  to  the L o g o s  d o ctrin e  fro m  the p o in t o f  v iew  o f  Je w ish  m id ra sh ic  in terp reta tio n , c f  P. 

B o rg e n , ‘O b se r v a tio n s  on the T a rg u m ic  C h arac te r  o f  the P ro lo g u e  o f  J o h n ’ , N T S  16, 1 9 6 9 -7 0 , p p . 2 8 8ff. 

C f  a lso  M . M c N a m a r a , ‘L o g o s  o f  the F o u rth  G o sp e l and M e m ra  o f  the P alestin ian  T a r g u m  (E x . 12:42), 

E x T ,  79, 1968, pp . 115ff.

316 It d o e s th is b y  sh o w in g  that m a n y  facets p re v io u sly  th o u g h t to  be  e x c lu s iv e ly  H e llen istic  w ere p resen t 

in the literatu re  o f  th is Je w ish  sect.

317 F o r a d isc u ss io n  o f  Q u m ra n  d u a lism , cf. R. E . B r o w n , New Testament Essays  (1965), pp . 102 -1 3 1 .

318 J .  Je re m ia s , The Central Message o f  the New Testament, p. 82 n. 1, p o in ts  o u t that B u ltm a n n ’s w o rk  on 
Jo h n  w o u ld  h ave  been  c o n sid e rab ly  m o d ifie d  had the resu lts o f  the Q u m ra n  research es been  m o re  av a ilab le  
w hen  he w ro te  his c o m m e n tary .

319 In the M an u al o f  D isc ip lin e  11.11 the idea o cc u rs o f  d iv in e  th o u g h t as the o r ig in  o f  all. L o n g en ec k er , 
The Christology o f  Early Jew ish  Christianity, p. 146, ap p ea ls  to th is ev id en ce .
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Important though it is, the Logos doctrine is almost incidental to his 
main thrust. There is much to be said for the view that the prologue was 
tacked on after the body of the gospel was written. But this view may not 
do justice to the clear links in the prologue with leading ideas in the rest 
of the gospel (such as light, life, truth). It seems better, therefore, to regard 
the prologue as essentially introductory, giving some flashes of insight into 
the kind of person to be introduced in the following narrative. There is no 
denying that the Logos doctrine raises an expectation that the presentation 
of Jesus will be of a person who is both God and man.

We may note three main characteristics of Jesus Christ as seen in his 
Logos role. First, to describe his relation to the Father, John goes back in 
thought to the pre-creation state. The Word was with God {pros ton Theon). 
Since the beginning is expressed in the same formula as Genesis 1:1, there 
is clearly a reference to the pre-existence of the Word.320 The further 
statement that the Word was God explicitly states the deity of the Word, 
without blurring the distinction between the personal quality of the Word 
and the personal quality of God. The absence of the article with Theos has 
misled some into thinking that the correct understanding of the statement 
would be that ‘the Word was a God’ (or divine),321 but this is grammatically 
indefensible since Theos is a predicate.322 There can be no reasonable doubt 
that John intended his readers to understand that the Word had the nature 
of God. He did not mean, moreover, that the Word and God were inter
changeable terms, since the previous statement so clearly distinguishes 
them. The meaning must be that although the Word is God, the concept 
of God is more embracing than the Word.323 John does not pause to 
elucidate. He assumes no further explanation is needed. He has with few 
words created an impression of the divine character and dignity of the 
Word, eternally with God.

Secondly, John gives some indication of the relationship between the 
Logos and the world. His part in the creation is specified: ‘all things were 
made through him, and without him was not anything made that was 
made’ (Jn. 1:3). In no clearer way could his unique part in creation be 
stated, although it is not as full as in Colossians 1:15. There is no distinction 
here between the creative power of the Logos and the creative power of 
God. Moreover he is clearly distinguished from creation. The use of a

320 A c c o rd in g  to  G . B . C a ird , ‘T h e  D e v e lo p m e n t  o f  the D o ctr in e  o f  C h r is t  in the N e w  T e s ta m e n t ’ , 
Christ fo r  Us Today  (ed. N . P itten ger, 1968), p p . 6 6 -8 0 , the J e w s  b e liev ed  in the p re -ex isten ce  o f  a 

p erso n ific a tio n , b u t n ev er o f  a p erso n . H e  c la im s that neither the fo u rth  g o sp e l n o r H e b re w s co m p e ls  us 

to  regard  either W o rd  o r W isd o m  in p erso n al te rm s. Cf.  a lso  J .  A . T . R o b in so n , The Human Face o f  God, 
p. 178 n. 182, fo r  a s im ila r  v iew .

321 A n  early  e x a m p le  o f  th is is O r ig e n , In Jon  2 :2 . C f  T . E . P o lla rd , Johannine Christology and the Early 
Church  (1970), p p . 8 6 -1 0 5 .

3 2 2  C f  E . C . C o lw e ll, J B L  52, 1933, p. 20.

323 B . A . M a stin , ‘A  N e g le c te d  F eature  o f  the C h r is to lo g y  o f  the F o u rth  G o sp e l ’ , N T S  22, 1975, pp. 
3 2 ff ., say s, ‘ It is . . . o v e rw h e lm in g ly  p ro b a b le  that Jn . 1:1 d e sc r ib e s the p re -ex isten t L o g o s  as G o d ’ .
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CHRISTOLOGY
different verb -  ‘to be’ (for the Logos) and ‘to become’ (for the creation) 
-  underlines this distinction.

The third characteristic is the relation of the Logos to men. This is 
summed up in the incarnation of the Logos, who became flesh (Jn. 1:14).324 
There is no parallel to this in the widespread use of Logos in the Greek 
world. In fact the idea as we have seen would have been alien to Greek 
modes of thinking, according to which there must always be a gap between 
God and man. Any idea of an incarnate Logos would not fit into such a 
view. For this reason John’s statement is startling. It focuses what was 
previously a theoretical idea into a person. Moreover, the person became 
‘flesh’ (sarx), i.e. of the same nature as man. The word ‘flesh’ is not used 
here in the way in which Paul sometimes uses it of ‘sinful flesh’, because 
John’s whole presentation of Jesus would not support such a view. ‘Flesh’ 
indicates for him the complete manhood of the Logos. John’s statements 
about Logos therefore combine the greatest possible exaltation with the 
humiliation of incarnation. This sums up his basic Christology. His gospel, 
moreover, links the Logos at the beginning with the Messiah and Son of 
God at the end (Jn. 20:31). Although he is distinctive in the use of the 
former title, he shares a similar view to the synoptics in the latter titles.

We have still to discuss what relationship the introductory Logos doctrine 
has to the remaining part of the gospel, for only when this can be demon
strated can the real place of the Logos be assessed.325 Those who saw the 
Logos doctrine as wholly Hellenistic326 were obliged to hold that it was 
superimposed on the Jesus of history. Yet this is untenable because of the 
essentially Jewish character of the presentation of Jesus in the main body 
of the gospel. The same objection stands whether the supposed source is 
Philo’s doctrine327 or some gnostic view.328 The Logos doctrine does not

324 G . R ich ter , ‘D ie  F le isch w e rd u n g  des L o g o s  im  Jo h a n n e se v a n g e liu m ’, X ovT , 14, 1972, pp. 2 5 7 f., d o e s 

not co n sid er  that J e s u s ’ b e c o m in g  m an  an d  h u m b lin g  h im se lf  is a central th em e o f  this g o sp e l. H e  c o n sid ers  

Jn . 1:14 is n ot a part o f  the o r ig in a l h y m n  an d  is an ti-d o ce tic  in ch aracter. A n o th er  w h o  re g ard s  Jn . 1:14a 

as a later g lo s s  i s j .  C . O ’N e ill, ‘T h e  P ro lo g u e  o f  S t Jo h n ’s G o sp e l ’ , J T S  20, 1969, pp. 4 1 -5 2 . V erses 6 -9  

and 15a are a lso  treated  as g lo sse s .

32:1 CJ. M . D . H o o k e r , ‘T h e  Jo h a n n in e  P ro lo g u e  and the M ess ian ic  S ecre t ', .N T S ,  21, 1974, pp. 4 0 -5 8 , 

w h o  d isc u sse s  the p r o lo g u e ’s sign ifica n c e  fo r  the s tru ctu re  o f  the g o sp e l, c o m p a r in g  it w ith  M a rk 's  p ro lo g u e .

32i’ E . K a se m a n n , ‘T h e  S tru c tu re  and P u rp o se  o f  the P ro lo g u e  to J o h n ’s G o s p e l ’ , Sew  Testament Questions 
of Today (1969), pp . 13 8 -1 6 7 , co n c lu d e s that the p ro lo g u e  is neither a su m m a ry  o f  the g o sp e l n o r a 

p e d a g o g ic  in tro d u ctio n  fo r  the H e llen istic  read er. H e  th in ks it m u st  be th e o lo g ica lly  u n d e rsto o d . ‘ It b ears 

w itn ess  to  the p resen ce  o f  C h r is t , w h o se  earth ly  h is to ry  lies n o w  nineteen  h u n d red  y ears in the p ast, as the 
C re a to r  o f  e sc h a to lo g ic a l so n sh ip  to  G o d  and o f  the new  w o r ld ’ . H e  takes sarx in Jn . 1:14a in the sen se  o f  

h u m an ity  o v e r  a g a in st  G o d .

327 Cf. E . F. S co tt, The Fourth Gospel: Its Purpose and Theology (1908), s tre sse s  Jo h n ’s in d e b ted n e ss to 

P h ilo ’s id eas, a lth o u g h  he co n ced es that they h ave been m o d ified . H e  th in ks that Jo h n  ‘rests his acco u n t o f  

the C h rist ian  rev e la tio n  on  a sp ecu la tiv e  id ea, b o rro w e d , w ith  w h atev er  d ifferen ces, fro m  P h ilo ’ . H e  g iv e s  

w e igh t to  the ot b a c k g ro u n d  as w ell as the sy n o p tic  g o sp e ls  as so u rce s  o f  the g o sp e l, bu t g iv e s  less w e igh t 

to  Je w ish  id eas beh in d  the p ro lo g u e .
32H R. B u ltm a n n , John, p p . 9 f f . , g iv e s  w e ig h t to g n o st ic  in fluence on Jo h n ’s lan g u a g e , w h ile  E. F. S co tt, 

op. cit., ap p ea ls  m o re  to P hilo .
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remove Jesus from history and set him up as a divine being in constant and 
eternal communion with God. It sets Jesus firmly in history as one who is 
nevertheless divine. This is the paradox which is at the heart of John’s 
gospel.

In all probability the Christology of the gospel, with its combination of 
true humanity with divine nature, was expressed in contemporary terms 
with a view to offsetting the docetic-type over-emphasis on the divine at 
the expense of the human, a real danger to the stability of early Christian 
Christology. A Logos doctrine on its own might have been construed to 
support the docetic notion,329 330 but in connection with the rest of the gospel, 
which stresses even more clearly than the synoptics the human characteristic 
of Jesus, the ‘becoming flesh’ becomes diametrically opposed to docetism.

Some references must be made to the other Johannine literature. In 1 
John the Logos becomes the Logos of life (1 Jn. 1:1), but still refers to 
Christ.331 The Word gives life in the same sense that life is introduced into 
the Logos passage in John 1. That there is a close connection between 
Logos (as revelation) and Christ cannot be denied. The importance of the 
statement in 1 John l:lf. particularly lies in the fact that the Logos is firmly 
set in history supported by eyewitnesses. He is an objective reality which 
had been heard, seen and touched.
T he rest o f  the  N ew  T estam en t
Although there is not the same distinctive emphasis in Paul's epistles on 
Logos as a title, there are several aspects which are parallel. For him, as for 
John, Christ is pre-existent, is the agent of creation, and became incarnate 
(cf Col. l:15ff.; Phil. 2:5ff). Certainly, although Paul does not describe 
Jesus Christ as Logos, he recognizes that Christ possesses to the full those 
characteristics which the Logos possesses. Indeed, we may note that Paul 
specifically presents Christ as Wisdom (1 Cor. l:30ff), and there is strong 
kinship between this and John’s Logos.332 John’s high Christology is not 
an isolated phenomenon in n t  thought.

329 H . S ch n eid er, ‘ “ T h e  W ord  w as m ad e  F le sh ” . A n  an aly sis  o f  the T h e o lo g y  o f  R ev ela tio n  in the 

F ou rth  G o sp e l ’ , C B Q  31, 1969, pp. 344—356. T h is  au th o r m a in ta in s that J o h n ’s th e o lo g ica l an sw er  to  the 

p ro b lem  w h y  Je su s , the W o rd , w as re jec ted  w as that o n ly  b y  faith , a G o d  g iv en  g ift , co u ld  the rev e la tio n  

be accep ted . T h is  e x p la in s  w h y  Je su s  w as still re jected  b y  so m e  after his g lo r ific a tio n . S ch n eid er m a in ta in s 

in any case  that Je s u s  co u ld  o n ly  c o m m u n ic a te  h im se l f  fu lly  w hen  he had p erfec tly  realized  in the flesh his 

d iv in e  so n sh ip .

330 In c o n sid e r in g  the d istin c tiv e  co n tr ib u tio n  o f  C h ris t ia n ity , C . F. D . M o u le , Theology  76, 1973, 
pp. 5 6 2 -5 7 2 , c o m m e n ts  that the a p p ro p ria tio n  o f  logos and sophia  bu t the re jec tio n  o f  pneutna w as d istin c tiv e  
o f  the C h rist ian  re sp o n se  to  ev en ts (p. 569), in co n tra st  to  d o c e tism  w h ich  m e rg e d  all three.

331 R . L a w , The Tests o f  L ife  (1909), pp . 4 4 f., 370 , takes logos in th is sen se . B u t  cf. W estco tt, The Epistles 
o f  St John  (31892), ad loc., w h o  co n sid e rs  that logos here m ean s rev e la tio n .

332 F o r a d isc u ss io n  o f  the W isd o m  th em e, cf. H . R in g g re n , Word and Wisdom (1947); A . Feuillet, Le 
Christ sagesse de Dieu d ’apres les epitres pauliniennes  (E B , 1966).
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In the book of Acts there are many instances where logos stands for the 

message about Christ, which at times becomes almost personified (cf. Acts 
2:41; 4:4; 6:7). Everywhere the Christians proclaimed ‘the word’, which 
was identical to the idea of preaching Jesus (cf. 6:2 with 8:35). It is highly 
probable that Luke regarded Jesus Christ as so closely identified with the 
‘Word’ that he made no explicit distinction between them. What is specif
ically expressed in John is implied in the whole concentration of early 
Christian preaching on Jesus.333

The epistle to the Hebrews begins with a statement about the revelatory 
character of the Son (Heb. l:lff.). It was through him that God had now 
spoken. Moreover, the salvation which the whole epistle is commending 
has been ‘declared’ by the Lord (Heb. 2:3). A more specific reference to 
Logos is found in Hebrews 4:12, where its penetrating character is particu
larly brought out, although it is not so much viewed as personal (as in 
John’s prologue) as in the metaphor of a sharp sword.

In the book of Revelation we again meet with Logos in the Johanninc 
sense, since Christ is called the Logos of God (Rev. 19:13). This shows a 
close link between Revelation and the fourth gospel and is one of the 
indications of possible common authorship. We may conclude therefore 
that Logos is an essentially Johannine concept in the n t , but with some 
support from other sources.334

T H E  T A M ’ SAYINGS
Jo h n ’s gospel
An important group of sayings, which are peculiar to John’s gospel, have 
a significant function in Christological discussions.335 Since these are state
ments in the first person which attribute certain predicates to Jesus, they 
are, if authentic, invaluable as revelations of his self-consciousness. Not all 
scholars will attach to these statements the same significance as is assumed 
in the following section. But if there are grounds for regarding them 
as substantially the words of Jesus (as already noted in the Introduction, 
p. 71), their importance for Christology cannot be dismissed.

333 F or a co m p a r iso n  o f  L u k e ’s ap p ro ac h  to  the logos and a lso  J o h n ’s, cf. A . F eu ille t 's article, 

“ T e m o in s  o cu la ire s  et se rv iteu rs de la p a r o le ”  (L c 1 :2 b )’ , X o vT  15, 1973, pp. 2 4 1 -2 5 9 . H e  co n sid ers  that

L u k e ’s ap p ro ac h  is a step  to w a rd s  the Jo h an n in e . It d e m o n stra te s  that J o h n ’s d o c trin e  d id  not fall fro m  

heaven . It had a p rep ara tio n .

334 In a su m m a r y  on  the nt L o g o s  d o ctrin e , C u llm a n n , The Christology o f the Xew Testament, p p . 268f. 

m ak es the fo llo w in g  m ain  p o in ts  reg a rd in g  its m e an in g . 1. It is p r im arily  the u n d e rstan d in g  o f  the life o f  
Je su s  as the centre  o f  all d iv in e  rev e la tio n . 2. It is the u tiliza tio n  o f  co n te m p o ra ry  sp e cu la tio n s ab o u t a 

d iv in e  h y p o sta tis  to  e x p re ss  n o t a sy n c re tis tic , b u t a g en u in e  C h rist ian  u n iv e rsa lism .

33:1 Cf. A . Feu illet, ‘ L es E g o  E im i ch r is to lo g iq u e s  du  q u a tr ie m e  E v a n g ile  RScR, 1966, pp . 5 -2 2 , w h o  
stu d ies the p a ssa g e s  8 :2 4 b ; 8 :2 8 ; 13:19; 4 :2 6 ; 6 :2 0 ; 1 8 :3 -6 . H e  sees the first three as ab so lu te  u ses and the 
o th ers as m o re  q u alified . H e  c la im s a s im ila r ity  w ith  p ro p h etic  fo rm u lae .
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The ‘I A m ’ Sayings 
John ,s gospel

We note first the considerably greater frequency with which personal 
pronouns appear in John’s gospel compared with the synoptics. The use of 
T adds particular dignity to the statements of Jesus.336 It is remarkable that 
this use does not sound audacious on the lips of Jesus. What would be 
presumptuous in others is natural to him. But the very frequency of the 
T draws attention to his own person in a striking way, which prepares the 
reader for the more specific ‘I am’ (ego eimi) sayings.337

The reason for the special significance of the ‘I am’ sayings is that the 
phrase is used in the o t  as a description of God. In Exodus 3:14, God 
names himself to Moses as T am that I am’, which invests the ‘I am’ with 
a specific divine significance. If Jesus in any way had this usage in mind, 
it would throw important light on the ‘I am’ sayings recorded in John.338

There are seven sayings in John’s gospel in which Jesus uses the T am’ 
form to describe himself. They cover a wide range of metaphors -  bread 
(6:35); light (8:12); door (10:7); shepherd (10:11); resurrection and life 
(11:25); way, truth, life (14:6); vine (15:1). In each case the T am’ illustrates 
some function of Jesus -  to sustain, to illuminate, to admit, to care for, to 
give life, to guide and to make productive. These are staggering claims if 
isolated from John’s total presentation of Jesus. A statement like ‘I am the 
light of the world’ makes no sense except on the lips of one who was agent 
in the creation of the world. John’s prologue makes such a saying not only 
acceptable, but expected. The light that shone in darkness Q’n. 1:5) is the 
Logos who made all things, including light for the created order. Through 
these T am’ sayings Jesus makes personal what in the prologue is still 
abstract. This is the case with life and truth as well as light. In John’s 
presentation Jesus claims to be the embodiment of all the higher concepts 
that people have sought after. Whereas these occurrences must be given 
full weight, they fall short of establishing the identification of Jesus with 
the name of Yahweh in the o t . They are certainly evidences of Jesus as

336 J .  H . B e rn a rd , John  (IC C ,  1928), p. c x v ii, c ites ego as b e in g  fo u n d  134 t im es in Jo h n  c o m p are d  w ith  

M atth ew  (29 tim es) , M ark  (17 tim es) and  L u k e  (23 tim es).

337 T h ere  has been  so m e  recent d isc u ss io n  on  the in tellectual m ilieu  o f  the ‘ I a m ’ sa y in g s . S o m e  sch o lars  

lo o k  to  the o t  to  su p p ly  the b a sis  fo r  the u se , e.g.,  R . E . B ro w n , John ,  p p . 5 3 3 f., w h o  d isc u sse s  these 

sa y in g s  in an a p p e n d ix . H e  fin d s the o t  and  P alestin ian  Ju d a ism  to  be the m o st  like ly  b ac k g ro u n d . C f  a lso  
P. B . H a rn e r, The  7  am ’ o f  the Fourth Gospel  (1970), w h o  co n sid ers  that the later part o f  Isa iah  p articu larly  

fu rn ish es Jo h n  w ith  his ex p re ss io n , to g e th e r  w ith  rab b in ic  th o u g h t. O n  the o th er h an d , it has been 

su g g e s te d  b y  G . W . M a c R a e  that g n o st ic  p ara lle ls m a y  be the m ain  fac to r  (‘T h e  E g o -P ro c la m a tio n  in 

G n o stic  S o u r c e s ’ , in The Trial o f  Jesus,  ed. E . B a m m e l, 1970, p p . 1 2 2 -1 3 4 ). It is n ot so  m u ch  in w o rd in g  
as in re lig io u s  o u tlo o k  that M a c R a e  fin d s p ara lle ls. H e  su g g e s t s  that the e v a n g e lis t  d e lib erate ly  m a k es u se 
o f  ‘a c o m p le x  and  sy n c re tis tic  re lig io u s  b a c k g r o u n d ’ . R . S c h n ack e n b u rg , Das Johannesevangelium  2 
(H T K N T ,  1971), w h o  in c lu d es in his c o m m e n ta ry  an ex c u rsu s  on  the su b je c t  (pp . 5 9 ff .) , a lth o u g h  

a d m ittin g  the s tr o n g  o t  b a c k g ro u n d , n ev erth e le ss  th in k s that H e lle n ist ic -g n o stic  th o u g h t m u st  be  taken  

in to  acco u n t. T h e  e v a n g e lis t  is op en  to  his sy n c re tis tic  en v iro n m e n t.
338 It sh o u ld  be  n o te d  here that E . S tau ffe r , Jesus and His Story  (E n g . tran s. 1960), pp . 1 5 0 f f ,  m ain ta in s 

that the ego eimi o f  J e s u s  b e fo re  C a ia p h a s  (M k . 14:62) is eq u iv a le n t to  the d iv in e  n am e. B u t see D . 

C a tc h p o le ’s c ritiq u e  o f  S ta u f fe r ’ s v iew , The Trial o f  Jesus  (1971), pp. 132ff.
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revealer of God and the giver of God’s gifts.339 Important as the ‘I am’ 
sayings are, however, it could be supposed that the ‘I am’ form is no more 
than emphatic self-identification,340 were it not for a more remarkable use 
of the formula found in John’s gospel in 8:58.

In discussion with the Jews, Jesus was asked the question, ‘You are not 
yet fifty years old, and have you seen Abraham?’ The answer given was 
emphatic in form (amen amen): ‘Before Abraham was (en), I am (ego eimi).1 
The force of the absolute use of ‘I am’ here must be gauged against the 
absolute use of the phrase in John 8:24 and 13:19. This usage cannot be 
explained by parallels in the synoptic gospels (e.g. Mk. 6:50; Mt. 14:27) 
where the phrase represents a simple affirmative. John 6:20 seems to be a 
parallel Johannine example of this. Another occurrence which is probably 
of the same type is John 18:5, although some have seen it as evidence of 
a divine claim because of the dramatic action of those who had come to 
arrest Jesus. Yet the contrast between the en (was) applied to Abraham and 
the ego eimi applied to Christ was undoubtedly intentional in John 8:58. 
The ego eimi here must be seen as linked with the name for Yahweh revealed 
in Exodus 3 and with the absolute use o f ‘I am’ (Mni hiV) in Isaiah 46:4. It 
must be noted that when the form of words used in this latter passage 
occurs elsewhere in the o t  (Dt. 32:39; Is. 43:10), it is attributed to God as 
speaker, followed by words which express his uniqueness. There seems 
little doubt, therefore, that the statement of 8:58 is intended to convey in 
an extraordinary way such exclusively divine qualities as changelessness 
and pre-existence. The divine implication of the words would alone account 
for the extraordinary anger and opposition which the claim immediately 
aroused.341
R evelation
Linked with these sayings in John’s gospel are those in the book of Rev
elation. There are no cases of the absolute use, but some significant asser
tions which are self-descriptions. The ‘I am’ in the Alpha and the Omega 
saying in Revelation 1:8 and 21:6 is spoken by God, but an identical saying
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339 Cf. H . Z im m e rm a n n , ‘D a s  ab so lu te  Ego eimi als d ie n eu te stam en tlich e  O ffe n sb a r u n g s fo r m e l ’ , B Z, 4, 

1960, pp . 5 4 ff, 2 6 6ff, w h o  re g a rd s  the fo rm u la  in the m o u th  o f  J e s u s  as a rev e la tio n  fo rm u la  w h ich  co n v e y s  

the idea o f  Je s u s  as rev ealer o f  G o d . A . Feu illet, RScR  54, 1966, p p . 2 1 3 -2 4 0 , fin d s the m e an in g  to  be ‘ It 

is I w h o ’ , sh o w in g  that the g if t s  in the p a s sa g e s  m e n tio n ed  are  in sep arab le  fro m  the p erso n .

34(1 T h ere  is so m e  d isc u ss io n  o v er  the fo rce  o f  the ego eimi in these  sa y in g s . R . E . B ro w n , John, 
pp. 5 3 4 f., c o m m e n ts  on  B u ltm a n n ’s v iew  that five  o f  the seven  sa y in g s  (all ex cep t 11:25 and  14:6) are 

Rekogtiitionsformel (i.e . in the fo rm  w h ich  sep arate s  the su b jec t  fro m  all o th ers and e m p h asize s the ‘ I ’). B u t 

B ro w n  p ay s m o re  a tten tio n  to  the pred icate . In fact he a g ree s that there is m u ch  to  be sa id  fo r  the v iew  

that there is a p ara lle lism  b etw een  these  ‘ I a m ’ sa y in g s  and  the sy n o p tic  p arab le s  b e g in n in g , ‘T h e  K in g d o m  

o f  G o d  is like . . . ’

341 W h atever the p recise  m e an in g  o f  ego eimi in Jn . 8 :58  and  Jn . 18:5, the ev an g e list  sh o w s  that a specia l 
s ign ifican ce  w as a ttach ed  to the sa y in g , in that in the fo rm e r  case  the J e w s  a ttem p t to  sto n e  Je s u s  and in 
the latter the h earers fall to  the g ro u n d .
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occurring in Revelation 22:13 is attributed to Christ himself, which implies 
an ascription of deity to him. The Alpha and Omega is explained as the 
one ‘who is and who was and who is to come, the Almighty’ in 1:8, as 
‘the beginning and the end’ in 21:6, and the same in 22:13, with the addition 
of ‘the first and the last’. The meaning is clear. The claim is to all-inclu- 
siveness, not in a pantheistic sense, but as embracing all human history. It 
is highly probable that some indebtedness to such passages as Isaiah 41:4; 
48:12 may be traced here. In another claim made in this book the risen 
Christ declares, ‘I am he who searches mind and heart’ (Rev. 2:23), where 
the ego eimi is descriptive. There is a striking parallel in John 2:25 where 
the historical Jesus is said to have known what was in man, a reflective 
comment by the evangelist. Also after the profound saying of Revelation 
22:16, Jesus is recorded as saying, ‘I am the root and offspring of David, 
the bright morning star’, which may be indebted to Isaiah 11:1, 10; 53:2, 
although the offspring idea is different. This statement tells us less about 
the person of Jesus than about his mission. He was to inaugurate the perfect 
day.

The Last Adam
Paul

T H E  L A ST A D A M
Paul
We come now to consider an aspect of Christology which is peculiarly 
Pauline.342 While we may not regard the Adam theme to be central to 
Paul’s theology, it nevertheless plays a sufficiently important role in his 
Christology to necessitate a careful marshalling of the evidence. Our first 
concern will be to consider the background to the ‘Last Adam’ motif as a 
description of Jesus Christ.
Background to the idea. Clearly our understanding of the Adam passages in 
Paul’s letters will be affected by the extent to which it is believed that he 
was influenced by Hellenistic or Jewish thought. In the case of Paul it may 
not be easy always to differentiate between the two, but there is a natural 
inclination to assume a stronger Jewish than Hellenistic background in 
view of his Jewish upbringing.

From the Hellenistic side and propounded mainly by advocates of the 
religionsgeschichte school of interpreters343 is the view that Paul was influ
enced by the gnostic Urmensch idea. This idea was that a mythical glorious

342 O . C u llm a n n , The Christology o f  the New Testament, pp. 1 4 4 ff., d isc u sse s  the o rien tal d iv in e  m an idea 

and the Je w ish  A d a m  sp ecu la tio n  as b a c k g ro u n d  to  the S o n  o f  m an  co n cep t. P a u l’s ‘L a st  A d a m ’ e x p o sit io n  
is not en tire ly  un re la ted  to  o th er co n c ep ts  o f  C h r is t  a lread y  co n sid ered . N o te  that so m e  h ave seen traces 
o f  an A d a m - C h r is t  ty p o lo g y  in the sy n o p tic  g o sp e ls , e.g.,  M . B y sk o v , ‘ V e ru s D e u s  -  v e ru s h o m o , Lk . 
3 :2 3 -3 8 ’ , StTh  26, 1972, p p . 25ff.

3 4 3  Cf.  R . R e itzen ste in , Die hellenistischen Mysterienreligionen nach Ihren Grundgedanken und Wirkungen 
(31927, rp .p . 1956). Cf.  a lso  R . B u ltm a n n , T N T  1, pp . 164 -1 8 3 .
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creature was believed to be a saviour figure and was to be found in many 
religions. It was then supposed that this widespread belief was one of the 
foundations of Pauline Christology. But the evidence was based on so wide 
a survey of diverse material without regard to dating, that any theory based 
upon it must be regarded as methodologically suspect. The glorious Ur- 
mensch was supposed to contain all souls within himself, a kind of ideal 
Adam. Some see these ideas behind Jewish Adam teaching.344 * Because 
saving functions are attributed to him, he is said to foreshadow the saving 
Messiah who is to come. The evidence, however, does not support the 
linking of Adam with Messiah.343 Messiah is said in one passage (Num. R 
XIII. 12) to be the Second Adam who would restore the glory that man 
had lost, but the passage does not identify Messiah as Saviour, nor does it 
say anything about Messiah’s contribution to mankind as a whole. Scroggs 
dispenses with the view that Jewish theology shows any indebtedness to 
the Urmensch myth.

We may next briefly summarize the Jewish view in the following ways, 
bearing in mind that there was no fundamental difference in the interpret
ation of the Adam theology between Palestinian Jews and Philo of Alex
andria. (i) Adam’s sin is said to be disobedience to the Torah, (ii) As a 
result of sin Adam lost his glory, immortality, height, the fruit of the 
earth, the fruit of trees, the luminaries. What is important here is that 
Adam’s original state was seen to be physically glorious compared with 
man’s present condition, (iii) Adam’s sin brought death on the whole of 
mankind as a result of a divine decree, (iv) The earth was punished because 
of Adam’s sin. (v) The sin resulted in a breach in Adam’s relationship with 
God. Jewish exegetes346 were pre-occupied with descriptions of Adam’s 
state to show the depth to which he had fallen. Adam is variously seen as 
the first patriarch, as king of the world, and as wisdom. Adam’s important 
place in rabbinic theology is, in fact, indisputable. The most significant 
feature in the Jewish teaching about Adam is the preoccupation with his 
status before his sin rather than after. Jewish hopes were pinned on the 
belief that there would be for men a restoration to the former glory. It will 
be seen below that Paul’s approach was wholly different, in that he sees 
Adam only as a type of fallen humanity and includes no speculation about 
his former glory. The conviction that Adam was the means of sin entering 
the world, Paul shared with his Jewish contemporaries, but his view of 
man’s restitution was unique.
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344 Cf. B . M u rm e lste in , ‘A d a m , ein B e itra g  zu r M e ss ia s le h re ’ , Wiener Zeitschrift Jur die Kunde des 
Morgenlandes 35, 1928, pp . 2 4 2 ff. 36, 1929, pp . 5 1 -8 6 .

343 Cf. R . S c r o g g s , The Last Adam (1966), p p . x  f f ,  fo r  a s tro n g  critic ism  o f  M u rm e ls te in ’s th eo ry .
346 Cf. S c r o g g s , ibid., pp . 3 2 f f . , fo r  d eta ils o f  rab b in ic  v ie w s. H e  sets o u t the ev id en ce  u n d er such  

h e ad in gs as, ‘T h e  resu lts  o f  A d a m ’s s in ’ , ‘A d a m  as the ex a lted  fath er o f  Isra e l’ , ‘A d a m  as the first p a tr ia rc h ’ , 
‘T h e  ex a lted  n ature  o f  A d a m ’ , ‘ A d a m  and S in a i’ , ‘A d am  an d  E sc h a to n ’ .
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Paul's view of Christ as the last Adam. There are two main passages where 
Paul introduces an Adam theme: Romans 5:12ff. and 1 Corinthians 15. A 
few other passages indirectly contributed to what has come to be known 
as Paul’s Adam Christology. We shall first survey the evidence and then 
discuss its significance within the total Pauline theology.

(i) Romans 5:12ff. This section does not set out to expound the nature 
of Christ by means of the Adam theme. The theme is incidental to the 
main purpose of explaining man’s salvation and how it comes to him. 
Romans 5:12 is a well-known crux for interpreters, but certain features are 
clear. Adam’s sin is acknowledged without debate, while the universality 
of sin and of death are also accepted and then brought together. The 
sequence of sin entering through Adam and through him to all men, 
followed by death to all men, is in conformity with Jewish beliefs. Since 
Christ is compared with Adam, we shall need to make an examination of 
the areas of comparison and contrast. (See also pp. 21 Iff.).347

Whatever view is taken of the doctrine of original sin, the connection of 
the sin of humanity with Adam’s sin is beyond dispute. There is a sense 
of solidarity between Adam and the race which is also seen between Christ 
and his people.348 It is this solidarity which makes it possible for Paul to 
maintain, ‘If many died through one man’s trespass, much more have the 
grace of God and the free gift in the grace of that one man Jesus Christ 
abounded for many’ (Rom. 5:15). The one man Jesus Christ is set over 
against Adam.349 * One man’s (Adam’s) trespass and disobedience is con
trasted with one man’s (Christ’s) righteousness and obedience. The con
clusion is inescapable: what Adam lost, Christ regained. Through him a 
new beginning was made for humanity -  indeed a new kind of humanity. 
Christ becomes, therefore, the head of a new type of man, as Adam was 
the head of the old.330 But new and old are not necessarily to be regarded 
as in sequence, for Christ shows humanity in its perfection, whereas 
Adam’s humanity was fallen.351

The Last Adam
Paul

347 F or an e x p o s it io n  o f  the th eo ry  that P au l in th is p a ssa g e  has been  in fluen ced  b y  g n o st ic  id eas, see E . 

B ra n d e n b u rg e r , Adam und Christus: Exegetisch-religionsgeschichtliche Untersuchung zu Römer 5:12-21  (1962), 

w h o se  v ie w s are su m m a r iz e d  and critic ized  b y  S c r o g g s , op. cit., pp. x x  ff. M . B y sk o v , S tT H  26, 1972, 

pp. 2 5 f f . , o p p o se s  B r a n d e n b u r g e r s  v iew  that R o m . 5 :1 2 ff. is co n cern ed  w ith  the p r im itiv e  state  rather 

than the fall. H e co n sid e rs  that the e m p h asis  is on  n either, bu t on  the im p o rta n c e  o f  C h r is t  fo r  m an .

3 4 8  Cf.  E. B e s t , One Body in Christ  (1955), p p . 3 4 ff .; C . K . B arre tt , From First Adam to Last  (1962), 

pp. 7 2 f . ; 9 2 ff. T h e  latter m a k es a d istin c tio n  b e tw een  the a n th ro p o lo g ic a l and  c o sm ic  e ffec ts. In A d a m ’s 

case b o th  are u n iv ersa l. In C h r is t ’ s case the c o sm ic  e ffec ts are u n iv ersa l (e.g. in the o v e r th ro w  o f  d em o n ic  

p o w e rs), b u t the an th ro p o lo g ic a l need not be  so .
349 A d am  an d  C h r is t  are a lw a y s  stro n g ly  co n tra sted  in Paul. C . E . B . C ra n fie ld , Romans  1 (IC C ,  1975), 

p. 270 , sp e ak s  o f  the v a st  d iss im ila r ity  b etw een  th em .
3M) In R o m . 5 :14  A d a m  is d e sc r ib ed  as a ty p e  o f  the O n e  to  co m e. J .  A . T . R o b in so n , The Body  (1952), 

p. 35 n . l . ,  th in k s th is re fers to  M o se s . B u t  the issu e  is betw een  A d a m  and  C h r is t , n ot A d a m  and M o se s .
3 3 1  Cf.  S c r o g g s , op cit., p. 101. K . B arth , Christ and Adam. Man and Humanity in Romans 5  (E n g . trans. 

1956), m a in ta in ed  that fo r  P au l the a n th ro p o lo g y  o f  C h r is t  w as p rio r  to that o f  A d a m . T h is  idea is critic ized
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(ii) 1 Corinthians 15. In this passage Paul is primarily concerned with 
resurrection, and only incidentally brings in his last Adam theme. Never
theless, what he says throws further light on the Romans passage. In both 
passages Adam and Christ are viewed as agents through which others 
receive the consequences of their actions. 1 Corinthians 15:22 brings out 
the contrast: ‘For as in Adam all die, so also in Christ shall all be made 
alive.’ The diametrically opposing results show vividly the superiority of 
Christ to Adam. Adam is a man of death, but Christ is a man with power 
to give life. This contrast is brought out in rather different terms in 1 
Corinthians 15:45 where Christ is specifically named as the ‘last Adam’.* 332 
Here the distinction is between the first man Adam as ‘a living being’ 
(psychikon) and the last Adam as ‘a life-giving spirit’ (pneumatikon). Again 
the superiority of Christ is indisputable. What is significant for an under
standing of the person of Christ is the contrast between the first and the 
last Adam. What the original Adam should have been, the last Adam is.333 
But more than that, the last Adam, as the perfect man, is ‘the mediator of 
true humanity’. It is in this sense that he can be described as the ‘first-fruits’ 
(1 Cor. 15:20). This theme of identity with Christ will later be discussed 
under the ‘en Christo’ theme (see pp. 647ff). The Adam-naturc of Christ 
here being discussed is of vital importance to a right understanding of that 
formula.

Another illuminating contrast between Adam and Christ is that between 
‘a man of dust’ (choikos) and ‘a man from heaven’ (epouranios) (1 Cor. 
15:47). This description of Christ at once sets the last Adam in true per
spective. He shares a different kind of humanity from Adam’s, and yet he 
is nonetheless true man.334 He is, in fact, ‘resurrected man’. But for all his
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fro m  su ch  d iv e rse  p o in ts  o f  v iew  as J .  M u rra y , Romans  1, A p p e n d ix  D , pp . 384ff. and R. B u ltm an n , 

‘ A d am  and C h r is t  a c co rd in g  to  R o m a n s 5 ’ , in Current Issues in Xew Testament Interpretation  (ed. W. K la ssen  

and G . F. S ch n eid er, 1962), pp . 143 -1 6 5 . B o th  p o in t o u t that B arth  has d ep arted  fro m  w h at Raul actu a lly  

say s.

332 M . B lack , ‘T h e  P au lin e D o ctr in e  o f  the S eco n d  A d a m ', S JT  7, 1954, pp. 17()ff., co m m e n ts  that Paul 

u ses the te rm s ‘ the sec o n d  m a n ’ o r ‘ the last A d a m ' on ly  in 1 C o r . 1 5 :4 5 f f , and sh o w s m a rk ed  restrain t in 

the u se  o f  su ch  lan g u a g e . N e v e rth e le ss  B lack  th in k s that the sec o n d  A d a m  u n d erlie s P au l's  th o u g h t in o th er 

co n tex ts . H e  d isc u sse s  p a s sa g e s  like R o m . 5; 1 C o r . 11:7; 2 C o r . 6 :4 ; C o l. 1:15; Phil. 2 an d  the o ld  m a n / 

new  m an  p a ssa g e s  in C o l.  3: 10, E ph . 2 :15 ; 4 :22 . In B la c k ’s o p in io n  ‘ the sec o n d  A d am  d o c trin e  an d  the 

“ S o n  o f  M a n ”  e sc h a to lo g y  h ave  been b ro u g h t  to g e th e r  in P au l's  c s c h a ta lo g y ’ (p. 179). H e  fu rth er su g g e s t s  

that ‘ the sec o n d  A d a m  d o c trin e  lies b eh in d  P au lin e  C h r is to lo g y  o f  the “ im a g e  and the g lo r y ” , and the 

co n cep tio n  o f  the ch urch  as the B o d y  o f  C h r is t ’ . N o te  that O . C u llm a n n , The Christology o f  the Xew  
Testament, p p . 1 4 4 f., s im ila r ly  links the seco n d  A d am  w ith  Son  o f  m an  as tw o  asp ects  o f  the sam e  
C h r is to lo g ic a l idea.

3 3 3  Cf.  S c r o g g s , The Last Man, p. 102. T h e re  is a d istin c tio n  here b etw een  P a u l’ s v iew  and the m e ssian ic  

id eas in Je w ish  th e o lo g y . T h e  co n cep t o f  M ess iah  re sto r in g  m an  o cc u rs v ery  little  (but see T. Levi.  18).
3 3 4  Cf.  S c r o g g s , op. cit.,  p. 101, w h o  fo llo w s  B arth  in su g g e s t in g  that it is n ot A d a m ’s h u m an ity  w hich  

is n atural bu t C h r is t ’s. ‘T h e  h u m an ity  o f  C h r is t  is p r io r  to  that o f  A d am  in the sen se  that G o d ’s in ten t for 
m an  is p r io r  to A d a m ’s re b e llio n ’ . H e say s  fu rth er, ‘ Seen  fro m  the v an tag e  p o in t o f  the new  creation , 
A d a m ’s h u m an ity  is indeed a d er iv ed , d is to rte d  h u m a n ity ’ .
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perfect humanity, the last Adam is ‘from heaven’, and Paul never forgets 
this. It would be incorrect to maintain that Paul thinks of the last Adam 
as the inaugurator of a new race as the first Adam was of fallen humanity; 
for this would blur the essential connection between fallen humanity and 
redeemed humanity. Rather we should think of the last Adam as the perfect 
representative of humanity, as that humanity should have been and still can 
be ‘in Christ’. Moreover, because Christ is the last Adam there cannot be 
another. The possibilities are exhausted in the first and the last. There are 
no shades of existence in the spiritual sense between life and death.

There is some debate about whether Paul thinks that Christ’s humanity 
as the last Adam commences with the resurrection.355 Scroggs maintains 
that he does, and considers that the apostle, in referring to the earthly life 
of Jesus, identifies his nature with that of other men.356 According to this 
view the two human natures of which Paul speaks differ radically, but are 
nevertheless essentially human natures. This discussion, however, concerns 
more particularly the resurrected body of Christ which is the focus of 
attention in 1 Corinthians 15. It is important, however, for a true under
standing of Paul’s Christology to recognize that he nowhere supports any 
lack of continuity between the earthly Jesus and the risen Lord. He believed 
that the risen Lord was still essentially Man.337

Some comment is needed on the view that an Adam Christology lies 
behind Philippians 2:6-11. Several scholars have noted a strong parallelism 
between the text of Genesis referring to Adam and the text of this Philip
pians passage. The classic expression of this view is given by J. Hering,358 
who maintained that Paul was thinking of the two Adams especially in the 
terminology of Philippians 2:6, understood as meaning that equality with 
God was for Jesus a prize which could be attained. It was possible to 
maintain, therefore, that what Adam grasped at (to be like God), Jesus 
refused. What Jesus chose, according to this Christological hymn, is the 
antithesis of what Adam aspired to attain.359 The parallels are undoubtedly 
striking, but there is strong difference of opinion over the interpretation of

3 3 3  Cf.  S c r o g g s , op. cit.,  p p. 9 2 ff. S c r o g g s  say s , ‘C h r is t  has b e c o m e  the m o d e l and the m e an s o f  the 

resu rrectio n  o f  the C h ris t ia n . In his b o d y  o f  g lo ry  C h r is t  is true h u m an ity , the realiza tio n  o f  that ex isten c e  

the C h rist ian  w ill h im se l f  h av e  o n e d a y . ’ S c r o g g s  ca lls th is ‘e sc h a to lo g ic a l h u m a n ity ’ .
336 S c r o g g s , op. cit.,  p p . 9 3 f., c la im s that b y  v irtu e  o f  his resu rrectio n  C h r is t  is ‘n o t c h an ged  fro m  b e in g  

a m an ; he is rather c h an ged  into the true m a n ’ . H e  g o e s  on  to say  that the v ery  fact that C h r is t  is ‘ fir st-b o rn  

o f  m an y  b re th ren ’ is an in d icatio n  o f  his co n tin u in g  h u m an ity .

337 M . E . T h ra ll , in an article , ‘C h r is t  cru c ified  o r  S eco n d  A d a m ? ’ , in Christ and Spirit in the New Testament 
(ed. B . L in d ars and  S . S . S m alle y , 1973), pp . 1 4 3 -1 5 6 , su g g e s t s  that the C o r in th ia n s  m ay  have m ad e  
w ro n g  d ed u ctio n s fro m  P a u l’s p reach in g  o f  C h r is t  as the g lo r io u s  L a st  A d a m . T h is , sh e th in k s, m ig h t 

have led th em  to  co n c lu d e  they sh ared  C h r is t ’s ch arac ter  an d  w isd o m . B u t  P au l has to rem in d  th em  that 

C h ris t  w as cru c ified  -  the n ega tio n  o f  h u m an  w isd o m . H e  d o es not den y  h is v iew  o f  C h r is t  as the g lo r io u s  
L ast A d a m , b u t re jects the C o r in th ia n s ’ m isu n d e rsta n d in g  o f  it.

358 J .  H e rin g , 'Kyrios Anihropos , RH PR  6, 1936, p p . 1 9 6 -2 0 9 .
3 3 9  Cf.  a lso  O . C u llm a n n , The Christology o f  the New Testament, p p . 1 7 5 ff., w h o  th in k s the A d a m  

b ac k g ro u n d  is e ssen tia l to  m a k e  Phil. 2 :6  in te llig ib le .

The Last Adam
Paul
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the Philippians passage. If Philippians 2:6 is interpreted from the point of 
view that Christ already possessed equality with God, the parallels are far 
less striking.360 Again it depends on whether the passage Philippians 2:6- 
11 is regarded as a Pauline production or as a Pauline adaptation of an 
earlier Christological hymn. If the former, it may be argued that Paul’s use 
elsewhere of the Adam theme would dispose us to see traces of it here. If 
the latter, it could be claimed as earlier evidence of a comparison between 
Adam and Christ.361 It must, however, be noted that the Philippians pas
sage is quite intelligible without the Adam motif, and in the absence of 
any specific reference to Adam it seems best not to include it in this section 
of Paul’s Christology. The Christological importance of this passage will 
be brought out more fully in a later section.

G O D
Throughout our discussions of the titles we have been confronted with a 
wide variety of aspects of the nature of Jesus Christ. We must conclude 
with the most significant ascription -  Jesus described as God. We have 
already seen strong grounds for affirming that the n t  view of Jesus finds 
an important place for his divine sonship. But when Jesus is called God 
this is even more remarkable. It is all the more so in view of the strong 
monotheism of the Jews.
J o h n ’s gospel
Our first consideration is the contribution of John’s gospel. There are two 
main passages which need examination, the Johannine prologue and John 
20:28. We have already discussed in some detail the contribution of the 
Logos concept towards an understanding of the person of Christ 
(pp. 327ff.). We noted then the words of John 1:1, which affirm of the 
Logos that he was not only with God but was God (Theos en ho logos). 
There is no denying the force of the predicate which shows that John 
meant to say that God was the Word, with the emphasis falling on the 
word for God and not simply that the Word was divine. The absence of 
the article shows unquestionably that Theos is a predicate and not an 
adjective.362 The statement therefore is an important evidence in the pres
entation of Jesus as God. This is further supported by the comment in John 
1:18, which we have also previously discussed (p. 313) and found reason 
to support the reading monogenes Theos (only-begotten God; or, better, 
only God). This is certainly the more difficult reading, but for that reason 
alone is more likely to be authentic. It is striking testimony to the firm

360 Cf. a lso  L. B o u y e r , RScR  39, 1951, pp . 281 ff.
361 C f  R . P. M artin , Carmen Christi, p p . 161 f f ., fo r a fu ller d e sc rip tio n  o f  th is v iew . Cf. a lso  J .  T . 

S an d ers, The New Testament Christological Hymns, p p .6 4 ff .
362 See the re feren ce to C o lw e ll ’s article  in n ote  322 ab o v e .
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conviction of the evangelist that the man Jesus about whom he writes his 
gospel is none other than God. It is to be noted further that in both these 
statements in the prologue John also draws a distinction between Jesus and 
God.

It is not without some significance that this gospel which begins with so 
strong an affirmation that Jesus is God should end with one of the disciples 
of Jesus confessing the same truth. The words of Thomas, ‘My Lord and 
my God!’ (Jn. 20:28) were almost certainly addressed to Christ. There is 
no reason for denying the possibility that Thomas uttered these words, but 
even if, as some suppose, the confession is the evangelist’s own composi
tion, it is still a strong testimony to John’s belief that Jesus is God.363 There 
are insufficient grounds for alleging that ‘Jesus is Lord’ must have preceded 
‘Jesus is God’ by such an interval that both could not have formed one 
confession. Indeed both were truths expressed in familiar o t  terminology 
for God.364
Paul
There are two lines of evidence here, Romans 9:5 and Titus 2:13. In the 
former case there has been much debate over whether or not the text is 
stating that Jesus is God. r s v  reads ‘and of their race, according to the 
flesh, is the Christ. God who is over all be blessed for ever. Amen’. The 
margin has ‘Christ, who is God over all, blessed for ever’. It will be seen 
that the difference between these two renderings, which makes a significant 
difference for our present discussion, results from a change of punctua
tion.365 But since the ancient Greek m s s  did not carry any punctuation 
marks, it is clear that the problem of the choice of readings cannot be 
resolved on such grounds. Several considerations favour the r s v  margin 
(which n i v  has printed in the text). A concluding doxology would normally 
have placed the word ‘blessed’ (eulogetos) at the beginning and not at the 
end, and this weighs against the first rendering. The second point is that 
Paul’s normal practice in a doxology is to relate it to the person named 
immediately before (cf. Rom. 1:25), but in this case God is not mentioned 
in the preceding context. The third reason is that the participle (on) would

363 C . K . B arre tt , John ,  p. 477, reck o n s that the p resen t fo rm  o f  this c o n fe ssio n  to o k  its sh ape  fro m  
litu rg ica l u sage .

B . L in d ars, John ,  p. 616, co n sid e rs  that T h o m a s ’ c o n fe ssio n  is a su m m a ry  o f  the g o sp e l as a w h ole .

3 6 3  Cf.  S an d ay  an d  H e a d la m ’s e x cu rse s in Romans  ( I C C , 31901), p p .2 3 3 ff . C f  a lso  O . C u llm a n n , The 
Christology o f  the S ew  Testament, p p. 3 1 2f, w h o  h o ld s that P a u l’s d o x o lo g y  ap p lie s  to  Je su s . T h e  o p p o site  
v iew  is held  b y  D o d d , Romans  (M S T , 1932), ad loc., and B arre tt, Romans, ad loc. C u llm a n n  b ase s his 

o p in io n  on  three c o n sid e ra tio n s : (i) In d epen d en t d o x o lo g ie s  are d ifferen tly  co n stru c ted , i.e.  they d o  not 
b eg in  w ith  Theos\ (ii) kata sarka  req u ires so m e th in g  to  be sa id  b ey o n d  it; (iii) epi panta  is m o re  in te llig ib le  
i f  ap p lied  to  C h r is t . O th e rw ise  the p h rase  is m e re ly  rh etorical. F or a th o ro u g h  d isc u ss io n  o f  th is verse , cf. 
B . M . M e tz g e r , ‘T h e  P u n ctu atio n  o f  R o m . 9 :5 ’ , in Christ and Spirit in the S ew  Testament  (ed. B . L in d ars 
and S. S. S m a lle y ) , p p . 9 5 -1 1 2 . Cf.  a lso  A . W . W a in w rig h t ’s cau tio n  ag a in st  u sin g  the p sy ch o lo g ic a l 
a rg u m e n t ab o u t w h at P aul co u ld  o r  co u ld  n o t h ave  w ritten : The Trinity in the S ew  Testament (1962), p. 57.
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be superfluous if the concluding words are a doxology to God, but not if 
they refer to the antecedent Christ. Certainly these grammatical reasons 
strongly favour the ascription of Godhead to Christ. It is unacceptable to 
argue against these evidences that Paul cannot have made such an assertion, 
either because he does not do so elsewhere, or because of his strong Jewish 
monotheism.

The other passage mentioned above, Titus 2:13, links God and Jesus 
together, but again different translations are possible. The most likely refers 
to ‘our great God and Saviour Jesus Christ’, but the words might be 
rendered ‘of the great God and our Saviour Jesus Christ’. Again the gram
matical evidence favours the rendering which speaks of Jesus as God, for 
had there been any intention of differentiating between ‘God’ and ‘Jesus’, 
a second article would have been used.366 Moreover, since within the same 
epistle the expression ‘God our Saviour’ is used (Tit. 1:4), it would seem 
unconvincing to contend for a separating of the concepts in Titus 2:13. 
There are insufficient reasons to deny that in this context Jesus Christ is 
being described as God.

Far less convincing is the attempt to render 2 Thessalonians 1:12 as ‘the 
grace of our God and Lord Jesus Christ’, instead o f ‘our God and the Lord 
Jesus Christ’, on the grounds that only one article is used.367 In this case 
the expression ‘Lord Jesus Christ’ is almost a technical term and could 
therefore exist without an article. Another unlikely statement in support 
of our present theme is Colossians 2:2.368
H ebrew s
The quotation from Psalm 45:6 in Hebrews 1:8 has been translated in two 
ways -  either ‘Thy throne, O God, is for ever and ever’, or ‘God is thy 
throne for ever and ever’.369 Since these words are applied in Hebrews to 
the Son, if the first rendering is correct it would mean that the Son was 
being addressed as God. There is no doubt that the most natural under
standing of the Greek favours this reading of the text, although it involves 
taking the nominative as vocative, which can nevertheless be paralleled 
elsewhere.370 The language is of sovereignty, which in the o t  sometimes
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366 J .  N . D . K e lly , The Pastorals, p p . 2 4 6 f., e x a m in e s  the p ro s  and co n s and d ec id e s in fa v o u r  o f  sep ara tin g  

G o d  and o u r S a v io u r . H e  is not p ersu ad ed  b y  the ab sen ce  o f  the article  b ecau se  he p o in ts  o u t that S a v io u r  
is an arth ro u s in 1 T im . 1:1;

36' Cf. L . M o rr is , 1 and 2 Thessalonians (X IC X T ,  1959), p. 212 , fo r  a d iscu ss io n  o f  this.

368 O . C u llm a n n , op. cit., p p . 3 1 2 f . , in c lu d es C o l.  2 :2  in his d isc u ss io n  o f  P a u l’s d e sig n a tio n  o f  Je s u s  as 

G o d . A lth o u g h  so m e  tex tu a l un certa in ty  rem ain s a b o u t th is sta te m en t, C o l.  2 :3  sh o w s  that w h at is 

o th erw ise  sa id  to  be  true o f  G o d  is here asc rib ed  to  C h ris t . B u t  A . W. W ain w righ t re jects th is as a d e fin ite  

sta te m en t that Je s u s  is G o d  (op. cit., p. 70). N e v e rth e le ss  in the sa m e  co n tex t Paul say s o f  C h r is t  that the 
fu ln ess o f  G o d  d w ells  in h im  (C o l. 2 :9 ), w h ich  is ce rtain ly  e q u iv a le n t to  ca llin g  Je s u s  G o d .

369 F. F. B ru c e , Hebrews (X IC X T ,  1964), ad loc., co n sid ers  the sec o n d  read in g  to be u n co n v in c in g . 
N . T u rn e r , Grammatical Insights into the Xew Testament (1965), p. 15, d e sc r ib e s it as g ro te sq u e .

3/0 A . W. W ain w righ t, op cit., p. 59, cites Jn . 2 0 :28  as an e x am p le .
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links the king to God.371 But the writer here implies that to address the 
Son as God is perfectly natural, whatever the original meaning of the words 
of the Psalm are understood to be. Nevertheless it must be admitted that 
the point is incidental to the main argument of the epistle.
2 P ete r
In the opening salutation of this epistle the expression occurs ‘the righteous
ness of our God and Saviour Jesus Christ’ (2 Pet. 1:1). The alternative 
translation which inserts the definite article before Saviour avoids the im
plication that Jesus is being described as God, but is not as true to the text. 
It seems unquestionable that the former is the only correct rendering.372
S um m ary
The passages considered above are strong enough to show that Christians 
in the early church were not averse to ascribing Godhead to Jesus Christ. 
This impression can be supported by other considerations, especially by 
the fact that worship normally given to God is sometimes given to Christ. 
The Romans 9:5 doxology discussed above can be linked with two others, 
2 Peter 3:18 and Revelation 1:5, 6. There is some dispute whether 
2 Timothy 4:18 is ascribed to God or to Christ, because of the uncertainty 
over the meaning of Lord. There is at least the possibility, however, that 
this may be another instance in which a doxology is ascribed to Christ. To 
these we must add two of the hymnic passages in Revelation (5:13; 7:10), 
in both of which worship is offered to God and the Lamb without any 
differentiation between them. Moreover, in the same book the Alpha- 
Omega ascription which is applied to God (1:8) is also attributed to Christ 
(22:13).

We may note further the remarkable fact that one or two n t  prayers are 
specifically addressed to Jesus (Acts 7:59-60; 1 Cor. 16:22 and possibly 2 
Cor. 12:8).373 According to John 14:14 Jesus invited prayer in his name. In 
some of the benedictions his name is linked closely with the name of God 
(1 Thes. 3:11, 12; 2 Thcs. 3:5, 16).

The title ‘God’ is nowhere directly ascribed to Jesus in the synoptic 
gospels. We need not, however, infer that the synoptists considered him 
less than God. Their ascription of deity is indirect and implicit, leaving the 
reader to draw an inevitable conclusion. When Jesus forgave a man’s sins 
(Mt. 9:2-6 = Mk. 2:5-11 = Lk. 5:20-24), and when he claimed to be lord 
of the sabbath (Mt. 12:8 = Mk. 2:28 = Lk. 6:5), he was speaking either as 
a blasphemer or as God. When he stilled the storm on the Sea of Galilee

371 Cf. P. E . H u g h e s ’ carefu l d isc u ss io n  on  this verse , Hebrews, ad loc.
372 F o r a d isc u ss io n  o f  th is sta te m en t, cf. E . M . B . G reen , 2 Peter and Jude ( T X T C , 1968), p p . 60f.
373 Cf. the sec tio n  in W a in w rig h t ’s b o o k  on  ‘T h e  W o rsh ip  o f  Je s u s  C h r is t ’ , op. cit., p p . 9 3 -1 0 4 .
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(Mt. 8:26 = Mk. 4:39 = Lk. 8:24) the disciples were filled with awe, for 
in the o t  it was God who ‘made the storm be still’ (Ps. 107:29; cf Ps. 65:7; 
89:9). The demoniac healed by Jesus was instructed to ‘declare how much 
God has done for you’; Mark and Luke record without comment that he 
proclaimed ‘how much Jesus had done for him’ (Lk. 8:39; cf Mk. 5:19- 
20). Luke closes his gospel with Jesus’ declaration that he would ‘send the 
promise of my Father upon you’ and his return to heaven (Lk. 24:49,51); 
Matthew closes with the disciples bowing before Jesus in worship (Mt. 
28:9), and Jesus’ promise of his perpetual presence during their spiritual 
conquest of the world (Mt. 28:20; cf Jos. 1:9). The synoptic presentation 
agrees perfectly with those n t  writers who unhesitatingly ascribe to Jesus 
the title of God.

The evidence cited is confirmed further by the fact that some of the 
activities of God are transferred to Christ without any apparent difficulty. 
Both can be described as creating, saving and judging. It is impossible to 
avoid the impression that the n t  writers thought of Jesus as God, whatever 
the problem this raises for the modern mind and has indeed raised through
out the history of the Christian church.

It has been suggested that the shift from Son of God to God as a title for 
Jesus was in general a late development.374 But the evidence adduced above 
would not support such a view, particularly in the light of the most 
probable interpretation of Romans 9:5. It is understandable that difficulties 
would arise in the milieu of Jewish monotheism, but it is all the more 
remarkable that a converted Jew such as Paul could set God the Father 
alongside the Godhead of the Son without being theologically embarrassed 
by doing so.375

SUM M ARY  OF T H E  C H R IST O L O G IC A L  T IT L E S
The selection of titles which has been examined is by no means exhaustive, 
but those titles chosen are the most significant and provide an ample basis 
for a study of n t  Christology. It is striking that for most of these titles the 
evidence is widely spread across all the main grouping of sources. The 
exceptions are Son of man (confined almost exclusively to the gospels), 
Logos and ‘I am’ (confined to the Johannine literature), and the last Adam 
(a Pauline theme). It is to be expected that different writers would focus 
on different ideas, but it is remarkable that a large degree of unanimity can 
be seen in the belief in the exalted character of Jesus.

374 See L o n g e n e c k e r ’s d isc u ss io n , The Christology o f  Early Jew ish  Christianity, pp. 139ff.
3 °  Cf.  R. E. B ro w n , Jesus, God and Man  (1967). T h is  b o o k  co n ta in s an e ssay  en titled  ‘ D o e s  the N e w  

T e s ta m e n t call J e su s  G o d ’ , w h ich  ap p ea red  in Theological Studies 26, 1956, p p . 5 4 5 -5 7 3 . B ro w n  accep ts  the 
u se  o f  the title ‘ G o d ’ fo r  J e s u s  in the nt , b u t d o es n ot co n sid er that it b e lo n g s  to  the earliest lay er o f  
trad itio n .
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The Christological ‘H ym ns’
Some of the titles, such as Servant and Son of David, found most favour 

in the earliest strata. Son of man is never used as a title in any of the epistles 
and occurs only once (on the lips of Stephen) in Acts. It is significant as 
being the title most widely used by Jesus himself, but was superseded by 
other titles which more explicitly expressed the Christian estimation of the 
risen Lord. Both Messiah and Kyrios quickly became proper names for 
Jesus, as well as retaining much of their original meaning. Jesus was ack
nowledged as Lord throughout the Christian church and as the fulfiller of 
the messianic hopes. There is no strength in the contention that confession 
of Jesus as Christ was superseded by the confession of Jesus as Lord. Both 
are well supported in the primitive kerygma.

The Hellenistic world may have contributed other concepts like Logos, 
but it is not necessary to suppose that such a concept cannot be accounted 
for by o t  and Jewish sources. In any case it is applied to Jesus in the n t  in 
a unique way. The title Son of God points at once to the relationship 
between Jesus and God, but also reveals vital information about the nature 
of Jesus. Although the title Son of God does not necessarily imply deity, 
the supporting n t  evidence corroborates such an understanding of it. Es
pecially is this so of the evidence which specially affirms Jesus as God.

There are no grounds for supposing that the early Christians were con
scious of any tensions resulting from their high view of Jesus. Unques
tionably the Christological titles assume that Jesus was a unique person. 
The total impression from a careful study of them leaves no doubt that the 
Jesus who lived and ministered on earth rapidly became recognized in his 
risen status as God as well as man. His manhood might have been eclipsed 
in the exaltation which followed from his resurrection, but the n t  provides 
sufficient evidence for it (see pp. 221 ff.). This raises at once the problem 
of Jesus as God and man, which will form the theme of our concluding 
section (see pp. 401 f.).

T H E  C H R IST O L O G IC A L  ‘H Y M N S ’
Many scholars have considered that Philippians 2:6-11 and Colossians 1:15— 
20 were originally hymns which had been composed and used before being 
incorporated into the respective epistles. While it cannot be affirmed un
reservedly that Paul has in these instances made use of already existing 
hymns about Christ, he clearly recognizes the profound theological sig
nificance of the content. If these passages are hymnic fragments, they 
would contain valuable information about the view of Christ enshrined in 
the earliest worship forms of the Christian communities, as well as de
monstrating the essential unity of the apostle Paul with his contemporaries 
regarding the essential features of the Christian faith. It is because of the 
significance of these passages in this respect that they warrant separate
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consideration. We shall examine to what extent they throw light on the 
Christological titles already surveyed. In addition to these major passages 
three minor passages of a similar hymnic kind will be considered, namely 
1 Timothy 3:16; Hebrews 1:1-3 and 1 Peter 3:18-22.
P hilipp ians 2:6-11
This is one of the key passages which bear on the person of Christ. Much 
debate has centred around whether or not it contains a pre-Pauline hymn, 
and even more discussion has been concerned with its background and 
interpretation. It will be possible here to give only a brief summary of the 
problems which have been raised, before giving an analysis of the main 
contribution it makes to n t  Christology.
THE ORIGIN OF THE PASSAGE
Of the possibilities only two concern us here.376 There is the view that Paul 
has taken over an already existing hymn to Christ and has adapted it for 
his own purpose in the Philippian letter, and there is the alternative view 
that Paul himself composed the section in the course of writing the letter. 
The style of the passage is certainly more rhythmic than Paul’s normal 
prose, but is not unparalleled in other, though less extensive, Pauline 
passages.377 It cannot be argued, therefore, that Paul could not have written 
it.

The evidence from content is more elusive. It can be argued that certain 
important Pauline themes are omitted, notably the doctrine of redemption 
through the cross. If the Philippian passage were taken in isolation it would 
be possible to maintain that death is seen as no more than the supreme 
example of Christ’s obedience. But no-one could reasonably be expected 
to pack his whole doctrine into one brief passage of a hymnic nature. This 
comment may also sufficiently account for the absence of specific reference 
to the resurrection, although the name Lord applied to Jesus may well 
imply it. It is noted that there is no reference to the application of the 
mission of Christ to man’s sins. But these omissions tell as much in favour 
of Paul’s authorship of the hymn as against it, for he was concerned in the

376 F o r a full d isc u ss io n  o f  the d ifferen t v ie w s a b o u t the o r ig in  o f  th is p a ssa g e , cf. R . P. M artin , Carmen 
Christi (1967), and m o re  recen tly  his co m m e n ta ry  on  Philippians  (S C B ). F o r a b r ie f  su m m a ry  and critiq u e  

o f  M a rt in ’s p o s itio n , cf. I. H . M arsh a ll, ‘T h e  C h r is t-h y m n  in P h ilip p ian s 2 :5 - 1 1 ’ , T B  19, 1968, pp . 104- 

127. N o te  that in his earlier w o rk , An Early Christian Confession  (1960), M artin  ad o p te d  a rather d ifferen t 

in terpreta tio n  fro m  that in Carmen Christi. C f.  a lso  his earlier co m m e n ta ry  on  Philippians  ( T X T C , 1959). 

In his article  m e n tio n ed  a b o v e , M arsh a ll m e n tio n s the w o rk  o f  R . D e ic h g rab e r , Gotteshymnus und Chris- 
tushymnus (1967), w h o  re g ard s  the Phil. 2 h y m n  as H e llen istic  Je w ish  C h ris t ian , not P alestin ian .

377 A s J .  W eiss, c itin g  E . N o rd e n , n o te s (Earliest Christianity: A History o f  the Period A D  30-150,  V o l. 2, 
pp . 406fT). See  a lso  E . F. S c o tt, Philippians (IB,  1955), p. 47; R . P. M artin , Carmen Christi, p p . 17flf. M artin  
su g g e s t s  the p ro b a b ility  o f  h y m n s w ith in  the nt o n  the g r o u n d s  that the d o c u m e n ts  h ad their se ttin g  in the 
w o rsh ip p in g  life o f  the ch u rch es. H e  fin d s m a n y  traces o f  h y m n ic  fo rm s  w ith in  the nt . Cf.  his Worship in 
the Early Church  (1964), pp . 3 9 ff.
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context of the passage to provide an example of humility and would see 
to it that the doctrinal progression of thought was relevant to that context. 
Those maintaining a pre-Pauline hymn are faced with more difficulties 
over omissions, if the hymn is then regarded as a statement of current 
Christology. For our present purpose it is sufficient to note that even if 
Paul has used a previous hymn about Christ, he has given his own stamp 
to it by including it in his epistle. Because of this it may be regarded as 
part of the total picture of Paul’s presentation of the person of Christ.
THE BACKGROUND TO THE PASSAGE
We must consider next a problem which affects our interpretation of the 
terminology used in this section, that is the background to the ideas ex
pressed. There have been a wide range of suggestions, but many of them 
spring from the view that the Christological ideas in the passage are de
velopments brought about by the interchange of pre-Christian notions 
with the proclamations of the church about Christ. Some regard the back
ground as Jewish, and interpret the hymn against the servant passages of 
Isaiah, or the presentation in the wisdom literature of Wisdom (Sophia) or 
of the idea of the two Adams. Others prefer to see a Hellenistic background, 
and appeal particularly to the gnostic myth of a primal-Man redeemer. Yet 
others see a syncretism of the two. Some reference to these various views 
will be made in the outline of ideas which follows.
THE LEADING IDEAS OF THE PASSAGE
So rich is this hymn in important statements about Christ that it will be 
most helpful to set them out under three main subdivisions: pre-existence, 
incarnation and exaltation. The pre-existence of Christ is expressed succinctly 
in the words ‘though he was in the form of God’ (hos en morphe Theou 
hyparchon) (Phil. 2:6).378 It is not, however, without its problems, for the 
important word morphe, has been variously interpreted.

(i) The classical use of the word closely links it with ousia (essence), 
which then suggests that being in the form of God means possessing deity. 
But since a distinction must be made between morphe and ousia, we cannot 
assume that their meaning is identical. Nevertheless, as J. B. Lightfoot379 
maintains, ‘the possession of the morphe involves participation in the ousia

378 T h e  L u th eran  ‘D o g m a tic  V ie w ’ o f  the n in eteen th  cen tu ry  (to  u se R . P. M a r t in ’s d e sc r ip tio n , op. cit., 
p. 63) d en ies that the h y m n  re ferred  to the p re -ex isten ce  o f  C h ris t . F o r  a recent ad v o c a te  o f  a sim ila r  v iew , 
cf. ]. H a rv e y , ‘ A  N e w  L o o k  at the C h r is t  H y m n  in P h ilip p ian s 2 :6 - 1 1 ’ , E x T  76, 19 6 4 -5 , pp . 337ff. B u t see 
D . F. H u d so n ’s c r itic ism s, ‘ A F u rth er N o te  o n  P h ilip p ian s ii: 6 - 1 1 ’ , E x T  77, 19 6 5 -6 , pp . 29f. Cf. a lso  C . 

H . T a lb e rt, ‘T h e  P ro b le m  o f  P re -ex isten ce  in Phil. 2 :6 - 1 1 ’ , JB L  86, 1967, pp . 1 4 1 -1 5 3 , w h o se  p o sitio n  
has, h o w ev er , been critic ized  (cf. J .  A . S an d ers, JB L  88, 1969, p. 281 n. 12, and I. H . M arsh all TB  19, 
1968, pp . 115ff.).

379 Cf. J .  B . L ig h tfo o t, Philippians (41878), p. 110. L ig h tfo o t  in c lu d es a v a lu ab le  n o te  on  the sy n o n y m s 
morphe and schema, pp . 127ff.
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also’. When the morphe phrase is interpreted by means of the ‘equality with 
God’380 statement which follows, the conclusion is inescapable that morphe 
means existence equal to that of God.381

(ii) It is claimed, however, that this idea of essence, although it can be 
paralleled in Hellenistic literature, is not supported by o t  usage. The l x x  

use of the word is claimed to relate to the visible form of any object under 
consideration. Hence ‘the form of a slave’ indicates what is readily recog
nizable as a slave. What is recognizable as God is more difficult to define, 
but is often described as his ‘glory’.382 In this case morphe must mean 
something like ‘condition’. Another suggestion links morphe with ‘image’ 
(eikon) and understands Christ’s pre-existent state as ‘the image and glory 
of God’. It is claimed that this is supported by o t  usage and by Greek 
usage.383 It is also paralleled elsewhere in Paul’s epistles (cf. 2 Cor. 4:4; Col. 
1:15, where ‘image’ and ‘glory’ are both ascribed to Jesus Christ). More 
will be said on ‘image’ when discussing the Colossians passage, but the 
idea is more than a representation of God: it involves the actual presence 
of God.384 In this case morphe also cannot be restricted to a merely repre
sentative function. If morphe = eikon = doxa there would here be an allusion 
to Christ as the last Adam385 and the expression could be understood from 
its l x x  antecedents.

(iii) A third explanation is based on a mythological understanding of the 
entire hymn, drawing especially from Hellenistic and gnostic literature.386 
This was the view advocated by the ‘history of religions’ school, which 
saw in morphe the ‘essence’ of God, not in the sense of full deity, but in the 
sense of the gnostic heavenly redeemer.387
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3 8 0  Cf.  R. H . Fu ller, The Foundations o f  New Testament Christology,  p. 208.

3 8 1  C f  C . S p icq , ‘N o te s  su r M O R P H E  d an s les p a p y ru s  et q u e lq u es in sc r ip tio n s ', RB  80, 1973, pp. 37ff. 

In this article S p ic q  sh o w s  the w id e  v arie ty  o f  m e an in g s w h ich  morphe  had in the so u rce s he e x am in e s , but 

p re fers the sen se  o f ‘c o n d it io n ’ b ecau se  it e x p re sse s  a p e r so n ’s ‘ m an icre  d ’etre ' (p. 45).

382 Sev era l w rite rs  con ect morphe  w ith  doxa  -  fo r  deta ils, c f  R. P. M artin , Carmen Christi, pp. 1 0 4 ff.; P. 

B o n n ard , L ’epitre de S. Paul aux Philippiens (C N T ,  1950), p p . 42f.

3 8 3  A s in the C o r p u s  H e rm e tic u m . C f  F. W . E h este r , E IK Ö N  im Neuen Testament ( Z N W  B h .23, 1958), 

pp. 8 0 f f ;  J .  J e r v e ll , Imago D ei: Gen. t. 2 6 f im Spätjudentum, in der Gnosis und in den paulinischen Briefen 
(F R L A N T  76, 1960), p p . 228f.

3 8 4  Cf.  R. P. M artin , Carmen Christi, pp. 112f.

3 8 : 5  Cf.  A . M . H u n ter, Paul and His Predecessors (21961), p. 40, w h o  m ain ta in s that J e su s  as seco n d  A d am  

ch o se  the ro le  o f  the su ffe r in g  serv an t.
386 F o r in stan ce, th is v iew  is su p p o rte d  b y  R . R e itzen ste in , Die hellenistischen Mysterienreligionen, w h o  

m ain ta in ed  that Paul u sed  an a lread y  e x is t in g  d iv in e-m an  id ea, a lth o u g h  he ad m itted  m a rk ed  d ifferen ces 
in P a u l’s u se  o f  it. Cf.  a lso  C . H . K ra e lin g , Anthropos and Son o f  Man. A Study in the religious syncretism o f  
the Hellenistic Orient (1927); R . B u ltm a n n , T N T  1, p. 175; G . B o r n k a m m , ‘O n  U n d e rsta n d in g  the C h r is t-  

h y m n , Phil. 2 :6 - 1 1 ’ , in h is co llec ted  e ssay s  Early Christian Experience  (E n g . tran s. 1969), pp . 112 f  E. 

K äsem an n , ‘ K r it isc h e  A n a ly se  v o n  Phil. 2 :5 - 1 1 ’ , Z T K  47, 1950, pp . 3 1 4f. (E n g . tran s. in fournal fo r  
Theology and Church  5, 1968, pp . 4 5 -8 8 ) .

38/J .  A . S an d ers, ‘ D isse n t in g  D e it ie s  and P h ilip p ian s 2 :1 - 1 1 ', J B L  88, 1969, p p . 2 7 9 -2 9 0 , fin d s the 
b a c k g ro u n d  o f  th is p a ssa g e  in first cen tu ry  P alestin e, in a m ix tu re  o f  ot and S e m itic  as w ell as H e llen istic  
features. B o  R eick e , ‘ U n ite  ch retienne et d iaco n ie , Phil. 2 :1 - 1 1 ’ , in Neotestamentica et Patristica  (ed. W . C .
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The decision between the first and second interpretations mentioned 
above is difficult. The third may be seriously questioned on the grounds 
that evidence for the gnostic heavenly redeemer idea is lacking for the 
period under consideration.388 Whereas the first interpretation would ex
plicitly claim for Christ equality with God, the second would imply it, and 
both are therefore important witnesses to his deity. Pre-existence is a 
necessary complement of this.

But the Philippian hymn makes a further statement about the pre-existent 
state of Christ which has far-reaching consequences for any understanding 
of the incarnation. The crucial words are those that state that he ‘did not 
count equality with God a thing to be grasped’ (ouch harpagmon). The Greek 
word harpagmos may be taken in various ways which bear on the Chris- 
tology of the passage.389

The main crux is whether the statement means that Christ did not hold 
on to what he already possessed (i.e. equality with God) but gave it up (res 
rapta)390, or whether it means that Christ declined the temptation to grasp 
at what he did not as yet possess (res rapienda), but was content to wait for 
it to be given to him.391 In the latter case what he did not possess was not 
‘equality’ in the sense of essence, but the dignity of kingship over the 
universe, which, however, was given him at his exaltation. If equality with 
God is understood in the further sense of independence of God, the meaning 
would then be that Christ did not grasp at sovereignty as an act of self- 
assertion although he possessed the ‘form of God’. The hymn certainly 
suggests some way in which the exaltation went beyond the pre-existent
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van  U n n ik  et al.,  1962, pp . 2 0 3 ff.) , not o n ly  m a in ta in s the u n ity  o f  the h y m n , b u t a lso  its re levance to its 

local (P h ilipp ian ) co n tex t. It w as d e sign ed  to  m eet a sp ec ific  ethical need. R . P. M artin  (Carmen Christi, 
pp. 88 ff.) , d o e s n ot su p p o r t  an eth ical p u rp o se  fo r  the h y m n , bu t c f  I. H . M a r sh a ll ’s cr itic ism s o f  his 

a rg u m e n ts, T B  19, 1968, pp . 117ff.
3 8 8  C f  E . P ercy  in Untersuchungen iiber den Ursprung der johanneischen Theologie  (1939), pp . 2 8 7 -2 9 9 . Cf. 

also  R . M . W ilso n , The Gnostic Problem  (1958).

3 8 9  Cf.  J .  Je r e m ia s , T hB , 1940, p. 277. F o r  a recent carefu l d iscu ss io n  o f  the v a r io u s  G reek  te rm s u sed  in 

this C h r is to lo g ic a l sec tio n , cf. the three artic le s b y  P. G re lo t  in Biblica  ‘ D e u x  e x p re ss io n s  d iffic ile s de 

P hilip p ien s 2 :6 - 7 ’ , V o l. 53, 1972, p p . 4 9 5 -5 0 7 ; ‘ La v a leu r de ouk . . . alia  d an s P h ilip p ien s 2 :5 - 7 ’ , V o l. 54, 

1973, pp . 2 5 -4 2 ; ‘D e u x  n o te s critiq u es su r P h ilip p ien s 2 :6 - 1 1 ’ , idem, pp . 16 9 -1 8 6 . In the last article G re lo t  

d iscu sse s the stru c tu re  and  p o ss ib le  A ram aic  b a c k g ro u n d  o f  the G reek  tex t o f  the w h o le  p a ssag e . O n  the 

A ram aic  b a c k g ro u n d , cf. a lso  I. H . M arsh all, ‘T h e  D e v e lo p m e n t  o f  C h r is to lo g y  in the early  C h u r c h ’ , T B  
18, 1967, pp . 90ff.

3 9 0  Cf.  J .  B . L ig h tfo o t, Philippians  (41878), p. 111. L ig h tfo o t  takes the n ou n  and verb  to g e th e r  and 
m ain ta in s that the p h rase  m e an s ‘ to  p rize h ig h ly ’ . T h is  v iew  has fo u n d  a stau n ch  a d v o c a te  in T . F. G la s so n , 
‘T w o  n o te s on  the P h ilip p ian  H y m n  (II. 6 -1 1 ) , N T S  21, 1975, pp . 133ff.

391 T a k in g  the su b je c t  o f  Phil. 2 :6  as the h u m an  Je s u s  rather than  the p re -ex isten t S o n , D . W. B . R o b in so n  

(‘Harpagmos: T h e  D e liv e ra n ce  Je su s  R e fu se d ’ , E x T  80, 1969, p p . 2 5 3 f.) fa v o u rs  a p a ss iv e  ren d erin g  o f  
harpagmos in the sen se  o f  a rap tu re . A c c o rd in g  to  th is v iew , a lth o u g h  Je su s  w as the S o n  o f  G o d  he d id  not 
co n sid er b e in g  ca u gh t u p  o u t o f  the h o u r o f  trial, bu t w aited  fo r  G o d  to  ex a lt  h im . H e  cites L. L. 
H a m m erich  (w h o se  b o o k le t  An Ancient Misunderstanding  is d iscu sse d  in an e d ito ria l in E x T  78, 1967, 
p. 193), in su p p o r t , a lth o u g h  he d o es not fo llo w  his idea o f  m y stica l rap tu re .
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state392 and the suggestion therefore that sees this in the universal acknowl
edgment of his sovereignty seems a reasonable interpretation.

Yet another possibility is to interpret the ouch harpagmon as a complete 
phrase meaning a ‘no-snatching’ and to regard ‘equality with God’ as being 
expressed in giving rather than gaining.393 This interpretation is based on 
the position of the negative.394 There is much to be said for it, for it would 
fit the context better if Christ’s action could more readily serve as a pattern 
for man’s action. The main problem is whether the emptying (ekendsen) in 
the next statement can bear the meaning this puts on it.

Next we come to the incarnation theme, which centres around two im
portant aspects -  the act of incarnation (ekendsen, emptying) and the incar
nate life. The self-emptying has created problems, for debate has raged 
over what was emptied. If equality with God is laid aside, the human Jesus 
was not God and his incarnate life cannot be approached on the assumption 
that he was. But the difficulty of conceiving any real sense in which a pre
existent divine being could empty himself of his deity is at once apparent. 
This theory (the kenotic theory) was popular among the advocates of the 
‘historical Jesus’ movement for it effectively removed the divine character
istics from the life of Jesus.395 Another view is that the emptying relates 
only to his status of equality with God396 which was temporarily suspended 
by the earthly life of Jesus. A third possibility is that the emptying is to be 
understood as self-effacement, the antithesis of the self-aggrandizement 
which would follow if Jesus had snatched at the glory which was later to 
be bestowed on him.397

It is evident that only those interpretations of the emptying which are in 
line with the pre-existent nature of Christ are acceptable in this context. 342
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342 Cf.  O . C u llm a n n , Christology, p. 180. C f  a lso  R. F. M a rt in ’s su rv e y  Carmen Christi, pp . 143ff. P. 

B o n n ard , Philippiens, p. 43, takes harpagmos  in the sen se  o f  e x p lo ita tio n .

w  Cf.  C . F. D . M o u le , ‘ F u rth er R e flex io n s on  P h ilip p ian s 2 :5 -1 1 ', in Apostolic History and the G ospel  (ed. 

W. W. G a sq u e  and  R. P. M artin , 1970), p p . 2 6 4 -2 7 6 . Cf.  a lso  J .  C a r m ig n a c , ‘ L ’ im p o rta n c e  de la p lace 

d u n e  n egatio n : O U C H  H A R P A G M O N  H E G E S A T O  (P h ilip p ien s 2 :6 ) ’ , X T S  18, 19 7 1 -2 , pp . 13 1 -1 6 6 , 

w h o  m a k es a carefu l s tu d y  o f  the u se  o f  the n ega tiv e  in P a u l’s letters and co n c lu d e s that in Phil. 2 :6  it 

sh o u ld  n ot be attach ed  to the v erb  but to  the noun .

394 F o r the v iew  that the n e g a tiv e  su g g e s t s  a co n tra st  w ith  so m e o n e  else w h o  had sn atch ed  at eq u ality  

w ith  G o d  (i.e.  Satan  o r  A d a m ), cf. R. P. M a rt in ’s d isc u ss io n , Carmen Christi, p p. 15 4 -1 6 4 . M . R . V in cen t, 

Philippians and Philemon (IC C ,  1897), p. 86, firm ly  re jected  all idea o f  an an tith esis b etw een  the tw o  A d a m s 

in this p a ssag e . Cf.  T . F. G la s so n ’s c o m m e n ts , art. cit.,  pp. 137f.

34r> F o r a recent ad v o c a te  fo r  so m e  k in d  o f  k en o tic  th eo ry , cf. D . G . D a w e  ‘ A Fresh  L o o k  at the K en o tic  

C h r is to lo g ie s ’ , S JT  15, 1962, pp. 341 ff. F o r  an e x p o su re  o f  the w eak n ess o f  such  th eo ries, cf. E. R. 

F a irw eath er, in an ‘ A p p e n d e d  N o te : K e n o tic  C h r is to lo g y ’ , in F. W . B eare , The Epistle to the Philippians 
(BC ,  1969), pp . 1 59-174 .

3 %  Cf.  J .  B . L ig h tfo o t, op. cit., ad loc., w h o  su g g e s t s  that C h r is t  d iv e sted  h im se lf, ‘n o t o f  H is  d iv in e  

nature , fo r  this w as im p o ss ib le , bu t o f  the g lo r ie s , the p re ro g a tiv e s , o f  D e ity . T h is  H e d id  b y  tak in g  u p on  

H im  the fo rm  o f  a s e r v a n t . ’
39/ J .  C a r m ig n a c , art. cit.,  p. 142, a rg u e s  fro m  the p o sitio n  o f  the n ega tiv e  fo r  the m e an in g  ‘u su r p a tio n ’ . 

B u t his v iew  o f  the fo rce  o f  the n eg a tiv e  is critized  b y  P. G re lo t , ‘ La v a leu r de  o u k  . . . alia . . . dan s 

P h ilip p ien s 2, 6 - 7 \  Bib  54, 1973, pp . 2 5 -4 2 .
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For this reason it is impossible to maintain an emptying of Godhead and 
also to maintain any real continuity between the pre-existent state and the 
incarnate state.398 The passage cannot sustain a straight exchange o f ‘form 
of a servant’ for ‘form of God.399 The emptying is co-incident with the 
taking the form of a servant (note that the aorist participle is used), and 
there can be no question that the words mean ‘having emptied himself, he 
took the form of a servant’. It is difficult to decide between the second and 
third possibilities, but the third has in its favour that it would rather more 
easily fit the context.

Various suggestions have been made regarding the ‘form’ of the incarnate 
life. Some see here an unmistakable allusion to the servant of God in 
Isaiah,400 not simply because of the use of the word ‘servant’, but because 
the whole passage is thought to be based on Isaiah. On the other hand the 
words in Philippians refer primarily to the human nature of Jesus. Certainly 
if the Isaiah passage contributes to the allusion here,401 it would imply the 
complete identification of Christ with men. Another view is that the ‘form’ 
is a poetic expression for poverty and is to be linked with the idea of 
humiliation.402 The idea o f ‘servant’ rests in Christ’s perfect submission to 
the will of another, i.e. to God himself. A wholly different view is adopted 
by those who trace the whole hymn to the gnostic redeemer myth and 
who maintain that Christ placed himself under the demonic powers of this 
world.403 This line of approach stresses the voluntary character of Christ’s 
actions and denies that the theme of the hymn is about relationships within 
the Godhead. Although the emptying of himself (heauton) must be given 
weight, the subservience of Christ to demonic powers is unthinkable and 
is contrary to the evidence of the synoptic gospels. Still further it has been 
argued that ‘the form of a servant’ relates to the obedient righteous man 
idea widespread in current Jewish thought.404 Obedience played a dominant 
part in Jewish religion and Jesus would be recognized by Christians as 
having fulfilled this condition par excellence.

3 9 8  Cf.  G . B o r n k a m m , Early Christian Experiences  (E n g . tran s. 1969), p. 114, w h o  rec o g n ize s that in Phil. 

2 :6 , 7, the p h rase s ‘he w as in the fo rm  o f  G o d ’ ; ‘ to  be equ al w ith  G o d ’ ; ‘he e m p tie d  h im s e l f ,  ‘sh o w  that 

the P re-ex isten t O n e  was eq u al w ith  G o d  and g a v e  u p  this d iv in e  m o d e  o f  e x is te n c e ’ .

399 T h is  is n o t, o f  co u rse , to  den y  that a co n n ectio n  is c learly  in ten d ed  b etw een  the fo rm  o f  G o d  and the 

fo rm  o f  a serv an t. Cf.  J .  C . G ib b s , ‘T h e  R ela tio n  b etw een  C re a tio n  and R e d e m p tio n  a c co rd in g  to Phil. II, 

5 - 1 1 ’ , N o v T  1 2 -1 3 , 1 9 7 0 -1 , pp . 2 7 0 -2 8 3 . H e  d ed u ces that the h isto ry  o f  recon c ilia tio n  ‘b eg in s w ith  the 

pre-in carn ate  C h r is t  (2 :6 , cf. E ph . 1:4) and sh o w s  the id en tity  in one P erso n  o f  the “ fo rm  o f  G o d ”  and the 

‘ ‘ fo rm  o f  a se r v a n t”  ’ (p. 277).

4(10 S o  L. C e r fa u x , ‘ L ’H y m n e  au C h r is t-S e rv ite u r  de  D ie u ’ , in Miscellanea historica in honorem Alberti de 
Meyer  (1946), pp . 1 1 7 -1 3 0 , re p ro d u ce d  in Recueil Lucien Cerfaux2 (1954), pp . 4 2 5 -4 3 7 .

401 J .  Je r e m ia s , The Servant o f  God  (W . Z im m e r li  and J .  Je re m ia s ) , p. 97, su p p o r ts  th is v iew .
4 0 2  Cf.  M . D ib e liu s , Der B r ie f des Paulus an die Philipper  ( L H B ,  1937), p. 37.

4(13 S o  E . K ase m a n n , ‘K r it isc h e  A n aly se  v o n  Phil. 2. 5 - 1 1 ’ , Z T K  47, 1950, pp . 3 1 3 -3 6 0 . See n ote  387 
ab o v e .

4̂  Cf.  E. S ch w eize r, Lordship and Discipleship  (E n g . trans. 1960), pp . 61 f f . ; idem ,  X T S  2, 1955, p. 88. 
R . P. M artin , Carmen Christi, pp. 1 9 5 f., c o m b in e s  S c h w e ize r ’s v iew  w ith  the se rv an t idea.
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That the incarnate life of Christ was intended to be seen as perfectly 
human is further stressed by the phrase ‘being born in the likeness of men’, 
which furnishes a key to the reality of the servant form. Indeed the human 
form, the self-humiliation, the obedience to death, the ignominy of the 
cross, suddenly focus in few words on the utter antithesis to the pre
existent state. Yet in spite of the stress on humanity there is no suggestion 
that Christ was no more than a man. Here the problem of the divine nature 
and the human nature becomes sharpened, but nowhere is there an attempt 
to resolve the problem. The Philippians passage would not in fact give the 
impression that the early Christians were acutely aware of the problem. It 
was not until later when the Christian church sought to express its faith in 
Greek categories of thought that the problem became acute. This passage 
gives no exposition of the rationale of the incarnation.

The last major idea of the passage is that of exaltation, which consists of 
a divine act (highly exalted), the bestowal of a unique name, the homage 
of all people and the universal acknowledgment of the sovereignty of Jesus 
Christ. The first question is whether the exaltation is equivalent to or is an 
extension of the resurrection. It would seem reasonable to suppose that 
exaltation is intended to involve both resurrection and ascension. The vital 
question is whether the exaltation was to a status higher than the pre
existent status or whether it refers to a restoration to the original status. In 
other words, is the compound word (‘highly exalted’) to be understood 
superlatively (as r s v )  or comparatively (i.e. more highly exalted than be
fore)? The general consensus of opinion supports the former, although 
some notable scholars favour the latter. 4(b Since the name is said to be 
‘above’ (hyper) every name, the same preposition as in the verb ‘highly 
exalted’ (hyperypsosin),406 it is reasonable to suppose that the exaltation is 
connected with that name.407

The identity of the name is not given in this passage. This has led to a 
variety of different opinions. It is hardly likely that such suggestions as 
Jesus Christ or God arc correct. It is more probable that the name is ‘Lord’, 
descriptive of the office which the risen Christ exercises. This would have 
particular significance since ‘Lord’ is the l x x  equivalent of the Hebrew 
Yahweh (see discussion on pp. 291 ff.). This virtually means that what Jesus 
did not or could not gain by snatching, he gained by the direct gift of God 
himself, i.e. the dignity of equality with God. Another interpretation secs 
the name in terms of revelation as if God’s character is now made fully

4<b F. W . B eare  (Philippians, p. 85), E . K ase m an n  (Z T K  47, 1950, p. 347), and G . B o r n k a m m  (Early 
Christian Experience, p. 117), all regard  it as c o m p ara tiv e .

Cf. O.  C u llm a n n , The Christology o f  the X ew  Testament, p p. 180f., u n d erstan d s the ‘m o r e ’ in the sen se  
that G o d  co n fe rre d  on  J e su s  his n am e, w h ich  rep resen ted  his lo rd sh ip . In line w ith  his in terpreta tio n  ot 

verses 6 f f . , C u llm a n n  c o n sid ers  that C h r is t  received  ‘e q u a lity ’ w ith  G o d .
407 G . D e llin g , ‘Z u m  stc ig e rn d en  G eb rau c h  v o n  K o m p o s ita  m it hyper  bei P a u lu s ’ , S o v T  11, 1969, 

pp. 12 7 -1 5 3 , sh o w s that P a u l’s /ty p er-co m p o u nd ed  v erb s are u su a lly  ela tive .
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known through Christ’s exaltation as Lord of the universe.408 No longer 
can there be any uncertainty about the true nature of God in relation to the 
world. What is indisputable about the statement concerning the name is 
that it involves a reversal of the fortunes of Christ. There is no need, 
however, to regard this as a reward for his obedience.409 Indeed there is no 
suggestion of the idea of a reward. What Christ receives he receives as of 
intrinsic right, and this is demonstrated by his obedience.

The exalted position of Christ is further enhanced by the prediction of 
universal homage to be given to him. This in itself is an admission of deity 
(cf. Is. 45:23), for the same homage is offered to Christ as is offered to 
God.410 There has been some discussion over who offers the homage. Some 
consider that the church is in mind, but others that it is the cosmic powers, 
in which case the lordship is over the world rather than over the church.411 
Since ‘every knee’ and ‘every tongue’ are here involved, it seems more 
natural to apply these phrases to humans rather than to cosmic forces but 
the expressions may be no more than symbolic. It is attractive to hold that 
demonic spirits who have rebelled against God will be obliged to acknow
ledge the lordship of Christ, not in the sense of a confession of faith, but 
in the sense of acknowledging his conquest over them. When demonic 
spirits acknowledge such sovereignty, it will be evident to all creatures that 
Jesus is exalted to the position of God. The hymn makes clear that he is no 
usurper of deity. There is no suggestion that there are two Gods. Yet there 
is no doubt that Jesus Christ is no less deity than God himself. Without 
embarking on difficult discussions about the trinity (see pp. 11 Iff.), we may 
note in this passage evidence that Jesus is treated as God, and this becomes 
part of the data on which that doctrine is based. The fact that homage to 
Christ is stated to be ‘to the glory of God the Father’ further safeguards a 
right approach to the monotheism of the early Christian church.412

For a full appreciation of the Christological significance of this passage, 
some comment must be made on the time of the homage. Is it now 
operative or is it still wholly future, or is it both? The verb ‘confess’ 
(exomologesetai) is future, although an alternative reading has an aorist 
subjunctive. Whichever reading is original it does not resolve the problem 
of the tension between the present actuality of Christ’s lordship and the 
future universal acknowledgment of it. There is ample evidence in the n t
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* *  Cf.  E. K äse m a n n , Z T K  47 (1950), pp . 3 4 7 ff.; and J .  Je rv e ll , Imago Dei, Geti. 1:26 im Spätjudentum, 
in der Gnosis und in den paulinischen Briefen  (1960), p. 212.

409 R. P. M artin , Philippians  (S C B ), p. 100, c o m m e n ts  that the v erb  u sed  fo r  b e s to w in g  (charizesthai) 
su g g e s ts  a g ift  o f  g rac e  an d  e x c lu d e s an y  n o tio n  o f  m erit.

" Cf.  M . M ein ertz , Theologie des Xeuen Testaments 2  (1950), pp . 62ff.
4 1 1  S o  E. L o h m e y e r , Der B r ie f an die Philipper  ( K E K ,  E d . W. S ch m au c h , ^1953), p. 97. N o te  that 

K äsem an n , art. cit.,  w h o  sees ev id en ce  o f  a g n o st ic  m y th , re g a rd s  the ‘n a m e ’ here as a d istin c tiv e  C h rist ian  
feature  ad d ed  to  the m y th .

412 Cf.  P. B o n n a rd , Philippiens, p. 47, and G . H e in ze lm a n n , Philipper (N T D ,  71955), ad loc.
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that Christians believed that Christ has already triumphed over his enemies 
(Rev. 3:21; Col. 2:15). And yet the conflict still rages in the experience of 
the church. For the present church, it is an act of faith to accept Christ’s 
conquest over his enemies as a fait accompli\ but at his coming again this 
will become a universally acknowledged fact. What is important for our 
present purpose is that the lordship is even now an essential fact.
Colossians 1:15-20
This is another Pauline passage which is widely claimed to have been 
originally an independent hymn. Since the significance of the hymn de
pends to some extent on its provenance it will be necessary, before dis
cussing its contribution, to note briefly the different views which have been 
expressed concerning it.
THE ORIGIN OF THE PASSAGE
Was the passage composed by Paul, or was it already in use as an early 
liturgical Christian hymn which was then adapted by Paul, or was it in 
fact a pre-Christian hymn either adapted by Paul or interpolated into his 
epistle? Because of its rhythmic form, unusual vocabulary and elevated 
style many exegetes are satisfied that this passage is a hymn.413 But there 
is difference of opinion over whether Paul himself wrote it or adapted it 
from some other source. C. F. D. Moule414 * considers the evidence insuf
ficient to conclude that this is a pre-Pauline passage and inclines towards 
a Pauline origin for it. Nevertheless, many feel more strongly that rhythmic 
qualities favour the idea of an independent hymn. It is possible that Paul 
may be echoing in his language ideas which formed part of a separate 
hymn, but there are no means of determining whether this is so.413 Account 
will be taken of the different possibilities in the discussion in the following 
section on the background of the passage.416
THE BACKGROUND
It would be sensible to look first to a Jewish background as an explanation 
of the concepts of this passage.417 Certain terms used in it suggest im

4 1 3  Cf.  R . P. M artin , Colossians: The Church’s Lord and the Christian’s Liberty  (1972), pp . 39f. C f  also  

J .  C . G ib b s , Creation and Redemption  (1971), p p . 9 4 -1 1 4 . G ib b s  ad o p ts  the v iew  that the au th o r o f  C o lo ss ia n s  

d id  n ot w rite  th is h y m n , on  fo u r g ro u n d s : (i) T h e  fo rm a l sty le  w h ich  d iffe rs  fro m  its co n tex t; (ii) T h e  

m an y  re lative  c lau ses in the h y m n ; (iii) T h e  h a p ax  le g o m e n a ; (iv) T h e  ad v a n c ed  C h r is to lo g y .
4 1 4  C . F. D . M o u le , Colossians and Philemon  ( C G T C ,  1957), pp. 58ff. Cf.  a lso  A . Feu illet, L e Christ 

Sagesse de Dieu d ’apres les epitres pauliniennes  (EB  1966), p p . 1 6 6 -273 .

4,5 P. E ll in g w o rth , ‘C o lo s s ia n s  1 :1 5 -2 0  and its C o n te x t ’ , E x T  83, 1962, pp . 2 5 2 f., m a in ta in s that even  
i f  P au l u ses a p re-P au lin e  h y m n  he has been  re sp o n sib le  fo r  its p resen t co n tex t. T h is  is c learly  the m o st  

im p o rtan t fac to r fo r  u n d erstan d in g  its co n tr ib u tio n  to  NT th e o lo g y .
416 M an y  sc h o la rs  h ave  so u g h t  to  reco n stru c t  w h at they co n sid er  to  be the o rig in a l fo rm  o f  the h y m n  

and h ave then co n cen tra ted  on the w a y s  in w h ich  the final red a cto r has m o d ifie d  it.
4 1 7  Cf.  C . M a s so n , L ’Epitre de Saint Paul aux Colossietis  (C X T , 1950), pp. 9 7 -1 0 7 , fo r  the v iew  that 

Je w ish  trad itio n  su ffic ien tly  ac co u n ts fo r  the C o lo ss ia n  h y m n .
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mediate parallels with the o t  and other Jewish sources. The idea of Christ 
as ‘first-born of all creation’ has been linked with Proverbs 8:22 (‘The Lord 
created me at the beginning of his work’, or perhaps ‘begat me’) and 
Genesis 1:1 (‘In the beginning God created’). Since the subject of Proverbs 
8 is ‘Wisdom’, it is reasonable to suppose that this idea sheds light on the 
Colossians passage. Indeed C. F. Burney418 suggested that the combination 
of Proverbs 8 and Genesis 1 was perhaps a rabbinic-style meditation, in 
which Paul claims for Christ what the rabbis drew out of these two 
passages. In this case he may be combating the exaggerated claims of 
Jewish teachers for the exalted status of the Torah, which was considered 
to be pre-existent and the agent of creation (see details in the section on the 
Logos, pp. 325ffi). Such a view would be tantamount to providing a rival 
for Christ, and this would naturally lead Paul to stress the pre-eminence 
of Christ (Col. 1:18). The hymn would thus find close parallels with John’s 
prologue, although here Paul brings out more specifically that Christ is 
subject to no other agency, not even the Torah.

This idea of a Jewish background has been criticized, mainly because of 
the difficulty of supposing that Judaizers were the sole source of opposition 
to Paul’s doctrine at Colossae. There are some elements which suggest a 
Gentile infiltration of ideas (e.g. vain philosophy, elemental spirits of the 
universe, ‘fulness’, etc.). The false teaching is so clearly eclectic, however, 
that there was undoubtedly a strong stream ofjudaizing within it, cf. Col. 
2:8 (tradition); 2:11; 3:11 (circumcision); 2:16 (festivals); and 2:21 (taboos). 
It seems highly likely, therefore, that ideas absorbed from the wisdom 
literature were at least a contributory factor in the expression of concepts 
found in Colossians 1:15ff. Certain parallels with Hebrews 1 would support 
this view.

Many scholars, however, have looked for a gnostic origin for the ideas,419 
especially appealing to the redeemed redeemer as in the case of Philippians 
2:6ff. Several ideas in the present passage are said to have a gnostic flavour, 
such as ‘image of God’, ‘first-born’, the head/body analogy, ‘fullness’, 
‘reconciliation’.420 Undoubtedly parallels can be found which sustain a

4 1 8  C f  C . F. B u rn e y , ‘C h r is t  as the A P X H  o f  C r e a t io n ’ , J T S  27, 19 2 5 -6 , p p . 160ff. C f  a lso  W. D . 

D av ie s , Paul and Rabbinic Judaism  (1948), pp . 15()ff., w h o  is a m o re  recent ex p o n e n t o f  the sam e  v iew . 

T . F. G la s so n , ‘C o lo s s ia n s  1:18, 15 and  S irach  X X I V ’ , S o v T  11, 1969, p p . 15 4 ff., w h o  stre sse s  the clo se  

co n n ection  b etw een  the C o lo ss ia n  p a ssa g e  and the W isd o m  literatu re , su g g e s t s  that the G reek  text o f  S irach  

24 k n o w n  to  Paul m a y  h av e  co n ta in ed  e x p re ss io n s  co rre sp o n d in g  to  ‘ p re -em in en ce ’ and ‘ f ir s t-b o rn ’ . T h e  

link in g  o f  the tw o  id eas o cc u rs in the O ld  L atin  tex t and is su p p o rte d  fro m  P s - C y p r ia n ’s Testimonies  II.i. 

A . van R o o n , ‘T h e  R e la tio n  betw een  C h r is t  and the W isd o m  o f  G o d  a c c o rd in g  to  P a u l’ , X'ovT  16, 1974, 

p p . 2 0 7 -2 3 9 , a rg u e s  that P a u l’s C h r is to lo g y  is n o t b ased  on  an id en tifica tio n  o f  C h r is t  w ith  the W isd o m  
o f  G o d  d e sc r ib ed  in the W isd o m  literatu re , b u t is con cern ed  o n ly  w ith  the trad itio n al con n ectio n  b etw een  
the M ess iah  an d  the W isd o m  o f  G o d  (cf. e sp . p. 238).

4 1 9  C f  E. K ase m a n n , ‘ A P r im itiv e  C h ris t ia n  B a p t ism a l L itu r g y ’ , Essays on S ew  Testament Themes  (E n g . 
tran s. 1960), p p . 1 4 9 -1 6 8 . H e  c o n sid ers  that the o r ig in a l h y m n  w as a p ag an  g n o st ic  m y th , w h ich  b ecam e 
ch ristian ized . H e  sees it as fo rm in g  part o f  a b ap tism a l litu rgy .

4 2 0  C f  R . P. M a rt in ’s su m m a r y , Colossians: the Church's Lord and the Christian’s Liberty,  pp. 40ff.
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superficial resemblance, but it will be seen that those notions are differently 
treated. In gnostic thought the ‘image’ related to a heavenly man, who 
bore the divine likeness, subjected himself to the powers of fate and has 
been exalted. Similarly the ‘first-born’ was the ‘original man’, who shared 
the throne of God, who also was to the world as the head to the body. But 
the idea of a redeemed redeemer is alien to the Colossians passage, as is 
also the gnostic idea of reconciliation. For gnostics, reconciliation was 
cosmic, not personal or moral; and although it is possible to put such a 
construction on the ‘all things’ in Colossians 1:20, the additional words ‘by 
the blood of his cross’ at once introduce a concept totally alien to gnostic 
ideas. The absence of the redemption concept is claimed by some to be 
offset to some extent by the recently discovered Coptic gnostic Apocalypse 
of Adam;421 but even this has been challenged because the Colossians hymn 
is too indebted to o t  concepts and can more readily be understood from 
such a starting point. It must be remembered also that extant gnostic 
literature is considerably later than the n t  period, which makes it a pre
carious quarry for finding clues to the background of the Colossians 
passage.

Another view is that which appeals more generally to a Hellenistic 
background rather than to gnosticism.422 Parallels are suggested 
with Stoicism,423 Philo and the Hermetic literature. But the parallels depend 
on some affinity between the Colossians passage and speculations over the 
cosmos. Philo is perhaps the nearest, for he speaks of the word as being 
the Son of God, the organ of creation and the ‘image’ of the heavenly 
wisdom.424 It has been maintained425 that the word ‘image’ (eikon) is the 
real key for the understanding of the passage, not only from Philo, but 
also from the Hermetic tracts.426 Another view concentrates more on the
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421 CJ. J .  T . S an d ers, The New Testament Christological Hymns, pp . 1 3 0 ff., on the A p o c a ly p se  o f  A d am .

Cf. a lso  R . M . W ilson , Gnosis and the New Testament (1968), p p . 1 3 8 ff.; G . W . M a c R a e , Heythrop Journal
6, 1965, p p . 27 ff.

422 Cf. M . D ib e liu s , An die Kolosser, Epheser, an Philemon (LH B , 319 53, ed. H . G reev en ), p p . 14ff. J .  T .

S an d ers, op. cit., p. 75, g iv e s  a b r ie f  su m m a r y  o f  D ib e l iu s ’ p o s itio n . Cf. a lso  E . N o r d e n , ,Agnostos Theos 
(1913), p p . 2 5 0 ff., w h o  traces the id eas o f  the h y m n  to  S to ic ism , v ia H e llen istic  Ju d a ism .

423 J .  M . R o b in so n , ‘A  fo rm al A n a ly s is  o f  C o l. 1 :1 5 -2 0 ’ , JB L  76, 1957, pp. 2 7 0 -2 8 7 , a llo w s o n ly  the

p o ss ib ili ty  o f  S to ic  in fluen ce in C o l.  1:16c.

424 Cf. de Migratione Abrahami 6; Quod Deus immutabilis, p. 138. C f  a lso  Legurn Allegoria 1:43; Confusione 
Linguarum 97, fo r  P h ilo ’s u se  o f  eikon o f  h e av en ly  W isd o m  and L o g o s . Cf. S an d ers, op. cit., p p . 8 4 f., fo r  

a u se fu l tab le  o f  c o m p a r iso n s  in C o lo ss ia n s , P h ilo  an d  the H e rm etica .

42:5 F. W . E lte ste r , Eikon im Neuen Testament (B Z N W , 23, 1958).
426 Cf. the para lle ls in the H e rm e tic  litera tu re , Corpus Hermeticum x i, x ii. See W . M a n so n ’s co m m e n ts  in 

Jesus the Messiah (1943), p p . 185ff. A lth o u g h  n ot u n sy m p ath e tic  to w a rd s  p o ss ib le  Iran ian  in fluence on  the 

A p o stle  P au l, M a n so n  p o in ts  o u t five  p ro n o u n c e d  d ifferen ces b etw een  P a u l’s v iew  an d  the h e av en ly  m an  

red e m p tio n  m y th , (i) C h r is t  p re -e x is ts  creatio n  as S o n  o f  G o d , not m an ; (ii) he is the so u rce , n ot m ere ly  
the in stru m en t, o f  cre atio n ; (iii) C h r is t  d id  not p o sse ss  the rank  o f  tr iu m p h an t R ed eem er  b e fo re  the creation ; 
(iv) he is M an  fro m  h eaven  b y  v irtu e  o f  in carn atio n , n ot b ecau se  he p re -ex isted  as m an ; (v) w e are a new  
creatio n  in h im , not b y  the aw ak en in g  o f  an o r ig in a l d iv in e  p rin cip le  in u s. M a n so n ’s c o n c lu sio n  is w orth  
q u o tin g : ‘H en ce , w h ile  it is p o ss ib le  an d  in deed  likely  that trad itio n al o r  received  id eas h e lped  the ap o stle
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wisdom concept, especially as it developed within the Jewish dispersion.427
Valuable as these background studies are for enabling us to set the 

passage against the religious atmosphere of the first century, they cannot 
entirely account for the origin of Paul’s ideas, which were more strongly 
based on the historical revelation which he had received, although no doubt 
they were expressed in ways which would be intelligible and highly sugges
tive to people in the contemporary world.428 We proceed to consider next 
the leading ideas in the Colossians passage with this in mind.
LEADING IDEAS
For convenience we may examine this passage under three themes.
The superiority of Christ in creation. This is set out in various ways and may 
be seen in two key concepts (‘image’ and ‘first-born’) and in a comprehen
sive statement about Christ’s part in creation. The idea, ‘image of the 
invisible God’, is an astonishing thought when applied to Christ, for what
ever the nuances in the word ‘image’ (eikon) it is clear that Paul is claiming 
that Christ is a perfect revelation of God.429 Both Judaism and Christianity 
affirmed the invisibility of God and consequently rejected idolatry, but 
Christian faith is unique in considering the visibility of the invisible through 
his perfect likeness in Christ. The same use of ‘image’ is found elsewhere 
in Paul (2 Cor. 4:4) in relation to the glory of Christ in the gospel. A

The Christological ‘Hymns’
Colossians 1:15-20

here, as at o th er p o in ts , to  se lf-e x p re ss io n , the m a tte r  o f  his g o sp e l m u st  be p ro n o u n c e d  in depen d en t o f  

ex tran eo u s in fluen ces, b ased  as it is on  C h ris t ian  h isto rica l rev e la tio n  an d  on  the C h ris t ian  ex perie n ce  o f  

G o d ’ (p. 190).

427 E . S ch w eize r, The Church as the Body o f  Christ (E n g . trans. 1964), p p . 64 ff. In an article ‘T h e  C h u rch  

as the M iss io n a ry  B o d y  o f  C h r is t ’ , N T S  8, 1 9 6 1 -2 , pp . 6 f f ,  Sch w eize r p ro p o se s  his o w n  ou tlin e  fo r  the 

o rig in a l h y m n  w h ich  is in c o rp o ra te d , ac c o rd in g  to  h im , in an ed ited  fo rm  in C o l.  1 :15 ff. H e sees the 

o rig in a l as p re sen tin g  a H e llen istic  c o n c ep tio n  o f  a c o sm ic  C h r is t  w h ich  b y -p a sse d  recon c ilia tio n  as a 

p erso n al reality . T h e  a m e n d m e n ts  m ad e  to  th is a lleged  h y m n  w ere  to  co rrec t th is H e llen istic  m isco n c ep tio n . 

B u t  S c h w e ize r ’s c o m m e n ts  d ep en d  w h o lly  on  the p ro b a b ility  o f  his rec o n stru c tio n  o f  the o r ig in a l h y m n  

be in g  co rrec t, w h ich  is se r io u sly  op en  to  q u estio n . B u t  cf W . P ö h lm an n , ‘D ie  h y m n isc h en  A ll-P räd ik a ti-  

onen  in K o l. 1 :1 5 -2 0 ’ , Z N W  64, 1973, pp . 5 3 -7 4 . A lth o u g h  he also  co n sid ers  that an e x is t in g  h y m n  has 

been u sed , he n ev erth e le ss  m a in ta in s that the a ll-sta tem en ts b e lo n g e d  to that h y m n .

428 B . V a w te r , ‘T h e  C o lo s s ia n s  H y m n  and  the P rin cip le  o f  R e d a c t io n ’ , CBQ  33 , 1971, pp . 6 2 -8 1 , has 

m a in ta in ed  that the final red a c to r  o f  the h y m n  has m o d ifie d  the th e o lo g y  o f  the o r ig in a l. H e  d o es n ot treat 

the h y m n  in its p resen t fo rm  as a P au lin e red actio n . H e  th in ks th is p a ssa g e  has in c o rp o ra ted  d ive rse  

th eo lo g ica l v ie w p o in ts . H e  n ev erth e le ss re g a rd s  the red actio n al ch an ges as sligh t. A n  e x a m p le  o f  su ch  a 

ch an ge  is that the o r ig in a l h y m n  is a lleged  to  h ave  re ferred  to an even t o f  c o sm ic  d im e n sio n s  w hich  in the 

red action  has been  sh ru n k  to  the d im e n sio n s  o f  the ch urch . T h e re  is, h o w ev er , a h igh  d eg re e  o f  su b je c tiv ity  

in V a w te r ’s m e th o d  o f  d e tec tin g  the o r ig in a l. In an y  case  w e are co n cern ed  w ith  the h y m n  in its final fo rm  

in C o lo ss ia n s , n ot in an y  p ro p o se d  o r ig in a l fo rm . V a w te r  a c k n o w le d g e s  th is, bu t co n sid ers  that his 
red action  m e th o d  b r in g s  to  ligh t the in ten tion  o f  the au th o r. F o r o th er a tte m p ts  at rec o n stru c tin g  the 
o r ig in a l tex t o f  th is h y m n , cf J .  M . R o b in so n , JB L  76 , 1957, pp . 2 7 0 -2 8 7 ; E . B a m m e l, ‘V e rsu c h  zu C o l. 
1 :1 5 -2 0 ’ , Z N W , 52, 1961, p p . 88ff.

429 R . P. M artin , Colossians: The Church’s Lord and the Christian’s Liberty, p . 45 , sp e ak s  o f ‘a c o m in g  in to  
v isib le  e x p re ss io n  o f  the in v isib le  God’. It is m o re , th ere fo re , than ju s t  liken ess.
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similar use is found in Hebrews 1:3 (see below). If we enquire in what way 
the use of the term in Colossians differs from Philo’s (see previous section), 
the answer is found in its combination with the phrase ‘first-born (proto- 
tokos) of all creation’, which has no precise parallel in Philo.430

The word ‘first-born’ occasions some difficulty, because the statement 
taken on its own would seem to imply that Christ was a creature. But in 
view of the context this is impossible. The creator of all things 431 (see 
below) cannot himself be a creature. In what sense, therefore, is ‘first-born’ 
used? Some (including the Arians) maintained that this word must be 
understood in terms of Proverbs 8:22, which they understood to mean that 
Wisdom was created. But this is possible only by ignoring the context. 
The word prototokos must be understood either (i) in the sense of priority 
to creation, thus drawing attention to the pre-existence of Christ, which 
is in line with his creative work;432 or (ii) in the sense of supremacy over 
creation (cf verses 17-18). The latter idea fits in well with the main drift 
of the whole passage, i.e. the pre-existence of Christ. He is not the greatest 
among the multitude of other creatures. There is no suggestion that Paul 
had this in mind. He was clearly placing Christ above all creatures in the 
statements that follow. In a particularly full manner, he shows this in 
Colossians 1:16, where God is said to have created all things ‘in him’ (en 
auto), ‘through him’ (<di' auton) and ‘for him’ (eis auton). In no clearer way 
could he have set Christ at the very centre of creation, and in no more 
explicit terms could he have asserted his superiority.
The continuing activity of Christ in the created order. In the next section (verses 
17-18a), the creation is still in view, but a new thought is introduced, i.e. 
that all things ‘hold together’ (synesteken) in Christ. This idea of Christ as 
the principle of coherence in the universe, striking as it is, is found also in 
Hebrews 1:3, where all things are upheld by his power. This certainly 
disposes of any idea of Christ being an absentee creator or as being unin
terested in the creation. It is diametrically opposed to any suggestion that 
demonic forces were in control,433 as the false teachers at Colosse may well 
have been suggesting. It is evident that Paul docs not hesitate to affirm the 
lordship of Christ over creation, as consisting not merely in a past com
pleted act, but in a present sovereign activity. In this dramatic way he 
identifies the creative activities of Christ with those of God.

A special aspect of Christ’s activity in the created order concerns his
430 N o te  that P h ilo  d o e s  u se  the w o rd  protogonos in c o n ju n c tio n  w ith  eikoti (De Fuga et ini'. 101).

431 A . Feu illet, ‘ La creatio n  de l ’u n iv ers  “ d an s le C h r is t ”  d ’ap res l ’ep itre  au x  C o lo ss ie n s  1 .1 6 a ’ , N T S  12, 

1 9 65-6 , p p . I f f . ,  d isc u sse s  p articu larly  the m e an in g  o f  the p h rase  prototokos pases ktiseds.
432 C . F. D . M o u le , Colossians and Philemon, pp . 6 6 f . , d isc u sse s  the p h rase  pro panton in C o l. 1 :17 and 

fav o u rs  the in te rp re ta tio n , ‘he ex is ts  b e fo re  all th in g s ’ .
433 T h is  tr iu m p h  o f  C h r is t  o v e r  d e m o n ic  fo rc e s is v iv id ly  sta ted  in C o l.  2 :1 5  to  be  a d irect resu lt o f  the 

w o rk  o f  C h rist .
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relationship to his own community (i.e. the body), for Paul makes the 
statement that ‘he is the head of the body, the church’. In other words, he 
explains quite specifically what he means by the body. Some, who consider 
that Paul has used an existing hymn,434 regard the words ‘the church’ as an 
interpretive addition by him; in the supposed original form of the hymn, 
‘body’ was understood as ‘the universe’. Even if this were so, it could be 
said that Paul modified the words to show the special interest which the 
sovereign Creator has in his church. Those who appeal to a gnostic back
ground see here a reference to the gnostic idea of mankind as an earthly 
‘body’ which has a heavenly head, i.e. the gnostic saviour.435 The parallel 
is interesting but is no sure guide to origins, for the body-head idea could 
be a natural development from Paul’s use of the body metaphor of the 
church in both 1 Corinthians and Romans (see a further discussion of this 
in the section on the church, pp. 744ff.). There is no justification for 
maintaining that Paul must always use his metaphors in the same way. 
Here he is more concerned to describe the relationship which Christ at 
present sustains with his church than to debate the nature of the church 
(cf. also Col. 2:9-10).
Christ as the Jullness of God. In this latter part of the passage Paul reaches a 
climax in his assertions about Christ. He first reiterates the supremacy of 
Christ by using the word ‘beginning’ (arche), linking it with the formerly 
used ‘first-born’ (prototokos), but qualifying this with the words ‘from the 
dead’. In what sense is he using the word arche?436 Is it equivalent to 
superiority of rank or priority in time? Or does it refer to creative su
premacy, either in the universe or the church? Since ‘beginning’ is linked 
so closely with ‘first-born’ from the dead, it is most natural to suppose 
that the Christian church is in mind. The clear allusion to the resurrection 
of Christ is significant in view of Paul’s stress on Christ’s exalted position. 
It is through the resurrection that the church is called into being. The 
theme here is, therefore, re-creation.437

It is however the combination of pre-eminence with fullness that is most 
striking. The pre-eminence stresses the uniqueness of Christ over every
thing (or in every respect), but what is the meaning of fullness (pleroma)?438 
The main clue to its meaning is found in Colossians 2:9 where it means the 
total essence of God. All that God is, is in Christ. This is a high peak of

434 CF. R . P. M artin , Colossians: The Church’s Lord and the Christian's Liberty, p. 47.

435 F o r d eta ils, cf. H . S ch lier, kephale, T D N T  3, p p . 6 7 3 ff.
436 C f  M o u le , op. cit., ad loc., on this w o rd .
437 R . H . Fu ller, The Foundations o f New Testament Christology, p. 215 , sees an A d am  C h r is to lo g y  here, 

ap p ea lin g  to  the idea in 1 C o r . 15:45 o f  C h r is t  as a life -g iv in g  Sp irit. H e  sees the resu rrectio n  o f  C h r is t  as 

‘c o n stitu tiv e ’ .
438 F o r a d isc u ss io n  o f  pleroma in E p h . 1 :23, cf. R . Y a te s , ‘A R e-ex am in atio n  o f  E p h esian s 1 :23 ’ , E x T  83, 

1972, pp . 14 6ff.
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Paul’s statements about Christ. It sweeps beyond the remarkable statement 
of 1:15, for the indwelling fullness is more comprehensive than the ‘image’. 
It is even more difficult to grasp. Yet in the light of it no lesser view than 
the deity of Christ is tenable. It should be noted that ‘pleroma was a word 
used by the gnostics of the sum total of intermediary aeons, and it may be 
that a similar use was current in Paul’s day among the false teachers. If so 
he seizes the word and uses it of the supremacy of Christ in such a way as 
to place him on a level with God. It is a startling thought, but Paul 
introduces it without betraying any awareness that it might be inappro
priate.439 It arose, not out of any speculation, but out of his own experience 
of Jesus Christ.

There is one feature in this passage which affects our understanding of 
its background, but which belongs to a consideration of the work of Christ 
rather than his person, i.e. the theme of reconciliation (see pp. 486ff.). Its 
importance for our present purpose is that it excludes a gnostic influence, 
for nowhere in gnostic mythology does the saviour bring about a personal 
reconciliation between man and God. What is most significant is that the 
dwelling of the fullness of God in Christ has a functional purpose, not 
merely for man alone, but for all things. Indeed, Paul’s interest in plerdma 
is practical rather than theoretical. Having experienced reconciliation he 
does not question the divine sovereignty of Christ which had brought it 
about.
1 T im o th y  3:16
Since this is sometimes regarded as a Christological hymn, it will be 
included here, although it is not primarily concerned with the person of 
Christ.440 A textual problem arises from a variation in the beginning. Some 
texts have the relative pronoun (hos) in which case the hymn opens with 
an assertion, ‘Who was manifested in the flesh’, which must refer to Christ, 
although he is not specifically mentioned. Since the whole statement is 
regarded as a confession of the Christian church, there can be little doubt 
that the readers would understand it in this way. The alternative reading 
‘God was manifested in the flesh’ is probably a scribal attempt to provide 
a suitable subject and was influenced by the fact that God is the nearest 
antecedent in the text. In any case the hymn affirms the incarnation al
though in a somewhat indirect way. The words ‘in the flesh’ focus unmis
takably on the human life of Jesus. In a similar way the pre-existence of 
Jesus is presupposed rather than explicitly stated.

CHRISTOLOGY

439 Fu ller, op. cit.. p. 216 , c o m p a re s  th is u se  o f ‘ fu lln e ss ’ w ith  the n am e Kyrios in Phil. 2 :10 , w hich  he 

u n d erstan d s as the fu ln ess o f  C h r is t ’s d iv in e  L o rd sh ip .
4+1 F or a d isc u ss io n  o f  th is p a ssa g e  as a h y m n , cf. R . FL G u n d rv , ‘T h e  F o rm , M ea n in g  and B a c k g ro u n d  

o f  the F ly m n  q u o ted  in 1 T im . 3 :1 6 ’ , in Apostolic History and the Gospel (ed. W. W . G a sq u e  and R. P. 

M artin , 1970), pp . 2 0 3 -2 2 2 .
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The words ‘vindicated in the Spirit’ could be understood in one of two 
ways, either as referring to the human spirit of Christ or as referring to the 
Holy Spirit. In the former case vindication would come in the spiritual 
realm; in the latter through the agency of the Spirit (in this case en would 
be instrumental). The difference would not be great, but if the latter 
interpretation is correct it would celebrate the close connection between 
the Son and the Spirit in the incarnate life,441 for which some support may 
be seen elsewhere in the N T .

The third line in the hymn, ‘seen by angels’, is the most obscure, but 
could refer to the principalities and powers, who are mentioned in other 
N T  contexts as adverse agencies in the world (cf. Col. 2:15). The phrase 
would then be a succinct declaration of the triumph of the exalted Saviour, 
who was displayed to his defeated spiritual enemies.442 If on the other hand 
the angels are generally ministers of God, as for instance in Hebrews 1, the 
phrase may mean the same as the statement in Hebrews 1:4 that Christ 
became much superior to angels. The idea of good angels desiring to see 
the triumph of Christ seems to be paralleled in 1 Peter 1:12. This may well 
have been a variant way of expressing the superiority of Christ.

Some regard the view of Christ in this hymn as being quite different 
from that of Philippians 2:6ff., because of the absence here of any mention 
of the ‘hidden’ nature of Christ, his incarnate life of obedience and the 
cross.443 Instead is seen a reference to the Hellenistic divine man. The 
passage is then claimed to be an epiphany interpretation of the incarnate 
life, which is seen to be incompatible with ‘Paul’s cross-centred 
Christology’. But this does not allow sufficient scope for the compressed 
statements in 1 Timothy 3:16. It assumes too readily that Paul regarded 
the incarnation as an obscuring of divine glory, whereas 1 Timothy 3:16 
sees it as a manifestation. But Paul would have agreed that Jesus Christ 
‘manifested’ God in his human life, and the 1 Timothy 3:16 hymn docs 
not exclude the view that at the incarnation the eternal Son ‘emptied’ 
himself.

Another view of this hymn is to see it as a hymn of ascent to the throne, 
based on the scheme: exaltation, presentation, enthronement.444 This does 
not, of course, deny the reference to the incarnation in the first line. 
Certainly the conclusion of the hymn ‘taken up in glory’ may suggest the 
enthronement theme. There is a marked similarity between the accent on 
glory here and Philippians 2:11 and Hebrews 1:3. The celebration of the
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441 Fuller, op. cit., p. 218 , re g ard s  ‘ S p ir it ’ here as in d ica tin g  the u p p er o r  h eav en ly  sph ere .

44“ J .  T . S an d e rs, The i\ew  Testament Christological Hymns, p. 95, links the ‘a n g e ls ’ w ith  the ‘ sp ir it s ’ in 
p r iso n ’ in 1 Pet. 3 :19 .

443 Cf. Fu ller, op. cit., p p . 216ff.

444 So  J .  Je r e m ia s , Die Briefe an Timotheus und Titus (S T D ,  1947), p. 21; cf. a lso  M . D ib e liu s, Die 
Pastoralbriefe (LH B , 31955), pp . 50f.
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glory of Christ was a theme much favoured among the early Christians 
(cf also the Johannine prologue).
H ebrew s 1:3 and  its se tting
This is a much briefer, but nonetheless important, statement because 
it sets out a similar high view of Christ to that seen in Philippians 2 and 
Colossians 1. In it the writer combines two considerations -  the relation 
of Christ (introduced as Son) to the creation, and his relation to God.

Under the first heading two significant factors are mentioned. First 
Christ is said to be 4appointed heir of all things’.443 This plainly asserts that 
the created order belongs to Christ, and is in line with the Colossians 
statement that all things were created ‘for him’ (Col. 1:16). The idea is 
strengthened by the fact that his part in creation is also brought out as 
clearly here as in the Pauline passages, although one difference is worth 
noting. Hebrews uses the term ‘ages’ (aidnes) instead o f ‘world’ (kosmos).446 
The former is more all-embracing than the latter. Moreover, Christ is 
described in this epistle as upholding all things by his word of power, thus 
showing his continued activity in creation.

It is the second consideration, the relation of Christ to God, which is 
most significant for our present purpose, however, because of the combi
nation of two descriptive words -  apaugasma and charakter. The first is 
rendered in r s v  as ‘He reflects the glory of God’, which does not fully 
capture the sense.447 The idea is of the radiance which streams from a 
brilliant light; although a striking metaphor, it is clearly limited because it 
is essentially impersonal. Nevertheless, the word occurs in the book of 
Wisdom in describing Wisdom (7:26), which is regarded as a personifica
tion, although not as a personal being. It is also used by Philo to describe 
the logos (The Making of the World, 146), but here again the logos was never 
personal. The use of the same term of Christ in Hebrews is to be understood 
in the sense that the glory of God could be perfectly seen in Jesus Christ, 
an idea exactly parallel to the image idea in Colossians 1:15. We might also 
link it to John 1:14 where the glory of God has become visible in the Son. 
All these passages suggest that Jesus Christ was the perfect revelation of 
God.448

443 F. F. B ru c e , Hebrews, pp . 3 f . , sees an ech o  o f  P s. 2 :8  beh in d  this e x p re ss io n . J .  H e rin g , Hebrews 
(1970), p. 3 n. 12, o b je c ts  to  the ren d erin g  ‘all th in g s ’ and su g g e s t s  that panta o r  ta panta is the n o rm al 

ex p re ss io n  fo r  the ‘u n iv e r se ’ in the n t . It w o u ld  n ot ap p ear, h o w e v e r , to  m a k e  m u ch  m ateria l d ifferen ce  

to the th o u gh t.
446 A c c o rd in g  to  F. F. B ru c e , op. (it., p. 4, the e x p re ss io n  here e m b race s  ‘ the w h o le  created  u n iv erse  o f  

sp ace  and t im e ’ .
447 H e rin g , op. cit., p. 5, p re fers the idea o f ‘ re fle ctio n ’ as a ren d erin g  fo r  apaugasma, an d  d isp e n se s w ith  

the o b jec tio n  that the idea im p lie s  a m irro r. H e th in ks the au th o r is co n cern ed  to m ak e  clear that the S on  

p artic ip ate s in the F a th e r ’s g lo ry  in a w h o lly  sp ecia l w ay .
448 A few  sc h o la rs  h ave d en ied  that H eb . 1:3 a ttr ib u te s to the S o n  the d iv in e  n atu re , cf. e.g. E . F. S co tt, 

Hebrews (1922), pp. 15 7 f f .). B u t for the co n tra ry , cf. H . S tra th m an n , Der Brief an die Hebraer (61953),
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The second word, charakter, expresses the idea of a stamp upon a seal, 
which is used here to show that there is an exact correspondence between 
the Son and the Father. The correspondence is moreover related to the 
nature (hypostasis) of the person.* 449 450. The stamp reproduces in its impress 
every line of its own form. There cannot exist in the impression what is 
not in the stamp. But again the use of the metaphor is limited, because it 
is essentially impersonal, and because it cannot be inferred that the Son is 
as distinct from the Father as the impression is from the stamp.430 It is 
reasonable to suppose that these two metaphors may owe something to 
the Genesis 1:26 description of Adam made in the ‘image’ of God, and to 
the idea which occurs in Paul (in Romans and 1 Corinthians) of Christ as 
the last Adam. In view of Adam’s failure it is heartening to know that 
Christ perfectly fulfilled the function of a reflection of God.

Yet another assertion is made in this passage which demands mention -  
that the Son sat down ‘at the right hand of the Majesty on high’.451 This 
reverential name for God is also used in Hebrews 8:1 and underlines the 
awe with which the author clearly regards him (cf. 12:28, 29). The position
ing of the Son at the right hand of God is stressed to serve as a preparation 
for the high-priest theme (cf. 8:1). But some comparison is clear between 
this view and that of the exaltation of Jesus in Philippians 2:10, 11. What 
is clearer in Hebrews 1:3, however, is that the exaltation follows from an 
act of purification of sins, implicit in the Philippians reference to Jesus’ 
obedience to death on the cross. The act of purification will require further 
discussion under the high-priestly work of Christ (see pp. 471ffl), but for 
our present purpose it is highly significant that the writer to the Hebrews 
began his work by introducing the high priest in his exalted state. This is 
all the more remarkable in view of the complementary presentation in this 
epistle of the perfect manhood of our high priest (see below and also in the 
section on the humanity of Jesus, pp. 226fl). Hebrews approaches Jesus as 
man from the standpoint of Jesus as the exalted Son of God.

Some comment must be made on the interpretation of this passage in 
line with the gnostic Anthropos myth as advocated by Kasemann.432 Ac
cording to this view the Son is not the Son of God as understood in a
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pp. 7 3 ff .; O . M ich el, Der Brief an die Hebräer ( 11I9 6 0 ) , p. 38; C . S p icq , L ’Epitre aux Hebreux 1 (EB , 21952), 
287ff.

449 T h e  w o rd  Hypostasis p lay ed  an im p o rta n t part in later C h r is to lo g ic a l c o n tro v e rs ie s . P h ilo  u ses the 

w o rd  b o th  in the sen se  o f  a c o p y  o f  the o r ig in a l (De Plantatione 12 .50) and  in the sen se  o f  essen ce  (De 
Somniis I, 32. 188).

450 B ru c e , op. cit., p . 6, here rem ark s that ‘ju s t  as the g lo ry  is really  in the e ffu lg en ce , so  the su b stan ce  

(G k . hypostasis) o f  G o d  is really  in C h r is t , w h o  is its im p re ss , its ex act m a n ife sta tio n  an d  e m b o d im e n t ’ .
431 T h e  in fluen ce o f  Ps. 110:1 here sh o u ld  be  n o te d , sin ce there is n o  d o u b t  that th is P sa lm  ex erted  a 

p o w erfu l in fluen ce on  the w rite r  to  the H e b re w s. B ru c e , op. cit., p. 7, su g g e s t s  that th is g o e s  b ack  to o u r 
L o r d ’s o w n  u se  o f  the P sa lm  (cf. L k . 2 2 :6 9 ). F o r  a d isc u ss io n  o f  the idea o f  a h e av en ly  se ss io n  o f  C h r is t  in 
the nt , cf. J .  D an ie lo u , ‘L a  S e ss io n  ä la d ro ite  du  P ere ’ , in The Gospels Reconsidered (1960), pp . 68ff.

432 E . K ä se m a n n , Das wandernde Gottesvolk (1957), p. 63.
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Christian sense, but the gnostic Anthropos. Kasemann regards the back
ground to be what he calls ‘Hellenistic aeon theology’ (particularly the 
pheron in Heb. 1:3, ‘upholding’ the universe). He sees the same religious 
scheme in Hebrews as in Philippians, with the distinction that the latter 
relates the effects of Christ’s obedience cosmically, whereas the former 
relates them to the community.453 But Kasemann gives insufficient atten
tion to the basically Jewish background to Hebrews and to the view that 
the statements of the epistle can be intelligently understood without appeal 
to gnostic ideas. There is no suggestion in the text that the ‘Son’ in the 
Hebrews passage comes from a Hellenistic background. The allusion to the 
o t  prophets in Hebrews 1:1 would strongly suggest a Jewish background, 
while allowing for some Hellenistic influence.

So closely linked to the opening statement is the use of the series of o t  

quotations in Hebrews 1, that the importance of these for an understanding 
of the person of Christ cannot be minimized.454 Psalm 2:7 is cited in a way 
which conveys the idea of the eternal generation of Christ.453 The idea of 
pre-existence is followed up later in the epistle in the Melchizedek pas
sage.456 2 Samuel 7:14 implies his eternal sonship, distinguishing him at 
once from the angels. Deuteronomy 32:43 ( l x x ) is introduced by a state
ment referring to the ‘first-born’ (prototokos), who is clearly to be identified 
as the ‘Son’ of the previous verses. It is the same term which occurs in 
Colossians 1:15, 18 and Romans 8:29, in each case used of the superiority 
of Christ. Whereas this Pauline emphasis is absent from the Hebrews 1:6 
statement, it is nonetheless implied in the whole presentation of Christ in 
this epistle. 433 434 * 436

433 Cf. J .  T . S an d ers, The New Testament Christological Hymns, p p . 9 2 ff ., fo r  co m m e n ts  on K a se m a n n ’s 
p o sitio n .

434 Cf. R . G . H a m e rto n -K e lly , Pre-existence, Wisdom and the Son of Man, p p . 2 4 3 f f . , w h o  b r in g s  o u t the 

C h r is to lo g ic a l s ig n ifica n c e  o f  these ot q u o ta tio n s . C f  a lso  S. K iste m a k e r , The Psalm Citations in the Epistle 
to the Hebrews (1961), pp . 8 8 f f . , w h o  ten ds to o v e rstre ss  the para lle ls b e tw een  the e x e g e s is  o f  Q u m ra n  and 
H e b re w s.

433 C f  H . M o n te fio re , Hebrews (B C , 1968), p. 44. H e  d ra w s atten tio n  to  the fact that in Je w ish  trad itio n  

P s. 2 had a m e ssian ic  in te rp re ta tio n . H e  cites 1 Q  Sa 2 :11 . H e c la im s, h o w ev er , that H e b re w s d o e s  n ot cite 

the P sa lm  m e ssian ic a lly . H e  fin d s s ta g e s  in the d e v e lo p m e n t in the in te rp re ta tio n  o f  the v erse  (Ps. 2 :7 ), 

fro m  its referen ce to  re su rrectio n  (R o m . 1:4) to  its referen ce to  the gen era tio n  o f  the S o n  as here. A link 

b etw een  the tw o  is fo u n d  in the v o ic e  at the b a p tism  (c o m b in e d  w ith  Is. 42 :1 ) and  a fu rth er link  in the 
tran sfig u ra tio n  acco u n t. It is p o ss ib le , h o w ev er , that co -la tera l rath er than  stra igh t- lin e  d e v e lo p m e n t m ay  

h ave  taken  p lace , in w h ich  case  it w o u ld  be a m ista k e  to  read  in to  the H e b re w s ’ acco u n t an ad v an ced  

C h r is to lo g y . H a m e rto n -K e lly , op. cit., p. 245 , c o n sid ers  that the tra jec to ry  traced  b y  th is tex t  is p a ra d ig 

m a tic  o f  the w ay  in w h ich  the d o c trin e  o f  p re -ex isten ce  d e v e lo p e d  -  fro m  re su rrectio n , th ro u g h  earth ly  life 

to p re-ex isten ce .

436 F o r fu rth er c o m m e n ts  on  the p re -ex isten ce  o f  C h r is t  in H e b re w s, see the sec tio n  on  M elch ized ek  

(pp . 4 8 3 ff.) . It is n o ticeab le  that n o w h ere  in th is ep istle  is C h r is t  ca lled  M elch ized ek . O . C u llm a n n , The 
Christology o f the New Testament, p. 84, su g g e s t s  that Je w ish  e x e g e te s  cam e to  d ev a lu e  M elch ized ek  b ecau se  

o f  their an ti-C h ristian  p o lem ic . B u t F. L . H o rto n , The Melchizedek Tradition (1976), sh o w s that rab b in ic  
trad itio n  co n sid ered  that the p r ie sth o o d  o f  M elch ized ek  w as tran sfe rred  to  A b rah am  and  th ro u g h  h im  to 
the L ev itica l p r ie sth o o d . B u t  th is is v e ry  d ifferen t fro m  the e x p o sit io n  in H e b re w s, w h ere  M elch ized ek  is 
seen to  be su p e r io r  to  A aro n .
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It is noticeable further that for Hebrews the adoration of the angels at 
the birth of Jesus is seen to be significant and might be compared with the 
Lukan birth narratives. The quotation from Deuteronomy 32:43 (with 
parallel in Ps. 97:7) is striking, because it applies to Christ what originally 
referred to God.457 By combining the l x x  versions of Psalm 104:4 and 
Psalm 45:7-8, Hebrews contrasts the origin of the angels (they were ‘made’) 
with the eternal existence of the Son. Even more striking is the address to 
the Son as ‘O God’, which is a direct ascription of deity. In this case, the 
original application of the psalm to the king might favour the rendering 
‘God is thy throne’, but Hebrews sees it in a different light when applied 
to Jesus. The concluding citation uses Psalm 102:26-28 of Jesus, although 
again the original context applies it to God. He is seen as creator (as in 
Heb. 1:3), but also as judge. Moreover, by implication the citation points 
to the changelessness of the Son as contrasted with the destructibility of 
his creation.

One of the most remarkable features about the presentation of Christ in 
Hebrews is the combination of the undeniably divine nature in chapter 1 
with the equally clear emphasis on the perfection of Jesus as man in chapter 
2. In no other passage in the n t  are the two aspects brought together so 
clearly. To gain a true appreciation of the former, the main features of the 
latter must be considered. First we note the temporary inferiority to angels 
which is asserted and backed up with a quotation from Psalm 8:4-6 (Heb. 
2:6-9).458 To the writer the significant factor is the temporary character of 
this (‘for a little while’, brachy ti). It is admittedly a contrast with chapter 
1, but even the suffering and death which resulted from incarnation are 
seen as a crowning with glory and honour (2:9). The nature of the incar
nation is clearly stated in Hebrews 2:17 -  ‘Therefore he had to be made 
like his brethren in every respect’ -  a claim to real humanity. This is said 
to qualify Jesus to become a merciful and faithful high priest. Moreover, 
since those whom Jesus had come to assist were ‘flesh and blood’ (2:14), 
so he had to share the same nature. The entire argument of the epistle 
depends, in fact, on the identity of Jesus with man, and his perfect humanity 
is therefore as crucial as his deity.

This perfect humanity is not, however, exempt from temptation (2:18), 
an idea to which Hebrews returns in 4:14f. It is a daring juxtaposition of 
ideas to maintain that the one who in chapter 1 is identified closely with 
God in majesty and power, is later seen to be subject to temptation, since 
God himself cannot be tempted. The author of Hebrews can mention the 
matter almost incidentally, without raising the theological issues which are 437

437 H e rin g , Hebrews, p. 9 n. 28, th in k s there are  g ro u n d s  fo r  su p p o s in g  that Ju d a ism  m a y  h ave k n o w n  
an in terpreta tio n  o f  D t. 32 :4 3  sim ila r  to  that in H e b re w s. H e  cites the Life o f Adam and Eve, pp . 1 2 ff., 
w hich  m a in ta in s that G o d  c o m m a n d e d  the an g e ls  to  w o rsh ip  A d am .

4:58 H a m e rto n -K e lly , op. cit., p . 247 , sees here a co m p a r iso n  w ith  P a u l’s A d a m  do ctrin e .

The Christological ‘Hymns’
Hebrews 1:3 and its setting
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clearly involved. Neither does he discuss how the eternal Son could be 
made like his brethren, nor how, being incarnate, he could be tempted. He 
is concerned only about the qualifications of Jesus for the office of eternal 
high priest and he has no doubt that both aspects are needed. It is in 5:7ff. 
that he gives the clearest allusion to the human life of Jesus, which he had 
previously maintained in chapter 2 to be indispensable. He brings into 
focus the Gethsemane experience of Jesus to show in a striking way the 
perfect obedience of the Son to the Father.439 This obedience theme is 
reiterated further in Hebrews 10:9, where the words of Psalm 40:6-8 are 
made to apply to Christ and to set out succinctly the whole mission of 
Jesus as ‘obedience’ to the Father’s will; this is seen to be the key to the 
understanding of the self-offering of Jesus.

In this remarkable way this epistle presents the double aspect of the 
person of Christ. Moreover, the writer sees it as essential to establish that 
Jesus is both Son of God and yet truly man, as a prerequisite for an 
exposition of his mission and achievement. It is obvious that he is not 
approaching the person of Christ in a speculative way. He does not an
ticipate the historic Christological debates. He certainly does not drive a 
wedge between the exalted risen Christ and the historical Jesus. To him 
the one who offered loud cries and tears during his passion was the same 
one who has now taken his seat at the right hand of the majesty on high 
(cf Heb. 12:2). Although expressing his thoughts in a different way, the 
apostle Paul is in close agreement with the view of Christ here expressed. 
The obedience unto death, even the death of the cross, in Philippians 2:8, 
shares the same approach as this epistle to the meaning of the passion. In 
both the cross is seen as an act of humiliation.

One feature about Jesus as perfect man which has already been separately 
discussed (cf pp. 228ff), is the sinlessness of Jesus. It is specifically men
tioned in Hebrews 4:15 and has a vital importance in the whole theology 
of the epistle. 460Jesus as man is seen, therefore, as the type of true manhood, 
i.e. manhood as it ought to be, free from sinful rebellion against God. 
There is some kinship here with Paul’s ‘last Adam’ presentation, where 
Christ’s perfect obedience is set over against Adam’s sin of disobedience 
(Rom. 5:12ff., especially 5:19).461
1 P e te r 3:18-20
Some regard 1 Peter 3:18-20 as a Christological hymn.462 The only state-

439 A lth o u g h  there is n o  reaso n  to  restr ic t the re feren ce to  G e th se m an e  here, that ex p er ie n c e  is the m o st  
p o ig n an t e x p re ss io n  o f  it that w e k n o w  fro m  the g o sp e ls  (cf B ru c e , H e b re w s, p. 98). It se e m s h igh ly  

p ro b ab le  that the au th o r  has G e th se m an e  in m in d .
460 C f  a lso  the e x p o sit io n  o f  Ps. 8 in H eb . 2 :6 ff.
461 F o r a c o m p a r iso n  b etw een  P a u l’s C h r is to lo g y  and  that o f  H e b re w s, cf. H . R . M a c k in to sh , The 

Doctrine o f the Person of Christ (31914), p p . 86f. H e  fin d s m an y  sim ila r itie s  and  so m e  d iffe ren ces (e.g. the 
h igh -p rie st th em e, the g lo r y  o f  J e s u s ’ life on  earth , J e s u s  as a pattern , the ab sen ce  o f  a m y stica l e lem en t).

462 Cf. J .  T . S an d ers, The New Testament Christological Hymns, pp . 95ff.
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ment which bears on our present concern is the reference to the resurrection 
and its sequel in verse 22. The return to heaven is linked to the enthrone
ment idea (at the right hand of God) and the homage of angels, authorities 
and powers.463 464 The parallel with Philippians 2:9, 10 is close in its reference 
to the exaltation, but the humiliation theme concentrates more on Christ’s 
death in the flesh. His being ‘made alive in the Spirit’ (verse 18) might be 
compared with 1 Timothy 3:16 (vindicated in the Spirit). The close link 
between Christ and the Spirit is also seen in 1 Peter 1:1; 1:11.
S um m ary  o f  the C hristo log ical h ym ns
These passages are of special value because they bring out more specifically 
several of the ideas implied in the titles. They too present a high Christol- 
ogy which leaves in no doubt that Jesus was both man and God. It is 
significant that linked with his exalted character, there is emphasis also on 
the humiliation of Jesus. Such concepts as the ‘no-snatching’ of 
Philippians 2, the ‘image’ and the ‘fullness’ of Colossians 1, and the divine 
radiance of Hebrews 1, make it impossible to view Jesus as no more than 
a man. Whatever the explanation of the mystery of the incarnation, no 
view which does not do justice to his exalted nature and status is true to 
the n t . It was here that the attempts of the liberal ‘Jesus of history’ school 
failed.

The Virgin Birth
The synoptic gospels

T H E  C H R IST O L O G IC A L  E V E N T S: 
IN T R O D U C T O R Y  C O M M EN TS

Our final section will deal with the virgin birth, the resurrection and the 
ascension, which the n t  presents as historical events, although some of its 
interpreters have regarded them as ‘myths’. We shall consider these alter
native approaches, but our main aim will be to establish the importance of 
these happenings for the Christology of the n t  church.

T H E  V IR G IN  B IR T H  
T he synop tic  gospels
No consideration of synoptic Christology is possible without giving due 
weight to the birth narratives of Matthew and Luke.465 The evidence from

463 F o r an ex h a u stiv e  e x a m in a tio n  o f  the p ro b le m s  re la tin g  to  1 Pet. 3 :1 8 , cf B o  R eick e , The Disobedient 
Spirits and Christian Baptism (1946). H e  ap p ea ls  to  so m e  para lle ls w ith  the Odes o f Solomon 24.

464 I. T . B e c k w ith , The Apocalypse o f John (1919, r .p . 1967), p. 314.
463 F o r so m e  b asic  m o n o g ra p h s  on  the v irg in  b irth , cf J .  O rr , The Virgin Birth o f Christ (1907); G . H . 

B o x , The Virgin Birth of Christ (1916); V . T a y lo r , The Historical Evidence for the Virgin Birth (1920); J .  G . 
M ach en , The Virgin Birth o f Christ (1930); D . E d w a r d s , The Virgin Birth in History and Faith (1943); T . 
B o s lo o p e r , The Virgin Birth (1962); R . E . B r o w n , The Virginal Conception and Bodily Resurrection o f Jesus 
(1973); idem, The Birth o f the Messiah (1977); M . M ig u e n s , The Virgin Birth (1975).
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these sources has been widely discounted on various grounds, which will 
be considered when the evidence itself has first been outlined. Since there 
is no denying that both gospel writers describe a birth of a totally unusual 
kind, and since Luke especially devotes so much space in his book to the 
nativity stories, the virgin birth of Jesus must form an integral part in any 
account of early Christian theology, whatever modern interpretations of 
the evidence are advocated.

We shall note first the salient features of Luke’s presentation.466 In the 
annunciation by the angel to Mary, whom Luke describes as a virgin (Lk. 
1:27), the prediction is specifically made that she would conceive and bear 
a Son whose name should be Jesus and who would also be called ‘the Son 
of the Most High’ (Lk. l:30ff.).467 Moreover he was to be king in Israel 
permanently. These features contain a remarkable combination of both the 
manward side (the name Jesus and the human birth) and the Godward side 
(the Son of the Most High). This annunciation is given before any inti
mation of the mode of conception, as if the latter in itself is not the major 
feature. Indeed, it has been pointed out that the sonship of Jesus is not 
based by Luke on the virgin birth.468 Nevertheless it is not out of keeping 
with it. The mode of conception through the direct intervention of the 
Holy Spirit is mentioned only in reply to Mary’s bewildered enquiry as to 
the means (Lk. l:35f.). Without giving details, the angelic announcement 
makes clear that the birth will not come about by the ordinary method of 
human generation, but by a totally unparalleled action of the Holy Spirit.469

It is noteworthy that Luke in the prologue to his gospel is at pains to 
show his intention of writing what he has carefully investigated, and since 
this opening statement is followed immediately by the birth narrative there 
can be no other conclusion but that he believed the virgin birth to be a 
fact. Moreover, he claimed that his testimony was based on apostolic 
witness. Not only is the bare statement about the conception through the 
Holy Spirit regarded by Luke as authentic, but many details are given 
which are in line with this, particularly the artless way in which the story

466 T h e  re feren ces in L u k e  to  the v irg in  b irth  o f  Je s u s  o cc u r  o n ly  in L k . 1 and  2 and it has been  su g g e s te d  

that th is sec tio n  w as n ot an o r ig in a l part o f  the g o sp e l. In that case  its te stim o n y  to  the v irg in  b irth  is then 

co n sid ered  to  be  le ssen ed . T h e  P ro to -L u k e  h y p o th e sis  len d s so m e  su p p o r t  to  th is p o s itio n  (cf V . T a y lo r , 

Behind the Third Gospel (1926), pp . 164ff, w h o  d id  n ot co n sid er  L k . 1 an d  2 to be an in tegra l p art o f  the 

g o sp e l) . N e v e rth e le ss  the P r o to -L u k e  th eo ry  is b y  n o  m e an s u n iv ersa lly  accep ted  (cf. the d isc u ss io n  o f  it 

in m y  \ rew Testament Introduction, p p . 17 5 ff.) .

467 A s E . E . E llis , Luke (N C B , 1966), p. 69 , p o in ts  o u t in referen ce to  the title ‘ S o n  o f  the M o s t  H ig h ’ , 

‘A s the v ir g in ’s ch ild  th is title  w ill s ig n ify  so m e th in g  m o re , a u n iq u e  and m y ste r io u s  u n ity  w ith  Je h o v a h , 
G o d . ’

468 Cf. W. G ru n d m a n n , Das Evangelium nach Lukas ( T H N T , 219 6 1), p. 61.
469 G . B . C a ird , Luke (1968), p. 53, re g a rd s  the S p ir it ’s ac tiv ity  here as the e ffec tin g  o f  a new  creation . 

‘T h e  m iracu lo u s  ch arac ter o f  the ev en t is n o t at all a ffected  b y  the q u estio n  w h eth er J e s u s  had o n e  h u m an  
paren t o r  n o t ’ . B u t  th is lo o k s  like an a ttem p t to  m a k e  so m e th in g  o f  L u k e ’s acco u n t, h a v in g  first co n c lu d e d  
that the v irg in  b irth  d o c tr in e  a ro se  o u t o f  a m isu n d e rsta n d in g  w h en  the sto ry  w as to ld  in the G reek  w o rld  
(cf p. 31).
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is told. Luke himself does not theorize about how conception independent 
of a human could have taken place.470 There is no indication, in fact, that 
any explanation was needed. It is significant that in the same passage in 
which the supernatural birth of Jesus is so strongly indicated, a statement 
is included about the human growth of Jesus (Lk. 2:40), about his obedience 
to his earthly ‘parents’ (note the plural, Lk. 2:51) and about his increase in 
wisdom (Lk. 2:52). Clearly the relating of the virgin birth was not intended 
to deny the true humanity of Jesus. Luke understood, as the early church 
generally came to accept, that there was something both natural and su
pernatural about Jesus.471 We shall discuss below the theological implica
tions of this.

Matthew’s birth narrative is wholly independent of Luke’s, but never
theless supports with equal firmness the fact of the virgin birth. At the end 
of the genealogy Matthew includes the statement, ‘Joseph the husband of 
Mary, of whom Jesus was born, who is called Christ’ (Mt. 1:16).472 This 
presupposes the virgin birth and prepares the reader for the further state
ment that Mary ‘was found to be with child of the Holy Spirit’ (Mt. 1:18). 
This is then further reinforced by the angel’s explanation to Joseph of 
Mary’s condition: ‘Joseph, son of David, do not fear to take Mary your 
wife, for that which is conceived in her is of the Holy Spirit’ (Mt. 1:20). 
Matthew follows this up with the specific statement that Joseph did not 
‘know’ his wife until she had borne a son (Mt. 1:25), so excluding all 
possibility of his readers thinking that Jesus was born as a result of natural 
conception.473 As if to make the matter doubly clear, he also quotes Isaiah’s 
prophecy of a virgin conceiving and bearing a Son, Emmanuel (Mt. 1:23 
= Is. 7:14).

Whatever view is taken regarding the origin of these reports about the 
virgin birth, it must be accepted that both Matthew and Luke intend to 
present it as an accepted fact.474 The differences in their narratives serve

The Virgin Birth
The synoptic gospels

470 In his b o o k , The Human Face of God (1973), J .  A . T . R o b in so n  d isc u sse s  the q u estio n  o f  the v irg in a l 

con cep tio n  (pp . 5 6 ff .) . H e  th in k s the trad itio n  in L k . 2 a rises o u t o f  a d ifferen t trad it io n  fro m  Lk . 1, since 

he c la im s that L k . 2 k n o w s  n o th in g  o f  the v irg in  b irth . R o b in so n  den ies the v irg in  b irth .

471 F o r an ex ten d ed  s tu d y  o f  the s tru ctu re  an d  th e o lo g y  o f  L u k e ’s b irth  n arra tiv e s, cf R . Lau ren tin , 

Structure et Theologie de Luc I-II  (EB , 1964). H e  p articu la r ly  d ra w s atten tio n  to  the ev id en ce  fo r  the d iv in ity  
o f  C h ris t  in th is sec tio n  (cf. p p . 1 2 0ff.) .

472 F o r a d isc u ss io n  o f  o th er re ad in g s, cf D . H ill, Matthew, ad loc. T h e  S y r . sin . has ‘Jo se p h  b e g a t  J e s u s ’ , 
but the b est G reek  read in g s su p p o r t  the v irg in  b irth .

473 J .  A . T . R o b in so n , op. cit., 5 9 ff ., ad v a n c es the v iew  that M atth ew  w as n o t w o rr ie d  b y  the d ifficu ltie s 

in v o lv ed  i f  Jo se p h  w as n o t gen e tica lly  the fath er o f  J e su s . M a tth e w ’s a ttr ib u tin g  the b irth  to  the agen cy  o f  
the S p irit  is then  in te rp re ted  as m e an in g  that G o d  w as in it, even  i f  the b irth  w as the resu lt o f  an irregu la r  

un ion . If, h o w e v e r , the v irg in  b irth  is m a in ta in ed , it w o u ld  at on ce  e x c lu d e  the p o ss ib ili ty  that J e su s  w as 
illeg itim ate , p articu la rly  u n d er Je w ish  law . M atth e w , in rec o rd in g  the n am in g  b y  Jo se p h  o f  the ch ild , 
im plies that Jo se p h  accep te d  leg a l re sp o n sib ility  fo r  Je su s .

4 It is su p p o se d  b y  so m e  sc h o la rs  that M a tth e w ’s g e n e a lo g y  d o es n ot ag re e  w ith  his p re sen tatio n  o f  the 
v irg in  b irth . Cf. H . v o n  C a m p e n h a u se n , The Virgin Birth in the Theology o f the Ancient Church (E n g . trans. 
1964), pp . lO ff; F. H ah n , The Titles of Jesus in Christology, p p . 2 5 8 ff. G . D . K ilp a tr ic k , The Origins o f the
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only to heighten their remarkable concurrence in asserting that Jesus was 
born of a virgin without human father. The word for ‘virgin’ (parthenos), 
which is quoted by Matthew from the Greek text of Isaiah 7:14, represents 
a word in the Hebrew Massoretic text meaning a young woman. Yet 
Matthew clearly has in mind a pure unmarried woman. Indeed neither 
Matthew’s nor Luke’s narrative conveys any suggestion that Mary the 
mother of Jesus was not a virgin.473 * *

But many scholars find a difficulty in the silence of Mark and of the rest 
of the n t  on the subject of the virgin birth. To take Mark’s silence first, 
we need to assess two factors. Is Mark as silent as many suppose? And, if 
he is, what interpretation is to be affixed to that silence?476 It is worth 
observing that whereas Matthew refers to popular comment on Jesus as 
‘the carpenter’s son’ in spite of his birth narrative, Mark has ‘the carpenter’ 
as if he intends to avoid any reference to Jesus as Joseph’s son (Mt. 13:55 
= Mk. 6:3). Add to this the fact that Mark relates that the people of 
Nazareth referred to Jesus as Mary’s son, contrary to normal Jewish pro
cedure.477 Any argument from silence is precarious, for it certainly cannot 
be claimed that silence indicates ignorance. We may not be able to deter
mine precisely why Mark makes no specific reference to the virgin birth, 
but neither may we with any confidence conclude that it was an alien idea 
to him.

Those scholars who base their approach to the virgin birth on the silence 
of Mark and other n t  writers478 are using a type of argument which is open 
to serious methodological objection. It is, in fact, equally reasonable to 
suppose that where a facet of Christian truth was not mentioned in a 
document, the writer knew it to be common knowledge.479 Indeed, the 
omission of the virgin birth would be much more significant had Mark 
included a birth narrative. Since he has not written about Jesus’ origins, it 
is impossible to attach much importance to his silence on the virgin birth.
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Gospel according to St Matthew (1946), pp . 5 2 f . , re g a rd s  the g e n e a lo g y  as the w o rk  o f  an ed ito r . H e co n sid ers

the u se  o f  the lxx q u o ta tio n  in 1:23 is n o t du e  to  the e v a n g e lis t ’s ac tiv ity .

47:5 Ja m e s  O rr , The Virgin Birth o f Christ (1907), p. 67, th in k s that M a tth e w ’s and L u k e ’s n arrativ e s w ere 

the earlie st fo rm  o f  p u b lic iz in g  the v irg in  b irth .

476 C f  D . E d w a rd s , The Virgin Birth in History and Faith, pp. 5 8 ff. E d w a rd s  is p articu larly  critical o f  the 

e m p h asis  on  silen ce w h ich  V in cen t T a y lo r  u sed  in his a sse ssm e n t o f  M a r k ’s ev id en ce  fo r  the v irg in  b irth .

477 H . K . M c A rth u r , ‘ S o n  o f  M a r y ’ , N o vT  15, 1973, pp . 3 8 -5 9 , cites so m e  ev id en ce  to  sh o w  that, 

a lth o u g h  Je w ish  cu sto m  n o rm a lly  u sed  the fa th e r ’s n am e, there are ca ses w h ere the m o th e r ’s n am e w as 

u sed . M c A rth u r  d isc u sse s  the tex tu a l p ro b le m  in M k . 6 :3  and re g ard s  the read in g  ‘so n  o f  the ca rpen ter and 

o f  M a r y ’ as s lig h tly  m o re  p ro b ab le . H e  a lso  e x am in e s  w h eth er ‘so n  o f  M a r y ’ w as a record  o f  the v illa g e r s ’ 
use , an in v en tio n  b y  the e v an g e lis t  o r  o f  so m e o n e  else  w h o  p asse d  o n  the trad itio n , o r  the w o rk  o f  a 

co p y ist. H e  co n c lu d e s fo r  the first su g g e s t io n , b u t d o e s  n ot reg ard  it as ev id en ce  o f  the v irg in  b irth . H e 

th in ks it w as n ot a fo rm a l g e n e a lo g ic a l id en tifica tio n .

478 Cf. V . T a y lo r , The Historical Evidence for the Virgin Birth, p. 12.
479 H . v on  C a m p e n h a u se n , The Virgin Birth in the Theology o f the Ancient Church, pp . 1 2 ff ., st ro n g ly  

den ies that M ark  had an y  k n o w le d g e  o f  the v irg in  b irth  and c o n sid ers  that the asse rtio n  that he w as aw are  

o f  it and  silen tly  takes it in to  acco u n t is a petitio principii.
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If Mark wrote before Matthew and Luke some explanation is needed why 
the latter include birth stories which Mark omits.480 But since they include 
a mass of other material which Mark omits, it seems reasonable to suppose 
that the inclusion or exclusion of a birth narrative or a specific reference to 
the virgin birth was dictated entirely by the different purpose of the re
spective evangelists. Moreover, if the argument from silence is carried to 
its logical conclusion, it would be necessary to suppose that several of the 
NT writers were ignorant of various aspects of Christian truth (e.g. the 
Lord’s Supper), because they do not happen to mention them.

Before discussing the theological implications of the virgin birth, it is 
necessary to examine the approach of the Johannine and Pauline literature 
to the subject.481
T he Jo h ann ine  lite ra tu re
At first sight it might be claimed that John’s gospel contains no reference 
to the virgin birth. There is no birth narrative and no specific statement 
about the manner of the birth of Jesus. In place of a birth narrative he 
includes a prologue which focuses on the incarnation of the Logos, who 
existed before the world and was an agent in its creation. The bare state
ment, ‘The Word became flesh and dwelt among us’ (Jn. 1:14), gives no 
clue to the mode of his becoming flesh, but nevertheless requires a mode 
in which it is possible for a pre-existent divine being to become man.

Moreover, the presentation in John’s gospel of Jesus as God’s Son re
quires some understanding of his origin which is capable of explaining 
how God’s Son could become man. But does this require birth by a virgin? 
It could be maintained that acceptance of the filial consciousness of Jesus 
could exist independently of the virgin birth and that this gave rise in 
popular thought to the latter idea.482 In this view the manner of birth was 
immaterial. What mattered was what Jesus thought himself to be. Never
theless, this is unsatisfactory because it assumes John’s ignorance of the 
virgin birth and supposes that he regarded Jesus’ origin in purely human 
terms. Yet it is impossible to square this human view of Jesus’ origin with 
the strong indications of his pre-existence. The matter is also affected by 
the exegete’s approach to the literary question of John’s use of the synoptic 
gospels. Even if John did not use them in a literary way, it is almost certain 
that he wrote after them, which raises a high probability that he was fully 
acquainted with the belief in the virgin birth. If he includes no mention of

480 If, o f  c o u rse , it co u ld  be  m a in ta in ed  that b o th  M atth e w  and L u k e  ad d ed  the v irg in  b irth  idea to  an 

earlier p re sen tatio n  o f  the C h ris t ian  faith  w h ich  k n e w  n o th in g  o f  th is d o c trin e , it w o u ld  be p o ss ib le  to 
m ain ta in  that it co u ld  be d isp en sed  w ith . B u t  it is d ifficu lt to  m ain ta in  th is p o s itio n  w hen  tw o  lines o f  

ev id en ce, w h ich  are clearly  n ot d ep en d en t on each o th er, ag ree  on  the b a s ic  in c lu sio n  o f  the v irg in  b irth .
481 M o st  sc h o la rs  co n fin e  the ev id en ce  fo r  the v irg in  b irth  in the NT to  the in fan cy  n arrativ e s o f  M atth ew  

and L uke. C f  O . C u llm a n n , The Christology o f New Testament, p. 297.
482 C f  J .  M o ffa tt , The Theology of the Gospels (1948), p. 135.
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it, it docs not necessarily mean that he had no knowledge of it. What he 
writes gives no indication that he rejected the idea, and some reason to 
suppose that he assumed it. In this he seems to be in line with Paul who 
assumes rather than enlarges upon it.

Some have seen a significance in the statement in John 1:12-13 that all 
who receive Christ become children of God by being born of the will of 
God.483 Since this immediately precedes the Logos saying about the incar
nation, there may well be a connection in thought between the manner of 
Jesus’ birth and the manner of the new birth of believers. But the connection 
is not explicit and must be treated with some reserve.484 Nevertheless the 
Nicodemus discourse in John 3 shows Nicodemus as a man who misun
derstood rebirth in terms of natural birth. In both passages the same verb 
gennad is used, which in n t  usage generally refers to physical birth.485 It is 
more significant that in John 3 being born by the Spirit is emphasized.

One statement in John 6:42 has been regarded by some as a direct 
refutation of the virgin birth, where the Jews ask the question, ‘Is not this 
Jesus, the son of Joseph, whose father and mother we know?’ But since 
this statement is made by criticizing Jews, it cannot be regarded as an 
indication of John’s own belief. Indeed the context is against this since the 
words of Jesus about the Father-Son relationship directly offset his critics’ 
emphasis on his human parentage. It is possible that John 8:41 contains a 
sly allusion to rumours that Jesus’ birth was irregular.

In the Johannine epistles the idea is dominant that Christians have been 
‘born of God’ (1 Jn. 2:29; 3:9; 4:7; 5:4; 5:18).486 Although spiritual rebirth 
is clearly in mind, it is noticeable that the same verb gennad as used in John 
3 recurs here. If this expression is interpreted against the background of 
the virgin birth of Christ an interesting light would be thrown upon it, 
but the expression cannot be said to demand it. All that can be said is that 
a striking parallel exists between the incarnate Christ and the Christ who 
dwells in those born of the Spirit.
Paul
It is common among scholars487 to maintain that Paul’s epistles do not

483 Cf. D . E d w a rd s , The Virgin Birth in History and Faith, pp . 62 ff. E d w a rd s  tran sla tes  the w o rd s  ‘w h o  

not o f  sex u al in te rco u rse  n o r o f  fle sh ly  im p u lse  n o r o f  a h u sb a n d ’s w ill, b u t o f  G o d  w as (or w ere) b o r n ’ , 

and on  the s tren g th  o f  th is d isc u sse s  the sign ifica n c e . B u t  n ot all w o u ld  accep t h is ren d erin g  o f  the w o rd s .

484 C a m p e n h a u se n , op. cit., p. 16, d isc u sse s  Jn . l :1 2 f f . ,  an d  co n sid e rs  that th is sta te m en t se ts o u t ‘ in a 

qu ite  gen eral w ay  the m iracu lo u s , “ su p e rn a tu ra l”  o r ig in  o f  the C h ris t ian  n a tu re ’ . H e  re g a rd s  b o th  Jo h n  

and M ark  as stan d in g  o v e r  ag a in st  M a t th e w ’s and L u k e ’s in fan cy  sto rie s . It w ill be  n o ted  that 

C a m p e n h a u se n ’s co n c lu s io n s  are b ased  on  an argumentum e silentio.
48', S o  E d w a rd s , op. cit., p . 120. H e  m a in ta in s that gennad is u sed  m e tap h o rica lly  o n ly  in co n tex ts  

w here co n fu sio n  w ith  p h y sica l b irth  w o u ld  be im p o ss ib le .
486 Cf. E d w a rd s , ibid., p p . 1 2 8 ff ., w h o  p o in ts  o u t that w h en ev er the e x p re ss io n  ‘b o rn  o f  G o d ’ is u sed  b y  

Jo h n  o f  C h ris t ia n s  the p erfect tense is u sed , b u t w hen  it is u sed  o f  C h r is t  the tense is p ast. H e d is tin g u ish e s  
by  this m ean s b etw een  a sta te  (for C h ris t ian s) an d  a sp ec if ic  ev en t (in re lation  to  C h ris t) .

487 E.g. V . T a y lo r , The Historical Evidence for the Virgin Birth, pp. 6 ff.
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support belief in the virgin birth on two grounds: (i) because he says 
nothing about it, and (ii) because, had he known it, there are passages 
where some statement about it would have enhanced his argument.

In considering the first point, it must be granted that no explicit refer
ences occur, but there are certain passages which have a bearing on the 
subject.488 We begin with Romans 1:3 where the Son is said to be ‘descend
ed from David according to the flesh’. We have noted before that this 
passage may be a primitive statement of doctrine which Paul has incor
porated,489 or it may equally be Paul’s own wording to give the gist of his 
gospel in summary form in the introduction to his letter.490 What is im
portant is that Paul uses the verb genomenos not gennad in this passage, the 
precise point of which is not brought out in the English rendering ‘descend
ed from’. It is more than a genealogy from David which is in view. It is 
the existence of the Son, an idea which is in harmony with, although it 
does not specifically state, the virgin birth.491 At the same time Paul must 
have received the tradition of the Davidic descent of Jesus from some 
reliable source, 492 and this is indirect support for the genealogies in Mat
thew and Luke which both trace the Davidic descent of Jesus.

The parallel expressions in Galatians 4:4 (‘born of woman’) and Philip- 
pians 2:7 (‘born in the likeness of men’) use the same verb as in Romans 
1:3 and again appear to differentiate the birth of Jesus from normal human 
birth. In the former passage it is God who sends the Son and his birth of 
a woman is merely the mode.493 It may be argued that Paul’s concern here 
is more on the subject of the humiliation of the Son of God than on the 
virgin birth, but the statement is not out of keeping with the latter doctrine. 
In the Philippians passage it is again the humiliation which is in mind as 
a striking contrast to the subsequent exaltation. Again while no specific 
reference to the virgin birth is made,494 the statements would accord with 
this belief.

488 Cf. G . A . D an e ll, ‘D id  St Paul k n o w  the T ra d it io n  ab o u t the V irg in  B ir th ? ’ , St Th 4, 1950, pp. 9 4 f f . , 

fo r a d iscu ss io n  o f  th is su b ject.

489 S o  C . H . D o d d , The Apostolic Preaching and its Developments (21963), p. 14.

490 Cf. C . K . B arre tt , Romans, ad loc.
491 Cf. H . E . W. T u rn e r , ‘T h e  V irg in  B ir th ’ , E x T  68, 1 9 5 6 -7 , pp. 12ff. H e  e x a m in e s  the m ain  o b je c tio n s  

to the truth  o f  the n arra tiv e s in M atth ew  and  L u k e  and co n c lu d e s fo r  the su b stan tia l h isto ric ity  o f  the 

trad ition s. H e  n ev erth e le ss  co n sid ers  it fair to  co n c lu d e  that the trad itio n  o f  the v irg in  b irth  fo u n d  no p lace 

in the p r im itiv e  kerygma. A lth o u g h  he m e n tio n s R o m . 1:3 in p a ss in g , he d o e s  n ot ap p ea r to  regard  the 

reference to  D a v id ic  d escen t to  im p ly  the v irg in  b irth . H e  d o es, h o w ev er , cau tio n  a g a in st  o v e r lo o k in g  the 

occasio n al ch aracter o f  P a u l’ s ep istle s.

492 Cf. C . E . B . C ra n fie ld , Romans 1, p. 59, is c a u tio u s o v e r  w h eth er there is a referen ce to the v irg in  

birth  here. H e  th in k s it is  p o ss ib le  that P a u l’ s ch o ice  o f  ginesthai here and  in G al. 4 :4  and Phil. 2 :7  m ay  

indicate that he k n ew  o f  the trad itio n  o f  J e s u s ’ b irth  w ith o u t n atural h u m an  fa th erh o o d . Cf. H . E . W. 
T u rn er, art. cit., p. 12.

493 S o  H . N . R id d e rb o s , Galatians (N IC N T , 21954), p. 155, w h o  co n sid ers  it to  be h igh ly  d o u b tfu l that 
Paul is here re flectin g on  the v irg in  b irth .

494 R. P. M artin , Carmen Christi, pp . 2 0 2 f., fin d s E d w a r d s ’ ap pea l to  the v irg in  b irth  here as ‘n o t 
a lto geth er c o n v in c in g ’ .
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C onclusions
Although much of the N T  makes no specific reference to the virgin birth, 
the fact that it occurs in both Matthew’s and Luke’s birth narratives means 
that an explanation must be forthcoming of its presence there.49:5 Some 
indication of the different approaches to the evidence will be given in order 
to show how the conclusion reached invariably depends on the starting 
point.

(i) Many have begun with the assumption that virgin birth is impossible, 
and for this reason Matthew’s and Luke’s record of it in reference to Jesus 
must be historically discounted. The earlier rationalists maintained that the 
narratives were naive fabrications496 and this view left traces on many 
later theories.497 But the rationalists did not do justice to the plain state
ments of the text. Their whole approach was based on the assumption that 
philosophical considerations justified the critic in making the most violent 
modifications to the narrative.

(ii) Another school of thought explained the birth narratives in terms of 
myth. This enables that which is contrary to natural law to be rejected 
while at the same time retaining some meaning in the record. David 
Strauss,498 the main advocate of this kind of theory, thus regarded the 
genealogies as historical because they traced the origin of Jesus from both 
Mary and Joseph, whereas he treated the virgin birth story as a later 
mythical development. This development came about through Christian 
belief that Messiah must be born of a virgin on the basis of Isaiah 7:14, and 
that he would be Son of God on the basis of Psalm 2:7. Although Strauss’s 
mythical reconstructions were judged unsatisfactory as exegesis of the text, 
his appeal to myth to explain the development of the virgin birth idea has 
left some mark on later interpreters.

(iii) The ‘history of religions’ school explained away the virgin birth as 
a Christian adaptation of pagan stories of virgin births. Buddhist traditions, 
Krishna, Assyrio-Babylonian, Zoroastrian and Mithraic sources were ap
pealed to as parallels, but no true parallel has been proposed.499 A truly 
human birth to a virgin by supernatural intervention occurs nowhere in 
this mass of literature. The only value of the mass of pagan analogies which 
has been collected lies in the background material it provides. In announc-

493 B . V a w ter , This Man Jesus. An Essay toward a New Testament Christology (1973), p. 192, r ig h tly  p o in ts  

o u t that ‘ th o se  N e w  T e s ta m e n t  so u rc e s  that m a k e  n o th in g  o f  a v irg in  b irth  o f  Je su s  a lso  say  n o th in g  to  rule 

on e o u t, even  in a m o s t  literal an d  u n a v o id a b le  se n se ’ . V a w te r  d e v o te s  his final ch ap ter  (pp . 179 -1 9 4 ) to 

d isc u ss in g  the C h r is to lo g y  im p lic it  in the trad itio n  o f  the v irg in a l co n cep tio n .
496 N o te  e sp ecia lly  o n e o f  the early  ra tio n alis tic  critics, H . E . G . P au lu s, Das Leben Jesus (1828).

497 E.g. cf. J .  M o ffa tt , Introduction to the Literature o f the N T  (21912), pp . 49 ff.

498 D . S tra u ss , Das Leben Jesus (1835, E n g . tran s., r .p .,  The Life o f Jesus Critically Examined, 1973). C f  
p p. 108ff. in the tran sla tio n  fo r  a d isc u ss io n  o f  the b irth  n arrativ es.

499 C f  B o s lo o p e r , The Virgin Birth, pp. 1 3 5 ff ., fo r  deta ils. H is  c o n c lu sio n  is that a lth o u g h  there are 

a n a lo g ie s  to  ex tra o rd in a ry  b irth , there are n o n e  paralle l to  the co n ten t o f  the g o sp e l ac co u n ts o f  the v irg in  
b irth  o f  Je su s .
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Conclusions

ing the virgin birth of Jesus, the Christian church would find an audience 
well accustomed to stories of supernatural birth, but it must have been 
obvious that Jesus’ origin was unique. The ‘history of religions’ school 
could not explain this uniqueness.300

(iv) A line of thinking closer to the text of the nativity narratives is the 
literary-critical approach, which traces these narratives to sources like Isaiah 
7:14 and Psalm 2:7 and sees their present form as due to editorial activity.301 
This view generally inclines against the historicity of the texts. If the editors 
are creating a new tradition to express in popular modes the conviction 
(either their own or others’) that the Messiah was Son of God, there is a 
disposition against regarding the narratives as authentic history. This lit
erary method also gave rise to a tendency to regard Matthew and Luke as 
independently setting out their own particular presentation of the virgin 
origin of Jesus. Since the rise of redaction criticism, these presentations 
have been regarded as part of the total picture of each evangelist’s 
theologizing.302 *

(v) The last view might be regarded as midrashic haggadah on o t  pas
sages, but there is another view which regards the stories as ‘Christian 
midrashic haggadah’, understood in the sense of Christian comment on 
several themes, such as the relationship between God and Christ, the 
sanctity of sex and the universality of the gospel.503 In this case their 
character as midrash is more important than their character as history.304 
The form-critical school, according to its more sceptical advocates, traces 
the development of the traditions to Christian imagination, in which case 
they have no value for the history of Jesus, but great value as evidence of

300 R . B u ltm a n n , The History of the Synoptic Tradition, pp. 291 f . , m a in ta in s that the sto ry  o f  the v irg in  

b irth  co u ld  n o t h ave  arisen  in a Je w ish  m ilieu , b u t aro se  in a H e llen istic  se ttin g . B u t  W . D . D av ie s , The 
Setting o f the Sermon on the Mount (1964), pp . 6 3 f., d isp u te s  th is on  the g ro u n d s  o f  the e x tre m e  Je w ish n e ss  

o f  the n arrativ e . G . D . K ilp a tr ic k , The Origins o f the Gospel According to Matthew, p. 53, w h o  sees an 

a p o lo g e tic  m o tiv e  in M a t th e w ’s b irth  n arra tiv e s, a lso  m a in ta in s a Je w ish  b a c k g ro u n d . H is  o p in io n  is that 

M atth ew  a im s to  an sw e r  the c o n tro v e rsy  o v e r  w h y  Jo se p h  d id  not d iv o rc e  M a ry . H . C o n z e lm a n n , T N T , 
p. 78, traces the o r ig in  o f  the idea o f  v irg in  b irth  to  p o ly th e ism . H e  ap p ea ls  to  in carn atio n  and  ep ip h an y  

p agan  p ara lle ls , b u t n o n e  o f  the e x a m p le s  he cites are at all c lo se . L. W . G re n ste d , The Person of Christ 
(1933), p. 64 , th in k s that it w o u ld  n ot h ave  p u zz led  C h ris t ia n s  to  hear o f  o th er ca ses o f  p arth en o g en esis , 

b ecau se  it w o u ld  n o t h ave  m ean t the sam e  to  th em  as it m ean t in the case  o f  Je su s .

501 C f  V . T a y lo r , The Formation o f the Gospel Tradition (1957), pp . 152ff. A . H . M c N e ile , ‘ A d d itio n a l 

N o te  on  the V irg in  B ir th ’ , Matthew (1915), p p . 1 Off.

502 C f  E . L. A b el, ‘T h e  G e n e a lo g ie s  o f je s u s  H O  C H R I S T O S ’ , N T S  20, 1974, p p . 2 0 3 ff., w h o  d o es not 
regard  either M a t th e w ’s o r L u k e ’s g e n e a lo g ie s  as h isto ric a l, b u t su g g e s t s  that the fo rm e r  w as c o m p o se d  to 

su p p o r t  the v ie w  o f  J e s u s  as r o y a l-M e ss ia h  and the latter as p ro p h e t-M e ss iah . C f  a lso  the d isc u ss io n  in 
M . D . Jo h n so n , The Purpose o f the Biblical Genealogies with special reference to the setting of the Genealogies of 
Jesus (1969), p p . 103f.

503 See  B o s lo o p e r , op. cit., 235f. H e  d o e s  n o t re g ard  the b irth  n arrativ e s as s im p ly  m id ra sh ic  h a g g ad a h  
on  ot p a ssa g e s  and  co n c e p ts , b u t m id ra sh ic  h a g g a d a h  on C h ris t ian  eth ical teach in gs.

304 W . D . D a v ie s , op. cit., p p . 6 1 -8 3 , fin d s sim ila r itie s  betw een  M a tth e w ’s b irth  n arrativ e s and G n . 1—  
2. H e  a lso  fin d s traces o f  the n ew  e x o d u s  and  n ew  M o se s , a lth o u g h  he ad m its  that th is is n o t m ad e  ex p lic it  
in M atth ew .
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what early Christians b e lie v e d .I f  the historical Jesus is displaced by the 
Christ of faith, the virgin birth becomes dispensable.

(vi) If the narratives are taken at their face value and the virgin birth is 
regarded as a historical fact, certain consequences follow. First, it must be 
assumed that miracles are possible and that this particular miracle is unique. 
In some senses this miracle is linked with the other great Christological 
miracle, the resurrection.506 If the latter is possible no objection can be 
raised against the former. Secondly, it cannot be argued that the virgin 
birth was intended to maintain the sinlessness of Jesus, although it does 
not exclude it.507 The sinlessness is testified elsewhere (e.g. 2 Cor. 5:21; 
Heb. 7:26; 1 Pet. 1:19, see earlier discussion on pp. 231ff.). It is not so 
much birth by a virgin which guarantees sinlessness, as the direct action of 
the Holy Spirit in that birth. It is centred, in fact, in the divine nature of 
Jesus. Thirdly, it must be noted how completely a literal understanding of 
the birth narratives is in accord with the general n t  presentation of Christ 
as Son of God, who is also perfect man. It cannot be said that the incar
nation demands the virgin birth, for God could have accomplished it in 
another way. But it can and must be said that the virgin birth of Jesus is 
entirely appropriate to the nature of the one who became flesh although he 
was equal with God (Phil. 2:6).

There will always be a mystery about the incarnation.508 Its uniqueness 
promotes mystery. No-one other than Jesus has ever had experience of it. 
That mystery extends to the virgin birth. Whatever theological motifs it 
may contain, it stands for that unique event in history when God became 
man. In the nativity narratives we are faced with records of that historic 
event. To empty it of its historical validity is to detract from a realization 
of its theological importance. It was so deeply impressed on the conscious
ness of Christians that it became unnecessary to mention it repeatedly.309 
Without it our total understanding of n t  theology would be defective.

5<b C f  M . D ib e liu s, JungJrauetisohn uttd Krippenkind (1932).

506 T h is  is n ot to su g g e s t  that the re su rrectio n  and the v irg in  b irth  n ece ssarily  h ave  the sam e  C h r is to lo g ic a l 

sign ifica n c e , fo r  the fo rm e r  a ffects C h r is to lo g y  m o re  fu n d am en ta lly  than  the latter. Y e t it is a fact that they 

b o th  h ave a part to  p lay  in a fu ll ap p rec ia tio n  o f  nt C h r is to lo g y . C f  the co n ju n c tio n  o f  the tw o  th em es 

in R . E . B r o w n ’s The Virginal Conception and Bodily Resurrection of Jesus. In a rev iew  o f  th is b o o k  P. S. 

M in ear, Int 28, 1974, p p . 4 6 5 ff., th in k s the co n ju n c tio n  is cau sed  b y  d o g m a tic  co n sid e ra tio n s -  they both  

p o se  d iffic u ltie s  fo r  in h erited  d o g m a s . B u t  there is an in sep arab le  co n n ectio n  b etw een  in carn atio n  and 

resu rrectio n  in the NT, an d  it is n ot u n rea so n ab le  to  co n sid er  th em  to ge th er. I f  o n e in v o lv e s  su p ern atu ra l 
in terv en tion  (as the re su rrectio n  c learly  d o e s , see b e lo w , pp. 3 9 0 f f ) ,  there is no  va lid  reaso n  fo r  ex c lu d in g  
the p o ss ib ility  in the o th er.

307 B . V a w ter , This Man Jesus: An Essay toward a Sew  Testament Christology, p. 190, d raw s atten tion  to 

the fact that Je w ish  m in d s w o u ld  n ever h av e  co n n ected  v irg in a l co n c ep tio n  w ith  sin le ssn ess  an d  w o u ld  

n ever h av e  eq u ated  sex u a l u n ion  w ith  sin fu ln ess.
308 C f  K . B arth , The Faith o f the Church (E n g . tran s. 1958), pp . 68ff. In his d isc u ss io n  o f  the tw o  

sta te m en ts in the creed  a ffe ctin g  the in carn atio n  -  i.e. ‘co n ce iv ed  b y  the H o ly  G h o s t ’ an d  ‘ B o rn  o f  the 
V irg in  M a r y ’ -  he fo c u se s  on  the m y ste ry  o f  the in carn atio n . H e  d is tin g u ish e s  b e tw een  the m irac le  and the 
m y ste ry , the s ig n  an d  the th in g  s ign ified .

3̂  In c o m m e n tin g  on  the lack  o f  sp ecific  m en tio n  o f  the v irg in  b irth  in b oth  M ark  and  P au l, W . F.
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The Resurrection
The background

T H E  R E S U R R E C T IO N
The astonishing development of an exalted view of Christ in the thought 
of the early disciples demands an adequate explanation. That explanation 
can be found only in the resurrection. No approach to n t  Christology is 
possible without coming to terms with the resurrection. But the quest for 
understanding has been confused by the debate about the historicity of the 
event. Some interpreters have ignored its relevance altogether (as the nine
teenth-century liberal school); others have denied it as an event, but main
tained it as an experience (as Bultmann); and yet others, accepting the 
supernatural, have regarded it as an event, although even within this group 
there have been differences in explaining it. The particular view adopted 
has had a profound effect on the Christological thought of its advocates, 
and for this reason a brief survey of the main opinions will be necessary. 
First, however, we shall indicate the pre-Christian background to the idea 
of resurrection. Then we shall examine the evidence from Acts and the 
gospels, followed by the evidence from the rest of the n t . This will require 
the stating of various viewpoints. Our concluding section will discuss the 
significance of the resurrection for n t  theology.
The backgroun d
It is natural first of all to look at the o t  idea of resurrection, but there is 
surprisingly little data on which to base any general doctrine among the 
Jews.310 The idea of Sheol is shadowy enough, but sums up the general 
expectancy of the life to come among the Israelites. Jacob expresses the 
conviction that he would see Joseph in Sheol and seems to regard this 
destination as final (Gn. 37:35). In the whole of the Pentateuch there is an 
absence of any specific hope of life beyond the grave. Certainly such hope 
played little part in pre-exilic Israel. There is perhaps a suggestion of future 
hope in Job 19:25-26, but it is not developed. A clearer expression of 
resurrection hope is found in Daniel 12:2: ‘And many of those who sleep 
in the dust of the earth shall awake, some to everlasting life, and some to 
shame and everlasting contempt.’ In the n t  the words of Psalm 16:10, 
which breathe a confidence that the psalmist’s soul would not be left in 
Sheol, are applied directly to the Messiah (Acts 2:27), significantly in 
relation to the resurrection of Christ.511 * 310 311

A rn d t, Luke (1956), p. 56, su g g e s t s  that M a rk  h ad n o  o cc a sio n  to sp eak  o f  it b ecau se  he b eg in s w ith  Jo h n  

the B a p t is t ’s m iss io n , n eith er had P aul b ecau se  his o p p o n e n ts  d id  not den y  th is p articu lar  teach in g.

310 F o r  a d isc u ss io n  o f  resu rrectio n  an d  the afterlife  in Israel, cf. S. H . H o o k e , The Resurrection of Christ 
as History and Experience (1967), pp. 5 -2 2 . See  the later d isc u ss io n  on  the fu tu re  life  (pp . 8 1 8 ff.) .

311 S o m e  see the p ro m ise  o f  v in d icatio n  fo r  the su ffe r in g  serv an t o f  Is. 5 3 :1 1 -1 2 , as im p ly in g  his 
resu rrectio n . Cf. C . R . N o th , The Suffering Servant in Deutero-Isaiah (1948), pp . 2 1 ()f.; S. M o w in ck e l, He 
that Cometh (E n g . tran s. 1954), p. 205.
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There is not much more specific evidence of resurrection hope in the 
intertestamental period, although there does seem to be some advance to 
greater clarity. For instance 2 Maccabees 7:13ff. and 12:43f. look forward 
to individual bodily resurrection. But in this period there is no indication 
that Messiah was expected to rise from the dead. A distinction between 
the death of the body and the continued existence of the soul is found in 
Wisdom 15:8; Jubilees 2:24; 4 Maccabees 13:16; 15:2; 17:5,8- an idea more 
Hellenistic than Jewish with its emphasis on the immortality of the soul.

The book of Ecclesiasticus contains some confusion over immortality, 
since 17:30 denies it, while 19:19 promises it. This kind of conflict was 
present in the marked differences of opinion among the Jews in N T  times, 
the Sadducees denying and the Pharisees maintaining resurrection. Acts 
23:8 reflects this conflict (cf. also Mt. 22:23ff).

The idea of general resurrection may be more clearly seen in certain 
Jewish apocalyptic books, although here again there is no specific mention 
of a resurrected Messiah. The nearest reference is 4 Ezra 4:27-30 which 
states that the Messiah will die after a 400-year reign, but this is followed 
by a general resurrection and judgment in which Messiah is presumably 
included. Two passages in 2 Baruch refer to a coming resurrection 
(30:2-5; 49-52).512 It is somewhat uncertain what importance should be 
attached to these evidences since both books are late first-century a d  pro
ductions. Indeed it may be said that although Jewish apocalyptic was 
vaguely interested in the idea of resurrection, the idea existed in many and 
often contradictory forms.513

There is considerable dispute whether the Qumran covenanters held to 
any kind of resurrection. Some maintain that the scrolls bear witness only 
to the idea of immortality, but not to bodily resurrection. Others find 
some traces, but do not regard the idea of resurrection as a main doctrine.514 
Others maintain that the covenanters’ views are not clear, although some 
passages express belief in a future existence, yet not linked with a belief in 
the resurrection of the body.515 It is possible that the predominant view 
may still have been the old Jewish view of Sheol.516

From the evidence surveyed it becomes increasingly clear that the central
512 Cf. J .  van  der P lo e g , ‘L ’ lm m o rta lite  d e  l ’h o m m e  d ’ap res les tex te s d e  la M e r  M o r te ’ , V T  2, 1952, 

p p . 171 fT. O n  the o th er h an d , M . B la c k , The Scrolls and Christian Origins (1961), p p . 1 3 5 ff., d en ies that the 

Q u m ra n  E sse n e s  he ld  to  the im m o rta lity  o f  the so u l ap art fro m  b o d ily  resu rrectio n . C f  D . S . R u sse ll, The 
Method and Message o f Jewish Apocalyptic (1964), p p . 3 5 3 -3 9 0 .

5,3 C f  a lso  the p a s sa g e s  fro m  the earlier 1 E n o ch  61 and  62 , w h ich  p o in t to  the p re se rv a tio n  o f  the 

r ig h te o u s , w h ich  are m o re  re levant to  the b a c k g ro u n d  fo r  the re su rrec tio n  id eas cu rren t in the tim e  o f  

Je su s .
514 C f  G . V e rm e s, The Dead Sea Scrolls in English (21975), p. 51. A lth o u g h  he can fin d  n o  sp ecific  

sta te m en ts, V e rm e s fin d s it d ifficu lt to  b e liev e  that the m e m b e rs  o f  the c o m m u n ity  w o u ld  h ave  d en ied  to  

their d ead  b reth ren  a sh are  in the m e ssian ic  k in g d o m .
515 C f  G . R . D riv e r , The Judaean Scrolls (1965), p p . 74f.
5,6 C f  M . B lack , op. cit.
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The Resurrection 
The key to early Christian experience in Acts 

doctrine of the N T  -  that Christ is risen from the dead -  introduces a unique 
idea, which had been only imperfectly prepared for in the pre-Christian 
era. This makes it imperative to explain in an adequate way the rapidity of 
the spread of the belief in the resurrection of Christ.

Some mention must be made of the Greek view of the immortality of 
the soul, if only because some have interpreted the resurrection of Christ 
in such terms. If the n t  evidence could be understood in this way, it would 
be easier to rationalize the resurrection. But since there is no evidence that 
the concept of the immortality of the soul, as distinct from the resurrection 
of the body, is specifically mentioned in the n t , it cannot command con
fidence as a means of explaining the evidence for the resurrection of Jesus.517 
This is especially clear because no contemporary Greek ideas of life and 
immortality are parallels to the concept implied in the resurrection of Christ 
(see later discussion on the resurrection body, pp. 832ff.).
The key to  early  C hristian  experience in Acts
Whatever the assessment of the resurrection, whether it be considered an 
event or an experience, all would agree that something happened which 
transformed the band of shattered disciples into people who were convinced 
that Jesus was alive and that they had a message which would transform 
the world. Their fearlessness in proclaiming the gospel demands an ad
equate explanation and no approach to the resurrection is tenable which 
does not account for this transformation.518

Immediately, the early Christian preachers fearlessly announced that the 
one whom the Jews had crucified had been raised from the dead (Acts 2:24) 
and that God had made him both Lord and Christ (2:36). In spite of the 
disciples’ earlier lack of understanding, Peter appeals to o t  scripture in 
support of his declaration, even in support of the Messiah’s resurrection. 
The Christians certainly did not borrow this notion from the Jews and the 
reason for the confident assertion must be sought elsewhere. Something 
clearly happened to produce such a firm conviction. The n t  writers are 
unanimous that what happened was the resurrection of Jesus Christ. In 
other words the early preachers were proclaiming an actual event, as un
expected as it was supernatural. Neither the accounts in Acts, nor the 
epistles, suggest any hesitation on the part of the apostles over the possi- 317 318

317 Cf. the c o m m e n ts  o f  W . K iin n eth , The Theology o f the Resurrection (E n g . tran s. 1965), p p . 3 3 ff ., fo r 
the p h ilo so p h ica l a p p ro a c h  th ro u g h  G reek  th o u g h t and  its in ad eq u a cy  fo r  an u n d erstan d in g  o f  the early  
C h ristian  p ro c lam atio n . ‘T h e  co n cern  o f  the p r im itiv e  C h ris t ian  p reach in g  w as n ot w ith  the co n tin u ed  

ex isten ce  o f  Je s u s  after death  in a b o d ile ss  ab strac tio n  o f  so u l, bu t w ith  w itn e ss in g  to  the resu rrectio n  as a 
new  reality  e m b ra c in g  a lso  b o d ily  ex is te n c e ’ (p. 40).

318 T h e  p ro lo g u e  o f  the b o o k  o f  A c ts  a sse rts  that after h is p a ssio n  Je s u s  sh o w e d  h im se l f  a live  to  his 
d isc ip les d u r in g  a p er io d  o f  fo rty  d ay s. T h e  read ers o f  the b o o k  are th us p rep ared  fo r  the im p o rtan ce  o f  the 
resu rrectio n  th em e. W hat c o m e s o u t clearly  in th is p a s sa g e  is a s tro n g  sen se  o f  co n tin u ity  betw een  w h at 
Je su s  b egan  to  d o  and  teach , and  w h at the d isc ip le s  w ere  in stru cted  to  d o  and teach b y  the risen  L o rd .
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bility of a supernatural event of this nature.319 We shall discuss below the 
various approaches which deny the event, mainly because the supernatural 
is considered to be unacceptable. Yet if the supernatural is rejected a priori, 
those who reject it are obliged to find some other explanation for the 
extraordinary transformation of the disciples.320

The importance of the resurrection is moreover supported by the fact 
that one of the major qualifications for the office of an apostle, laid down 
by Peter when the church needed a successor for Judas, was that the person 
must be a witness to the resurrection of Jesus (Acts 1:22). The reason is 
obvious from the subsequent story in Acts, where references to the death 
of Jesus were followed by proclamations of the resurrection.321 The con
necting link between the events in the gospels and the teaching of the rest 
of the n t  is the resurrection (cf. Acts 3:15, 26; 4:2, 10, 33; 5:30; 10:40; 13:37; 
17:31; 25:19; as instances where the resurrection is stressed in Acts. Note 
also the three-fold account of the appearance of the risen Lord to Saul at 
Damascus, chapters 9, 22, 26). In none of these recorded occurrences is 
there the least suspicion of discontinuity between the risen Christ and the 
historical Jesus. It is this unshakeable conviction which is the key consider
ation in evaluating the resurrection accounts. To those who accept the 
supernatural, the accounts establish the event which led to resurrection 
faith. But to those who discount the supernatural, the subsequent faith 
becomes the explanation for the rise of the resurrection accounts. To decide 
which of these alternatives is the more probable, we must look at the 
evidence for the event itself and then consider its interpretation.
T he p red ic tions in the synoptic  gospels
The place of prediction in assessing the importance of the resurrection of 
Jesus is two-fold. We shall first note his own specific predictions that he 
would rise from the dead, and then consider his reassessment of the o t  

regarding his mission. In each of the three predictions of the passion in the
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3,9 M . C . T en n ey , The Reality o f the Resurrection (1963), p. 49, p o in ts  o u t that in the b o o k  o f  A c ts  ‘ the 

m ean in g  o f  the resu rrectio n  w as ex p la in ed  in te rm s o f  the im m e d ia te  c ircu m stan c es o r to p ic  o f  d isc u ss io n ’ . 

H e p ro ceed s to  illu stra te  h is p o in t fro m  the v ar io u s  sp eech es in A cts.

320 T . P eters , ‘T h e  U se  o f  A n a lo g y  in H isto r ic a l M e th o d ’ , CBQ  35 , 1973, pp . 4 7 5 f f . , sh o w s  the lim ita tio n  

o f  the u se o f  the p rin cip le  o f  a n a lo g y  w hen  ap p lied  to the resu rrectio n  o f  Je su s . S in ce  n o  h isto rian  has 

k n o w le d g e  o f  a re su rrectio n  o f  a d ead  m an , he co u ld  o n ly  co n c lu d e  that Je s u s  co u ld  n o t h ave  risen  fro m  

the d ead . W . P an n en b erg  (Jesus, God and Man), p. 109, c la im s that as lo n g  as h is to r io g ra p h y  d o es n ot b eg in  

w ith  a n arro w  co n cep t o f  reality  w h ich  a sse rts  that d ead  m en  d o  n o t rise, there is no  reaso n  w h y  it sh o u ld  

not be p o ss ib le  to  sp eak  o f  the re su rrectio n  o f  Je s u s  as the b est ex p lan a tio n  o f  the d isc ip le s ’ ex p er ie n c es o f  

the ap p earan ces and the d isc o v e ry  o f  the e m p ty  to m b .

321 G . D e llin g , in his e ssay , ‘T h e  sig n ifica n c e  o f  the re su rrectio n  o f  Je s u s  fo r  faith  in J e s u s  C h r is t ’ , in The 
Significance o f the Message o f the Resurrection for Faith in Jesus Christ (E n g . tran s. ed. C . F. D . M o u le , 1968), 
pp. 7 7 -1 0 4 , co n sid ers  that in A cts the ra is in g  o f  J e su s  is a b o v e  all C h r is to lo g ic a lly  sign ifica n t. H e  links 

sa lv a tio n  w ith  faith  in the risen  J e su s , a lth o u g h  he ad m its  that A cts d o e s  n ot ex p la in  h o w  sa lv a tio n  is linked 
w ith  the resu rrectio n . B u t  D e llin g  d o e s  not g iv e  su ffic ien t w e ig h t to  the link  in A c ts  b etw een  the death  
and re su rrectio n  o f  Je su s .
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synoptic gospels, it is linked with the assurance of the resurrection to 
follow (Mt. 16:21 = Mk. 8:31 = Lk. 9:22; Mt. 17:22-23 = Mk. 9:31; Mt. 
20:19 = Mk. 10:34 = Lk. 18:33).322 In all these cases Mark has ‘after three 
days’, whereas Matthew and Luke have ‘on the third day’, but all agree in 
making quite clear that the resurrection would follow quickly after the 
passion. The fact that the prediction was made three times suggest that 
Jesus foresaw that the idea would not sink into the disciples’ minds without 
difficulty. This certainly proved to be true.

In attempting to understand the reason for their inability to grasp the 
assurance that Jesus would rise from the dead, an important consideration 
must be noted. They had a wrong idea of the real aim of the mission of 
Jesus. Their hopes were fixed on a materialistic kingdom (Lk. 24:21). These 
hopes had been completely shattered by the crucifixion. All the disciples 
deserted Jesus, with the exception of John, who seems to have been the 
only one present at the cross (Jn. 19:26f.). Basically they had no faith in 
the spiritual purpose of the mission which Jesus came to fulfil. They had 
not even enough faith to penetrate the disaster of the passion. The fact that 
Jesus had predicted it completely escaped their minds. This unfavourable 
background is important for assessing the historical circumstances, for the 
disciples were clearly not in a conducive frame of mind to ‘invent’ the 
resurrection. Peter’s rebuke to Jesus about his ‘suffering’ task was no doubt 
indicative of the attitude of all.

Among the resurrection narratives which have been preserved, a sig
nificant feature is found especially in Luke 24:45. Here the risen Lord is 
said to have expounded from the Scriptures, not only that he should suffer, 
but that he should rise from the dead on the third day. It is noticeable that 
Luke records at the third prediction of the passion that none of the disciples 
understood -  ‘this saying was hid from them’ (18:34), although Jesus had 
said that ‘everything that is written of the Son of man by the prophets will 
be accomplished’ (verse 31). In view of the absence of specific statements 
in the o t  about the Messiah’s rising from the dead,323 324 it must be assumed 
that a definite reinterpretation of Scripture was initiated by the risen Lord.
The event
It is not our purpose here to discuss at length the historical problems which 
arise from the resurrection accounts.524 Our aim will be to set out the facts

The Resurrection
The event

322 F o r a su m m a r y  o f  the o b je c tio n s  w h ich  h ave  been  raised  o v er  these p a ssio n  p red ic tio n s, cf. I. H . 
M arsh a ll, Luke, p p . 3 6 7 -3 7 9 , w h o  co n c lu d e s that it is certain ly  not im p o ss ib le  that Je su s  lo o k ed  b ey o n d  
su ffe rin g  to  v in d icatio n .

323 M . T en n ey , The Reality of the Resurrection, p p . 4 4 f., e x p lo re s  the p o ss ib le  ot referen ces w h ich  m ig h t 
h ave fo rm e d  the b a sis  o f  the e x p o sit io n . Cf. a lso  R . T . France, Jesus and the Old Testament, pp . 53ff.

324 F o r recent stu d ie s  o f  the h isto rica l an d  literary  p ro b le m s  su rro u n d in g  the re su rrectio n  n arrativ es, cf. 
S. H . H o o k e , The Resurrection o f Christ as History and Experience (1967); C . F. E v a n s , The Resurrection and 
the \ !ew Testament (1970); I. H . M arsh a ll, ‘T h e  R esu rrec tio n  o f  Je su s  in L u k e ’ , TB  24, 1973, pp . 5 5 ff .; D .
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to enable us to arrive at an evaluation of the event and its theological 
importance.* 323 * *

(i) The fact of the death of Jesus would be accepted by all scholars, even 
by those who, like Bultmann, deny the possibility of knowledge about the 
historical Jesus. Moreover, the form of death, i.e. crucifixion, cannot be 
denied as a historical fact.

(ii) The idea of a suffering Messiah was unacceptable not only to the 
Jews, but also to the closest disciples of Jesus. Peter’s abrupt rebuke to 
Jesus on the mention of the passion reveals a deep unacceptability about 
the whole idea. It is not surprising therefore that the disciples are said to 
have fled when Jesus was crucified.

(iii) All the gospels witness to the empty tomb. This is not in itself a 
proof of the resurrection, but it is a necessary part of it. It demands some 
explanation.326 There would have been no possibility of belief in the res
urrection if the body had been found. The assertion in 1 Corinthians 15:4 
that Christ was buried and raised on the third day presupposes the empty 
tomb.

(iv) Numerous instances of Jesus appearing to his disciples are also re
corded as events which happened. He showed himself to individuals and 
to groups, on one occasion to as many as over 500 (1 Cor. 15:6). The 
introduction to Acts sums up the appearances to the apostles in the follow
ing way: ‘To them he presented himself alive after his passion by many 
proofs, appearing to them during forty days, and speaking of the kingdom 
of God’ (Acts 1:3). These appearances were seen as having a two-fold 
aspect, first as offering confirmation of the event and secondly as providing 
a specific historical occasion (or scries of occasions) on which Jesus could

CHRISTOLOGY

W en h am , ‘T h e  R esu rrec tio n  N a rra t iv e s  in M a tth e w ’s G o s p e l ’ , TB  24, 1973, pp . 2 1 -5 4 ; R . H . Fu ller, The 
Formation of the Resurrection Sarratives (1972); N . W alter, ‘ E in e v o rm atth a isch e  S ch ild e ru n g  d er A u fe rste h u n g  

J e s u ’ , S T S  19, 1973, pp . 4 1 5 -4 2 9 ; E . L. B o d e , The First Easter Morning (1970); G . E . L ad d , /  Believe in the 
Resurrection of Jesus (1975).

323 C . F. E v a n s , op. cit., p. 116, d is tin g u ish e s  b etw een  the sy n o p tic  ev id en ce  and  the Jo h an n in e . ‘ S tr ic tly  

sp e ak in g , there is no  p lace  in the F o u rth  G o sp e l fo r  re su rrectio n  s to r ie s , sin ce  the ascen t o r  ex a lta tio n  has 

a lread y  taken  p la c e .’ H e  c o m e s to th is co n c lu sio n  b ecau se  he th in k s o f  the sp ir itu a l a scen t as h a v in g  taken

place on  the c ro ss . H is  e x p lan a tio n  o f  the fact that the fo u rth  g o sp e l ac tu a lly  co n ta in s re su rrectio n  sto r ie s  

is that the ev an g e list  has in c lu d ed  th em  in d eferen ce  to  C h ris t ian  trad itio n . B u t  w h y  he sh o u ld  h ave d o n e  

this i f  h is p u rp o se  w as to  eq u ate  re su rrectio n  w ith  sp ir itu a l asc en sio n  is in co n ce iv ab le . C . F. D . M o u le , in 
his rev iew  o f  E v a n s ’ b o o k  ( Theology 73, 1970, pp. 4 5 7 ff.) critic izes the v iew  that Jo h n  p resen ts  an y  d ifferen t

v iew  fro m  L u ke.

326 D . W h itaker, ‘ W hat h app en ed  to  the B o d y  o f  J e s u s ? ’ , E x T  81, 1970, pp . 3 0 7 f f . , w h o  fo llo w s 

G . W. H . L a m p e  (The Resurrection, ed . G . W . H . L a m p e  and D . M . M ac k in n o n  1966) in re jec tin g  a 
p h y sica l re su rrectio n , n ev erth e le ss critic izes h im  fo r d isp e n sin g  w ith  the e m p ty  to m b . W h itaker co m e s up  

w ith  the u n lik e ly  su g g e s t io n  that the b o d y  o f  Je s u s  w as sto len  b y  th iev es. B u t  h o w  the d isc ip le s  co u ld  h ave 

arriv ed  at a sp ir itu a l u n d e rstan d in g  o f  the re su rrectio n  o f  Je s u s  i f  th is had h a pp en ed  is not ex p la in ed . B o th  

L a m p e  and W h itaker are in fluen ced  b y  the th eo lo g ica l co n sid era tio n  that o u r  resu rrectio n  can no t be 

d iss im ila r  fro m  C h r is t ’ s. B u t  see d isc u ss io n  on the resu rrectio n  o f  b e liev ers on pp. 818ff. A recent s tro n g  
su p p o rte r  o f  the h isto r ic ity  o f  the e m p ty  to m b  is H . v o n  C a m p e n h a u sc n , Tradition and Life in the Church 
(E n g . trails. 1968), p p . 4 2 -8 9 . Cf. a lso  G . V e rm e s, Jesus the Jew  (1973), p. 41.
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instruct his disciples about the kingdom in the light of his resurrection. In 
view of the mass appearances, it is difficult however to suppose that Jesus 
necessarily used all the occasions in the same way.

These facts would on the surface point to an objective event which 
resulted in the resurrection faith of the early Christians.327 But we must 
examine the various approaches which deny the actuality of the resurrection 
and transfer it to the sphere of experience. The background to the modern 
movement reaches back to the nineteenth century. Holtzmann328 may be 
taken as typical of the approach of liberalism in the latter half of that 
century. He regarded the resurrection not as an event, but as a hallucination 
in the mind of Peter, which led to similar hallucinations in the minds of 
the other disciples. The resurrection happened, therefore, only in the minds 
of those who believed it.

Early in this century Johannes Weiss329 and Wilhelm Wrede330 both made 
modifications to the nineteenth-century approach. The former considered 
that the messianic consciousness of Jesus was after the manner of Jewish 
apocalyptic and that the liberal Jesus of history had become irrelevant for 
modern man. Wrede conjured up a theory that after the death of Jesus his 
disciples thought of him as redeemer who would reappear, necessitating a 
belief in the resurrection, which in turn led to his being thought of as 
Messiah. For Wrede, therefore, the resurrection was not an event at all, 
but the result of the church’s imagination. Since, according to him, Mark’s 
record was an attempt to explain the life of Jesus from the point of view 
of this belief in the resurrection, the so-called evidences for the fact of the 
resurrection were automatically regarded as non-historical accounts. 
Wrede’s views made a profound impression on Bultmann and were a 
contributory factor in his own sceptical view of history.

Two others about the same time had quite different views of the resur
rection. M. Kahler,331 maintained that the NT message must be approached 
from the risen Christ as against the liberal human Jesus; and A. 
Schweitzer,332 having come to the conclusion that Jesus was deluded, could 
interpret the resurrection only as Jesus having arisen within men, i.e. a 
completely non-supernatural view.

Further discussion on the significance of the resurrection followed with 
the emergence of Barth and Bultmann. The former333 regarded the resur

327 Cj'. D . P. F u ller, Easter Faith and History (1968), pp . 52ff.
32H H . J .  H o ltz m an n , Lehrbuch der neutestamentlicheti Theologie, 2 v o ls . (1897).

3 2 9  CJ  J .  W eiss, Earliest Christianity. A History o f the Period 30— 150 1 (E n g . tran s. r .p . 1970), 14ff.
330 W. W red e, Das Messiasgeheimnis in den Evangelien (1901, E n g . tran s. The Xlessiatiic Secret, 1971).

331 M . K ah ler , The So-Called Historical Jesus and the Historic, Biblical Christ (21896, E n g . tran s. 1964).

332 A . Sch w eitze r , The Mystery of the Kingdom o f God (1901, E n g . trans. 1914).
333 K . B arth , Romans (E n g . tran s. 1933), p. 204 . F o r a fu ller d iscu ss io n  in c lu d in g  a c r itic ism  o f  B u ltm an n , 

cf. B a r th ’s Church Dogmatics III, 2 (E n g . tran s. 1960), pp . 441 ff. B arth  se e m s to  h ave  sh ifted  his p o sitio n , 
for in the fo rm e r  w o rk  (p. 30) he d ec lared  that the re su rrectio n  w as n ot an ev en t in h isto ry  (he u ses the
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rection as a supra-historical event par excellence, while the latter totally 
rejected the resurrection of Christ as an event, because it could not be 
demonstrated by scientific historical method. The views of the two men 
were irreconcilable,334 * 336 for Barth was approaching the question from the 
standpoint of revelation, whereas Bultmann confined himself to man as he 
is, man pursuing his quest for authentic existence.

Bultmann pressed his point relentlessly to the extent of demanding a 
complete reinterpretation of the biblical evidence. In the sweeping process 
of demythologization which began by assuming that the gospels especially 
were couched in mythical forms, it is not surprising that the resurrection 
of Jesus was at once pronounced a myth which needed to be stripped. 333 
How then is the resurrection to be understood? Bultmann536 explains, ‘The 
resurrection itself is not an event of past history. All that historical criticism 
can establish is the fact that the first disciples came to believe in the 
resurrection . . . The historical event of the rise of the Easter faith means 
for us what it meant for the first disciples -  namely, the self-manifestation 
of the risen Lord, the act of God in which the redemptive event of the 
cross is completed.’

It will be seen from this quotation that Bultmann is not referring to the 
event of the resurrection (which the N T  affirms), but to the event of the 
rise of the Easter faith; by this switch faith is isolated from the resurrection 
of Christ, and becomes no more than an existential experience.337 Clearly 
if Bultmann is right, there is no further need to investigate the historical
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illu stra tio n  o f  a tan gen t w h ich  to u ch es bu t d o e s  not b e c o m e  a part o f  a circle). In the Dogmatics, h o w ev er , 

he sp e ak s  o f  the E aste r  ev en t in te rm s o f  E a ste r  even t an d  E aste r  tim e. H e  co n ced es that for the nt the 

resu rrectio n  is the central event.

334 H . G . G ey er , in an article , ‘T h e  resu rrectio n  o f  J e su s  C h r is t : A S u rv e y  o f  the d eb a te  in P resen t D ay  

T h e o lo g y ’ , in The Significance o f the Message of the Resurrection for Faith in Jesus Christ (E n g . trails, ed. C . F. 

D . M o u le ) su m s  up  su cc in c tly  the d ifferen ce  b etw een  B arth  and B u ltm an n  in their e st im a te  o f  the 

resu rrectio n  as fo llo w s: ‘ B u ltm an n  sp e ak s  o f  the even ts o f  E a ste r  o n ly  as the rise o f  faith  in the sav in g  

e fficacy  o f  the c ro ss  o f  J e s u s  C h r is t , w h ile  B arth  u n d e rstan d s and e x p o u n d s  the re su rrectio n  o f  Je s u s  C h ris t  

as p ro v id in g  the b a sis  o f  faith , d istin c t fro m  the act o f  fa ith ’ (p. 119). Cf. a lso  the d iscu ss io n  b y  R . G . 

C r a w fo r d , ‘T h e  R esu rrec tio n  o f  C h r is t ’ , Theology 75, 1972, pp. 170ff. F o r a gen eral c o m p a r iso n  o f  the tw o  

m en, cf. J .  D . S m a rt , The Divided Mind o f Modern Theology (1967).

333 C f  B u ltm a n n ’s Jesus Christ and Mythology (E n g . tran s. 1960). B u ltm a n n ’s p o s itio n  is b a sed  on  the 

a ssu m p tio n  that it w as easier  fo r  fir st-c en tu ry  m en  than fo r  tw en tie th -cen tu ry  m en  to accep t the re su rrec

tion , b ecau se  it w as m o re  in h a rm o n y  w ith  their m y th ica l w o rld . B u t, as B arth  has p o in ted  o u t, the first-  

cen tu ry  d isc ip le s  fo u n d  it no  m o re  easy  to  believ e  in the re su rrectio n  than w e d o . C f  C r a w fo r d ’s d iscu ssio n  

on this (op. cit., p. 171). D . P. Fu ller, Easter Faith and Flistory, pp . 8 7 -1 1 1 , g iv e s  d eta ils  o f  the B arth - 

B u ltm an n  d eb a te  o v e r  the re su rrectio n .

336 R . B u ltm an n , ‘ N e w  T e s ta m e n t  and M y th o lo g y ’ , Kerygma and Myth 1 (ed. H . W. B artsc h , E n g . trans. 

1953), p. 42.

337 H . C o n z e lm a n n , T .Y T , p. 68, w h en  d isc u ss in g  the re su rrectio n  o f  C h ris t , takes a line sim ila r  to 
B u ltm a n n ’s. H e  w׳rites, ‘T h e  e lem en t o f  ev en t in the re su rrectio n  is rather to  be ch aracterized  thus: faith 
u n d erstan d s the re su rrectio n  o b je c tiv e ly  as the p r io r  e lem en t o f  the action  o f  G o d , b y  u n d erstan d in g  that 
it is fo u n d e d  p recise ly  on  th is re su rrectio n  b y  G o d . ’ B u t th is can h ard ly  be said  to  th ro w  ligh t on  the 
resu rrectio n  o f  C h ris t . C o n z e lm a n n  p re fers to  sp eak  o f  the even t o f  p ro c lam atio n .
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basis of the resurrection. It becomes wholly irrelevant. But the more 
pressing need at once arises for an explanation of the ‘event of the rise of 
the Easter faith’. The fact is that the scepticism of Bultmann over the 
relevance of historical enquiry into the basis of the Christian faith excludes 
the possibility of a satisfactory explanation of any event, whether it be the 
actual resurrection or the rise of Easter faith. The one is in no different 
position from the other. The rise of faith demands a supernatural activity 
as much as the resurrection itself, especially since it arose in the most 
adverse conditions.338

It is not surprising that Bultmann’s scepticism has given rise to a reaction 
in the form of a New Quest for the historical Jesus, but how has this 
affected the approach to the resurrection? Is it still regarded as a non-event? 
E. Kasemann339 sees some historical basis in the authority of Jesus, because 
neither Judaism nor Hellenism nor even Easter faith can account for it. He 
admits, however, that faith must first exist before history can have any 
relevance for the historian. But this provides no basis for establishing the 
historicity of the resurrection. Another of Bultmann’s pupils, E. Fuchs,340 
talks of the possibility of believing in the resurrection of Jesus only ‘when 
one dared to imitate Jesus and accept God’s grace as God’s true will and 
persevere in this even to death’. Although Fuchs’ position is nearer to 
history than Bultmann’s, he is still concerned with belief in the resurrection 
rather than with its event.

In his book on Jesus, G. Bornkamm341 goes considerably further in 
reaction against Bultmann’s scepticism. Although he stresses the import
ance of the Easter message rather than the Easter stories, he does not 
maintain that that message is only the product of the believing community. 
He admits that God himself had intervened and wrested Jesus of Nazareth 
from the power of sin and death. He therefore does not hesitate to speak 
of the resurrection as an event in time and in this world. Nevertheless 
Bornkamm does not regard the resurrection stories as equally reliable, and 
treats many details as later accretions. Yet his view represents a decided 
swing away from the idea of the resurrection as a non-event. Another who 
concedes that God raised Jesus from the dead is H. Diem,342 who adopts

338 H . G . G ey er , art. cit., p. 113, p o in ts  o u t that it is the d ifferen ce  b etw een  p ro v id in g  a b asis  fo r faith 

and the c o m in g  in to  b e in g  ot faith  w hich  is ig n o re d  and u n ex a m in ed  in B u ltm a n n ’s v iew  o f  the E aster  

event. W. K iin n eth , The Theology of the Resurrection, p. 47, su m s  up  B u ltm a n n ’s th e o lo g y  as b earin g  the 

s tam p  o f  a g n o stic  m y th , w h ich  is co n trad ic ted  by  the reality  o f  the h is to ry -b o u n d  p erfect tense o f  the 
resu rrectio n  o f  Je su s .

339 E. K a se m a n n , ‘ D a s  P ro b lem  des h isto risch en  J e s u s ’ , Z T K  51, 1954, pp. 125 -1 5 3 . F o r an E n g lish  
tran sla tio n , see idetn, Essays on Xew Testament Themes (E n g . trans. 1960), pp. 15—47.

340 E . Fu ch s ‘ D ie  F rag e  nach d em  h isto risch en  J e s u s ’ (Z T K  53, 1956, pp. 2 1 0 -2 2 9 ; 57, 1960, pp. 2 9 6 ff.) .
341 G . B o r n k a m m , Jesus o f Xazareth, p. 182f.

34“ H . D ie m , ‘T h e  E arth ly  Je s u s  and the C h r is t  o f  F a ith ’ , Kerygma and History (ed. C . B raaten  and R. A. 
H a rrisv ille , 1962), pp . 1 9 7 -2 1 1 .
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a Barthian position, but he does not concede that the resurrection can be 
verified historically.

A somewhat different line is adopted by W. Marxsen,343 who begins his 
interpretation of the event from the primitive kerygma. But he speaks of 
the Easter experience as a vision that happened. For him all that can be 
said is that the disciples, after the death of Jesus, ‘saw’ him, and this led on 
to the interpretation that he was raised from the dead. The basis for the 
Christian community was not the fact of the resurrection but the fact of 
the ‘appearances’ (i.e. the visions).544 Marxsen claims on the basis of John 
20:21 that the function brought into being by the vision is the continuation 
of the purpose of Jesus, which means that in their function the disciples 
now take the place of Jesus. By this means, he distinguishes the function 
of the first witnesses from the retrospective interpretation of the event (that 
is, a statement about a person), which he then regards as secondary. 
Marxsen, therefore, regards the resurrection, not as an event, but as a sign 
that the purpose of Jesus did not come to an end with his death. He regards 
the resurrection of Jesus as having a substantiating significance,34:5 which 
he explains in the sense of providing a reason why it is still possible to 
commit ourselves to the ‘purpose of Jesus’. But Marxsen departs from 
exegesis in distinguishing between ‘the risen One’ and ‘the living One’, 
and he does less than justice to the event of the resurrection.346

In view of the wide variety of ideas on the actuality of the resurrection, 
many fear that the historical fact of the resurrection cannot form a strong 
basis for a theological interpretation of the n t . Undoubtedly a n t  theology 
which begins by assuming that the resurrection accounts are a myth, will 
present a very different account of early Christian thought, from that which 
regards a supernatural event as the real centre and key to Christian 
thought.347 It will affect not only the Christological assessment, but also 
the understanding of the whole mission of Jesus. It is on this point that a 
fundamental cleavage occurs between different schools of thought. Some 
regard it as wholly unacceptable that Christian faith should depend on a

343 W . M a rx se n , ‘T h e  R esu rrec tio n  o f  Je su s  as a h isto rica l and th eo lo g ica l P ro b le m ’ , in The Significance 
of the Message o f the Resurrection for Faith in Jesus Christ (E n g . tran s. ed. C . F. D . M o u le ), p p . 15 -5 0 .

344 A . J .  B . H ig g in s , SJT  24, 1971, pp . 1 1 1 -1 1 3 , co m m e n ts  on  M a r x se n ’s v iew  that the re su rrectio n  o f  

Je su s  is an in terpreta tio n , an in feren ce b ased  on  aw ak en in g  faith . H e  a sk s  the re levant q u estio n , ‘ Is in d iv id u al 

faith s tre ssed  so  m u ch  that the E aste r  even t b e c o m e s little  m o re  than an id e a ? ’ F o r M a rx se n  the sta te m en t 

‘J e su s  is r ise n ’ can n o t be m a d e  ap art fro m  o u r  o w n  faith , o th e rw ise  w e sh o u ld  h ave an u n v erifia b le  even t 

in stead  o f  a c o n fe ssio n  o f  faith .

545 Op. cit., p . 40.
346 K . L. M c K a y , ‘ S o m e  L in g u istic  P o in ts  in M a r x se n ’s R esu rrec tio n  T h e o r y ’ , E x T  84, 1973, p p . 3 3 0 f f ,  

d ra w s atten tio n  to in stan ces w h ere M a rx se n  ig n o re s  the fo rce  o f  the ao rist tense  w hich  is a lm o st  in v ar ia b ly  

u sed  in the NT in reference to  the re su rrectio n . A  case in p o in t is M a r x se n ’s cla im  that ophthe in 1 C o r . 15:4 

d o es n ot im p ly  p h y sica l sig h t, cf his The Resurrection o f Jesus o f \azareth, (E n g . trans. 1970), p. 98. M c K a y  

ch allen ges M a rx se n  to  p ro d u c e  ev id en ce  that the ao r ist  p a ss iv e  fo rm  o f  th is verb  is ev er u sed  in a n o n 

ph y sica l sense .
347 C f  A . M . R a m se y , The Resurrection of Christ (21946), pp . 7f.
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single unverifiable event. Others maintain that belief in the resurrection, 
even though unverifiable, provides a sufficient explanation for the rise of 
an otherwise totally inexplicable Christian faith.548

We may turn from the event itself to its interpretation in the N T  writings. 
We have already seen the significance of the resurrection in the early 
Christian preaching from the book of Acts. It is against this background 
of the kerygma that the testimony of the rest of the n t  must now be 
examined.
Paul
Among those passages in Paul which are considered to be traditional ma
terial and therefore pre-Pauline, the most notable centres on the resurrection 
(1 Cor. 15:3ff.). Because this passage is specifically said by Paul to have 
been ‘received’, it is of particular importance in showing his own depend
ence on earlier tradition for evidence of the basic facts of the gospel -  i.e. 
the fact of Christ’s death, the interpretation of that fact (for our sins), the 
burial349 and resurrection, with a list of appearances, and the value of 
scriptural attestation.350 The apostle recognizes that the list of appearances 
authenticates the fact of the resurrection, and he includes it as a preface to 
the mention of his own Damascus road experience. Some suppose351 that 
because Paul’s account is earlier than the gospels, the latter must therefore 
reflect later accretions to the tradition. But the theory of accretions is not 
the only possibility. None of the accounts is exhaustive. The variations 
between them witness to their independence of each other and rule out the

548 H . v on  C a m p e n h a u se n , Tradition and Life in the Church, pp. 8 6 f., m a k e s  the p o in t that the accep tan ce 
o f  a b o d ily  re su rrectio n  m e an s the ab an d o n m e n t o f  an an a lo g ica l u n d erstan d in g , b u t sh o w s that th is is no  

d iffic u lty  fo r  th o se  w h o  accep t it in v iew  o f  the u n iq u en ess o f  the even t. It is d iffic u lt on  the o th er hand, 

fo r  th o se  w h o  w an t to  take  the resu rrectio n  faith  se r io u sly , b u t yet h o ld  the b o d ily  re su rrectio n  to be 

su p erflu o u s o r u n accep tab le .
349 J .  A . T . R o b in so n , The Human Face of God, pp . 13 3 ff., th in k s it to  be  sign ifica n t that a lth o u g h  in 1 

C o r . 15:3f. P au l refers to  the b u rial o f  Je s u s  (etaphe) he m a k es no  u se o f  the e m p ty  to m b . H e  co n n ects this 

up  w ith  P a u l’s o m iss io n , later in 1 C o r . 15, to  refer to  the resu rrectio n  b o d y  o f  C h r is t , w h ich  su g g e s ts  to 

R o b in so n  that his b o d y  w as like o u rs, so w n  in co rru p tio n . It m u st  be n o te d , h o w e v e r , that the seq u en ce  

-  death , b u rial, re su rrec tio n  -  taken  as a w h o le  d o e s  n ot su p p o r t  the th eo ry , fo r  ‘ re su rre c tio n ’ m u st  be 

u n d e rsto o d  in te rm s o f  ‘b u r ia l ’ . I f  a b o d ily  re su rrectio n  is n ot in m in d  it is d ifficu lt to  see w h y  the id eas 

are linked. L . G o p p e lt , Theologie des Neuen Testaments 1 (1975), pp . 2 9 5 f., a lso  attach es im p o rtan ce  to  the 

o m iss io n  o f  re feren ce to  the e m p ty  to m b  in 1 C o r . 15 :3ff. and  th ere fo re  its o m iss io n  fro m  the kerygma and 

fro m  A cts . H e  n o te s, b u t a ttach es no im p o rta n c e  to  the fact, that it is n ot o m itte d  fro m  L u k e ’s g o sp e l. B u t 

G o p p e lt  c o n sid ers  that the e m p ty  g ra v e  in M ark  s im p ly  p o in ts  to  the c o m in g  ap p earan ces (M k . 16:7), 

w h ile  M a tth e w ’s ac co u n t is treated  as a se c o n d a ry  a p o lo g e t ic  and  J o h n ’s acco u n t is v iew ed  as rep resen tin g  

the m e an in g  o f  the e m p ty  g ra v e  to  the true, b u t n o t the h isto rica l, d isc ip le .

330 T h ere  has been  a d iffic u lty  o v e r  the p h rase  ‘a c c o rd in g  to  the S c r ip tu re s ’ in 1 C o r . 15:4, sin ce  n o w h ere  

in the o t  is there an y  re feren ce to  C h r is t ’ s re su rrectio n  on  the th ird  d ay . B . M . M e tzg e r , ‘ A  su g g e s t io n  

co n cern in g  the m e an in g  o f  1 C o r . 1 5 :4 b ’ , J T S  8, 1957, pp . 11 8 ff., g e ts  o v e r  the d iffic u lty  b y  m a in ta in in g  
that ‘a c co rd in g  to  the S c r ip tu re s ’ relates o n ly  to  the re su rrectio n , n ot to  the p h ra se  ‘o n  the th ird  d a y ’ . H e  
then th in ks that Ps. 16 :8-11  is in m in d  sin ce this is c ited  b y  P eter o n  the d ay  o f  P en teco st (A cts 2 :2 5 -3 2 ) 
in su p p o r t  o f  the re su rrectio n  o f  Je su s .

33' C f e.g. G . B o r n k a m m , Jesus o f Xazareth, pp . 180ff.
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suggestion of collusion. For our present purpose, it is sufficient to note that 
Paul considers the historical appearances of the risen Christ to be essential 
as an introduction to his general discussion of the resurrection theme in 1 
Corinthians 15.532 In this discussion Paul goes as far as to say that faith 
would be futile if Christ were not risen (15:17). The whole idea of salvation 
from sin would be nullified. The resurrection stands, therefore, at the 
centre of Paul’s theology as well as at the centre of his experience.

Although in no other epistle Paul expounds the resurrection theme so 
fully as in 1 Corinthians, yet the idea permeates his writings. We may 
illustrate this from Romans. In Romans 1:4, the resurrection of Christ 
testifies to his sonship, in a passage which as previously noted some see as 
a traditional passage.353 In Romans 4:24-25, the resurrection is linked with 
our justification. That justification is further linked with the reconciling 
death of Christ in 5:10, and his life with our salvation. The figure of 
baptism is used in 6:3ff. to illustrate the entry into new life, and again the 
death and resurrection of Christ are the basis for the comparison (cf. also 
Rom. 6:10, 11). In illustrating the new life in the Spirit which follows from 
justification, Paul refers to the Spirit as ‘the Spirit of him who raised Jesus 
from the dead’ (8:11). The transformation from death to life for the believer 
follows the pattern of the death/resurrection experience of Jesus. Moreover, 
the resurrection of Christ is the guarantee of his intercession on behalf of 
his people (Rom. 8:34).

This basic character of Christ’s resurrection in Paul’s thinking is seen in 
other epistles. He begins his letter to the Galatians, in which he is at pains 
to affirm that he received both his apostleship and his gospel from God, 
with an affirmation of the resurrection (Gal. 1:1). Similarly in Ephesians 
1:20 the power which brought about the resurrection of Jesus is seen as the 
mainspring of the power of God in believers.554. Indeed, the idea of the 
exaltation of Christ to the right hand of God is the immediate sequel to the 
resurrection. Not only so, but believers are also made alive with Christ 
(Eph. 2:5) and share in his exaltation. In no more striking way could Paul 
show the continuing effectiveness of the resurrection of Christ in every 
part of the believer’s experience in Christ.

In the two great Christological passages in Philippians 2 and Colossians 
1 there is no specific reference to the resurrection, but the exaltation theme

552 H . v o n  C a m p e n h a u se n , Tradition and Life in the Church, pp . 4 3 ff ., m a in ta in s that the 1 C o r . 15 acco u n t 

is n ot o n ly  the o ld e st, b u t a lso  the m o s t  re liab le . H e  th ere fo re  c o n ten d s that an e x am in a tio n  o f  the ev id en ce  

m u st b eg in  w ith  P aul.

333 Cf. C . H . D o d d , The Apostolic Preaching and its Developments, p. 14.

334 A n o th er  facet o f  P au lin e  th e o lo g y  w h ich  is b a sed  on  the resu rrectio n  o f  C h r is t  is the b e lie v e r ’s new  

life in C h ris t . It is th ro u g h  the p o w e r  o f  h is re su rrectio n  that b e liev ers  are raised  w ith  h im . T h is  th em e is 
e x p o u n d e d  in the sec tio n  on  the n ew  life (see b e lo w  p p . 6 4 4 ff.) . B u t  it is clear that the fo u n d atio n  o f  P a u l’s 

a rg u m e n t is the clo se  co n n ectio n  b etw een  the re su rrectio n  o f  C h r is t  and the ‘n e w ’ ex p erie n c e  o f  be liev ers. 
T h is  is w h at C . F. E v a n s  calls P a u l’s ‘em p irica l and e x p e r ie n tia l’ th o u g h t on  re su rrectio n  (The Resurrection 
and the Sew  Testament, p. 159).

CHRISTOLOGY

386



The Resurrection 
Hebrews

in Philippians 2:9 implies it. The lordship which all will confess clearly 
does not refer to a dead Christ. Although even exaltation is missing in the 
Colossians passage, the Christology is of such a character as to be mean
ingless apart from a belief in the risen Christ. The resurrection is, however, 
specifically mentioned in Colossians 2:12; 3:1, together with the believers’ 
identification with him. Other references occur in Philippians 3:10 and 1 
Thessalonians 1:10. There can be no disputing that for Paul the resurrection 
was central to his whole approach to Jesus Christ. He provides a full 
exposition of the Easter faith, which is nevertheless expounded in such a 
way as to leave no doubt that for him the resurrection was a fact of 
history.555 This central position of the resurrection is in full accord with 
the Acts narrative about the apostle’s experience and preaching.
H ebrew s
Although there are few direct references to the resurrection in this epistle, 
the whole presentation of Christ as high priest assumes it. There is no need 
for the author to declare it. He concentrates rather on its results. This is 
evident from the introductory passage where he sets out the present exalted 
position of the Son at the right hand of the majesty on high (1:3). It must 
not be supposed that the writer is not interested in the physical event and 
has spiritualized it in the exaltation, for this would fly in the face of his 
obvious interest in the historical Jesus in other parts of the epistle (e.g. Heb. 
2:10ffl; 5:7ff). It is impossible to take the leap from the historical Jesus to 
the exalted Son except via the resurrection.556 The writer has no doubt that 
the readers will at once do this. It must be remembered, moreover, that 
his main concern is the present activity of Jesus as our high priest in heaven, 
for which the exaltation theme is clearly of utmost importance (cf also 
8:1). The resurrection, therefore, is an indispensable assumption in the 
present intercessory ministry of Jesus (cf. 4:14; 7:23ff.). The statement in 
4:14, ‘passed through the heavens’, extends the resurrection theme to in
clude the ascension, and again concentrates on the resultant constant access 
of our high priest to God, in contrast to the very restricted approach of the 
Aaronic high priests.

When describing the elementary doctrines of Christ037 in Hebrews 6:1 ff.,
333 H . C o n z e lm a n n , T N T , p. 204 , co n sid e rs  that an y  d iscu ss io n  o f  the h isto r ic ity  o f  the resu rrectio n  o f  

Je su s  in P au l is th e o lo g ic a lly  in ap p o site . ‘T h e  q u estio n  o f  the h isto r ic ity  o f  the resu rrectio n  m u st be 

ex clu d ed  fro m  th e o lo g y  as b e in g  a m is le ad in g  o n e . ’ T o  C o n z e lm an n  the re su rrectio n  has po in t o n ly  as 
Je su s  sh o w s h im se l f  to  us to d ay . Y e t to  m a in ta in  his p o sitio n  C o n z e lm a n n  is o b lig e d  to  re in terpret P a u l’s 
sta te m en ts in a rad ical w ay .

356 C . F. E v a n s , op. at., pp . 135f., h o w e v e r , c la im s that H eb . 1:3; 8 :1 , as w ell as p o ss ib ly  Phil. 2, 
v irtu a lly  ig n o re  the re su rrectio n  and p a ss  s tra ig h t on  to  ex a lta tio n . H e  co n sid e rs , th ere fo re , that resu rrectio n  
is se c o n d ary  to  ex a lta tio n  in these  p a ssa g e s . B u t the fact that the e m p h asis  fa lls on  ex a lta tio n  d o es not 
ex clu d e  the path  th ro u g h  w hich  the ex a lta tio n  cam e, i.e. the ev en t o f  the resu rrectio n .

337 It is reaso n ab le  to  a ssu m e  that these  e lem en tary  d o c tr in e s o f  C h r is t  m ay  g o  b ack  to  b a sic  id eas taken  
o v e r  and d e v e lo p e d  fro m  Ju d a ism , in w h ich  case  the co n cep t o f  resu rrectio n  m a y  be a m o n g  them .
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the writer includes ‘the resurrection of the dead’, which must contain an 
allusion to the resurrection of Christ even if its primary reference is to the 
resurrection of believers. When he urges the readers to ‘leave’ these el
ementary doctrines, he is not turning his back on them, but regarding them 
as so established that the most urgent need is to press on to a fuller 
application of them.

The fact that Christ through death destroyed him that had the power of 
death, the devil, and brought deliverance to those in bondage to the fear 
of death (Heb. 2:14f.) is rooted in the resurrection. A dead Christ could 
never deliver from the fear of death, because he had not himself been 
delivered. But a risen Christ could do so, because in him was the power 
of life.338 If this epistle does not expound on the theme as Paul does, it 
nevertheless assumes it. The possibility of resurrection from the dead is 
seen in Hebrews 11:35, although it is only incidentally mentioned as one 
of the effects of faith.

The epistle closes with a benediction which almost has the form of an 
affirmation. It centres on the one who raised Jesus from the dead to be the 
great shepherd of his people (13:20f.). This complements the interceding 
high-priest imagery, for there is a tender aspect to the shepherd figure 
which is not as vivid in the high priest. The resurrection has made effective 
the claim of Jesus to be the good shepherd, who not only has power to lay 
down his life, but also has power to take it up again. (Jn. 10:14ff.). Such 
a caring figure would bring strong consolation to early Christians exposed 
to persecution.
T he rest o f  the N ew  T estam en t
If the apostle Peter had anything to do with the first epistle that bears his 
name (and there are strong reasons for maintaining that he did), his testi
mony to the resurrection of Christ would be invaluable, not simply because 
of his apostolic office, but especially because as a former disciple of the 
historical Jesus he had come to accept what he had once declared unthink
able — a suffering and resurrected Messiah. He had grasped the truth that 
the new birth which all the believers have experienced is ‘through the 
resurrection of Jesus Christ from the dead’ (1 Pet. 1:3).560 After introducing

338 F. F. B ru c e , Hebrews, p. 49, c o m m e n ts  that the rem ark ab le  ch an ge  fro m  d is illu s io n m e n t to  tr iu m p h  

o f  the early  C h r is t ia n s  can  be ex p la in ed  o n ly  b y  the co n v ic tio n  that their M a ste r  ro se  fro m  the d ead  and 

im p arted  to  th em  the p o w e r  o f  his risen  life.
339 M . C . T en n ey , The Reality o f the Resurrection, p. 85, c o n sid ers  that H e b re w s m a rk s a n ew  sta g e  in the 

d ev e lo p m e n t o f  the d o c tr in e  in that the re su rrectio n  o f  C h r is t  is the ‘ fo u n d atio n  o f  H is  p resen t in tercessio n , 

the so u rce  o f  freed o m  fro m  fear o f  d eath , an d  the assu ran c e  o f  H is co n tin u ed  g u a rd ia n sh ip  th ro u gh  

p e rse c u tio n ’ .
360 E . G . S e lw y n , 1 Peter, p. 69, c o m m e n ts  that in his o p en in g  w o rd s  P eter, ‘ g a th ers up  all that the 

resu rrectio n  o f  C h r is t  has c o m e  to  m ean  fo r  h im  an d  fo r  the C h ris t ian  C h u rc h , th ro u g h  the m an ifesta tio n  
o f  G o d ’s p o w e r  and m e rcy  on  the on e hand and the w id en in g  o f  m e n ’s h o r izo n s and the ex a lta tio n  o f  their 

h o p es on  the o th e r ’ .
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the idea of redemption through the death of Christ, Peter at once notes 
that the readers’ confidence is in God, ‘who raised him from the dead and 
gave him glory’ (1 Pet. 1:21). The importance of the resurrection is here 
linked with Christ’s being predestined before the foundation of the world. 
It was unthinkable that such a one should be overcome by death.

The resurrection is also spoken of as a prelude to the entry of Jesus into 
heaven to be seated at God’s right hand (1 Pet. 3:21-22). This latter concept 
is closely akin to that in Hebrews, and seems to have been a settled 
conviction among the early Christians. The enthronement metaphor adds 
greater dignity to the event of the resurrection. It shows beyond doubt that 
the resurrection was thought of not as a subjective experience, but as a 
happening which provides a firm basis for confidence.

The main idea in 1 Peter is that suffering will give place to glory, and 
the glory is that of the risen Christ (1 Peter 4:1 Iff.; 5:10ff.). The reality of 
the resurrection is, therefore, an indispensable basis for Christian hope in 
the future.561

In the Johannine epistles there are no direct references to the resurrection, 
but the underlying assumption is certainly there. John writes about the 
word of life which has been seen and handled (1 Jn. 1:1), i.e. in a human 
sense. And yet the epistle presents an exalted view of Christ as Son of God. 
It would make no sense of this epistle if it be maintained that John is 
interested in the death of Christ, but not in his resurrection. The recurrent 
emphasis on life (1 Jn. 1:2; 2:25; 3:14; 5:11-13, 16, 20) is the antithesis of 
death, as the resurrection of Christ is the antithesis of his death. Christ can 
bring eternal life to people only if he has first overcome death by his 
resurrection. John takes this for granted to such an extent that he sees no 
need to mention it.

Revelation is clearly a book centring on the risen Christ. It is the book 
of the slain Lamb who is nevertheless still active throughout, a fact expl
icable only in terms of the risen Christ. In the opening chapter, Jesus is 
described as ‘the first-born of the dead’ (Rev. 1:5). When John prostrated 
himself before the shining vision of Christ he is reassured with the words 
‘I am . . . the living one; I died, and behold I am alive for evermore, and 
I have the keys of Death and Hades’ (1:17-18). The worship scene in 
Revelation 5 throbs with life, but the anthem of praise is directed to one 
who had been slain (5:9). The final triumph of the Lamb in this book 
shows the ultimate achievement of the resurrected Christ, i.e. the final 
judgment of him who had the power of death (the Devil, 20:2, 10) and the 
conclusive destruction of Death and Hades (20:14). Moreover, the consum
mation of what the resurrection of Christ achieved is seen in the first and 
second resurrection of men.

361 N o te  that a lth o u g h  J a m e s  co n ta in s no  referen ce to  the resu rrectio n , the u se  o f  the title  ‘L o rd  o f  G lo r y ' 
m ay  be c la im ed  to  p re su p p o se  it.
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Its C hristo log ical im p o rtan ce
The major significance of the resurrection is the contribution it makes to 
our understanding of the person and work of Christ.562 * For the pre-existent 
Christ to become man is conceivable only if the resurrection were a real 
event. Otherwise a choice would have to be made between a divine person 
who never really became man and who did not die (the docetic view), and 
a human person who was not divine, who died, but never rose. In both 
cases, parts of the N T  evidence would have to be explained away. Only a 
belief in the event of the resurrection can assure the continuity which is 
necessary if the conception of Jesus as both God and man is to be main
tained; no other view of him is possible if the N T  evidence is to be taken 
seriously.

One of the most significant factors in early Christian understanding of 
the resurrection is the light it throws on the doctrine of God. The act of 
resurrection is always an act of God. Although Jesus claimed the power to 
take up his life again after laying it down (Jn. 10:18), the n t  does not 
suggest that the resurrection was an independent act of Christ. The power 
behind it was the power of God. Indeed, the resurrection of Christ is 
viewed as the supreme display of divine power. It is the act by which the 
ceaseless round of death and corruption in human life has been checked. 
God has provided a way out of death into life, by raising his own Son 
from death to life.363 The resurrection is essentially part of God’s plan for 
the redemption of mankind.

Another important aspect of the resurrection is the way in which it links 
the person and work of Christ.564 The resurrection expresses God’s satis
faction with what Christ has done. The exaltation of the person is the 
vindication of his mission.565 If Christ had not been raised there would 
have been no certainty that his death had effected anything. Man would,

CHRISTOLOGY

562 F o r a d isc u ss io n  o f  the th e o lo g y  o f  the re su rrectio n , cf A . M . R a m se y , The Resurrection o f Christ 
(21946); M . C . T e n n e y , The Reality o f the Resurrection (1968); D . P. Fu ller, Easter Faith and History (1968); 

W . M a rx se n , The Resurrection o f Jesus o f Nazareth (E n g . tran s. 1970); W . P an n en b erg , Jesus -  God and Man 
(E n g . tran s. 1968), pp . 54—144; G . D e llin g , ‘T h e  S ign ifican c e  o f  the R esu rrec tio n  o f  J e s u s  fo r  Faith  in Je su s  

C h r is t ’ , in The Significance o f the Message o f the Resurrection (E n g . tran s. ed. C . F. D . M o u le , 1968); W. 

K iin n eth , The Theology o f the Resurrection (E n g . trans. 1965); B . R ig a u x , Dieu l ’a ressuscite. Exegese et 
theologie hiblique (1973); G . F ried rich , ‘D ie  B e d e u tu n g  der A u fe rw e rk u n g  Je su  nach A u ssa g e n  d es N eu en  

T e s ta m e n ts ’ , T h Z  27, 1971, p p . 3 0 5 -3 2 4 .

363 C f  M . T e n n e y , The Reality o f the Resurrection, p p . 146ff.

364 O n  the C h r is to lo g ic a l im p o rtan ce  o f  the re su rrectio n , cf U . W ilcken s, ‘T h e  T r a d it io n -H is to r y  o f  the 

R esu rrec tio n  o f  J e s u s ’ , in The Significance o f the Message o f the Resurrection for Faith in Jesus Christ (ed. 

C . F. D . M o u le ), p p . 5 1 -7 6 . In W ilck en s’ v iew , h o w ev er , ‘ the essen tial sign ifica n c e  o f  the ra is in g  o f  Je su s  

w as that it w as the e sc h a to lo g ic a l co n firm atio n  o f  the au th o rity  o r  truth  o f  the p reach in g  o f  J e s u s ’ (p. 66). 

B y  this m ean s he e x p la in s that the earliest p reach in g  w as n ot that Je s u s  w h o  had died had c o m e  to  life, but 
that he had had his p reach in g  e sc h a to lo g ic a lly  au th en tica ted . B u t  th is d o e s  le ss than ju s t ic e  to  the text o f  

A cts.
363 F or a d isc u ss io n  o f  th is th em e in P au l, cf D . M . S tan ley , Christ’s Resurrection in Pauline Soteriology 

(1961).
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as Paul says, still be in his sins.566 The resurrection is seen, therefore, to be 
indispensable to man’s salvation. Further, the conviction that Christ has a 
continued interest in the welfare of his people and intercedes for them 
depends on the resurrection. His exalted position, reflected both in the 
titles assigned to him and the specific statements about his session at God’s 
right hand, has a direct bearing on his present activity. His capacity for 
effectively acting on behalf of his people in his continued ministry is as 
unlimited as his sovereignty.

T H E  A SC E N SIO N
The nt has much to say about the ascension of Christ which is linked with, 
but separate from, the resurrection theme. Indeed the resurrection without 
the ascension would be incomplete.567 It would demonstrate the conquest 
of death, but would not necessarily imply the exaltation of Christ. It is 
important, therefore, to note the evidence for the event and to assess its 
theological significance. Naturally most of the information comes from the 
Acts and epistles, but certain features from the gospels, which have been 
thought by some to allude to the ascension, must be considered first.

T he synoptic  gospels
Among the synoptics Luke alone specifically mentions the departure of 
Jesus after certain resurrection appearances. His account in the gospel is 
brief (Lk. 24:50-51). It does not speak, however, of an ascension, although 
it implies it. Luke’s record of Jesus’ earthly ministry is the most complete, 
in that it begins with his coming (the birth of Jesus) and closes with his 
going (the ascension). The ascension account in the gospel is considerably 
filled out by Luke in Acts 1, which is the major source for details of the 
event. Certain problems arise from a comparison of the two accounts, 
however, and these are discussed below.

Some have seen a parallel between Luke’s transfiguration narrative and 
the ascension and have suggested that he has adapted Mark’s narrative to 366

366 C . F. E v a n s , The Resurrection and the X’ew Testament, p. 166 n. 35, c o n sid ers  that it is a stu b b o rn  fact 

that m o d ern  m an  can n o t sh are  the idea o f  the clo se  re lation  b etw een  sin and d eath  w h ich  the NT a ffirm s. 

B u t he d o es not say  w h y  m o d ern  m an can n o t accep t the n t  v iew . Cf. N . C la rk e , Interpreting the Resurrection 
(1967), pp. 5 2 ff ., fo r  a d isc u ss io n  o f  the re lation  o f  sin to  resu rrectio n .

567 It is not su rp r is in g  that B u ltm a n n , w h o  d o e s  not regard  the resu rrectio n  o f  J e s u s  as a h isto rica l even t, 

treats the asc en sio n  as le g e n d ary  (T X T  1, p. 45). H e  c o n sid ers  it to  be d er iv ed  fro m  a g n o st ic  m y th  (cf. 
ibid., pp. 1761.). B u t th is takes in su ffic ien t acco u n t o f  the o t  p re fig u re m e n t, cf. J .  G . D a v ie s , He ascended 
into Heaven (1958), p p . 1 5 -2 6 . B . M . M e tz g e r , Historical and Literary Studies (1968), p. 84, a rg u e s  that the 
ascen sio n  o f  Je s u s  fo llo w s  n ece ssarily  as part o f  the lo g ic  o f  his b o d ily  re su rrectio n . B u t C . F. E v an s, op. 
cit., p. 141 n. 11, d isa g re e s . F or a s tu d y  o f  the ascen sio n  fro m  a R o m a n  C a th o lic  p o in t o f  v iew , cf. F. 

B en o it , Jesus and the Gospel (E n g . trails. 1973), pp. 2 0 9 -2 5 3  (o rig in a lly  p u b . in RB, 1949, pp. 161-203).
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make the parallel closer (Lk. 9:28ff.).368 The evidence from the modifica
tions is not convincing, for they consist of verbal changes which give no 
indication that Luke is intentionally making them in order to suggest an 
ascension theme. The most significant feature of his account is the use of 
the word ‘departure’ (exodos) in the description of the theme of conversation 
between Jesus and Moses and Elijah. No more convincing is the view that 
the transfiguration is a resurrection appearance read back into the narrative 
of the ministry.568 569 But there is a marked distinction between the trans
figuration and the resurrection appearances. The appearances were clearly 
recognized as appearances of the risen Lord, not a glorification of the 
earthly Jesus. The transfiguration must be seen rather as a means of pre
paring the disciples for the coming permanent glorification. In the light of 
the subsequent ascension at which Jesus entered into his glory, there are 
some noteworthy parallels -  for instance, the cloud as symbolic of the 
divine presence, and the fact that both events happened on a mountain.570 *

Mark’s gospel contains a brief mention of the ascension, but only in the 
ending (Mk. 16:19), which is generally regarded as non-Markan. Indeed it 
seems to be based mainly on Luke’s gospel. Whatever the origin of Mark 
16:9-20, it is an early well-attested witness to a firm belief that Jesus 
ascended into heaven. In fact, Mark 16:19 is much more specific than 
Luke’s gospel,371 for it mentions also the session of Jesus at the right hand 
of God.572

We may not attach much importance to two other references in Mark 
which have been supposed to connect with the ascension theme, i.e. the 
narrative of Jesus’ baptism, and the statement of Jesus before the high priest 
about his coming. In Mark 1:10 Jesus comes up out of the water, i.e. in a

568 Cf. J .  G . D a v ie s , op. cit., p. 40. D a v ie s  su g g e s t s  that L u k e  has u sed  the tran sfig u ra tio n  n arrativ e  as 

a p re fig u re m e n t o f  the ascen sio n  (cf a lso  his article , ‘T h e  P re fig u rem en t o f  the A sc en sio n  in the T h ird  

G o sp e l\  J T S  6, 1955, pp . 2 2 9 ff.) . T h is  th eo ry  is b a sed  on  fo u r m ain  p o in ts : (i) a co m p a r iso n  o f  L k . 9 :1 -  

34 w ith  A c ts  1 :1 -1 2  rev ea ls id en tity ; (ii) in Lk . 9:51 there is a reference to  the analepsis o f  C h r is t ; (iii) L u k e ’s 

ad d it io n s to  M a r k ’s tran sfig u ra tio n  n arrativ e ; (iv) the v iew  that the three sy n o p tic s  u n d erstan d  the tran s

f ig u ra tio n  to fo re sh a d o w  the p aro u sia  and  th ere fo re  it m u st  a lso  p re fig u re  the ascen sio n .

369 C f  C . E . C a r ls to n , ‘T ra n s f ig u ra t io n  and  R e su rre c tio n ’ , JB L  80, 1961, pp . 2 3 3 ff., w h o  m ain ta in s that 

the c h ro n o lo g ic a l t ran sp o sitio n  w as m a d e  fo r  th eo lo g ica l rea so n s. H e  ad o p ts  this p o sitio n  m a in ly  on  the 

g ro u n d s  that an y  o th er ex p lan a tio n  en co u n ters  m o re  d ifficu ltie s . H e  ad m its  that the id en tifica tio n  o f  the 

tran sfig u ra tio n  as a re su rrectio n  ac co u n t lack s p ro o f .

370 H . R iesen fe ld , Jesus Transfigure (1947), p. 275 , su g g e s t s  that the tran sfig u ra tio n  is a partia l p re fig u ra tio n  

o f  the m e ssian ic  en th ro n em e n t. G . H . B o o b y e r , St Mark and the Transfiguration Story (1942), co n sid ers  that 

for M ark  the tran sfig u ra tio n  p ro p h esie s  the p aro u sia .

371 H . B . S w ete , Mark (31913), p. 407 , re g a rd s  the sta te m en t o f  M k . 16:19 as credal an d  as p a ss in g  

b ey o n d  the fie ld  o f  h is to ry  to  th e o lo g y . N e v e rth e le ss  as H . A n d e rso n , Mark (N C B , 1976), p. 361 , p o in ts  

o u t, M a rk  here sh ares w ith  A c ts  the co n c ep tio n  that the asc en sio n  in itiated  the m iss io n a ry  p reach in g  o f  the 

d isc ip les.
372 C f  K u n n eth , The Theology o f the Resurrection, p. 90 n ., ‘T h e  “ a sc e n sio n ”  is to be  u n d e rsto o d  o n ly  

w hen it is g iv en  a p lace  w ith in  the rev e la tio n  o f  the ap p earan ces as a w h o le  and  in su b o rd in a tio n  to  it, and 
is n ot to  be  asse sse d  as a sa v in g  ev en t paralle l to  the re su rrectio n . It is the last, sp ec ia lly  s ign ifica n t 

ap pearan ce  o f  the R isen  O n e . ’
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kind of ascent, after which he immediately spends forty days in the wilder
ness. J. G. Davies373 sees the influence of an Elijah typology here, because 
he thinks that Mark thought of John the Baptist as Elijah and Jesus as a 
second Elijah. But those not given to typology will be less convinced by 
this style of argument. Rather more may be said for the view that Mark 
14:62 presupposes the ascension.374 * Here Jesus speaks of the Son of man 
sitting at the right hand of Power. Clearly this session is possible only after 
an ascension. Jesus himself may have had Psalm 110:1 in mind, linked with 
the passage in Daniel 7. The statement supports the view that Jesus was 
looking beyond the ascension. Indeed, he was looking far beyond to his 
future glorious coming.

The most notable feature about Matthew’s gospel is the conclusion in 
which the risen Christ promises his authority to his disciples. Matthew is 
more interested in the final commission than in the subsequent ascension. 
The words of authority contain some close verbal parallels with Daniel 
7:13, where the Son of man comes to the Ancient of Days. The assurance 
of Christ’s continued authority for the church during the period of making 
disciples of all nations presupposes, although it does not affirm, the 
ascension.
John
Although this account does not end with an event of ascension, there are 
significant hints of it within the body of the gospel.373 In 3:13, Jesus says, 
4No one has ascended into heaven but he who descended from heaven, the 
Son of man.’ The tense is strange since Jesus had not ascended, but it is 
obviously a forward reference to an event he was anticipating. In 6:62 a 
question of Jesus to some of his disciples is recorded, 4Then what if you 
were to see the Son of man ascending where he was before?’ This question 
presupposes the probability of the coming ascension. Among the resurrec
tion occurrences included by John, the appearance to Mary Magdalene is 
particularly significant because Jesus forbade her to hold him (20:17), ‘for 
I have not yet ascended to the Father; but go to my brethren and say to 
them, I am ascending to my Father and your Father, to my God and your

373 J .  G . D a v ie s , op. cit., p . 35 , w rites, ‘W hen C h r is t  a scen d ed  o u t o f  the w ater  H e  w as b ap tized  w ith  

Sp irit, so  the d isc ip le s ’ b a p tism  w aits  u p on  H is  a sc en sio n  in to  h e a v e n .’

374 Cf. J .  A . T . R o b in so n , ‘T h e  S eco n d  C o m in g  -  M ark  1 4 :6 2 ’ , E x T  67 , 1956, p. 337 . D a v ie s , op. cit., 
p. 38, g o e s  as far as to  say  that th is lo g io n  co n ta in s a d irect reference to  the ascen sio n .

373 W . J .  P. B o y d , ‘ A sc en sio n  a c co rd in g  to  J o h n ’ , Theology 70, 1967, pp . 2 0 7 fjf , re g a rd s  Jn . 14 -1 7  as 

m o stly  p o st-re su rre c tio n , an d  p articu larly  the p ray er  o f j n .  17. H is  co n ten tio n  is that it m a k es better sen se  
i f  it b e lo n g s  to  the p o s t-p a ss io n  p er io d  an d  is re g ard e d  as p re p ara to ry  to  the asc en sio n . If, h o w ev er , Je su s  
is an tic ip atin g  in his p ray er  the p o s t-p a ss io n  situ a tio n  b o th  o f  h im se l f  an d  his d isc ip le s , m u ch  o f  the force  
o f  B o y d ’s co n ten tio n  w o u ld  be lessen ed . T o  ex p la in  the d islo ca tio n , B o y d  p r o p o se s  the th eo ry  that a 
red a cto r r e m o v e d  m o s t  o f j n .  14—17 fro m  the re su rrectio n  sa y in g s  to  its p resen t co n tex t as an an ti-g n o stic  
m o v e . J .  D an ie lo u , The Theology o f Jewish Christianity (E n g . trans. 1964), p. 27, m e n tio n s the s im ila r  v iew  
o f  V . B re to n .
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God.’ We need not suppose that Jesus was intending to ascend at once, but 
his concern was to prepare the disciples for that important event. Neither 
need we deduce that the giving of the Spirit in 20:22 is an evidence that the 
ascension had now happened in the light of Jesus’ statement in 7:39, since 
the full outpouring of the Spirit did not occur until Pentecost and John (or 
the writer) could not have been unaware of this. Nor, in fact, can it be 
claimed that the invitation to Thomas to ‘handle me’ (20:20, 27) must be 
post-ascension in the light of 20:17, since different words for touch are 
used. It was not Mary’s ‘touch’ but her ‘hold’ which Jesus forbade.
Acts
In setting out his sketch of early Christian developments, Luke commences 
with an account of the ascension. But it is as a result of a comparison 
between the end of the gospel and the beginning of Acts that certain 
problems arise. He states in 1:3 that Jesus presented himself to the apostles 
‘alive after his passion by many proofs, appearing to them during forty 
days, and speaking of the kingdom of God.’ This looks like a brief resume 
of what Luke has reported about the risen Lord opening the minds of the 
disciples to understand the scriptures (Lk. 24:44ff.). But there is no mention 
of the forty days in Luke’s earlier account, nor for that matter in any other 
account (but cf. Acts 13:31). Moreover, if it is maintained that Luke 24:44ff. 
presupposes that the ascension took place on Easter day, this would be in 
plain contradiction to the Acts account.376 If Luke was the author of both 
books, it is inconceivable that he was unaware of the contradiction, which 
leads to the question whether the theory of an Easter Day ascension is a 
correct understanding of Luke’s words in the gospel.377 Admittedly on the 
surface there is nothing in Luke 24 to suggest that an interval separated

376 T h e  w o r d s  ‘and  w as carried  up  in to  h e av en ’ in so m e  tex ts  o f  L k . 24:51 are gen era lly  reg ard ed  as a 

later e d ito ria l ad d itio n . T h e ir  o m iss io n  ce rtain ly  le ssen s the d iffic u ltie s  a ris in g  fro m  a c o m p a r iso n  o f  L u k e ’s 

acco u n t and A c ts  1. W ith o u t th ese  w o rd s  there is n o  sp ec ific  m e n tio n  o f  the a scen sio n  a lth o u g h  it m igh t 

be im p lied  in the w o rd s  ‘he p arted  (dieste) fro m  th e m ’ . It m u st  be n o te d , h o w e v e r , that the d isp u te d  w o rd s  

h ave s tro n g  ms su p p o r t  an d  m ay  be the o r ig in a l text. H . C o n z e lm a n n , The Theology o f Saint Luke (I9 6 0 ), 

p. 203  n. 4 ., g e ts  o v e r  the d iffic u lty  b y  treatin g  Lk . 2 4 :5 0 -5 3  as sec o n d ary . F o r su p p o r te r s  o f  the in c lu sio n  

o f  the w o rd s  re la tin g  to  the ascen sio n , cf. C . S. C . W illiam s, Alterations to the Text o f the Synoptic Gospels 
and Acts (1951), pp . 5 1 f f . ; J .  J e re m ia s , The Eucharistic Words o f Jesus (E n g . trans. 1955), p. 99; V . L arran ag a , 

L ’Ascension de Notre-Seigneur dans le Nouveau Testament (1938), p p . 14 5 -1 6 7 . M o re  recen tly  I. H . M arsh all, 

Luke, p. 909 , has d efen d ed  the reten tio n  o f  the w o rd s .

377 M an y  sc h o la rs  h av e  re so lv e d  the d iffic u lty  by  su p p o s in g  that the en d in g  o f  Lk  (2 4 :5 0 -5 3 ) w as ad d ed  

to  the o r ig in a l text w h en  the g o sp e l an d  A c ts  w ere  sep arated . A t the sam e  t im e A c ts  1 :1 -5  w as ad d ed . C f  
P. H . M e n o u d , ‘R e m a rq u e s  su r les tex te s d e  ! ’ascen sio n  d an s L u c -A c te s ’ , in Neutestamentliche Studien f i r  
Rudolf Bultmann (ed. W . E lte ste r , 21957), p p . 148ff. B y  th is m e an s the reference to  the fo rty  d ay s  o f  

resu rrectio n  ap p ea ran ces is reg ard ed  as se c o n d ary  m ateria l. In a recent b o o k , G . L o h fin k , Die Himmelfahrt 
Jesu (1971), has a rg u e d  that the asc en sio n  n arrativ e  in L u k e  and  A c ts  is b asic a lly  L u k e ’s in v en tio n . H is  idea 

is that L u k e  has h isto ric ized  C h r is t ’s ex a lta tio n  in to  a v is ib le  act. F o r  b r ie f  a sse ssm e n ts  o f  L o h fin k ’s th eo ry , 

cf. F. O . F ran c is, JBL  91 , 1972, pp . 4 2 4 f.; 1. H . M arsh a ll, TB  24 , 1973, pp . 9 4 ff .; F. H ah n , Bib 55, 1974, 
p p . 4 1 8ff. T h e  th eo ry  a ttr ib u te s a h igh  d eg re e  o f  in v en tiv en ess  to  L u k e  w h ich  is n ot b o rn e  o u t b y  a stu d y  

o f  his u se  o f  so u rc e s  (cf M arsh a ll, op. cit., p. 95 n. 157).
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Easter day from the ascension at Bethany, but on the other hand nothing 
excludes it. Luke’s way of connecting incidents in his gospel is not strongly 
chronological, and to maintain that he presents an unbroken sequence of 
events in Luke 24 rests on too shaky a support to be conclusive. In view 
of Acts 1:3 it is reasonable to suppose that the forty days of appearances is 
based on historical knowledge578 and does not arise from a use of the Elijah 
saga as has been suggested.579

The significant details of the ascension which are given in Acts l:lff. are 
as follows. The risen Christ commands his disciples to stay in Jerusalem 
until they are baptized in the Holy Spirit ‘before many days’ (1:5). This 
would fix the ascension just prior to Pentecost and would accord with 
Luke’s forty days. The statement also closely echoes Luke 24:49. It is 
further expanded in answer to the disciples’ question, ‘Lord, will you at 
this time restore the kingdom to Israel?’ (Acts 1:6; cf. Lk. 24:21). The actual 
event itself is described in Acts 1:9, ‘as they were looking on, he was lifted 
up, and a cloud took him out of their sight.’ Objections have been raised 
because this description presupposes a three-tier universe, but this is not 
necessarily the case. The upward movement is almost the only possible 
method of pictorially representing complete removal. The o t  instances of 
Enoch and Elijah present certain parallels. Inevitably a spatial notion is 
introduced, but this is not the main thrust of the Acts description. The 
focus falls on the screening cloud, precisely as it does in the transfiguration 
account.378 379 380 There may be some support for the view that the cloud is 
symbolic of the divine glory. The reality of the ascension is not seen in an 
up-there movement, so much as in the fact that it marked the cessation of 
the period of confirmatory appearances. This is supported by the further 
question put to the witnesses: ‘Why do you stand looking into heaven?’ 
(1:11). Their attention is directed forward to the second coming.

In his account of Peter’s first sermon, Luke shows how the ascension 
was at once interpreted by the first Christians. God had exalted Jesus at the 
right hand of God (2:33), as a result of which the outpouring of the Holy 
Spirit had been given. Psalm 110:1 is cited in support. Unlike David, Jesus 
had ascended into heaven (2:34). In Acts 3:21 Peter describes Jesus as the 
one ‘whom heaven must receive until the time for establishing all that God 
spoke by the mouth of his holy prophets from of old’. Before his Jewish 
accusers, Peter affirmed of Jesus that ‘God had exalted him at his right

378 C . F. D . M o u lc , ‘T h e  A sc en sio n  -  A c ts  1 :9 ’ , E x T  68, 1957, p p . 2 0 5 f f . , ac cep ts  the fo rty  d ay s and 

co n sid ers  that the o th er  ap p ea ran ces and  m o v e m e n ts  o f  the d isc ip le s  fit su ch  a sch em e.

379 C f  D a v ie s , He ascended into Heaven, p. 53. H e  sees the lin k in g  o f  a fo r ty -d a y  p erio d  to the ascen sio n  
s to ry  as su p p o r t  fo r  h is v iew . H e  sees n o  reaso n  to  su p p o se  that the read ers w o u ld  p re ss  the details literally . 
S u ch  a view ׳ , h o w e v e r , a ssu m e s that the early  C h r is t ia n s  w ere  w ell v e rsed  in the sy m b o lic a l in terpreta tio n  
o f  n arrativ es w h ich  w ere  p resen ted  as h isto rica l fac ts. T h is  seem s less than  co n v in c in g .

580 Cf. D a v ie s , ibid., p. 57. H e  sp e ak s  o f  the ‘ c lo u d  o f  the d iv in e  p re se n ce ’ , as at the tran sfig u ra tio n  and 
at the tent o f  m eetin g .
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hand as Leader and Saviour’ (5:31). Stephen, according to Acts 7:55, saw 
‘Jesus standing at the right hand of God’. Paul sees a vision of the risen 
Lord in Acts 9. In his address at Pisidian Antioch, Paul refers to the 
resurrection appearances as being ‘for many days’, but implying a limitation 
(13:31).581 The importance of the ascension is thus seen to be widely 
recognized among the early Christian preachers.

Paul
There are several passages where the apostle either directly affirms or 
indirectly implies the acceptance of the fact of the ascension. In Romans 
10:6-7 he introduces an ascent-descent theme based on an exposition of 
Deuteronomy 30:12-13, which would have little point if it had not been 
generally accepted that the ascension was a historical fact. A similar passage 
occurs in Ephesians 4:9, 10 where Psalm 68:18 is cited and where the 
conclusion is reached, ‘He who descended is he who also ascended far 
above all the heavens.’ In the same epistle the result of the resurrection is 
that God ‘made him sit at his right hand in the heavenly places’ (1:20).

In the important passage about Christ in Philippians 2:6ff., there is no 
mention of the resurrection but the climax is reached with the exaltation. 
We have noted that because of the lack of reference to the resurrection 
some see this as pre-Pauline. However, the exaltation implies the ascension 
which presupposes the resurrection. This exaltation theme is also seen in 
those Pauline passages where the focus is on the session of Christ as in 
Colossians 3:1 (Christ seated at the right hand of God) or on his return 
from heaven (1 Thes. 1:10; 2 Thes. 1:7; cf. Phil. 3:20). Some (e.g. Bult- 
mann)381 382 would not admit that this evidence presupposes ascension, and 
would argue that resurrection means simultaneous exaltation. Although 
some other passages (e.g. Rom. 8:34) may seem to support this, the idea 
of raising from the dead is separate from the exaltation to the throne. 
‘Raising from’ cannot be stretched to include ‘raising to’ in the sense of 
glorification, although it leads to this.383

In the pastoral epistles, a statement occurs at the end of the Christological 
passage in 1 Timothy 3:16 which presupposes the ascension (‘taken up in 
glory’). This is of interest because it follows on the vindication in the 
Spirit, which implies the resurrection. It was clearly of importance that the

381 It is n o t u n rea so n ab le  to  su p p o se  that the ‘ m a n y ’ d a y s  o f  A c ts  13:31 are an a llu sio n  to  the 40  d ay s  o f  

A c ts  1:3. It is n o t co n v in c in g  to  m a in ta in  that i f  L u k e  had k n o w n  the trad it io n  o f  40 d a y s  he w o u ld  h ave 

in c lu d ed  it in A c ts  13:31 (as M e n o u d , op. cit., p. 150, c la im s). It se e m s clear that a seq u en ce  o f  ap p ea ran ces 
w as c o m m o n  k n o w le d g e  in the early  ch u rch  (cf. 1 C o r . 15:3fif., w h ere  n o  p articu lar  w e ig h t can be p laced  

on the ab sen ce  o f  m e n tio n  o f  40  d ay s).
382 R. B u ltm a n n , 7 7 V T  1, p. 45.
383 J .  G . D a v ie s , op. cit., pp. 3 0 f., sh o w s  that egeiro an d  anistemi are n ev er u sed  o f  ex a lta tio n  b ey o n d  

ra is in g  fro m  the dead .
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present glorification of Jesus should be stressed.584
H ebrew s
In no part of the n t  is the ascension so basic as in the epistle to the Hebrews. 
The presentation of Christ in the epistle at once sees him seated at the right 
hand of the Majesty on high (1:3).384 385 This is presented as a sequel to the 
purging of sins, but with no specific reference to the resurrection or ascen
sion. But it is inescapable that these intervening events are assumed. This 
epistle concentrates on Christ’s present ministry, which makes his present 
status of supreme importance.386 387

Our great high priest is said to have ‘passed through the heavens’ (Heb. 
4:14),587 to be ‘exalted above the heavens’ (Heb. 7:26) and to have entered, 
not an earthly, but a heavenly sanctuary (9:24). Such statements make clear 
the heavenly status of Jesus, as high priest. The idea is further developed 
in those passages which echo the opening theme of the session at God’s 
right hand (8:1; 10:12; 12:2). In the last two of these references the heavenly 
session follows on from the passion.

It is, however, particularly in the Melchizedek theme that the importance 
of the ascension comes to the fore because of the strong influence of Psalm 
110, where the enthronement idea is linked with the order of Melchizedek 
(cf. Heb. 5:6; 6:20; 7:15-17, 21). In none of the references to Melchizedek, 
however, is there mention of the enthronement theme, which is neverthe
less implicit through the citation of this Psalm in other parts of the epistle 
(icf. 1:13). Without assuming the ascension and exaltation of Jesus, the 
writer would not have been so ready to apply Psalm 110 to him.388
T he P e trin e  epistles
There is only one passage in these epistles which specifically refers to the 
ascension, i.e. 1 Peter 3:18-22, especially verses 21 and 22: ‘through the 
resurrection of Jesus Christ, who has gone into heaven and is at the right 
hand of God, with angels, authorities, and powers subject to him’.389

384 Cf. J .  A . S ch cp , The Nature o f the Resurrection Body (1964), pp . 1 4 7 ff., fo r  a d isc u ss io n  on  the a scen sio n  

in P aul.

583 In the o t , the e x p re ss io n  ‘T h e  R igh t H a n d  o f  G o d ’ is a m e tap h o r  e x p re ss in g  H o n o u r , B lis s , A u th o rity  

and P o w e r  (cf A . J .  T a it , The Heavenly Session o f our Lord (1912), p. 9 n. 2 ., fo r  detailed  referen ces).

386 T h e  c lim a x  in the serie s o f  q u o ta tio n s  in H e b . 1 is reached  in the q u o ta tio n  in 1:13 fro m  Ps. 110 

w hich  cen tres on  the ex a lta tio n  th em e. D . M . H a y , Glory at the Right Hand, p . 86 , th in k s that b eh in d  this 
p a ssa g e  there lies ‘a c o sm ic  en th ro n em e n t sc h e m e ’ .

387 A s P. E . H u g h e s , Hebrews, p. 170, p o in ts  o u t, th ese  w o rd s  refer to  so m e th in g  far m o re  than  a sp atia l 
jo u r n e y , fo r  they are the la n g u a g e  o f  tran scen d ence .

388 F o r a d eta iled  d isc u ss io n  o f  the u se  o f  P s. 110 in H e b re w s, cf D . M . H a y , op. cit., p p . 8 5 -9 1 ; an d  fo r  
its C h r is to lo g ic a l sign ifica n c e , idem, pp . 1 4 3 -1 5 3 .

389 A. J .  T a it , op. cit., p. 21, fin d s a th ree-fo ld  s ig n ifica n c e  in the th em e in 1 P eter 3 :22 . It is a d ec laratio n  
(i) o f  the u n en d in g  life and  p o w e r  o f  C h r is t , (ii) o f  the p erm an en t w ith d raw al o f  h is p resen ce , and (iii) o f  
his so v e re ig n ty .
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Although the context raises difficulties in relation to Jesus preaching to the 
spirits in prison, his final status is not in doubt.590 Whatever the interpret
ation of this verse, it is clearly a witness to the belief in the ascension of 
Jesus.
R evelation
The whole book centres on the ascended Lord and there can be no doubt 
from the frequent scenes set in heaven that the present activity of Christ 
plays an important part in John’s thought. Moreover, in addition to the 
exaltation of the Lamb, the witnesses ascend (Rev. 11:12) and the man- 
child is caught up (Rev. 12:5).591 The whole book alternates between earth 
and heaven, but it is the heavenly scene which is dominant. The final 
coming of Christ as Word of God in judgment is described as a coming 
from the opened heaven (19:11). In the worship passage in Revelation 4 
and 5, the Lamb stands before the throne (5:6) and shares with God in 
receiving the homage of all creatures (cf. 7:9). This idea is fully in harmony 
with the other n t  references to Christ being at the right hand of God. It 
is significant, however, that in 5:6 he stands (as in Acts 7:56).
Its theo log ical m ean ing
From the n t  evidence surveyed, it becomes clear that the ascension was an 
important facet of early Christian belief, which is testified in a wide range 
of writings.592 It remains to enquire whether there is general agreement 
regarding its significance. Some of the points brought out here relate more 
to the work of Christ than to his person, but are included here for the sake 
of completeness.

(i) The completion of the resurrection. Although from some n t  state
ments it may be deduced that exaltation is simultaneous with resurrection, 
the consistent concept behind resurrection relates to the overcoming of 
death. Ascension and exaltation form a separate concept which sets out the 390 391 392

390 B u ltm an n , T N T  1, p. 176 n ., fo llo w in g  a g n o st ic  m y th , lo c ate s  the im p r iso n e d  sp ir its  in the reg io n  

o f  the air and link s the p reach in g  w ith  the asc en sio n . O n  th is v e rse , cf R . T . F ran c e ’s article , in New 
Testament Interpretation (ed. I. H . M arsh a ll, 1977), p p . 2 6 4 -2 7 6 .

391 G . R . B e a s le y -M u rra y , The Book of Revelation (N C B , 1974), p. 200 , co n sid ers  that the b irth  and 

a scen sio n  o f  the R e d e e m e r  is here rep re sen tin g  the en tire  C h ris t-e v e n t. T h e  a scen sio n  w o u ld  th ere fo re  be 
seen as the c lim ax  in v o lv in g  all the p reced in g  even ts.

392 It is im p o rta n t to  n o te  that so m e  d o  n ot co n sid er  that the n t  ev id en ce  fo r  the asc en sio n  d e m an d s  any 

k in d  o f  p h y sica l e lev a tio n , cf H . B . S w e te , The Ascended Christ (1910), p. 8. B . R a m m , Them He Glorified 
(1963), p. 48 n. 5 4 ., c o n sid ers  that it m a y  w ell be  that ‘th e o lo g ica l sp a c e ’ and  a stro n o m ic a l sp ace  rep resen t 

an in stan ce  o f  tw o  in c o o rd in ab le s and  n o t a co n trad ic tio n . A c c o rd in g  to  th is a rg u m e n t the sp atia l o b je c tio n s 

to the a scen sio n  as an ev en t m a y  be en tire ly  m isp laced . B u t  th is m e th o d  o f  e x p re ss in g  the ev en t co m e s 

near to q u e stio n in g  w h eth er the a scen sio n  w a s  an actu al o r  v is ib le  ev en t, and th is ten d en cy  m u st be  resisted . 
C f  W . K iin n eth , The Theology of the Resurrection, pp . 6 8 ff ., w h o , in d isc u ss in g  the early  C h ris t ian  w o rld  
v iew , re g ard s sp atia l d e s ig n a tio n s  as tech n ical te rm s o f  b ib lica l re lig io n , and th ere fo re  m a in ta in s the v a lid ity  
o f  u s in g  su ch  co n c ep ts  as ‘ re su rre c tio n ’ , ‘a sc e n sio n ’ an d  ‘ se ss io n  at the r igh t h and o f  G o d ’ , w ith o u t 
co n fu sin g  th em  w ith  the ‘ su b sta n c e ’ o f  the c o n te m p o ra ry  w o rld  v iew .
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heavenly status of Jesus.393 394 As conqueror of death he became the first fruits 
among his people. But as the ascended Christ he carries forward that 
resurrection triumph to an exalted ministry on the part of his people. 
Resurrection without ascension would leave many essential aspects of 
Christian truth unaccounted for. The more important of them will now be 
briefly enumerated.

(ii) The beginning of exaltation and enthronement. The view in Philip- 
pians 2 that Jesus was highly exalted and given the name of Lord highlights 
a significant and immediate result of the ascension.594 The enthronement 
idea is intended as a public demonstration of sovereignty, as a result of 
which universal homage is finally secured. The present position of Christ 
as sharing the throne of God is of utmost importance for believers as a 
basis for encouragement. Christ is seen not only as creator of the world, 
but during the present era as its upholder.

(iii) The inauguration of the ministry of intercession. The work of me
diation between God and man depended on the entrance into heaven of the 
mediator, as the intercessory nature of the Jewish high priest depended on 
his gaining access to the holy of holies. The session at the right hand of 
God, secured through the ascension, gives Christ as our heavenly high 
priest an inestimable advantage over the Aaronic priests. The question 
naturally arises how Christ could have performed his mediatorial functions 
only after the ascension, while at the same time offering himself at the 
passion. Either the high-priestly office must be considered as designate 
before the ascension and actual after it,595 or the appointment to the high-

393 H . S a sse , ‘J e su s  C h r is t  the L o r d ’ , in Mysterium Christi (ed. G . K . A . B e ll an d  D . A . D e issm a n n  (1930), 

p. 105, sees grea t  s ig n ifica n c e  in the NT d istin c tio n  b e tw een  the re su rrectio n  an d  ex a lta tio n  o f  C h rist . It is 

the latter w h ich  e n d o rse s  h is so v e re ig n ty . O n  the o th er h an d , H . C o n z e lm a n n , T N T  p . 67, reck o n s that 

o rig in a lly  resu rrec tio n  and  ex a lta tio n  w ere  id en tical and  that their sep ara tio n  is se c o n d ary . F. H ah n , The 
Titles o f Jesus in Christology, p. 129, m a in ta in s that ‘e x a lta tio n ’ d o e s  n o t m e re ly  im p ly  the m o t i f  o f  an ascen t 

in to  heaven , ‘b u t d en o te s p rin cip a lly  the sp ecia l d ig n ity  b e sto w e d  b y  v irtu e  o f  an act o f  en th ro n em e n t and 

the in stallation  in a p o s itio n  o f  p o w e r ’ . F o r  H ah n  the asc en sio n  is co n sid ered  to  be  a te m p o ra ry  absen ce, 

on  the g ro u n d s  that in the o t  p attern  ascen t in to  h eaven  m ean t w ith d raw al. B u t  it is d iffic u lt to see w h at 

is ga in ed  b y  th is a tte m p t to  sep arate  asc en sio n  an d  ex a lta tio n . A . M . R a m se y , The Resurrection of Christ, 
pp. 1 2 1 ff., in a n o te  on  the ascen sio n , m a in ta in s that a lth o u g h  m a n y  NT p a ssa g e s  d o  n ot m a k e  a clear 

d istin c tio n  b e tw een  the re su rrectio n  and ex a lta tio n  o f  Je su s , L u k e  ce rtain ly  p re sen ts  the a scen sio n  as a 

d istin ct event. H e  a d m its  that the ap o stle s  th o u g h t in te rm s o f  a th ree-sto rey e d  u n iv erse , b u t d o e s  n ot h o ld  

that the ab an d o n m e n t o f  their a s tro n o m y  in v o lv e s  the m o d ific a tio n  o f  their d o c trin e . J .  G . D a v ie s , op. cit., 
p. 57, ex p la in s the th ree-sto rey e d  co n cep t in te rm s o f  H e b re w  w a y s  o f  th o u g h t an d  su g g e s t s  that it w as 

natural fo r  the a sc en sio n  to  be  d e sc r ib ed  in p ic to ria l la n g u a g e . In an o th er b o o k , The Glory o f God and the 
Transfiguration o f Christ (1949), p. 184, A . M . R a m se y  sp e ak s  o f  the ascen sio n  as the co u n terp art  to  the 

d o w n w a rd  m o v e m e n t  o f  the in carn atio n .
394 T h o se  w h o  d o  n o t re g a rd  the asc en sio n  as an ev en t n ev erth e le ss rec o g n ize  its C h r is to lo g ic a l im p o r t

ance. J .  A . T . R o b in so n , The Human Face o f God, p . 234 , re g ard s  the ascen sio n  as ‘the asse rtio n  o f  C h r is t ’s 

ascen d an cy  in all the p ro c e sse s , p e rso n al an d  im p e rso n a l, co n sc io u s  and  u n c o n sc io u s , that sh ap e  the lives 
o f  g ro u p s  and  in d iv id u a ls ’ . T h is  red u ces it, h o w e v e r , to  a rath er n eb u lo u s co n cep t.

393 J .  G . D a v ie s , He Ascended into Heaven, p p . 6 5 ff ., d isc u sse s  w h eth er at the ascen sio n  C h r is t  en tered  
in to  his p r ie sth o o d , ac c o rd in g  to  H e b re w s, b u t he co n c lu d e s that the an sw er  m a y  lie in the v iew  that Je su s  
w as M ess iah  d e s ig n a te  and  a lso  h igh  p riest d e s ig n a te  d u rin g  his earth ly  m in istry . W . M illig an , The Ascension
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priestly office must be considered to be effective at the passion-resurrection- 
ascension conceived as a group of related events.

(iv) The fulfilment of the divine mission. The mission of Jesus on earth 
which began with the incarnation ended with the ascension. The main 
thrust of that mission was atonement (see the full discussion of this doc
trine, pp. 431 ff). The ascension, therefore, marks its completion. The 
incarnation is God becoming man. The ascension is the divine man return
ing to God. Not only did Jesus through his death effect atonement for 
mankind, but at his ascension he took into the Father’s presence the evi
dence of it, i.e. his own perfect obedience to the Father’s will, in his 
sacrifice unto death. Since the ascension is God’s initiative, it is God’s seal 
on the whole mission of the Son.* 396 397 398

(v) The filling by Christ of all things. Although it is only in Ephesians 
4:8-10 where this is given as the reason for the ascension, it connects with 
other Pauline statements about fullness (plerdma). Since all the fullness of 
deity dwells in Christ (Col. 2:9), the idea of fullness is connected with the 
totality of God’s perfection. Moreover, the church as the body of Christ 
is his fullness (Eph. 1:23). The filling of all things by Christ is therefore 
the gathering up of all things into his own perfection, a kind of mystical 
cosmic process which could be achieved only by the exalted Christ.

(vi) The bestowing of the gift of the Spirit. Jesus himself stated (Jn. 
7:39) that only when he was glorified would the Spirit be given and this 
accords with Ephesians 4:8 where the giving of gifts follows ascension (on 
the basis of Ps. 68:18). Pentecost could not come, therefore, until after the 
ascension. Whereas John 20:22 suggests a breathing out of the Spirit be
tween the resurrection and ascension (unless both happened on Easter Day 
and the Acts record is wrong, which is unlikely), it is necessary to under
stand this as a foretaste of Pentecost to come. At all events the Spirit’s 
coming is claimed to be the sequel to the ascension in Acts 2:33. 9̂7

(vii) The opening up of access for believers. As a result of the resurrec
tion, Christ is declared to be the first fruits of those who are asleep (1 Cor. 
15:20). As such he implicates all believers in his own resurrection and 
ascension. As he gained access to the Father so he gained that right for all 
united to him.598 Hence the confidence that comes as a result of his work,
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and Heavenly Priesthood o f our Lord (1898), pp . 7 2 -8 3 , treats the c ru c ifix io n , resu rrectio n  and ascen sio n  as 

three s ta g e s  o f  the g lo r ific a tio n  p ro ce ss  o f  C h r is t , and fin d s th is in J o h n ’s g o sp e l as w ell as in H e b re w s.

396 J .  G . D a v ie s , op. cit., p. 61, re m ark s that Paul ‘ sees in the A sc en sio n  one o f  the fo u r  c lo se ly -k n it  

e lem en ts in C h r is t ’s a to n in g  act, w h ich  c o m p r ise s  not o n ly  H is  death , bu t a lso  H is descen t in to  S h eo l, H is 

R esu rrec tio n  an d  H is ex a lta tio n  v iew ed  as o n e  sin g le  p r o c e ss ’ .

397 E . Fran k lin , ‘T h e  A sc en sio n  and the E sc h a to lo g y  o f  L u k e -A c ts ’ , SJT  23, 1970, pp. 19 1 ff., p o in ts  ou t 

that L u k e  v iew s the ascen sio n  as the e sc h a to lo g ic a l ev en t and  th is, he th in k s, m o u ld s  his treatm en t o f  both  

the b e sto w a l o f  the S p irit  and o f  the u n iv ersa l m iss io n  o f  C h rist ian ity .
398 H . B . S w ete , The Ascended Christ, p. 8, su g g e s t s  that the m o m e n ta ry  lifting  u p  o f  the risen  C h rist  

w as sy m b o lic  o f  the liftin g  up  o f  o u r  h u m an ity  to  a h igh er sp ir itu a l o rd er.
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Conclusion: Jesus, God and Man 
a new and living way, made possible and assured through the atonement.

(viii) The start of the new age. The present age is bounded by two 
events -  the beginning by the ascension and the conclusion by the parousia. 
The key to this present age is found in the angelic announcement in Acts 
1:11, where the ascension is linked with the return. This age is the age of 
the risen and enthroned Lord, his people’s intercessor. The n t  philosophy 
of history is that it must be seen in the light of these two Christological 
events. The present is inextricably linked with the future.

C O N C L U S IO N : JE SU S, G O D  A N D  M AN
Since as we have seen there is evidence in the n t  which sees Jesus as both 
a transcendent pre-existent being (Son of God) who comes to save man
kind, and also a perfect human being, it is not surprising that the problem 
of relating both presentations to the same person has exercised the minds 
of theologians in all eras of church history.599 Especially in the early cen
turies the attempts of orthodox Christians to exclude errors in the doctrine 
of the person of Christ led to the formulation of the historic creeds. But 
the n t  theologian is not concerned with these credal formulations, for the 
n t  itself shows no awareness of the tension of the two natures. It is striking 
that the first Christian generation did not ask the questions which later 
troubled the Greek-speaking church and consequently did not provide an 
answer to them. Nevertheless the n t  theologian cannot present evidence 
as valid, if it can be shown that the evidence is contradictory or logically 
impossible. He is bound therefore to pay some attention to the possible 
objections in so far as they impinge on a right understanding of what the 
n t  actually presents.

The first problem is one of methodology. Do we approach the person 
of Jesus from God’s side or man’s? Do we begin with the pre-existent Son 
and discuss the possibilities of a real incarnation, a coming in real flesh, 
with all its attendant limitations? If we do, we shall clearly be concerned 
to see that nothing is attributed to the human nature which is inconsistent 
with the divine. We shall, in fact, expect to find a sinless person who 
reflects what true humanity should be. Our major problem will then be to 
decide in what sense such a person could intelligibly be said to be made 
like us.

On the other hand we could begin with man’s side and proceed to 
reconcile the extraordinary claims that Jesus made, and that others made 
about him, with the fact of his humanity. We shall then tend to restrict 
ourselves to the categories which, as people, we can imagine are true of all

599 O n  the p ro b le m s ra ised  in th is sec tio n , cf. L. M o rr is , The Lord from Heaven (1958); W . M arx se n , 
The Beginnings o f Christology. A Study o f its Problems (1969); H . C o n z e lm a n n , T N T ,  pp. 7 2 -8 6 ; 1 27-137 ; 
W. G . K ü m m e l, T N T ,  p p . 1 0 5 -1 2 5 ; I. H . M arsh a ll, The Origins of N T  Christology (1976); C . F. D . M o u le , 
The Origin o f Christology( 1977); J .  K n o x , The Humanity and Divinity of Christ (1967).
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people, and our major problem will be to understand in what sense these 
are reconcilable with the pre-existent Lord. Most modern approaches to 
Christology begin from the human on the grounds that we must begin 
with what we know. But too many inadequate Christologies have been 
built on this process, as if the belief in the divine side of the nature of Jesus 
was the result of a long process of development. Yet to begin with the 
divine pre-existent Son makes better sense of the n t  approach, especially 
of Paul and John. If we begin from ‘above’ we shall take account of 
revelation, whereas if we begin from ‘below’ we shall be concerned with 
concepts within our own experience and develop them in accordance with 
our existent knowledge of humanity, which leaves little room for revela
tion.600 The former viewpoint leads to what has been called an 
‘incarnational’ type of Christology whereas the second approach results in 
‘reductionist’ Christology. It may be wondered whether there is any other 
way which avoids polarization. But our main concern has been to discover 
the n t  approach and we must be on guard against imposing upon it a 
methodology which is alien to it.

The next problem we need to consider is whether or not there is a united 
presentation of the doctrine of Christ in the n t  or whether we should 
conclude that it contains a variety of Christologies. If we follow some 
scholars (e.g. R. H. Fuller)601 we shall conclude that in the early stages there 
were a number of distinctive strata which Fuller calls ‘earliest Palestinian’, 
‘Hellenistic Jewish’, and ‘Gentile mission’.

Under the first, he sees two foci -  the historical word and work of Jesus 
and his parousia. Some attention, he thinks, was given to the soteriological 
significance of his death as Messiah. In the second stratum Fuller sees what 
he calls ‘exaltation Christology’, which he maintains resulted from the 
delay in the parousia. The Messiah is now enthroned. Nevertheless the 
earthly life of Jesus comes into prominence as preliminary to his messiah- 
ship. Consequently the messianic titles ‘are pushed back into the earthly 
life, though without losing the sense that there was a “plus” conveyed by 
the exaltation’.602 In the third stratum the death was related to redemption 
because of its relevance to the Gentile world.603 This, according to Fuller,

600 J .  A . T . R o b in so n , The Human Face o f God, p. 239 , m a in ta in s that o u r th in k in g  m u st  b eg in  ‘ fro m  

b e lo w ’ and m o v e  ‘ fro m  im m an en c e  to  tran scen d en ce , fro m  re la tio n sh ip s to  rev e la tio n , fro m  the S o n  o f  

M an  to  the S o n  o f  G o d , rath er than  the o th er  w ay  ro u n d ’ . B u t  he d o e s  n ot en larg e  on  the k in d  o f  rev e la tio n  

he has in m in d  i f  it is ap p ro ac h e d  in this w ay . S u re ly , the essen ce  o f  rev e la tio n  is that it b e g in s  writh G o d .

601 Cf. R . H . Fu ller, The Foundations o f New Testament Christology, p p . 2 4 3 f f ,  w h ere the three stra ta  are 
su m m arized .

602 Fu ller, op. cit. p. 245.

603 In co n sid e r in g  the effec t o f  the G en tile  m issio n  on the d e v e lo p m e n t o f  d o c trin e , it sh o u ld  n ot be 

fo rg o tte n  that that m issio n  b eg an  n ot m o re  than  fiv e  y ears after the cru c ifix io n . F o rm a tiv e  in fluences w ere 

th ere fore  co n cen tra ted  in to  a b r ie f  p e rio d . Cf. M . F len ge l, ‘C h r is to lo g ie  und n eu testam en tlich e  
C h r o n o lo g ie ’ in Neue Testament und Geschichte: historisches Geschehen und Deutung im Neuen Testament (ed. 
H . B a lten sw e ile r  and  B . R e ick e , 1972), p p . 4 3 -6 7 .
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Conclusion: Jesus, God and Man 
accounts for the introduction by missionaries of the idea of pre-existence 
and incarnation, together with the idea of a new order of humanity. He 
maintains moreover that at first incarnation was viewed as kenotic, but 
later became an epiphany.

It is clear from this brief summary that Fuller not only argues for different 
Christologies, but maintains that developments arose out of the different 
cultural backgrounds into which Christianity moved. What advances there 
were, were occasioned by the cultural needs of the church. In this sense 
Christology began by being merely functional, with confessions affirming 
what Christ has done, is doing or will do. Later developments go beyond 
statements of activity to statements of being (e.g. Phil. 2:6; Jn. 1:1, 14).

Are these attempts to establish a sequence of Christologies successful?604 
Are they in fact demanded by the n t  evidence or can the evidence be 
equally or even better interpreted some other way? It is a crucial matter to 
decide this. Fuller’s development sequence may seem reasonable if his 
separate strata are correct. But can it be argued that the full messianic 
concept was not attributed to Jesus until the Hellenistic Jewish movement, 
or that the idea of incarnation and exaltation did not arise until the Gentile 
mission? The Acts speeches would not support such a contention. More
over, Fuller is assuming a straight line development instead of coexistent 
differences of emphasis. It cannot be supposed that there was an immediate 
and full comprehension of all aspects of the person of Christ. But the 
various expressions of the way Christians thought of Christ were growing 
realizations of what was all along implicitly understood. The lordship of 
Christ is a case in point. It is tampering with the evidence to suggest that 
this was not grasped by the Palestinian church (cf. Acts 2:36).

Another way of attempting to explain the different understandings of 
the relationship between the human and divine in the n t  view of Jesus is 
that which sees a development from adoptionism through kenoticism to 
docetism.605 Here the basic idea is that the earliest Christology began with 
the remembrance of the human Jesus whom God had raised and exalted to 
a position of lordship. The development which began with the unques
tioned humanity of Jesus and combined with it lordship and messiahship 
is generally known as adoptionism and is reckoned to be the earliest Chris
tology of all.606 But this view does not take account of all the evidence in

604 O n  the idea o f  s ta g e s  in C h r is to lo g y , cf G . M . S ty le r , ‘ S ta g e s  in C h r is to lo g y  in the S y n o p tic  G o sp e ls ’ , 

N T S  1963-64, pp . 3 9 8 -4 0 9 ; G .B .  C a ird , ‘T h e  D e v e lo p m e n t  o f  the D o c tr in e  o f  C h r is t  in the N e w  

T e s ta m e n t ’ , in Christ for Us Today (ed. W . N . P itten ger, 1968). See  a lso  C . E . B . C ra n fie ld , ‘T h e  W itness 

o f  the N e w  T e s ta m e n t  to  C h r is t ’ , in Essays in Christology for Karl Barth (ed. T . H . L. P arker, 1956).

603 F o r a s tra ig h tfo rw a rd  b r ie f  acco u n t o f  th is th eo ry  o f  d e v e lo p m e n t, cf J .  K n o x , The Humanity and 
Divinity of Christ (1967); idem, Jesus, Lord and Christ (1958).

606 C f  J .  A . T . R o b in so n , ‘T h e  M o st  P r im itiv e  C h r is to lo g y  o f  AH’ , J T S  7, 1956, pp . 1 7 7 -1 8 9 , w h o  
fin d s an even  earlier C h r is to lo g y  in A cts  -  that Je s u s  w o u ld  n ot b e c o m e  C h r is t  until his return . B u t this 
v iew  has fo u n d  little  su p p o r t . T h e  article  is rep rin ted  in his Twelve New Testament Studies (1962), pp. 1 3 9 -
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Acts.607 It is too simplistic. It does not reckon with the reality of Jesus’ 
divine sonship. It is not supposed anywhere in the evidence of the kerygma 
in Acts that the human Jesus was adopted to become Son of God.608 Acts 
2:36 does not require the interpretation that God made the human Jesus 
both Lord and Christ at the resurrection. It certainly affirms that in contrast 
to men who treated Jesus as a criminal, God exalted him to a position of 
lordship.

The type of theory under consideration sees the next stage emerging as 
a result of a belief in the pre-existence of Christ. If Jesus was declared to 
be the Messiah, it would be a short step to recognize that he must have 
been known as such to the mind of God, and from this real pre-existence 
was postulated. It should be noted, however, that the n t  writers take for 
granted the pre-existence of Christ (especially Paul and John).609 It is never 
suggested that this is in any sense an alien development. This development, 
however, gave rise to the problem, according to this theory, of how a pre
existent divine being could have become the human Jesus. The kenotic 
explanation,610 based mainly on Philippians 2, seeks to explain it by some 
emptying of the divine nature in order to safeguard the perfect humanity. 
But this idea does not sufficiently guard the true humanity of Jesus, neither 
does it do justice to his divinity. It is not supposed in any case that this 
stage lasted long. It is suggested that it would have been superseded by a 
more complicated Christology.

There would soon have been the tendency towards emphasizing the 
divinity at the expense of the humanity, a tendency which finally led to 
docetism. There are no parts of the n t  evidence which ignore the import
ance of the humanity of Christ, either explicitly or implicitly. It may be 
true that Johannine Christology lays greater emphasis on the heavenly 
origin of Jesus, but this is well balanced by the evidences of true 
humanity.611 The n t  carefully safeguards both the real human nature and 
the real pre-existence.
153. C f  the c r itic ism  o f  R o b in so n ’s p o s itio n  i n j .  K n o x , ‘T h e  “ P ro p h e t”  in N e w  T e s ta m e n t  C h r is to lo g y ’ , 
in Lux in Lumine (ed. R . N o r r is ,  1966).

607 C f  S. S. S m a l le y ’s c r itic ism s, ‘T h e  C h r is to lo g y  o f  A c ts ’ , E x T  73, 1962, pp. 358ff.

608 Cf. G . W . M a c R a e , ‘ “ W h om  h eaven  m u st receive  until the t im e ” . R e flectio n s on  the C h r is to lo g y  o f  

A c ts ’ , Int 27, 1973, p p . 1 5 1 -1 6 5 , w h o  c o n sid ers  that the C h r is to lo g y  o f  A c ts  is c o m p le x  and c o m p reh en siv e , 
not s im p ly  ad o p tio n ist .

609 In referen ce to  P au l, J .  K n o x  sa y s , ‘T h e  p re -ex isten ce  is taken  fo r  g ran ted , n eed in g  no e m p h asis , 

e la b o ra tio n  o r  p r o o f  (Jesus, Lord and Christ, p. 150). H e  d ed u ces fro m  th is that n ot o n ly  P aul h im se lf, but 

the C h ris t ian  ch u rch es gen era lly  accep ted  the p re -ex isten ce  w ith o u t q u estio n .

610 J .  K n o x , in u s in g  the w o rd  ‘k e n o tic ’ in th is sen se , sh arp ly  d istin g u ish e s its u se  fro m  the m o d ern  

th eo lo g ica l u se  o f  the w o rd  in the w ritin g s  o f  p eo p le  like  H . R . M a c k in to sh  and  C . G o re  (cf The Humanity 
and Divinity of Christ, p . 12 n. 1). It w o u ld  h ave been  le ss c o n fu sin g  to  h av e  u sed  a d ifferen t w o rd . K n o x  
seem s to  be  th in k in g  o f  in te rp re ta tio n s w h ich  b eg in  en tire ly  fro m  the p o in t o f  v iew  o f  p re-ex isten ce .

611 S u ch  featu res in J o h n ’s g o sp e l as the L o g o s  b e c o m in g  flesh  (1 :14 ), the w earin e ss  and  th irst o f  Je s u s  at 
S y ch ar (4 :6 ff .) , the tears o f  Je su s  at the touch  o f  L azaru s (1 1 :3 3 -3 8 ), the cry  o f  th irst fro m  the c ro ss  (19 :28), 

w o u ld  n ot h ave  fitted  in to  a d o c e tic  v iew  o f  C h rist .

404



Conclusion: Jesus, God and Man
Another attempt to explain the evidence is to suppose that the n t  writers 

were concerned with only a functional and not with an ontological Chris- 
tology.612 Certainly the various expressions of Christology give great im
portance to the functions of both the human and the divine aspects, but a 
functional explanation cannot be entirely divorced from the reality implied 
by the function. Although sonship for instance may illuminate relation
ships, it loses something essential if a real son is not in mind. Although it 
must be conceded that the n t  writers were not concerned to offer philo
sophical answers to such questions as ‘What was the nature of Christ?’ 
there is sufficient evidence to show that their view of Christ did not stop 
with the simpler question, ‘What did he do?’

One aspect of n t  Christology to which insufficient attention is generally 
given is the relation between Christ and the Holy Spirit. This will be 
discussed more fully in the section on the Holy Spirit (see pp. 570ff.), but 
some reference here is in place in view of two considerations. The first is 
the presence of the Holy Spirit in the human life of Jesus, which must 
affect an adequate assessment of the nature of his humanity. The second is 
the presence of the Holy Spirit in the Christian community after Pentecost, 
which must be taken into account in assessing the apostolic reflections on 
Christology.

If the Holy Spirit was active in a special way in the life of Jesus, the 
humanity of Jesus was activated in a manner that was not true of other 
people, until the Spirit applied the work of Christ in an act of renewal. 
This in itself would throw suspicion on the concept that to be truly human 
Jesus must have shared fallen human nature. No fallen human nature had 
previously been so totally dominated by the Holy Spirit. In the n t  the 
Spirit of God is spoken of as a gift. He is never confused with the human 
spirit in man generally. The Holy Spirit’s activity is therefore an important 
factor in any consideration of the human nature of Jesus.

Similarly the activity of the Spirit cannot be left out of account in 
considering the place of revelation in Christology. The n t  evidence shows 
that the believers would be led into the truth by the Spirit (see pp. 530fifl), 
and unless we suppose that they made this claim to justify their own 
conclusions, they must have been led into their exalted view of Christ 
through the Spirit. John records the saying of Jesus that the Spirit’s work 
was to glorify Christ. He was to do this by bringing to mind what Jesus 
had said, which would include his testimony to himself. This testimony 
would take root in the minds of believers and through them be passed on 
to others. It would not aim to bolster up man’s deductions about Christ. 
The Spirit’s testimony brings in a dimension which would go against the

612 Cf. O . C u llm a n n , The Christology o f the New Testament.
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idea that the church worked out its Christology independent of Jesus’ 
testimony to himself.

It is more reasonable to suggest that what Christians came to believe 
about Jesus in n t  times was not just an expression of the needs of the 
church in its various stages of development, but arose from what Jesus 
actually was. In other words Jesus did not become in the faith of the church 
what he was not before.613 It is important to recognize this, if an adequate 
understanding of the historical Jesus is to be reached. The gospels presup
pose that the man Jesus was also the pre-existent Son in a way that cannot 
reasonably be attributed to the creation of the church. Such a conviction 
came as a result of the resurrection, which demanded of men that they 
believe in a paradoxical Person, who went beyond what might reasonably 
be expected of a representative of mankind.

If we take the n t  as our starting point, we are undoubtedly faced with 
a paradox -  a real man who claimed to be and was firmly believed to be 
God. No attempt is made to discuss or answer such questions as, ‘How 
could Christ be God and yet distinguishable from God?’ or, ‘How could 
God become man without the humanity being modified to such an extent 
that it ceased to be really human?’ or, ‘How did the two aspects of the 
nature of Jesus come to co-exist in him?’ It was not until the Christian 
church attempted to express its Christology in Greek terms that it proposed 
answers to these problems in the form of the Nicene creed and the Chal- 
cedonian formula. In the light of this,can it be said that what is needed is 
a return to n t  theology, where such metaphysical discussions are left 
severely alone? Such a claim has often been made and would cut the knot 
of the interminable intricacies of trying to reduce the person of Christ to 
a credal statement, which makes our understanding of him more stereo
typed than in the n t  itself.

Yet is it possible to stop at the n t  paradoxical presentation of the divine 
and human natures of Christ? The n t  theologian has no alternative but to 
state the dual nature and leave it there.614 But he would not suggest that 
further questions should not be asked. It would, however, be his duty to 
urge that those further questions may have to remain unanswered, because 
the n t  provides no data for the purpose. Naturally, those who regard early 
Christologies as developments through the impact on Christian thought of

613 H . B o e r s , ‘W h ere C h r is to lo g y  is R eal. A  S u rv e y  o f  R ecen t R ese arch  on  N e w  T e s ta m e n t  C h r is to lo g y ’ , 

Int 26, 1972, pp . 3 0 0 -3 2 7 , d isc u sse s  the d ile m m a -  to  retain  a true C h r is to lo g y  and at the sam e  tim e to 

ad m it  the early  C h ris t ian  c o m m u n it ie s  as its true  au th o rs. H e g e ts  o v e r  it b y  c la im in g  that in d e v e lo p in g  

the C h r is to lo g ic a l titles p r im itiv e  C h r is t ia n ity  w as try in g  ‘ to  e x p re ss  w h o  Je su s  w as as a re sp o n se  to the 

cla im  w h ich  w as a lread y  im p lic it  in h is m e ssa g e  and a c tiv ity ’ (p. 320).
6,4 L. M o rr is , The Lord from Heaven, p. 108, co n c lu d e s his d isc u ss io n  w ith  the sta te m en t, ‘H o w  these 

tw o , the de ity  and the h u m an ity , are re lated , o r  even  h o w  they co u ld  co m e  to  c o -e x is t  in the o n e P erso n , 

w e d o  n ot k n o w .’ B u t he r igh tly  w arn s ag a in st  the idea o f  J e su s  as p artly  G o d  and  p artly  m an . H . E . W. 
T u rn e r , Jesus, Master and Lord, p. 185, has the v iv id  sta te m en t, ‘H is  P erso n a lity  is a se a m le ss  r o b e . ’
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Conclusion: Jesus, God and Man 
various cultures, will maintain that the n t  will need to be constantly 
reinterpreted in terms of contemporary cultures, hence a restatement in 
terms of modern existentialism would be regarded as perfectly legitimate. 
No objection could be raised against relating the n t  presentation of Christ 
to contemporary culture provided the resultant conception of Christ is 
recognizable as the same as the n t  Christ. Any extraneous features which 
distort the basic convictions of the n t  church must be considered to be 
illegitimate as a representation of the Christian faith.

Some comment must be made on the supernatural element in the n t  

view of Jesus Christ. Alongside the assertions of true humanity occur 
accounts of a virgin birth, of heavenly voices attesting the sonship of Jesus, 
of miracles of healing and nature miracles which he performed, of a re
markable transfiguration and a resurrection. Rationalism, in its nineteenth- 
century form and its twentieth-century equivalents, regards these aspects 
as unacceptable within a scientific view of the world. A stripping process 
in which all these ‘myths’ are removed is seen as the only credible way in 
which the person of Christ can be regarded as relevant today. Yet there is 
less inclination in modern science to regard the world as a closed system 
and more possibility of a breaking-in to be maintained. Indeed, if the n t  

is to be taken seriously the supernatural in Jesus must be regarded as normal 
rather than abnormal. If the resurrection of Jesus is a fact of history, it 
provides the key for the other supernatural activities mentioned alongside 
it.

407



Chapter 4

The mission o f  Christ
There are two major considerations which arise from a study of the mission 
of Jesus. The first is the kingdom teaching which formed a major part of 
the message of Jesus. There is no doubt that he considered his work to 
involve in some way the inauguration of the kingdom of God. Our first 
study will therefore examine the evidence to determine what he meant by 
this and how he conceived his own part in it.

Our second main concern will be the explanation of the death of Jesus. 
It will be necessary to enquire whether there are any indications that Jesus 
himself expected his own death and if so how he interpreted it. Moreover, 
the early church had to come to terms with the cross, which proved not 
only to be a stumbling block to Jews and foolishness to Greeks, but 
something of a mystery to Christians. It will be seen that a wide variety 
of terminology was used in the course of explaining the mystery, but there 
was never any doubt that the cross of Christ was regarded as a pivotal 
point for Christian theology.

These two important foci of attention may at first sight seem totally 
unconnected. The question at once springs to mind why the inaugurator 
of the Kingdom had to die? The answer must lie at once in the nature of 
the membership of the kingdom. Since it is spiritual, spiritual qualifications 
are indispensable. But this at once raises the problem of man’s alienation 
from God. The answer which the nt gives centres in the atoning work of 
Christ. It is in the light of that atoning work that the kingdom teaching 
becomes viable.

In this section the emphasis will fall on what Jesus came to do, but the 
application of his work to the new life will be reserved for a later chapter. 
It is unavoidable that a division of the subject in this way will lead to some 
overlap, but our intention here will be to regard the mission of Christ, 
especially in relation to his death, from God’s side, before considering in 
more detail man’s response.
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THE KINGDOM
The synoptic  gospels
One of the most prominent features of the teaching of Jesus in the synoptics 
was his emphasis on the kingdom of God. This teaching must be considered 
as a major contribution to our understanding of the mission of Jesus.
THE MEANING OF THE TERM IN THE NT
We note first that the kingdom is called generally the kingdom of God,1 
but sometimes the kingdom of heaven (literally the kingdom of the heav
ens). The latter form is confined to Matthew’s gospel, while elsewhere and 
a few times in Matthew the other form is used. Whereas there must have 
been a reason for Matthew’s variation, there is no ground for supposing 
that he meant to denote anything different. In all probability ‘heaven’ was 
chosen as a periphrasis for God out of typical Jewish reverence for the 
divine name.2 It is just possible that Jesus himself varied his usage but this 
is less likely in view of the fact that Matthew alone preserves the form 
‘kingdom of heaven’. It seems reasonable to conclude that Matthew made 
no distinction between the kingdom of heaven and the kingdom of God.

We next turn to the meaning of the word kingdom (basileia). It is now 
generally agreed that it means not so much a domain, as a reign; not so 
much an area over which the king reigns, as the activity of reigning.3 It is, 
therefore, a dynamic concept, a view which is in complete agreement with 
Hebrew usage (cf. Ps. 145:11, 13; 103:19). This was also the usual under
standing of it in Judaistic thought.4 The clearest evidence for this in the n t  

is the linking of the kingdom with the doing of God’s will, in the Lord’s 
prayer. When both John the Baptist and Jesus began their ministries with 
the announcement of the kingdom they must have meant the manifestation 
of God’s sovereign activity among men. We should not, therefore, entirely 
exclude the notion of the kingdom as the sphere in which God bestows his 
blessings.3 Some kind of dynamic understanding of the kingdom would be 
flexible enough to allow for a present aspect of the kingdom to be linked

1 M an y  d ifferen t ap p ro ac h e s  h ave been  ad o p te d  to w a rd s  an u n d erstan d in g  o f  the k in g d o m  in the teach in g  

o f  Je su s . F o r a u se fu l su rv e y  o f  these  ap p ro ac h e s, cf. G . L u n d stro m , The Kingdom of God in the Teaching of 
Jesus (E n g . tran s. 1963); N . P errin , The Kingdom o f God in the Teaching o f Jesus (1963). In a m o re  recent 

b o o k , Jesus and the Language of the Kingdom (1976), P errin  d istin g u ish e s b etw een  co n cep t an d  sy m b o l.

2 C f  J .  Je r e m ia s , N T T  1, p. 97.
3 C f  S. A alen , ‘ “ R e ig n ”  and  “ H o u se ”  in the K in g d o m  o f  G o d  in the G o s p e ls ’ , N T S  8, 1962, pp . 2 1 5 -  

240. A alen  m a k es a d istin c tio n  b etw een  G o d ’s ‘a p p e a r in g ’ an d  his ‘c o m in g ’ (p. 2 2 1), b u t it is q u estio n ab le  

w h eth er th is d istin c tio n  is valid .

4 C f  G . E . L ad d , ‘T h e  K in g d o m  o f  G o d : R e ign  o r R e a lm ’ , JB L  31, 1962, p p . 2 3 0 ff.; cf. a lso  idem, The 
Presence o f the Future (1974), p p . 122 -1 4 8 . L ad d  em p h atica lly  co n c lu d e s fo r  the m e an in g  ‘ re ig n ’ o r ‘ ru le ’ .

3 B u t n o te  H . R id d e r b o s ’ cau tio n , The Coming o f the Kingdom (1962), p p . 26f. H e  su g g e s t s  that a d o m in io n  
to be e ffec tiv e  m u st  create  o r  m ain ta in  a terr ito ry  w h ere  it can o p erate . H e  th in k s the ab sen ce  o f  any idea 
o f  a sp atia l k in g d o m  w o u ld  be v ery  stran ge .
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THE MISSION OF CHRIST
with a future manifestation. Evidence for this double aspect will be con
sidered below, but since it has given rise to a variety of different interpret
ations, it is advisable before considering the evidence to bear in mind that 
the term does not refer to the establishment of a messianic political kingdom 
on earth. Its present activity must be found in a spiritual and not a material 
sense.
ITS JEW ISH  BACKGROUND
Before considering John the Baptist’s announcement and the teaching of 
Jesus, it is necessary to enquire what ‘the kingdom’ would have conveyed 
to the average Jew. It must first be observed that the concept is found 
several times in the o t  (cf Ps. 103:19; 145:11-13; cf also 1 Ch. 29:11; Ps. 
22:28; Dn. 4:3; Ob. 21). Moreover, the general tenor of prophetic teaching 
is in line with the notion of a divine kingdom since God is portrayed as 
king, either of Israel (e.g. Ex. 15:18; Dt. 33:5; Is. 43:15) or of all men (cf 
Je. 46:18, where the king is described as the Lord of Hosts). There is a 
sense in which God’s kingdom is both present and future in the o t . A s 
sovereign, God is king in his own right,6 but the prophets looked forward 
to a time when it would become evident to all that God reigned among his 
people (cf Is. 24:23).

If the idea of the kingdom is, therefore, present in the o t , the precise 
nature of the idea is not as easy to define. There is much support for a 
restoration of the Davidic kingdom seen as the agency through which God 
would demonstrate himself as king in Israel. But the apocalyptic idea of 
some kind of heavenly kingdom is not wholly lacking (cf Dn. 7).7 The 
existence of these two aspects shows that there was no clear distinction 
between them. The intertestamental period merely extended the dual con
ception. The earthly aspect is still present (as in Enoch 1-36 and Psalms of 
Solomon 17—18), but it is also mixed with the transcendental (cf Enoch 
37ff). During this period the conviction that the kingdom of God would 
be established on earth was linked with a pessimism regarding the resto
ration of the Davidic line.8 There was a tendency to think more of the 
kingdom as belonging to the coming age. Yet for the average Jew there 
was probably only the idea that the hoped-for kingdom would soon be

6 L ad d , T N T ,  p. 61 , sa y s  that G o d  is an d  m u st become K in g , i.e. in the sen se  o f  m a n ife st in g  his k in g sh ip  

in the w o r ld  o f  m en.
7 T h ere  is a d isp u te  o v e r  w h eth er D n . 7 re lates to  the k in g d o m  o f  G o d . A c c o rd in g  to  K . K o ch , The 

Rediscovery of Apocalyptic (E n g . trans. 1972), p. 31, it d o e s. M . N o th , The Laws in the Pentateuch and other 
Studies (E n g . tran s. 1966), pp . 2 1 5 ff., d isc u sse s  the in terpreta tio n  o f  D n . 7 and  sees it b asic a lly  as a 

p ro c lam atio n  o f  the im m in en t ‘h eav en ly  k in g d o m ’ (p. 218), as d is tin g u ish e d  fro m  the k in g d o m  o f  G o d  

idea in D n . 2.
H In the a p o c a ly p tic  literatu re , few  referen ces to  the k in g d o m  o f  G o d  o ccu r. D n . 2 :44 , S ib y llin e  O rac le s  

111:767 an d  the A sc en sio n  o f  M o se s  1 0 :I f f . m a y  be cited . G . K le in , ‘T h e  B ib lic a l U n d e rsta n d in g  o f  the 

k in g d o m  o f  G o d ’ , Int 26, 1972, p. 397 , fin d s th is su rp r is in g  sin ce the a p o c a ly p tis t s  w ere  m o s t  con cern ed  

w ith  the end tim e.
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present. It was against this kind of background that John the Baptist’s 
announcement must be considered.

In view of the hypothesis that John the Baptist had contacts with the 
Qumran community, it is worth noting that this eschatological community 
pinned its hopes on the belief that God would intervene on their behalf 
and overthrow their enemies. The War Scroll suggests that they had in 
mind an earthly kingdom in which the Sons of Light would be victorious 
over the Sons of Darkness (those outside the Qumran community). If the 
scope of the kingdom was restricted, the Qumran covenanters had at least 
staunchly grasped that there were conditions attached to it. There was no 
question, however, of any of the covenanters doing as John the Baptist did 
in going out to the people and announcing its imminent approach. Their 
view was one of withdrawal and exclusiveness.

A more activist approach to the kingdom was adopted by the zealots, 
who regarded political action to be essential as a prelude to the dawning 
of the kingdom and did not hesitate to use the sword as a means to that 
end. During the first century many insurrections are known to have taken 
place connected with this movement. Their battle cry against the occupying 
power of the Romans was very different from John the Baptist’s call for 
repentance. Although Jesus chose a man who may have been a member of 
the zealots as one of his disciples,9 his concept of the kingdom was so 
essentially different from their ideas that it is impossible to maintain any 
parallels between the two movements, and certainly impossible to suppose 
that Jesus was a revolutionary.10 Nevertheless, it would be wrong to sug
gest that the zealots were wholly politically motivated, since they opposed 
the ruling powers on the grounds that they owned only God as king.11 
The movement, therefore, claimed a religious basis.12

Enough has been said to demonstrate the strong expectation of the 
kingdom among many groups, even if the character of the expectation 
varied from group to group.13 It is clear that John’s announcement of the 
imminence of the kingdom of God would not have fallen on unprepared 
ears.

The Kingdom
The synoptic gospels

9 It is, o f  c o u rse , p o ss ib le  that S im o n  the Z e a lo t  had acqu ired  a n ic k n am e  b ecau se  o f  his en th u sia sm . In 

any case there is n o  ev id en ce  that the p o litica l m o v e m e n t  o f  that n am e w as k n o w n  b y  it as early  as the tim e 

o f  Je su s . Cf. R . T . Fran ce, The Man they Crucified (1975), pp . 2 3 f . , 108 n .2 .

10 F or a co n tra ry  o p in io n , cf. S. G . F. B ra n d o n , Jesus and the Zealots (1967). B u t  cf. M . H e n g e l, Was Jesus 
a Revolutionist? (E n g . tran s. 1971), fo r  a carefu l s ift in g  o f  the ev id en ce.

11 Cf. S. M o w in c k e l, He that Cometh (1956), pp . 2 8 0 -3 4 5 , fo r  an e x a m in a tio n  o f  Je w ish  ex p e c ta tio n s  o f  
a n ation al m essiah .

‘  G . K le in , op. cit. p. 399 , ap tly  re m ark s co n c ern in g  the z e a lo t ’s v iew  o f  the k in g d o m  -  ‘w h at k ind o f  
G o d ’s ru le is it w h o se  c o m in g  d ep en d s on  the ac tiv ity  o f  man?' T h e  zea lo ts ach iev ed  o n ly  the d estru ctio n  
o f  Je ru sa le m  an d  the p ara ly s is  o f  the so c ia l stru c tu re s o f  Ju d a ism .

13 G . K le in , op. cit., p . 398 , m e n tio n s that in rab b in ic  literatu re  the idea o f  k in g sh ip  h ad b ec o m e  an 
ab stractio n . A tten tio n  w as fo c u se d  on  the c o m in g  M e ss ia h , n ot on  the c o m in g  k in g d o m .
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THE MISSION OF CHRIST
ITS A NNOUNCEM ENT
It is necessary briefly to examine the contribution of John the Baptist 
because of his significance in all the gospels as a herald of the kingdom and 
of the Coming One.14 As such he is the link between the old order and the 
new. He was not typical of Judaism. He was set apart from the scribes and 
Pharisees whom he criticized. His message was one of repentance in view 
of the coming kingdom. His whole tone was stern with judgment -  the 
religious leaders are a brood of vipers, the axe is at the root of the trees 
and the destroying fires are ready (Mt. 3:7-10). When the kingdom came, 
it would bring with it a moral challenge which could not be ignored. 
Nevertheless the Coming One, who would be superior to John the Baptist, 
would also carry out a superior baptism. In place of John’s water-baptism 
of repentance, the Coming One would baptize with the Spirit and with 
fire (Mt. 3:11; Lk. 3:16; but Mk. 1:8 omits the fire).

The precise nature of the baptism which would accompany the dawning 
of the kingdom is the subject of debate. Some see the ‘fire’ as original and 
‘the Spirit’ as a later interpretation, influenced by the experience at Pente
cost. This is because baptism with the Spirit was not a current messianic 
expectation.15 I f ‘fire’ was the exclusive reference, it would centre on the 
Coming One’s mission as judgment. The same emphasis would be present 
if ‘Spirit’ were understood either as the ‘breath’ of the Messiah in judg
ment16 or as the ‘wind’ which separates the chaff from the wheat.17 On the 
other hand the ‘Spirit’ might refer to the Coming One’s impact on believers 
and the ‘fire’ to his impact on his enemies.18 What is important for our 
purpose is to note that the kingdom was connected with a specific act of 
God among men, especially connected with the activity of the Messiah.
THE EVIDENCE FOR A PRESENT KINGDOM
Jesus began his ministry with the announcement that the time had come 
and the kingdom of God was at hand (Mk. l:14f). This certainly supposes 
that with the coming of Jesus some event of great importance was about 
to take place. Indeed, as Mark includes this announcement at the beginning 
of the ministry, he clearly implied that the activity of Jesus was a manifes
tation of the kingdom. Although Judaism expected an eschatological king
dom there was no conception that this kingdom would break into the 
present except to bring the present to an end. The fact that Jesus taught 
men to expect a kingdom in the present while the existing situation con

14 F o r a fu ller acco u n t o f  Jo h n  the B a p t is t ’s w o rk  in p rep ara tio n  fo r  the k in g d o m , cf. G . E . L ad d , 77V T, 

pp. 3 4 ff .; C . H . H . S c o b ie, John the Baptist (1964); C . H . K rae lin g , John the Baptist (1951).

13 Cf. V . T a y lo r , Mark, ad loc.
16 Cf. K rae lin g , op. cit., p p . 6 Iff.
17 C f  C . K . B arre tt, The Holy Spirit and the Gospel Tradition (1947), p. 126.
1H Cf. J .  D . G . D u n n , Baptism in the Holy Spirit (1970), pp. 8ff.
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tinued introduced a new element into current expectations. By doing so 
Jesus sharply distinguished his teaching from that of Judaism. It is particu
larly important, therefore, to consider the evidence for this point of view.

In some senses the dawning of the Messianic age presupposed an inno
vation for the present. The o t  prophets had prepared for this. The wide
spread conviction that Messiah’s coming would be associated with signs 
presupposed a state of considerable activity in the present after Messiah had 
arrived. Jesus himself made claims akin to this at the commencement of 
the ministry when he spoke in the synagogue at Nazareth (cf. Lk. 4:16ff.).19

The most striking kingdom saying which stresses its present reality is 
found in Luke 17:20-21, ‘The kingdom of God is in the midst of you’ 
(entos).2° Since this statement is Jesus’ answer to a direct question put to 
him by the Pharisees regarding the coming of the kingdom, it must be 
taken as a specific reference to its present reality compared with the current 
emphasis on a future kingdom. It also brings out its non-political character. 
Jesus virtually says you cannot see this kingdom so as to point to it (‘Lo, 
it is here’ or ‘there’).21

Another passage which directly relates the coming of the kingdom to 
the present ministry of Jesus is Matthew 12:28 (=Luke 11:20). It concerns 
the controversy over Beelzebub casting out demons and follows the com
ment of Jesus that Satan cannot cast out Satan. The statement then reads, 
‘But if it is by the Spirit of God that I cast out demons, then the kingdom 
of God has come upon you’ (Mt. 12:28). Luke has ‘the finger of God’ in 
place o f ‘the Spirit of God’. Both forms of the saying connect the dawning 
of the kingdom with exorcism, and regard the evidence of authority over 
evil spirits as evidence that the kingdom has arrived. There is here a strong 
contrast implied between the kingdom of God and the kingdom of Satan. 
This is in line with the spiritual conflict which is seen throughout the 
ministry of Jesus and reached its climax in the passion. While it is clear 
that Jesus must have meant a present arrival of the kingdom, it is equally 
clear that the exorcism of evil agencies is not a once for all event, but a 
continuing necessity. At last, the kingdom of darkness was being effectually 
challenged in the ministry of Jesus. It is no wonder the people marvelled 
at the authority of Jesus (cf. Mk. 1:27).

N N ev erth e le ss , it sh o u ld  be n o ted , as E . E. E llis, Luke (SC B  1966), p. 97, p o in ts  o u t in th is co n tex t, 

s ig n s w ere not tor the scep tic , but tor the b eliever. T h is  w o u ld  exp la in  w h y  Je su s  d eclin ed  to re sp o n d  to 
req u ests fo r  s ig n s  fro m  his enem ies.

2() F or a d eta iled  d isc u ss io n  on  the m e an in g  o f  entos here, cf. B . N o a c k , Das Gottesreich bei Lukas. Line 
Studie zu Luk 17:20-24 (S y m b o la e  B ib lic ae  U p sa lie n se s  10, 1948). Cf. a lso  C . H . R o b e r ts , ‘T h e  K in g d o m  
o f  H e a v e n ’ , H T R  41, 1948, pp. I f f . ,  w h o  m a k es entos m ean  ‘at the d isp o sa l o f .  W . G . K ü m m e l, Promise 
and Fulfilment, pp. 3 2 ff ., in terprets the w o rd  to  m ean  ‘a m o n g s t ’ .

21 H . C o n z e lm a n n , The Theology o f Saint Luke (E n g . tran s. 1960), pp . 1 2 0 ff ., d isc u sse s  th is p a ssa g e  b u t 
co n c lu d es that the p rec ise  m e an in g  o f  entos is le ss im p o rta n t  than is g en era lly  su p p o se d . H e  re jec ts, h o w ev er, 
the v iew  that the k in g d o m  is an im m an en t, sp ir itu a l en tity . In a fo o tn o te  on  p. 107 C o n z e lm a n n  su g g e s ts  

a parallel b etw een  entos here and epi in Lk . 11:20.
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A third passage which must be noted is Matthew 11 :Ilf. (=Lk. 7:28 and 
Lk. 16:16). After mentioning Jesus’ saying about the relative position of 
John the Baptist in the kingdom, Matthew records the following, ‘From 
the days of John the Baptist until now the kingdom of heaven has suffered 
violence, and men of violence take it by force.’ Luke has the saying in a 
different context. A problem arises over the meaning of the words, but 
there can be no doubt about the present reality of what is being described. 
What, however, is meant by the kingdom suffering violence? An alternative 
understanding of the verb as middle instead of passive would lead to a 
different interpretation (i.e. ‘has been coming violently’).22

Whichever is right, the problem still remains over the interpretation of 
the violence. Certainly the kingdom was not being established by physical 
or political force.23 John the Baptist had suffered at the violent hands of 
Herod and since he was the herald of the kingdom, the kingdom could in 
that sense be said to have suffered violence. But the statement means more 
than that, since the activity has continued. It seems most likely that the 
verb must be understood in a bad sense24 as this would be its normal 
meaning, in which case it is hostility towards the kingdom which is being 
stressed.

Some, however, take the verb in the sense of determination, and regard 
the men of violence as men displaying energetic endeavour to enter the 
kingdom.25 A variant of this is the idea that those wanting to enter the 
kingdom must be as much in earnest as the violent men of Palestine.26 Yet 
another view is that which sees Luke’s saying as implying a lowering of 
the standard of entry to the kingdom from the Pharisaic point of view, 
irrespective of conditions and therefore amounting to forcing entry.27 It is 
significant that none of these interpreters has attempted to explain the 
saying from an eschatological point of view,28 and we may accept it as

22 F o r  a carefu l an a ly sis  o f  p o ss ib le  ex p lan a tio n  o f  th is ‘v io le n c e ’ p a ssa g e , cf. G . E . L ad d , The Presence of 
the Future, pp . 1 5 8ff., w h o  c o n sid ers  that an in terpreta tio n  w h ich  re g ard s  the verb  as m id d le  rather than 

p a ssiv e  is to  be  p re ferred . H e  u n d erstan d s the say in g  to  m ean , ‘T h e  K in g d o m  o f  h eaven  acts p o w e rfu lly  

and req u ires a p o w e r fu l re a c tio n ’ (p. 163). F o r o th ers su p p o r t in g  a s im ila r  v iew , cf. R . S ch n ack en b u rg , 

God’s Rule and Kingdom (E n g . t ran s ., 1963), p. 129f.; R . O tto , The Kingdom of God and the Son of Man 
(E n g . t ran s ., 1938), pp. 108ff.

23 E . E . E llis, Luke, ad loc., m e n tio n s the p o ss ib ility  that Je s u s  is re fu tin g  zealo t m e th o d s.
24 C f  F. V . F ilso n , Matthew (B C , 1960) ad loc., and D . H ill, Matthew (NCB  1972), ad loc. H ill a rg u es on 

the s tren g th  o f  the p ara lle lism  in the tw o  clau ses.

2:1 S o  W . H e n d rik sen , Matthew (1973), ad loc. Cf. a lso  G . B . C a ird , Luke (1963), ad loc.
26 Cf. L. M o rr is , Luke (T N T C , 1974), ad loc.
2 S o  F. W . D an k er , Jesus and the New Age (1974), p. 175; idem, ‘ A n  O p p o s it io n  L o g io n ’ , JBL  77, 1958, 

p. 235. D an k er  takes it that the biastoi w ere  J e s u s ’ fo llo w e rs  as seen th ro u g h  the ey es o f  their o p p o n en ts. 

H . C o n z e lm a n n , The Theology o f St Luke, p. 112, th in ks the sa y in g  refers to  th o se  w h o  w an ted  to  b rin g  

in the k in g d o m  b y  fo rce . Cf. 1. H . M a r sh a ll ’s d isc u ss io n  o f  the m e an in g  in L k . 16:16, Luke: Historian and 
Theologian (1970), p. 130. H e m a k es so m e  in c isiv e  c r itic ism s o f  C o n z e lm a n n ’s p o sitio n .

28 Y e t cf. A . S ch w eitze r , The Quest o f the Historical Jesus (E n g . trans. 31954), w h o  b u ilt his e sc h a to lo g ic a l 
th eo ry  u p o n  it.
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generally agreed that Jesus saw his present ministry in terms of the present 
arrival of the kingdom of God.

A saying of Jesus in Matthew 21:31 is relevant here: ‘the tax collectors 
and the harlots go into the kingdom of God before you’, addressed to the 
religious leaders. The present tense shows the present reality of the king
dom and the whole statement vividly contrasts the conception of the 
kingdom held by Jesus with that of the religious leaders. Those whom the 
latter despised as social outcasts were already becoming members of the 
kingdom. Since the saying must be related to the ministry of Jesus, it is a 
further indication that he was maintaining that the kingdom had already 
begun.
THE EVIDENCE FOR A FUTURE KINGDOM
Over against the passages just quoted must be set the teaching of Jesus that 
the kingdom is not yet. There are many indications in the words of Jesus 
that he was thinking ahead to a time when the end time would be reached. 
This idea finds its climax in the so-called eschatological discourse (Mt. 24— 
25; Mk. 13; Lk. 21). In this block of teaching29 there is much emphasis on 
events to come, culminating in the coming of the Son of man in glory (cf. 
Mk. 13:24ff), but there is a conspicuous absence of any mention of the 
kingdom. Indeed the only specific reference to ‘a kingdom prepared for 
you from the foundation of the world’ occurs in Matthew 25:34 as part of 
the passage about the sheep and the goats. It follows after the coming of 
the Son of man and is clearly concerned with the end time. We also note 
the expression ‘the gospel of the kingdom’ in the same discourse (Mt. 
24:14). If the whole of the eschatological discourse relates to the future 
kingdom, it will be seen that Jesus attaches considerable importance to the 
idea.

For supporting evidence for a future view of the kingdom, we may turn 
our attention to the Beatitudes where many references to kingdom benefits 
are introduced with verbs in the future tense. The kingdom is said to 
belong to the ‘poor in spirit’ (Mt. 5:3), i.e. in the present, but other 
Beatitudes look ahead to future fulfilment -  the promise of comfort, of 
inheriting the earth, of obtaining mercy, of seeing God. Although the 
‘blessed’ people are already in possession of the kingdom, there is a fuller 
consummation yet to come. There is no question of the kingdom being 
easily established, for the eighth Beatitude predicts persecution, which is
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29 S in ce M k . 13 is co n sid ered  to  be the b asis  fo r  the e sc h a to lo g ic a l d isc o u rse  m ateria l, it is o f  p rim e  
im p o rtan ce  to  e stab lish  its au th en tic ity  i f  the ev id en ce  is to  be  cited  as the teach in g  o f  Je su s . G . R. B eas ley -  
M u rray , Jesus and the Future (1954), a rg u e s  c o g e n tly  fo r  its b a sis  in the au th en tic  w o rd s  o f  Je su s . N . P errin , 
The Kingdom of God in the Teaching of Jesus (1963), pp . 13 0 ff., fin d s B e a s le y - M u r r a y ’s p o s itio n  u n co n v in c in g . 
Cf. a lso  D . W en h am ’s article s ‘ R ecen t S tu d y  o f  M ark  13: P arts 1 and 2 ’ , TSF Bulletin 71, 1975, pp. 6 tt.; 
72, 1975, pp. Iff.
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then said to be in line with what the prophets had already endured (cf Mt. 
5:12).

The prayer, ‘Thy kingdom come, thy will be done’ has both a present 
and a future application. If the kingdom were wholly present, the request 
for its coming in the Lord’s Prayer would lose much of its force.30 In 
Matthew 7:21 f. Jesus refers to ‘that day’ (i.e. a reckoning day in the future), 
when commenting on entry to the kingdom, and this points to a future 
event. Similarly the coming banquet, at which the patriarchs, Abraham, 
Isaac and Jacob, will be among the guests, will be attended by many from 
various parts of the world, but the ‘sons’ (i.e. Jews) will be excluded (Mt. 
8:11; Lk. 13:28, 29).

As compared with evildoers whose fate is ‘the furnace of fire’, the 
righteous will ‘shine like the sun in the kingdom of their Father’ (cf. Mt. 
13:42, 43). When the Son of man comes in his kingdom, it will be with 
glory (Mt. 16:27-28). The similar saying in Mark speaks of the kingdom 
coming with power (Mk. 9:1). A future aspect may have been in mind, 
but there are various alternative interpretations of this passage, so that 
some reserve must be exercised. Nevertheless the occasion when the sons 
of Zebedee and their mother sought places of privilege in the kingdom 
must be interpreted of a future kingdom, although in this case a totally 
wrong conception of the kingdom was in their minds (Mt. 20:21; cf. Mk. 
10:37 which speaks of glory rather than the kingdom).

There is another reference to ‘that day’ in Matthew 26:29 (cf. Mk. 14:25; 
Lk. 22:18) when Jesus speaks of refraining from drinking the fruit of the 
vine until he drinks it with his disciples in his Father’s kingdom. Enough 
has been said to demonstrate that future aspects of the kingdom were 
constantly present in the mind of Jesus. But we must now note the various 
ways in which scholars have attempted to resolve the two aspects of the 
kingdom, present and future.
THE PROBLEM OF THE DUAL ASPECT OF THE KINGDOM  
If the two aspects are considered to be mutually exclusive, there are clearly 
two main interpretations which can be proposed: either the future concept 
is right and the present aspects must be reinterpreted or in some way 
excised from the text; or the present is dominant and the future references 
must be explained away.

The most influential advocates of the ‘present kingdom’ idea were the 
nineteenth-century liberal school and their successors. Since this school of 
thought was concerned to present a portrait of Jesus in history, 31 all ref-

Cf. E. L o h m e y e r . The Lord's Prayer (E n g . trans. 1965), pp. 8 & -1 10, w h o  sp eak s o f  the c o m in g  in term s 
o f  an im m in en t 'to m o r r o w ' (p. 99). H e p o in ts  o u t, h o w ev er , that ‘c o m in g ’ in both  o t  and NT often  refers 
to d iv in e  th in gs and ev en ts, and su g g e s t s  that the c o m in g  o f  earth ly  th in gs and ev en ts is o n ly  d er iv a tiv e  

(p. 94).
31 Cf. A. H arn ack , What is Christianity? (E n g . trans. 1958).
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erences to a kingdom in the future became irrelevant. The social gospel32 
sought to establish the kingdom here and now. There was no place for a 
coming Son of man and his kingdom at the end of the age. It was excised 
in the same way as all references to the supernatural. It was this complete 
suppression of all teaching on the future which precipitated the reaction of 
the thoroughgoing eschatological school (see below).

Two British scholars who belong to the rearguard of this kind of ap
proach are T. W. Manson and C. H. Dodd. The former considered that 
the kingdom was present and consisted of doing the will of God on earth 
here and now.33 This was not only the mission of Jesus, but was the 
commission of the church. If all could be persuaded to obey God’s will, 
the consummation of the kingdom would have happened and any escha
tological concepts fade into the background.34

C. H. Dodd’s solution was rather different, for he contended that Jesus 
preached only a present kingdom and the supposed references to a future 
kingdom must be understood in an already realized sense (hence realized 
eschatology).35 By means of this device and by denying the genuineness to 
Jesus of some of the future sayings, or regarding them as symbolic, Dodd 
considered that he had established his point. What future he admitted 
related to the day of the Son of man, not to the kingdom. But the unsat
isfactory character of Dodd’s method of handling the futurist evidence has 
been criticized.36 Dodd certainly made an important point, however, in 
establishing that the ‘present’ texts show that God was inaugurating his 
rule through the ministry of Jesus.

We turn next to the view that the kingdom was wholly eschatological 
and has no present application. The classic examples of this kind of ap
proach are J. Weiss37 and A. Schweitzer,38 both of whom reacted violently 
against the exclusion of eschatological considerations in the liberal ‘lives of 
Jesus’. Their school of thought is often known as ‘consistent eschatology’. 
Schweitzer is the most thorough-going in his contention that Jesus expected 
the future kingdom to be set up in his lifetime and that he was utterly 
disillusioned when instead he was placed on trial and then crucified. Every-
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32 F o r an e x p o sit io n  o f  the so c ia l g o sp e l, cf F. C . G ran t, The Gospel of the Kingdom (1946). C f  a lso  J .  W. 

B o w m a n , Prophetic Realism and the Gospel (1955), w h o  e m p h asize s re la tio n sh ip s.

33 T . W. M a n so n , The Teaching of Jesus (31945). C f  a lso  W. M an so n , Jesus the Messiah (1943).

34 E v en  m o re  rad ica lly  n o n -e sc h a to lo g ica l w as the th eo ry  o f  A . T . C a d o u x , The Theology o f Jesus (1940), 
w h o se  one th em e w as that p eo p le  m u st seize the o p p o r tu n ity  to  fo llo w  J e su s  in se rv in g  h im . B u t  by  cu ttin g  

o f f  the k in g d o m  id ea fro m  fu tu re  ex p lan a tio n s , C a d o u x  d iv o rc e d  it fro m  its Je w ish  a p o c a ly p tic  an teced en ts. 

C f  L ü n d s tr o m ’s c o m m e n ts , The Kingdom o f God in the Teaching of Jesus, p p . 105ff.
3:5 C . H . D o d d , The Parables o f the Kingdom, (1941); idem, The Apostolic Preaching and its Developments 

(1936).

36 C f  W . G . K ü m m e l, Promise and Fulfilment (1957), and H . R id d e rb o s , The Coming of the Kingdom (E n g . 
trans. 1962), pp . 38 ff.

37 J .  W eiss ,Jesus’ Proclamation o f the Kingdom o f God (1892, E n g . tran s. 1971).
38 See n. 28 ab o v e .
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thing was bent to fit in with this theory. The ethical teaching, for instance, 
came to be regarded as an Interimsethik,39 a temporary code of rules until 
the establishment of the kingdom. Schweitzer’s theory gained little support 
because of its one-sided character,40 but the importance of the eschatological 
aspect had some effect on R. Bultmann,41 who regarded Jesus as an apoca
lyptic prophet who expected the imminent arrival of the kingdom. This 
opinion has been followed by others, such as M. Werner42 and R. H. 
Fuller,43 both of whom maintain that Jesus taught an eschatological and 
not a present kingdom.

In view of the diametrically opposite positions taken up by the two 
schools of thought outlined above, and because each in turn is obliged to 
explain away the evidence on which the other is based, it is reasonable to 
seek for an interpretation which will not necessitate the excision of any of 
the evidence. Such a solution would clearly need to offer a satisfactory 
explanation of the dual aspects. It is admittedly a difficult problem, but 
there is no insuperable reason why what is now present might not reach 
its full culmination only in the future.

As Ladd expresses it, God is both now king and must become king, in a 
way paralleled in the ot and rabbinic Judaism.44 * He has no hesitation in 
maintaining that both present and future aspects are integral to a right 
understanding of Jesus’ teaching about the kingdom. ‘Jesus’ message is that 
in his own person and mission God has invaded human history and has 
triumphed over evil, even though the final deliverance will occur only at 
the end of the age.’43 Stauffer sees the present and future combined through 
a new approach to time which he finds in the Christian approach.46 To 
him the ministry of Christ consists of an attack on the earthly kingdom of 
evil, which must find some expression in the present, even if the final 
overthrow is not yet. Cullmann’s approach47 is somewhat similar for he 
sees in Jesus the tension between the present and the future, the latter being
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39 C f  A . S ch w eitze r , The Xlystery o f the Kingdom of God (1956), p. 55, w h ere he u se s th is term  to d e scrib e  

the teach in g  o f  the S e rm o n  on  the M o u n t. C f  a lso  The Quest o f the Historical Jesus (E n g . tran s. 31954), 

p. 352.

40 A m o n g  G e rm a n  sc h o la rs  S ch w eitze r  ga in ed  p ractica lly  no  su p p o r t , a lth o u g h  his v iew s rece iv ed  rather 

m o re  fa v o u ra b le  n otice  a m o n g  E n g lish  sc h o la rs  (e.g. W . S an d ay , The Life o f Christ in Recent Research, 1907, 

and F. C . B u rk itt, The Gospel History and its Transmission 31911־).

41 R . B u ltm a n n , T X T  1, p. 22.

42 M . W erner, The Formation o f Christian Dogma (E n g . tran s. 1957).

43 R . H . Fu ller, The Mission and Achievement o f Jesus (1954). R . G . H iers , The Historical Jesus and the 
Kingdom of God (1973), e x p o u n d s  the th eo ry  that Je s u s  b e liev ed  that the p resen t w o r ld  w as ab o u t to end. 

T h e  c o m in g  o f  the S on  o f  m an , the ju d g m e n t  and the k in g d o m  w o u ld  all so o n  take p lace.

44 G . E . L ad d , T X T ,  pp . 61 ff. C f  a lso  his Crucial Questions about the Kingdom of God (1952), pp . 6 3 ff.
43 Idem, T X T ,  pp . 67f. Je r e m ia s , X T T ,  1, p p . 9 6 -1 0 8 , ad o p ts  a v iew  v ery  sim ilar . H e  sp eak s o f  J e s u s ’

p ro c lam atio n  o f  the d aw n  o f  sa lva tio n .
46 E. S tau ffe r , X T T  (E n g . trans. 1955), pp . 123ff.
4 O . C u llm a n n , Christ and Time (E n g . trans. 1951), pp . 144-174 .
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both already fulfilled and yet still expected. For Kümmel48 the presence of 
the kingdom exists only in the person and activity of Christ, in whom 
what is essentially future becomes apparent in the present. Ridderbos49 
declines to speak of two separate kingdoms, one present and one future, 
but speaks rather of one great coming kingdom of the future which pen
etrates the present.50 There seems every reason to suppose that some such 
view is correct and that the mission of Jesus is in some way bound up with 
the coming of the kingdom.

The Kingdom
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ASPECTS OF THE KINGDOM
It is important to attempt some definition of the limits of the kingdom. 
Although it forms a major part of the teaching of Jesus in the synoptic 
gospels, the kingdom concept is only part of his total explanation of his 
mission. It brings out certain aspects which throw light of what he came 
to accomplish, which explains why the teaching is being considered in the 
section on the work of Christ.

(i) It may seem unnecessary, because too obvious, to point out the 
theocentric character of the kingdom. Yet this is of fundamental importance 
in understanding the mission of Jesus. It is essentially the kingdom of God, 
which means that God is its prime mover and instigator. There is no 
question of man inventing the kingdom or promoting it. It is infinitely 
more than an invitation to humanitarian action. However much it may 
stimulate human response, it is essentially the sovereign activity of God. 
There is nothing democratic about it. Man is not even invited to comment 
on it. It is simply announced as a fait accompli. God has acted in history. It 
cannot be over-emphasized that the theocentric interpretation of the king
dom acts as a corrective to much of the man-centred interpretations of the 
mission and relevance of Jesus. The social gospel as expounded by its 
liberal advocates took insufficient account of the God-centred character of 
the kingdom and hence presented an unacceptable picture.31 The kingdom 
as expounded by Jesus makes great demands on men (utmost self-denial), 
which are not flattering to man’s ego. He would prefer a type of teaching 
which required him to apply himself to the construction of a wholly 
Christian society. But not only is this opposed to the plain teaching of 
Jesus on the kingdom; it is contrary to man’s experience. The kingdom, 4

4S W . G . K ü m m e l, Promise and Fulfilment, pp. 14 1 -1 5 4 .
41) H . R id d e rb o s , The Coming of the Kingdom, p. 55.
G '״'׳ . K le in , Int 26, 1972, p. 404, d ed u ces fro m  the ch ro n o lo g ic a l tension  that the k in g d o m  is ‘a p o w e r  

w hich  b u rsts  h is to ry  asu n d er: th o u gh  w h o lly  fu tu re , in its e ffects it is a lread y  fu lly  p resen t'.
G . L u n d strö m , The Kingdom o f  God in the Teaching o f  Jesus,  pp. 1 7 ff ., d isc u sse s  the so c ia l in terpretation  

o f  the k in g d o m . H e  sh o w s  that a lth o u g h  sta te m en ts w ere  m ad e  im p ly in g  that the k in g d o m  is G o d ’s, the 
em p h asis  fa lls on  the n ece ssity  for m a n ’s co -o p e ra tio n  w ith  G o d  in estab lish in g  the k in g d o m  on earth.
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as Ridderbos remarked, is ‘absolutely transcendent in its origin, it is the 
revelation of God’s glory.’32

(ii) Another factor is its dynamic quality. This arises out of its theocentric 
character. What God originates cannot suffer from weakness or ineffec
tiveness. The kingdom is in no sense an experiment. It is no less than the 
coming of the king. When commenting on the casting out of demons by 
the finger of God (Lk. 11:20-22), Jesus describes the present existence of 
the kingdom in the form of a parable in which a stronger than the armed 
strong man overcomes, a dynamic conception of Jesus’ ministry. It is only 
when the work of Jesus is seen in terms of a powerful overthrowing of 
demonic forms that the true spiritual dimensions of his mission can be 
grasped. The remarkable statement of Jesus following the return of the 
seventy sums up this dynamic aspect: ‘I saw Satan fall like lightning from 
heaven’ (Lk. 10:18). There is something intensely active about the coming 
of the kingdom in the ministry of Jesus. It involves his total activity -  but 
especially the exorcisms.

(iii) It is important to discuss the messianic character of the kingdom, for 
the messianic role of Jesus must in some ways be linked to the announce
ment of the kingdom. This messianic emphasis comes out clearly in Luke’s 
birth narratives in the angelic announcement about Jesus which calls him 
the Son of the Most High, who will occupy the throne of David and whose 
kingdom will never end (Lk. 1:32-33). In the song of Zechariah, Messiah 
is referred to as ‘a horn of salvation for us in the house of his servant 
David’ (Lk. 1:69). But in both these cases it is the motif of the Davidic 
kingdom which is in mind. It is basically national. It is in the announcement 
of John the Baptist that a more specific link is seen between the Messiah 
and the kingdom of God, although the Messiah is not so called, but merely 
described as ‘him who is coming after me’ (Mt. 3:11; Mk. 1:7). What is 
clear is the supra-national character of the Coming One who will act in 
judgment, with axe and winnowing fan in his hand.

To demonstrate the connection between the Messiah and the kingdom, 
it is necessary merely to draw attention to the inseparable connection 
between the kingdom and the Son of man in many of the sayings, taking 
Son of man in the sense already discussed as a substitute for Messiah (see 
pp. 28If.). This is especially true of those Son of man sayings which relate 
to the future. The most striking evidence for this is seen in a comparison 
of Matthew 16:28 and Mark 9:1, where Matthew has the idea o f ‘Son of 
man coming in his kingdom’ and Mark has ‘the kingdom of God coming 
with power.’ The Son of man operates only within the kingdom.

If the dual aspect of the kingdom, as suggested above, is valid, it will 
also go some way to explain why the Son of man sayings are also partially

THE MISSION OF CHRIST

32 R id d e rb o s , op. cit., p. 24.
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present and partially future. What comes out most clearly from these 
considerations is that the concept of the kingdom is strongly dominated by 
the person of Jesus. This means that his awareness of the kingdom can be 
understood only through his messianic consciousness. In referring to the 
kingdom itself as messianic, we mean to suggest that Jesus the Messiah as 
God’s agent is acting on his behalf. It is for this reason that both the person 
and work of Christ are of vital importance in defining the limits of the 
kingdom.

(iv) Another important aspect of the kingdom is its connection with 
salvation.53 With the coming of the kingdom, God shows his kingly activity 
in reaching out to save and bless his people. The miracles of healing, which 
are seen as motivated by the compassion of Jesus, are an evidence of his 
desire to bless. Similarly the exorcisms were demonstrations of God’s 
kingly power through the ministry of Jesus (cf. Lk. 11:20). But it is the 
blessing of forgiveness of sins which is most prominent in the proclamation 
of the kingdom (cf. Lk 5:20, 21). This was granted by Jesus, although it 
was recognized to be the prerogative of God. There is no denying that it 
shows the activity of God in a powerful way in the ministry of Jesus. 
Later, in the proclamation of early Christians recorded in Acts, the for
giveness theme was of major importance, but God’s offer of forgiveness 
was already taking place in Jesus’ lifetime.

Other aspects which might reasonably be dealt with under this gen
eral heading, such as Jesus’ concern for the poor and needy or his love 
for outcasts, will be dealt with later under the section on social ethics 
(pp. 940ff.). But it should here be noted that for Jesus the kingdom idea 
was far from abstract. It embraced many aspects of human need.
MEMBERSHIP OF THE KINGDOM
A distinction must at once be made between those who will respond to the 
challenge of the kingdom and those who will not. There is no evidence to 
suppose that all would respond to its claims. Such parables as the Sower, 
and the Tares, for instance, show this kind of distinction. Jesus clearly did 
not suppose that the kingdom would be identified with all mankind. Some 
selective procedure is, therefore, operative, but what is it? The Beatitudes 
are restricted to those who display qualities like meekness, mercifulness 
and purity, which are certainly not natural to all men. Indeed, if they stood 
isolated from the rest of Jesus’ teaching, there would be some excuse for 
imagining that the kingdom was out of reach of most and was reserved for 
a spiritual elite. They occur in a context in which those addressed are 
declared to be the light of the world. 33
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33 F o r a d isc u ss io n  o f  the sa lv a tio n  th em e in re lation  to the k in g d o m  in L u k e ’s g o sp e l, cf. I. H . M arsh all, 
Luke: Historian and Theologian (1970), pp . 1 2 8 -1 4 1 .
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THE MISSION OF CHRIST
Some commitment to Jesus himself is demanded in such sayings as 

Matthew 16:24 (cf. 10:38), where the followers must also be cross-bearers. 
Such must develop entirely new values in which world-gaining becomes 
of no importance compared with losing life for the sake of Jesus. The 
commitment is to be so complete that allegiance to Jesus and his kingdom 
takes precedence even over family ties (Mt. 10:37). Moreover, Jesus did 
not permit any compromise. Those who were ashamed of him now, the 
Son of man would be ashamed of in the coming kingdom (Mk. 8:38). 
From the rich young man Jesus demanded the surrender of his worldly 
wealth, although in his case it was undoubtedly because he attached too 
much importance to it (Mk. 10:17ff.). Jesus demanded a responsiveness to 
the kingdom as a prerequisite for entry, as is clear from his statement that 
the kingdom of God belongs to children and entry requires a child-like 
spirit (Mk. 10:13-16). Such a condition entirely rules out any political 
concept. An attitude of willingness to listen and to obey is essential.

In the passage about the sheep and the goats another feature is introduced, 
for the kingdom is prepared for those who have accepted some social 
responsibility and showed compassion on the hungry, ill-clad, imprisoned 
and homeless (Mt. 25:31 ff.). Does this imply that works of compassion 
are a passport to the kingdom and that no personal commitment to the 
king is needed? If this passage stood in isolation that might be a fair 
deduction, but it seems to be a corrective for those who imagined that 
social compassion was no part of the kingdom.54 It is not entry qualifica
tions which are in view, but the essential character of the members of the 
kingdom -  a community of those who care for others as well as for 
themselves.
THE MYSTERY OF THE KINGDOM
There is in the teaching of Jesus about the kingdom an air of mystery 
which is particularly evident in the parables of the kingdom.53 One of the 
reasons why Jesus spoke in parables was to convey that sense of mystery. 
The passage in which he gives his reason for his use of parables (Mt. 13:10-

‘,4 G . E . L ad d , The Presence o f the Future, pp . 3 1 6 f., sees the m e an in g  o f  th is p a ssa g e  as co n fin ed  to 

sh o w in g  that the final d e stin y  o f  all m en  w ill d ep en d  on  the w ay  they re sp o n d  to  J e s u s ’ rep re sen tativ e s. 

L ad d  sp e lls  o u t his a rg u m e n t in g rea te r  d etail in h is article , ‘T h e  P arab le  o f  the Sh eep  and the G o a ts  in 

R ecen t In te rp re ta tio n ’ , in New Dimensions in N T  Study (ed. R . N . L o n g e n e c k e r  and M . C . T en n ey , 1974), 

pp . 191ff. C f  a lso  J .  M an ek , ‘ M it  w em  id en tifiz iert sich  J e s u s  (M att  2 5 :3 1 -4 6 )?  in Christ and Spirit in the 
New Testament (ed. B . L in d ars and S. S. S m a lle y , 1973), p p . 15-25.

”  A . Jiil ich er , Die Gleichnisreden Jesu (219 1 0), d id  not see the p arab le s  as il lu m in a tin g  the k in g d o m  th em e. 

T h ey  w ere in terpreted  rather as m o ra liz in g  sto r ie s . C . H . D o d d , The Parables o f the Kingdom (1935, 41948), 
stro n g ly  m a in ta in ed  the e sc h a to lo g ic a l im p o rta n c e  o f  the p arab le s , a lth o u g h  the e sc h a to lo g y  w as in his 

v iew  alread y  realized . T h e  se ttin g  is the p resen t m in istry  o f  Je su s . J .  J e re m ia s , The Parables o f Jesus (E n g . 
trans. 219 63), m o d ifie s  D o d d ’s p o sitio n  b y  in sist in g  that the p arab le s  h ave  b o th  a p resen t and  a fu tu re  
reference. F o r  a su rv e y  o f  ap p ro ac h e s to  the in terpreta tio n  o f  the p arab le s , in c lu d in g  m o re  recent G erm a n  
and A m erican  sc h o o ls  o f  in terpreta tio n , cf N . P errin , Jesus and the Language of the Kingdom, p p . 8 9 -1 9 3 .
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17; cf. Mk. 4:10-12; Lk. 8:9-10) is notoriously difficult, because it seems 
to suggest that parables were intended to obscure the truth from the 
common people. But such a view does not rightly understand the meaning. 
The fact that some do not understand the secrets of the kingdom is in line 
with what has just been said about the membership of the kingdom. It 
requires a responsive attitude of mind, a desire to unravel the real meaning 
of the parables, a determination to come to terms with them. Without such 
an attitude the parables fall on deaf ears.

This principle of interpretation of the mystery of the kingdom is im
portant for an understanding of each individual parable. The meanings may 
not be immediately clear, but the mystery is now known to the disciples 
of Jesus. Our purpose here is to summarize the main features of the 
kingdom as seen in those parables which concentrate on the kingdom 
teaching.

We may first note the development of the kingdom. The growth idea 
occurs in several parables, those of the sower, the tares, the mustard seed. 
In the first of these the different soils represent different responses to the 
same seed (= the Word of God). By means of this parable Jesus illustrates 
his own conception of the success of his public ministry, only one type of 
soil out of four being productive. That part which is productive is re
markably so, for some seed yielded an unprecedented return of a hundred
fold. Here is combined both the success and limitation of the mission of 
Jesus. The parable of the tares is also assuming the certain growth of the 
kingdom, but it focuses on the difficulties of defining the limits of mem
bership of the kingdom in the present. In the interpretation of this parable 
recorded by Matthew (13:36ff.),56 there is a definite emphasis on the future 
kingdom when the righteous will shine like the sun.57

By means of the parable of the mustard seed (Mt. 13:31 f ; Mk. 4:30-32; 
Lk. 13:18-19), Jesus turned his disciples away from its inconspicuous be
ginnings and pointed out the amazing growth which would follow. In this 
way the present, represented by a very small seed, is related directly to the 
future, represented by a very large tree. This speaks eloquently of Jesus’ 
remarkable assurance of the ultimate success of his mission.

Some difficulty surrounds the interpretation of the parable of the leaven
36 It is w id e ly  su p p o se d  that the in terpreta tio n  o f  the p arab le  o f  the tares is n ot au th en tic . Cf. J .  Je re m ia s , 

op. cit., pp . 8 1 f f ;  W . G . K ü m m e l, Promise and Fulfilment, pp . 132ff. B o th  these sc h o la rs  a ttr ib u te  the 

in terpreta tio n  to  M a tth e w  h im se lf. D . H ill, Matthew, p. 235 , is m u ch  m o re  c a u tio u s and su g g e s t s  that 

w hile  the e la b o ra tio n  m a y  be M a tth e w ’s w o rk , it is carried  o u t on  an au th en tic  kernel. H e  sees Z p h . 1:3 
as the sta r tin g  p o in t o f  b o th  p arab le  and in terpreta tio n .

37 M an y  sc h o la rs  co n sid er  that in the in te rp re ta tio n  o f  the p arab le  o f  the tares, M atth ew  defines the 
church as the earth ly  k in g d o m  -  cf. G . B o r n k a m m , in Tradition and Interpretation in Matthew (cd. G . 
B o rn k a m m , G . B arth  and H . J .  H e ld , E n g . trans. 1963), pp . 4 3 f ;  J .  J e re m ia s , ‘ D a s  G le ich n is v o m  U n k rau t 
un ter d em  W eizen ’ , Xeotestamentica et Patristica: F re u n d e sg ab e  fü r O . C u llm an n  (ed. W. C . van  U n n ik  et 
al. 1962), p p . 5 9 -6 3 . B u t the se ttin g  in th is p a ssa g e  is defin ite ly  at the end t im e and it th ere fo re  has a 

d istin c tly  e sc h a to lo g ic a l co n tex t.
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(Mt. 13:33 = Lk. 13:20), since leaven normally has a bad connotation when 
used metaphorically (as in the ‘leaven of the Pharisees’), but it serves as an 
apt illustration of the imperceptible character of the coming of the king
dom. It was present in dynamic activity,58 but few realized that it was 
there. Some have taken the parable to mean that the kingdom will work 
imperceptibly until it permeates the whole of society, in which case the 
world will become identical with the kingdom.59 This, however, presses 
a detail of the parable in a way which was not intended. The main lesson 
is that complete results may be obtained by inconspicuous methods,60 a 
very different approach from the contemporary revolutionary tactics of the 
zealots.

Jesus was at pains to stress the incomparable value of the kingdom. It 
was so much a prize to be sought after that a man will sell everything to 
possess it (the parables of the treasure and pearl, Mt. 13:44-46). These 
parables suggest that its value is not appreciated by all. A rather different 
aspect is given in the parable of the net, where those who are unrighteous 
are mixed up with the righteous until the end time (Mt. 13:47-50), a state 
of affairs akin to that of the wheat and tares.

One parable suggests that the membership of the kingdom is not con
ceived of in nationalistic terms. The parable of the vineyard implies that 
the other tenants to whom the vineyard is given are not Jews but Gentiles, 
if this is the correct understanding of the saying ‘The kingdom of God will 
be taken away from you and given to a nation producing the fruits of it’ 
(Mt. 21:43).61 The parable of the two sons shows the need for repentance 
and obedience (Mt. 21:28-32). Even tax-collectors and harlots will enter 
before the religious leaders if the former fulfil the conditions and the latter 
do not (verse 31). The point of the parable of the virgins seems to be a 
strong warning against ignoring or treating lightly the summons of the 
kingdom (Mt. 25:1-13). It is essentially future in its setting, but immediate 
in its challenge (‘watch therefore’). A similar warning is contained in the 
parable of the marriage feast (Mt. 22:1-14).

These indications from the parables of the way in which Jesus himself 
thought about the kingdom show how strongly it formed the background 38 39

38 T h e  p arab le  o f  the leaven  as in terpreted  b y  D o d d  is taken  to  m ean  that the m in istry  o f  Je su s  m igh tily  

p erm eated  the d ead  lu m p  o f  Ju d a ism , The Parables o f the Kingdom, p p . 192f.

39 S o  A  Jü lic h e r , Die Gleichnisreden Jesu 2, p. 578 ; R . O tto , The Kingdom o f God and the Son of Man, 
p. 125.

60 C f  K ü m m e l, Promise and Fulfilment, p. 132.

61 T h ere  is d isp u te  o v e r  the au th en tic ity  o f  the p arab le  o f  the v in ey ard . W . G . K ü m m e l, op. cit., p. 83, 
a rg u es that the p arab le  co u ld  n ot h ave o r ig in a te d  w ith  J e su s  b ecau se  (i) Ju d a ism  d id  not k n o w  the m essian ic  
n am e (S o n  o f  G o d ) and  (ii) the tran sferen ce  o f  the p ro m ise  to a new  p eo p le  is d e sc r ib ed  as p u n ish m en t for 

the m u rd er  o f  the so n , w h ereas e lsew h ere  Je s u s  links the p u n ish m en t w ith  re jec tio n  o f  his p e rso n  w ith o u t 
m en tio n  o f  his death . T h e se  rea so n s, h o w e v e r , are p articu la rly  u n co n v in c in g , since J e su s  w as not tied  to 
co n te m p o ra ry  Je w ish  id eas an d  re jec tio n  is ce rtain ly  in v o lv e d  in the p arab le . F o r  a d efen ce o f  the p arab le , 
cfi A . M . H u n ter, Interpreting the Parables (1960), pp. 116ff.
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to his mission, even although it carried such an air of mystery for the 
hearers.62 No approach to an interpretation of the death of Jesus can be 
considered adequate which does not set it against this background. The 
conviction that the kingdom was not only present, but would successfully 
progress to a climax, did not prevent Jesus from steadfastly setting his face 
towards the passion. There is no indication that there was anything incon
gruous in the two concepts. It must be considered certain that in some way 
his death was an integral part of his mission to inaugurate the kingdom. 
Any exposition of the kingdom theme, on the other hand, which by-passes 
the redemptive significance of the death of Jesus, is guilty of ignoring 
major evidence on the nature of the messianic task.

Some features which might reasonably have been dealt with under the 
theme of the kingdom, such as ethics, will be included in other sections.
The Jo hann ine  lite ra tu re
In comparison with the synoptic gospels, the fourth gospel is astonishingly 
sparse in references to the kingdom. In fact there are only two passages 
where the idea occurs. In view of the dominance of such teaching in the 
synoptic gospels, some explanation is needed of the omission in John’s 
gospel. If we suppose that John wrote to supplement the synoptic records, 
he could not have been ignorant of the frequency with which the kingdom 
teaching occurs in them. He appears to have avoided such sayings (except 
in the two passages) quite deliberately. He may have thought that enough 
had been said. On the other hand, he has specifically set out teaching which 
stresses eternal life in a manner parallel to the synoptic kingdom teaching. 
Nevertheless, we note that the two passages included are highly significant 
contributions to the total view of the kingdom.

The first passage comes in the dialogue between Jesus and Nicodemus 
(Jn. 3). The words of Jesus, ‘Truly, truly, I say to you, unless one is born 
anew (or from above), he cannot see the kingdom of God’ (Jn. 3:3), proved 
totally enigmatic to Nicodemus. The whole idea of rebirth was taken 
literally and therefore regarded with incredulity. But the idea of the king
dom did not perplex. There is no way of knowing what Nicodemus 
thought about it, but some notion of it must have been familiar.63 As in 
the synoptics, the idea is introduced without explanation. But the statement

62 In a sen se  the k in g d o m  has co n tin u ed  to  p erp lex  an d  m o d ern  m an  has so u g h t  to  fin d  a w ay  o f  ad a p tin g  
it. O . C u llm a n n , Jesus and the Revolutionaries (E n g . tran s. 1970), su g g e s t s  that J e s u s ’ teach in g  m u st  be 

ad ap ted , b ec au se  m o d e rn  m an  d o e s  n o t th ink  in te rm s o f  an im m in en t en d  o f  the w o r ld  (p . 52). H is  idea 

o f  w h at that ad a p ta tio n  m u st in v o lv e  is th at re fo rm  o f  so c ia l stru c tu re s m u st  g o  h an d  in hand w ith  

in d iv id u al c o n v e rs io n s . B u t  the q u estio n  arise s  w h eth er th is ad a p ta tio n  rem ain s true  to  the rad ical ch aracter 

o f  J e s u s ’ teach in g .
63 R . B u ltm a n n , John (E n g . trans. 1971), p. 134, re m a rk s  that Je su s  rep lie s to  N ic o d e m u s  ‘on  the se lf-  

ev id en t a ssu m p tio n  that fo r  the Je w s  the q u e stio n  o f  sa lv a tio n  is id en tical w ith  the q u e stio n  o f  p artic ip atio n  

in the ru le o f  G o d . ’
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here goes beyond the synoptics in linking regeneration with participation 
in the kingdom.

The second saying in the same passage is even more specific -  ‘Truly, 
truly, I say to you, unless one is born of water and the Spirit, he cannot 
enter the kingdom of God’ (Jn. 3:5). In this saying it is more than a matter 
o f‘seeing’. There can be no doubt about the entry qualifications. Moreover, 
the agency of the Spirit in regeneration shows clearly that a divine work 
is in mind (see the section on regeneration). This statement rules out of 
account any idea of the kingdom being the work of man. Every member 
must have submitted to a radical change that makes him a new creature. 
We need not discuss at this junction the problems associated with the 
interpretation of ‘water’ in the context, although some discussion of it will 
be included in a later section on baptism (see pp. 728f.). Spiritual regen
eration, therefore, is seen to be indispensable as a condition of entry, or 
more precisely it forms the actual point of entry itself.

The other passage is the dialogue between Jesus and Pilate in John 18. 
Pilate asks, ‘Are you the King of the Jews?’ (verse 33), which leads Jesus 
to speak of his kingdom ( r s v  here has ‘kingship’) as not being of this world 
(Jn. 18:36). He is distinguishing between the political and spiritual interpret
ations of kingship, an idea fully in harmony with the synoptic evidence. 
Jesus goes on to admit being a king64 and then adds, ‘For this I was born, 
and for this I have come into the world, to bear witness to the truth’ 
(18:37). This is a totally sublimated view of kingship. It was intended not 
to overwhelm but to testify. It is also wholly personal: ‘My kingdom’.

In addition to these two specific passages there are a few other allusions 
which must be included. Nathanael links the title ‘King of Israel’ with ‘Son 
of God’ in addressing Jesus (Jn. 1:49), and both titles were accepted by 
Jesus without protest. Whatever Nathanael may have conjured up in his 
own mind, Jesus knew himself to be a spiritual king and would interpret 
the title in this way.65 The same title is again attributed to Jesus in John 
12:13 (‘Hosanna! Blessed is he who comes in the name of the Lord, even 
the King of Israel’66) on his entry into Jerusalem. None of the synoptic 
writers records the use of the title, but all present the entry as a royal event. 
Subsequent to Pilate’s dialogue with Jesus over kingship, he insists on 
describing Jesus to the Jews as ‘your king’, and did not hesitate to include

THE MISSION OF CHRIST

64 R . E . B ro w n , John (A B , 1966), p p . 8 5 3 f., d isc u sse s  J e s u s ’ an sw er  ( ‘Y o u  say  that I am  a k in g ’), and 
p re fers to  reg ard  it n o t as an a ffirm ativ e , b u t as a q u a lified  an sw e r  ( = ‘ It is y o u  w h o  say  it, n o t I ’). H e  cites 

the su p p o r t  o f  O . M erlie r , Revue des Etudes Grecques 46 , 1933, p p . 2 0 4ff. B . L in d ars, John (N C B , 1972), 

p. 559 , co n sid ers  that Jo h n  m e an s to  g iv e  the w o rd s  a d o u b le  sen se  -  a den ial o f  k in g sh ip  in a po litica l 
sen se , an d  an a v o w a l in the sen se  o f  h is ca lling .

63 B r o w n , op. cit., p. 87 , re g a rd s  N ath a n a e l as the ‘gen u in e  Israe lite ’ and  th ere fo re  rep re sen tativ e  o f  th o se  
w h o  like h im  be lieve . T h e  title K in g  o f  Israel is th ere fo re  u n d e rsto o d  in th is sense .

66 T h e  p h rase  ‘even  to  the K in g  o f  Isra e l’ a llu d es to  Z c . 9 :9 . C f  B . L in d ars, op. cit., p. 423 , w h o  re g ard s 
the in sertio n  o f  the w o rd s  as im p o rta n t fo r  J o h n ’s acco u n t o f  the trial.
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‘King of the Jews’ in the inscription on the cross.67 Unwittingly Pilate had 
drawn attention to a paradox. He who had taught much about the kingdom 
died a criminal’s death, yet with a royal inscription. It is only John who 
mentions Pilate’s obstinate refusal to amend the inscription.
Paul
The kingdom of God is not a major theme in Paul’s letters, but there are 
in fact thirteen passages where the idea occurs. It is not as dominant for 
Paul as it is for Jesus. It is rather assumed than specifically stated. There 
are no definitions of it, although there are conditions which are laid down. 
Whereas Jesus frequently used parables to explain the kingdom, this is no 
longer necessary for Paul. Everyone is presumed to know what the king
dom is.

We note first those passages which express clearly what the kingdom is 
not, in contrast to what it is. It is not food and drink, but is righteousness 
and peace and joy in the Holy Spirit (Rom. 14:17). This is evidently a 
corrective for those who wrongly imagined that the kingdom was a matter 
for food taboos. In 1 Corinthians 4:20, it is denied that it is a matter of 
talk, in contrast to the opinion of those who relied on arrogant speech.68 
Members of the kingdom are expected to live lives worthy of God (1 Thes. 
2:12).69 All these passages seem to imply a present aspect of the kingdom. 
They also make clear its ethical demands.

There are several passages, however, which imply a future inheritance 
of the kingdom.70 In 1 Corinthians 6:9-10 the idea of the kingdom-inher
itance is used as a basis for a moral appeal. Paul sees the kingdom as 
designed for the morally pure (‘you were washed, you were sanctified’), 
which excludes those who behave in an immoral or criminal manner. The 
same idea is found in Galatians 5:21, where the ‘works of the flesh’ exclude 
a person from the kingdom, and in Ephesians 5:5 where again immorality, 
impurity, covetousness exclude from the inheritance.71 This latter passage

67 M atth ew  and  M ark  b oth  record  the m o c k e rs  u sin g  the title  at the c ro ss  (M t. 2 7 :42  =  M k . 15:32).

68 T h is  co n tra st  b e c o m e s m e an in g fu l ag a in st  the C o r in th ia n s ’ c la im  to be a lread y  p o sse s so r s  o t the 

k in g d o m  and P a u l’s iro n ica l d en u n c ia tio n  o f  their c la im .
69 S o m e  reg ard  1 T h e s . 2 :1 2  as fu lly  e sc h a to lo g ic a l; cf. H . L ie tzm an n  -  W . G . K ü m m e l, An die Korinther 

1-2 (LH B  51969), p. 22: E . B e st , 1 and 2 Thessalonians (BC , 1972), pp . 108f. B e s t  su g g e s t s  that the lin k in g  

o f ‘k in g d o m ’ and ‘g lo r y ’ un d er one article  im p lie s  the m e an in g  ‘g lo r io u s  k in g d o m ’ . B u t it is b etter to  see 

b o th  a p resen t rea lity  and a fu tu re  h o p e  in th is p a ssa g e , cf A . L . M o o re , 1 and 2 Thessalonians ( .Y C B , 1969), 

p. 42.
7(1 E. L o h se , Colossians and Philemon (E n g . trans. Hermeneia, 1971, fro m  KEK, 1968), pp . 3 7 f ,  m a in ta in s 

that w h en  P au l m e n tio n s the k in g d o m  o f  G o d  he p re su p p o se s  a fu tu re  m e etin g . B u t su ch  p a ssa g e s  as 

1 C o r . 4 :2 0  an d  R o m . 14:17 w o u ld  be ag a in st  su ch  a v iew .
71 T h ere  is a c lo se  co n n ectio n  betw een  P a u l’s e x p re ss io n  ab o u t in h eritin g  the k in g d o m  and J e s u s ’ w o rd s  

ab o u t en terin g  the k in g d o m . R . S c h n ack e n b u rg , God’s Rule and Kingdom, p. 285 , su g g e s t s  that P aul m ay  
h ave been in fluen ced  in his ch o ice  o f  e x p re ss io n  b y  the lxx ( ‘ in h erit ’ o cc u rs m o re  than 50 t im es in 
D e u te ro n o m y ).
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is significant because the kingdom is described as ‘of Christ and of God’.72 
Inheritance of the kingdom is not available for flesh and blood (1 Cor. 
15:50),73 which presumably means it is not entered through human effort, 
but Paul does not enlarge on the thought.

He can talk about his ‘fellow workers for the kingdom of God’, assuming 
that the kingdom is the goal of his missionary work (Col. 4:11). In this 
case the kingdom seems to stand as a comprehensive term for God’s activity 
on man’s behalf. It must, however, be understood against the background 
of the reference in Colossians 1:13-14, where God is said to have ‘trans
ferred us to the kingdom of his beloved Son, in whom we have redemption, 
the forgiveness of sins’.74 75 The transfer has been from the dominion of 
darkness. For the apostle, therefore, believers at once belong to a different 
kind of dominion, the antithesis of their previous state. Here we meet with 
the same kind of dynamic overthrow of the powers of evil as is found in 
the synoptic exorcisms. Paul has a different way of expressing it, but the 
basic concept is the same.

There are three other references in Paul’s epistles to the kingdom, in all 
of which the idea appears to be future (2 Thes. 1:5; 2 Tim. 4:1, 18). There 
are clearly a wide variety of ways in which he uses the term.

In one passage (1 Cor. 15:24-28), which deserves special mention, Paul 
writes of Christ handing back the kingdom to the Father.73 Although 
it will be considered later in the section dealing with the future (see 
pp. 809ffl), it is necessary to note here that the main thrust of the passage 
is that Christ is already reigning. No starting point of the reign is stated, 
but since the passage occurs in the midst of a discussion on the resurrection, 
it is reasonable to suppose that at his resurrection Christ began his reign.76 
This passage, therefore, emphasizes a present activity, while at the same 
time pointing to a future climax.

Another aspect of Paul’s teaching about the kingdom of God, which is 
not as extensive as we might expect, is his strong emphasis on the lordship

72 T h e  lin k in g  o f  C h r is t  w ith  G o d  in E p h . 5 :5  sh o w s  the in fluence o f  C h r is to lo g y  on  P a u l’s v iew  o f  the 

k in g d o m . M . B a rth , Ephesians 4-6 (A B , 1974), p p . 5 6 4 f ., a d m its  the p o ss ib ili ty  that E p h . 5 :5  co u ld  be 

tran sla ted  ‘ the k in g sh ip  o f  the M e ss iah , that is o f  G o d ’ , in w h ich  case  the p a ssa g e  w o u ld  asse rt the d eity  

o f  C h ris t . Cf. a lso  F. F o u lk e s , Ephesians (T N T C , 1963), ad loc.
73 F o r  a d isc u ss io n  o f  th is v erse , cf. J .  Je r e m ia s , ‘ “ F lesh  an d  b lo o d  can n o t inh erit the k in g d o m  o f  G o d ’ ’ 

(1 C o r . 1 5 :5 0 )’ , N T S  2, 1955-6 , pp . 151ff.
74 C . K . B arre tt , From First Adam to Last (1962), pp . 9 9 ff ., m a in ta in s that P au l d is tin g u ish e d  b e tw een  the 

k in g d o m  o f  G o d  (w h ich  w as e sc h a to lo g ic a l)  an d  the k in g d o m  o f  C h r is t  (w h ich  refers to  the re ign  b etw een  

the re su rrectio n  an d  the p aro u sia ). R . S c h n a c k e n b u rg , God’s Rule and Kingdom, p . 297 , s tr o n g ly  den ies any 

d istin c tio n  b e tw een  the tw o  e x p re ss io n s .

75 G . K le in , Int 26, 1972, p p . 4 0 6 f., co n sid e rs  that in 1 C o r . 15 :24  P au l is e m p lo y in g  a p re v io u sly  e x is t in g  

Je w ish  idea o f  an in terim  m e ssian ic  k in g d o m . H e  cites R . B u ltm a n n , T N T  1 p. 306, an d  H . C o n z e lm a n n , 
Der erste Brief an die Korinther (K EK  1969), p. 319 , in su p p o r t . Y e t K le in  a d m its  that P au l has m a d e  a 

tra n sfo rm a tio n . T h e  p ro c e ss  o f  su b d u in g  en em ies is a lrea d y  g o in g  on .
76 S c h n ack e n b u rg , op. cit., p . 295 , p o in ts  o u t that th is v iew  is c o n firm e d  b y  P a u l’s u se  o f  P s. 109(110): 1 

in 1 C o r . 15:25. A  s im ila r  u se  is fo u n d  in A c ts  2: 34; E p h . 1 :20; C o l .  3 :1 .
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of Christ (see pp. 295ff). The exercise of lordship implies the exercise of 
a dominion which is closely akin to the idea of dynamic rule seen in the 
teaching of Jesus. Many similar ideas to that teaching are involved in the 
exposition of the lordship theme in the apostle’s letters. This is another 
pointer to the close connection between the person and mission of Christ 
in n t  teaching.
The rest o f  the N ew  T estam en t
In the book of Acts the kingdom is several times mentioned as the subject 
of preaching and testimony (19:8; 20:25; 28:23). In the case of 19:8, this is 
followed in 19:10 by the expression ‘the word of the Lord’ which is more 
usual in Acts. The two expressions seem to be synonymous. Similarly in 
Acts 20:24—25, the kingdom is paralleled to the ‘gospel of the grace of 
God’, in Paul’s address to the Ephesian elders. When he was a captive at 
Rome he was able to preach the kingdom of God and teach about the Lord 
Jesus Christ to all who came (Acts 28:31). He did the same when invited 
to address the Jews (Acts 28:23).

In the epistle to the Hebrews a case is made for the readers to be thankful 
that they have received an unshakeable kingdom, which suggests both a 
present experience and a future hope (Heb. 12:28). It is especially contrasted 
with the lack of stability in everything else. Moreover the epistle is per
meated with the idea of inheritance.77

James mentions those who are ‘rich in faith and heirs of the kingdom 
which he has promised to those who love him’ (Jas. 2:5).78 This occurs in 
a passage in which distinctions on the grounds of worldly wealth are 
condemned. Although James does not explain the kingdom,79 it is reason
able to suppose that the expression was sufficiently well understood not to 
require elucidation.80 It is, of course, possible to understand this in a purely 
Jewish sense, but the statement in James 2:1 giving the Lord Jesus Christ 
as the object of faith shows that it is intended in a Christian sense.

There is in 2 Peter a reference to the provision for an entry into ‘the 
eternal kingdom of our Lord and Saviour Jesus Christ’ (2 Pet. 1:11),81

77 F o r  a fu ller d isc u ss io n  o f  the k in g d o m  idea in H e b re w s, cf. R . S c h n a c k e n b u rg , op. cit., pp . 3 2 2 ff. H e  

sees in th is ep istle  a c o m b in a tio n  o f  the ‘h e a v e n ly ’ an d  the ‘e sc h a to lo g ic a l’ k in g d o m .

78 T h e  sp ecific  re feren ce to  th o se  w h o  lo v e  G o d  in J a s .  2 :5  is su ffic ien t reaso n  fo r  re jec tin g  the v iew  that 
the k in g d o m  is eq u a ted  w ith  the m a teria lly  p o o r. J a m e s  seem s to  im p ly , h o w e v e r , that the p o o r  are m o re  

likely  to  be  ca n d id a te s fo r  an in h eritan ce in the k in g d o m . Cf. M . D ib e liu s  and  H . G reev en  (E n g . trans. 
Hermeneia, 1976, fro m  KEK, 1964), p. 137.

79 C . L. M itto n , James (1966), p. 86, r ig h tly  sees the reference to  the k in g d o m  here as an ev id en ce  o f  

J a m e s ’ fa ith fu ln ess  to  the teach in g  o f  Je su s . C e r ta in ly  the idea o f  in h eritin g  the k in g d o m  is paralle led  in the 
sy n o p tic  rec o rd s o f  J e s u s ’ sa y in g s  (cf. M t. 25 :34).

80 R . J .  K n o w lin g , James ( W C , 1904), p. 46, reck o n ed  that the e x p re ss io n  ‘h e irs o f  the k in g d o m ’ w o u ld  
h ave been qu ite  n atu ra l on  the lips o f  a J e w . C f  M t. 8 :1 2  fo r  a sim ila r  p h rase  ad d re sse d  to  Je w s .

81 S c h n ack e n b u rg , op. cit., p . 325 , sees the p h ra sin g  o f  2 Pet. 1:11 as reca llin g  the ‘e n try ’ p a ssa g e s  in the 
sy n o p tic  g o sp e ls . H e  fin d s in 2 P eter the idea o f  the k in g d o m  b e c o m in g  ‘ the im p e rish ab le  g lo ry  o f  h e av e n ’ .
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where the allusion is wholly eschatological. Although 1 Peter does not use 
the expression, there is nonetheless a reference to ‘an inheritance which is 
imperishable’ (1 Pet. 1:4).

There are more references to the kingdom in the book of Revelation. In 
Revelation 1:6 John states that Jesus Christ has made us a kingdom, which 
focuses on the members, i.e. those freed from sins through his blood.82 
And then in Revelation 1:9 he speaks of sharing with his readers who are 
‘in Jesus’ the tribulation, the kingdom and the patient endurance. The 
present reality of the kingdom of God must here be in mind. It is subject 
to considerable pressure from the enemies of God, which is the character
istic theme of the whole book. The blowing of the seventh trumpet marks 
the point at which the kingdom of the world becomes the kingdom of our 
Lord and of his Christ (Rev. 11:15), an interesting instance of God and 
Christ being linked in the kingdom, an idea implicit in the synoptic teach
ing.83 The dawning of the kingdom is the central theme of the liturgical 
passage which follows the seventh trumpet. A similar announcement of 
the kingdom is found in 12:10, again a heavenly voice. A pseudo-kingdom 
is set up by the Beast as a counterfeit to the kingdom of God, but its 
existence is strictly limited (chapter 17). The Apocalypse shows the triumph 
of the personalized Word of God, who has inscribed on his side the name 
King of kings and Lord of lords (19:16). In the New Jerusalem the throne 
of God and of the Lamb is central (22:1). In this vision is therefore fulfilled 
all the eschatological promises of the synoptic kingdom teaching (see the 
section on the future, pp. 868ff.).

In these various uses there will again be seen present and future ideas, 
and within these a rich variety. It is perplexing to discover considerably 
less references numerically to the kingdom outside the synoptic gospels 
than within them, but the incidental references which occur elsewhere 
show that the kingdom concept was continued in the ongoing church. In 
this respect the statement of Luke in Acts 1:3 is highly significant.84 He 
makes clear that in the period of forty days between the resurrection and 
ascension of Jesus, Jesus appeared to them and spoke to them about the 
kingdom of God. He presumably gave them instructions about what to 
preach. And yet Luke in his record of the earliest Christian preaching
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82 In this sta te m en t it is p ro b a b le  that ‘k in g d o m ’ is n ot in ten ded  in the sen se  o f  a k in g d o m  c o n sis tin g  o f  

p rie sts, b u t k in g s  and p riests  w h o  m ad e  up  the h o ly  n ation . Cf. G . R . B e a s le y -M u rra y , Revelation (N C B . 
1974), p p . 57f.

83 R . H . M o u n c e , Revelation (N IC N T , 1977), p. 230 , c o n sid ers  that the e x p re ss io n  ‘O u r  L o rd  an d  . . . 

his C h r is t ’ w o u ld  n ot be a p p ro p ria te  fo r  the ch u rch  since their L o rd  is the C h r is t . B u t  E . L o h m e y e r , Die 
Offenbamng des Johannes (319 33), p. 95, p o in ts  to  the s in g u la r  basileusei as sh o w in g  the u n ity  b e tw een  L o rd  

and C h ris t .
84 F. F. B ru c e , The Acts o f  the. Apostles (21952), pp. 6 7 f., su g g e s t s  that the teach in g  a b o u t the k in g d o m  

m en tio n ed  in A c ts  1:3 w as in ten d ed  to  m a k e  clear the b earin g  o f  the cru c ifix io n  and re su rrectio n  on  J e s u s ’ 

m e ssa g e  o f  the k in g d o m .
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makes no reference to it. It must be assumed that there were many other 
concepts into which the main kingdom teaching of Jesus was translated. 
The absence of the name is no indication of the absence of the fundamental 
idea. Preaching about Jesus was preaching about the kingdom, because 
Jesus himself was proclaimed as king. This is the explanation of the Jewish 
charge against the Christians at Thessalonica (Acts 17:7), when they as
serted that Christians held to another king, Jesus.
C onclud ing  co m m en t
In view of the variety of ideas concerning the kingdom which have been 
thrown up in the course of our examination of the evidence, it would not 
be surprising if no clear conception of its meaning has emerged. Much of 
the difficulty which has dogged the debate over the kingdom in the teaching 
of Jesus has arisen from the assumption that it should be possible to tie it 
down to a specific meaning. The use of such phrases as the concept of the 
kingdom or the idea of the kingdom have contributed to this assumption. 
It has been suggested, however, that kingdom should be regarded as a 
symbol rather than a single concept,85 in which case its meaning will never 
be constant. There is much to be said for this suggestion, for it would 
facilitate an understanding of the kingdom wide enough to embrace all that 
is central to the teaching of the N T .  It is then possible to see that not only 
the life of Jesus, but also his death is a part of the total significance of the 
kingdom. It is impossible, in short, to exhaust the meaning of the symbol. 
This explanation will lead into our next section which is a specific exami
nation of the meaning of the passion of Jesus.

T H E  SAV ING  W ORK OF C H R IST: 
PR E L IM IN A R Y  C O N SID E R A T IO N S

From our survey of the various aspects of the person of Christ in the n t  

it became evident that the early Christians were not merely interested in 
who Jesus was, but also in his activity. Indeed there is a close connection 
between these two ideas. Our present purpose will be to consider the 
categories under which either Jesus spoke of his work or his disciples 
expounded it. To do this we shall obviously need to bear in mind the 
connection between the teaching of Jesus and the developments seen later 
by the apostles. One event, the death-resurrection-ascension of Jesus, sep
arated them. It will not be surprising that in the period before his death, 
Jesus did not give any extended explanations of how that event fitted into 
his mission. Nevertheless we find sufficient evidence to justify the conten
tion that the apostles expounded the mission of Jesus in terms which

8:5 C f  N . P errin , Jesus and the Language of the Kingdom (1976), pp . 29ff.
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naturally follow from his own awareness of the purpose of his coming.
It must at once be recognized that the n t  concepts used to express the 

mission of Jesus owe much to the cultural background of Jesus and his 
apostles. For this reason it is impossible to proceed intelligently without 
some attention to background studies. These will be included as a preface 
to each section where they are appropriate.

The method of arranging the evidence calls for some comment. Whilst 
a systematic presentation is indispensable to a full understanding of Chris
tian thought, no such presentation is found in the n t ; care must therefore 
be taken to avoid imposing on the scattered material categories which are 
alien to it. Such a process would almost certainly distort. Our procedure 
will be to begin with the idea of sacrifice which has its roots in Jewish 
thought; then to move on to those concepts where Greek ideas come into 
prominence, but where Jewish ideas are by no means absent, as for instance 
in reconciliation and redemption; and also to consider any which seem 
more specifically Greek, such as perfection and illumination. We shall find 
many aspects which belong more to a kaleidoscopic presentation than to 
a neat theory. Indeed, the n t  shows as many facets of the work of Christ 
as of his person. All too often the classic statements of the atonement in 
the later church have attempted to squeeze the variegated material into a 
single too restricting mould; the n t  does not do this.
O ld  T estam en t ideas associated w ith  sacrifice
On no theme in n t  theology is the Jewish background more important for 
a right understanding of Christian thought than the theme of sacrifice. It 
was an integral factor in man’s approach to God under the Jewish system. 
It forms the core of the o t  levitical cultus and colours many of the n t  

terms applied to the work of Christ in the n t . What is particularly signifi
cant is the meaning that the various sacrificial terms had in n t  times, and 
also what meaning would at that time have been attached to the whole idea 
of sacrifice among the Jews.

There are certain general features which are clear. Sacrifice in the o t  was 
a means by which man was enabled to approach God. The levitical priestly 
system contained five different kinds of offerings: the burnt offering, cereal 
offering, guilt offering, sin offering and peace offering. Each had its par
ticular purpose and was intended to facilitate man in his relationship with 
God. Sacrifice was essentially viewed as a condition of the covenant. It was 
moreover instituted by God (cf Lv. 17:11). It was, therefore, a provision 
of mercy. It was intended to enable man to draw near to God, not to keep 
him away. Many theories have been proposed to explain its function. Some 
see it as a gift, others as communion and yet others as the releasing of life.86

86 F o r stu d ie s on  the b a c k g ro u n d  to sacrifice s , cf. G . B . G ray , Sacrifice in the Old Testament (1925); J .  G . 
F razer, The Golden Bough (91949), ii. 3; V . T a y lo r , Jesus and His Sacrifice (1937), pp . 49 ff.
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Although no decision need be reached between these possibilities for our 
purpose, some consideration must be given to certain inadequate theories 
regarding o t  sacrifice which have been used in the attempt to reach an 
understanding of the work of Christ.

It is maintained that sacrifices were not intended to be propitiatory in the 
sense of appeasing an angry deity. Certainly if this is the definition of 
propitiation, it must be agreed that it is absent from the o t  and n t  con
ceptions.87 The o t  certainly presents a God of judgment, who by his very 
nature can do nothing other than condemn sin. There is at once a barrier 
between man and God. The appeasement idea is mistakenly brought in 
from pagan practice, and it will not do to jettison the whole idea of 
propitiation simply because it was wrongly understood in pagan quarters. 
It cannot be dispensed with by interpreting the Greek word (hilasterion) as 
expiation. When the point mentioned above, that the sacrificial system is 
a provision of God’s grace, is borne in mind, the idea of propitiation as 
appeasement will at once be seen to make nonsense. It must then be given 
another meaning and must involve some means that guarantees a gracious 
attitude from a holy God towards an approaching sinner (see the section 
on propitiation, pp. 468ff). At the same time, the sacrificial system de
manded man’s cooperation, and some place for God’s displeasure must be 
allowed if any Israelite showed his disobedience by failing to offer the 
appropriate sacrifice.88

A second contention is that the fundamental idea of the o t  sacrifices was 
that the blood of sacrifice is the life and not the death of the victim. This is 
claimed to be supported by such passages as Leviticus 17:11, Genesis 9:4ff., 
Deuteronomy 12:23; Psalm 72:14. Undoubtedly these statements establish 
that blood was identified with life, but what precise meaning does this 
have in connection with sacrifice? Leviticus 17:11 states that ‘I (i.e. God) 
have given it for you upon the altar to make atonement for your souls; for 
it is the blood that makes atonement, by reason of the life.’ But for blood 
to be placed on the altar involves death, understood as the giving up of 
life. Moreover, on the majority of occasions when ‘blood’ is used in the 
o t , it involves some kind of violent death.89 Whatever the meaning of the 
blood-life equation, it is impossible to deny that death is involved, and this 
is certainly a major factor in the meaning of ‘blood’ when applied to the 
work of Christ.

A third point is the significance of the laying on of hands in the scapegoat
87 C f  R . H . C u lp e p p e r , Interpreting the Atonement (1966), pp . 23ff.
88 Cf. W . E ic h ro d t, The Theology of the Old Testament 1 (E n g . tran s. 1961), pp . 1 6 5f., sees the lay in g  on 

o f  han ds in the o t  sacrifica l sy ste m  as sh o w in g  the w illin g n ess o f  the o ffe re r  to  su rren d er w h at b e lo n g s  to  
h im . It w as ce rtain ly  an act o f  co o p e ra tio n  on  the o ffe re r ’s part.

89 C f  L . M o r r is ’s The Apostolic Preaching o f the Cross (1955), pp . 10 8 ff.; cf a lso  A . M . S tib b s , The Meaning 
of the word ,Blood’ in Scripture (1947).
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ritual. It is argued that this performance transferred guilt, but did not 
involve a sacrifice for the sins of the people, for the reason that the scapegoat 
was not killed, but only driven into the desert. Nevertheless, the goat was 
certainly identified with the sins of the people and in some sense carried 
those sins away. Some care must be taken when applying the ritual to the 
n t  teaching about the work of Christ. Even if the scapegoat was not killed, 
its banishment was certainly sacrificial. The ritual of laying on of hands 
was required for the other main sacrifices also and was an act of identifi
cation of the offerer’s sins with the offering.

Another important consideration is the idea of covering of sins, as this lies 
behind the idea of the sprinkling of the blood on the mercy seat by the 
high priest in the Leviticus ritual. The Hebrew word (kipper) which de
scribes this covering has been much discussed.90 In most cases some notion 
of covering-over is in view,91 which naturally led to the idea of removing 
defilement. There is a close link, however, between this covering and the 
idea of propitiation (both coming from the same root in the l x x ) .

Even the briefest survey of the o t  background to sacrificial concepts in 
the n t  cannot ignore the criticisms of the prophets. Many times they call in 
question the way the people were observing the sacrifices, in terms which 
look at first sight like a complete repudiation of them (cf Am. 5:21 ff.; Is. 
1:11; Mi. 6:7, 8; Je. 7:22). But these prophets were protesting about the 
abuse of the sacrifices as a mere ritual observance. If the attitude of the 
worshipper was not affected, the sacrifices themselves could be a hollow 
sham. There were moral requirements like justice and mercy which were 
being neglected, and it was this inconsistency which led to the prophets’ 
criticisms.

This leads to some consideration of the main weaknesses of the sacrificial 
system, which are, in fact, echoed in the epistle to the Hebrews.

(i) The fact that sacrifices could be a mere ritual without any correspond
ing moral commitment of the worshipper was obviously a weakness. Yet 
it should be remembered that this was never the intention of the system.

(ii) Sacrifices were effective only for inadvertent sins and not for deli
berate sins (sins with a high hand), and this clearly imposed a serious 
limitation upon them. Nevertheless the distinction goes some way to ex
plaining the first weakness, since those who came with a rebellious spirit 
at once placed themselves outside the means of grace. The limitation was 
in this case in the mind of the would-be worshipper.

(iii) The victims of the sacrifices were passive and not active participants 
in the ritual. The moral element was lacking.

(iv) The inadequacy of the system is also seen in the fact that they had

THE MISSION OF CHRIST

90 Cf. C . H . D o d d , The Bible and the Greeks (21954), pp . 8 2 -9 5 .

91 Cf. V . T a y lo r , Jesus and His Sacrifice, pp . 52f.
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to be constantly repeated. They could, in fact, be effective only for sins 
already committed.

When we come to the N T ,  we are aware of this general background of 
sacrifice, of the use of concepts which were familiar in a Jewish setting and 
which must at an early stage have permeated into Gentile Christian thinking 
through the adoption of the l x x  as Scripture. No doubt the ceremonial 
levitical ritual was a perplexity to newly converted Gentiles, but it may 
have been an equal perplexity to Jewish Christians, who wondered where 
it fitted into their new-found faith in Christ. In all probability the epistle 
to the Hebrews was intended to provide a satisfactory answer to such 
perplexity. The n t  interpreter cannot without distortion appreciate the 
doctrine of the work of Christ, unless he gives pride of place to these 
essentially Jewish sacrificial ideas. He must beware of any appeal to pagan 
parallels unless he can satisfy himself that the n t  writers were directly 
affected by such parallels. It cannot be too strongly stressed that the Jewish 
sacrifical system, with all its limitations, was nevertheless superior to pagan 
notions which had no moral or spiritual content.

Our next consideration must be the importance of the covenant since this 
is brought into the n t  in the form of a new covenant. The basis of Yahweh’s 
redemptive act for his people Israel was the old covenant. The root idea of 
a covenant is of an agreement between two equals, but this has to be 
modified when applied to God’s dealings with Israel. Indeed the very fact 
that it was established on the basis of a redemptive act shows it to be an 
act of grace on God’s part and not of merit on man’s part. The old covenant 
was sealed with the blood of sacrifice (Ex. 24:3-11). It must be noted, 
however, that this covenant was no mere ritual enactment, for it carried 
with it moral demands, expressed in essence in the Ten Commandments. 
Throughout the o t  God’s redemptive act on behalf of his people is the 
inspiration of the pious. It forms the pivot for prophetic exhortations (cf. 
Ho. 11:1; 13:4; Is. 43:14-19; Ezk. 20:5; cf. also Pss. 68, 77, 114, 135, 136). 
It is the key to God’s love for his people, his covenant love.92

Although the old covenant was a wonderful provision of God for his 
people, even within the o t  a better covenant was predicted. The significant 
passage to this effect is Jeremiah 31:31, in which a covenant of an inner 
nature, written on people’s hearts, is foreseen. This passage played an 
important part in n t  thought (cf especially Heb. 8). It undoubtedly lay 
behind the reference to the new covenant in the institution of the Lord’s 
Supper. This inner nature of the covenant points to the ethical obligation 
of those under it. Those under the old covenant tended to disregard their 
responsibilities and it was a main task of the prophets to counteract this 
tendency. The new covenant was able to supply what the old lacked, i.e.

92 Cf. N . S n aith , The Distinctive Ideas of the Old Testament (1944), p p . 94—130.
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the power to enable people to live in a manner worthy of the salvation 
which God had provided.

T H E  SA V IN G  W ORK OF C H R IST: JESU S A N D  T H E
G O SPELS

T he synoptic  gospels
The mission of Jesus was inaugurated at his baptism. We have already 
discussed the significance of this in relation to the person of Christ 
(pp. 308f.). But it is relevant here to note the many important aspects of 
the mission which are in evidence in the account of the baptism and which 
illuminate that mission. The various messianic allusions like servant, Son 
of God and Spirit of God and the identification of Jesus with his people are 
all relevant to his public ministry. The fact that the mission was inaugurated 
in this way gives particular significance to the apparently disproportionate 
space that all the evangelists devote to the passion narratives.

In all the accounts of the mission of Jesus the cross stands out as the most 
important feature, and its significance is carried over into the rest of the 
nt. No understanding of the work of Jesus can be reached without coming 
to terms with his death. We have already seen that many of the Son of 
man sayings are connected with the theme of his suffering. The coming 
passion formed a basic ingredient in the consciousness of Jesus, and, this 
aspect must now be considered in more detail, first from the synoptic 
gospels and then from John’s gospel.
INDICATIONS OF THE COM ING DEATH
General indications. At the baptism of Jesus there was a clear awareness of 
a special mission, but no indication is given at that stage regarding its 
nature. In all the synoptic gospels, the unfolding of the passion is gradual. 
There is in Mark’s gospel early indication of the intention of the religious 
leaders to kill him (Mk. 3:6). The plot against him was not something 
hatched up at the last minute. It was something that had been simmering 
throughout the ministry. Because he challenged some of the accepted 
religious practices of his day, he was at once in conflict with the custodians 
of the status quo. Seeing that Mark explains the opposition at an early stage 
in his gospel, it is not surprising that he devotes so much space to the 
passion narratives. Indeed, from a biographical point of view Mark’s gospel 
is remarkably lopsided. It is as if the rest of the gospel is preparatory to the 
climax of the passion.93 It must be supposed that for him the whole gospel

93 M . K ah le r , Der sogenatmte historischeJesus und dergeschichtliche biblische Christus (21896), p. 80 n. 1, refers 
to p assio n  n arrativ es w ith  ex ten d ed  in tro d u ctio n s. Cf. G . B o r n k a m m , Jesus o f Sazareth , p. 17, w h o  

a p p ro v e s  o f  K a h le r ’s d e sc r ip tio n .
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is a gospel of salvation, expressed more in historic act than in teaching.94 
The other synoptic gospels, although devoting less space proportionately 
to the passion, nevertheless show it unmistakably to be the climax towards 
which the preceding narrative inevitably moves.

Our major task is to discover what Jesus himself thought about his own 
death. Did he think of it as inevitable, because he conceived of himself as 
a prophet, and expected no better fate?95 Or was he aware that death on 
the cross was an integral part of his mission without which the mission 
could not be effective? Or was he utterly disillusioned at the end? It is vital 
to give careful consideration to the evidence if adequate answers to these 
questions are to be found.

A saying of Jesus, which is placed early in all the synoptic gospels and 
is an answer to the Pharisees’ question about his attitude to fasting, has 
some relevance to our quest. Jesus pointed out that wedding guests do not 
fast while the bridegroom is present, but when the bridegroom is taken 
away (Mk. 2:18-20; Mt. 9:14-17; Lk. 5:33-38). There have been various 
views as to the meaning of the bridegroom’s removal. Some deny that 
there is any suggestion of violent removal, but the verb used (aparthe) 
would certainly support such a view. There can be no doubt that Jesus was 
thinking of himself as the bridegroom, and it is not improbable that his 
words contain a hint that some kind of violent death awaits him. There is 
no suggestion that relationships between the disciples and Jesus could 
continue as they were. A catastrophe which would separate them is plainly 
in view.

Another indirect allusion to the coming passion is the saying of Jesus 
that the Son of man would be three days and three nights in the heart of 
the earth, after the pattern of Jonah’s three days and nights in the fish’s 
belly (Mt. 12:40).96 Luke’s account omits the details and speaks only of the 
‘sign’ to this generation, giving no indication of the content of the sign 
(Lk. 11:29-32). Matthew’s more explicit account recognizes the nature of 
the parallel and can be understood only as an indirect reference to the death 
and resurrection of Jesus. It is highly unlikely that the scribes and Pharisees 
would have understood the allusion, but the saying is important because 
of the light it throws on Jesus’ own consciousness of his approaching death.

94 C f  J .  A . A llan , T h e  G o sp e l o f  the S o n  o f  G o d  cru c ified : R ecent S tu d y  in the G o sp e l ac co rd in g  to  

M a r k ’ , Int 9, 1955, p p . 1 3 1 -143 . C f  R . H . L ig h tfo o t  The Gospel Message o f St Mark (1950), p. 31.

93 C f  J .  J e r e m ia s , N T T , p. 280 . B u t  O . C u llm a n n , The Christology o f the New Testament, p . 45, in his 

d iscu ssio n  o f  J e s u s  as a p ro p h et, co m m e n ts  that ‘c o n sc io u s , v ic a r io u s su ffe r in g  an d  d y in g  is n ot a ch arac

teristic  fu n ctio n  o f  the e sc h a to lo g ic a l p ro p h e t ’ . C le a r ly  m o re  is n eeded  to  ex p la in  the w o rk  o f  C h r is t  than 

a p ro p h e t ’s e x p o su re  to  m a r ty rd o m .
96 D . H ill, Matthew, p . 220 , su g g e s t s  that th is Jo n a h  say in g  is con cern ed  w ith  ju d g m e n t  an d  death , not 

w ith  d e liv eran ce  an d  re su rrectio n . It is to  be  n o te d  that L u k e ’s o m iss io n  o f  an y  referen ce to Jo n a h ’s 
experience  in the fish ’s b e lly  p laces the e m p h a sis  o n  his p reach in g  o f  ju d g m e n t . B u t  there is n o  d en y in g  
that in M a tth e w ’s ac co u n t, Je s u s  is d ra w in g  atten tio n  to  his c o m in g  su ffe r in g . H ill th in k s that the Jo n a h  
sign  m ig h t be co n n ected  w ith  the ro le  o f  the serv an t o f  G o d  to  be  a ‘ ligh t to  the G e n tile s ’ .
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The specific predictions of the passion. The first prediction was not made until 
after Peter’s confession at Caesarea Philippi, which is significant since it 
follows from a right appreciation of the messianic office. Matthew specif
ically says that it was from that time that Jesus began to show his disciples 
that he must (dei) suffer and be killed and on the third day rise again (Mt. 
16:21; cf Mk. 8:31; Lk. 9:22).97 The main difference between Matthew’s 
account and the others is that whereas Mark and Luke record it as a Son 
of man saying, Matthew uses the direct personal pronoun. All the accounts, 
however, stress the necessity for the death. The Greek dei must not, how
ever, be regarded in a fatalistic sense, but rather in the sense of being 
indispensable to the whole mission of Jesus.98 This is the first indication 
that he regarded the passion as part of a divine plan. It is not reading too 
much into the expression here to recognize that the ‘killing’ is regarded as 
a prelude to the rising. In other words, the forecast was not made in a 
gloomy manner, but in the confident assurance that violent death would 
not be the end. There is a positive emphasis on the triumphant rising. It 
is not surprising, however, that the disciples failed to appreciate this aspect, 
and that Peter had to be rebuked for his attempt to correct what he detected 
mistakenly to be a defeatist attitude on the part of Jesus. To him there was 
a sense of unavoidable tragedy about death. But clearly Jesus thought 
differently.

The prediction was repeated soon after the transfiguration (Mt. 17:22, 
23 = Mk. 9:30-32 = Lk. 9:43-45). All the synoptic writers make a point 
of noting the disciples’ reactions. Matthew says they were greatly dis
tressed, while Mark and Luke both say they did not understand and were 
afraid to ask. Luke actually adds that the understanding of it was concealed 
from them. The third prediction goes into more detail (Mt. 20:17-19 = 
Mk. 10:32-34 = Lk. 18:31-34; Luke has another prediction between the 
second and third, ie. Lk. 17:25), mentioning the mocking and the scourg
ing. Matthew’s account even specifies crucifixion as the method of death.

These predictions are generally regarded as a reading back after the 
event,99 but in view of the evidence already examined for Jesus being Son 
of God as well as Son of man (see p. 301), the truly predictive element 
cannot be regarded as impossible. Indeed, the main problem is not so much 
whether or not Jesus could have foreseen the details, but why he chose at 
this stage to state the details as explicitly as he does. He clearly wanted to 
warn the disciples before his entry into Jerusalem in case they should form

97 H . C o n z e lm a n n , The Theology o f St Luke, p. 153, in d ea lin g  w ith  L u k e ’s p re sen tatio n  o f  red em p tiv e  

h isto ry , a c k n o w le d g e s  that his u se  o f  dei is the m o s t  im p o rta n t in d icatio n  ab o u t the w h o le  c o m p le x  o f  

id eas. H e  r igh tly  sta te s that in L u k e  the n ece ssity  o f  the P assio n  is fu lly  b ro u g h t  o u t. G . C a ird , Luke 
(21968), p. 129, m a in ta in s that m e d ita tio n  on  the S cr ip tu re s  h ad  b ro u g h t  Je s u s  h im se l f  to  the co n c lu sio n  

that the M ess iah  m u st  su ffe r . Dei ties u p  w ith  the fu lfilm en t m o tif.
98 W . L an e , Mark (N IC N T , 1974), p. 301, e x p la in s it o f  the o v e r-ru lin g  p u rp o se  o f  G o d .
99 S o  J .  Je r e m ia s , N T T ,  pp . 276ff.
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a totally wrong impression of that event. As he approached the city his 
awareness of the imminent cruelty became more acute. If the theory of a 
reading back is followed, it would imply that either the writer or the 
tradition had intentionally adapted the third saying more fully than the 
other two. It seems more reasonable to suppose that Jesus’ own awareness 
of the details came into sharper focus the nearer he came to the event, than 
to suppose that the community imagined that this should have happened 
and ingeniously modified the series of predictions accordingly.

There are various other sayings in line, in a general way, with these 
passion predictions which contribute to the over-all impression that Jesus 
was under no illusions regarding the fate which awaited him. When criti
cizing the scribes and Pharisees (in Mt. 23), Jesus announces the sending 
of prophets and wise men to them and predicts that some of them would 
be killed and crucified, scourged and persecuted (Mt. 23:34). He is, in fact, 
predicting for his followers a fate similar to that which he had predicted 
for himself. He is acutely aware of the kind of fate which constantly 
threatens the messengers of God (cf. Mt. 23:30). Yet again it must not be 
maintained that this amounts to no more than the inevitability of martyr
dom. It is clear that Jesus recognized that all too often suffering accompanies 
the divine mission. The same idea comes out in Jesus’ lament over Jerusalem 
(Mt. 23:37; Lk. 13:34). He did not suppose that his own disciples would 
fare any better, for he predicted tribulation and death in the days ahead 
(Mt. 24:9), akin to the prediction in the mission charge to the twelve (Mt. 
10:16-18).
THE EVIDENCE FOR THE INTERPRETATION OF THE PASSION 
So far we have been concerned with Jesus’ awareness of his approaching 
death. We turn next to the interpretation of that death. Had there been no 
evidence of the significance that Jesus placed on his death, there would be 
some excuse for supposing that he had no other view than that of martyr
dom.100 Although the synoptic evidence is sparse, it is nevertheless highly 
important because it includes the words at the institution of the Last 
Supper. Before examining this there are other considerations which should 
precede it.

First we should consider Luke’s narrative of the transfiguration, for he 
includes one comment that the others omit (Lk. 9:31). He gives the theme 
of the discussion between Moses, Elijah and Jesus as ‘his departure (exodus) 
which he was to accomplish at Jerusalem’.101 The word exodus is inter-

100 T h is  is n o t to  m a in ta in  that a th e o lo g y  o f  m a r ty rd o m  has n o  co n tr ib u tio n  to  m ake , b u t rath er that 
it fa lls sh o rt  o f  an ad e q u ate  acco u n t o f  the p a ss io n , b y  fa ilin g  to  ex p la in  its u n iq u en ess.

101 It is rem ark ab le  that the tran sfig u ra tio n  b e c o m e s fo r  L u k e  an o cc a s io n  w h en  the d eath  o f  C h r is t  is 
fo re sh a d o w e d . H . C o n z e lm a n n , op. cit., p. 57, sees th is as the m ain  p u rp o se  in the h eav en ly  m a n ife sta tio n . 
T h e  p a ssa g e  ce rtain ly  links su ffe r in g  w ith  g lo ry . G . F lo ro v sk y , ‘T h e  L a m b  o f  G o d ’ , SJT  4, 1951, p. 20, 
p o in ts  o u t that it w as at G o lg o th a , n ot T a b o r , that sa lv a tio n  w as co m p le te d . B u t  the c ro ss  w a s  fo re to ld  on  
T a b o r .
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esting because it seems to lack any suggestion of a violent end, a feature 
which has contributed to the theory that Luke’s approach to the passion is 
less tragic than that of his fellow synoptists. There may be such a suggestion 
in the term used, but it must be remembered that the exodus theme was 
inextricably tied up with the passover lamb; if Luke intends such a con
nection in his choice of words, there could be overtones which at least 
imply a sacrificial motif. Such a suggestion is admittedly far from conclu
sive. There may be on the other hand an implied contrast between the 
‘departures’ of Moses and Elijah, which were both mysterious, and that of 
Jesus, but such a connection must be regarded as somewhat speculative.

This statement in Luke should also be linked with another which shows 
how acutely Jesus anticipated a violent time ahead (Lk. 12:49, 50), when 
he referred to his coming ‘baptism’. About this anticipated experience he 
remarked with intensity, ‘how am I straightened until it is accomplished’. 
This baptism theme, which is linked with the sending of fire in Luke, 
occurs in a different context in Matthew and Mark, and this feature will 
be considered below. It is Luke alone who records the saying of Jesus 
which was to be told to ‘that fox’ (Herod), ‘I cast out demons and perform 
cures today and tomorrow, and the third day I finish my course’ (Lk. 
13:32). Here the approaching radical change (which must refer to his death) 
is described in terms of ‘perfecting’, as if death itself was regarded as the 
necessary finishing touch.

The most important interpretation of the passion before the Last Supper 
is the statement about the ransom of the Son of man (Mk. 10:45; Mt. 20:28). 
After saying that the Son of man did not come to be served but to serve, 
Jesus added ‘and to give his life a ransom (lytron) for many’. The precise 
meaning of the Greek word is not in doubt. It represents the purchase 
money for manumitting slaves. The idea is of an exact equivalent exchange. 
The root notion in the saying is therefore one of deliverance.102 It is closely 
tied up with the idea of redemption, which occurs elsewhere in the n t  and 
was a familiar notion in both Hebrew and Greek thought.103

In considering the meaning of this saying, two factors are of great 
significance. The emphasis in the first part on serving connects up with the 
Isaianic suffering servant. Many exegetes see here an allusion to Isaiah 53, 
although some have disputed it.104 Jeremias links lytron with the Hebrew

102 C f  V . T a y lo r , Jesus and his Sacrifice, p. 103. T a y lo r  is critical o f  the v iew  o f  H . R ash d a ll, The Idea of 
Atonement in Christian Theology (1919), p p . 2 9 ff ., w h o  co n sid ered  that M k . 10:45 w as a d o c tr in a lly  c o lo u red  

in sertio n . R ash d a ll v ir tu a lly  em p tie s  the ra n so m  co n cep t o f  its real m e an in g , b y  m a k in g  it no  m o re  than 
a d e sc rip tio n  o f  se lf-se rv ic e . I. H . M arsh a ll in Reconciliation and Hope (ed. R . B a n k s , 1974) p. 168, takes 

M k . 10:45 as sp e a k in g  o f  the m a rty r  death  o f  the se rv an t and  th in k s that R o m . 3 :2 4  in terp rets  the death  

o f  Je su s  as h a v in g  the a to n in g  p o w e r  o f  a m a r ty r ’s death . A c c o rd in g  to  h im  th is led on  to  the u se  o f  Je w ish  

sacrific ia l term s.
103 See F. B iich se l, lutron, T D N T  4, p. 341 .
104 Cf. R . H . Fu ller, The Mission and Achievement of Jesus, p. 57; R . T . F ran ce Jesus and the Old Testament 

(1971), pp. 1 1 0 -1 3 2 . Contra, cf M . D . H o o k e r , Jesus and the Servant (1959). In his later b o o k  The Foundations
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('asam) of Isaiah.105 In this case there can be no doubt that it implies a 
sacrificial offering. The second factor is the meaning of the Greek prep
osition anti which is used here. Some dispute that anti has any different 
meaning from hyper, i.e. ‘on behalf of. But even the force of hyper must 
be determined by its context and this is certainly true of anti.U)6 In the 
present context it must have the stronger meaning ‘in the place o f ’ (i.e. a 
substitutionary force), for this properly belongs to the sense of ransom.107 
It is significant that the word lytron, in the only other place that it occurs 
in the n t , is compounded with anti (1 Tim. 2:6). The force of the prep
osition shows clearly that this lytron passage supports an interpretation of 
the death of Christ which sees his death as an act undertaken by Jesus in 
the place of others (i.e. many).

Because the ransom in the manumission of slaves is always paid to the 
owner, certain speculative suggestions were made in the later church to 
explain the recipient of the ransom. Origen, for instance, suggested it was 
the devil. But the idea of Jesus Christ offering his life (psyche) to the devil 
in exchange for the liberation of men is totally alien to the sense of the n t  

passage. There is no suggestion anywhere that Christ bargained with the 
devil. In fact, the reverse is implied. He aimed at and achieved all-out 
victory over the devil. The statement of Jesus, moreover, gives no indi
cation to whom the ransom was paid. The basic concern was to show 
deliverance through substitutionary means, without pressing the metaphor 
too far. If it be argued that the vagueness of the ransom metaphor militates 
against the idea of substitution, it should be noted that the freeing of slaves 
through payment was so well known that some kind of equivalence would 
have been recognized. It is the force of anti rather than lytron which supports 
the notion of substitution.

We must next consider the only other synoptic passage which specifically * 64
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of New Testament Christology (1965), pp . 118, 153f. R . H . Fuller not o n ly  d en ies the Is. 53 allu sion  in M k . 

10:45, bu t m a in ta in s w ith  M iss  H o o k e r  and H . E . T ö d t , Der Menschensohn in der synoptischen Überlieferung, 
pp. 14 3 -1 6 1 , that M k . 10 :45b  w as litu rg ica l in o r ig in . B u t the b a sis  fo r  th is cla im  is by  no m ean s clear. H e  

ad m its  the scep tica l n atu re  o f  T ö d t ’s co n c lu s io n s , bu t n ev erth e le ss is stro n g ly  in fluenced  b y  th em . J .  R o lo ff , 

‘ A n fän ge  der so te r io lo g isc h e n  D e u tu n g  des T o d e s  Je su  (M k . 10:45 und Lk . 2 2 :2 7 ) ’ , N T S  19, 1972, pp . 3 8 -

64, th in ks that the earlie st and m o st  fu n d am en ta l m e an in g  o f  the ran so m  is J e s u s ’ act o f  serv ice . In fact he 

in terprets M k . 10:45 in the ligh t o f  Lk . 22 :2 7 . H e  d en ies that it has any co n n ectio n  w ith  Is. 53 and re jects 
all su b stitu tio n a ry  id eas.

Ub C f  Je r e m ia s , N T T ,  pp. 292f. O . C u llm a n , The Christology o f the New Testament, p. 65, sees in M k . 
10:45 a clear referen ce to  Is. 5 2 -5 3  and o p p o se s  B u ltm a n n ’s v iew  that M k . 10:45 has fo rm e d  its co n cep tio n  

o f  Je su s  fro m  the re d e m p tio n  th eories o f  H e llen istic  C h ris t ia n ity  (The History o f the Synoptic Tradition, 
P· 144). C . K . B arre tt , ‘T h e  B a c k g ro u n d  o f  M k . 1 0 :4 5 ’ , in New Testament Essays (ed. A . J .  B . H ig g in s , 
1959), p p . I f f . ,  th in k s that the co n n ectio n  b etw een  M k . 10:45 and Is. 53 ‘ is m u ch  less de fin ite  and m o re  

ten u ou s than is o ften  su p p o se d ’ (p. 15). H e  den ies that lytron ever ren d ers H e b re w  ,asam (pp . 5 and 16 
n. 21).

11)6 F o r a d isc u ss io n  o f  the m e an in g  o f  hyper an d  anti in the n t , cf R . E . D a v ie s ’ article , ‘C h r is t  in o u r 
Place -  the C o n tr ib u t io n  o f  the P r e p o s it io n s ’ , TB  21, 1970, pp. 7 1 -9 1 .

107 C f  L. M o rr is , The Apostolic Preaching of the Cross, pp . 2 9 f . , fo r  an exce llen t d isc u ss io n  o f  this 
p assage .
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THE MISSION OF CHRIST
focuses on the significance of the passion, i.e. the account of the institution 
of the Last Supper.108 The words of institution, because of their central 
place in the continuous observance of the supper in the Christian church, 
are of great importance for the light they throw on Jesus’ attitude to his 
own death. They have added force because they were uttered on the eve 
of the crucifixion when the mind of Jesus must have been particularly 
concentrated on the imminent passion.

The first problem arises over the various forms of the words of institution 
when the synoptics are compared with the account in 1 Corinthians 11:23- 
25. The relevant passages are Matthew 26:26-29 = Mark 14:22-25 = Luke 
22:15-20. Our present purpose is to bring out the essential features common 
to all the synoptic accounts, to single out any distinctive features in the 
individual gospels, and to point out the continuity in the Pauline tradition. 
Matthew and Mark’s accounts are closely parallel, with one significant 
variation. In the words accompanying the cup, Matthew adds to Mark’s 
‘This is my blood of the covenant, which is poured out for many’, the 
words ‘for the remission of sins’. Many scholars regard the additional 
words as unauthentic because editorial, but without sufficient justification. 
The addition certainly gives a theological interpretation of the coming 
sacrifice, and is in line with other evidence which connects forgiveness of 
sins with the whole mission of Jesus. If it is claimed that the church deduced 
from Jewish usage a connection between the blood of the covenant and 
forgiveness, it must be recognized that Mark’s and Luke’s omission to 
mention forgiveness may be accounted for on similar grounds, i.e. that the 
blood of the covenant already implies forgiveness. A problem arises in 
Luke’s account because of a variant in the text, a longer reading referring 
to two cups and a shorter one placing the cup before the bread. In both 
readings the words of institution differ in form from Matthew’s and 
Mark’s.

The words, ‘Take, eat; this is my body’ (Mt., cf. Mk, Lk.), leave the 
precise significance unexpressed. In Paul’s version the explanation ‘broken 
for you’ is added,109 but in the synoptic gospels the breaking of the bread

108 B e c au se  the in stitu tio n  o f  the last su p p e r  o cc u rs in the p a ss io n  n arra tiv e s, it is n ece ssary  to  p o in t ou t 

that m a n y  fo rm  critics d o  n o t reg ard  these ac co u n ts as re c o rd in g  fact. F o r  in stan ce, M . C o n ze lm an n , 

‘H isto ry  and T h e o lo g y  in the P assio n  N a rra t iv e s  o f  the S y n o p tic  G o sp e ls ’ , Ini 24, 1970, pp . 1 7 8 -197 , 

co n sid ers  that w h at can be e stab lish ed  as fact fro m  these  n arrativ e s is m in im al -  i.e., the c ru c ifix io n  an d  a 

R o m an  co u rt p ro ced u re . A ll the rest is sh ap ed  b y  in ten siv e  th eo lo g ica l in terpreta tio n . H e  is c o m m itte d  to 

the m e ssian ic  secret idea fo r  M a r k ’s se ttin g  fo r  the p a ssio n  n arrativ e . H e  g iv e s  w h at he ca lls ‘ a c o n te m p o ra ry  

a p p ro a c h ’ to  the p a ssio n  n arrativ e . T h e re  are v a r io u s  d ifferen t o p in io n s  as to  the creativ e  p o w e r  o f  S crip tu re , 

fo r  in stan ce, in M a r k ’s p a ss io n  n arrativ e . C o n tr a r y  to m an y  sc h o la rs . A . Su h l, Die Funktion der alttestamen- 
tlichen Zitate und Anspielungen im Markusevangelium (1965), m a in ta in s that M ark  d id  n o t create  ev en ts o u t 
o f  the o t , b u t re lated  h is to ry  w ith  the he lp  o f  it. H . C o n z e lm a n n , op, cit., p. 182 n. 9, critic izes Su h l fo r  

ig n o rin g  fo rm  cr itic ism .
109 F o r the v iew  that P a u l’s ad d itio n  d o e s  n o t refer to  C h r is t ’ s sacrific ia l d eath , cf. E . P. S an d ers, Paul and 

Palestinian Judaism, p. 466 n. 49.
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is mentioned but not applied. There can be no doubt, however, that the 
breaking of the bread was intended to indicate what would happen to the 
body of Jesus.110 It may further be claimed that a sacrificial element is most 
likely implied. To the question of the probable background to this idea, 
the most likely answer is that an echo is found from Isaiah 53 where the 
servant is said to make his soul an offering for sin (Is. 53:10) in a clearly 
sacrificial sense.111 It is beyond our present scope to discuss the later view 
that the words involve transubstantiation. We are concerned, however, to 
note that it is highly improbable that identification of the bread with the 
body is in mind.112 The copula (estin) has the force of ‘signifies’, which 
removes any idea of identification.113 As in the Jewish passover, which 
must have been in the mind of Jesus at this time, the procedure was 
intended to be symbolical.

This symbolical aspect is brought out even more clearly in the words 
accompanying the cup. ‘This is the blood of the covenant, which is poured 
out for many (Mk.) for the forgiveness of sins (Mt.).’ The statement comes 
in the longer text of Luke, but in the shorter there is no reference to either 
the blood or the covenant. There are several significant features here. The 
‘blood’ (haima) is used in a sacrificial sense implying death.114 It means 
more than ‘life poured out’, although it includes that.115 Its effectiveness 
must be determined by its close connection with the covenant, which 
recalls the sealing of the old covenant with sacrificial blood (Ex. 24). Some 
texts which insert ‘new’ before covenant may be less original, but may 
nevertheless have captured the implied contrast between the old covenant 
and that being instituted by Jesus. The idea of a new covenant directly 
links with Jeremiah 31:31ff., which not only stresses the inward and spiri
tual character of the new covenant, but also contains the promise of for
giveness for the iniquity of the people.116

110 N . A . B e c k , ‘T h e  L ast  S u p p e r  as an e fficac io u s S y m b o lic  A c t',J B L  89, 1970, p p . 1 9 2 f f ,  c o m p are s 

the act o f  Je s u s  at the su p p e r  w ith  the sy m b o lic  teach in g  m e th o d s  o f  the p ro p h e ts . H e  is d o u b tfu l w h eth er 

Je su s  c o m m e n d e d  his act to  be rep eated , a lth o u g h  he th in k s that he m a y  h ave  ex p ec te d  a co n tin u atio n  o f  

tab le fe llo w sh ip . It is c learly  o f  so m e  im p o rta n c e  to  dec id e  w h eth er co n tin u an ce  o f  the act w as en v isag e d , 

fo r  the d ec isio n  a ffects the m e an in g  o f  the act. N o te  that A . M . H u n ter, The Work and Words o f Jesus (1950), 

p. 48, e rro n e o u sly  su p p o se s  that the d isc ip le s  ro se  fro m  the tab le  red eem ed .

111 Cf. R . T . Fran ce, ‘T h e  S erv an t o f  the L o rd  in the T e a c h in g  o f  J e s u s ’ , TB  19, 1968, pp . 2 6 -5 2 , w h o  
classifies b o th  M k . 10 :45  an d  M k . 14 :24  as ‘clear a llu s io n s ’ to  the serv an t p a s sa g e s . H e fin d s three p o in ts  

in the w o rd s  o f  in stitu tio n  w h ich  su p p o r t  an a llu sio n  to  Is. 53 -  the referen ce to  the co v en a n t, the v erb  
enchynnomenon and the p h rase  anti pollon.

Cf. V . T a y lo r , Jesus and His Sacrifice, p p . 122f. H e  p re fers the ren d erin g , ‘T h is  means m y  b o d y ’ .

1,3 F o r a d eta iled  d isc u ss io n  o f  th is ex p re ss io n , cf J .  Je r e m ia s , ‘T h is  is m y  B o d y ’ , E x T  83, 1972, pp . 196ff. 
T h ere  are p ara lle ls to  th is u se  o f  estin (cf M t. 1 3 :3 7 -3 9 ) , w h ich  sh o w  that literal id en tifica tio n  is not 
in tended.

114 C f  A . M . S tib b s , The meaning of the word ,Blood׳ in Scripture and L . M o r r is , The Apostolic Preaching 
of the Cross, p p . 1 0 8 -1 2 4 , w h o  b o th  m a in ta in  that ‘b lo o d ’ rep resen ts  life y ie ld ed  u p  in death .

u:> C f  B . F. W estco tt, The Epistle to the Hebrews (1892), pp . 2 9 3 f ., w h o  sees in the b lo o d  ‘ the en ergy  o f  
p resen t h u m an  life m a d e  av a ilab le  to  o th e rs ’ .

116 It sh o u ld  be  n o te d  that P au l in his acco u n t sp e ak s  o f  the new co v en an t (1 C o r . 11:25).
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This latter point is in full accord with Matthew’s addition, ‘for the 
forgiveness of sins’. Although many have treated this addition as an inter
pretative gloss, the question arises whether Jesus would have avoided all 
mention of the application of the shed blood. It is not apparent why 
Matthew’s account could not have preserved the original form and that 
Mark’s and Luke’s were shorter versions. But even if the addition is 
Matthew’s own interpretation, it is fully in line with the conviction of the 
early church that forgiveness followed directly as a result of the death of 
Jesus.117

What is clear from a survey of this evidence is that the Lord’s Supper 
was intended to be a reminder of the central importance of the death of 
Jesus as a sacrifice for his people. It is worth noting that in the words ‘for 
many’, the Greek preposition hyper is used rather than anti, but although 
the substitutionary emphasis is not as explicit as in the ransom passage, it 
cannot be altogether avoided in view of the nature of the sacrifice. There 
is no suggestion that Jesus was acting as no more than a representative on 
behalf of his followers. The shedding of his blood was in a special way an 
act which no other man could do. This death was not to be an ordinary 
death, but a substitutionary sacrifice which would bring spiritual benefits 
to his people.

Some comment must be made on another aspect which comes to the 
fore in the focus on the future. Both Matthew and Mark record the saying, 
‘I tell you I shall not drink again of this (Mk. ‘the’) fruit of the vine until 
that day when I drink it new (with you, Mt.) in my Father’s kingdom 
(Mk. in the kingdom of God).’ (Mt. 26:29; Mk. 14:25). Luke has words 
similar to Mark’s, but it is significant that he omits the word ‘again’ (Lk. 
22:18). There is some question whether his account intends us to understand 
that Jesus did not himself participate in the cup.118 What is most important, 
however, is the reference to the coming kingdom.119 Not until this king
dom is established will the new fellowship based on the new covenant be 
fully realized. This future view is in line with the formula used by Paul in 
1 Corinthians 11:26 -  ‘you proclaim the Lord’s death until he comes.’ The 
supper is essentially a proclamation of the significance of the death of Jesus 
during the whole period culminating in the parousia.

Luke’s account of the Supper contains the least indication of its theolog
ical meaning, if the shorter text is correct, for there would then, in fact, be 
no word of interpretation apart from the statement ‘This is my body’.120

117 C f  L . M o rr is , The Cross in the New Testament (1965), p. 51, p o in ts  o u t that the ad d it io n a l w o r d s  are 

a fa ith fu l rep resen tatio n  o f  J e s u s ’ th o u gh t.

118 N o te  that L k . 2 2 :15  im p lie s  that J e su s  d id  eat the su p p er.
119 It is, o f  co u rse , p o ss ib le  to  reg ard  the e x p re ss io n  as re la tin g  to  the re su rre c tio n /e x a lta tio n  o f  Je su s , 

bu t a referen ce to  the c o m in g  m e ssian ic  feast is m o re  p ro b a b le  (cf. E . E . E llis, Luke, p. 253).
120 C f  M . R ese , ‘Z u r  P ro b le m atik  v o n  K u rz  un d  L a n g te x t  in L k . 2 2 :1 7 f f ,  N T S  22, 1976, p p . 15-31 . 

F o r o th er c o m m e n ts , cf H . C h a d w ic k , ‘T h e  “ S h o rte r  T e x t ”  o f  St L u k e  x x li. 1 8 -2 0 ’ , H T R , 1957, pp . 2 5 7 f.;
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It seems strange that an ordinance should be devised which did not contain 
within it some explanation of its purpose. The close connection between 
the Last Supper and the Jewish passover, which Luke specifically mentions 
(T have earnestly desired to eat this passover with you before I suffer’, 
22:15), is sufficient guarantee that he fully recognized the symbolic sig
nificance of the act. Also, if the shorter text of Luke is taken there is a 
reversal of order of the bread and cup, but if the longer text is accepted 
there were two cups instead of one. One explanation may be found in the 
normal procedures of the Jewish passover. Indeed, if the form of the 
passover service is here in mind with its several cups,121 it is to be expected 
that the Jewish practice of interpreting the symbolic meaning of the pro
cedure would have left its mark on the words of institution. Luke has 
apparently compressed his account. Another possible explanation of the 
confusion may be Luke’s use of different sources. If there is support for 
the longer reading, which seems likely, it could not then be supposed that 
Luke attached no sacrificial significance to the death of Christ.

Since we have had cause to see behind the narratives of the Lord’s Supper 
some reference to Isaiah 53, as also in the ransom passage, it is instructive 
to note a few other sayings where an allusion to Isaiah 53 is either explicit 
or implicit.122

(i) There is, for instance, the Elijah saying in Mark 9:12f., where the 
suffering of the Son of man is linked with that of Elijah (John the Baptist) 
and where a reference is made to what is written, presumably a reference 
to the Isaianic servant. This prediction of contempt for the Son of man 
shows a strong probability that Isaiah 53 was constantly in the mind of 
Jesus as he faced death.

(ii) In three passages (Mk. 9:31; 14:41; Lk. 24:7) the idea of Jesus being 
delivered up into the hands of men (paradidonai) occurs, and the use of this 
verb may be compared with its use in Isaiah 53:12 ( l x x ) .  Both in the o t  

passages and in the n t  the verb occurs in the passive. It seems to be used 
as a ‘divine passive’.123

(iii) Yet another reference to Isaiah 53, in this case specific, is Luke 
22:35-38. After advising his disciples to buy a sword, Jesus says, ‘For I tell 
you that this scripture must be fulfilled in me, “And he was reckoned with 
transgressors’’; for what is written about me has its fulfilment.’ This is an 
unmistakable appropriation of Isaiah 53:12 by Jesus and suggests that it is
R . B u ltm a n n , History o f the Synoptic Tradition, p. 286  n ., w h o  su p p o r t  the sh o rte r  read in g . F o r the lo n g er  

read in g , cf H . S ch ü rm an n , ‘ Lk . 2 2 :1 9 b , 2 0 -  als u rsp rü n g lic h e  T e x tü b e r lie fe r u n g ’ , Bib. 32, 1951, p p .3 6 4 -  
392, 522ff. E . S ch w eize r, The Lord’s Supper according to the Sew  Testament (E n g . tran s. 1967), p p . 18ff. F o r 
a c lassic  d iscu ss io n  o f  the w h o le  q u estio n , cf. J .  J e r e m ia s , The Eucharistic Words of Jesus, p p . 8 7 -1 0 6 .

121 F o r the p a s so v e r  ritu al, cf A . J .  B . H ig g in s , The Lord’s Supper in the New Testament (1952), p p . 1 3 ff.; 
J .  Je re m ia s , op. cit., 1 4 -6 0 ; N . H o o k , The Eucharist in the New Testament (1964), pp . 3 5 -4 7 .

122 Cf. the article  b y  R. T . France, TB  19, pp . 2 6 -5 2 , fo r  a fu ller d iscu ss io n  o f  these  fu rth er a llu sio n s.
“3 See J .  Je r e m ia s , N T T ,  p. 296 , on  the sig n ifica n c e  o f  the u se  o f  the v erb  paradidonai here.
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reasonable to suppose that he considered the whole concept of the suffering 
servant to be fulfilled in himself.

It was in the garden of Gethsemane that his awareness that he had reached 
the critical point in the passion experience comes clearly into view.124 The 
intense sorrow and even perspiration of blood123 (according to the most 
probable reading in Luke’s gospel) give particularly poignancy to the words 
of Jesus’ prayer, ‘My Father, if it be possible, let this cup pass from me; 
nevertheless, not as I will, but as thou wilt’ (Mt. 26:39). Mark (14:36) has 
‘all things are possible’ and Luke (22:42) has ‘if thou art willing’. The 
variations in the first part are incidental and do not affect the striking 
character of the concluding words. Jesus is seen as perfectly obedient to 
the Father’s will. He was aware of the cost of the passion and voluntarily 
accepted it because it was part of a predetermined divine plan. The necessity 
for the passion is once again stressed in this incident.126 It should be noted 
that the use in this context o f ‘cup’ for ‘destiny’ is paralleled in the o t . 127 

It stands for a man’s lot, in this case the lot of a shameful death by 
crucifixion.

The only other important saying bearing on the atonement is the cry of 
dereliction from the cross. The words themselves made so notable an 
impression on the hearers that both Matthew and Mark, who alone record 
it, preserve it in its Aramaic form, as well as its Greek translation: ‘My 
God, my God, why hast thou forsaken me?’ (Mt. 27:46 = Mk. 15:34). It 
is a quotation from Psalm 22, but clearly much more than this. Was the 
sense of separation caused by the bearing of man’s sin? There is no specific 
reference to this in the passage, which has led to its rejection by some. 
Nevertheless, the consciousness of Jesus that his mission would end in 
death and would involve an act of substitution would be a sufficient ex
planation of the sense of separation.128 Such separation from God was not 
possible for a perfect man whose mind was wholly committed to the 
fulfilment of God’s will. In this case it must have been an acute conscious
ness of the extent and meaning of his vicarious suffering129 that caused the 
intense distress of dereliction.

124 R. S. B a rb o u r , ‘G e th sem an e  in the T ra d it io n  o f  the P a ss io n ’ , N T S  16, 1 9 6 9 -7 0 , pp. 2 3 1 -2 5 1 , d iscu sse s 

the p ro b le m s beh in d  the G eth sem an e  ac co u n ts and c o n sid ers  that these  ac co u n ts are a tte m p tin g  a d e scrip tio n  

w h ich  they can no t c o m p a ss . H e  c o n sid ers , in fact, that there is a h isto rica l rea lism  beh ind the n arrativ es 

w h ich  c o n v e y s  a u n iv ersa l m e an in g . H e  sees a co n fro n ta tio n  betw een  Je s u s  and the p o w e rs  o f  ev il and 
d ark n ess.

123 Cf. R . V . G . T a s k e r ’s n o te  ag a in st  the au th en tic ity  o f  the ‘b lo o d y  sw e a t ’ text, The Nature and Purpose 
of the Gospels (1944), p. 60.

126 R . B u ltm a n n , The History o f the Synoptic Tradition, pp. 2 6 7ff, re g ard s  the w h o le  in ciden t as leg en d ary .
127 M . D ib e liu s, From Tradition to Gospel (E n g . trans. 1934), p. 213 , co n sid ers  the G eth sem an e  incident 

to  be b u ilt  up  fro m  o t  m ateria l.

128 Cf. V . T a y lo r , Jesus and his Sacrifice, p p . 157ff. fo r  a d isc u ss io n  o f  v ar io u s  e x p lan a tio n s  o f  the cry  o f  
ab an d o n m en t. H e co n c lu d e s that the cry  m u st  im p ly  a sen se  o f  u tter d e so la tio n .

129 V . T a y lo r , op. cit., p. 161, a d m its  that the fe llo w sh ip  w as b ro k e n , b u t c o n ten d s that Je s u s  h im se lf  
b ro k e  it. H e  th in ks the sen se  o f  ab an d o n m e n t w as d u e  to J e s u s ’ p reo cc u p a tio n  w ith  the fact and b u rd en  o f
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Other explanations have been proposed. Schweitzer considered this cry 
to be the moment of disillusionment.* 130 But his interpretation was tied up 
with his whole eschatological theory for the ministry of Jesus, and since 
this has proved untenable, his explanation of the cry is equally unconvinc
ing. Neither the gospel narratives nor the Acts and epistles suggest that the 
death of Jesus was ever regarded as a mark of failure.131 There is no doubt 
that the sense of separation is a fact, but it did not detract from, and indeed 
was integral to, the messianic mission of salvation.132

In view of the clear evidence outlined above, a problem arises over the 
nature of God’s love. Since he has power to forgive without sacrifice, why 
did he require the sacrifice of his own Son? The parable of the prodigal son 
is appealed to in support of the view that God’s nature is to forgive. 
Nevertheless no doctrine can be fully constructed on the sole basis of a 
parable. In any case no human father can provide an adequate analogy to 
the forgiving love of God. Nowhere in the N T  is God’s love set over against 
his justice. The sacrifice of Christ has to do with both. It shows God’s love 
for man as the motive for the death and his justice as its reason. Jesus 
himself did not expound on this theme, but there is nothing in his teaching 
which leads to the view that his death could have been avoided in the 
carrying out of the plan of redemption.133
SUMMARY
In summarizing the evidence from the synoptic gospels on the work of 
Christ we may make the following points:-

(i) Jesus approached death as a voluntary act. In fact he considered it to 
be a necessity in accordance with the divine will, but nevertheless when he 
undertook it he was fully conscious of the cost.

(ii) The death of Christ was seen to be directly related to the remission 
of sins. No understanding of the passion is adequate which does not take 
full account of this and does not seek to explain it.

sin. R . B u ltm a n n , The History of the Synoptic Tradition, p. 313 , secs the u se  o f  the P sa lm  22 as sec o n d ary  

and th ere fore  n o t o r ig in a l to Je su s . B u t su re ly  n o th in g  co u ld  be m o re  in k eep in g  than the citin g  o f  th is 

p sa lm  at the c lim ax  o f  the p a ssio n . I f  th is w a s  an e d ito ria l p ro ce ss , w h y  d id  the e d ito r  in tro d u ce  su ch  an 
en igm atic  say in g ?

130 A s fo r  in stan ce  w as e x p o u n d e d  b y  A . S ch w eitze r  in The Quest o f the Historical Jesus.
131 C . R y d e r  S m ith , The Bible Doctrine o f Salvation (1941), pp. 1 9 9 ff., sees a p a ra d o x  here. H e  th in ks 

lo g ic  is n ever ad e q u ate  to  ex p la in  experien ce .

13“ L. M o rr is , The Cross in the Sew  Testament, pp . 4 7 f . , w arn s ag a in st  w ate r in g  d o w n  the cry  o f  

d ereliction . H e  c o n ten d s, r ig h tly , that no  sa tis fa c to ry  u n d e rstan d in g  o f  the a to n em en t can be reached 
w ith o u t tak in g  fu ll acco u n t o f  th is cry . C f  J .  P. H ic k in b o th a m , The Churchman 58, 1944, p. 56, w h o  cites 
it in su p p o r t  o f  the v ie w  that M ark  p resen ts  a v iew  o f  penal su b stitu tio n  (q u o te d  a p p r o v in g ly  b y  M o rr is ) . 
It is less sa t is fa c to ry  to  see in th is cry  the ex p erie n c e  o f  lo n e lin ess, an x ie ty , d e so la tio n  and  sen se  o f  defeat 
w hich  m ake  up  the c ro ss  fo r  the m in d  o f  m a n ’ (D . L . E d w a rd s , God’s Cross in our World (1963), p. 86).

133 O . C u llm a n n , Immortality o f the Soul or Resurrection of the Dead? (1958), p p . 21 f . , m a in ta in s that Je su s  
faced death  w ith  h o rro r  and sees in this an ev id en ce  o f  his true h u m an ity . (Cf. fu rth er c o m m e n t on p. 8 2 5 f ) .
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(iii) There is evidence to show that Jesus recognized that his death would 

be vicarious in the sense that he was doing something in the place of others.
(iv) Moreover, the death was conceived as a sacrifice with special links 

with the new covenant. In some respects it ratified the new covenant in 
the same way that sacrificial blood ratified the old covenant.

(v) There is no doubt that Jesus regarded himself as a substitute in a sense 
which was reminiscent of, and in fulfilment of, the suffering servant of 
Isaiah.

(vi) Since these emphases on death are found within the context of the 
kingdom teaching, it must also be noted that the passion has an eschatological 
aspect. The death was regarded as a necessary prelude to the full realization 
of the kingdom. The kingdom must be regarded as a community which 
has been redeemed through the blood of Christ.
n o t e  o n  l u k e ’s p r e s e n t a t i o n  o f  t h e  p a s s i o n
In setting out the above evidence, only incidental differentiation has been 
made between the three synoptic writers.134 135 In view of recent tendencies 
to regard each writer as a theologian in his own right, it is necessary to 
enquire whether any distinctive features can be observed. Whereas little 
difference can be detected between Matthew’s133 and Mark’s passion say
ings, there are aspects in Luke’s gospel which have led some scholars to 
maintain that his approach to the passion is less tragic than the others.136

There arc a number of points which have been quoted in support of this. 
A possible prefiguring of it is found in the transfiguration narrative where, 
as we have already noted, Luke says that the subject of conversation 
between Jesus, Moses and Elijah was the ‘exodus’ of Jesus (Lk. 9:31). But 
it is Luke’s passion narrative137 which has been strongly appealed to as non- 
tragic. The main issues may be summarized as follows:

(i) Luke omits the anointing at Bethany, which is seen as specifically for 
the burial of Jesus.

(ii) Judas in Luke’s account leaves the upper room before the institution 
of the supper, having been possessed by Satan (Lk. 22:3ff.). In the other 
synoptics he was present at the supper and received the special sop. More
over Jesus said it would have been better if he had never been born.

(iii) Luke docs not mention that all the disciples forsook Jesus as the 
others do (Mk. 14:50; Mt. 26:56).

(iv) The denial by Peter is somewhat mitigated in Luke by the inclusion
134 R . L e iv e stad , Christ the Conqueror (1954), pp . 6 3 -7 6 , su m m a r iz e s  and  c o m p a re s  each p a ss io n  acco u n t 

and co n sid ers  the th eo lo g ica l ap p ro ac h  o f  each.
135 F o r a d isc u ss io n  o f  M a tth e w ’s specia l e m p h asis , cf. B . G e r h a r d sso n ’s e ssay  ‘ Sacrific ia l S e rv ice  and 

A to n em en t in the G o sp e l o f  M a tth e w ’ , in Reconciliation and Hope (ed. R . J .  B a n k s) , pp . 2 5 -3 5 .
136 Cf. R. V . G . T a sk e r , The Xature and Purpose o f  the Gospels, p p . 54ff.
13/ Cf. M . K id d le , ‘T h e  P assio n  N a rra t iv e  o f  L u k e ',J T S ,  36, 1935, pp . 2 6 7 -2 8 0 .
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of Jesus’ prayer for his restoration (Lk. 22:32).
(v) Luke alone records the prayer of Jesus for his persecutors (Lk. 23:34) 

and his request to the Jerusalem women not to weep for him, but for 
themselves and their children (Lk. 23:28).

(vi) The account of the crucifixion ends with Jesus committing his spirit 
into the Father’s hands (Lk. 23:46). The cry of abandonment is omitted.

(vii) Luke’s account is the only synoptic record which tells of Jesus 
ministering to the needs of others even on the cross (Lk. 23:39-43).

Opinions will differ on the interpretation of this evidence. Some see 
Luke’s narrative as presenting a heroic martyr,138 who triumphs over his 
adverse circumstances in a way calculated to inspire the readers. But this 
interpretation overlooks some important features. The Gethsemane passage 
in Luke, if the reference to the perspiration of blood is authentic, is even 
more poignant than the record of the other synoptics. It is not easy to see 
why such a passage would be inserted if it were not original. The intensity 
of conflict must offset the alleged ‘martyr’ image.139 140 Moreover, in Luke’s 
account of Jesus leaving Galilee for Jerusalem (Lk. 9:51), he makes it clear 
that Jesus set his face to go to Jerusalem, which shows a deliberate and 
voluntary act on his part.

Since Luke’s gospel is a prelude to the Acts account, his passion narrative 
cannot be divorced from the approach adopted by the early preachers. In 
the speeches there is no question of interpreting the passion as a martyrdom. 
Rather it happened by God’s determination (Acts 2:23). It is only if a 
divorce is made between Luke and Acts that the non-tragic aspect of the 
gospel can be maintained. Further, Luke’s portrait must be regarded as 
complementary to that of the other synoptics. It is drawn with somewhat 
softer lines, but he has no doubt about the necessity of the sufferings of 
Christ.1411 It is in Luke’s birth stories that a prediction is given to Mary of 
a ‘sword piercing her soul’ (Lk. 2:35). In addition, it must be noted that 
Luke includes in his resurrection narratives the references to the expositions 
of Jesus from the o t  about his own sufferings (Lk. 24:26f., 44ff.).
Jo h n ’s gospel
As John’s presentation of the person of Jesus contains distinctive features, 
so also his approach to the meaning of the work of Christ is different.141

The Saving Work of Christ: Jesus and the Gospels
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138 Cf. M . D ib e liu s , Gospel Criticism and Christology (E n g . tran s. 1935) p. 62.

139 A G e o rg e , ‘ Le Sen s de  la m o rt  de  J e su s  p o u r  L u c ’ , RB  80, 1973, p p . 1 8 6 -2 1 7 , g iv e s  a d etailed  
ex am in a tio n  o f  L u k e ’s p articu la r  ap p ro ac h . H e  co n c lu d e s that L u k e  p re fers the im a g e  o f  m a r ty rd o m  to that 
o f  sacrifice  an d  e x p ia tio n  (p. 217). Cf. idem., Etudes sur VOeuvre de Luc (1978), p p . 204f.

140 I. H . M arsh a ll, Luke: Historian and Theologian (1970), pp . 2 0 9ff. d isc u sse s  the v iew  that L u k e  had no 
d o ctrin e  o f  the a to n em en t, bu t co n sid ers  that th is o p in io n  is false.

141 F or stu d ie s on  the Jo h a n n in e  w itn ess  to  the w o rk  o f  C h r is t , cf. V . T a y lo r , Jesus and His Sacrifice, 
p p . 2 1 8 -2 4 9 ; L . M o r r is , The Cross in the New Testament, pp . 1 4 4 1 7 9 ־ ; W . H . R ig g , ‘T h e  A to n em en t in the 
Jo h an n in e  W rit in g s ’ , in The Atonement in History and in Life (ed. L. W . G ren sted , 1929), pp . 1 5 4-176 .

449



Some scholars account for this by supposing that John has brought his own 
theological reflection to bear on the significance of the mission of Jesus. 
Many claim Hellenistic influences, although more recently greater acknow
ledgement has been made of Hebraic ideas. Undoubtedly some of the 
comments are John’s own, but several are specifically attributed to Jesus. 
It is not unreasonable to suppose that John has presented the teaching of 
Jesus in a way which reflects the mind of Jesus regarding his own work.
SAYINGS W H IC H  IMPLY THAT JESUS* DEATH WAS ACCORDING TO PLAN 
First we note those sayings in which Jesus shows an awareness that his life 
and death are proceeding according to a definite pre-arranged pattern. In 
the first narrative of a miracle, at Cana in Galilee, Jesus announces to his 
mother, ‘My hour has not yet come’ (Jn. 2:4). He makes a similar statement 
to his brothers in John 7:6, 8. John notes this theme of the ‘hour’ because 
in 7:30 he comments that Jesus was not arrested, for his hour had not yet 
come. A similar comment explains why no-one seized Jesus in the treasury 
(Jn. 8:20). In reply to the Greeks who had come to seek him, Jesus an
nounced ‘The hour has come for the Son of man to be glorified’ (Jn. 12:23). 
What this announcement meant to the Greeks, John does not say. But he 
himself had no doubt about the significance of the statement, for he com
ments in John 13:1 that it was Jesus’ knowledge that his hour had come 
that prompted him to wash his disciples’ feet. In both cases the hour is 
directly linked with the passion -  in John 12:23ff. with the corn of wheat 
and in John 13:1 with his departure. Moreover in John 12:27f. Jesus prays 
to be saved from that hour,142 which shows that he was not impervious to 
extreme tension as the climax drew nearer, while at the same time knowing 
that the ‘hour’ had been moving on throughout the ministry.

This was the hour for which he came. The tension is less apparent in the 
prayer in John 17:1 where Jesus says, ‘Father, the hour has come; glorify 
thy Son that the Son may glorify thee.’ It was his own conviction that his 
destiny was in the hand of God. His death was no accident, but the occasion 
for the Father to glorify him. John has himself sensed the inevitability of 
the cross and has skilfully traced the undeviating movement of Jesus to
wards that goal. That the hour was the hour of Jesus’ death is supported 
by other sayings which show his awareness of coming suffering. This will 
be amply demonstrated as each is discussed.
SAYINGS W H IC H  VIEW THE PASSION AS A SACRIFICE
(i) Even before the start of the ministry, John the Baptist twice declared 
that Jesus was the Lamb of God (Jn. 1:29, 35). In the first case a significant 
statement is made: ‘Behold the Lamb of God, who takes away the sin of

142 S o m e  take  the p ray er here as h y p o th e tic a l b ecau se  it is im m e d ia te ly  n ega ted , an d  th is se e m s better 
than to  su p p o se  an actual req u est. Cf. L . M o rr is , John (N IC N T , 1971), p. 595.
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the world!’ Here the language is drawn from sacrificial imagery. The Lamb 
taking away sin is reminiscent of o t  ceremonial sacrifices. But the problem 
of the precise origin of this idea has been widely discussed. Is ‘Lamb of 
God’ a messianic title? Dodd thinks it is143 and for that reason considers 
that John the Baptist may have used it. But in all probability there is an 
echo here from Isaiah 53:7, which says of the servant that he did not open 
his mouth, ‘like a lamb that is led to the slaughter’.144 It has been claimed 
that this identification cannot be maintained since at his trial Jesus was not 
silent.145 But there is more to be said for this interpretation than that which 
considers the gentle qualities of a lamb to be in mind (as in Je. 11:19),146 
since the bearing away of sins clearly involves sacrificial language.

It is possible that Isaiah 53:12 (he bore the sins of many) may be linked 
with Isaiah 53:7 in a composite idea of the suffering servant.147 The evidence 
that Jesus probably considered himself to be the suffering servant has 
already been outlined in dealing with his messianic consciousness (sec 
pp. 258ff.). It is not impossible that John the Baptist may have had some 
flash of insight into this identification in his announcement of Jesus. The 
early Christians certainly used the servant idea to explain the mission of 
Jesus (see Acts, 1 Peter). A difficulty is raised because the verb used in 
Isaiah 53:12 (pherein) is different from that used by John (airdn). Since John 
the Baptist’s statement requires the idea of ‘bearing away’ rather than 
simply ‘bearing’, it has closer links with the scapegoat ceremonial of the 
day of atonement. Indeed the lamb may point to the paschal lamb, although 
this is sometimes erroneously objected to on the grounds that in Judaism 
the paschal lamb was not sacrificed as a sin-atonement.148

Another reason why Dodd rejects a sacrificial notion here is that he 
maintains, surely erroneously, that John does not elsewhere introduce an 
expiatory element (but cf. Jn. ll:50f.).149 Even so, evidence cannot be 
dispensed with on the grounds that it is not repeated elsewhere. This

143 C . H . D o d d , The Interpretation o f  the Fourth G ospel  (1953), pp . 233ff.

144 F o r the co n n ectio n  b etw een  ‘L a m b  o f  G o d ’ and  ‘ S e rv an t o f  G o d ’ beh in d  Jn . 1:29, c f  C . F. B u rn e y , 

The Aramaic Origin o f  the Fourth Gospel  (1922), pp . 1 0 7f., w h o  traces b o th  id eas b ack  to the sam e  A ram aic  

fo rm . C f  a lso  J .  Je r e m ia s , ‘Amnos tou Theou -  pais Theou’, Z N W  34, 1935, p p . 117ff. O n  the L a m b  o f  

G o d , c f  C . K . B a rre tt , ‘T h e  L a m b  o f  G o d ’ , N T S  1, 1 9 5 4 -5 , pp . 210ff.

14:5 S o  D o d d , op. cit., p. 235, w h o  p o in ts  o u t that in Jn . 1 8 :3 4 -7 ; 19 :11 , J e s u s  m a k e s  a sp ir ited  defence.

146 V . T a y lo r , Jesus and Flis Sacrifice, p. 226, co n sid e rs  that th is v iew  is u n lik e ly .

147 J .  Je r e m ia s , art. amnos, T D N T  1, p. 339 , th in k s that the b asic  A ra m a ic  beh in d  Jn . 1 :29 w o u ld  con tain  
a referen ce to  the se rv an t o f  G o d , an d  in th is case  the m o s t  se r io u s  o b je c tio n s  to  its h isto ric ity  w o u ld  be 
d ispe lled .

148 L . M o rr is , The Cross in the New Testament, p. 174 n. 71, th in ks that the e x p re ss io n  ‘ L a m b  o f  G o d ’ is 

p u rp o se ly  v a g u e  so  as to  su m  up  all that the v a r io u s  sacrifices  su g g e s t . C f  C . K . B arre tt, John ,  p. 147. 

B a rre tt ’s co n ten tio n  m a y  be re fu ted  b y  re feren ce to  P esah im  10:6, w h ich  sh o w s  that in Ju d a ism  the p asch al 
lam b  w as th o u g h t to  take  a w ay  sin.

149 A  recent R o m a n  C a th o lic  w riter , J .  T .  F o re ste ll, The Word o f  the Cross  (1974), p. 60, has p o in ted  o u t 
that the la n g u a g e  o f  re d e m p tio n  and e x p ia tio n  is c o m p le te ly  ab sen t fro m  th is g o sp e l. B u t  see the fu rth er 
c o m m e n ts  on  F o re sta ll ’ s p o s itio n  b e lo w , n. 173.
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statement of John the Baptist’s recorded at the commencement of the 
ministry is significant because it marks the goal of that ministry: a sacrifice 
related to sins. In all probability it should be regarded as an amalgam of 
various o t  ideas. Whatever its origin, it is indisputable that Jesus is here 
seen in a vicarious and sacrificial capacity. Its outworking was to be seen 
in the subsequent narrative of the passion.

It should be noted in passing that various views have been held regarding 
John the Baptist’s statement. It is seen as a dramatic representation,130 or 
as an echo of an early Christian liturgical formula,151 or as the evangelist’s 
own idea because he is dominated by the idea of Jesus as the paschal lamb 
(as seen, for instance, in his dating of the Last Supper and his ‘no bones 
broken’ saying in 19:33ff). But it seems reasonable to suppose that it was 
a brilliant insight on John the Baptist’s part, which nevertheless at a later 
time became clouded.132

(ii) Another passage which brings out the sacrificial character of the 
mission of Jesus is his own saying in John 6:51 T. about the heavenly bread: 
‘The bread which I shall give for the life of the world is my flesh,’ and 
‘Truly, truly, I say to you, unless you eat the flesh of the Son of man and 
drink his blood, you have no life in you.’ Many see this as a reference to 
the Christian sacrament, but this is certainly not its primary meaning.133 
Where flesh and blood are separated, death is implied. The imagery134 
suggests a sacrificial meaning, for ‘flesh and blood’ are seen to be essential 
for the life of the world. This brings out both the vicarious nature of 
Christ’s death and its universal relevance. It is further evidence that Jesus 
was conscious of moving on towards an event which would result in the 
separation of flesh and blood, i.e. in death. Another significant feature at 
once differentiates the coming sacrifice of Christ from all Jewish sacrificial 
offerings: it is a self-giving. What is even more important is that the giving 
up of life by Jesus is seen as the basis of life for the world.

Those who see in John 6:51 ff. a direct reference to the Last Supper 
naturally interpret it in a different way.133 It would then support the view

1 5 0  Cf.  V . T a y lo r , op. cit.,  p. 226.

131 C f . R . H . S trach an , The Fourth Gospel  (31941), p. 114.

132 E . K . Lee, The Religious Thought o f  St John ,  p. 184, sees th is sta te m en t, set as it is at the b eg in n in g  

o f  the g o sp e l, as a d ec isiv e  e x p re ss io n  o f  the e v a n g e lis t ’s co n c ep tio n  o f  J e su s  and his w o rk . B u t  C . F. 

B u rn ey , op. cit.,  p p . 1 0 4 ff., d e fen d s it as an o p in io n  o f  Jo h n  the B ap tis t .

1 3 3  Cf.  L. M o rr is , John ,  pp. 3 7 7 ff. A  recent re fu tatio n  o f  the sac ram en ta l v iew  o f j n .  6 is the article  by 

J .  D . G . D u n n , ‘Jo h n  vi -  A  E u ch ar is t ic  D isc o u rs e ’ N T S  17, 1 9 7 0 -7 1 , pp . 3 2 8 -3 3 8 . D u n n  m ain ta in s that 

Jo h n  o m itte d  the acco u n t o f  the in stitu tio n  o f  the last su p p e r  to  co m b a t  to o  m u c h  atten tio n  b e in g  g iv en  to 
the ritual act.

134 C . H . D o d d , The Interpretation o f  the Fourth Gospel,  p p . 3 3 8 f . , rec o g n ize s that the te rm in o lo g y  here 

co u ld  n ot fail to  su g g e s t  the idea o f  d eath , in deed  v io le n t death . D o d d , h o w ev er , th in k s that Jo h n  is 

th in k in g  in sac ram en ta l te rm s. Cf.  a lso  R . S ch n ack e n b u rg , Das Johannesevangelium 2 (H T K N T  1971), 
p p . 82ff.

1 3 3  Cf.  J .  H . B e rn ard , John  (IC C  1928), pp . c lx v iif f .; W . F. H o w a rd , Christianity according to St John  
(1943), pp . 211.
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that participation in the Christian eucharist enables the believer to obtain 
eternal life and mystical fellowship with Christ.156 Yet the word ‘flesh’ is 
never used in the n t  in connection with the sacrament. The words of 
institution in all the accounts use ‘body’.1:57 Moreover, the verbs ‘eating’ 
and ‘drinking’ are both aorists and denote not an often-repeated action, but 
a once-for-all action. It is not convincing to apply these words to partici
pation in the Lord’s Supper, which by its very nature must be continually 
observed. It is further out of line with general n t  teaching and with 
Johannine teaching elsewhere to interpose a bodily act between man and 
his salvation. Nevertheless, if there is no primary reference to the sacra
ment, there may well be a secondary one.136 137 138 The idea behind the present 
saying would prepare the minds of the disciples for a spiritual approach to 
the imagery of eating and drinking which would later safeguard them 
against an over-literal interpretation of the words of institution, ‘This is 
my body.’139

The saying in John 12:24, on the necessity of a corn of wheat to die if 
it is to become fruitful, carries unmistakable sacrificial implications.160 
There can be no doubt that Jesus was referring to himself under the figure 
of a seed. He recognized the need for his own approaching death, but he 
also saw death as a means of multiplication. It introduces a paradox -  that 
death produces life.
PASSAGES W H IC H  BRING OUT THE VOLUNTARY CHARACTER OF JESUS* 
DEATH
In John’s gospel there are several passages which show Jesus not merely 
moving inescapably towards death, but doing so in a fully voluntary 
manner. There is no question here of blind fate. Jesus is seen in control of 
his own destiny, in line with his Father’s will. In the good-shepherd 
discourse, there are three statements which make this clear -  John 10:11, 
15f., 17f. This is reinforced by the saying, ‘No one takes it (i.e. life) from
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1 3 6  Cf.  V . T a y lo r , op. cit.,  p. 236.

137 B u ltm a n n , T N T  2, p. 48 , re g ard s  th is p a s sa g e  as an ecc lesiastica l red a ctio n  and th ere fo re  d ism isse s  

it fro m  co n sid era tio n .

138 R . E . B r o w n , John ,  p p . 2 8 7 ff., p ro p o u n d s  the th eo ry  t h a t jn .  6 :5 1 -5 8  w as m a d e  up  o f  m ateria l w h ich  

o r ig in a lly  s to o d  in the last su p p e r  scen e, b u t w h ich  has been  ad a p ted  fo r  the b read  d isco u rse . B u t  th is 

th eo ry  m a k e s  the p a s sa g e  an ed ito ria l co n stru c tio n , w h ich  m a y  so lv e  so m e  d iffic u ltie s , bu t creates o th ers. 
It is n o t c o n c lu siv e  that su ch  a b reak  is n ece ssa ry  after v erse  50. F urth er, it is o p en  to  the o b jec tio n  that the 

eu ch arist is n ot sp ec if ica lly  m e n tio n ed , cf. L. M o r r is ’ v iew , John ,  p. 376. G . R ich ter , ‘Z u r  F o rm g e sch ic h te  
un d  literarisch en  E in h eit v o n  Jn . 6 :3 1 -5 8 ’ , Z N W  60, 1969, p p . 2 1 -5 5 , m a in ta in s that fro m  a fo rm -cr itic a l 

p o in t o f  v iew  v erse s 5 1 b -5 8  are n ot in h a rm o n y  w ith  the sta ted  p u rp o se  o f  the g o sp e l (Jn. 20 :31).

139 R . E . B r o w n , Jo h n , p. 285 , a rg u e s  fro m  the fact that no  A ra m a ic  (or H e b re w ) w o rd  e x ists  fo r ‘b o d y ’ , 
that w h at Je s u s  ac tu a lly  sa id  is ‘T h is  is m y  fle sh ’ . B u t  it is d ifficu lt to  u n d erstan d  w h y  the co n sisten t nt 
te stim o n y  p re se rv ed  the fo rm , ‘T h is  is m y  b o d y ’ , i f  B ro w n  is correct.

160 C . H . D o d d , Historical Tradition in the Fourth Gospel  (1963), pp . 3 6 6 f f . , c la sse s  th is sa y in g  as a p arab o lic  
fo rm  an d  fin d s so m e  para lle ls in s tru ctu re  to  the sy n o p tic  p arab les . H e  co n sid e rs  it rep re sen ts  a p r im itiv e  
an d  au th en tic  trad itio n . B r o w n , op. cit., p. 471, a g ree s that it is m ean t to  refer to  J e s u s ’ o w n  death .
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me, but I lay it down of my own accord’ (Jn. 10:18).161 Moreover, the 
laying down of life is linked with power to take it again. This voluntary 
character is also brought out in the saying in John 15:13,162 that as the 
greatest demonstration of love a man will lay down his life for his friends, 
a clear allusion to what Jesus intended to do for his disciples, whom he 
calls his friends (15:14).

The theme of love as the motive for the self-giving of the Son comes 
out in John 13:Iff. -  ‘Jesus . . . having loved his own who were in the 
world, he loved them to the end . . . knowing that the Father had given 
all things into his hands, and that he had come from God and was going 
to God.’ The voluntary act was not in the interests of personal heroism, 
but because of the dynamic of love. He knew that it was for this purpose 
he had come into the world. John 3:16 states clearly that the sending of his 
Son into the world was prompted by the Father’s love for those in the 
world who would otherwise perish.163 This theme of love is expounded 
further in the Johannine epistles (cf. especially 1 Jn. 3:16; 4:10).
PASSAGES W H IC H  SPEAK OF DEATH IN TERMS OF UPLIFTING 
The use of the concept of lifting up is significant,164 because it refers both 
to the manner of death (i.e. crucifixion) and to the interpretation of it (i.e. 
as a triumph). The idea is supported by four passages.165

The first occurs in John 3:14f., in the words of Jesus, ‘As Moses lifted 
up the serpent in the wilderness, so must the Son of man be lifted up, that 
whoever believes in him may have eternal life.’ The o t  allusion to the 
serpent may not immediately illuminate the coming passion of Jesus, but 
the parallel is seen in the verb. The lifting up of the Son of man is further 
elucidated by the other passages, in the light of which it clearly alludes to 
the crucifixion. What is important in the present statement is the sense of
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161 L. M o rr is , John ,  p. 510, co g e n tly  d ra w s o u t the co n trast b etw een  a sh ep h erd  w h o  ac c id en ta lly  dies 

fo r  his sh eep  (a d isa ste r  fo r  them ) and the g o o d  sh eph erd  w h o  v o lu n tar ily  g iv e s  his life (w h ich  b r in g s  life 
to  them ).

162 L . M o rr is , The Cross in the New Testament, p. 174, w hen  d isc u ss in g  th is p a ssa g e  w h ich  d o e s  n o t u se  

u n a m b ig u o u s  su b stitu tio n a ry  la n g u a g e , m a in ta in s that it n ev erth e le ss  p re se rv e s su ch  a th o u g h t.

163 C a re  m u st  be  taken  n ot to  p lace  so  m u ch  e m p h asis  on  the lo v e  m o tiv e  that v ic a r io u s  sacrifice  is 

in terpreted  en tire ly  in te rm s o f  it (as in the w ritin g  o f  H . B u sh n e ll, The Vicarious Sacrijice  (1891)). 

U n d o u b te d ly  lo v e  is an im p o rta n t fac to r, b u t it is the k in d  o f  lo v e  that can n o t act in an u n ju st  w ay . J o h n ’s 

g o sp e l an d  first ep istle  e sp ec ia lly  fo c u s on  lo v e , b u t b o th  a lso  stre ss  the need fo r  the c ro ss  in te rm s o f  an 

o b jec tiv e  v ic a r io u s  sacrifice .

164 C . K . B arre tt , John ,  p. 356, p o in ts  o u t that in Jo h n  o n e  w o rd  (hypsoun) e x p re sse s  b o th  su ffe r in g  and 
g lo r ifica tio n , w h ereas in M a rk  the tw o  id eas are d is tin g u ish e d . It w a s  a d ifficu lt, a lth o u g h  n e ce ssa ry  step , 
fo r  the d isc ip le s  to  g ra sp  that su ffe r in g  fo r  J e s u s  w as a path  to  tr iu m p h  an d  g lo ry , the e x ac t  o p p o s ite  to  the 

c o n te m p o ra ry  v iew s. Cf.  R . S c h n ack e n b u rg , John  1 (E n g . tran s. 1968 fro m  H T K N T ,  1965), pp . 535f. T h e  
Jo h an n in e  ‘ liftin g  u p ’ is a referen ce to b o th  the c ro ss  and  ex a lta tio n , bu t beh in d  it stan d s the trad itio n  o f  

the su ffe r in g  S o n  o f  m an .
163 O n  the liftin g  up  p a ssa g e s , cf. L. M o r r is , The Cross in the New Testament, pp. 165ff. H e  link s these 

p a ssa g e s  w ith  the th em e o f  ‘g lo r y ’ w h ich  is ch arac teristic  o f  Jo h n .
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necessity which it conveys. (In the Greek the dei construction with accusative 
and infinitive is used to express this idea.)

The second passage (Jn. 8:28) gives Jesus’ words to his Pharisaic hearers, 
‘When you have lifted up the Son of man, then you will know that I am 
he’, which are again an indirect allusion to the cross. What might appear 
to most as a tragedy is seen by Jesus to have a revelatory value relating to 
his own person. It is worth noting that the lifting up here is directly 
attributed to the Jews.

In the third passage the immediate effects of the uplifting are brought out 
(Jn. 12:31 f.). It coincides with the judgment of this world when the ruler 
of the world is cast out. This again focuses on the triumphant aspect of the 
cross and its connection with the overthrow of evil forces. Moreover, the 
uplifting is seen as a means by which Jesus would attract men to himself. 
It views the cross as possessing a magnetic power. In this context the 
uplifting is specifically identified with the death (Jn. 12:33), so as to leave 
no doubt in the reader’s minds.

The evangelist puts in a comment in John 18:32 with relation to the 
dialogue between Pilate and the Jews as to the method of Jesus’ execution. 
The fulfilment of the word which Jesus had spoken must refer to the 
‘uplifting’ passages which would require crucifixion rather than, for in
stance, stoning. The stress is on fulfilment here: John recognized that Jesus 
clearly knew his destiny.166

In line with this approach to death is the cry from the cross which John 
records in 19:30, ‘It is finished.’ This is certainly not a cry of despair, but 
of accomplishment.167 It marked the completion of the mission which Jesus 
came to do. That mission included the uplifting on the cross.
PASSAGES W H IC H  STRESS THE EXPEDIENCY OF THE DEATH OF JESUS 
There is one notable passage which focuses on expediency. It is all the 
more notable because it is attributed to Caiaphas, and John makes a special 
point of this (Jn. ll:49f.). The occasion was a scare among the chief priests 
and Pharisees because many were believing in Jesus. When Caiaphas pro
nounced, ‘it is expedient for you that one man should die for the people
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166 R. B u ltm a n n , John, p. 653 , a ttr ib u te s th is to  the ecclesiastica l red a c to r. B u t  contra, cf. B . L in d ars, 

John, p. 557.

167 S o m e  see th is cry  fro m  the c ro ss  as the key  to  the u n d erstan d in g  o f  J o h n ’s g o sp e l. Cf. A . C o re ll, 

Consummatum Est (1968), p p . 106f. C o re ll  th in k s that th ro u g h o u t his g o sp e l, J o h n  is p o in tin g  b e y o n d  the 
death  and resu rrec tio n  o f  J e s u s  to  the n ew  situ a tio n  created  th ro u g h  th em . R . B u ltm a n n , John, p. 675, 

a ttem p ts to  fin d  so m e  g n o st ic  para lle ls and  th in k s that tetelestai m a y  be d er iv ed  fro m  g n o st ic  trad itio n . B u t 
he ad m its  that the g n o s t ic  so u g h t  p erfectio n  fo r  h im se lf, n ot s im p ly  fo r  h is w o rk  as Je s u s  here d o es. E . 
H aen ch en , ‘H is to ry  an d  In terp re ta tio n  in th e jo h a n n in e  P assio n  N a r r a t iv e ’ , Int 24, 1970, p p . 9 8 -2 1 9 , den ies 
any e y ew itn esse s beh in d  the p a ssio n  acco u n ts. A ll the deta ils are seen  as th eo lo g ica l. T h e  ev an g e list  is 
p o rtray e d  as in c red ib ly  in g e n io u s  in in v en tin g  ev en ts to  illu stra te  his p o in t. T h is  g o e s  a lso  fo r  this last cry  
o f  Je su s  (p. 219).
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and not that the whole nation should perish’ (11:50), he was clearly thinking 
of political expediency.168 The hierarchy was concerned that a popular 
following of Jesus would undermine its own status and cause the Roman 
occupying powers to step in. Caiaphas’ kind of expediency was very 
different from John’s understanding of the death of Jesus. John twice 
emphasizes the fact that Caiaphas was high priest that year, as if he saw 
particular significance in his representative position. ‘That’ year is clearly 
the fateful year in which Jesus died.169 John is convinced that Caiaphas, 
without knowing it, expressed a truth which was highly important for 
understanding the meaning of the death of Christ. He adds the words, ‘He 
did not say this of his own accord, but being high priest that year he 
prophesied that Jesus should die for the nation’ (11:51). Indeed, John goes 
further by explaining that the death was ‘to gather into one the children of 
God who are scattered abroad’; in other words the ‘nation’, which might 
have been defined in nationalistic terms, is further defined in spiritual 
terms.

Two aspects are brought out in this passage. The first is the ‘fittingness’ 
of the passion of Jesus. It is astonishing that the Christians so soon after 
the crucifixion came to recognize the basic truth of Caiaphas’ remark. They 
came to do so only after the resurrection of Jesus. John’s comment reflects 
that reassessment of the event. The other important principle which is here 
seen is that of substitution. One man was dying to save the whole nation.170

Another statement in which the idea of expediency occurs in a rather 
different sense is in John 16:7 where Jesus shows the expediency of his own 
departure, because then the Spirit (the Counsellor) will come. In this 
context it is clear that Jesus saw this as a definite advantage which would 
follow from his death. Again there is a complete absence of any idea that 
the death of Jesus would be catastrophic to the fulfilment of his mission; 
indeed quite the reverse.
ADDITIONAL PREDICTIONS
Included in John’s account of the cleansing of the temple is a statement of 
Jesus, ‘Destroy this temple, and in three days I will raise it up’ (Jn. 2:19), 
which the Jews misunderstood, but which John interprets as referring to

168 B . L in d ars , John, p. 406 , d isc u sse s  the varian t read in g  in Jn . 11 :50  an d  co n c lu d e s that the p h rase  ‘ fo r  

the p e o p le ’ sh o u ld  p r o b a b ly  be o m itte d . H e  su g g e s t s  the o r ig in a l w as, ‘ It is ex p ed ien t that o n e  sh o u ld  die, 

and  that the w h o le  n ation  sh o u ld  n o t p e r ish .’ A lth o u g h  this w o u ld  m a k e  exce llen t sen se , the g ro u n d s  fo r  
o m itt in g  the w o rd s  ‘ fo r  the p e o p le ’ are n ot s tro n g  in the m s  ev id en ce , neither is the ev id en ce  fo r  the 

o m iss io n  o f ‘ fo r  y o u ’ (hymin).

169 T h e  sign ifica n c e  o f  the p ro p h e cy  b e in g  m a d e  b y  the h igh  priest is that Jo h n  sees it as a d ec laratio n  o f  

G o d . T h is  co n v ic tio n  ac co u n ts fo r  the rep etitio n  o f  the p h rase  ‘ that y e a r ’ . L in d ars, op. cit., p. 407 , g iv e s  

so m e  w e ig h t to  the v iew  that the h igh  p riest m ay  h ave  been  th o u g h t to  h ave  p ro p h etic  p o w e rs . H e  cites 
Jo s e p h u s ’ c o m m e n t a b o u t Jo h n  H y rcan u s.

170 L. M o rr is , John, p. 567 , sees J o h n ’s in c lu sio n  o f  th is sa y in g  o f  C a ia p h a s  as an e x a m p le  o f  his iro n y . 
T h e  co u rse  o f  action  w h ich  the h igh  p riest ad v ised  d id  n ot in fact sav e  the n ation  in a po litica l sen se .
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his body.171 This must refer to some kind of violent death and it would 
not have been difficult for the disciples after the passion to see the force of 
the saying. They recognized it as a fulfilment of scripture as well as of the 
prediction of Jesus. It is important to note that, as in the synoptic prediction 
of the passion, the death is linked immediately with the resurrection.

In John 12:7 there is a prediction of the burial, in connection with the 
anointing of Jesus at Bethany. In response to Judas’ complaint about the 
waste, Jesus said, ‘Let her alone, let her keep it for the day of my burial,’ 
showing his own consciousness of that approaching day and linking up 
with the ‘hour’ sayings. Moreover, in John 13:21 Jesus predicts the betrayal, 
as he does in the synoptic records.
SAYINGS W H IC H  SUGGEST THE REVELATIONAL CHARACTER 
OF THE MISSION OF JESUS
A particular emphasis in John’s gospel is the stress on the revelational 
aspect of Jesus’ work.172 Indeed this has led some scholars to believe that 
John presents redemption as being attained by revelation. It will be dis
cussed below whether this is a departure from the synoptics, but first the 
evidence must be presented.173

In the prologue this idea comes out in the presentation of Christ as the 
Logos (Word) and as light (Jn. l:lff). The two ideas are not unconnected 
with each other. Each is part of the process of communicating. The Word 
or Reason represents God’s message to man, but for John that message is 
not abstract but personal. Moreover, the light is also personal, for Jesus 
himself claimed to be the light of the world (Jn. 8:12). Since John at once 
introduces Jesus in this dual way, there can be no doubt that he saw him 
as God’s means of revelation. Did he then see him in an educative way as 
if his task was to show people what God was like and what was his plan 
for man? There are some statements which may seem to suppose this view 
especially where Jesus claims that those who have seen him have seen the 
Father (14:7, 9). Moreover, ‘No man has ever seen God: the only Son, 
who is in the bosom of the Father, he has made him known’ (Jn. 1:18). A

171 T h is  sa y in g  w as clearly  in ten ded  to  h av e  a d o u b le  m e an in g . J o h n ’s co m m e n t  su g g e s t s  that b e fo re  the 

p a ssio n  and  resu rrec tio n  o f  J e s u s  the d isc ip le s  as w ell as the J e w s  gen era lly  m isu n d e rsto o d . E . C . H o sk y n s  

an d  F. N . D a v e y , The Fourth Gospel (1940), p. 195, see in th is a s ign  to  the J e w s  o f  re su rrectio n  a n a lag o u s 

to  the Jo n a h  sa y in g  in the sy n o p tic s .

172 E . F. S co tt, The Fourth Gospel (21908), p. 225 , reach ed  the co n c lu sio n  that the fo u rth  g o sp e l fin d s no  

p lace  for the death  o f  C h r is t  as an ato n em en t. B u t  th is can n o t b e  su sta in ed  in the ligh t o f  the ev id en ce  cited  

ab o v e . It w ill n o t d o  to  m a in ta in , as S co tt  d o e s  (p. 208), that the sacrifice  o f  C h r is t  is co n n ected  w ith  the 

in carn atio n  in stead  o f  the d eath  o f  C h ris t .

173 B u ltm a n n , T N T  2, p p . l l f f . ,  in terprets Jo h n  fro m  the b a c k g ro u n d  o f  g n o s t ic ism  and lay s so m e  stre ss  
on  the rev e la to ry  ch arac ter  o f  th is g o sp e l. A  m o re  recent in terpreter  o f  the m iss io n  o f  C h r is t  th ro u g h  the 
co n cep t o f  rev e la tio n  is J .  T . F o reste ll, The Word o f the Cross. T h is  w riter  g iv e s  in su ffic ien t atten tion  to  
o th er asp ects  o f  Jo h a n n in c  th e o lo g y , e sp ecia lly  re la tin g  to  the death  o f  C h r is t . H e  d ism isse s  to o  read ily  a 
sta tem en t l i k e jn .  1:29 w h ich  d o e s  n ot easily  fit in to  his sch em e.
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true understanding of the mission of Jesus must make room for the rev
elation which he alone could make.

Another aspect of the same idea is the emphasis in John’s gospel on 
truth. The incarnate Word is said to be full of grace and truth (Jn. 1:14). 
Truth came through Jesus Christ (1:17). Jesus claimed to be the truth (14:6). 
He promised that the other Counsellor would be the Spirit of truth (14:16- 
17). Truth is of the essence of his revelation.

Nevertheless, it would not be correct to say that John’s main interest is 
to portray Jesus as coming simply to reveal. He has as much interest in his 
death as in his incarnation. Revelation there certainly was, but it was a 
revelation which included the passion, seen as a means of drawing people 
to Jesus Christ. In the stated purpose of the gospel in John 20:31, it is 
believing in Jesus, not knowing him, which is the target (compared with 
1 Jn. 5:13).
THE VIEW THAT JESUS’ MISSION INVOLVED A SANCTIFYING PROCESS 
It is important to recognize that in John’s gospel Jesus conceived of his 
mission as involving other people. This is succinctly brought out in John 
17:19 where Jesus says in his prayer, ‘For their sakes I consecrate (hagiazd) 
myself, that they also may be consecrated in truth.’174 He is not only doing 
something vicariously (for their sake), but he is doing something which 
involves them. The right response to his work is faith (Jn. 3:16; 20:31). In 
other words the mission of Jesus has a subjective as well as an objective 
side to it.
SUMMARY OF JO H N ’S PASSION SAYINGS AND COM PARISON W ITH  
THE SYNOPTICS
We may list the following features which have been demonstrated by the 
preceding evidence.

(i) There is undoubtedly a strong emphasis on the sacrificial character of 
Jesus’ death. As Lamb of God, bread from heaven and corn of wheat, Jesus 
must die a sacrificial death.173

(ii) The necessity for that death is also strongly seen, especially in the 
‘hour’ of destiny.

(iii) There is moreover a definite vicarious element in the Lamb and 
shepherd passages and in the ‘greater love’ saying.

174 R . B u ltm a n n , John, p . 510  n. 10, p o in ts  o u t that w h en  the v erb  hagiazd is u sed  w ith  hyper auton it 

m ean s to  co n secrate  fo r  the sacrifice . C . K . B arre tt , John, p. 427 , su g g e s t s  that the m e an in g  o f  th is 

sta te m en t m a y  be that the S o n  is a sk in g  that he m a y  re-en ter the d iv in e  life. A p p e a l is m ad e  to  the Corpus 
Hermeticum.

17:5 R . T . F o rtn a , ‘F ro m  C h r is to lo g y  to  S o te r io lo g y ’ , Int 27 , 1973, p p . 3 1 -4 7 , p ro v id e s  a red actio n -critica l 

s tu d y  o f  sa lv a tio n  in the fo u rth  g o sp e l. B y  p o sit in g  a s ig n s  g o sp e l, F o rtn a  m a in ta in s that the au th o r  d id  not 

co n sid er J e s u s ’ death  as i t s e lf  e ffec tiv e , ac c o m p lish in g  in an y  w ay  m a n ’s sa lv a tio n . T o  d o  this he is o b lig e d  
to  dec lare  t h a t jn .  1 :29  w as n ot in the s ig n s  g o sp e l an d  J n . 1 1 :48-50  w as n o t in ten d ed  to  p ro v id e  a th e o lo g y  
o f  a to n em en t (p. 37). B u t  th is m e th o d  o f  d ea lin g  w ith  ev id en ce  is n ot co n v in c in g .
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(iv) Behind the Lamb and shepherd passages there is also the concept of 
the suffering servant.

(v) A decided note of exaltation and triumph is present in the lifting up 
passages and in the assurance of the resurrection.

(vi) The motive for the death of Christ is seen to be the love of God.
(vii) The passion is applied in a universal manner. The bread is for the 

life of the world, the shepherd seeks sheep not of this fold (i.e. the Jewish), 
and the dying of one man for the nation is extended to God’s children 
scattered abroad.

(viii) The death of Christ is specifically related to sin in the Lamb passage.
(ix) It is also related to the overthrow of the devil (Jn. 12:31).
(x) The application of the mission of Jesus to man is mediated through 

faith, although no explicit statement connects faith with his death.
John’s presentation is, therefore, seen to be rich and varied. But we need 

next to compare his teaching with the synoptics, to discover what is 
common and what is distinctive.

So many of the points summarized above occur also in our summary of 
the synoptic gospels, that we cannot fail to see a common basis which had 
its origin in the sayings of Jesus and in some cases in early Christian 
reflection on his death. Some, however, see a difference in approach in the 
emphasis on revelation in John, which is absent from the synoptics. But 
this would be serious only if it excluded the sacrificial and vicarious ele
ments, which it does not. Another issue is the different emphasis on the 
sacrament of the Lord’s Supper (which assumes that chapter 6 deals with 
this), since John’s account is said to stress communion with Christ rather 
than a sharing of Christ’s self-offering.176 But this difficulty arises from a 
wrong identification of chapter 6 as an exclusive reference to the Last 
Supper.

Again it is said that the emphasis on the sufferings of Christ is less 
evident in the Johannine passion narratives than in the synoptic gospels 
(especially Matthew and Mark). John’s parallel to the Gethsemane incident 
is thought to be toned down because Jesus at once dismisses the hypothet
ical possibility of being saved from that hour of his passion (Jn. 12:27), 
whereas it is a real prayer in the synoptics. There is no saying from the 
cross comparable to the cry of abandonment in Matthew and Mark. There 
is, further, no glorification theme associated with the passion in Matthew 
and Mark, as there is in John. The application of the death of Christ is 
universalistic in John, but not in the others, and there is more emphasis in 
John on the motive behind the passion. Differences of emphasis must surely 
be admitted, but does this amount to a totally different evaluation? The 
variations of emphasis serve rather to throw into sharper relief the richness
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176 Cf. V . T a y lo r , Jesus and His Sacrifice, p. 242 .
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of the approach of both Jesus and the evangelists to the all-important 
meaning of his death. These basic reflections provide a jumping-off ground 
for the further expositions of the early church in Acts and the epistles, 
reflecting as they do both early proclamation and developed teaching. The 
brief references in the Johannine epistles may be found under the section 
on sacrifice (pp. 474f.) and justification (pp. 506f.).

T H E  SAV ING  W ORK OF C H R IST: 
D E V E L O P IN G  U N D E R S T A N D IN G

In the foregoing study we have been confronted with two lines of evidence. 
Our main concern has been to discover from the gospel records what Jesus 
himself thought about his mission and particularly about his death. He did 
not present a doctrine of atonement, for he met with lack of understanding 
and opposition to the whole idea of a suffering Messiah. Nevertheless he 
gave sufficient indication of the significance of his death to provide a basis 
for the apostolic reflection upon it. Indeed, it is necessary to suppose that 
the apostles were fortified by their subsequent understanding of what Jesus 
had to say about his death.

Those who maintain that most of what is attributed to Jesus in the 
gospels is really the theological reflection of the early church, with little or 
no basis in his teaching, will naturally seek a different explanation of the 
atonement expounded in the Acts and especially in the epistles. According 
to this view, it arose out of the need for the Christian church to come to 
terms with the stern realities of the crucifixion. It is impossible to explain 
how Christians came to understand the death of Jesus in the way they did, 
unless some real basis for an explanation was found in his own teaching. 
It is significant that Luke, the only one of the evangelists to continue the 
story into the period of Christian proclamation, is at pains to include the 
incidents which record Jesus’ expositions to the disciples about the necessity 
for the Messiah to suffer (Lk. 24:26f., 44ff), although he does not give 
any explanation in terms of atonement. It makes greater sense to regard 
the resurrection narratives as providing the link between the historical 
events of the passion and the apostolic proclamation of the meaning of 
Christ’s death, than to suppose that the interpretation was entirely the 
church’s own construction. At the same time Paul and other n t  writers, 
on the basis of the primitive interpretation, went on to supply further 
interpretations about the death of Christ.

In considering the evidence we shall first look at Acts and then group 
the rest under the following categories: (i) sacrifice and substitution, 
(ii) redemption (iii) the mediator and high priest, (iv) reconciliation, and 
(v) justification. Inevitably there will be some overlapping within these 
categories and care must be taken to avoid a splintering approach. But no
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Acts

view of the atonement in the NT will be complete without taking into 
account all these factors.
Acts
As a preliminary consideration we note that the death of Christ was seen 
to be part of the divine purpose. This comes clearly to the fore in Peter’s 
first sermon in Acts 2:23, where near the beginning the preacher declared 
that Jesus was ‘delivered up according to the definite plan and foreknowl
edge of God’, although immediately afterwards he added, ‘crucified and 
killed by the hands of lawless men.’ This extraordinary juxtaposition of 
divine purpose and human responsibility is introduced without any attempt 
to explain the tension, or indeed any apparent awareness that such a tension 
existed. It was born of a strong conviction about the sovereign purposes 
of God, even in face of the crucifixion. It is astonishing, moreover, that 
the first proclamation of the Christian gospel should contain such a refer
ence to God’s foreknowledge. It was clearly important for the apostles to 
establish at once that what had happened to Jesus had not happened by 
accident, nor merely through cunning intrigues.

This line of thinking was closely linked with the conviction that Jesus’ 
death was a fulfilment of Scripture. In Peter’s second address he drew atten
tion to the fact that ‘what God foretold by the mouth of all the prophets, 
that his Christ should suffer, he thus fulfilled’ (3:18). In this case, he is less 
harsh on the hearers and their rulers, since what they did to Jesus they did 
in ignorance (3:17). He spoke also o f ‘the time for establishing all that God 
spoke by the mouth of his holy prophets from of old’ (3:21). In his speech 
in Cornelius’ house Peter speaks of Jesus as ‘the one ordained of God to be 
judge of the living and the dead’ (Acts 10:42). This all-pervading sense that 
the crucifixion and resurrection of Jesus were predicted before his birth, 
and were therefore the fulfilment of God’s purpose, is an important factor 
in the interpretation of his death. No explanation which does not take 
sufficient account of this is valid. We shall note the recurrence of this idea 
in other parts of the nt.

Our next line of evidence from Acts concerns 'the servant’ as a description 
of Jesus and his work. There are four statements where the title occurs 
(Acts 3:13, 26; 4:27, 30). It is generally agreed that these passages support 
identification of Jesus with the suffering servant of Isaiah (see earlier dis
cussion, pp. 260ff.), although there are dissentient voices.177 We have al
ready noted that it seems reasonable to suppose that the apostles, after the 
resurrection, saw the relevance of the Isaiah servant passages (especially Is. 
53) to Jesus. These Acts references speak of the raising up or glorifying of 
Jesus, of his turning people away from sin, of his being the agent through

177 N o ta b ly  M . D . H o o k e r , Jesus and the Servant, pp . 1 07-116 .
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whom signs and wonders are performed, and of his being anointed of God 
and yet opposed by men. In other parts of the n t  the servant, in his 
vicarious and sacrificial function, is more clearly stressed than here, but the 
fact that the idea occurs in the earliest strand of the kerygma is of great 
importance.178 What is seen here in embryonic form was later to be more 
fully appreciated.

Another feature to note is the conception of Jesus as saviour, with all that 
this involved. The title occurs twice in Acts, the first linked with the title 
‘Leader’ in Peter’s statement before the Sanhedrin (Acts 5:31), and the 
second in Paul’s Antioch sermon (13:23). Salvation is seen to be directly 
related to sins, an aspect of the work of Christ which is prominent in Acts 
(icf. 2:38; 3:19; 5:31; 10:43; 13:38). The idea is that a blotting out of sin has 
taken place, a forgiveness has been granted. Moreover, Acts shows that 
salvation is obtainable only through Christ (Acts 4:12).

One other reference in Acts throws light on our present theme, i.e. 
Acts 20:28, ‘Take heed to yourselves . . .  to feed the church of the Lord 
which he obtained with his own blood.’179 An alternative and strongly 
supported text has ‘God’ instead of ‘Lord’, but this introduces a more 
difficult idea. It might, however, for that reason be more original. What 
is significant for our present discussion is that both readings carry a 
sacrificial implication. The idea of the death of Christ being a purchase 
price is a distinctive emphasis in Paul’s epistles. This gives Acts 20:28180 
an authentic ring on the lips of the apostle. That the people of God were 
not a self-sufficient people, but a people totally dependent on an act of 
grace and indeed totally belonging to God, is a profound aspect of n t  

theology, giving rise to radical reappraisals of contemporary lifestyles.
It is important to recognize that Acts does not present a complete picture 

of what the primitive church thought about the work of Christ. The 
evidence collected above is only incidental. It would be illegitimate to 
construct from it a theology of Acts, as some have attempted to do. This 
is not to deny that there are theological trends in Acts, as there are in the 
gospels. But Acts does not present a concerted picture of early Christian 
theology. It needs the testimony of the epistles to supplement it, and this 
is never more evident than in the ^doctrine of Christ’s work. It may be 
wondered why the Acts account of early Christian preaching provides so 
little information about the atoning significance of Christ’s death. It must

178 C . H . D o d d , in The Apostolic Preaching and its Developments, p . 25, in c lu d es A cts 3 :2 6  in the p r im itiv e  

k e ry g m a , w ith  its referen ce to  J e s u s  as serv an t.
179 S o  r s v  first ed itio n . T h e  v erb  (peripoieomai) w h ich  is here ren d ered  ‘o b ta in e d ’ m e an s ‘ to  k eep  for 

o n e s e lf  an d  then ‘ to  ga in  p o sse ss io n  o f .  C f  K . L ak e  an d  H . J .  C a d b u r y , The Beginnings o f Christianity 4 

(1933), p. 261.
180 I. H . M arsh a ll, Luke : Historian and Theologian, p. 173, m a in ta in s that A c ts  2 0 :28  co n ta in s a trad itio n al 

ph rase . H e  c o n sid ers  that L u k e  has sev era l tim es taken  o v e r  trad it io n s a b o u t the m e an in g  o f  J e s u s ’ death  
w ith o u t d ev e lo p in g  th em .
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be supposed that the proclamation of the cross and resurrection was re
garded as a sufficient basis for the message of forgiveness, without the 
necessity, on the initial preaching of the gospel, to give the rationale.
The epistles and  R evelation
We shall set out the evidence from the epistles in a slightly different way 
as already indicated, but the different views of Paul, Hebrews, Peter and 
the Johannine epistles will be considered separately under each theme, 
where relevant.

Before coming to Paul’s distinctive contribution181 we must first note the 
indications of his indebtedness to earlier teaching on the work of Christ. 
His statement in 1 Corinthians 15:3 is specific, in which he clearly says that 
he had received, as the essence of his gospel, ‘that Christ died for our sins 
in accordance with the scriptures, that he was buried, that he was raised. . .’ 
For our present purpose there are two important considerations, (i) that 
the death of Christ was directly related to man’s sins, and (ii) that it was 
seen as a fulfilment of scripture. Since these are part of the primitive 
tradition that Paul had received, they were both of essential importance for 
the earliest reflection on the passion.182 The death was not presented as bare 
fact without any theological interpretation, even though at times the in
terpretation was limited. It remained for Paul and others to explore means 
of explaining the relationship between Christ’s death and man’s sin.183

We note that Paul acknowledges his indebtedness ‘to the Lord’ for the 
information about the institution of the Last Supper (1 Cor. ll:23ff). It is 
not immediately clear what he meant by this, but it seems reasonable to 
suppose that he wished to emphasize the divine origin of the words of 
institution, although his words do not necessarily exclude the transmission 
of the tradition through other means. It is important to note that what Paul 
‘delivered’ to the Corinthians he had himself first ‘received’. The signifi
cance of this becomes clear in the section below which deals with the Lord’s 
Supper. The importance of the work of Christ in the thought of Paul is 
evident from the central place he gave it in the proclamation of the gospel
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181 F o r d eta iled  stu d ie s  on  P a u l’s d o c trin e  o f  the w o rk  o f  C h r is t , c f  V . T a y lo r , The Atonement in New  
Testament Teaching, p p . 5 5 f f ;  L . M o rr is , The Cross in the New Testament, pp. 1 8 0 f f ;  G . E . L ad d , T N T , 
pp. 4 2 3 ff.; H . R id d e rb o s , Paul, 1 5 9 f f ;  D . E . H . W h iteley , The Theology o f  St Paul, pp. 1 5 5ff.; idem, ‘ St 

P au l’s T h o u g h t  on  the A to n e m e n t ’ , J T S  n .s . 8, 1957, pp . 2 4 0 -2 5 5 ; E . K äse m a n n , ‘T h e  P au lin e  T h e o lo g y  

o f  the C r o s s ’ , Int 24, 1970, p p . 151 -1 7 7 .

182 O n  the q u estio n  w h eth er 1 C o r . 15 :3-5  reflects a S e m itic  b a c k g ro u n d , c f  I. H . M arsh a ll, The Origins 
o f  New Testament Christology  (1976), p. 93 , w h o  re g a rd s  it as b e y o n d  d o u b t. W . K ra m e r , Christ, Lord and 
Son o f  God  (E n g . tran s. 1966), pp . 3 8 ff ., co n sid e rs  that ‘C h r is t ’ has been  in tro d u ced  in to  this k in d  o f  
sta tem en t fro m  G re e k -sp e a k in g  Je w ish  C h ris t ia n ity . C f  a lso  B . K la p p e r t ’s b r ie f  n o te  on  the q u estio n , ‘Z u r  
F rage  d es sem itisch en  o d e r  griech isch en  U r te x te s  v o n  1 K o r . x v . 3 -5 ’ , N T S  13, 1966-7 , pp . 168ff.

183 H . R id d e rb o s , ‘T h e  E ar lie st  C o n fe s s io n  o f  A to n e m e n t in P a u l’ , in Reconciliation and Hope  (ed. R . J .  
B an k s , 1974), pp . 7 6 -8 9 , co n sid e rs  that 1 C o r . 15:3 co n stitu te s the p o in t o f  d ep artu re  fo r  P a u l’s d o c trin e  
o f  the a to n em en t.
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(cf. 1 Cor. 2:2). He recognized that many would regard this as foolishness, 
but for him it was nothing less than the power of God.184 *
SACRIFICE AND SUBSTITUTION
Paul. There is no doubt that sacrificial ideas played a major part in Paul’s 
approach to the passion of Jesus. This is not surprising in view of his 
Jewish background. In his Corinthian correspondence he makes the claim 
that Christ is our paschal lamb who has been sacrificed (1 Cor. 5:7). This 
statement comes in a non-theological passage. Paul is dealing with the case 
of incest and is urging the Corinthians to purge out the old leaven. The 
use of this metaphor may well have given rise to this paschal lamb idea. 
But it comes so naturally that Paul must have reflected many times on the 
connection between Christ and the lambs sacrificed for the passover feast. 
His words may echo the belief that Jesus died at the precise time that the 
paschal lambs were being slain, but this is not essential to Paul’s thought. 
He certainly saw Jesus as fulfilling the same function as a sacrifice. Since 
it was only a passing reference, he does not enlarge on the theme.

The words of institution, ‘This cup is the new covenant in my blood’ 
(1 Cor. 11:25),183 carry the idea of a sacrifice which seals the new covenant, 
as the blood of sacrifice had sealed the old (Ex. 24). This use of the term 
‘blood’ is frequent in Paul’s epistles. In fact, he speaks of the blood of 
Christ more often than he speaks of his death (note such passages as Rom. 
3:25; 5:9; Eph. 2:13). The idea o f ‘blood’186 is more meaningful than ‘death’ 
since it draws attention to life as well as death. But it cannot be supposed 
that the primary significance is life given, for ‘blood’ is generally used with 
the implication of sacrifice (see also pp. 443ffl), especially in Paul’s writ
ings, where it is linked with propitiation (Rom. 3:25) and justification 
(Rom. 5:9).

The most specific identification of Christ’s self-giving as a sacrifice is in 
Ephesians 5:2, which again occurs incidentally in a practical passage. The 
train of thought may be expressed as follows, ‘Walk in love, because Christ 
loved us, and the best expression of that love is that “he gave himself up 
for us, a fragrant offering and a sacrifice to God’’.’ The incidental nature 
of this reference shows the profound effect that Christian doctrine had on 
Christian practice. It also brings out the fact that the sacrificial idea was
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1 8 4  Cf.  E . E . E llis , ‘C h r is t  C r u c if ie d ’ , in Reconciliation and H ope , p p . 69 ff.

183 In con n ectio n  w ith  the w o rd s  o f  in stitu tio n , it m u st  be n oted  that the w o rd s , ‘T h is  d o  in rem em b ran c e  

o f  m e ’ can n o t be co n stru c ted  to m ean , ‘D o  th is to  rem in d  G o d  o f  m e ’ cf. J .  Je r e m ia s , The Eucharistic Words 
o f  Jesus  (E n g . trans. 1955), pp. 162ff. Cf.  a lso  D . Jo n e s , ‘anamnesis  in the lxx and  the in terpreta tio n  o f  1 
C o r . x i .25’, J T S  n .s . 6, 1955, p p .l8 3 f f .  T h is  w o u ld  d etrac t atten tio n  fro m  the o n ce  an d  fo r  all d iv in e  se lf
o ffe r in g  o f  Je su s , an d  w o u ld  in v o lv e  the ch urch  in b e c o m in g  a so rt  o f  m e d ia to r  b etw een  G o d  and C h ris t .

186 J .  B e h m , in his article  in T D N T  1, pp . 1 7 2 ff ., on  haima, re g a rd s  it as sy m b o lic  o f  se lf -g iv in g  and 
den ies any cu ltic b a c k g ro u n d . B u t  c f  A . M . S tib b s , The Meaning o f  the word ,B lood’ in Scripture.
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rooted in love. There is certainly no thought of the sacrifice being the 
means by which man placates an angry deity, an idea quite alien to the 
whole teaching of the n t . Christ’s self-giving is seen, in fact, as an accept
able offering, as the metaphor of fragrance shows.

The sacrificial imagery may lie behind Paul’s statement in Romans 8:3 
about God sending his Son ‘in the likeness of sinful flesh and for sin (peri 
hamartias)\ This latter expression in Greek is in the l x x  used at times for 
‘sin-offering’, and this may well have been in Paul’s mind. The subsequent 
statement that God condemned sin in the flesh shows the close connection 
in Paul’s mind between judgment on sin and the sending of the Son. A 
similar idea is found in Galatians 1:4, where it is said of Christ that he ‘gave 
himself for our sins.’

The idea of substitution is closely linked with that of sacrifice, but 
warrants separate consideration. As a Jew Paul would be familiar with the 
cultus in which sacrifices were offered by worshippers as an offering to 
God. He would know of the symbolism of the scapegoat on the day of 
atonement. He would know that hands187 were placed on the goat to 
symbolize the laying of sins upon the animal, which was then driven into 
the wilderness. The notion of substitution associated with sacrifice would 
not be alien to Paul’s mind. Indeed, it would be strange if some evidence 
of it were not found in his letters. Admittedly, questions of interpretation 
arise over this issue since some deny substitution and prefer to speak of 
Christ’s death as representative. We shall discuss this distinction after stat
ing the evidence for Paul’s usage.

We begin with passages in which Paul uses the preposition ‘for’ (hyper) 
in a substitutionary sense. The classic expression of Paul’s doctrine of 
substitution is seen in 2 Corinthians 5:21. What precisely Paul meant when 
he said that ‘for our sake (hyper) he (God) made him to be sin who knew 
no sin’ has been much debated.188 It is none too easy to conceive how the 
sinless Messiah could possibly be made sin. It must imply that Christ 
became something which he was not before. In being made sin, moreover, 
he could not sully his own absolute purity and excellence of moral char
acter. It must mean that in some sense Jesus did something of an objective 
nature in taking the place of those who would themselves otherwise suffer 
death. Paul’s words seem to imply a definite identification of Jesus with 
sin in a way which is profound and unfathomable.189 He clearly did not 
want to say that Jesus became a sinner, but he gets as near as possible to
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187 See co m m e n t  on the lay in g  on o f  h an d s on  p. 433f.

188 H . L ie tzm an n  an d  W . G . K ü m m e l An die Korinther / / / /  (LH BA 1969), p. 127, links the e x p re ss io n , 
hamartia epoiesen, w ith  G al. 3 :1 3  in the sen se  that C h r is t  w as b earer  o f  the sin  as he w׳as b earer o f  the c ro ss .

189 H . E . G u ille b au d , Why the Cross? (1937), p. 79  n ., r ig h tly  re jects the v iew  that Paul w as th in k in g  o f  
a su b jec tiv e  se lf-id en tifica tio n  o f  C h ris t  w ith  h u m an  sin , sin ce i f  he had m ean t that he w o u ld  h ave w ritten , 
‘H e  m ad e  h im se l f  to  be  sin  fo r  u s ’ .
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it. Perhaps the best way to express it is to say he was regarded as a sinner.190 
In Romans 8:32, ‘He (God) gave him (his own Son) up for us all,’ Paul is 
clearly thinking of an action by God and his Son on man’s behalf and in 
all probability also in man’s place. The substitutionary element is more 
clearly expressed in 2 Corinthians 5:15, in which the statement ‘He died 
for all’191 is immediately followed by a statement of the consequence that 
those who live might live ‘for him who for their sake died and was raised’. 
There is an identification of the believer with Christ in his death and 
resurrection.

The profoundness of 2 Corinthians 5:21 is matched in some measure by 
the statement in Galatians 3:13, ‘Christ redeemed us from the curse of the 
law, having become a curse for us.’ The allusion is based on a citation from 
Deuteronomy 27:26 ( l x x ) ,  which pronounces a curse on those who do not 
abide by everything written in the law. A second citation from Deuter
onomy 21:23 pronounces a curse on everyone who hangs on a tree. In the 
first case there can be no application to Christ except vicariously. In the 
second case the circumstances surrounding the death of Christ connect that 
death with a curse, but still do not explain how Christ could become a 
curse for us. Paul is in no doubt that in order to redeem us from the curse 
Christ had to become identified in some way with the condition of those 
he was sent to redeem.192 God could never curse his Son, but since he has 
already pronounced a curse on sin, his Son could not avoid the implications 
of this if he identified himself with man’s sin. At this point we are un
doubtedly faced with a mystery, but we nevertheless cannot fail to see the 
substitutionary implications of statements like 2 Corinthians 5:21 and Gal
atians 3:13.193

Some importance must be attached to the form of wording used in Paul’s 
account of the institution of the Lord’s Supper in 1 Corinthians 11:24.194
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190 In co m m e n tin g  on  th is verse , E . L . K en d a ll, A Living Sacrifice  (1960), p. 88, re m ark s  that it is ‘ part 

o f  the h o rro r  o f  sin  that in o rd er  to  rep air  its ra v a g e s  it w as “ n e c e ssa ry ”  fo r  Je su s , h im se l f  co m p le te ly  

sin less, to  id en tify  h im se l f  even  to the p o in t o f  death  w ith  the fu ll co n d em n atio n  w h ich  sin e n ta ils .’

191 S o m e  h av e  d ed u ced  fro m  th is sta te m en t that P au l sa w  C h r is t ’s w o rk  as h a v in g  u n iv ersa l s ign ifican ce . 

C f  D . M . L ak e , ‘ H e d ied  fo r  all: T h e  U n iv e rsa l D im e n sio n s  o f  the A to n e m e n t ’ , in Grace Unlimited  (ed. C . 

H . P in n o ck , 1975), pp . 3 1 -5 0 . B u t  he a c k n o w le d g e s  that o n ly  b y  faith  d o e s  it ap p ly  to in d iv id u als .

192 J .  W . C . W and , The Atonement, p. 51, e x p la in s P a u l’s w o rd s  b y  m a in ta in in g  that C h r is t  accep ted  the 

co n d itio n  o f  a p erso n  ‘a c c u rse d ’ . T h e  act o f  su b stitu tio n  in v o lv e d  h im  in id en tify in g  h im se l f  w ith  the lot 

o f  th o se  he w as seek in g  to  sav e . A s L. M o rr is  p o in ts  o u t, the sta te m en t that C h r is t  b ec am e  a cu rse  m u st 

m ean  that he b o re  the cu rse  ( The Cross in the New Testament, p p . 2 2 2 f.) .

193 V . T a y lo r , The Atonement in New Testament Teaching, p. 88, ag ree s that G al. 3 :1 3  m u st  m ean  that 

C h ris t  p artic ip ated  in the re p ro b a tio n  w h ich  rests on  sin . S o m e  asp ect o f  su b stitu tio n  in P a u l’s w o rd s  

can not be den ied . Cf.  D . D a w so n -W a lk e r , ‘T h e  P au lin e  v iew  o f  A to n e m e n t ’ in The Atonement in History 
and Life  (ed. L . W . G ren sted , 1936), pp . 1 3 3 -1 5 3 , esp . p p . 145f. R . H . C u lp e p p e r , Interpreting the Atonement, 
pp. 71 f., critic izes V . T a y lo r ’s a rg u m e n ts .

194 S o m e  d o  n ot take th is sta te m en t as re fe rrin g  to  C h r is t ’s sacrific ia l death  (c f  E. P. S an d ers, Paul and 
Palestinian Judaism,  p. 466 n. 49). B u t  fo r  the co n tra ry  o p in io n , c f  R . B u ltm a n n , T N T ,  1, p. 296 . San d ers 
cites D . D a u b e , Wine in the Bible  (1974), pp . 1 5 f ., in su p p o r t  o f  his v iew .
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The preposition hyper occurs in the phrase ‘broken for you’, and since this 
refers to Christ’s body a sacrificial and also substitutionary significance 
seems clear. The bread symbolizes an act of Jesus on behalf of others.

Yet another statement that uses the preposition hyper and links the death 
of Christ with the life of his people is 1 Thessalonians 5:10. Christ ‘died 
for us so that whether we wake or sleep we might live with him’. This 
suggests again that Christ’s death achieved something on our behalf which 
enables us to live in an entirely new way. There is no question here of an 
objective action which absolves the believer of any moral or spiritual 
responsibility. Since the statement occurs in a mainly practical epistle, it is 
not surprising that Paul does not give an explanation of how Christ’s death 
can secure the believer’s life. He takes it for granted that his readers will 
recognize the force of his statement, for no doubt he had expounded this 
theme when he was among them. As in Paul’s epistles as a whole, there 
is a connection between doctrine and practice.

We cannot leave this section without further comment on the distinction 
which is often drawn between a substitute and a representative. A man 
may act on another’s behalf, as for instance when a lawyer pleads the cause 
of his client. He is acting as his client’s representative, but not as his 
substitute. Yet if another were to identify himself so closely with a man’s 
cause that he were prepared to accept for himself the consequence of that 
man’s action, it would be substitution. Clearly the latter case involves a 
more radical identification than the former. It makes a considerable differ
ence to our understanding of Paul’s meaning which concept we consider 
to be the more appropriate.

V. Taylor193 has strongly argued for the representative character of 
Christ’s work on the grounds that Paul does not use distinctive substitu
tionary vocabulary, such as the preposition anti (in place of), or a concept 
such as ‘ransom’ (lytron) and its related nouns. The use of the latter word 
in its strengthened form in 1 Timothy 2:6 is dismissed by Taylor because 
he does not regard 1 Timothy as Pauline. But those who accept the Pas
torals as reflecting Paul’s thought will see less force in the representative 
argument. Admittedly hyper (for, on behalf of) is frequently used in a 
representative sense; but, where the context requires it, the preposition 
sometimes assumes the force of anti, as in the case cited above. Taylor
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193 V . T a y lo r , op. cit., pp . 85 ff. Cf. F. W . C a m fie ld , ‘T h e  Idea o f  S u b stitu tio n  in the D o ctr in e  o f  the 

A to n e m e n t ’ , SJT  1, 1948, p p . 2 8 2 -2 9 3 . H e  s tr o n g ly  m a in ta in s that su b stitu tio n  is part o f  the b ac k g ro u n d  

o f  ev ery th in g  that is sa id  ab o u t C h r is t  and  h is m e an in g . H e  critic izes V . T a y lo r  fo r  re str ic tin g  h im se lf  to 

sp ecific  s ta te m en ts a b o u t A to n e m e n t an d  n ot g iv in g  su ffic ien t atten tion  to  the b a c k g ro u n d . In his article 
‘P a u l’ s U n d e rsta n d in g  o f  the D eath  o f  J e s u s ’ , in Reconciliation and Hope (ed. R . J .  B a n k s , 1974), J .  D . G . 

D u n n  m ak es the a tte m p t to  ju s t i fy  a p re feren ce  fo r  ‘ rep re se n ta tiv e ’ by  su g g e s t in g  that Je s u s  d ied  as the 
rep resen tativ e  m an . A t the sam e  tim e he d o e s  n ot w an t to  lo se  s ig h t o f  the su b st itu t io n a ry  idea a lto geth er. 
T h e  p ro b le m  w ith  th is is that the w o rd  ‘re p re se n ta tiv e ’ n eed  n o t, a lth o u g h  it m ig h t, in v o lv e  a su b st itu 
tio n ary  act.
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admits that Romans 3:25 may have a substitutionary force because of the 
use of hilasterion (propitiation), although he takes the word to mean expia
tion (see discussion below).

There is no doubt that the idea of representation would weaken the force 
of the passages which have been considered above. Indeed when Christ 
was made ‘sin’ and became a ‘curse’ for us, it is difficult to see what is 
meant if Jesus merely acted on our behalf rather than in our stead. Even 
Taylor196 admits that these statements must mean that Jesus participated in 
the reprobation which rests on sin. He goes as far as to say that 2 Corin
thians 5:21 is the nearest Paul gets to the idea of sin-bearing. In the face of 
this it is enigmatic that he so strongly rejects the idea of substitution.

We must now consider the classic passage which introduces the idea of 
propitiation (Rom. 3:25).197 This is closely linked with sacrifice, but it has 
a distinctive contribution of its own which needs comment. The statement 
about Christ says, ‘whom God put forward as an expiation by his blood, 
to be received by faith.’ Here the r s v  has translated the word hilasterion as 
‘expiation’, which literally should be rendered ‘propitiation’. The difference 
is important. Expiation relates to sins, and propitiation to God. Expiation 
is an act which allows for the removal of the consequences of sin, and 
propitiation is an act which enables God to receive the sinner.

But what is Paul’s meaning here? We may at once reject the idea of man
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196 V . T a y lo r , op. cit.,  p. 88.

197 F o r  recent stu d ie s o n  R o m . 3 :2 2 b -2 5 , cf. W . D . D a v ie s , Paul and Rabbinic Judaism,  pp. 2 3 7 ff.; J .  

R eu m an n , ‘T h e  G o sp e l o f  the R ig h te o u sn e ss  o f  G o d ’ , Int 20, 1966, pp . 4 3 2 -4 5 2 ; C . H . T a lb e r t, ‘A  n o n - 

P au lin e F rag m e n t at R o m  3 :2 4 -2 6 ? ’ J B L  85, 1966, p p . 2 8 7 f f ;  G . H o w a r d , ‘R o m a n s  3:21-31 and the 

in c lu sio n  o f  the G e n tile s ’ , H T R  63, 1970, pp . 2 2 3 -2 3 3 ; E . L o h se , Märtyrer und Gottesknecht  (F R L A N T  64 

N F  46, G ö ttin g e n  21963), p p . 147ff. Cf.  a lso  E . K ä se m a n n , ‘Z u m  V e rstän d n is  v on  R o m . 3 :2 4 -2 6 ’ , Z S W  
43, 1950-1 , pp . 1 5 0 f f ;  W . G . K ü m m e l Z T K  49, 1952, p p . 154—167. L . M o rr is , ‘T h e  m e an in g  o f  hilasterion 
in R o m a n s  3 :2 5 ’ , N T S  2, 1955-6 , pp . 3 3 -4 3 . C . H . D o d d , The Bible and the Greeks  (1935), p. 94, a rg u es 

fo r  the m e an in g  ‘e x p ia tio n ’ . E . P. S an d ers, Paul and Palestinian Judaism,  p. 465, dec lin es to  d istin gu ish  

betw een  e x p ia tio n , p ro p it ia t io n  and su b stitu tio n , on  the g ro u n d s  that there is no  ev id en ce  that such 

d istin c tio n s w ere  m a d e  in the first ce n tu ry  a d , o r that th ey  are re lev ant to  P au l. H e  takes th is p a ssa g e  to 

m ean  ‘ the a to n em en t fo r  the p ast t ra n sg re ss io n s  o f  all b y  C h r is t ’ s d e a th ’ (p. 464  n. 43). W . D . D a v ie s , Paul 
and Rabbinic Judaism,  p. 242, m a in ta in s that a lth o u g h  P au l u ses sacrific ia l te rm s he leave s th em  inchoate . 

Cf.  a lso  D . E . H . W h iteley  The Theology o f  St Paul, p p. 1 3 0 -1 5 1 , w h o  re jects the idea o f  su b stitu tio n  and 

sp eak s rath er o f ‘ sa lv a tio n  th ro u g h  p a r tic ip a t io n ’ . It has been  su g g e s te d  that the lead in g  idea b eh in d  R o m . 

3 :25  is Je w ish  m a rty r  th e o lo g y , cf. D . H ill ’s d isc u ss io n  o f  v a r io u s  p o ss ib ilitie s , G reek words and Hebrew  
meanings, (1967), pp. 4 1 ff. B u t  the fact that it is G o d  h im se lf  w h o  p ro v id e s  the p ro p it ia t io n  sh o w s  that 
m o re  is in v o lv e d  than  w o u ld  be p o ss ib le  u n d er m a rty r  th e o lo g y  alone.

H . C o n z e lm a n n , T N T ,  p. 71, c la im s that in R o m  3 :2 4 f., w e  h av e  an ac cu m u la tio n  o f  n o n -P au lin e  

co n c ep ts  an d  id eas. H e  b a se s  th is on  the d ifferen t u se  o f  w o rd s  (e.g. dikaiosyne)  and on  the idea o f  fo rg iv e n e ss  

d ep en d in g  on  an a to n in g  sacrifice . H e  th in k s that P au l d o e s  n ot reg ard  the co n cep t o f  fo rg iv e n e ss  o f  sin s 

to  be  ad equ ate . I f  b y  th is C o n z e lm a n n  m e an s ad e q u ate  in itse lf, w e  w o u ld  agree . B u t  he has n o t g iv en  

su ffic ien t g ro u n d s  fo r  d isp u t in g  that P au l w ro te  o f  C h r is t ’s death  as an a to n in g  sacrifice . H e  ce rtain ly  has 

o th er id eas, b u t that is n o  ju s t if ic a tio n  fo r  su p p o s in g  that sacrific ia l id eas are alien. N o r  is it ev id en t (as 

C o n z e lm an n  m ain ta in s) that fo rg iv e n e ss  can deal o n ly  w ith  p ast sins.
F o r  a su rv e y  o f  recent v ie w s on  th is p a ssa g e , cf. P. S tu h lm ach er , ‘Z u r  n eueren  E x e g e se  v on  R ö m . 3, 24- 

25, in Jesus and Paulus (ed. E . E . E llis  an d  E . G rä sse r , 1975), p p . 3 1 5 -3 3 3 .
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placating an angry deity, since in this case God himself provides the pro
pitiation.198 The word199 itself is connected with the mercy-seat and may 
convey the idea of a covering. Alternatively it may be regarded as a ‘means 
of propitiation’ (i.e. propitiatory) or as ‘expiation’.200 In all probability Paul 
intended his wording to convey both the thought that God was in some 
way propitiated and also that sin was expiated by a sacrificial offering. 
James Denney explained his understanding of Paul’s words as follows: 
‘Something is done which enables God to justify the ungodly who believe 
in Jesus, and at the same time to appear signally and conspicuously a 
righteous God’.201 This is considerably more powerful than Taylor’s par
aphrase that God ‘had confronted men with a means of expiation or atone
ment, operative in Christ and His sacrificial death.’202

We cannot properly appreciate the idea of propitiation in Paul’s thought 
without setting it alongside his teaching on the wrath of God (orge). It is 
significant, for instance, that Dodd evaporates from the idea of wrath all 
thought of anger.203 For him the wrath of God describes ‘an inevitable 
process of cause and effect in a moral universe’. He admits that this deper
sonalizes it, but justifies this as a development away from the more pri
mitive concept of a God who strikes terror into men. This, however, 
weakens Paul’s strong comparison between the revelation of the righteous
ness and wrath of God (cf. Rom. 1:17, 18).204 * If righteousness is personal 
in the sense of belonging to God, it is difficult to deny the same to wrath. 
Moreover, there is no distinction in meaning between wrath and anger 
(thymos).2i):> These are sometimes used synonymously. Nevertheless the 
latter is more suited to passionate anger or strong emotion, whereas the 
former is more settled.

In view of this it cannot be denied that wrath when applied to God must 
indicate more than passively watching the effects of natural causes. It must 
denote an active revulsion of holiness against unholiness. The anger is not 
directed against men as such, as if God were hostile to his own creation.

198 S o  L. M o rr is , The Apostolic Preaching o f  the Cross, pp. 144ff.

1 9 9  C f  F. B iich se l, T D N T  3, pp . 320ff. H e  m a in ta in s that, sin ce  G o d  is the su b je c t  n o t the o b jec t  in 

th is p a ssag e , the referen ce m u st  be to  ex p ia tio n  n ot p ro p it ia t io n . T h is  w o u ld  ce rtain ly  be true i f  p ro p it ia t io n  

w ere u n d e rsto o d  in its p ag an  sen se . B u t B iich se l ad m its  that the w o rd  se rv e s the rev e la tio n  o f  G o d . It 

m u st in so m e  w ay  relate  to  G o d  and can no t be  w h o lly  d e v o id  o f  a su b je c tiv e  m e an in g .

2 0 0  C f  W . S an d ay  and  A . C . H e ad la m , Romans, (IC C ,  31902)) ad loc. C f  the c o m m e n ts  o f  M . B lack , 

Romans (N C B , 1973) ad loc. and C . E . B . C ra n fie ld , Romans (IC C ,  1975), ad loc.
201 J .  D en n ey , The Death o f  Christ  (1911), p. 119.

202 V . T a y lo r , op. cit.,  p. 91. Cf. idem, ‘G rea t T e x t s  R ec o n sid e re d  (R o m . 3 :2 5 f) ’ , E x T ,  50, 1939, pp . 295ff.

203 C . H . D o d d , Romans (M N T ,  1932), p. 23.
204 F. F. B ru c e , Romans (T N T C ,  1963), p. 106, c o n ten d s that the co n tex t o f  R o m . 3 :2 5  d e m an d s that the 

hilasterion  re m o v e d  the w ra th  o f  G o d , in v ie w  o f  w h at P au l sa y s  in R o m . 1:18. Cf.  G . B o r n k a m m , ‘T h e  
R ev e la tio n  o f  G o d ’s w ra th  (R o m a n s 1— 3 ) ’ , in Early Christian Experience  (E n g . tran s. 1969), w h o  dec lares 
that R o m . 1:18 b e lo n g s  in se p arab ly  w ith  R o m . 1:17 , ‘ . . . the “ r ig h te o u sn e ss”  g iv en  to b e liev ers  p re se rv e s 
th em  b e fo re  the “ w ra th ”  o f  G o d , a w rath  n o w  a lread y  revealed  to  the lo st  w o r ld ’ (pp . 6 3 f.) .

2 0 3  Cf.  L. M o rr is , The Apostolic Preaching o f  the Cross, p. 180.
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But he cannot abide sin.206 In this case wrath plays as active a part in God’s 
approach to men as righteousness. Indeed the two concepts are inseparable. 
When Paul speaks of propitiation, he must have had in mind God’s 
righteous wrath against sin. It must therefore relate in some way to the 
removal of God’s hostility.207 For Paul this is involved in his whole concept 
of salvation. What Christ did was a substitutionary act by which God 
shows that his anger is turned away, so that men are now freed to come 
into a new relationship with him. This is very different from the appease
ment idea, in which the worshipper was obliged to adhere to certain rituals 
to persuade the god to change his attitude. In Christian thought it is God 
himself who takes the initiative.

It need not be supposed that there was any thought in Paul’s mind that 
this sterner side of the divine nature contradicts God’s love. For him the 
sacrificial work of Christ was a provision of God’s love (Rom. 5:8). It is 
because of the limitations of human analogies that many problems arise for 
the theologian when he is grappling with the concept of wrath. Because it 
is difficult for man to conceive of the co-existence of perfect love and hate, 
it is therefore imagined to be impossible with God. But it is as impossible 
to think of a pure love existing in God, which made no move against evil. 
Paul makes no attempt to do so. It may be that both wrath and propitiation 
are now considered to be unsatisfactory terms to be used in relation to God 
because they are anthropomorphisms, but there are no more adequate 
terms. In using them Paul recognizes that they have unique meaning when 
applied to God’s action in Christ.208 We shall note below the recurrence of 
the propitiation theme in the Johannine epistles.

It is mainly on the grounds of Paul’s statements about substitution, 
especially Romans 3:24ff; Galatians 3:13 and 2 Corinthians 5:21, that a 
penal theory of atonement has been advocated. Whereas there is strong 
modern objection to this theory, it cannot be denied that Paul’s language 
gives some support to the view that Christ suffered what in some sense 
sinful man should have suffered.209 Even if we avoid the term ‘penal’, 
which Paul himself does not use, there is no way of avoiding the conclusion 
that in his thought Christ had died the sinner’s death.
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2 0 6  C f  the sev ere  sa y in g s  o f  J e su s . R . V . G . T a sk e r , The Biblical Doctrine o f  the Wrath o f  God  (1951), 

p. 36, co m m e n ts  on  these  p a ssa g e s .

2 0 7  C f  L. M o rr is , op. cit., p. 198.

208 S o m e  m o d ern  sc h o la rs  h ave  a tte m p te d  to sh ift the e m p h asis  in P a u l’ s th e o lo g y  aw ay  fro m  the 
sacrific ia l idea. E . P. S an d ers, Paul and Palestinian Judaism,  p. 466, fo r  in stan ce, c la im s that in reference to 

C h r is t ’s d eath , P au l w a s  th in k in g  m o re  in te rm s o f  a ch an ge  o f  lo rd sh ip  than  in te rm s o f  the ex p ia tio n  o f  

p ast sin s. H e  ag ree s w ith  D . E . H . W h iteley , The Theology o f  St Paul, pp. 1 3 0 -1 5 1 , in not su p p o r t in g  a 
su b stitu tio n a ry  v iew  an d  p re fe rr in g  a p artic ip a tio n ist  ex p lan a tio n . N e v e rth e le ss , P au lin e  su b stitu tio n ary  
la n g u a g e  is n o to r io u sly  s tu b b o rn  in face  o f  su ch  o p in io n s. It is m o re  central than  th ese  v iew s a llo w .

2 0 9  C f  A . M . H u n ter, Interpreting Paul’s G ospel  (1954), p p . 91 f . ; R . G . C r a w fo r d , ‘ Is the Penal T h e o ry  

o f  the A to n em en t S c r ip tu ra l? ’ S JT  23, 1970, p p . 2 5 7 -2 7 2 .
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In view of his definite use of sacrificial language,210 it is noteworthy that 
the apostle Paul nowhere sees Christ as high priest, as Hebrews does. The 
nearest he gets is to comment on the mediatorial work of Christ (see 
section below). Yet it cannot be said that he would have found the idea 
uncongenial. He is concerned rather to explore the meaning of the death 
of Christ as a sacrificial offering for sin.
Hebrews. It would not be an exaggeration to call the epistle to the Hebrews 
the n t  textbook on the sacrifice of Christ.211 The theme permeates the 
whole argument because it is so inextricably linked with the high-priest
hood of Christ. Since the function of a priest was essentially related to the 
fellowship of God and man, the priesthood was concerned about the means 
by which an approach to God could be made.212 It is this aspect of priest
hood which will be considered here (but see the section on the mediator 
for other aspects).

We shall aim to bring out the most significant features in the teaching 
on sacrifice in this epistle. We note first that it is related to sin. This comes 
out as early as Hebrews 1:3, where purging of sins is mentioned as the 
prelude to the Son’s enthronement.213 No specific mention is made of the 
mode of purging, but since the action precedes the exaltation the reference 
must be to the crucifixion, especially in view of the many references to the 
death of Christ or the blood of Christ in the epistle. The purging refers to 
the removal of sins and to the cleansing of the sinner. The writer mentions 
in Hebrews 2:17, on the first introduction of the high priest theme, that 
our high priest had to become like his brethren in order to make ‘expiation 
for the sins of the people’ (hilaskomai),214 which may be compared with 
Paul’s statement in Romans 3:25. The verb in this case is related specifically

210 W hile E . K a se m a n n , ‘T h e  P au lin e  T h e o lo g y  o f  the C r o s s ’ , Int 24, 1970, p p . 1 5 1 -1 7 7 , ad m its  that 

Paul sp e ak s  u n m ista k a b ly  in te rm s o f  sacrifice , he c la im s that Paul n ev er u n a m b ig u o u s ly  d e sig n a te s the 

death  o f  C h r is t  as a sacrifice  (cf. p. 161). B u t  sev era l P au lin e p a s sa g e s  c o m e  su ffic ien tly  near to  d o in g  this 

to m ak e  it clear that sacrific ia l te rm s w ere  o f  g reat im p o rtan ce  to the a p o stle  in his th e o lo g y  o f  the cro ss . 

Cf.  a lso  K a se m a n n , Perspectives oti Paul (E n g . tran s. 1971), p p . 4 2 ff. F o r  a c ritic ism  o f  K a se m a n n ’s p o sitio n , 

cf. J .  D . G . D u n n , ‘P a u l’s U n d e rsta n d in g  o f  the D ea th  o f  C h r is t ’ , in Reconciliation and Hope  (ed. R . J .  

B an k s), p. 131. M . B arth , Was Christ's Death a Sacrifice?  (1961), p. 48 , c o n c lu d e s h is stu d y  w ith  the 

asse rtio n  that C h r is t ’s d eath  w as sacrific ia l in the sen se  that it w as the sacrifice .

211 F o r  a detailed  d isc u ss io n  o f  the w o rk  o f  C h r is t  in H e b re w s, cf. L. M o r r is ’s sec tio n  on  this ep istle  in 
The Cross in the New Testament, pp. 2 7 0 -3 0 8 .

2 1 2  Cf.  S. L y o n n e t, ‘ E x p ia tio n  and In te rce s s io n ’ , Bib  40, 1959, p p . 9 0 0 f., fo r  a d isc u ss io n  o f  the link 
betw een  th ese  tw o  id eas.

213 It is im p o rta n t to  n o te  that the v erb  in H eb . 1:3 is an ao rist p artic ip le , w h ich  to ta lly  ex c lu d es any 
th o u g h t that C h r is t  co n tin u ed  to  o ffe r  h is sacrifice  in heaven . Cf.  P. E . H u g h e s ’ co m m e n t  on th is, Hebrews, 
1977, p. 47 n. 24.

214 T h is  sta te m en t in H eb . 2 :1 7  m u st  n o t be  iso la ted  fro m  its co n tex t, w h ich  stre sse s  the true h u m an ity  
o f  Je su s . It is an e ssen tia l q u a lifica tio n  fo r  the o n e w h o  w as to  m a k e  ex p ia tio n  fo r  the sin s o f  the p eo p le  
that he sh o u ld  sh are  the sa m e  n ature . L . M o rr is , op. cit., p. 288 n. 35, critic izes G . A u len  fo r  fa ilin g  to  g iv e  
s ign ifican ce  to  C h r is t ’ s m a n h o o d  in his e x p o sit io n  o f  the a to n em en t.
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to sin, whereas in Romans 3:25 the noun is not so specific. The idea of 
expiation involves some kind of substitutionary action by which sins can 
be removed.

There are incidental references to the relation of the levitical cultus to 
sins. For instance, the Aaronic priest was ‘bound to offer sacrifice for his 
own sins as well as for those of the people’ (5:3). This statement is a sequel 
to the statement in 4:15 to the effect that our high priest was without sin. 
But it is not until 7:26f. that the comparison is fully drawn out in the 
statement that Christ ‘has no need, like those high priests, to offer sacrifices 
daily. . .; he did this once for all when he offered up himself. Christ’s self- 
offering distinguishes it from the sacrifices offered by the priests; never
theless, like theirs, his was related to sins, while being infinitely more 
effective because of its once-for-all character. The statement in Hebrews 
9:22 that ‘without the shedding of blood there is no forgiveness of sins’ 
sums up the central character of sacrifice in the o t  system (cf also 13:11). 
Yet immediately afterwards, in 10:5ff., the author cites Psalm 40:6-8, 
which shows that God does not delight in burnt offerings and sin offerings. 
The emphasis falls rather on the fulfilling of God’s will, which is seen 
supremely in the ‘offering of the body of Jesus Christ once for all’.

The 'once for all’ character of Christ’s sacrifice is particularly connected 
in this epistle with the putting away of sins.213 * * In addition to 7:26f. and 
9:22, mentioned above, we can add 9:26 and 10:12; in both references the 
conclusive nature of Christ’s offering is set against the endless repetition of 
the Aaronic ritual (cf also Heb. 8:3). It is because of this that the priesthood 
of Christ must be placed in a different category from the Aaronic priesthood 
(i.e. the order of Mclchizedek). There is also a different location for the 
presentation of the offerings, for the Aaronic high priest presented an 
annual blood offering in the earthly holy of holies (Heb. 9:7ff), whereas 
Christ presented his offering in a heavenly and perfect sanctuary (Heb. 
9:12).216 The totally different character of the offering of Christ is seen

THE MISSION OF CHRIST

213 S o m e  h ave ten ded  to p lay  d o w n  th is o n ce- fo r-a ll ch arac ter  o f  C h r is t ’s act b y  ap p ea lin g  to  H eb . 10:5-

10 as ev id en ce  that his o b ed ien ce  rather than his sacrific ia l act p ro v id e d  a sa tisfac tio n  to  G o d . Cf.  T . H .

H u g h e s , The Atonement  (1949), p. 35. B u t  th is d o e s  not d o  ju s t ic e  to  the th o u g h t o f  th is ep istle , and ig n o re s 

the fin ality  o f  an o ffe r in g  w h ich  ce rtain ly  co n siste d  in m o re  than an o b ed ien t attitu d e  o f  m in d . A s C . F. 

D . M o u le , The Sacrifice o f  Christ  (1956), p. 25, c o m m e n ts , ‘T h e  o b ed ien t se lf-o ffe r in g  o f  a p erso n a lity  w as 

not a u n iq u e  e v e n t ’ . H e fin d s the u n iq u en ess in C h r is to lo g y .

216 C . G o re , The Body o f  Christ  (1901), pp . 2 5 3 f., c la im s that a to n em en t w as a c c o m p lish e d  at C h r is t ’s 

en trance in to  h eaven , n ot on the c ro ss . B u t  he id en tifie s the p ro p it ia t io n  w ith  the in te rce ssio n  o f  C h ris t . 

T h is  v iew , h o w e v e r , co n trav en es the o n ce- fo r-a ll ch aracter o f  C h r is t ’ s sacrifice . Cf.  A . V a n h o y e , ‘D e  

“ a sp e c tu ”  o b la tio n is  C h ris t ! se c u n d u m  E p is to la m  ad H e b ra e o s ’ , Verbutn Domini  37, 1959, pp . 3 2 ff ., w h o  

p o in ts  o u t that in H e b re w s the ao rist tense  is a lw a y s  u sed  in re feren ces to  the sacrifice  o f  C h ris t . W . E. 

B r o o k s , ‘T h e  P erp e tu ity  o f  C h r is t ’s sacrifice  in the E p ist le  to  the H e b re w s ’ , J B L  89, 1970, pp . 2 0 5 f f . , 

d iscu sse s  the p o in t at w hich  J e su s  o ffe red  his sacrifice , and  c la im s that it m u st  h av e  been su b se q u e n t to  the 
resu rrectio n . H e  d isa g re e s  w ith  L. M o rr is  that b lo o d  refers to  v io len t death  and  m a in ta in s that the k illin g  
o f  the sacrifice  w as not the central featu re  o f  the a to n em en t ritual (p . 209  n. 16). B u t  it is d ifficu lt to  se t  
h o w  the m a n ip u la tio n  o f  the b lo o d  can be central w ith o u t im p ly in g  a v io le n t death  o f  the v ic tim .
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most clearly in Hebrews 9:14 where the writer says of Christ, ‘who through 
the eternal Spirit offered himself without blemish to God.’ Such an offering 
is distinguished from animal sacrifices by being the sacrifice of a man. The 
absolute perfection of the offering and its completely voluntary nature 
contrast strikingly with the helpless victims of the Jewish sacrificial system. 
Another feature is the cooperation between the Son and the Spirit in this 
completely adequate offering.

The climax of the exposition of the theme in Hebrews is reached in 
10:19, ‘Therefore, brethren, since we have confidence to enter the sanctuary 
by the blood of Christ’, where ‘blood’ stands for all that is implied in the 
sacrifice of Christ. This provides a ‘new and living way’ for God’s people. 
We now have a different kind of altar (Heb. 13:10) from the old Jewish 
altar. It is situated outside the ‘camp’ of Judaism altogether.

Some comment must be made on the significance of the word ‘blood’ in 
Hebrews, since this has been claimed to denote not death but life.217 Yet 
this cannot be maintained in this epistle. We have already noted that it is 
highly questionable whether such a construction can be put on the o t  con
ception of sacrificial blood (p. 433). Certain passages in Hebrews, more
over, definitely exclude this view. In Hebrews 9:14f. ‘the blood of Christ’ 
is linked to the clause ‘a death having taken place’ (verse 15), which would 
make no sense if the meaning of ‘blood’ was a life given. Similarly in 
Hebrews 12:24 the allusion to the blood of Abel, which is contrasted with 
the blood of Christ, must refer to Abel’s death, and by inference the same 
must be said of Christ. It should be noted that in this latter context the 
expression ‘the sprinkled blood’ in all probability refers to the sin offering. 
Hebrews 13:1 If. is another passage which places emphasis on the dead 
bodies of the levitical sacrifices and not on the blood as representing life.

It is significant that in the concluding prayer in 13:20-21, there is refer
ence to the ‘blood of the eternal covenant’, for this shows the centrality of 
the idea and also demonstrates it to be the mainspring for practical action 
(i.e. for equipment and inner activity).
1 Peter. In this brief letter with its strongly practical purpose, it is striking 
that several passages refer directly to the sacrificial nature of the work of 
Christ. The theme was clearly not regarded as of purely academic interest. 
The first allusion is in 1 Peter 1:2, where the elect are said to be ‘sanctified 
by the Spirit for obedience to Jesus Christ and for sprinkling with his 
blood’. Since this statement comes after an introductory address to the 
exiles of the dispersion, it is reasonable to suppose that an ‘exodus’ imagery 
is in mind, especially as in other parts of the letter this is clear (as, for 
instance, in 2:1-10). The sprinkling would then be an allusion to the blood 21
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21' S o  D. F. W c stco tt. Hthtriry, pp. 2 9 3 F  Sec  a b o v e , n. !1 4  fo r  o th er  v iew s.
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which ratified the old covenant (Ex. 24).218 The sacrificial nature of the 
blood is here indisputable.

In the ransom passage in 1 Peter l:18ff. (see further comment in the 
section on redemption, p. 480), it is ‘the precious blood of Christ like 
that of a lamb without blemish or spot’. Again no doubt can exist that 
the blood is sacrificial blood.219 The third main passage is 1 Peter 2:22-24, 
which uses language which is strongly influenced by the servant passage 
in Isaiah 53, where the sacrificial significance is expressed in substitutionary 
form: ‘He himself bore our sins in his body on the tree, that we might die 
to sin and live to righteousness.’ The ‘bearing of sins’ may be related to 
Leviticus 5:17. That the sins were not Christ’s own must mean that he was 
substituting for those who had sins, since he had none of his own. When 
the further statement is made, ‘By his wounds you have been healed,’ the 
vicarious quality of his work on the cross comes immediately into focus.

In the fourth passage the substitutionary character becomes even more 
explicit. ‘For Christ also died for sins once for all, the righteous for (hyper) 
the unrighteous, that he might bring us to God, being put to death in the 
flesh but made alive in the Spirit’ (1 Pet. 3:18). Although the preposition 
used does not in itself demand a substitutionary meaning, the context 
shows this to be Peter’s intention. It would weaken the force of the argu
ment if a representative and not a substitutionary interpretation is in mind. 
The meaning is unmistakable -  the righteous took the place of the unrigh
teous. There is also a noticeable parallel here with the passages in Hebrews 
which emphasize the once-for-all character of the sacrifice of Christ.220

These four passages in 1 Peter support a sacrificial and substitutionary 
interpretation of the atonement. A further important observation is that 
this truth is used to support an appeal to the exemplary nature of Christ’s 
sufferings in 1 Peter 2: Off. The example of Christ is not regarded as an 
interpretation of his death, i.e. that people should see how he suffered and 
died and should regard this as a pattern for themselves. It is the reverse: 
Christ in his suffering becomes an example because he has first become a 
substitute. The linking of the ideas, moreover, shows that for Peter as for 
Paul, Christian ethics were firmly rooted in Christian doctrine.
The Johannine epistles. There are two statements in 1 John which introduce 
the idea of expiation. In 1 John 2:1-2, ‘Jesus Christ the Righteous’ is said 
to be ‘the expiation (hilasmos) for our sins, and not for ours only but also 
for the sins of the whole world’. As in the case of Romans 3:25, the word
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218 Cf. E . G . S e lw y n , 1 Peter, 1946, p p . 120f., on  this e x o d u s  a llu sio n  to  the cov en an t.
214 A s L . M o rr is , The Cross in the New Testament, p. 322 , sta te s , ‘ P eter is su re  that so m e th in g  w ith  far- 

reach in g  im p lica tio n s  w as effec ted  b y  C h r is t ’s death , and so m e th in g  c o m p le te ly  o b je c t iv e ’ .
220 Cf. R . T . F ran c e ’s article  in New Testament Interpretation (ed. I. H . M arsh all, 1977), p. 267 , tor 

co m m e n ts  on the sacrific ia l ech o es in the w o rd in g  o f  1 Pet. 3 :18 .
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translated in r s v  as ‘expiation’ should more properly be understood in the 
sense of ‘propitiation’. We have already seen (p. 468f.) that propitiation 
would involve more than the cancelling of guilt and the purification of the 
sinner. The fact that in this context Christ is described as an advocate, who 
is needed only if the wrath of God against sin is a present reality, supports 
the view that in some way he was a propitiation, and not just an expia
tion.221 The same goes for the statement in 1 John 4:10, ‘In this is love, not 
that we loved God but that he loved us and sent his Son to be the expiation 
for our sins.’ This is a remarkable case of God providing the propitiation, 
a reinterpretation of the idea which totally transforms it. Moreover, the 
motivating force is love, the very antithesis of anger.222

In neither of these passages is the action connected specifically with the 
death of Christ, but in 1 John 1:7 it is ‘the blood of Jesus Christ his (i.e. 
God’s) Son’ which ‘cleanses us from all sin’. Again the ‘blood’ must mean 
the ‘death’ in common with other n t  usage. In all these three passages the 
focus falls on the relation between what Christ has done and man’s sins. 
1 John 3:5, also relates Christ’s mission to the removal of man’s sins, and 
gives as the basis of such an achievement the fact that in Christ was no sin. 
The bearing (arei) of sins finds a close parallel in the 1 Peter 2:24 passage 
discussed above. The word has sacrificir ■ and vicarious implications. In 1 
John 3:16, John says, ‘By this we know love, that he laid down his life for 
(hyper) us’, which again may suggest a substitutionary act. If it be under
stood in a representative way, it would weaken the statement to mean no 
more than an example, but admittedly the following words, ‘and we ought 
to lay down our lives for the brethren’, would support this contention. 
Taken in conjunction with the other passages in 1 John, it is not unreason
able to suggest that a substitutionary idea may also be in the writer’s mind, 
but that he does not specifically state this because he wishes to use the 
work of Christ as the basis for an exhortation.
Revelation. In this book the sacrificial idea is strongly represented by the 
Lamb, a name for Jesus Christ which occurs 29 times. He is described in 
Revelation 5:6 as ‘a Lamb standing, as though it had been slain’. The Lamb 
is undoubtedly a sacrificial Lamb, although he is now triumphant. There 
is here, therefore, a combination of the sacrificial Lamb, seen in Isaiah’s 
servant passage (Is. 53) and in John the Baptist’s announcement (Jn. 1:29), 
and the symbolic leader lamb of the Jewish apocalypses.223 A striking 
feature of the Lamb of John’s Apocalypse is the statement that he was slain 
before the foundation of the world (if this is the correct understanding of
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2 2 1  C f  C . H . D o d d , The Johannine Epistles  (1964), ad loc.
222 B . F. W estco tt, The Epistles o f  St John  (31892), p. 44, p o in ts  o u t the sig n ifica n c e  o f  C h r is t  b e in g  called  

‘o u r p ro p it ia t io n ’ and  n o t o u r ‘p r o p it ia to r ’ . T h e  fo rm e r  can in c lu d e  the latter, b u t n ot v ice v ersa .

2 2 3  C f  L. M o rr is , The Apostolic Preaching o f  the Cross, pp. 136f.
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Rev. 13:8; but r s v  translates differently, presumably on the basis of 17:8, 
where the phrase refers to the writing in the book of life).

One passage which connects Christ’s work with man’s sins is Revelation 
1:5, ‘To him who loves us and has freed us from our sins by his blood’. 
The second verb (lyd) contains the idea of deliverance (sec below on re
demption), but the fact that the loosing is directly linked with Christ’s 
blood supports a sacrificial interpretation. This is even more pronounced 
if the alternative reading (lousanti, ‘washed’) is the original.

In view of the fact that the emphasis of this whole book is on the work 
of the heavenly Christ, it is not surprising that the death of Christ is not 
much stressed. Nevertheless the risen Christ is still the Christ who has 
been sacrificed.
REDEMPTION
We have already noted the use of the word ‘ransom’ (lytron) by Jesus and 
have seen reason to regard this as being connected with Isaiah 53 in his 
mind. It was argued that the idea of substitution is inescapable in the form 
of the saying in Mark 10:45 (= Mt. 20:28). We come now to consider the 
conception of redemption in Paul’s theology.
Paul. Although Paul does not use the word that Jesus used (lytron), he did 
use an important derivative (apolytrdsis), which conveys the idea of redemp
tion.224 The root meaning of this word is the process of obtaining release 
by payment of a ransom, and this seems to be true of the n t  uses. Certainly 
Paul seems to have chosen this word because it expresses an idea of ransom 
which he wants to associate with the work of Christ.225

The word ‘redemption’ (apolytrdsis) occurs only ten times in the n t , 

seven times in Paul, twice in Hebrews and once in Luke. It is therefore 
particularly characteristic of Paul. A brief survey of the occurrences will 
show in what sense he intended it.

The passage in Romans (3:24ff.), already discussed in reference to pro
pitiation, is relevant here. Indeed the mention o f ‘redemption’ immediately 
precedes the mention of ‘propitiation’. The statement runs, ‘They are 
justified by his grace as a gift, through the redemption which is in Christ 
Jesus, whom God put forward as an expiation (propitiation) by his blood.’ 
There is here an indirect, but nonetheless certain, allusion to the cost of 
deliverance (i.e. blood), which shows that the root idea of ransom is in 
mind.226 Although the blood here is more closely linked to propitiation,

224 Ibid., p. 41.

223 H . C o n z e lm a n n , T N T ,  p. 158, sees three ty p es o f  red e m p tio n  in P au l: e sc h a to lo g ic a l, ju r id ic a l and 

m y stica l (the latter he re g ard s  as au th en tica lly  P au line). Ju s t i f ic a tio n , C o n z e lm a n n  th in k s, is m ere ly  a 
‘su b sid ia ry  c ra te r ’ . A . S ch w eitze r , The Mysticism of Paul The Apostle (1930, E n g . tran s., 21953), p. 100, 

co n sid ers  that P a u l’s m y stic ism  is an ‘o b je c tiv e  m y stic ism  o f  fa c ts ’ .
226 Cf. S an d ay  and H e ad la m , Romans, p. 86.
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the idea of cost involved in it may legitimately be read back into redemp
tion. Another Romans passage (8:23) which uses the word ‘redemption’ 
has a somewhat different meaning, since it is applied in a future sense. The 
adopted sons wait for the redemption of their bodies. Here the deliverance 
takes on an almost cosmic significance as the whole creation joins with the 
adopted sons in groaning for complete deliverance.

The idea is even more specific in Ephesians l:7f., where Paul says, ‘In 
him (i.e. Christ, the Beloved) we have redemption through his blood, the 
forgiveness of our trespasses, according to the riches of his grace which he 
lavished upon us.’ Since the method of redemption is here connected with 
the shedding of blood in the sense of the cost involved, the idea of a ransom 
payment seems undeniable. It has been suggested that the word means ‘to 
hold to ransom’227 rather than the payment of a ransom price. But this is 
not the general meaning of the Greek word and is less suitable to the 
present context.228 An important feature of this passage is the use of the 
present tense (‘we have’), which shows the effects of the redemption to be 
immediate. Another feature is that the act of redemption is seen to be an 
act of God’s grace. The ransom was provided by the divine initiative. This 
aspect is also present in the Romans 3:24 passage.

Ephesians uses the same term twice more, in 1:14 and 4:30. In the former 
statement r s v  has ‘which is the guarantee of our inheritance until we acquire 
possession of it (eis apolytrdsin tes peripoieseds)\ spoken of the gift of the 
Spirit. But since this follows closely on Ephesians 1:7, it may be argued 
that in both occurrences the word means the same, in which case the idea 
of redemption must be retained. But there is no exegetical certainty that 
Paul must have used the word in the same way in both cases. In Ephesians 
4:30 he speaks of the sealing of believers ‘for the day of redemption’. This 
certainly has a future look. It should be noted that the Jews looked forward 
to an experience of redemption in the future; there are many interesting 
points of contact between this and the Christian idea, as for instance the 
hope of messianic deliverance associated with it. Paul’s idea of ransoming 
was not present in current Jewish thought. Moreover, since for Paul the 
redemption is linked with the cross, the most striking distinction between 
Jewish and Christian redemption comes sharply into focus. While Paul 
constantly links redemption to a past event (the cross), this does not mean 
that it is exclusively past. Ephesians 4:30 is a significant reminder that the 
concept spans past, present and future.

A parallel to the Ephesians 1:7 passage is found in Colossians 1:14, where 
Paul says of Christ, ‘in whom we have redemption, the forgiveness of 
sins.’ The difference between the two passages is that the Colossians state-
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227 C f  T . K . A b b o tt, Ephesians and Colossians (ICC, 1899), ad loc.
22H L. M o rr is , op. cit., p. 42.
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ment does not mention the means of redemption, but the context definitely 
shows the redemption to be a deliverance from the captivating powers of 
darkness. A superior kingdom has displaced the existing kingdom. The 
people are set free by a redemptive act.

The remaining Pauline statement is found in 1 Corinthians 1:30, where 
God is said to have made Christ Jesus ‘our redemption’, linked with 
wisdom, righteousness and sanctification. There is no indication here of 
the sense in which redemption is meant, but it is reasonable to suppose 
that it bears the same meaning here as elsewhere in Paul’s epistles. Since 
people are to glory in the Lord, this suggests an act of redemption which 
is effected by the Lord.

In addition to those passages where the word ‘redemption’ is used we 
must add two others from the pastoral epistles where the idea occurs, in 
different derivations from the same root. One is Titus 2:14 which says of 
Christ, ‘who gave himself for us to redeem us from all iniquity’. This is 
closely parallel to the ransom passage of Mark 10:45. It is important because 
it makes clear that Christ’s self-giving is the ransom price. The statement, 
moreover, makes clear the condition from which men have been ransomed 
(i.e. an evil state of iniquity). The second passage is 1 Timothy 2:6 where 
it is said of Christ that he ‘gave himself as a ransom for all’, another 
reminiscence of the ransom passage in Mark. In this case an unusual form 
(iantilytron) is used, which occurs nowhere else in the N T .  It is a strengthened 
form of Mark’s lytron, drawing special attention to its substitutionary 
character. Once again the ransom price is mentioned (Christ giving him
self). It is not possible to erase from Paul’s letters this strong sense of 
redemption, and it is equally impossible to deny that Paul was building on 
a foundation which Jesus had already laid for the interpretation of his death.

In support of the cost element implied in the ransom idea, we should 
note other terms which Paul uses with a similar meaning, such as com
mercial words applied to the work of Christ. 1 Corinthians 6:19-20 is the 
most explicit example: ‘You are not your own; you were bought (agorazd) 
with a price. So glorify God in your body.’ It is, however, paralleled in 
another passage in 1 Corinthians 7:22-23 -  ‘For he who was called in the 
Lord as a slave is a freedman of the Lord. Likewise he who was free when 
called is a slave of Christ. You were bought with a price; do not become 
slaves of men.’ The imagery of the purchase price in both passages is drawn 
from the redemption money for the freeing of slaves, and Paul is clearly 
applying this in a spiritual sense without specifying in either case what he 
means by ‘a price’. In any case he is here more concerned with the result 
of being bought -  i.e. slavery to Christ.229 If the former passages point to

229 In co m m e n tin g  on the u se  o f  agorazd in 1 C o r . 6 :2 0 , 7 :23 , I. H . M arsh a ll, ‘T h e  D e v e lo p m e n t  o f  the 
C o n c e p t  o f  R e d e m p tio n  in the N e w  T e s ta m e n t ’ , in Reconciliation and Hope (ed. R . J .  B a n k s , 1974), p. 157, 
p o in ts ou t that the e m p h asis  in th is term  falls not on  d e liv eran ce  bu t on  p u rch ase  lead in g  to slave ry .
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Christ’s death as the means of deliverance from the bondage of sin, these 
focus on the believer’s commitment to a different kind of service which 
results from the payment of the redemption cost.

Another passage where a similar verb (exagorazo) is used is Galatians 
3:13, where the word is rightly understood in the sense o f ‘redeem’. This 
passage has already been mentioned in the section on substitution (see pp. 
466f.). All we need remark here is that Christ is said to have redeemed us 
from the curse of the law, which must mean that in some sense he released 
us from the curse which would otherwise have fallen on all who have not 
fulfilled the law. The release comes through substitution. Paul has no doubt 
about the means used in the redeeming activity: Christ became a curse by 
hanging on a tree (Gal. 3:13). There has been some debate about the 
originator of the curse. Some deny that it can be thought that God instituted 
the curse which fell on his Son.230 But the curse which Paul describes as 
the curse of the law must indirectly be traced to God, since he was the 
instigator of the law. It is important to note therefore that he who instigated 
that law was also he who redeemed from the curse. The other passage in 
Galatians where the same verb occurs is Galatians 4:4f. where Paul says of 
Christ that he was ‘born under the law, to redeem those who were under 
the law’. The redemptive process required that Jesus himself should be 
under the law. Others placed themselves under a curse; Jesus not only 
escaped the consequences of the law, but freed those who had succumbed 
to its curse, by himself becoming a curse. Redemption for Paul, therefore, 
contains within it the same implication of substitution as sacrifice.
Hebrews. Our first consideration is the mention of eternal redemption 
(lytrosis) in Hebrews 9:12. It occurs in the description of Christ our high 
priest entering into the Holy Place and taking, not animal blood, but his 
own, thus securing final redemption. Since in Hebrews 9:14 the blood of 
Christ purifies the conscience from dead works, the redemptive activity is 
clearly linked with release in the same way as the ransom passages in the 
other writings. The sacrificial blood shows the cost of the redemption. 
Indeed, Hebrews has much to say about the cost of the work of Christ in 
terms of suffering (c.f. Heb. 2:10, 18; 5:7f.; 12:2-3). In the same context 
(in 9:15), a death is said to have secured redemption (apolytrosis) ( r s v  has 
‘which redeems them’) ‘from the transgressions under the first covenant’. 
This implies, but does not explicitly state, that no less than the death of 
Christ redeems or looses from sin under the new covenant.

The idea of deliverance from the bondage of fear of death, in which the 
devil holds men, is seen as a specific result of the death of Christ in 
Hebrews 2:14. although no explanation is given how the incarnate Jesus
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230 C f  S. C a v e , The Doctrine o f the Work o f Christ (1937), p. 45.
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could, through death, destroy him who had the power of death. But the 
ransom idea must underlie the thought in view of the redemptive language 
mentioned above.

In one other mention o f ‘redemption’ in Hebrews, the word is also used 
in the sense of deliverance. Indeed r s v  renders Hebrews 11:35 as ‘refusing 
to accept release’, words which may be an allusion to Maccabaean martyrs 
who accepted death rather than gain release by apostatizing. This draws 
attention to the cost of deliverance, but is used in this context of something 
other than the redemptive work of Christ. It is valuable, however, for the 
light it throws on the meaning of the word ‘redemption’ (apolytrosis).
The Petrine epistles. There is only one passage in which ransom is expressed 
in these epistles and that is 1 Peter 1:18, 19, already mentioned in the 
section on sacrifice. What concerns us here is the idea that Christians are 
redeemed not with corruptible things, but with the precious blood of 
Christ. Although linked with sacrifice the main thrust of the passage is the 
cost. The ‘silver and gold’ comparison alludes to the money paid for the 
redeeming of slaves. The imagery is also coloured by the redemption of 
the people of Israel out of Egypt. The passage is therefore a vivid expression 
of the effective deliverance wrought by Christ, even at the cost of his own 
blood. It is for this reason that the blood is here described as ‘precious’.

The same idea is probably in the statement in 2 Peter 2:1, which speaks 
of false prophets who were denying the Lord who bought them. The denial 
is seen at its worst when considered against the cost of their redemption. 
They were turning their backs against all that Jesus had come to do on 
their behalf.
Revelation. The redemption theme clearly appears in this book. It comes in 
the worship section in Revelation 5, where the song of the elders before 
the Lamb centres on his worthiness: ‘for thou wast slain and by thy blood 
didst ransom men for God from every tribe and tongue and people and 
nation, and hast made them a kingdom and priests to our God’ (Rev. 5:9-
10). The ransoming here is directly connected with the death of Christ as 
its price. Moreover the result is a far-reaching transformation. Redemption 
is presented here as leading to a new concept of royal and priestly service, 
but no mention is made of the original state from which the deliverance 
has been made. The whole book with its focus on the conflict between 
God and Satan supplies the background. A similar idea of redemption 
occurs in Revelation 14:4-5 where the 144,000 are said to be redeemed ‘as 
first fruits for God and the Lamb, and in their mouth no lie was found, for 
they are spotless’. Again redemption results in a new allegiance and a 
deliverance from all that is false. What is clear from both these passages is 
that those redeemed now belong to God.
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Summary. It will be seen that the redemption idea must be regarded as an 
important aspect in n t  theology, although it is only one aspect of the n t  

explanation of the work of Christ. We may note three facts which are 
involved in redemption.

(i) The existence of a state requiring redemption. This is understood 
under the metaphor of slavery which would in n t  times have been a widely 
familiar phenomenon. Slaves were regularly being freed from physical 
bondage by means of the payment of an equivalent exchange price. The 
concept of slavery to sin in a spiritual sense, which the n t  assumes, would 
not have been an alien idea.231 Most men sensed that they needed deliver
ance from sin.

(ii) Next came the act of redemption. Nowhere does n t  thought specu
late on the question, To whom was the ransom price paid? But it does 
relate the cost of redemption to the death of Christ. Moreover, as L. Morris 
rightly says, ‘To the extent that the price paid must be adequate for the 
purchase in question this indicates an equivalence, a substitution.’232

(iii) Finally, comes the resultant state of the believer. Those redeemed 
are delivered from sin but now belong to God, which brings with it new 
moral obligations.233 In many of the n t  passages this concept o f‘deliverance 
to’ is linked with the twin idea o f ‘deliverance from’.

Redemption cannot explain wholly the n t  idea of atonement. The writers 
use a wealth of ideas to do this. But lack of balance will result if the idea 
of redemption is watered down because it is less amenable to modern 
concepts. It contains within it a strong reminder that Christians are no 
longer their own. Freedom from sin involves bondage to Christ, a vital n t  

doctrinal and ethical concept. Moreover, there is a sense in which in n t  

thought redemption is part of the creative intention of God.234 It is an 
indispensable idea in n t  theology.
THE M EDIATOR AND HIGH PRIEST
Closely linked with both the preceding aspects is the n t  view of Jesus 
Christ as mediator between God and man. It will be considered under two
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231 W. E lert, ‘R e d e m p tio  ab  H o s t ib u s ’ , T h L Z  72, 1947, pp . 2 6 5 f f . , ad v o c a te s  the idea that C h r is t  has 

d e liv ered  C h ris t ia n s  fro m  b o n d a g e  to  an en em y . F o r  the idea o f  sacral m a n u m iss io n  to ex p la in  the nt idea 

o f  red em p tio n , cf. A . D e issm a n n , Light from the Ancient East (E n g . tran s. 21927), p p . 3 2 2 -3 3 4 .

232 L. M o rr is , The Apostolic Preaching o f  the Cross, (31965), p. 61.

233 W e h ave  a lrea d y  n o te d  the p a ssa g e  in A c ts  20 :2 8  (see ab o v e , p. 462) w h ich  sp eak s o f  the ch urch  b e in g  

p u rch ased  w ith  b lo o d , and this clearly  has so m e  b earin g  on the red em p tio n  th em e, p articu larly  in fo c u sin g  

on the co st o f  G o d ’s sa v in g  w o rk  fo r  m an  and  the fact that the be liev er is n o  lo n g e r  his o w n . T h is  p a ssa g e  

is an ag reem en t w ith  the P au lin e  ev id en ce.
234 In co n sid e r in g  the th em e o f  re d e m p tio n , J .  C . G ib b s , Creation and Redemption  (1971), d isc u sse s  its 

re lation  to  G o d ’s c re ativ e  act and  co m e s to the co n c lu sio n  that red em p tio n  m u st  n o t be th o u g h t o f  as ‘ the 
reflex o f  G o d ’ as i f  he w ere  ca u gh t b y  su rp r ise . H e  sees a red em p tiv e  p u rp o se  in the v ery  act o f  creation  
(pp . 139ff.).
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aspects. There are a few passages where the word or a parallel concept 
occurs and these will first be mentioned. This general use will then be 
linked with the specific high priestly office of Christ.
Paul. One passage in Paul’s epistles where the word mediator (mesites) 
occurs is in Galatians 3:19-20, although it must be admitted that this is 
among Paul’s obscurer statements. Speaking of the law, he mentions that 
it was given by angels ‘through an intermediary’ (i.e. Moses) and then goes 
on to say, ‘Now an intermediary implies more than one; but God is one.’235 
There have been a vast number of interpretations of this statement, but it 
is at least clear that the ‘mediator’ performs the function of a go-between 
where there is a dispute between two other parties. He is in this case the 
people’s representative to God and God’s representative to the people. In 
the Galatians passage the mediator idea is introduced to demonstrate the 
superiority of promise to law, since no mediator was necessary between 
God and Abraham. Although Paul does not go on to develop his mediator 
theme and does not apply it here to Christ, his usage well illustrates the 
meaning of the word.

It is directly applied to Christ, however, in 1 Timothy 2:3f., where the 
unity of God is also brought out, as it is in the Galatians passage. It refers 
to ‘God our Saviour, who desires all men to be saved and to come to the 
knowledge of the truth. For there is one God, and there is one mediator 
between God and men, the man Christ Jesus.’ This occurs in the same 
passage as the ransom statement and in fact immediately precedes it. The 
function of the mediator is to take action on behalf of the people he 
represents. What is most significant about this present statement is that the 
mediator is a man, for only a man could properly represent men before 
God. Another essential point is the uniqueness of Christ as mediator. There 
can be no other. This unique quality is specially brought out in the expo
sition of the high priest theme in Hebrews.
Hebrews. Before discussing the priestly function of Christ in this epistle, 
we must note the three occasions in Hebrews where the term ‘mediator’ 
(mesites) is used and the one occurrence o f ‘surety’ (enguos). Jesus is called 
‘the mediator of a new (or better) covenant’ in Hebrews 8:6; 9:15; 12:24. 
The background to the expression is the superiority of the new covenant 
to the old covenant.236 This new covenant is particularly explained in

23:1 See the d isc u ss io n  in m y  Galatians (N C B , 1969), p p . 109ff.
236 R. A . H a rrisv ille , The Concept o f Newness in the New Testament (1960), pp . 48 ff, p o in ts  o u t that the 

su p e rse ss io n  o f  the o ld  co v en an t w as n ot d u e  to  the p e o p le ’s u n fa ith fu ln ess  to  it, b u t to o k  p lace  b ecau se  

a n ew  u n fo ld in g  o f  the d iv in e  w as b e in g  m ad e . T h u s  the m e d ia to r  is on e w h o  u n ites the earth ly  and 
p ro v is io n a l w ith  the h e av en ly  and final. H a rrisv ille  m a in ta in s that G o d  in ten ded  the first co v en an t to  be 

p ro v isio n a l (p. 53). H e  re g ard s  the H eb . 12 :21-24  p a ssa g e  as e sc h a to lo g ic a l.
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Hebrews 8 where, after a long citation from Jeremiah 31:31-34, the con
clusion is reached that the old covenant is obsolete. A new covenant 
requires a new mediator, who is identified as Christ. But what was the 
function of a mediator? A. Oepke237 gives three possible meanings: (i) an 
arbitrator between two parties, (ii) a mediator in a spatial sense, and 
(iii) a negotiator to restore relationships. It is the first that is thought to be 
the meaning in Hebrews, and the third the meaning in Paul’s use of the 
term. These two meanings are closely allied. In two of the three Hebrews 
passages (9:15 and 12:24), the covenant is related to the death of Christ. 
His mediatorial work, in fact, consists of dying in order to bring about a 
reconciliation between man and God.

A somewhat different emphasis is seen in the word ‘surety’ which is 
applied to Christ in Hebrews 7:22, and describes him as the guarantee of 
the new covenant. Since he has established it, he is himself the proof of its 
validity. This concept is, therefore, the complement of the other.

We next turn our attention to the high priest theme in Hebrews since 
this sets out Christ’s present work which is carried on by virtue of his own 
sacrifice. We have already considered the uniqueness of his offering up 
himself, but we need also to think of the work of the priest. It is paradoxical 
that Christ could be both offering and priest at the same time. But the 
writer does not attempt to resolve the difficulty. He would probably have 
been surprised if others were bothered by it. He was working within a 
two-fold framework: that Jesus was our high priest, and that he offered 
himself.

The first feature of his high-priesthood is that it is not according to the 
order of Aaron. The writer goes to some pains to show the inadequacy of 
that order in Hebrews 5:1-4 and then immediately announces that Jesus is 
of a different order, that of Melchizedek (Heb. 5:6, 10), which he then 
develops in Hebrews 6:20-7:28.238 His exposition is based on Psalm 110,239 
which itself goes back to the Genesis account (Gn. 14:18ff.). There are 
difficulties in the manner in which the writer handles his theme for he 
comes near to allegorizing it in a way which at first appears to be forced.240
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237 A . O e p k e , T D N T  4, p p . 61 Off.

238 T h e  M elch ized ek  th em e has a ro u sed  w id e sp re ad  in terest. T h e  fo llo w in g  are a se lectio n  o f  recent 

stu d ies on  it. F. L . H o rto n , The Melchizedek Tradition (1976); M . de Jo n g e  and A . S. van  der W ou d e , 

T l  Q  M elch ized ek  and the N e w  T e s ta m e n t ’ , N T S ,  1965, pp . 3 0 1 -3 2 6 ; B . D e m a re st , A History of Interpret
ation of Heb. 7:1-10 from the Reformation to the Present (1976), e sp . pp . 12 9 ff.; M . S im o n , ‘M elch ized ech , 

d an s la p o le m iq u e  e n t r e ju i f s  et ch retiens et d an s la le g e n d e ’ , RHPR  17, 1937, pp . 5 8 f f . ; E . K äse m an n , Das 
wandernde Gottesvolk; Eine Untersuchung zum Hebräerbrief (21957), pp . 5-58 . C f  a lso  J .  F itzm y er, CBQ  25, 
1963, pp . 3 0 5 -3 2 1 ; idem, JB L  86, 1967, p p . 2 5 -4 1 ; J .  C a rm ig n a c ,R e v u e  de Qumran 7, 1970, pp . 3 4 3 -3 7 8 .

239 O n  the u se  o f  P s. 110 in re lation  to  C h r is t ’s p r ie st ly  w o rk , cf the d isc u ss io n  o f  D . M . H a y , Glory at 
the Right Hand (1973), p p . 1 4 3 -1 5 3 . F o r an in v e stig a tio n  o f  the u se  o f  P s. 110 in the gen eral s tru ctu re  o f  

H e b re w s, cf G . Sch ille , ‘E rw ä g u n g e n  zu r H o h en p rie ste rleh re  des H e b rä e rb r ie fe s ’ , Z N W 46, 1955, pp. 9 7 f., 
esp . 108.

240 O n  the m e th o d  o f  a rg u m e n t e m p lo y e d  in H e b re w s, re g ard in g  the o r ig in  and  d e stin y  o f  M e lch izd ek ,
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But the following features are significant for an understanding of Christ’s 
priestly work.

(i) The order of Melchizedek is continuous. It does not need a line of 
succession. It is, moreover, eternal. In this feature, it is clearly immeasur
ably superior to Aaron’s line. Because of the mystery surrounding 
Melchizedek’s origin and end in Scripture, he serves as a better pattern for 
our high priest than Aaron, since our high priest as seen earlier in this 
epistle is the pre-existent Son of God.

(ii) The qualifications of Jesus to be the true successor of Melchizedek 
are not based on tribal alignment as Aaron’s successors were. In any case, 
Jesus belonged to Judah, not Levi, and would not have qualified as an 
Aaronic priest. But the qualification for the order of Melchizedek is differ
ent -  it is ‘the power of an indestructable life’ (Heb. 7:16), a qualification 
possessed by Christ alone.

(iii) Another feature that distinguishes Melchizedek’s order from Aaron’s 
is that it is a royal priesthood.241 The royal aspect of Christ’s priesthood is 
particularly seen in the several references to his enthronement (cf. Heb. 1:3; 
8:1; 10:12). This factor adds considerable dignity to the high-priestly office 
of Christ. The Genesis account of Melchizedek, though mysterious, is 
nonetheless impressive. Even so he is but a shadow of his great antitype.

We may wonder why the author thought of using Melchizedek in his 
discussion. Several explanations are possible. One is that Psalm 110 was a 
great favourite with him. He cites it many times. Another is that he was 
drawn towards it by his interest in Abraham (Heb. 2:16; 6:13f.; 7:4f.; 
ll:8f.). A further possibility is that he was aware of contemporary Jewish 
speculation on Melchizedek as the 11 Q Melchizedek document at Qumran 
reflects, although this speculation was applied in a different way.242 Perhaps 
some of the Jewish Christians were having difficulty in fitting a Messiah 
from the tribe of Judah into the familiar levitical ritual for coming to God. 
We may, at least, note that Christ is performing a high-priestly work,

w e sh o u ld  n ote  the rab b in ic  p rin cip le  ‘ w h at is n ot in the T o ra h  is n ot in the w o r ld ’ (cf. S trac k -B ille rb e c k  
3, pp. 6 9 4 f .).

241 L. M o rr is , The Cross in the New Testament, p. 286 , d ra w s a tten tio n  to  the fact that H e b re w s d o e s  not 

c o m p are  C h r is t  w ith  M elch ized ek , b u t v ice v ersa . H e  re g a rd s  M elch ized ek  s im p ly  as an illu stra tio n , w ith  

C h r is t  as a stan d ard .

242 F o r  stu d ie s on  11 Q  M elch ized ek  in re lation  to  H e b re w s, cf. J .  C a r m ig n a c , op. cit., p p . 3 7 1 f f ;  A . J .  

B . H ig g in s , ‘T h e  P riestly  M e ss ia h ’ , N T S  13, 1967, pp . 2 1 1 -2 3 9 ; Y . Y ad in , ‘ A  N o te  o n  M elch ized ek  and 

Q u m r a n ’ , Israel Exploration Journal 15, 1965, p p . 15 2 ff.; F. L. H o rto n , op. cit.; M . d e jo n g e  and  A . S. van 

der W o u d e , op. cit. A lth o u g h  there are so m e  sim ila ritie s  b etw een  11 Q  M elch ized ek  and  H e b re w s, there 

are m o re  m a jo r  d ifferen ces. In 11 Q , M elch ized ek  is a w arr io r  sa v io u r , n ot a p riest. H e is m o re o v e r  a 
h eaven ly  creatu re , w h ereas in H e b re w s he is a h u m an  p erso n . T h e  11 Q  M elch ized ek  is re lated  to  lev itical 
law s, un lik e  the p re sen tatio n  o f  a n o n -lev itica l h igh  p riest in H e b re w s. M o re o v e r , 11 Q  d o e s  n ot a llude, 
as H e b re w s d o e s , to  e ith er G n . 14 o r  P s. 110. Cf. a lso  M . D e lc o r , ‘M e lch ized ek  fro m  G en esis  to  the 
Q u m ra n  T e x t s  an d  the E p ist le  to  the H e b re w s ’ , JJS  2, 1971, p p . 115 -1 3 5 .
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whatever the reason for the Melchizedek theme.243
As representative of the people in their approach to God, it was the high 

priest’s task to intercede. This aspect of the high-priesthood of Christ is 
prominent in Hebrews (cf. 2:17, 18; 4:15-16; 7:25f.; 10:19ff.). His present 
intercessory ministry is seen to be a direct result of his sacrificial work.244 
This idea is closely paralleled in the advocacy of Christ mentioned in 1 
John 2:1. It is characteristic of Hebrews that the work of the earthly priests 
is regarded as an illustration of the work of our high priest whose sphere 
of activity is nonetheless transferred to heaven. Indeed, since Christ’s work 
is so much superior to Aaron’s priestly activities it may be said that the 
Aaronic line was but a shadow of the true high priesthood. The interces
sory work of Christ is not merely a perfect fulfilment of the work of the 
Aaronic priests. It was rather the perfect ministry of which Aaron’s inter
cessory work was a vague premonition. Our high priest has perfect un
derstanding, is merciful and faithful, is ever ready to help, knows our 
weaknesses and is constant in his readiness and ability to save. No-one of 
Aaron’s line ever came near to the fulfilment of so comprehensive a 
ministry.

The particular work of Christ in the sanctification of his people is special
ly seen in this epistle. It may be summed up in the use of the word ‘sanctify’ 
(,hagiazo),245 which is used in Hebrews 2:11; 10:10; 10:14;13:12. We note 
first that the word means, according to its o t  usage, ‘to set apart for a holy 
purpose’. In the occurrences mentioned above all of them connect the 
sanctifying process with the death of Christ. It is because of the action of 
Christ in suffering outside the ‘camp’ (having been rejected by official 
Judaism) that he expects others to join him (Heb. 13:12-13). His present 
high-priestly office is concerned to enable his people to enter into the fruits 
of his sanctifying work.

Linked closely with this process is that of ‘perfecting’ (teleiod),246 espe
cially as Hebrews 10:14 brings them together: ‘For by a single offering he 
has perfected for all time those who are sanctified.’ This cannot mean that 
all who come to God through Christ are immediately perfected. The 
statement sets out the potential. The writer is concerned to demonstrate 
the perfections of our high priest, because only a perfect high priest could
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243 O . C u llm a n n , The Christology of the New Testament, p. 84, p o in ts  o u t that Je w ish  ex e g e te s cam e to 

p lay  d o w n  the M elch ized ek  th em e, p erh ap s b ecau se  o f  an an ti-C h ristian  p o lem ic .

244 H a y , op. cit., co n sid e rs  that H eb . 7 :2 5 , w h ich  v ie w s the w o rk  o f je s u s  as a p r ie st ly  w o rk  o f  in tercessio n  
and p resen ts a fu n d am e n ta lly  d ifferen t v iew  fro m  the rest o f  the ep istle , is b est v iew ed  as a fo re ign  e lem en t. 

H a y  d o es n o t g iv e  su ffic ien t w e ig h t, h o w e v e r , to  the idea that J e su s  in h eaven  p lead s on the b asis o f  his 

sacrific ia l death .
243 Cf. the d isc u ss io n  on  the m e an in g  o f  th is term  b y  O . P ro ck sch , T D N T  1, pp. 11 I f f . O f  its u se  in 

H e b re w s he sp e ak s  o f  a clear co n n ectio n  b etw een  a to n em en t and  san ctifica tio n .

246 Cf. G . D e llin g , ‘ teleiod’ T D N T  8, p p . 82f. D e llin g  th in k s that dikaioo an d  teleiod in H e b re w s are 
paralle l, b u t the d ifferen ce  is d u e  to the d ifferen ce  b etw een  legal and cu ltic  th in k in g  (p . 83  n. 28).
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make his people perfect. It is significant that perfection is not even ascribed 
to the law (cf. Heb. 7:19). More will be said on this theme in the section 
on the Christian life (pp. 697ff.). Our present purpose has been to see the 
work of sanctifying to be a present activity of our high priest. This aspect 
is important in considering the work of Christ because of the bearing it 
has on the moral effects of Christ’s death. Our high priest did not merely 
make an offering once and for all on the basis of which men may now 
come to God. He began a sanctifying work in his people which needs his 
present work on their behalf to be continually appropriated. So a distinction 
must be made between a religious and ethical influence. The ethical influ
ence follows and is dependent upon a religious change.
RECONCILIATION
This is one of the most fundamental concepts of the Christian message, 
which assumes man’s alienation from God (see section on Man, pp. 187ff.) 
and proceeds to show how reconciliation can be effected.247 Taking rec
onciliation in this broad sense, it could be said that the whole of the work 
of Christ has to do with reconciliation.248 But our present intention is to 
concentrate on the narrower sense of the actual process of reconciliation, 
based on the occurrence of the words used in the n t  to express the idea, 
and on those expressions which speak of the establishment of peace with 
God. It is remarkable that in the former group the occurrences are confined 
wholly to the Pauline epistles, although the latter group is more evenly 
spread. Because the idea of reconciliation is so characteristic of Paul, we 
shall begin with an examination of his statements. In his epistles they are 
few in number, but they are highly significant and well repay careful 
attention.
The background. There is surprisingly little use in the l x x  of the word group 
which in the n t  expresses ‘reconciliation’ (katalasso and its cognates). The 
root word occurs only once (Je. 31:39, l x x ) ,  where it does not mean 
‘reconciliation’ but ‘change’. Other passages where cognates occur are 
Isaiah 9:5, l x x , and 1 Samuel 29:4, l x x , but only in the latter case does it 
refer to reconciliation between two people and that of the offended party 
rather than the offender. In view of the paucity of l x x  support, the n t  

statements must be considered within their own contexts, which must 
determine their precise meaning.

We should note in passing that the idea of reconciliation is found in early 
Judaism. There was an awareness of the need for people to be reconciled

247 F o r stu d ie s on  the n t  teach in g  on  the recon c ilia tio n , cf. V . T a y lo r , Forgiveness and Reconciliation 
(1946); L . M o rr is , The Apostolic Preaching of the Cross, pp . 1 8 6 -2 2 3 ; H . R id d e rb o s , Paul, pp . 1 8 3 -2 0 4 ; 

J .  D en n ey , The Christian Doctrine o f Reconciliation (1917).
248 Cf. T . H . H u g h e s , The Atonement (1949), p. 312.
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to each other as a necessary prelude to being reconciled to God. Moreover, 
the sense of estrangement from God was present in the form of a belief 
that the people of Israel had made God angry, as for instance in their 
wilderness wanderings. But there was the conviction that the provision of 
the tabernacle was the means of reconciliation. Linked with this idea of 
God’s anger was a strong belief that he was merciful. He is a God who 
makes peace in his creation and among his creatures.

What is most significant for our examination of the NT evidence is that 
the Jews did not hesitate to speak of God being reconciled in the sense that 
his anger against the sinner was abated. Although the use of katalassesthai 
is infrequent in Greek-speaking Judaism, there are references in 2 Maccabees 
(1:5; 7:33) which speak of God being reconciled. The rabbis similarly often 
used words to express God being well-disposed towards them.249
Paul. We begin with the two most important passages in which both the 
verb ‘to reconcile’ (katalasso)25° and the noun ‘reconciliation’ (katallage) are 
used. In Romans 5:8-11, Paul discusses the death of Christ and comments 
that ‘God shows his love for us in that while we were yet sinners Christ 
died for us’. In other words enmity was present and God through the 
motive of love sent his Son to do something about it. Paul continues to 
explain the consequence of this. ‘Since, therefore, we are now justified by 
his blood, much more shall we be saved by him from the wrath of God. 
For if while we were enemies (echthroi) we were reconciled to God by the 
death of his Son, much more, now that we are reconciled, shall we be 
saved by his life.’

In this passage, we note first that reconciliation is set over against enmity, 
which cannot be confined to man’s hostility to God,251 but must include 
God’s hostility to man’s sin. This is borne out by the earlier statements 
about God’s wrath in this epistle (Rom. 1:18; 2:5, 8; 3:5; 4:15). This build
up of the idea of wrath furnishes an important clue to the understanding 
of enmity in the present passage. Moreover there are later references to the 
same idea (Rom. 9:22; 12:19; 13:4-5). Since there are more allusions to 
God’s wrath in this epistle than in any other nt book, the reconciling work 
of Christ is seen as a work of fundamental importance. No-one can face 
such wrath except by the intervention of God himself. This aspect of God’s 
dealings with man, however, does not, for Paul, centre in his wrath so 
much as in his love; but the quality of the love is seen more intensely 
against the background of the coexistent hostility. Love is seen in the 
process of overcoming a formidable obstacle to fellowship between God 
and man.

249 Cf. F. B u c h se l, ‘Katallasso’ , T D N T  1, p. 254 , fo r  details.
230 Ibid., pp . 255ff.
231 Cf. V . T a y lo r , op. cit., p. 75.
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The second feature in this passage is that reconciliation is spoken of as 
an objective reality which has been brought about by the death of Christ. 
It is not simply a matter of a change of approach on the part of the sinner, 
for if reconciliation meant no more than that, there would have been no 
need for the death of Christ. There is no support, in this context, for the 
view that the death of Christ produced such a radical impression on those 
who were hostile that they were persuaded to drop their hostility. The 
reconciliation is expressed in a passive form, which shows that what was 
effected was outside of man’s reaction. It cannot mean less than that God 
himself became reconciled to man through the death of Christ. Moreover, 
the act of reconciliation is expressed as a completed act (aorist tense). The 
finished character of Christ’s part in the process of reconciliation is brought 
out most strongly in Romans 5:11: ‘Not only so, but we also rejoice in 
God through our Lord Jesus Christ, through whom we have now received 
our reconciliation.’ Denney says, ‘The work of reconciliation, in the sense 
of the New Testament, is a work which is finished, and which we must 
conceive to be finished, before the gospel is preached/252

Reconciliation in this context has both a Godward and a manward aspect. 
Its primary concern is to effect a change in God’s attitude towards us, in 
that the death of Christ has made a new relationship possible. Only through 
the response of faith to what God has already done, an acceptance of an 
already finished reconciliation, can a moral change be effected in man to 
enable him to be reconciled to God. In effect God brings about reconcili
ation by removing the cause of alienation, i.e. our sins.

It may be thought that Paul’s exposition of reconciliation in this Romans 
passage is one-sided, whereas the normal understanding of reconciliation 
between two parties is that both parties must have a hand in it. But Paul 
suggests that a reconciliation can exist in God before it has been appropri
ated by man through faith. In this case reconciliation has a slightly different 
meaning from its normal sense. Leon Morris253 maintains that it is im
portant to recognize the difference between the Greek and English usages, 
if the nt concept is to be properly understood.

The second important Pauline passage is 2 Corinthians 5:18ff. ‘All this 
is from God, who through Christ reconciled us to himself and gave us the 
ministry of reconciliation; that is, God was in Christ reconciling the world 
to himself, not counting their trespasses against them, and entrusting to us 
the message of reconciliation. So we are ambassadors for Christ, God 
making his appeal through us. We beseech you on behalf of Christ, be 
reconciled to God.’ It is first to be noted that there is no hint in this passage 
of the wrath of God, although the following words (verse 21) focus on sin 232

232 J .  D en n ey , The Death o f Christ, p. 103.
253 Cf. L . M o rr is , op. cit., p. 228.
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in such a way as to show that sin was the main obstacle to right relationship. 
Indeed the words ‘not counting their trespasses against them’ bear this out. 
There is no possibility of true reconciliation until sin has been removed.

Another important feature, paralleled in the Romans passage, is that the 
initiative is with God, as the opening words in the above statement show. 
Indeed it was God in Christ who was doing the reconciling. There is no 
suggestion here that reconciliation can be summed up as a change of attitude 
on man’s part involving a cessation of hostility towards God.254 While this 
occurs as a result of the reconciling work of God, it is not the cause of it. 
Paul assumes that man cannot reconcile himself to God. But if God is 
doing the reconciling, there must be some sense in which he can be said 
to be reconciled, apart from man’s response.

While no mention is made in the passage above of the death of Christ, 
this must be assumed, especially in the statement that God made Christ to 
be sin who knew no sin. We cannot escape the conclusion that reconciliation 
involved a sacrificial act on the part of Christ. In this sense we cannot 
divorce reconciliation from substitution, although it brings out a different 
emphasis. The apostle mentions both the ministry and the message of 
reconciliation and the latter involves some understanding of its content. 
Certainly the exhortation ‘be reconciled to God’ expects some moral re
sponse on man’s part, which shows that Paul did not view reconciliation 
as one-sided. The appeal to man to respond must not be separated from 
God’s action in Christ. Apart from the objective reconciling work of Christ 
there would have been no basis on which to urge people to be reconciled. 
The message is good news because God has already provided a means by 
which he does not account people’s trespasses against them.

It is important to note that the use of the passive ‘Be reconciled’ is not 
to be regarded as a passive approach. Some comparison may be made with 
Matthew 5:23-24 where the worshipper who comes to the altar and re
members that his brother has a grievance against him has to leave his gift 
and first be reconciled. It is noticeable that it is the worshipper who is 
expected to take the first step in seeking reconciliation, and this has some 
bearing on what Paul says about reconciliation between man and God. A 
similar usage is found in 1 Corinthians 7:11 where the reconciliation con
cerns a husband and wife.

An extension of the idea of reconciliation occurs in Ephesians 2:Ilf. and 
Colossians 1:19ff.,233 where a cognate word (apokatallassö) is used. We

234 Cj. C . R y d e r  S m ith , The Bible Doctrine o f Salvation, p. 218.

253 R . P. M artin , in d isc u ss in g  this C o lo ss ia n s  p a ssa g e  in re lation  to  the th em e  o f  recon ilica tio n , reg ard s 
the sta te m en t ab o u t the b lo o d  o f  C h r is t  as a P au lin e  ad d itio n  to  an o r ig in a l h y m n  w h ich  co n ce iv ed  o f  

recon c ilia tio n  in te rm s o f  c o sm ic  th e o lo g y : ‘R ec o n c ilia t io n  and F o rg iv e n e ss  in C o lo s s ia n s ’ in Reconciliation 
and Hope (ed. R . J .  B a n k s) , p p . 1 0 4 -1 2 4 . Cj. E . Sch w eize r, ‘V e rsö h n u n g  des A lls , K o l 1, 2 0 ’ , in Jesus 
Christus in Historie und Theologie (ed. G . S trec k er, 1975), p p . 4 8 7 -5 0 1 . Cj. a lso  P. S tu h lm ach er , ‘J e su s  als 
V e rsöh n er. Ü b e r le g u n g e n  z u m  P ro b le m  d er D a rste llu n g  J e su  im  R ah m e n  einer B ib lisc h e n  T h e o lo g ie  des
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begin with the Colossians passage which states of Christ, ‘For in him all 
the fullness of God was pleased to dwell, and through him to reconcile to 
himself all things, whether on earth or in heaven, making peace by the 
blood of his cross.’ Here is the same conception of reconciliation based on 
the death of Christ, but with a significant extension to include ‘all things’. 
This cosmic view* 256 may perhaps tie up with Paul’s thoughts in Romans 
8:19ff. about the whole creation groaning together in travail and waiting 
for its redemption. But whereas in Romans 8 the main thought is deliv
erance from bondage to decay, here it is the reconciliation of an estranged 
creation with its creator. This extension of the peacemaking mission of 
Jesus to include inanimate creation demonstrates the comprehensive effects 
of the death of Christ.

In the Colossians passage Paul continues, ‘And you, who once were 
estranged and hostile in mind, doing evil deeds, he has now reconciled in 
his body of flesh by his death, in order to present you holy and blameless 
and irreproachable before him’ (Col. 1:21-22), which reiterates the close 
connection between reconciliation and the death of Christ. It also clearly 
shows both the activity of God in initiating the reconciliation and the 
resultant moral change effected in believers. Paul’s statement in fact is 
qualified by Colossians 1:23, ‘provided that you continue in the faith’. The 
manward side is seen to be as important as the Godward side. Nevertheless 
the removal of hostility is not man’s work but God’s.

The Ephesians passage (2: Ilf.) occurs in the context of a discussion of 
the hostility existing between Jews and Gentiles,257 but in the course of it 
some important statements are made about reconciliation. The state of 
affairs which made reconciliation necessary is that people were ‘separated 
from Christ, alienated from the commonwealth of Israel, and strangers to 
the covenants of promise, having no hope and without God in the world’ 
(Eph. 2:12). This description of the Gentile world is reinforced by the 
expression ‘far off (2:13, 17). But they are said to be ‘brought near in the 
blood of Christ’ (2:13). Moreover, Jew and Gentile have both been rec
onciled to God ‘in one body through the cross, thereby bringing the 
hostility to an end’ (2:16). Although there is no indication how this results 
from the cross, the statement requires for its understanding the view that 
the death of Christ achieved on the Godward side an effective reconciliation 
by the removal of hostility. It is summed up in the words ‘so making
N e u e n  T e s ta m e n ts ’ , idem, p p . 8 7 -1 0 4 . F o r  a sp ecia l s tu d y  lin k in g  the creatio n  w ith  the re d e m p tiv e  w o rk  

o f  C h r is t  in P a u l’ s e p istle s , s e e j .  C . G ib b s , Creation and Redemption (1971). H e  g iv e s  ca re fu l co n sid era tio n  

to th is th em e in C o l.  1 :1 5 -2 0  (pp . 9 4 -1 1 4 ) .
256 O n  the c o sm ic  asp ect o f  re con c ilia tio n , cf. D . v o n  A llm en , ‘R ec o n c ilia t io n  du  m o n d e  et ch r is to lo g ie  

c o sm iq u e ’ , RHPR  48 , 1968, pp . 3 2 -4 5 .
257 T . F. T o rra n c e , ‘A to n e m e n t and  the O n e n e ss  o f  the C h u r c h ’ , S JT 1 ,  1954, p p . 2 4 5 -2 6 9 , in d isc u ss in g  

ch urch  u n ity  co n c lu d e s that the path  to  u n ity  lies th ro u g h  a to n em en t. T h is  w as ce rtain ly  the case  in J e w ish -  

G en tile  rec on c ilia tio n  a c c o rd in g  to  P a u l’ s e x p o sit io n  o f  it.
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peace’ (Eph. 2:15). Reconciliation has as its aim the establishment and 
maintenance of peace. When it is a question of reconciliation between God 
and man, so essential is the part of Christ in it that he is here called ‘our 
peace’ (2:14).

It should be noted that the former state of the Ephesians is described as 
‘children of wrath’ (Eph. 2:3), which links up with the mention of wrath 
in the Romans passage. God’s wrath must express itself against man’s sin.

We must consider the concept of establishing peace which arises out of 
this passage, on the basis of other n t  passages. In the o t  peace (salom) is 
used in the general sense of well-being, which includes such notions as the 
cessation of hostility as well as more positive spiritual blessings.23H Leon 
Morris points out that in a majority of the occurrences of peace in the n t  

it is seen as the gift of God.259 It is essentially a quality possessed by Jesus 
himself and promised by him to his disciples (cf. Jn. 14:27; 16:33). Paul has 
much to say about peace and calls God the God of peace (Rom. 16:20). 
This does not indicate a state of passive peacefulness. It has an active, not 
simply a negative, force. It speaks of the perfect poise and well being of 
God even when he is engaged in resisting evil. This is an important aspect 
of the n t  doctrine of reconciliation. Enmity and hostility are alien to God 
except where wrath has to be exercised against all that is unrighteous.
Summary. Although reconciliation is almost an exclusively Pauline theme 
in the n t , there is general agreement over man’s alienation from God. 
Man’s position before God is one of hostility (see section on the doctrine 
of man in the New Testament). But the state of hostility which exists 
affects God as well as man, because it has been occasioned by man’s sin.260 
If by his nature God cannot fail to have hostility towards all unholiness, it 
is inescapable that the alienation arising from man’s sin has created a barrier 
which must be removed before reconciliation is possible.

The n t  idea of reconciliation is, therefore, concerned with overcoming 
the rift caused by the enmity which exists between man and God. But the 
question arises whether in order to rectify this alienation all that is needed 
is a change of approach on man’s part.261 Since it cannot be supposed that 
God wills or is pleased with a state of hostility between himself and his 
people, it has been maintained that reconciliation is possible if man drops 
his hostility to God. According to this view there is no need for God to be 
reconciled to man. The death of Christ is then seen as an exhibition of love

258 See L . M o r r is , The Apostolic Preaching of the Cross, p p . 237ff.
259 Ibid., p . 240.

260 Cf. L . M o r r is , ibid., p p . 2 2 2 f.; D . W . S im o n , The Redemption o f Man (1906), p p . 271 f. H . M . H u g h e s , 
What is the Atonement? p. 20, p o in ts  o u t that ‘ R eco n c ilia t io n  is n ece ssarily  tw o - fo ld , even  th o u g h  o n e sid e  
m a y  b e  m o re  read y  fo r  it than  the o th e r . ’ B u t  F. B iich se l, T D N T  1, p. 255 , den ies that there co u ld  have 
been  an y  ch an ge  o f  m in d  o n  the part o f  G o d  sin ce h is w ill h ad a lread y  been  rev ea led  in the o t .

261 Cf. J .  O m a n , Grace and Personality (219 1 9 ), p p . 118f.
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which prompts man to change his attitude and become reconciled to God. 
But there are several objections to this view.

(i) It concerns itself almost wholly with man’s response in a psycho
logical way.262 It approaches the concept of reconciliation from man’s side 
and gives insufficient attention to God’s side. It is, therefore, entirely 
subjective.

(ii) A more serious objection is that it fails to do justice to the death of 
Christ in the process of reconciliation. From the evidence considered above, 
it is abundantly clear that Paul regards the significance of the death of 
Christ as far greater than a mere exhibition. It achieved an objective result 
which was independent of man’s response, although it formed the basis of 
that response.

(iii) A difficulty must be faced in any view which considers the rec
onciliation of God in the same terms as the reconciliation of men. The 
moral influence view disposes of the difficulty by denying the former. But 
this arises from a failure to distinguish the difference in meaning of the 
word ‘reconciliation’ when applied to God and when applied to man. On 
God’s side there is no basic unwillingness, as there is on man’s side, to 
effect a reconciliation.263 In man’s case his nature, which was created to be 
in harmony with God, is corrupt, and it is this that has led to the hostility. 
But in God’s case no such corruption has given rise to hostility towards 
sinful men -  only a burning holiness, which remains the same whether 
man is reconciled or not. Paul’s view is clear. He insists that the process 
of reconciliation does not begin with man, but with God. The close con
nection between reconciliation and redemption bears this out. The removal 
of sin means that perfect holiness no longer remains hostile to sinful man, 
and makes possible the idea of an objective act of reconciliation as a finished 
act. The summons to man to be reconciled to God is a challenge to put 
aside his hostility to God and to enter into the blessings of peace.

In this section we have been restricting ourselves to the work of Christ 
on the cross as it affects reconciliation. We reserve the complementary 
concept of forgiveness until our discussion on salvation (see later section, 
pp. 577). It naturally affects the manward side of reconciliation, for no 
reconciliation is possible until man is assured of forgiveness of his sins.
JUSTIFICATION
It certainly cannot be said that the n t  teaching on justification and its 
related themes is slight. It is especially dominant in the Pauline epistles. It 
is, moreover, the aspect of the work of Christ which has been most often 
distorted by lack of a true understanding of the background of the termi-

262 Cf. V . T a y lo r , Forgiveness and Reconciliation, pp . 1 0 7 f ., fo r  a c ritiq u e  o f  th is v iew .
263 G . A u len , The Faith o f the Christian Church (E n g . tran s. 1954), p. 229 , sa y s  ‘T o  C h ris t ian  faith  the 

m atter  ap p ea rs  th us, that G o d  is recon c iled  in and  th ro u g h  his re con c ilia tio n  o f  the w o r ld  to  h im s e l f .
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nology and concepts used. We shall need to survey this background ma
terial before coming to the n t  evidence.
The or background. There are a great many occurrences in the o t  of words 
expressing judgment, justification and law and, since the n t  is heavily 
dependent on the o t  for its concepts, it is important to note the way in 
which these concepts dominate o t  thought.264 We shall group our obser
vations under the following points.

(i) God is portrayed as a universal judge. Judgment and justice are seen 
as being essential characteristics of God. But more important still, his 
judgments are considered to be right (cf. Gn. 18:25). There is no suggestion 
in the o t  that God ever acts capriciously. In this, he is in stark contrast 
with pagan deities. His judgments are according to a predictable pattern of 
moral law. Indeed it may not be wrong to say, not only that God is judge, 
but also that God is law.263 Whatever else the o t  says about law proceeds 
from the conviction that law represents the normal standard of God’s 
judgments. This is of great importance in understanding the n t , for it 
cannot be maintained that God is acting in accordance with a law outside 
himself. It leads to serious misconceptions if law is considered to be above 
God. The real genesis of all moral law is seen to be in God himself.

(ii) The concept of law in the o t  is generally associated with God. The 
characteristic word torah is very frequently described as the law of Yahweh. 
Even where it occurs as the law of Moses it is recognized as having come 
from God. Other words denoting ‘statute’ or ‘commandment’ or 
‘judgment’ are all linked to the character of God. This is important because 
law is seen not only as an expression of the essential nature of God, but 
also as something not arbitrarily imposed on his people. What he demands 
of us is conformity to his own way of acting. The codified law is a tangible 
expression of the dynamic rightness of the activity of God. So deeply 
ingrained in the o t  is the idea that law finds its validity in God, that it 
must affect our understanding of the n t  approach to legal concepts, espe
cially in the sphere of justification.

(iii) It is assumed without question that when God judges, his judgments 
are right, and when he rewards the recompense is deserved. There is no 
question of God using his power in an unjust way. Indeed it is because of 
the conviction of the absolute rightness of God’s judgments that people 
could delight in them. Consequently the men of the o t  did not regard God 
as harsh because he made legal demands upon them. Legal imagery was 
seen as a proper medium to express divine righteousness in action.

264 O n  the ot an d  Je w ish  b a c k g ro u n d , cf L . M o r r is , The Apostolic Preaching o f the Cross, pp . 2 2 4 -2 4 3 . 
C f  a lso  A . M a rm o rste in , The Doctrine o f Merits in Old Rabbinical Literature (1920); M . B arth , Justification 
(E n g . tra n s ., 1971), p p . 14 ff.; N . H . Sn aith , The Distinctive Ideas of the Old Testament (1944), pp . 5 1 -7 8 .

26:5 C f  H . G . G . H e rk lo ts , A Fresh Approach to the New Testament (1950), p. 18.
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(iv) The idea of the covenant as a basis for an on-going relationship 
between God and his people is essentially a legal conception. Such coven
ants were widespread in the ancient world and generally involved an un
dertaking between two parties that both would honour the pact. In the case 
of God’s covenant with Israel, it was the latter who did not keep the 
agreement, for they rebelled against God. The whole levitical system of 
sacrifice was a provision of God to maintain the possibility of fellowship 
in spite of Israel’s breaking the covenant.

(v) It should be remembered that in the o t , judgment is frequently 
tempered with mercy. Even the codified law was seen as a provision of 
grace. Indeed the whole concept of justification must be examined against 
the background of divine mercy.

(vi) The words used in the o t  for justification, righteousness and cognate 
ideas are of vital importance in the study of the n t  doctrine of justification 
and their precise meaning must be noted. In the l x x  the Greek word 
dikaiod, ‘to justify’, does not mean ‘to make righteous’, but ‘to deem 
righteous’. The word for ‘justify’ and the word for ‘righteousness’ (dikaio- 
syne) came from the same root. Righteousness was regarded as conformity 
to an acknowledged pattern. The pattern was based on the nature of God,266 
and thus the righteous man was the man who conformed to the law, which 
in itself was an expression of that nature. In the o t , therefore, righteousness 
has to do with relationships.267 Justification must be seen in this context. 
A man was justified when he was declared among men to be in a right 
relationship with God. And yet in Psalm 143:2, the statement that no man 
living can be justified in the sight of God shows the ultimate confession of 
failure under the o t  order.

(vii) In considering the o t  idea of ‘righteousness’ in men, we note that 
there is a preponderance of the forensic element. When the judge pron
ounces a man ‘righteous’, it means that he is free from guilt (Dt. 25:1; 
1 Ki. 8:32). Thus the unrighteous man is the man who is condemned.268 
Whereas this may be a frequent o t  usage, it is not the only use. Nevertheless 
it is the use which has most significance for the n t  and we need not 
investigate the matter further. It will become evident, when Paul’s doctrine 
is examined, how important it is to recognize that ‘righteousness’ is a 
religious rather than an ethical concept.
The intertestamental background. There was a continuation of the o t  concept 
of justification in the forensic sense among the Jews of this period. The 
judgment of God was considered to be a present and continuous reality, 
and the recurrent days of atonement were constant reminders to those who

266 Cf. N . H . S n aith , op.cit., p. 77.
267 Cf. a lso  L. M o rr is , op. cit., pp . 260f.
268 Cf. G . E . L ad d , T N T ,  p. 440.
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did not repent that the judgment of God was upon them. But there was 
also belief in a future judgment (cf. 1 Enoch 1-5; Wisdom 3:2-10; 4:20).

During this period it was supposed that man could by his own efforts 
earn merit before God.269 It was not supposed that complete fulfilment of 
the law was possible and indeed it was not imagined that God required 
this. As already noted on pp. 119f., the view was held that man had an 
impulse towards evil (yeser hard0) as well as an impulse towards good (yeser 
hatob). To be considered righteous a man must develop the good impulse 
and resist the evil. God’s opinion of him would depend on how well he 
succeeded in doing this. It was this concept which led to the emphasis on 
good works as the only method of maintaining favour with God. There 
were two special ways of earning merit: the diligent study of the Torah 
and the giving of alms. The intertestamental period witnessed the growth 
of an astonishing reverence for the Torah, which largely contributed to the 
legalistic approach of the Pharisees in the time of Jesus. As a direct conse
quence of the emphasis on good works there followed a marked absence 
of any personal assurance, since no-one could ever be sure that he was 
acceptable to God. The main aim of the good works was to ensure that 
one stayed ‘in’ the covenant. Those who achieve this are the righteous.270

Another aspect was the tendency to lessen the emphasis on the mercy of 
God, for the system of merit left little room for mercy. Some lip service 
was paid to it, but the idea of a righteous God pardoning the guilty was 
a genuine difficulty to the Jews. A judge who did that would at once be 
considered unjust. How then could a righteous God overlook either the 
debit or credit side of a man’s account? To the Jew, with his strong sense 
of the justice of God, the only fair way was to balance both sides of the 
account. He definitely believed that salvation was by works. Where then 
did faith come into the picture? For Judaism there was no concept of faith 
as a full committal of oneself to another, as it is in Paul’s dynamic under
standing of faith. Those Jews who believed in merit-earning would have 
considered justification by faith an unintelligible concept viewed in the 
light of a just and holy God. It should be noted in this connection that 
Jews, when they became Christians, would continue to have some prob
lems over the means of a man’s justification before God.

Some reference needs to be made to the idea of justification in the 
Qumran scrolls, especially because many scholars have found a close link 
with Paul’s doctrine. There are certainly passages which support the view 
that righteousness does not belong to man but to God (cf. 1 QS 11:12; 
11:14), which comes close to Paul’s idea ofjustification by the righteousness

269 E . P. S an d ers, Paul and Palestinian Judaism, p p . 1 8 3 -2 0 5 , ch a llen ges the w id e ly  held  v iew  that a m o n g  

the J e w s  there w as a d o c tr in e  o f  m erit, in w h ich  m erit co u ld  o ffse t  d em erit  an d  co u ld  be  s to red  and 
tran sferred . H e  ad m its , h o w e v e r , that there w as a s tr o n g  d o c trin e  o f  rew ard s.

270 Cf. ibid., p. 518.
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of God.271 It has been affirmed that both in Paul and in Qumran justification 
is sola gratia.272 On the other hand there are passages which link the judg
ment of God with mercy, although these tend to regard mercy as an 
equivalent for righteousness. But this is not Paul’s view, for although he 
mentions both the righteousness and the mercy of God, he does not confuse 
them.273

THE MISSION OF CHRIST

Paul.
(i) Introduction. It is Paul of all the N T  writers who majors on an exposition 
of justification (especially in Romans and Galatians).274 But lest it should 
be thought that Paul has inaugurated an entirely new concept, his teaching 
must be seen against the background of the teaching of Jesus on righteous
ness. He was critical of those of his contemporaries who claimed a false 
righteousness (Lk. 18:9). He was devastating in his portrait of the self- 
satisfied Pharisee who was clearly not justified’, in contrast with the tax- 
collector, who humbly acknowledged his shortcoming. The justification 
in this case was due to confession and repentance. In other words it de
pended on the attitude of the worshipper. On the other hand, Jesus denied 
that people could justify themselves, although the Pharisees were attempt
ing to do this (Lk. 16:15).

In the Sermon on the Mount, Jesus urged his hearers to seek the kingdom 
of God and his righteousness (Mt. 6:33), which shows that pursuit of the 
righteousness of God is not identical with the pursuit of the kingdom, 
although it is closely linked with it.275 Righteousness is seen to be a desirable 
and realizable aim. In the same sermon, Jesus makes it clear that those who 
want to enter the kingdom should possess a righteousness which exceeds 
that of the scribes and Pharisees (Mt. 5:20). In what sense did he mean that 
their righteousness can be exceeded? Since their idea of righteousness was 
based on merit which outweighed the adverse balance of sin, the implica
tion is that a wholly different conception of righteousness is needed. Jesus 
does not enlarge on how this can be achieved.

271 Cf. M . B u r r o w s , The Dead Sea Scrolls (1955), p. 334 ; cf. a lso  M . B la c k , The Scrolls and Christian 
Origins (1961), p. 128.

272 S. Sch u lz , ‘Z u r  R e c h tfe rtig u n g  aus G n ad e  in Q u m r a n  un d  bei P a u lu s ’ , Z T K  56, 1959, pp . 155 -1 8 5 , 

co n ten d s that P au l d eriv ed  th is d o c trin e  fro m  Q u m ra n . F o r  an o th er co m p a r iso n  betw een  Paul an d  Q u m ra n  

on  ju s t if ic a tio n , cf. P. B e n o it  ‘Q u m ra n  et le N o u v e a u  T e s ta m e n t ’ , N T S  7, 1 9 6 0 -1 , pp . 292ff.
273 C f  E . P. S an d ers, op. cit., p p . 3 0 6 ff.

274 O n  the gen era l th em e o f  ju s t if ic a tio n  in the N e w  T e s ta m e n t, cf. G . E . L ad d , T N T ,  pp . 4 3 7 -4 5 0 ; L. 

M o rr is , The Cross in the N T ,  pp . 2 4 0 ff.; J .  J e re m ia s , The Central Message o f the N T ,  pp . 5 1 -7 0 ; R . B u ltm an n , 

T N T  1, pp . 2 7 0 -2 8 4 ; E . K a se m a n n  ‘Ju sti f ic a tio n  and S a lv a t io n ’ in his Perspectives on Paul (E n g . trans. 

1971), pp. 6 0 -7 8 ; E . J .  G o o d sp e e d , ‘ S o m e  G reek  N o te s : III. Ju s t i f ic a t io n ’ , JB L  73, 1954, pp. 8 6 ff.; 
M . B a rth , Justification (1971); J .  A . Z ie sle r , The Meaning o f Righteousness in Paul (1972); H . R id d e rb o s , Paul, 
p p . 1 5 9 -1 8 1 ; D . E . H . W h iteley , The Theology o f St Paul, pp . 156ff.

273 D . H ill, Matthew, p. 145, co n sid e rs  that ‘ r ig h te o u sn e ss ’ here m ean s ‘ r ig h te o u sn e ss  o f  life in ag reem en t 
w ith  the w ill o f  G o d ’ .

496



The Saving Work of Christ: Developing Understanding
The epistles and Revelation

The parable of the prodigal son is sometimes regarded as a non-forensic 
approach to justification and therefore particularly distinctive. The main 
element in the story is the father’s generous forgiveness of the wayward 
son on no other grounds than his own love for the son and the son’s 
decision to repent (Lk. 15:1 Iff.). If this is regarded as an illustration of the 
heavenly Father’s love for his wayward children, are we to suppose that 
Jesus is teaching here that divine love could forgive without the intervention 
of an intermediary? This would be tantamount to maintaining that Jesus, 
according to Luke’s gospel, could see no need for any atoning work. But 
this would build too much on a parable, which was intended not to present 
a doctrine, but to answer the murmuring of the scribes and Pharisees 
against Jesus’ mixing with sinners. It is precarious to base a doctrine about 
God on this one parable, although it could be deduced from it that God 
loves to restore those who have wandered from him.276

Another passage which may illustrate a further truth is that of the great 
assize in Matthew 25:31 f. Here the basis of judgment appears to be good 
works. The righteous are those who have done deeds of social compassion 
in the name of Christ. Nothing is said about repentance or about the 
problem of sin. The passage is intended to impress on the hearers their 
personal accountability to God. This teaching is important because it draws 
attention to social responsibility. It is part of the total picture of the im
plications of the gospel for those who embrace it. But it does not set out 
to deal with the problem of man’s relationship to God. The inheritance of 
the kingdom is for those who act in harmony with their profession and do 
what the king would have done. It cannot be maintained that this parable 
teaches justification by works, although if it stood on its own it might 
seem to point in that direction. Jesus never taught that man could save 
himself by his own good works.

In Matthew’s gospel there are several different uses of the term 
‘righteous’ (dikaios). In many instances it is applied to people who strive to 
live in conformity to the will of God (Mt. 1:19; 13:17; 23:35). In Matthew 
25:37, 46, the dikaioi are those who have practised love in unconscious acts 
of kindness towards the Son of God. In Matthew 3:15; 5:6; 6:33, the term 
relates to those who continue in the will of God, yet there is no suggestion 
that righteousness is merited. It is a pure gift of God.277

To sum up these introductory remarks, we may say that Jesus was 
concerned that people should seek righteousness. He also taught that 
righteousness could not be attained through man’s own efforts. The way 
of justification lay along the path of humble repentance. Although justifi
cation is seen mainly in a forensic sense, other aspects of God’s mercy and

276 J a m e s  D en n ey , The Death o f Christ, p . 251 , c o m m e n ts  that the p arab le  o f  the p ro d ig a l so n  illu stra tes 
the freen ess o f  fo rg iv e n e ss , b u t it d o e s n o t d ea l, as a to n em en t d o es, w ith  the co st o f  fo rg iv e n e ss .

277 C f  G . S ch ren k , T D N T  2, pp . 187ff.
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his forgiveness are not treated rigidly in legal terms. Furthermore, although 
the concept of justification by faith does not specifically occur in the 
teaching of Jesus, the widespread requirement of both faith and righteous
ness in his followers prepares the way for the classic exposition of the 
doctrine in Paul.

(ii) The use of the term ‘righteous’ and ‘righteousness’ in Paul. The classic 
passage in Habakkuk 2:4, which affirms that the righteous man will live 
by faith, forms the key to Paul’s theological discussion in both Romans 
and Galatians (Rom. 1:17; Gal. 3:11). In what sense has he understood this 
Habakkuk passage? There is undoubtedly a strong influence of the Hebraic 
idea that the ‘righteous man’ is one who is accepted by God, but Paul 
extends his own understanding of it to see its fullest expression in personal 
faith in Jesus Christ.278 When someone exercises such faith he becomes 
‘righteous’ in God’s sight. The sense in which the word ‘righteous’ must 
be understood in the NT depends on two considerations: its forensic back
ground, and the distinction between its application to man and to God. It 
is essentially a word derived from the language of the lawcourts. 
‘Righteous’ (dikaios), ‘righteousness’ (dikaiosyne), ‘judgment’ (dikaioma), 
‘justly’ (dikaios), and ‘to justify’ (dikaioo), all come from the same forensic 
root. It is impossible, therefore, to examine Paul’s doctrine of justification 
without recognizing this legal background. At the same time since both 
‘righteous’ and ‘righteousness’ are applied to God, this must modify our 
understanding of the terms when they are applied to man.279

At the beginning of his Romans letter, Paul asserts that in the gospel a 
righteousness of God has been revealed (Rom. 1:17) and this is further 
expounded in Romans 3:21 ff., where God’s work in Christ for sinners is 
in mind. The righteousness of God must be understood in the sense of the 
righteous character of God (as in Rom. 3:26 and 2 Tim. 4:8).280 It is because 
he is righteous that he justifies those who believe in Jesus (Rom. 3:26). In 
spite of the forensic flavour of the word, ‘righteousness’ is based on a

27H E . K a se m a n n , Perspectives on Paul, pp . 6 0 f . , 7 3 f . , c o n sid ers  r ig h te o u sn e ss  by  faith  to  be  central to 

P au l’s th e o lo g y , b u t th in k s that it d id  n ot take  its b e ar in g s fro m  the in d iv id u al. In this he is n o t su p p o r te d  

by  B u ltm an n , ‘ D I K A I O S Y N E  T H E O U ’, JB L  83, 1964, p p . 12fY ; B o r n k a m m , Paul, pp . 1 4 6f.; and 
C o n z e lm a n n , 77V T , p. 172. K a se m a n n ’s v iew  is critic ized  b y  G . K le in , hit 26, 1972, p. 409 , w h o  su g g e s t s  

that the in d iv id u al has g reat im p o rtan ce  fo r  P a u l’s th e o lo g y . H e  c la im s that su ch  an e m p h asis  w as n ece ssary  

to snatch  p eo p le  a w ay  fro m  the d is in te g ra tin g  fo rc e s o f  m a ss  so c ie ty . K le in  p o in ts  o u t that P au l d o e s  not 

su p p o r t  in d iv id u a lism  as an end  in itse lf, sin ce  g r o u p s  o f  b e liev ers  fo rm e d  a n ew  k in d  o f  so c ie ty , i.e. a 

church .

279 E . P. S an d ers, Paul and Palestinian Judaism, p. 518  n .5 , p o in ts  o u t that in rab b in ic  Ju d a is m  the term  

‘ r ig h te o u s ’ is u sed  fo r  th o se  w h o  b eh av e  co rrec tly , and  stay  ‘ in ’ the co v en an t. T h is  is c learly  d ifferen t fro m  

P au l’s te rm in o lo g y .
280 H . R id d e rb o s , Paul, p. 163, co n sid e rs  it to  be  e stab lish ed  that the e x p re ss io n  ‘ the r ig h te o u sn e ss  o f  

G o d ’ m ean s the q u ality  o f  r ig h te o u sn e ss  w h ich  can stan d  b e fo re  G o d . Cf. his Romans, p p . 3 5 ff. O n  this 
ph rase , cf. a lso  C . H . D o d d , The Bible and the Greeks, p p . 5 7 ff .; E . K a se m a n n , ‘T h e  r ig h te o u sn e ss  o f  G o d  
in P a u l’ , in h is Xew Testament Questions of Today (E n g . tran s. 1969), pp . 1 6 8 ff.; R . B u ltm a n n , op. cit., pp. 

12ff.
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personal understanding of the just character of God. But if this is under
stood against its o t  background, it will not be surprising that God’s action 
is always seen as indisputably righteous.

The righteousness of God becomes for Paul the standard by which 
people’s actions are judged. He maintains that the Jewish people did not 
submit to God’s righteousness, but sought a righteousness of their own 
(Rom. 10:3). Righteousness is not conceived as an abstract quality, but as 
a personal status. When in Romans 9:30-32, Paul shows that Gentiles 
attained a righteousness which they did not seek, whereas the Jews failed 
in their quest for righteousness, he is speaking in forensic terms, because 
he centres his thought on ‘a law of righteousness’. What is in mind is a 
status which the Gentiles secured by faith, and which the Jews failed to 
secure by works. Is there, then, any difference between the concept of 
righteousness in God and the righteousness attained by man? Certainly a 
difference must be maintained, for in God there is a perfect correspondence 
between his righteous status and his righteous nature. Indeed, in God 
‘status’ has no meaning apart from character. In man it is different. What 
he may obtain by faith is a new status (justification, acquittal from guilt), 
which does not at once tie up with his nature. There are several important 
questions which therefore arise. What is the precise nature of justification? 
What are its grounds? What is the relationship between justification and 
the justified man’s ethical life? We shall proceed to consider these questions.

(iii) The nature of justification. The frequent use of the verb ‘to justify’ 
(idikaioo) leads us to believe that for Paul it is generally used in a forensic 
sense.281 As we have seen, this would be in line with o t  usage. In other 
words it has to do with acquittal from the just condemnation on sin. As 
in a court of law a man may be declared acquitted, which means he cannot 
be touched by law, so Paul conceives that a man may be declared righteous 
and his sins no longer held against him.

This forensic view of justification has, however, been objected to by 
some scholars on the grounds that it distorts Paul’s meaning. We first note 
the view that Paul was thinking of justification as a fiction: that is to say, 
that the justified man is treated as if he were righteous, although he still 
remains unrighteous. The concept of justification is therefore a kind of 
device which has no basis in reality. ‘God is regarded as dealing with men 
rather by the ideal standard of what they may be than by the actual standard 
of what they are’ (Sanday and Headlam).282 This really means in practical 
terms that justification is identical with forgiveness. But it is an unsatis

The Saving Work of Christ: Developing Understanding
The epistles and Revelation

281 Jo h n  M u rra y , Redemption Accomplished and Applied (1955), pp . 1 1 9 ff., in d isc u ss in g  the m e an in g  o f  the 
w o rd  ‘ju s t i f y ’ in S cr ip tu re , m a in ta in s that it n ev er m ean s ‘ to  m a k e  rig h te o u s  o r  u p r ig h t ’ . H e  n o te s that in 
R o m a n s it co n c lu s iv e ly  m e an s ‘ to  d eclare  r ig h te o u s ’ .

Cf. D . H ill ’ s d isc u ss io n  o f  the term  in Greek Words and Hebrew Meanings, p p . 155ff.
282 W . S an d ay  an d  A . C . H e ad la m , Romans, p . 36.
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factory interpretation of the important Pauline doctrine of justification to 
reduce it to a fiction. Unquestionably forgiveness is implied, but Paul has 
a more far-reaching view than this interpretation suggests.

It was the strangeness of treating justification as fictitious that led to the 
development of the idea o f ‘imparted’ righteousness.283 This is an attempt 
to relate the righteousness of the justified man to the actual righteousness 
which he possesses. The problem is to conceive how a sinful man can be 
regarded as righteous without possessing any righteousness. Because this 
is difficult, it is proposed that some righteousness of the mind may be real 
without as yet the accompanying achievement in the life.284 Justification, 
according to this view, is equivalent to the possession of a righteous mind. 
But this interpretation of justification is confusing, because it omits the 
forensic aspect of Paul’s terminology and then merges justification into 
sanctification, which Paul keeps separate (more will be said on sanctification 
in the section on the Christian life, pp. 667ff.).

An even more inadequate view of justification is that which divorces it 
altogether from the requirement of righteousness.285 It is supposed that the 
forensic view requires righteousness as a condition for salvation and there
fore exalts righteousness as a requirement which even God must meet. By 
this line of argument righteousness would be exalted above God. But this 
view must at once be challenged on the grounds that it is based on a wrong 
conception both of God and of righteousness. If righteousness is, as indi
cated above, the way a righteous God acts, there can be no clash between 
them. Indeed, it is Paul’s unquestionable conviction that God could do no 
other than act in righteousness. He has no problems about a clash between 
righteousness and love, since he considers God to be holy love. If justifi
cation were not concerned with righteousness, moreover, it could be de
fined only in terms of faith. But Paul does not confuse justification and 
faith; he regards faith as the means by which man identifies himself with 
God’s act on his behalf. When he says, for instance, in Romans 3:24, that 
men ‘are justified by his (i.e. God’s) grace as a gift, through the redemption 
which is in Christ Jesus’, it is difficult to see how justification here can be 
equated with faith.

If Paul’s statements are to be taken seriously a forensic understanding of 
justification is inescapable.286 But this is not to be regarded as fictional. If
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283 In co n tra st  to  im p arte d  r ig h te o u sn e ss , it is gen era lly  c la im ed  that P au l h o ld s to  the idea o f  im p u ted  
r ig h teo u sn ess . L. M o rr is , The Cross in the New Testament, p . 246 , sa y s , ‘ Im p u ta tio n  is a w ay  o f  s a y in g  that 

G o d  a c co rd s b e liev ers  that stan d in g  that they co u ld  n ever reach o f  th e m se lv e s ’ . A . M a rm o rste in , The 
Doctrine of Merits in Old Rabbinical Literature (1920), p. 29, m a in ta in s that the idea o f  im p u ted  r ig h te o u sn e ss  

w as n ot th o u g h t o f  until Ju d a ism  p ro c la im e d  it. It w o u ld  n o t h ave  been  an en tire ly  n ew  co n c ep tio n  o f  
P a u l’s.

284 C f  V . T a y lo r , Forgiveness and Reconciliation, p. 57.
28:5 N . H . Sn aith , The Distinctive Ideas o f the Old Testament, p. 165.
286 M . B arth , Justification (1971), b ase s his e x p o sit io n  o f  P a u l’s v iew  on  a ju r id ic a l in terpreta tio n . P a u l’s
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righteousness concerns man’s relationship with God, justification cannot 
be considered to be fictitious. It must be maintained that Paul regarded 
justification as real, since he speaks of it in the past tense and links it directly 
with an objective historic event, i.e. the death of Christ. God does not look 
on man as though he were righteous on the strength of the atoning work 
of Christ.287 He treats the believing man as actually righteous as far as his 
relationship to God is concerned. Justification in this sense must, of course, 
be distinguished from ethical righteousness, which is the pattern for a 
man’s Christian life and not the basis of a man’s standing before God. The 
forensic view of justification is intensely humbling to man, because it 
rejects as of no value man’s own righteousness. Paul does not embrace the 
view that a man may clock up merit to offset his sins. He faces man with 
the devastating prospect that he can do nothing to earn his own justifica
tion. For him justification is the work of God.

(iv) The grounds ofjustification. For the apostle the means of justification 
had a particular importance in view of certain Jewish conceptions of merit 
which led to an emphasis on works. This may account for Paul’s negative 
approach to justification by works of the law. The negative aspect sets off 
the superiority of the positive Christian view of justification. For those 
Jews, who held that merit could be stored up by meticulous observance of 
the law, ‘works of the law’ became the life-line for salvation. In common 
with other Jews, he had held that faith itself was a kind of work which 
could count as merit. He had known nothing of faith as personal committal 
until his conversion to Jesus Christ. Consequently his first concern was to 
reject all thought of justification by works of the law (Rom. 3:20; Gal. 
2:16; 3:11).

In his positive exposition of justification, Paul at once links it with the 
death of Christ (Rom. 3:21ff), seen as a propitiation. His reasoning is that, 
since man cannot attain righteousness himself, it is God who has provided 
it. But the problem with which he deals is, ‘How can God forgive man’s 
sin and still remain righteous himself?’ Paul has no doubt that the cross is 
the explanation. The fact that he sees it as a propitiatory offering, stressing 
its substitutionary character, suggests that the process of justification is 
possible because of the transfer of sin to Christ (cf. 2 Cor. 5:21).288 On the
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sta te m en ts are set ag a in st  a d ra m a tic  ju d g m e n t  scene. R . Y . F u n g , ‘T h e  fo ren sic  C h arac te r  o f  Ju s t i f ic a t io n ’ , 
Themelios 3 , 1977, p p . 1 6 ff . , e x am in e s  v a r io u s  m o d ern  v ie w s o f  ju s t if ic a tio n  w h ich  d en y  a fo ren sic  

in terpreta tio n , b u t co n c lu d e s that the co rrec t v ie w  is that w h ich  sees it p r im arily  in leg a l te rm s. N e v e r th e 

less, F u n g  cites a p p r o v in g ly  G . S h re n k ’s co m m e n t  (T D N T  2, pp . 2 0 4 ff.) , that in ju s t if ic a tio n  ‘an act o f  
g rac e  rep laces c u s to m a ry  leg a l p ro c e d u re ’ .

287 J .  Je re m ia s , The Central Message o f the New Testament, p . 64, m a in ta in s that a lth o u g h  it is certain  that 
ju st if ic a tio n  m u st b e  taken  as a fo ren sic  ac tio n , y et the fo ren sic  im a g e  is sh attered . It is n ot ju s t  ‘as i f ,  fo r 
G o d ’s w o rd  is a lw a y s  e ffec tiv e .

288 F o r  co m m e n ts  on  th is p a ssa g e  see p. 513f.
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strength of this, God acquits sinners without violating his own 
righteousness.

But we may ask why this was really necessary? Paul himself does not 
supply the answer. We may further ask whether it is just to punish the 
guiltless in order to acquit the guilty? Paul again does not discuss this 
matter, but he does make clear that it is God himself who provides the 
necessary offering in the person of his Son. There is no sense of reluctance 
on his part.289 He was in fact giving himself. However much the penal 
view of the atonement may be disliked, there is no doubt that Paul thought 
in these terms, although it must be stressed that this was only one of a 
number of different insights that he had about the meaning of Christ’s 
death. The idea of transference of guilt was familiar in a Jewish setting, 
again by the provision of God in the cultus. This sacrificial basis for 
justification is therefore a provision of grace. It explains Paul’s statement 
in Romans 3:24 that we are justified by grace.

A major objection to this interpretation of justification is that it appears 
to take place irrespective of the attitude of the person justified, i.e. that it 
is an act done for him rather than in him. But justification, while it is not 
based on a man’s achievements, is nevertheless not irrespective of his 
attitude. It is appropriated only by faith (see next paragraph). Paul takes 
pains to show that justification brings a moral responsibility to those who 
are justified, but is convinced that Christ died for the ungodly while they 
were still at enmity with God (cf. Rom. 5:6-8). The Christian proclamation 
of forgiveness of sins through Christ rests on an already accomplished 
work which Christ has done. On the strength of that work a believer finds 
acceptance with God and begins the process of sanctification by which 
righteousness becomes increasingly actualized.290

The appropriation of the justifying work of God by the individual is 
mediated by faith.291 Paul sets faith over against works of law as the means 
of appropriation. It is essential, as he sees it, for all merit to be removed 
from the basis of the relationship between man and God, since the best

289 It is im p o rta n t to  b ear in m in d  that P au l d o es n o t p resen t the a to n em en t as in an y  sen se  an a fte rth o u g h t 

o f  G o d . S id e  b y  sid e  w ith  G o d ’s red e e m in g  ac tiv ity  he p laces G o d ’s c re atin g  ac tiv ity . Cf. J .  C . G ib b s , 

‘ In terp re ta tio n s o f  the re latio n  b etw een  C re a tio n  an d  R e d e m p t io n ’ , SJT  21, 1968, pp . 1 -1 2 ; idem, Creation 
and Redemption (1971). Cf. a lso  F. H . M a y c o c k , ‘Ju s t i f ic a tio n  b y  Faith  and  the M ea n s o f  S a lv a t io n ’ , in The 
Doctrine o f Justification by Faith (ed. G . W . H . L a m p e , 1954), p p . 6 9 -8 0 ; B . F. W estco tt, ‘T h e  G o sp e l o f  

C r e a tio n ’ , The Epistles o f St John, pp. 2 8 5 -3 2 8 .

24,0 L . M o rr is , The Apostolic Preaching o f the Cross, p . 291 , m a in ta in s that ju s t if ic a tio n  is e ssen tia lly  

con cern ed  w ith  the leg a l sta tu s  o f  the b e liev er, and  w e m u st leave the d e sc r ip tio n s o f  the n ew  life to  o th er 

ca tego rie s .
291 In an article  on ‘T h e  S a c ra m e n ts  and Ju s t i f ic a t io n ’ in The Doctrine o f Justification by Faith (ed. G . W . H . 

L am p e , 1954), p p . 5 0 -6 8 , G . W. H . L a m p e  defin es faith  as ‘ the p erso n a l re sp o n se  to  g rac e  w h ich  g race  

creates in the so u l o f  m a n ’ (p. 62). In the sam e  v o lu m e , H . E . S y m o n d s , sp eak s o f  b a p tism  as ‘ the 
in stru m en t o f  ju s t i f ic a t io n ’ (p . 72), an idea w h ich  fin d s n o  su p p o r t  fro m  P a u l’s letters. Je r e m ia s , The Central 
Message o f the New Testament, p. 59, ad o p ts  a s im ila r  v iew  w h en  he a sse rts  that it is in b a p tism  that G o d  

sav e s the b eliever.
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that man could do would be totally inadequate. Faith involves a personal 
committal of oneself to God’s way, without which justification is not 
possible (see later discussion on faith, pp. 591 ff.). Faith’s part in justification 
is to admit the rightness of God’s act.292 An act of faith is an act of praise 
for the justifier, an open confession that God’s saving work has not de
tracted from, but has enhanced his holy character.293

(v) Justi fication, present and future. Because Paul on several occasions uses 
the past tense when speaking of justification (Rom. 5:1, 9; 1 Cor. 6:11), it 
is clear that he thinks of it as an already completed act. But the fact is, on 
other occasions he views it as still future. G. E. Ladd,294 * for instance, 
maintains that justification in Paul is eschatological. The idea of a final 
judgment is taken over from Jewish thought, but since it also comes in the 
teaching of Jesus (Mt. 12:36-37), it is integral to the Christian view of the 
future. A day of reckoning will come (see section on judgment, pp. 848ff.) 
and on that day those who believe will not meet with condemnation -  they 
will be justified. Paul expresses this conviction in Romans 8:33-34: ‘It is 
God who justifies; who is to condemn?’ Again in Romans 2:13 he uses the 
future tense (‘it is . . . the doers of the law who will be justified’), and this 
may well point ahead to the final judgment, although it is not specifically 
stated.293 A similar use of the future tense is seen in Romans 5:19.

In Jewish thought judgment lies in the future and, being based on works, 
is fraught with uncertainty, since no-one can be sure whether or not he 
will be accepted; it is radically different in Paul’s thinking.296 For him 
believers are already justified as a result of the work of Christ. Yet in that 
case, to what extent has justification still a future significance? Ladd297 
explains that justification really relates to the final judgment, but it has 
already taken place in the present. This merging of the future with the 
present is of vital importance for the believer’s Christian experience. There 
is no question about the final issue. The verdict has already been announced. 
There is no reason why the believer need fear the Judge’s decision (Rom. 
8:1). He is already justified and will be saved from the coming wrath (Rom. 
5:9). A verdict of ‘guilty, but pardoned’, rather than ‘guilty and 
condemned’, has already been declared. It is this conviction of pardon that 
forms the basis of Christian assurance. The believer knows that the future 
can hold nothing for him which cannot be entered into as a present reality.

A further consideration arises from Paul’s use of the past tense of an
292 Cf. M . B arth , Justification, p. 64.

293 It seem s clear that Paul d o e s  not reg ard  faith  as a w o rk . S u ch  a v iew  is ch a llen ged  b y  F. P rat, The 
Theology o f St Paul (E n g . tran s. 1933), p. 175. H e  c o n sid ers  that the P ro te stan t v iew  o f  faith  d ep r iv e s faith 
o f  all ethical value. B u t  th is a rg u m e n t arise s  fro m  a c o n fu sio n  b etw een  ju s t if ic a tio n  and san ctifica tio n .

294 G . E . L ad d , T X T ,  p p . 4 4 If.
293 B u ltm an n  T X T  1, p. 273 , re m ark s that the e sc h a to lo g ic a l m e an in g  is here as clear as day .
296 Cf. R id d e rb o s , Paul, p. 164.
297 Op. cit., p. 442 .
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accomplished act of justification. If at the point of faith a believer’s past 
sins are dealt with, does this cover his further sins? The question itself 
presupposes that justification has a numerical basis instead of being an 
active principle of righteousness. But apart from this, if justification relates 
to the final judgment, a man’s liabilities are dealt with in toto. Paul recog
nizes that this might lead some to take an irresponsible attitude towards 
sin (cf Rom. 6:1). But he rejects as unthinkable that those who believe 
should continue in sin. Justification, with its assurance of acquittal, is no 
goad to sin, but the reverse. The present consciousness of being declared 
righteous by God is surely a powerful deterrent to abusing the grace of 
God. In the mercy of God no part of a man’s life is outside Christ’s act of 
justification.

(vi) Justification and the resurrection of Christ. The importance of the res
urrection of Christ for Paul’s doctrine of justification cannot be exagger
ated. If the death of Christ was to be the basis for the acquittal, evidence 
would be needed that this basis was acceptable to God. Since the resurrec
tion of Christ was itself an act of God, a demonstration of his power, it is 
also a demonstration of his justifying activity. This seems to be the sig
nificance of Paul’s statement in Romans 4:25 that Jesus ‘was raised for our 
justification’. It is as if the judge accepts the substitute’s death and then at 
once raises him from the dead to plead the cause of those on whose behalf 
he has died. Markus Barth 298 maintains that, ‘By raising Jesus Christ from 
the dead, God reveals his own nature: he proves that he is faithful.’ In this 
sense the resurrection attests the nature of the justifier. It could be regarded 
as God’s response of love to his Son in raising him to his own right hand 
to plead our cause. Yet while it is true that the resurrection is a demon
stration of love, it is also an essential feature of the forensic nature of 
justification.
The rest o f  the n t . Whereas almost all the evidence for the concept of 

justification in relation to the death of Christ is found in Paul’s epistles, 
there are a few other statements which have a bearing on it. Certainly the 
concept of righteousness is found elsewhere. In Acts Peter declares that the 
man who does righteousness is acceptable to God (Acts 10:35), an accept
ance of the close connection between right action and status before God. 
The statement is introduced almost incidentally to demonstrate the impar
tiality of God. At Antioch in Pisidia, Paul announces forgiveness of sins 
through Christ and then adds, ‘and by him every one that believes is freed 
from everything from which you could not be freed by the law of Moses’ 
(Acts 13:39).299 In both cases the verb ‘freed’ is the normal Greek word for

298 M . B arth , Justification, p. 53.
299 E . H aen ch en , Acts (E n g . tran s., 1971), p. 412 , th in k s that the au th o r  is here in ten d in g  to  rep ro d u ce  

P au line th e o lo g y . T h is  is at least an a d m iss io n  that there is so m e  k in sh ip  b etw een  the th em e in th is A n tio ch
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‘justified’. This amounts to a declaration of acquittal, but it does not explain 
how it is done. Righteousness and future judgment were among the themes 
expounded by Paul before Felix (Acts 24:25), which again shows their close 
relationship.

In the epistle to the Hebrews, the Son is said to have loved righteousness 
and hated lawlessness (on the basis of Ps. 45:7; cf. Heb. 1:9). ‘The word of 
righteousness’ becomes the standard of maturity (Heb. 5:13).300 Melchize- 
dek is described as king of righteousness (Heb. 7:2). Noah by faith became 
an heir of righteousness (Heb. 11:7). And discipline is said to produce the 
fruit of righteousness (Heb. 12:11).301 But none of these usages has much 
bearing on the specific doctrine of justification.

It is in the epistle of James that the major discussion outside the Pauline 
epistles takes place. This concerns the means by which it can be attained, 
rather than the objective basis of it. Much debate has surrounded James 
2:14-26, because it has been alleged that James with his emphasis on works 
contradicts the Pauline doctrine. James is concerned about the man who 
claims to have faith, but shows no evidence of it in any expressions of 
compassion. He is, therefore, exposing the inconsistency of pious words 
which are not backed by appropriate action. He concludes that faith without 
works is dead (Jas. 2:17). When he develops his theme he brings in the 
same passage from Genesis which Paul cites in support of the view that 
Abraham was justified by faith.302 He poses the question, ‘Was not Abra
ham our father justified by works?’ (Jas. 2:21). He does, however, cite the 
Genesis passage with its emphasis on faith.303 It would seem on the surface 
that James is saying the opposite from Paul, since he puts so much stress 
on works.

The contradiction between the two is, however, more apparent than 
real. There is an essential difference in the way the two writers use their 
terms. James is not thinking of works in the sense of legal works, but 
works in the sense of benevolence or almsgiving, a recognition of the social
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speech  an d  in P a u l’s ep istle s . T h e re  is no  reaso n  to  den y  that L u k e  is re p o rtin g  g en u in e  P au line th e o lo g y . 

R . P. C . H a n so n , The Acts (1967), p. 145, s im p ly  sa y s  that ‘ L u k e  ev id en tly  had so m e  acqu a in tan ce  w ith  

P au line v o c a b u la r y ’ .

300 P. E . H u g h e s , Hebrews, p. 191, th in k s th is e x p re ss io n  in d icates ‘ the teach in g  ab o u t r ig h te o u sn e ss  

w hich  is fu n d am en ta l to  the C h rist ian  faith , n am ely , the in sisten ce on  C h r is t  as o u r  r ig h te o u sn e ss ’ .

301 F. F. B ru c e , Hebrews, p. 361 , d e sc r ib e s th is as ‘ the cu ltiv atio n  o f  a r ig h te o u s  life, re sp o n siv e  to  the 

w ill o f  G o d ’ . It th ere fo re  has m o re  to  d o  w ith  san c tifica tio n  than w ith ju s t if ic a tio n .

302 O n  P a u l’s ap p ea l to  A b r a h a m ’s ju s t if ic a tio n , cf. A . T . H a n so n , ‘A b rah am  the Ju s ti f ie d  S in n e r ’ , in his 

Studies in Paul’s Technique and Theology (1974), pp . 5 2 -6 6 . H a n so n  e x p la in s that fo r  Paul ‘ A b rah am  w as 
ju s t if ie d  in the p re -ex isten t C h r is t ’ (p. 66).

303 J .  B . A d a m so n , James (S IC N T ,  1976), p. 131, th in k s that J a m e s  is m o re  trad itio n al than P aul in his 

treatm en t o f  G n . 15:6. H e  m a in ta in s that that Ja m e s  has co m b in e d  it w ith  G n . 2 2 :Iff. in ty p ica lly  Je w ish  
fash ion . O n  the o th er h and P au l k eeps th em  sep arate . A d a m so n  cites M . D ib e liu s  an d  H . G rcev en  Der 
Brief des Jakobus (K E K , 1964), p. 168 n . l ,  to  the e ffect that the m a jo r  d ifferen ces b etw een  Ju d a ism , Paul 
and Ja m e s  on  the fa ith  o f  A b rah am  w ere  that Ju d a ism  stre ssed  that h is faith  w as w o rk , Paul that it w as 
faith  in stead  o f  w o rk s , and J a m e s  that it w as b oth  faith  and  w o rk s  w hich  co u n ted  fo r  r ig h teo u sn ess .
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implications of the gospel. These are works which are prompted by a 
man’s love for his fellows, especially fellow believers. At least on this 
matter there would have been no disagreement between Paul and James.304 
Paul is not slow in exhorting his converts to foster brotherly love. Another 
difference is the concept of faith. Whereas James uses it in the sense of 
‘confession’ or ‘acknowledgment’, almost an intellectual assent, Paul in his 
discussion of justification uses it in the sense of personal committal. A man 
is justified by faith when he identifies himself with Christ, which in itself 
is an admission that apart from Christ he has no standing. James’ idea of 
faith is nearer to the Jewish model, although James is not maintaining, as 
the Jews did, that faith is meritorious, i.e. equivalent to a work. Since he 
can speak of devils believing (Jas. 2:19), this must clearly be a different 
kind of faith from that which Paul supposes. The key to James’ position 
is found in James 2:24: ‘You see that a man is justified by works and not 
by faith alone.’ He considers the means of justification to be faith which 
results in works. Another point is that James seems to use the word 
‘justification’ in a different way from Paul. For Paul it has a definitely 
forensic sense, but this is less clear in James. It is rather that a man is 
justified in his claim to have faith if his works demonstrate the reality of 
his claim. ‘Faith was completed by works’ is his comment on Abraham’s 
act in offering Isaac (Jas. 2:22).

It is possible that either Paul or James is attempting to correct a misun
derstanding of the other. But the different use of terms seems to be a more 
satisfactory understanding of the relationship between them.

In 1 Peter a statement is made giving the result of believers dying to sin 
(i.e. in Christ who bore our sins) as initiation into a life of righteousness 
(1 Pet. 2:24). Righteousness becomes the pattern for the new life, the very 
antithesis of sin. But righteousness in this sense properly belongs to the n t  

teaching on sanctification. In this epistle the believers suffer for 
righteousness’ sake (1 Pet. 3:14). In 2 Peter righteousness is linked with 
faith (2 Pet. 1:1). Moreover, a distinctly future concept is presented in 2 
Peter 3:13, where the prospect is presented of a new earth where righteous
ness dominates. Although these are little more than passing references, 
they show the importance of the theme in the writer’s mind. It is worth 
noting also that, as in Hebrews 11:7, Noah is presented as an example of 
righteousness (2 Pet. 2:5).

In the Johannine epistles, God is declared to be just to forgive and to 
cleanse from unrighteousness (1 Jn. 1:9). It is the conviction that the Son 
is righteous which brings certainty to those who believe in him. Their 
‘righteousness’ is evidence of their new birth (1 Jn. 2:29). In this latter case
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Summary
it is best understood in connection with the process of sanctification. The 
same may be said of 1 John 3:7, 10.

In the book of Revelation the final judgment, executed by the triumphant 
Lamb, is based on the concept of righteousness (Rev. 19:11). The whole 
book in fact works towards this climax. The writer visualizes a time when 
everything will be assessed in accordance with the righteousness of God 
(cf. Rev. 22:11). The apocalypse gives no more specific basis for the final 
judgment, but agrees with the consistent n t  pattern that God will demand 
righteousness. Those already justified by faith, in Paul’s mind, will be 
deemed to have met that demand in Christ.
The relevance of the n t  doctrine of justification. To many moderns the relevance 
will not be at first apparent. Indeed, it is meaningless to those who do not 
admit man’s guilt, or else explain it in psychological terms in a way which 
does not fit into Paul’s forensic framework. Nevertheless there is enough 
evidence to show that modern man is no different from his first century 
counterpart in being conscious of failure. He is still preeminently a slave 
to self. Justification offers a path to freedom. Man has no longer to justify 
his own existence. His right to new life is a gift from God.

It is on the basis of man’s acquittal that the whole n t  teaching on 
salvation is expounded. Whereas justification is but one of the expressions 
of the work of Christ, it is a key concept and no appreciation of the 
magnitude of what he did for man is possible without giving full weight 
to it.

Although for our present purposes we have considered justification as a 
separate facet of the mission of Jesus, it is necessary for a true appreciation 
of this truth to link it closely with the n t  teaching on sanctification, es
pecially in Paul’s exposition of it (see pp. 667ff). Indeed justification and 
sanctification cannot be divorced. If one is stressed at the expense of the 
other a distortion of n t  teaching will result. We may regard our discussion 
of justification, therefore, as an indispensable basis for our understanding 
of the new life in Christ to which we turn our attention in a later chapter.

SUM M ARY
The preceding survey has shown many different aspects of the meaning of 
the death of Christ. Some attempt must now be made to show how these 
various aspects fit together as facets of the one basic truth that Christ died 
for our sins.

Although the evidence from the gospels is fragmentary, it lays the foun
dation for the subsequent Christian exposition of the doctrine of the atone
ment. Especially is this true of the institution of the Last Supper and its 
theological implications. Since this ordinance became the central observance

507



of the early church, it serves as a valuable key to the interpretations of the 
death of Christ in the epistles. It is particularly a link between Jesus’ own 
understanding of his death and Paul’s exposition of that death. The n t  

lends no support to the view that the various explanations arose because 
of the need to explain away the embarrassing death of the long-awaited 
Messiah. The death of Jesus did not come as a surprise to him. He expected 
it and prepared for it. No understanding of the atonement is adequate 
which does not recognize that it was an essential part of his mission.

It must further be noted that no real understanding of the teaching of 
Jesus about the kingdom can be gained apart from some understanding of 
his death. Since this had redemptive significance, the kingdom can only be 
properly understood in terms of a redeemed community. The one idea is 
inextricably linked with the other. Although the rest of the n t  outside the 
gospels concentrates less on the kingdom, there is no suggestion that this 
teaching is superseded. The developing understanding of the death of 
Christ focused attention more on the important matter of the conditions 
of membership.

The various ways in which Paul and others explained the death of Christ 
throw light on the different problems which man experienced as a result 
of sin. One interpretation or figure of speech was not enough to embrace 
a total understanding. Sacrifical language was needed to show the fulfilment 
in Christ of all the levitical ritual which God had provided to facilitate 
man’s approach to him; it was also needed to demonstrate the end of all 
sacrifices. Moreover the imagery of sacrifice is closely linked to the idea of 
substitution, which when applied to the work of Christ expresses the 
essentially objective nature of his work. It is impossible, in the light of the 
total n t  evidence, to consider the death of Christ exclusively in terms of 
moral influence, as if it were no more than an example to be followed, i.e. 
as a purely subjective experience.

The more specific concept of redemption is mainly concerned with 
deliverance from bondage to sin and the establishment of new spiritual 
commitments. Redemption, in the various n t  expositions of it, has the 
double aspect of freedom from the shackles of the past and the nobler 
bondage of a spiritual kind, an awareness that being redeemed involves 
present and future responsibilities.

The intercessory work of Christ is highly significant in view of the 
weakness felt by the redeemed community in approaching God. The high 
priestly function of intercession is an essential feature of the total present
ation of Christ’s work, especially because it shows that work to have 
continuing importance. It is a great encouragement to Christian believers 
to know that Jesus still lives to plead for them on the grounds of his own 
death.

In the realm of relationships reconciliation is of vital importance. Where
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Summary
fellowship has been broken between man and God, there can be no peace 
until reconciliation has been made. No full understanding of the death of 
Christ can dispense with this strongly expounded n t  truth that God was 
in Christ reconciling man to himself. It is an even more profound realization 
that in his death he brings about the reconciliation of the created order.

Our last consideration is to see where justification fits into the total 
picture. A man’s standing before God in the light of God’s judgment 
against sin has been radically changed by the death of Christ, on the 
strength of which the believer is justified. Although this interpretation 
makes use of legal terminology, it must not for that reason be dismissed 
as a fiction. Although the imagery must not be pressed, justification deals 
essentially with the problem of guilt, the removal of which is one of the 
most fundamental aspects of a true understanding of the death of Christ.

These many facets show God’s way of dealing with sin and form the 
basis for our study of the Christian life. When considering the various 
aspects of the new man in Christ, it must never be forgotten that the death 
of Christ was necessary before even the possibility of the new spiritual life 
could be envisaged. Atonement is the foundation on which Christian ex
perience is based.
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Chapter 5

The H oly Spirit
The references to the Holy Spirit in the n t  are widespread. Before exam
ining them, we shall enquire into the background in order to discover 
whether the n t  experience of the Spirit is something entirely new or 
whether it is a continuation of earlier manifestations. Our background 
studies will be almost entirely confined to the o t . 1

T he backgrou nd
The part played by the Spirit in the created order is focused particularly in 
the creation narrative where the moving of the Spirit of God brought order 
out of chaos (Gn. 1:2).2 Since the same word (ruah) is used for both ‘Spirit’ 
and ‘wind’, the idea conveys the powerful, almost violent, movement of 
the Spirit.3

The continuing part played by the Spirit as the source of man’s life is 
echoed in Genesis 6:3 (‘my spirit shall not abide in man for ever’), and a 
similar thought is expressed in Job 27:3 (‘as long as the Spirit of God is in 
my nostrils’). In two other passages in Job, the claim is made that the 
breath of the Almighty is in man (Jb. 32:8; 33:4). There is a clear connection 
between man’s spirit and the Spirit of God, but the dominant idea is that 
man’s very life is attributed to God.

1 G . S. H e n d ry , The Holy Spirit in Christian Theology (1957), p. 16, p re fers  to  b eg in  w ith  the nt rather 

than the ot on  the g ro u n d s  that the nt w itn ess  is so te r io lo g ic a l and e sc h a to lo g ic a l in ch aracter. H e  co n sid ers  

ot c a teg o r ie s  to  be c o s m o lo g ic a l and a n th ro p o lo g ic a l. B u t  a su m m a ry  o f  ot teach in g  p ro v id e s  a v a lu ab le  

b ac k g ro u n d  to  the nt p o sitio n . G . T . M o n ta g u e , The Holy Spirit: Growth o f a Biblical Tradition (1976), 

d ev o te s  a th ird  o f  the b o o k  to d isc u ss in g  the ot ev id en ce . H e  rec o g n ize s that the b ib lical teach in g  is 

p ro g re ss iv e .
2 T h e  c o m m e n ts  here are on  the a ssu m p tio n  that G n . 1:2 refers to the H o ly  S p irit. M an y  v e rs io n s  (e.g. 

neb) h ave e lim in ated  ‘ the S p ir it ’ fro m  the tex t, and su b stitu te d  ‘ w in d ’ . B u t cf. F. B a u m g a r te l, T D \ 'T  6, 

p. 366 , w h o  co n c lu d e s that in th is co n tex t  the ruah o f  G o d  is the p erso n al creativ e  p o w e r  o f  G o d .
3 F. B a u m g a r te l, ibid., pp . 3 6 2 f f . , d isc u sse s  ruah in re lation  to  G o d  u n d er fo u r  p o in ts : (i) e ffec tiv e  d iv in e 

p o w e r , (ii) sp ec ifica lly  G o d ’s creativ e  p o w e r , (iii) the inner n ature  o f  G o d , (iv) as a p erso n al b e in g . In these 
u sag e s  o f  the w o rd  it is c lo se ly  linked  w ith  G o d ’s ac tiv ity .
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Not only so, but the continued activity of the Spirit in God’s providential 
dealings with people is also reflected in Psalm 104:29-30 and in relation to 
creation in Isaiah 40:7. In other words, there are strong grounds for main
taining that in the o t , God’s activity in the world of things and of men is 
often mediated through the Spirit of God. This dynamic aspect of the Spirit 
is inescapable in our approach to the biblical evidence and must colour our 
understanding of the n t  evidence. The Spirit of God acts with considerable 
disturbing effect. It is part of his nature to do so.

It must be recognized that the activity of the Spirit in the created order 
does not imply any clash with the o t  view of the transcendence of God. 
God is not only active in his world through his Spirit, but is also apart 
from his world.

Another aspect of the Spirit’s work on a more human level is his endow
ment of men with intellectual and artistic powers, as in the case of Bezalel 
(Ex. 35:30f.). This may have significance for a consideration of the gifts of 
the Spirit in the n t  church.

The concern of God for his people and his activity on their behalf, which 
forms a dominant thread through the o t , is at times closely linked with 
the Spirit. In the period of the judges, both Othniel and Gideon are named 
as being possessed by the Spirit (Jdg. 3:10; 6:34). It was, moreover, the 
activity of the Spirit in them that equipped them for their task. There is no 
indication that either of them had any special natural endowments. The 
Spirit of God made them leaders. The office of judge was a charismatic 
office.

When Saul became king, he was possessed by the Spirit (1 Sa. 11:6). The 
measure of his failure was signified by the withdrawal of the Holy Spirit 
from him, as a result of which he could no longer adequately fulfil his 
kingly function (1 Sa. 16:14; cf. 15:26). The activity of the Spirit is therefore 
as much concerned with the royal function, as it is with the judges. More
over, in 1 Samuel 18:10 the antithesis of this possession of the Spirit of 
God is said to be ‘an evil spirit from God’. The Spirit of the Lord came 
mightily on Saul’s successor, David, when Samuel anointed him (1 Sa. 
16:13). Again the activity of the Spirit is closely linked with charismatic 
leadership. The subsequent history of kingship in Israel was not marked 
by a succession of Spirit-filled men. In 2 Samuel 23:2 David claims that the 
Spirit speaks through his words, which foreshadowed the later prophetic 
ministry.

It is particularly in the prophetic office that the Spirit’s work is important. 
Ezekiel was conscious of being possessed by the Spirit at the outset of his 
prophetical work (Ezk. 2:2).4 Micah was aware of being filled with power

4 L. D e w a r , The Holy Spirit and Modern Thought (1959), pp . 1 2 f., n o te s that in E zek ie l the w o rd  ruah is 
w ith o u t the article  and is u sed  in the sen se  o f  ruah-substance en terin g  in to  E zek ie l and co n tro llin g  his 
u tteran ces. B u t  th is w ay  o f  p u ttin g  it ten ds to  d ep erso n a lize  the p ro p h etic  ac tiv ity  o f  the Sp irit.
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and with the Spirit of the Lord (Mi. 3:8). Zechariah claims that the words 
of the Lord of hosts were sent by the Spirit through the former prophets 
(Zc. 7:12). This implies that those prophets who do not specifically link 
their work with the Spirit nevertheless were recognized as giving the Word 
of the Lord through the Spirit. There is, in fact, a close connection between 
the Word and the Spirit in o t  thought.3 Hosea’s idea of a prophet is ‘a man 
of the Spirit’ (Ho. 9:7). Thus the pronouncements of God regarding the 
destiny of his people may be regarded as the messages of the Spirit.

There is one conception of the redemptive activity of the Spirit which 
is of special importance as a prelude to the N T  testimony, and that relates 
to the promised Messiah. There are three passages in Isaiah to be noted in 
this respect. In Isaiah 11 it is said of the ‘stump of Jesse’ that ‘the Spirit of 
the Lord shall rest upon him, the spirit of wisdom and understanding, the 
spirit of counsel and might, the spirit of knowledge and the fear of the 
Lord’ (Is. 11:1-2). Since Jesus was the fulfilment of this prediction, it 
furnishes a direct link between the o t  preparation and the Spirit’s activity 
in the incarnate life of the Messiah. The second passage is Isaiah 42:1-4, 
spoken of the servant: ‘I have put my Spirit upon him, he will bring forth 
justice to the nations. He will not cry or lift up his voice or make it heard 
in the street; a bruised reed he will not break, and a dimly burning wick 
he will not quench. . .’ The whole passage was recognized by Matthew as 
prophetic of the healing ministry of Jesus (Mt. 12:18ff.). It is significant, 
moreover, that he quotes it immediately before inserting the Beelzebub 
controversy in which the truth of the Isaiah passage was deliberately called 
into question. The third passage is Isaiah 61:1, ‘The Spirit of the Lord G o d  
is upon me, because the L o r d  has anointed me.’ Luke records how Jesus 
read this passage and publicly claimed to fulfil the prediction himself (Lk. 
4:18-21). Since Luke records this as the commencement of the ministry it 
provides a key to the understanding of the preaching and healing work of 
Jesus.

There are two further considerations: one is the Spirit’s work in individ
uals and the other is his corporate operation. Some indication has already 
been given of the way in which the Spirit endowed individuals for specific 
tasks. In Saul’s case the coming of the Spirit made a different man of him 
(1 Sa. 10:6), but this kind of phenomenon is rare until the later prophetical 
books. Another early remarkable instance of a sudden coming of the Spirit 
on an individual is the narrative of Samson (Jdg. 14:6). Having come upon 
him with considerable power, the Spirit is presumed to be present with 
him until the point of his specific withdrawal.

It is more particularly in the prophets, as shown in the preceding section,
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F o r the clo se  co n n ectio n  b etw een  S p irit  and W ord  in the o t , cf. E . M . B . G reen , I believe in the Holy 
Spirit (1975), p. 22.
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that the individual activity of the Spirit took place, not so much in feats of 
power as in the realm of communication. But the prophets themselves also 
visualized the outpouring of the Spirit in a corporate way. There are three 
significant passages.6 The first is Ezekiel 37 in which the valley of dry 
bones comes alive through the activity of the Spirit of God, with the result 
that an exceedingly large multitude appeared, representing in fact the whole 
house of Israel. In this case the Spirit’s activity is described in terms of the 
breath (ruah) of God. Its massive extent prepares us for the corporate 
outpouring of the Spirit at Pentecost. Another passage is Isaiah 44:3, where 
the imagery of water on parched ground describes a similar refreshing and 
reviving ministry. Here the outpouring is wider, since it is not confined to 
the house of Israel. The third passage is Joel 2:28, which declares, ‘I will 
pour out my spirit on all flesh,’ which Peter claimed to be fulfilled on the 
day of Pentecost. This is of particular significance because it shows that 
the mass descent of the Spirit was not without prior preparation. Indeed 
Peter makes particularly clear that Pentecost was the precise fulfilment of 
what Joel had predicted.

In view of the wide variety of ways in which the Spirit operated in the 
o t , it is not surprising that a similar breadth of activity is found in the N T .  

The question arises, however, whether the N T  conception of the Spirit is 
an entirely new phenomenon, or whether it may be regarded as a contin
uation and development of the o t  conception. We have already seen that 
the n t  writers saw the fulfilment of certain o t  passages in the ministry of 
Jesus and the experience of the early church. Nevertheless the special 
activity of the Spirit in the church is definitely subsequent to the glorifi
cation of Jesus, which means that a new dimension enters into the activity 
of the Spirit in the new age. The outpouring of the Spirit was corporate 
and powerful, but it was nevertheless communicated through faith. The 
key is the dynamic event of the resurrection of Jesus. This becomes abun
dantly clear in our survey of the evidence from the n t .

The intertestamental period was not strong on the doctrine of the Spirit, 
but there are certain significant references in the Qumran literature which 
are worth noting.7 The Holy Spirit is a cleansing, purifying power and this 
certainly foreshadows some aspects of the Spirit’s work which come to 
clearer expression in the n t . The holiness of God’s Spirit is frequently 
emphasized and in one passage (CD 2:12) a prediction is made that God 
will grant the Messiah a spirit of holiness. This idea focuses attention on

6 L . D e w a r , op. cit., p. 9, co n sid e rs  that th ese  p a ssa g e s  p red ic tin g  a co rp o ra te  recep tio n  o f  the S p irit  led 

to a rev o lu tio n  in the w h o le  d o c trin e  o f  the S p ir it  o f  G o d . H e  sees the co rp o ra te  idea as the o n ly  m ean s b y  

w hich  the n ation  co u ld  be p re se rv ed  ag a in st  fa lse  p ro p h ecy .
7 Cf. A . R . C . L ean ey , The Rule o f Qumran and its Meaning (1966), p p . 34 ff. T h e  m ain  re lev ant p a ssa g e s

are: 1 Q S  3 :7 -9 ; 4 :2 1 ; 1 Q H  16:12; 17:26, frag . 2 :9 ff. C f  a lso  A . A . A n d e rso n , ‘T h e  u se  o f "Ruah" in 
1 Q S ,  1 Q H  an d  1 Q M \  J S S  7, 1962, p p . 2 9 3 -3 0 1 . J .  A . T . R o b in so n , H T R  50, 1957, pp . 1 7 5-191 , 
d iscu sse s the p u rify in g  o f  the S p irit  in Q u m ra n  literatu re . ,
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an essential difference between the Qumran approach and the n t  teaching. 
The Qumran view falls far short of that teaching in that it has no doctrine 
of a personal Holy Spirit. Nevertheless the close link between pneuma and 
personal holiness went some way along the road to fuller revelation of the 
Spirit in Christ. It is significant that cleansing in Qumran was both moral 
and ceremonial and this again falls short of the n t  view of the purity of the 
indwelling Spirit, i.e. in an exclusively moral act of cleansing. Moreover, 
in the n t  the cleansing is linked with the work of Christ, not with a 
continuing ceremonial.

In addition much discussion has ranged around the fact that the expres
sion ‘Spirit of truth’ occurs in Qumran literature.8 This has been seen as a 
source for John’s identification of the term with the Paraclete. Further 
comments will be made on this term in the appropriate section, but it is 
significant that nowhere in the Qumran literature is there any equivalent 
to the expression ‘Paraclete’ and it is certain that any connection between 
John and Qumran on this issue must be regarded as highly tenuous. We 
must draw a distinction between the parallel use of the phrase ‘the Spirit 
in truth’ in Qumran and John, and the various theories that in Qumran the 
Spirit was regarded either as a heavenly spokesman or as identified with 
Michael. The latter two theories are matters of considerable dispute and 
can hardly provide a firm basis for an understanding of the Johannine 
teaching about the Spirit. Nevertheless it may be said that the Qumran 
evidence shows that the idea of a Spirit of truth as opposed to a spirit of 
error would not have been unfamiliar in the time of Jesus.
T he synoptic  gospels
One of the features which marks out these gospels from John’s gospel is 
that they contain less teaching about the Holy Spirit. Luke contains more 
than Matthew and Mark, but the references in none of the four gospels can 
be said to be prolific. Indeed, in view of the multiplicity of references in 
the Acts and epistles, it is surprising that the gospels contain so few 
references.9 We shall consider the evidence in two main sections: The Holy 
Spirit in the mission of Jesus, and The Holy Spirit in the teaching of Jesus.
THE HOLY SPIRIT IN THE MISSION OF JESUS
There are seven aspects of the part played by the Spirit in the life and work

8 F o r d iscu ss io n  o f  the Q u m r a n  teach in g  o n  the S p ir it  as a b a c k g ro u n d  to  J o h n ’s P arac lete  p a s sa g e s , cf. 
G . Jo h n sto n , The Spirit-Paraclete in the Gospel o f John (1970), e sp . 1 0 2 ff., w h ere he su m m a r iz e s  and critic izes 

the v iew  o f  O . B e tz , Der Paraklet (1963), that the S p ir it  has rep laced  the a rch an gel M ich ae l as legal 

sp o k e sm a n  fo r  the p e o p le  o f  G o d . B o th  B e tz  an d  Jo h n sto n  d ra w  h e av ily  on  the Q u m r a n  ev id en ce .

9 J .  E . F iso n , The Blessing o f the Holy Spirit (1950), pp . 8 1 -1 0 9 , a tte m p ts  to  ex p la in  the silen ce o f  the 
sy n o p tic s  on  the S p ir it  co m p a re d  w ith  the m u ch  fu ller teach in g  in Jo h n ’s g o sp e l b y  ap p ea lin g  to  the 
d e v e lo p m e n t in the o t  fro m  ecsta tic  o u tb u rsts  to p ro p h etic  m y stic ism . B u t  n eith er o f  these  c a teg o r ie s  is 
a p recise  paralle l to the referen ces to  the Sp ir it  in the g o sp e ls , as a su rv e y  o f  the ev id en ce  sh o w s.
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of Jesus, most of which are recorded by Luke with some parallels in the 
other gospels.

The promise of the Spirit through the words of John the Baptist. Since in so 
many features John the Baptist belongs to the order of o t  prophets, it is 
fitting that he should introduce in his preparatory ministry the relation of 
Jesus to the Spirit. According to Luke, it was in answer to questions put 
to him that John made his specific declaration that Jesus would baptize 
with the Holy Spirit and with fire (Lk. 3:15ff.; cf Mt. 3:11-12; Mk. 1:7- 
8). It will be noticed that Mark omits the words ‘with fire’, which has led 
to various theories about the original form of the words.10

One theory is that the original reference was not to the Holy Spirit at 
all, but either to fire or to fire and wind.11 Both are then taken in the sense 
of judgment. The references to the Spirit in the present texts must then be 
treated as Christian commentary read back into the event. But this is 
untenable for the following reasons. The first is that John’s message of 
repentance is against it. The coming of the kingdom is good news, not 
bad.12 John was predicting not only an imminent catastrophe, but also a 
Coming One whose own righteousness would inaugurate a kingdom of 
righteousness. The winnowing process which would result would be aimed 
mainly to separate and preserve the wheat, although it necessarily involved 
an act of rejection of the chaff. If there is no reference to the Spirit here, 
there is certainly enough reference to the provision of God’s mercy to make 
it highly improbable that judgment was exclusively intended. The existing 
texts, with the prominence they all give to the Spirit, would be in complete 
harmony with the aspect of mercy which is implied. Moreover, if John the 
Baptist had had contact with Qumran he would have been familiar with 
the idea of the purifying activity of the Spirit.

There seems to be no good reason to maintain that the reference to the 
Holy Spirit is a later addition in the light of the Pentcost experience, where 
‘fire’ is linked with the Holy Spirit. Admittedly the context in which the 
saying comes mentions ‘the wrath to come’ (Mt. 3:7; Lk. 3:7), which sets 
the background of judgment; but this does not make improbable a simul
taneous reference to the Holy Spirit, unless it be maintained that John the 
Baptist saw the coming Messiah wholly in terms of a Messiah of judg
ment.13 But this is unthinkable.

10 R . B u ltm a n n , The History o f the Synoptic Tradition (E n g . tran s. 1963), p. 246 , re g a rd s  M a r k ’s o m iss io n  

as ‘C h ris t ia n iz in g  e d it in g ’ . Cf. J .  M . C re e d , Luke (1930), p. 54, w h o  in clin es to  the v iew  that the 

in tro d u ctio n  o f  the S p irit  in to  the co n tex t is a C h ris t ian  g lo s s . G . B . C a ird , Luke (21968), p. 74, fa v o u rs  
a sim ila r  v iew .

11 C f  C . K . B arre tt  The Holy Spirit and the Gospel Tradition (1947), p. 126. A lso  C . H . K rae lin g , John 
the Baptist (1951), p p . 5 9 ff .; E . B e st , ‘ S p ir it- B a p t ism ’ N o vT  4, 1960, p p . 236ff.

12 M k . 1:4 u ses the v erb  euangelizesthai w h ich  in v o lv e s  g o o d  n ew s.
13 C f  D . H ill, Matthew (N C B , 1972), p p . 9 4 f., w h o  m ain ta in s that b o th  ‘sp ir it ’ and ‘ f ire ’ m ay  refer to 

redemptive rather than  d e stro y in g  ju d g m e n t .
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THE HOLY SPIRIT
If we establish the possibility that the combination of Spirit and fire is 

original to John the Baptist, we need then to discuss what was meant by 
the words ‘baptize with the Holy Spirit and with fire.’ We note first that 
the Greek text makes clear that one action14 is involved (the en, ‘with’, 
governing both). The expression could then mean that both repentant and 
unrepentant people would be involved, the former would experience bless
ing and the latter judgment. But another view is that only the repentant 
are addressed, in which case the ‘fire’ would be symbolic of the purging 
function of the Spirit. There is a parallel to this in the reference to the 
refiner’s fire in Malachi 3:2,3. Fire, however, is more often used of judg
ment.15 It is difficult to be sure what John the Baptist had in mind, but at 
least the importance of the Spirit’s role is indisputable. On any interpret
ation the role of the Spirit is seen as uncomfortable, even disturbing. His 
purpose is to combat all that would hinder the fulfilment of the kingdom.

We need also to enquire when John the Baptist’s prediction of Spirit- 
baptism was actually fulfilled. Some relate it to the minsitry of Jesus by 
equating it with the water-baptism practised by Jesus and his disciples. But 
the baptism of the Spirit is clearly distinguished from the water-baptism 
which John himself was using.16 It must refer, therefore, to the spiritual 
experience of those who would come to believe in Jesus, and must have a 
primary reference to Pentecost.

The Spirit's part in the virgin birth. The debates surrounding the virgin 
birth have already been mentioned (see pp. 365ff.), but our present purpose 
is to focus on the function of the Spirit in the birth of Jesus. Both Matthew 
and Luke specifically attribute the conception of Jesus to the Spirit. Mat
thew 1:18 says of Mary that ‘she was found to be with child of the Holy 
Spirit’ (a statement confirmed by the angel, 1:20). Luke 1:35 records the 
angel’s address to Mary, ‘The Holy Spirit will come upon you . . .; there
fore the child to be born will be called holy.’ Luke draws a distinction 
between the birth of John the Baptist and the birth of Jesus. Of the former 
Zechariah is told that his coming son will be filled with the Holy Spirit 
from his mother’s womb (Lk. 1:15); but this is very different from con
ception through the Spirit.

14 J .  D . G . D u n n , Baptism in the Holy Spirit (1970), p. 11, m a k es the p o in t that o n ly  on e b a p tism  is in 

m in d , i.e. in S p ir it-an d -fire . Cf. idem, ‘ S p ir it-an d -F ire  B a p t i s m ’ , N o vT  14, 1972, p p . 8 1 -9 2 .

15 Cf. E . E . E llis , Luke (N C B , 1966), pp . 8 9 f., w h o  co n sid e rs  that ‘ f ire ’ is a C h ris t ian  pesher-in g  to  the 

P en teco sta l fu lfilm en t, an d  b y  this m e an s a v o id s  the n eed to  acco u n t fo r  Jo h n  the B a p t is t ’s u se  o f  it.

16 It has o ften  been  su p p o se d  that the d ifferen ce  b e tw een  J o h n ’s b a p tism  and C h ris t ian  b a p tism  is that 
the latter w as the o cc a s io n  fo r  the g ift  o f  the S p irit  (so  O . C u llm a n n , Baptism in the New Testament (E n g . 
trans. 1950, p. 9). B u t  see the carefu l w e ig h in g  o f  the ev id en ce  b y  J .  K . P arratt, ‘T h e  H o ly  Sp ir it  and 
B a p t is m ’ , E x T  82, 1971, pp . 233f. H e  takes the v iew  that the H o ly  S p irit  c o m e s in ad d it io n  to  w ater 

b a p tism , n ot th ro u g h  it. Cf. a lso  C . F. D . M o u le , ‘ B a p t ism  in W ater and  in the H o ly  G h o s t ’ , Theology 48, 
1945, p. 246.
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In view of the strong o t  background of the birth narratives, it is probable 
that some parallel exists between the act of the Spirit in creation and his 
part in the birth of Jesus. But there is a distinction between creation and 
conception which must be maintained. There are no indications in the birth 
narratives regarding the manner in which the conception took place.17 It 
remains a mystery. The rationalist view that the birth was normal and 
came only later to be thought of as birth through a virgin has already been 
rejected as unsatisfactory (see pp. 372f.).

What is most significant in the assertion that Jesus was conceived through 
the Holy Spirit is the implication that the whole mission including the 
incarnation was directed by the Spirit. This fact comes out in the other 
major events in the life of Jesus.
The Spirit and Simeon's prediction. In his birth narratives Luke brings out 
strongly the part played by the Spirit in guiding the words which Simeon 
pronounced over Jesus. The Holy Spirit was upon him (Lk. 2:25), the 
Spirit had revealed to him that he should see the Lord’s anointed (Lk. 2:26), 
and he is said to have been ‘inspired by the Spirit’ on his meeting with 
Jesus and his parents (Lk. 2:27). He was led to make the prediction that 
Jesus would be a light to the Gentiles and a glory to Israel (Lk. 2:32). The 
function of the Spirit, therefore, is highly significant in the revelation he 
gives of the universal extent of the mission of Jesus, and in the prediction 
of the sword which would pierce the soul of Mary. Here then is the Holy 
Spirit in his prophetic role.
The Spirit at the baptism of Jesus. Since the baptism of Jesus may be regarded 
as the inauguration of his ministry, it is not surprising that all the synoptic 
writers draw attention to it. Moreover, all mention the dove-like descent 
of the Spirit upon him as a prelude to the heavenly voice calling on men 
to heed his words (Mt. 3:16 = Mk. 1:10 = Lk. 3:22). This description leads 
us to consider why Jesus requested John’s baptism and why the Spirit put 
a special seal upon it.

Although John’s baptism was a baptism of repentance, Jesus submitted 
to it. Since he had no cause to repent, the act must be regarded as repre
sentative. Moreover, the baptism was a communal act in which all who 
had really repented were bound together into a whole. The identification 
of Jesus with this group is part of the significance of his baptism. The 
descent of the Spirit marked the dawning of a new age, an age of righteous
ness (cf. Jesus’ answer to John’s hesitation over baptizing him, Mt. 3:15). 
We have already seen that John the Baptist distinguished between his own

17 Cf. C . K . B arre tt , op. cit., p p . 5 ff ., w h o  ex a m in e s  the v ar io u s  a sp ec ts  o f  the re lation  o f  the H o ly  S p irit  
to  the v irg in  b irth . H e  su g g e s t s  that the tran sitio n  fro m  creation  to b e g e ttin g  w a s  effec ted  b y  the m ig ra tio n  
o f  the g o sp e l fro m  P alestin ian  to  H e llen istic  Ju d a ism  (p. 24).
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ministry and that of Jesus, which shows that he considered the advent of 
the Coming One would mark a definite transition. The new element was 
the announcement of the messianic office through the anointing of Jesus 
by the Spirit.18 This role of the Spirit in the public inauguration of the 
Messiah is important because it set a divine seal on his mission. Although 
he was Messiah before this event, yet it was only then that his messianic 
office became public.19

A further point that needs comment is the dove-like form of the Spirit’s 
descent. The dove is clearly symbolic, but why was it introduced and what 
does it mean? There are Jewish parallels which contain allusions to the 
Spirit in terms of a dove, brooding over the face of the waters.20 This close 
connection between the Spirit and dove, although not specifically symbolic 
language, suggests the same kind of connection as at the baptism of Jesus. 
Although all the synoptics liken the descent of the Spirit to a dove, they 
do not equate the Spirit and the dove. Luke says most clearly that the 
descent was in ‘bodily form’.21

It is evidently the intention in all the accounts to emphasize the objective 
reality of the event. Whether the dove symbolizes gentleness or peace or 
whether it is merely symbolic of descent is difficult to say.22 It makes little 
difference to the fact of the Spirit’s anointing of Jesus for his public mission. 
There is truth in the view that the main reason for the descent of the Spirit 
on Jesus was that he should baptize others with the Spirit as John the 
Baptist had predicted.23 In other words the mission of Jesus was not only 
Spirit-initiated, but also Spirit-orientated. It should also be noted that the 
heavenly voice attesting the sonship of Jesus follows immediately after the 
descent of the Spirit and must be closely connected with it. It is particularly
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18 In the v iew  o f  A . S ch w eitze r , The Mysticism of Paul the Apostle (21953), p. 233 , J o h n ’s b a p tism  aro se  

as an e sc h a to lo g ic a l sac ram en t.

,9 N o te  that C . K . B arre tt , op. cit., p p . 4 1 ff ., co n sid e rs  that Je s u s  a ssu m e d  the m e ssian ic  o ffic e  at the 

b a p tism . Cf. D . E . N in e h a m , Mark (1963), pp . 62 f. B u t  ag a in st  th is cf. V . T a y lo r , Mark (21966), p. 162. 

G . B . C a ird , Luke (21968), p. 77, c o m m e n ts  that the w o rd s  fro m  heaven  ‘w ere  the d iv in e  ap p ro v a l o f  the 

co u rse  to w h ich  Je s u s  had c o m m itte d  h im se l f  in ac cep tin g  B a p t is m ’ . J .  D . G . D u n n , Jesus and the Spirit 
(1977), p. 29, sp eak s o f  J e s u s ’ new  ro le  as a resu lt o f  the a n o in tin g  o f  the S p irit  as a ‘ fu ller m e ss ia h sh ip ’ .

20 Cf. S tra c k -B ille rb e c k  1, p. 124.

21 L. E . K e c k , ‘T h e  S p ir it  and the D o v e ’ , N T S  17, 1970, p p . 4 1 -6 7 , m a in ta in s that the b a p tism  acco u n t 

d id  not o r ig in a te  in H e llen istic  circles, as B u ltm a n n  c la im ed  (cf. History o f the Synoptic Tradition, p p . 2 4 9 ff.) , 

bu t in P alestin ian , A ra m a ic -u sin g  C h ris t ia n ity . H is  th eo ry  is that M a r k ’s w o r d s  w ere  a m b ig u o u s  and w h at 

w as in ten ded  to  be u n d e rsto o d  a d v e rb ia lly  cam e to  be taken  ad je c tiv a lly . In his v ie w  the S p ir it  ca m e  in a 

d o v e - lik e  w ay , n ot in a d o v e - lik e  fo rm . T h is  th eo ry  im p lie s  that L u k e  m isu n d e rsto o d  M ark .

22 It is to  be  n o ted  that the m ain  id ea in the u se  o f  the term  S p irit  is that fo u n d  in b o th  o t  and Je w ish  

u sag e , i.e. the idea o f  p o w e r , cf. J .  M . R o b in so n , The Problem of History in Mark (41971), p. 29. B u t  this 

d o e s n ot ru le o u t the gen tle r  a sp ect as illu stra ted  b y  the d o v e  im a g e ry . It is m o re  p ro b a b le  that the d o v e  

w as sy m b o lic  o f  Je s u s  as the true Israelite , in acco rd an c e  w ith  Je w ish  id eas o f  the d o v e  as sy m b o lic  o f  the 

c o m m u n ity  o f  Israel, cf. W . L. Lan e, The Gospel o f Mark (N IC N T , 1974), p. 57.
23 Cf. G . R . B e a s le y -M u rra y , Baptism in the New Testament (1962), p. 61. J .  D . G . D u n n , Baptism in 

the Holy Spirit (1970), p. 32, m a in ta in s that the m o st  im p o rta n t p u rp o se  o f  the descen t o f  the S p irit  w as to  
eq u ip  Je su s  fo r  the m e ssian ic  task  o f  b ap tiz in g  in the S p irit.
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significant that Father, Son and Spirit here combine in a common witness.
When in Acts 10:38 Peter says that God anointed Jesus with the Spirit, 

it is an interpretation of the baptism narrative. The idea of being anointed 
with the Spirit is foreshadowed in Isaiah 61:1, and is supported in various 
Jewish writings which connect the Spirit with the messianic office.24

The Spirit at the temptation of Jesus. If the baptism was marked by the Spirit’s 
activity, this is equally true of the temptation of Jesus. The two are strik
ingly juxtaposed at the close of Mark’s account of the baptism: ‘The Spirit 
immediately drove him out into the wilderness’ (Mk. 1:12). The temptation 
was as much a must as the baptism experience. The parallel account in 
Matthew, while not so stark, is nevertheless as decisive in connecting the 
temptation narrative with the baptism (Mt. 4:1). Luke’s account of the two 
events is bisected by the genealogy (Lk. 3:21-4:1), but the positive part 
played by the Spirit is reinforced by the statement that Jesus was full of the 
Holy Spirit when he returned from Jordan and was led by the Spirit in the 
wilderness. It is generally agreed that the temptations were messianic, in 
which case they have a direct relationship to the messianic reference in the 
baptism. The Spirit who descended on Jesus led to the testing of his 
mission.25 The Spirit is seen as the organizer of the main stages of the 
mission.

The synoptic gospels

The Spirit and exorcism in the ministry of Jesus. There are several allusions to 
the exorcism of demons in the synoptic gospels and on one occasion Jesus 
implies that the casting out was ‘by the Spirit of God’ (Mt. 12:28). In this 
case Luke has ‘finger of God’ (11:20), but Matthew’s wording avoids the 
anthropomorphism.26 Since this whole operation is centred in the world 
of spirits, it is natural to find the Holy Spirit as the agent for casting out 
evil spirits.27 The many exorcisms in the gospels, as earlier noted 
(p. 127ff.), remind us of the spiritual conflict into which Jesus was

24 E.g. 1 E n o ch  49 :3 ; cf 52 :4 ; P ss. S o l. 17 :42 ; T e s t . L ev . 18 :2 -1 4 .

^  W. F. A rn d t, Luke (1956), p. 126, n o te s that im m e d ia te ly  after Je s u s  w as an o in ted  w ith  the S p irit, the 

Sp irit  im p o se d  on  h im  o n e o f  his m ain  ta sk s, the s tr u g g le  w ith  Satan . L. M o rr is , Luke ( T N T C , 1974), 

p. 102, sees in L u k e ’s sta te m en t that Je s u s  w as led  en tö pneumati the fact that it w as in G o d ’s p lan  that 

Je su s  sh o u ld  face the q u e stio n  w h at k in d  o f  M e ss iah  he sh o u ld  be. I. H . M arsh a ll, Luke (N IG T C , 1978), 

p. 169, su g g e s t s  that L u k e ’s fo rm  o f  w o r d s  m a y  g iv e  a clearer a llu sio n  to  D t. 8 :2 , w h ere  Israel w as led  in 
the w ild ern ess  b y  G o d  in o rd er  to  be tested .

26 J .  E . Y a te s , ‘ L u k e ’s P n e u m a to lo g y  and  L k . 1 1 :2 0 ’ , Studia Evangelica 2, (ed. F. L. C r o s s ,  1964), 

pp . 2 9 5 ff., fa v o u rs  the o r ig in a lity  o f  M a tth e w ’s ‘ S p ir it ’ on  the g ro u n d s  o f  his gen era l u sag e . J .  D . G . D u n n , 
Jesus and the Spirit, p p . 4 5 f . , c o m e s to  the sa m e  c o n c lu sio n , b u t on the g ro u n d  that L u k e  a v o id e d  ‘ S p ir it ’ 

becau se  he b e liev ed  that J e su s , a lth o u g h  he w as u n iq u e ly  an o in ted , w as n ot yet L o rd  o f  the Sp irit.
27 C . K . B a rre tt , The Holy Spirit and the Gospel Tradition, p p . 6 2 f . , fa v o u rs  L u k e ’s w o rd in g , bu t ad m its  

that L u k e  in ten ded  as m u ch  as M atth ew  to  p o rtra y  J e s u s  as a ‘p n e u m a tic ’ -  a sp ir itu a l p e rso n  p o ten t aga in st 
ev il sp irits.
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plunged. Although exorcisms were widely practised in the contemporary 
world and there are several instances of parallels from Jewish sources, yet 
in two respects the exorcisms of Jesus were unique -  they were regarded 
as messianic signs and they were performed through the Holy Spirit (not 
by magic). If Jesus was to establish his own kingdom, he must first over
throw the kingdom of evil. The exorcisms were powerful manifestations 
of the Spirit which demonstrated that a stronger person had come.

The ministry of exorcisms which Jesus himself practised was intended 
to be passed on as the seventy experienced on their mission. It was the 
subjection of the demons that most impressed them when they returned to 
report to Jesus (Lk. 10:17ff.), but he cooled their enthusiasm, no doubt to 
ensure that spiritual power did not go to their heads. Yet at the same time 
he himself is said to have rejoiced in the Holy Spirit (Lk. 10:21) because of 
the discovery that his disciples had made.
The Spirit and the public ministry of Jesus. According to Luke’s gospel Jesus 
began his public ministry in the synagogue at Nazareth, having returned 
to Galilee from the temptation experience ‘in the power of the Spirit’, and 
at once publicly claimed that the promise of the Spirit in Isaiah 61:1,2 was 
fulfilled in himself (cf Lk. 4:16ff.).28 Moreover, the Isaiah passage describes 
the kind of ministry on which he had embarked in terms of preaching, 
healing and deliverance. Again the messianic emphasis is present in the 
‘anointing’ of the Spirit-possessed person predicted in the o t  passage. A 
similar deduction may be made on the basis of Matthew’s inclusion of a 
quotation from a servant song (Is. 42: 1-4), which again links the healing 
ministry with the possession of the Spirit (Mt. 12:15ff.). Even if his con
temporaries, the Pharisees, placed a wrong construction on the healing 
ministry of Jesus (see the discussion of the Beelzebub controversy below), 
Matthew later rightly understood that that ministry was the direct work 
of the Spirit, based on the clear implication of the words of Jesus (cf Mt. 
12:28).

Enough has been said to show that the ministry of Jesus was conceived 
by the evangelists as being the work of a man of the Spirit. This is 
important in any consideration of the teaching of Jesus on the ministry of 
the Spirit. What he predicted for others was true par excellence of himself. 
This does not mean to say that Jesus’ own experience is a prototype of 
Christian experience, since this would obscure his uniqueness.29 Neverthe-

28 J .  D . G . D u n n , op. cit., p. 54, c o n sid ers  it p ro b a b le  that L u k e  h im se l f  pu t the w o rd s  on  the lips o f  

Je su s . B u t  w h y  sh o u ld  it n o t be a ttr ib u tab le  to  Je su s ?
29 J .  D . G . D u n n , Baptism in the Holy Spirit, p p . 2 3 -3 7 , s tro n g ly  m a in ta in s that the ex p erie n c e  o f  J e su s  

at h is b ap tism  w as his en try  in to  the n ew  ag e  o f  the S p irit. H e  re g a rd s  th is as the b r id g e  b etw een  J e s u s ’ 
re lig io n  and P a u l’s. F o r  a c ritiq u e  o f  th is, cf. M . M . B . T u r n e r ’s T y n d a le  Lec tu re , ‘J e su s  and the S p irit  in 

L u k an  P e rsp e c tiv e ’ (fo r th c o m in g  TB).
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less, the Spirit who is active in the Christian community is the same Spirit 
who was active in the ministry of Jesus.
THE HOLY SPIRIT IN THE TEACHING OF JESUS
Although there are relatively few passages in the synoptic gospels which 
record statements of Jesus about the Holy Spirit, those that occur are 
particularly significant. They present his thought about various aspects of 
the Spirit’s activity in the coming community.
The blasphemy saying. All the synoptics record the occasion when Jesus was 
accused of casting out demons by the prince of demons (Mk. 3:22-30; Mt. 
12:22-32; Lk. 11:14-23).30 The charge led to a statement by Jesus (recorded 
only by Mark and Matthew in this context and by Luke elsewhere, Lk. 
12:10) that blasphemy against the Holy Spirit was unforgivable, a statement 
which has led to misunderstanding and must therefore be carefully 
weighed.31

To begin with, blasphemy against the Holy Spirit is contrasted with 
blasphemy against the Son. It is difficult, therefore, to see how the dis
tinction can be upheld if the reference is to the Holy Spirit’s activity in 
Jesus. At the same time the charge was brought (according to Matthew 
and Luke) after a specific case in which Jesus exorcized a demon. In Mark 
the charge was made after a general reference to exorcisms (cf. Mk. 3:29). 
There was a definite connection, therefore, between Jesus’ ministry of 
exorcism and the charge. The accusers were, in fact, maintaining that Jesus 
was possessed by Beelzebub which amounted to a direct affront against the 
Holy Spirit. But what are we to understand about the distinction between 
such an affront and blasphemy against the Son? Would not the latter be 
equally an affront against the Spirit? Evidently Jesus makes a distinction 
between general opposition to himself in his teaching ministry and a deli
berate distortion of the Holy Spirit’s ministry within him. Mark brings out 
the distinction by contrasting the approach of his friends who called him 
mad and the scribes who implied that he was demon-possessed. The latter 
approach was tantamount to calling the Holy Spirit the devil, and it is not

30 L u k e  p laces the B e e lz e b u b  d iscu ss io n  a fter  re c o rd in g  J e s u s ’ p ro m ise  o f  the g ift  o f  the H o ly  S p irit  (L k . 
11:13), and as ar is in g  im m e d ia te ly  o u t o f  the h e a lin g  o f  the m an  w ith  a d u m b  d e m o n . T h e  se ttin g  o f  the 

w arn in g  d ire ctly  a fter  the p ro m ise  in L u k e ’s acco u n t sh o w s  the re sp o n sib ility  that rests on  th o se  w h o  

receive  the g ift . T h e  critic s  o f  J e su s  w ere  d e lib era te ly  p erv ertin g  his teach in g .
31 S o m e  trace  the o r ig in a l o f  th is sa y in g  to  the P alestin ian  c o m m u n ity . Cf. A . F rid rich sen , ‘Le pech e 

co n tre  le S t. E sp r it ’ , RHPR  3 , 1923, pp . 3 6 7 ff .; E . S ch w eize r, Mark (E n g . tra n s ., 1971, fro m  N T D ,  1967), 

pp . 8 2 ff .; R . S c r o g g s , ‘T h e  E x a lta tio n  o f  the S p ir it  b y  so m e  E ar ly  C h r is t ia n s ’ , JB L  84, 1965, pp . 360ff.
S o m e  sc h o la rs  co n sid e r  that b la sp h e m y  ag a in st  the S p ir it  w as p o ss ib le  o n ly  after P en teco st: D . P ro ck sch , 

T D N T  I, p. 104; C . K . B arre tt , The Holy Spirit and the Gospel Tradition (1974), p p . 1 0 6f.; M . E . B o r in g , 
‘H o w  m ay  w e id en tify  o rac le s  o f  C h ris t ia n  p ro p h e ts  in the S y n o p tic  T ra d it io n ?  M k  3 :2 8 -2 9  as a T e s t  C a s e ’ , 
JBL  91, 1972, pp . 5 0 1 -5 2 2 , a rg u e s  that th is is a pesher on  Is. 6 3 :3 -1 1  (see pp . 5 1 7 F.). B u t  the w o rd s  b e c o m e  
u n in te llig ib le  u n less  co n sid e re d  to  be  a sa y in g  o f  Je su s .
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surprising that Jesus describes this attitude as unforgivable. It revealed such 
a moral deterioration that good had become evil, and true values no longer 
had meaning.

But an alternative explanation of the saying has been proposed. If the 
contrast between the Spirit and the Son of man is taken to indicate different 
spheres of operation, the Spirit’s sphere referred to in the blasphemy saying 
would have to refer to man’s conscience generally.32 In this case the calling 
of good evil and evil good would be such a blurring of the Spirit in man’s 
conscience, that it would virtually extinguish the light of conscience alto
gether. While this would explain the seriousness of the sin as described in 
the words of Mark 3:29, ‘guilty of an eternal sin (literally, ‘liable to eternal 
judgment’), it tends to confuse the Holy Spirit with conscience. Mark’s 
comment, ‘for they had said, “He has an unclean Spirit’’ ’, is more in 
favour of the interpretation given above, which centres on the conscious
ness in Jesus of the special endowment of the Holy Spirit for his messianic 
mission. At the same time, this is not to deny the activity of the Spirit 
within man’s conscience, but rather to question whether this can be re
garded as the interpretation of the present passage.

In the same context, the statement of Jesus in Matthew 12:28 must be 
noted: ‘If it is by the Spirit of God that I cast out demons, then the kingdom 
of God has come upon you.’ It has already been noted that Luke’s ‘finger 
of God’ clearly means the same thing.33 But the significance of the statement 
cannot be by-passed by regarding this as no more than ‘current Jewish 
terminology’.34 It shows how intimately the establishment of the kingdom 
is linked with the activity of the Spirit in the ministry of Jesus. Its contri
bution to the doctrine of the Spirit lies in the assurance that the Holy Spirit 
would overcome the spirits of evil through the mission of Jesus.
The Spirit's guidance in times of persecution. Jesus left his disciples in no doubt 
that they could expect opposition. He prepared them for possible defence 
of their cause before political councils by assuring them that the Spirit 
would speak through them (Mk. 13:1 l=M t. 10:19-20=Lk. 12:12). Mark 
includes the saying in his eschatological discourse, Matthew in the mission 
charge of Jesus to the twelve, and Luke in a general group of sayings, 
closely linked with the blasphemy saying (cf also the similar saying in 
Luke’s eschatological discourse, 21:14-15). The fact that the contexts are 
different suggests that this assurance may have been repeated, and if so was

32 Cf. L. D e w a r , The Holy Spirit and Modem Thought (1959), p. 19, m a in ta in s that Je s u s  ‘ teach es that the 

H o ly  S p irit  is at w o rk  at the n atu ral level in ev ery  m a n ’ .
33 G . W . H . L a m p e , ‘T h e  H o ly  S p ir it  in the W ritin g s o f  S t L u k e ’ , in Studies in the Gospels' (ed. D . E . 

N in e h a m , 1955), p p . 1 5 9 -2 0 0 , p o in ts  o u t that in b ib lica l u sa g e  fin g er  o f  G o d  and h an d  o f  G o d  are p ractica lly  

id en tical and that th is is e sp ec ia lly  true o f  L u k e ’s w rit in g s  (cf. A c ts  4 :28 , 30; 7 :3 5 ; 11 :21 ; 13:11) (p. 172).
34 Cf. D e w a r , op. cit., p . 21. H e  c la im s that th is sta te m en t th ro w s n o  ligh t on  the C h ris t ian  d o c trin e  o f  

the Sp irit. B u t  he m a k es to o  fine a d istin c tio n  b e tw een  ‘ the p o w e r  o f  G o d ’ and  the ‘S p ir it  o f  G o d ’ .
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regarded by Jesus as particularly important. It was in any case of general 
relevance and the context remains unimportant. Jesus did not envisage that 
his followers would be expected to make their own apologia for the gospel. 
His prediction of the Spirit’s aid is stated in language which is akin to the 
Paraclete sayings in John (see below), especially in Matthew where the title 
‘Spirit of your Father’ is used. Matthew and Mark both make clear that it 
would not be the disciples speaking, but the Holy Spirit speaking within 
them. In no clearer way could Jesus have brought out the superintendency 
of the Spirit over the ongoing work of the church. The disciples were to 
be channels for the Spirit’s ministry.
The Spirit's part in the inspiration of Scripture. Another saying about the Spirit 
is in Mark 12:36 (= Mt. 22:43), where Psalm 110 is introduced by the 
words, ‘David himself, inspired by the Holy Spirit, said . . .’ (Matthew 
omits ‘holy’ here). This reflects contemporary Jewish belief in the inspi
ration of the o t . It is a reminder that Jesus shared the approach of his 
contemporaries towards the inspiration of Scripture, an approach which 
served as a pattern for the early Christian evaluation of Scripture (see 
section on Scripture, pp. 951 ff). The fact that there is no distinction 
between the Jewish and Christian viewpoints is not insignificant for the 
Christian doctrine of the Spirit,35 since it corroborates the connection be
tween the old and new order. The Spirit who indwells the believers is the 
same Spirit who inspired Scripture.36 This ties in with the view on inspi
ration expressed in the epistles (2 Tim. 3:16; 2 Pet. 1:21). It is clearly an 
important part of the understanding of the Spirit’s activities among Christ
ians and accounts for the strong appeal to o t  testimonia.

The question has been raised why the synoptic gospels contain only one 
statement about the Spirit’s inspiration of the o t . 37 The matter must not, 
however, be judged quantatively, as if the absence of other cases suggests 
a failure to appreciate its importance. In fact, the very opposite may well 
be true. If it was universally assumed, it would be necessary to draw 
attention to it only on occasions when its truth affected the point of the 
discussion, as in the case of the question posed over Psalm 110:1. The crux 
was not that anyone would dispute the inspiration of the Psalm, but that 
it was specifically by the Spirit that David called the Messiah ‘Lord’.
The promise of the Spirit in response to prayer. In the course of his teaching 
on prayer Jesus affirms that the Father will give the Holy Spirit to those

35 H e re  D e w a r , ibid., p . 22, a rg u e s  that b ec au se  Je s u s  u ses the fo rm u la  o f  a p io u s  J e w  o f  his tim e, the 
p a ssa g e  tells us n o th in g  fresh  ab o u t the C h r is t ia n  d o c trin e  o f  the S p irit. B u t  th is co n tin u ity  b etw een  the 

Je w ish  an d  C h r is t ia n  v ie w  o f  in sp ira tio n  is o f  g rea t  sign ifica n c e  fo r  NT th e o lo g y .
36 C . K . B a rre tt , op. cit., p p . 10 8 ff., g iv e s  a b r ie f  su m m a r y  o f  Je w ish  and  G reek  v ie w s o f  in sp ira tio n .
37 Cf. B arre tt , ibid., p. 108.
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who ask him (Lk. 11:13). Matthew, who gives the saying in a different 
context (Mt. 7:11) has ‘good things’ instead o f ‘Holy Spirit’. This may be 
an instance of a saying repeated in a modified form. In any case it may be 
assumed that ‘the Holy Spirit’ is the best possible fulfilment of the ‘good 
things’. What concerns us here is its assurance of the availability of the 
Holy Spirit. It throws some light on the post-Pentecost experience of the 
Spirit, when all believers, although possessors of the Spirit, might request 
a greater fullness of the Spirit.
The place of the Spirit in the baptismal formula. The concluding commission 
of Jesus to the disciples (Mt. 28:19) has been the subject of much debate. 
Its authenticity has been questioned both on textual and on historical 
grounds. The only external support for a form of the commission to the 
disciples which omits the baptismal formula is found in Eusebius, who 
frequently cites a shorter version. But since all the Greek m s s  contain the 
formula its authenticity cannot be challenged on the slender ground of 
Eusebius’ shortened citation. Nevertheless, many scholars, who would 
admit the textual evidence in support of it, challenge its historicity on other 
grounds. It is noted that baptism in the name of the trinity is not found in 
Acts, but only baptism in the name of Jesus. It is supposed that the latter 
formula fits into the believer’s relationship to Christ, but that it cannot be 
transferred to the other persons of the trinity.38 Matthew’s baptismal for
mula is then declared to be a later development designed to safeguard the 
doctrine of the trinity.39 In this case the mention of the Spirit in the formula 
tells us nothing about our Lord’s teaching about the Spirit. But is this a 
right conclusion?

It was crucial for the disciples, if they were to baptize at all, to know 
what terms to use to describe the baptism. But is there any essential 
difference between the shorter and longer formulae? Has the Spirit now 
become an object of faith as well as an object of experience?40 Certainly the 
earliest believers had experience of the Spirit at the time of baptism (Acts 
2:38; 8:16-17; 9:17-18; 10:44ff.). Unless we regard the wording of the 
baptismal formula as a stereotyped rather than a living expression, we 
cannot categorically rule out the possibility that Matthew has recorded a

38 B arre tt , ibid., p. 108, e x p re sse s  the o p in io n  that the p resen t sa y in g  b e lo n g s , n ot to  the p erio d  o f  

th eo lo g ica l o r ig in  and  g ro w th , b u t to  a p er io d  o f  th e o lo g ic a l c o n so lid a tio n  and  fix a tio n . D . H ill, Matthew, 
p. 362, p o in ts  o u t that trin itarian  fo rm u la t io n s  are fo u n d  in P a u l’ s e p istle s , a lth o u g h  he th in k s the fo rm u la  

in M atth e w  b e lo n g s  to  a tim e w h en  the ch urch  has a lrea d y  ex p er ie n c ed  the u n iv ersa lity  o f  the C h rist ian  

m e ssag e .

39 E . S ch w eize r, Matthew, pp . 531 f., re g a rd s  M a tth e w ’s fo rm u la  as a later a d d itio n  an d  his v iew  w o u ld  

rep resen t the m a jo r ity  o p in io n . W . F. A lb r ig h t  and  C . S . M an n , Matthew (A B , 1971), p. 363 , w׳arn aga in st  
treatin g  this sa y in g  as a li tu rg ic a l fo rm u la  and  su g g e s t  the w o r d s  m a y  d e sc r ib e  w h at b a p tism  a c co m p lish ed . 
In th is case  the su p p o se d  d ifferen ce  fro m  the practice  in A c ts  w o u ld  be le ss acu te .

40 C f  B arre tt , op. cit., p. 103.

524



genuine statement of Jesus. There is moreover some parallel between 
Matthew’s commission account (‘teaching them to observe all that I have 
commanded you’) and the promise to the disciples of the Spirit’s aid to 
enable them to recall the words of Jesus (Jn. 14:26). It is more reasonable 
to hold that Jesus instructed his disciples to pass on his teaching than to 
maintain that this commission originated with Matthew.
The Spirit and the promise of power. Although in Luke’s account of Jesus’ 
farewell words (Lk. 24:49) no mention is made of the Spirit, the words 
‘stay in the city until you are clothed with power from on high’, taken in 
conjunction with Luke’s second volume, clearly refers to the descent of the 
Spirit of Pentecost. There is, moreover, similarity between the words ‘I 
send the promise of my Father upon you’ in Luke, and the expression ‘the 
Spirit of your Father’ in Matthew 10:20. Undoubtedly the expectation that 
the coming of the Spirit would be an endowment with power was amply 
fulfilled at Pentecost and in the subsequent events recorded by Luke in 
Acts.
SUMMARY OF SYNOPTIC EVIDENCE FOR THE DOCTRINE OF THE SPIRIT 
We may make the following four observations from the evidence surveyed:

(i) Many major events of the life of Jesus are specifically connected with 
the activity of the Spirit. These include the incarnation, the baptism, the 
temptation, the exorcisms, the healing and preaching ministry. Whereas 
Jesus was unique and cannot, therefore, be held as an example for believers, 
yet it is true to say that his dependence on the Spirit prepares the way for 
his disciples’ own dependence.

(ii) In his teaching Jesus prepared his disciples for the age of the Spirit 
which would follow his death and resurrection. Although more fully ex
pounded in John’s gospel, there is some indication in the synoptics of 
exciting possibilities: provision is made for guidance in apologetic, for a 
right approach to the o t , for ability to overcome adverse spiritual forces, 
for power in witness.

(iii) It must be accepted that the major background for the synoptic 
presentation of the Spirit’s work is the o t . There is no reason to deny that 
Jesus himself continued to act and teach in harmony with the o t  revelation, 
while at the same time exemplifying in his own person the fulfilment par 
excellence of the o t  foreshadowings.

(iv) In answer to the question why these gospels say so little about the 
work of the Spirit,41 it seems most natural to suppose that Jesus said little

41 V . T a y lo r , ‘T h e  S p irit  in the nt’ in The Doctrine o f the Holy Spirit (ed. N . Sn aith , 1937), pp . 5 3 ff ., 
d iscu sse s th is p ro b le m  and  su g g e s t s  that ,the sa y in g s  ab o u t the S p irit  are few  in the rec o rd ed  w o r d s  o f  
Je su s  ju s t  b ec au se  the d o c tr in e  w as d o m in a n t ’ . C . K . B arre tt , op. cit., pp . 141 f ., is scep tica l o f  this 
ex p lan atio n  b ec au se  it a ssu m e s that c o n tro v e rsy  w as the m o s t  im p o rta n t fo rm u la t in g  fac to r  in the early  
h an d lin g  o f  the trad itio n . N e v e rth e le ss  T a y lo r ’s su g g e s t io n  d e se rv e s m o re  w e ig h t  than  B arre tt  g iv e s  it.
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because it required the experience of Pentecost to make the teaching intel
ligible.42 This would precisely parallel the paucity of references to the 
meaning of the passion in the synoptics. Both are completely intelligible 
if there was no reading back from early Christian experience, but well nigh 
unintelligible if there was. Indeed, it may be claimed that the paucity of 
references is an indication of the authenticity of those which have been 
preserved, and gives added signficance to the flood of references to the 
Spirit in the post-Pentecost period.
T he Jo hann ine  lite ra tu re
Whereas there are more references to the Spirit in John and more specific 
information about his coming activities, it is remarkable that most of the 
material is contained in the more intimate teaching given exclusively to the 
apostles on the eve of the passion.43 It is best to consider the evidence under 
two divisions -  statements about the Spirit before the passion narratives 
and statements within those narratives.
THE SPIRIT IN THE EARLIER PART OF THE GOSPEL
In this section there is one narrative passage and five teaching passages. 
The former has parallels in the synoptic gospels, but there are no parallels 
to the latter.
The Spirit at the baptism. The main difference between John’s account of 
the baptism of Jesus and the synoptic accounts is that John gives insight 
into the reactions of the baptizer (Jn. 1:29-34). According to the fourth 
gospel, he declared that he saw the Spirit descending as a dove on Jesus. 
He does not actually mention the baptism of Jesus, but this is clearly 
assumed. The dove is precisely parallel to the synoptics. The verb for 
seeing used by John (theasthai) cannot be construed as a visionary experi
ence, but demands a literal object (cf. Lk. 3:22 -  in bodily form). Moreover, 
the descent of the Spirit identified for John the Baptist the Coming One 
who would himself baptize with the Spirit. Indeed, John the Baptist claims 
to have had a divine revelation which enabled him to identify the Coming

42 R . N . F lew , Jesus and His Church (1938), p p . 7 0 f., a rg u e s  that the o t  co n c ep tio n  o f  the S p ir it  h ad  first 

to be b ap tized  in to  the death  o f  C h r is t  b e fo re  the d isc ip le s  co u ld  g ra sp  the fu ller m e an in g .

43 F o r  stu d ie s on the S p ir it  in Jo h n ’s g o sp e l, cf. H . Sch lier, ‘Z u m  B e g r i f f  des G e iste s  nach d em  

Jo h a n n e se v a n g e liu m ’ , Neutestamentliche Aufsätze: Festschriß Jtir J . Schmid (ed. J .  B lin z le r , O . K u ss , F. 

M u ssn e r , 1963), p. 233 ; G . B o r n k a m m , ‘D e r  P arak le t im  Jo h a n n e s- e v a n g e liu m ’, Geschichte und Glaube 1 

(1968), p. 69 ; R . E . B r o w n , ‘T h e  P arac le te  in the F o u rth  G o sp e l ’ , N T S  13, 19 6 6 -7 , p p . 1 2 6 f.; G . Jo h n sto n , 

The Spirit-Paraklete in the Gospel o f John (1970); F. M u ssn e r , The Historical Jesus in the Gospel o f St John 
(1967), ch. 5; idem B Z  5, 1961, pp . 5 9 ff .; E . B a m m e l, ‘J e s u s  u n d  d er P arak le t in Jo h a n n e s  16 ’ , Christ and 
Spirit in the N T  (ed. B . L in d ars and S. S. S m alle y , 1973) p p . 1 9 9 -2 1 6  (h ereafter cited  as Christ and Spirit)·, 
C. K . B arre tt , ‘T h e  H o ly  S p ir it  in the F o u rth  G o sp e l\  J T S  1, 1950, p p . 1 2 -1 5 ; J .  M . B o ic e , Witness and 
Revelation in the Gospel o f John (1970), p p . 1 5 1 f f ;  E . K ä se m a n n , The Testament o f Jesus (E n g . tran s. 1968), 

p p . 4 5 f . ; S. S. S m alley , John: Evangelist and Interpreter (1978), p p . 2 2 8 f f ;  H . S a sse , ‘ D er  P arak le t im  
Jo h a n n e se v a n g e liu m ’ , Z N W  24, 1925, pp . 2 6 0 f f ;  H . W ind isch , The Spirit-Paraclete in the Fourth Gospel 
(E n g . trans. 1968). F o r a v e ry  detailed  recent s tu d y , cf F. P o rsch , Pneuma und Wort (1974).
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One as one who would baptize with the Spirit. By the same means he was 
able to identify him as Son of God.

There are, therefore, both substantial agreements and significant varia
tions between John and the synoptics. They may be said to corroborate 
each other. John omits the heavenly voice, but gives valuable insight into 
the meaning of the descending Spirit.44 The close connection between the 
mission of Jesus and the activity of the Spirit is basic to all the records.
The Junction of the Spirit in Christian regeneration. We turn now from Jesus’ 
experience to his teaching. The well-known saying to Nicodemus has great 
importance for the doctrine of the Spirit: ‘Unless one is born of water and 
the Spirit, he cannot enter the kingdom of God’ (Jn. 3:5). We need not 
here discuss the meaning of water, whether it refers to baptism or to 
physical birth, because our present concern is with birth by the Spirit. The 
focus is undoubtedly on the renewing or re-creative power of the Spirit in 
believers. This is the germ of regeneration (see the fuller discussion of this 
later, pp. 585f.). The idea is reinforced by the use of an analogy: ‘That 
which is born of the flesh is flesh, and that which is born of the Spirit is 
spirit’ (Jn. 3:6). In other words, like begets like. It cannot be argued from 
these words that there is any moral connotation of ‘flesh’, in the sense in 
which Paul sometimes uses ‘flesh’ in antithesis to ‘spirit’. But the main 
thrust is in the fact that new birth cannot be achieved through ‘flesh’, only 
through ‘Spirit’, in this case the Holy Spirit. This idea is a considerable 
advance on the promise of the Spirit as a guide or a power for life. It means 
in short that the believer’s whole spiritual existence depends on the activity 
of the Holy Spirit. It involves a totally new mode of existence. It is not 
surprising that Nicodemus misconstrued this radical teaching. Spiritual 
renewal of this kind is bound to affect every part of a man’s life, but Jesus 
does not enlarge on this. It was left especially to the apostle Paul to give 
a fuller exposition of its implications.

Another factor is the impossibility of tracking down with precision the 
movements of the Spirit. Jesus used the analogy of wind, which is not only 
a play on words {pneuma), but is a fitting symbol for what is itself invisible, 
but nonetheless has visible effects. It is also suggestive of considerable 
power, sometimes boisterous, sometimes gentle.
The unlimited nature of the gift of the Spirit. In all probability the concluding 
section of John 3 is the evangelist’s own comment. If this is so, he makes 
a significant assessment which is demonstrated fully in the case of Jesus.

44 O n j n .  1:33, cf. C . H . D o d d , The Interpretation o f the Fourth Gospel, p. 311 ; R . E . B ro w n , John (A B , 
1966), pp . 15 8 f.; R . S c h n ack e n b u rg , John, 1 (E n g . t ran s ., 1968 fro m  H T K N T ,  1965), pp. 399f. C . K . 
B arre tt, John, p. 148, a rg u e s  fro m  the kai that J e s u s  w as e m p o w e re d  to  be b o th  L a m b  o f  G o d  and  G iv e r  
o f  the Sp irit.
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‘For he whom God has sent utters the words of God, for it is not by 
measure that he gives the Spirit’ (Jn. 3:34). It should be noted that an 
alternative rendering is possible, in which the Spirit is the subject rather 
than the object of the giving; but the context suggests that the translation 
quoted is to be preferred. The statement implies that the words of God 
need the Spirit of God to interpret them and that there would be no stinting 
of such assistance. The context shows that the sent one is the Son (Jn. 
3:35), and thus draws attention to the close connection between the Spirit 
and the ministry of the Son.
The Junction of the Spirit in true worship. In the dialogue between Jesus and 
the Samaritan woman, a statement is made about the spiritual nature of 
God (Jn. 4:24). The fact that God is Spirit would not be a new revelation 
to the Jews, nor in all probability to the Samaritans. It is the principle 
deduced from this that is distinctive. Worship must be in spirit and in 
truth, and this can hardly be intelligible if it is not an indirect allusion to 
the Spirit of truth, who would lead the believers in Christ into true wor
ship. It is important to note that it occurs in the context of a discussion of 
living water, a well known symbol of the Holy Spirit (see comment below 
on Jn. 7:38-39).
The link between the Spirit and life. It is possible that the word pneuma in 
John 6:63 may refer to the human spirit (as r s v  supposes), but it makes 
good sense to see in it a reference to the Holy Spirit. In this case it would 
be aligned to the teaching on regeneration in John 3:5. Two other features 
are important: another antithesis between flesh and spirit, and a reference 
to the spiritual character of the words of Jesus. Believers are again viewed 
as belonging to a different order from the natural man (flesh). Faith is 
linked with Spirit, not with flesh.
The promise of the Spirit. Following the statement of Jesus about the rivers 
of living waters which would flow out of believers, John adds the com
ment, ‘Now this he said about the Spirit, which those who believed in him 
were to receive; for as yet the Spirit had not been given, because Jesus was 
not yet glorified’ (Jn. 7:38-39). John interpreted the living waters as sym
bolic of the Spirit. Jesus had made allusion to the water ceremonial at the 
feast of tabernacles.

Yet a problem arises over the quotation from Scripture, for there is no 
scripture which speaks of living waters flowing out of believers. There are 
some passages like Ezekiel 47:1-12; Joel 3:18 and Zechariah 14:8 which 
bear some resemblance. It has been suggested that the reference is to what 
Jesus himself had said in John 4:14, and that the present report is at fault.45 43

43 Cf. D e w a r , The Holy Spirit and Modem Thought, p . 31.
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Another suggestion is that the word for belly (koilias) may in Aramaic have 
been confused with the word for fountain, in which case the difficulty 
would be avoided.46 A further possibility is to refer the words of the 
quotation to Christ himself, (i.e. to living waters flowing out of Christ) 
and to punctuate with a comma at the end of verse 37 so as to attach the 
words ‘he who believes in me’ to the previous verse. This would agree 
with the view that Christ, not the believer, is the source of spiritual life. 
But ‘faith’ seems to belong better to the following words than to the 
preceding, and there is no preparation in the passage for a shift of subject 
from the believer to Christ.47 It is better to regard the o t  quotation as an 
allusion to o t  promises relating to the coming of the Spirit, which accord
ing to the prediction of Jesus were about to be fulfilled.

The most important aspects of this passage are the direct relation between 
the Spirit’s coming and the glorification of Jesus,48 and the view that the 
purpose of the Spirit in believers is to promote a sharing ministry. The 
two themes are not unconnected, for when the Spirit is given, he also 
gives. Since the glorification theme is prominent in John’s portrayal of the 
ministry and passion of Jesus, its connection with the gift of the Spirit is 
significant. It was at the resurrection that Jesus was glorified and subsequent 
to the resurrection that the Spirit was outpoured in full measure. The 
words ‘the Spirit was not yet (= had not yet been) given’ (Jn. 7:39b) mark 
a clear line of distinction between the Spirit’s activity in the ministry of 
Jesus and his subsequent work in the church.49
THE SPIRIT IN THE PASSION NARRATIVE
Because of the remarkable detail about the Holy Spirit in the farewell 
discourses given by Jesus to the disciples on the eve of the passion, many 
scholars have regarded this whole section of John’s gospel as a reading 
back.50 In view of the activity of the Spirit reflected in the Acts and epistles

46 Cf. C . F. B u rn e y , The Aramaic Origin o f  the Fourth Gospel (1922), p. 109.

47 Cf. L . M o rr is , John (N IC N T , 1971), p. 423.
48 D . E . H o lw e rd a , The Holy Spirit and Eschatology in the Gospel o f John (1959), p. 1, c la im s that in Jo h n ’s 

g o sp e l the H o ly  S p ir it  is p resen ted  p r im arily  as a p o st-a sce n sio n  figu re . H o lw e rd a  (pp . 2 0 ff.) d iscu sse s  the 

v iew  that the S p ir it  w a s  b e sto w e d  at E a ste r  b ec au se  that w as the d ay  o f  J e s u s ’ g lo r ifica tio n . H . S tra th m an n , 

Das Evangelium nach Johannes (N T D , 1954), ad. loc., co n sid ers  that in Jo h n , E a ste r  and P en teco st co in cid e. 

B u t th is v iew  a s su m e s  that Jo h n  is co n cern ed  w ith  c h ro n o lo g ic a l co n sid e ra tio n s , w h ereas it is b etter to 

su p p o se  that his con cern  is to  d em o n stra te  that it w o u ld  be the g lo r ifie d  L o rd  w h o  w o u ld  b e sto w  the 
Sp irit.

49 H . R . B o e r , Pentecost and Missions (1961), pp . 7 6 f ., d isc u sse s  the re lation  b e tw een  the o p eratio n  o f  the 

Sp irit  in the ot a g e  and  the NT ch urch . H e  co n ten d s that it is the sam e  S p ir it  w h o  w as ac tiv e : the S p irit  o f  
C h rist . T h e  S p irit  w h o  w o rk e d  in the ot sa in ts co u ld  d o  so  ‘o n ly  b ecau se  H e  w as to  c o m e  as the life- 

g iv in g  Sp ir it  in d w ellin g  the N e w  T e s ta m e n t  c h u rc h ’ (p. 87). B o e r  su p p o r ts  h is v iew  fro m  A c ts  7 :51 , 52a;
1 C o r . 1 0 :1 -4 , 9a; G al. 4 :2 8 , 29; 1 P et. 1 :1 0 ,1 1 . H e  cites F. B iich se l, Der Geist Gottes im Seuen Testament 
(1926), p. 469 , fo r  the v iew  that the ‘n ot y e t ’ w a s  in ten d ed  to  m ean  n ot in the g lo r io u s  p resen t m an ifesta tio n  
in the ch urch  age.

50 F o r a carefu l e x a m in a tio n  o f  the re latio n  o f  the P aracelete  sa y in g s  to  the rest o f  the g o sp e l, cf. G . 
Jo h n sto n , The Spirit-Paraclete in the Gospel o f John (1970). H e is critical o f  the v iew  o f  H . W ind isch  (The
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it is supposed that the evangelist, in the light of his own experience of the 
Spirit and that of others, has attributed the teaching to Jesus. But this 
would leave the extraordinary activity of the Spirit at Pentecost and after 
without sufficient explanation, if Jesus had not prepared the disciples in the 
manner that John’s narrative supposes. It may not unjustly be claimed that 
the Paraclete sayings in John provide the key for the right understanding 
of the Spirit’s activity in Acts. The sayings are contained in the following 
passages: John 14:15-17; 14:25-26; 15:26-27; 16:5-11; 16:12-15. We shall 
consider what information these passages give about the character of the 
Spirit, about his various functions and about the manner in which the Spirit 
is given.
The character of the Spirit. Apart from the title “Holy Spirit’ used once in 
John 14:26, there are two distinctive titles used in these passages which 
both convey some aspect of his character. The first is the word Paraclete 
(Jn. 14:16; 14:26; 15:26; 16:7) which is notoriously difficult to translate into 
English. It is variously rendered Comforter, Advocate, Counsellor, or 
simply Helper.51 Since its root meaning in Greek is ‘one called alongside’, 
there is no doubt an element of truth in all these suggestions. It should be 
noted that the word also occurs in 1 John 2:1, where Advocate would be 
the most appropriate translation. The main characteristics conveyed by the 
name Paraclete are more precisely seen in the functions attributed to the 
Spirit.52

The other title, the Spirit of truth, speaks for itself. Truth is a recurrent 
theme in the gospel of John and it is not surprising, therefore, that the 
Spirit is described as the embodiment of truth (Jn. 14:17; 15:26; 16:13).53 
In the prologue, grace and truth are seen to come through Jesus Christ 
(1:17). The whole message of the gospel exalts truth above error. The 
Spirit is therefore seen as the custodian of truth. In these passages there is 
a close connection between the Spirit and the Word, which may be regarded

THE HOLY SPIRIT

Spirit-Paraclete in the Fourth Gospel, E n g . tran s. 1968) that the sa y in g s  are in te rp o la ted  in to  J o h n ’s text. C f  
a lso  R . E . B ro w n , ‘T h e  P aracelete  in the Fo u rth  G o s p e l ’ , N T S  13, 1 9 6 6 -7 , pp . 11 3 -1 3 2 .

31 See  pp . 513f. fo r  co m m e n ts  on  the v iew  that P arac lete  sh o u ld  be u n d e rsto o d  ag a in st  the b a c k g ro u n d  
o f  the Q u m ra n  ev id en ce .

32 1. de  la P otterie , in a b r ie f  rep o rt  o f  a S N T S  sem in ar  on  the H o ly  S p irit  in J o h n ’s g o sp e l, n o te s the 

v iew  e x p re sse d  by H . R ie sen fe ld  that the o r ig in  o f  the P aracelete  title is to  be  fo u n d  in the w isd o m  

literatu re , the verb  parakaleo b e in g  o ften  ap p lied  to  w isd o m  (N T S  18, 1 9 7 1 -2 , p. 490).

33 M en tio n  has a lread y  been  m a d e  on  p. 514 a b o v e  o f  the o ccu rren ce  o f  the term  ‘ S p irit  o f  t ru th ’ in 
Q u m ra n  literatu re . A . R . C . L ean ey , The Rule o f Qumran and its Meaning (1966), p. 53, m a in ta in s that th is 

e x p re ss io n  is an a lrea d y  e x is t in g  co n cep t w h ich  the au th o r o f  the fou rth  g o sp e l has taken  o v e r  and 

de lib erate ly  id en tified  w ith  the H o ly  S p irit. Y e t there is a w id e  d ifferen ce  b etw een  the co n cep t o f  the Sp irit  
in Q u m ra n  and in the NT. In v iew  o f  the stro n g  e m p h a sis  on  truth  in Jo h n ’s g o sp e l in re lation  to  the 

m in istry  o f  Je su s , it se e m s qu ite  u n n ecessa ry  to  trace  the o r ig in  o f  th is d e sc r ip tio n  o f  the S p irit  to Q u m ra n . 
It sh o u ld  be n o ted  that in Q u m r a n  ‘ sp ir it  o f  tru th ’ like ‘ sp ir it  o f  h o lin e ss ’ d o e s  n o t o cc u r in a p erso n al 
sense.
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as an important characteristic of the gospel. Not only does the Spirit share 
the nature of truth, but he also communicates truth. Moreover this function 
of testimony and also that of guidance demand a quality of absolute 
dependability.

There is one statement which asserts that the Spirit ‘proceeds from the 
Father’ (Jn. 15:26). Whatever this means, it suggests that the Spirit shares 
the same nature as the Father. This is in line with the character of the Spirit 
as seen elsewhere in this gospel. Not only does the Spirit come from God, 
but he is sent by both Father and Son (cf. 16:7; 14:26). The Paraclete is seen 
to be both one with God and ‘at one’ with man.54

One other feature is the personal character of the Spirit.55 This comes 
out clearly in the variety of functions he performs, many of which would 
be unintelligible if not regarded as personal. In addition to this, the fact 
that Jesus spoke of another Paraclete shows that the Paraclete must be as 
personal as Jesus himself. These considerations completely override the 
neuter gender of the noun pneuma in Greek. Moreover, they are in full 
agreement with the striking use of the masculine pronoun (ekeinos) of the 
Spirit in John 16:13 (placed immediately before pneuma) which underlines 
the personal characteristic of the Spirit. By no stretch of imagination can 
the teaching in these Paraclete sayings be made to refer to impersonal force.

Another characteristic of the Spirit is his indwelling presence in believers 
(Jn. 14:17). The presence of the Paraclete is said to be for ever (14:16), 
which suggests that once the Spirit has taken possession, he remains in 
residence. The indwelling of the Spirit becomes more dominant in Paul’s 
epistles. But it is important to recognize that the idea did not originate 
with Paul. It was an essential part of Jesus’ promise of the Spirit.

The junctions of the Spirit. It is under this consideration that a wider spectrum 
of information is given. Taken together these sayings supply an amazingly 
varied selection of the Spirit’s activities.

(i) We may sum up the major function as glorifying Christ (Jn. 16:14). 
The Spirit is essentially self-effacing, never speaking on his own authority 
(16:13). He does not seek his own glory; only that of Christ. This was to 
prove a valuable test; for any movement claiming the possession of the 
Spirit, and yet which glorifies the Spirit instead of Christ, would be seen 
to be alien to the teaching of Jesus about the Spirit.

(ii) Closely allied to this is the Spirit’s function in enabling believers to 
witness to Christ (Jn. 15:26). The Spirit bears witness to Christ, and 34 *

34 Cf. S. S. S m alle y , John: Evangelist and Interpreter, p. 230.
33 T h ere  is a ten d en cy  a m o n g  m an y  sc h o la rs  to  see the P aracelete  o n ly  in te rm s o f  p o w e r , n ot in te rm s 

o f  a p erso n . Cf. G . Jo h n sto n , The Spirit-Paraclete in the Gospel o f John. E . M a la te sta  critic izes Jo h n sto n  on  
this acco u n t in his article , T h e  S p ir it-P arace le te  in the F o u rth  G o sp e l ’ , Bib 54 , 1973, pp . 5 3 9 -5 5 0 .
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believers through the same Spirit bear witness to the same Christ.56 Since 
it was only through witnessing to others that the church developed its 
missionary movement, there is a direct link between this statement and the 
experiences in the book of Acts. Without the Spirit the witness to Christ 
would never have spread.

(iii) Because of the necessity of communicating the gospel, the promise 
of the Spirit would be indispensable, not only for the task for bearing 
witness to Christ, but also for recalling and understanding his teaching. 
John 14:26 is of special importance in this respect: ‘He (the Spirit) will 
teach you all things, and bring to your remembrance all that I have said to 
you’. There seems to be here a direct link between the ‘all things’ and ‘all 
that I have said’. If so the authentic tradition of the teaching of Jesus must 
be in mind. The preservation of this priceless tradition was not to be left 
to chance. The Spirit would be the custodian of truth.57 This promise is 
significant for the subsequent history of the canon, at least as far as the 
gospels are concerned. The traditions did not develop in an uncontrolled 
way, as some scholars suggest, but under the guidance of the Spirit (see 
the section on Scripture). It is worth noting that there is some parallel here 
with the final commission in Matthew’s gospel, where those addressed 
were to teach disciples to observe all that Christ had commanded them 
(Mt. 28:20). They could not have done that without the special facility of 
recall given by the Holy Spirit. Whereas this promise has a continued 
relevance, in the special sense mentioned above it could apply only to the 
apostles.

(iv) Another activity of the Spirit is to guide, especially into all the truth 
(Jn. 16:13). This is akin to, but an extension of, the last promise. ‘All the 
truth’ embraces the developing understanding of the meaning of the mis
sion of Jesus, the significance of his death and resurrection, and the appli
cation of the newly established faith to life. Indeed, the promise of guidance 
into all truth accounts for the authority of the epistles. Again the Spirit 
would prevent haphazard development and ensure the preservation of 
truth.

(v) There is yet one more aspect of the activity of the Spirit in revelation 
and that is in the sphere of the future (Jn. 16:13).58 The very general ‘things 
that are to come’ which the Spirit was to declare is sufficiently compre
hensive to include all the eschatological teaching of the epistles and the 
Apocalypse. It is therefore significant that in his Apocalypse John was in 36 37 38
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36 J .  M . B o ic e , Witness and Revelation in the Gospel o f John, pp . 15 1 ff., b r in g s  o u t th is fu n ctio n  o f  the 
S p irit  in the w itn e ss  o f  b e liev ers.

37 F. M u ssn e r , The Historical Jesus in the Gospel o f St John (1967), p. 60, r ig h tly  w arn s ag a in st  the v iew  
that the S p irit  is here no  m o re  than a p ro p  to  the m e m o ry .

38 C f  the d isc u ss io n  o f  th is p a s sa g e  b y  E . B a m m e l, ‘J e su s  un d  der P arak le t in Jo h a n n e s  16 ’ , in Christ and 
Spirit, pp . 19 9 -2 1 7 . B a m m e l treats the w h o le  p a s sa g e  as a Jo h a n n in e  co n stru c tio n .
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the Spirit when he was commanded to write down in a book what he saw.

(vi) All the previous functions of the Spirit have related to believers, but 
one of the Paraclete sayings is concerned with the world (Jn. 16:8-11). 
Nevertheless even this would appear to be mediated through believers. 
This passage predicts the convincing (or convicting) work of the Spirit. 
The world would be convicted of sin, righteousness and judgment. Some 
explanations are added to ensure that the three aspects are rightly under
stood. Sin is defined here as unbelief in Jesus. The Spirit’s ministry is both 
to glorify Christ, and to focus on men’s refusal to glorify him through 
their unbelief. Righteousness is also defined in relation to Christ. His 
passion would bring a new dimension to the understanding of righteous
ness, and would show the world its ignorance of what true righteousness 
means. Judgment is related to the prince of this world. It is the Spirit’s 
task to show how the forces of darkness have been effectively overthrown. 
This passage suggests that apart from the activity of the Spirit the world 
would never come to recognize its true condition. This shows the sterner 
aspect of the Spirit’s work.
The reception of the Spirit. It remains to note in these passages any indications 
of the manner in which the Spirit comes into human experience. Several 
passages show the Spirit to be a gift from the Father (Jn. 14:16, 26) or from 
the Son (15:26; 16:7). The initiative is not with man. The Spirit’s presence 
cannot be earned. Moreover, as in John 7:39, so in 16:7, the coming of the 
Spirit depends on the departure of Jesus. There is a clear cleavage between 
the world, which cannot receive the Spirit, and the believers who know 
him (14:17). This would eliminate any suggestion that the Spirit overrules 
and guides the minds of non-Christians,59 at least in the sense in which 
these Paracelete sayings portray the Spirit’s activity. Indeed, as indicated 
above, the only function at all related to non-Christians is that of bringing 
conviction in a specifically Christologically orientated way.
The foreshadowing of Pentecost. In his account of the Easter appearances of 
Jesus John includes an incident in which Jesus breathed on the disciples and 
said ‘Receive the Holy Spirit’ (Jn. 20:22). He then continued, ‘If you forgive 
the sins of any, they are forgiven; if you retain the sins of any, they are 
retained’ (Jn. 20:23). The two statements are clearly intended to relate 
closely to each other.

The first problem is the relation this inbreathing of the Spirit has to the 
outpouring at Pentecost. Three different answers have been proposed.

(i) A distinction is suggested between the form ‘Holy Spirit’ without the 39
39 L · D e w a r , The Holy Spirit and Modern Thought, p . 204 , sees the Sp ir it  w o rk in g  at tw o  levels, g u id in g  

the su p ern atu ra l c o m m u n ity  and  o v e rru lin g  at the n atu ral level.
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article (as here and in Jn. 7:39) and the form with the article, as at Pente
cost.60 But it is difficult to attach any meaningful significance to this 
distinction. It can hardly be maintained that the anarthrous form refers to 
the gift and the other form to the person. In any case in John 7 both forms 
are used side by side.

(ii) Another suggestion is that John’s account is irreconcilable with 
Luke’s, and the latter must therefore be regarded as an invention. But 
John’s account cannot supplant the historic outpouring at Pentecost. It has 
even been suggested that Luke has been influenced by rabbinical patterns 
in his Pentecost narrative.61 But this is wholly unsupportable in view of 
the lack of evidence that Luke was susceptible to rabbinical influences. 
Moreover, such a suggestion would be contradictory to Luke’s statement 
of purpose in his prologue. It is equally unsatisfactory to regard John’s 
account as unhistorical, particularly in view of John 16:7 where Jesus’ 
departure was seen as a prelude to the coming of the Spirit (cf. also Jn. 
7:39). It is difficult to suppose that John regarded these conditions as having 
been fulfilled by the time of the resurrection appearance in John 20, since 
Jesus was not yet glorified (in the sense of being exalted).

(iii) This leads to the third explanation, which is the view that the 
breathing of the Spirit upon the disciples in John 20 must be regarded as 
proleptic, a foreshadowing of Pentecost.62 No statement is actually made 
that the Spirit was immediately received, although this in itself would not 
exclude the possibility. The account of the first sermon on the day of 
Pentecost contains a promise of the Spirit but no precise statement of the 
Spirit’s descent on the converts. Nevertheless it may reasonably be sup
posed that it happened. If John 20 also presupposes that it happened, it 
would suggest that the disciples experienced a double coming of the Spirit. 
Yet the emphasis falls on the result that will follow in the bestowing of 
authority to forgive or to retain sins. In other words the action of Jesus 
was a reminder of the Spirit’s function in the disciples’ all important task 
of proclaiming and applying the gospel.63 Peter’s sermon at Pentecost was 
a specific fulfilment of this promise (Acts 2:38).

In 1 John there are four passages which present various aspects of the
60 C f  B . F. W estco tt, John (1887), ad loc. C f  J .  H . B e rn ard , John (IC C  1942), p. 284 , fo r a critic ism  o f  

W e stc o tt ’s v iew s.

61 S o  A . R ich ard so n , T N T , pp . 118f.

62 Cf. H . B . S w ete , The Holy Spirit in the New Testament (1931), p. 167.
63 F o r  a full d isc u ss io n  o f jn .  20 :2 2 , cf J .  D . G . D u n n , Baptism in the Holy Spirit, p p . 173ff. S o m e  sch o lars  

co n ten d  that Jo h n  b e liev ed  the asc en sio n  in so m e  w a y  to o k  p lace  b etw een  2 0 :1 7  an d  20 :1 9 ; cf R . H . 
S trach an , The Fourth Gospel (31941), p. 328 ; C . H . D o d d , The Interpretation o f the Fourth Gospel, pp . 4 4 2 f.; 

F .- M . B ra u n , J e d «  le Theologien 3 (EB, 1966), pp . 2 2 5 -2 5 8 ; J .  M a rsh , John (21968), p p . 639f. C e rta in ly  Jn . 
7 :39  su p p o r ts  the v iew  that the g ift  o f  the S p irit  is co n n ecte d  w ith  the ascen sio n . D u n n , op.cit., p. 178, 
c o n sid ers  the p ro lep tic  ex p lan a tio n  to  b e  an u n su p p o r te d  sp ecu la tio n . H e  d ra w s a d istin c tio n  b e tw een  Jn . 
14:16, 26; 15:26; 16:7 (P arac le te  p ro m ise s ) , w h ich  p o in t to  the P en teco st c o m in g  in A c ts , and  the c o m in g  

in Jn . 20 :22 .
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Spirit. Christ abides in believers by the Spirit (1 Jn. 3:24). We know that 
we abide in him ‘because he (i.e. God) has given us of his own Spirit’ (1 
Jn. 4:13). This connection between abiding and the work of the Spirit 
strongly echoes the language of John’s gospel. Abiding in this sense is not 
a natural pursuit and clearly demands the activity of the supernatural Spirit 
to make it possible.

As in John’s gospel, the Spirit’s part in witness is clearly expressed. ‘The 
Spirit is the witness, because the Spirit is the truth’ (1 Jn. 5:7). There are 
different ways in which the Spirit may be said to witness to the truth. He 
may do so by witnessing through the life and ministry of Jesus (seen in the 
gospels). He may further be witnessing in the contribution he makes 
through the o t  to our understanding of Christ. John seems to be alluding 
to a Spirit-directed testimony from the past which is still a present reality.64 * 
Moreover, the Spirit is linked with water and blood as witness bearers (1 
Jn. 5:8). In spite of the debate over the meaning of this passage, the Spirit’s 
witnessing function is not in dispute.63 Where the Spirit abides truth must 
reign. The Holy Spirit and falsehood do not go together. This is vividly 
brought out by the strong contrast between the Holy Spirit and the spirit 
of antichrist (1 Jn. 4:1-6). The sign of the Holy Spirit is his witness to the 
real incarnation of Jesus Christ. Antichrist denies this. There can be no 
confusion over this. The distinction is unmistakable.
Acts
In turning from the gospels to the Acts, we at once find ourselves in a 
different era. Whereas in the ministry of Jesus the activity of the Spirit in 
believers was only foreshadowed, in Acts we move into the age of the 
Spirit. The activity of the Spirit is in fact in continuity with the mission of 
Jesus. What the church does is seen to be the work of the Spirit. The whole 
development of ideas in the early history of the Christian movement is 
dominated by the Spirit. This makes a study of Acts with a view to 
establishing the N T  doctrine of the Spirit of paramount importance. As 
compared with the epistles there is less reflection on the role of the Spirit, 
but more on actions of the Spirit.66 For this reason the Acts evidence is 
more historical than didactic, but is nonetheless as important for the special 
contribution it makes.67

Acts

64 F o r a v a lu ab le  d isc u ss io n  o f  this p o in t, cf I. H . M arsh a ll, The Epistles of John (N IC N T , 1978), p. 235.

6:5 F. F. B ru c e , The Epistles o f John (1970), pp . 1 2 0 f., sees the w itn ess  o f  the S p ir it  in the b ap tism  o f  Je su s  

(w ater) and in the p a ss io n  (b lo o d ). H e  m e n tio n s, b u t d o e s  n ot accep t, the v iew  o f  W . N a u c k , Die Tradition 
und der Charakter des ersten Johannesbriefes (1957), pp . 1 4 7 f f ,  that three s ta g e s  o f  C h rist ian  in itiation  are here 
be in g  re ferred  to . E v e n  in th is latter v iew  the p re d o m in an t w itn ess  o f  the S p ir it  is not in d ispu te .

66 J .  E . F iso n , The Blessing o f the Holy Spirit (1950), p p . 1 1 6 f., re g ard s  as a g r o s s  e x a g g e ra t io n  the a ttem p t 
to  d riv e  a w e d g e  b e tw een  the ec sta tic  S p ir it  o f  A c ts  an d  the eth ical S p ir it  o f  the ep istle s.

67 F o r a recent d isc u ss io n  o f  the im p o rta n c e  o f  the A c ts  acco u n t o f  the c o m in g  o f  the S p irit, cf 1. H . 
M arsh all, ‘T h e  S ig n ifican c e  o f  P e n te c o st ’ , S JT  30, 1977, pp . 3 4 7 -3 6 9 .
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THE HOLY SPIRIT
THE PRELUDE TO PENTECOST
Even before the account of the outpouring of the Spirit at Pentecost, there 
are four references to the Holy Spirit in Acts 1 which set the scene and 
enable a true assessment of that event to be made. First of all Luke clearly 
shows that he sees his book as the outcome of revelations of the Spirit 
from the risen Lord to the apostles (Acts 1:2). In other words the key to 
the understanding possessed by the apostles was their communication with 
the risen Lord to which Luke had already drawn attention in Luke 24:27, 
44ff. Moreover, the recognition that this continued the work of Jesus 
‘through the Holy Spirit’68 is in line with the promise in John 14:26. This 
explains the authority for the apostolic proclamation. Pentecost was not 
something that burst on the waiting church unprepared. The disciples were 
reminded to wait for the coming baptism with the Spirit (Acts 1:5).69

Of equal importance is the promise of Christ before his ascension in Acts 
1:8: ‘You shall receive power when the Holy Spirit has come upon you; 
and you shall be my witnesses in Jerusalem and in all Judea and Samaria 
and to the end of the earth.’ This dynamic aspect of the Spirit has previously 
been met in Luke 24:49, and in the promise of aid for witnessing in John 
15:26,27. Since this statement may be regarded as a foreshadowing of the 
expanding ministry of the church, the activity of the Holy Spirit in this 
ministry has key importance.

In passing it should be noted that Peter shows himself to be in line with 
the view of both the Jews and Jesus himself on the inspiration of Scripture. 
He cites Psalms 69:25; 109:8 under the formula, ‘The Holy Spirit spoke 
beforehand by the mouth of David’ (Acts 1:16). As the disciples faced the 
world with the gospel, they did so with the full conviction that the same 
Spirit who had spoken through the Scriptures had taken possession of 
them.
THE O UTPOURING AT PENTECOST
The origin of the Christian church must be traced back to Pentecost. It 
was that event which began the church age, which may also be regarded 
as the age of the Spirit.70 This new age was distinct from, although a

68 E . H aen ch en , Acts (E n g . trans. 1971), p. 139, link s the w o rd s  ‘ th ro u g h  the H o ly  S p ir it ’ in A c ts  1:2 

w ith  the fo llo w in g  w o rd s  re ferrin g  to  the ch o ice  o f  the ap o stle s , an d  th in k s th is is L u k e ’s w ay  o f  m a k in g  

p lain  to  the read ers the au th o rity  o f  the a p o stle s . B u t  it is m o re  p ro b a b le  that the S p ir it  is to  be  seen  as the 

agen c y  th ro u g h  w h o m  the c o m m a n d m e n ts  o f  Je s u s  w ere  recalled .

69 F. D . B ru n e r , A Theology o f the Holy Spirit (1970), p. 156, w rite s , ‘L u k e ’s first sen ten ce  m a k es clear 

an in ten tion  o f  his en tire  b o o k : the S p ir it  is n o t to be d isso c ia te d  fro m  Je su s . T h e  S p ir it  is J e s u s  at w o rk  in 
co n tin u atio n  o f  h is m in is try ’ .

O n  A c ts  1:5, B ru n e r  p o in ts  o u t that the an n o u n cem en t o f  the b a p tism  o f  the Sp ir it  is here set o u t as the 

‘p ro m ise  o f  the F a th e r ’ , n o t the re sp o n sib ility  o f  the b e liev ers . A n o th er  p o in t is that all d isc ip le s  w ere 
assu red  o f  the b a p tism  o f  the S p irit  w ith o u t co n d itio n s (cf idem, p . 157).

70 G . W . H . L a m p e , God as Spirit (1977), p. 70, co n sid e rs  that L u k e  d o e s  n ot sh are  P a u l’s p ro fo u n d  
u n d erstan d in g  o f  life in C h r is t . H e  sees a p aralle l b e tw een  the b irth  and  b a p tism  o f  Je su s , an d  the b eg in n in g
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continuation of, the age of the ministry of Jesus. Whereas the Jews thought 
of an age to come which would immediately follow the present age, the 
N T  portrays the ministry of Jesus as a unique event separating the o t  age 
from the age of the church.71 It is only when it is recognized that the 
Spirit’s activities were concentrated in a different way in the ministry of 
Jesus and the ministry of the church that the full significance of the Pen
tecost experience can be seen. Jesus was the perfect example of a man of 
the Spirit, but not until Pentecost were others empowered to become men 
of the Spirit in a dynamic way.

We may sum up the main features of the Pentecost experience in the 
following way.

(i) Pentecost was the concluding act of the ascension. It was not only 
subsequent to it chronologically, but was dependent upon it. This had been 
foreshadowed by Jesus in John’s gospel (Jn. 7:39; 16:7). It implies that 
Pentecost introduced a new age.

(ii) The accompaniments of the outpouring of the Spirit were symbolic. 
The wind and fire represented the power of the Spirit, one unseen, the 
other seen. These extraordinary signs must be regarded as singular to this 
initial experience, since they are not repeated elsewhere. The uniqueness of 
Pentecost adequately explains these features. Although the Spirit would 
continue to be outpoured, the outpouring would never again signify the 
inauguration of a new era.72 Once launched, the Christian church would 
have no further need for these objective signs. This may also apply to the 
distinctive manifestation of the Spirit when the apostles began witnessing 
in tongues (see below). The symbolic use of wind for Spirit has already 
been met in John 3:8 and the connection between fire and Spirit ties up 
with John the Baptist’s prediction in Matthew 3:11.

(iii) The infilling of the Spirit extended to all believers. Not only does 
Luke say that ‘they were all filled with the Holy Spirit’ (Acts 2:4), but that 
the tongues of fire distributed and rested on ‘each one of them’ (2:3). The 
Spirit’s coming is, therefore, seen as both corporate and individual. There 
is certainly no room for the idea that any believers were excluded from 
this initial experience. In fact, the wording in Luke’s account is wholly in 
keeping with Paul’s assertion that anyone who does not have the Spirit of
o f  the A c ts  acco u n t. H is  v iew  is that the P en tec o st sto ry  is a th eo lo g ica l rec o n stru c tio n  m o d e lled  on  the 

g iv in g  o f  the law  at S in ai. B u t  th is su g g e s t io n  is n o t co n v in c in g  sin ce the A c ts  rec ord  g iv e s  no  in d icatio n  

o f  any co n n ectio n  b e tw een  the S p irit  an d  the law . It m u st  be co n ced ed  that P a u l’s d o c trin e  o f  the Sp irit  

g o e s  fu rth er than  L u k e ’s, b u t th is is no  ju s t if ic a tio n  fo r  re g ard in g  L u k e ’s as a rec o n stru c tio n .
71 H . C o n z e lm a n n , in his The Theology o f St Luke (1960), has d raw n  atten tio n  to  th is th ree-age  sch em e, 

a lth o u g h  he a ttr ib u te s it to  L u k e .
72 It is s ig n ifica n t that in the Q u m ra n  c o m m u n ity  the c o m in g  o f  the ‘h o ly  sp ir it ’ w as asso c ia ted  w ith  the 

in au gu ra tio n  o f  the n ew  age  (cf. 1 Q S  lv . 2 0 f.) . F. F. B ru c e , ‘T h e  H o ly  S p irit  in the A c ts  o f  the A p o s t le s ’ , 
Int 27, 1973, p. 172, c o n sid ers  that the Q u m r a n  p a ssa g e  m ay  be a re w o rd in g  o f  E zk . 3 6 :2 5 ff. B o th  in this 
p a ssa g e  and  in A c ts  2 d ep en d en ce  on  the o t  can be seen , bu t a v ital d ifferen ce  is that in the fo rm e r  case  the 
‘h o ly  sp ir it ’ can n o t be  co n sid ered  to  be  p erso n al.
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Christ does not belong to him (Rom. 8:9). The whole company of believers 
were, therefore, in one act sealed by the same Spirit.

The expression, ‘filled with the Holy Spirit’ in Acts 2:4 is highly sig
nificant. It does not occur in any of the ot references to the Spirit. There 
is one use of it in relation to Jesus at his baptism (Lk. 4:1). But it became 
the hallmark of Christians (cf. Acts 6:3ff.). Evidently the phenomenon of 
being filled with the Spirit was easily detectable. At least at Pentecost the 
distinction was clear: those filled with the Spirit were believers; those 
outside the circle of believers were not possessed by the Spirit. There is no 
suggestion in this passage that anyone who believed was either not filled 
or only partially filled. ‘Being filled’ is equivalent to receiving the Spirit as 
a believer in Jesus. It is equally equivalent to being baptized with the Spirit 
(cf. Acts 1:5).

(iv) The gift of tongues is specifically said to be ‘in other (heterais) 
tongues’ (Acts 2:4). Moreover, the various racial groups present in Jeru
salem heard the apostles speak in their own language (Acts 2:6). What 
amazed the people was not the sudden phenomenon of men speaking in 
unintelligible tongues, but that they heard simple Galileans speaking in 
their own language. It is not clear whether Luke thinks of the miracle as 
a miracle of speaking or of hearing, but he has no doubt that the Spirit was 
responsible.73 There is no suggestion in the rest of his book that the gift of 
tongues was repeated as linguistic aid to the missionary endeavours of the 
church. In other words the gift of tongues did not facilitate the subsequent 
preaching of the gospel by providing a medium of communication.74 There 
was no need for this since all the areas with which Luke deals in Acts 
would have been familiar with koine Greek.

It does not seem unreasonable to regard this particular manifestation of 
the gift of tongues as exceptional,75 and to draw some distinction, at least 
in purpose, between the Pentecost experience and the later charismata of 
which Paul speaks in 1 Corinthians (see later discussion, pp. 764ff.).76 In

THE HOLY SPIRIT

73 It has been  p o in ted  o u t that the P en tec o st ex p erie n ce  w as a rev ersa l o f  the B ab e l s to ry  in G n . 11. 

G . T . M o n ta g u e , The Holy Spirit: Growth o f a Biblical Tradition, p. 282, n o te s that the G en esis  p a ssa g e  w as 

on e o f  the p re scrib ed  read in g s in the trienn ial lec tio n ary  fo r  the Je w ish  feast o f  P en teco st.

74 R ab b in ic  trad itio n  m a in ta in ed  that a lth o u g h  the law  on  S in ai w as g iv en  w ith  a s in g le  so u n d , the v o ice  

w en t forth  in to  sev en ty  to n g u e s  and ev ery  p eo p le  h eard in their o w n  la n g u a g e  (M id ra sh  Tanchuma p. 26). 

T h is  p ro v id e s  an in terestin g  paralle l to  L u k e ’s acco u n t o f  P en teco st. T h e  g iv in g  o f  law , like the in au gu ra tio n  
o f  g o sp e l p reach in g , w as re g ard e d  as a u n iq u e  event.

°  R . J .  B a n k s  and  G . M o o n , ‘ S p e a k in g  in T o n g u e s : A S u rv e y  o f  the NT E v id e n c e ’ , Churchman 80, 1966, 

pp . 2 7 8 -2 9 4 , p o in ts  o u t that in A c ts  10 :44-46  and  A c ts  19 :5 ,6 , there is n o  hint o f  fo re ign  la n g u a g e s  b e in g  
sp o k en  w hen  glossolalia w as m a n ife sted  (see pp . 2 8 2 f.) . T h e se  w rite rs  fa v o u r  the v iew  that glossolalia is the 

ab ility  to  sp eak  in a sp ir itu a l la n g u a g e  w h ich  m ig h t be a la n g u a g e  o f  m en  o r o f  an ge ls.

76 D . M . S m ith , ‘G lo sso la lia  an d  O th e r  S p ir itu a l G ifts  in a NT P e rsp e c t iv e ’ , Int 28, 1974, p p . 3 0 7 -3 2 0 , 

d raw s a d istin c tio n  b etw een  L u k e ’s reference to  glossolalia as fo re ig n  la n g u a g e s  and P a u l’s. H e  th in ks L u k e  
w as u n fam ilia r  w ith  ‘ to n g u e s ’ . B u t  w ith o u t a g re e in g  w ith  S m ith  that L u k e  has g iv en  his o w n  in terpreta tio n , 
w e m a y  still rec o g n ize  a m a jo r  d ifferen ce  b etw een  the fu n ctio n  o f  to n g u e s  at P en teco st an d  in su b seq u en t 
C h rist ian  ex perie n ce , due to  d ifferen t c ircu m stan c es.
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Acts
only two other places in Acts is speaking in tongues mentioned, in both 
cases as an accompaniment of the outpouring of the Spirit (Acts 10:46; 
19:6). In neither case is any mention made, as in Acts 2, of the hearers 
being able to understand, and these occurrences may perhaps be closer to 
the 1 Corinthians experience than to Pentecost.77 It should be noted, how
ever, that in Acts 10 the manifestation accompanied the initial outpouring 
of the Spirit on Gentiles and there may be significance in that. Moreover, 
the Acts 19 occasion could be regarded as another Pentecost-type experience 
for the benefit of former disciples · of John the Baptist, but this is 
debatable.

(v) The Spirit’s activity at Pentecost is claimed to be a direct fulfilment 
of o t  prophecy. The quotation from Joel 2:28-32 in Acts 2:17-21 refers to 
‘the last days’ and to the inauguration of ‘the great and manifest day of the 
Lord’. The way in which Peter grasps the significance of the fulfilment of 
this prophecy, and indeed his bold manner in proclaiming it, are evidence 
of the Spirit’s activity. He was, in fact, exemplifying what he was 
proclaiming.

(vi) In his exposition Peter declared, not only that the gift of the Spirit 
came direct from the throne of God, but also that it followed the exaltation 
of Jesus (Acts 2:32-33). There is a similar understanding here as in the 
statement of Jesus in John 7:39. Peter’s remarkable insight regarding the 
session of Jesus at the right hand of God, only a few weeks after the 
crucifixion, must have been through the revelation of the Holy Spirit. 
Indeed, the pouring out of the Holy Spirit was for the apostles an evidence 
that Jesus had been exalted.78

(vii) The promise of the Holy Spirit was made to those who repent, are 
baptized and receive forgiveness (Acts 2:38). This meant in effect that all 
who truly repented and believed and identified themselves with the existing 
group of believers would receive the gift of the Spirit. It must be assumed 
therefore that all the 3,000 who were baptized also received the Spirit. The 
Spirit was available to all believers.79 There is no suggestion in Acts 2 that 
the outpouring of the Holy Spirit was primarily to give power to existing

77 A . A . H o e k e m a , Holy Spirit Baptism (1972), pp . 4 8 f., p o in ts  o u t fo u r  d iffe ren ces b etw een  the ex perien ce  

o f  to n g u es in A c ts  c o m p a re d  w ith  the m en tio n  in 1 C o rin th ian s , (i) T o n g u e s  in 1 C o r . need ed  in terpreta tio n ; 

(ii) In 1 C o r . the p u rp o se  o f  to n g u e s  w as ed ifica tio n , in A cts co n firm atio n , (iii) In A cts to n g u e s  w as 

irresistib le , in 1 C o r . a co n tin u in g  g ift  u n d er the S p ir it ’s co n tro l, (iv) In A c ts  all in the g r o u p  sp o k e  in 

to n g u es, in 1 C o r . o n ly  so m e  (cf 1 C o r . 12:30).

78 O n  the p o ss ib le  in fluence o f  Ps. 6 8 :1 9  on  A c ts  2 :33 , cf J .  D u p o n t , ‘ A sc e n sio n  du  C h r is t  et d o n  de 

l ’E sp r it  d ’ap res A c te s 2 :3 3 ’ , Christ and Spirit pp . 219ff.
J .  D . G . D u n n , Baptism in the Holy Spirit, p. 44, d ra w s a d istin c tio n  b e tw een  the a scen sio n  an d  P en teco st 

b y  re latin g  the fo rm e r  to  the c lim ax  o f  J e s u s ’ m in istry  fo r  h im se lf  an d  the latter to  the c lim ax  o f  J e s u s ’ 

m in istry  for the d isc ip le s .
79 E . S ch w eize r, T D N T , pneuma, 6 , p. 412 , m a in ta in s that the o b ed ien ce  m u st  p reced e  the recep tio n  o f  

the S p irit. B u t  the g iv in g  o f  the S p irit  is p ast tense  and the o b e y in g  is p resen t (cf A c ts  5 :32 ). C f  E . 
H aen ch en , Acts (E n g . tran s. 1971), ad loc., w h o  takes ‘ th o se  w h o  o b ey  h im ’ to  b e  all be liev ers.
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believers as some have maintained. On the contrary it relates to the ex
perience of conversion.
THE SPIRIT IN JERUSALEM AND SAMARIA
From the initial outpouring we turn to the continuing work of the Spirit 
through the early church leaders. Luke selects various samples to demon
strate how fundamental the Spirit’s activity was in all aspects of the devel
oping work of the church.

(i) The Spirit gives courage for witness before rulers. In view of the 
predictions of Jesus that his disciples would have to answer for their faith 
before rulers (Lk. 12:12 and parallels), it is not surprising that at an early 
stage in Christian history Peter and John were put to the test. There can 
be no doubt that Luke saw a connection between the promise that the Holy 
Spirit would teach the disciples what to say, and the extraordinary boldness 
of Peter and John which mystified the rulers (Acts 4:13; cf. also 4:31). Luke 
notes that Peter was filled with the Spirit as he addressed the council (Acts 
4:8), and regarded this as a sufficient explanation of the transformation 
which had taken place in Peter.

(ii) The Spirit supports the prayer and praise of the believers. In the 
passage Acts 4:23-31, there are two mentions of the Spirit, one in connec
tion with Scripture (a citation from Ps. 2 in verse 25) and one in connection 
with another dramatic demonstration of spiritual power in the course of 
worship (verse 31). The former is exactly parallel with Acts 1:16 and the 
latter with Acts 2:4. Moreover, this second affirmation of fullness of the 
Spirit is accompanied, as the former, with exceptional boldness in proclaim
ing the word of God.

The Spirit’s power was clearly not given simply to strengthen the circle 
of believers. This is an instance in which the Spirit’s activity is outgoing 
in witness.

(iii) A somewhat different aspect of the Spirit’s work is seen in the 
promotion of corporate awareness among the believers. It began on the day 
of Pentecost (Acts 2:41 ff.) and it became strengthened in Acts 4:32ff. While 
in neither case is the communal consciousness of Christians attributed to 
the Spirit, yet in both cases it follows a reference to the infilling with the 
Spirit. It is important to recognize this communal aspect of the Spirit, for 
its explains the seriousness of the defection of Ananias and Sapphira. Indeed 
in keeping back part of his possessions while purporting to give the whole 
to the community, Ananias is charged with having lied against the Spirit 
(Acts 5:34). The subsequent judgment upon him and his wife, although at 
first sight seeming to be out of proportion to the offence, nevertheless 
impressed on the community the extreme seriousness of lying to the Spirit. 
In no more awe-inspiring way could they have learnt that the Spirit was 
presiding over the affairs of the church. Moreover, Peter equated lying to
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the Spirit with lying to God (5:34). Ananias’ and Sapphira’s great mistake 
was to treat the church as an organization of man instead of a community 
of the Spirit.

(iv) At an early stage the administrative activity of the Spirit in the com
munity is seen in the method adopted to resolve the internal problem of 
the dispute between the Hellenistic and Hebrew believers. All the men 
appointed to assist the apostles by distributing food were to be men ‘full 
of the Spirit and of wisdom’ (Acts 6:3). Stephen is specially marked out as 
such a man. Although the task was essentially practical, it needed to be 
done by men under the direction of the Spirit. There could be no dichotomy 
between the sacred and the secular while the Spirit presided over the 
church’s affairs. In Stephen especially the two aspects merged, for he 
powerfully disputed with men of the Hellenistic synagogue who ‘could not 
withstand the wisdom and the Spirit with which he spoke’ (Acts 6:10). The 
Spirit’s sovereign transference of Stephen from a table-server to an effective 
apologist demonstrates again that he, not the apostles, was in charge. At 
the conclusion of his defence before the council Stephen still shows evidence 
of his fullness of the Spirit (Acts 7:55). Moreover, what caused the uproar 
among his hearers was the charge that they were resisting the Holy Spirit 
as their fathers had done (7:51). This is an interesting instance of continuity 
between the old and the new as far as the Spirit is concerned. Stephen 
accepted that the same Spirit who was dwelling in him had been active in 
Jewish history.

(v) The first outpouring of the Spirit on non-Jews happened at Samaria. 
Philip, like his fellow administrator Stephen, was led to preach. The change 
of location was due to circumstances outside his control (Saul’s persecu
tion), but there is no mention of the activity of the Spirit until the arrival 
of Peter and John from Jerusalem. The Samaritan situation (Acts 8:4ff.) 
raises an interesting question, for many had believed Philip and had been 
baptized, and yet had not received the Spirit.80 Luke gives no indication of 
why the Spirit had not confirmed the preaching as he confirmed Peter’s 
preaching at Pentecost. It has been suggested that Philip had no authority 
to lay hands on these Christians since he was not an apostle.81 But the case 
of Paul in Acts 9:12, 17, who received the Spirit through the laying on of
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80 C f  J .  D . G . D u n n ’s full d iscu ss io n  o f  the A c ts  8 p ro b le m , op. cit., pp . 5 5 -7 2 . H e  takes the v iew  that 

the S am a ritan s w ere  n o t true b e liev ers until they rece iv ed  the Sp irit.

S o m e  regard  the recep tio n  o f  the S p irit  th ro u g h  the lay in g  on  o f  the a p o s tle s ’ h an d s as the v isib le  
m an ifesta tio n  o f  w h at had a lread y  h a pp en ed  (eg. J .  H . E . H u ll, The Holy Spirit in the Acts o f the Apostles 
(1967), pp . 106ff. Cf. a lso  G . R . B e a s le y - M u r r a y ’s d isc u ss io n , Baptism in the N T  (1963), pp . 118f. F o r a 
P en teco sta list  v iew , w h ich  re g ard s it as a sec o n d  recep tio n  o f  the S p irit, cf. H . M . E rv in , These are not 
Drunken, as ye Suppose (1968), p p . 92ff.

H1 F o r fu rth er c o m m e n t  on  this p a ssa g e , cf. L. D e w a r , The Holy Spirit and Modem Thought, p p . 5 4 f f . ; W. 
F. F lem in g to n , The N T  Doctrine o f Baptism (1948), p. 41 ; J .  M u n c k , Acts, p . 75 ; R . B . R ac k h am , Acts (WC, 
1901), p. 116.
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hands of Ananias, sufficiently refutes this view. It will hardly do to attribute 
apostolic status to Ananias for this exceptional task,82 since this would 
weaken the whole concept of ‘apostle’ for which Paul so staunchly con
tended. It cannot therefore be argued that Luke held the theory that only 
the Jerusalem apostles could confer the Spirit.

How then is the distinction between the Samaritans’ believing and being 
baptized, and their receiving of the Spirit, to be explained? Can it be 
maintained that the Spirit’s coming was some kind of later experience 
distinct from the earlier experience of faith? It has been suggested that the 
separation was intentional because of the need for some special sign to 
show that the despised Samaritans had really been received.83 Another view 
is to maintain that there was something defective about the Samaritans’ 
belief. Luke uses an unexpected construction when he says that the Sa
maritans gave heed to what Philip said, i.e. in the sense of intellectual 
assent rather than in the sense of personal commitment to Christ.84 If this 
is a valid interpretation it would be reasonable to conclude that the Sa
maritans entered into true faith only when the Spirit came upon them. This 
would be supported by the fact that Simon the magician also ‘believed’, 
but did not receive the Spirit. In fact Peter gave judgment that he was ‘in 
the gall of bitterness and in the bond of iniquity’ (Act 8:23).

There was clearly something defective about both his belief and baptism. 
It seems reasonable to suppose, in view of their high regard for magic, that 
the Samaritans were particularly superstitious and needed some remarkable 
demonstration of spiritual power to overcome this characteristic. The trans
formation effected was sufficiently electrifying to be noted by Simon and 
sufficiently impressive for him to desire to work such transformation in 
others. The whole incident again vividly draws attention to the sovereign 
character of the Spirit. Peter at once rejects as unthinkable any idea of the 
manipulation of the Spirit by man, especially by bribery which marks the 
worst antithesis to real spiritual power.

A further note is needed on the fact that only in Acts 8:17 and in two 
other places in Acts is reception of the Spirit linked with the laying on of
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82 C f  G . W. H . L am p e , The Seal of the Spirit (1951), p. 68, w h o  m ain ta in s that A n an ia s w as c o m m iss io n e d  

as an ap o stle  fo r  th is p articu lar  task . H is  reaso n  fo r  th is v iew  is that A n an ia s had seen the L o rd  and had 

been  ,se n t ’ . B u t  this su g g e s t s  a ‘ t e m p o r a r y ’ ap o stle sh ip , fo r  w hich  there is no  o th er NT su p p o rt .

83 F. F. B ru c e , Int 27, 1973, p. 174, su g g e s t s  that the S am a ritan s , w h o  had so  lo n g  been  the o b jec ts  o f  

Je w ish  d isa p p ro v a l, need ed  a sp ecia l ge stu re  fro m  the Je r u sa le m  ap o stle s  to  assu re  th em  o f  in c o rp o ra tio n  

in to  the fe llo w sh ip  o f  b e liev ers . H en ce  the d e lay  in the recep tio n  o f  the S p irit. F. D . B ru n er, A Theology 
of the Holy Spirit, pp . 1 7 5f., in c lin es to  the v iew  that the d e lay ed  recep tio n  w as d u e  to  the d e s ig n  o f  G o d  
that the ap o stle s  sh o u ld  see fo r  th em se lv e s the descen t o f  the S p ir it  on  the rac ially  d e sp ise d  S am a ritan s . H e 
takes the ‘n ot y e t ’ o f  th is p a ssa g e  to p o in t to  an ex cep tio n a l sep ara tio n  b etw een  b ap tism  and the rece iv in g  

o f  the Sp irit.
84 C f  D u n n ’s d isc u ss io n  o f  the w h o le  sec tio n , Baptism in the Holy Spirit, p p . 5 5 f., in a ch ap ter  he calls, 

‘T h e  R id d le  o f  S a m a r ia ’ . H e  p o in ts  o u t that episteusan in A c ts  8 :1 2  is fo llo w e d  by  the d a tiv e  and d o e s  not 

h ave the sam e  m e an in g  as w ith  eis o r  epi.
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hands (Acts 9:17; 19:6). It cannot, therefore, be claimed to be an essential 
means. Again the Spirit is sovereign and sometimes dispenses with such 
means, as in the case of Cornelius and his household (Acts 10:44). More
over, laying on of hands is also used for special commissioning, as in the 
case of the Antioch church sending out Saul and Barnabas (Acts 13:3).

(vi) The activity of the Spirit is also seen in individual guidance in the 
narrative of the encounter between Philip and the Ethiopian. While Luke 
says that an angel of the Lord directed Philip away from Samaria towards 
Gaza (Acts 8:26), it is the Spirit who superintends the approach of Philip 
to the Ethiopian (8:29) and who transfers Philip from the scene after Philip 
had baptized the eunuch (8:39). In this instance no mention is made of the 
descent of the Spirit on the Ethiopian. It is noticeable that one textual 
variant attempted to remedy this omission by adding that the Spirit fell on 
the eunuch. The focus falls rather on the guidance of the evangelist. This 
constant presentation of the varied activities of the Spirit is particularly 
characteristic of Luke’s narrative. It leaves the reader with the vivid impres
sion that those activities cannot be reduced to a stereotyped pattern. The 
idea of the Spirit transporting a person to a different place is familiar in the 
o t  (1 Ki. 18:12; 2 Ki. 2:16; Ezk. 3:14; 8:3). It is a striking acknowledgment 
of the direction of the Spirit in individual movements. In view of the 
importance of the conversion of the Ethiopian for the on-going mission of 
the church, the Spirit’s control in the event is particularly significant.
THE s p i r i t ’s W ORK IN TW O  NOTABLE CONVERSIONS 
The key to the whole experience of the conversion of Saul of Tarsus is his 
infilling with the Holy Spirit. The prior questionings in his mind, the 
cataclysmic experience on the Damascus road, the challenge of the heavenly 
voice, the temporary blindings, and the sending to him of Ananias as the 
result of a vision were all steps in the way leading to the climax of his 
receiving the Spirit. Ananias announced to Saul that the scales would fall 
from his eyes and he would be filled with the Spirit (Acts 9:17).83 Luke 
relates the falling of the scales but says nothing about the actual infilling. 
This, however, may be assumed. It is noticeable that in Saul’s case the 
Spirit’s infilling seems to be prior to Saul’s baptism, which in Luke’s 
narrative followed immediately after, unless, of course, the infilling was 
co-incident with the baptism. The main feature of importance in Luke’s 
account is the indispensable activity of the Spirit in the conversion of Saul.

When later the apostle relates his own conversion experience before non- 
Christian hearers (Acts 22, 26), he understandably says nothing about the

83 G . S tah lin , Die Apostelgeschichte (N T D  10, 1962), pp . 137f., m a in ta in s that the co n stru c tio n  in A cts 
9 :17  and 18 in d icates that the in fillin g  is co n n ected  w ith  b ap tism . Cf. a lso  W. H e itm iille r , Im Namen Jesu: 
Eine sprach- und religionsgeschichtliche Untersuchung zurn Neuen Testament, speziell zur altchristlichen Taufe 
(1903), p. 302  n 3, w h o  re g a rd s  b e in g  filled  w ith  the S p irit  as a p arap h rase  o f  b ap tism .
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Holy Spirit. But his epistles confirm the central place of the Spirit in his 
Christian experience and form an exposition of the outworking of the 
initial experience to which Luke refers. Until then he had identified himself 
among those who, in Stephen’s words, had resisted the Spirit (Acts 7:51), 
but at the point when that resistance was finally overcome he was filled 
with the Spirit.

The other notable conversion was that of Cornelius, particularly because 
he is the first Gentile to embrace the Christian faith. The events leading up 
to Peter’s visit to his home in Caesarea are related in detail by Luke because 
of the significance of the event in the development of the Christian church. 
After the vision, the Spirit directed Peter to go with Cornelius’ men (Acts 
10:19). In the course of his address Peter describes Jesus as being anointed 
by God ‘with the Holy Spirit and power’ (Acts 10:38), an interesting tie- 
up with the historical Jesus. But the climax came when the Spirit fell on 
the hearers while Peter was still speaking (10:44). Luke notes that Peter’s 
Christian companions (clearly Jews) were amazed that the Gentiles received 
the Spirit. Again, on the strength of the Spirit’s infilling, baptism followed, 
because the former had demonstrated that the people concerned were true 
Christians. It was the Spirit who had confirmed for Cornelius and his 
household the forgiveness of sins through Christ’s name (Acts 10:43). 
As at Pentecost, the gift of tongues was seen to be a sign of the giving of 
the Spirit.86

When later Peter reported the events leading to Cornelius’ conversion he 
mentioned the Spirit’s leading (Acts 11:12) and the descent of the Spirit 
while he was speaking (11:15), but further reflection had jogged his mem
ory about the Lord’s promise that his disciples would be baptized with the 
Holy Spirit (11:16). Peter represents the growing awareness of the Christ
ians that what was happening was no accident, but the planned operation 
of the Spirit.87 This is reflected in the statement in Acts 9:31 that the church 
in Judea, Galilee and Samaria had peace and multiplied as it walked in the 
fear of the Lord and the comfort of the Holy Spirit.
THE SPIRIT IN PROPHECY
One of the gifts of the Spirit which figures in Paul’s discussions is the gift
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86 B ru n er, op. cit., p. 192, d ra w in g  su p p o r t  fro m  O . D ib e liu s , Die werdende Kirche: Eine Einführung in die 
Apostelgeschichte (H a m b u rg , Im  F u rc h e-V erla g , 31951, c la im s that to n g u e -sp e a k in g  in A c ts  is ‘a co rp o ra te , 
ch u rch -fo u n d in g , g ro u p -c o n v e rs io n  p h en o m en o n , and n ev er the su b seq u en t S p ir it-ex p er ien c e  o f  an 

in d iv id u a l’ .
87 H . R . B o e r , Pentecost and Missions, pp . 3 2 f., co n sid ers  that L u k e ’s m ain  in terest is to  d e m o n stra te  h o w  

G en tile s w ere  in c lu d ed , i.e. b y  rec o rd in g  the g ift  o f  the S p ir it  to  th em . H e  q u e stio n s  w h eth er the great 
c o m m iss io n  had an y th in g  to  d o  w ith  P e te r ’s p reach in g  to  the G en tile  C o rn e liu s . T h e  fo rm  o f  w o rd s  u sed  
in A cts  11:16 -  ‘ B e  b ap tized  w ith  the S p ir it ’ -  is n ot L u k e ’s n o rm al p h ra se o lo g y . H e  u se s ‘ rec e iv e ’ . T h e  

fo rm  in A c ts  11:16 p ro b a b ly  ech o es the p re -P en teco sta l p ro m ise  o f  Je su s .
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of prophecy and this is twice manifested in Acts in the person of Agabus.88 
In Acts 11:28 he foretold by the Spirit a world-wide famine, as a result of 
which the Antioch Christians at once sent contributions to their Judean 
brethren. To them prophecy through the Spirit carried with it a responsi
bility to act. The spontaneous nature of the response reveals the sensitivity 
of the Antioch church to the Spirit’s leading. The second exercise of 
Agabus’ prophetic gift is recorded in Acts 21:1 Off. and is again directly 
attributed to the Holy Spirit. It concerned the destiny of Paul at Jerusalem. 
Luke notes how he and the other people tried to dissuade Paul from going, 
but the apostle puts a totally different construction on the prediction, 
recognizing its truth.89 For him the only suitable response was ‘The will 
of the Lord be done’ (Acts 21:14). It is also possible that prophecy was the 
means through which the Spirit directed the Antioch church to send out 
Barnabas and Paul and also restrained the missionaries from entering Asia 
and Bithynia.90
THE s p i r i t ’s ACTIVITY IN RESOLVING CONTROVERSY  
When the question of Gentile circumcision was referred to the Jerusalem 
church, Peter’s contribution centred on the fact that the Holy Spirit had 
been given to Gentiles as well as Jews (Acts 15:8). His key argument is 
that the Holy Spirit had made no distinction between Jew and Gentile. In 
James’ letter sent to Gentile churches he gives his conclusion in the words, 
‘It has seemed good to the Holy Spirit and to us to lay upon you no greater 
burden than these necessary things. . .’ (Acts 15:28f.). In no clearer way 
could the Jerusalem Christians indicate that they accepted the dictates of 
the Spirit on this issue, the result of which vitally affected the future of the 
Gentile mission. On so crucial an issue it was the Spirit who did not permit 
a decision to be made which would have caused Christianity to remain a 
sect of Judaism. This event brings out clearly the way in which the leaders 
of the early Church were themselves Spirit-led.

Since the prohibitions suggested in Acts 15:29 do not appear to have 
been regarded as absolute demands, they must be treated as matters of
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88 J .  D . G . D u n n , Jesus and the Spirit, p p . 1 74f., p o in ts  o u t that L u k e  link s p ro p h ecy  an d  glossalalia and 

d escrib es these  in e c sta tic  te rm s. H e  say s n o th in g , h o w e v e r , ab o u t fa lse  p ro p h e cy  and h o w  this is to  be 
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certain ly  g iv e s  the im p re ss io n  that Paul w as p rep ared  fo r  the o p p o sit io n  fac in g  h im  at Je ru sa le m . C o m 
m e n tin g  on  the p h rase  ‘ b o u n d  b y  the S p ir it ’ in A c ts  20 :2 2 , F. F. B ru c e , Int 27, 1973, p. 182, say s that it 
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Apostolic History and the Gospel (ed. W . G a sq u e  an d  R . P. M artin , 1970), p p . 5 5 -6 7 .
90 T h is  is su g g e s te d  by G . T . M o n ta g u e , The Holy Spirit: Growth of a Biblical Tradition, p. 296. A s far 
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temporary expediency which later became modified. James refers to them 
again in discussion with Paul in Acts 21:25, but they are not mentioned 
elsewhere in the n t  (unless some allusion to them is seen in Rev. 2:14. 
20).91 What is more important for n t  theology is the way in which Paul 
argues for the basic unity of Jew and Gentile (cf. his Galatian letter and in 
Eph. 2:16-22), in the course of which discussion he has much to say about 
the part played by the Spirit.
THE SPIRIT IN THE GENTILE MISSION
It was unquestionably a highly significant policy move on the part of the 
Antioch church to contemplate the Gentile mission, for it was a break
through which launched a movement of rapid expansion.92 Luke describes 
the move explicitly in terms of the Holy Spirit, who issued the charge to 
set Barnabas and Saul apart for other work (Acts 13:2). Not only was the 
selecting, but also the sending, seen to be the work of the Holy Spirit 
(13:4). The whole of the subsequent first missionary itinerary is, therefore, 
seen as an operation of the Spirit. Indeed in his encounter with the magician 
Elymas in Cyprus, Paul is said to be filled with the Holy Spirit (13:9). This 
is seen as the explanation of his clear perception of the true state of Elymas’ 
heart and mind. It was Elymas’ sudden blindness that convinced the pro- 
consul of the truth of Christianity. He must have seen it as an evidence of 
the authoritative word of Paul, which was in fact the voice of the Spirit.

Luke comments that the Christians, whom Paul and Barnabas left behind 
at Antioch in Pisidia, were filled with joy and with the Holy Spirit (Acts 
13:52). Since this was in face of considerable opposition from Jews and 
others whom they had incited, it is a strong testimony to the continual 
reality of the fullness of the Spirit in believers.

Another feature of the Spirit’s work in the Gentile mission is his guid
ance, an aspect which comes out clearly in Acts 16:6. Luke states that Paul 
and his party were forbidden by the Holy Spirit to speak the word in Asia 
and equally forbidden to enter Bithynia (16:7).93 Luke does not tell how 
the missionaries knew they were forbidden, but his narrative leaves no 
doubt that he himself was convinced that the assessment that it was the 
work of the Spirit was right. Since Luke joined Paul’s party immediately 
after this (cf. the use of the first person in Acts 16:10), it is reasonable to
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91 Cf. G . R . B e a s le y - M u r r a y ’s d isc u ss io n , Revelation, p p . 86f.

92 See  E . M . B . G reen , I Believe in the Holy Spirit (1975), p p . 5 8 f f . , fo r  a su cc in c t d isc u ss io n  on  the Sp irit  

and m issio n .

93 It is n o ticeab le  that w h ereas in A c ts  16:6 L u k e  refers to  the H o ly  S p irit, in 16:7 he u se s the ex p re ss io n  
S p irit  o f  Je su s . T h is  th ro w s so m e  ligh t o n  L u k e ’s th e o lo g y  o f  the S p ir it , fo r  it is in sep arab ly  linked  w ith  

the p erso n  and w o rk  o f  C h ris t . G . S tah lin  d isc u sse s  the im p lica tio n  o f  th is in an article in Christ and Spirit, 
pp. 2 2 9 -2 5 2 . H e  co n c lu d e s that the S p ir it  o f  Je s u s  is the S p irit  w h o  b e lo n g s  to  Je su s . In th is sen se  the Sp irit  

is G o d ’s rep resen tativ e . A t the sam e  tim e  ‘he is the p erso n al sp ir itu a l p o w e r  w h ereb y  the L o rd  Je s u s  is 

p resen t and activ e  in the c h u rc h .’
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suppose that he learned firsthand that Paul himself was equally convinced. 
Moreover, the prohibitions led immediately to the vision of a European 
mission, and it is not unreasonable to suppose that this represents the 
positive side of the Spirit’s leading. One highly significant feature is that 
in Acts 16:7 the Spirit is named as ‘the Spirit of Jesus’, indicative of the 
continued work of the risen Christ through the Spirit. The Spirit is the 
representative of Jesus.
THE SPIRIT AND THE *DISCIPLES’ AT EPHESUS
Luke’s account of Paul’s meeting with the twelve men at Ephesus merits 
careful comment because it has been variously understood. Paul’s im
mediate question to them was, ‘Did you receive the Holy Spirit when you 
believed?’ (Acts 19:2). He clearly detected a lack. Their response that they 
have not heard of the Holy Spirit prompts Paul to ask, ‘Into what then 
were you baptized?’ Since their baptism was John the Baptist’s, it is clear 
that these people had not yet reached the stage of Christian belief. Although 
they are called ‘disciples’, the term must be understood here in a different 
sense from elsewhere in Acts.94 In Luke’s normal usage ‘disciples’ means 
Christians, but he generally uses the word with the article to denote a 
specific group. In the present case the reference is vague and some distinc
tion seems to be implied. They probably considered themselves to be 
Christians, but if they knew only the baptism of John their knowledge of 
Christianity was clearly defective. Moreover, even their knowledge of 
John’s baptism was not precise, since he had predicted a baptism of the 
Spirit by Jesus. We must conclude that these ‘disciples’ were not in the 
main stream of Christianity.95 It is no surprise, therefore, that as yet they 
had not received the Spirit.

Does Paul’s question imply the possibility of faith without the possession 
of the Holy Spirit? In his epistles Paul emphatically denies such a possibility 
(cf. Rom. 8:9). Could it be that Luke is portraying a different approach? 
But there is no support in Acts for such a view. It is more reasonable to 
suppose that Paul detected the lack of the Spirit (otherwise why the ques
tion?), and inferred from this that these ‘disciples’ were not as yet 
Christians.
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94 C f  D u n n ’s d isc u ss io n  o f  th is p a ssa g e , Baptism in the Holy Spirit, pp . 83ff.
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u se  o f  th is p a ssa g e  in su p p o r t  o f  a ‘se c o n d ’ ex p erie n ce . R . B u ltm an n , History o f the Synoptic Tradition (E n g . 
tran s. 1963), p. 247  n. 1, m a in ta in ed  that fo r  A c ts  b a p tism  and  the recep tio n  o f  the S p irit  b e lo n g  to geth er. 
T h e  co n trast o f  J o h n ’s b a p tism  w ith  C h r is t ia n  b p tism  in A c ts  19:1-7 sh o w s  that fo r  C h rist ian  b ap tism  it 
is the g ift  o f  the S p ir it  that is ch arac teristic . C f  a lso  h is T7V T 1, p. 139.
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Another problem which arises from this passage concerns the interval 
which separated the baptism of these twelve believers and their receiving 
the Spirit when Paul laid his hands on them. Some see this as evidence of 
the fact that the receiving of the Spirit is subsequent to the initial act of 
conversion. But the passage before us hardly supports such a view. Luke 
records the baptism and the laying on of hands as if they were parts of one 
act, not two. Although it is a possibility, it is not the most natural under
standing of these words to claim that they support a baptism of the Spirit 
subsequent to conversion.96 The exercise of gifts of the Spirit (speaking in 
tongues and prophecy) was a tangible evidence in this case of the reality of 
the infilling (see later section under Paul’s doctrine).

Some comparison might be made between these Ephesians and Apollos, 
who also knew only of John’s baptism (Acts 18:25). Nevertheless, he is 
said to be ‘fervent in spirit’, which may legitimately be taken to refer to 
the Holy Spirit.97 He still needed further instruction, but was nevertheless 
already a Christian.

There is one other reference to the Holy Spirit in Acts, also related to 
the Ephesian church. In Paul’s address to the elders, he asserts of them that 
the Holy Spirit has made them guardians of the flock, to feed it (Acts 
20:28). This suggests that Paul accepts as a matter of course that elders 
were appointed by the Holy Spirit.98 This is is line with the earlier allusions 
to the table administrators in Acts 6 and the mission delegates in Acts 13. 
It is the Spirit who not only sets men aside for the work of the ministry, 
but also directs them into the kind of ministry to which they are to be 
appointed. The work of oversight and the work of shepherding was the 
direct concern of the Holy Spirit.
SUMMARY OF THE HOLY SPIRIT IN ACTS
We may observe at once that this evidence from the book of Acts does not 
provide us with any reflection on the theology of the Spirit. It is wholly 
concerned with his activity. In this there is a close parallel with his activity 
in the ministry of Jesus, although much more detailed. The theological 
exposition of the doctrine of the Spirit did not fit into Luke’s purpose in 
Acts, but comes to fuller expression in the epistles.
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96 It m u st  be n o ted  that the b o o k  o f  A c ts  d o e s  n ot p resen t an en tire ly  co n sisten t p ro ced u re . C o rn e liu s  

received  the S p irit  b e fo re  b a p tism  an d  the 120 in A c ts  2 in d e p en d en tly  o f  b a p tism . T h is  sh o w s that so m e  

cau tion  m u st be  ex erc ised  b e fo re  c o n c lu d in g  that there w as a fix ed  o rd er.
97 G . W . H. L a m p e , The Seal of the Spirit, p. 66, su g g e s t s  that the fact that A p o llo s  is so  d escrib ed , 

a lth o u g h  he k n ew  o n ly  the b a p tism  o f  Jo h n , m a y  be b ec au se  L u k e  re g ard e d  as n o rm al that the S p irit  w as 

im p arted  th ro u g h  b a p tism . B u t  he a d m its  that L u k e  m a y  h ave  th o u g h t that a d irect c o m m iss io n  o f  the 
L o rd  co n fe rred  the S p irit  in v iew  o f  h is h igh  ran k in g  a m o n g  the ap o stle s  (as fo r  in stan ce  at C o rin th ).

98 S in ce  L u k e  g iv e s  no  in d icatio n  o f  the m an n er in w h ich  the Sp ir it  ap p o in te d  e ld ers, there is m u ch  to 
be sa id  fo r  F. F. B r u c e ’s v iew  that the m en  w ere  ap p o in ted  an d  rec o g n ized  b ecau se  th ey  w ere  th o se  on  
w h o m  the S p ir it  had b e sto w e d  the n ece ssary  q u a lifica tio n s (The Book of Acts, 1954, p. 416).
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There is no question in Luke’s mind that the emergence of the Christian 
church is due to the work of the Spirit. Moreover, the Spirit is clearly the 
same Spirit who worked in the ministry of Jesus, which justifies the oc
casional use of the title ‘the Spirit of Jesus’."

Another feature of the Acts narratives is that the Spirit’s activities are a 
fulfilment of the promises given by Jesus himself. Luke illustrates the 
Spirit’s guidance, his power to convict, his abiding with the people of God, 
the overflowing of the message through Christians like rivers of living 
water and the abundant power seen in witnessing. There is therefore a 
direct link between what Jesus said about the Spirit and what the early 
church experienced.

It is worth noting that each new stage in Christian development is seen 
as a work of the Spirit. The beginnings at Pentecost are the most obvious 
illustration of this, but not the only case. The Spirit’s activity is seen in the 
early defence of the gospel, in the extension of the church to the Gentiles, 
in the launching of world-wide mission, in the resolution of the terms for 
Gentile admittance, and in the specific control of mission activities. The 
emphasis falls more on the corporate than on the individual aspects, which 
again are more to the fore in the epistles. This may also account for the 
fact that Acts says virtually nothing about the ethical aspects of the Spirit’s 
work. The writer’s main interest is the narration of the church’s activities 
rather than the attitudes of individuals or groups. This need not imply that 
ethical issues were of no interest to him, but simply that space did not 
permit him to include such issues in his writing.
Paul
Moving into the epistles of Paul, we are met with a profusion of references 
to the Holy Spirit. So widely did the Spirit’s activities permeate Paul’s 
thinking that there is hardly any aspect of Christian life and experience 
outside the sphere of his activities. Our purpose here will be to summarize 
the main facets of the Spirit’s work. We shall do this by first considering 
his work in proclamation, then in the response of the individual and his 
place in initiation, followed by an examination of the Spirit’s part in the 
Christian life and in the community. We shall need to give special attention 
to such themes as baptism in the Spirit, the fullness of the Spirit and the 
gifts of the Spirit. These studies will be basic for our further investigation 
of what Paul says about the new life in Christ. Some overlap is unavoidable, 
but in the present section the aim will be to illuminate the person and 
character of the Spirit. 99

Paul

99 H . F len der, St Luke, Theologian o f Redemptive History (E n g . tran s. 1967), p. 139, n o te s that in A c ts  
there is a clear d istin c tio n  b etw een  C h r is t  an d  the S p irit. ‘T h e  S p ir it-e n d o w e d  ch u rch  rem ain s the co u n 

terpart o f  its L o rd , n o r  m e re ly  the ex ten sio n  o f  h is p e r so n a lity ’ .
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THE W ORK OF PROCLAM ATION
There are a few statements in these letters which confirm the indispensable 
work of the Spirit in the preaching ministry of the apostle Paul. The 
clearest autobiographical statement in this respect is 1 Corinthians 2:1-4. 
The apostle first disclaims using lofty words of wisdom in his ministry 
among the Corinthians. He then gives his main message (Jesus Christ and 
him crucified), and concludes that his speech and message was ‘in dem
onstration of the Spirit and power’ (1 Cor. 2:4).100 In this expression the 
Spirit is the source of the power. Paul is concerned that faith should not 
rest in man’s wisdom. Proclamation which is dependent on the Spirit is 
seen to be independent of human wisdom. This does not mean that Spirit- 
endowed preaching is opposed to human wisdom, but that human wisdom 
is not the source of the message. The fact that the Spirit plays so important 
a part at once places the proclamation of the gospel on a higher plane than 
man’s reason.

A similar conviction about the Spirit’s part in preaching is seen in 1 
Thessalonians 1:5, where ‘power’, ‘the Holy Spirit’ and ‘full conviction’ 
are linked together. In Ephesians 3:5 the revelation which had been given 
to apostles and prophets is said to be by the Spirit. The particular subject 
of the revelation in this case is the inclusion of the Gentiles (cf. also Eph. 
2:18).

If we may regard Romans 1:1-4 as part of a pre-Pauline statement which 
Paul incorporates in his letter, the statement in verse 4, referring to Jesus 
as ‘designated Son of God in power according to the Spirit of holiness by 
his resurrection from the dead’,101 is of added significance as representing 
both primitive and Pauline theology. It is not that the Spirit designates 
what was not previously a reality, but that he performs the function of 
confirming by a demonstration of power and majesty that Jesus had been 
appointed Son of God. The Spirit’s part in the resurrection of Jesus was a 
most powerful demonstration of this.102

Perhaps something of the same idea is seen in the formula which forms 
part of the Christological hymn in 1 Timothy 3:16, ‘vindicated in the 
Spirit’. There is dispute, however, over this interpretation ofpneuma as the 
Holy Spirit, for some understand it to relate to Christ’s spiritual nature, in

100 T h e  w o rd  apodeixis (d e m o n stra tio n ) is a tech n ical term  in rh e toric , cf. H . C o n z e lm a n n , 

t Corinthians (E n g . trans. Hermeneia, 1975, fro m  K E K , 1969), p p . 55 n. 26. T h e  w h o le  p h rase  w o u ld  

th ere fo re  reject the idea that the g o sp e l w as p resen ted  w ith  p u re  rh e to ric . C o n z e lm a n n  u n d erstan d s the 
gen it iv e s as p o sse ss iv e .

101 Jo h n  M u rra y , Romans 1 (N IC N T , 1959), p. 11, u n d erstan d s the sta te m en t in R o m . 1:4 in the sen se  

o f  the stag e  o f  p n e u m atic  e n d o w m e n t u p on  w h ich  Je s u s  en tered  th ro u g h  the resu rrectio n . T h e  p o s t

resu rrectio n  s ta g e  is th us d is tin g u ish e d  fro m  the p re -re su rrec tio n  s ta g e  b y  the in v estitu re  o f  p o w er . 
F. J .  L een h ard t, Romans (E n g . tran s. 1961 fro m  C N T , 1957), p. 37, u n d erstan d s the e x p re ss io n  to  m ean  
the H o ly  S p irit  w h ich  is a lso  the S p ir it  o f  C h ris t .

102 S o m e  h ave  seen  this as a referen ce to  the h u m an  sp irit  o f  J e su s , cf. W . S an d ay  and  A . C . H e ad la m , 
Romans (ICC, 1895), p. 9. B u t  this is le ss m e an in g fu l in the co n tex t.
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parallel with ‘flesh’ referring to his human nature. But if the reference is to 
the Spirit, it would relate to the Spirit’s part in the resurrection of Christ 
through which he was vindicated.103 According to this interpretation it is 
the Spirit who acts on behalf of the Son, and this would be in line with his 
Christ-glorifying function. In all probability no clear distinction was in
tended between Christ’s spiritual nature and the Holy Spirit.
THE W ORK OF INITIA TION
According to Paul the Spirit’s task is not simply to draw attention to the 
glories of the risen Christ, but also to take an essential part in the process 
of regeneration. Paul’s approach is here closely akin to the teaching in John 
3:5. Indeed it is a fundamental assumption of Paul’s theological position 
that all believers are possessors of the Spirit. In other words no-one can 
respond to the claims of Christ without being activated and indwelt by the 
Holy Spirit. So important is this aspect of the Spirit that the evidence for 
this statement must be carefully weighed.

Paul takes it for granted that God has given the Spirit to believers (1 
Thes. 4:8). There is no distinction here between those of the Thessalonians 
who have and those who have not received the Spirit. Paul simply says 
that God ‘gives his Holy Spirit to you’. Since the present participle is used, 
a present reality must be in mind -  and the ‘you’ is inclusive of all believers. 
This comes out strongly in several different ways in the Corinthian letters. 
All believers are said to be baptized into one body ‘by one Spirit’ (1 Cor. 
12:13). The unity brought about by the same Spirit exists across such 
diverse groups as Jews and Gentiles, slaves and freemen, two of the most 
strongly marked divides in the ancient world. As if to reinforce his point 
Paul adds ‘all were made to drink of one Spirit.’ We note a similar parallel 
in Ephesians 4:4 where ‘one body’, ‘one Spirit’ and ‘one baptism’ are all 
linked. Both these statements are significant in the discussion on the bap
tism of the Spirit (see below).

The clearest statement in the Corinthian letters is found in 1 Corinthians 
12:3 where Paul says that ‘no one can say “Jesus is Lord” except by the 
Holy Spirit’.104 The force of this statement is conditioned by the fact that

103 C f  J .  N . D . K e lly , The Pastoral Epistles (B C , 1963), pp . 9 0 f . ; cf. a lso  m y  The Pastoral Epistles, pp. 89f.

104 C . K . B arre tt , 1 Corinthians (BC  21971), p p . 2 7 9 ff., d isc u sse s  the v a r io u s  p o ss ib le  w ay s  o f  u n d erstan d 

in g  this co n fe ss io n , lin k ed  as it is w ith  its an tith esis ‘J e s u s  is a c c u rse d ’ . H e  m a in ta in s that P a u l’s p u rp o se  
here is not to  a ffirm  that to  co n fe ss  J e su s  as L o rd  is the S p ir it ’s w o rk , b u t to  p ro v id e  a test f o r ju d g i n g  

ecsta tic  u tteran ce. T . H o ltz , ‘D a s  K en n zeich en  d es G e iste s  (1 K o r . 1 2 :1 -3 )’ , N T S  18, 1971-2 , p p . 3 6 5 -3 7 6 , 

co n sid ers  that the cu rs in g  o f  C h r is t  refers to  th o se  w h o se  live s sh o w , w h atev er their p ro fe ss io n , that they 

are in fact re jec tin g  C h r is t . A . B it t lin g e r , Gifts and Graces (E n g . trans. 1967), pp . 15 ff., th in k s that the tw o  
sta tem en ts w ere  b e in g  u ttered  b y  the sa m e  p eo p le  an d  that these  w ere  se p a ra tin g  the h isto r ic  J e su s  fro m  
the p n eu m atic  C h r is t . R . B u ltm a n n , T N T  1, p p . 15 9 f., takes 1 C o r . 12 :3b  to  refer to  a te m p o ra ry  se izure  
b y  the Sp irit. B u t  F. D . B ru n e r , A Theology o f the Holy Spirit, p. 287 n. 3, d isp u te s  th is o n  the g ro u n d s  
that eipen, n o t lalein, is u sed , the latter b e in g  taken  as a tech n ical te rm  fo r ch ar ism atic  sp eech  (cf. J .  D u p o n t, 
Gnosis (2I9 6 0 ) , pp . 2 2 2 ff., fo r  a d isc u ss io n  o f  P a u l’s u se o f  lalein). R . S c r o g g s , ‘T h e  E x a lta tio n  o f  the S p irit
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it occurs within a discussion of glossolalia. It does not, therefore, relate to 
the ordinary confession of the believer. Nevertheless it shows clearly that 
the test for the genuine experience of ecstatic utterance is whether the 
content of the utterance is Christ centred.* 103 * 105 A more general affirmation is 
found in Romans 8:9, ‘Any one who does not have the Spirit of Christ 
does not belong to him.’ It is noticeable that in this context the Spirit is 
also called ‘the Spirit of God’ and this interchange of titles is valuable in 
showing the close connection between the persons of the trinity in believers 
(see further the comment on this on pp. 11 If.).106 It is clearly the Spirit’s 
work to ensure that a Christian knows that he belongs to Christ. What 
distinguishes a believer from an unbeliever is that the former possesses the 
Spirit, whereas the latter does not. The Spirit is therefore intimately con
cerned with the whole process of initiation into Christian experience.

Paul uses several figures of speech which show the corporate character 
of the work of the Spirit. The body metaphor has already been mentioned. 
Another is the temple metaphor. In 1 Corinthians 3:16, Paul speaks of the 
Corinthians as ‘God’s temple’ and points out that because of this God’s 
Spirit dwells in them.107 In 1 Corinthians 6:19 he uses the expression ‘a 
temple of the Holy Spirit’ of the physical body of believers, a surprising 
idea, especially in a Greek environment in which the body would be 
regarded as evil because composed of matter. Again the only distinction is 
between those in whom the Spirit dwells whose very body becomes sanc
tified, and those who are not temples in this sense. Compare also Paul’s 
statement ‘He who is united to the Lord becomes one spirit with him’ (1 
Cor. 6:17).108
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b y  so m e  E ar ly  C h r is t ia n s ’ , JB L  84, 1965, pp . 3 5 9 -3 7 3 , c o m p a re s  the b la sp h e m y  ag a in st  Je s u s  p a s sa g e  in 

1 C o r . 12 :2f. w ith  the b la sp h e m y  ag a in st  the H o ly  S p irit  p a s sa g e  (M k . 3 :2 8 f. =  M t. 12 :32f. =  L k . 12 :10). 

H e  a ttr ib u te s the fo rm e r  to  a g r o u p  o f  s tro n g  p n e u m atic s  w h o  co n sid er  th em se lv e s to  be free even  to 

b la sp h em e  ag a in st  C h r is t  w h en  in a sta te  o f  ec sta sy . It is d ifficu lt to  im ag in e , h o w ev er , a s itu atio n  in w h ich  
p eo p le  w o u ld  b e liev e  that su ch  actio n  w as accep tab le .

103 Cf. F. F. B ru c e , 1 and 2 Corinthians (N C B ), ad loc.\ F. W . G ro sh e id e , 1 Corinthians (N IC N T ), ad loc.
106 C . K . B arre tt , Romans, p. 158, d ism is se s  as ‘ id le ’ the a ttem p t to  m a k e  a d istin c tio n  b etw een  ‘ S p irit  

o f  G o d ’ and  ‘ S p irit  o f  C h r is t ’ in this co n tex t. M . B lack , Romans, p. 116, re g ard s  th em  as a lm o st  sy n o n y m o u s

fo r the sp ir itu a l fram e  o f  m in d  o f  the C h ris t ia n , and  then link s the tw o  e x p re ss io n s  w ith  a th ird  ‘C h r is t  in 

y o u ’ . F. L een h ard t, Romans, p. 207 , r ig h tly  co n sid ers  that Paul u se s a v arie ty  o f  te rm s o f  th is k in d  to 

c o m p le m e n t each o th er. Cf. a lso  the co m m e n ts  o f  E . E. E llis , ‘C h r is t  and S p ir it  in 1 C o r in th ia n s ’ , Christ 
and Spirit, p p . 2 7 2 f., w h o  lin k s 1 C o r . 12 :4-6  w ith  1 C o r . 15 :45  and 1 C o r . 6 :1 7 , and a g ree s w ith

E. Sch w eize r ( T D N T  6, p. 433) that th ese  p a s sa g e s  id en tify  the S p ir it  w ith  the ex a lted  L o rd . B u t  see 

c o m m e n ts  on  p p . 570f.

107 F. F. B ru c e , 1 and 2 Corinthians (1\C B , 1971), p. 45, n o te s that in Q u m ra n  teach in g  ‘ the in stitu tio n  
o f  the ‘ ‘h o ly  h o u se ”  is a sso c ia te d  w ith  the lay in g  o f  the “ fo u n d atio n  o f  h o ly  sp ir it  fo r  eternal tru th ”  (1 Q S  

9 :3 f.) . B u t  there the p aralle l en d s fo r  the Q u m ra n  co n c ep tio n  o f  the Sp ir it  lack s the p erso n a l e lem en t so  

p ro m in en t in P a u l. ’
108 A lth o u g h  in th is co n te x t  ‘sp ir it ’ is in tro d u ce d  after a referen ce to  ‘fle sh ’ , P a u l’s m e an in g  is that to  be 

o n e w ith  the L o rd  is p o ss ib le  o n ly  th ro u g h  the H o ly  S p irit. A s B arre tt , 1 Corinthians, p. 149, c o m m e n ts , 
‘T h e  Lord (C h rist)  p ro v id e s  the m ean s b y  w h ich  m an  m a y  ach iev e  the G o d -ce n tre d  ex isten c e  w hich  m ean s 
life in the S p ir it ’ . T h a t  the H o ly  S p irit  is in m in d  is a lso  clear fro m  1 C o r . 6 :19 .
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Another figure is that of the ‘seal’, the badge of authenticity which the 
Spirit gives to believers. Paul includes the Corinthians with himself when 
he claimed that God ‘has put his seal upon us and given us his Spirit in our 
hearts as a guarantee’ (2 Cor. 1:22). The arrabon, here translated ‘guarantee’, 
is used literally in the sense of a first instalment of what was to follow. 
Here it certainly indicates commitment. It is a vivid metaphor to show that 
possession of the Spirit sets a man apart as belonging to God. Paul repeats 
the same idea in 2 Corinthians 5:5. In Ephesians 1: 13-14, the same meta
phor is used of those who have believed, who are said to be ‘sealed with 
the promised Holy Spirit, which is the guarantee (arrabon) of our inheritance 
until we acquire possession of it.’109 It will be noted that the guarantee is 
somewhat shifted from the believer to his destiny, but the root idea is the 
same.110 It is important to note that present and future become closely 
linked in the Spirit. There is, in short, a continually repeated idea of the 
eschatological aspect of the Spirit. What he does now is initiatory, a fore
taste of greater things to come.

The remarkable transformation of the Corinthians from unrighteous 
people to those who are now washed, sanctified and justified is said to have 
been effected ‘in the name of the Lord Jesus Christ and in the Spirit of our 
God’ (1 Cor. 6:11). Since in this case Paul gives a list of unrighteous types 
(1 Cor. 6:9, 10), this serves to heighten the contrast between the then and 
the now and to focus attention on the powerful operation of the Spirit.

If any further evidence were needed to demonstrate that all believers in 
Paul’s view were possessed by the Spirit, reference could be made to 2 
Corinthians 3:3 where he speaks of the Corinthians as a letter written ‘with 
the Spirit of the living God’ in contrast to anything written with ink. The 
conclusion is overwhelming that Paul assumes that all believers are indwelt 
by the Spirit, who manifests his presence in them at the time of their 
conversion. This latter point is confirmed by the statement in Titus 3:5 that 
God saved us ‘by the washing of regeneration and renewal in the Holy 
Spirit’. A person is regenerate only through the action of the Spirit.111 We 
shall next consider the immediate effects of such a regenerating activity in 
the believer.
THE SPIRIT IN THE LIFE OF THE BELIEVER
Our purpose in this section will not be to discuss in full the believer’s new

109 Cf. G . W . H . L a m p e , The Seal of the Spirit, pp . 3 f f . , w h o  co n n ects the sea lin g  w ith  b ap tism  and 

co n firm atio n . B u t  a g a in st  th is, cf. M . B arth , Ephesians (A B , 1974), p p . 135ff. H e  c o n sid ers  that all the later 

ch ap ters in E p h e sia n s  u n fo ld  the m e an in g  o f  the sp ir itu a l seal.
110 In referen ce to  th is gu aran tee  in 2 C o r  1:22 and E p h . 1 :13 ,14 , H . R . B o e r , Pentecost and Missions, 

p p. 91 f ., tak es the g en it iv e  as e p e x e g e tic  ( i.e. the gu aran tee  c o n sists  o f  the S p irit) .
111 See  the d isc u ss io n  on  th is v erse  in the w rite r ’s The Pastoral Epistles, p p . 205f. J .  N . D . K elly , The 

Pastoral Epistles, p . 253 , su p p o r ts  the ren d erin g  ‘ th ro u g h  the H o ly  S p ir it ’ rath er than  ‘in ’ , on  the g ro u n d s  

that the g en it iv e  is cau sativ e .
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life, for this is considered in a later section (see pp. 573ff.). We are concerned 
rather to note the various functions attributed to the Spirit in his continued 
activity in the regenerate life.
Sanctification. We use this term comprehensively of the over-all process by 
which the new believer moves towards a life of holiness. In one sense it is 
so comprehensive that it includes everything that the NT says about Chris
tian living. More reference will be made to sanctification later (see 
pp. 641ff.), but our present remarks will concentrate on those passages 
which bring out the work of the Spirit in sanctification.

In 2 Thessalonians 2:13, Paul reminds his readers that God chose them 
to be saved ‘through sanctification (hagiasmos) of the Spirit’. The words 
could refer to the human spirit, but there is nothing to prepare us for such 
a use, although admittedly there is no other reference to the Holy Spirit in 
this epistle. To sanctify is in any case one of the main functions of the 
Spirit as 1 Corinthians 6:11, already cited above, shows. There is no 
question of believers being able to sanctify themselves. The verbal form is 
passive with the Spirit as the agent. Moreover, the act of sanctification is 
stated as a completed act (aorist tense) although this must be understood 
in a proleptic sense. When thinking of the Gentiles in his letter to the 
Romans, Paul speaks of the ‘offering of the Gentiles’ as being ‘acceptable, 
sanctified by the Holy Spirit’ (Rom. 15:16). The meaning o f ‘sanctified’ is 
governed by its close association with the word ‘acceptable’. The standard 
of sanctification is a holiness acceptable to God, that is, a holiness in line 
with the Spirit’s own character. The process of making holy is, therefore, 
peculiarly characteristic of the Spirit’s activities.
Adoption. The idea that Spirit-filled believers are now children of God leads 
Paul to use the metaphor of adoption in connection with the Spirit’s 
activities. There are two important passages to be considered. In Romans 
8:14ff, Paul states that all who are led by the Spirit of God are sons of 
God, and that ‘when we cry, “Abba, Father’’, it is the Spirit himself 
bearing witness with our spirit that we are children of God’. Here it is 
specifically claimed that the believers’ filial consciousness is directly induced 
by the Holy Spirit. In other words, no-one would learn to approach God 
as Father in the familiar way indicated by the word ‘Abba’ except through 
the Spirit. It is his constant work to remind us of the new family into 
which we have been adopted.

The other passage is Galatians 4:6 where Paul says that ‘God has sent the 
Spirit of his Son into our hearts, crying, “Abba, Father!’’ ’ The retaining 
of the Aramaic form alongside the Greek in a second passage shows the 
importance attached to the words, especially in view of their use by Jesus 
in Gethsemane, according to Mark 14:36. This is all the more remarkable
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in view of Paul’s description of the Spirit as ‘the Spirit of his Son’.112 It is 
the same Spirit who enabled Jesus at the hour of his agony to cry ‘Abba’, 
who now enables all the adopted children of God to approach the Father 
in the same way. It is one thing to know we are children of God, it is 
another to act like children of God, with full awareness of utter dependence 
on and love for God as Father. This could never have happened without 
the aid of the Spirit.

In both these passages the word ‘adoption’ (huiothesia) is used of the new 
relationship into which believers have entered.113 The same word is used 
on three other occasions by Paul. In Romans 8:23 he follows on from the 
passage discussed above and points out that those who have the first fruits 
of the Spirit ‘wait for adoption as sons, the redemption of our bodies’. If 
this at first sight suggests that adoption is not as yet a reality, this would 
make Paul contradict himself and must, therefore, be rejected. What he 
must mean is that believers anticipate through the Spirit a time when the 
full benefits of the adoptive status will be realized. The use of the same 
term in Romans 9:4 applies to Israel and has no relevance for our present 
purpose. The other use, in Ephesians 1:5, although referring to the 
believers’ sonship through Christ Jesus, comes in the same passage which 
later mentions the sealing of the Spirit already discussed (Eph. 1:13), but 
does not specifically describe adoption as the work of the Spirit. This 
interchangeability of the roles of Christ and the Spirit is significant for a 
right appreciation of the work of the Spirit. What he does is inextricably 
bound up with Jesus Christ.
Illumination. Because the Spirit of God is essentially the revealer of the 
gospel, as already noted, it is not surprising that he is also active in bringing 
further understanding to believers. The expression ‘taught by the Spirit’ in 
1 Corinthians 2:13 sums up Paul’s whole approach to spiritual understand
ing. He makes no attempt to intellectualize the things of God, for he never 
supposes such matters can be subjects for man’s unaided quest for know
ledge. He moves in a different realm, the realm of the Spirit.

Paul goes into considerable detail in 1 Corinthians 2:10-16 in establishing 
the distinction between man’s wisdom and the Spirit’s understanding. It 
was clearly of great importance for this distinction to be drawn to the 
attention of the Corinthians who had evidently misunderstood the nature 
of the gospel. Paul first establishes the fact that the revelation that they had

112 J .  Je r e m ia s , The Central Message of the N T  (1965), p. 18, has n o  d o u b t that R o m . 8 :15  and G al. 4 :6  
reflect the u sa g e  o f  the C h ris t ian  c o m m u n it ie s  an d  ech o  the p ray er o f  Je su s . P au l is co n v in c ed  that this 
u sa g e  is p ro m p te d  o n ly  b y  the S p irit. C f  N . Q . H a m ilto n , The Holy Spirit and Eschatology in Paul (1957), 

p. 11, w h o  sees th is cry  as ev id en ce  that the Sp ir it  p e r fo rm s  the sam e  fu n ctio n  in the b e liev er as in C h ris t . 
B o th  sh are  the sa m e  a ttitu d e  to  the Father.

1,3 O n  P a u l’s u se  o f  th is term , cf E . Sch w eize r, T D N T  8, p. 399.
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received had come through the agency of the Spirit (1 Cor. 2:10). Indeed, 
it could be regarded as Paul’s basic presupposition that the Spirit’s aid was 
indispensable if man was to know anything about God. He talks about the 
‘depths of God’, of which all men are ignorant. Only the Spirit understands 
and only he, therefore, is in a position to reveal (1 Cor. 2:11).114 This is a 
corollary of the teaching of Jesus that the Spirit’s task was to glorify him. 
The Spirit is the channel through whom both Father and Son are com
municated to men. What revelations of God there had been in the past had 
been through the agency of the same Spirit. But now in Christ more of 
the depths of God had been revealed.

The Spirit undertakes the task of interpreter (1 Cor. 2:12). Those who 
have received the Spirit have a capacity for understanding, which was 
previously denied them. There is no support here for the view that man 
initiates a search for God. Paul is convinced that revelation must come 
through the Spirit. Not only is this the essence of his proclamation of the 
gospel; it is also the key to his approach to the teaching ministry. If the 
somewhat ambiguous statement in 1 Corinthians 2:13 means that Christians 
who are taught by the Spirit are able to interpret spiritual truth to those 
who possess the Spirit (as in r s v ) ,  it demonstrates the Spirit’s teaching 
ministry. Even if the meaning is ‘interpreting spiritual truths in spiritual 
language’, it shows the indispensable function of the Spirit in communi
cation of spiritual truths.113 Moreover, Paul was not baffled by the fact that 
his gospel was derided as foolish by some of his contemporaries, because 
he recognised that what the Spirit gives needs to be spiritually discerned 
(1 Cor. 2:14; cf. 1 Cor. 1:21,22).

But we must go back to Romans 8 for a classic statement on this theme, 
‘Those who live according to the Spirit set their minds on the things of the 
Spirit’ (Rom. 8:5). In this context Paul is maintaining the need for an 
entirely new way of thinking.116 The non-believer has ‘the mind of the 
flesh’, which Paul declares to be hostile to God. The mind of the Spirit is 
the precise opposite: what the Spirit thinks can never be hostile to God. 
This throws light on Paul’s exhortation in Romans 12:2, ‘be transformed 
by the renewal of your mind’. He would never have supposed that this 
could be achieved in any other way than through the Holy Spirit. It is

114 A lth o u g h  P au l sp e a k s  o f  the S p ir it  searc h in g  the d ep th s o f  G o d , he can n o t m ean  that the S p irit  seek s 

to gain  fresh  k n o w le d g e  o f  G o d , bu t that the S p irit  p en etrates to  the d eep est u n d e rstan d in g  o f  G o d , cf. L. 

M o rr is , t Corinthians ( T N T C , 1968), p. 57. T h e  ‘d e p th s ’ are a lso  linked  in th is co n tex t  w ith  ‘m y s te r y ’ 
w h ich  is n ot so m e  eso te r ic  k n o w le d g e  as in g n o st ic  u sa g e , bu t is d e riv ed  fro m  a Je w ish  b a c k g ro u n d . T h e  

S p irit  m a k es k n o w n  the m y ste ry  o f  G o d  in C h rist .

113 Cf. J .  D . G . D u n n ’s d isc u ss io n  o f  the a lte rn ativ e s (Jesus and the Spirit, p. 235). H e  th in k s that so m e  

e v a lu a tio n  o f  pneumatica is in m in d , and that the S p ir it ’s p u rp o se  is that b e liev ers  m ig h t c o m e  to  k n o w  

better the th in g s o f  G o d .
116 T h is  in v o lv e s  m o re  than  s im p ly  in tellectual ac tiv ity . A s J .  M u rra y , Romans 1, p. 285 , r igh tly  say s o f  

the m in d  o f  the S p irit, it ‘ is the d isp o sit io n a l c o m p le x , in c lu d in g  the ex erc ise s  o f  reaso n , fee lin g  and w ill, 
pattern ed  after and co n tro lled  b y  the H o ly  S p ir it ’ .
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essential to recognize that the Spirit is concerned for the transformation of 
the whole man.
Liberation. Against the background of Paul’s inner struggles in Judaism in 
his pre-Christian days, the theme of liberty becomes important. He had 
known the frustrating experience of seeking for salvation through works 
of the law and recognizes that liberation had come through the Spirit, not 
through his own efforts. He asks the Galatians the pointed question, ‘Did 
you receive the Spirit by works of the law, or by hearing with faith?’ (Gal. 
3:2).117 He had experienced the futility of works as a means of possessing 
the Spirit. He knows that none of the Galatians could retort that they had 
in fact received the Spirit through human effort. The sense of release from 
bondage is reflected in Galatians 5:1 (‘for freedom, Christ has set us free’). 
This liberation is seen in the possibility of escaping from the desires of the 
flesh (Gal. 5:16). Those led by the Spirit are no longer under the law. 
Nevertheless this freedom does not come instantaneously in a full sense, 
otherwise Paul would not have exhorted the Galatians to refrain from 
gratifying the desires of the flesh (Gal. 5:16). It is an important function of 
the Spirit to break shackles which have been carried over from pre-con- 
version days.

This is expressed even more tellingly in Romans 8:13, ‘For if you live 
according to the flesh you will die, but if by the Spirit you put to death the 
deeds of the body you will live’ (cf. also Rom. 8:4).118 This contrast and 
indeed conflict between flesh and spirit is a constant factor in Christian 
experience. It is because the Spirit is more powerful than the flesh that the 
believer’s sense of liberty can be real. Otherwise life would continue to be 
a yoke of bondage (cf. Gal 5:1). It is in Romans 8, which may justly be 
considered the chapter of the Spirit, that Paul writes about the glorious 
liberty of the children of God (Rom. 8:21).119

This theme of spiritual liberty is a direct fulfilment of the Isaiah passage 
cited by Jesus at Nazareth (Lk. 4:18). It is one of the most characteristic 
functions of the Spirit. It is summed up in 2 Corinthians 3:17 where Paul 
says, ‘Where the Spirit of the Lord is, there is freedom.’ This is in contrast 
to the position of the Jews whose minds were closed when they read

117 T h e  ch iastic  arran g e m e n t o f  the w o rd in g  in G al. 3 :3  se rv e s to  b r in g  in to  ju x ta p o s it io n  the stro n g  

co n trast b etw een  the S p ir it  an d  the flesh , cf. W . H e n d rik sen , Galatians (1969), p p . 113f. Paul is con cern ed  

that the G ala tia n s are lo s in g  their freed o m  b y  d e v o t in g  th em se lv e s to  fle sh ly  m e an s. H e  has no  d o u b t  that 

freed o m  co m e s o n ly  th ro u g h  sp ir itu a l m ean s.
118 W . L iith i, The Letter to the Romans (E n g . tran s. 1961), p. 105, c o m m e n tin g  on  R o m . 8 :4  say s, ‘T h e  

ju s t if ie d  m an  can b e c o m e  free in the S p ir it  n ot o n ly  fo r  the d e fen siv e  and  o ffe n siv e  battle  ag a in st  ev il, bu t 
he is a lso  g iv en  the fre e d o m  to d o  g o o d . ’ L iith i ap p lie s  th is in the sen se  o f  a s o n ’s freed o m  to o b e y  his 
Father u n g ru d g in g ly .

119 C . K . B arre tt , Romans, p. 166, d o e s  n o t take  the gen it iv e  ,o f  g lo r y ’ ad je c tiv a lly  as r s v , but ren d ers 
the w h o le  p h rase  ‘ the fre e d o m  w h ich  sp r in g s  fro m  the g lo ry  o f  the ch ildren  o f  G o d ’ . In th is case  the 
C h r is t ia n ’s g lo r y  is co n tra sted  w ith  the co rru p tio n  w h ich  is allied  to  b o n d ag e .
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Moses. Liberation by the Spirit is essentially the liberation of the mind. In 
this latter context Paul talks about believers ‘being changed into his (i.e. 
the Lord’s) likeness from one degree of glory to another; for this comes 
from the Lord who is the Spirit’ (2 Cor. 3:18). Not only does the Spirit 
bring deliverance from the old slavery as a continuous process, but he 
brings continuous enhancement in the new found freedom. In fact the 
whole passage in 2 Corinthians 3 sets out the greater splendour of the new 
dispensation, while not denying that the old had some splendour. But the 
new splendour is directly attributed to the Spirit (2 Cor. 3:8).
Guidance. Because Christian experience introduces an entirely new world 
of values, Paul recognizes that the guidance of the Spirit is indispensable. 
In this he was developing a theme already promised by Jesus (cf. Jn. 16:13). 
There are several aspects of this guidance which Paul picks out. He main
tains that all who are children of God are led by the Spirit of God (Rom. 
8:14). This refers not simply to the initial conversion experience, but to a 
constant awareness of the Spirit’s guidance. The Spirit, in short, breathes 
in the true spirit of sonship so that the children are responsive to the 
direction of the Father. It is important to notice that the Spirit’s guidance 
is never independent of the will of the Father. Such an idea would have 
been unthinkable for the apostle.

It is particularly in the prayer life of the believer that the Spirit’s aid is 
needed. Paul sets this out in a penetrating way in Romans 8:26f. First the 
Spirit recognizes our weakness and comes to our assistance, particularly in 
prompting our minds in the direction of dependence upon him during 
prayer.120 But his assistance goes much further than that, since he intercedes 
on our behalf. There is nothing mechanical about this, as if the Spirit’s 
work in prayer proceeds wholly independently of the individual’s own 
mind. It is rather that the Spirit in some way impresses his own mind on 
the believer so that what he asks is in accordance with the will of God. 
This intercessory ministry of the Spirit has close affinity with the interces
sory work of Christ, but bears more directly on the mental and spiritual 
aspects of prayer rather than on the grounds of approach to God. The help 
of the Spirit is also specifically connected with prayer in Philippians 1:19, 
while Ephesians 6:18 urges prayer at all times ‘in the Spirit’. The more 
general idea of access comes out in the discussion on Jewish-Gentile rela
tionships in Ephesians 2:18: ‘For through him (i.e. Christ) we both have 
access in one Spirit to the Father’.

In describing the Christian life, Paul frequently uses the metaphor of
120 F o r a d isc u ss io n  o f  the S p ir it ’s u n u tte rab le  s ig h s , cf. A . J .  M . W ed d erb u rn , ‘ R o m a n s 8 :2 6  -  T o w a r d s  

a T h e o lo g y  o f  G lo sso la lia ? ’ , S JT  28, 1975, pp . 369fF., w h o  critic izes the v iew  that the S p ir it ’s s ig h  is a 
reference to  glossolalia. H e  p articu larly  co n fro n ts  K a se m a n n ’s e x p o sit io n  o f  th is v iew  in his article , ‘T h e  
C r y  fo r  L ib erty  in the W o rsh ip  o f  the C h u r c h ’ , in h is Perspectives on Paul (1971), pp. 12 2 -1 3 7 .
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walking. Christians are to walk in newness of life (Rom. 6:4), in love 
(Rom. 14:15; Eph. 5:2), according to the way assigned by God (1 Cor. 
7:17; Eph. 2:10; 4:1), by faith (2 Cor. 5:7), as children of light (Eph. 5:8), 
as wise men (Eph. 5:15; Col. 4:5), in Christ (Col. 2:6), as pleasing God 
(1 Thes. 4:1). Moreover, there are some passages in which warnings are 
given against walking in wrong paths, e.g. in Ephesians 2:2; Colossians 
3:7, where the Christian’s pre-conversion walk is referred to as incurring 
God’s wrath. In Philippians 3:18 he speaks of those whose ‘walk’ qualifies 
them to be described as ‘enemies of the cross of Christ.’ These devious 
routes are specifically non-Christian, but in 2 Thessalonians 3:6, Paul speaks 
of Christians who walk in idleness.

It is against this background of Paul’s use of the metaphor that the 
statements in which he urges his readers to ‘walk in the Spirit’ gain par
ticular significance. In Galatians 5:16 he sets walking in the Spirit in op
position to gratifying the desires of the flesh. The fundamental clash 
between the ‘Spirit’ and the ‘flesh’ in this context highlights a vital function 
of the Spirit, i.e. to direct the Christian’s behaviour patterns in a way 
totally different from the normal dictates of the flesh. A similar idea is 
expressed in Romans 8:4 where Christians are described as those ‘who 
walk not according to the flesh but according to the Spirit’. This comes in 
a context in which Christ is said to have condemned sin in the flesh. 
Walking in the Spirit is, therefore, contingent on the effectiveness of the 
work of Christ.

One other aspect of the guiding ministry of the Spirit relates to the 
future. In 1 Timothy 4:1 the Spirit expressly says that some will depart 
from the faith in later times. Since no previous passage to this effect may 
be cited, the reference must be to the general tenor of apocalyptic predic
tions, especially to the teaching of Jesus (cf. Mk. 13:22).121 If so this is a 
case of the Spirit’s work in recalling and applying that teaching (Jn. 14:26). 
What is most significant here is that what the Spirit says is clearly regarded 
as authoritative. This connection of Spirit with apocalyptic prediction finds 
some parallels in the ecstatic state associated with general apocalyptic, but 
in 1 Timothy the statement is more specific and personal, entirely in line 
with John 16:13 which promises that the Spirit will declare things to come 
(cf also 2 Tim. 1:14, where Timothy is urged to guard the truth entrusted 
to him ‘by the Spirit’). It is not, of course, necessary to restrict the refer
ences here to past predictions, for the prophetic element was prominent in 
the nt church. Paul prophesied the rise of false teachers on more than one 
occasion and he presumably did this through the Spirit (cf. 2 Thes. 2:1-12; 
Acts 20:29).

121 Cf. m y  The Pastoral Epistles, p. 91. In th is co n tex t  the S p irit  o f  truth  is co n tra sted  w ith  the sp ir its  o f  
e rro r. J .  N . D . K e lly , The Pastoral Epistles, p. 94, cites A c ts  11:2 7 f . ; 1 3 : l f . ;  1 C o r . 14 as il lu stra tin g  the w ay  
in w h ich  the S p ir it  w arn ed  the C h rist ian  co m m u n ity .
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T H E  H O L Y  SPIRIT
Power. It is usual to think of power as the major characteristic of the Spirit, 
but it is as well to see it against the background of the many other functions. 
One of Paul’s classic statements puts it as follows: ‘that . . .  he may grant 
you to be strengthened with might through his Spirit in the inner man’ 
(Eph. 3:16ff.). The inner man has no resources other than the resources of 
the Spirit.122 The concept of the total dependence of the Christian on the 
empowering of the Spirit shows how utterly indispensable the Spirit is for 
Christian living, and demonstrates the impossibility of any Christian not 
possessing the Spirit.123

The idea of spiritual power for personal advancement was as alien to 
Paul as it was to Peter (cf. Acts 8:18ff.). If there was special power to 
perform signs and wonders by the power of the Spirit, it was only for the 
advancement of the gospel (cf. Rom. 15:18ff.). Extraordinary manifest
ations of divine powers, which played an important part in the Acts story, 
are not unknown in Paul’s epistles; however, he makes little of them, 
except in apologetic as in 2 Corinthians 12:12. To Paul spiritual power, 
which enabled him to preach the gospel, was of greater consequence.

When he speaks of the Word of God in terms o f ‘the sword of the Spirit’ 
in Ephesians 6:17ff., it is worth noting that this is the only attacking 
weapon in the Christian’s armour. The close connection between the Word 
and the Spirit has already been noted in discussing the proclamation. In 
what sense the ‘Word’ is here meant, either as a reference to the o t  or more 
generally to the totality of God’s message to man, is not clear, but the 
powerful activity of the Spirit in applying it is indisputable. Paul does not 
enlarge on the sword metaphor, as Hebrews does in Hebrews 4:12.

In view of the indispensable character of the Spirit’s power, it is not 
surprising that Paul urges his readers in Ephesians 4:30 not to grieve the 
Spirit. To do so would be tantamount to opposing the dynamic life-source. 
It was a timely reminder that there are moral responsibilities resting on all 
who possess the Spirit; he is capable of being ‘grieved’, a highly personal 
aspect. If the following words (Eph. 4:31-32) are any indication of the way 
in which the Spirit can be grieved, the focus falls on antagonistic attitudes 
like bitterness, wrath, anger, malice, while what proves acceptable is kind
ness, tenderheartedness, forgiveness. The Spirit is not portrayed as sheer 
power, but as sensitive to human relationships in the execution of his 
power.
Growth. The classic passage in Paul’s epistles which bears on the Spirit’s

122 H . C o n z e lm a n n , T N T ,  p p . 3 7 f., a lw a y s  w rite s  o f  the ‘ sp ir it ’ (w ith  a sm all ‘ s ’) an d  re g ard s  ‘ it ’ as a 

p o w e r  m a n ife sted  in w o rsh ip  an d  as fillin g  the n ew  m an . B u t  there is n o  co n cep t o f  the p erso n a lity  o f  the 
S p irit  in his p resen tatio n .

123 T o  B u ltm a n n  (T N T  1, p p . 153f.) the pneuma can be id en tified  w ith  m iracu lo u s  d iv in e  p o w e r . In o th er 
w o rd s  it rep resen ts w h at is e x tra o rd in a ry  an d  se e m in g ly  in ex p licab le . It is stran g e , h o w ev er , that B u ltm an n  
w an ts to  d e m y th o lo g iz e  the m ira c u lo u s  in o th er m a n ife sta tio n s o f  it, as fo r  in stan ce  in the g o sp e ls .
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direct participation in the development of Christian character is Galatians 
5:22. Paul speaks of the ‘fruit of the Spirit’ and adds a list of nine virtues 
which constitute the ‘fruit’. Our purpose here is simply to draw attention 
to the contrast between the ‘fruit’ of the Spirit and the ‘works’ of the flesh. 
The contrast in terminology is not accidental. The metaphor of fruit implies 
an organic relationship which is absent from ‘works’. Indeed whereas 
‘works’ are essentially associated with self-effort, fruit is not. The growth 
metaphor is admirably suitable to express complete dependence on the 
Spirit. The type of quality of which Paul speaks cannot be engendered 
from self-effort. Each needs the fertilizing activity of the Spirit to bring 
out its full development.

It is not to be supposed that such qualities as love, joy, peace, for 
instance, are qualities which are superimposed upon a Christian’s character 
independent of his natural characteristics. Love can exist apart from the 
Spirit, but a Spirit-prompted love is of a type which goes beyond natural 
bounds so as to include, for instance, love towards enemies. Similarly 
‘gentleness’ may be found in some people more than others, according to 
temperament, but as a fruit of the Spirit it is an expression of a regard for 
others which can transform those who are not naturally of a gentle dis
position and can enhance those whose nature is conducive to it. Of even 
greater significance is the fact that some of these qualities were then (and 
are still in some quarters) actively despised. Patience, kindness and good
ness were not qualities sought after in contemporary society and Paul 
recognizes the need for more than a natural impetus for their development. 
What is clear is that he makes no distinction here, either between the 
qualities or between different recipients. Moreover, he uses the singular 
‘fruit’ to show that all the qualities mentioned form a corporate whole. 
They all go to make up a Spirit-filled character.

One or two other statements might be included here. God’s love is said 
to be poured into our hearts through the Holy Spirit (Rom. 5:5), which 
emphasizes the Spirit’s agency in communicating God’s love. In Colossians 
1:8, Epaphras is said to have made known to Paul the Colossians’ ‘love in 
the Spirit’ (the only specific reference to the Spirit in this epistle).124 When 
the apostle speaks of the meaning of the kingdom he describes it as 
‘righteousness and peace and joy in the Holy Spirit’ (Rom. 14:17), which 
not only shows the same kind of Spirit-produced qualities as in Galatians 
5:22, but also shows that the present manifestation of the kingdom of God

124 E . Sch w eize r, ‘C h r is tu s  un d  G e ist im  K o lo s s e r b r i e f , Chris: and Spirit, p p . 2 9 7 -3 1 3 , d iscu sse s  the 

rarity  o f  the m e n tio n  o f  the S p irit  in th is ep istle . H e  sees 2 :5 ; 3 :1 6  and 1:9 as re feren ces to  the S p irit, in 
ad d itio n  to  1:18, b u t e x p la in s that the e m p h asis  has sh ifted  fro m  p n e u m a to lo g y  to  C h r is to lo g y  and su g g e s t s  
that th is m a y  be b ec au se  o f  an o v e r-e m p h a sis  on  the ac tiv ity  o f  the Sp ir it  a m o n g  the C o lo ss ia n s . S ch w eize r 
d o es n ot reg ard  P au l as au th o r an d  th ere fo re  se ts the ep istle  in the p o st-P au lin e  era as an a ttem p t to  m ain ta in  
o r th o d o x y  th ro u g h  C h r is to lo g y . B u t  he is a s su m in g  to o  sh arp  a d istin c tio n  b e tw een  ‘ in C h r is t ’ and  ‘ in the 
S p ir it ’ .
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consists in inner spiritual qualities and not in political activity. The Spirit, 
in short, dictates what attitudes are desirable in the kingdom in its present 
form. If this age is the age of the Spirit, Paul’s statement is understandable. 
His words complement some of the teaching of Jesus on the present aspect 
of the kingdom. It is noteworthy that linked with this present view is the 
Spirit’s activity in promoting hope for the future (Gal. 5:5; Rom. 15:13).

Using agricultural imagery in describing service, Paul makes the state
ment in Galatians 6:8 that ‘he who sows to the Spirit will from the Spirit 
reap eternal life’. Here again ‘the Spirit’ is contrasted with ‘flesh’. For Paul 
service for God must proceed on a higher level than that associated with 
the ‘flesh’. Certainly the rewards are of a totally different kind, i.e. spiritual. 
This does not mean that material considerations do not enter into the 
service of God, but that they do not constitute its motive power.
THE SPIRIT IN THE CORPORATE LIFE
The basis for unity. Some comments on the corporate activity of the Spirit 
have already been made in the section on initiation but more needs to be 
said about the unifying aspect. Two passages are important in this respect. 
Philippians 2:1-4 enlarges on this unity theme, but the key to it is seen in 
the common ‘participation in the Spirit’. This expression occurs twice in 
Paul’s epistles and has some bearing on the corporate oneness of the church 
through the Spirit (2 Cor. 13.14; Phil. 2:1). Whether the phrase means 
‘participation in the Spirit’ or ‘fellowship created by the Spirit’ is not 
certain, but either way it suggests a linking of believers through a common 
bond in the Spirit.125 It is the Spirit who binds Christians together and 
enables them to be of the same mind. The ‘pattern’ mind which the Spirit 
sets before them is nothing less than the mind of Christ (assuming this to 
be the correct understanding of Phil. 2:5).

The other passage is Ephesiahs 4:3, 4, where Paul declares that the 
responsibility of all believers is to maintain ‘the unity of the Spirit in the 
bond of peace’.126 This serves as the basis for the list of unifying facts which 
follows (verses 4-5), including the statement that there is one Spirit. This 
indivisible quality is of utmost importance in the consideration of the gifts 
of the Spirit and of the so-called baptism of the Spirit, to which we now 
turn.
The baptism in the Spirit. Much discussion has surrounded this subject, 
because of difference of opinion whether it refers to an experience identical

123 C f  L. S. T h o rn to n , The Common Life in the Body o f Christ (1941), p. 74.

126 T h e  im p o rta n c e  o f  th is th em e o f  u n ity  in E p h esian s is n o t le ssen ed  in the v iew  o f  th o se  w h o  d o  not 
regard  P au l as the au th o r  o f  th is ep istle , a lth o u g h  a d ifferen t h isto rica l situ a tio n  is n atu ra lly  e n v isa g e d . R . 

S ch n ack en b u rg , ,C h r is tu s , G e ist  und G e m e in d e ’ , Christ and Spirit, p p . 2 7 9 -2 9 6 , fo r  in stan ce, re g ard s  the 
au th o r as p re sen tin g  a th e o lo g y  o f  the m in istry  as C h r is t ’s g ift  to  the ch urch , an ex ten sio n  o f  P a u l’s o w n  
teach in g . B u t  the th em e o f  u n ity  w as u n d o u b te d ly  an im p o rta n t c o n sid era tio n  fo r  the ap o stle  h im se lf. F o r 
an e x p o sit io n  o f  th is p a ssa g e  w h ich  m a in ta in s P au lin e au th o rsh ip , cf M . B arth , Ephesians, ad loc.
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with or subsequent to the conversion experience. If the former, it becomes 
no more than another way of expressing the Spirit-dominated character of 
the Christian life. But if the latter, it marks a superior stage in Christian 
experience. We have already seen that the evidence from Acts in support 
of the latter is questionable. It is even more so in the Pauline epistles. 
Indeed, if Acts is approached via the Pauline epistles, the idea of a second 
once-for-all experience is difficult to support from the n t . But not all 
would agree to this principle of interpretation. The following observations 
should be noted.

(i) Nowhere in the Pauline epistles are Christians exhorted to be baptized 
in the Spirit.127 The nearest is in Ephesians 5:18 (‘Be filled with the Spirit’), 
but this is not baptism (see separate discussion below).

(ii) Paul specifically says that for Christians there is ‘one baptism’ (Eph. 
4:5), which cannot be subdivided into water-baptism and Spirit-baptism. 
The only natural understanding of this passage is to suppose that it refers 
to initiation.

(iii) The only passage in Paul where Spirit and baptism are definitely 
linked is 1 Corinthians 12:13,128 which reads, ‘For by (en) one Spirit we 
were all baptized into (eis) one body . . . and all were made to drink of one 
Spirit.’ But although the preposition (en) could here be instrumental, mak
ing the act of baptism to be the work of the Spirit, this would not agree 
with the other n t  instances of the verb ‘baptize’ used with en. In all these 
instances the preposition refers to the sphere in which the baptizing takes 
place, i.e. either in water or in the Spirit. Moreover, the baptism has as its 
aim incorporation into the body, which implies that no-one can be in the 
body without the operation of the Spirit. If baptism in the Spirit here 
meant a post-conversion experience, it would lead to the impossible con
clusion that there were those converted who were not part of the body.129 
In any case the concluding statement that ‘all’ were made to drink of one 
Spirit shows the basic solidarity of all Christians in the Spirit.130 The idea

127 J .  D . G . D u n n , Jesus and the Spirit, p. 261 , c o m e s d o w n  firm ly  fo r  th is. H e  cites in su p p o rt  

J .  Y . C a m p b e ll , 4K O IN O N IA ’ and  its c o g n a te s  in the N T ’ , JB L  51, 1932, pp . 3 5 2 ff.; F. H a u ck , T D N T  
2, p. 807 ; B arre tt , 2 Corinthians, (B C , 1973), pp . 344ff.

128 C f  J .  D . G . D u n n , Baptism in the Holy Spirit, p p . 127f. fo r  the v a r io u s  in te rp re ta tio n s w h ich  have 

been g iv en  to  th is verse .

129 G .W .H . L a m p e , The Seal o f the Spirit, p. 56, d o e s  not relate th is to  the b e lie v e r ’s ex perien ce  o f  

c o n v ersio n , b u t to  b a p tism . Cf. a lso  H . A . A . K e n n e d y , St Paul and the Mystery Religions (1913), p. 239. 

R . B u ltm a n n , T N T  1, p p . 13 6 f., w h o  a lso  re lates the S p irit  to  b a p tism , sees th is as a th ird  s ta g e  in the 

d ev e lo p m en t o f  the in it ia to ry  rite (the earlier s ta g e s  b e in g  p u rifica tion  and  the n am in g  o f  the n am e). 
J .  R . W illiam s, The Era o f the Spirit (1971), in h is c ritiq u e  o f  B u ltm a n n , su g g e s t s  that B u ltm an n  has created  
a p ro b lem  fo r h im se l f  b y  sa y in g  that all C h r is t ia n s  at b a p tism  are e n d o w e d  w ith  the S p irit.

130 A . A . H o e k e m a , Holy Spirit Baptism (1972), p. 21 , a rg u es that the all here is ag a in st  the v iew  that 
S p ir it-b a p tism  is a p o st-c o n v e rs io n  ex perien ce . C f  a l s o j .  D . G . D u n n , Baptism in the Holy Spirit, pp . 127ff. 
H . M . E rv in , These are not Drunken as ye Suppose’ (1968), p p . 4 6 f . , d ra w s a d istin c tio n  betw een  the seco n d  
part o f  the v erse  -  ‘all w ere  m a d e  to  drin k  o f  o n e  S p ir it ’ -  an d  the first part. T h e  d r in k in g  o f  the S p irit  is 
then in terpreted  as S p ir it-b a p tism . B u t  the co n te x t d o es n ot su g g e s t  an y  d istin c tio n  b etw een  the tw o  
m e n tio n s o f  the Sp irit.

Paul

563



T H E  H O L Y  SPIRIT
seems to be of the pouring out of the Spirit on a thirsty land, an o t  

metaphor (cf. Is. 32:15; 44:3; Ezk. 39:29; Joel 2:28). It is clearly intended to 
remind the Corinthians of the remarkable transformation made by the 
Spirit’s coming.

It must be concluded that Paul gives no support for the view that baptism 
in the Spirit is a concept distinct from conversion experience. We need, 
however, to consider a closely related, but nevertheless different, concept.
The fullness of the Spirit. As mentioned above, Ephesians 5:18 exhorts 
believers to be filled with the Spirit and some consideration of this is 
needed if the interpretation given above is correct.131 Since this exhortation 
is addressed to Christians, it can mean only that they are expected to seek 
a fuller manifestation of the Spirit than they have already experienced.132 
Two points need noting. The first is that Paul uses the present continuous 
tense (keep on being filled), which excludes all thought of a once-for-all 
experience. The second is that the idea of ‘fullness’ implies degrees of 
spiritual experience, according to the extent to which the believer is yielded 
to the direction of the Spirit. The context in Ephesians 5 makes quite clear 
that fullness of the Spirit is contrasted with fullness of wine (i.e. drunken
ness), and the exhortation is therefore a positive antidote to over-indulg
ence. The contrast is dramatic and effective. No-one can have a surfeit of 
the Spirit as he can of wine. Moreover, this fullness of the Spirit finds 
immediate expression in corporate praise and worship (Eph. 5:19-20). 
Fullness is not, therefore, to be regarded as an individual endowment of 
some specific gift, but an experience which can and should be common to 
all Christians.133
The Spirit as the giver of gifts. Paul has a great deal to say about spiritual 
gifts, especially when writing to the Corinthian church. It seems probable 
that an over-emphasis on the gifts had caused a situation in which it was 
necessary for Paul to give a more balanced view. He mentions a number 
of gifts which had been exercised among them, although he devotes more 
attention to the gifts of utterance (tongues, interpretation, prophecy) than 
to others, presumably again because these were being the most abused at

131 A . A . H o e k e m a , op. cit., p. 27, co n ten d s fro m  C o l. 2 :9 f ., that to  be full in C h r is t  m u st  a lso  m ean  to 

be full in the S p irit. P au l in th is p a s sa g e  is c o m b a t in g  the a d d in g  o f  so m e th in g  m o re  to  the C o lo s s ia n s ’ life 

in C h ris t . H o e k e m a  a lso  p o in ts  o u t that in A c ts  there are n ine in stan ces w h ere  b e in g  filled  o r  b e in g  full o f  

the S p irit  is m e n tio n ed  w ith o u t referen ce to  to n g u e s , an d  tw en ty -o n e  in stan ces w h ere p eo p le  c o m e  to 

sa lv a tio n  w ith o u t m e n tio n  o f  th is g ift  (p. 44).

132 R . B u ltm a n n , T N T  1, p. 59, sp e ak s  o f  p o sse ss io n  o f  the S p ir it  in v a ry in g  q u an tity  o r  in ten sity . B u t 
‘q u a n tity ’ is n ot the r igh t w o rd  to  u se  in re lation  to the Sp irit.

133 J .  R . W . S to tt, Baptism and Fullness, (21975), pp . 4 8 ff ., m a in ta in s that b a p tism  resu lted  in fu lln ess. 
T h e  fo rm e r  is a u n iq u e  in it ia to ry  ex p erie n c e  w h ich  can n o t be rep eated . T h e  latter n eeds co n tin u al rep etitio n . 
H e fin d s three sen ses o f  fu lln ess in the n t : (i) as a n o rm al ch arac teristic  o f  the C h ris t ian ; (ii) as an 
e n d o w m e n t fo r  sp ecia l m in istry ; (iii) as an e n d o w m e n t fo r  an im m e d ia te  task .

564



Corinth. When he introduces the matter in 1 Corinthians 12:4-11, his chief 
concern is to show that whatever the gifts, the giver is the same Spirit. 
Indeed he contrasts the variety of gifts with the word ‘same’, applied to 
God, to the Lord and to the Spirit (verses 4, 5, 6). His concern is clearly 
to combat the divisiveness which had occurred at Corinth. He is at pains 
to point out that when the Spirit gives gifts he gives them ‘for the common 
good’ (verse 7). The gifts are related to the community and must contribute 
to the welfare of the whole. This is borne out by the fact that in the context 
of his discussion on spiritual gifts, Paul points out the unity of the church 
under the metaphor of a body. The Spirit as giver of gifts will see to it that 
concord and not division results.

Moreover, the actual bestowing of the gifts is seen to be the sovereign 
decision of the Spirit. Paul puts the matter succinctly, ‘All these (i.e. gifts) 
are inspired by one and the same Spirit, who apportions to each one 
individually as he wills’ (1 Cor. 12:11). This establishes the important 
principle that no-one is expected to seek for any specific gift, since the 
Spirit of God exercises sovereign control. This means, moreover, that no- 
one can claim superiority over another on the grounds of possessing par
ticular gifts.134 In 1 Corinthians 12:31 ff., he considers the best gifts to be 
love, hope and faith, of which the greatest is love. But this kind of gift is 
expected to manifest itself in all Christians.135

It is essential to approach the subject of the N T  teaching on the gifts of 
the Spirit from the standpoint of the giver and not of the recipients. We 
have already adduced ample evidence to show that the Spirit’s main task 
is to guide and empower the people of God, and when he bestows gifts on 
men he does not abdicate his sovereign control. The gifts are still his, 
whoever happens to be the channel through whom they are exercised. Paul 
insists that the only valid outcome of the exercise of these gifts is the 
building up of the church.136 In a significant exhortation to the Corinthians

Paul

134 T h is  has freq u en tly  been  d o n e  o v er  the g ift  o f  to n g u e s . S. T u g w e ll ,  ‘T h e  G ift  o f  T o n g u e s  in the N T ’ , 

E x T  84, 1973, pp. 1 3 7 ff., m a in ta in s that there is v a lu e  in sp e ak in g  in to n g u e s , b u t he w arn s aga in st  the 

a ssu m p tio n  that on e sp e a k in g  in to n g u e s  m u st  n ece ssarily  be d o in g  so  b y  the S p irit. H e  th in ks that P a u l’ s 

m ain  con cern  in 1 C o r . is to  p ro v id e  ad e q u ate  tests. T h e  g ift  o f  to n g u e s  is less im p o rta n t than the S p irit  

w h o  g iv e s  the g ift . C f .  a lso  J .  C . H u rd , The Origin o f i Cor. (1965), p. 193. See  later section  on  the 

charismata, p p . 764ff.
135 It has been  a rg u e d  that zeloute in 1 C o r . 12:31 sh o u ld  be taken  as an in d icativ e  rather than as an 

im p era tiv e , in w h ich  case P au l w o u ld  be co rrec tin g  w h at the C o rin th ian s  w ere  im a g in in g  to be a better 

w ay  (cf. G . Iber, ‘Z u m  V e rstän d n is  v o n  1 K o r . 1 2 :3 1 ’ , Z N W  54, 1963, p p . 4 3 ff .) . B u t  cf. D . L. B ak er , 

‘T h e  In terp re ta tio n  o f  1 C o rin th ia n s  1 2 -1 4 ’ , EQ  46 , 1974, p. 227 n. 10, w h o  co n sid e rs  that the im p era tiv e  

m a k es better sen se  and  a better  paralle l to  1 C o r . 14:1.
136 D . L. B a k e r , ibid., pp . 224—234, d is tin g u ish e s  b etw een  pneumatika an d  charismata, w׳hich lead s h im  to 

the co n c lu sio n  that sp e a k in g  w ith  to n g u e s  is n ot to  be co n fu se d  w ith  ec sta sy . I f  e c sta sy  is in v o lv e d , the 
e lem en t o f  co n tro l is c learly  d im in ish ed . F o r  the v iew  that P au l h im se l f  w as e ssen tia lly  ecsta tic , cf. H . 
Saak e , ‘P au lu s als E c k s ta t ik e r ’ , S o v T  15, 1973, p p . 153ff. ( =  Bib 53, 1972, p p . 4 0 4 ff.) . R . H . G u n d ry , 
‘ “ E c sta tic  u tte ran c e”  (neb) ’, J T S  n .s . 17, 1966, p p . 299ff. critic izes the neb ren d erin g  o n  the g ro u n d s  that 

to n g u e s  w as n o n -ecsta tic .
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THE HOLY SPIRIT
he says, ‘since you are eager for manifestations of the Spirit, strive to excel 
in building up the church’ (1 Cor. 14:12). He is clearly implying that the 
Corinthians were not doing this, but were valuing the gifts of the Spirit 
for their own sake (cf. 1 Cor. 14:4-5, 17ff. for other references to 
edification).

Other gifts mentioned by Paul concentrate on specific functions, and 
these must never be separated from those gifts enumerated in 1 Corinthians 
12:8-10. The functional aspect appears in the list in 1 Corinthians 12:28, 
where gifts which are not specifically called gifts of the Spirit are named 
as being appointed by God: apostles, prophets, teachers, miracle-workers, 
healers, helpers, administrators, speakers in tongues. The fact that some of 
these have already been included under the list of gifts in 1 Corinthians 
12:8-10, but are repeated in conjunction with offices, shows the close link 
between them. It is particularly significant that the most clearly ecstatic 
function in this list, speaking in tongues, is placed last. Another list occurs 
in Romans 12:6-8, where again the Spirit is not mentioned, but where 
some of the gifts elsewhere attributed to the Spirit are included (prophecy, 
helps). Yet another occurs in Ephesians 4:11 where the gifts are given by 
the ascended Christ and where the list wholly concentrates on functions: 
apostles, prophets, evangelists, pastors, teachers. In this case the purpose 
is again stated to be the building up of the body of Christ (Eph. 4:12).

From these evidences we may note that Paul never conceives of the Spirit 
as the giver of a certain number of circumscribed gifts. His manner of 
mentioning them, with variations of order and content, supports the view 
that he not only regarded the Spirit as sovereign, but as acting in a com
pletely non-stereotyped way. Moreover, the mixing of gifts and functions 
shows conclusively that nothing designed for the edification of the church 
can take place apart from the operation of the Spirit. The fact that the 
Spirit is not always mentioned as giver is immaterial, since in Paul’s mind 
there does not appear to be any distinction between God, Christ and the 
Spirit as bestower of spiritual benefits. There is a close connection here 
between the evidence from Acts and the Pauline epistles.

Our purpose in this section has been to concentrate on the Spirit rather 
than the gifts, but the latter must be considered in more detail in the 
discussion of the ministry of the church (see pp. 764ff.).
H ebrew s
Although in comparison with the Pauline epistles, Hebrews supplies little 
information about the Holy Spirit, it contains some significant statements.

(i) We note first that it is assumed, in line with all the evidence so far 
adduced, that believers are partakers of the Holy Spirit (6:4). Although this 
comes in one of the much debated apostasy passages, it seems clear that 
enlightenment and the experiencing of the heavenly gift is the direct work
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Hebrews
of the Spirit. There is no support for the view that anyone can have a real 
experience of Christ without being a partaker of the Spirit.

(ii) We observe further that those who spurn the Son are said to outrage 
the Spirit of grace (10:29), which brings to the fore the close connection 
between the function of the Spirit and the glorification of the Son. In this 
there is a link with Jesus’ own prediction in John’s gospel. The author of 
Hebrews clearly feels that to outrage the Spirit invites just retribution.

(iii) There is a passing reference to the gifts of the Holy Spirit in 2:4 with 
no details of their characteristics, but linked with signs, wonders and 
miracles. What is most significant is the statement that the gifts of the 
Spirit are ‘distributed according to his own will’, which is in direct line 
with Paul’s statement in 1 Corinthians 12:11. The sovereignty of the Spirit 
was evidently a firm conviction for the early Christians.

(iv) Three passages in this epistle assert the part played by the Spirit in 
revelation. When quoting from Psalm 95, Hebrews introduces the citation 
with the formula ‘as the Holy Spirit says’ (3:7), which assumes the Spirit’s 
inspiration of the o t  Scriptures. A more general statement along the same 
line is found in 9:8, where some details of the o t  cultic procedure are cited 
as the means by which ‘the Holy Spirit indicates’. In 10:15 the reference is 
again more direct, introducing a citation from Jeremiah 31 with the words, 
‘The Holy Spirit also bears witness to us’. This function of the Spirit in the 
interpretation of Scripture is obviously of particular significance in an 
epistle which contains so much exposition of the o t . 137

(v) The remaining occurrence is perhaps the most significant in that it 
relates to the atoning work of Christ. As a direct contrast to the continual 
offering of animal sacrifices, Christ is said to have offered himself without 
blemish to God, ‘through the eternal Spirit’ (9:14).138 If this is a reference 
to the Holy Spirit no greater contrast could be conceived, for here at last 
was a self-offering of an entirely moral kind. No animal victim could offer 
itself and none was prompted by the Spirit. The Spirit’s part in the atoning 
work of Christ is nowhere brought out more clearly than here. This

137 P. E . H u g h e s , Hebrews (1977), p. 141, p o in ts  o u t that fo r  th is au th o r  the m e ssa g e  o f  S c rip tu re  is not 

o n ly  the v o ic e  o f  the S p irit  bu t is a lso  fu lly  e x isten tia l in its sign ifica n c e  ‘so  that w h at w as sp o k en  o r w ritten  

in the w ild ern ess  situ a tio n  cen tu ries b e fo re  co n tin u es to  h ave  a d y n a m ic  ap p lica b ility  to  the p eo p le  o f  G o d  
in his o w n  d a y ’ .

138 It sh o u ld  be n o te d  that n o t all in terpreters take  the dia pneumatos in th is v e rse  as a reference to  the 

H o ly  S p irit. B . F. W estco tt, Hebrews (1892), ad loc., re lates it to  C h r is t ’s d iv in e  n atu re  (cf. a lso  S p icq , 

Hebrews (EB  21952), ad loc.). B u t  F. F. B ru c e , Hebrews (1964), ad loc, in terp rets  it in the ligh t o f  the S p ir it-  

e m p o w e re d  Isa ian ic S e rv an t. P. E . H u g h e s , op. cit., ad loc., n. 17, p re fers  to  ren d er the p h rase  ‘ th ro u gh  his 

eternal sp ir it ’ . H e  th in k s the th eo lo g ica l co n tex t  is ag a in st  re ferrin g  it to  the H o ly  Sp irit. W h ereas the 

p r im a ry  re feren ce is to  the sp ir it  o f  Je s u s  as c o m p a re d  w ith  his flesh , it can n o t be  d o u b te d  that there is here 
a sec o n d ary  re feren ce to  the H o ly  Sp irit. It is h igh ly  u n lik e ly  that the early  C h r is t ia n s  sh arp ly  d ifferen tia ted  
betw een  C h r is t ’s pneuma and  the ac tiv ity  o f  the H o ly  S p ir it  w ith in  h im . It is le g itim ate  in the co n tex t o f  
H eb . 9 :1 4  to  see the ag e n c y  o f  the H o ly  S p ir it , a lth o u g h  care  m u st  be taken  n ot to  c o n fu se  the H o ly  Sp ir it  
w ith  the pneuma o f  C h ris t .
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presentation of his part in the sacrifice of Jesus is in line with the evidences 
from the gospels in which the Spirit’s work is seen in the initiatory aspects 
of the ministry, although nothing is said about the Spirit’s specific co
operation in the passion. The statement in Hebrews is a logical deduction 
from the gospel portrait of Jesus. If, of course, 9:14 contains no reference 
to the Holy Spirit, this would not alter the uniqueness of the offering of 
Jesus, but would add nothing of value for our present investigation.

T H E  H O L Y  SPIRIT

T he rest o f  the N ew  T estam en t
The interpretive ministry of the Spirit seen in Hebrews also comes into 
focus in 1 Peter. The prophetic predictions of the sufferings of Christ are 
attributed to the Spirit (1:1 Iff.).139 His activity, therefore, draws together 
promise and fulfilment. There is indeed a close link between this statement 
and one in 2 Peter which attributes prophecy to the Spirit moving men to 
speak from God (2 Pet. 1:21; see section on Scripture for a fuller exposition 
of this passage, pp. 977ff.). An interesting feature about the 1 Peter 1:11 
statement is that the Spirit is called ‘the Spirit of Christ’, an expression 
used elsewhere only by Paul (cf. Rom 8:9; Phil. 1:19; also Gal. 4:6). It is 
another striking combination of the Spirit with the Son, which is inescap
able in the n t .

In common with the other streams within the n t , Peter thinks of be
lievers as possessing the Spirit. In fact he talks about their being ‘sanctified 
by the Spirit’ (1:1). This statement is noteworthy because it links sanctifi
cation by the Spirit with the idea of predestination by God. The Spirit’s 
activity in fact is to carry out the choice of God. If the reference to Spirit 
in 3:18 (made alive in (en) the Spirit) refers to the Holy Spirit rather than 
to the human spirit, it would show that Peter thinks of Christ in his 
resurrection as Spirit-activated.140 Moreover in the context this life-giving 
activity is contrasted with Christ’s death in the flesh. On the other hand 
the reference here is probably to the spiritual sphere (as contrasted with 
flesh), in which case it contributes nothing to the doctrine of the Spirit. 
The Spirit’s activity in the resurrection of Christ as seen here is somewhat 
akin to the thought of 1 Timothy 3:16: ‘vindicated in (en) the Spirit’.

There is a close connection between the sufferings of believers for the 
name of Christ and the sufferings of Christ himself, as Peter maintains in 
4:12ff. In that case the believers are in a state of blessedness because ‘the

139 F. W . B eare , 1 Peter (21958), pp . 6 5 f., in d isc u ss in g  th is p a s sa g e  sees no  need to  refer it to  the pre- 

ex isten ce  o f  C h r is t  in the sen se  that he w as p resen t in sp ir it  in the o t  age , a lth o u g h  he d o es n ot ru le  o u t 

the p o ss ib ility . B u t  K . H . Sch elk le , Die Petrusbriefe, Der Judasbrief (1976), p. 41, is m o re  defin ite  in see in g  
a referen ce to  C h r is t ’s p re-ex isten ce .

140 Cf. E . B e st , 1 Peter (N C B , 1971), p. 139, w h o  re g ard s  the an tith esis here b etw een  flesh  and  sp ir it , as 

in the n t  e lsew h ere , to  refer to  the ‘o p p o s it io n  o f  d iv in e  S p irit  to  h u m an  e x is te n c e ’ .
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The rest of the New Testament 
spirit of glory and of God’ rests upon them, which seems a clear reference 
to the Holy Spirit.141

The Petrine epistles are in line with the mainstream nt documents in 
assuming a high doctrine of the Spirit’s activity. It might also be noted 
that in the epistle of Jude, it is a presupposition that believers possess the 
Spirit, for the scoffers are denoted by their lack of the Spirit (verse 19), 
and believers are exhorted to pray ‘in the Holy Spirit’ (verse 20).

In the book of Revelation one feature is introduced which is unique to 
this book, the references to the seven Spirits of God (1:4; 3:1; 4:5; 5:6).142 
It cannot be supposed that John thought of a plurality of spirits, for on 
other occasions he speaks of the Spirit in the singular. In view of the 
frequent symbolic use of the number seven in this book, it is reasonable to 
suppose that the expression draws attention to the perfection of the Spirit. 
Indeed since the first mention of the number seven occurs in connection 
with the Spirit, we may go further and suggest that the perfection of the 
Spirit furnishes the cue for a right understanding of the other symbolic uses 
of the number. The seven spirits are linked to the seven stars in 3:1, to 
seven torches of fire in 4:5, and to seven horns with seven eyes in 5:6.143 
The plurality is therefore that of perfection, not of number.

At the conclusion of all the seven letters to the Asiatic churches, the 
readers are urged to listen to what the Spirit says.144 This ties in with the 
function of the Spirit in revelation. Moreover, since the messages are from 
the resurrected and glorified Lord, the close link between the proclamation 
of Christ and that of the Spirit is again unmistakable. What Christ speaks, 
the Spirit speaks. It is not surprising therefore that early in his book John 
speaks of being ‘in the Spirit’ (1:10; 4:2), and that at the conclusion he is 
carried away ‘in the Spirit’ (21:10). It is the Spirit who joins with the Bride 
in urging people to respond (22:17). In one of the visions John is actually 
carried by the Spirit into the wilderness in an ecstatic experience (17:3). 
Furthermore, in another the Spirit is identified with the heavenly voice 
(14:13). John ensures that his readers are in no doubt that his extraordinary 
visions were under the direct control of the Spirit of God. The Spirit in 
this book is essentially the Spirit of prophecy.145

141 Cf. E . G . S e lw y n ’s d etailed  d iscu ss io n  o f  th is ph rase  in its co n tex t, 1 Peter (1946) ad loc. H e  tran slates 

as ‘T h e  P resen ce o f  the G lo ry , yea, the S p irit  o f  G o d  rests u p on  y o u ’ , w h ich  b r in g s  o u t m o st  clearly  the 

reference to  the H o ly  S p irit.
142 Cf. F. F. B r u c e ’s d isc u ss io n , ‘T h e  S p irit  in the A p o c a ly p se ’ , Christ and Spirit, pp. 3 3 3 -3 4 4 , a co n c ise  

su rv ey  o f  the ev id en ce  in th is b o o k . H e  sees a co n n ectio n  betw een  the sev en  sp ir its  and Is. 11:2.
143 H . B . S w ete , The Holy Spirit in the X T  (1909), p. 274 , co n sid ers  that the sp ir it  is sev en fo ld  s im p ly  

b ecau se  the ch u rch es n u m b e r  seven .

144 It is s ign ifica n t that each m e ssa g e  is sa id  to be  a w o rd  fro m  the ex a lted  L o rd  an d  yet the hearers m u st  
pay  a tten tion  to w h at the S p irit  say s . A s B ru c e , op. cit., p. 340 , say s, ‘ it is not that the S p irit  is id en tical 
w ith  the ex a lted  L o rd , b u t that the ex a lted  L o rd  sp e ak s  to  the ch u rch es b y  the S p ir it ’ . H e  is here co m b a t in g  
the v iew  o f  E . Sch w eize r, T D N T  6, p. 440 , w h o  su p p o se s  an id en tity .

143 Cf. D . H ill, ‘P ro p h e cy  and  P ro p h ets  in the R ev e la tio n  o f  S t J o h n ’ , N T S  18, 19 7 1 -1 , pp . 4 0 1 -4 1 8 .
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THE HOLY SPIRIT
C onclud ing  com m ents
The preceding survey has shown the importance given to the Holy Spirit 
in all sections of the n t . Moreover, in spite of the widely differing character 
of the writings, there is a remarkable unity in the importance attached to 
the Spirit and in the kind of functions attributed to him. It remains to 
discuss the relationship between the n t  teaching on the Spirit and the 
teaching on Christology and eschatology, since both these themes have an 
important bearing on n t  theology. They are in fact closely interrelated.

Our comments will concentrate mainly on Paul since the major con
siderations arise from his epistles. In the field of Christology the question 
is whether or not Paul identifies Christ and the Spirit. The main statement 
which might lead to an affirmative answer is 2 Corinthians 3:17, ‘The Lord 
is the Spirit.’ If this were an isolated statement there would be no doubt 
that it would amount to an explicit identification. Many scholars have 
regarded it in this light, but they have generally not done full justice to the 
context.146 Since ‘Lord’ is mentioned in the previous verse, it is sound 
exegesis to interpret one in terms of the other.147 There are grounds to 
support the view that 2 Corinthians 3:16 is a reference to Yahweh rather 
than to Christ, since the whole passage contains an allusion to Exodus 
34:29-35. In this case the identification with the Spirit would mean that 
the Lord of Exodus 34 is in our present experience the Spirit. In any case 
even those who interpret ‘Lord’ in 2 Corinthians 3:17 as Christ maintain 
only a functional and not an ontological identity. The Spirit performs a 
similar function in this era to that performed by the law under the old 
covenant. Paul’s words are then understood in the sense that the Spirit 
brings the risen Lord to earth again by making the benefits of the risen 
Lord so real to believers that a practical identity arises.148 Nevertheless the 
fact that Paul can use the expression ‘the Spirit of the Lord’ in the same 
context is proof that he maintained a distinction between the Spirit and the 
Lord.

Other passages149 which have been claimed to support a functional iden
tification are 1 Corinthians 12:3 (‘no one can say “Jesus is Lord’’ except by 
the Holy Spirit’), Romans 8:9b (‘Anyone who does not have the Spirit of 
Christ does not belong to him’), Galatians 4:6 (‘The Spirit of his Son’), 
Philippians 1:19 (‘The Spirit of Jesus Christ’), together with passages which

146 C f  N . Q . H a m ilto n , The Holy Spirit and Eschatology in Paul (1957), p p . 4 ff. I. H e rm an n , Kyrios und 
Pneuma (1961), d ev o te s  h is m o n o g ra p h  to  th is p a s sa g e  and co n c lu d e s fo r  a fu n ctio n al id en tifica tio n  o f  L a r d  

and Sp irit.

147 Cf. J .  D . G . D u n n , ‘2 C o r in th ia n s  iii. 17 -  the L o rd  is the S p ir it \  J T S  21, 1970, pp . 3 0 9 -3 2 0 . w h o  

stro n g ly  critic izes H e rm a n n ’s v iew . C . F. D . M o u le , ‘ II C o r . 3 :1 8 b : kathaper apo kyriou pneumatos, Xeues 
Testament und Geschichte: historische Geschehen und Deutung im Neuen Testament (ed. H . B a lte n sw e ile r  and B . 

R eike, 1972), pp . 2 3 1 ff., a d o p ts  a v iew  s im ila r  to  D u n n .

148 S o  H a m ilto n , op. cit., p. 6.
149 A b r ie f  su rv e y  o f  the im p lica tio n s  o f  these  p a ssa g e s  is g iv en  in H a m ilto n , ibid., p p . 8fF.
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Concluding comments
link the Spirit with the resurrection, as in Romans 1:4 (cf. also 1 Corinthians 
15:45).lr>0 From these passages it is clear that a close connection exists 
between Christ and the Spirit, but it cannot be established that they are to 
be identified. There is no doubt that the Spirit is the link between Christ 
and the believer. It is not surprising, therefore, that some functions are 
fulfilled by both Christ and the Spirit (cf. for instance the parallel concepts 
‘in Christ’ and ‘in the Spirit’). The fact that the Spirit specifically represents 
Christ, a view not only supported by Paul but also by John 16:14, would 
lead to a close identity of function. But it is important to recognize that 
some activities are exclusively attributed by Paul to the Spirit and others 
to Christ.

The nt as a whole supplies little data about the nature of the relationship 
between Christ and the Spirit. It is more interested in the practical relation 
of the Spirit to the believer.150 151 But it would be true to say that the doctrine 
of the Spirit is Christ orientated. The relation reaches to more than a 
functional similarity. The scattered references noted above were never 
intended to give a structured exposition of the doctrine of the trinity, but 
it was the close connection between Christ and the Spirit and at the same 
time the clear distinction between them that led to the later convictions 
about the doctrine.

Some consideration must be given to the relation between the Spirit and 
the future, in view of the proposition that the Spirit’s work belongs essen
tially to the future and that his present activity is preliminary.152 This view 
is based on the future emphasis which is implied in such descriptions as 
‘first fruits’, ‘beginning’ and ‘first-born’ (1 Cor. 15:20, 23; Col. 1:18), 
together with the fact that the Spirit is described as a guarantee (arrabon) 
(2 Cor. 1:22; 5:5; Eph. 1:14) and is connected with the kingdom (Rom. 
14:17; cf. 1 Cor. 4:20). Granted that these descriptions imply a fuller ex
perience which will not happen until the consummation, would it lead to 
greater clarity to speak o f ‘the eschatological Spirit’?153 If by this expression 
is meant that the Spirit who is now active in believers is the same Spirit 
who will bring to fruition in them the work already begun, there can be

150 O n  1 C o r . 15 :45 , J .  D . G . D u n n , ‘ 1 C o r in th ia n s  1 5 :4 5 -  L a st  A d a m , L ife -g iv in g  S p ir it ’ , in Christ and 
Spirit, pp . 1 2 7 -1 4 2 , su p p o r t s  an id en tity  b e tw een  C h r is t  and the S p irit. B u t  cf. M . M . B . T u r n e r ’s critic ism  

o f  th is p o sitio n , ‘T h e  s ig n ifica n c e  o f  S p irit  en d o w m e n t  fo r  P a u l’ , Vox Ev 9, 1975, pp . 6 1 ff.
131 A s L. M o rr is  sa y s  on  2 C o r . 3 :17 , P au l is n o t g iv in g  a th eoretica l d e sc r ip tio n  o f  the n atu re  o f  the 

L o rd  (or o f  the S p ir it) , b u t is a ffirm in g  the so u rc e  o f  sp ir itu a l life, Spirit o f the Living God (1960), p. 42.

132 C f  J .  D . G . D u n n , Jesus and the Spirit, p. 67, w h o  sp e ak s  o f  Je su s  as b e in g  an o in ted  b y  the esc h a to 

lo g ica l S p irit, an d  ibid., p p . 3 0 8 ff., w h ere  he d isc u sse s  P a u l’s v ie w s on  e sc h a to lo g y  and the Sp irit. R. 
B u ltm an n , T X T  1, p. 37 , w h o  eq u ate s the S p ir it  w ith  p o w e r , a p p ro ac h e s the n t  ev id en ce  fro m  the p o in t 

o f  v iew  o f  the ‘e sc h a to lo g ic a l c o n g r e g a tio n ’ . H is  idea is that the co n g re g a tio n  is the v e stib u le  o f  G o d ’s 
re ign . F o r a b r ie f  critiq u e  o f  B u ltm a n n ’s ap p ro ac h  to the P au lin e ev id en ce , cf N . Q . H a m ilto n , op. cit., 
p p. 7 1 -8 2 ; fo r  a fu ller c ritiq u e  o f  his ap p ro ac h  to  the e sc h a to lo g y  o f  the fo u rth  g o sp e l, cf. D . E . H o lw e rd a , 
The Holy Spirit and Eschatology in the Gospel o f John (1959).

133 Cf. e sp ecia lly  N . Q . H a m ilto n ’s e x p o sit io n  o f  th is v iew , op. cit., pp. 17ff.
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no objection. But the description ‘eschatological Spirit’ suggests that the 
Spirit’s main activity is postponed until the end, and this does not lead to 
a clear understanding of the Spirit’s work. There are certainly far more 
references to the Spirit’s present activity, and it would seem to be more 
logical to view the future references in the light of these rather than vice 
versa.

There can be no doubt that Paul recognized that what the Spirit had 
begun he would certainly complete. Moreover, the present activity of the 
Spirit cannot be properly assessed except in the light of the consumma
tion.154 The importance of the future hope for an understanding of the n t  

doctrine of the Spirit is the assurance it gives that the Spirit’s present work 
will not be thwarted by the present evil environment of the people of God. 
There is a strong sense in which the future hope has begun to be realized 
in the new life of the Christian community. Our consideration of the Spirit 
here will, therefore, have a bearing on our later consideration of the n t  

teaching about the future, and will help to tie together the Spirit, the new 
life and the consummation. There will also be a strong link between the 
person and work of the Spirit in relation to the church.155

134 T h ere  is no  d en y in g  that there is in the n t  a ten sion  b e tw een  the ‘n o w ’ an d  the ,n ot y e t ’ . A n y  

le ssen in g  o f  th is ten sio n  w o u ld  d is to rt  the n t  p o sitio n . A n d  yet it is the essen tial u n ity  b etw een  the p resen t 

and the fu tu re  w h ich  the S p ir it  o f  G o d  ex e m p lif ie s .

1:0 O n  the relation  b etw een  the S p irit  and b o th  C h r is to lo g y  an d  e c c le s io lo g y , cf. J .  D . G . D u n n , 

‘ R e d isc o v e r in g  the S p ir it ’ , E x T  84, 1972, p p . 7 -1 2 ; 4 0 -4 4 .

T H E  H O L Y  SPIRIT
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Chapter 6

The Christian life

We might have named this whole section salvation, for our concern is to 
discuss the application of what Christ has done to the present life. We have 
already considered aspects of salvation in discussing the work of Christ and 
the term at its widest would also need to include man’s future destiny, 
which is dealt with in the section on the future. The object of our immediate 
enquiry is to consider man’s response to God’s provision. This naturally 
falls into two sections, one dealing with man as an individual and one with 
man in community. This chapter will discuss the first, and the next, on 
the church, will deal with the second. There will be many points on which 
the two interact and overlap, but this is unavoidable. The Christian life 
will be subdivided into the following five sections: The beginnings (re
pentance, faith, forgiveness), grace (its means, election, predestination, 
perseverance), the new life in Christ (the concept of a new humanity), 
sanctification, and law.

T H E  B E G IN N IN G S
We shall be mainly concerned in this section with the initiation of the 
individual into Christian experience. It involves conversion, although it 
goes beyond this. We shall need to consider the nature of repentance, the 
relationship between repentance and faith, regeneration and forgiveness. 
We are, therefore, approaching the study of Christian initiation on a broad 
front. We shall discover that different parts of the n t  emphasize different 
aspects, and in order to gain a complete understanding we must aim for an 
over-all view. The fact that John’s gospel, for instance, says more about 
regeneration than Paul’s epistles needs to be balanced against the latter’s 
greater stress on incorporation into Christ.
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THE CHRISTIAN LIFE
T he synoptic  gospels
REPENTANCE
The ministry of Jesus is presented in all the synoptics as a continuation of 
the mission of John the Baptist. In his announcement of the mission of 
Jesus, John called on people to ‘repent’ and this call was reiterated by Jesus 
at the commencement of his ministry (Mk. l:14ff.; Mt. 4:17).1 The question 
arises in what sense both John and Jesus were calling on people to repent. 
God acts first in calling people to repentance, and ‘repentance’ therefore 
takes on the nature of response. One essential difference between the Jewish 
view and that of Jesus2 is that the former related repentance to the law and 
made it out to be a change of approach to the law, breaking off disobedience 
and embracing obedience,3 whereas the approach of Jesus is entirely dif
ferent. It involves a radical change of direction, not only in behaviour but 
also in thought.

John the Baptist connected his act of baptism with repentance (Mt. 3: Iff.; 
Mk. 1:4; Lk. 3:3).4 He challenged people to bear fruit befitting repentance 
(Mt. 3:8). When Jesus sent out the twelve they sounded the same message 
of repentance (Mk. 6:12). In Luke’s gospel there is most emphasis on this 
theme. Jesus announces that he has come to call sinners, not righteous 
people, to repentance (Lk. 5:32). He warns his hearers that unless they 
repented they would share the fate of the Galileans slaughtered by Pilate 
and those killed by the collapse of the tower of Siloam (Lk. 13:Iff.). In 
other words, people are divided into two classes, the repentant and the 
non-repentant. In the parables in Luke 15 it is over the repentant that there 
is joy in heaven (Lk. 15:7, 10).3 In the story of Dives in Hades, the view

1 It is to  be n o ted  that w h ereas M ark  d e sc rib e s J o h n ’s p reach in g  as ‘a b a p tism  o f  rep en tan ce for the 

fo rg iv e n e ss  o f  s in s ’ (M k . 1 :4), M atth ew  o m its  the reference to  fo rg iv e n e ss . H e d o es, h o w ev er , u se  the 

sam e  p h rase  in his acco u n t o f  the w o r d s  o f  in stitu tio n  at the last su p p e r  (M t. 2 6 :2 6 ), thus lin k in g  it w ith  

the p assio n . S o m e  sc h o la rs  d isp u te  that the m e ssa g e  o f  Je su s  w as in itia lly  the sam e  as that o f  Jo h n  the 

B ap tis t . K . R o m a n iu k , ‘R e p e n te z -v o u s , car le ro y a u m e  des c ieu x  est to u t p ro ch e  (M att. 4 :7  p a r ) ’ , S T S  12, 

1 9 6 5 -6 , pp. 2 5 9 -2 6 9 , fo r  in stan ce, m a in ta in s that Je s u s  in his p reach in g  m a d e  no referen ce to repen tan ce 

or to rem issio n  o f  sin s. H e  sim p ly  an n o u n ced  the p r o x im ity  o f  the k in g d o m . T h e  rep en tan ce then, 

ac co rd in g  to R o m a n iu k , w as in tro d u ced  th ro u g h  the catech esis o f  Jo h n  the B ap tis t . B u t th is seem s 

u n n ecessarily  re str ic tiv e  o f  the m e ssa g e  o f  Je su s . T h e  rep en tan ce  th em e is in tegra l to  the fo rg iv e n e ss  th em e 

in the m in istry  o f  Je su s . B o th  M atth e w  and M ark  are co n v in ced  that the an n o u n cem en t o f  the k in g d o m  

w as in itially  linked  w ith  repen tan ce. In M a r k ’s acco u n t the rep en tan ce is a lso  linked  w ith  faith  in the g o o d  

new s.

2 Cf. G . E . L ad d , The Presence o f the Future (1974), p. 177.

3 F o r a d iscu ss io n  o f  the rab b in ic  ap p ro ac h  to  o b ed ien ce  and d iso b ed ien c e , cf. E . P. S an d ers, Paul and 
Palestinian Judaism (1977), pp . 107ff. H e  p o in ts  o u t (p. 112) that the cure fo r  n o n -o b ed ien ce  is repen tan ce, 

even  in referen ce to  cu ltic  reg u la tio n s.

4 F o r  a d isc u ss io n  o f  the sign ifica n c e  o f  rep en tan ce in Jo h n  the B a p t is t ’s rite, cf. C. H . H . S co b ie , John 
the Baptist, pp . llO ff. S c o b ie  th in k s that Jo h n  w o u ld  h ave  im ag in e d  that the fo rg iv e n e ss  o f  sin s p ro m ise d  

as a seq u el to  rep en tan ce  w o u ld  b e c o m e  e ffec tiv e  at the d ay  o f  ju d g m e n t .
3 S o m e  h av e  seen  the referen ce to  rep en tan ce  here as a key  w o rd  in L u k e ’s th e o lo g y  (cf. L . S ch o ttro ff , 

‘ D a s  G le ich n is v o m  v erlo ren  S o h n ’ , Z T K  68, 1971, pp . 2 7 -5 2 ) . I. H . M arsh a ll, The Gospel o f Luke 
(N IG T C , 1978), p. 602 , co m m e n tin g  on  S c h o t t r o f f  s v iew  that Lk . 15:7 is a su m m a ry  o f  L u k e ’s th e o lo g y , 
n otes that o n ly  the rep en tan ce  m o t i f  is L u k an  and d o e s  n o t sp r in g  d ire ctly  fro m  the p arab o lic  situ atio n .
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T h e  b eg inn ings 
The synoptic gospels

that men would repent if one went to them from the dead is rejected (Lk. 
16:30), a comment on the paramount importance of repentance in relation 
to the afterlife. It is Luke who records Jesus’ demand that his disciples must 
be ready to forgive as often as a person repents (Lk. 17:Iff.). In Luke’s 
version of Jesus’ concluding commission to his disciples, he not only urged 
them to preach repentance and forgiveness, but also based it on an in
terpretation of Scripture (Lk. 24:46-47).6

From this survey of the evidence there is no doubt that repentance is 
regarded as an essential prerequisite for those who are to become followers 
of Jesus, precisely because it is a duty for all people. Until people repent 
they show no consciousness of their need of salvation. What Jesus came to 
do can be applied only by those who show recognition of their own 
inability to save themselves and their desire to change their present rela
tionship to God. Repentance is clearly not enough in itself, but is an integral 
initial part in the experience of salvation. It has both a negative and a 
positive side, a turning away from sin and a turning towards God. It is the 
latter aspect which may more properly be described as conversion.

FAITH
In all parts of the N T  prominence is given to faith, or to the act of believing.7 
Sometimes it is merely a question of believing what someone says, that is, 
believing it to be true or believing the person to be trustworthy. But the 
specifically Christian use of the word ‘faith’ is in the sense of committing 
oneself to Christ. This will become clear in varying degrees as the evidence 
is surveyed. Our concern here is with the idea in the teaching of the 
synoptic gospels.8

In Mark’s account of the beginning of the ministry of Jesus, his first 
proclamation linked faith and repentance (Mk. 1:15).9 In view of the dawn

6 T h is  links up  c lo se ly  w ith  the e m p h asis  on  rep en tan ce  in A cts (see p p . 5 8 7 f.) . H . C o n z e lm a n n , The 
Theology o f St Luke (E n g . trans. 1960), pp . 9 9 ff .; pp . 2 2 8 ff., co n sid ered  that L u k e  n arro w e d  d o w n  the 

co n cep t o f  rep en tan ce  as a reference to co n v e rs io n  to  a co n d itio n  o f  sa lv a tio n . B u t  I. H . M arsh all, Luke : 
Historian and Theologian (1970), p. 194, r ig h tly  critic izes this v iew . H e  co n sid e rs  rep en tan ce  is n ot sy n o n 

y m o u s w ith  c o n v e rs io n , b u t e x p re sse s  its p o s itiv e  side.
7 F or a full lin g u istic  e x am in a tio n  o f  the term  and  its a sso c ia te  id eas, to g e th e r  w ith  its ot b ac k g ro u n d , 

cf. R . B u ltm an n  an d  W . W eiser, T D \ T  6 , p p . 174ff.

8 J .  Je r e m ia s , X T T ,  p. 160, cau tio n s ag a in st  the v iew  that the ‘ fa ith ’ re feren ces in these g o sp e ls  h ave 

been stro n g ly  in flu en ced  b y  the early  ch urch . H e  n o te s the p au city  o f  referen ces to  faith , the lin g u istic  

ev id en ce  an d  the d ifferen t o b je c ts  o f  faith  c o m p a re d  w ith  the rest o f  the NT.
9 M k . 1:15 is the o n ly  in stan ce  in the nt w h ere  pisteuo is u sed  w ith  en. V . T a y lo r , Mark (21966), p. 167, 

a ttr ib u tes th is to  ‘ tran sla tio n  G re e k ’ . H e ren d ers M a r k ’s p h rase  as ‘b e liev e  the G o o d  N e w s ’ , an d  sees no 

reason  to  d isp u te  it as an au th en tic  w o rd  o f  J e su s . O n  the relation  b etw een  faith  and rep en tan ce in this 
p a ssag e , E . S ch w eize r  sa y s , ‘ “ R ep en tan ce”  is n o th in g  less than a w h o leh earted  c o m m itm e n t  to  the “ G o o d  
N e w s ”  ’ (Mark, E n g . tran s. 1971, fro m  N T D ,  1967, p. 47). T h is  m u st  n ot be  taken  to  lessen  that e lem en t 
in rep en tan ce  w h ich  in v o lv e s  a tu rn in g  a w a y  fro m  an e x is t in g  m an n er o f  life, i.e. a co n n ectio n  w ith  p ast 
o ffen ces a g a in st  G o d .
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of the kingdom, faith in the gospel must be added to repentance.10 The 
sense in which this is meant must be that the hearers were expected to 
commit themselves to all that Jesus himself stood for -  i.e. his whole 
mission. To believe in the gospel meant precisely to believe in Jesus himself. 
The record of the ministry of Jesus is a record of challenges to faith. After 
the statement in Mark 1:15, Mark immediately proceeds to illustrate by his 
account of the demand to the first disciples to leave their fishing and follow 
Jesus (Mk. 1:17). In the miracle stories of healing the faith aspect is strong, 
even where no mention is made of it apart from the fact that people came 
or were brought to be healed. But in many cases the healing is said to be 
the direct result of faith (cf. Mt. 8:10, 13; 9:22, 29; 15:28; Mk. 9:24; 10:52; 
Lk. 7:50; 17:19). In the stilling of the storm incident, the disciples were 
rebuked because of their unbelief (Mt. 8:26; Mk. 4:40; Lk. 8:25). Moreover, 
Jesus promised remarkable achievements to people of faith (cf Mt. 17:20; 
21:21-22; Lk. 17:5). The greatness of achievement is not, however, com
mensurate with the amount of faith, for mountains can be moved by grain
sized faith.

All these instances of the achievements of faith are examples of the 
necessity of faith in the power of Jesus. But he had more to say about faith 
than this. Faith was seen as an assertion of possibilities in the face of 
seeming impossibilities (Mk. 9:23).11 The mission of Jesus was based on 
the conviction that what God expected of people was impossible through 
human effort, but became a viable proposition when faith linked them to 
God’s way of doing things, i.e. to his redemptive plan.12 This ‘impossible’ 
aspect becomes intelligible only when it centres in a known person (i.e. in 
Jesus himself). It is in Christ that God does the impossible.

In the Lukan birth narratives, the difference between faith and unbelief 
is seen in a comparison between Mary (Lk. 1:45) and Zechariah (Lk. 1:20). 
The kind of faith (or lack of it) here encountered is in line with the o t  

usage of trust in God, and contributes little to the special n t  approach to 
faith, except to remind us that the demand for faith in God by Jesus was 
not an entirely new concept. There is some hint of the Christian approach 
in the interpretation of the parable of the seeds according to Luke’s account, 
in which Jesus refers to the devil taking away the word from hearers ‘that

1,1 L. H a rtm an , in his d isc u ss io n  on  ‘ B a p t ism  “ Into the N a m e  o f  J e s u s ”  and  E arly  C h r is to lo g y ’ , StTh  28, 

1974, p. 42, co n sid ers  that J e s u s ’ p reach in g  m ean t a ch a llen ge  to  metanoia, th ro u g h  w h ich  ch allen ge  G o d  

ex erc ise s  his re ign  w hen  it is received  in faith . O n  the in terpreta tio n  o f  euatigelion in M a r k ’s u sa g e  cf. W. 

M a rx se n , Mark the Evangelist (E n g . trails. 1969), pp . 1 1 7 -1 5 0 . In his o p in io n  M ark  has a d ifferen t v iew  o f  

the g o sp e l fro m  M atth e w  and L u ke. M ark  sees it as centred  in Je su s  h im se lf, w h ereas a c c o rd in g  to M arx sen  

the o th ers see it as the w h o le  s to ry  o f  Je su s . A ll are ag reed  h o w ev er , that Je s u s  is central to the go sp e l.

”  T h e  se e m in g  p a ra d o x  o f  the m a n ’s d e sp era te  cry  in M k . 9 :2 4  (‘ I believ e  . . . help  m y  u n b e lie f)  b r in g s 
o u t an essen tial feature  o f  C h rist ian  faith  -  that b e lie f  is p o ss ib le  o n ly  w ith  the help  o f  o n e w h o  is h im se lf  

the o b jec t  o f  faith . W. L an e, Mark, p. 334 , in terprets th is cry  as e x p re ss in g  ‘h u m an ity  and  d is tre ss  at b e in g  
a sk ed  to  m an ifest radical faith  w hen  u n b e lie f is the fo rm  o f  h u m an  e x is te n c e ’ .

12 Cf. E . S tau ffe r , X T T ,  pp. 168f.
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they may not believe and be saved’ (Lk. 8:12). ‘Believing’ is equated to 
‘receiving the Word’ in a permanent, not simply temporary way (cf Lk. 
8:13). If the word stands for the whole message and mission of Jesus, the 
importance of faith in it and the disastrous consequences of unbelief at once 
become clear. Since the parable reflects the various responses to Jesus’ 
ministry, the vital function of faith is vividly seen and the good soil hearers 
show their faith by hearing and holding fast to the word and working it 
out in practice (Lk. 8:15). Matthew has ‘hearing and understanding’ rather 
than believing, but it means the same thing.

For Jesus, faith must have active consequences. It expresses itself in 
prayer (Mt. 21:22; Mk. 11:24). This sets out a norm of faith for those who 
wish to communicate with God. There must be a certain simplicity about 
this approach. Indeed Jesus likens it to the attitude of a child (Mt. 18:1-6). 
Faith is therefore the negation of self-confidence. It says ‘no’ to pride in 
human achievement. It involves throwing oneself unreservedly on the 
mercy of God. The falseness of the people who challenged the crucified 
Jesus that if he would come down they would believe (Mt. 27:42; Mk. 
15:32) is seen in the absence of any moral content in this offer of faith. 
Jesus would never gain faith in this way (cf. also Lk. 22:67 for a similar 
evidence of his insight into the true nature of faith). He knew too well the 
weakness of even his closest followers. He prayed that Peter’s faith might 
not fail (Lk. 22:32), because he knew that faith was essential if the power 
of Satan was to be overcome.13 This theme of faith is more fully expounded 
in the Johannine and Pauline literature, but the indispensability of faith is 
already established in the synoptics.
FORGIVENESS
It is basic to the n t  doctrine of man that sin is the insuperable obstacle to 
his reconciliation with God (see pp. 187ff.). The initial steps towards res
toration of fellowship with God must, therefore, make provision for for
giveness. Only when this has been achieved can there be any radically 
different approach to human living. It is not surprising, therefore, that the 
n t  writers present a wide spectrum of teaching on this theme.

We have already noted that Mark refers to John the Baptist’s baptism of 
repentance (Mk. 1:4), but it is significant that he adds ‘for the forgiveness 
of sins’ (which Luke also echoes, Lk. 3:3). The concluding commission in 
Luke (24:47) also links repentance with forgiveness. It is this that was to 
form the basis of appeal in the proclamation of the gospel in the apostolic 
age. People were to be challenged to repent and were to be offered for
giveness. But we need to consider the other teaching of Jesus in order to

11 For a co n c ise  su rv e y  o f  L u k e ’s u se  o f  pistis-pisteuo, cf. S. B ro w n , Apostasy atid Perseverance in the 
Theology o f Luke (1969), pp. 36f. H e fin d s three u se s in L u k e ’s g o sp e l: faith in J e s u s ’ m iracu lo u s  p o w e r  o f  
h ealin g, ch ar ism atic  faith , and faith  in Je su s  as the C h ris t .

The beginnings
The synoptic gospels

577



appreciate what was involved in his promise o f ‘forgiveness’.
Jesus himself, as Son of man, claimed the prerogative to forgive (as Mk. 

2:10 shows),14 although this was regarded by the Jews as the right of God 
alone. It is not surprising that his claim was immediately challenged.

It has often been supposed that Luke has a doctrine of forgiveness rooted 
in God’s love as seen in the parable of the prodigal son (Lk. 15). If this 
parable were the sole source for understanding the theme of forgiveness, 
it might be deduced that all that was necessary was for man to repent and 
for God to forgive.15 In that case the sacrificial work of Christ would be 
totally unnecessary. But Luke 15 cannot be isolated from the rest of the 
narrative in Luke with its detailed account of the passion. The view that 
his account of the work of Christ is less tragic than the others has already 
been discussed (pp. 448f.), but support for it was found to be less con
vincing than is often supposed. Certainly no doctrine of forgiveness can be 
based on this parable, alone, although its evidence has value. The major 
teaching of the parable is that God’s forgiveness is completely unearned.16 
The son did nothing to merit it -  rather the reverse. The parable illustrates 
a basic nt truth, i.e. that forgiveness is an act of grace as far as man is 
concerned. At the same time it shows a link between forgiveness and 
penitence, which is essential if the moral aspect of forgiveness is to be 
maintained. In the parable, the son had to be willing to accept forgiveness 
if the father was to bestow it.

Jesus stressed the connection between God’s forgiveness of us and our 
forgiveness of each other. This comes out clearly in the Lord’s prayer (Mt. 
6:12; Lk. 11:4). Again we must not isolate the words from the other 
teaching of Jesus, otherwise we might conclude that God’s forgiveness is 
conditioned only by our attitude to others. We must not lose, however, 
the main point of the prayer. Those who ask for forgiveness and yet 
harbour an unforgiving attitude to others are asking the impossible.17

There may also be a sense in which our attitude towards forgiveness
14 F o r  a c o m m e n t on the cla im  o f  Je s u s  to  fo rg iv e  s in s, cf. V . T a y lo r ’s d etach ed  n ote , Mark, p. 200 . H e 

rejects the v iew  that th is w a s  a rec o n stru c tio n  o f  the b e liev in g  c o m m u n ity  w ith o u t an y  b a sis  in fact. S o m e  

have a ttem p ted  to  m a k e  so n  o f  m an  here =  m an , w h ich  then m a k e s  the e x p re ss io n  m ean  no m o re  than 

that m an  can fo rg iv e  sin . B u t  see D . E . N in e h a m ’s re jec tio n  o f  th is, Mark (1963), pp . 93f. V . T a y lo r , op. 
cit., m a in ta in s that J e s u s ’ act o f  fo rg iv e n e ss  is d iv in e  rath er than d ec la ra to ry , b u t that it d o e s n ot in v ad e  the 
p re ro g a tiv e s  o f  A lm ig h ty  G o d .

1:> M u c h  w ill o b v io u s ly  d ep en d  on  w h eth er it is held that th is p arab le  is L u k e ’s c o m p o s it io n  o r that it 

co m e s fro m  Je su s . F o r  a de fen ce  o f  the latter v iew , cf. C . E . C a r ls to n , ‘R em in isc en ce  an d  R ed actio n  in Lk . 
1 5 :1 1 -3 2 ’ , JB L  94, 1975, p p . 3 6 8 -3 9 0 .

16 F o r  a d isc u ss io n  o f  the legal b a c k g ro u n d  to  th is p arab le , cf. J .  D . M . D erre tt, ‘ L aw  in the n t : T h e 

P arab le  o f  the P ro d ig a l S o n ’ , N T S  14, 1 9 6 7 -8 , pp . 5 6 -7 4 . O n  the fa th e r ’s fo rg iv e n e ss , see  p p . 6 5 ff. I. H . 

M arsh all, Luke, p. 604 , r ig h tly  p o in ts  o u t that the p arab le  is co n cern ed  n ot so  m u ch  w ith  the rep en tan ce 

o f  the so n  as the c o m m u n a l j o y  o f  the reu n ited  fam ily . It is ‘u lt im ate ly  con cern ed  to ju s t i fy  the a ttitu d e  o f  
G o d  to  s in n e rs ’ .

17 Cf. I. H . M arsh a ll, Kept by the Power o f God (1969), p. 65, w h o  d isc u sse s  M t. 6 :1 4 f., and M k . 11:25 
and say s that a p erso n  w h o  d o es not fo rg iv e  ceases to  ex p erie n c e  d iv in e  fo rg iv e n e ss .
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should bear some faint resemblance to God’s forgiveness for which we are 
praying. This is a reminder that a prayer for such is not a request for 
something of which on the human level we have no experience. We do 
forgive, and this is a pattern, though inadequate, for God’s forgiveness. If 
we do it, how much more will our heavenly Father do it.18 The parable of 
the unforgiving servant (Mt. 18:23-35) shows that one who accepted for
giveness is expected ipso facto to forgive.19 There must be a common bond 
between the forgiven person and the forgiver. The fact that the servant, in 
spite of the massive remission of debt which he had received, refused to 
show mercy himself, demonstrates his lack of sympathy with his forgiving 
master. Moreover, on one occasion Jesus made clear the limitless character 
of forgiveness when he demanded that a man must be forgiven seven times 
a day if he repents seven times (Lk. 17:4). Matthew notes that in answer 
to Peter’s question about how often he should forgive, Jesus says seventy 
times seven, to avoid any suggestion that a restriction is permissible.

Two other passages may be noted. The city woman, who anointed his 
feet, was told by Jesus that her sins though many were forgiven (Lk. 7:47). 
In her case, her loving action witnessed to the fact that she was repentant 
and was ready to receive forgiveness.20 In the words from the cross, Jesus 
prays for forgiveness for his murderers (Lk. 23:34), on the grounds of their 
ignorance of what they were really doing.

Our final passage is Matthew’s account of the institution of the Lord’s 
Supper, in which the words, ‘this is my blood of the covenant, which is 
poured out for many for the remission of sins’ (Mt. 26:28), occur. We have 
previously noted (p. 442) that because the concluding words do not occur 
in Mark’s and Luke’s accounts, many do not regard them as original. The 
addition provides the only instance in the gospels in which forgiveness is 
directly connected with the death of Jesus.

From this evidence we note that the scope of forgiveness in these gospels 
is the removal of barriers. The very fact that in two cases it is connected 
with the cancelling of debts shows that it must be regarded as a prerequisite 
for the renewal of fellowship, but not itself an equivalent to reconciliation.

The beginnings
The synoptic gospels

18 It m u st  n ot be su p p o se d  that there is an y  th o u g h t here o f  a quid pro quo  ap p ro ac h . M a tth e w ’s w o rd in g  

(hos kai)  m ig h t p erh ap s im p ly  this, bu t L u k e ’s (kai gar)  e x c lu d es it. See  I. H . M a rsh a ll ’ s c o m m e n t, Luke, 
p. 461.

19 T h is  p a ssa g e  is re g a rd e d  b y  so m e  as M a tth e w ’s red actio n  in w h ich  he e x p a n d s  on the earlier p a ssa g e  
on  fo rg iv e n e ss  in the L o r d ’s p ray er (M t. 6 :1 4 -1 5 ) , cf. W . G . T h o m p so n , Matthew's Advice to a Divided 
Community  (1970), p p . 2 2 3 ff. I f  the L o r d ’s p ray er is c o n sid ered  to be o r ig in a l to  J e su s , h o w ev er , it w o u ld  

be natural to  su p p o se  that he g a v e  p rec ise ly  the k in d  o f  e x p lan a tio n  o f  the fo rg iv e n e ss  co n cep t as M atth ew  

record s in 1 8 :2 3 -3 5 . J .  C . F en ton , Matthew  (21977), p. 302 , th in ks the ap p lica tio n  in v erse  35 is p ro b a b ly  
M atth ean .

20 M an y  c o m m e n ta to r s  take  these w o rd s  to m ean  that fo rg iv e n e ss  w as g ran te d  on  the b a sis  o f  the 
w o m a n ’s lo v e . B u t  the p a st tense  egapesen  m a y  n o t refer to  acts p r io r  to  the fo rg iv e n e ss , bu t to  acts p rio r  
to  the w o rd s  b e in g  sp o k e n . Sh e had a lread y  sh o w n  her lo v e  (cf. I. H . M arsh a ll, Luke,  p. 313). In th is case, 
hoti m ean s ‘as is ev id en ced  b y  the fact th a t ’ , n o t ‘b e c a u se ’ .
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It is this aspect of removal of barriers, particularly in relation to guilt, that 
links forgiveness so closely with redemption. While the distinction between 
forgiveness and reconciliation should be noted, it should not be overem
phasized. There is nothing to suggest that forgiveness was ever offered 
without a call to return to God.

There is one further reference to be discussed, i.e. the blasphemy sayings, 
which regard sin against the Holy Spirit to be incapable of forgiveness 
(Mk. 3:22ff.; Mt. 12:22ff.; Lk. ll:5ff.; cf. Lk. 12:10). The sin in this case 
must mean a hardened state of sin which forms an insuperable barrier. A 
distinction is made between this attitude and sin against the Son of man. 
If a man really desires forgiveness and could not bear the prospect of the 
lack of it, it is evidence that he has not reached a hardened state. For when 
a man has reached the state of being hardened against the Spirit, forgiveness 
ceases to have any meaning for him (see pp. 608f. for further discussion of 
this passage in connection with grace).

One feature which relates to human forgiveness, but which may throw 
light on divine forgiveness, is the obligation of the offended person to take 
the initiative in setting the processes of reconciliation in motion. Anyone 
about to offer an offering to God must first be reconciled with the offender 
(Mt. 5:23, 24).21 He must take the initiative, which requires him to adopt 
a forgiving attitude. It is noticeable that in the story of the prodigal son the 
father takes no steps to urge the prodigal to repent, but he certainly takes 
the initiative in the actual reconciliation. His readiness to forgive the prodi
gal is implicit.

We may sum up the synoptic teaching on the theme of forgiveness under 
four main statements, (i) God’s readiness to forgive is implied, although 
there is more evidence for the demand for people to forgive one another,
(ii) It is assumed that forgiveness can follow only from repentance and 
must be accompanied by a forgiving spirit, (iii) Some connection exists 
between the work of Christ and forgiveness, although it is true that the 
death of Christ is only once said to be for the remission of sins, (iv) 
Forgiveness seems always to relate to sin or sins or debts, and not to 
renewal of fellowship, although this follows from it. Those who embark 
on the Christian life must both have experienced the free pardon of God 
and possess a willingness to forgive others. There is no place in the king
dom for those who have never accepted forgiveness. It puts everyone at 
once in God’s debt and provides a cause for thanksgiving (as with the 
prodigal’s father) and a motive for love (as with the sinful woman).

21 T h e re  is n o  need to  su p p o se  that M t. 5 :23  im p lie s  that a p erso n  fu lfillin g  his tem p le  d u ties  is at fau lt, 
cf. D . H ill, Matthew (X C B , 1972), p. 122. T h e  sa y in g  is con cern ed  w ith  d isp u te s  b etw een  fe llo w  d isc ip le s  

o f  Je su s . P. B o n n a rd , Matthieu (C N T  1963), p. 64, n o te s that in co n te m p o ra ry  Ju d a ism  recon c ilia tio n  w as 
en jo in ed , bu t in o rd er  n o t to  defile  the tem p le  o r  o n ese lf , n ot as here o u t o f  resp ect fo r  a bro th er.
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T he Jo hann ine  lite ra tu re
When we turn to the fourth gospel, we find a great deal about faith (or 
rather believing), but very little on the other themes. Repentance does not 
occur at all and forgiveness in only one passage. Our main preoccupation 
will therefore be the theme of faith.

The beginnings
The Johannine literature

FAITH
We note first that the noun does not occur in John’s gospel, although the 
verbal form is frequent. The purpose of the whole book is that the readers 
might ‘believe’ (Jn. 20:30-31), and it is not surprising that it contains so 
many statements relating to believing, either in the sayings of Jesus or in 
John’s own comments. There are, in fact, more than 100 occurrences of 
the verb in this gospel. It is all the more striking because the noun occurs 
so frequently in other parts of the nt (more than 100 times in Paul). In the 
synoptic gospels there are more than twenty occurrences. Various reasons 
have been given for John’s avoidance of the noun. It could hardly have 
been by accident, nor could it have been due to a desire to avoid the 
terminology of Hellenistic mysticism (as for instance gnosis, knowledge), 
for the noun pistis, faith, is not prevalent in such literature.

There seems little doubt that the preference for the verb was occasioned 
by the need to stress the act of believing more than the content, because 
throughout this gospel faith is a matter of relationships and not of creed.22 
This is borne out by the fact that more cases of the verb followed by the 
preposition eis (with the meaning ‘trust in’) occur in John’s gospel than 
anywhere else in the nt.23 It has been said that this usage (and the less 
frequent use of epi) probably originated in Christian circles in order to 
differentiate between mere belief and personal trust. Neither the lxx nor 
koine Greek had grammatical constructions to differentiate between the 
two uses. At the same time John does not always use the prepositions to 
denote ‘trust’, but sometimes expresses the same idea with the simple 
dative. What is most important to notice is that Jesus as teacher is bound 
up with his teaching as the object of faith.

We note that faith is sometimes seen in terms of the acceptance of the 
message, i.e. the belief that what is said is true. The disciples after the 
resurrection believed ‘the scripture and the word which Jesus had spoken’ 
(Jn. 2:22). Faith is more frequently directed to Jesus himself and involves 
an element of trust in him (Jn. 4:50; 8:30; 12:11; 14:1). In some instances 
faith is prompted by the works which Jesus did (cf. Jn. 2:11; 10:38). The

22 C f  C . H . D o d d , The Interpretation o f  the Fourth G ospel  (1953), pp . 179fF.
2 3  C f  J .  H . M o u lto n , Grammar o f  N T  G reek  1 (1906), p. 68. C f  also  R . S c h n ack e n b u rg , John  1 ( H T K N T ,  

E n g . trans. 1968), p p . 55S ff.



supreme importance of a personal faith in Jesus is seen throughout the 
gospel.

There is no doubt that salvation comes as a result of faith. John comments 
in his prologue, ‘But to all who received him, who believed in his name, 
he gave power to become children of God’ (Jn. 1:12).24 Thus faith is the 
means by which people are inaugurated into the new community, seen as 
a family. In this opening section of the gospel a clear distinction is made 
between believers and the world, a distinction which is reflected throughout 
the gospel. It is faith which secures eternal life (Jn. 3:16) and lack of it that 
leads to condemnation (Jn. 3:17). If the latter seems harsh it must be 
remembered that it is the natural consequence of the former. If Jesus’ claim 
to bring life, abundant life (Jn. 10:10, 28), is true, then refusal to accept it 
on his own terms is tantamount to rejecting his whole mission. Jesus 
charged his opponents with not believing in him because he told them the 
truth (Jn. 8:45). Those who really ‘hear’ God’s word in the sense of be
lieving its truth are said to be ‘of God’.

To believe in Jesus involves a radical transformation.25 If John says 
nothing about repentance, it is certainly not because no repentance is 
necessary. There is need for a renunciation of the world. The crowds at 
the feeding miracle see no further than physical bread, but when they 
recognize that Jesus’ view of life is essentially different from their own, 
they have no part with him (cf. Jn. 6:66). The vivid contrast between their 
abortive efforts to make him king and his own spiritual teaching about 
eating his flesh and drinking his blood shows the chasm separating unbelief 
and faith. But how is a person to bridge the chasm? When Jesus says, ‘You 
do not believe, because you do not belong to my sheep’ (Jn. 10:26), he 
suggests that only ‘his sheep’ can believe. While there are passages which 
suggest a predetermined action of God to ordain some for himself (see the 
section of predestination, pp. 61 If.), these must never be permitted to 
obscure the individual call to decision and faith without which no-one can 
inherit eternal life. What is most important to note is that faith involves 
renunciation of oneself.26 Those who seek glory from men, bolstering each 
other up in this way, cannot believe (Jn. 5:44).

To appreciate the force of faith in John’s gospel, it is necessary to
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24 T h ere  is so m e  d isp u te  w h eth er th is sta te m en t relates to  the m in istry  o f  Je su s  o r  to  the ac tiv ity  o f  the 

W ord  in the o t  p erio d . R . E . B r o w n , John 1 (A B , 1966), pp . 2 8 f f . , takes the fo rm e r  v iew  b ecau se  he 

th in ks m o s t  o f  the p h rase s in Jn  1 :1 0 -1 2  re -o c cu r  in the g o sp e l in re lation  to  the m in istry . O n  the w h o le  

this seem s p re ferab le  to  the latter v iew . In th is case  the ao r ist  elthen refers to  a u n iq u e  c o m in g , i.e. the 

in carn ation  {cf. C . K . B arre tt , John 21978, p. 163).

2:1 B u ltm a n n , T N T  2, pp . 7 5 -9 2 , g iv e s  a detailed  ex p lan a tio n  o f  faith  in Jo h a n n in e  th e o lo g y  u n d er the 
cap tio n  ‘Faith  as E sc h a to lo g ic a l E x is te n c e ’ . H e  w o u ld  ag ree  that a rad ical t ra n sfo rm a tio n  is in v o lv e d , but 
ex p re sse s  it in te rm s o f ‘d e se c u la r iz a tio n ’ (p. 78), b y  w h ich  he m e an s tran sitio n  in to  e sc h a to lo g ic a l ex istence . 

T h e  b e liev er is lifted  o u t o f  secu lar  ex isten ce , a lth o u g h  he is still in the w o rld .
26 Cf. R . B u ltm a n n , T D N T  6, p p . 223f.

582



recognize that faith has varying degrees. Though someone may not have 
attained to fullness of faith, his position is very different from an unbeliever 
who has no faith at all. When Thomas doubted, Jesus said to him, ‘Do not 
be faithless, but believing’ (Jn. 20:27). The faith of the Samaritans (Jn. 4:40) 
was different from that required from the readers in recognizing Jesus as 
Messiah and Son of God (Jn. 20:30-31), but was nevertheless faith.27 Indeed 
the concept of faith is not a static once-for-all experience, but an on-going 
exploration.

As compared with the synoptic gospels, this gospel is more specific in 
showing Jesus requesting faith in himself from his followers. That faith is 
to be of the same kind as faith in God (Jn. 14:1). When Philip wanted to 
be shown the Father, Jesus called on him to believe that he was in the 
Father and that the Father was in him (Jn. 14:10). Moreover, another 
feature of this gospel is that faith relates to present experience, not merely 
to the future. Even eternal life has already begun, having been appropriated 
by the act of faith (Jn. 3:16).

In the Johannine epistles, the importance of faith is still evident. There 
is one mention of the noun (1 Jn. 5:4), i.e. of faith which overcomes the 
world.28 But what is the content of this faith? The context implies that it 
is believing that Jesus is the Son of God (1 Jn. 5:5). It must not be supposed 
that this overcoming faith consists in no more than acceptance of a creed,29 
for this would put the statement out of line with the general tenor of this 
epistle and of the other Johannine literature. It is important to note that the 
noun (in verse 4) gives place to the verb in the affirmation (in verse 5), 
which therefore calls attention to a dynamic entrusting of oneself to Jesus 
as Son of God. 1 John is written to those who believe, in order that they 
may know that they have eternal life (1 Jn. 5:13). The close connection 
between faith and knowledge is thus brought out. A similar link between 
faith and love appears in 1 John 3:23.30 Clearly faith is expected to have 
moral consequences and the idea of a mere intellectual acceptance is quite 
foreign to this group of literature. 1 John concentrates on the character of 
the life of faith. Believing leads to abiding. The initial act leads on to 
fellowship with God and to the process of sanctification. The close con
nection between believing in Jesus and confessing him is also found in this
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2 7  C f  E. K . L ee, The Religious Thought o f  St John  (1950), p. 232.

28 J .  R . W . S to tt, The Epistles o f  John  ( T N T C , 1964), p. 175, c o m m e n tin g  on  the cla im  fo r faith  m a d e  
in 1 Jn . 5 :4 , n o te s that co n fid en ce  in the d e ity  o f  J e su s  is o n e w eap o n  ag a in st  w h ich  e rro r, ev il, o r  the 
w o rld  can no t p rev ail.

29 S o  E . F. S co tt, The Fourth Gospel  (21908), p. 267 .
30 In 1 Jn . 3 :2 3  faith  ap p ea rs  to  be the su b jec t  o f  a co m m a n d m e n t , b u t the m e an in g  seem s to  be that the 

k eep in g  o f  c o m m a n d m e n ts  is a part o f  b e liev in g  (c f  W . G . K ü m m e l, T N T ,  p. 303). K ü m m e l, ibid., 
p. 299, th in ks that in Jo h n  faith  is p r im arily  an a ttitu d e  and  n ot ‘ in tellectual a g reem en t w ith  a co n ten t o f  
b e lie f .  B u t  no  in te rp re ta tio n  o f  faith  w h ich  d id  n o t take  acco u n t o f  the n atu re  o f  its o b jec t  co u ld  sa tisfac to r ily  
ex p la in  the Jo h a n n in e  use .
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epistle (cf. 1 Jn. 4:15 and 1 Jn. 5:1). This shows that faith in Christ is not 
secretive but open. Again we are not to restrict 1 John 4:15 to a confessional 
formula,31 although it may be present in embryonic form. Faith of this 
kind arises from experience, not from an intellectual assent to a credal 
statement.

Before concluding this brief survey of faith, we note that the initiation 
process is sometimes expressed in other terms. It amounts to receiving him 
(Jn. 1:12), or hearing his voice (Jn. 5:24; 6:45; 8:43, 47; 12:47; 18:37) in an 
effective way, i.e. obeying it, or seeing him (Jn. 6:40; 12:45), or knowing 
him in an initial sense (Jn. 14:7, 9; 17:23). This rich variety of terms shows 
the wide connotation of the act of faith. It is essentially response to an 
invitation of God. God presents to us his Son and we are bound to make 
a decision about him.32 If we receive him, obey him, see him, know him, 
our response is affirmative. If we do not respond in these ways, we have 
no faith. We are classed with those who have rejected God’s provision.

FORGIVENESS
It is unexpected that there is only one statement in John’s gospel on the 
theme of forgiveness and even that is not without its problem. It is a word 
of the risen Lord, following his breathing on them with the words, ‘Receive 
the Holy Spirit’ (Jn. 20:22). As a result Jesus declared, ‘If you forgive the 
sins of any, they are forgiven; if you retain the sins of any, they are 
retained’ (Jn. 20:23). There is probably a parallel to this saying in Matthew 
16:19; 18:18, where in the former Peter and in the latter the body of 
disciples are given authority to bind and loose. We are not justified in 
seeing the statement in John as a secondary version of Matthew’s saying,33 
since no mention is made of sins in the binding and loosing sayings, and 
the dependence of one upon the other is less credible than the assumption 
that they are independent sayings.34 The link with the special outpouring 
of the Spirit at once marks a distinction (see the discussion on pp. 533ff.). 
Yet what does the Johannine saying mean? Does it relate to sins against 
God or to sins against one’s fellows? To whom were the words addressed, 
to a select group or to a group representative of the whole church? These 
are questions which must be faced, but our present interest is in the nature 
of forgiveness. One interpretation which must be rejected is that the words
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31 A s I. H . M arsh a ll n o te s, The Epistles of John (\ I C N T , 1978), p. 220, th is is not s im p ly  a sta tem en t 

ab o u t the m e tap h y sica l sta tu s o f  the S o n  o f  G o d , b u t an e x p re ss io n  o f  o b ed ien t trust in h im .

32Jo h n  d o es n ot leave the o b jec t  o f  faith  u n d efin ed , as his sta te m en t in 20:31 sh o w s. T h e  k ind  o f  faith 
he is w ritin g  ab o u t is that w h ich  co n fe sse s  that Je s u s  C h r is t  is the S o n  o f  G o d . F o r a co n c ise  su m m a ry  o f  

w h at faith  in th is g o sp e l d o e s , cf. A . C o re ll , Consummatutn Est: Eschatology and Church in the G ospel o f  St 
John  (1958), pp . 128 -1 3 9 .

33 Cf. V . T a y lo r , Forgiveness and Reconciliation  (1956), p. 11.
34 Cf. L. M o rr is  (\ I C \ T , 1971), p. 847 n. 58.
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invest in an ordained ministry the power of absolution;35 for even if the 
words relate exclusively to the ten apostles, there is no hint given that this 
facility would be passed on to a special group. Moreover, such a view is 
not supported by any other n t  evidence.

The real key to the understanding of this passage is that the verbs (are 
forgiven, are retained) are both in the perfect tense. This means that they 
refer to accomplished facts. It suggests that people can forgive or retain 
only what has already been effected in heaven. Their function is therefore 
a declaratory function. There is no suggestion, moreover, that the sins are 
of individuals. It is more probable that the passage relates to classes of sins. 
What seems therefore to be in mind is that the Spirit will guide his people 
to know what class of offences may come under the forgiveness of God 
and what class does not (cf. the case of Ananias and Sapphira in Acts 5). If 
this interpretation is correct, the forgiveness in question is God’s forgive
ness declared through his people for sins against God. It excludes any 
possibility that man can forgive independent of God’s forgiveness. This is, 
therefore, in line with the synoptic gospels, although it goes further in 
attributing the ministry of forgiveness to the Holy Spirit, which is illus
trated in the book of Acts.

That divine forgiveness is an ongoing need for believers comes across 
sharply in 1 John. ‘If we confess our sins, he is faithful and just, and will 
forgive our sins and cleanse us from all unrighteousness’ (1 Jn. 1:9). Such 
a statement shows the need for repentance within the Christian life, rather 
than before. But this is the sole condition for forgiveness. Since 1 John is 
concerned with the maintenance of fellowship with God, provision for the 
removal of any barrier to that fellowship is essential (cf. 1 Jn. 3:5; 5:16). It 
is for this reason that the theme of expiation is so prominent. Sins are said 
to be forgiven ‘for his sake’ (1 Jn. 2:12). Whereas forgiveness is final as far 
as past sins are concerned, the present imperfections of the Christian life 
need provision for cleansing and we are indebted to 1 John for making this 
so clear. We shall need to discuss below the question of sinless perfection 
in this epistle (see pp. 666f.).
SPECIAL NOTE ON REGENERATION IN THE JO H A N N IN E LITERATURE 
It is necessary at this point to note a particular feature of the teaching in 
John’s gospel, which has a bearing on the theme of new life. It concerns 
the new birth which comes to explicit expression only in John 3. When 
Jesus told Nicodemus that he must be born anew, i.e. in a spiritual sense, 
his meaning was not at first understood (cf Jn. 3:4). The words of Jesus 
implied something so radical that it cannot be effected by man’s own

3:5 Cf. R . E . B r o w n , ‘T h e  K e r y g m a  o f  the G o sp e l a c co rd in g  to J o h n ’ , Int 21, 1967, pp . 387—400 (esp . 
391). In so m e  re sp ects  B r o w n  h o ld s that the ap o stle s  in Jo h n  are sy m b o ls  fo r  all C h r is t ia n s , bu t he m a k es 
an ex cep tio n  fo r  Jn . 20 :23 .
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efforts. The new birth is the work of the Holy Spirit (Jn. 3:5) (see discussion 
on p. 527). It requires a supernatural activity to transform a man into a 
new creature.36 It is for this reason that Jesus called it a birth from above. 
It is undeniable that Jesus was expecting more than a deepening of under
standing in Nicodemus. He was not called upon to initiate moral reforms. 
Nothing short of a complete renewal would satisfy the meaning of Jesus’ 
words.

Nicodemus’ scepticism, based on a literalistic notion of new birth, which 
in fact reduced it to an absurdity, is strongly answered by Jesus’ affirmation 
of its spiritual character. This means that it cannot be explained in terms 
of natural phenomena. The new birth involves a person’s exchanging his 
old nature for a new nature, an acceptance of a new kind of origin, an entry 
into a new relationship with God.37

The concept of new birth is first hinted at in John 1:13, where those who 
believe in Jesus received power to become children of God, and this ex
perience is then defined as being born by the will of God. Since in John 3 
the new birth is specifically linked with the kingdom, it is seen to be a 
vital factor in the initiation process. It has links both with the repentance- 
faith approach and the ‘in Christ’ development. It is important to note in 
fact that it is in this same gospel that Jesus speaks so specifically of the need 
for the disciples to abide in him. It is a natural outcome of the new birth 
that the new life must be sustained in spiritual ways.

The concept of new birth is also found in 1 John. Believers are regarded 
as those who are born of God (cf. 2:29; 3:9; 4:7; 5:4; 5:18).38 John affirms 
that certain spiritual consequences follow from the new birth. He asserts 
that no-one born of God continues to commit sin (3:9; 5:18). The person 
born of God loves others (4:7). Moreover, new birth leads to knowledge 
of God (4:7). Regeneration affects the believer in relation to the world, for 
he overcomes the world through his faith (5:4). This suggests that new 
birth leads to an entirely new appraisal of the ‘world’, a deliverance from 
its normal pull.

Regeneration figures explicitly in three other n t  books, in Titus 3:5, 
which refers to ‘the washing of regeneration and renewal in the Holy 
Spirit;39 in 1 Peter 1:23, which states ‘you have been born anew, not of

36 R . E . B r o w n , John 1, p. 130, d ra w s a d istin c tio n  b e tw een  the sen se  o f  gennad as ‘ to  be b o r n ’ (as o f  a 

fem in in e  prin cip le) and  ‘ to  be  b e g o tte n ’ (as o f  a m a scu lin e  p rin cip le ). B u t  th is d istin c tio n  th ro w s little  ligh t 

on the p rec ise  m e an in g  o f  the p a ssa g e , sin ce the b irth  in q u estio n  is sp ir itu a l in ch arac ter and the agen t is 

sta ted  to  be  the S p irit.

37 Cf. A . R in g w a ld , N ID N T T  1, p. 179.
38 It is n o ticeab le  that a lth o u g h  Jo h n  is c o n tra st in g  the ch ildren  o f  G o d  w ith  the ch ildren  o f  the d ev il, he 

n ev er u se s the e x p re ss io n  ‘b o rn  o f  the d e v il ’ . F o r  a treatm en t o f ‘b o rn  o f  G o d ’ in 1 J n . ,  cf. R . S ch n ack en b u rg , 

Die Johannesbriefe (1975), p p . 175ff. H e  d isc u sse s  the re latio n  o f  the co n cep t to  ot an d  Je w ish  th o u g h t, 

m y ste ry  re lig io n s, g n o s t ic ism  and early  C h ris t ian ity .
39 F o r  a d isc u ss io n  o f  the m e an in g  o f  these  w o rd s  in T itu s  3 :5 , cf. m y  The Pastoral Epistles, p. 205. T h e  

lin k in g  o f  regen eratio n  and  ren ew al here is s ig n ifica n t b ecau se  the sec o n d  term  refers to  the q u a lity  o f  life
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perishable seed, but of imperishable, through the living and abiding word 
of God’;* 40 and in James 1:18 which says that ‘of his own will he brought 
us forth by the word of truth’.41 The idea may be said to be assumed and 
is definitely connected with the concepts of renewal. It is moreover closely 
linked with Paul’s teaching on adoption.

There is certainly no room in N T  theology for the view that man can 
regenerate himself by developing his latent capacities.42 All the allusions 
support the view that it results from an activity outside of man. Indeed 
no-one can effect his own new birth any more than he can bring about his 
physical birth. A rationalist explanation of Christian conversion is imposs
ible. The new birth, in the n t  sense, must be regarded as a miracle.

The processes of renewal which follow from regeneration are progressive 
and may be summed up as sanctification (see later section). Renewal cannot 
precede regeneration, but it does accompany it. The new-born person has 
already experienced the first stage of renewal. A discussion of this leads 
into the whole concept of new life in Christ.

Acts
It is clearly of great interest to follow through the requirements made by 
the first Christian preachers on their hearers, and we shall do this by noting 
what is said about repentance, faith and forgiveness.

REPENTANCE
When at the climax of Peter’s speech on the day of Pentecost the hearers 
‘were cut to the heart’, Peter exhorts them to ‘repent and be baptized for 
the forgiveness of sins’ (2:38); This sequence of conviction of sins, repent
ance and forgiveness has strong affinity with the testimony of the synoptic 
gospels. The same connection between repentance and forgiveness is found 
in 3:19; in this case the result is expressed in terms of the blotting out of

w h ich  resu lts fro m  the n ew  b irth . T h e  w o rd  palingenesia  (regen era tio n ) is fo u n d  o n ly  here and in M t. 19:28, 

w h ere it is ap p lied  to  the w h o le  creatio n . C f  a lso  R . A . H a rrisv ille  The Concept o f  Newness in the New  
Testament (1960), p p . 6 7 f., w h o  co n sid ers  that ‘ re g e n e ra tio n ’ d en o tes the e ssen ce  o f  the Je w ish  e sc h a to lo g ic a l 
hope.

40 It is m o s t  rea so n ab le  to  see the ‘W o rd ’ w h ich  b r in g s  ab o u t the n ew  b irth  as the p reach in g  ab o u t Je su s , 

rather than  Je s u s  h im se l f  in th e jo h a n n in e  sen se  (Jn. 1 :1 -1 8 ) . S o  E . B e s t , 1 Peter, p. 95.

41 M . D ib e liu s  an d  H . G reev en , Jam es  (E n g . tran s. Hermeneia, 1976 fro m  K E K ,  1964), pp . 10 3 ff., d iscu ss  

the p o ss ib ility  that the b r in g in g  fo rth  m ig h t  be  u n d e rsto o d  c o sm o lo g ic a lly , b u t th ey  reject th is in fav o u r  
o f  a so te r io lo g ic a l in te rp re ta tio n  w h ich  m e an s that th is is a reference to  the n ew  b irth . T h e y  fu rth er p refer 
to  th ink  o f  reb irth  here as a w ay  o f  re fe rrin g  to  c o n v e rs io n , rath er than  fin d in g  an y  m y stica l sign ifica n c e  
in it. J .  B . A d a m so n , The Epistle o f  Jam es  (N IC N T , 1976), pp . 7 5 ff ., a lso  firm ly  re jects a referen ce to 

creation  here, b ec au se  the fig u re  o f  b e g e ttin g  is n ev er u sed  fo r  creation .
42 F o r  a rev iew  o f  the id ea o f  regen eratio n  (in its b a c k g ro u n d  an d  NT u se), see the article  on  gennad  b y  

F. B u c h se l and K . FI. R e g n s to r f, T D N T  1, p p . 665ff.
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sins.43 Repentance and forgiveness are declared to be gifts of God (5:31). 
They are, in fact, directly linked to the exaltation of Christ. In 11:18, Peter 
declares that God has given repentance to Gentiles ‘unto life’. Before the 
Areopagus Paul declared that God commanded people everywhere to re
pent (17:30) in view of the coming judgment, and before Agrippa Paul 
makes clear that he was commissioned to urge the Gentiles to repent and 
turn to God and perform deeds worthy of repentance (26:20). This latter 
point is crucial for a true understanding of Paul’s idea of repentance. The 
initial act must be followed through.44

In the case of Simon the magician, an opportunity for repentance was 
given (8:22), so that if possible the intent of his heart might be forgiven. 
But when Ananias and Sapphira sinned, they had to suffer drastic conse
quences without an opportunity to repent (5:Iff.). It would seem that their 
case was intended to be exemplary. In the book of Acts as a whole there 
can be no doubt that repentance was considered a sine qua non for admission 
into the Christian church. It is worth noting that whereas at first it was 
closely linked with baptism, this is not specifically stated in the later 
sections.
FAITH
The exercise of faith as an accompaniment of repentance and as an indis
pensable possession of Christians is amply testified in Acts. In fact the 
community are ‘those who believe’ (hoi pisteuontes) (2:44; cf. 4:4; 4:32; 9:42; 
11:21; 14:23). The object of faith is sometimes the Lord Jesus Christ, or 
the Lord, (11:17; 14:23; 16:31; 19:4; 20:21; 24:24) and sometimes the word 
preached (cf. Acts 4:4; 17:11-12), while sometimes no object is given (4:32; 
19:18). This evidence is sufficient to show that a personal faith in Jesus was 
a hallmark of the early Christians. The message of Jesus had to be received 
and believed before all that Jesus had done for people could be appropriated. 
In Acts faith is less than the full Pauline exposition of it, but is nevertheless 
equally indispensable. Since it is sometimes used of belief in the message 
and sometimes of belief in Christ himself, no clear cut distinction can be 
made between them.45

In many instances ‘the faith’ (pistis) is used to denote the Christian 
message (cf. 6:7; 13:8; 14:22). In other cases people are said to be ‘full of

43 In A c ts  3 :1 9 , rep en tan c e  is c lo se ly  lin k ed  w ith , b u t is d istin c t  fro m , co n v ersio n . A c co rd in g  to L u k e ’s 
u sa g e , the fo rm e r  m ay  re late  to  the p a st  s in s an d  the la tter  m ore sp ec if ica lly  to tu rn in g  to  G o d , cf  E . 
H a e n c h e n , Acts (E n g . tran s. 1 9 7 1 ), pp . 2 0 8 . B u t  the re lig io u s a sp e c t  o f  rep en tan ce  m u st not be lo st s igh t 
o f. It w as m o re  th an  m o ra l re fo rm atio n . It w as a c k n o w le d g m e n t o f  reb e llio n  in G o d ’s sigh t and  sorrow  
b ec au se  o f  it.

44 I. H . M arsh a ll, Luke: Historian and Theologian, p. 193, th in k s that fo r  L u k e  the con ten t o f  rep en tan ce 

w as u n d o u b te d ly  m o ra l as w ell as re lig io u s.
45 R . B u ltm a n n , T D N T  6 , pp . 21 If . n o te s that faith  in the k e ry g m a  is in sep arab le  fro m  faith  in the 

p erso n  m ed iated . T h ere  is n o  d o u b t that L u k e  b r in g s  o u t v iv id ly  in A c ts  the p erso n al ch arac ter  o f  C h rist ian  

faith .
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faith’ (6:5; 11:24). The expression ‘door of faith’ is used of the admittance 
of Gentiles into the community (14:27). In all these instances faith is a 
dynamic reality. There is no suggestion of mere acceptance of a creed, but 
this does not mean that there was no common basis of faith. The com
mitment of oneself to Christ involves acceptance of his mission and 
message.
FORGIVENESS
We have already noted the close connection between repentance and for
giveness in 2:38; 5:31; 8:22. A similar connection between faith and for
giveness is found in 10:43. Forgiveness as a blotting out of sins is seen as 
a prelude to times of refreshing (3:19). In every case some act or acts of sin 
are in mind and forgiveness amounts to the removal of an obstacle. For
giveness certainly comes through Jesus Christ (13:38). Paul asserts in that 
Antioch sermon that people may be freed from whatever they could not 
be freed from by the Mosaic law (13:39). This close link between forgive
ness and deliverance is expounded more fully in the Pauline epistles.

It is not surprising that Paul says some important things on this theme, 
since in his commission he was sent to the Gentiles that they might receive 
remission of sins (26:18). The theme is thus seen in every part of the Acts 
record. Wherever the gospel was proclaimed it carried with it the message 
of forgiveness.
Paul
The sequence of repentance, faith and forgiveness is not evenly distributed 
in Paul’s letters, for faith receives much fuller treatment than the other 
concepts. This is understandable since the epistles were written to those 
already inaugurated into the Christian community. Nevertheless, it is 
worth considering certain aspects of each concept.
REPENTANCE
If we assess Paul’s approach by the number of times he uses the verb 
‘repent’ or the noun ‘repentance’, we shall have to conclude that he had 
little interest in the subject.46 There is one occurrence of the verb and four 
of the noun.

In 2 Corinthians 12:21 Paul is concerned that some of the Corinthians 
have not repented of their sins and he fears he will need to mourn over 
them because of this when he visits them.47 In Romans 2:4 he challenges

46 E . P. S an d ers, Paul and Palestinian Judaism, p o in ts  o u t that P aul m a k es v ir tu a lly  no  u se  o f  the s tro n g  

Je w ish  e m p h a sis  on  rep en tan ce  and fo rg iv e n e ss  (p. 499). H e  ex p la in s th is by  m a in ta in in g  that they d o  not 
re sp o n d  to  the real p ligh t o f  m an . P au l d id  n o t c o m e  to  u n d erstan d  m a n ’s p ligh t b y  an a ly sin g  his 

t ra n sg re ss io n s , b u t on  the b a sis  o f  G o d ’s w o rk  in C h ris t .
47 In 2 C o r . 12:21 rep en tan ce  is n ot re lated  to  so te r io lo g y  but to  co n d itio n s w ith in  the C h rist ian  

c o m m u n ity . A s P. E . H u g h e s , 2 Corinthians, ad loc., p o in ts  o u t, the lack  o f  rep en tan ce  o n  the part o f  so m e  

sh o w s that their heart w as n ot righ t w ith  G o d .
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the readers to remember that God’s kindness is intended to lead to repent
ance. The opposite of this is a hard and impenitent heart (Rom. 2:5). This 
comes in a context in which Paul is showing the universality of sin. His 
clearest statement on repentance comes in 2 Corinthians 7:9, 10, where, 
after remarking that the grief caused by a former letter had led to his 
readers’ repentance, he maintains that godly grief leads to repentance, 
which in turn leads to salvation. It is clear, therefore, that he regards 
repentance as a sine qua non for continuance in the full fellowship of the 
redeemed community.48 In 2 Timothy 2:24f. the Lord’s servant is required 
to act in such a way towards his opponents that God may perhaps grant 
them repentance that they might come to a knowledge of the truth. It has 
sometimes been supposed that Paul regards repentance as taking place 
after, rather than before, conversion. But this would fail to take into 
account the fact that his letters were all written to those who were already 
Christians. Repentance for Paul was an ongoing necessity wherever sin had 
marred the individual’s life and witness.

Although the above evidence is sufficient to show the importance of 
repentance for the apostle, it needs supplementing by other considerations. 
Paul has a thorough appreciation of man’s condition of sinfulness. His 
understanding of salvation is that man cannot save himself, but that God 
has provided a way of saving him. His doctrine of justification has to do 
with God’s provision for the sinner, but he never suggests that man himself 
has no part in it. God’s gift of righteousness needs only one response, i.e. 
to be received. Nevertheless, the response of faith implies a refutation of 
all that belongs to unrighteousness. Since Paul argues that a man cannot 
continue in sin in order to experience more grace (Rom. 6:1), he shows 
that he is making a basic assumption that a justified man cannot be unre
pentant. A deliberate refusal to admit any sovereignty of sin over the 
believer necessarily involves a rejection of former sins. No-one can remove 
the guilt of his own sin, for Christ alone can do that; but he can and must 
change his attitude towards sin and accept an entirely different norm. Paul 
can talk of Christians being ashamed of their former lives (Rom. 6:21; cf. 
also Eph. 2:3; Col. 3:5ff.).49

Nevertheless, the comparatively little emphasis on repentance and for
giveness has led some to conclude that Paul gave no adequate answer to 
the removal of guilt from those who had transgressed.50 But in view of 
Paul’s doctrine of justification there can be no doubt that he sees Christians

48 P a u l’s sta te m en t here can n o t be  m a d e  to  m ean  that he re g ard e d  rep en tan ce  as a ground fo r  sa lv a tio n , 
as C a lv in  r igh tly  n o ted . A s  P. E . H u g h e s , op. cit., p. 272 , co m m e n ts , P a u l’s con cern  is n ot w ith  the g ro u n d  

o f  sa lv a tio n , bu t w ith  the co m m e n d a t io n  o f  repen tan ce.
49 A s  C . E . B . C ra n fie ld , Romans (ICC, 1975), 1, p. 328 , rem ark s, ‘T h e  m e n tio n  o f  their b e in g  ash am ed  

is b y  no m ean s o t io se  fo r  to  be a sh am e d  o f  o n e ’s p ast ev il w a y s  is a v ita l e lem en t in sa n c tif ic a t io n .’
50 Cf. J .  K n o x , Chapters in a Life o f Paul (1950), p p . 1 4 1 ff., w h o  c o n sid ers  that sin  has tw o  eq u ally  

im p o rtan t a sp ec ts , as t ra n sg re ss io n  an d  as p o w e r .
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as delivered not only from the power of sin, but also from its guilt.31 It is 
of course true that the term ‘guilt’ is even more rare in Paul than repentance. 
It occurs only in 1 Corinthians 11:27 and it would be reasonable to deduce 
from this that the guilt aspect is not the most dominant feature in Paul’s 
thought. It is rather implied that specifically expressed.
FAITH
The teaching of Paul on faith is particularly rich and is the most varied in 
the nt. There is no denying that faith was central both to Paul’s experience 
and to his theology. The appropriation of salvation was, for him, solely 
effected ‘by faith’. As with other nt writers, Paul sometimes uses the word 
pistis to refer to God, in which case it means his faithfulness (Rom. 3:3; 1 
Cor. 1:9; 2 Cor. 1:18; 2 Tim. 2:13). He is seen as entirely reliable in keeping 
his word. That word can therefore be unhesitatingly trusted. ‘He who calls 
you is faithful, and he will do it’ (1 Thes. 5:24). It is on the basis of God’s 
faithfulness, that there are sayings in the Pastorals which can be described 
as ‘faithful sayings’ (1 Tim. 1:15; 3:1; 4:9; 2 Tim. 2:11; Tit. 3:8).52

It is against this background of God’s faithfulness, that Paul’s use of pistis 
for man’s faith in God must be examined. There is no question of man 
being expected blindly to put faith in one who has not shown on every 
hand that he is dependable. But we need to consider in what ways, ac
cording to Paul, the response of faith is effective. We note first that faith 
is essentially acceptance of God’s message.53 It is man’s response to the 
preaching of the gospel (1 Cor. 1:21; Eph. 1:13). Indeed, the apostle main
tains that ‘faith comes from what is heard, and what is heard comes by the 
preaching of Christ’ (Rom. 10:17). The object of faith is Christ, and Christ 
comes to have meaning only through faith. The evidence of the response 
of faith is in the confession with the lips that Jesus is Lord (Rom. 10:8ff.). 
This involves, therefore, a definite decision about Jesus Christ. Faith in this 
sense of the word is not divorced from the understanding.54 Although the 
gospel is the ‘power of God for salvation’ (Rom. 1:16), i.e. it is not a

31 E . P. S an d ers, Paul and Palestinian Judaism,  p p . 5 0 0 ff., in c o m m e n tin g  on  K n o x ’s p o s itio n , ad m its  that 

Paul is m o re  in terested  in the co n c ep tio n  o f  sin  as p o w e r , b u t co n sid ers  that h is lack  o f  ad e q u ate  re sp o n se  
to sin  as t ra n sg re ss io n  is b ec au se  he sees m a n ’s p ligh t m a in ly  as b o n d ag e .

32 A c c o rd in g  to  J .  N . D . K e lly , The Pastoral Epistles  (BC , 1963), p. 54, the fo rm u la  ‘T h is  is a t ru s tw o rth y  

sa y in g ’ has J e w ish  p reced en t an d  so m e  clo se  p ara lle ls  in G reek  literatu re . In th is ca se  it m a y  n ot d istin c tiv e ly  
d raw  atten tion  to  G o d ’s fa ith fu ln ess , a lth o u g h  a Je w ish  o r G reek  fo rm u la  w o u ld  be in v ested  w ith  n ew  
m ean in g  w hen  e m p lo y e d  in a C h ris t ian  se ttin g .

33 B u ltm a n n , T N T  1, p p . 3 1 5 f., m a in ta in s that fo r  P au l the accep tan ce  o f  the m e ssa g e  in faith  tak es the 
fo rm  o f  an act o f  o b ed ien ce . M an  is ex p ec te d  to  su rren d er his p re v io u s  u n d e rstan d in g  o f  h im se lf. H e  also  
say s that faith  a lw a y s  has referen ce to  its o b je c t , i.e.  it is a lw a y s  faith  in . . . B u ltm a n n ’s in terpreta tio n  o f  
faith  is s tro n g ly  in fluen ced  b y  his ex isten tia lism .

34 F. P rat, The Theology o f  St Paul 2 (E n g . tran s. 219 33), pp . 241 f . , co n sid e rs  that P a u l’s d e sc r ip tio n  o f  
C h rist ian  faith  co n ta in s three e lem en ts: an in tellectu al e lem en t, co n fid en ce , and o b ed ien ce . B u t  th is th ree
fo ld  su m m a ry  d o e s  n ot g iv e  su ffic ien t e m p h a sis  to  the n o tio n  o f  p erso n al c o m m itm e n t  to  C h r is t , a lth o u g h  
the three e lem en ts n am ed  are  u n d o u b te d ly  im p o rtan t.
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product of man, but a dynamic provision of God, it is nevertheless only 
powerful to those with faith (cf 1 Cor. 1:18). It is moreover concentrated 
in the Christ of the cross, i.e. in Jesus and his whole mission culminating 
in the cross.

Closely linked with this view of faith, is Paul’s view of faith which is 
integral to his doctrine of justification (see pp. 502ff. on the justifying work 
of Christ). To him justification, seen as the establishing of a right relation 
between God and man, can be achieved only through faith. This is the 
burden of his discussion in Romans 1-8. His starting point is the quotation 
from Habakkuk 2:4 in Romans 1:17 (‘He who through faith is righteous 
shall live’). He sees righteousness as a gift. Man can do nothing to earn it. 
But if it is a gift, it needs to be received and this is an act of faith. The 
classic statement of this is Romans 3:21 ff., which speaks o f ‘the righteous
ness of God through faith in Jesus Christ for all who believe’ (Rom. 3:22). 
Paul goes on to say that people are justified by his grace as a gift (Rom. 
3:24) and that the propitiation which God has provided has to be received 
by faith (Rom. 3:25). It is this firm conviction that causes the apostle to 
refute so strongly any possibility that justification can be by works (Rom. 
3:27ff.). He knows from his own experience that faith is the antithesis of 
self-achievement. To believe in Christ is the cessation of believing in 
oneself. Boasting is automatically excluded.

Faith for the apostle is not simply the initial act of acceptance of God’s 
free gift, but involves a continuing process.55 When he says that God’s 
righteousness is revealed ‘through faith for faith’ (Rom. 1:17), he is ex
pressing this progressive character of faith.56 It is because faith is not simply 
the accepting of a justifying act of God, but the establishing as a result of 
a new relationship with Christ. This focuses on Paul’s ‘in Christ’ and 
‘Christ in you’ expressions which will be considered later (see pp. 647ff). 
But it is important to note here that faith develops. It is dynamic, not static 
(cf 1 Thes. 1:3). Paul said that the life he was now living in the flesh, he 
was living ‘by faith in the Son of God, who loved me and gave himself for 
me’ (Gal. 2:20). The new life was seen as a continual act of faith, a continual 
appropriation of what Christ had done for him. This does not lessen the 
once-for-all character of justification, but highlights the constant grip of 
faith upon it.

Faith is also seen as commitment to the new life, which is manifested in 
varying degrees. It can be deficient, in which case it provides the motive 33 * * *
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33 L. C e r fa u x , The Christian in the Theology o f  St Paul (E n g . tran s. 1967), p. 146, in d isc u ss in g  the p lace

o f  faith  in the C h ris t ia n  life calls it the c h ie f th eo lo g ica l v irtue.
36 T h is  e x p re ss io n  (ek pisteds eis pistin) has received  m a n y  d ifferen t in te rp re ta tio n s. T h o se  w h ich  u n d er

stan d  the first pistis  in an y  sen se  w h ich  d iffers  rad ica lly  fro m  H a b a k k u k  m a y  be ru led  o u t. See  C . E . B . 
C r a n fie ld ’s d isc u ss io n , Romans, 1, p p . 99f. It is m o st  likely  that the p h rase  m ean s, as B arre tt su g g e s ts
( Romans ,  B C ,  1957, p. 31 ), faith  fro m  start to  fin ish , e m p h a siz in g  the in d isp en sa b ility  o f  faith .
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for the earnest prayer that its deficiency may be met (1 Thes. 3:10). The 
increase of the Corinthians’ faith is seen as opening further opportunities 
for the preaching of the gospel (2 Cor. 10:15, 16). Abraham’s developing 
faith is cited as an example for others (Rom. 4:20-21). Though faith may 
begin weakly, it can grow in strength as the new life develops. Not only 
individuals (Phm. 5), but whole Christian communities may become 
known by their faith (Rom. 1:8; Eph. 1:15; Col. 1:4; 1 Thes. 1:8). Faith is 
not so indefinite as to escape detection once a person has it. It amounts not 
simply to assent to the Christian message, but also to a worthy and manifest 
commitment to the Christian way of life. It is this quality of faith that was 
noised abroad.

We should note that within the community of believers, some are said 
to possess the gift o f ‘faith’, which must mean special faith (1 Cor. 12:9). 
Faith in this case is a specific gift of the Spirit and probably refers to those 
called upon to exercise faith of a special intensity (cf. ‘the prayer of faith’ 
in Jas. 5:15).57 But Paul insists that even that kind of faith is valueless if it 
is divorced from love (1 Cor. 13:2). He gives no mandate to a superfaith 
which regards itself as superior. The gifts are meant for service, and love 
takes precedence over faith.

We must note in concluding this survey of Paul’s teaching on faith that 
on occasions he used the word with an article, to denote the sum total of 
what Christians believe. Some scholars cannot accept that Paul would have 
approached faith in this stereotyped, almost credal way. It has been sup
posed that the references in the Pastorals to ‘the faith’ (linked with ‘the 
truth’ and ‘the deposit’) are alien to Paul, the creative theologian (cf. 1 Tim. 
1:2; 3:13; 2 Tim. 4:7; Tit. 1:13).37 38 But there are ideas in other epistles which 
may be quoted as parallels. Galatians 1:23 is possibly an example, for Paul 
is reporting that it was said after his conversion that he now preached ‘the 
faith’ he previously sought to destroy. In 2 Corinthians 13:5 Paul urges his 
readers to self-examination to determine whether they were ‘in the faith’.39 
This could be interpreted of the act of believing, but is more likely to refer 
to the object of believing.

The ambiguity may be an indication that for Paul these aspects were not 
mutually exclusive. For him faith would always be more than a body of 
doctrine. Yet at the same time we cannot suppose that Paul was not
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37 H . C o n z e lm a n n , 1 Corinthians  (E n g . tran s. Hertnetieia, 1975, fro m  K E K ,  1969), p. 209 , co n sid ers  that 

faith  here is the ab ility  to p e rfo rm  m irac les. J .  H e rin g , l Corinthians  (E n g . tran s. 1962), p. 127, co n sid ers  
faith  is a sp ecia l ch ar ism a , e sp ecia lly  m an ifest in m iracu lo u s  cures.

38 M . D ib e liu s  and H . C o n z e lm a n n , The Pastoral Epistles  (E n g . trans. Hertnetieia, 1972, fro m  L H B ,  1955), 
p. 13, m ain ta in  that the u sa g e  o f  en pistei  in 1 T im . 1:2 is not P au lin e, bu t is ch arac teristic  o f  a later tim e. 

T h e  o n ly  d efin ite ly  later p a s sa g e s  w h ich  are cited  in su p p o r t  are P o ly c arp , Phil. 9 2 :1 2 2 . B u t  this ev id en ce  
in no  w ay  sh o w s that it co u ld  n ot b e lo n g  to  P a u l’s o w n  tim e.

39 A . P lu m m e r, 2 Corinthians  (1915), p. 376 , u n d erstan d s pistis  here as a c o m p re h e n siv e  term  fo r the 
prin cip les o f  the n ew  sp iritu a l life.
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concerned with the objective side (cf. Phil. 1:27,*̂ ° where the expression ‘the 
faith of the gospel’ occurs). It is not unnatural that a community, bound 
together by faith in the one Lord and committed to the same exalted view 
of him, could speak of their common salvation as ‘the faith’.60 61

THE CHRISTIAN LIFE

FORGIVENESS
There are only two occurrences of the noun ‘forgiveness’ (aphesis) in Paul’s 
epistles and these are parallel expressions. Ephesians 1:7 has ‘in whom we 
have redemption through his blood, the forgiveness of our trespasses’, and 
Colossians 1:14 has ‘in whom we have redemption, the forgiveness of sins.’ 
It is significant that in both these statements forgiveness is linked with 
redemption but in neither case is there any mention of faith.62 The only 
time Paul uses the verb (in the passive) is in Rom. 4:7 in a quotation from 
Psalm 32:1-2 (‘Blessed are those whose iniquities are forgiven’). To these 
references must be added the allusion to God’s forbearance in passing over 
(dia ten paresin) former sins (Rom. 3:25),63 and the reference to God not 
counting trespasses against man (2 Cor. 5:19).

Although there are few specific references to Paul’s doctrine of forgive
ness, the idea is basic to Paul’s theology. Justification would be meaningless 
if the justified man had no assurance that his sins were forgiven. Similarly, 
reconciliation with God would be equally unintelligible if the burden of 
guilt were not removed. Indeed Paul’s doctrine of death to sin in Romans 
6 is but another way of expressing forgiveness, but in a more dynamic 
form. Not only is sin forgiven, but is also robbed of its power, of its very 
life. Paul is specific that this has been achieved by the death of Christ. It 
may be true that he nowhere makes the statement that Christ died that we

60 R . P. M artin , Philippians  (N C B , 1976), p. 83, u n d erstan d s th is sta te m en t to  refer to  fa ith fu ln ess  to  the 

a p o sto lic  teach in g .

61 In one case  the u n iq u e  e x p re ss io n  the faith  o f  Je su s  is u sed  (R o m . 3 :26 ). It can no t be c o n stru ed  here 

as su b je c tiv e  gen itiv e , as the paralle l p h rase  re la tin g  to  A b r a h a m ’s faith  in R o m . 4 :16 . Paul m u st  m ean  the 

faith  o f  w h ich  Je s u s  is the o b jec t , c f  J .  M u rra y , Romans  1 (N IC N T ,  1959), p. 121.

62 E . P. S an d ers, Paul and Palestinian Judaism,  p p . 4 9 9 ff., d isc u sse s  the v irtu a l ab sen ce  o f  rep en tan ce  and 

fo rg iv e n e ss  fro m  P a u l’s th o u g h t he m a in ta in s that his m ain  s ta r tin g  p o in t w as not tra n sg re ss io n s  b u t faith 

in the g o sp e l m e ssa g e , le a d in g  to  p artic ip a tio n  in the S p ir it  and  the co n seq u en t re c o g n itio n  o f  a new  

lo rd sh ip . S an d ers n o te s the co n trast b etw een  Paul and Ju d a ism  in this respect. B u t  he d o e s  n o t accep t 
C o lo ss ia n s  o r  E p h esian s o r  the p a sto ra ls  as P au line, an d  his in te rp re ta tio n  is c o lo u red  b y  this. J .  K n o x , 

Chapters in a L ife o f  Paul, p p . 141 fF., th o u g h t that P a u l’s ch o ice  o f  ju s t if ic a tio n  rath er than  fo rg iv e n e ss  led 

to  his n o t o ffe r in g  a so lu tio n  to  gu ilt. F o r  o th er d isc u ss io n s  o f  P a u l’ s v iew  o f  fo rg iv e n e ss , c f  P. S ch u b ert, 

Paul and  the N T  E th ic  in the T h o u g h t  o f  Jo h n  K n o x ’ , and  C . F. D . M o u le , ‘O b lig a tio n  in the E th ic  o f  

P a u l’ , in Christian History and Interpretation  (ed. W . R . F arm er, et al.,  1971), pp . 3 6 3ff. S o m e  sch o lars  

co n sid er that the ab sen ce  o f  the fo rg iv e n e ss  th em e in P au l w as b ecau se  he reg ard ed  sin  as p o w e r , c f  
R. B u ltm a n n , T N T  1, p. 287 ; G . B o r n k a m m , Paul  (1971), p. 151. M ary  E. A n d re w s, ‘P au l and 

R ep en tan ce ’ , J B L  54, 1934, p. 125, m a in ta in ed  that fo r  Paul rep en tan ce  w as rep laced  b y  so m e th in g  better, 
i.e.  p o sse ss io n  o f  the S p irit.

63 A lth o u g h  in his fo rb earan c e  G o d  ‘p a ssed  o v e r ’ sin s, yet as M atth e w  B lack , Romans (N C B ,  1973), 
p. 70, e x p re sse s  it, ‘a r ig h te o u s  G o d  co u ld  n ot “ co n n iv e  a t ”  in iq u ity ’ .
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might be forgiven,64 but there is reason to believe on the basis of Ephesians 
1:7 and Colossians 1:14 that he could not conceive of forgiveness apart 
from the death of Christ.

Some have sought to make a distinction between forgiveness and res
toration of fellowship, on the grounds that forgiveness relates to sins, not 
to people.65 But the distinction is surely academic, since forgiveness is an 
essential part of the process of reconciliation. The obstacle (sins, trespasses) 
must first be removed before true fellowship can be restored. When the 
fellowship is with God, the nature of God demands that those in fellowship 
with him should be holy and blameless (Eph. 1:4) and this is possible only 
when sins are wholly forgiven.

Mention must be made of another word (charizomai) which is sometimes 
translated ‘to forgive’, although it never has this meaning in classical Greek 
or in the papyri.66 Its meaning is ‘to show favour’. It occurs in the following 
passages, however, in a different sense: 2 Corinthians 2:7, 10; 12:13; Ephe
sians 4:32; Colossians 2:13; 3:13. Here there is another dimension added to 
forgiveness, that of gracious dealing, applied both to God’s dealing with 
us in respect of sin and of our dealing with each other.
H ebrew s
In this epistle, all three of our present themes occur and involve some 
important statements. These must be set against the background of the 
danger of apostasy which may have faced some of the readers. Some of 
the statements are therefore dealing with a special case.
REPENTANCE
Of the three occurrences of the idea, one (in 12:17) deals with the rejection 
of Esau, who, although he sought to repent, found no chance to do so (or, 
literally, no place of repentance). This seems to mean that he had no 
opportunity to reverse the circumstances which had been brought about 
by his own sin.67 It is cited as a warning for those who might imagine that 
the consequences of deliberate sin are negligible.

The other uses of the word repentance come in Hebrews 6 and are 
connected with the apostasy issue. 6:1 exhorts the readers not to lay again 
‘a foundation of repentance from dead works’. In no other nt literature is 
deadness applied to works (cf. 9:14). Dead works are presumably works 
which had only the appearance of being works, but lacked the power. The

6 4  C f.  V. T a y lo r , Forgiveness and Reconciliation, p p . 3f.

6 5  Cf. ibid., p. 3.
66 A c c o rd in g  to  H . C o n z e lm a n n , T D N T  9, p. 396 , the v erb  (charizomai) d o e s  n o t h ave  the sam e  m e an in g  

as the n o u n  (charts), b u t is to  be  co n stru ed  in the sen se  o f ‘g iv e ’ . H e fin d s in 2 C o r . 12 :13 , 1 7 ff., a specia l 

sen se  o f  g iv in g , i.e.  p a rd o n in g .
67 H . M o n te fio re , Hebrews  ( B C , 1964), p. 226 , p o in ts  o u t that fo r  R o m a n  ju r is t s  ‘n o  p lace  o f  rep en tan c e ’ 

w o u ld  m ean  ‘n o  o p p o r tu n ity  fo r  c h an g in g  a fo rm e r  d e c is io n ’ .
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Christians were obliged to regard the Jewish approach to justification by 
works as dead because the works could not achieve their end (cf. Paul’s 
view of justification by works, pp. 501 ff.). Jews who had become Christ
ians had already had to repent of their reliance on works for their salvation, 
a process which could hardly be repeated. Some of the readers appear to 
have thought that this initial act could happen again, hence the warning 
against this view.68

Hebrews 6:4 is a more difficult statement about repentance. It asserts the 
impossibility of restoring to repentance anyone who, having tasted the 
heavenly gift, has committed the apostasy of re-crucifying the Son of God. 
This could mean only that such a person had identified himself with those 
who had crucified Christ. No apostasy could be more final than this.69 It 
amounted to a complete negation of all that Christianity stood for. The 
renunciation of the core of the Christian message (the cross of Christ) could 
not be more total. This statement shows both the supreme importance of 
repentance for the Christian and the utter indifference of those who have 
renounced the faith (see further discussion affecting this on pp. 631 ff.). 
Repentance here is a necessary prerequisite for a person to be a sharer of 
the Holy Spirit, i.e. it is a sine qua non of the Christian experience of new 
life.
FAITH
This theme is more dominant in the epistle. It is introduced in various 
ways, although the most significant is the catalogue of people of faith in 
chapter 11, and especially the statement about faith which opens the chap
ter. It is not intended to be a precise definition, but it gives an indication 
of the writer’s approach.

He considers faith to be ‘the assurance of things hoped for, the conviction 
of things not seen’ (11:1). It should be noted that ‘faith’ here is without the 
article70 and therefore may be considered in a general sense, although it has 
some particular bearing on Christian faith. If hypostasis, here translated 
‘assurance’, is intended to bear that meaning, the sense would be that faith 
is certain that what is hoped for will happen. In this sense it is closely 
linked with the theme of the faithfulness of God, about which this epistle 
has much to say. But hypostasis can also mean ‘essence’ (as in 1:3), and if 
this is the sense implied here, it would mean that faith gives reality to

68 It is s ign ifica n t that in th is co n tex t  ‘ rep en tan ce  f r o m ’ is linked  w ith  ‘ faith  to ’ . R ep en tan ce  in v o lv e s  a 

tu rn in g  a w a y  fro m  reliance on w o rk s  and a tu rn in g  to  re liance u p o n  G o d .

69 A s P. E . H u g h e s , Hebrews, p. 216 , e x p re sse s  it ab o u t the a p o sta te , ‘b y  a d e lib erate  an d  ca lcu lated  
ren u n cia tio n  o f  the g o o d  he has k n o w n  he p laces h im se l f  b e y o n d  fo rg iv e n e ss  and  re n e w al’ .

70 T h e  an arth ro u s fo rm  o f  the w o rd  here d o e s  n ot im p ly  an y  k in d  o f  faith , fo r  the co n tex t c learly  sh o w s 
that re lig io u s  faith is in m in d . J .  H e rin g , The Epistle to the Hebrews, p. 99, m a in ta in s that in th is co n tex t 
faith  takes the p lace  o f  a p r o o f  o f ‘ th in g s ’ (i.e. in v isib le  realities n ot ra tio n ally  d e m o n stra b le ). F o r  a d etailed  
d iscu ss io n  o f  faith  in H e b re w s, cf. E . G ra sse r , Der Glaube irn Hebrderbrief (1965).
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things that are hoped for.71 Neither of these interpretations gives a meaning 
for faith in the Pauline sense of commitment to Christ. The further state
ment, which introduces the word ‘conviction’ (elenchos), may suggest that 
faith gives reality to what cannot be seen. If the two statements are parallel, 
this would support the view that faith has a demonstrating function.

The list of exploits of the men of faith that follows illustrates the per
sistence of faith in face of innumerable difficulties. Certainly hope and 
vision of the unseen play a major part in the list. When the writer moves 
to the end of his discussion he admits that these people without us cannot 
be made perfect (11:40) and then asserts that Jesus is the pioneer and 
perfecter of our faith (Heb. 12:2). The writer seems to think of Jesus as the 
inspirer of both the people of old and the people of his own day. In other 
words he considered that past ages were working towards a faith which 
was perfectly seen only in Jesus.72 In this case the article with the word 
‘faith’ implies that the expression is used comprehensively of the whole 
Christian position, but again there is an absence of that sense of personal 
commitment so dominant in Paul.

The Hebrews are urged to be ‘imitators of those who through faith and 
patience inherit the promises’ (6:12). The theme of imitation of faith recurs 
in Hebrews 13:7. In both instances faith is seen as steadfast persistence. It 
is paralleled in this epistle by the exhortation to hold fast (cf. 3:6; 10:23). 
It is because of this that faith and hope are closely linked.

In addition to the examples of faith, there is the striking illustration of 
the effects of unbelief in chapters 3 and 4. Unbelief barred entry into the 
promised rest. By implication it was only faith that could secure entry. 
The message the Israelites heard did not benefit them because it did not 
meet with faith in the hearers (4:2). This concept of faith in the message 
is the nearest Hebrews comes to faith as an act of appropriation. In 6:1 it 
is God, not Christ, who is the object of faith (epi theon). It may seem 
strange that the Pauline sense is lacking, but it must be borne in mind that 
the writer makes many assumptions about his readers. They already know 
‘the first principles of God’s word’ (5:12). They need to go on to greater 
exploits of faith.
FORGIVENESS
In one sense it may be said that this epistle concentrates on man’s approach

71 In ad d it io n  to  the tw o  v ie w s m e n tio n ed , P. E . H u g h e s , Hebrews, 4 3 9 ff ., g iv e s  tw o  fu rth er p o ssib ilitie s : 
‘ fo u n d a t io n ’ (in the sen se  that faith  stan d s u n d er h o p e  as its b a sis) , and  ‘g u a ra n te e ’ (in the sen se  o f  an 
attesta tio n  o f  a d o c u m e n t).

72 P. E . H u g h e s , Hebrews, p. 522, c o n sid ers  that J e s u s  C h r is t  h im se l f  is the m an  o f  faith  par excellence, 
that h is w h o le  earth ly  life w as the e m b o d im e n t o f  tru st in G o d . F. R en d all, Hebrews (1883), p. 121, den ies 
that tes pisteds in H e b . 12:2 can  m ean  ‘o u r  fa ith ’ b ecau se  the co n tex t d o e s  n ot su p p o r t  the in tro d u ctio n  o f  
the p ro n o u n . M o n te fio re , op. cit., p . 215 , co n sid e rs  that a referen ce to  the faith  o f  Je s u s  is im p ro b a b le  
b ecau se  the n ex t c lau se  is co n cern ed  w ith  the en d  o f  his life. B u t his rea so n in g  is n ot clear.

The beginnings
Hebrews

597



THE CHRISTIAN LIFE
to God. Forgiveness is specifically mentioned twice (9:22; 10:18). The first 
connects forgiveness of sins with shedding of blood, which shows a basic 
link with the sacrificial system.73 The same goes for the second mention 
which maintains that where sins are forgiven (as in the new covenant, cf. 
Je. 31:33-34 which is cited in this context), there is no longer any offering 
for sin. Forgiveness under the new covenant is still based on sacrifice, but 
a non-repeatable sacrifice. The writer’s view of forgiveness is intimately 
linked with his doctrine of the atonement. Indeed, in the two chapters 
mentioned above, the idea of forgiveness is basic to the whole discussion 
of sacrifice.
T he rest o f  the epistles
The evidence from the epistles of James, Jude and Peter will be grouped, 
but where relevant the distinctive contributions will be emphasized.
REPENTANCE
This theme occurs only in 2 Peter 3:9, which stresses the Lord’s desire that 
all should reach repentance. The importance of repentance is seen from the 
context in which this statement occurs, i.e. in the light of the coming day 
of the Lord. Although repentance is not mentioned by James, he commends 
those who turn back a sinner from the error of his way (Jas. 5:20), which 
implies a measure of repentance.
FAITH
All the letters mention faith and each has a distinctive contribution to 
make. James acknowledges that his readers ‘hold the faith of our Lord Jesus 
Christ, the Lord of glory’ (Jas. 2:1). He recognizes that faith, once it is 
initiated, needs testing (Jas. 1:3). It cannot be taken for granted. When 
someone prays he must do so in faith without doubting (Jas. 1:6). The 
prayer of faith can achieve healing (}as. 5:15), but this kind of faith is 
parallel to the kind which is a gift of the Spirit (cf. 1 Cor. 12:9). In these 
passages faith amounts to trust in God, but in James 2:14ff. there is a 
different idea.

The concept of faith in James 2:14—26 is important, for it highlights a 
distinction between James’ idea of faith and Paul’s.74 On this issue many 
have seen a contradiction, since James has been alleged to maintain salvation 
by works rather than by faith. But this would be a superficial understanding

73 O n  the u n u su al o cc u rren ce  o f  aphesis w ith o u t q u alifica tio n  in H eb . 9: 22, cf. B . F. W estcott, 

Hebrews, p. 269. H e  c o n sid ers  that th is fo c u se s  on  the b ro a d  sen se  o f ‘d e liv eran ce , re lea se ’ .
74 J .  B . M a y o r , James (31913 , r .p . 1954), p p . 2 1 6 ff., p o in ts  o u t the d ifferen t id eas o f  faith  in J a m e s , and 

g iv e s  a clear e x p o sit io n  o f  the u se  in J a s .  2 :1 4 ff. H e  ju s t i f ie s  the d ifferen t u sa g e  on  the g ro u n d s  that Ja m e s  
attach es d ifferen t m e an in g s  to peirasmos an d  peirazomai (1 :2 , 13) and  sophia (3 :15 , 17). J a m e s  sh ifts fro m  
faith  it se lf  to p ro fe ss io n  o f  faith  (cf. legei in 2 :14 ).
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of James. He is not discussing, as Paul does, the view that a man may be 
justified by works of the law. The kind of works that James is concerned 
about is the kind that results from genuine faith. In fact, the key statement 
in this passage is James 2:24 (‘You see that a man is justified by works and 
not by faith alone’), which shows conclusively that justification by faith is 
not being combatted.73 * * James is insisting that a faith which shows no results 
in practical ways is no real faith. It is dead (Jas. 2:17), and is clearly wholly 
different in kind from the faith which Paul presents as a person’s commit
ment to Christ. Paul would have been as opposed as James is to mere 
intellectual assent. Even demons have that kind of belief (Jas. 2:19).

The kind of faith James is interested in is the kind exercised by Abraham. 
But Paul was also interested in that kind of faith. They both quote the 
same statement from Genesis 15:6; where James says that Abraham was 
justified by works, Paul says that he was justified by faith (Jas. 2:21-23; 
Rom. 4:2ff.; cf. Gal. 3:6). James cites Abraham’s offering up of Isaac as an 
example of Abraham’s works; from this it is clear that it is not the kind of 
‘works’ in which Abraham could boast, the kind which Paul deplores. This 
very example demonstrates that James is looking on the active side and 
Paul on the passive side of the same thing, i.e. response to the word of 
God. It may well be that James is correcting a misunderstanding of Paul 
or vice versa, but it cannot be said that James and Paul are contradicting 
each other.76 James lends no support to the view that man can do anything 
to earn his salvation.77 But he gives a salutary reminder that initial faith 
must have a practical outcome. He is concerned about the social implica
tions of a man’s belief (cf. Jas. 2:15-16). It is worth noting that there is 
strong affinity between James’ approach to faith and that of Hebrews. In 
the reference to Abraham’s offering up of Isaac in Hebrews ll:17ff, it is 
specifically Abraham’s faith in God’s power to raise Isaac which is em
phasized. The ‘work’ was essentially faith.

In 1 Peter, salvation is firmly linked with faith. ‘As the outcome of your 
faith you obtain the salvation of your souls’ (1 Pet. 1:9). This aspect of 
faith as appropriation is also associated with the consummation of salvation

73 If, o f  c o u rse , J a m e s ’ w o rd s  ab o u t w o rk s  and faith  in J a s .  2 :2 4  are taken  to m ean  that sa lv a tio n  d ep en d s

partly  o n  w o r k s  an d  p artly  on  faith , th is w o u ld  at on ce  p lace  h im  at varian ce  w ith  P au l. F o r  a d iscu ssio n  

o f  this and a re jec tio n  o f  co n trad ic tio n  b e tw een  J a m e s  an d  P au l on  this sc o re , see the sec tio n  on  ‘ Faith  and 

W o rk s ’ in J .  G . M ach e n , What is Faith? (1925), pp . 199ff. A . Sch latter , Der Glaube im Neuen Testament
(41927, r .p . 1963), d isc u sse s  the ap p ro ac h  o f  b o th  P aul and J a m e s  and c o m p a re s  th em  (pp . 3 2 3 -4 6 6 ) . W hile 
co n c lu d in g  that P a u l’s v iew  is the richer, he a c k n o w le d g e s  the valu e  o f  J a m e s ’ p resen tatio n .

76 R . V . G . T a sk e r , James ( TNTC , 1956), p. 66, w o n d e rs  w h eth er the o b je c to r  w ith  w h o m  Ja m e s  is 
d eb a tin g  m ig h t be ap p e a lin g  to  so m e  su ch  id ea as the d iv e rsity  o f  g ifts  m e n tio n ed  in 1 C o r . 12 :10  and fro m  
it w ere  d ed u c in g  that faith  and w o rk s  w ere  sep arab le  g ifts . A s T a sk e r  p o in ts  o u t, J a m e s  s tro n g ly  c o n d em n s 
su ch  a d ic h o to m y .

77 R . J .  K n o w lin g , James ( W C , 1904), p. x lii, su g g e s t s  that ‘ fa ith ’ in th is p a ssa g e  is faith  in G o d , the k ind  
o f  faith  w h ich  w o u ld  be sh ared  b y  Je w  an d  C h ris t ia n  alike . H e  c o m p a re s  the w ro n g  so rt  o f  faith  w h ich  
Ja m e s  a ttack s w ith  the p ictu re  o f  a Je w  in R o m . 2 :17 .
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(1 Pet. 1:5). Faith operates throughout until the full inheritance is secured. 
It is not surprising to find faith and hope spoken of in the same context 
(1 Pet. 1:21). Moreover, Peter recognizes the necessity for faith to be tested 
(1 Pet. 1:7). Its great value is said to exceed that of gold (cf. 1 Pet. 2:7). 
There is definite concern that faith should be genuine. Persecuted Christians 
are called on to entrust their souls to a faithful Creator (1 Pet. 4:19). When 
faced with the adversary (the devil) they are expected to stand firm in faith 
(1 Peter 5:9). This epistle is therefore particularly rich in references to faith. 
The people of God are essentially a believing people.

If 2 Peter was sent to the same group of Christians as 1 Peter, it is not 
surprising that they are described as ‘those who have obtained a faith of 
equal standing’ (2 Pet. 1:1).78 Even if they are different people, this epistle 
is an added witness to the importance of faith. It occurs as the bottom rung 
of the ladder of virtues expounded in 2 Peter 1:5-7,79 which suggests that 
faith is the starting point which makes way for further developments (such 
as virtue, knowledge, self-control, love). These other virtues are unattain
able until the step of faith has been taken. In the kindred epistle of Jude, the 
readers are to build themselves up on their faith which is described as ‘most 
holy’ (Jude 20). Moreover, they are to contend for ‘the faith’ (Jude 3), 
which shows a use of the term for the body of Christian truth, with which 
we have discovered some parallels elsewhere, especially in the Pastorals.
FORGIVENESS
There is only one specific reference to forgiveness in these epistles and that 
is in James 5:15, where the prayer of faith has power to save a sick man and 
to lead him into an experience of God’s forgiveness of his sins. Although 
nothing is said about prior repentance, there is mention of confession of 
sins. The man himself must face the challenge to new moral demands when 
healing has been achieved.

In i Peter, although the theme of forgiveness is absent, the idea of mercy 
is present. The readers are those who have now received mercy (1 Pet. 
2:10). ‘To receive mercy’ is another way of saying ‘to be forgiven’, although 
it more precisely draws attention to the quality of the one who forgives 
(cf. Rom. 9:15-18; 2 Cor. 4:1; 1 Tim. 1:13, 16). Neither 2 Peter nor Jude 
mentions forgiveness or mercy, but Jude speaks of God’s ability to present 
his people ‘without blemish before his presence’ (verse 24). This looks

78 E . K a se m a n n , ‘ A n  A p o lo g ia  fo r  P r im itiv e  C h ris t ian  E sc h a to lo g y ’ , in h is Essays on N T  Themes (E n g . 

trans. 1960), pp . 16 9 -1 9 5 . (first p u b lish ed  in Z T K ,  49 , 1952, p p . 2 7 2 -2 9 6 ) , m a in ta in s that ‘ fa ith ’ in 2 Peter 

1:1 is ‘ the sav ed  state  o f  the citizens o f  h e av en ’ . H e  lin k s it w ith  the ap o stle s  o f  Je s u s  w h o  are sp ecia lly  

elect. Faith  ce rtain ly  in v o lv e s  m o re  than  an act o f  co m m itta l here, b u t there is n o th in g  to  su g g e s t  that the 
m o re  c o m m o n  u sa g e  is ex c lu d ed .

79 J .  N . D . K e lly , Peter and Jude (BC , 1969), p. 306 , d ra w s a d istin c tio n  b etw een  the m e an in g  o f  faith 
here and in 2 Pet. 1:1. H ere  it is ‘ lo y a l ad h esio n  to C h ris t ian  te a c h in g ’ , b u t there it stan d s fo r  the teach in g 
itself.
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ahead to the final consummation, but Jude expresses it in the form of a 
prayer which embraces the present (‘keep you from falling’).
R evelation
REPENTANCE
There are no fewer than ten occurrences of the idea of repentance in this 
book, and six of them are in the messages to the churches (2:5, 16, 21, 22; 
3:3, 19). Only two of the churches escape the exhortation to repent (Smyrna 
and Philadelphia). It is evident that the repentance required is not an initial 
act, but a challenge to reform their Christian way of life. They must repent 
of what has been displeasing to God. The statement in 9:20-21, that in 
spite of the plagues men did not repent (i.e. of their evil ways), presupposes 
that even the judgments were intended to have a beneficial effect in re
pentance.80 The same may be said of people’s reactions to the bowls of 
wrath (16:9, 11). It is highly significant that, in a book which says so much 
about coming judgment, repentance, as a demand from God to men, 
should have so prominent a place.81
FAITH
Mostly in this book pistis occurs in the sense o f‘faithfulness’. Christ himself 
is ‘the faithful witness’ (1:4; 3:14). When appearing as the final victor, he 
is called ‘Faithful and True’ (19:11). His words are thoroughly trustworthy 
(21:5; 22:6). It is not surprising therefore that those in the churches are 
exhorted to be faithful (Rev. 2:10) or are described as faithful (2:13; cf 
17:14). On a few occasions ‘faith’ is used in a more comprehensive way. 
It is linked with love (Rev. 2:19) and with endurance (13:10; 14:12). It is 
also described as ‘my faith’ (2:13) and ‘the faith of Jesus’ (14:12), in which 
case Jesus is clearly the object and not the possessor of faith. The sense of 
personal committal to Christ is not evident, but there is reason to think 
that it may be assumed. The purpose of this book was not concerned so 
much with the terms of admittance into Christian fellowship as with the 
challenges and destiny facing those who have already made such a 
commitment.
FORGIVENESS
This concept does not occur, but it may perhaps be implied in the idea of 
the sajnts’ robes being washed in the blood of the Lamb (cf. 7:14). The 
people of God are certainly those who have been freed from their sins

811 Y et, as R . H . M o u n c e , The Book of Revelation (X I C X T , 1977), p. 204 , p o in ts  o u t, ‘on ce  the heart is 
set in its h o s tility  to w a rd s  G o d  not even  the sc o u r g e  o f  death  w ill lead  m en  to  rep en tan c e ’ .

81 G . R . B e a s le y - M u r r a y , Revelation, p. 248 , r ig h tly  rem ark s that ‘ it is b a sic  to  the R ev e la tio n  that the 
ju d g m e n ts  o f  G o d  sh o u ld  q u ick en  the co n sc ien ces o f  m an  as to  the g ra v ity  o f  their reb e llio n  aga in st  the 

G o d  o f  c re a tio n ’ . T h is  sh o u ld  lead them  to  repen tan ce.
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(1:5). It may be said to be assumed rather than stated as far as the ‘saints’ 
are concerned; the whole tenor of this book, however, reflects more on the 
theme of judgment on evil than on God’s plan for sinful man.

G RA CE
In the previous section we discussed the process of initiation into the 
Christian community. We noted the consistent emphasis on repentance and 
faith from man’s side and the assurance of forgiveness from God’s. That 
forgiveness related both to past and continuing sin. But our enquiries must 
now be pressed further. Forgiveness is itself an act of grace, but what part 
does grace play in repentance and faith? Arising out of the debate on this 
issue come the problems of predestination, election, perseverance and apos
tasy. We need to discover whether the n t  presents any consistent account 
of these themes. It certainly does not present a systematic discussion, and 
it is clear that the systematic resolution of the problems never crossed the 
mind of any of the n t  writers. It is perhaps in this area that n t  teaching 
seems most paradoxical. As would be expected the problems come into 
clearer perspective in the epistles than elsewhere, but there is need to sift 
the considerable evidences in the other books, especially John’s gospel.

Before coming to the variety of evidences we must first define the 
meaning of ‘grace’ and show why it has been used as an umbrella-title for 
the problems discussed in this section. Although there is a variety of ways 
in which the word charts (grace) is used in the n t , its most characteristic 
sense is the undeserved favour of God to those who deserved condemna
tion. In this sense it speaks of God’s provision for man’s salvation, espe
cially in the mission of Jesus. Grace is therefore what God shows, as 
contrasted with what man does. Grace also involves God’s provision for 
the Christian life, but this will be more specifically discussed in the sections 
dealing with the new life (pp. 641 f.) and sanctification (pp. 661 ff.).
T he synoptic  gospels
THE CONCEPT OF GRACE
The word charts (and its cognates) does not occur in either Matthew or 
Mark. In Luke’s gospel it has a few uses which may be summarized as 
follows. In Luke 1:30 it is said to Mary that she has found favour with 
God, in a sense which makes clear that it is a continuous state (note the use 
of the perfect in the parallel description in Luke 1:28). The general sense 
of favour is in mind in Luke 2:40, 52 where the word charts is applied to 
Jesus. When Jesus began his ministry, his hearers were struck by his ‘words 
of grace’ (i.e. in the sense of being attractive, or appealing, Lk. 4:22). The 
expression here could be understood to refer to God’s free favour pro
claimed by Jesus (i.e. words filled with divine grace) or it could refer to
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pleasing speech or it could imply both.82 In the other occurrences the 
cognate verb means the granting of a boon (cf. Lk. 7:21, 42-43), while 
charts itself is elsewhere used in the sense of thanks (cf. Lk. 6:32-34; 17:9).

The frugal evidence for the word and its associates is however of little 
relevance, since the concept of grace may not only be found in a number 
of incidental allusions which supply sufficient information to provide some 
kind of pattern, but is also basic to God’s dealings with people in salvation. 
What we shall be concerned to discover is the relationship, in the teaching 
of Jesus, between God’s gracious favour towards people and man’s re
sponsibility, and the place of both in the process of initiation into and 
continuance in the Christian life. The synoptic gospels are full of ethical 
exhortations which make considerable demands on the members of the 
kingdom, as for instance in the Sermon on the Mount. It must, however, 
be noted that these requirements are not conditions for entry, but rather 
norms within the kingdom. They depend on the prior acceptance of the 
gospel. The ethic of Jesus is an ethic of grace. None of the demands is 
expected to be carried out in human strength without the enabling of the 
power of God. But do these gospels give any indication of exclusion of 
members from the kingdom on the grounds of lack of fulfilment of the 
conditions? We shall consider first certain of the parables and then turn to 
other evidences.
INDICATIONS FROM THE PARABLES
Those parables we shall note are described as parables of the kingdom, and 
may therefore be taken to set out in the form of analogy the conditions of 
initial and continuing membership of the kingdom.83 The application of 
the parables for this purpose will obviously depend on our understanding 
of the kingdom. If we think mainly of a future kingdom which has not yet 
begun, the point of entry will also be future. If, however, we think of a 
present aspect of the kingdom, a bringing forward of the future hope, 
membership now must somehow be tied up with future entry. The latter 
proposition is more in harmony with the n t  teaching (see the section on 
the kingdom, pp. 409ff.), but it raises the problem whether present mem
bers can, in fact, lose their inheritance at the end.

The parable of the sower (Mt. 13:1-9, 18-23; Mk. 4:3^9; 14-20; Lk. 8:4-8, 
11-15) shows that all increase depends on two factors: the seed and the soil. 
The seed, according to the interpretation given in Matthew, is the ‘word 
of the kingdom’ (Mt. 13:19), which contains within it the germ of life. 
No-one but God could fuse life into it. The sowing of the seed is the 
pronouncement of God’s provision of grace. But the soils focus on the

82 C f  I. H . M arsh a ll, Luke, p . 186.
83 C f  I. H . M arsh a ll, Kept by the Power o f God, p p . 4 4 ff ., w h o  b riefly  co n sid e rs  the co n trib u tio n  o f  a 

n u m b er  o f  p arab le s  to  o u r  p resen t them e.
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human response, which is clearly varied (some begin well and then for 
various reasons fall off, while only one class of soil out of the four produces 
fruit). What is most noticeable is the suggestion that some may believe for 
a time and then fall away (cf. Lk. 8:13). The crucial question is whether the 
believing represents true faith.84 85 Since Matthew and Mark have ‘endure’ 
instead o f ‘believe’ it seems evident that Luke’s ‘believe’ may not mean full 
Christian commitment. On the other hand Luke uses the same word in 
8:12, where it clearly relates to saving faith. In 8:12 however the verb is in 
the past tense and in 8:13 in the present continuous.

In the case of the interpretation of the parable of the weeds (Mt. 13:36-
43), the field is said to be the world, not the kingdom. It cannot therefore 
be claimed that the kingdom will be a mixture of good and bad, and that 
finally some in the kingdom will be cast out. The main message of the 
parable is the clear-cut distinction between those who belong to the king
dom and those who do not in spite of present appearances. There is no 
suggestion that the weeds have any right to continued existence. It is only 
for the sake of the good seed that the destruction of the weeds is delayed. 
The parable, however, supports the view that in the world the distinction 
between true and false members of the community may be blurred.

A parable which focuses on the invisible yet certain operation of grace 
is that of the leaven (Mt. 13:33)8=> But this must not be taken to mean that 
the church will gain the whole world, for in that case it would conflict 
with the parable of the sower. The meaning must simply be that the effects 
of the kingdom cannot be judged by external appearances. It tells us 
nothing about the composition of the kingdom. The parable of the drag
net suggests that a mixture of people will be found in the kingdom, some 
good and some bad. The immediate discarding of the bad would not 
suggest that some had responded to divine grace, only to fall away later; 
rather the parable shows the clear-cut difference between those who re
spond (the good) and those who do not (the bad). The distinction is not 
in the nature of the proclamation (one net), but in the nature of those who 
come under the proclamation.

A parable which brings out clearly the operation of grace is the parable 
of the labourers in the vineyard, where the vineyard owner reserves the 
right to do what he wants with his own (Mt. 20:1-16). It is not a question 
of merit (i.e. amount of work done), but of promise.86 The marriage feast

84 E . E . E llis , Luke (\ 'C B , 1966), p. 126, re g a rd s  the w o rd  ‘b e lie v e ’ in L k . 8 :13  as ‘p ro b a b ly  an ad a p tatio n  

to the te rm in o lo g y  o f  the p o st-re su rre c tio n  m is s io n ’ .
85 J .  Je r e m ia s , The Parables o f Jesus (E n g . tran s. 21963), p p . 1 4 6 ff ., sees the m ain  p o in t o f  b o th  the leaven  

and the m u sta rd  seed  p arab le s  to  be a m e ssa g e  o f  a ssu ran ce . W hat seem s so  sm all w ill n ev erth e le ss ach ieve 

resu lts.
86 A s Je re m ia s  p o in ts  o u t, in th is p arab le  n on e o f  the lab o u re rs  rece iv ed  m o re  than a su b sisten ce  w ag e  

(J. Je re m ia s , Rediscovering the Parables (E n g . tran s. 1966), p. 28. T h e  c o m p la in t ab o u t in ju stice  is th ere fore  

an a ttem p t to  censure  the k in d n ess an d  c o m p a ss io n  o f  the e m p lo y e r .
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(Lk. 14:16-24) illustrates certain cases of invitations given but not accepted, 
with the consequence that those who declined excluded themselves from 
the kingdom banquet. If grace is seen in the invitations given, the qualifi
cation for entry into the kingdom is not unconditional. It requires the 
response of acceptance. Again divine initiative and human responsibility 
run parallel.

Similarly, the parable of the wedding garment in Matthew’s account 
(Mt. 22:1-14) shows that more is required than simply attendance at the 
feast, for the man who arrived without adequate preparation showed con
tempt for the invitation and consequently excluded himself. It cannot be 
maintained from this parable that the kingdom is a mixed community,87 
for its real point is that those originally invited were not worthy, but that 
others, some of whom men considered unworthy (‘good and bad’, Mt. 
22:10), would attend. There is no indication whether the man without the 
garment was from the good or the bad section.88 If the garment is symbolic 
of God’s provision of salvation, the message is clear: those who stand in 
their own strength have no part in salvation.89

Another parable which may contribute to the discussion is that of the 
virgins in Matthew 25:1-13, which, while it does not illustrate grace, has 
been thought by some to suggest that among the disciples will be those 
who do not ultimately gain admittance. The question is whether the foolish 
virgins represent real or only professing disciples. Since these were told by 
the bridegroom that he did not know them, it seems reasonable to suppose 
that they could not represent true disciples.90 It would be precarious to base 
any concept of a possible forfeiting of membership of the kingdom on a 
parable of this kind. We may wonder whether the parable of the talents 
gives any indication of the idea of forfeiture (Mt. 25:14-30). But since the 
man who did not use his talent is assigned to Gehenna, this cannot apply 
to a true disciple. The implication is that a man who shows no recognition 
of having received anything is no true disciple.

In the parable of the prodigal son (Lk. 15:11-32), the readiness of the 
father to receive back the erring son is an illustration of grace, for the son 
had done nothing to deserve it, as the elder son noted. The father’s gracious 
attitude was experienced by the son only when he showed a repentant 
approach. The elder son missed out because of his wrong attitude. The 
parable was an answer to the murmuring of the Pharisees, who found it

87 S o  M arsh a ll, op. cit., p. 47.

88 S o je r e m ia s ,  op. cit., p. 227 n. 90.

89Je re m ia s , op. cit., p p . 1 4 9f., in terprets the g arm e n t as G o d ’s p ro v is io n  o f  sa lv a tio n  after ot an alog ie s . 

H e  m e n tio n s Je w ish  p ara lle ls in w hich  rep en tan ce  ap p ea rs as a ga rm en t, b u t p re fers the ot as a key.
90 M arsh all, op. cit., p. 47, tak es the v iew  that the fo o lish  v irg in s  w ere  m ean t to p o rtray  the p ro fe ss in g  

d isc ip les  o f je s u s  as d istin c t fro m  the true. H e  q u o te s  a p p ro v in g ly  R . V . G . T a sk e r , Matthew (T N T C  1961), 
p. 233 , to the e ffect that the ch urch  co n ta in s b o th  p rep ared  and u n p rep ared , th o u g h  n ot n ece ssarily  in 
equ al p ro p o rtio n s .
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inconceivable that God would bestow grace apart from any merit on man’s 
part. The merit-conscious elder son was in fact incapable of even recog
nizing his father’s grace towards his brother.91
OTHER INCIDENTAL INDICATIONS OF GRACE
The gracious character of God in wanting to give is illustrated in such 
passages as Matthew 7:7-12; Luke 11:9-13. All that disciples need to do is 
to ask, seek, knock. Even human fathers love to give. It is infinitely more 
so with God. His grace can be received for the asking. This shows clearly 
that although grace is an unmerited gift of God, there is human responsi
bility to appropriate it. Jesus does not discuss the question of those who 
refuse to ask. He does not, in fact, envisage a situation in which people 
will fall from grace after receiving it simply through their failure to ask.

There are several exhortations which demand effort on the part of dis
ciples and imply disastrous consequences if that effort is not exerted. For 
instance, in Matthew 3:7ff., the need for fruit-bearing is stressed by John 
the Baptist, together with a warning that an unproductive tree is cut down 
and cast into the fire (cf. the similar ideas of Jesus in Mt. 7:15-20). There 
is, however, a close connection between character and fruit, which means 
it is incongruous to suppose that a bad character can produce good fruit, 
any more than a good character can produce bad fruit. There is no support 
here for the view that a believer would unpredictably bring forth bad fruit.

Faith itself is regarded as a gift of God, otherwise the disciples would 
not have asked for their faith to be increased (Lk. 17:5). Nevertheless, the 
answer Jesus gave suggests that faith, however small, is increased with 
exercise.

Certain other considerations are important. Do the repeated predictions 
of coming temptations and deceptions suggest that trials lay ahead which 
Christians would not be able to overcome? If so, then even some who now 
belong to the community by faith may not endure to the end. In what 
sense are such sayings as ‘Lead us not into temptation’ (Mt. 6:13; Lk. 11:4) 
and ‘Pray that you may not enter into temptation’ (Mk. 14:38; Mt. 26:41; 
Lk. 22:40, 46) to be understood? Do they imply that temptation is avoid
able? It should be noted that the root meaning of ‘temptation’ is test, but 
that the meaning in these passages implies a test that could result in a fall.92
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41 Je r e m ia s , op. cit.,  p. 104, re g a rd s  th is p arab le  as e ssen tia lly  a p o lo g e t ic , w h ich  se ts ou t aga in st the v iew  

o f  the critics o f  Je s u s  G o d ’s u n b o u n d e d  lo v e  fo r  repen tan t s in n ers. T h e  m u rm u re rs  w ere  in effect lim itin g  

the g race  o f  G o d .
92 T h is  sen se  o f  the w o rd  d o e s  n ot su p p o se  that an escap e  ro u te  w ill be  p ro v id e d . It is th ere fo re  so m eth in g  

to be p o sitiv e ly  av o id e d . C f.  S. B r o w n , Apostasy and Perseverance in the Theology o f  St Luke,  pp. 15ff. A 
d ifferen t co n cep t o f peirasmos  is fo u n d  in o th er NT p a ssa g e s , e.g.  1 C o r . 10:13 w h ere  an ekbasis  (escape route) 
is p ro v id e d . B r o w n  c o n te sts  C o n z e lm a n n ’s u n d e rstan d in g  o f  L k . 2 2 :2 8  o f  tem p ta tio n  w h ich  can have a 
p o s itiv e  o u tc o m e  (i .e . o f  the d isc ip le s  rem ain in g  w ith  Je su s ) .  B u t  peirasmos  here has a d ifferen t m ean in g , 

i.e.  d an g er  (cf. I. H . M arsh a ll, Luke, ad loc.).
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It is clear that prayer can provide a buffer against such temptation. Divine 
grace does not leave the Christian without support in face of such tests. 
Nevertheless, nothing is said about the fate of those who fall.

At the conclusion of the parable about the unjust judge (Lk. 18:1-8), we 
meet the question, ‘Nevertheless, when the Son of man comes, will he find 
faith on earth?’ This follows the assurance that God will vindicate his elect. 
The question has been taken to imply the possibility that there will be no 
elect because they have apostatized through times of persecution,93 but this 
is not the most reasonable explanation. The position of the elect is not in 
question since God’s action on their behalf is assured. Luke’s purpose in 
including this question of Jesus is to warn God’s people to persist in faith 
and prayer, and the passage says nothing about those who do not persist.

We must note, moreover, that there are other references to the ‘elect’ in 
the synoptic gospels which may enable us to determine the meaning. There 
are three references in Mark 13:20, 22, 27. The ‘elect’ are here introduced 
without any definite information about them.94 Yet it is clear that they are 
special objects of God’s care (note the shortening of tribulation for their 
sake) and are to be gathered from all parts at the coming of the Son of man 
in glory. Matthew’s one mention of the word occurs in the statement that 
many are called but few are chosen or elected (Mt. 22:14), which draws a 
specific distinction between invitation and choice, while at the same time 
implying that the chosen are those who, in fact, accept the invitation. Since 
this saying concludes the parable of the marriage garment, the ‘chosen’ 
ones are clearly those who are found acceptable at the feast, i.e. those who 
have accepted the terms of the invitation.

It is a moot point whether the idea of the ‘chosen’ in the synoptic gospels 
conveys any sense of predestination.93 In so far as those who actually share 
the wedding feast are described as ‘elect’, these must be regarded from 
God’s side as being predestined to share the kingdom. But these gospels 
give no indication of whether the elect could apostatize. The question does 
not seem to have arisen. It would be going beyond the synoptic evidence 
to suppose that either Jesus or the evangelists considered the ‘elect’ to be 
specially protected against the possibility of disobedience to God’s call. As

9 3  Cf.  G . S ch ren k , T D S T  4, p. 188.
94 T h e  id eas o f  M k . 13 :20f. are e ssen tia lly  Je w ish . T h e  sh o rten in g  o f  an a llo tted  sp an  an d  the co n cep t o f  

the elect are fo u n d  in Je w ish  w ritin g s  (cf. V . T a y lo r , Mark,  p p. 514 f .). W . Lan e, Mark,  p. 472, th in ks that 

D n . 12:1 m a y  h ave su g g e s te d  the u se o f ‘e lec t ’ here. In the o t  sen se  the ‘e lec t ’ are the ‘ re m n a n t ’ . O n  the 

b a c k g ro u n d  to  the sh o rten in g  o f  d ay s, cf. G . R . B e a s le y -M u rra y , A Commentary on Mark Thirteen  (1957), 

pp. 80f. H e  co n sid e rs  that it is ty p ica l o f  o u r  L o r d ’s e sc h a to lo g ic a l teach in g  that there is no  u n alterab ly  

fix ed  tim e-ta b le  o f  ev en ts. G o d ’s d ec isio n  is th ere fo re  an act o f  grace .

93 W . H e n d rik se n , Matthew  (1973), ad. loc.,  c o n sid ers  that th is sta te m en t sh o w s  that sa lv a tio n  is the g ift  
o f  G o d ’s so v e re ig n  g race . H e  tak es the few  as ch o sen  fro m  etern ity  and  th ere fo re  su p p o r ts  p red estin atio n  
here. A to ta lly  d ifferen t in terpreta tio n  is pu t on  this say in g  b y  E . S ch w eize r, Matthew (\ !T D , 1973, E n g . 
trans. 1976), p. 421 , w h o  c o n sid ers  that ‘ca lle d ’ m e an s tak in g  u p  the in itial in v ita tio n  and ‘c h o se n ’ m ean s 
p ersev er in g  to  the en d . B u t th is is not a ty p ica l u n d e rstan d in g  o f  the w o rd  ‘c h o se n ’ .
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in the ot, so in these gospels, the elect are a special group, the people of 
God, who are aware of God’s grace towards them. It is as erroneous to 
maintain that these gospels show the elect to be unable to resist God’s 
grace as to say that the elect are capable of apostatizing. They show neither, 
only that the elect have found God’s grace and it is assumed rather than 
stated that they will continue to do so.

We have earlier mentioned the unforgivable sin (see p. 580), but we 
need to consider whether this passage contributes anything to our under
standing of the doctrine of grace. It will certainly have a bearing on the 
doctrine if it be maintained that a true disciple of Jesus could commit the 
unforgivable sin, and by that act place himself outside the realm of grace. 
There is some problem about the context of the saying since Luke does 
not place it in the Beelzebub controversy (Lk. 12:10), as both Mark (3:20- 
30) and Matthew (12:22-32) do. When seen against the background of the 
charge that Jesus was casting out demons by the prince of demons, the 
nature of blasphemy against the Spirit becomes clear. It amounts to calling 
good evil, a complete reversal of values which shows a man to be totally 
out of sympathy with the Spirit, without whose mediation no repentance 
or forgiveness is possible. It is difficult to see how a true disciple, who has 
been possessed by the Spirit, could reach a state of mind to declare that 
Spirit to be evil, thus reflecting a hardened state. Luke’s context puts a 
somewhat different complexion on the saying by setting it in the midst of 
statements about confession of faith before men.

Some see, therefore, the distinction between blasphemy against the Son 
of man and the Spirit to be the difference between pre- and post-baptismal 
sin.96 But this interpretation bears little relation to the context. It is better 
to suppose that although Luke’s context differs, the saying probably means 
the same as in Matthew and Mark.97 In both contexts, the emphasis falls 
on the warning against blaspheming the Spirit. Moreover Luke includes 
the Beelzebub controversy in his previous chapter. It could be argued that 
Luke’s context for the blasphemy saying applies it to the disciples, whereas 
Matthew and Mark apply it to the enemies of Jesus. Nevertheless, even in 
Luke multitudes were present and it is not conclusive that the blasphemy 
saying was meant to apply to the committed disciples.98 Indeed since they

96 Cf. C . K . B arre tt , The Holy Spirit and the Gospel Tradition (1947), pp. 105ff. B arre tt  th in ks that 

M atth e w  an d  L u k e  m u st h ave th o u g h t that the H o ly  S p ir it  w as a ch arac teristica lly  C h ris t ian  p o sse ss io n . 

T o  b la sp h e m e  the S p ir it  w as tan tam o u n t to  a p o sta sy . B u t to  b la sp h e m e  the S o n  o f  m an  w as the a ttitu d e 

o f  an o u ts id er , w h o  i f  he rep en ted  and  b e liev ed  w o u ld  be fo rg iv e n .
97 I. H . M arsh a ll, Luke, p p . 5 1 8 f . , fa v o u rs  the v iew  that the d ifferen ce  b etw een  M a r k ’s fo rm  o f  the 

sa y in g  (w ith  the so n s o f  m e n ’s sin s b e in g  fo rg iv e n ) an d  L u k e ’s ‘ S o n  o f  m a n ’ is d u e  to d ifferen t in terp reta tio n s 

o f  an A ra m a ic  o rig in a l.
98 I. H . M arsh a ll, ibid., p. 511 , co n sid ers  that the p resen ce  o f  the c ro w d s d o e s  n o t m ean  that the w o rd s  

are ad d re sse d  to  th em . H e  c o m p a re s  th is co n tex t  w ith  the se rm o n  on  the p lain  w h ere c ro w d s  hear the 
teach in g  o f  Je su s  to  the d isc ip le s . Y e t it can n o t be sa id  to  be certain  fro m  L u k e ’s co n tex t  that the w o rd s  are 

p r im arily  ad d re ssed  to  th o se  w h o  h ave a lread y  b e c o m e  d isc ip le s .
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were promised the aid of the Spirit in confession before the authorities, 
what relevance has the blasphemy saying to them? It seems precarious on 
the strength of this evidence to maintain that believers could become 
apostates.

Two other sayings in Matthew must be included for the sake of com
pleteness. When Jesus commented that it would have been better for anyone 
who caused a ‘little one’ to stumble to have a millstone round his neck and 
be thrown into the sea (Mt. 18:6), did he imply that this could happen to 
a true believer? The context gives no indication of this and merely contrasts 
the attitude of receiving with the attitude of abusing. The extended passage 
Matthew 18:15-20 has been seen as probably making provision for excom
munication (represented as being like a ‘Gentile and tax collector’, who 
were excluded from the community of Israel).99 But this interpretation is 
not certain. The offender, by his own refusal to listen to the church, puts 
himself out of sympathy with the community. The question as to whether 
by that action he shows himself to be no true believer is simply not raised.

One problem which affects our understanding of grace is the position of 
Judas. Although one of the chosen apostles, Judas became the betrayer of 
Jesus. Jesus, in fact, foretold the betrayal (Mk. 14:17-21). Can Judas be 
held to be fully responsible for it? As compared with Peter, who denied 
Jesus and was yet prayed for by him, Judas appears to have gone his way 
without restraint. Was more grace extended to one than to the other? We 
are undoubtedly here faced with a mystery, but the gospels make clear 
how totally out of sympathy Judas was with the work and ministry of 
Jesus, and in this he contrasts radically with Peter and the other disciples. 
The case of Judas shows how classification among the people of God is not 
sufficient, unless there is identity of purpose with the plan of God.100 In 
short, the divine choice and human response go hand in hand.
The Jo h ann ine  lite ra tu re
It is particularly to the gospel of John that we must turn for statements 
relating to predestination, both in the teaching of Jesus and in the comments 
of the evangelist. The evidence from this source is as strong as the expo
sition of the theme in Paul’s letters.

99 C f  I. H . M arsh a ll, Kept by the Power o f God, p p . 6 6 f., w h o  inclines to  the v iew  that an au thentic  

say in g  o f  Je s u s  has been  recast in the co u rse  o f  t ran sm iss io n .
100 S. B ro w n , Apostasy and Perseverance in the Theology o f Luke, pp . 8 2 -9 7 , d isc u sse s  at len gth  the a p o sta sy  

o f  Ju d a s , and  in sists  that L u k e ’s acco u n t m a k es clear that the a p o sta sy  w as the resu lt o f  a d e lib erate  ch o ice  
on  J u d a s ’ part. H e  g o e s  as far as to  say , ‘ In p le d g in g  h im se l f  to  the m a m m o n  o f  in iq u ity  Ju d a s  has in fact 
co n c lu d ed  a p act w ith  Satan  h im s e l f  (p. 85). H e  g e ts  o v e r  the p ro b le m  o f  Ju d a s  b e in g  o n e o f  the tw elve  
b y  m a in ta in in g  that the a p p o in tm e n t o r  ch o ice  o f  Je s u s  re lated  to  the n u m b e r  an d  n ot sp ecifica lly  to the 
in d iv id u als. B u t  th is v iew  ten d s to  im p e rso n a lize  the ch o ice  o f  Je su s .
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THE GRACIOUS ACTS OF GOD
The prologue, which sets the scene for the whole gospel, has much to say 
about grace. The statement that it is the true Light (= the Word) which 
enlightens every man (Jn. 1:9) shows the importance attached to God’s 
activity in the world. It was the Word in whom life dwelt and who became 
light to men (Jn. 1:5). In other words the dispelling of darkness was an act 
of grace. The central feature of God’s plan of redemption (the incarnation) 
was entirely brought about by the divine initiative (Jn. 1:14). Indeed, the 
coming of the ‘light’ into the world met with resistance: ‘his own people 
received him not’. Yet those who ‘believed’ in his name were given power 
(authority) to become sons of God (1:12), which is brought about, not by 
man’s will, but by the will of God (1:13). In this introductory section, 
therefore, John is expressing strongly his conviction that believing in Jesus 
and becoming a member of God’s family is the result of an operation of 
grace.

John follows up his point with the statement ‘from his fullness have we 
all received, grace upon (anti) grace’ (1:16).101 The source of spiritual life 
for believers is seen to be the fullness of the Word, again an act of sheer 
grace. The expression ‘grace upon grace’ literally means ‘grace over against 
grace’. The idea seems to be that the more man experiences of grace, the 
more grace multiplies, or so it appears to the believer. The kind of grace 
that John is thinking of is that which has come through Jesus Christ (Jn. 
1:17). He compares ‘law’ through Moses with ‘grace and truth’ through 
Jesus Christ. In this context therefore grace is seen as the antithesis to law. 
Law depended for its effectiveness on human effort in keeping it, whereas 
grace depended on the effectiveness of the source through which it came 
(i.e. Jesus Christ).

The word of Jesus to Nicodemus about the need to be born of the Spirit, 
as well as of the flesh (Jn. 3:4,5), is parallel to John 1:13.102 Indeed the 
whole concept of regeneration is expressed in terms which assume the 
action of God (see pp. 585ff). In a physical sense no-one decides on his 
own birth, and the use of the analogy in a spiritual sense presupposes an 
act of grace. Jesus talks to the Samaritan woman about ‘the gift (dorea) of 
God’ (Jn. 4:10), which is parallel to the grace of God. Whenever God gives, 
it is an act of grace.

101 T h ere  h ave been  v a r io u s  in te rp re ta tio n s o f  th is e x p re ss io n , bu t that w h ich  sees it as re ferrin g  to the 

d e v e lo p in g  ex p erie n ce  o f  g race  se e m s b est su ited  to  the co n tex t. J .  M o ffa tt , Grace in the Xew Testament 
(1931), p. 368 , n o te s an in te re stin g  paralle l fro m  P h ilo , bu t the d ifferen ce  is that P h ilo  sp e ak s  o f  g rac e s in 

the p lural.
102 T h ere  is n o  real d isc rep an cy  b etw een  Jn . 1 :1 2 ,1 3 , w h ere  faith seem s to  be  p r im a ry , an d  Jn . 3 :3ft. 

w h ere the new  b irth  se e m s to  be  p r im ary . A s A . C o re ll , Consummatum Est: Eschatology and Church in the 
Gospel o f St John, p . 195, r igh tly  n o te s, Jo h n  th in k s th e o lo g ic a lly  and  n ot c h ro n o lo g ic a lly  w h en  d e sc rib in g  
this ex perien ce . B o th  the n ew  b irth  an d  faith  are eq u ally  g if .s  o f  G o d  and no end is se rv ed  in a ttem p tin g  

to p ress  a t im e-seq u en ce  on  th em .
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Through the gospel the teaching of Jesus presupposes that God is at 
work in his mission. What Jesus does is what God sent him to do. The 
strong Father-Son relationship supports the view that the whole operation 
involved in the incarnation proceeded from the divine initiative and there
fore is an expression of grace. There is no suggestion that God was re
sponding to any merit in man.

THE GRACIOUS CHOICE OF GOD
The strong emphasis on God’s initiative in grace predisposes us to expect 
indications in this gospel that God did not leave man’s appropriation of 
salvation to chance. There are several passages which demand attention. 
We begin with the bread discourse (Jn. 6). ‘All that the Father gives me 
will come to me; and him who comes to me I will not cast out’ (Jn. 
6:37).103 ‘No-one can come to me unless the Father who sent me draws 
him’ (Jn. 6:44).104 ‘No-one can come to me unless it is granted him by the 
Father’ (Jn. 6:65). These three statements leave no doubt that ‘coming’ to 
God, which means coming in a meaningful way (i.e. a way of faith), is not 
accomplished without a prior action on the part of God. He exerts a 
drawing power upon those who come.105

In John 8:47 Jesus says, ‘He who is of God hears the words of God’, 
which suggests that grace is needed before a man can rightly tune in to 
God. The Jews were flatly told that the reason they were not hearing those 
words was because they were ‘not of God’. The passage gives no indication 
of the way in which anyone could be ‘of God’. Jesus had just affirmed that 
these Jews were of their father the devil (Jn. 8:44), which presumably 
means they were under his influence. Those who were ‘of the devil’ were 
obviously not ‘of God’.

A more crucial passage for our purpose is John 10:26-30, where Jesus 
makes five assertions: first, his critics did not believe because they did not 
belong to his sheep; second, he gives his sheep eternal life, which means

103 S o m e  ex e g e te s  co n sid er  that the sec o n d  c lau se  in Jn . 6 :3 7  sh o u ld  be taken  to  m ean  that J e su s  w ill 

w e lco m e  an y  w h o  co m e , th u s p u ttin g  an e m p h a sis  on  h u m an  re sp o n sib ility . C f  C . H . D o d d , The 
Interpretation o f the Fourth Gospel (1953), p. 432 ; B . L in d ars, John, p. 261; L. M o rr is , John, pp . 367f. 

H o w e v e r , the v erb  u sed  (ekballo) is ag a in st  th is. C . K . B arre tt, John, p . 294 , sa y s , ‘T h e  v erse  su m s up  the 

u n iv ersa lism , the in d iv id u a lism , and the p red estin ar ian ism  o f  the g o sp e l. Je s u s  re jects n o -o n e  w h o  c o m e s 

to h im , b u t in c o m in g  to  h im , G o d ’s d ec isio n  a lw a y s  p reced es m a n ’s . ’ W . H e n d rik sen , John 1, p p . 2 3 4 f . , 

p o in ts  ou t that Jn . 6 :3 9  s tre sse s  h u m an  re sp o n sib ility , w h ereas the p re v io u s  sta te m en t is v iew ed  fro m  the 
po in t o f  v iew  o f  d iv in e  p red estin atio n .

104 O n  the fo rce  o f  the v erb  u sed  here (helko, d ra w ), cf. A . O e p k e , T D S T  2, p. 503 , w h o  co n c lu d e s that 

‘ the ch o ice  o f  g rac e  and  the u n iv ersa lity  o f  g rac e  are b o th  o f  a g ra v ity  an d  sign ifica n c e  to sh ake  the 

co n sc ien c e ’ . F o r a d isc u ss io n  o f  the d o ctrin a l im p lica tio n s  o f  th is w o rd , cf G . C . B e rk o u w e r , Divine Election 
(1960), pp . 47ff.

1(b T h e  b e liev in g  c o m m u n ity  in J o h n ’s g o sp e l is seen  as the F a th e r ’s p o sse ss io n . A s E . K . Lee, The 
Religious Thought o f St John (1950), p. 169, p o in ts  o u t, ‘B u t  no  p eo p le  can by  its o w n  ch o ice  b ec o m e  G o d ’s 
p o sse ss io n : it is o n ly  b y  G o d ’s g rac e  that m en  are ca lled  in to  his fe l lo w sh ip .’
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they will never perish; third, his Father had given them to him; fourth, 
no-one would be able to snatch them from the Father’s hand; and fifth, 
Father and Son had perfect unity.

The unmistakable message of this passage is the certainty of God’s 
protection of his own people. It is more a matter of preservation than of 
choice, but the latter implies the former. To maintain that God chose a 
flock to shepherd and then left it to its own devices removes all intelligible 
meaning from the idea of God’s act of choosing. The emphasis throughout 
the sheep allegory falls on the security of the sheep. The divine care for the 
believing community is contrasted with the careless attitude of strange 
shepherds.

It will not do to claim that Jesus meant to imply that a man might pluck 
himself out of the Father’s hand, i.e. by ceasing to follow the Shepherd.106 
This would detract from the force of the promise and the effectiveness of 
grace. It is highly questionable whether Jesus intended this in the present 
context. Those looking for assurance need a strong conviction in the divine 
power to protect.107 Such a conviction finds other support in John. Jesus 
declares it to be God’s will that he should lose nothing of all that God had 
given him (Jn. 6:39). In his prayer in John 17, Jesus states that he has kept 
those whom the Father has given him (verses 6, 11, 12).108 This prayer 
cannot be restricted simply to those who had been with Jesus on earth, for 
he continues to pray for all who are to believe in him (17:20).

There is no reasonable doubt that a strong conviction about the sovereign 
operation of God among his people pervades John’s presentation of 
Christ.109 It is not possible to water it down. Attempts are made to make 
the ‘drawing of God’ (Jn. 6:44) coincide with the believer’s own coming, 
in the form of the surrender of his own self-assertion. Faith then becomes 
an understanding that God is working in him. Although surrender of self 
is undoubtedly involved in the act of faith, this view empties the divine 
influence of its supernatural content. There is no doubt that a true under-
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106 C f  E . Ja u n c e y , The Doctrine o f Grace (1925), p. 42, fo r  th is v iew .
1(17 B u ltm a n n , T N T  2, p. 77, has a d ifferen t v ie w  o f  a ssu ran c e  w hen  he sa y s , ‘A s faith  that hears, it is 

to  it s e lf  the p r o o f  o f  its o w n  a ssu ra n c e ’ . In his o p in io n  the e x p re ss io n , ‘ I k n o w  m y  o w n ’ (Jn. 10:14) m u st 

not be  co n fu se d  w ith  any so r t  o f  g u aran tee , a v iew  w h ich  c o n sid e rab ly  w aters  d o w n  the m e an in g  o f  the 

w o rd s.
108 B . L in d ars, John, p. 521 , m a in ta in s that there is n o  r ig id  d o c trin e  o f  p red estin a tio n  i n jn .  17:6, and 

ap p ea ls  to  S e m itic  th o u g h t, w h ich  sa w  the w h o le  co n ta in ed  in the b e g in n in g , to  ex p la in  the im p re ss io n  o f  
su ch  a d o ctrine . Y e t it can n o t be  ex p la in ed  a w a y  in this m an n er, fo r  so m e  n o tio n  o f  p red estin atio n  is 

u n d o u b te d ly  p resen t.
109 B u ltm a n n , T N T  2, pp . 21 ff ., has a sec tio n  on  Jo h a n n in e  d e te rm in ism , b u t th is is really  a m isn o m er 

in his ap p ro ac h  sin ce his in te rp re ta tio n  is an th ro p o cen tr ic . O n  the F a th e r ’s d ra w in g  in Jn . 6, fo r  instance, 
he co m m e n ts  that ev e ry o n e  has the p o ss ib ili ty  o f  le ttin g  h im se l f  be d raw n  b y  the Fath er (p. 23). Y e t this 
is n ot w h at Jo h n  say s. It v ir tu a lly  g iv e s  the p o w e r  o f  ch o ice  to  m en  an d  n ot to  G o d . B u ltm a n n  ex p lic itly  
say s that the F a th e r ’s d ra w in g  d o es n ot p reced e  the b e lie v e r ’s ‘c o m in g ’ to  J e su s . T h e  d ec isio n  o f  faith  takes 
p lace  first. F o r a critic ism  o f  B u ltm an n  on th is p o in t, cf I. H . M arsh a ll, Kept by the Power o f God, p· 1^6·
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standing of the text of John 6:44 requires us to take the drawing of God as 
previous to the act of faith.

One passage which focuses on election is John 15:16, ‘You did not choose 
me, but I chose you.’110 The purpose of the election is that ‘you should go 
and bear fruit’. Can these words mean that God chose those who came to 
believe on him? The more natural meaning is that man’s choice does not 
influence the choice made by Jesus. At the same time the believer has the 
responsibility of producing the fruit. The clear indication of God’s sover
eign purpose does not exclude the need for response on man’s part. It is 
significant that the idea that Jesus had made a choice is repeated in John 
15:19,111 as if it were doubly important for the disciples at this stage to 
know this.

It is all the more significant that both these sayings occur in a passage in 
which believers are likened to the branches of a vine. The task of the 
branches is to produce fruit, but it is affirmed that this is not possible apart 
from Jesus the true vine (Jn. 15:5). This signifies a total dependence of the 
branches on the vine. The idea of abiding in the vine is akin to Paul’s 
doctrine o f ‘in Christ’ (see pp. 647ffl), but brings out even more vividly the 
sole source of life and fruitfulness for the believer.112 Nevertheless, against 
this strong background of the dependence of the human on the divine, the 
statement that the fruitless branch must be cut out and burned (Jn. 15:6) 
presents a stark contrast. The statement is admittedly introduced by a 
conditional clause, but this must be regarded as a real possibility. The crux 
in this case is whether the fruitless branch was ever a real part of the vine. 
Since, however, in John 15:2, Jesus says that the Father will take away 
every branch in him (en emoi) which does not bear fruit, it is difficult to 
think that he had in mind those who were never disciples.113 On the other 
hand those who abide in Christ are assured of bearing much fruit (Jn. 15:5), 
which shows that those bearing no fruit were not abiding in Christ.

Does Jesus mean to suggest that abiding in him is a human responsibility 
and that his own abiding in believers in a fruitful way is dependent upon

1,0 It has been  su g g e s te d  that th is p a ssa g e , to g e th e r  w ith  Jn . 6 :7 0  and  13 :18 , sh o u ld  be  restr ic ted  to  the 

tw elve . B u t  ag a in st  th is v iew , cf. A . C o re ll, Consummation Est: Eschatology and Church in the Gospel o f St 
John, p p . 188ff. R . E . B r o w n , John 2, p. 683 , co n sid e rs  that in jn .  15:16, the Jo h a n n in e  C h r is t  is ad d re ss in g  

h im se lf  to all C h r is t ia n s , the elect an d  ch o sen  o f  G o d . H e  su g g e s t s  that in Jo h a n n in e  th o u g h t the tw elve  

w ere m o d e ls  o f  all C h ris t ia n s .

111 In this re feren ce it is n o ticeab le  that the e lec tio n  is ‘o u t  o f  the w o r ld ’ , w h ich  at on ce  p laces the elect 
at v arian ce  w ith  the w o r ld  and  o p en  to  p ersecu tio n . A s  L . M o rr is  n o te s, it is in ev itab le  that the w o rld  

reacts ag a in st  C h r is t ia n s  (John, p. 679).
112 C . K . B arre tt , John (21978), p. 474 , n o te s that C h ris t ian  life ap art fro m  C h r is t  is u n th in k ab le , 

but n ev erth e le ss c o n sid ers  that it is n ot a sta tic  co n d itio n  that Jo h n  has in m in d .
113 I. H . M arsh a ll, Kept by the Power o f God, p . 184, m a in ta in s that sin ce the b u rn t b ran ch es w ere  o n ce 

in the v in e, th ey  m u st  rep resen t b e liev ers, a lth o u g h  he g ran ts  the p o ss ib ili ty  that these  m ig h t be  p eo p le  
w h o  n ev er p a sse d  the s ta g e  o f  in tellectual belief. H e  n ev erth e le ss treats it as a w arn in g  to  b e liev ers in 
general.
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the believer’s continued abiding in him? If the passage means that the 
continuance of the branches in the vine totally depends on human respon
sibility, there would be no basis for preservation, which would contradict 
the other statements in John. It seems best, therefore, to recognize the 
limitations of the vine analogy and to regard it as illustrating, not the final 
destiny of believers, but the appalling futility of fruitlessness.114 Jesus was 
most concerned about glorifying the Father (Jn. 15:8). It is precarious to 
base a theological doctrine on a detail of an analogy, but its main point, 
abiding in Christ, is indisputable.

Another consideration which comes to the fore in John’s gospel is the 
idea of eternal life as a present possession. Such statements as John 3:16, in 
which the believer is said to have eternal life, and John 17:2,115 where the 
Son claims to have been given power to grant eternal life to all who have 
been given to him, and John 6:54, where Jesus says that those who eat his 
flesh and drink his blood have eternal life, show the present character of 
the life which is described as ‘eternal’. The question arises whether ‘eternal 
life’ can be conditional. If it could, possession of it now would depend on 
perseverance in faith, and its quality as ‘eternal’ would not apply until after 
the end of this life when the possibility of losing it would be excluded. But 
such a view seems to be alien to the general tenor of the passages. While 
this point should not be pressed, it certainly supports the predestination 
passages already discussed. Nevertheless, the Johannine account is not 
without some insistence on human responsibility and this must next be 
considered.
HUM AN RESPONSIBILITY AND THE POSSIBILITY OF APOSTASY 
In John 5:40 Jesus charged the Jews with refusing to come to him that they 
might have life. The refusal points to man’s responsibility, but in no way 
bears on the possibility of falling away.116 These Jews had never come near 
to accepting. Jesus set store on human freedom (Jn. 8:32-36), but the kind 
of freedom which he advocated was different from that normally meant 
by free will. It was a freedom linked to faith in Christ involving a com
mitment to the word of Jesus. There was certainly a measure of responsi
bility to continue in that word, which would be the sign of true

114 L. M o rr is , John, p. 609 , dec lin es to  see the cu ttin g  o f f  o f  the b ran ch es as ev id en ce  that true  b e liev ers 

m ay  fall aw ay . T h e  e m p h a sis , he m a in ta in s, is on  fru it b earin g .

113 C f  B arre tt, op. cit., p. 502 , w h o  re g ard s  th is sta te m en t and  o th ers in jn .  17 as sh o w in g  that the idea 
o f  p red estin atio n  is g iv en  p ro m in en c e . H e  p o in ts  o u t tw o  d ifferen ces betw een  th is idea an d  the g n o stic  
v iew  o f  a sm all c ircle  o f  p eo p le  fo reo rd a in ed  to  k n o w le d g e . T h e se  are that the b e lie v e r ’s s ta tu s rests on 

G o d ’s act and  g ift , and on  the h isto rica l w o rk  and  call o f  Je su s .

1,6 T h e  freq u en tly  rep eated  la n g u a g e  in th is g o sp e l w h ich  lay s on  p eo p le  the o b lig a tio n  to  c o m e  (e.g. 
6 :35), o r  to  hear (as 5 :2 4 ), o r  to  fo llo w  (as 8 :1 2 ), o r  s im ila r  e x p re ss io n s  o f  in v ita tio n  h ave led B u ltm an n  to 
ap p ro ac h  the w h o le  g o sp e l fro m  the po in t o f  v ie w  o f  h u m an  re sp o n sib ility  (T N T  2, pp . 21 ff .) . T h is  is 
u n d o u b te d ly  an a sp ect o f  J o h n ’s th e o lo g y , bu t it is n o t the c o n tro llin g  fac to r. T h e re  is a ten sio n  b etw een  
the d iv in e  and h u m an  sid e s w h ich  is n ever fo rm a lly  re so lv ed .
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discipleship. But no suggestion is made in this passage that anyone really 
free would ever again come into bondage.

Another passage which speaks of the hardening of the heart in unbelief 
is John 12:36ff., where the hardening is seen as a fulfilment of Isaiah 6:10. 
Paradoxically, although this was true of the people as a whole, some 
believed, including some holding official positions. But again there is no 
suggestion that such hardness would come on any who had once believed.

The case of Judas needs some comment. In John 6:70 Jesus says to the 
disciples, ‘Did I not choose you, the twelve, and one of you is a devil?’ In 
referring to this saying John adds the comment that he was referring to 
Judas Iscariot, one of the twelve, who was to betray him. Not until John 
13:27 does John say that Satan entered into Judas. There is the problem of 
Jesus choosing one who was a ‘devil’ among the twelve, but nothing in 
John’s account suggests that Judas was a real disciple of Jesus in the sense 
in which he speaks of a faith-commitment. In any case Judas is clearly a 
special case and can hardly be regarded as evidence for a general possibility 
of falling away. In the strictest sense of the word Judas did not commit 
apostasy since he was out of sympathy with the real mission of Jesus. The 
mystery is not so much his betraying of Jesus as his being numbered by 
Jesus among the twelve. It is a mystery of the divine choice. It shows that 
God’s choice need not necessarily result in true faith, although in all other 
cases it seems to have done so.117 When addressing the disciples in the 
farewell discourses, Jesus reminds them that his teaching is to prevent them 
from falling away (Jn. 16:1). This appears to envisage a real danger if the 
warning is to have any relevance.
SIMILAR CONCEPTS IN THE JO H A N N IN E EPISTLES
In these epistles the word ‘grace’ occurs only once, in the familiar form 
of greeting in 2 John 3. Nevertheless the idea of grace is fully assumed in 
1 John. It is asserted that God has made provision for those who sin, 
provided there is a right approach of confession (1 Jn. 1:6-10). There is an 
obligation to walk in the light, which draws attention to human respon
sibility. But the cleansing blood of Christ is provided as a continual means 
of grace. Moreover, this grace is not restricted, but is available ‘for the sins 
of the whole world’ (1 Jn. 2:2). The aim of the Christian life is to avoid 
lawlessness (i.e. disobedience, cf. 1 Jn. 3:4).

The believer is not expected to live in his own strength. He is born of 
God (1 Jn. 3:9; 4:17).118 He is assisted by the Spirit of God (1 Jn. 3:24). 
Although he is expected to be without sin (1 Jn . 3:6; 5:18), he can achieve

117 I. H . M arsh a ll, op. cit., p. 179, r igh tly  n o te s that w e  are n ot en titled  to  co n c lu d e  fro m  J u d a s ’ case that 

in gen eral d iv in e  ch o ice  d o e s  n ot lead to  la s tin g  faith .
118 B . F. W estco tt, The Epistles o f St.John  (31892, r .p . 1966), p. 107, co n sid e rs  the spertna in 1 Jn . 3 :9  is 

the ru lin g  p rin cip le  o f  the b e lie v e r ’s g ro w th , w h ich  G o d  g iv e s .
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this only on the grounds that God’s nature abides in him (1 Jn. 3:9). In no 
clearer way could John emphasize the gracious provision of God to enable 
people to live the new life.

There is a strong emphasis in this epistle, as in the gospel, on the 
preserving power of God. Those who are ‘of God’ are distinguished from 
those ‘of the world’ (1 Jn. 4:5,6). The distinction is so clear-cut that John 
assumes that all Christians are ‘of God’ (1 Jn. 4:4), or ‘born of God’, or 
‘children of God’ (1 Jn. 3:10). Moreover, they can know God (1 Jn. 2:3) 
and love him (1 Jn. 2:5; 4:7) and obey him (1 Jn. 2:5; 5:3). The man ‘born 
of God’ has the assurance that God will keep him (1 Jn. 5:18). Moreover, 
the power of the evil one cannot touch him. The believer, therefore, has 
a considerable hedge against the possibility of falling away. Although John 
exhorts his readers to abide in Jesus Christ (1 Jn. 2:28)119 and to keep his 
commandments, he does not suggest that they may not be able to do this. 
As in the gospel, so here, the powerful operation of God in the believer’s 
life is sufficient to enable each one to overcome the world.

There is, of course, need for discernment, since counterfeit spirits attempt 
to lure away the people of God (1 Jn. 4:Iff.). But even here the issue is not 
left in doubt, for believers have someone greater with them, i.e. Christ 
(1 Jn 4:4), than is in the world.120 Because believers are of God they are 
certain of gaining victory over these opposing forces (the antichrist, the 
world). It must be recognized, therefore, that 1 John breathes an atmos
phere of quiet confidence, without denying the responsibility of man.

One passage which has drawn out much discussion is that which deals 
with the difference between mortal and non-mortal sins (1 Jn. 5:16-17). 
Does the passage mean that Christians can commit mortal sin? If the answer 
is affirmative, it must involve a fall from grace. But John docs not say this. 
He is reminding his readers of the deadly effects of sin, but wants to assure 
them of the possibility of repentance for non-mortal sin. Is the distinction 
he is drawing between the sin committed by unbelievers (as mortal) and 
the sin of believers (as non-mortal)? It would make good sense to take it 
that way, but if so there would be no case for apostasy. John wants his 
readers to refrain from supposing that all sin is mortal.121 If it be maintained

1,9 T h e  w o rd s  ‘ab id e  in h im ’ in 1 Jn . 2 :2 8  are c learly  im p era tiv e , a lth o u g h  they ech o  the e x p re ss io n  in 

the p re v io u s  v erse  w h ich  m a y  be e ither in d icativ e  o r  im p era tiv e . Cf. I. H . M arsh a ll, The Epistles ojJohn 
(X 'IC X T  1978), p. 162, w h o  tak es 1 Jn . 2 :27  in an in d icativ e  sen se . B u ltm an n , TheJohatmine Epistles (E n g . 

trans. Hermeneia, 1973, fro m  KEK, 1967), p. 41 , m a in ta in s that the in d icativ e  in c lu d es the im p era tiv e . T h is  

in d ica tiv e - im p era tiv e  m o tiv e  is o f  g reat im p o rtan ce  in co n sid e r in g  the tension  b etw een  d iv in e  e lection  and 

hu m an  re sp o n sib ility .
121) A s J .  R . W . S to tt, The Epistles o f John, p. 157, rem ark s, ‘W e m a y  thank G o d  that, a lth o u g h  (it is 

im plied ) the evil sp ir it  is indeed  “ g r e a t” , the H o ly  S p irit  is g re a te r ’ . T h is  m ean s p ro tec tio n  aga in st error 

and v ic to ry  o v er  it.
1:1 It sh o u ld  be n o te d  that the d istin c tio n  b etw een  m o rta l and  n o n -m o rta l s in s in 1 Jn . d iffe rs  fro m  the 

R o m an  C a th o lic  d istin c tio n  b etw een  m o rta l and  ven ial sin s. Jo h n  g iv e s  no  k in d  o f  c la ssifica tio n , neither 
d o es he g iv e  a d efin itio n  o f  m o rta l sin .

THE CHRISTIAN LIFE

616



that the ‘sin unto death’ warning is specifically addressed to believers, it 
would have to be conceded that apostasy was in view. But it must be 
noted that the focus of attention in this passage is on those who sin ‘not 
unto death’ i.e. the passage is meant as an encouragement.122 There is much 
to be said for the view that the mortal sin must be connected up with the 
blasphemy against the Holy Spirit or else deliberate apostasy from Christ 
(as in Heb. 6:4-6). The sin would in this case be a state of hardened 
impenitence.
Acts
The idea of grace is more prevalent in the book of Acts than in the gospels. 
Not only is this true of the word, but of the whole concept of the divine 
initiative in salvation. We have already noted the call to repentance in this 
book (cf. pp. 587ff.) and this is plainly seen against God’s own provision 
(cf. 3:19). Grace is seen as a special endowment which could be recognized 
in those who possess it (as in 4:33;123 11:23). Grace is therefore more than 
God’s favour towards sinners; it includes the state of grace of the recipient. 
Christians are people of grace. Sympathetic Jews and converts to Judaism 
at Pisidian Antioch were urged to continue ‘in the grace of God’ (13:43). 
The expression ‘grace of God’ cannot here represent the full state of sal
vation, but it is moving in that direction.124

In 14:3, the ‘word of his grace’ is synonymous with the gospel which 
the Christian preachers preached (cf. also 20:32).125 In fact, Paul refers 
specifically to the ‘gospel of the grace of God’ when addressing the Ephesian 
elders (20:24). Luke says on two occasions that the Christian missionaries 
were commended to the grace of God (14:26; 15:40), by which is presum
ably meant that they were committed to God’s gracious favour and pro
tection. At the council in Jerusalem, Peter concludes his statement by 
saying, ‘But we believe that we shall be saved through the grace of the 
Lord Jesus, just as they will’ (15:11). This could mean that salvation was 
through his favour, or it could mean that salvation was secured through 
Jesus Christ and was recognized equally as an objective gift of grace both 
to Jew and Gentile. The latter fits the context better. It should be noted 
that in this passage, as in Paul’s epistles, there is a close tie-up between 
grace and faith.

Grace
Acts

122 Cf. R . L aw , The Tests o f Life (1909), p p . 13 5 ff., fo r  a d iscu ss io n  o f  th is p a ssag e .

123 It is n ot sa t is fa c to ry  to  take  g rac e  in 4 :3 3  in the sen se  o f  fa v o u r  w h ich  C h r is t ia n s  en jo y ed  as a 

co n seq u en ce  o f  their lib era lity . Cf. H . B . H a c k e tt ’s co m m e n t  on  th is (Acts, 1877, p. 75). F. F. B ru c e , The 
Book of Acts, p. 109, sees a co m b in e d  re feren ce to  the g rac e  o f  G o d  and the fa v o u r  o f  the Je ru sa le m  
po pu lace .

124 It m a y  be c la im ed  that th is u se  o f  g rac e  a p p ro x im a te s  m o re  c lo se ly  to  the ch arac teristic  P au line sen se  
o f  G o d ’s sp ecia l g ift  in red e m p tio n  and ju s t if ic a tio n . Cf. R . B . R ac k h am , Acts ( W C, 1901), p. 220.

125 J .  M o ffa tt , Grace in the New Testament, p . 362 , sees th is co llo c a tio n  o f  g o sp e l an d  g rac e  as p ecu liar to 
Luke. H e  c o n sid ers  that g rac e  here d en o te s ‘ the ex tra -n a tio n a l ex ten t o f  the g o s p e l ’ .
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Having surveyed these various uses of the idea of grace, we next turn 

our attention to evidences of predestination in Acts. The idea of God’s 
choice is strong in this book. It begins with a recollection of Jesus’ choice 
of his apostles (1:2). The prayer before the casting of lots was that through 
it God would reveal his choice (1:24). In his Pisidian Antioch address Paul 
reminds his hearers of God’s choice in the history of Israel (13:17). It was 
God’s choice that Peter was used to be the first to preach to Gentiles (15:7).

It is not surprising in view of this strong emphasis on the divine choice 
that certain statements in Acts focus on predestination. We may note in 
passing the conviction that the passion of Jesus was ‘according to the 
definite plan and foreknowledge of God’ (2:23). This is all the more re
markable since responsibility is squarely placed on the lawless men who 
crucified and killed him. There is no sense of incongruity between the two 
aspects. Peter declares that God had foretold by the prophets that Christ 
should suffer (3:18). In the Christians’ prayer in 4:24f., the sovereign 
purpose of God is clearly affirmed and predestination is specifically men
tioned (verse 28). This is the only place in the N T  where the verb translated 
‘predestined’ (prodrizd) occurs outside the Pauline epistles. Its root meaning 
is to choose beforehand, or to foreordain. In this context it implies that 
God has made previous plans for his people.126 Through all the Acts 
speeches the same theme of God’s overruling in the plan of salvation 
occurs. It is against this background of the sovereign operation of God’s 
grace that certain statements about the predestination of believers must be 
considered.

We first note 13:48, where Luke comments that when the Gentiles heard 
the word of God ‘as many as were ordained to eternal life believed’. This 
implies that the ordaining was prior to the believing, in which case an act 
of predestination is clearly being recognized. It has been maintained that 
since 13:43 refers to those already ‘in the grace of God’,127 the ordaining 
refers to these and says nothing about other Gentiles who might have 
believed. But this goes beyond what Luke says. He seems to suggest that 
all who believed were those who had been ordained to eternal life. Luke 
is not interested in, because not conscious of, the alleged antithesis between 
divine choice and human freedom of will. What concerns him is that eternal 
life is not only received by faith, but is essentially the plan of God.

Two other passages confirm Luke’s strong conviction that God is the 
initiator of salvation. He says the Lord opened Lydia’s heart to heed what 
Paul said (16:14). In the account of Apollos’ work, Luke says he ‘greatly

126 F o r a d isc u ss io n  o f  the m e an in g  o f  th is w o rd , cf I. H . M arsh a ll, ‘P red estin atio n  in the N e w  

T e s ta m e n t ’ , Grace Unlimited (ed. C . H . P in n o ck , 1975), p p . 1 2 7 -1 4 3 .
127 Cf. I. H . M arsh a ll, Kept by the Power o f God, p . 84, in d isc u ss in g  A c ts  13 :43 , su g g e s t s  that i f  the 

p eo p le  co n cern ed  w ere  alread y  ‘ in the g rac e  o f  G o d ’ and w ere  n o w  led  to  b e liev e  the g o o d  n ew s o f  Je su s , 
there is n o  q u estio n  o f  there b e in g  o th er G en tile s  w h o  w ere  n ot p red estin ed  to  eternal life h a v in g  n o  chance 
o f  b e liev in g . W hat is c lear, as M arsh a ll n o te s, is that the in itia tiv e  in sa lv a tio n  rem ain s w ith  G o d .
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helped those who through grace had believed’ (18:27). In both cases an act 
of grace preceded the act of faith. 18:27 has been alternatively translated 
‘to help through grace those who had believed’, but this is not the most 
natural understanding of the passage; the order of the words is against it.

When God assures Paul in a vision that he has many people in the city 
of Corinth (18:10), the question arises whether this is to be interpreted as 
relating to Paul’s opportunity for evangelism or to those whom God was 
about to save. The former, while a possibility, is without parallel. When 
God is said to have or possess people, a special sense is involved, and the 
second alternative is more natural. It would have conveyed to Paul that 
God intended doing a work of grace among the Corinthians and would 
have provided strong encouragement to the apostle in face of opposition.

The three accounts of Paul’s conversion in Acts all stress the overruling 
hand of God. He is a ‘chosen instrument’ (9:15; cf. 22:10; 26:16). When 
before Agrippa he says he was not disobedient to the heavenly vision 
(26:19), the question does not arise in Luke’s account whether he could 
have disobeyed. Neither Luke nor Paul was interested in this speculative 
point. Both knew that it was impossible to decline a command which had 
so clearly come from God. There is complete agreement between Luke’s 
account and Paul’s epistles on the divine initiative in the calling and com
missioning of the apostle.

Our survey of the Acts evidence would not be complete without some 
reference to the cases of Ananias and Sapphira and of Simon Magus. For 
our present purpose we are concerned only to enquire whether either of 
these accounts contributes anything to the discussion of the possibility of 
apostasy. Ananias and Sapphira are both convicted of an offence against 
the Holy Spirit (5:3,9).128 The Christian church saw their immediate deaths 
as a judgment upon them. It could be supposed that in some way these 
people had committed the unpardonable sin. But Luke gives no information 
which makes it safe to draw this conclusion. We cannot with certainty say 
whether physical death involved exclusion from salvation. The passage is 
not intended to answer such a question.

According to 8:13 Simon believed and was baptized,129 and yet Peter 
sternly tells him later when he wanted to possess the same powers and 
authority as the apostles that he had no part or lot in the matter (8:21) and 
that he was in the gall of bitterness and the bond of iniquity (verse 23). 
Nevertheless, Simon is offered the opportunity to repent and his request 
for the apostles’ prayer on his behalf suggests that he was willing to do so.

Grace
Acts

128 F o r  a s tu d y  o f  the A n an ia s and S ap p h ira  in ciden t, cf. S. B r o w n , Apostasy and Perseverance in the 
Theology o f Luke, p p . 98 ff. H e  in terprets the sin  as a fa ilu re  to  ren o u n ce  p ro p e r ty  fo r  the ben efit o f  the 
p o o r, w h ich  he th in k s w as e x p ec te d  o f  all d isc ip le s . B u t  A c ts  5 :4  se e m s to  be  ag a in st  that in terpreta tio n .

129 S. B r o w n , ibid., p p . l lO f f . ,  a lso  co n sid e rs  the case  o f  S im o n . H e  p o in ts  o u t the d ifferen ces betw een  

this in c iden t and  the A c ts  5 p a ssag e .
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We may, of course, wonder whether Simon was ever a true believer; but 
if he was not it is difficult to explain 8:13, unless it refers simply to a 
profession of faith. The Acts record may be said to leave open the possi
bility of a baptized believer apostatizing, but it does not specifically describe 
Simon as an apostate. Peter’s words are a potent reminder of the seriousness 
of imagining that the Holy Spirit could be manipulated. On the whole it 
is better to regard Simon as a man who had never believed in the fullest 
sense, in which case the concept of apostasy does not apply.
Paul
Pa u l ’s e x p o s i t i o n  o f  g r a c e
Without doubt the doctrine of grace comes into clearer focus in these 
epistles than anywhere else in the nt. Yet because Paul makes statements 
on the subject of grace, predestination and free will which are both pro
found and enigmatic, his teaching has been the centre of controversy. We 
should note at once that since Paul had been brought up a Pharisee, he 
would not have been unfamiliar with discussions on predestination and 
human responsibility. He would have shared the conviction about God’s 
sovereignty in the affairs of men, while at the same time considering man 
accountable for his actions.

We begin with a survey of Paul’s conception of the grace of God.130 It 
is not without significance that in all his letters, he includes ‘grace’ in his 
greeting at the beginning and in his salutation at the end. Grace is an 
extension of the normal Greek greeting (chairein), but filled out with the 
idea of God’s favour. There is no denying that the grace of God was a 
dominant feature in Paul’s theology.131

It looms large particularly in his doctrine of salvation in Romans. He 
declares that sinners are ‘justified by his (i.e. God’s) grace as a gift’ (Rom. 
3:24), although this is appropriated through faith. What grace provides, 
faith accepts (cf Rom. 4:16). Hence, Paul can sum up salvation as ‘by grace 
. . . through faith’ (Eph. 2:8). When comparing Adam and Christ, he says 
that ‘much more have the grace of God and the free gift in the grace of 
that one man Jesus Christ abounded for many’ (Rom. 5:15). In this the 
free gift is contrasted with the ‘trespass’ brought in by Adam. ‘Where sin 
increased, grace abounded all the more’ (Rom. 5:20), but Paul hastens to

130 J .  D . G . D u n n , Jesus and the Spirit, pp . 2 0 3 fT , su g g e s t s  the fo llo w in g  five  u sa g e s  o f  the term  ‘g r a c e ’ 

in P a u l’s ep istle s : (i) o f  the h isto rica l ev en t o f  C h ris t , (ii) o f  the g rac e  o f  co n v e rs io n , (iii) o f  the c o n tin u in g  

ex perien ce  o f  G o d , (iv) o f  in d iv id u al en d o w m e n ts , su ch  as ‘g rac e  g iv en  to  m e ’ , an d  (v) o f  m in istry  resu ltin g  

fro m  grace . D u n n  fin d s n o  e ssen tia l d ifferen ce  b e tw een  these  v aried  u sag e s . G race  is a lw a y s  G o d ’s action  

and the w h o le  o f  life fo r  b e liev ers  is an e x p re ss io n  o f  grace .

131 D . J .  D o u g h ty , ‘T h e  P rio rity  o f  Charts. A n  In v e stig a tio n  o f  the T h e o lo g ic a l L a n g u a g e  o f  P a u l’ , N T S  
19, 1973, pp . 1 6 3 -1 8 0 , m a in ta in s that g rac e  is p r io r  to  faith  in P a u l’s th e o lo g y . H is  article  p ay s p articu lar  
a tten tion  to  the sem an tic  fu n ctio n  o f  the w o rd  charts in P a u l’s th eo lo g ica l th in k in g . H e  seek s to  correc t 
B u ltm a n n ’s ap p ro ac h  b y  a sk in g  fro m  w h at s tan d p o in t ‘ fa ith ’ is in terpreted  by  Paul.
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refute the suggestion that this gives licence for continuing in sin (Rom. 
6:1-2). His purpose rather is to assert the effectiveness and extensiveness 
of grace (cf Rom. 5:17). Paul does not hesitate to set grace over against 
law (Rom. 6:14), although he would not have denied that the law itself 
was an expression of grace (cf Rom. 7:12). The distinction is that what the 
law could not do grace accomplished.

When Paul discusses the position of Israel in Romans 9-11, he speaks of 
the remanant as ‘chosen by grace’ (Rom. 11:5), and therefore not based on 
works. In this whole section Paul is conscious that both Jew and Gentile 
are equally indebted to God’s grace.132

This strong conviction regarding the operation of God’s grace is not 
confined to Romans. It occurs in the Corinthian epistles. In 1 Corinthians 
1:4 the grace of God given in Christ is said to enrich the speech and 
knowledge of the Corinthians. Paul is deeply conscious that his own ex
perience is due to the grace of God (1 Cor. 15:10)133 which is operative in 
his work. Indeed, he contrasts the grace of God with earthly wisdom (2 
Cor. 1:12) as the basis of his behaviour. He sees the extending of grace to 
more and more people in his ministry as contributing to the glory of God 
(2 Cor. 4:15). For the perfect exhibition of grace, he turns to Jesus Christ 
whose becoming poor for our sakes is seen as an act of grace (2 Cor. 8:9). 
The abundance of God’s grace for human needs is strongly attested (2 Cor. 
9:14;134 12:9). In only one place in the Corinthian letters is anything said 
about the acceptance of God’s grace, for in 2 Corinthians 6:1 Paul entreats 
his readers ‘not to accept the grace of God in vain’. The ‘grace’ must be 
defined in the light of the preceding statement, i.e. that Christ was made 
sin for us that we might become the righteousness of God in him (2 Cor. 
5:21). It would certainly appear from this that Paul means us to understand 
that God’s grace is not mechanical: it requires acceptance.

In the rest of the epistles the same pattern of dependence on the grace of 
God emerges. The calling of God to the believer is through grace (cf Gal. 
1:6, 15). That grace is freely bestowed on us (Eph. 1:6-7). Paul’s circum
stances as well as his work for God are seen as ‘grace’, which others can 
share (Phil. 1:7). The Colossians’ experience of the gospel is said to have 
resulted from their hearing and understanding the grace of God in truth

Grace
Paul

132 In th is co n te x t  the e m p h asis  fa lls on  G o d ’s p o w e r  rather than  on his grace . Y e t as J .  M u rra y , 

Romans 2, p. 89, c o m m e n ts , ‘u n d er ly in g  the ex erc ise  o f  p o w e r  is the re c o g n itio n  that the g ra ft in g  in again  

is co n so n an t w ith  his co u n se l and  the o rd e r  he has e s ta b lish e d ’ . G o d ’s p o w e r  is n ev er a rb itra rily  ex erc ised .

133 O . G lo m b itza , ‘G n ad e  -  d a s en tsch eid en d e  W ort. E rw ä g u n g e n  zu 1. K o r . x v . 1 -1 1 , eine ex eg e tisch e  

S tu d ie ’ , N T S  2 , 1958, p p . 2 8 1 f f ,  u n d erstan d s P au l to  m ean  in 1 C o r . 15 :10  that w h en  he d o es n o t live  
fro m  grac e , he is n o t w h at he is. T h is  he b ase s on  E x . 3 :14 . T h is  d o e s  n ot, h o w e v e r , illu m in a te  the co n tex t. 
Cf. H . C o n z e lm a n n ’s d ism issa l o f  it, 1 Corinthians, p . 260.

134 In 2 C o r . 9 :1 4 , P au l sig n ifica n tly  link ed  the su p e rab u n d an t g rac e  o f  G o d  w ith  its p ro d u ctio n  o f  a 
liberal sp ir it  o f  g iv in g  in b e liev ers, cf. C . H o d g e , 2 Corinthians, p. 227 . In no  clearer w ay  co u ld  Paul e x p re ss  
the p ractica l o u tc o m e  o f  the e ffec tiv e  o p era tio n  o f  d iv in e  grace .
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(Col. 1:6), a passage where ‘grace’ is equivalent to ‘the word of the truth’ 
(Col. 1:5). The giving of grace to Christians is likened to ‘the measure of 
Christ’s gift’ (Eph. 4:7), which vividly expresses its inexhaustible quality 
(cf. also 2 Thes. 1:12; 2:16).

Although some scholars deny the Pauline origin of the pastoral epistles 
on doctrinal grounds, the view of grace found in these epistles is certainly 
Pauline. Justification is by grace (Titus 3:7). The whole plan of salvation 
is viewed as an appearance of grace (Titus 2:11). Here as in other epistles, 
Paul is aware of his personal indebtedness to the grace of God (1 Tim. 
1:14). In 2 Timothy 1:9 the focus on the sovereign character of grace is 
unmistakable. Grace is given in Christ Jesus. Moreover, it is given ‘ages 
ago’, long before the historic appearance of Jesus Christ.135 This grace, 
therefore, reaches back to the giving of grace in the mind of God.136 Paul 
can nevertheless urge Timothy to ‘be strong in the grace that is in Christ 
Jesus’ (2 Tim. 2:1), so stressing the side of man’s appropriation of God’s 
grace.

There are three statements in Paul’s letter to the Galatians which give 
the impression that it is possible to fall from grace. He is astonished that 
his readers have so quickly deserted ‘him who called you in the grace of 
Christ’ (Gal. 1:6). In doing so they had turned to a different gospel. ‘Grace’ 
here stands for the gospel which Paul had preached. Paul declares of his 
own position that he does not nullify the grace of God (Gal. 2:21). More
over he says of those who are insisting on circumcision that they ‘are 
severed from Christ’ and ‘have fallen away from grace’ (Gal. 5:4). The 
question arises whether Paul regards them as having been true believers or 
whether he is maintaining that they had shown themselves not to be true 
believers by their preference for circumcision rather than grace. The apostle 
does not discuss here the problem of man’s rejection of grace. His concern 
was to set grace against law as a means of salvation.
THE GRACIOUS CHOICE OF GOD
A consideration of those passages where Paul is specifically dealing with 
election and predestination must proceed from the strong emphasis on the 
grace of God as the effective agent in salvation. In writing to the Romans, 
Paul spells out his predestination theme in some detail.

We shall consider first the classic statement in Romans 8:28-30, which 
succinctly sums up the apostle’s view of predestination. We note the fol-

133 C f  m y  The Pastoral Epistles, p . 129. J .  N . D . K e lly , The Pastoral Epistles, p . 163, c o m p a re s  the 
sta te m en t here w ith  E p h . 1:4. It is ch arac te ristic a lly  P au lin e. D ib e liu s  an d  C o n z e lm a n n , The Pastoral Epistles, 
p. 99, w h o  d o  not accep t the P au lin e  au th o rsh ip  o f  th ese  ep istle s , n ev erth e le ss  rec o g n ize  here ‘ trad itio n al 

P au lin e  te a c h in g s ’ .
136 H . N . R id d e rb o s , Paul: an Outline o f His Theology (E n g . tran s. 1975), p. 348  n. 50, takes up  the w o rd s  

pro chronon aionion in the sen se  o f ‘b e fo re  in c o n c e iv ab ly  lo n g  p e r io d s  o f  t im e ’ . H e  co n sid e rs  th is sta te m en t 
sets ‘an teced en t d iv in e  g rac e  o v e r  a g a in st  h u m an  m e r it ’ (p . 349).
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lowing four features: (i) Paul is convinced of God's providential care of those 
who love him and who have been called by him (Rom. 8:28). This suggests 
that for believers God is ‘in everything’ in control.137 There is therefore a 
strong sense of God’s sovereignty in Paul’s words, (ii) Foreknowledge by 
God accompanies predestination (whom he foreknew he also predestinated, 
verse 29). (iii) The predestination relates specifically to conformity to the 
image of God. It does not relate primarily to initial salvation, although it 
cannot be referred exclusively to final salvation independent of the initial 
calling. It cannot, in short, be argued that God predestined those who had 
already shown their love for him, for this would not do justice to God’s 
foreknowledge.138 God’s foreknowledge is knowledge of events prior to 
their occurrence.139 (iv) The sequence -  predestined, called, justified, glori
fied -  bears this out. It would seem that Paul is here guarding against the 
assumption that man determines the predestination of God.

Yet when all this has been said, it must be admitted that the apostle is 
not dealing with predestination to faith. Indeed he is writing to those who 
already believe.140 He enters into no speculation on whether a man can lose 
his justification. He rather takes it for granted that God’s actions move in 
a straight line from predestination to glorification. So impressed is he with 
God’s designs for man that he does not stop to ask the question over what 
happens when people reject those designs. He certainly does not speak of 
God predestinating unbelievers.

It has been maintained, in an effort to preserve man’s freedom of action, 
that Paul does not say that all who are justified are also glorified.141 This 
objection, however, cannot be sustained in view of the most reasonable 
interpretation of Paul’s words in Romans 8:30, although a difficulty arises

137 T h ere  has been  m u ch  d ifferen ce  o f  o p in io n  o v e r  b o th  the text and  in te rp re ta tio n  o f  R o m . 8 :28 . It is 

p re ferab le  to  accep t the sh o rte r  text, w h ich  leave s the su b jec t  o f  the v erb  u n d e fin ed , b u t w h ich  n ev erth e le ss 

im plies that the su b jec t  is G o d ; cf. the carefu l w e ig h in g  o f  the ev id en ce  b y  C . E . B . C ran fie ld , Romans 1, 

pp. 424ff. H e  critic izes C . H . D o d d ’s v iew , w h ich  takes ‘all th in g s ’ (panta) in the sen se  ‘ in e v e ry th in g ’ , and 

the verb  synergo in the sen se  ‘ to co -o p e ra te  w ith ’ . C ra n fie ld  co n sid ers  that these  w a y s  o f  tak in g  the w o rd s  

are n ot the m o s t  n atu ra l, cf. D o d d , Romans (M N T , 1932), pp . 137f. M . B la c k , ‘T h e  In terp re ta tio n  o f  

R o m a n s v iii. 2 8 ’ , in Neotestamentica et Patristica, C u llm a n n  F re u n d e sg ab e  (ed. W . C . van  U n n ik , 1962), 

pp. 16 6 ff., tak es the S p ir it  as the su b jec t , b u t sin ce the su b seq u en t v erb s can n o t h ave  the Sp ir it  as su b ject, 

this is an u n lik e ly  su g g e s t io n .

138 K . G ra y sto n , ‘E lec tio n  in R o m a n s  8 :2 8 - 3 0 ’ , in Studia Evangelica 2 (ed. F. L . C r o s s ) ,  p p . 5 7 4 ff., 

co n sid ers  that the g o a l fo r  m a n k in d  is p red e te rm in ed , b u t the an sw er to  the q u e stio n  w h eth er w e  reach the 

destin atio n  o r  n o t is n o t p red e te rm in ed . Y e t th is in te rp re ta tio n  w eak en s the full fo rce  o f  G o d ’s fo re k n o w l

ed g e  and d o es n ot c o n fo rm  clo se ly  to  P a u l’ s s tre ss  on  d iv in e  so v e re ig n ty , e sp ec ia lly  in chs. 9 -1 1 .

139 F. J .  L een h ard t, Romans (E n g . t ran s ., 1961, fro m  C N T , 1957), p. 233 , in te rp re ts  the fo rce  o f  the 

p re fix  in proegnd in the sen se  that G o d ’s re g ard  rests  on  p eo p le  b e fo re  th ey  are aw are  o f  it.

140 H . R id d e rb o s , op. cit., p . 350 , r ig h tly  p o in ts  o u t that th is sta te m en t w as in ten ded  as a p a sto ra l 

en co u rag em en t fo r  the p ersecu ted  and em b attle d  ch urch . T h e  e n c o u ra g e m e n t w as b a sed  on  the u n assa ilab le  
ch aracter o f  the d iv in e  w o rk  o f  re d em p tio n .

141 I. H . M arsh a ll, Kept by the Power o f God, p. 93 , th in k s it is d o u b tfu l w h eth er ju s t if ic a tio n  is in ev itab ly  
fo llo w ed  b y  g lo r ific a tio n . H e  b a se s th is on  the a ssu m p tio n  that the ao r is ts  in th is p a s sa g e  m a y  be regard ed  
as g n o m ic . B u t  it m u st  be  ad m itted  that it is m o re  n atu ral to  regard  the ao r ists  as a ffirm in g  the certain ty  
o f  the p ro ce ss .

Grace
Paul
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over the meaning of Romans 11:22 (God’s kindness to you, provided you 
continue in his kindness; otherwise you too will be cut off). It must first 
be recognized that the words in Romans 11:22 were addressed to Gentiles, 
who are being warned that it is through no merit of theirs that they have 
been grafted on to the olive tree. It was through faith (11:20). Therefore 
they should stand in awe. The strong warning that Paul gives would have 
less force if it was impossible for the Gentiles to be cut off. There is 
therefore an element of human responsibility which must be set over 
against the predestination passage.

Further on in Romans 8 are two other statements which warrant atten
tion. Paul asks the question, ‘Who shall bring any charge against God’s 
elect?’ (Rom. 8:33), but he gives no further explanation of the elect. He 
must have had in mind those mentioned as predestined in Romans 8:29. 
He, in fact, uses the word ‘elect’ (eklektos) only six times, two of which do 
not refer to God’s election of man. The precise expression ‘elect of God’ 
occurs in Colossians 3:12 (where it is linked with ‘holy and beloved’) and 
in Titus 1:1 (‘to further the faith of God’s elect’). The more general expres
sion ‘the elect’ is used in 2 Timothy 2:10, where Paul says that he endures 
everything for their sake, ‘that they also may obtain the salvation which 
in Christ Jesus goes with eternal glory’. This seems to mean that the elect 
are not those who have already obtained salvation, but are on the way to 
obtain it. It is final salvation which is here in mind, but the possibility that 
any of the elect will not obtain it is not discussed. We may conclude 
therefore that in view of Paul’s usage elsewhere the ‘elect’ in Romans 8:33 
are those who believe, who are an object of God’s choice.

The second passage is that which states that nothing can separate Christ
ians from the love of God in Christ (Rom. 8:35-39). This contains a firm 
assurance which Paul not only possesses himself, but assumes that all 
believers in Christ can also share. The assurance, moreover, does not rest 
on human response, but on the intercession of Christ (Rom. 8:34).

In the central section of the epistle (Rom. 9-11),142 the sovereignty of 
God (chapter 9) is set side by side with the responsibility of man (chapter 
10). The illustration of the potter and the clay shows God’s sovereignty in 
an unmistakable form, although the analogy cannot be pressed, since man 
is more than a lump of clay. What Paul is guarding against is any assump
tion that man can dictate to God or question his plans. The o t  speaks of 
the election of a nation, Israel, as in a special sense the people of God; but 
it also testifies to the way that nation, except for a remnant, rejected God’s 
plan. Paul sees clearly that God cannot be held responsible for Israel’s 
rejection, but at the same time his plans had not been thwarted by Israel’s 
hardness of heart. The need for faith and human response is dealt with in

142 F o r a d isc u ss io n  o f  the im p o rta n c e  o f  R o m . 9-11 in P a u l’s th e o lo g y  o f  g rac e , cf. J .  M o ffa t , Grace itt 
the New Testament, p p . 2 5 4 -2 7 3 .
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chapter 10. All with faith may be justified (Rom. 10:4). All who call on 
the name of the Lord will be saved (10:13).

Some reconciliation of God’s plan and man’s response is suggested in 
chapter 11. The key thought is that all Israel will be saved (11:26); but does 
this mean that every individual Israelite will be saved? Since this would 
not fit in with the general tenor of Paul’s argument, it is best to regard the 
restoration of Israel as representative.143 Paul never conceives of salvation 
apart from faith. His words are intended to be an encouragement to Jewish 
Christians, rather than a contribution to the philosophical discussion of 
predestination.

We turn next to Paul’s statements in Ephesians 1:3-14, which provide 
another succinct summary of his position. He addresses himself to ‘saints 
who are also faithful’ (pistoi, Eph. 1:1), and declares that God has blessed 
us ‘even as he chose us in him (i.e. Christ) before the foundation of the 
world’ (verse 4). Paul goes on to explain his understanding of the divine 
choice. It is directed to ensure that Christians are ‘holy and blameless before 
him’. It is further defined as predestination ‘in love’ of sons in accordance 
with his purpose, unless the words ‘in love’ should be joined to the pre
ceding phrase ‘before him’. It is moreover shown to have come from what 
Paul calls ‘the glory of his grace’ (or his glorious grace). This grace, in fact, 
is made part of us (charitod) ‘in the Beloved’.

There is no doubt in this whole passage that Paul is viewing salvation 
from the point of view of God’s initiative and his intention that that 
salvation shall be brought to a successful conclusion. The process of re
demption and the consequent forgiveness of sins is portrayed as an act of 
grace (‘according to the riches of his grace which he lavished upon us’, 
(Eph. 1:7, 8). God’s purpose and plan are reiterated several times in the 
passage (verses 4, 9, 10, 11, 12). This is undoubtedly the focal point of 
Paul’s thinking. When he says of the readers, ‘In him also you who have 
heard . . . and have believed . . . were sealed with the Holy Spirit, which 
is the guarantee of our inheritance until we acquire possession of it’ (1:13- 
14), it is difficult to see how his words can mean anything other than a 
definite assurance of the final inheritance for those who now believe.144

Nothing is said here about human responsibility and the passage does 
not therefore contribute to an understanding of the problem whether the 
eternally conceived plan of God can be frustrated. It must be admitted, 
however, that the general tenor of this Ephesians passage would not allow 
much scope for man to hinder the fulfilment of the divine will. As far as 
Paul is concerned in this passage, it is a great encouragement to him that

143 T h is  fo llo w s  rab b in ic  practice . Cf.  W . S an d ay  and  A . C . H e ad la m , Romans (IC C ,  1895), p. 336.
1 4 4  Contra  I. H . M arsh a ll, op. cit.,  p. 97. Cf.  a lso  J .  F arre lly , Predestination, Grace and Free Will (1964), 

p. 61, w h o  co n sid e rs  p red estin atio n  in th is p a ssa g e  is to  h eaven , n ot to a sta te  o f  g race . C . S p icq , Les 
epitres pastorales  (21947), p. 58, co n sid ers  that boulomai  is u sed  o f  the a b so lu te  d ecrees o f  G o d .
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God will bring to pass what he has promised. Whatever the possibilities 
that some may not inherit the promises, there is no question here of Paul 
suggesting that either himself or his readers were to depend on their own 
persevering efforts to achieve their final inheritance.

There are certain passages in the Thessalonian correspondance which 
have a bearing on God’s choice. In 1 Thessalonians 1:4 Paul says, ‘For we 
know, brethren beloved by God, that he has chosen you’. He enlarges on 
this by claiming that the gospel came to them ‘in word . . .  in power 
. . .  in the Holy Spirit . . . with full conviction’. (1:5). As a result they had 
‘received the word’ (1:6). Again Paul wishes to emphasize the divine in
itiative, but he does not ignore the need for a human response (cf. also 1 
Thes. 2:13). In a prayer in 1 Thessalonians 3:1 Iff., Paul asks that the Lord 
may make them increase in love and establish their hearts unblamable in 
holiness. A more specific reference to predestination is found in 1 Thes
salonians 5:9: ‘For God has not destined us for wrath, but to obtain salvation 
through our Lord Jesus Christ’. The divine election is again seen to be 
specifically concerned with salvation.

There is one passage in 2 Thessalonians which must be considered, i.e. 
2 Thessalonians 2:13ff. Paul rejoices because God chose the Thessalonians 
‘from the beginning’ (ap* arches).145 It has been suggested that these words 
could refer to the beginning of the preaching of the gospel at Thessalonica. 
But it is more natural to suppose that Paul is referring to a choosing before 
the call which came through the gospel (verse 14), a choice which must 
surely belong to the eternal counsels of God.146 Nevertheless it must be 
noted that after mentioning the divine choice Paul exhorts the believers ‘to 
stand firm’ and to hold the traditions the apostles had taught (verse 15). 
Believers have received ‘eternal comfort and good hope through grace’. 
There is, therefore, a nice balance between divine sovereignty and human 
responsibility, but the emphasis falls on the strong basis for Christian 
assurance.

In his Philippian letter, Paul says nothing about God’s choice, but he 
asserts that he who has begun a good work in them will complete it (Phil. 
1:6), which reflects not only the divine initiative, but the divine determi
nation to see his people through. In the same epistle Paul maintains that 
God is willing and working in believers for his good pleasure (Phil. 2:13), 
although he urges them to work out their own salvation (Phil. 2:12).147 He

14:1 I f  the a ltern ativ e  read in g  is p re ferred , i.e. aparchen, the co m m e n ts  m ad e  in the text w o u ld  not 

ap p ly . In this case the m e an in g  w o u ld  be that G o d  had ch osen  the read ers ‘as the first c o n v e r ts ’ in 

T h e ssa lo n ica . T h e  tex tu a l ev id en ce  is n icely  b a lan ced , b u t ap’ arches is p ro b a b ly  to  be  p re ferred .
146 I. H . M arsh a ll, Kept by the Power o f God, p. 92, co n c ed es the p o ss ib ility  that the act o f  ch o ice  p reced ed  

the h isto rica l call, a lth o u g h  he fa v o u rs  the v iew  that the call th ro u g h  p reach in g  is in m in d . H e  re jects the 
idea that ‘a rb itra ry  p re d e stin a tio n ’ is im p lied , w h ic h ev er in terpreta tio n  is fo llo w ed .

147 Cf. R . P. M artin , Philippians (T N T C , 1959), ad loc., co n sid ers  that the verb  m e an s ‘e ffec tiv e  w o r k in g ’ . 
J .  H . M ich ae l, Philippians (1928), pp . 9 8 ff ., a rg u e s  that sa lv a tio n  in th is co n tex t  is co m m u n a l, n ot in d iv id u al.
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does not raise the question whether anyone would be unable to work out 
their salvation and would therefore lose it.

Throughout his epistles Paul expounds on God’s care for his people. He 
is confident that the Lord will sustain his people to the end on the ground 
that God is faithful (1 Cor. 1:8,9; cf. 1 Thes. 5:24). For the same reason he 
will keep his people from evil (2 Thes. 3:3), and will not permit more 
testing than they can bear (1 Cor. 10:13). The faithfulness of God is, 
therefore, a guarantee that he will not fail his people. But does it equally 
guarantee that believers may not prove to be unfaithful? In the contexts so 
far considered the question has not been raised by Paul. We need, however, 
to consider what evidence he may give elsewhere for the possibility of 
apostasy among believers.
THE POSSIBILITY OF FALLING AWAY
One of the real problems in appreciating to the full Paul’s teaching on 
predestination concerns the significance of his exhortations to perseverance 
in the Christian life. Throughout his epistles he makes much of the need 
to avoid sinful practices (cf. his ‘put off teaching, discussed later, 
pp. 657ff). But since his doctrine of election does not presuppose a doctrine 
of perfection in this life (see pp. 670f.), the believer’s continual conflict 
with sin is assumed. Moral challenges, however, do not in themselves 
justify the view that moral lapses will exclude a Christian from final 
salvation. We need to consider whether Paul makes any specific statements 
which might support the view that believers might finally fail to inherit 
the kingdom. He certainly makes clear that those who do ‘the works of 
the flesh’ shall not inherit the kingdom (Gal. 5:21), and consequently issues 
a strong warning to his readers. But this can hardly be taken as evidence 
of Paul’s belief that any true believers might fail to inherit the kingdom, 
in view of his further statement that all who belong to Christ Jesus have 
crucified the flesh with its passions and desires (Gal. 5:24). Those still 
committed to the flesh would know that they had no part in the kingdom.

Can it be maintained that Paul regarded it as a possibility that he might 
be disqualified from salvation if he did not run well? Some have suggested 
this on the strength of 1 Corinthians 9:24-27.148 But the context supports 
the view that Paul is thinking here of reward for service and not salvation, 
since the latter concept is not mentioned. It is precarious to deduce the idea 
from the mention of preaching. It must be considered highly doubtful that 
Paul thought of the possibility of losing his eternal salvation.149 But when
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148 Cf. I. H . M arsh a ll, op. cit., p p . 11 OF.
149 C . K . B arre tt , 1 Corinthians (BC  21971), p. 217 , takes the ath letic  m e ta p h o r  to  m ean  that th o se  w h o  

have entered  the C h ris t ian  life th ro u g h  b a p tism  h av e  no gu aran tee  o f  final p ersev eran ce . T h is  v iew  can not 
be p re ssed , sin ce P au l w o u ld  h ard ly  h ave  u sed  an il lu stra tio n  fro m  ru n n in g  w h ere  o n ly  on e can w in , i f  he 
w as th in k in g  o f  sa lv a tio n . T h e  m ain  b u rd en  o f  the p a ssa g e  a ssu m e s that th o se  w h o  en ter a race w ill w an t
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he exhorts the Corinthians, ‘Examine yourselves, to see whether you are 
holding to your faith’ (2 Cor. 13:5), is he implying that they may fail to 
meet this test? The answer must be sought in the following words, ‘Do 
you not realize that Jesus Christ is in you? -  unless indeed you fail to meet 
the test!’150 Paul seems to mean that failure is defined more in terms of the 
indwelling Christ, than in terms of holding to the faith. In other words, 
those conscious of the indwelling Christ will certainly pass the test. Never
theless the challenge to self-examination draws attention to human 
responsibility.

Another passage which could be taken to imply doubt about Paul’s 
attaining the resurrection of the dead is Philippians 3:11.151 But no-one can 
suppose that Paul thought of failure to attain the resurrection as a serious 
possibility, in view of his firm assurance expressed in Philippians 1:23 of 
being with Christ, and in view of his conviction elsewhere that believers 
would be raised with Christ (Rom. 6:5; 2 Cor. 4:14). Was he then thinking 
of a special resurrection reserved for martyrs?152 The passage does not 
specifically refer to martyrdom, although it does refer to ‘becoming like 
him in his death’ (Phil. 3:10). It may be the manner of death rather than 
the fact of resurrection that concerns the apostle. He is certainly convinced 
that he is ‘in Christ’.

Some discussion has centred on the ‘delivery to Satan’ passages in 
1 Corinthians 5:5 and 1 Timothy 1:20. In the former passage Paul urges 
the Corinthians to do the ‘delivering’, while in the latter he does it himself. 
It is general to regard these as acts of excommunication, but there is no 
suggestion in either case that the judgment places the persons concerned 
outside final salvation. In fact the first act is definitely taken with a view 
that the man’s spirit ‘may be saved in the day of the Lord Jesus’. In the 
second case it is in order that the two men ‘may learn not to blaspheme’.* 131 132 133 
In neither case is it stated that the misdemeanours place the offenders 
outside the kingdom, although the immediate judgment on them is drastic.
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to  fin ish  the co u rse . C o n z e lm a n n  op. cit., p. 162, g e ts  o v e r  the d iffic u lty  that on e o n ly  receives the prize 

by  ca llin g  this no  m o re  than ‘an au x ilia ry  n o tio n ’ .

״3'  A g a in  B arre tt , 2 Corinthians (B C , 1973), p. 337 , fa v o u rs  the v iew  that these  w o rd s  im p ly  that a 

be liever m ay  cease  to  be a C h rist ian . H e  cites W. G . K ü m m e l in L ie tz m a n n -K ü m m e l, An die Korinther 
(.LH B , 51969), ad loc.

131 Cf. J .  J .  M u lle r , Philippians and Philemon (1955), pp . 117f ., den ies that the p h rase  ‘ i f  b y  an y  m ean s I 

m ay  a tta in ’ e x p re sse s  an y  un certain ty . R . P. M artin , Philippians (S C B , 1976), p p . 13 5 f . , m a in ta in s that the 

un certa in ty  im p lied  b y  the w o rd s  re lates o n ly  to the w ay  in w h ich  P au l w o u ld  attain  the resu rrectio n  either 

by  m a rty rd o m  o r  at a m o re  d istan t tim e. T o  W . H e n d rik sen , Philippians (1962), p. 170, the w o rd s  im ply  

that P aul d is tru sts  h im se lf, b u t n o t G o d .

132 S o  E . L o h m e y e r , Die Briefe an die Philipper, Kolosser, und Philemon (KHK, 91953), ad loc.
133 M . D ib e liu s -  H . C o n z e lm a n n , The Pastoral Epistles, p. 34, d e sc rib e  the p u rp o se  o f  the d e liv ery  to 

Satan  as ‘ed u catio n  th ro u g h  p u n ish m e n t’ . J .  N . D . K e lly , The Pastoral Epistles, p p . 5 8 f., c la im s that the 
v erb  u sed  (paideuthösin) c o n v e y s  the idea o f  stern  p u n ish m en t and su g g e s t s  that so m e  p h y sica l d isab ility  

w as in P a u l’s m in d .
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Paul does not enlarge on what the situation would be if the people con
cerned did not respond to the corrective discipline. He seems to take it for 
granted that they would.

Throughout his letters Paul shows strong convictions about the preserv
ing power of God to effect what he had himself determined. He has no 
doubt about either election or predestination. He recognizes that the out
working and application of the work of Christ is not left to chance. The 
Spirit sets his seal on those who believe. God provides salvation and 
nothing can prevent men from enjoying its benefits. This unshakeable 
conviction gives tremendous stability to the apostle’s own faith and com
municates itself through his letters.

Nevertheless, a paradox is present in the evident need for man to respond 
to God’s provision, in order to appropriate it. Paul does not set out sal
vation as if God decreed that so many people, irrespective of human 
responsibility, should be saved and the rest condemned. That would make 
men into robots, mere tools in the hand of God. The remarkable balance 
between God’s sovereignty and man’s responsibility does not remove the 
tension, but illustrates the greatness of the mind of Paul. His conviction 
about God’s sovereignty springs from his own experience of God’s grace. 
But he never views himself as pressed into a mould that he, as a responsible 
individual, did not want. At one time he had kicked against the pricks 
(Acts 26:14),134 * but he knew that Christ had given him the victory (cf. 
Rom. 7:24—25). For Paul, therefore, predestination was not a result of 
speculation, but of inner conviction. The possibility of apostasy among the 
elect did not engage his attention as a speculative problem, but he was 
sufficiently down to earth to see the need for constant appeals to Christians 
to persevere in faith.
H ebrew s
GENERAL OBSERVATIONS
It is at once evident that this writer first of all approaches the theme of 
man’s salvation from the point of view of God’s initiative. It is God who 
has spoken in these last days through a Son (1:2). That salvation is of grace 
is seen from the statement in Hebrews 2:9 about Jesus that ‘by the grace 
of God he might taste death for every one’. (Theou here has no article and 
may therefore draw attention to grace as part of the nature of God.) The 
calling of the Christian is named as ‘heavenly’ (3:1),155 which is a way of
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134 A c c o rd in g  to  E . H aen ch cn , Acts, p. 685 , th is sta te m en t is a c o m m o n  G reek  p ro v e rb , m ean in g  

‘o p p o sit io n  to  m e is sen se le ss  and im p o s s ib le ’ (he is c itin g  B au ern fe in d ). H aen ch en  co n sid ers  that G reek  
bearers w o u ld  u n d erstan d  that Paul w as c o m p le te ly  in the p o w e r  o f  Je su s .

133 H . W. M o n te fio re , Hebrews (B C , 1964), p. 71, tak es ‘h eaven ly  ca llin g ’ in the sen se  o f  a ca lling  to 
heaven  rather than a ca llin g  fro m  h eaven . F. F. B ru c e  Hebrews (N IC N T , 1964), p. 55, u n d erstan d s the 
w o rd s  in the sen se  o f  th o se  set ap art by  G o d  fo r  h im se lf. T h e  w o rd s  d raw  atten tio n  to  the d iv in e  in itiative .
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saying it has a divine origin, and is therefore a provision of grace. The 
exposition of the high-priest theme includes within it several statements 
about the finality of God’s provision. What he has done is once for all and 
needs no repetition. This saving aspect has been achieved independently of 
man. Yet man needs not only to appropriate it, but to hold on to it (3:6; 
10:23). The readers are exhorted to strive to enter the spiritual rest, lest 
they fall (4:11). But that God is essentially a God of grace is seen clearly 
from the expression ‘throne of grace’ (4:16).

Although the theme of foreknowledge and election is not as prominent 
in Hebrews as in Paul, there are a few indications of it. God has a specific 
plan for his people in history (11:40). The heroes of faith in the pre- 
Christian era would not have been ‘perfected’ apart from the Christians. 
It has been maintained that this statement is an assurance that God will 
fulfil his promises and has no bearing on the salvation of individuals.136 
But since the list of people of faith (11) concentrates on individuals, it is 
difficult to see how the complementing of this list can be anything other 
than individualized. This is supported by 12:23 which refers to ‘the assem
bly of the first-born who are enrolled in heaven’. The first-born are Christ
ians,157 after the analogy of the Israelites (Ex. 4:22), or perhaps are ‘all the 
redeemed’. It is the idea of enrolment which suggests some elective process. 
The same thought comes in Revelation (see the section below, pp. 638ff.).

The heavenly Jerusalem is peopled by those whom God has ‘made 
perfect’. There is no suggestion in this epistle that people can make them
selves perfect. It is even said of Christ that God made him perfect through 
suffering (2:10). But neither is there any suggestion that man need do 
nothing, as the warning passages show. It may be wondered whether the 
mention of Esau’s loss of birthright (12:16) is intended to warn the readers 
that their enrolment in heaven could be forfeited in the same way. But the 
writer does not draw out such a parallel.

Before considering the warning passages, we should note that there are 
several strong assurances given to Christians to assist them to persevere in 
the faith. There is the faithfulness of God to his promises (6:13ff), the 
changelessness of Jesus Christ (13:8), the intercessory work of Christ (1:3; 
2:18; 4:15; 7:25), the example of others (12:lff.), especially Christ himself 
as the pioneer and perfecter of our faith. This latter point is particularly 
focused on his conquest of temptation. With such aids the Christian has 
every incentive to persevere.
THE W ARNING PASSAGES
These passages, which draw out the serious consequences of failing to

136 Cf. I. H . M arsh a ll, Kept by the Power o f God, p. 147.
1:57 P. E . H u g h e s , Hebrews, pp . 5 5 2 ff., fa v o u rs  the v iew  that the ‘ f ir s t-b o r n ’ in H eb . 12:23 sig n ify  the 

to ta lity  o f  red eem ed  m a n k in d  fro m  e v ery  age .
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appropriate the message, are interspersed throughout the epistle. In one 
sense they are interludes which temporarily delay the development of the 
main theme, but they are not entirely divorced from that theme. If, as 
seems likely, the epistle was originally a homily, these direct exhortations 
become more intelligible.

The first is 2:1-4, where the danger of drifting away from what has been 
heard is first introduced. The very fact that the writer uses the metaphor 
of drifting shows that he is not speaking of a deliberate refusal, but of an 
almost helpless slipping away. Nevertheless it is recognized that a respon
sibility rests with Christians since the question is asked, ‘How shall we 
escape if we neglect such a great salvation?’ (verse 3).158 The salvation is 
that declared by Christ and supported by divine signs and sovereignly 
distributed gifts of the Spirit. Is the author implying the possibility of 
apostasy here? Unless we take his question as purely rhetorical we should 
have to admit that he regarded the danger as real. Nevertheless, he is not 
specific about what he means by neglect. We must consider this passage 
alongside the others for a true understanding of it.

The second passage is 3:7ff. with the key warning, ‘Take care, brethren 
lest there be in any of you an evil, unbelieving heart, leading you to fall 
away from the living God’ (3:12). The writer cites a passage from Psalm 
95:7-11, which focuses on ‘today’ and urges the Israelites not to harden 
their hearts. Clearly the falling away is therefore equivalent to a hardened 
heart, which is impervious to the influences of the Holy Spirit. It was 
unbelief which prevented the Israelites from entering, but the writer sees 
that no different conditions of entry apply to Christians. There is here no 
definite affirmation that any of the readers had fallen away, only a strong 
warning to them to take care.159

The third passage is perhaps the most important, 6:4-8.160 It deals with 
the impossibility of restoring to repentance those who, after being en
lightened, ‘crucify the Son of God on their own account and hold him up 
to contempt’ (verse 6). This is a deliberate rejection of the Christian pos
ition. It is first to be noted that the supposition is expressed in its most 
extreme form. The writer envisages a person who has (i) tasted the good
ness of the Word of God, (ii) tasted the heavenly gift, (iii) been enlightened 
and (iv) become partaker of the Holy Spirit. It may be argued that these
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1:58 H u g h e s , ibid., p. 76 n. 48 , p o in ts  ou t that the v erb  tran sla ted  ‘n e g le c t ’ m ean s ‘ to  be u n co n c ern ed ’ and 

is the o p p o s ite  o f  the carefu l co n sid era tio n  en jo in ed  in H eb . 2 :1 .

139 I .H . M arsh a ll, op. cit., p. 135, w h ile  reg a rd in g  th is p a ssa g e  as ev id en ce  o f  the p o ss ib ili ty  o f  b ac k slid in g , 

nev erth e le ss re c o g n ize s that H eb . 4 :1 1 -1 3  sh o w s  ‘ that ap p aren t o u tw a rd  c o n fo rm ity  to  the faith is u se less 
i f  it is n ot a c co m p an ie d  b y  heart b e lie f .

160 F o r a fu ll d isc u ss io n  o f  H eb . 6 :1 -6 , cf. H u g h e s , Hebrews, pp. 193 -2 2 2 . H e  th in ks that th o se  in v iew  
in v erse s 4-6  are th o se  w h o  h ave  been  b ap tized  and  h ave  then ren o u n ced  their C h ris t ian  faith . H e  g o e s  on 
to co n c lu d e  that th o se  w h o  are g en u in e ly  C h r is t ’ s can n o t fall aw ay . Cf. idem, ‘H e b re w s 6 :4 -6  and the Peril 
o f  A p o s ta sy ’ , WTJ, 35, 1973, p p . 137 -1 5 5 .
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terms can apply only to a believer. If such a person commits apostasy, 
restoration would be impossible.161

Much debate has surrounded the interpretation of the ‘if clause. That 
the writer is thinking of a hypothetical case is hardly to be disputed. He 
cannot be referring to an actual case, as Hebrews 6:9 shows (‘in your case, 
beloved, we feel sure of better things’). But why does he introduce the 
subject at all? The most probable answer is that some may have talked 
about a return to Judaism, with the intention of combining their Christian 
position with the trappings of Judaism. But a turning away from the 
Christian position with its central message of the cross would be tanta
mount to re-crucifying the Son of God. Such an action would involve a 
deliberate rejection of the Christian gospel, and would automatically re
move any basis for repentance. It was imperative for these Christian readers 
to recognize at once the serious consequence of undermining the Christian 
gospel. It seems better to regard this as a warning stated in categorical 
terms, than to suppose that the people envisaged were deluded into thinking 
they were Christians (so Calvin), or to maintain that they were unbelievers 
who had been granted a mere taste of Christian enlightenment but had 
turned their back upon it (Owen).

At the same time there are difficulties in the view which interprets the 
passage to mean that a Christian may be saved and then lost, for it involves 
the contention that a person who shares the Spirit can treat Christ with 
contempt. At what point does the apostasy occur? Is it after the withdrawal 
of the Spirit? If it is, how can the person himself be held responsible for his 
apostasy? It almost looks as if the writer is intentionally setting out an 
impossible paradox.162 It is worth noting that he does not specify who does 
the restoring, or rather who cannot do it under the circumstances specified. 
Is it the writer, the Christian community or God?163 The writer may have 
wished it to remain general so that it could meet several situations.

It seems that the only fair conclusion in this case is that apostasy is being 
seriously considered, but no specific instance of such apostasy is actually 
reported. We may consider this to be a variant form of the unforgivable 
sin, since it is definitely apostasy against the Holy Spirit. It should further 
be noted that this warning passage could not be intended to lessen the 
assurance of believers, since the writer asserts in 6:11 the possibility of
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161 R. A . H a rrisv ille , The Concept o f Newness in the New Testament, p p . 15 fF ., in terprets the p a ssag e  

e sc h a to lo g ic a lly . A sec o n d  ren ew al is im p o ss ib le  b ecau se  p eo p le  reject the e sc h a to lo g ic a l s itu atio n . ‘T h e  
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p e rio d  o f  G o d ’s re d e m p tiv e  ac tiv ity  w h ich  h asten s on  to w a rd s  its g o a l ’ .
162 S o m e  u n d erstan d  the w o rd  ‘ im p o s s ib le ’ to  refer o n ly  to m an , b u t not to G o d  (cf. C . S p icq , L ’Hpitre 

aux Hebreux (EB 219 52), ad loc.). I f  th is w ere  the co rrec t u n d erstan d in g , the w ay  w o u ld  be left op en  tor 
G o d  to  g iv e  a sec o n d  o p p o r tu n ity . B u t  th is is n ot the real m e ssa g e  o f  the p a ssag e .

163 I. H . M arsh a ll, Kept by the Power o f God, p. 136, re jects the v iew  that re sto ra tio n  b y  G o d  is in tended , 
b ecau se  o f  the lack  o f  auto and the u se  o f  G o d ’s w o rd  in v erse  5.
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realizing the full assurance of hope (cf. 10:19ff.).
The fourth warning passage, which is closely akin to this passage, is 

10:26-31. Since this section immediately follows the conclusion of the 
doctrinal exposition with its emphasis on the Christian’s confidence, the 
warning passage must be set against this background. The writer reflects 
on the position of the person who has deliberately sinned after believing 
in Christ. But the sin is specified as spurning the Son of God, profaning 
the blood of Christ and outraging the Spirit of grace (10:29). Again the 
example given is an extreme type involving a complete volte-face. Further
more, the sin is again mentioned in a hypothetical way and no information 
is given whether anyone had committed it.

It has been suggested that non-Christians are here in mind who have 
some knowledge of the truth, but who have not committed themselves in 
repentance to Christ. It must be acknowledged that a somewhat different 
situation seems to be envisaged here from that in chapter 6, although a 
similar hardened and contemptuous attitude towards Christ is found in this 
passage. What the writer has in mind is a contortion of the truth about the 
sacrifice of Christ. Anyone who spoke disparagingly of the sacrifice of 
Christ placed themselves outside the terms of repentance (hence the state
ment in 10:26). Since the blood is referred to as ‘the blood of the covenant’, 
some allusion to the profaning of the Lord’s Supper may be in mind. The 
outraging of the Spirit once again seems to run parallel to the words of 
Jesus about the unforgivable sin.164 Nothing short of an absolute rejection 
of the Christian faith satisfies the terms in which the offence is described 
in this passage, perhaps under the stress of persecution.165

The final warning passage is 12:12ff., where the readers are urged, ‘See 
to it that no one fail to obtain the grace of God’ (verse 15). Since the verb 
‘obtain’ (hysteron) is in the present tense, it must refer to the continuous 
appropriation of grace, not to the initial reception of grace.166 This may be 
no more than an exhortation to let the grace be seen in moral living, since 
the root of bitterness referred to is defined as ‘immoral’ and ‘irreligious’. 
Esau is cited as an example. Moreover, there is a solemn warning against 
refusing him who is speaking (i.e. God, 12:25ff.), with a further statement 
‘how much less shall we escape’ (i.e. less than the Israelites). This latter 
statement is an echo of 2:3.

These warning passages express more strongly than elsewhere in the n t

Grace
Hebrews

164 F. F. B ru c e , Hebrews, p. 259 , sees a d irect co n n ectio n  b etw een  the a p o sta sy  here and that m ention ed  
in M k . 3 :29 .

163 J .  H e rin g , Hebrews (E n g . tran s. 1970), p. 94, in d isc u ss in g  the ap o sta te s , sa y s , ‘ S u ch  p eo p le  are not 
co n d em n ed  b y  an arb itra ry  decree  o f  G o d ; b y  e x c lu d in g  th em se lv e s fro m  the C h ris t ian  c o m m u n ity  they 
lo se  ipso facto the b en efit o f  the sacrifice  o f  C h r is t . ’

166 B . F. W estco tt, Hebrews, p . 406 , u n d erstan d s the p a ssa g e  to  refer to  th o se  w h o  w ere  not k eep in g  pace 
w ith  the m o v e m e n t  o f  d iv in e  grace .
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the consequences of falling away and lay greater emphasis on human 
responsibility. A delicate balance is maintained, however, so as not to give 
the impression that believers have to keep themselves in the grace of God. 
There are ample aids provided by God, but these are not available to the 
person who treats them contemptuously.167
T he rest o f  the  N ew  T estam en t
Although James is essentially a practical epistle, it is not without some 
theological basis for its many exhortations. The approach to grace is on a 
simpler level than in Paul’s epistles, but grace is equally indispensable. 
Every good endowment and perfect gift comes from God (1:17).168 His 
word of truth brought us forth (1:18).169 It was the result ‘of his own will’. 
His intention was that we should be ‘a kind of first fruits of his creatures’. 
Believers are confronted with what James calls ‘the perfect law, the law of 
liberty, (1:25), which is not intended to suggest an external law, but rather 
an inner principle. James does not define this law any further, but urges 
the need to persevere in it. It is the ‘implanted word’ which is able to save 
the soul (1:21). Although the faith and works passage in 2:14-26 might 
suggest an emphasis on human effort, this would be a wrong deduction 
(see the discussion on p. 598f.). The need for showing faith by means of 
works does not lessen the need for faith. A specific reference to grace is 
found in James 4:6 (‘But he gives more grace; therefore it says, “God 
opposes the proud, but gives grace to the humble’’ ’).170 Since humility is 
itself a sign of grace, James must be thinking of an increasing experience 
of grace. There is no room for pride in human achievement; it is all of 
grace.

Over against this emphasis on God’s provision are several passages which 
stress man’s responsibility. The person who wants wisdom must ask for 
it (l:5f.). Those passing through trials and temptations are expected to 
endure (l:12ff.). It is assumed to be normal to do the word as well as to 
hear it (1.22). In the mass of practical exhortations in this epistle, it is

16/ E . Ja u n c e y , The Doctrine o f Grace, p p . 7 7 f., a fter e x a m in in g  the ev id en ce  fro m  H e b re w s, co n c lu d es 

that the teach in g  is n o t e ssen tia lly  d ifferen t fro m  P a u l’ s teach in g , th o u g h  d ifferen tly  ex p re sse d . T h ere  is the 

sam e  in sisten ce  that all ab ility  to  w o rk  c o m e s fro m  G o d , and there is the sam e  e m p h asis  on  h u m an  free
w ill and effo rt.

168 T h ere  is so m e  d eb a te  w h eth er these  w o rd s  m ean  that all G o d ’s g ifts  are g o o d  o r that all g o o d  g ifts  

c o m e  fro m  G o d . C . L . M itto n , James, p . 74, p re fers the latter, b u t the fo rm e r  w o u ld  be in line w ith  Je w ish  

th e o lo g y  (cf. R . J .  K n o w lin g , James, p. 23). W h ich ever is co rrec t, the sta te m en t un d erlin es the g rac io u s 
gen e ro s ity  o f  G o d .

169 L. E . E ll io t t-B in n s , ‘J a m e s  1:18 : C re a tio n  o r  R e d e m p tio n ? ’ N T S  3, 1956-7 , pp . 1 4 8 -1 6 1 , sees no 

reference here to  the n ew  birth . H e  u n d erstan d s the first fru its as a referen ce to m an k in d , n ot as a reference 
to C h ris t ian s . It is m o re  like ly , as n o ted  b y  R . V . G . T a sk e r  (James, p. 49), that the first fru its are C h rist ian s, 

p erh ap s im p ly in g  the m a n y  o th ers w h o  w o u ld  b e c o m e  C h ris t ia n s  th ro u g h  the C h ris t ian  m issio n .
,7u C f  J .  M o ffa tt , Grace in the New Testament, p . 317 , fo r  a d isc u ss io n  o f ‘m o re  g r a c e ’ in th is co n tex t. H e 

p o in ts  o u t that J a m e s ’ u se  o f  g rac e  here d iffers  fro m  P a u l’ s u se  in that there is no sp ecia l m en tio n  o f  
fo rg iv e n e ss  o f  sins.
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assumed that the readers are able to respond.171 But there are no passages 
which suggest the consequences of failing to persevere. One passage, 
5:13ff., raises problems. Prayer over a sick man can be effective to heal 
and, if the man confesses, to secure forgiveness. But does this imply a 
connection between the sickness and the sin? It certainly seems to be 
assumed that physical healing without spiritual healing would be incom
plete, but nothing is said about the position which would obtain if the sick 
man had not called the elders and solicited the prayer of faith. It cannot be 
assumed that without it the man would have died in his sins.

It is clear from the opening words of 1 Peter that believers are regarded 
as ‘chosen and destined by God the Father’ (1:2).172 This concept of election 
is followed up by a statement about what the mercy of God has achieved: 
believers born again, ‘who by God’s power are guarded through faith for 
a salvation ready to be revealed in the last time’ (1:5). The sovereign 
purposes of God are clearly seen to work out in his people. The ultimate 
inheritance is secured to them only by virtue of God’s power. The genu
ineness of their faith, which like gold could be tested,173 would redound to 
God’s praise (1:7). No doubt is cast on that genuineness. As a result of it 
salvation would be secured.

The electing grace of God is also seen in 2:9-10, where the Christians 
are called ‘a chosen race . . . God’s own people’ (or a people for God’s 
possession). Peter recognizes the possessiveness of God towards his people; 
they are of infinite value in his sight, as Christ is in theirs (cf 2:7). The 
statement in 2:8 may suggest that some are appointed to disobey the word, 
but since the reference is to stumbling over the stone (i.e. Christ), the 
element of human responsibility cannot be omitted.174 The focus is on the 
preciousness of Christ which only those who obey the word can appreciate. 
There is a sharp cleavage between the destinies of those who stumble over 
Christ, and of those to whom he is a precious cornerstone. Peter makes no 
attempt to resolve the tension which arises between God’s sovereignty and 
man’s freedom.

In view of existing or impending persecution, there are many exhorta-
171 I. H . M arsh a ll, Kept by the Power o f God, p. 155, d ec id e s that J a m e s ’ v iew  o f  the C h rist ian  life is 

o p tim istic . T e m p ta t io n  is p resen t, b u t is a p a th w a y  to  p erfectio n  o f  ch aracter.

172 T h e  u se  o f  the w o r d s  eklektois an d  prognosin is in full ag reem en t w ith  P a u l’s u sag e . G o d ’s 

fo re k n o w le d g e  im p lie s  h is p o w e r  to b r in g  to  p a ss  w h at he k n o w s. T h ere  is no  d en y in g  that the stre ss  falls 

on the d iv in e  in itia tiv e . See  E . G . S e lw y n , 1 Peter, ad loc., fo r  the b a c k g ro u n d  o f  these term s. T h e y  are 

both  firm ly  b ased  in ot co n c ep ts .
173 T h e  w o rd  dokimon re fers to  faith  w h ich  has been  tested , hence is seen  to be gen u in e . C f  A . M . S tib b s , 

1 Peter (T S T C , 1959), p. 78. G en u in e  faith  is d is tin g u ish e d  fro m  su p erfic ia l p ro fe ss io n . J .  W . C . W and, 

The Epistles o f Peter & Jude (WC  1934), p. 47, sp eak s o f ‘ the g en u in e  re s id u u m ’ . O n  dokimon in the nt , see 
W. G ru n d m an n , T D N T ,  2, p p . 255ff.

174 T h e  w o rd in g  o f  1 Pet. 2 :8  (‘ as they w ere  d e stin ed  to d o ’) ce rtain ly  se e m s to  su g g e s t  that the 
d iso b ed ien ce  w as d iv in e ly  o rd a in e d . E . B e st , 1 Peter, p. 106, sp eak s o f  G o d  p red estin a tin g  m en  to s tu m b le . 
C f  a lso  C . S p ic q , Les Epitres de Saint Pierre (1966), p. 90.
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tions to believers to endure (e.g. 2:21; 4:1). Christians are not promised 
exemption from persecution, but there are aids provided to enable them to 
persevere. There is the example of Christ (2:21; 4:1), the example and 
testimony of others (5:1), the promise of God’s restoration (5:10), the 
assurance of God’s protection (1:5; 4:19), and God’s gifts of grace (4:10ff.). 
There is surprisingly no concentration on failure or falling away. Peter is 
confident that his readers will obtain ‘the unfading crown of glory’ when 
the chief Shepherd appears (5:4). They are to fix their hope firmly on the 
‘grace’ that is coming at Christ’s revelation (1:13). The interim is regarded 
(as in Hebrews) as a period of exile (1:17), which demands right conduct 
particularly in an attitude of reverence before God. Special stress falls on 
love, which is said to cover a multitude of sins (4:8),173 * 175 a statement which 
seems to mean that the quality of love makes up for many offences (cf. the 
similar idea in Jas. 5:20).

In 2 Peter, it is at once apparent that the same emphasis falls on the divine 
initiative as in 1 Peter. It is God’s power which has granted to us everything 
relating to life and godliness (1:3). He called us to ‘his own glory and 
excellence (1:3). He has given us great promises. He has enabled us to share 
his nature (1:4). This latter idea has been considered to be of Greek origin.176 
But whatever the source of the expression, it cannot be denied that its truth 
could be effected only by divine action. It certainly does not mean, as in 
Greek thought, an absorption into the deity.177 It is, in fact, a variation of 
other n t  concepts like being ‘in Christ’ or ‘abiding in Christ’ (see section 
below, pp. 647ff.). The Christian has to make some effort to increase in 
virtue (1:5-7) in order to confirm his call and election (1:10). In no clearer 
way could Peter bring out the human responsibility side of his doctrine of 
election.178

But does this suggest that if the effort is unsuccessful, the election will 
be annulled? If that were so no assurance would be possible, for no-one 
would know whether his virtues matched the divine requirements, even if 
the virtues are the working out of divine grace and not merely ‘human 
works’. It is difficult to see what meaning can be attached to divine election 
in these circumstances. It seems better to take the various warnings in this 
letter as reminders that those who are ‘elect’ are called on to face up to

173 T h ere  is so m e  q u estio n  here w h eth er the sin s co v ered  are o f  th o se  w h o  lo v e  or o f  th o se  lo v ed . See

the d iscu ss io n  in E . B e st , 1 Peter, p. 159. T h e  q u estio n  d o es n ot, h o w e v e r , a ffect o u r  p resen t p u rp o se

w hich  is to fo c u s atten tio n  on  a id s to  p ersev eran ce .

176 Cf. the e x c u rsu s  on  d e ifica tio n  in J .  W. C . W and , op. cit., pp . 150ff.
177 In a recent b o o k , T . F o rn b e rg , An Early Church in a Pluralistic Society (1977), p. 88, has stro n g ly  

co n ten d ed  that the d iv in e  n atu re  is im m o rta lity . H e  fin d s para lle ls here w ith  the m y ste ry  re lig io n s.
178 K . H . S ch elk le , Die Petrusbriefe, der Judasbrief (1976), p. 192, q u estio n s w h eth er the e m p h asis  on 

h u m an  e ffo rt  in 2 Pet. 1:10 d o es n ot sh o w  that the letter is a later n t  w ritin g . I. H . M arsh a ll, Kept by the 
Power of God, p . 167, h o w e v e r , sees these w o rd s  as sh o w in g  that e lection  is not au to m atic . A c co rd in g  to 

h im  it ‘d o e s not o ffe r  a b so lu te  assu ran c e  o f  s a lv a tio n ’ .
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moral responsibilities, and that by this means they will not fall. Peter 
reinforces his moral challenge by an appeal to coming events, which in his 
view should make men ask what kind of persons they should be (3:11).179 
The readers are warned to avoid the error of lawless men, so as not to lose 
their stability (3:17). There is, nevertheless, confidence that the Lord knows 
how to rescue the godly from trial (2:9). Further, God does not will that 
any should perish (3:9).

A question arises from 2:18 as to whether the people enticed by the false 
teachers are lapsed believers (‘men who have barely escaped from those 
who live in error’). 2:20 would seem to suggest that they had once been 
believers180 (‘For if, after they have escaped the defilements of the world 
through knowledge of our Lord and Saviour Jesus Christ, they are again 
entangled in them and overpowered, the last state has become worse than 
the first’). Peter goes on to say that it would have been better for them 
never ‘to have known the way of righteousness’ than to turn back from 
the holy commandment (2:21). It is noticeable that in none of these state
ments is there any mention of faith, nor anything to show that these people 
were any more than acquainted with God’s moral demands. Moreover, 
since the third person is used, some distinction from the readers themselves 
is evidently intended. For the false teachers themselves there is nothing but 
the judgment of God.

The brief epistle of Jude, which is closely akin to 2 Peter in its condem
nation of false teaching, is addressed to those ‘who are called, beloved in 
God the Father and kept for Jesus Christ’ (verse 1). Certainly the false 
teachers are in marked contrast to these, for they are seen as ‘devoid of the 
Spirit’ (verse 19). God has a special care for his people, but condemnation 
for those whose immoral lives deserve it.

It has been argued that the o t  allusions in verses 5-7 are intended to 
warn those who had lapsed from the faith,181 as many others had lapsed in 
o t  times (Israelites, fallen angels, Balaam, Korah). But it is precarious to 
suppose on these grounds that lapsed Christians are being addressed. The 
false teachers are those ‘who pervert the grace of our God into licentiousness 
and deny our only Master and Lord, Jesus Christ’ (verse 4). In stark contrast 
to these, the readers are to build themselves up on their most holy faith 
(verse 20). The main question is whether any but lapsed Christians could 
pervert the grace of God. There seems no good reason for supposing that 
an experience of God’s grace is necessary before it can be perverted. If

179 J .  N . D . K e lly , Peter and Jude, pp. 3 6 6 f., p a rap h ra se s the w o rd  potapos ( =  w h at so rt  o f) u sed  here as 

h ow  o u ts ta n d in g ly  e x ce lle n t ’ , th u s b r in g in g  o u t the s tro n g ly  p o sitiv e  asp ect o f  the w h o le  q u estio n .
1H<) If, o f  co u rse , the p e o p le  in 2 Pet. 2 :2 0  are n ot the sa m e  as th o se  in 2 :1 8 , the in terpreta tio n  g iv en  

W ould need m o d ific a tio n . E . M . B . G reen , 2  Peter and Jude ( T N T C , 1968), p. 118, th in k s that the false 
teachers are in v iew  in 2 :20 .

181 Cf. I. H . M arsh a ll, Kept by the Power o f God, p. 160, co n sid ers  the fa lse  teach ers w ere lap sed  b elievers.
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these false teachers were proposing that licentiousness was an evidence of 
God’s grace, they can hardly have had a true experience of it. What is in 
mind is more than a misunderstanding. It is nothing short of a deliberate 
distortion.

There is in this epistle a balance between God’s action and man’s. The 
Christians are to keep themselves in the love of God (verse 21), but are 
assured that God is able to keep them from falling (verse 24).182 They are 
to contend for the faith (verse 3), but are assured it is God who will present 
them without blemish before his presence (verse 24). The exhortation to 
build up in the faith is linked with prayer ‘in the Holy Spirit’ (verse 20). 
Christians have every encouragement to press on until they possess eternal 
life.

Some have supposed that Jude 22-23 refers to believers who have fallen 
prey to the false teaching, but who may still be rescued.183 The words, ‘on 
some have mercy with fear, hating even the garment spotted by the flesh’, 
have received various interpretations, but at least it may be assumed that 
hope is not completely at an end even for them. Although Jude is harsh on 
the false teachers, he does not give the impression that they will have much 
impact on the true believers, because of the provisions of grace mentioned 
above.

In a special sense Revelation is directed to Christians under trial. It is 
concerned to encourage them to persevere and we need to examine in what 
ways the book suggests that this can be accomplished. In the seven letters 
there are several assessments of the state of the churches. The Ephesian 
church lost its first love and was exhorted to repent, otherwise its lampstand 
would be removed (Rev. 2:5). Does this suggest that those who have once 
believed can finish up by being excluded from the true church? Since a 
church is being addressed it is difficult to be sure whether this could be 
applied to individuals. Nonetheless the possibility of removal seems to be 
implied. Paradise is for those who ‘conquer’ (2:7).184 Since this theme of 
conquering occurs at the end of each letter, with differing rewards prom
ised, it would not be unreasonable to suppose that some possibility of not 
conquering is being envisaged. At the same time nothing is said about the 
fate of any who do not conquer, and it is evident that the message is 
positively to those who do.

In one case, the letter to Sardis, the overcomer is promised that his name 
will not be blotted out of the book of life (3:5); this raises the question

182 J .  N . D . K e lly , op. cit., p. 290 , c o m m e n ts  that Ju d e  em p h asized  the ab ility  o f  G o d  to k eep  becau se  

the read ers left to  th em se lv e s w o u ld  to o  easily  lap se .
183 E . M . B . G reen , op. cit., pp . 1 8 7 f., fin d s three g r o u p s  o f  p eo p le  w h ich  h av e  reacted  in d ifferen t w ay s 

to  the false teach ers. B u t  in n on e o f  these ca ses is the p o sitio n  p o rtray e d  as h o p e le ss . I. H . M arsh a ll, op. 
cit., p. 161, c o n sid ers  that ve rse s 22f. d e sc r ib ed  the treatm en t o f  th o se  w h o  lap se  fro m  the faith , bu t this 

is not d em an d ed  b y  the text. C e rta in ly , h o w ev er , th o se  in v iew  are in d an g e r  o f  lap sin g .
184 G . R . B e a s le y -M u rra y , Revelation, p. 77, re jects the v iew  that the c o n q u e ro rs  are the m a rty rs .
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whether the book of life is a comprehensive record of believers.183 If it is, 
the possibility of a person being erased from the book of life must be 
granted. Yet the statement in this context cannot be decided apart from 
other references to the ‘book of life’. It is a favourite theme in this book 
(cf 13:8; 17:8; 20:15 and 21:27).

The first two of these references imply that the writing was done ‘before 
the foundation of the world’. Some have suggested that in 13:8 the quali
fying phrase could refer to the slaying of the lamb, but this could not be 
so in 17:8 where the lamb is not mentioned. If the writing was done before 
the foundation of the world, the concept of predestination is plain. Are we 
then to suppose that some whose names were written before the foundation 
of the world can, as a result of their own actions, be deleted? Final judgment 
is based on the omissions from the book of life (20:15) and entry into the 
New Jerusalem depends on inclusions in the book of life (21:27).186 The 
latter passage specifies that nothing unclean, nor a doer of abomination or 
falsehood can be included. There is, therefore, a moral qualification. We 
are not to think of a pre-creation ‘entry’ which becomes automatically 
effected irrespective of the moral response of the individual.

The letters to the churches contain challenges for Christians to be faithful 
(2:10), or to hold fast (2:25; 3:11), or to keep what has been received and 
heard (3:3), or to be zealous (3:19). The constant calls for repentance 
furthermore show that grace is still available to deal with past deficiencies. 
These letters were clearly not intended to rob the Christians of assurance, 
but were aimed to keep them on their toes.

The whole book is designed to promote encouragement towards patient 
endurance (cf 1:9; 2:2, 3, 19; 3:10; 13:10; 14:12). Christians are assured that 
they will be kept by God (3:10). It may seem that only those who keep 
God’s Word will be assured of being kept, but that would empty the 
keeping power of God of much meaning. It is better to suppose that a 
reciprocal action is implied in which God’s keeping power is an essential 
factor in the Christian’s keeping of God’s word (cf Rev. 12:17; 14:12). 
Indeed it is assumed that Christians are those who keep the command
ments. We may surmise that some were associating with the Christians 
who needed to be reminded about what was involved if they were really 
to be numbered among true believers.

The other feature of this apocalypse is its reference to the sealing of the 
saints. In 7:1-8 is recorded the sealing of the servants of God upon their 
foreheads (verse 3). The mention of a specific number of people (i.e.

18:1 G . B . G a ird , Revelation (BC, 1966), p. 49, sp e ak s  o f  co n d itio n al p red estin a tio n  here: ‘A  m an  cannot 
earn  the r igh t to  h av e  his n am e on  the citizen  ro ll, b u t he can fo rfe it it ’ . H e  c la im s that the d ecrees o f  G o d  
are n ot irrev ersib le .

186 G . E . L ad d , Revelation (1972), p. 274 , p o in ts  o u t that en try  in the b o o k  o f  life p o in ts  to  the fact that 
sa lv a tio n  is o n ly  th ro u g h  the L a m b  o f  G o d . N o - o n e  is sav ed  b y  his w o rk s .
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144,000) has given rise to the view that the sealing is for martyrdom, not 
for membership of the whole Christian community. It is more likely, 
however, that the number is symbolic, in line with the use of numerals 
elsewhere in this book. In that case the 144,000 stand for all the people of 
God. If this interpretation is correct, it raises the question of the significance 
of the sealing.187 Does it preserve those sealed from falling away? This 
book never raises such a question. It seems to be assumed that the judg
ments will not be able to touch those who are sealed (cf. 9:4).188 Indeed 
since the rest of mankind is sealed with the number of the beast (13:16ff.), 
it is evident that the seal of God sets his people apart from the rest. There 
is a powerful assurance given that the people of God are a victorious 
people, not through their own efforts, but through the grace of God. It is 
the Lamb who conquers and those who accompany him are ‘the called and 
chosen and faithful’ (17:14).

THE CHRISTIAN LIFE

C onclusion
We have seen that throughout the n t  there is a consistent presentation of 
God’s initiative in man’s salvation. At the same time there is equally clear 
evidence that man is called upon to respond. There is, however, no formal 
discussion of the problem of reconciling God’s sovereignty with man’s 
freewill. The teaching of predestination has to be balanced against the 
warning passages. The n t , nevertheless, does not leave the issue in doubt. 
God will certainly win for himself a people who will be presented faultless 
before his throne. There is no impression that man will have the last word. 
One of the deeper truths of n t  theology is that God is as gracious as he is 
sovereign. This gives strong grounds for assurance that he will work out 
his purpose for men.

An attempt to come to grips with the n t  concept of grace is an essential 
stepping stone for the study of sanctification and perfection. Indeed it may 
reasonably be maintained that the processes of sanctifying and perfecting 
properly belong to the doctrine of grace. The next two sections in this 
chapter will show the extent to which the constant exhortations in the n t , 

which set before the reader some goal or standard to which they should 
strive, can be achieved only through the means that God himself provides. 
We shall first examine the spiritual dimensions of the new life, and then 
pass on to the more specific teaching about sanctification and perfection.

187 R . H . M o u n c e , Revelation, p. 167, su g g e s t s  on the b a sis  o f  the u sa g e  in E zek iel 9 that the sea lin g  

sy m b o liz e s  G o d ’s p ro tec tio n  o v e r  his p eo p le .
188 R . H . C h arle s , Revelation (ICC, 1920), p. 200, co n sid ered  that the sea lin g  m u st  be  co -e x te n siv e  w ith  

the peril and m u st relate to  the w h o le  C h ris t ian  c o m m u n ity .
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NEW  LIFE IN  C H R IST  
T he synoptic  gospels
When considering the concept of new life in the teaching of Jesus in these 
gospels, we must first concentrate our attention on the nature of the 
kingdom. We have already considered the kingdom teaching in relation to 
the mission of Jesus (pp. 408ff.), but our present concern is the practical 
outworking of the kingdom teaching in the lives of its members. Did Jesus 
give any indication of the inner resources which would be at the disposal 
of his followers to enable them to follow out his instructions? Or did he 
expect them to work out their own salvation? We have already considered 
the synoptic teaching on grace (see pp. 602ff.), which drew attention to 
the divine initiative as being essential if man is ever to live as God wants 
him to live. But the synoptic gospels do not record any specific teaching 
which corresponds to the Johannine and Pauline ideas of being in Christ.

The only comment which needs to be made on indirect material in these 
gospels which has any bearing on this theme are those passages which 
show the close association the disciples of Jesus would have with Jesus 
himself. These sayings have been used as evidence for the view that Paul’s 
mysticism was grounded in the teaching of Jesus.189 Persecution (cf. Mt. 
5:11) and martyrdom (Mk. 8:35) would come to the disciples for Christ’s 
sake, i.e. because of their identification with him. In the commissioning of 
the twelve, Jesus said, ‘He who receives you receives me’ (Mt. 10:40). His 
‘true’ relatives are those who do his will (Mk. 3:35). Those who receive a 
child in his name receive him (Mt. 18:5). In the parable of the sheep and 
the goats, those receiving needy people are said to have received him (Mt. 
25:35). In all these passages there is a sense of solidarity, and these con
siderations at least lay some foundation in the teaching of Jesus for the 
more explicitly expressed ‘in Christ’ and ‘with Christ’ teaching, particularly 
in the Johannine literature and in the Pauline epistles.

T he Jo h ann ine  lite ra tu re
The gospel of John records several sayings of Jesus which speak of a 
mystical association between believers and himself or believers and God. 
The ideas are then continued in 1 John. The most characteristic is the 
notion of ‘abiding in’ or simply ‘being in’ Jesus.190 This will provide 
valuable parallels with the ‘in Christ’ idea in Paul’s epistles and will furnish 
some light on its meaning.

In the bread discourse the person who eats Christ’s flesh and drinks his
189 S o  A . Sch w eitze r , The Mysticism o f Paul the Apostle (E n g . tran s., 21953), p p . 105ff.
190 Cf. C . H . D o d d , The Interpretation o f the Fourth Gospel, pp . 187 -2 0 0 .
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blood is said to abide in Christ (‘abides in me, and I in him’, Jn. 6:56).191 
The idea of abiding is especially frequent in the farewell discourses. In John 
14:10 Jesus asks, ‘Do you not believe that I am in the Father and the Father 
in me?’ He promises that his disciples would know that he was in the 
Father and the Father in him (Jn. 14:20).192 He prays for his disciples ‘that 
they may all be one; even as thou, Father, art in me, and I in thee, that 
they also may be in us, so that the world may believe that thou hast sent 
me’ (Jn. 17:21). In these passages the union between the Father and the Son 
is seen to be the pattern for the believer’s life in God. In the vine allegory 
in John 15 the idea of abiding is expressed in the double form ‘Abide in me 
and I in you’ (Jn. 15:4; cf. 15:5).193 Moreover, the branches become useless 
unless they abide in the vine. Fruit is impossible and the branches must be 
stripped off and burnt (15:5-6).194 In no more vivid way could Jesus have 
expressed the centrality of his own life in the on-going life of his people. 
He even went so far as to say that those abiding in him would be able to 
ask whatever they willed and it would be done (15:7). Only as a result of 
the infusion of the mind of Christ into the believer would this be 
intelligible.

This type of mysticism must be strongly differentiated from Hellenistic 
mysticism by its accompanying ethical note. This is particularly brought 
out in 1 John. The man who abides in Christ has an obligation to walk as 
Christ walked (1 Jn. 2:6).195 He must, moreover, keep his commandments 
(1 Jn. 3:24). Abiding in Christ issues in love of the highest kind, for it is 
nothing less than God’s own love in us (1 Jn. 4:12). Even more exacting 
is the statement that whoever abides in him does not sin (1 Jn. 3:6), a 
statement which presents the negative aspect of the Christian ideal of 
perfection (i.e. sinlessness). So closely linked is the idea of the indwelling 
God with its ethical effect that John can say ‘he who abides in love abides 
in God and God abides in him’ (1 Jn. 4:16). The great frequency of the

191 B . L in d ars, John, p. 269 , c o m m e n ts  o n jn .  6 :5 6 , ‘J o h n ’s th o u g h t n ever m o v e s  in o n to lo g ic a l o r  q u asi-  

m a g ica l c a te g o r ie s ’ . H e  co n ten d s that the effect o f  rece iv in g  J e s u s  m u st  be e x p re sse d  in te rm s o f  p erso n al, 

ethical re la tio n sh ip . T h e  presen t tense  here s tre sse s  a co n tin u o u s  re la tio n sh ip  and  n ot a m ere ly  fleeting 

ex perien ce  (cf L. M o rr is , John, p. 380).

192 W. H e n d rik sen , John (21961), ad loc., m a k es a d istin c tio n  b etw een  the ‘un ity  o f  e sse n c e ’ e x ist in g  

betw een  Fath er and  S o n  and  the ‘e th ic a l’ and ‘ sp ir itu a l’ u n ity  e x is t in g  b etw een  the S o n  and b e liev ers. H e 

th in ks the fo rm e r  is in cap ab le  o f  g ro w th , bu t th is is n o t so  o f  the latter. T h is  m a y  be a v a lu ab le  d istin c tio n  

fro m  the p o in t o f  v iew  o f  a sy ste m a tic  u n d e rstan d in g , bu t it can no t be  sa id  to  arise  fro m  the co n tex t.
193 R . E . B r o w n , John, p . 678 , r igh tly  p o in ts  o u t that th is is m o re  than a s im p le  co m p a r iso n . B o th  p arts 

o f  the sta te m en t are p arts  o f  a w h o le .

194 T h e  idea o f  str ip p in g  o f f  here can n o t be u n d e rsto o d  sim p ly  in te rm s o f  e x c o m m u n ic a tio n . T h e  basic  

idea is a to tal lack o f  un io n  w ith  the o n ly  so u rce  o f  life, i.e. C h r is t  h im se lf. R . B u ltm a n n , John (E n g . trans. 

1971), p. 538 , den ies a referen ce to  ec c les iastica l e x c o m m u n ic a tio n , bu t th in k s the d e stru c tio n  is a lrea d y  a 

reality  fo r  the m an  w h o  b e lo n g s  to  the co m m u n ity  o n ly  o u tw a rd ly .
193 A s R. L aw , The Tests o f Life, p. 213 , p u ts  it, ‘ F ro m  the u n ion  o f  n atu re  there sp r in g s  an eth ical un ion  

o f  w ill; and  o f  th is the test is that w e “ w alk  even  as C h r is t  w a lk e d .”  ’ O r  as J .  R . W . S to tt, Epistles o f John, 
p. 92, e x p re sse s  it, ‘W e can n o t cla im  to  ab id e  in H im  u n less w e b eh av e  like H i m . ’
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Acts

idea o f ‘abiding’ in 1 John (cf. 1 Jn. 2:6, 24, 27, 28; 3:6, 24; 4:12-13, 15-16), 
shows that John sees a special need to stress the source of power for the 
new life. There is a corporate sense in the believer’s identification with 
Christ. Moreover, John does not hesitate to say that we can know we are 
‘in him’ (1 Jn. 2:5; 5:20).196

The parallels which exist between the type of teaching in John’s gospel 
and in 1 John compared with Paul’s ‘in Christ’ and ‘Christ in you’ teaching 
are close. The Johannine passages are neither as numerous nor as developed 
as the Pauline passages (see pp. 647ff.), but are highly significant because 
they fix the ‘incorporation’ ideas of Paul firmly in the teaching of Jesus, 
unless the Johannine statements are regarded as later developments and 
therefore as not original to Jesus. Yet so revolutionary would be the Pauline 
idea if it stood alone that some explanation of its origin would be needed, 
and none seems more appropriate than to suppose that Jesus himself spoke 
of men abiding in him.

Some reference must here be made to the particular Johannine teaching 
on eternal life (zde aidnios) as a present reality.197 The believer in Christ 
now possesses eternal life (Jn. 3:15, 16; 6:40, 47). This new quality of life 
is received as a result of faith. It is noteworthy that in the first occurrence 
of the expression in John’s gospel it occurs after a reference to the kingdom 
(Jn. 3:5, 15), for it seems certain that in John’s gospel ‘eternal life’ stands 
in place of the synoptic teaching on the kingdom (cf. Mk. 9:43-47, where 
‘life’ and ‘kingdom’ appear as equivalent terms).

There is no awareness of a tension between ‘eternal’ life and present life. 
The references to eternal life in John’s gospel correspond to the present 
emphasis on the kingdom in the synoptic gospels. As in the latter case we 
may say that what is future is also present, so what is essentially ‘eternal’ 
has also became a present reality. The ‘life’ theme is of paramount im
portance in John’s gospel, as John 20:31 shows. It points to a new manner 
of existence, which provides a framework for what has already been said 
above about abiding in Christ. We might approach this theme of present/ 
eternal life from the standpoint of Johannine dualism, which includes the 
comparison between what is above and what is below. The quality of life 
which the believer now shares is that which is characteristic of life above. 
It belongs essentially to God. The idea of ‘eternal life’ occurs also in 1 John 
(cf. 1:2; 2:25; 5:20), where the thought of fellowship with God is closely 
linked with it.
Acts
It is significant that this book, which says so much about the activity of

196 B . F. W estco tt, The Epistles of St John, p . 50, sees a p ro g re s s iv e  c lo sen ess  o f  re lation  in this section  
(1 Jn . 2 :1 -6 ): to  k n o w  h im , to  be  in h im , to  ab id e  in h im . H e  cites B e n g e l ’ s cognitio, cotnmnnio, constantia.

197 F o r a co n c ise  d isc u ss io n  o f  zde an d  zde aidnios in J o h n ’s g o sp e l, cf. D . H ill, Greek Words and Hebrew 
Meanings (1967), pp . 192ff.
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the early Christians, says very little about the new quality of life which 
they now lived. Beyond calling for repentance and faith, there is no indi
cation of what instructions new converts were given about the new life. 
Nevertheless, the activity of the Spirit is so frequently stressed that his part 
in the new life is indisputable. Indeed a reading of Acts would lead to the 
impression that nothing else was required but dependence on the Spirit for 
guidance and for living. In this aspect Acts is closely aligned with the 
Johannine and Pauline literature. Although the expression ‘in Christ’ does 
not occur and ‘in the Spirit’ occurs only once, there are frequent references 
to being filled with the Spirit, which resulted in the Spirit dwelling within 
them. The one occurrence o f ‘in the Spirit’ is in Acts 19:21 (Paul resolved 
in the Spirit), where it is not used in the characteristic sense found in Paul’s 
epistles. In Acts the early history of the church was one of Spirit-filled 
people and it is not difficult to see some connection between this and the 
more mystic idea of incorporation in the Spirit.
Paul
The apostle Paul, more than any n t  writer, expounds at length on the 
implications of the plan of God for the salvation of his people. He expresses 
the theological consequences in a variety of different ways, some of which 
find parallels elsewhere, while others are peculiar to him.

It should first be noted that the apostle, although using the expression 
‘eternal life’, does not stress (as the Johannine literature does) its present 
reality. It stands mainly for a future inheritance (cf. Rom. 2:7; 5:21; 6:22; 
Gal. 6:8). Nevertheless, Paul’s emphasis on life in Christ shows strongly 
a present aspect of life. Our examination of Paul’s approach to the new life 
must not be divorced from the new quality of life which is so emphasized 
in the Johannine literature.
U NION W ITH  CHRIST
In his exposition of union with Christ the apostle introduces two comple
mentary aspects, one backwards, the other forwards. In view of his strong 
conviction about man’s need (see pp. 200ff.), he is naturally concerned 
about God’s way of dealing with the effects of sin on the life of the believer.

In this context we may note first his use of the metaphor of baptism. We 
shall discuss elsewhere the significance of the rite in the doctrine of the 
church (see pp. 754ff.), but here our concern will be the theological mean
ing of identification with Christ in his death and resurrection as symbolized 
in the act of baptism. The classic exposition of this is found in Romans 6, 
but the basic ideas are reiterated in several epistles. It is clear that when 
Paul asks the question, ‘Do you not know that all of us who have been 
baptized into Christ Jesus were baptized into his death?’ (Rom. 6:3), he is 
drawing attention to a corporate aspect of the death of Christ. As that
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death was an historical event, so the incorporation of believers in that death 
was also historical. In other words when Christ died on the cross, all who 
were to be incorporated in him also died. This implies that when a person 
puts his faith in Christ, he is at once identified with a death that has already 
happened. The identification with death is necessary before there can be a 
participation in the risen life of Christ.198

It is important to note that Paul does not visualize a company of people, 
who have each individually been identified with Christ’s death, discovering 
that that fact provided a common basis for the formation of a community. 
His concept is that the community is itself identified with Christ in his 
death in a corporate sense, and that each individual believer becomes iden
tified with that community. They are baptized into one body (1 Cor. 
12:13;199 cf. also Gal. 3:27). One important distinction is necessary here. 
Although there is identification of the body of believers with Christ in his 
death, there were aspects of that death that were unique to Christ himself. 
It is for this reason that Paul speaks of Christ condemning sin in the flesh 
by sharing in the likeness of sinful flesh (Rom. 8:3).

This latter statement seems to mean that ‘sinful flesh’, i.e. life lived under 
the dominion of sin, has been put to death when Christ died on the cross. 
Christians, according to this view, are people who become identified with 
a new kind of life in which sinful flesh has no longer the authority it had 
before. It is already crucified, although this does not mean that it no longer 
presents obstacles. This fact at once leads to the need for the process of 
sanctification (see below, pp. 667ffl), which is a process of applying what 
is already an accomplished fact to every part of a believer’s experience. In 
Romans 6:11 at the conclusion of his section on baptism into Christ’s 
death, Paul finds it necessary to urge his readers to consider themselves 
‘dead to sin and alive to God’. They need to develop an attitude of mind 
which is nevertheless based on an established event in the history of re
demption. By dying to sin is meant robbing sin of its authority.

In view of what has already been said about repentance and faith as a 
prerequisite for belonging to the body of Christ (see pp. 573ffl), we need 
to enquire what part baptism has to play as a public avowal of being ‘in 
Christ’. Is the reality of Christ’s death and resurrection appropriated by the

N e w  L ife in C h rist
Paul

198 R .A . H a rrisv ille , The Concept o f Newness in the New Testament, p p . 6 2 ff ., in d isc u ss in g  R o m . 6, a rg u es 

that Paul d o e s  n ot co n stru e  the tran sferen ce  o f  the e ffec ts o f  C h r is t ’s re su rrectio n  in te rm s o f  p resen t 

s in lessn ess. H e  in te rp re ts  it in a d y n a m ic  w ay . P artic ip atio n  in C h r is t ’s re su rrec tio n  is seen in te rm s o f  a 

g rad u a l a p p ro x im a tio n  to  a final go a l.
199 M a n y  sc h o la rs  see a fu rth er referen ce in 1 C o r . 12:13 to co n firm atio n  o r  to  the L o r d ’s su p p e r  as an 

ex p lan a tio n  o f ‘d rin k in g  o f  the S p ir it ’ . Cf. R . S ch n ack e n b u rg , Baptism in the Thought o f Paul (E n g . tran s., 
1964), pp . 8 3 f., fo r  deta ils. C . K . B arre tt , l Corinthians, p. 289 , takes the sec o n d  part o f  the v erse  as the 
n ece ssary  su p p le m e n t to  b a p tism , i.e. w e w ere  b ap tized  in the Sp irit. B u t he ca u tio n s ag a in st  p re ssin g  Paul 
in all the d eta ils o f  the a n a lo g y . F. F. B ru c e , l and 2 Corinthians (N C B , 1971), p. 121, p re fers the ren d erin g  
‘w e w ere all w ate red  w ith  o n e  S p ir it ’ , i.e. in the sen se  o f  re fresh m en t.
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believer at the moment of faith or at the moment of baptism? Paul certainly 
connects up ‘union with Christ’ with baptism, but does he imply that only 
through the baptismal act is identification with Christ possible? In other 
words does he regard baptism as a sacramental incorporation into Christ? 
While it is true that he does not drive a wedge between faith and baptism, 
and would undoubtedly have rejected the validity of any baptism which 
was divorced from faith, he is not maintaining that the external rite of 
baptism is in itself a means of grace.200 It is rather a confirmation of what 
is already accomplished at the moment of faith, i.e. a crucifixion of the 
sinful self. This is made clear in the passage in Galatians 3:23-27, where 
Paul affirms that through faith people become sons of God and that those 
baptized have ‘put on Christ’.201 For the apostle the adoption into sonship 
and the putting on of Christ are therefore inseparable.

Paul makes much of the dying process effected by Christ, for not only 
has it spelt death to sin, but also to the law (Rom. 7:4ff.), which he 
describes in terms of a conqueror holding people captive. Dying to the law 
is linked with living to God (Gal. 2:19).202 We must not jump to the 
conclusion that Paul saw no helpful aspects of the law (cf. Rom. 7:12), but 
its effect was to make men feel like captives, because they had no power 
to carry out its demands (see later discussion, pp. 691 ff). The company of 
believers who were crucified with Christ had become free from the bondage 
of the law. They were now free to live a mode of existence which was no 
longer dominated by law.

The same could be said of the world, for Paul also speaks of Christians 
having died to the ‘elemental spirits (stoicheia) of the world’ (Col. 2:20), or 
to the first principles of the world (as stoicheia could mean). Whichever is 
the correct rendering, the dying to the ‘world’ as the controlling system of 
life seems to be uppermost in Paul’s mind. In Galatians 4:9 he defines the 
same concept (stoicheia) as ‘weak and beggarly’, where he may be referring 
to the law, but more probably is thinking of the Galatians’ former pagan 
lifestyle. Dying with Christ means nothing short of a complete break with 
sin, the law and the world as forces which dominate the life of man. The 
dying metaphor may be said to be an integral part of Paul’s theology, for 
it shows the imperative nature of the new life which comes through the
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200 G . R . B e a s le y -M u rra y , Baptism in the New Testament (1962), p. 265 , w rites, ‘ B a p t ism  sa v e s, not 

b ecau se  w ater w ash es d irt fro m  the b o d y , bu t as the o cc a s io n  w hen  a m an is m et by  the R isen  C h r is t . ’ H e 

furth er sp eak s o f  the g rac e  o ffe red  in b a p tism  as b e in g  ‘ the g ra c io u s  act o f  G o d  H im s e l f .
21)1 W. F. F le m in g to n , The New Testament Doctrine o f Baptism (1948), p. 80, m a in ta in s that th is and  o th er 

p a ssa g e s  im p ly  that fo r  P au l in b a p tism  ‘so m e th in g  is n ot m e re ly  e x p re sse d  b u t ac tu a lly  a c c o m p lish e d ’ . H e 

co n sid ers  it to  be  un tenab le  to  m ain ta in  that b a p tism  w as a bare  sy m b o l.
202 Cf. R . S ch n ack e n b u rg , op. cit., p. 62, co m m e n tin g  o n  G al. 2 :1 9 , w rite s , ‘T h a t P au l has d ied  to  the 

hap less Je w ish  nomos p rec ise ly  th ro u g h  this sa m e  nomos, g iv e s  the sen ten ce its tersen ess and sh a rp n e ss ’ . H e 
furth er n o te s that Paul has been  d raw n  in to  an ev en t (I h ave  been  cru cified  w ith  C h r is t ) , in w h ich  nomos 
has been d eth ro n ed .
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risen Christ. It also vividly highlights the contrast between the old and the 
new life.

The baptism symbolism, in fact, focuses most attention on the risen life 
of the believer. As with the dying, so with the rising, the process is both 
corporate and individual. The church as a whole has already entered into 
a new experience of life at the resurrection of Christ, although this has to 
be realized in the lives of each individual believer. The resurrection ex
perience understood in a corporate sense comes over clearly in Colossians 
3:Iff. In this passage the dying results in life being hidden with Christ in 
God, that is to say that life gains a new centre, which although less manifest 
than the old is nevertheless more real. It means seeking higher things and 
thinking in higher modes of thought.203 The resurrection involves a com
plete transformation of the way of life. The old life has to be resolutely put 
to death, a fate which it deserves, and conversely the new life has to be 
embraced.

Paul uses the metaphor of stripping off old garments and putting on new 
ones to describe the process of transformation (Col. 3:9ff.; Eph. 4:22-24) 
(see the fuller discussion on this on pp. 657ff.). This idea leads into the 
whole process of sanctification which will be discussed later (see pp. 667ff). 
What is most important to note at this point is the combination of a definite 
act with a continuous process. Because of the historic event of the resur
rection of Christ, the church is controlled by the risen Christ (i.e. in 
heaven), but the process by which the risen life of Christ manifests itself 
is on earth, through a progressive sanctifying of the body of believers.

N e w  L ife in C h rist
Paul

IN CHRIST -  IN THE SPIRIT
The idea of identification which has just been considered naturally leads to 
an examination of another characteristic emphasis found in Paul, that of 
indwelling. Sometimes he speaks of the believer in Christ or in the Spirit, 
and sometimes of Christ or the Spirit indwelling the believer. These are 
complementary, not contradictory, concepts.

We note first Paul’s idea of the new creation, which takes place for the 
believer when he is ‘in Christ’ (2 Cor. 5:17). By using the present tense 
(‘he is a new creation’) Paul is pointing to a present reality which obtains 
for all who are ‘in Christ’. The phrase here must refer to a radical change 
which occurs coincident with a man becoming a Christian. But ‘in Christ’ 
is infinitely more than an alternative phrase for ‘Christian’. It vividly 
expresses the thought that what happened to Christ affects every believer

203 T h e  fo rm  o f  e x h o rta tio n  in C o l. 3 :1 , i.e. im p e ra tiv e  zeteite, sh o w s  the o b lig a tio n  w h ich  the n ew  life 
en tails. R . P. M artin , Colossians and Philemon (N C B , 1974), p. 100, u n d erstan d s th is o f  the o r ien tatio n  o f  
the w ill.
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in him. The new creation happens to the believer because of what happened 
to Christ. But some important questions arise. What does Paul mean by 
the new creation? And what precisely does he mean by ‘in Christ’?

Since by the new creation he is referring to a present and not simply to 
a future reality, it is important to ascertain in what sense the believer can 
be said to be a ‘new creation’. Paul undoubtedly connects this new creation 
with a past event, i.e. the historical death and resurrection of Jesus (cf. 2 
Cor. 5:15). And yet he is not doing so according to men’s usual approach 
to the historical (‘though we once regarded Christ from a human point of 
view, we regard him thus no longer’, 2 Cor. 5:16). He sees in the death of 
Christ more than the death of the human Jesus. He sees also the death of 
the old creation dominated by adverse spiritual forces, and the emergence 
of a new creation in which everything is Christ-centred.

Some identify the new creation with the church which forms a proto
type of the recreated world. But in this case the church must not be 
considered as an ecclesiastical body, but as a group of believers who share 
a common Christocentric life. The new creation involves new principles 
of living, new moral ideas, new methods of thought. It affects individuals, 
but it involves also a corporate idea. Paul talks about God in Christ recon
ciling the world to himself, by which he seems to mean the world order.204 
He regards the old order as dead in actual fact, as far as the Christian is 
concerned. But this does not mean that any visible change has come over 
the existing order. In Paul’s thought each succeeding group of Christians 
could look at the cross and know that the old order, alien to God, has been 
effectively destroyed.

It is against this background of an already existing new creation in 
Christ, that the fuller implications of the ‘in Christ’ phrase must be exam
ined, for the realization of the new creation happens only to those who are 
‘in Christ’. In view of the obvious contrast between the actual and the 
potential in the present historical situation, there is bound to be tension, 
and this tension must be set alongside the ‘in Christ’ concept if the meaning 
of that concept is to be understood.

The attempt to arrive at a precise understanding of Paul’s ‘in Christ’ 
formula has given rise to various interpretations. Some consider it to be 
evidence of the influence of mysticism on the apostle.205 One theory claims

204 P. E . H u g h e s , 2 Corinthians, p. 201 , d e sc rib e s the n ew  creation  as ‘a reb o rn  m ic ro c o sm  b e lo n g in g  to 

the e sc h a to lo g ic a l m a c ro c o sm  o f  the n ew  h eav en s and the n ew  e a rth ’ . H e  g o e s  on  to sh o w  the rich varie ty  

o f  m e an in g  to be a ttach ed  here to  the p h rase  ‘ in C h r is t ’ .
2(b O n  m y stic ism  in P au l, cf. A . W iken h au ser, Pauline Mysticism (E n g . trans. 1960), w h o  p re sen ts  full 

d isc u ss io n s  o f  the fo rm s  ‘ In C h r is t ’ , ‘O f  C h r is t ’ and  ‘C h r is t  in u s ’ , an d  p ro ceed s to  b r in g  o u t the sp ecifica lly  

C h rist ian  ch aracter o f  P au lin e  m y stic ism . T o  av o id  co n fu sio n  it w o u ld  be better  p erh ap s to  a v o id  the use 
o f  the w o rd  ‘m y s t ic ism ’ in re lation  to  Paul. R . C . T an n eh ill, Dying and Rising with Christ. A Study in 
Pauline Theology (1967), p. 3 n. 7, p o in ts  o u t the v arie ty  o f  w ay s  in w h ich  the w o rd  ‘ m y s t ic ism ’ is u sed  
and c h o o se s to  sp eak  o f  P au l as a m y stic , bu t den ies that Paul has a m y stica l th e o lo g y .

648



that the preposition (en) must be regarded as pointing to locality,206 but 
this is possible only if Christ is seen as the all-pervasive Spirit, as a kind of 
spiritual atmosphere in which the believer lives. It is not necessary to 
suppose that Paul was a pure mystic in the same sense as contemporary 
oriental mystics,207 for he was clearly concerned with the moral outcome 
of his doctrine. A believer in Christ is not a person who waits to be 
ecstatically transported to a spiritual level which has no relationship to his 
historical situation. He experiences a moral change through being ‘in 
Christ’. The strength of this interpretation lies in its achievement in trans
lating into moral action now what Jesus Christ did in past history, but its 
weakness lies in its effusion of the personality of Christ into Spirit.208 It 
achieves its end through an inadequate Christology.

No interpretation of Paul’s ‘in Christ’ doctrine which does not explain 
how the historical Christ can be linked with present experience will stand 
examination; but the moral mysticism mentioned above is not the only 
kind of mystical interpretation.209 Another view is that ‘in Christ’ and ‘in 
the church’ are to be identified and that the new life, therefore, is mediated 
through the church. The believer who belongs to the church belongs to 
the body of Christ.210 Thus the ‘in Christ’ formula is interpreted ecclesiast
ically and each believer actually shares in the divine life through being 
incorporated in the church. This view is generally tied up with a sacra
mental approach to the function of the church. The new life is life lived at 
a new level, not as individuals, but as a community. The ‘in Christ’ formula 
takes on a social aspect, but affects only the society of Christians, i.e. the 
church.211 This view has in its favour that it takes seriously the continuity 
between the historical Jesus and the community of believers by maintaining 
that the church is an extension of the incarnation. But it is open to dispute 
since it rests on the assumption of a strong mystical element in Paul’s 
approach.
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206 Cf. A . D e issm a n , w h o  p u b lish ed  his m o n o g ra p h , Die neutestamentliche Formel ‘In Christo Jesu’ in 

M a rb u rg , 1892. I f  D e issm a n n  rep resen ted  an a lm o st  to ta lly  su b je c tiv e  ap p ro ac h  to  the m e an in g  o f  the 

fo rm u la , E . L o h m e y e r , Grundlagen paulinischer Theologie (1929), and W . S ch m au c h , In Christus (1935), are 

rep re sen tativ e s o f  an o b je c tiv e  (m eta p h y sic a l) v iew . F o r  a b r ie f  su m m a ry  o f  their v iew s, cf. M . B o u ttie r , 

En Christ (1962), p p . lO ff.
207 F o r a p en e tra tin g  c ritiq u e  o f  the H e llen istic  M y ste ry  re lig io u s b a c k g ro u n d  o f  P a u l’s ap p ro ac h , cf. A . 

Sch w eitzer , The Mysticism of Paul the Apostle, p p . 26ff.
208 F o r an ap p ra isa l o f  D e is sm a n n ’s v iew , cf. Sch w eitze r , ibid., pp . 3 3 ff .; M . B o u ttie r , op. cit., pp . 5 ff.

209 Cf. E . L . M asca ll, Christ, the Christian, and the Church (1946), p p . 109ff.
2,0 Cf. S ch w eitze r , op. cit., p p . 1 1 6 ff., w h o  d ed u ces the co llec tive  sen se  o f ‘ in C h r is t ’ ( =  the b o d y ) in 

reaction  ag a in st  the p u re ly  su b jec tiv e  v iew  o f  D e issm a n n . H e  w as ag a in st  the m y stica l u n d erstan d in g  o f  

the ph rase . Cf. a lso  R . B u ltm a n n , T N T  1, p. 311 ; G . B o r n k a m m , Paul, H . C o n z e lm a n n , T N T ,  p . 184. 
E . P. S an d ers, Paul and Palestinian Judaism, p p . 4 5 8 f., d isc u sse s  the m a tte r  and  p re fe rs  the ‘p a r tic ip a t io n ist ’ 

sense.
211 R . B u ltm a n n , T N T  1, p. 311 , m a in ta in s that the ‘ In C h r is t ’ fo rm u la , ‘ far fro m  b e in g  a fo rm u la  fo r  

m y stica l u n io n  is p r im a rily  an ec c le s io lo g ic a l fo r m u la ’ . H is  v ie w  is that the b e liev er is taken  up  in to  the 
b o d y  o f  C h r is t  th ro u g h  the sac ram en t o f  b a p tism .
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Other exponents of Paul’s thought have preferred to put the emphasis 
on positive action. Tn Christ’ is to be regarded more from the point of 
view of joint action by Christ and the believer than from the point of view 
of ontological unity.212 When someone is ‘in Christ’, he is brought into the 
service of Christ, hence the experience is inseparable from a sense of 
vocation. But this does not involve the present actuality of the new crea
tion. It only sets out the goal towards which those ‘in Christ’ are moving. 
Its full manifestation will not take place until the future.213

Another position is that which maintains that a new situation has arisen 
within history in that the principalities and powers which had previously 
enslaved the world have now been defeated. To be ‘in Christ’ therefore 
means being in a new situation.214 This differs from being infused with 
new life, for it focuses attention on a new set of circumstances in which 
the believer can face the world having been liberated from bondage to 
hostile forces. The new situation means that the believer is now under the 
control of the Spirit of God and not the spirit of evil.215 Tn Christ’, he 
finds himself still in a hostile world, but not enslaved by the hostility, after 
the example of Christ himself. This interpretation has the advantage of 
maintaining the present relevance of the ‘in Christ’ concept, without sup
posing that the new situation obtains for creation at large. The Christian 
has a freedom which he did not previously possess (cf. Rom. 7:25).

So far we have discussed the different meanings proposed for Paul’s 
characteristic expression, but we need to look closer at the ways in which 
he uses it.216 Sometimes the en (in) may be used in the sense of instrument, 
e.g. sanctified by Christ Jesus (1 Cor. 1:2); justified by Christ (Gal. 2:17); 
entreating in or by the Lord Jesus (1 Thes. 4:1); although it is disputable 
whether this exhausts the meaning. At other times the expression is used 
in a general sense; e.g. Paul sends greetings ‘in Christ’ (Rom. 16:3), which 
almost stands for ‘Christian’ greetings although expressed more tellingly. 
There are many instances such as these, but they would undoubtedly be

2,2 C f  K . B a rth , Church Dogmatics IV , 3, p p . 540fF.

213 T h e re  is a clo se  co n n ectio n  in th o u g h t b etw een  P a u l’s ‘ in C h r is t ’ fo rm u la  and  the idea o f  c o m m u n io n  

w ith  C h ris t . A . R . G e o rg e , Communion with God in the New Testament (1953), p p . 15 0 ff., a tte m p ts  to  sh o w  

the re la tio n sh ip  b y  su g g e s t in g  that ‘in C h r is t ’ re lates to  the ‘n o w ’ , an d  ‘w ith  C h r is t ’ to  the fu tu re . Y e t he 

ad m its  that in m o s t  in stan ces w h ere  the ‘w ith  C h r is t ’ co n cep t o cc u rs the p a st tense  is u sed . H e  cites 

W. T . H ah n , Das Mitsterben und Mitauferstehen mit Christus bei Paulus (1937), p p . 3 1 -4 5 , fo r  the v iew  that 

Paul is p re sen tin g  tw o  sid e s o f  a un ity : n ew  life  is g iv en  as a w h o le , bu t n ot un til the parousia w ill it be  a 
final an d  u n d isp u ted  p o sse ss io n .

214 F. N e u g e b a u e r , ‘D a s  p au lin isch e  “ en C h r is to ”  ’ , N T S  4, 1957-8 , p p . 1 2 4 -1 3 8 . ap p ro ac h e s the p h rase  

fro m  the p o in t o f  v iew  o f  sa lv a tio n  h is to ry . T h is  article  w as p u b lish ed  b e fo re  his b o o k  In Christus (1961), 

bu t is b ased  on  the ex a m in a tio n  o f  the ev id en ce  in the latter.

213 C f  L . B . S m e d e s , All Things Made New  (1970), p p . 9 0 ff.
216 F o r  a co n c ise  su rv e y  o f  P a u l’s u sa g e , cf C . F. D . M o u le , ‘T h e  C o r p o r a te  C h r is t ’ in h is The Phenomenon 

of the New Testament (1967), p p . 2 1 -4 2 . M o u le  p o in ts  o u t that w h ile  P au l d o e s  o cc a s io n a lly  sp eak  o f  C h r is t  
in the b e liev er, th is is rare co m p a re d  w ith  its co n v erse , the b e liev er in C h r is t . H e th in k s that w h en  P aul 
u ses the fo rm e r  id ea, he ten d s to  th ink  o f  C h r is t  as ‘ at w o r k ’ o r  ‘liv in g  his li fe ’ in b e liev ers  (p. 25).
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enriched if some notion of incorporation into Christ is assumed.217
In attempting some kind of classification of Paul’s ‘in Christ’ passages 

we may note that he uses the expression in two main ways, first as applied 
to persons, and second as applied to abstract qualities. Under the first we 
may note that ‘God in Christ’ furnishes the key to the meaning of this ‘in 
Christ’ relationship. This means for Paul that what happened in history 
when Christ fulfilled his mission was an act of God (cf Rom. 3:23, re
demption in Christ Jesus; Col. 2:15, triumph over principalities and powers; 
Rom. 8:39, the exercise of divine love). The application of the formula to 
believers is a modification of the same idea, but with a completely different 
emphasis. The fact that the believer is in Christ, which is so strongly 
characteristic of Paul’s thought (cf Rom. 8:1; 1 Cor. 3:1; 1 Cor. 15:22; 
2 Cor. 5:17), has one aspect in common with ‘God in Christ’ and that is 
the sense of incorporation, which leads to identity of action.

A particular example of this is the apostle’s own view of his apostolic 
work. His ministry among his converts (1 Cor. 4:15); his manner of 
addressing them (2 Cor. 2:17; Phil. 2:1); his labours among them (Rom. 
16:3, 9, 12); his circumstances as a prisoner (Phil. 1:13); his weakness 
(2 Cor. 13:4) and strength (Phil. 4:13), are all viewed as ‘in Christ’. The 
same personal emphasis is found when Paul speaks of whole communities 
being ‘in Christ’ (cf 1 Thes. 1:1; Phil. 1:1; 1 Thes. 2:14).218 What is true of 
the individual is also true of the community. Indeed it is questionable 
whether Paul separated the two concepts in his own mind.

Examples of the second application of the ‘in Christ’ formula, to abstract 
qualities, are as follows. A Christian’s wisdom is known by its ‘in Christ’ 
quality (1 Cor. 4:10). Paul claims that his own ways are ‘in Christ’, by 
which he apparently means that his whole pattern of life is controlled by 
his dwelling in Christ (1 Cor. 4:17). Spiritual wealth is described as being 
‘in him’ (1 Cor. 1:5). The kind of life which believers now live is said to 
be ‘in Christ’ to distinguish it from the life lived by the non-Christians. 
Whereas the latter are immersed in the principles of a world alien to God, 
the Christian is controlled by principles of a totally different kind. Paul’s 
doctrine here is quite clear. Nothing for the Christian in the present world 
can be approached except ‘in Christ’. As the old humanity was ‘in Adam’, 
so the new creation is ‘in Christ’. Until Christ came, all were adversely 
affected by Adam’s transgression and only a new creation made possible 
an escape from those crippling effects (cf Rom. 5:12ff. and see the section 
on Adam theology, pp. 333ff.).
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217 M . B o u ttie r , En Christ, p p . 1 3 2 f., su m m a r iz e s  the u ses o f  the en Christo fo rm u la  as in stru m en ta l (or 

h isto rica l) , in c lu siv e  an d  c o m m u n a l, an d  e sc h a to lo g ic a l. H e  has m o v e d  aw ay  fro m  the p o la r iza tio n  seen in 
the earlier w o rk  o f  D e issm a n n , S ch w eitze r  an d  o th ers.

218 P au l ce rtain ly  m e an s m o re  b y  ‘ in C h r is t ’ than  that the read ers are C h r is t ia n s . T h e y  live  in h im  ev ery  
d ay , cf. L . M o r r is , The First Epistle o f Paul to the Corinthians (T N T C  1958), p p . 49f.
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THE CHRISTIAN LIFE
In the above discussion no mention has been made of the kindred phrase 

‘in the Spirit’. Paul’s use of such an expression throws light on his under
standing of the Christian’s new position.219 Some have equated Christ and 
the Spirit, claiming a kind of spiritualized presence as replacing the per
sonality of Christ for this age. Others, recognizing the inadequacy of this 
Christology, have nevertheless approximated to an equating of Christ with 
the Spirit, mainly on the grounds of 2 Corinthians 3:17 (‘the Lord is the 
Spirit’). This statement has already been touched on in the section on the 
Holy Spirit (see pp. 570f.), but our present concern is to discuss its rel
evance to the ‘in Christ’ theme. It has been shown that Paul regards the 
Christian life as dominated by the Spirit. Christians are ‘not in the flesh’ 
but ‘in the Spirit’ (Rom. 8:9). Since Paul in the same context speaks of the 
Spirit as the Spirit of Christ, the conclusion is inescapable that ‘in the Spirit’ 
and ‘in Christ’ must mean the same thing. All that has been said above 
about the radical change which has been effected in Christ could come 
about only through the activity of the Spirit.

In view of this we may enquire in what sense Paul related the believer’s 
position ‘in Christ’ to the present activity of the Spirit.220 Did he view the 
Spirit as Christ in action pursuing his redemptive plan on earth? Was the 
Spirit regarded as Christ being experienced in and by the community? 
There is undoubtedly some truth in the view that Paul drew no distinction 
between Christ and the Spirit as far as the on-going work in the believer 
is concerned.221 Since Christ was exalted in heaven he could dwell in 
believers only through the Spirit (hence ‘Christ in you’ and ‘the Spirit in 
you’ are used interchangeably; see the discussion in the next section). But 
if Paul did not distinguish their functions, he also did not confuse their 
natures. It may perhaps be helpful to think o f‘in Christ’ as static, providing 
the basis for the new creation, while ‘in the Spirit’ is dynamic giving the 
powerful motivation in the working out of that new creation. The latter 
makes clear that the power behind the new creation is not an impersonal 
natural energy, but a personal divine Spirit.

In this double way Paul means his readers to realize that through the 
Spirit they may be linked with Jesus Christ who lived in history, but who

219 In d isc u ss in g  the re latio n  b etw een  en Christo and en Pneumati in P a u l’ s letters, M . B o u ttie r , op. cit., 
p p . 61 fF., m e n tio n s the fo llo w in g  p a ssa g e s  w h ere  en Pneumati o cc u rs -  R o m . 2 :2 9 ; 8 :9 ; 9 :1 ; 14:17; 15:16; 

1 C o r . 6 :11 ; 12:3, 9a, 9b , 13; 2 C o r . 6 :6 ; G al. 6 :1 ; E p h . 2 :1 8 , 22; 3 :5 ; 4 :30 ; 5 :18 ; Phil. 1 :27; C o l. 1:8; 1 T h e s . 

1:5. H e  then d isc u sse s  D e is sm a n ’s c o m p a r iso n s  w ith  en Christd. H e  cites E . P ercy , Der Leib Christi (1942), 

p. 36, fo r  the o p in io n  that it is n ece ssary  to  be in Christ in o rd e r  to  h av e  an y  sh are  in the Spirit.
220 See the d isc u ss io n  o f  S m e d e s , op. cit., p p . 54ff.

221 F o r  the v iew  that c o m m u n io n  w ith  C h r is t  is in te rch an geab le  w ith  co m m u n io n  w ith  the S p ir it , cf. L. 

S. T h o rn to n , The Common Life in the Body o f Christ (31942), p p . 137, 142. T h o r n to n ’s gen era l ap p ro ac h , 
h o w ev er , d o e s  n ot seem  to  b ear o u t these  iso la ted  s ta te m en ts. A . B . C o m e , Human Spirit and Holy Spirit 
(1959), pp . 1 5 8f., critic izes T h o rn to n  fo r  c o n fu sin g  the issu e , e sp ecia lly  w hen  he eq u ate s ‘c o m m u n io n  w ith  
C h r is t ’ w ith  ‘ the g rac e  o f  C h r is t ’ . It sh o u ld  be n o te d  that T h o rn to n  gen era lly  re g a rd s  the S p irit  as 
im p erso n a l.
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is now exalted. So real is the link that he can speak of believers as being 
‘in Christ’ without any fear that his readers will misunderstand his 
language.222 This is not because there were contemporary parallels to this 
kind of language, but because they had experienced, as Paul had done, the 
reality of being incorporated ‘in Christ’. It was this that made Christian 
experience unique.
THE INDW ELLING CHRIST AND INDW ELLING SPIRIT
So rich is Paul’s idea of the relationship between Christ and the believer 
that he complements his ‘in Christ’ concept with a ‘Christ in us’ concept. 
In the same way ‘in the Spirit’ finds its counterpart in the indwelling of the 
Spirit. In both of these ideas the initiative is outside the believer’s control. 
Another presence takes over. It is more active and positive than the other 
forms. It presents a somewhat different, though kindred, approach to the 
new life.

The apostle is conscious of the indwelling Christ as Galatians 2:20 shows: 
‘It is no longer I who live, but Christ who lives in me’. The indwelling 
Christ displaces the already crucified self.223 But this is not some unique 
experience of Paul. It is meant to be the norm. Paul prays that his converts 
may know the same experience (Eph. 3:17): ‘that Christ may dwell in your 
hearts through faith’. He speaks of the mystery, which God has chosen to 
make known, as being ‘Christ in you, the hope of glory’ (Col. 1:27).224 He 
recognizes the difficulty of the concept, as the use of the word ‘mystery’ 
shows, but he has no doubt about its truth. This passage is significant 
because of its corporate character; it applies to the body of believers. When 
writing to the Corinthians Paul challenges them with the question, ‘Do 
you not realize that Jesus Christ is in you?’ (2 Cor. 13:5). Moreover the 
indwelling of the Spirit of Christ is declared to be the possession of all 
believers (Rom. 8:9).

Closely allied and almost indistinguishable from this is the concept of 
the indwelling Spirit. There are in fact more references to the indwelling 
Spirit than to the indwelling Christ. The classic passage is Romans 8, but 
the activity of the Spirit within the believer runs consistently through Paul’s
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222 C f  C . F. D . M o u le  The Phenomenon o f the Xew Testament, pp . 39f.
223 A . S ch w eitze r , The Mysticism o f Paul the Apostle, p. 125, co n sid ers  that G al. 2 :19 , 20 sh o w s that for 

Paul the C h ris t ia n  ‘ is o n ly  a fo rm  o f  m a n ife sta tio n  o f  the p erso n a lity  o f  Je su s  C h r is t ’ . H e  sp eak s o f  the 

‘co rp o re ity  o f  C h r is t ’ . T h is  b r in g s  o u t a p o s itiv e  co n tr ib u tio n  o f  the p a ssa g e , b u t S c h w e itz e r ’s p u rp o se  is 

to co n trast P a u l’s m y stic ism  w ith  H e llen istic  m y stic ism .
224 E . L o h se , Colossians and Philemon (E n g . trans. Hermeneia, 1971, fro n . KEK, 1968), p. 76, takes th is in 

the sen se  ‘C h r is t  a m o n g  y o u ’ (as p reach ed  in the m id st  o f  the co m m u n ity ) . R . P. M artin , Colossians: The 
Church’s Lord and the Christian’s Liberty, p . 65, in terprets it o f  C h r is t ’s p resen ce  a m o n g  the G en tile s. See 

a lso  M a rt in ’s Colossians and Philemon (N C B , 1974), p. 72, w h ere  he su g g e s t s  a trace  o f  P a u l’s seco n d  A d a m  
teach in g . W . H e n d rik sen , Colossians and Philemon (1971), p. 89, th in k s the p h rase  p o in ts  to  the eq u ality  o f  
G en tiles an d  J e w s  in that C h r is t  w as in th em  b o th . C . F. D . M o u le , Colossians and Philemon, p. 85, is 
co n ten t to  see  ‘a m o n g  y o u ’ as at least a v e ry  p lau sib le  a ltern ativ e  to  ‘w ith in  y o u ’ .
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epistles. He says to the Romans, ‘You are not in the flesh, you are in the 
Spirit, if the Spirit of God really dwells in you’ (Rom. 8:9). This antithesis 
between ‘in the flesh’ and ‘in the Spirit’, which is characteristic of Paul, is 
important for a right understanding of the indwelling Spirit. It implies an 
altogether different principle of living.223 * 225 In some sense the Spirit of God 
takes possession of the believer, who becomes a temple of the Spirit 
(1 Cor. 3:16; 6:19). The presence of the Spirit within us is regarded as a 
guarantee of our position (2 Cor. 1:22, 5:5). It is the Spirit also who 
convinces the believer of his sonship (Rom. 8:16). Paul even connects up 
the indwelling Spirit with the conviction that he makes right judgments 
(1 Cor. 7:40).226

The apostle never makes any significant distinction between the function 
of Christ and of the Spirit within the believer. The indwelling Christ is 
possible only through the indwelling Spirit. It must be noted also that 
when Paul speaks of the indwelling Christ, he means no-one other than 
the risen Jesus. No explanation of the ‘Christ in you’ idea which sidetracks 
the essential continuity between the historical Jesus and the indwelling 
Christ does justice to Paul’s theological thinking. At the same time no-one 
supposes that it is easy to attach precise meaning to Paul’s ‘indwelling’ 
terminology.

Some explain the concept from a mystical point of view, supposing that 
in some way Christ’s indwelling in man means that man is taken up to a 
higher level of existence. Man’s life, in short, becomes infused with God’s 
life. Pushed to its limits this amounts to the deification of man. So long as 
we are content to believe that Paul meant his readers to conclude that when 
he spoke of Christ within us, he was thinking of the infusion of an imper
sonal, although divine, principle of life which takes possession of us, this 
mystical point of view is tenable.227 It takes seriously the ‘indwelling’ 
concept. But does it do justice to Paul? Its fundamental weakness is in its 
depersonalizing of the indwelling Christ, who becomes no more than a 
deifying infusion.228 So many of the references in Paul’s letters lose much 
of their force if the personal emphasis is denied. He never says that an 
effusion of divine life dwells in us, but only that Jesus Christ, or the Holy 
Spirit dwells in us. Another weakness of this mystical interpretation is its 
basic assumption that man already possesses the same kind of nature as

223 F. J .  L een h ard t, Romans, p . 207 , takes en here as in stru m en ta l and n ot lo c ativ e , and  dec lares that the

ph rase  here in d icates ‘a w a y  o f  life ’ .
226 P au l is sp e a k in g  a b o u t a p erso n al o p in io n  here. B u t  as J .  H e rin g , t Corinthians, p . 65 , n o te s he d o es

not cla im  to  sp eak  in C h r is t ’s n am e, n o r  b y  v ir tu e  o f  his ap o stle sh ip , b u t b ecau se  he has the S p irit.
227 E . L . M asca ll, Christ, the Christian and the Church, p p . 7 7 ff ., th in k s o f  the C h ris t ian  as a p erso n  w h o  

has been  reb o rn  b y  a real in c o rp o ra tio n  o f  h is o r her h u m an  n atu re  in to  the h u m an  n atu re  o f  the in carn ate  

W ord . B u t  his e x p o sit io n  is th eo lo g ica l rath er than ex ege tica l.
228 A s im ila r  v iew  w as earlier e x p re sse d  b y  the C a th o lic  w riter , M . J .  Sch eeb en , E n g . tran s. Nature and 

Grace (1954), fro m  the G e rm a n  Natur und Gnade (1861, 41949).
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God, i.e. it assumes a doctrine of man which is inadequate.
It is not surprising that other Pauline interpreters have understood the 

‘indwelling’ passages in a different way, regarding Paul as less a mystic and 
more a man of action. Instead of supposing a fundamental change in man’s 
nature to something akin to deification, an alternate view insists that Paul 
was thinking of an objective Christ: outside ourselves, he accomplished a 
complete and sacrificial act for us on the cross, which has now become 
meaningful to us through faith. There is almost, in this view, an identifi
cation of the indwelling Christ with faith.229 As God accepts Christ, so he 
accepts the believer. According to this interpretation Christ is always ex
pressing his presence in the believer through action, rather than through 
some mystical diffusion. Whenever the believer actively obeys, this is 
considered to be tantamount to Christ indwelling him. Christian life is 
then seen as co-action with Christ.230 It may be objected that this view does 
not do justice to Paul’s concept o f ‘Christ in us’, and the criticism deserves 
to be taken seriously. It is to be commended in retaining to the full the 
actual presence within of a personal Christ, but it does not explain what 
Paul meant by ‘Christ in us’.

Another view which mediates between the two ideas expressed above is 
that which sees the indwelling Christ expressed in terms of spiritual 
power.231 In other words, the indwelling Christ is seen as the indwelling 
Spirit who always acts dynamically in power. Paul’s view of the gospel 
certainly concentrated on its power (Rom. 1:16).232 The Christian’s motive 
power comes directly from God (Eph. 3:20). This suggests that the in
dwelling Christ results in powerful living.God’s power in Christ becomes 
at once available. Wherever the Spirit of God is manifesting his activity in 
powerful lives, it is an evidence that Christ dwells within. This becomes 
intelligible if the Spirit is identified with Christ, but the problem here is to 
retain the real person of Christ without his becoming spiritized as in 
mysticism.

In the final analysis it must be admitted that there is no way of being 
sure what Paul meant by the indwelling Christ, but he shows no con
sciousness of any difficulties his readers might find in grappling with the 
idea. He assumes that they would at once instinctively grasp the significance 
of the ‘Christ in you’ concept for the new life. It would convey the idea 
that all life should henceforth be Christ-centred, and Paul’s readers would 
recognize that this was possible only through the powerful operation of
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229 C f  the d isc u ss io n  o f  faith  b y  E . B ru n n e r , The Christian Doctrine o f the Church, Faith, and the Consum
mation (1962), p p . 174f.

230 Cf. a lso  K . B a rth , Church Dogmatics, IV  3, p p . 543ff.
231 S o  S m e d e s , All Things Made New, pp . 176ff.
232 W. L iith i, The Letter to the Romans, (E n g . tran s. 1961), p. 11, p o in ts  o u t that g o sp e l as p o w e r  d o es 

n ot try  to  c o m p e te  w ith  the p o w e rs  o f  th is w o rld . It is su p e r io r  to all o th ers.
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the Spirit. Far from being deified, the believer has been placed in a position 
of continual dependence on a source of power totally beyond his own 
resources.
INTO CHRIST
It is not surprising to find in Paul’s writings the idea of ‘into (eis) Christ’ 
appearing alongside ‘in (en) Christ.’ It occurs in Romans 6:3 in the expres
sion ‘baptized into Christ’, which seems to mean that baptism inaugurated 
us into a condition in which we now become ‘in Christ’. In this case there 
is no essential distinction between the two expressions with regard to new 
life in Christ.233 There is also in this passage a close relationship between 
‘in Christ’ and ‘with Christ’. If these latter expressions both contain within 
them a corporate concept, then ‘into Christ’ means more than admittance 
into the Christian body, and must include some sense of identification with 
the personality of Christ himself. This comes out more clearly in Galatians 
3:27, where baptism into Christ is linked with the annulment of social, 
racial and sexual discrimination. Again in this passage ‘into Christ’ appears 
alongside ‘in Christ’ and there is no clear distinction between them. The 
emphasis on all in Christ Jesus being ‘one man’ underlies the corporate 
nature of the ‘into Christ’ formula.

The idea of baptism into Christ also occurs in 1 Corinthians 12:13, 
although ‘into Christ’ is represented by the ‘into one body’ formula. In this 
case it is explicit that Spirit-baptism is the point of entry into the body. 
The body, moreover, represents the church of Christ as a corporate whole, 
and the local force of ‘into’ (eis) must be given full weight. The enigmatic 
statement in 1 Corinthians 10:2 about ‘our fathers’ being all ‘baptized into 
Moses’ has been variously understood. Since ‘into Moses’ is intended as a 
comparison with ‘into Christ’ some regard it as meaning no more than 
becoming a follower of Moses. The parallel Christian formula would 
therefore be equivalent to ‘in the name of Christ’.234 On the other hand, 
some exegetes regard the ‘into Moses’ formula as being abnormal and 
modelled on the Christian side of incorporation into Christ.235

It must be noted that the connection of the ‘into Christ’ idea with baptism 
gives no warrant for attaching any magical significance to baptism divorced 
from faith, for there is no evidence that Paul thought in such terms. Indeed, 
his insistence on the Spirit’s part in this initiation is sufficient to show that 
faith is necessary, for faith and the operation of the Spirit in the individual 
are inseparably connected.

233 F o r  a carefu l a sse ssm e n t  o f  the ev id en ce  on  this fo rm u la , cf. E . B e st , One Body in Christ (1965), pp. 
65 ff.

234 Cf. G . R . B e a s le y -M u rra y , Baptism in the Sew  Testament, pp. 128f.
233 C f  E . B e st , op. cit., p p . 71ff. Cf. a lso  C . F. D . M o u le , Colossians and Philemon, p p . 3 8 f.; C . K . 

B arre tt, From First Adam to Last (1962), pp . 49f.
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PUTTING OFF AND PUTTING ON
In one sense the process of discarding the old life and embracing the new 
life comes under the subject of sanctification, which is examined in the 
next section, but certain aspects of it belong properly to the subject of the 
new life. This is especially true of the idea of putting on Christ which 
occurs twice in Paul’s epistles (Rom. 13:14; Gal. 3:27). We need to consider 
in what ways ‘putting on Christ’ relates to being ‘in Christ’ and Christ 
being in us.

In Romans 13:14 it is clear that putting on Christ is the antithesis to 
being dominated by the flesh and its desires. It amounts to putting on a 
whole new way of life, conducting oneself in a manner consonant with 
Christ.236 In this case ‘putting on Christ’ has no mystic connotation and 
may be regarded as a metaphorical way of speaking of the adoption of 
Christian principles of living. The Galatians 3:27 passage, however, has 
further implications, since it is connected with Christian baptism (‘For as 
many of you as were baptized into Christ have put on Christ’). The 
symbolism is of the newly baptized wrapping themselves with a new robe, 
Christ. Again, however, the idea of the new life is meant to be in marked 
contrast to the old life. There is a clear connection between this idea and 
that of being baptized ‘into Christ’ (cf. Rom. 6:3).237 It is almost as if the 
baptized person enters into a new sphere, which may symbolically be 
likened to being clothed with Christ.

The apostle uses the ‘putting-on’ metaphor in other ways. He speaks of 
the Christian putting on armour (Rom. 13:12; Eph. 6:10), or immortality 
or incorruption (1 Cor. 15:53-54), all of which suggest a new approach or 
condition. In the light of this, we note the classic passage in which Paul 
speaks of putting on the new nature, or new man (Eph. 4:24). This idea 
did not involve for Paul the superimposing of the new man upon the old, 
but a radical transformation.238 It is linked with a renewal of the mind. Its 
pattern is nothing short of ‘the likeness of God’ and is expressed in terms 
of righteousness and holiness, terms which are wholly inapplicable to the 
old nature. In Colossians 3:12 the putting on process involves the addition 
of virtues like compassion, kindness, meekness, patience and above all 
love.

The question arises whether Paul is here thinking of the enhancement of 
natural qualities or the endowment of the believer with specifically Chris
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236 F o r a su rv e y  o f  p o ss ib le  para lle ls to  P a u l’ s ‘p u ttin g  o n ’ and ‘p u ttin g  o fF  la n g u a g e , cf. P. W . van  der 

H o rst , ‘O b se r v a tio n s  on  a P au lin e e x p r e ss io n ’ , N T S  19, 1973, pp . 181 fT. H e  su g g e s t s  P au l m ay  have 
d eriv ed  it fro m  a cu rren t p h ilo so p h ica l u sa g e  to  d en o te  tran sitio n  fro m  an u n en lig h ten ed  to  an en ligh ten ed  

state.
237 W . F. F le m in g to n , The New Testament Doctrine o f Baptism, pp. 5 7 f . , d isc u sse s  the para lle ls w ith  the 

in itiation  p ro c e d u re s  in the m y ste ry  re lig io n s.
238 E . B e st , op. cit., pp . 6 7 f . , m e n tio n s, b u t d o es not fav o u r , the v iew  that the new  m an  =  C h ris t .
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tian qualities previously not experienced, which need to be accepted as a 
new norm for Christian living. The latter is more likely, since it better fits 
the ‘putting on’ metaphor. In Christ, the believer is called on to embrace 
virtues which must now be regarded as normal. Before a person is in 
Christ he may certainly perform acts of compassion, but in Christ com
passion (and the other virtues) become a permanent attitude of mind.

Paul cannot conceive of ‘putting on’ a new nature without stressing the 
need to ‘put off the old. There is a negative side as well as a positive.239 
The one is as important as the other. The negative side in fact highlights 
the radical aspect of the new nature. There are three main passages of this 
kind. In Romans 13:12 the readers are exhorted to cast off the works of 
darkness and to put on the armour of light, which suggests that the casting 
off and putting on are simultaneous, the one being the obverse side of the 
other. Light and darkness are mutually exclusive. The Christian life in
volves turning one’s back on works which before had seemed perfectly 
natural.240

In Colossians 3:5ff. Paul gives a list of vices which the Christians are 
exhorted to put to death. The list includes sins of the mind like impurity, 
evil desire and covetousness. To put these to death means again a radical 
approach to one’s mental state. It involves no less than a moral revolution. 
The old nature with its practices must be resolutely put away. But is Paul 
suggesting that each person must put off the old nature before he can hope 
to put on the new? This would impose an intolerable burden on the 
individual and would smack too much of works to be a plausible under
standing of Paul’s thought. The only reasonable interpretation is to suppose 
that ‘putting off and ‘putting on’ are opposing sides of one action. It is 
only when the new nature is embraced that the old nature can be put to 
death.241 The apostle gives no indication that this putting off is a once-for- 
all operation except in an ideal sense242 (cf. Col. 3:9f. where the putting off 
appears as a past act, and possibly Eph. 4:22f,. where the putting off could 
refer to a past event rather than a command). It is rather a process, in short, 
the process of sanctification.

239 W . H e n d rik sen , Ephesians, p. 215 , in o rd e r  to  s tre ss  the n ece ssity  fo r  b oth  p o sitiv e  and  n ega tiv e  

asp ects  u ses the in te re stin g  illu stra tio n  o f  the u se le ssn ess  o f  o n e sc isso rb la d e . P aul d o es n o t su g g e s t  that the 

p u ttin g  o f f  m u st  be co m p le te  b e fo re  the p u ttin g  on  is p o ss ib le . A s in so  m an y  NT p a ssa g e s  there is an 

in escap ab le  ten sio n .

240 A c c o rd in g  to  R . A . H a rrisv ille , The Concept o f Newness in the New Testament, p. 75, the ‘o ld ’ m an  is 

n o n -e sc h a to lo g ica l m an , ‘ m an  as he live s in re lation  to  a se e m in g ly  u n ch an g in g  w o r ld ’ . H a rrisv ille  sees the 

new  elem en t in P a u l’ s a p p ro a c h , as co m p a re d  w ith  co n te m p o ra ry  G reek  and Je w ish  v ie w s, to  be  the go a l 

to w a rd s  w h ich  m an  m o v e s . T h e  n ew  m an  is the e sc h a to lo g ic a l m an .

241 J .  B . L ig h tfo o t, Colossians and Philemon (91890) sp e ak s  o f  each p erso n  h a v in g  a tw o - fo ld  m o ra l 

p erso n ality .
242 It co u ld , o f  co u rse , be a rg u e d  that a d ec isiv e  act is b e in g  e n v isa g e d  in w h ich  the o ld  m an  is ‘pu t o f f  

as the p rin cip le  o f  life. H a rrisv ille , op. cit., pp . 8 3 f . , is s tro n g ly  critical o f  the v iew  that the n ew  m an  and 
the o ld  m an  e x ist  sid e  b y  sid e , on  the g ro u n d s  that P au l c o m m a n d s the read ers to  p u t o f f  the o ld  m an  

ab so lu te ly .
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New Life in Christ 
H ebrews

The parallel passage in Ephesians 4:22ff. similarly urges a putting away 
of the old nature and the former manner of life. Samples are given like 
falsehood, anger, theft, idleness, wrong speaking; an interesting mixture 
of attitudes and actions. This implies that such things do not belong to the 
new nature, but are alien to it. One interesting feature is the warning 
against grieving the Spirit of God (Eph. 4:30), which implies that those 
who possess the new nature, and yet continue to manifest the vices men
tioned, would be grieving the Spirit. It is only through the indwelling 
Spirit that the new nature is possible. Consequently those who possess the 
new nature must be sensitive to the dictates of the Spirit in their approach 
to the old.
H ebrew s
In Hebrews there is surprisingly little evidence of any idea of union with 
or in Christ. Instead the approach is almost wholly objective, concerned 
with what Christ has done and is still doing ‘for us’ rather than ‘in us’. 
Indeed, in this area of thought there is a marked distinction between this 
author and Paul. In Hebrews 3:14 he speaks of Christians (i.e. those who 
hold their first confidence to the end) as sharing in or being ‘partakers’ 
(metachoi) with Christ (or of Christ). There is debate over whether this 
expression is to be understood in the same sense as Paul’s ‘in Christ’. The 
context shows a close relationship between Christ and his people.243 He
brews 3:6 states: ‘we are his house’, i.e. in a possessive sense. It fits the 
context best, therefore, if we understand 3:14 in the sense of our being 
‘confederate with’ Christ (as metachoi with the genitive bears this meaning 
in both l x x  and koine Greek).244

While we draw a distinction, therefore, between Paul and Hebrews, this 
does not mean that there is any antithesis between them. It is sufficient to 
suppose that each writer is concerning himself with a different problem. 
In concentrating on man’s approach to God, Hebrews sees the main im
portance in the worshipper having an advocate with God with whom he 
can be closely identified. The same term, metachoi, occurs again in Hebrews 
6:4, where those who have tasted the heavenly gift are said to be ‘partakers 
of the Holy Spirit’ (again with the genitive). It is a remarkable expression 
and bears some resemblance to Paul’s ‘in the Spirit’, but again without 
mystical connotation. It is almost as if it stands for those who possess the 
Spirit and are possessed by the Spirit. The only other statement which 
approximates to Paul’s indwelling idea is the concluding prayer that God 
would equip the readers, working in them what is well pleasing to him

243 H . W . M o n te fio re , Hebrews, p. 78, c o n sid ers  that the u se  o f  metachoi in H eb . 3 :1 4  is n ot in the P au lin e 
sen se  o f  sh arin g  in C h r is t , b u t as the S o n  a m o n g  his b ro th ers. H e  is g iv in g  the w o rd  a d ifferen t sen se  fro m  

its o ccu rren ces in H e b . 3:1 an d  6 :4 .
244 Cf. M o u lto n  an d  M illig a n , V G T  (1930), p. 405 . Cf. a lso  F. F. B ru c e , Hebrews, p. 68, w h o  th in ks that 

sh arin g  o f  the h e av en ly  k in g d o m  is in m in d .
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through Jesus Christ (Heb. 13:21).245 But the emphasis in this case is on 
the activity rather than on the indwelling.
T he rest o f  the N ew  T estam en t
In the Petrine epistles, the ‘in Christ’ formula in the Pauline sense is lacking, 
although the concluding greeting refers to ‘all of you that are in Christ’ 
(1 Pet. 5:14). The only other occurrences of the form of words are in 
1 Peter 5:10, where Peter speaks of the eternal glory to which we are called 
‘in Christ’ (where the formula is instrumental), and in 1 Peter 3:16, which 
refers to those ‘who revile your good behaviour in Christ’ (where it vir
tually means ‘Christian’ but with added dimension).246

There is no expression in 2 Peter which suggests an indwelling in Christ 
or Christ dwelling in us. We have already noted (p. 636) that some have 
seen 2 Peter 1:4 as being derived from the Greek idea of absorption into 
the deity. But the idea of the deification of man is not supported anywhere 
else in 2 Peter, nor is it found in the n t  elsewhere. It is very different from 
Paul’s concept of ‘Christ in us’ where there is no suggestion of deification 
through identification. In the 2 Peter passage, sharing the divine nature 
stands in antithesis to the corruption in the world. This seems, therefore, 
to be a way of saying that the believer no longer shares the world’s 
corruption, but shares a new nature derived from God. It is more reasonable 
to suppose that 2 Peter uses a pagan catch-word and then transforms it into 
a meaningful concept within the Christian framework. Jude 1 has the 
expression ‘beloved in God . . . and kept for Jesus Christ’, but this does 
not refer to mystical union. In Revelation also this concept finds no explicit 
mention, although throughout the book Christ is closely identified with 
his people. Nevertheless the idea of incorporation of believers in Christ is 
absent.

It will be seen from this survey that abiding in Christ or being in him 
is almost exclusively confined to the Johannine and Pauline literature. Since 
these contain the most profound theological reflection, it is not surprising 
that the idea of union with Christ figures so prominently. It provides the 
key to the understanding of the early Christian approach to sanctification, 
which is next to be considered.

In these epistles there are traces of the Pauline idea of putting off. 
Hebrews sets out things to avoid, although it does not spell them out in 
specific moral details. The quest for perfection (see the next section) implies
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243 T h is  sta te m en t in H eb . 13:21 co u ld  be co m p a re d  w ith  P a u l’s id eas in Phil. 2 :1 2 f. an d  E p h . 2 :10 . C f  
P. E . H u g h e s , Hebrews p. 591.

246 H . B a lz  and  W . S ch räg e , Die ,Katholischen’ Briefe, (1973), p. 100, n ote  that the C h ris t ian  w ay  o f  life 
is g ro u n d e d  ‘ in C h r is t ’ , w h ich  in tro d u ces m o re  con ten t than the ad je c tiv e  ‘C h r is t ia n ’ w o u ld  d o . J .  N . D . 
K e lly , Peter and Jude, p. 145, g o e s  as far as to  cla im  that the e x p re ss io n  in 1 Pet. 3 :1 6  b e tray s the im p ac t 
o f  P au lin e th e o lo g y . Cf. a lso  E . B e st , 1 Peter, p. 134.
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an existing imperfection. The spiritual athlete must ‘lay aside every weight 
and the sin which clings so closely’ (Heb. 12:1). The same idea o f ‘putting 
off also occurs in James 1:21: ‘Therefore put away all filthiness and rank 
growth of wickedness’. Peter gives a warning that Christians should no 
longer live ‘by human passions, but by the will of God’ (1 Pet. 4:2), and 
then follows a list of vices which are no longer permissible.

We may also note that the ‘putting on’ idea is found in Revelation 6:11 
where the saints crying for vengeance are given a white robe; the same 
applies to the Bride in 19:8. In these cases the ‘putting on’ has no corre
sponding ‘putting off, but this is implied rather than stated.

S an ctifica tion  and P erfec tion
The synoptic gospels

SA N C T IFIC A T IO N  A N D  P E R F E C T IO N
We have so far considered initiation into the Christian life, the nature of 
grace and the principles of the new life in their personal and corporate 
aspects. We need next to discuss the Christian ideal and its practical effects. 
We shall concern ourselves with the n t  view of perfection to discover 
whether the fullest expression of the ideal is possible in this life. It would 
be valuable at first to explain the terminology. The n t  is more concerned 
with the process of sanctifying or of becoming sanctified than with debating 
the nature of sanctification. When we use the latter word for the sake of 
convenience, it must not be supposed that the dynamic side of the idea is 
being neglected. We shall arrive at a true understanding of n t  teaching 
only if we refuse to fossilize the concept. We shall find good reason to 
suppose that the n t  evidence supports a process rather than a once-for-all 
happening. The same applies to the concept of perfection. We shall have 
to consider, in view of this, whether the n t  teaches the possibility of 
achieving sinless perfection. The word hagiazd (to sanctify) means ‘to set 
apart for a holy purpose’ and is used in biblical Greek of both things and 
persons. The word teleiod (to perfect) has two main meanings, ‘to bring to 
completion, or maturity’, and ‘to finish, accomplish’. It will be necessary 
to give careful consideration to the precise meaning in those passages which 
will be cited, in order to ensure that exegesis determines doctrine and not 
vice versa.

T he synoptic  gospels
It is clear from even a cursory reading of these gospels that Jesus frequently 
dealt with moral questions and attached considerable importance to them. 
At the same time there was no systematic discussion of ethical principles, 
no definition of the ‘good’. Indeed, Jesus reflects no interest in ethics as an 
end in itself. It is seen wholly as an aspect of the religious life. It has been 
said that the ethical teaching presented in the synoptic gospels is not unique,
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since most of the injunctions can be paralleled among rabbinical writers.247 
But although the form of wording may be comparable, it is the power 
inherent in the teaching which distinguishes Jesus from all his contempor
aries. It will be our purpose here to examine in what sense Jesus may be 
said to have expected people to reach the ideal he set before them.

Certain qualities are expected from the followers of Jesus like meekness, 
humility, compassion, purity (Mt. 5:5-8), a forgiving spirit, love for ene
mies (Mt. 18:21ff.; 5:44). These qualities are not natural to man and require 
a radical change. Humility, for instance, was not regarded as a virtue either 
among Jews or Greeks.248 Indeed, among the Greeks it was regarded as a 
sign of weakness, and was treated with contempt. Jesus gives no indication 
that he expected such virtues to be in evidence immediately, but he did not 
hesitate to set out the ideal. Over against the positive side, he set a list of 
vices to be renounced, such as hypocrisy, retaliation and censoriousness 
(Mt. 6:5ff.; 23:2ff.; Lk. 6:29ff; Mt. 7:Iff.). He made much of the fact that 
what defiles a man is what comes from within, not what comes from 
without (Mk. 7:15).249 In other words, the sanctifying process is concerned 
primarily with attitudes of mind rather than actions. This is supplemented 
by the view that right action will follow from right thought. Some of the 
demands of Jesus are so far-reaching as to appear impossible, like bearing 
a cross (Mk. 8:34), or accepting a cup of suffering (Mk. 10:38). The radical 
nature of the challenges issued by Jesus shows the revolutionary character 
of the process of sanctification.

One of the most far-reaching statements on the Christian ideal made by 
Jesus is in Matthew 5:48, ‘You, therefore, must be perfect, as your heavenly 
Father is perfect’.230 This concept of perfection has the highest possible 
pattern, nothing less than the perfection of God himself.251 Such an ideal 
required the authority of Jesus himself to sound authentic. Some, however, 
shy away from regarding the Matthew statement as authentic to Jesus and 
prefer the Lucan parallel which has ‘be merciful’ instead o f ‘be perfect’ (Lk.

24/ C f  C . G . M o n te fio re , The Synoptic Gospels (1909); idem, Rabbinic Literature and Gospel Teachings 
(1930).

248 Cf. W . G ru n d m a n n , tapeinos, T N D T  1, pp . I f . ,  w h o  g iv e s  e x a m p le s  o f  the w o rd  b e in g  u sed  

d isp a ra g in g ly . Cf. R . L e iv e sta d , “ Tapeinos-Tapeinophron, X o vT  8, 1966, pp . 3 6 -4 7 , d isa g re e s  w ith  

G r u n d m a n n ’s v iew  that the p ro fan e  u sa g e  d iffered  fro m  Je w ish  an d  C h ris t ia n  u sage .

249 T h is  sta te m en t is n o t to  be u n d e rsto o d  as su g g e s t in g  that the in w ard  sp ir itu a l life o f  m an  is su p er io r  

to his b o d ily  life, b u t rath er as d ra w in g  atten tio n  to  the so u rce  o f  the g rea te st  d an g er . Cf. H . A n d e rso n , 

Mark, ( .V C B , 1976), p p . 186f.
230 G . B arth  in Tradition and Interpretation in Matthew (G . B o r n k a m m , G . B arth , H . J .  H e ld , E n g . trans. 

1960), p. 96, re g a rd s  the teleios in th is v erse  as a M atth ean  in sertio n . H e  re fers to  the th eo ry  that a su p er io r  

g r o u p  o f  teleioi a ccep ted  co m p le te  p o v e r ty , as d istin c t fro m  th o se  w h o  w ere  n ot teleioi. B u t  B a rth , r igh tly  

re jects su ch  a n o tio n , b ec au se  it in v o lv e s  a tw o - lev e l m o ra lity .

251 S o m e  restrict the ap p lica tio n  o f  the p erfectio n  p rin cip le  to  the in ju n ctio n s o c c u rr in g  im m e d ia te ly  
b efo re , i.e. e sp ecia lly  in lo v e  to w a rd s  en em ies. H . W ind isch , The Meaning of the Sermon on the Mount (E n g . 
tran s. 1937), p. 84, h o w e v e r , c o n sid ers  it to  be  a re g u la tiv e  p rin cip le  w h ich  a llo w s fo r  o th er ap p lica tio n s.
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6:36).252 There are no good reasons why both should not have had some 
basis in Jesus’ thought, but even if we must choose between them, it is by 
no means certain that Matthew’s form must be rejected. No-one would 
deny that perfection is a more difficult ideal than showing mercy. It is 
unconvincing to suppose that either Matthew or some community created 
so hard a saying. If we accept its authentic character, we are bound to see 
in it an aim to bring the purpose of God for man to its final fulfilment.

The word used (teleios) strictly means complete.253 Moreover, this saying 
appears in a context which speaks about love, and it is possible that the 
perfection in mind is primarily the perfection of love.254 Perfection is the 
characteristic of the nature of God. It should be noted that the only other 
occasion when Jesus spoke of perfection was to the young ruler when he 
told him that to be perfect he needed to sell his possessions and give to the 
poor (Mt. 19:21), where the meaning o f ‘perfect’ seems to be ‘complete’.

There are ample indications in the synoptic gospels that the ideal set 
before people was unattainable, consisting rather of a goal to be fulfilled 
in the future. The beatitudes, according to many interpreters, but not all, 
focus on eschatological rewards (cf. Mt. 5:3-10). The great commandment 
is all-embracing in its demand for love to God and to one’s neighbour 
(Mk. 12:29-31). The pursuit of the ideal will never be understood unless 
some element of the impossible is recognized in Jesus’ demands. No man 
who considers himself to have attained perfection already has a right un
derstanding of perfection (see the note on sinless perfection pp. 670f.). 
Neither is anyone who claims to have arrived at a state of complete love 
likely to have done so.
T he Jo han n in e  lite ra tu re
There is more evidence on our present theme in John’s gospel than in the 
synoptic gospels and this is supplemented especially by 1 John. Jesus expects 
his disciples to obey his commandments (Jn. 14:15). This is a condition of 
being his friends (philoi, Jn. 15:14). Life with him involves conformity to

S an ctifica tion  and P erfection
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252 C f  T . W . M a n so n  (w ith  C . J .  W righ t, H . D . A . M a jo r ) , The Mission and Message o f Jesus (1940), 

p. 347 ; R . N . F lew , The Idea of Perfection in Christian Theology (1934), p. 4.

253 R . V . G . T a sk e r , Matthew, p. 70, th in k s that b ecau se  p erfectio n  is im p o ss ib le  fo r  m an  the w o rd  teleios 
can not here m ean  p erfectio n . H e  fo llo w s C . C . T o r r e y  in d e r iv in g  a m e an in g  ‘a ll- in c lu d in g ’ fro m  a p o ss ib le  

aram aic  o r ig in a l. B u t  th is is n ot the u su a l m e an in g  o f  teleios in the NT. M o re o v e r , p e rfectio n  is no  m o re  

o u t-o f-re ach  than  a G o d - lik e  h o lin ess w h ich  is en jo in ed  in b o th  the o t  and  the NT. E . S ch w eize r, Matthew, 
p. 135, su g g e s t s  that the w o rd s  here refer to  d e v o t io n  to  G o d , bu t th is im p o rts  an idea in to  teleios w hich  

is n ot im m e d ia te ly  ap p a ren t. D . H ill, Matthew, p. 131, c o n sid ers  that ‘ the e m p h a sis  is n ot on  flaw le ss  m o ra l 
ch aracter, b u t on  w h o le -h ea rted  d e v o tio n  to  the im ita tio n  o f  G o d ’ . C f  B . R ig a u x , ‘R ev e la tio n  des M y ste re s  

et P erfec tio n  a Q u m r a n  et d an s le N o u v e a u  T e s ta m e n t ’ , N T S  4, 1958, p p . 2 3 7 -2 6 2 , e sp ecia lly  on  the 
Q u m ra n  b a c k g ro u n d .

254 W . H e n d rik sen , Matthew, p p . 3 1 7 f ., sees ‘ p e r fe c tio n ’ in th is co n tex t  sp ec ifica lly  in the lo v e  w hich  the 
Father sh o w s  to  all. T h e  w o rd  fo r  ‘p e r fe c t ’ here p ro p e r ly  m ean s ‘fu ll-g ro w n , c o m p le te ’ and  p o in ts  to  that 
m o ra l and  sp ir itu a l m a tu r ity  w h ich  is seen  par excellence in G o d  the Father.
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THE CHRISTIAN LIFE
his thought, not as an optional extra, but as an obligation. Moreover, Jesus 
sums up his demands on his disciples in one commandment, ‘a new 
commandment’, which requires them to love others as he has loved them 
(Jn. 13:34; 15:12). As in the synoptics, Jesus sets out his own and his 
Father’s example as the pattern for his disciples. The radical nature of this 
demand is seen in the comment that the greatest love is the love of a man 
who gives everything, including life itself, for his friend (Jn. 15:13), which 
is not only a commentary on the love of Jesus in his passion, but also on 
the Christian ideal.

The theme of love is particularly characteristic of the Johannine literature. 
As a desirable Christian virtue it has its roots in God’s love for his Son. All 
things are delivered into the hands of the Son because of the Father’s love 
(Jn. 3:35).255 What the Father designs is revealed to the Son on account of 
his love (Jn. 5:20). The Father’s love is bound up in the self-giving of the 
Son (Jn. 10:17; cf. 3:16; 1 Jn. 4:10). Moreover, the Father’s love for the Son 
is the pattern for the Son’s love for his people (Jn. 15:9). This love of the 
Father for the Son is timeless (‘before the foundation of the world’, Jn. 
17:24). Not only is God’s love mentioned, but the love of Christ for his 
people is often stressed (Jn. 13:1; 15:9, 12). In John 21:15ff., Jesus challenges 
Peter three times about his love for himself. On many occasions he pointed 
out that love for himself was to be a motive for ethical behaviour (cf. Jn. 
8:42; 14:21 f ; 14:28; 16:27). There can be no doubt that the new life as Jesus 
conceived it centred on love.

So far we have drawn attention mainly to the personal element. But the 
community aspect is also strong. Love for God and for Jesus Christ must 
spread to love for others. The enshrinement of this idea in the ‘new 
commandment’ has already been mentioned above, but the idea is strongly 
stressed in John 15:17 which states, ‘This I command you, to love one 
another’. It is probable that the commandment to love is to be taken in the 
sense that love sums up all the other instruction which Jesus had just 
given.233 * * 236

John’s gospel not only sets out love as an ideal in the process of sancti
fication, but presents Jesus as sanctifying himself (Jn. 17:19). The same 
word (hagiazd) is used for Jesus as is used for his disciples (Jn. 17:17), but 
it must clearly bear a different, although kindred, meaning. When Jesus 
said, ‘for their sake I consecrate myself (hagiazd), that they also may be 
consecrated in truth’ (Jn. 17:19), he could not have meant ‘to become holy’, 
but ‘to set himself apart for a holy task’; hence ‘consecrate’ is a better 
rendering than ‘sanctify’. Nevertheless there is clearly intended to be a link

233 C . H . D o d d , Interpretation of the Fourth Gospel, p. 195, sees a co n n ectio n  b etw een  the F a th e r ’s lo v e  for
the S o n , and the idea o f  the S o n  in the F ath er and the F ath er in the S o n  in e stab lish in g  ‘a c o m m u n ity  o f
life betw een  Father and S o n ’ .

236 Cf. L. M o rr is , John, pp . 677f.
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between the consecration of Christ to the task of fulfilling his mission, and 
that involved in the work of his disciples.257 The latter are expected to be 
as devoted to the task of fulfilment as Christ himself.

Another expression of the ideal in John is purification (Jn. 15:2). The 
quest for purity shows the marked distinction between the new life and 
the old. In fact, in the allegory of the vine, the purging out of the old 
promotes greater growth. As elsewhere in the n t  the negative is linked 
with the positive; the purifying of the life from impurities is linked to the 
development of a holier life.

Especially noteworthy is the emphasis in John’s gospel on the work of 
the Holy Spirit in the life of the believer. This evidence has already been 
surveyed in considering the person and work of the Spirit (see pp. 526fifi). 
All that is needed here is to draw attention to those passages which em
phasize the indispensability of the Spirit in achieving the ideal. The work 
of the Spirit in the giving of new life is basic in John’s account of Jesus’ 
teaching. Nicodemus was told of the need for rebirth through the Spirit 
(Jn. 3:3, 5, see section on regeneration pp. 585fi). The germ of new life does 
not come from the flesh, but from the Spirit (Jn. 6:63). Moreover man 
cannot control it, for God gives his Spirit unstintingly (Jn. 3:34). In the 
farewell discourses, Jesus promises the Spirit as teacher (Jn. 14:26), guide 
(Jn. 16:13), witness (Jn. 15:26) and convicter of the world (Jn. 16:7ffi). The 
assumption throughout is that the new life is to be life in the Spirit. It is 
not a matter of self-effort, but of complete reliance on the Spirit. This 
aspect of sanctification receives fuller treatment in the Pauline epistles.

Many of the themes mentioned above recur in the Johannine epistles. 
The love motive is succinctly summed up in the statement that God is love 
(1 Jn. 4:8, 16).258 Moreover, man’s love for God comes more to the fore 
in the epistles than in the gospel as a motive for the Christian life. The 
keeping of God’s word leads to people being ‘perfected’ in love for God 
(1 Jn. 2:5). The proof that God’s love is not dwelling in a person is that he 
loves the world (1 Jn. 2:5).259 Love for one another is as imperative as love 
for God (cf. 1 Jn. 4:7, 11, 18f.). It is not only a binding force in linking 
people together; it is also a banishing force in disposing of fear. The ideas

S an ctifica tion  and P erfec tion
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237 O . P ro ck sh , in his article  on  hagiazo in T D N T  1, pp . 11 I f . , s ta te s that the san ctifica tio n  o f  C h ris t  

b y  the Father is ac h iev ed  p r io r  to  the in carn atio n . O n  the o th er hand the san ctifica tio n  o f  the d isc ip le s  ‘ is 

a c co m p lish ed  in the a to n e m e n t ’ .

238 T h ere  is truth  in B u ltm a n n ’s co m m e n t  ( The Johatmine Epistles, p. 66), that th is sta te m en t is not 

in ten ded  to  defin e  the n atu re  o f  lo v e . H e  co n sid e rs  that the sta te m en t ‘ in d icates the b a sis  o f  the d em an d  to 

lo v e ’ . H e  co n c ed es that the n ature  o f  G o d  m a y  a lso  be d ep ic ted , b u t d eclin es to  see the sta te m en t as a 

d e fin ition . Y e t Jo h n  is su re ly  th in k in g  o f  G o d  as lo v e  in his in m o st  b e in g . T h e  sa y in g  m a y  not be a p rec ise  

defin itio n , b u t its truth  a ffirm s that G o d  can n o t be  o th er than  lo v e . See  the sec tio n  on  th is verse  in R o b e rt  
L a w ’s The Tests o/Lifc  (1909), p p . 70ff.

239 T h ere  is a s ig n ifica n t sw itc h  fro m  1 Jn . 2 :4  (k n o w le d g e ) to  1 Jn . 2 :5  (lo ve ). G . G . F in d lay , Eellowship 
in the Life Eternal (1909), p. 141, p o in ts  o u t ‘ that w h ile  c o m m a n d m e n t-k e e p in g  is the test o f  a gen u in e  
k n o w le d g e  o f  G o d , love is its characteristic mode'.
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expressed in 1 John may seem idealistic, concentrating as they do on the 
power of perfect love (1 Jn. 4:8), but they point in the direction in which 
Christians must move. They set a high target, but are not expected for 
that reason to defer people from reaching towards it. Indeed, for Christians, 
loving is not an option but an obligation.

An issue which is raised in 1 John, but not in the gospel, is that of sinless 
perfection. ‘No-one who abides in him sins; no-one who sins has either 
seen him or known him’ (1 Jn. 3:6). ‘No-one born of God commits sin; 
for God’s nature abides in him, and he cannot sin because he is born of 
God’ (1 Jn. 3:9). ‘We know that anyone born of God does not sin, but he 
who was born of God keeps him, and the evil one does not touch him’ 
(1 Jn. 5:18).

These three passages certainly seem to demand sinless perfection in the 
believer. Nevertheless, it is significant that in all these passages the verb is 
put in the present time, presumably to denote an approach to continual 
sinning. This distinguishes the habitual acts of sinning from specific com
pleted acts (cf. the aorist in 1 Jn. 2:1). In any case the passages must not be 
taken in isolation. The epistle clearly recognizes two types of sin, mortal 
and non-mortal. The latter is possible for a Christian brother (1 Jn. 5:17), 
but provision is made for this. Indeed 1 John l:8f. makes clear that a man 
who says he has no sin deceives himself, and Jesus Christ is described as 
an advocate with the Father for those who sin.260 We cannot imagine that 
in a brief epistle like this a writer would so blatantly contradict himself and 
we are therefore obliged to consider carefully what possibilities there are 
for reconciling the statements.261

The issue can be decided only by a correct understanding of sin. The 
very fact that John differentiates between mortal and non-mortal shows 
that he uses the word ‘sin’ in different ways. The most probable meaning 
is that those who abide in God are no longer living in habitual sin, for the 
regenerate person cannot accept such a state within his new norm. At the 
same time isolated sins, as against fixed sinful habits, can still happen, and 
yet provision is made for them. There is here a mixture of idealism (the 
banishment of sin from the believer)262 and realism (the realization that sin

260 W hen d isc u ss in g  1 Jn . 3 :6 , B u ltm a n n , The Johatmine Epistles, p. 51, d en ies that there is a real 

co n trad ictio n  w ith  1 Jn . 1:8 , b ecau se  he n o te s the d ifferen t co n tex ts . In 1 Jn . 3 :6  there is a sta te m en t o f  a 

b asic  truth  -  a b id in g  is the co n d itio n  o f  n ot sin n in g  -  w h ereas 1 Jn . 1:8 faces the p re ss in g  q u estio n , ‘W ho 

can assert o f  h im se l f  that he a lw a y s  fu lfills  th is c o n d it io n ? ’

261 J .  R . W . S to tt, The Epistles o f John, p p . 1 3 0 ff., p ro v id e s  a v a lu ab le  e x ten d ed  n o te  on  this p a ssa g e . H e 

ex am in es seven  d ifferen t p ro p o se d  so lu tio n s . H e  fa v o u rs  the in te rp re ta tio n  w h ich  sees the ‘d o e s  n ot s in ’ 

and ‘can no t s in ’ re lated  to  p ersisten t sin . H e  co m m e n ts  that w h ile  a C h rist ian  m a y  sin , he is o v e rw h e lm e d  

w ith  g r ie f  at the rea liza tio n  and  co u ld  n ev er accep t a p ersisten t a ttitu d e  to  sin . I. H . M arsh a ll, The Epistles 
of John, p p . 1 7 8 ff., in his d isc u ss io n  o f  these  p a s sa g e s  p o in ts  o u t the su b tle ty  o f  any v iew  b ased  on  su ch  an 

in terpreta tio n  o f  the ten ses an d  fa v o u rs  so m e  k in d  o f  id ea listic  o r e sc h a to lo g ic a l ex p lan a tio n .
262 R . N . F lew , op. cit., p. 112, m a in ta in s that the early  C h r is t ia n s  ex p erie n c ed  an a sto u n d in g  m o ra l 

tran sfo rm atio n  and w o u ld  n ot h ave reg ard ed  sin le ssn ess  as in cred ib le .
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still lingers on, but is no longer master of the situation). Like the perfection 
ideal in Matthew 5:48, the ‘sinlessness’ of 1 John cannot actually be achieved 
in the present, but nevertheless provides an indispensable pattern.
Paul
It might be assumed that a man who had such interest in justification would 
not have given much attention to sanctification, but Paul does not allow 
his exposition of justification to blind him to the need to reflect on man’s 
quest for perfection. He did not see the doctrines as mutually exclusive, 
since one concerned man’s relationship to God and the other the practical 
working out of what was already a fait accompli in Christ. One statement 
of Paul succinctly sums up his approach. ‘Work out your own salvation 
with fear and trembling; for God is at work in you, both to will and to 
work for his good pleasure’ (Phil. 2:12-13). For Paul sanctification was 
working out what God was working within, a combination of human 
effort and divine activity. This linking of man’s work with God’s power 
runs through Paul’s account of the Christian pursuit of the ideal.

We note first Paul’s appeal to the example of Christ,263 all the more 
remarkable in view of the paucity of references to the life of Christ in his 
epistles. Christians are not to please themselves because Christ did not 
please himself (Rom. 15:1-3). They are to welcome one another as Christ 
has welcomed them (Rom. 15:7). They are to be generous in giving because 
Christ, though rich, became poor for the sake of others (2 Cor. 8:9). They 
are even to mould their ways of thinking according to the pattern of 
Christ’s mind (Phil. 2:5).264 Paul claimed to be an imitator of Christ and 
on this account did not hesitate to urge others to imitate him (1 Cor. 11:1; 
1 Thes. 1:6). He himself sometimes echoes the ethical teaching of Jesus 
when giving his own exhortations (cf Rom. 12).265 It is undeniable that 
the person and work of Jesus was a dominant factor in Paul’s approach to 
the Christian life, as was the activity of the Spirit (see below).

If we seek for more specific ideas as to what ideal for Christian living 
Paul considered his target, we may suggest several dominant qualities, but 
none is so characteristic as love. His classic exposition of the theme is in 
1 Corinthians 13, which is all the more remarkable because it is sandwiched 
between two parts of his discussion on spiritual gifts. For Christians who 
had been dazzled by ecstatic experiences, the intensely practical implications

263 F o r a d isc u ss io n  o f  the im ita tio n  m o tiv e  b eh in d  P a u l’ s eth ical teach in g , cf. V . P. F u rn ish , Theology 
and Ethics in Paul (1968), 218ff. Cf. a lso  E . J .  T in s le y , The Imitation o f God in Christ (1960), p. 150.

264 M u ch  d isc u ss io n  has su rro u n d e d  the in te rp re ta tio n  o f  Phil. 2 :5 . Cf. R . P. M artin , Philippians 
(N C B ), pp . 91 ff ., w h o  g iv e s  fiv e  d ifferen t in te rp re ta tio n s, o n ly  one o f  w h ich  treats the m in d  o f  C h r is t  as 
e x e m p lary . M artin  h im se l f  p re fers K a se m a n n ’s v iew  that takes Phil. 2 :5  in the sen se  o f  a sa lv a tio n -ev en t. 
A lth o u g h  the im ita tio n  in terpreta tio n  m a y  n o t e x h au st  the m e an in g , it can n o t be  d isp o se d  o f  on  g ro u n d s  
that ‘ Paul d o es n ot h a b itu a lly  p o in t to the earth ly  life o f  Je s u s  as an eth ical e x a m p le ’ .

263 Cf. C . A . A . S co tt, Christianity according to St Paul (1932), p. 215.
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of Paul’s hymn of love would no doubt come as a shock when they 
discovered that their most prized ‘gifts’ were way down the list behind 
love. The apostle has much to say about God’s love for man and it is in 
the light of this that the Christian’s love for his fellows must be seen. No- 
one would suppose that Paul’s appeal is easy to fulfil, but nevertheless he 
gives love the priority, involving as it does not a once-for-all achievement, 
but a continuous, persistent process.

The apostle gives various lists of virtues which are desirable, of which 
the most significant are the qualities which go to make up the fruit of the 
Spirit; love, joy, peace, patience, kindness, goodness, faithfulness, gentle
ness, self-control (Gal. 5:22). In one sense these may all be said to be 
different expressions of the first virtue, love. Paul lays special emphasis on 
the quality of Christian thinking, for in addition to the Philippians 2:5 
reference mentioned above, he advocates the noblest kind of content for 
thought in Philippians 4:8. Christians are given an exhortation which would 
raise their manner of thinking to a higher plane. It should be noted, of 
course, that the virtues mentioned in this passage would not have been 
unfamiliar to Greek readers,266 but when they are regarded as part of the 
total Pauline picture of the ideal Christian person they take on new mean
ing. It is not the qualities themselves which are specifically Christian, but 
the power with which they are exercised, which marks them out as notable 
aspects of the follower of Christ.

Some scholars have discovered evidence in Paul’s epistles and other N T  

epistles of moral codes which set out behaviour patterns for various social 
groups, such as husbands, wives and children and slaves and masters.267 
These were known to have existed in the Gentile world and it is possible 
that Paul adapted them for his own Christian use. Combining these and 
Paul’s general list of virtues we can piece together some kind of picture of 
what he considered the new life in Christ to be. It is not a static picture. 
It does not present a kind of life which can be instantaneously attained. It 
rather presents an ideal which should be pursued. Paul’s picture of the new 
life may be thought to be incomplete because there are many issues which 
are not discussed, such as slavery and military service; others are inciden
tally touched on, such as attitudes to marriage and the state. But it must 
be constantly borne in mind that Paul does not set out to give a systematic 
structure for the new life. His teaching is in response to practical issues and 
his comments must be regarded as supplying guiding principles.

We must next note the references in Paul’s letters to ‘sanctification’

T H E  C H R IS T IA N  LIFE

2w> F. W. B earc , Philippians (BC  21969), p. 148, rec k o n s that no  sin g le  w o rd  in this list is sp ecifica lly  
C h rist ian . H e  g o e s  as far as to  su g g e s t  that these  are no m o re  than c o p y b o o k  m a x im s . J .  G n ilk a , Der 
Philipperbrief ( H T K N T  21976), p. 221 , c la im s that the list m u st  be u n d e rsto o d  aga in st a S to ic  b ac k g ro u n d .

267 Cf. E . G . S e lw y n , 1 Peter (1946), pp . 3 6 3 f ., fo r  a d isc u ss io n  o f  the re lation  b etw een  these so c ia l co d es 

and the NT eth ical teach in g . Cf. a lso  J .  W. C . W and, The Epistles of Peter and Jude (1934), pp . 3ff.
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(hagiasmos) or to the verb ‘sanctify’ (hagiazd).268 The noun is used several 
times, although not always with the same meaning. The most significant 
is in 1 Corinthians 1:30 where Paul says that God made Christ ‘our 
sanctification’, so clearly emphasizing the divine initiative. Since the context 
refers to the ‘presence of God’ (verse 29), sanctification (like righteousness) 
must be viewed from the God ward side.269 It must convey the sense of 
‘holiness’. God looks at the ‘holiness’ of Christ rather than the lack of it in 
the believer. This is a use of sanctification which closely approximates to 
justification and does not indicate a complete moral condition in the be
liever. What Paul probably means is that Christ could be described as ‘our 
sanctification’ because he was the only perfectly sanctified person.

Although it is a fait accompli in the sight of God it still needs to be worked 
out in the lives of believers. This interpretation is supported by Romans 
6:19 (‘Yield your members to righteousness for sanctification’) and 1 Thes- 
salonians 4:3 (‘this is the will of God, your sanctification: that you abstain 
from immorality. . . . ’) These statements show the human side of sanc
tification, the need for continued commitment to the pursuit of holiness. 
In other cases the word stands for ‘holiness’ as contrasted with uncleanness 
(1 Thes. 4:4, 7). In Romans 6:22 the stress falls on the future rather than 
the present, for sanctification is spoken of in terms of reward and is linked 
to its end, eternal life. In Paul’s use of the verb, the same general pattern 
is discernible. Some statements suggest an accomplished fact, while others 
suggest a process. Examples of the former are 1 Corinthians 1:2 (‘those 
sanctified in Christ Jesus, called to be saints’) and 1 Corinthians 6:11 (‘But 
you were washed, you were sanctified’). Examples of the latter are Ephe
sians 5:26 (‘that he (Christ) might sanctify her (the church), having cleansed 
her’) and 1 Thessalonians 5:23 (‘May the God of peace sanctify you 
wholly’).

There are three instances in which sanctification is specifically linked 
with the work of the Spirit (Rom. 15:16; 1 Thes. 4:7-8; 2 Thes. 2:13). 
Nevertheless, Paul’s repeated references to the activity of the Holy Spirit 
in the believer must be considered an essential part of his doctrine of 
sanctification (cf pp. 554ff.). The Christian’s walk is not ‘by flesh’ but ‘by 
Spirit’ (Rom. 8:4; Gal. 5:25). The Spirit aids prayer (Rom. 8:26). He dwells 
in believers as in a temple (1 Cor. 3:16). More especially the virtues 
desirable for cultivation are described as the ‘fruit’ of the Spirit (Gal. 5:22). 
The Spirit gives to believers the guarantee of greater fulfilment to come 
(2 Cor. 1:22). The Spirit also brings strength (Eph. 3:16) and unity (Eph. 
4:3). Paul leaves us in no doubt that whatever demands are made on 
Christians in this life, they are not left to their own devices. If justification

268 O . P ro ck sh , hagiazd, T D X T  I, p. 113, m a in ta in s a d istin c tio n  betw een  the u se  o f  the n oun  and the 
u se  o f  the v erb  in P a u l’s e p istle s , the fo rm e r  h a v in g  m o re  e m p h asis  on  the m o ra l e lem en t.

269 Cf. C. K . B arre tt , 1 Corinthians, ad he.
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cannot be achieved by human effort, neither can sanctification. Paul main
tains a delicate balance between God’s provision and man’s responsibility.

This leads on to a consideration of Paul’s approach to sinless perfection.270 
Does he suggest that it is possible? The most relevant passage for discussion 
is Romans 6. There are several statements in this passage which give the 
impression that Paul is maintaining the possibility of sinless perfection. 
‘How can we who died to sin still live in it?’ (6:2);271 ‘We know that our 
old self was crucified with him so that the sinful body might be destroyed, 
and we might no longer be enslaved to sin. For he who has died is freed 
from sin’ (6:6-7); ‘so you also must consider yourselves dead to sin’ (6:11); 
‘For sin will have no dominion over you’ (6:14); ‘but now you have been 
set free from sin’ (6:22).

There can be no denying that in these passages Paul is asserting triumph 
over sin; but is he saying that it is possible for the Christian to reach a state 
of perfection in which sin is effectively destroyed? It is unnecessary to 
suppose that the answer must be in the affirmative, for the key to the 
understanding of these statements is that sin is no longer master. It has met 
its match. Paul can exhort his readers, ‘Let not sin therefore reign in your 
mortal bodies, to make you obey their passions’ (6:12). Man is no longer 
vassal to sin, but has become a slave to God. Yet he still needs urging to 
avoid obedience to sin.

Admittedly, at first sight, it seems that Paul is saying two contradictory 
things. A correct understanding of the passages quoted above can be ob
tained only when they are set in their context, which is certainly not a 
discussion on sinless perfection. The burden of the passage is whether grace 
is increased in proportion to the sin, as if abundance of sin would be an 
advantage. Paul rejects the suggestion by pointing out that the believer 
shares Christ’s conquest over sin. What he wants them to know is that 
deliberate sinning would be a denial of that conquest. The enemy (sin) is 
still active, but is a defeated foe as far as the believer is concerned.

Some note should here be taken of the passage which immediately 
follows. The problems surrounding the interpretation of Romans 7 have 
already been mentioned in an earlier section (see pp. 173ff), but if Paul is 
in any way describing his own experiences as a Christian the passage would 
also have relevance here. There is clearly a tension between the ideal and 
the real, together with a deep consciousness of failure. Paul’s concluding
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270 O n  the th em e o f  p erfectio n  in P au l, cf. H . R id d e rb o s , Paul: an Outline o f His Theology, pp . 265ff. 

R id d e rb o s  d ra w s a d istin c tio n  b etw een  the co n cep t o f  p erfectio n  and  that o f  ethical p e rfec tio n ism . H e 

m a in ta in s that Paul su p p o r ts  the idea o f  g ro w th  to w a rd s  p erfectio n . U s in g  d o g m a t ic  ca te g o r ie s , he d eclares 

that Paul sp eak s o f  a posse non peccare, n o t o f  a non peccare, n o r o f  a non posse peccare.
271 C . E . B . C ran fie ld , Romans 1 p p . 2 9 9 f., su g g e s t s  fo u r  sen ses in w hich  C h ris t ia n s  h av e  died  to  sin : 

(i) In G o d ’s sig h t, w hen  C h r is t  d ied  fo r  th em  (Juridical sen se), (ii) In b a p tism . C ran fie ld  sees th is as a 
ratificatio n  o f  their accep tan ce  o f  G o d ’s d ec isio n  on  their b e h a lf  an d  as a seal and a p le d g e  (baptismal sen se), 
(iii) A  d a ily  d y in g  to  sin  an d  a daily  r is in g  (moral sen se), (iv) A t their actual death  (e sc h a to lo g ica l sen se).
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remark that deliverance comes through Christ (Rom. 7:25) points the way 
towards the solution to this kind of tension. If this is the right interpretation 
of Romans 7, it would warn against supposing that all absence of conflict 
in the process of sanctification was realizable in the present life.

Again, we might ask whether Paul gives any indication of the possibility 
of attaining holiness. One of his most characteristic descriptions of believers 
is ‘holy ones’ (hagioi), by which he is clearly not wishing to imply that 
they were actually holy. In several instances he uses the adjective ‘holy’ to 
describe the believers’ goal. They are to be presented before God as holy, 
provided they continue in the faith (Col. 1:22; cf. Eph. 1:4; 5:27). Yet it is 
also a present reality. Believers are now a holy temple of God (1 Cor. 
3:17). At the same time, Paul can speak of the Christian community 
growing into a holy temple (Eph. 2:21). In the moral life, Christians are 
to regard their bodies as living sacrifices, holy to God (Rom. 12:1). Chris
tian salvation is linked with a calling which is described as holy (2 Tim. 
1:9). It is evident that Paul regards holiness as a process which reaches its 
climax only when believers are presented blameless before God. It has, 
therefore, both a present and future reference. Paul’s own testimony in 
Philippians 3:12-16, where he affirms that he is not yet perfect, is relevant 
here; for he nevertheless has his eye on the final prize, thus again combining 
present and future aspects.

There is one idea in Paul’s first letter to the Corinthians which needs 
mention, because it has given rise to some confusion. He claims that an 
unbelieving partner in a marriage may be sanctified by a believing partner 
(1 Cor. 7:14). He cannot mean that the unbeliever is sanctified in the same 
way as the believer; but he seems to be claiming that while the believing 
partner is in process of being sanctified, something of the influence of that 
process must brush off on the unbeliever. But he is citing this as an 
argument against divorce, not as a sample of sanctification by proxy.
T he rest o f  the N ew  T estam en t
The epistle to the Hebrews is especially noteworthy for its emphasis on the 
theme of perfection.272 The model of this perfection is Christ himself, who 
is said to be made perfect through suffering (2:10). Indeed, the perfection 
of Christ qualified him to become the source of eternal salvation to those 
who obey him (5:9). Not only is Christ himself said to be perfect, but 
perfection is held up as the goal for the worshippers of God. The writer 
points out the inability of the law to bring perfection (7:11, 19). Its sacrificial 
system could do no more than point forward to a better way, but could 
not enable anyone to reach perfection (10:1). The real inadequacy of the

272 G . D e llin g , T D N T  8, p. 82, co n sid ers  that in H e b re w s the u se  o f  the v erb  teleiod fo llo w s  the lxx 
u sage . H e  th in k s it m e an s ‘ to  pu t so m e o n e  in the p o sitio n  in w h ich  he can co m e , o r  stan d  b e fo re  G o d ’ . 
H o w e v e r , he d etec ts a so m e w h a t  d ifferen t u sa g e  in H eb . 11 : I f .
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law was in its inability to ‘perfect’, i.e. cleanse the conscience (9:9). Yet for 
the Christian perfection is seen as the goal. The past heroes of faith had 
perfection as their goal, although they could not attain it ‘without us’ 
(11:40). By his single sacrifice Christ is said to have perfected ‘for all time 
those who are sanctified’ (10:14), which shows that ‘perfection’, as Hebrews 
understand it, is not a matter of human effort. We are to look to him who 
is the perfccter of our faith (Heb. 12:1).273

Against this background of the perfect ideal, we must note some passages 
in the epistle, which support the view that sanctification is a process. The 
exhortation in 12:14, ‘Strive for . . . the holiness without which no one 
will see the Lord,’ shows that this author did not regard holiness as instan
taneous. It had to be worked at and yet it is considered indispensable for 
the ultimate destiny of the believer. The author is acutely conscious of the 
majesty of God (cf. 12:29, ‘our God is a consuming fire’). He sees holiness 
as a necessary requisite for coming into the presence of God. When he 
refers to the heavenly Jerusalem, he mentions, ‘the spirits of just men made 
perfect’ (12:23), which suggests that the perfection theme relates to the 
future rather than to the present.274 275 The statement in 13:12 that Jesus 
suffered ‘to sanctify the people through his own blood’, shows the method 
by which the process of sanctification is inaugurated. But the epistle is full 
of exhortations to the readers which demand the application of the prin
ciples of holiness in their lives.

As in Paul’s letters, so here in Hebrews, the ideal is said to be both 
already effected and not yet attained. Even more clearly than Paul, this 
author sees nothing short of perfection as the Christian’s goal. Nevertheless 
there is no suggestion of a belief in sinless perfection in this life. The 
concluding benediction in 13:20f. contains the prayer that the readers might 
be made perfect (katartizein) in everything good that they might do his will 
( r s v  has ‘equip you with everything good’). The work is clearly not yet 
complete, for otherwise the prayer would be unnecessary. Indeed in one 
of his most powerful hortatory passages, the writer urges his readers to 
press on to perfection (6:1; r s v  has ‘maturity’).273 Moreover, the present 
lack of perfection is heightened in this epistle by the strong warnings 
against neglecting salvation (2:3) and against apostasy (chapters 6 and 10).

The essentially practical epistle of James is full of moral exhortations. 
They assume a standard which must be regarded as a target, although little 
is said about sanctification or perfection. A statement like ‘Whoever knows

273 F o r a d isc u ss io n  o f  the perfectio n  co n cep t in H e b re w s, cf. A . W ikgren , ‘ P attern s o f  P erfec tio n  in the 

E p istle  to  the H e b re w s ’ , S T S  6, 1 9 5 9 -6 0 , pp . 159ff.
274 J .  H e rin g , Hebrews, p. 117, th in k s th is e x p re ss io n  co u ld  relate to  C h ris t ian  m a rty rs  (cf R ev . 6 :9). 

B u t it is m o re  p ro b ab le  that the w h o le  C h ris t ian  c o m m u n ity  in its p erfected  sta te  is in m in d  (cf F. F. 

B ru c e , Hebrews, pp . 3 7 6 f.) .
275 P. E . H u g h e s , Hebrews, p. 590, re lates th is p e rfectio n  to the re sto ra tio n  o f  h a rm o n y  b etw een  G o d ’s 

w ill an d  o u rs , b u t he is carefu l to  p o in t ou t that th is d o e s  not in v o lv e  the ec lip se  o f  the h u m an  w ill.
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what is right to do and fails to do it, for him it is sin’ (4:17) shows the 
crucial nature of the demand for right action. The Christian is to seek 
wisdom from above which manifests itself in purity, peaceableness, gentle
ness, reasonableness, mercy (3:17). The list of virtues is closely parallel to 
those in Paul’s epistles. The Christian is to be transformed in his attitudes 
and not simply in his practical actions (as stressed, for instance, in 2:15, 
16). The burden of the controversial passage in 2:14ff. is that faith must 
find expression in ‘works’, which for James is linked with essentially 
benevolent acts. It would not be true, however, to classify James’ idea of 
sanctification in purely activist terms, as 3:17 shows.

The concept of sanctification is met with at the beginning of i Peter 
where the readers are described as ‘sanctified by the Spirit’, in addition to 
being ‘chosen and destined by God the Father’ (1:2).276 We have already 
seen the close link between sanctification and the Spirit, and this was 
evidently widely accepted. The theme is stated, but not elaborated on, in 
1 Peter; but the several exhortations to holy living must be regarded as a 
commentary on 1:2. The most telling is 1:15, ‘as he who called you is holy, 
be holy yourselves in all your conduct’. The ideal is therefore nothing short 
of God’s holiness. This may be regarded as Peter’s pattern of perfection 
for Christian living.

A significant feature in this epistle is that another pattern is set before 
the readers in the form of Christ’s example of suffering (2:21).277 The direct 
connection between ethical obligation and the work of Christ is brought 
out more clearly here than in any other passage in the N T .  As in Paul’s 
letters, we meet in this epistle with lists of instructions for guiding Christ
ians in the art of living (e.g. 3:lff.; 2:18ff., which are parallel to contem
porary moral codes). There is to be a constant quest to inculcate qualities 
like love, tenderness and humility, especially towards others (3:8ff.). There 
is need for spiritual growth (2:2). There is, moreover, acknowledgment of 
an opposing force (the devil), who nevertheless can and should be resisted 
(5:8).

A similar list of desirable qualities is found in 2 Peter 1:5-11, again 
containing both individual and social virtues.278 Some have seen this passage 
as influenced by Hellenistic thought, because of the statement that believers 
‘may escape from the corruption that is in the world because of passion,

276 J .  N . D . K e lly , Peter and Jude, p. 43, n o te s that Paul u ses a lm o st  id en tical la n g u a g e  in 2 T h es. 2 :13  
and su g g e s t s  that the fo rm u la  w as a cliche. It is w o rth  n o tin g  h o w e v e r  that S ilv a n u s  is m e n tio n ed  in b o th  
ep istle s.

277 A s E . B e s t , t Peter, p. 119, w ell p o in ts  o u t the sta te m en t in 1 Pet. 2: 21 in v o lv e s  m o re  than s im p ly  
an ex am p le . T o  fo llo w  a p e r so n ’s step s is easier  than to  p io n eer. ‘ In cre atin g  the w ay  C h r is t  is sa v io u r  as 
w ell as e x a m p le ’ . T h e  co n n ectin g  o f  the eth ical e x a m p le  w ith  the re d e m p tiv e  n atu re  o f  C h r is t ’s su ffe r in g s 
is th ere fo re  n atural.

278 J .  N . D . K e lly , op. cit., p. 305 , sees in th is p a ssa g e  a cu ltiv ated  H e llen istic  a tm o sp h ere . H e n o te s that 
m an y  o f  the w o rd s  in the list are paralle led  in G reek  eth ics.
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and become partakers of the divine nature’ (verse 4). We have noted the 
possible meaning of this in the last section (see pp. 636), but whatever the 
interpretation, it is undeniable that it is here applied in terms of high 
morality. Anyone failing to measure up to it is said to be blind and to have 
forgotten that he has been cleansed from his sins (verse 9). The urgent need 
is to confirm ‘your call and election’ (verse 10). There is no suggestion that 
believers become deified so as to be beyond the need for constant watch
fulness and effort in the moral realm.

In the concluding chapter of 2 Peter the final dissolution of all things is 
held out as a motive for the present pursuit of a life of holiness (3:11). 
Believers are to be zealous to be found ‘without spot or blemish’ (3:14). 
They are to grow in grace and knowledge of our Lord and Saviour Jesus 
Christ (3:18). There can be no doubt that this epistle presents the same 
view of progressive sanctification as found elsewhere in the n t . The same 
may be said of the epistle of Ju d e  (cf. verses 2021־). The conclusion of this 
brief letter contains the prayer that believers might be kept from falling 
and might be presented to God without blemish (verse 24). The present 
merges into the future.

Considering the nature of the book of R eve lation , we would not expect 
to find much on sanctification, but a few considerations are worth noting. 
The survey of churches in chapters 2 and 3 contains a promise at the 
conclusion of each message to those who ‘conquer’. Moreover, the com
mendation or criticism of works is sufficient to show that moral attitudes 
and actions are involved in the process of conquering. Such qualities as 
endurance (2:2, 19), love (2:19), and faithfulness (3:8) are commended. The 
would-be conqueror is given the example of Christ as his pattern (3:21). 
As the apocalypse unfolds, the overcomers are seen as those clothed in 
white robes, a symbol of their purity in God’s sight (cf. 7:14). The focus 
is too much on the future to supply information about the demands of the 
present. We are confronted with culmination rather than process, but there 
is no essential difference from the rest of the n t  view of sanctification and 
perfection.
C onclusion
We may summarize the n t  teaching on sanctification in the following way. 
Various ideals are set before believers to serve as goals, of which the most 
dominant are the example of Christ and the ideal of love to one another 
after the pattern of Christ’s love towards believers. The goals are impos
sibly high, but great stress is laid on the powerful assistance of the Holy 
Spirit. Whereas perfection is set out as the target, there is no clear support 
for sinless perfection. Provision is made for lapses, and the many exhor
tations to holy living suggest that the attainment of a holy life would never 
be easy.
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To give some guidance on the pursuit of such holy living, various lists 
of desirable virtues are included in some of the n t  writings. While these 
show some resemblance to the contemporary moral codes, the powerful 
motives which prompt Christian living at once set them apart from their 
pagan counterparts.

Since a parallel to these lists is found in the o t  law, it is necessary to 
discuss what relevance this law still had for the developing Christian 
church. This issue was important for all Christians, but particularly so for 
Christian Jews. This subject will occupy our attention in the next section.

T H E  LAW  IN  T H E  C H R IST IA N  LIFE
In considering the place of the law for the Christian, we must at once 
recognize the importance of a right answer to this problem as far as the n t  

is concerned. It would have been a vital matter for those who in their pre
conversion days had lived under the law, to know what their Christian 
approach should be. It would have been equally essential for Gentiles, who 
were presented at their conversion with scriptures ( l x x )  whose central 
theme was the law of God. In many parts of the n t  we find an interest in 
the subject of the relation of the law to Christ. We shall be concerned to 
discover Jesus’ own attitude towards the law as seen both in his practices 
and in his teaching. It will naturally be necessary to discover whether any 
indications were given to the disciples regarding the future status of the 
law, in order to establish the connection between the law in the epistles 
and the law in the gospels.
The synop tic  gospels
We are concerned here with more than the use of the word ‘law’ (nom os), 
but it will be valuable to note its various usages.279 It is never used in 
Mark, but occurs eight times in Matthew and nine times in Luke. Its main 
use is to describe the Pentateuch, more particularly in respect of its legal 
demands. It announces what should be done and what should not be done. 
Its use as ‘commandment’ is sometimes closely linked with its use as 
‘scripture’ (cf. Mt. 5:17f.). In Luke’s gospel, the word occurs five times in 
the infancy narratives (Lk. 2:22, 23, 24, 27, 39) and only four times else
where (Lk. 10:26; 16:16, 17; 24:44). In Matthew’s gospel, three occurrences 
are found in the Sermon on the Mount (Mt. 5:17, 18; 7:12) and five 
elsewhere. The word itself is not, therefore, of wide use, but the idea of 
law and of commandment is much more frequent.

It would be clearest if we consider the evidence for Jesus’ approach to
279 F o r a d eta iled  su rv e y  o f  nomos in the sy n o p tic  g o sp e ls , cf. W . G u tb ro d , T D N T  4, pp . 1 0 5 9ff., w h o  

co m p are s J e s u s ’ n eg a tio n  o f  the law  w ith  his a ffirm atio n  o f  the law .
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law in these gospels under two main divisions: (i) evidence which shows 
Jesus’ high regard for the law, and (ii) evidence which shows him as a critic 
of the law.
JESUS’ REGARD FOR THE LAW
We observe first of all the way in which Jesus observed the law as far as 
its customs were concerned. He frequented the synagogue, although it 
cannot be claimed that he did so for any formal reason but rather to seek 
for opportunities to further his mission (cf. Lk. 4:15-16, 31 f., 44 and 
parallels).280 Jesus did not exempt himself from the payment of the temple 
tax (Mt. 17:24ff.), although there was no agreement among the Jews 
generally as to how far this was binding. It is clear that Jesus did not pay 
it out of a legal obligation as Matthew 17:26 shows; rather, he did not wish 
to give offence. Many scholars do not accept this whole passage as authentic 
as it stands, mainly on account of the miraculous method of paying the tax 
from money found in a fish’s mouth. The passage in any case does not 
give any clear indication of Jesus’ attitude to the law itself.281

Of more importance is the fact that frequently in the teaching of Jesus 
a positive acceptance of the tenets of the law is implied. He upholds the 
sanctity of the law in a classic passage in Matthew 5:17-18. ‘Think not that 
I have come to abolish the law and the prophets; I have come not to abolish 
them but to fulfil them. For truly I say to you, till heaven and earth pass 
away, not an iota, not a dot, will pass from the law until all is accom
plished.’ A saying similar to the latter sentence occurs also in Luke 16:17. 
Although the first sentence has often been regarded as a creation of Mat
thew,282 this is unjustified and there is no reason for not regarding it as a 
genuine expression of Jesus’ approach to the law. In this case it is of great 
importance to establish the meaning of the word ‘fulfil’ (plerod) as used in 
this context.

Various suggestions have been made, (i) It has been suggested that Jesus 
claimed to bring out the true meaning of the law so as to ‘complete’ it.283 
But there is nothing to support the division of the inner and outer meaning 
which this supposes, (ii) Another suggestion is that plerod  means to

280 Cf. R . B a n k s . Jesus and the Law in the Synoptic Tradition (1975), p. 91.
281 Cf. W . G . T h o m p s o n ’s d isc u ss io n  o f  th is sa y in g  in h is b o o k , Matthew’s Advice to a divided community: 

M t 1 7 :2 2 -1 8 :3 5  (1970), p p . 5 1 -6 8 . H e  fin d s m a n y  red actio n al e lem en ts. H e  sees the p a ssa g e  as su p p ly in g  

gu id an ce  ab o u t w h at Je w ish  C h ris t ia n s  w ere  to  d o  ab o u t the Je w ish  co n tr ib u tio n  to  the n ew ly  e stab lish ed  

cou n cil at Ja m n ia . S u ch  a v iew  p re su p p o se s  a late d ate  fo r  the g o sp e l o f  M atth ew , w h ich  is n ev erth e le ss 

op en  to  d isp u te .
282 Cf. R . B a n k s , op. cit., pp. 2 0 4 f., fo r  v ie w s ag a in st  its au th en tic ity . H e  h im se l f  su p p o r ts  it. Cf. a lso  

C . F. D . M o u le , ‘F u lf ilm e n t-w o rd s  in the N e w  T e s ta m e n t: U s e  and  A b u se ’ , N T S  14, 1 9 6 7 -8 , p p . 3 1 7 f .; 
A . Feu illet, ‘ M o ra le  an cien n e et M o ra le  C h re tien n e  d ’ap res M t. v. 1 7 -2 0 ; co m p a ra iso n  av ec  la d o c tr in e  de 

l ’ep itre  au x  R o m a in s ’ , N T S  17, 1 9 7 0 -1 , p. 124.
283 S o  F. V . F ilson , Matthew (B C , 1960), p. 83, w h o  in terp rets  it in the sen se  that Je su s  ‘ g iv e s  the fu llest 

e x p re ss io n  to  the d iv in e  in ten t in the ancien t u tte ran c e s ’ .
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‘establish’,284 but this is not supported by l x x  usage, (iii) The word could 
mean ‘fulfilment’ in the sense of completion, i.e . full realization,285 and 
there is something to be said for this. The main difficulty is that the verb 
used is not the most usual word for expressing the sense of realization, 
(iv) Since the fulfilling is related to both law and prophets, a meaning must 
be sought which does service for both.286 The word is used in a specifically 
Christian sense in which Christ is the perfect realization or perfection of 
what both law and prophets foreshadowed. Jesus most probably meant 
that he fulfilled the law in the sense of transcending it, i.e . going beyond 
it, while at the same time showing what the law (and the prophets) pointed 
forward to.

The second sentence in Matthew’s statement is slightly more impressive 
than Luke’s version in that it is introduced by the words ‘Truly I say to 
you’, which emphasize the importance of the inviolability of the law, but 
which focus attention on the concluding clause ‘Until (heds) all is accom
plished (g en eta iy . This clause has been referred (i) to Christ’s death,287 
(ii) to the eschatological events of the last days,288 (iii) to the accomplish
ment of the law by the gathering of it up into a new love-commandment,289 
(iv) to the fulfilment of the o t  scriptures by Jesus Christ.290 If we suppose 
that the ‘accomplishment’ in verse 18 is to be identified with the ‘fulfilling’ 
in verse 17, this would support the meaning suggested in (iv). The state
ment becomes, then, an indication that Jesus regarded the law as pointing 
forward to himself.

For a complete understanding of the force of Matthew 5:17-18, attention 
must be paid to Matthew 5:19 which warns against relaxing any of the 
commandments and advocates their observance.291 Does this refer to the 
Mosaic law or to the commandments which Jesus himself will give (cf. Mt. 
28:20)? Some think that the latter seems most probable, since even those 
who ‘relax’ them are still regarded as members of the kingdom, whereas 
condemnation is later pronounced on those scribes and Pharisees who keep

T h e Law in the Christian Life
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284 B . H . B r a n sc o m b , Jesus and the Law o f Moses (1930), pp. 2 2 7 ff., p re fers  th is in terpreta tio n  b ecau se  

(i) the p reced in g  w o r d s  lead up  to  an a ffirm atio n  o f  the law , (ii) the su cc eed in g  v e rse s su p p o r t  it, (iii) A b o th  

4:11 para lle ls it, (iv) it is co n sisten t w ith  J e s u s ’ o th er teach in g  ab o u t the law .

285 T h is  v iew  is a d o p te d  b y  G . B arth , ‘M a tth e w ’s U n d e rsta n d in g  o f  the L a w ’ , in Tradition and Interpretation 
in Matthew (G . B o r n k a m m , G . B arth , J .  J .  H e ld , E n g . tran s. 1960), pp . 68 f. H e  sp e ak s  o f ‘a c tu a liza tio n ’ .

286 B an k s , op. cit., p. 210 , sees b o th  d isco n tin u ity  an d  co n tin u ity  im p lied  in th is sta te m en t o f  M t. 5 :17 .

287 Cf. J .  Je r e m ia s , The Sermon on the Mount (E n g . tran s. 1961), p. 24 ; W. D . D a v ie s , Christian Origins 
and Judaism (1962), p p . 60ff.

288 Cf. F. V . F ilso n , Matthew, p. 84.

289 Cf. E . S ch w eize r, Matthew (1976), p p . 107f.

290 Cf. W . H e n d rik sen , Matthew, pp . 2 8 8 ff.

291 M an y  sc h o la rs  re g ard  this as a n o n -au th en tic  say in g , cf. B r a n sc o m b , Jesus and the Law of Moses, 
p. 231, w h o  th in k s that to  regard  verse  19 as an au th en tic  u tteran ce  is fran k ly  o u t o f  the q u estio n . 
E . S ch w eize r, Matthew, p p . 1 0 8 f ., th in ks the sa y in g  b e lo n g s  to  a d ifferen t co n tex t and relates ‘ these th in g s ’ 
to  the c o m m a n d m e n ts  o f  J e su s , not to  the law .
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the lesser but neglect the weightier matters of the law (Mt. 23:23).292 
Matthew 5:20 seems to support this interpretation, suggesting that Jesus 
expects from his disciples more than the scribes and Pharisees were achiev
ing in their adherence to the law. Jesus was expecting more, not less, regard 
for the true nature of the commandments. Nevertheless, such an interpret
ation rests on a disjunction between Matthew 5:18 and Matthew 5:19 which 
does not seem warranted in the text. It is more natural to suppose that the 
commandments of verse 19 are the same as the law in verse 18.

When the rich man wanted to know how to inherit eternal life (Mk. 
10:17f.), Jesus answered by quoting the commandments (specifying six 
parts of the Decalogue). He implied that these commandments are a rev
elation of goodness,293 because they are indications of God’s standards. 
There is no sense, therefore, in which Jesus considered the moral demands 
of the law as no longer valid. Nevertheless he recognized that more was 
needed than a mere verbal claim to have fulfilled the law. The rich man 
was called upon to surrender himself. In line with this is Jesus’ summing 
up of the commandments as love for God and love for one’s neighbour 
(Mk. 12:28ff.). When the scribe recognized that love was superior to the 
ritual requirements, Jesus pronounced him not far from the kingdom (Mk. 
12:34).

Jesus’ respect for the law is also seen in Matthew 23:2-3 where he 
acknowledges that the scribes and Pharisees sit on Moses’ seat.294 His advice 
to his followers to do what the Pharisees say, but not what they do has 
raised difficulties. In view of Jesus’ strong criticisms of the Pharisees, this 
has been seen as an inconsistency. But the real point of Jesus’ statement 
was to show that the Pharisees’ claim to keep the law was in fact not true. 
His major criticism was against some of the additions placed on the law 
through the oral tradition. The motive for observing the law in order to 
be seen of men was specifically condemned (Mt. 23:5). So was the view 
that to keep the lesser matters exempted a person from keeping the weight
ier (Mt. 23:23).
JESUS* RECOGNITION OF THE INCOMPLETENESS OF THE LAW
There is a contrast between the ‘law and the prophets’ (which were until
John the Baptist) and the kingdom of God (which is being preached by
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292 E . P. B la ir , Jesus in the Gospel o f Matthew (1960), p. 124, co n c lu d e s that in M atth ew  J e s u s ’ attitu d e  

to w a rd s  the w ritten  law  ‘ is o n e  o f  re sp ect and  o b ed ien ce  to w a rd s  its true  r e q u ire m e n ts ’ .
293 C f  W. G u tb ro d , T D N T  4, p. 1062, w h o  say s o f  Je s u s  that he ‘ d o e s n ot accep t as g o o d  an y  o th er w ill 

than the w ill o f  G o d  rev ea led  in the L a w ’ .
294 M an y  sc h o la rs  see an in c o n siste n c y  b e tw een  M t. 2 3 :2 -3  and M t. 16:12, w h e r e je su s  w arn s the d isc ip le s  

aga in st the ‘ le a v e n ’ o f  the P h arisees. Cf. B la ir , op. cit., pp . 112f. B r a n sc o m b , op. cit., pp . 231 f . , d en ies the 
au th en ticity  o f  the M t. 23 :2 , 3 say in g . O n  the o th er hand , D . H ill, Matthew, p. 310 , th in k s it d o u b tfu l that 
the m e an in g  in ten d ed  in M t. 2 3 :2 -3  in c lu d ed  the rab b in ic  trad it io n s. I f  2 3 :2 -3  re fers m a in ly  to  the w ritten  
law  and M t. 16:12 to  so m e  a sp ects  o f  the o ral law , the in c o n siste n c y  w o u ld  be lessen ed .
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Jesus, Lk. 16:16; cf. Mt. 11:12-13). From this it is evident that the kingdom 
goes beyond the ‘law and the prophets’. This presumably means that the 
o t  revelation has given place to the revelation in Jesus Christ. The one 
prepared the way for the other. Some indication of this may be seen in the 
wineskin illustration that Jesus used (Mt. 9:17), in answer to a question 
about fasting put by John’s disciples. The suggestion is that new teaching 
needs new forms.

Jesus summarized the law and the prophets in what has come to be 
known as the golden rule (‘Whatever you wish that men would do to you, 
do so to them’, Mt. 7:12).295 This interpretation of the essence of the law 
robs it of its legalism without denigrating it. Luke 6:31 records the same 
precept, but does not mention the law and prophets.

In the well-known antithesis in the Sermon on the Mount, the teaching 
of Jesus goes beyond the law in such matters as murder, marriage, perjury, 
the lex  talion is (Mt. 5:21 ff.). The authoritative nature of Jesus’ interpretation 
of the law is seen in his words, ‘But I say to you’ contrasted with the 
statement ‘You have heard that it was said’.296 In what sense is Jesus 
modifying the law? In some cases he puts an entirely new complexion on 
it as in the lex  talion is which is replaced by the other-cheek principle (Mt. 
5:38ff). The law was designed to restrict unrestrained vengeance, but Jesus 
acts to free people from the urge for revenge altogether. This modification 
is radical in the extent to which it far outstrips the demands of the law. 
The classing of anger with murder is another example of the same radical 
unveiling of the real intentions of the law. These antitheses are not an 
annulling of the law, but a bringing out of more radical principles which 
went beyond the demands of the law. Jesus exercises an authority of his 
own in the way he interpreted it.297

On the question of divorce Jesus explains that the Mosaic provision was 
because o f ‘your hardness of heart’ (Mt. 19:8; Mk. 10:5); he goes behind 
the law to the creation ordinances and on the strength of these ordinances 
counsels against divorce except for adultery (see further comment on this 
on pp. 949ff.). It must not be supposed that Jesus is lessening the standard 
set by the law by declaring the law to be no longer applicable, since his 
own teaching makes even more stringent demands.298 Another matter 
about which Jesus modified the law was the sabbath. In affirming that the

293 B a n k s , Jesus and the Law in the Synoptic Tradition, p. 216  n. 4, critic izes E . Sch w eize r, ‘ M atth au s 5 :1 7 -  

2 0 -  A n m e rk u n g e n  zu m  G ese tz e sv e rsta n d n is  des M a tth a u s ’ , in his Neotestamentica (1963), pp. 3 9 9 ff., fo r  
u n d erstan d in g  M t. 5 :1 8  to  relate to  M t. 7 :1 2  linked  w ith  M t. 22 :4 0 , o n  the g ro u n d s  that it is ex tre m e ly  

d o u b tfu l w h eth er the ‘ lo v e - c o m m a n d m e n t ’ can  be co n sid ered  the focal p o in t o f  J e s u s ’ n ew  teach in g . B a n k s  
m a k es a d istin c tio n  b e tw een  the real sign ifica n c e  o f  the law  and  p ro p h ets  (seen  in the lo v e -c o m m a n d ) and 
J e s u s ’ o w n  m o re  rad ical d e m a n d s  (p. 219).

296 F o r a fu ll d isc u ss io n  o f  these  an tith eses, cf. B a n k s , op. cit., pp . 182ff.

297 T h ere  is n o  su p p o r t  fo r  the v iew  that J e s u s  set fo rth  his o w n  law  in an tith esis to  the M o sa ic  law . Cf. 
B ra n sc o m b , op. cit., p. 249.

298 B a n k s , op. cit., p. 152, co m m e n ts  that ‘M a t th e w ’s rearran gem en t and  alteratio n  o f  M ark  p laces in
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Son of man is Lord even of the sabbath (Mk. 2:28), Jesus set himself above 
the Mosaic law. What he was criticizing was the interpretation of that law 
which had transformed it from a blessing into a burden.

In respect of the ritual law, Jesus seems to have treated it with indiffer
ence. He did not hesitate to touch a leper, although he advised conformity 
to the legal practices for lepers who had been cleansed (Lk. 5:13-14; 
17:llff). He opposed the ‘tradition of the elders’ on the matter of hand 
washing (Mk. 7:Iff.) and the Pharisaic practice of Corban (Mk. 7:9ff.) and 
he repudiated the idea of unclean food (Mk. 7:19). He claimed that the 
Pharisees were nullifying the word of God through tradition. There is no 
support for the view that Jesus advocated observance of the oral law.

In summing up the approach of Jesus to the law in the synoptics we may 
note the following points, (i) Jesus regarded the law as a divine institution, 
possessing religious authority, (ii) He recognized the need to penetrate its 
inner meaning, which effectively transcended it as a legal requirement,
(iii) He never supposed that man’s relationship to God could now be based 
on observance of the law. This is replaced by God’s willingness to forgive 
men on the basis of the mission of Jesus, (iv) The old covenant was 
replaced by a new covenant (Mt. 26:26) which nevertheless fulfilled the 
old * 299 The teaching of Jesus, in requiring more than obedience to the law 
by man’s own efforts, which could only lead to pride, prepares the way, 
not only for Paul’s exposition of the true place of law, but also for an 
understanding of the relevance of law for Christian life.300
T he Jo hann in e  lite ra tu re
The usage of the word nom os in John is roughly similar to that in the 
synoptics, although the issues raised over the law are rather different. We 
note first that the word ‘law’ is used of the Pentateuch (Jn. 1:45). In this 
sense Moses is distinguished from the prophets. Yet in other instances 
citations from books outside the Pentateuch are said to be the law (Jn. 
10:34; 12:34; 15:25), hence law must represent the whole o t . In some cases 
it refers to legal principles (Jn. 7:51; 8:17; 18:31; 19:7). In one case (Jn. 1:17) 
law seems to stand for the whole basis of Israelite religious life under the 
old covenant. In spite of the different uses of the precise term, the general 
idea of law behind this gospel is most comprehensive and it is in this sense 
that it is compared with grace which comes through Christ (Jn. 1:17).
b o ld er  re lie f  b o th  the e rro r  o f  the P h arisees an d  the au th o rity  o f  J e s u s ’ . It is the latter p o in t w h ich  is m o st  
re lev ant fo r  o u r  p resen t p u rp o se .

299 G u tb r o d ’s c o n c lu sio n  fro m  the sy n o p tic  ev id en ce  is that J e s u s ’ teach in g  m u st  be  ap p ro ac h e d  fro m  

tw o  stan d p o in ts . F irst it ca lls fo r  fu ll rep en tan ce  an d  sec o n d ly  it ex h ib its  true o b ed ien ce . ‘ O n ly  w hen  he 
ren o u n ces h is o w n  ac h iev em en t an d  rece iv es fo rg iv e n e ss  is m an  tru ly  ab le  to set h im se l f  u n d er the ju d g m e n t  
o f  the law  and to  o ffe r  the o b ed ien ce  o f  lo v e ’ (T D N T  4, p. 1065).

300 C . L . M itto n , ‘T h e  L a w  and the G o sp e l ’ E x T  68 , 1957, pp . 3 1 2 f f ,  fin d s three areas in w h ich  the law  
w as fu lfilled : in the teach in g  o f  Je s u s ,  in the ch arac ter  and  life o f  Je su s , and  in the o b ed ien ce  o f  be liev ers.
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Basic issues concerning the law are raised constantly in the confrontation 
between Jesus and his Jewish opponents in the gospel. We must examine 
these controversies to discover what information they yield about Jesus’ 
approach to the Jewish law. There can be no doubt that the Johannine 
account of Jesus’ ministry found many parallels with the later conflicts 
between the Jewish church and the synagogue.

As in the synoptic accounts, so in the Johannine, the controversies over 
the sabbath form a focal point in discussions over the law.301 It comes to 
expression in John 5:1-18 and in John 9. Some scholars do not regard the 
reference to the sabbath as an original part of the healing narrative, but the 
reasons are not sufficiently cogent to affect our use of this passage to 
demonstrate the attitude of Jesus towards the sabbath. Certainly as John 
records it, the sabbath controversy is crucial. Jesus plainly condemned the 
casuistry of the Jews in their interpretation of the law. It must be recognized 
that Jewish conviction that a person who broke one part of the law had 
broken the whole law accentuates the Jews’ concern over Jesus’ apparent 
sabbath breaking. To them it was defiance of the whole law. This is further 
heightened by Jesus’ claim that he and the Father were working (5:17), 
which for him explained why he could do what he did on the sabbath 
(since God’s activity does not cease on the sabbath); but for the Jews this 
amounted to blasphemy (because he made himself equal with God, cf. 
5:18). Unless the Jews were prepared to accept in faith the validity of the 
claims of Jesus, a fundamental clash over the law was inevitable.

In John 9 the man born blind was healed on the sabbath (Jn. 9:14), which 
immediately raised the comment from some of the Pharisees that Jesus 
could not be of God, because he did not keep the sabbath (Jn. 9:16).302 No 
humanitarian considerations could be allowed to modify this deduction. 
On their own tenets the Pharisees were logical, but what needed modifi
cation was their method of deciding whether or not Jesus was from God. 
Yet other Pharisees were more direct in their condemnation of Jesus as a 
‘sinner’ (ham artolos), i.e . because of his attitude towards the law. The bit
terness of the Pharisaic opposition to the cured man, on the grounds of his 
association with Jesus, foreshadowed the strength of the coming clash 
between the church and synagogue over the law.303

In this gospel the law issue is inextricably bound up with the Christo-
301 Cf. S. P an caro , The Law in the Fourth Gospel (1975), pp . 9 ff.

302 A s P an caro , op. cit., p. 20, p o in ts  o u t, Jn . 9 :1 6  is im p o rtan t in tw o  re sp ec ts  -  the semeia are 
co n sid ered  e ith er as v io la tio n s  o f  the law  o r  as w o rk s  o f  G o d . C o n se q u e n tly  ac c o rd in g  to  the first v iew  

Je su s  is a ‘s in n e r ’ , and  a c c o rd in g  to  the se c o n d  he is ‘o f  G o d ’ .
303 T h is  th em e is w o rk e d  o u t in a p articu la r  w a y  b y  J .  L . M arty n , History and Theology in the Fourth 

Gospel (1968), w h o  sees the ac to rs  in the d ra m a  in jn .  9 as p o rtray e d  on  tw o  lev e ls: o n e in the life  s itu atio n  
o f  Je su s , and  the o th er in the o n g o in g  clash  b e tw een  ch urch  an d  sy n a g o g u e  in the early  ch urch . W ith ou t 
su b sc rib in g  to  M a r ty n ’s d ram atic  th eo ry , w e  m a y  n ev erth e le ss  n o te  the re lev ance  o f  the con flic t in Jn . 9 
to  the later scene.
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logical issue. It is what Jesus claims himself to be which affects his attitude 
to the law and his opponents’ attitude towards him.304 Before Pilate the 
Jews claim, ‘We have a law, and by that law he ought to die, because he 
has made himself the Son of God’ (Jn. 19:7). Jewish opposition was roused 
on the score of Jesus’ alleged blasphemy (Jn. 5:18; 8:58-59; 10:22-39). In 
each case the Jews concluded that Jesus was worthy of death. It was because 
Jesus, being a man, made himself God (Jn. 10:33). In answer to that charge 
Jesus appealed to the very law that they were using to condemn him.

Arising out of the claims and teaching of Jesus his opponents feared he 
would undermine the authority of the law on which the stability of the 
Jewish nation depended (Jn. 7:45ff.). This comes out specifically in the fear 
expressed by Caiaphas in John 11:47-53, when he considered the removal 
of Jesus from the scene to be preferable to the destruction of the whole 
nation. He saw Jesus as a threat to the temple (the centre of religious 
worship based on the law). The Johannine account, with its frequent 
references to the enmity of the Jews against Jesus, makes more intelligible 
the blasphemy charge before Caiaphas (which the synoptic gospels record 
as the charge on which the condemnation of Jesus was sought).

So far we have concerned ourselves only with the opposition aroused by 
Jesus’ approach to the law. We need next to note how he uses the law to 
show that the traditional Jewish interpretation was wrong. In fact, he 
demonstrates that they were going against the true spirit of the law. When 
the Jews criticized Jesus at the feast of tabernacles he asserted, ‘Yet none of 
you keeps the law. Why do you seek to kill me?’ (Jn. 7:19). He further 
pointed out that they permitted circumcision on the sabbath (Jn. 1 :2 2 ( .)  in 
order to fulfil the Mosaic law, but were unconcerned about the man with 
the paralysed body. Jesus is suggesting that his sabbath work was not 
inconsistent with a true understanding of the law. Similarly in John 10:34 
he appeals to what the law says, in support of his contention that he is the 
Son of God. He further affirms that it is not he who will accuse the Jews 
before the Father, but Moses (‘If you believed Moses, you would believe 
me’, Jn. 5:45, 46). This suggests that for Jesus the law witnesses to him 
rather than condemns him, as the Jews were maintaining.305 Hence even 
his death is a true fulfilment of the law (because it is God’s will) and is not 
a penalty for breaking it.

T H E  C H R IS T IA N  LIFE

304 It w as n ot so  m u ch  a con flic t o v e r  the law  b e tw een  Je s u s  and  the Je w ish  a u th o ritie s  as a con flic t o v er 

J e s u s ’ c la im s to  p o sse s s  au th o rity  o v e r  the law . Cf. P an caro , op. cit., pp . 492f.

303 M a rty n , op. cit., p p . 91 f . , lists  s ix  p o in ts  in J o h n ’s p re sen ta tio n  o f  the Je w ish  a p p ro ac h  to  law , w hich  

he co n sid ers  to  rep resen t ‘ the v ery  life n erv e  o f  Ju d a i s m ’ . T h e se  are: (i) W e k n o w  that G o d  sp o k e  to  M o se s  
(9 :29). (ii) W e are M o s e s ’ d isc ip le s  (9 :28 ). (iii) M o se s  g a v e  the law  (7 :19). (iv) T h e  law  m u st n ot be b ro k e n  
(7 :23). (v) T h e  A m -h a -A re tz , w h o  d o  n ot k n o w  the law , are cu rse d  (7 :49). (vi) T r u e  Je w s  d iligen tly  search  
the sc r ip tu re s (5 :39).

It sh o u ld  be n o te d  that p o in ts  (iii), (iv ) and  (vi) o cc u r  in p a s sa g e s  w h ere  J e s u s  is the sp eak er. Y e t J o h n ’s 
g o sp e l sh o w s  J e su s  g iv in g  a reap p ra isa l o f  the law  ag a in st  th is Je w ish  ap p ro ac h .
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The Johannine account shows very clearly that the law condemns those 
who condemn Jesus, a view which would have been entirely unintelligible 
to the Jews of Jesus’ time. Jesus shows them to be those who were in fact 
refusing to do God’s work, for otherwise they would have believed in him 
(Jn. 6:28ff.). They were judging by appearances (Jn. 7:24). They judged, 
moreover, ‘according to the flesh’ (Jn. 8:15).

We must next enquire what significance is to be attached to the frequent 
representation in the gospel of the law as the law of the Jews (cf. Jn. 8:17; 
10:34; 15:25). Nicodemus speaks of ‘our law’ (Jn. 7:51). The accusers at 
the trial ofjesus say ‘We have a law’ (Jn. 19:7). The question arises whether 
Jesus wished to dissociate himself from the Jewish law. If he did, it was 
presumably because he set himself above the Jewish law in the sense that 
the law was not binding on him because he was Son of God.306 If this is 
the true interpretation, it has a direct bearing on the relevance of the law 
for the followers ofjesus. But some interpret the expression, ‘your law’ as 
meaning simply ‘the law on which you are relying’,307 which would remove 
the suggestion of distance between Jesus and the Jews in relation to the 
law, and would not contradict or make inconsistent Jesus’ own appeal to 
the law.

It has been suggested that the dissociation meaning (the first interpret
ation) reflects the milieu of the later conflict between the church and the 
synagogue,308 but this dissociation ofjesus from the law would hardly have 
been suggested had it had no basis in fact. Since the whole mission ofjesus 
depended on people’s personal relationship to him and not on their fulfil
ment of the law, the law had effectively ceased to mean the same thing for 
Jesus as for his Jewish contemporaries. There is a sense, therefore, in which 
Jesus was preparing his followers jpr the conflict that he knew would be 
continued after his death. One aspect of this conflict which is taken up by 
the apostle Paul concerns the relation of the Gentile Christians to the law. 
But John’s gospel would have been most helpful in connection with the 
Jewish Christians. These had come from the same background as those 
who were opposing Jesus on the grounds of the law, and the approach 
taken by Jesus would be an invaluable pattern for them.

It would seem right to conclude from the evidence so far presented that 
Jesus’ conception of law differed from that of his opponents, who reflect 
the typical Jewish approach of the intertestamental period. Undoubtedly 
John regards the approach of Jesus as the true pattern for Christians. This 
is borne out by the important saying in the prologue where he gives a clear
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306 R . H . L ig h tfo o t, John (1956) p. 196 m a in ta in s that there w as a w id e  g u l f  b e tw een  Je s u s  an d  his hearers 

in resp ect to  h is a ttitu d e  to  the L aw .

307 Cf. G u tb r o d , op. tit., 133, Cf. a lso  B . F. W estco tt, John (1887), o n jn .  8 :1 7 ; J .  P. C h ar lie r , ‘L ’e x e g e se  

jo h a n n iq u e  d ’un p recep te  lega l: Je a n  v iii. 17 ’ , RB  67 , 1960, p p . 5 0 3 -5 1 5 .
308 Cj. P an caro , op. cit., p p . 519f.
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indication of the relation of Jesus (the Logos) to the law (Jn. 1:17).
It is generally supposed that in his prologue John made use of an existing 

hymn. Whether or not this is a correct view, it is not our present purpose 
to discuss.309 We need only note that if John did use an existing hymn he 
has made it his own in a very real way, and 1:17 may be regarded as a 
statement of his understanding of the relationship between Moses and 
Jesus. John sets out his view in the statement, ‘For the law was given 
through Moses; grace and truth came through Jesus Christ’. Several im
portant deductions may be made from this, (i) The law is recognized as 
being of divine origin as the passive ‘was given’ (edothe) implies; (ii) The 
law is compared with ‘grace and truth’ linked together; and (iii) The 
comparison is made between the respective agencies through which the 
different results were achieved (i.e., Moses is compared with Jesus 
Christ).310

We note that what comes through Jesus Christ is particularly described 
as ‘truth’ which is a concept which points to revelation. It is a frequent 
word in John’s gospel, whereas ‘grace’ (charis) is used only here in the 
prologue. A revelatory word is particularly apt to describe the function of 
the Logos, who is also identified as light. The statement does not, however, 
imply that no ‘grace and truth’ came through Moses, but that p a r  excellence 
they came through Jesus Christ.311 There is a sense in which the provisions 
of the law were provisions of God’s grace, but John is obviously using the 
word ‘grace’ in a way which is contrasted with the law. It seems best to 
see here an affirmation of Christian values which would contrast with 
Jewish beliefs that ‘truth’ was to be found in the law. Now that the Logos 
had become flesh (with all that that involved), there was a better, more 
adequate source of truth. As compared with Moses who mediated the law, 
the superiority of Jesus Christ is seen from the fact that his fullness can be 
imparted in the form of grace on all believers. There is an essentially 
personal aspect which is lacking from the law. Moses never shared himself 
in the way that Jesus has done.

This passage is of considerable value in demonstrating the way in which 
Christians reinterpreted the function of the law. There is no suggestion 
that Moses and his law are in any way belittled. Rather the focus falls on 
the inadequacy of the law as a full revelation of God.312 The whole gospel 
bears out the view that an entirely new approach to law has been inaug
urated by Jesus.313 Without in any sense abrogating the law, John helps his

309 H . R id d e rb o s , ‘T h e  S tru c tu re  and  S c o p e  o f  the P ro lo g u e  to  the G o sp e l o f  Jo h n ’ , N ouT  8, 1966, pp. 

18 0 -2 0 1 , d en ies the c o m p o s ite  ch arac ter  o f  the p ro lo g u e .

3,0 Cf. P a n c a ro ’s ex te n siv e  d isc u ss io n  o f  th is v e rse , op. cit., pp . 5 3 4 -5 4 6 .

311 Cf. G . A . F. K n ig h t, Law and Grace (1962), pp . 6 1 ff.
312 C . H . D o d d , The Interpretation o f the Fourth Gospel, p. 86, h o ld s the v iew  that the law  stan d s o v e r  

aga in st  the rev e la tio n .

313 B u ltm a n n , E vT  4, 1937, p. 128, en tire ly  u n d e re stim ate s  the im p o rta n c e  o f  law  in this g o sp e l.
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readers to see the greater clarity of truth which has come through Jesus 
Christ. It is worth observing that in this gospel the law is not regarded as 
a norm for Christian behaviour. The emphasis falls rather on commitment 
to Jesus Christ. Nevertheless there is also no evidence of antagonism be
tween the right understanding of the law and the gospel. That right un
derstanding establishes a continuity by showing how the law leads towards, 
not away from, Christ. There are many points of contact between the 
Johannine approach to law and that of Paul, as will be seen later. It should 
further be noted that the other Johannine literature contributes nothing to 
our understanding of the Christian approach to the law.
Acts
In the earlier stages of the Christian mission the law does not seem to have 
been a problem. Since the Christians were all Jewish, they would continue 
to have respect for the law. They frequented the temple just as Jesus had 
done. It is true that they ran up against strong Jewish opposition, but it 
was not on the grounds of opposition to the law. The first concern was 
over the messianic claims the disciples were making about Jesus and par
ticularly about the resurrection (cf. 4:1, 2).

It was not until the ministry of Stephen that the Christian approach to 
the law became a problem. The Jews set up false witnesses to declare that 
he was continually speaking against ‘this holy place and the law’ (6:13). 
There was also the allegation of blasphemy against Moses and God (6:11).314 
What ostensibly bothered them was their fear that the customs of Moses 
were being undermined (6:14). Assuming that there was a modicum of 
truth in the charge, it must be an indication that there was a clear distinction 
between the way Christians and Jews were approaching the law. This is all 
the more striking since the opposition in Stephen’s case came from a 
Hellenistic Jewish source.

Stephen’s speech in Acts 7 is cut short when he reaches his defence of 
the Christian approach to the temple (‘Yet the most High does not dwell 
in houses made with hands’, 7:48). He does not explicitly expound or 
defend his attitude towards the law, but his review of Israelite history gives 
pride of place to Moses. Moreover, it was Stephen’s concluding charge, 
that those ‘who received the law as delivered by angels and did not keep 
it’ (7:53)315 had murdered the Righteous One, that enraged his hearers. 
They would have claimed that it was because they kept the law that they

3,4 F. F. B ru c e , The Book o f  the Acts (N IC S ’T , 1954), p. 134, m a in ta in s that the ch arge  o f  b la sp h e m y  
aga in st  M o se s  w as b ro u g h t  b ecau se  Step h en  w as a ssu m e d  to  be ch a llen g in g  the a b id in g  v a lid ity  o f  the law . 
‘M o s e s ’ here stan d s fo r  the ‘ la w ’ .

315 It is n o ticeab le  that the m en tio n  o f  a n ge ls  in the g iv in g  o f  the law  is ev id en tly  in ten ded  to m ake  m o re  
acu te  the b la m e w o rth in e ss  o f  the h earers fo r  n ot k eep in g  it. It se rv e s a d ifferen t p u rp o se  in G al. 3 :19 . B u t 
here the co n tra st  is b e tw een  the R ig h te o u s  O n e , w h o  alo n e  had p erfectly  fu lfilled  the law , and th o se  w h o  
in sp ite  o f  their p r iv ile g e s  had n ot d o n e  so .
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killed Jesus, the same fundamental misunderstanding of the law on the part 
of the opponents of Jesus which is reflected in the synoptic records. The 
breach was already deep-seated.

The Jerusalem church, in discussing the case of Cornelius and his house
hold, accepted Peter’s evidence on the grounds that the Spirit had descended 
on Gentiles and had shown that God had granted them ‘repentance unto 
life’ (11:18). This was regarded as a sufficient proof that the Christian faith 
depended on the activity of the Spirit and not on legal observances. This 
was an important step, but it required a full debate on the circumcision 
issue before the law problem was generally agreed. Peter’s own problem 
was at first on the grounds of fellowship (10:28). He needed a divine vision 
to convince him that what was unlawful for him as a Jew was no longer 
unlawful as a Christian. But the incident shows the tension which the early 
Christians faced. On neither the fellowship issue nor the circumcision issue 
did the example of Jesus’ attitude to the law provide any direct guidance, 
although the universality of his message made the problem inevitable.

The circumcision issue finds its sharpest focus in chapter 15 and in Paul’s 
letter to the Galatians. We shall comment here only on Acts 15, although 
some account must be taken of the light Galatians throws upon it. Whereas 
Cornelius and his household might be treated as an exception, the problem 
of a complete Gentile community raised the issue in a more acute form. 
Disquiet over Gentiles, who were claiming to be Christians and yet were 
not committing themselves to the observance of the law by circumcision, 
came from a particular group of Jews at Jerusalem (15:1). These were acting 
on an essentially Jewish rather than Christian understanding of the law. 
They had not recognized that there was a distinction. Jewish Christians 
had seen the law ( o t ) as pointing to the messianic claims of Christ. The 
testimony of the law had been an important part in their Christian experi
ence. It was difficult for them to reconcile this with any Christian groups 
who were not carrying out the precepts of the law. Moreover, any evan
gelistic mission to Jews would be weakened if it became known that 
Christians did not observe the law. Nevertheless, this perfectly understand
able Jewish approach would have throttled the Gentile mission and would 
have confined Christians to a Jewish understanding of the law. The dis
cussion in Acts 15 is of crucial importance.

The key question at the Jerusalem assembly was not so much whether 
circumcision should be insisted on, but whether all Christians should be 
required to keep the law of Moses (15:5). James’ summing up in 15:19-21 
recommended that the Gentiles should not be troubled, except to abstain 
from certain things (generally known as the Council decrees). It was a 
compromise that offered a means of reconciliation by giving some recog
nition to Jewish scruples without committing Gentiles to Jewish legal 
requirements. Acts 15 tells us nothing, however, about the way in which
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the early Christians interpreted the law. It is conclusive that membership 
of the Christian church did not depend on legal observance, but it does not 
imply that the law had no longer any relevance to Christians.

The Acts record of Paul’s attitude towards the requirements of the law 
is worth noting because of the allegation that it conflicts with Paul’s ap
proach in the epistles.316 It concerns three matters: his acceptance of the 
Council decrees, his action in circumcizing Timothy (Acts 16:3) and his 
undergoing a Jewish vow (Acts 21:17-26).317 Although Paul passed on the 
decrees to the Galatian churches (Acts 16:4), there is no evidence that he 
did this elsewhere. It looks as if he regarded it as a temporary measure. 
His circumcision of Timothy was not in conflict with his non-circumcision 
policy for Gentiles, since Timothy’s mother was Jewish. It was purely in 
the interests of his mission. The vow is rather more difficult, since James 
regarded it as evidence that Paul lived ‘in observance of the law’ (21:24). 
But even here Paul consented in order to alleviate misunderstanding. The 
opposition did not, however, see it this way (21:28).318

T h e Law in the C hristian Life
Paul

Paul
For a right understanding of Paul’s theological position it is essential to 
grasp his attitude to the law both before and after his conversion.319 His 
own experience greatly coloured the way of expressing his convictions, 
but his teaching nevertheless forms an important basis for a normative 
Christian approach to law and liberty. We shall first consider the meaning 
of the word ‘law’ in Paul, then the background to his Christian approach, 
followed by an examination of his teaching on the place of law in the 
Christian life.

316 S o m e  h av e  fo u n d  p u zz lin g  the silen ce o f  A c ts  on  the co n tro v e rs ie s  o v e r  the law  w h ich  are reflected 

in P a u l’s ep istle s. Cf. K . L a k e ’s n o te  on  ‘P a u l’s C o n tr o v e r s ie s ’ , in The Beginnings o f Christianity 5 (ed. K . 

L ak e  and H . J .  C a d b u r y )  (1933), p p . 2 1 2fT. L a k e ’s c o n c lu sio n  is that L u k e  w an ted  to  rep resen t the a p o sto lic  

church as h a ra ssed  fro m  w ith o u t, bu t n ot fro m  w ith in . B u t  there are su ffic ien t h in ts o f  in ternal p ro b le m s 

to  su p p o r t  the m o re  d eta iled  in fo rm a tio n  g iv en  in the ep istle s.

317 Cf. R . N . L o n g e n e c k e r ’s exce llen t d isc u ss io n  o f  these  P au lin e p ractices in Paul, Apostle o f Liberty 
(1964), p p . 246ff.

318 It has been  a lleg ed  o n  o th er g ro u n d s  that L u k e  has a d ifferen t ap p ro ac h  to  the law  co m p a re d  w ith  

o th er nt te stim o n ie s. J .  J e rv e ll , ‘T h e  L a w  in L u k e -A c ts ’ , H T R  64, 1971, p p . 2 1 -8 6 , a tte m p ts  to  sh o w  that 

L u k e ’s ap p ro ac h  is the m o s t  co n se rv a tiv e  in the n t . H is  co n ten tio n  is that L u k e  w as in ten d in g  to  sh o w  that 

Je w ish  C h r is t ia n s ’ o b se rv a n c e  o f  the law  an d  the sa lv a tio n  o f  G en tile s as G en tile s , as an a sso c ia te  p eo p le , 

are the d is tin g u ish in g  m a rk s  o f  that Israel, w h ich  M o se s  and the p ro p h e ts  p red ic ted  as the p eo p le  o f  the 
p ro m ise s  an d  o f  sa lv a t io n ’ .

319 T h ere  h av e  been  w id e ly  d ifferen t in te rp re ta tio n s o f  P a u l’s ap p ro ac h  to  the law . H . J .  S ch o e p s , Paul. 
The Theology o f the Apostle in the Light o f the History o f Jewish Religion (E n g . tran s. 1961), p. 13, m a in ta in s 

that P au l m isu n d e rs to o d  the law , sin ce in J e w ish  circles the law  w as the s ig n  o f  e lec tio n  fo r  Israel. B u t  in 
H e llen istic  Ju d a is m  it h ad  b e c o m e  le g a list ic  an d  it w as th is that P au l c o m b a ts . H . C o n z e lm a n n , T N T , 
p. 160, on  the o th er h an d , a rg u e s  that S c h o e p s  has m isu n d e rsto o d  the rad ical n atu re  o f  P a u l’s ap p ro ac h  to  
the law . F o r  a w e ll-a rg u e d  case , cf. E . P. S an d ers, Paul and Palestinian Judaism.
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THE M EANING OF LAW IN PAUL’S EPISTLES
The apostle uses the word nom os in a variety of ways and it is essential to 
note this before examining his statements. Most of the time he means the 
Mosaic law. He normally sees no reason to define this usage and expects 
his readers to understand. On one occasion he refers to the ‘law of Moses’ 
(1 Cor. 9:9) and a few times to ‘the law of God’ (Rom. 7:22, 25; 8:7). In 
Jewish usage the law would refer primarily to the Pentateuch, although it 
came to be used of the whole of the Scriptures. Both usages are found in 
Paul. In Romans 3:21 he links the law and the prophets, thus differentiating 
between them, whereas in Romans 3:19 the term ‘law’ relates to the pre
ceding quotations which are culled from various parts of the o t , but none 
are from the Pentateuch.

In a general way Paul sometimes uses nomos of a principle of action, as 
when he speaks of the ‘law of sin’ or the ‘law of the mind (Rom. 7:23). 
But even when he speaks of the law in this general way, his usage is 
coloured by the Mosaic law. Law is, in fact, seen p a r  excellence through the 
Mosaic law. It cannot be maintained that in cases where the word nomos is 
used without the article it is to distinguish it from ‘the law’ referring 
specifically to the law of Moses,320 for on occasions the form without the 
article is used in the same sense, as in Romans 2:14 where Gentiles are 
described as ‘not having law’.321 It is noticeable also that Paul does not use 
the word in the plural and never compares the laws of other nations with 
the Jewish law.

On occasions the law is spoken of as if it were personal (e .g . Rom. 3:19; 
4:15; 1 Cor. 9:8). This personal quality is derived from the divine origin 
of the law. What the law says, God says. It has an authoritative and binding 
quality about it (cf. Rom. 7:1). It is this aspect of the law which makes so 
important the whole Pauline discussion of it. For the apostle the law is 
holy (Rom. 7:12), whatever else he says about its inadequacy as a means 
of salvation.

Moreover, as will become clear in the following discussion, the law is 
considered from several points of view; as the standard of God’s judgment, 
as a legislative provision,322 and as a prophetic voice. There are no cases, 
however, where Paul draws a distinction between the ceremonial and moral 
law. It is a unity.
Pa u l ’s p r e - c h r i s t i a n  e x p e r i e n c e  u n d e r  t h e  l a w
No real appreciation of the radical nature of Paul’s approach to the law is
possible without a recognition of what the law meant to him as a Jew. We

320 Cf. R. N . L o n g e n e c k e r , op. cit., p. 118, w h o  cites the s tu d y  o f  E . G ra fe , Die paulinische Lehre vom 
Gesetz (1893), p p . 2 ff.

321 Cf. G u tb ro d , art. nomos in T D N T  4, p. 1070.
322 L o n g en ec k er , op. cit., pp . 1 2 5 f ., sp eak s o f  the co n trac tu a l o b lig a tio n s  o f  the law .
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shall consider this from the evidence which he provides, somewhat inci
dentally, in the course of his epistles. It would be as well to point out 
before doing this that contemporary Judaism contained two different ap
proaches.323 One was a strictly legalistic approach, which considered man’s 
religious obligation to consist of faithful adherence to the tenets of the law, 
the emphasis falling on what man could do. The result was a religion of 
merit. The other approach concentrated more on trust in God and began 
from God’s doings rather than man’s. Whereas this second view was 
preferable to the first, both regarded law as the main means by which man 
could approach God.

Many scholars have considered Romans 7 as an evidence of Paul’s pre
conversion experience under the law. But it is by no means certain that 
this interpretation is right.324 The use of the first personal singular could 
possibly be understood in a gnomic sense, in which case he is expressing 
a truth which is applicable to people in general (cf. Rom. 3:7; 1 Cor. 13: 
1-3 for a similar gnomic use). But the relevance of Romans 7 to the 
pre-conversion experience of Paul does not depend entirely on the use of 
the first person, for certain temporal references in the passage must also 
be considered.

We note first Romans 7:9, where Paul declares: T was once alive apart 
from the law.’ Does he mean by this that he did not consider the law 
binding upon him in his childhood? This was highly unlikely in view of 
his Jewish upbringing.325 Does he then mean that he was unaware of the 
law making demands upon him? This too is difficult to believe in view of 
the early age at which Jewish boys were instructed in the law. There is 
much to be said for a corporate understanding of the T, in which case 
Paul’s statement is raised above the purely biographical and becomes an 
allusion to past history, to the time before the giving of the law. This is 
supported by several parallels between Romans 7 and Genesis 3 and is in 
line with Paul’s Adam theology326 (see pp. 333ff.). This transforms Romans 
7 from a biographical to a theological statement.327 Such an interpretation 
not only throws light on the statement in Romans 7:9, quoted above, but 
also on its continuation: ‘When the commandment came, sin revived and 
I died’.

Paul points out further that sin in the commandment deceived, and this 
deception is best understood to be an allusion to the deception of Adam 
and Eve. In that case, the words T died’ refers to Adam’s death and alludes

323 Cf. L o n g e n e c k e r ’s d isc u ss io n , ibid., p p . 6 5 ff.
324 Cf. W . G . K ü m m e l, Römer 7 und die Bekehrung des Paulus (1929), pp . 121 Tf.
325 F o r  the Je w ish  co n c ep t o f  the p re -ex isten t T o r a h , b u ilt up  on  the c o n v ic tio n  that m an  co u ld  n ot at 

any tim e be w ith o u t sp ec if ic  in stru ctio n  fro m  G o d , cf. G . F. M o o re , Judaism 1, 2 6 2 -2 7 7 .

326 Cf. L o n g e n e c k e r , op. cit., pp . 92f.
327 Cf. W. M a n so n , ‘N o te s  on  the A rg u m e n t  o f  R o m a n s ’ , New Testament Essays (ed. A . J .  B . H ig g in s , 

1959), p. 161.
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to the death of all men in him (as in Rom. 5:12f.).328 But if Romans 7 is 
best understood theologically in the sense of solidarity with Adam, it does 
not remove altogether the relevance of the passage for a right understanding 
of Paul, for he considers himself to have experienced the common lot of 
mankind. What seems positive is that Paul is not describing his own pre- 
Christian position as a Pharisaic legalist.

Nevertheless there are other passages in Paul’s letters which give some 
indication of his assessment of his former life with Judaism. There was 
certainly a strong element of self-righteousness about it. He claimed to be 
extra zealous for the traditions of his fathers (Gal. 1:14) and ‘blameless’ 
under the law (Phil. 3:6). There is no doubt an element of religious pride 
in these claims, which Paul must have strongly felt in his pre-Christian 
days to recall them here. But his claims are not necessarily legalistic, as 
demonstrated by parallels from Qumran (cf. 1 QS 1:9; 3:9, 10; CDC 2:15f.; 
3:2), which do not imply a merely external approach to the law.

The book of Acts reports similar statements made by Paul (Acts 22:3; 
26:5) and, in addition, records the words of the risen Christ to Paul about 
kicking against the goads (Acts 26:14). Do these words about the goads 
imply that Paul had become increasingly dissatisfied with Judaism prior to 
his conversion? It is difficult to see what other evidence can be adduced in 
support of this view, since Paul’s own persecuting zeal sprang from the 
conviction that he was doing God service. If the goads cannot be related 
to Paul’s inner conflict, what meaning can be attached to them? It seems 
best to suppose that the idiom of the goads is intended in the sense in 
which it is found in certain Greek writers, i.e . to act in opposition to the 
deity.329 In this case the words would not imply any awareness on Paul’s 
part that when he persecuted Christians he was opposing God’s will. He 
had regarded it as a duty to maintain the law, although it is highly probable 
that he found it ‘hard’ to pursue his persecuting policy. His radical change 
of attitude towards the law did not take effect until his conversion, and 
even then only as a result of a direct revelation from God.

It should further be noted that Paul shows a real appreciation of the 
glory of the old covenant. This is particularly evident in 2 Corinthians 3:7- 
18. Although he calls it a ministration of death, he nevertheless speaks of 
the splendour of it. Although it is surpassed in splendour by Christ, its

328 R . B u ltm a n n , T N T , 1, p. 252 , re g a rd s  R o m . 5 :13  ( ,sin  is n ot co u n ted  w h ere  there is n o  la w ’), w hich  

is paralle l to R o m . 7 :8 ,9  as u n in te llig ib le . B u t  i f  acco u n t is taken  o f  the Je w ish  co n cep t that at n o  t im e is 

m an  w ith o u t law , it b e c o m e s clear that P au l is ag re e in g  w ith  and  not co n trad ic tin g  this. T h is  in terpreta tio n  

ad m itte d ly  req u ires the v ie w  that P au l is u s in g  ‘c o m m a n d m e n t ’ to  refer to  the p re -M o sa ic  law  in R o m . 

7 :8 f f . , w h ereas he u su a lly  m e an s the M o sa ic  law , and  th is m u st  be reck o n ed  a d iffic u lty . N o n e th e le ss , Paul 

u ses the w o rd  ‘ la w ’ in a v arie ty  o f  w ay s.

329 Cf. R . N . L o n g e n e c k e r ’s d isc u ss io n  o f  th is in Paul, Apostle o f Liberty, p p . 98 ff. H e  th in k s that a w ell- 
in fo rm ed  Je w  like A g r ip p a  w o u ld  u n d erstan d  b y  the e x p re ss io n  an o p p o sit io n  to G o d . J .  M u n c k , Paul and 
the Salvation o f Mankind (E n g . tran s. 1959), p. 21 n. 9, co n sid ers  the m e an in g  to  be  ‘cease  reb e llin g  aga in st 
w h at is in e v itab le ’ .
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own splendour is not to be despised. We may suppose, therefore, that Paul 
was proud of the law and saw an immense value in it. The next question 
to which we must address ourselves is, What modifications did Paul the 
Christian need to make in his appraisals of the law?
Pa u l ’s t e a c h i n g  a b o u t  t h e  l a w
Although Paul himself does not give any systematic teaching about the 
place of the law in the Christian life, there are some basic concepts around 
which his evidence can be grouped. We shall discover first of all that there 
are two apparently contradictory approaches, which can only stand side by 
side if their paradoxical relationship is recognized. Otherwise the Pauline 
evidence will tend to be polarized into passages which suggest an affir
mation of the law and passages which imply a negation of it. We cannot 
avoid considering the evidence under these categories, but our intention is 
to see in what ways Paul considered a via media to be possible.

It is the major key to the argument in Galatians that the promise is 
historically prior to the law and consequently must be superior to it. Indeed 
Paul states that the law was introduced 430 years after the promise was 
given to Abraham (Gal. 3:17). He saw clearly the implications of this. He 
was convinced that once a promise was made, nothing could change it. 
Since the promise required the response of faith he considered that the law 
could not annul it and could not require any different approach to 
righteousness from God’s promise to Abraham. For Paul there was no 
choice but to see the law as subordinate to the promise.

This did not mean, however, that law and promise were antagonistic to 
each other (Gal. 3:21). Paul recognized in the law an expression of God’s 
grace. Indeed, the law itself was based on promise. If the whole law had 
been kept, salvation would have been assured. But Paul knew full well that 
no-one ever had kept the whole law (except Jesus Christ). The main 
weakness of the law was that it could only show that people had trans
gressed. It could not make alive (Gal. 3:21). In these ways Paul brings out 
clearly the essentially negative aspect of the law. But if law is so inadequate, 
what was its purpose? If it did not conflict with the promise, it must have 
had some positive aspect. This is to be seen in its function, which differed 
from that of the promise. Both run side by side. The promise was never 
superseded by the law. It was always there, and found its fulfilment in 
Christ.
The Junction  o f  the law . In explaining the present function of the law, Paul 
makes several assertions about the nature of law in respect to the individual.

(i) It brings the knowledge of sin (Rom. 3:20; 4:15; 7:7). The law is 
conceived as a standard for the pronouncements of the judgment of God 
(i.e . as a revelation of what God expects man to be), which explains why
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Paul can say that apart from the law he would not have known sin. He 
was not implying that before the establishment of the Mosaic law sin was 
unknown. In Romans 5:13, he concedes that sin was in the world, but was 
not ‘counted’ before the law was given. It seems clear, therefore, that Paul 
sees the function of law in this sense as didactic. What it teaches man is 
that sin is a direct affront to God. But does it have the same function for 
Christians? Since Paul maintains that the commandment is ‘holy and just 
and good’ (Rom. 7:12), it cannot be wholly set aside. If it revealed God’s 
demands in the past, the standard is still the same. But the Christian 
approach inevitably differs from the o t  approach in that the promise 
supersedes the law. Knowledge of sin is still needed, but the promise brings 
immediate assurance of cleansing.

(ii) The law stimulates sin. This is a more difficult aspect of Paul’s 
teaching.330 He makes statements like ‘Law came in, to increase the 
trespass’ (Rom. 5:20), and ‘that sin might be shown to be sin, and through 
the commandment might become sinful beyond measure’ (Rom. 7:13). It 
looks as if Paul is portraying law as the villain of the piece, but his purpose 
is otherwise. He would never have admitted that what was good could 
promote evil. Indeed in the Romans 7:13 passage he attributes the result 
not to the law, but to sin making use of the law for its own purposes. 
Paul’s underlying thought seems to be that prohibition provokes resist
ance.331 Man has to be convinced that his sin was of such a character that 
he has no hope of attaining righteousness through his own efforts. It is 
because the law does this that Paul can assert that the strength of sin is the 
law (1 Cor. 15:56). In all these passages he is using the word ‘law’ in the 
sense of legal statutes which must be observed.

(iii) Yet the law is spiritual. Lest anyone should think, however, that 
we should have been better off without the law, Paul at once brings out 
its ‘spiritual’ purpose. In fact, he contrasts this characteristic with the 
‘carnal’ nature of man, sold under sin (Rom. 7:14). In other words, if the 
law makes sin more sinful it is not the law’s fault. The fault lies with man. 
Sin would not be stimulated if man was not carnal. The real function of 
the law is spiritual, i.e . to achieve spiritual results. If it had the right 
material to work with it could do it, but its failure lies in the inability of 
man to respond to it. Naturally in the Christian approach to law a different 
situation arises, and it is in the spiritual nature of the law that some carry 
over into the Christian life is possible (see below).

330 S o m e  ex e g e te s in an a ttem p t to  av o id  the id ea that the law  st im u la te s  sin  su g g e s t  that the law  leads 

m an  to  seek  a r ig h te o u sn e ss  o f  his o w n , i.e. se lf- ju st ific a tio n . S o  B u ltm a n n , T N T  1, p. 267 . B u t  he d o es 
n ot reg ard  sin  as tra n sg re ss io n  o f  the law . A g a in st  th is v iew , cf. H . N . R id d e rb o s , Paul : an Outline o f His 
Theology, p . 145f.

331 L o n g e n e c k e r , op. cit., p. 124, e x p la in s the la w ’s e ffec t in m a k in g  sin  e x c e e d in g  sin fu l on  the prin cip le  

that fo rb id d en  fru its are  a lw a y s  sw ee te st.
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(iv) The law is burdensome. Paul, as a Jew, would have accepted without 
question that one committed to the law was committed to the whole law 
(cf. Gal. 5:3).332 The breaking of one commandment was tantamount to 
breaking the whole (Gal. 3:10). It was this that tended to make life under 
the law so burdensome.333 In an attempt to safeguard against unwitting 
breaches the Pharisees had hedged round the law with a mass of traditions, 
which however good their purpose only added to the burdens. The Chris
tian gospel offered release from the minute regulations. There was never 
any suggestion that the ‘traditions’ should be taken over by Christianity 
(cf. Col. 2:8, 16).

(v) The law pronounces a curse. Not only does law reveal and promote 
sin, it actively condemns it. It is this fact that leads Paul to show the 
impossibility of anyone attaining righteousness through the law (Gal. 3:11). 
It is also because of this that he sees Christ becoming a curse for us to 
redeem us from the curse of the law (Gal. 3:13).334 * The curse-pronouncing 
function of law can no longer apply to those for whom Christ has become 
a curse.

(vi) Works of the law cannot earn righteousness. It is the apostle’s 
dominant message in both Romans and Galatians that righteousness is by 
faith, not by works of the law (i.e . human acts done in conformity to the 
demands of the law).333 Paul sees evidence from the o t  that faith is the key 
to righteousness (Rom. 1:17; Hab. 2:4). For a fuller discussion on this see 
the section on righteousness (pp. 498f.), but our present purpose is to show 
the inability of the law to provide for the basic need of man. It should be 
noted that the importance of the law is confined to this question of 
righteousness. Paul never suggests that there is anything intrinsically weak 
about the law. But the vital function of providing a means of attaining 
righteousness was reserved for faith. It is for this reason that Paul is so
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332 A c c o rd in g  to  E . P. S an d e rs, Paul and Palestinian Judaism, p. 137, the H e b re w  w o rd  u sed  in D t. 2 7 :26  

m ean s ‘c o n fir m ’ , w h ich  is the sen se  in w h ich  the rab b is  u n d e rsto o d  the v erse . It is n ot so  m u ch  that p eo p le  

w ere e x p ec te d  to  k eep  the law  w ith o u t e rro r. It is in th is sen se  o f  c o n firm in g  the law  that w e m ay  

u n d erstan d  the Je w ish  c o m m itm e n t  to  the law . W . S ch m ith a ls , Paul and the Gnostics (E n g . tran s. 1972), p p . 

13 -6 4 , a rg u es fro m  G al. 5 :3  that the o p p o s it io n  co n sisted  o f  G n o stic s  w h o  h ad n o t req u ired  ad h eren ce to 

the w h o le  law  and  treated  c ircu m cisio n  as sy m b o lic . B u t  S c h m ith a ls ’ in te rp re ta tio n  is v itia ted  b y  the lack  

o f  su ffic ien t ev id en ce  o f  g n o st ic  g r o u p s  as early  as th is.
333 E . P. S an d ers, op. cit., pp . 11 Of., m a in ta in s that the rab b is  n ev er re g ard e d  the m u ltitu d e  o f  c o m 

m a n d m en ts as b u rd e n so m e . In fact, he cites ev id en ce  to  sh o w  that so m e  at least co n sid ered  o b ed ien ce  to  
the law  as a b le ss in g  w h ich  sh o u ld  b r in g  jo y .  Y e t  w h ereas th is m a y  h av e  been  the rab b in ic  in terpreta tio n , 

it say s  n o th in g  ab o u t the p o sitio n  o f  o rd in a ry  Je w s .  S an d ers, h o w e v e r , c o m p a re s  the rab b in ic  reg u la tio n s 

w ith  the m a ss o f  law s w h ich  affect all w h o  live  in m o d ern  so c ie tie s. H e ad m its  that the J e w ish  reg u la tio n s 

had a specia l fu n ctio n  th ro u g h  b e in g  d iv in e  co m m a n d m e n ts .
334 See  the d isc u ss io n  on  th is v e rse  in m y  Galatians (N C B , 1969), pp . 102f. T h e  sen se  o f  G al. 3 :13  seem s 

to be that C h r is t  w as im p lica te d  in the la w ’s c o n d e m n atio n  o f  th o se  w ith  w h o m  he w as id en tified .
33:5 J .  B . T y so n , ‘ “ W o rk s o f  the L a w ”  in G a la tia n s ’ , JB L  92, 1973, p p . 4 2 3 ff., a rg u e s  that the ph rase  

‘w o rk s  o f  the la w ’ d o e s  n o t m ean  w o rk s  in o b ed ien ce  to  the law , b u t w h at he ca lls ‘n o m istic  se rv ic e ’ , i.e. 
a sy ste m  o f  se rv ic e  to  G o d ’s rev ealed  w ill: life  u n d er law .
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adamant that justification is by faith and not by works of the law.
(vii) The law is a tutor until Christ. An important positive function of 

the law was to act as a tutor (paidagogos) until Christ came (Gal. 3:24).336 
The word Paul uses denotes the person who had charge of the moral 
education of a child until the child reached maturity and independence. His 
task included the idea of guardianship.337 Looking back before the era of 
faith Paul acknowledges that law had a protective function, but he is clear 
that the man of faith is no longer under a custodian (Gal. 3:25). This 
function of law has no further relevance for the Christian. Paul certainly 
did not mean that the law leads people to Christ, for his language makes 
clear that Christ changed this pedagogic function of law.

(viii) The law finds its end in Christ. Paul writes, ‘For Christ is the end 
(telos) of the law, that everyone who has faith may be justified’ (Rom. 
10:4). It is important to determine in what sense Paul uses the word telos. 
The word here would normally mean ‘termination’, and the question 
immediately arises in what sense Paul conceived of the abrogation of the 
law in Christ.338 The key is found in the words eis d ikaiosyněn , which are 
paraphrased in the r s v  by ‘may be justified’, but which literally mean ‘unto 
righteousness’ or ‘in connection with righteousness’. This shows again that 
the law is abrogated in respect of contractual obligations, but not in respect 
of its function as the standard of God’s judgments.339 In the passage in 
which the statement comes, it is not the function and status of law which 
is under discussion, but the Israelites’ attempts to seek a righteousness of 
their own. It was important in Paul’s exposition to show that since Christ’s 
coming the law had ceased to have any function in this quest. It should be 
noted nevertheless that the word telos can also convey the idea of comple
tion, and in this case Paul’s statement includes the thought that what was 
preparatory in the law finds its fulfilment in Christ.340 Since Christ has met 
all the demands of the law and has redeemed men from its curse, it has for 
this further reason ceased to have any contractual function.

In close connection with this statement is another from Romans (i.e . 7: 
1-6). In this passage Paul suggests that Christians are ‘dead to the law’. The 
illustration he uses is of a married woman who is freed from the law of the
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336 C f  G . B e r t r a m ’s article  on  this w o rd  in T D N T  5, p p . 6 1 9fF. See  a lso  m y  Galatians, p. 114, and A. 
O e p k e , Der Brief des Paulus an die Galater (T H N T , 1937), p p . 66ff.

337 It is im p o rta n t to  rec o g n ize  that a so n  u n d er a paidagogos w as in no  better  p o s itio n  than a slave . 

R id d e rb o s , op. cit., p. 148, p o in ts  o u t that P a u l’s th o u g h t cen tres on  the lack  o f  lib erty  and n ot on  the 
ed u c a tiv e  fu n ctio n s.

338 G . E . H o w a r d , ‘C h r is t  the E n d  o f  the L aw  : T h e  M e a n in g  o f  R o m a n s 10 :4ff. ’ , JB L  88, 1969, pp. 

3 3 1 ff., takes telos to  m ean  g o a l . H e  in terp rets  it in th is w a y  in v iew  o f  its co n te x t, i.e. the in c lu sio n  o f  the 

G en tile s. H e  d ec lares that C h r is t  w as the g o a l o f  the law  to  ev e ry o n e  w h o  be liev es.
339 C . A . A . S c o tt, Christianity according to St Paul, p. 41, m a k es a d istin c tio n  betw een  the co n ten ts o f  the 

law  and  law  as a sy ste m . It is the latter w h ich  is te rm in ated  in C h rist .
340 C f  L o n g e n e c k e r , Paul, Apostle o f Liberty, p. 145.
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husband when her husband dies.341 The analogy is not precise for it may 
be questioned whether the law can be said to die. Yet there arc two 
thoughts here which seem to be combined in one idea, i.e . the Christian 
dies to the law and the law dies to him, as far as attaining righteousness is 
concerned.
T h e continuing value o f  the law . The preceding discussion has highlighted 
many features of the law which no longer apply in Christ. But it would 
be wrong to suppose that Paul advocates the total abrogation of the law. 
He is in no sense an antinomian, in spite of all he has said about the end 
of the law. It is important to note his positive approach on this theme, 
because of its value in assessing the nature of Christian liberty.

(i) The law is still regarded as holy. Paul’s statement about the holiness 
of the law in Romans 7:12 is clear, whether we regard the passage as 
autobiographical or not. For the apostle the law is still holy, because it is 
God’s law.342 In this he shared the same approach as Jesus. Now that he 
has become a Christian, he no longer recognizes law as a means of salvation, 
but it still represents for him the authoritative standard of God. It is, 
therefore, of crucial significance to discuss in what sense the law is still 
valid for the believer.

(ii) Nevertheless the law has a different meaning for believers. No longer 
is the law approached as a written code which kills (2 Cor. 3:6). It is 
approached through the Spirit. When a man turns to the Lord the veil is 
removed from his mind when he reads the Mosaic law (2 Cor. 3:16). The 
result is freedom through the Spirit. But does this mean that the law no 
longer applies and that the believer has freedom to act contrary to the law? 
Paul would never have agreed to that, for he was highly critical of anti
nomian tendencies, as Romans 6:1 shows. For him freedom was not dis
regard of the law, but a release from being entangled by it (cf. Gal. 5:1). 
Yet he does not precisely define what part the law plays in his new found 
freedom in Christ. He seems to hold that although he is no longer in 
bondage to the law, he cannot dispense with it. In Christ he approaches it 
from a new point of view. He is controlled by the law of Christ rather 
than by the law of Moses. The commandments of Christ have now become 
authoritative for him (cf. 1 Cor. 7:19), but these are developments from 
the law of Moses and are not in opposition to it.

(iii) Keeping the commandments is now dominated by love. In the

T h e Law in the C hristian Life
Paul

341 C f  W. M a n so n , in New Testament Essays : Studies in Memory o /T . W. Manson (ed. A . J .  B . H ig g in s , 
1969), p p . 160f.

342 A lth o u g h  there is here a sp ec ific  reference to  law , the S cr ip tu re s  w h ich  co n ta in  the b o o k s  o f  the law  
are eq u ally  h o ly . T h is  idea o f  the h o lin e ss  o f  the law  is ch arac teristic  o f  rab b in ic  u n d erstan d in g . Cf. W. 
G u tb ro d , T D N T  4 , p p . 1054f. E sp ec ia lly  is th is seen  in the p rin cip le  that the S cr ip tu re s p o llu te  the han ds, 
m a k in g  ritual c lean sin g  n ece ssa ry  b e fo re  tu rn in g  to  sec u lar  ac tiv ity .
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practical section of his Roman letter Paul cites several commandments, but 
sums them up, as Jesus had done, in the commandment about love (Rom. 
13:9). He considers that love to one’s neighbour fulfils the law, which 
shows a totally different approach from legalism. Love of this kind is 
possible only through Christ. It brings a whole new dimension to the 
understanding of the law.343

Although Paul appeals to the Mosaic law, he nevertheless argues that all 
things are lawful (1 Cor. 6:12). Yet by stressing that the law of love is 
dominant he does not allow such a principle to land him in antinomian- 
ism.344 It means that he judges what is expedient, not by whether it is 
permissible by law, but by whether it is helpful to others (cf. his argument 
about foods offered to idols, 1 Cor. 10:23ff.).345 Legalism is replaced by 
love, which may, in fact, be more limiting than a legal contract, but is 
motivated by a more powerful urge.

This change of approach to the law furnishes the real key to an under
standing of Paul’s view of the moral law. He does not distinguish between 
the ceremonial and moral law and then discard the former and retain the 
latter. If he had done that, it would have suggested that the moral law was 
something apart from Christ. But his whole approach to Christian ethics 
shows that he recognizes that Christ changes a man’s view of his obligations 
and this must inevitably modify his estimate of the place of law in the 
Christian life.

(iv) It is the Christian’s obligation to uphold the law. Paul makes this 
quite clear in Romans 3:31, where he rejects the view that faith overthrows 
the law. In what sense did he mean that we uphold the law?346 Since Christ, 
in meeting the sacrificial demands of the law on people’s behalf, fulfilled 
the law, in that sense the law was upheld. In a similar way, the believer 
‘in Christ’ upholds the law by his identification with Christ. In a sense, 
therefore, the law becomes inward. It no longer consists merely of external 
demands, but requires an inward conformity to the one who has perfectly 
fulfilled its moral and ceremonial demands. The believer has become subject 
to the law of Christ (c f  1 Cor. 9:21 -  ennomos C hristou) .347 He keeps the

343 A s M . B la c k , Romans, p . 162, c o m m e n ts , 'agape p ro d u c e s  the resu lts a im ed  at b y  the L a w ’ .

344 It is gen era lly  su p p o se d  that P au l is q u o tin g  a cla im  o f  h is o p p o n e n ts , b u t in d o in g  so  is m o d ify in g  

the prin cip le  to  a v o id  the a n tin o m ia n ism  w h ich  he had detec ted  in th em . C . K . B arre tt , 1 Corinthians, pp. 

14 4 f . , fa v o u rs  the v iew  that th is w as a w a tc h w o rd  o f  the g n o stic  p arty .

343 1 C o r . 10 :24  m a k es q u ite  sp ec ific  that each m u st p u t h is n e ig h b o u r ’s g o a l b e fo re  his o w n . A s G . 
C a re y , I Believe in Man, p. 98, say s, ‘H e re  is the heart o f  true  C h ris t ian  fre e d o m  -  it is n ev er eg o c en tr ic  

b u t centred  on  the g o o d  o f  o th e rs ’ .

346 N o te  that the idea o f  u p h o ld in g  the law  d o e s  n ot con flic t in P a u l’ s m in d  w ith  n ot b e in g  u n d er the law  
(cf. 1 C o r . 9 :20 ).

347 O n  the m e an in g  o f  ennomos Christou, cf. C . K . B arre tt , 1 Corinthians, pp . 2 1 2ff. H e  c o n sid ers  P aul 
here in ten tion a lly  a v o id e d  sa y in g  that he w as u n d er the law  o f  C h r is t  (as he d o e s  in G al. 6 :2 ), b ecau se  he 

w an ts to  b r in g  o u t that he is ‘C h r is t ’ s law  ab id in g  o n e ’ . It is th us the o p p o s ite  o f  anomos (law le ss). Cf. 
C . H . D o d d , ‘E n n o m o s  C h r is to u ’ , in Studia Paulina in honorem J. de Zwaan, ed. J .  N . S ev e n ste r  an d  W. 

C . van  U n n ik  (1953), p p . 9 6 -1 1 0 .
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The Law in the Christian Life 
H ebrews

commandments, not through fear of the consequences if he breaks them, 
but through a passionate desire to conform to the mind of Christ (hence 
the love-principle mentioned above). But this does not mean a legalistic 
approach to the requirements of the law. Paul’s view of the sabbath is a 
modification of the Mosaic law, since the first day of the week was appar
ently observed (1 Cor. 16:2). There is nothing in Paul’s epistles to suggest 
that he differed from Jesus in his view of the binding character of the law. 
Indeed, the whole inspiration of his liberated view of the law must be 
attributed to Jesus.

It is not surprising that many of the problems raised by false teachers in 
Paul’s churches involved a legalistic approach to Christian life (cf. Galatians 
and Colossians. Note also Tit. 3:9; 1 Tim. 1:7; 4:3). It is no more surprising 
that Paul saw the need to affirm the liberty of the believer in Christ, 
because he is no longer under law but under grace.

H ebrew s
Generally in this epistle nomos is used of the o t  law. It is just possible that 
7:16 might be understood in the sense of a legal ordinance, but even here 
a reference to the Mosaic requirements makes good sense. This epistle 
makes no distinction between the word used with or without the article. 
It is twice used in the plural, but only in quotations (8:10; 10:16). Sometimes 
the word is used in a restricted w&y of regulations relating to the cultus, 
but the writer does not distinguish between the moral and ceremonial law, 
although he is mainly concerned with the latter.

We note first of all a different approach to the law from that found in 
Jesus and Paul. The shift of emphasis is entirely dictated by the subject 
matter.348 In Paul the law is seen as a standard for man’s actions and the 
apostle shows only a passing interest in its ceremonial aspects. The levitical 
regulations concerning the priesthood are in Hebrews approached from the 
conviction that Christ our high priest is superior in every way to the 
priesthood provided by the Mosaic law. The burden of this letter is to 
show how Christians may now look back to the law and reinterpret it. 
There is no suggestion that the law itself has lessened in value. The refer
ences to the phrase ‘according to the law’ {kata nom onj349 testify to the 
respect for the law (cf. 8:4; 10:8), but both, however, in relation to the 
old order. There are certain factors which may be seen to govern the view 
of the law which Hebrews expounds.

348 F. F. B ru c e , Hebrews, p. 145, su g g e s t s  that w h ereas P au l has m a in ly  the m o ra l law  in m in d , H e b re w s 
has the ce rem o n ia l law  in m in d . B u t  he ca u tio n s a b o u t the ap pea l to  a d istin c tio n  w h ich  neither o t  n o r NT 
use. H e  fin d s a c o m m o n  p rin cip le  sh ared  b y  b o th  P aul and  H e b re w s, i.e. that b oth  regard  law  as a 
te m p o ra ry  p ro v is io n  o f  G o d .

349 G u tb ro d , op. cit., p. 1078 n. 257 , su g g e s t s  that kata here =  ,in the stren g th  o f ,  o r  a lm o st  ‘ th r o u g h ’ .
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THE CHRISTIAN LIFE
THE LAW HAS PROVIDED A HIGH-PRIESTLY SYSTEM
The system was designed to enable men to approach to God. The priests 
were ‘appointed’ (5:1), i.e . the whole institution was a provision of God. 
The epistle shows in many particulars the limitation of the system, par
ticularly because death overtook all the appointed high priests and because 
their sacrifices had a limited effectiveness and could never take away sin, 
even their own (7:27). This epistle expounds the high-priestly theme, based 
as it was on the law, with the intention of showing its inadequacy.
THE LAW , CONNECTED W ITH  THE OLD COVENANT,
IS N O W  SEEN TO BE OBSOLETE
In Hebrews 8, the long quotation from Jeremiah 31, which emphasizes the 
inward character of the new covenant, leads the writer to conclude that the 
old is obsolete (cf. 8:13). In this case it is the superiority of laws written on 
hearts rather than on stones which is mainly in mind, but there are similar 
statements about the inadequacy of the cultic system. It could not make 
perfect (7:19; 9:9; 10:1). It could not purify the conscience (9:14), and 
therefore could not remove guilt. It could not save, for that is exclusively 
the function of Christ (7:25; 9:28; 10:19ff.).

It is the inability of the law to bring men to perfection which causes the 
writer to speak of its ‘weakness’ and ‘uselessness’ (7:18). In this, it is 
contrasted with the ability of Christ (cf. Heb. 10:14). The weakness inheres, 
not in the law or its purpose, but in the people on whom its operation 
depends. By way of comparison, Paul’s emphasis is on the fact that men 
are incapable of fulfilling the demands of the law. Another difference 
between Hebrews and Paul is that whereas for the former the law is finished 
as a mode of worship (13:1 Off.),3r>() for the latter it is finished as a way of 
righteousness. Although expressing their ideas in different ways, they are 
in substantial agreement about the inadequacy of the law in the Christian 
life. The main distinction between them is that for Hebrews the question 
of using law as a means of attaining favour with God (so prominent in 
Paul’s arguments) is no longer an issue.
Jam es
The controversial passage on faith and works (Jas 2:14ff.) has already been 
discussed in the section on faith (pp. 598f.), where it was noted that James 
never speaks of works of the law as Paul does. For him the problem 
whether the law can be a means of salvation does not arise, for he is 
interested in the genuineness of a Christian’s profession of faith. But he 
does refer to the law on a few occasions. He speaks of ‘the perfect law, the

״<:3  T h e  M o sa ic  ‘a lta r ’ is to ta lly  re in terpreted . F o r  the C h ris t ian  the death  o f  C h r is t  b e c o m e s the new  
altar. T h ere  is n o  su p p o r t  in the NT fo r  the v iew  that th is altar is co n n ected  w ith  the C h ris t ian  eu ch arist. 

Cf. P. E . H u g h e s , Hebrews, p p . 577f.
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The Law in the Christian Life 
Conclusion

law of liberty’ (1:25; 2:12), and of the royal law (2:8).351 He seems to qualify 
the law in this way in order to distinguish it from the more common 
meaning of law. It suggests a new way of looking at law, especially in 
view of the connection between law and liberty. The old approach to the 
law was certainly not one of freedom.

It is significant that the law is summed up in the law of love (i.e . love 
to one’s neighbour), precisely as Jesus and Paul had summed it up (2:8). 
The motive power behind the keeping of the law is more important than 
the commandment itself. This is equally true of the reference in 1:25, which 
is immediately followed by a definition of religion that centres on loving 
concern for others. The perfect law, which leads to a practical religious 
faith, is very different from the old law.352 James shows that the law still 
convicts transgressors and this includes a condemnation of partiality (2:9). 
In this case the law, whether it be the Mosaic law or the law of love, serves 
as a standard for judgment. In view of James 1:25 it seems best to under
stand the law here as the law of love (the perfect, royal law), in spite of the 
fact that in 2:11, two of the Mosaic commandments are cited. James 
recognizes that one sin is enough to make a man a transgressor and that 
anyone who sins in one point is guilty of the whole (2:10).353

One other reference to law in James deserves comment. In James 4:1 Iff, 
it is maintained that a man who speaks evil of his brother speaks evil of the 
law and judges it. Such an action is clearly against the law of love and 
James may be thinking of this.354 But in view of the reference to judging 
the law, it may be taken more widely of the purpose of God in the law, 
in which case a misconstruing of God’s plan is in mind. James gives no 
credence to the view that the law has still an obligatory function, for 
Christian freedom has replaced legalism with love.
C onclusion
There is clearly a tension in the nt evidence regarding the Christian ap-

331 A c c o rd in g  to  J .  H . R o p e s , James (1916), p p . 1 9 8f., the ad je ctiv e  basilikon (ro y a l) has the sen se  o f  

‘su p re m e ’ . H e  ca lls the ad je c tiv e  d ec o ra tiv e  an d  su g g e s t iv e  o n ly . H e  a d m its , h o w e v e r , that nomos here 

m ean s G o d ’s law  as k n o w n  th ro u gh  the C h ris t ian  u n d erstan d in g  o f  the o t . G . H . R en d all, The Epistle of 
James and Judaic Christianity (1927), p. 67, c o n sid ers  that the ep ith et ‘ r o y a l’ is a sso c ia te d  w ith  J e s u s ’ p reach in g  

o f  the k in g d o m  and  p o in ts  to  the m a n y  ech o es o f  the S e rm o n  on  the M o u n t  in J a m e s ’ ep istle  in su p p o r t  
o f  th is v iew .

332 M . D ib e liu s and  H . G reev en , James, p p . 1 1 6 ff ., see the referen ce to  the perfect law  o f  lib erty  aga in st 

the S to ic  idea o f  the fre e d o m  o f  the w ise  m an . C o n se q u e n tly  they co n sid er  J a m e s ’ w o rd s  to  b e lo n g  to a 
tim e w hen  Ju d a iz e r s  n o  lo n g e r  co n stitu ted  a d an g er . B u t  it m a k es better  sen se  to  ap p ro ac h  J a s .  1:25 fro m  

its o t  an teced en ts, e sp ec ia lly  Je .  3 1 :3 1 -3 4 . S o  C . L . M itto n , James, p . 72. T h e  lib erty  then fo llo w s  fro m  
the ‘ in n er ’ ch arac ter  o f  the law .

353 T h ere  is so m e  ev id en ce  o f  rab b in ic  su p p o r t  fo r  su ch  a co n ten tio n . Cf. J .  B . M a y o r , James (31913, 
r .p . 1954), p. 92f.

334 C . L. M itto n , op. cit., p. 166, su g g e s t s  that ‘ sp e a k in g  ag a in st  the la w ’ is a w ay  o f  say in g  that the 
p erso n  sets h im se l f  a b o v e  the law  b y  slig h t in g  an d  ig n o r in g  the law . T o  d isre g a rd  the law  o f  lo v e  is to 
u n d erm in e  its v a lid ity .
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T H E  C H R IS T IA N  LIFE
proach to the law. On the one hand there is general agreement regarding 
the abiding validity of the commandments. On the other hand, there is 
recognition that observance of the law as a means of salvation is not viable 
because of the impossibility of such observance.

Jesus himself penetrated to the inner meaning of the law, but in no way 
abolished it. Paul, although struggling with the problems which the law 
had posed for his life, nevertheless still regarded it as holy. The law as 
God’s standard still remains valid, but the coming of Christ has affected 
the function of the law in the Christian life.

We may now sum up the whole of this chapter by pointing out that 
there is a progression in the subjects we have studied. The natural man, 
who is under the condemnation of the law, is nevertheless presented with 
a new possibility if he repents and believes in Christ. He then finds for
giveness and through regeneration becomes a spiritual man. As a spiritual 
man, he is ‘in Christ’ or ‘in the Spirit’, or to put it another way, Christ is 
dwelling in him. This makes possible a new ideal towards which he must 
strive. The consequence is that he has a new approach to the law.

The considerations in this chapter have concentrated on the new man in 
Christ as an individual, but since man is also a social being we must next 
turn our attention to the new man in community, i.e . the Christian in the 
context of the church.
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Chapter 7

The Church

Although for some considerable time interest in the doctrine of the church 
had been slight, particularly because of an over-emphasis on the social 
gospel, the ecumenical movement has stirred up renewed questioning about 
the nature of the church. Our task will be to survey the n t  evidence with 
a view to providing a biblical basis for a consistent doctrine. Admittedly 
it is difficult, when considering this theme, to approach it without some 
prejudice regarding church order and organization. But it is the task of the 
n t  theologian to discover the n t  doctrine, although he must clearly bear 
in mind that first-century conditions differed greatly from twentieth-cen
tury situations and the n t  concepts will accordingly need modification in 
their modern application. Nevertheless, in surveying the evidence the great
est care must be taken not to read back a twentieth-century background 
into the first century.

The n t  theologian is faced with many problems when dealing with the 
church, because of the wide variety of views on what is the basic question, 
i.e. whether the idea of the Christian church originated with Jesus, or 
whether it was a later development. Many subsidiary problems derive from 
consideration of this central problem, e.g . whether the church is to be 
identified with the kingdom; whether eschatology plays any major part in 
a true presentation of the church; whether there are evidences of the de
velopment of church order in the n t . T o deal with these issues in the 
clearest way, it will be necessary to regard the evidence in two main 
parts: the testimony of Jesus to the idea of a community, and the testimony 
of the apostles. Some think there was no clear connecting link between 
these two lines of evidence and the objections raised will be borne in mind. 
But if a clear link can be established it will obviously have a strong effect 
on our whole approach to the n t  doctrine.
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T H E  C H U R C H
T H E  EA R LY  C O M M U N IT Y  

T he synoptic  gospels
A cursory survey of these gospels might lead an investigator to conclude 
that Jesus was not interested in the church. Indeed, if the evidence was 
restricted to occasions when the word ‘church’ (ekklesia) is used, it would 
be surprisingly sparse and even then restricted to one gospel (Mt. 16:18ff.; 
18:17f.). Those who deny both of these sayings to Jesus and who do not 
consider that he ever taught anything about the church imagine that this 
exhausts the evidence.1 What else occurs in the synoptic gospels which 
appears to foreshadow the church is regarded as testimony of the early 
church to itself. It is impossible to account satisfactorily for the rise of the 
concept of the church, if Jesus himself did not originate it; this raises serious 
objections against questioning the validity of the ekklesia sayings. It will be 
shown that no sufficient grounds exist for denying these sayings. Never
theless, in order to demonstrate that the approach of Jesus does not simply 
hang on two Matthean sayings, we shall consider the supporting 
evidence for a community idea first and then examine in detail the particular 
significance of Matthew 16:18. Our first quest must be to discuss the 
relationship of the kingdom of God to the church.
THE KINGDOM  AND THE CHURCH
We have already discussed the kingdom teaching of Jesus in the context of 
his mission (pp. 409ff.).2 We noted then that according to the teaching of 
Jesus the kingdom was both present and future. The view that the kingdom 
was either wholly present or wholly future did not square with the evi
dence. If, however, it is present it must clearly have a direct bearing on 
our understanding of the church, for we must then decide what relation it 
bears to the present Christian community.
T h e relation o f  the church to the kingdom . We must first note that not all 
statements concerning the kingdom apply to the church. When Jesus sent 
his disciples to preach, they preached the kingdom not the church, i.e . the 
rule of God (Mt. 10:7). It was not identified with them. Jesus never 
regarded his disciples as constituting the kingdom; in fact it is Jesus himself 
who represents on earth the kingly rule of God3 (e .g . Lk. 11:20, where 
Jesus claims to cast out demons by the finger of God and so demonstrates 
the presence of the kingdom). The kingdom centres, therefore, on Christ

1 Cf. E . S ch w eize r, Church Order in the New Testament (E n g . tran s. 1961), pp . 20ff.
2 F o r  a detailed  d isc u ss io n  o f  the re la tio n  b etw een  the k in g d o m  an d  the ch urch , cf. G . E . L ad d , The 

Presence o f the Future (1974), pp . 2 3 9 -2 7 3 ; H . K iin g , The Church (E n g . trans. 1968), p p . 88ff.

3 Cf. K . E . S k y d sg a a r d , ‘ K in g d o m  and C h u r c h ’ , S JT  4, 1951, p p . 3 8 3 -3 9 7 . ‘ In Je s u s  the e sc h a to lo g ic a l 
K in g d o m  o f  G o d  w as a p erfect and ev er p resen t re a lity ’ (p. 390).
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and not on the disciples. This is fully in line with the fact that basileia does 
not, in the teaching of Jesus, nor indeed anywhere in the NT, primarily 
indicate the sphere over which the king rules.4 * The main idea is that the 
disciples are people in whom the rule of God can be manifested. It naturally 
follows that since the rule of God does not operate in a vacuum, there is 
a sense of community among all those prepared to allow the rule of God 
to dominate their lives. Hence the kingdom in this respect presupposes 
some sphere in which God’s sovereignty is exercised; this suggests a future 
community, but does not require that the two concepts be identified.3

In this context it should be noted that various scholars have denied that 
Jesus intended to form a community6 and these automatically exclude all 
possibility of the kingdom being identified with the church. Indeed, if the 
kingdom teaching can be worked out only by individuals, there would be 
no problem about the church and kingdom in the mind of Jesus. Individ
ualism of this kind, however, is not only unsupported by the general tenor 
of the teaching of Jesus, it is also contrary to Hebrew thinking. This leads 
us to our second consideration.
Th e church f in d s  its basis in the kingdom . Several of the sayings of Jesus about 
the kingdom have the notion in them o f ‘entering’ (Mk. 9:47; Mt.7:21; Lk. 
16:16). The Pharisees were charged with preventing people from entering 
the kingdom (Mt. 23:13; cf. Lk. 11:52). Moreover, Jesus speaks o f ‘the keys 
of the kingdom of heaven’ (Mt. 16:19). It is clear from these references 
that the language is metaphorical and must be understood in the sense that 
man now has the opportunity to ‘enter’ a new way of life in which God’s 
will becomes the norm. But in what sense does this lead to a community 
idea?

We may note that some of the parables of the kingdom denote a com
munity idea. The mustard seed was used to show what remarkable results 
could follow from small beginnings (Mk. 4:30-32).7 Indeed, the parable 
implies that the kingdom, which has already begun, would have far-reach
ing effects.8 The imagery of birds to represent people finds parallels in 
Ezekiel 31:3b and Daniel 4:12. Another relevant parable is the drag-net 
(Mt. 13:47f.) which shows the kingdom to be all-embracing in its scope, 
affecting both good and bad, but requiring a process of selection at the

T h e Early C o m m u n ity
The synoptic gospels

4 R. N . F lew , Jesus and his Church (1938), p. 22, p o in ts  o u t that d u r in g  the first fo u r  cen tu ries o f  the 

C h ristian  era, the k in g d o m  w as n ev er id en tified  w ith  the ch urch .
3 It sh o u ld  be  n o te d  that in M t. 1 6 :1 8 f., the id eas o f  the ch urch  an d  the k in g d o m  are m e n tio n ed  to ge th er 

and their m e an in g s are seen  to  b e  c lo se ly  re lated .
6 C o n z e lm a n n , T N T , p. 33, is e m p h atic  that Je s u s  d id  n ot fo u n d  a ch urch . H e  c la im s that J e s u s ’ 

e sc h a to lo g ic a l aw are n e ss  o f  h im se l f  e x c lu d e s  the idea o f  a p resen t ch urch .
7 Cf. F lew , op. cit., p p . 2 6 ff ., on  th is parab le .
8 B u t  see  H . N . R id d e r b o s ’ cr itic ism  o f  F le w ’s su g g e s t io n  in The Coming o f the Kingdom (1962), pp. 346f. 

H e  co n sid ers  that the th o u g h t is to o  gen era l to  p o in t to  the ekklesia.
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close of the age for the ejection of the bad. The present state of the kingdom 
cannot, therefore, be identified with the pure church, but the latter clearly 
rises out of the former. It is best to suppose that all who belong to the 
kingdom belong to the ideal church, but that all who belong to the visible 
church do not necessarily belong to the kingdom.9
Th e church is a p ar tia l m anifestation o f  the kingdom . Since the disciples were 
commissioned to proclaim the coming of the kingdom, we must enquire 
in what sense that message was related to the total teaching of Jesus about 
the kingdom, particularly in view of the fact that the kingdom theme 
largely drops out of the epistles. It seems clear that the announcement of 
the kingdom both by John the Baptist and by Jesus was intended to be 
continued by the followers of Jesus, as is seen in the commission to the 
twelve (Mt. 10:7; Lk. 9:2) and to the seventy (Lk. 10:9). The announcement 
was therefore closely linked with group activity. It has been suggested that 
the twelve represented the true Israel and the seventy the nations of the 
world, in which case the commissioning of the disciples shows the wide 
application of the kingdom teaching. Since the twelve, among other fol
lowers of Jesus, were closely associated with the subsequent establishment 
of the church, it is inescapable that the church is conceived of as a present 
manifestation of the kingdom in so far as those who proclaim it are com
mitted to it. As future developments show, it was not without problems 
that the Christians settled down to accept Gentiles on an equal footing with 
Jews, but there can be no doubt that this was implicit in the concept of the 
kingdom taught by Jesus.

There is no suggestion that the disciples, after the death and resurrection 
of Jesus, conceived the idea of constituting a church contrary to the inten
tion of Jesus. Of course, if it be maintained that Jesus envisaged the presence 
of the kingdom only in his own ministry,10 there would be no alternative 
but to maintain that the apostles had themselves conceived the idea of a 
church. This, however, restricts too much the concept of the kingdom, 
although it would explain the reduced emphasis on the word ‘kingdom’ in 
the apostolic testimony. Another suggestion which is also unacceptable is 
that Jesus did not want to constitute a community because this would 
deflect people from meeting God in the life and work of Jesus.11 But this 
would leave entirely unexplained any connection between the subsequent 
church and the message and mission of Jesus. We must conclude that the 
kingdom concept was neither fully established in the earthly ministry of 
Jesus, nor was it wholly remote, relating to the end time. The present

T H E  C H U R C H

9 C f  R . S ch n ack e n b u rg , God's Rule and Kingdom (E n g . trans. 1963), p. 231 . Cf. a lso  G . E . L ad d , T N T , 
p. 113.

1,1 S o  W . G . K ü m m e l, Promise and Fulfilment (E n g . tran s. 1957), p p . 105ff.
11 Cf. E . S ch w eize r, Church Order in the New Testament, p. 24.
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church has the task of witnessing to it, but its full realization does not 
belong to this age.
The bearing o f  eschatological theories on the interpretation o f  the kingdom-church  
relationships. Enough has already been said to show the far-reaching conse
quences of various eschatological theories concerning the kingdom for an 
understanding of the origin of the church (see also the section on the future, 
pp. 868f.). It is necessary at this point to classify the different possibilities 
with a view to establishing the significance of any conclusion drawn from 
them. They may conveniently be grouped under the following headings.12

(i) The view of the kingdom as consisting of the rule of God in the 
individual, which excludes from the teaching of Jesus all idea of a 
community.

(ii) The view that the kingdom was intended to inaugurate a new social 
order and the church was merged into society as a whole, providing the 
catalyst for its reformation.

(iii) The view that the kingdom is future and is wholly the work of God, 
which is therefore nothing to do with the church and is present only in the 
consciousness of Jesus.

(iv) The view that the kingdom is wholly future and was not even 
present in the experience of Jesus, in which case the church finds no basis 
in his experience or teachings.

(v) The view that the kingdom really belongs to the future, but has 
over-spilled into the present in the experience of the Christian community.

(vi) The view that the kingdom is already realized in the present (or is 
in the process of being realized), which virtually identifies the kingdom 
with the church, but at the expense of ignoring or explaining away the 
future aspects.

(vii) The view that a distinction must be made between the kingdom of 
Christ, which relates to the present, and the kingdom of God which relates 
to the future.13

If we are to take seriously all the evidence from the synoptic gospels 
regarding the kingdom, some link between the present and the future, 
which adequately explains the origin and function of the church, must be 
maintained. It seems reasonable to suppose that the greater emphasis on 
the future in the teaching of Jesus was intended as a spur to urge men to

12 F o r a fu ll su rv e y  o f  v ie w s on  the k in g d o m , cf G . L u n d stro m , The Kingdom of God in the Teaching of 
Jesus (E n g . tran s. 1963).

13 In his e ssa y  o n  ‘T h e  K in g sh ip  o f  C h r is t  and  the C h u rc h  in the N e w  T e s ta m e n t ’ , in The Early Church 
(E n g . trans. 1956), p p . 1 0 5 -1 3 7 , O . C u llm a n n  in tro d u ces a d istin c tio n  b etw een  the Regnum Christi and the 
k in g d o m  o f  G o d . T h is  Regnum Christi is c lo se ly  allied  to the ch urch , b u t is n ot id en tical w ith  it. C u llm an n  
sees the Regnum Christi as stre tc h in g  fro m  the asc en sio n  to  the sec o n d  co m in g . H e  sees the k in g d o m  o f  
G o d  as ex ten d in g  b e y o n d  it. J .  H e rin g , Le Royaume de Dieu et sa Venue (21959), p. 176, a lso  d istin g u ish es 
b etw een  the k in g d o m  o f  G o d  and  the k in g d o m  o f  the S o n , b ecau se  the fo rm e r  is in the fu ture .

T h e Early C o m m u n ity
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THE C H U R C H
reach towards a fulfilment which could be fully realized only in the future 
kingdom, but was already represented in the present community. It is 
impossible to excise from the teaching of Jesus all consciousness of such a 
community, without postulating a Messiah without a messianic com
munity, which is itself unthinkable.14 We conclude therefore that a right 
understanding of the kingdom teaching of Jesus does not exclude the 
possibility that he envisaged a community of his people between his res
urrection and his parousia.
THE CO M M UNITY IDEA IN THE TEACHING OF JESUS
Since the mission of Jesus was conducted against the background of o t  
thought, there are important considerations which arise out of the conti
nuity between the mission and the dealings of God with his people Israel. 
Other considerations arise from the nature of the teaching of Jesus. These 
will provide no more than pointers, but will supply a valuable introduction 
to a study of the specific ekklesia passages in Matthew.
T h e C h ristian  com m unity as the true Israel. The o t  has as one of its predom
inant ideas the covenant dealings of God with his people Israel. The Israel
ites are portrayed in a special sense as the people of God. He made promises 
to them, but also made demands upon them. Their failure to meet the 
demands was countered by God’s provision of a means of redemption, 
revealing himself to be the redeeming God. Although the majority rejected 
God’s provision, there was always a faithful remnant, an idea which is 
taken up in the n t . What is most significant for a right understanding of 
Jesus’ view of the church is that God dealt with a community rather than 
with isolated individuals.

Although Jesus confined his activities to the Jewish people and especially 
to those whom he calls ‘the lost sheep of the house of Israel’ (Mt. 15:24), 
he did not incorporate into his message or mission any idea of nationalism. 
He was essentially concerned with the ‘people of God’ in a new and vital 
way. Opposition, hatred and ultimately violent action came from the 
official representatives of Israel. Yet until the ultimate rejection of the 
Messiah by Israel, Jesus still concentrated on his compatriots. The ‘lost 
sheep’ were his concern, an idea which involves a community.

The ‘lost sheep’ saying in Matthew may be compared with the reference 
to the disciples as sheep (cf. Lk. 12:32), not as individuals, but as ‘a little 
flock’.15 Moreover, Jesus cites a passage from Zechariah 13:7 in predicting 
that his sheep (i.e . disciples) would be scattered (Mk. 14:27). These refer
ences follow the o t  imagery, in which Israel is seen as a flock of sheep.

The parable of the wicked husbandmen illustrates Jesus’ expectation that
14 Cf. R id d e rb o s , op. cit., p. 348 .
13 E . S ch w eizer, op. cit., p p . 2 2 f., d isp u te s  that e ither o f  these  sa y in g s  im p lie s  a c o m m u n ity .
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the Jewish nation would reject the Son and that the vineyard would be 
let out to other tenants (i.e . a nation producing the fruits of the kingdom 
of God, Mt. 21:40ff). Since the kingdom here is linked not only to 
the rejection of the old Israel, but to the establishment of a new people of 
God, it is an important witness to the thinking of Jesus about the future 
community. The linking of this in Matthew’s account with the ‘rejected 
stone’ prophecy from Psalm 118 also contains within it the community 
idea of a building in which Christ himself was to be the chief stone. This 
imagery would make little sense if some envisaged community of the 
rejected Messiah were not in mind.

Admittedly Jesus’ lament over Jersusalem might at first sight suggest 
that he expected Israel to respond (Mt. 23:37-39 = Lk. 13:34-35). But this 
cannot be the right interpretation, since he also forecast the destruction of 
the city (Lk. 19:41ff). It was not through disillusionment that Jesus wept 
over it, but because through its rejection of God’s way it had sealed its 
own inevitable fate. He pinned no hopes on the liberation of Jerusalem 
from the yoke of Rome, but predicted a new community, a spiritual Israel.

That spiritual Israel was closely identified with his own followers. It 
would no longer be a merit to be a descendant of Abraham (Mt. 3:9 = Lk. 
3:8), as John the Baptist predicted. The new community was not to be 
based on national descent. But the disciples, as the embryo of that new 
community, were intended to be significantly linked with the old Israel. 
The number tw elve was surely not accidental, but symbolic of the groups 
into which the whole nation of Israel was divided.16 Some have seen the 
Sermon on the Mount as the new law for the new Israel, but this adds 
nothing to our present contention that since the old Israel was a corporate 
concept, so was the true Israel as adumbrated by Jesus. He never actually 
called his disciples ‘Israel’, but since he proclaimed to them the messianic 
salvation and commissioned them to proclaim it to others, it is reasonable 
to suppose that he saw them as the true successors of the faithful remnant 
of Israel.
T h e disciples as a nucleus o f  the new com m unity. It is undeniable that Jesus 
gathered around him a group of men who were in a special sense his 
disciples. The word used (m athetes) is applied to many of the followers of 
Jesus in addition to the twelve, and the question naturally arises whether 
the twelve were intended to occupy a special place in the future com
munity.17 The synoptic gospels single out and name these men and assign

16 L . G o p p e lt, Apostolic and Post-Apostolic Times (E n g . tran s. 1970), p p . 2 7 f., su g g e s t s  that J e s u s ’ d isc ip le s  
d id  n o t, as the E sse n e s  an d  P h arisees, co n sid er  th em se lv e s to  be the true Israel, b u t the new Israel. T h e  

ca lling  o f  the tw e lv e  b y  J e s u s  is seen  as an e x p re ss io n  o f  J e s u s ’ c la im  to  Israel as a w h o le .
17 T . W . M a n so n , The Church’s Ministry (1948), p p . 5 0 f., s t ro n g ly  m a in ta in s the u n iq u en ess o f  the 

tw elve . In d eed , he su g g e s t s  that their sp ecia l sta tu s co u ld  n ot be p a sse d  on . E v en  P au l, w h ile  c la im in g  
p arity  w ith  the tw e lv e , n ev er c la im s to be o n e o f  th em .

The Early Community
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to them the office of apostle (Mt. 10:2 = Lk. 6:13; cf. Mk. 6:30). No 
indication is given of their precise function. It is in fact, only Luke who 
tells us that Jesus named these men ‘apostles’ (Lk. 6:13) and it is worth 
noting that this evangelist uses the term apostolos more frequently than the 
others in describing them (c f  Lk. 9:10; 17:15; 22:14; 24:10).18 We may 
conclude, therefore, that although Jesus regarded all who followed him as 
‘disciples’, not in the Jewish sense of those bound to the Torah, but in the 
sense of those committed to himself, he nevertheless separated from them 
a smaller group for the purpose of instruction.19

It is, of course, true that Jesus never said to these men that they were to 
be office bearers in the new community, nor that they should establish an 
ekklesia. But it cannot be claimed that there was never a thought of this.20 
In Matthew 19:28 (Lk. 22:30) there is a direct indication from Jesus that he 
expected the apostles to have some authority in that they would share with 
him in his future judgment over the tribes of Israel. Moreover all the 
synoptic writers construct their gospels on the plan that after Caesarea 
Philippi Jesus devoted more attention to teaching the disciples (c f  Mt. 
16:21 = Mk. 8:31 = Lk. 9:43), especially to prepare them for his coming 
passion. It was natural that these men who had been with Jesus in a special 
way during his ministry should form the ‘core’ of the coming community. 
At the same time it should be noted that his appointment of witnesses to 
testify to what the risen Lord had expounded to them before his ascension 
is not specifically restricted to the apostles (Lk. 24:45ff.).21 The notion of 
‘apostle’ in the early church will need further examination later (see 
pp. 739ff. 768f.), but our concern here is to demonstrate that the selection 
of a special group of men as well as the wider group of disciples presupposes 
in the intention of Jesus an ongoing community.

The character of the ethical teaching of Jesus excludes the notion of 
hierarchy among the disciples. In fact, Jesus expressly criticized those who 
sought positions of superiority and he inculcated humility as a more desir
able quality (Mt. 18:1 fF.; Mk. 9:33f.; Lk. 9:46f.). He also criticized the use 
of status titles like ‘Rabbi’, since he maintained that his disciples were all

18 H . C o n z e lm a n n , T N T  p. 29, d en ies that the tw e lv e  w ere  ‘ tw e lv e  a p o s t le s ’ , a lth o u g h  he ad m its  the 

ex isten ce  o f  a g r o u p  (the tw elve ) d istin c t fro m  a p o stle s . H e  c o n sid ers  the term  ‘a p o s tle ’ to  ex ten d  o v e r  the 

w h o le  ch urch . T h e  a p o stle s  are the p ro c la im e rs  and  th ere fo re  b ec am e  b earers  o f  the trad itio n  (p. 46). O n ly  

later w ere  they restr ic ted  to  the tw e lv e . C f  a lso  H . v o n  C a m p e n h a u se n , Ecclesiastical Authority and Spiritual 
Power in the Church of the First Three Centuries (E n g . tran s. 1969).

19 C f  L ad d , T N T ,  p. 107.
20 A s S ch w eize r, Church Order in the New Testament, p. 28, m a in ta in s. C f  a lso  T . W . M a n so n , Ministry 

and Priesthood (1958), p p . 18f.
21 S ch w eize r, op. cit., ad loc., accep ts  the p ro b a b le  h isto r ic ity  o f  the tw e lv e , b u t sta te s , w ith o u t c itin g  any 

ev id en ce , that they w ere  n o t ‘a p o s t le s ’ . N e v e rth e le ss , it is m o s t  p ro b ab le  fro m  the ev id en ce  that the term  
‘a p o s tle ’ w as w id er than  the tw e lv e , since so m e  o u ts id e  the tw e lv e  are n am ed  ap o stle s . It w o u ld  be truer 
to say  that the tw e lv e  w ere  ap o stle s  b u t w ere  n ot the o n ly  ap o stle s . C f  E . E . E ll is ’ rem ark , ‘ In L u k e -A c ts  
the tw e lv e  are q u alified  b y  ap o stle sh ip , bu t ap o stle sh ip  is in no  w ay  q u alified  b y  o r  lim ited  to  the tw e lv e ’ 

(Int 28, 1974, p. 96).
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brethren who had the same teacher, i.e . himself (Mt. 23:8). He linked with 
‘Rabbi’, the title of ‘father’ and ‘master’. The greatest among his group of 
followers were those willing to be servants (douloi) utterly obedient to their 
master’s wishes. The only privilege that could be claimed by any of the 
disciples was the privilege of service and sacrifice (such as taking up a 
cross).22 We must clearly approach the passage in Matthew 16 against this 
background and exclude any interpretation of that passage which exalts 
one man above the rest of the disciples.
T h e view  that the community idea w as im plicit in the Son  o f  m an concept. We 
noted when discussing the Son of man concept that there is a strong 
possibility that Daniel 7 contributed to the background of the term. If we 
suppose that the Son of man was not only an individual, but a corporate 
individual representing the saints of the Most High,23 we have at once a 
symbol of a community. If this interpretation is correct, or even if as seems 
most likely it is only partially an explanation of the title,24 * it could be 
inferred that Jesus’ own use of the title reflects something of his awareness 
of the community which would follow from his mission. But this view 
has not gone unchallenged.23 It implies that the Son of man title was used 
ambiguously, sometimes in a collective sense, and sometimes in an indi
vidual sense. It would have been confusing for Jesus’ contemporaries and 
cannot be said to be required by the gospel statements. It would therefore 
be a somewhat precarious peg on which to hang any community idea. If, 
on the other hand, the Son of man is considered to be an individual, this 
would not necessarily exclude the idea of community, if he were thought 
of as leader of a group, which Daniel 7 makes possible.
T h e special ethical dem ands made on the disciples p resuppose a com m unity. A 
problem arises over the relevance of the ethical teaching of Jesus. If it is 
regarded as applicable to everyone in society,26 it would not point to a 
group of people who would be marked out from the rest by reason of a 
higher ethical ideal. Similarly if the ethical teaching was no more than an 
interim measure (Interim sethik), it would have no nearing on a future com
munity.27 But if the teaching was meant for the followers of Jesus, the

22 T h is  idea o f  se rv ic e  rath er than o ffic e  is s tro n g ly  b ro u g h t  o u t b y  H . R u n g  in his b o o k  Why Priests? 
(E n g . trans. 1972), p p . 25 ff.

23 Cf. T . W . M a n so n , The Teaching o f Jesus, p p . 2 2 7 ff.; K . L . S c h m id t, ‘ D ie  K irc h e  d es U r c h r is te n tu m s ’ , 
in Festgabe fur A . Deissmann (ed. K . L . S c h m id t, 1927), pp . 2 5 8 -3 1 9 ; idem, T D N T  3, pp . 501ff.

24 Cf. R id d e r b o s ’ c o m m e n ts  o n  this in te rp re ta tio n , op. cit. p p . 339f.

23 Cf. R . N . F lew , Jesus and His Church, p . 54, w h o  p o in ts  o u t the u n n atu ra ln ess  o f  th is in terpreta tio n  
in the S o n  o f  m an  sa y in g s .

26 A s, fo r  in stan ce, a d v o c a te s  o f  the so c ia l g o sp e l w o u ld  m ain ta in . Cf. H . J .  C a d b u r y , The Peril of 
Modernizing Jesus (1937), p p . 8 6 ff ., d isc u sse s  the lim ita tio n s o f  J e s u s ’ so c ia l teach in g .

27 Cf. A . S ch w eitze r , The Quest o f the Historical Jesus (1906, E n g . tran s. 31954) and  The Mystery o f the 
Kingdom of God (1901 , E n g . tran s. 1914).
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practice of the moral teaching of Jesus would at once mark people out as 
different from those whose ethics conformed to contemporary practice. 
This is particularly true because of the seemingly impossible character of 
some of the demands of Jesus in the Sermon on the Mount and the 
obviously pressing need for more than human power. We have already 
discussed the teaching on the Holy Spirit in the synoptic gospels 
(pp. 514ff.), and it is relevant here to remark that the promise of the Spirit 
to the disciples not only carried with it a source of power for the ethical 
demands, but implied a community of people who were to be directed by 
the Spirit.

It must be admitted that the community ideas which have been discussed 
above are shadowy and cannot with any confidence be held to point 
precisely to the kind of ekklesia which evolved in the post-resurrection 
period. But they are sufficient to dispose of any notion that Jesus was not 
at all interested in developing a community. This must have a bearing on 
our assessment of the Matthew 16 and 18 passages in which the word 
ekklesia occurs.
THE EKKLESIA SAYINGS IN M ATTHEW
Since there are only two statements in the gospels which use the word 
ekklesia and both are in Matthew’s account (16:18; 18:17), it is not surprising 
that much debate has surrounded them.28 If they are authentic, why are 
Luke and Mark lacking in similar statements? Many scholars have respond
ed by concluding for their non-authenticity. Clearly it is essential to decide 
this issue before the full force of the statements can be assessed. If Jesus did 
speak in advance of his church, what he said is obviously of great import
ance in considerations of the origin and nature of the church.29

Before examining the statements themselves, we will note the following 
points about their authenticity, (i) Authenticity has mainly been disputed 
by those who have emphasized a particular interpretation of the kingdom. 
Naturally those who locate the kingdom in the life of Jesus alone30 or at 
the end of the age can maintain that Jesus showed no interest in founding 
a church.31 But we have seen these approaches to be unacceptable, (ii) The 
supporting evidence for the community idea cited above provides no reason 
to doubt that Jesus could have spoken about the church and strong reason

28 O n  J e s u s ’ ex p ec ta tio n  o f  the ch u rch  and  the au th en tic ity  o f  M t. 16 :1 8f, cf. W . G . K iim m e l’s d iscu ss io n  

and b ib lio g ra p h y , Promise and Fulfilment, pp . 138f.

29 It sh o u ld  n ot be su p p o se d  that th ese  ekklesia s a y in g s  can be in terpreted  in iso la tio n  fro m  M a tth e w ’s 
o th er teach in g  a b o u t the ch urch . Cf. D . O . V ia , ‘T h e  C h u rc h  in the G o sp e l o f  M a tth e w ’ , SJT  11, 1958, 

pp. 2 7 1 -2 8 6 , w h o  b ase s h is e x p o sit io n  on the b o d y  m e tap h o r . C f  a lso  E . S c h w e ize r ’s n o te  on  ‘T h e  

“ M a tth e a n ”  C h u r c h ’ , N T S  20, 1974, p. 215.
30 Cf. W . G . K ü m m e l, Promise and Fulfilment, pp . 14 1 -1 5 5 .
31 B u ltm an n  re jects the v iew  that J e s u s  th o u g h t o f  fo u n d in g  a ch urch  b ecau se  he c o n sid ers  that Je su s  

sp o k e  o n ly  o f  a c o m in g  k in g d o m  (TUB 20, 1941, 2 6 5 ff.) .
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for supposing that he did. (iii) The absence of any satisfactory explanation 
of the origin of the sayings predisposes in favour of their authenticity. Can 
it seriously be maintained that the Christian community universally decided 
to call itself the ekklesia and then created two sayings of Jesus, to make out 
that he, rather than the church, created the idea? (iv) Some scholars, while 
not necessarily denying authenticity, consider that some dislocation has 
occurred32 and that Matthew 16:17-19 does not belong to its present con
text; but this is without textual evidence.

If we adopt the view that there are no conclusive reasons for denying 
that the ekklesia sayings are authentic, we have not thereby resolved all the 
problems, for there remains the important question of interpretation. This 
affects several issues, particularly in reference to Matthew 16. What is the 
meaning of ek k lesia? What is the identification of the Rock? What part was 
Peter to play in the future community? What is the significance of the 
keys? What is intended by the gates of Hades? In some sense the answer 
to the first question will inevitably affect the other questions since it im
pinges on the more far reaching problem of the relationship of Jesus to the 
church.
What did J e s u s  mean by ekk lesia? In view of the widespread use of the word 
in the l x x  for the congregation of Israel,33 it should be noted that ekklesia  
represents a Hebrew word, qäh äl, but never (eda. Both of these are used of 
the community of God’s people. If the word used by Jesus is used in the 
l x x  sense of qäh äl, ekklesia refers to God’s people conceived as a new 
community specially related to the Messiah (hence the expression ‘my 
church’ used by Jesus).34

An alternative suggestion is that ekklesia represents the Aramaic ken ish ta, 
and that it refers to a separate messianic synagogue.35 In Judaism each 
synagogue, although regarding itself as an entity, nevertheless looked on 
itself as a microcosm of Judaism as a whole. But it is difficult to uphold 
this as the explanation of Jesus’ use of ekklesia for several reasons. The

32 S o  O . C u llm a n n , Peter: Disciple, Apostle, Martyr (E n g . trans. 21962), p p . 176fif. C u llm a n n  g iv e s  a 

co n c ise  su m m a ry  o f le a d in g  in te rp re ta tio n s o f  th is p a ssa g e , pp . 164 -1 7 6 .
33 W. S ch räg e , ‘ “ E k k le s ia ”  un d  “ S y n a g o g u e ” ’ , Z T K  60, 1963, pp . 1 7 8 ff., den ies that the ch urch  to o k  

this w o rd  o v e r  fro m  the lxx (as C o n z e lm a n n , T N T ,  p. 35, c la im s). H e  a rg u e s  that the w o rd  w as taken  
o v e r  fro m  sec u lar  G reek  b y  the H e llen ists , w h o  u sed  it to  e x p re ss  re jection  o f  the law ; hence they d id  n ot 
u se  the w o rd  ‘ sy n a g o g u e ’ . C o n z e lm a n n  ca lls th is a d e sp era te  ex p ed ien t in re latio n  to  M a tth e w ’s u se  o f  the 

term . H e  d o e s  n ot m e n tio n  the p o ss ib ility  o f  J e s u s ’ u se  o f  the term .

34 J .  Y . C a m p b e ll , ‘T h e  C h ris t ian  U se  o f  the W o rd  E k k le s ia ’ in Three New Testament Studies (1965), p p . 

4 1 -5 4  (fro m  J T S  49, 1948), d en ies that the w o rd  ekklesia w as b o rro w e d  fro m  the lxx to  e x p re ss  the v iew  

that the ch urch  w as the true  p eo p le  o f  G o d . H e  th in k s the C h ris t ia n s  first u sed  the w o rd  to d e scrib e  s im p le  
m e e tin g s, and  later to  d e sc r ib e  local c o n g re g a tio n s . H e  p ay s n o  atten tio n  to  its p o ss ib le  o r ig in  in the 
teach in g  o f  Je su s . F o r  a th o ro u g h  d isc u ss io n  o f  the nt m e an in g  o f  the te rm  in relation  to  its o r ig in a l 
m ean in g  in the lxx , w ith  sp ecia l a tten tion  to  its p ro b a b le  H e b re w  an d  A ra m a ic  eq u iv a le n ts , cf. I. H . 
M arsh all, ‘T h e  B ib lic a l U s e  o f  the w o rd  ‘ E k k le s ia ’ , E x T  84 (1973), pp . 3 5 9 ff. H e  co n c lu d e s that in the nt 
the d o ctrin e  o f  the ekklesia o w e s  little  to  the th e o lo g ica l u se  o f  co rre sp o n d in g  te rm s in the o t .

35 C f  K . L. S c h m id t, ekklesia, T D N T  3, p p . 524ff.
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message and mission of Jesus was too extensive to be confined by the idea 
of a Jewish synagogue. The connection of the community with Israel, 
although of some importance, is not the only consideration,36 for Israel’s 
rejection of its Messiah puts it at once not only in a different camp from 
the Christian community, but in positive variance to it. Moreover, the 
attack of the ‘gates of Hades’ suggests a more fundamental clash than 
appears credible if a synagogue within Judaism is in mind. Although it is 
true that this derivation would in the context fit the metaphor of a building, 
the building metaphor is equally applicable to the idea of a people of God, 
after the manner of o t  usage (c f  Je. 12:16; 18:9; 24:6; 31:4; 42:10; Am. 
9:11).37

We conclude, therefore, that by ekklesia Jesus is not referring to an 
organization, but to a group of people whom he considered to belong to 
him and of whom the disciples were in some way representatives.38 This 
naturally means a much looser concept than that which later developed in 
early Christian history. There is no reason to suppose that the ekklesia of 
Jesus did not form the embryo of the church in the Acts and n t  epistles. 
It should further be noted that the word ekklesia could represent a particular 
assembly as well as be used as a generalized form for the people of God,39 
and as such would be easily recognized as a suitable term for the initial 
community in Acts which formed the basis of the n t  church.
What is the m eaning o f  the rock? When Jesus says ‘You are Peter (Petros) and 
on this rock (petra) I will build my church’ (Mt. 16:18), it is vital for a 
correct understanding of the church to decide the meaning o f‘rock’.40 Some 
have argued on the strength of the word-play in Greek that ‘Peter’ and 
‘rock’ are intended to be identified, but that the change of gender shifts the 
emphasis from person to content. But there is no need to appeal to word
play since in Aramaic both words would be rendered by k ep h as . 41 In view 
of the clear Semitic background to the saying (Bar-jona, ‘flesh and blood’), 
it is most reasonable to suppose that an Aramaic interpretation will lead to 
a right understanding of the saying. This would seem at once to exclude 
Luther’s view that the rock was Christ himself. Calvin’s adaptation of this 
to Peter’s faith in Christ is more acceptable, although it would be better to

36 C f  R id d e r b o s ’ c r itic ism s, The Coming o f the Kingdom, pp . 3 5 6ff.

37 J .  Je r e m ia s , N T T  1, pp . 1 6 7 ff., m a k es m u ch  o f  the fact that J e su s  freq u en tly  sp o k e  in te rm s o f  a 

ga th e r in g  o f  the p e o p le  o f  G o d , and  p o in ts  o u t that ekklesia m u st  be  u n d e rsto o d  in this sen se . Su ch  an 

in terpreta tio n  is su p p o r te d  b y  the Q u m r a n  ev id en ce  fo r  the u se  o f  the w o rd , as Je r e m ia s  p o in ts  ou t.

38 P. G . S. H o p w o o d , The Religious Experience o f the Primitive Church (1936), pp . 2 3 3 ff., in terprets the 

ekklesia in M a tth e w ’s sta te m en ts to  refer to  Israel. A c c o rd in g  to  h im  w hen  Je s u s  sa id  ‘M y  ch u rch ’ , he 

m ean t ‘M y  Israe l’ .

39 C f  J .  B a r r ’s d isc u ss io n  on  ekklesia in Semantics o f Biblical Language (1961), pp . 119ff.
40 C u llm a n n , Peter: Disciple, Apostle, Martyr, pp . 15 8 ff., g iv e s  a su rv e y  o f  the d ifferen t in terpreta tio n s 

w h ich  h ave been  g iv en  to  th is p a ssa g e .
41 C f  O . C u llm a n n , ibid., p p . 1 9 f ., fo r  details o f  the lin g u istic  q u estio n  (cf a lso  pp . 1 9 2ff.) .
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maintain, as Cullmann does,42 that the rock was Peter the confessor (i .e . 
representative of those confessing Jesus to be Messiah and Son of God).43

If the rock and Peter are in this way identified, is there any justification 
for the Roman Catholic view that Jesus was not only addressing Peter, but 
also his successors?44 There is certainly no suggestion of this in the passage. 
It must be regarded as an extension of the meaning. If it be regarded as a 
legitimate extension because of the representative character of Peter, it 
must be noted that Peter as representative of all those who make a similar 
confession is considerably wider than the view that it applies only to Peter’s 
successors in the see of Rome. It is certain that the apostles would never 
have understood it in this way. It is equally certain that the disciples would 
never have supposed that Jesus intended building a church on the person 
of Peter.

If some special importance is being given to Peter, it is better to view 
his primacy chronologically, for not only was he the first confessor of faith 
in Jesus as Messiah and Son of God, but was also the first to declare the 
resurrection faith to the Jews (Acts 2) and to the Gentiles (Acts 10). But 
beyond this the evidence does not stretch. Jesus cannot be said, on the basis 
of these words, to be establishing a hierarchy.
What is the significance o f  the 'g a tes o f  H a d e s9? Jesus clearly had in mind a 
community which would meet with opposition, but would prevail against 
that hostility. But what is meant? Who is the attacker? Two interpretations 
are possible: either the ekklesia attacks the view that the ‘powers of death’ 
(as r s v  renders it) are all-powerful; or the realm of the dead is the attacker, 
but will not be able to overcome the ek k lesia .45 As the Messiah has gained 
victory over death, so the community will itself demonstrate that victory. 
It is practically certain that the expression ‘gates of Hades’ is a synonym 
for Hades, which here stands for ‘death’ (c f Rev. 1:18; 6:8; 20:13f. for the 
close connection between death and Hades).46 In this case there may be an 
indirect allusion to the resurrection of Christ, since death had no power 
over him.47
T h e m eaning o f 'th e  keys o f  the kingdom  o f  heaven 9. Since the imagery so far 
points to a building metaphor, the introduction of ‘keys’ is not surprising.

The Early Community
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42 C u llm a n n , ibid., pp . 206f.

43 T . Z ah n , Matthäus (41922) ad loc., c o n sid ers  that P eter has a sp ecia l p lace  as the first c o n fe sso r  (cited  
by  C u llm a n n , op. cit., p . 169).

44 Cf. M . M ein ertz , Theologie des Neuen Testaments I (1950), p. 74.

45 S o  R . E p p e l, ‘ ! . ,in te rp re ta tio n  de M atth ieu  1 6 :1 8 b ’ in A ux sources de la tradition chretienne (M e lan ges 
o fferts ä M . G o g u e l, 1950), p p . 71 ff.

46 W . C . A llen , Matthew ( I C C , 31912) ad loc., sees H a d e s  as an a llu sio n  to  the a b o d e  o f  ev il sp ir its , bu t 
this idea fin d s n o  p aralle l in the n t .

47 Cf. A . H . M c N e ile , Matthew (1915) ad loc.
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But much depends on the interpretation of these ‘keys’. Do they convey 
authority or do they merely relate to entrance into the kingdom? To some 
extent it depends on how closely the ‘keys’ statement is linked with the 
‘binding and loosing’ saying which follows. If it is a case of the exercise of 
discipline, the authority idea would be dominant. But if the ‘entry’ idea is 
foremost, the keys refer to the fact that chronologically Peter, acting as the 
representative of Jesus, was the first to announce the message both to Jews 
(Acts 2) and to Gentiles (Acts 10). It should further be noted that the keys 
are said to be ‘of the kingdom’ and not ‘of the church’ which removes 
them from the idea of an ecclesiastical office. It is moreover possible to 
interpret the ‘keys’ in the light of Luke 11:52 (c f  Mt. 23:13), where Jesus 
charges the lawyers with taking away ‘the key of knowledge’, which 
effectively prevented others from entering. If the ‘keys’ of Matthew 16:19 
are understood in the same sense, Peter would be seen as the special 
medium through whom the proclamation of the kingdom would be made.
T h e binding and loosing m etaphor. The final consideration in the Matthew 16 
passage is the ‘binding and loosing’ metaphor. For a right interpretation of 
this the parallel passage in Matthew 18:17ff. must also be taken into ac
count.48 The metaphorical language seems to be of rabbinical origin. It can 
mean either ‘prohibit or permit’, or ‘ban or acquit’. If the former alternatives 
are accepted the saying would refer to the establishment of rules, and it 
might, therefore, have some bearing on future church discipline. If, how
ever, the latter alternative is accepted, it would relate to the forgiveness of 
sins. It is somewhat unlikely that Jesus would have given directions about 
organization, and the reference to the forgiveness of sins must, therefore, 
be preferred, especially as this finds a parallel in John 20:23. But in what 
sense can power to forgive sins be conferred on another, since this is the 
prerogative of God? Jesus himself exercised the right (Mt. 9:4ff. = Mk. 
2:5ff.) and it would be necessary to suppose that anyone else could do so 
only under his delegated authority. Did Jesus intend to invest this authority 
exclusively in Peter? The answer must be negative in view of Matthew 
18:18, which is addressed to the disciples as a group. This must mean that 
Matthew 16:19 was addressed in the singular to Peter as the representative 
of all the disciples. It is again significant that historically Peter was the first 
to proclaim a loosing from sins (Acts 2:38) and a binding (Acts 5:3). The 
theme of forgiveness was a cardinal one in the early Christian proclamation.
T h e reference to church discipline in M atthew  18. In the Matthew 18 passage 
there appears to be a direct reference to church discipline (verses 15-17). It 
has been maintained that this saying could not possibly be authentic, since
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48 Cf. S tra c k -B ille rb e c k , ad loc.
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it reflects the life situation of the early church.49 But this is not a sufficient 
objection. It was well known that in Jewish circles cases of dispute were 
frequently referred to the synagogue (i.e . the community centre), and the 
reference to the ekklesia here may be understood in a similar community 
sense. This is not to suggest that Jesus regarded his disciples as a synagogue, 
but the synagogue pattern may not have been entirely lacking. It does not 
require the concept of a fully organized ecclesiastical community for the 
idea of disputes being settled in an assembly to be intelligible. It seems 
most natural to suppose that the saying in Matthew 18 should be under
stood to imply that Jesus envisaged the need for corporate decisions over 
disciplinary issues. Some refer the passage wholly to disciplinary deci
sions,50 others to the definition of what is sinful,51 yet others to the prin
ciples of discipline.52 The wording seems general enough to include any 
issue which called for corporate action and it seems unnecessary to define 
it further.
THE COM M ISSION TO THE DISCIPLES
We have seen that Jesus conceived of his disciples as forming a community, 
although with few indications of structure. What is clear, however, is the 
message which he committed to them. This is to be seen from the com
mission both to the twelve and to the seventy. The message concerned the 
coming of the kingdom (c f  Lk. 9:2; 10:9). To these commissions, which 
related to the time of the ministry of Jesus, must now be added the post
resurrection commission to the disciples recorded by Matthew (28:19f.; cf. 
also Lk. 24:46-48). This passage53 makes a valuable contribution to our 
present purpose.

We may note the following features, (i) Authority is vested in Christ 
himself, not in the disciples. There is no suggestion here of an authoritative 
ecclesiastical body, (ii) The commission is universal in that disciples are to 
be sought from all nations. Again the description of the future community 
is expressed in the most general terms. The same word (m athetes), which 
had been used of the followers of the earthly Jesus, is now used of the 
community of the risen Lord. It carries with it the simple connotation of 
those ready to learn, (iii) Baptism is to be used as a sign of discipleship. 
(iv) The group of disciples is to be taught the content of what Jesus had 
himself taught. This is the basic core of the apostolic teaching. It rested 
wholly on the authoritative teaching of Jesus (‘all that I have commanded

49 Cf. E . S ch w eize r, Church Order in the New Testament, p. 21, w h o  fo llo w s  B u ltm an n .
50 C f  P. B o n n a rd , Matthieu (C N T , 1963), ad loc., F. V . F ilso n , Matthew (B C , 1960), ad loc.
31 Cf. E . S ch w eize r, Matthew (N T D , E n g . tran s. 1976), ad loc.
32 Cf. W . H e n d rik sen , Matthew, ad loc.
33 Cf. E . S ch w eize r, Church Order in the New Testament, p . 40  n. 119. Cf. G . B arth , in Tradition and 

Interpretation in Matthew (G . B o r n k a m m , G . B arth  and  M . J .  H e ld ), p p . 131f. Cf. D . H ill, Matthew (N C B , 
1972), p. 362.
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you’), (v) The presence of Jesus is assured throughout the present age. The 
one theme which stands out is the centrality of Christ in the coming 
community.

The Luke passage is set in a slightly different, but nevertheless highly 
significant, context. The risen Lord expounds from the Scriptures every
thing written about himself (Lk. 24:44f.) and then declares, on the basis of 
the fulfilment of what has been written, ‘that repentance and forgiveness 
of sins should be preached in his (i.e . Christ’s) name to all nations, begin
ning from Jerusalem’. Here the content of the message is made more 
specific, but is clearly a continuation of the ministry of Jesus, although 
now backed by his death and resurrection. Whether any distinction should 
be made between the ‘teaching’ in Matthew’s passage and the ‘preaching’ 
in Luke’s is a matter of debate,54 but a combination of keygma and didache 
undoubtedly reflects the procedure which was actually adopted in the 
developing church. That procedure finds its basis in the commands of the 
risen Lord.

Although Mark does not include anything in the nature of a final com
mission,55 he does record the statement of Jesus that the gospel must be 
preached to all nations (Mk. 13:10). The ministry of preaching which Jesus 
himself had exercised (Mk. l:14f.) was to be continued after his death.

In view of the evidence outlined above it would seem reasonable to 
suppose that Jesus had in mind a community of his people who would be 
taught his commands, who would be bound together by a common al
legiance to Christ signified by baptism, and who would regard it as their 
responsibility to reach out beyond their own immediate circle to add others 
to their number irrespective of nationality. It was a remarkable vision for 
a group of Jewish disciples of Jesus to accept as a possible concept, let alone 
a desirable one. The early church did not work itself up into an evangelistic 
community. It inherited a command from the risen Christ which it could 
not ignore. He did not give much indication on church organization, but 
he left in no doubt what the main aims of the community of his followers 
was to be. The idea of a closed, inward-looking community finds no 
support from his teaching. The message entrusted to his disciples was 
intended for all the world.
THE ORDINANCES
It is important to enquire whether the synoptic gospels give any indications 
that Jesus intended the community of his followers to follow any pattern

34 I. H . M arsh a ll, Luke (N IG T C , 1978), p p . 9 0 3 f., su g g e s t s  that so m e  c o m m o n  trad it io n s u n d erlie  the 

acco u n t in L k . 2 4 :4 4 -4 9 ; M t. 2 8 :1 6 -2 0  and Jn . 2 0 :2 1 -2 3 .
33 T h is  is a s su m in g  that M k . 1 6 :9 -2 0  w as n ot an o r ig in a l p art o f  M a r k ’s g o sp e l. A  final c o m m iss io n  is 

m e n tio n ed  in v erse  15, b u t i f  th is is later than  the g o sp e l, as the tex tu a l ev id en ce  su g g e s t s  that it is, it at 
least rep resen ts  an early  w itn ess  to  the C h ris t ian  c o n v ic tio n  that the c o m m iss io n  to  p reach  w en t b ack  to 
the w o rd s  o f  the risen  L o rd .
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of religious observances, either in regard to baptism or the Lord’s Supper.56 
These observances are called sometimes ordinances and sometimes sacra
ments. The former has been preferred, but no distinction in meaning has 
been intended. What is basic to these observances is the fact that they are 
prescribed rites within the Christian church. The word ‘ordinance’ clearly 
brings out this sense.
B ap tism . In the time of Jesus, there are three aspects of baptism to be 
considered: the baptism of John the Baptist and its relevance to Jesus 
himself; the baptism which Jesus himself practised through his disciples; 
and the command of Jesus to his disciples to baptize. It will be valuable to 
examine these aspects separately to build up a true picture of the importance 
that Jesus attached to the rite.

(i) The baptism of John. We must first enquire about the significance of 
John’s baptism against the background of contemporary practices. Judaism 
probably practised proselyte baptism for the admission of Gentiles who 
wished to embrace Judaism,57 but the evidence for this in N T  times is 
uncertain. According to the Mishnah this type of baptism was discussed 
among the Rabbis in the schools of Shammai and Hillel. In the Qumran 
community, daily lustrations appear to have been performed, but it is not 
clear if initiatory baptism was observed. Not only among the Jews was 
some form of baptism familiar, but also among the pagans, for it is known 
to have been practised in Egypt.

John’s baptism would not, therefore, have been a complete innovation.58 
In what sense then did it introduce a new element? There were several 
parallels between John’s baptism and Jewish proselyte baptism. They both 
had an application beyond Judaism. Indeed, Jewish people were called on 
by John to place themselves in a similar position to Gentiles. Both John’s 
baptism and proselyte baptism involved a voluntary step on the part of the 
candidates. Both also involved immersion. But John’s was unlike Jewish 
baptism in that it was designed for Jews, not to make them Jews, but to 
make them aware of the need for repentance. The new element was not in 
the rite itself, but in its connection with the announcement of the kingdom 
and the requirement of repentance. It has been suggested that John’s bap
tism may go back to o t  requirements for the ritual cleansing of priests or 
to the prophets’ use of water imagery for moral cleansing (cf. Is. l:16ff.; 
Je. 4:14; Ezk. 36:25; Zc. 13:1). An interesting combination o f ‘water’ and 
‘Spirit’ occurs in Isaiah 44:3, which may link up with John the Baptist’s

56 F o r  an e ssay  on  b a p tism  in the sy n o p tic  g o sp e ls ,  cf. R . E . O . W hite, in Christian Baptism (ed. A . 

G ilm o u r , 1959), p p . 8 4 -1 1 5 .
57 Cf. H . H . R o w le y , ‘Je w ish  P ro se ly te  B a p t ism , Hebrew Union College Annual 15, 1940, p. 316  (rep rin ted  

in R o w le y ’s From Moses to Qumran (1963), pp . 2 1 1 -2 3 5 .
58 F o r  d isc u ss io n s  on  the b a p tism  o f  Jo h n , cf. C . H . FI. S co b ie , John the Baptist (1964), pp . 9 0 -1 1 6 ; H . 

G . M arsh , The Origin and Significance o f the New Testament Baptism (1941), p p . 15 -1 0 0 .
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prediction about the baptism of Jesus (c f. Mt. 3:11).

When John baptized, it is described as ‘a baptism of repentance for (eis) 
the forgiveness of sins’ (Mk. 1:4 = Lk. 3:3), which follows on his call for 
repentance in view of the approach of the kingdom. It has been suggested 
that John’s baptism implies that forgiveness is the result of the outward 
rite of baptism.59 But another interpretation is possible. It could be said 
that baptism is an expression of the repentance which leads to forgiveness 
of sins.60 In this case the forgiveness is not the result of the outward rite. 
The act of baptism is a public demonstration that it has happened. The 
former interpretation, if true, would be the only N T  example of forgiveness 
resulting from a rite, and it is almost certain that this impression was not 
intended. The alternative suggestion is to be preferred. A further implica
tion of John’s baptism is that it carried with it specific moral obligations 
according to Luke 3:10ff.: the sharing of coats and food, the application of 
justice in the collection of taxes, the recommendation to soldiers not to 
rob.61 It is evidence that John’s baptism was no mere ritual act. John was 
particularly critical of the Pharisees and Sadducees (according to Matthew’s 
account, Mt. 3:7), who were exhorted to bring forth fruits worthy of the 
repentance they were professing.

We need now to consider the relevance of John’s baptism to Jesus. Why 
did he come if he needed no repentance-baptism? Matthew records hesi
tation on the part of John to baptize Jesus (Mt. 3:14). Because the other 
evangelists do not record the hesitation, its authenticity in Matthew is 
called into question. It is maintained that it reflects a later enhanced view 
of Jesus which found difficulty in his requesting repentance-baptism and 
which therefore led to the introduction of the hesitation episode to provide 
an explanation (‘it is fitting for us to fulfil all righteousness’).62 However, 
even without this Matthean addition there would still be the problem as to 
why Jesus was baptized. There is only one satisfactory answer, i.e . that 
Jesus was identifying himself with those who were repenting and being 
baptized. He was acting, therefore, in a representative capacity.63 His sub-

39 Cf. J .  B e h m , bapto, baptizo, T D N T  1, p p . 5 2 9ff. B e h m  co n sid e rs  that the th o u g h t o f  a sac ram en ta l 

p u rifica tion  fo r  the c o m in g  aeon  is at least su g g e s te d  in re la tio n  to  Jo h n ’s b ap tism .

60 Cf. J .  D . G . D u n n , Baptism in the Holy Spirit, p. 15, w h o  co n sid e rs  that L u k e  3 :3  refers not to  a 

repen tan ce b a p tism  w h ich  lead s to  fo rg iv e n e ss , b u t to  the rep en tan ce  w h ich  resu lts in the fo rg iv e n e ss  o f  

sin s.

61 R . B u ltm a n n , The History o f the Synoptic Tradition (E n g . tran s. 1963), p. 145, treats L k . 3 :1 0 -1 4  as a 

ca tech ism -lik e  sec tio n  n a iv e ly  pu t in to  the B a p t is t ’s m o u th . B u t  his o n ly  reaso n  is that so ld ie rs  w o u ld  not 

h ave  g o n e  on  a p ilg r im a g e  to  Jo h n . T h is  is an in ad eq u a te  b a sis  fo r  d isp u tin g  it as a sa y in g  o f  Jo h n  the 

B ap tist .

62 Cf. E . S ch w c izer, Matthew, p. 53, fo r  the v iew  that th is ad d itio n  is M a tth e w ’s o w n  c o m m e n t.

63 Cf. O . C u llm a n n , Baptism in the New Testament, p . 18. C u llm a n n  is r igh t w hen  he m a in ta in s C h r is t ’s 

id en tifica tio n  w ith  the sin s o f  h is p eo p le , b u t w h en  he m a in ta in s that the re feren ce to  dikaiosyne a lso  relates 

to his p e o p le ’s r ig h te o u sn e ss , he ap p ea rs  to  be in te rp re tin g  dikaiosyne in a P au lin e  sen se . D . H ill, Matthew, 
p. 96, p re fers to  u n d erstan d  ‘ r ig h te o u sn e ss ’ as r ig h te o u sn e ss  o f  life. It is reaso n ab le  to  su p p o se  that the 
b ap tism  o f  Je su s  has so m e  re levance  to  a r igh t u n d e rstan d in g  o f  h is w h o le  m issio n .
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mission to baptism formed the link between John’s baptism and that which 
he himself practised through his disciples.

(ii) The baptism of Jesus. It is against the background of John’s baptism 
that we must now note the salient features about Jesus’ own adoption of 
the rite. He began his ministry with the same basic demand for repentance, 
thus recognizing the essential rightness of John’s preparatory approach. Yet 
there was one important modification. Jesus was to baptize with fire and 
Spirit (Mt. 3:11 = Lk. 3:16), an extension ofjohn’s exclusively water ritual.64 
This connection between water-baptism and Spirit-baptism came to have 
more significance in the Acts and epistles, but its importance here is that 
it conclusively shows that Jesus never thought of baptism as a merely 
mechanical act.

(iii) The commission to the disciples to baptize. This brings us to consider 
the command given to the disciples to baptize (Mt. 28:19ff.). Since those 
to be baptized are described as ‘disciples’ it is reasonable to suppose that 
conditions of repentance and faith would be required, although these are 
not specified. The dispute over the authenticity of the triune formula 
revolves around the comparison with the simpler formula used in Acts (cf. 
2:38; 8:16; 10:48; 19:5). The question arises whether the triune formula 
requires a late date.63 The objection on this score presupposes that the 
Christians would have been conscious of any distinction between baptism 
in the name of Jesus and baptism in the triune name.66 But this places more 
emphasis on the formula than is justified by the evidence. There is no 
support for the view that the use of the triune name would be regarded as 
any more or less effective than the simple name of Jesus, especially in view 
of the fact that trinitarian formulas do occur elsewhere in the nt (see 
pp. 112f.).What was important was not the precise structure of a formula, 
but the fact that the baptism was Christian baptism, and not Jewish or 
pagan or John’s baptism. Moreover, it was certainly believed to be a 
command of Jesus.67
T h e L o rd 's  supper. Our concern here is not to discuss the theological con
tribution of the words of institution, for this has already been done in 
discussing the work of Christ (see pp. 442ff.). What we need to consider

64 I. H . M arsh a ll, Luke , p. 147, p o in ts  o u t that the w a y  fo r  Jo h n  to  con n ect b a p tism  w ith  the H o ly  S p irit  

and fire had a lread y  been  laid  in Ju d a ism , and  co n se q u e n tly  there is n o  g ro u n d  fo r  su p p o s in g  that Jo h n  

referred  o n ly  to  b a p tism  w ith  fire , as so m e  h av e  a ffirm ed .
65 W . F. F le m in g to n , The New Testament Doctrine o f Baptism (1948), pp . 1 0 5 fF , d isc u sse s  fu lly  the 

au th en ticity  o f  the p a s sa g e  an d  co n c lu d e s a g a in st  the w o rd s  b e in g  the ipsissima verba o f  J e su s , m a in ly  on  the 

g ro u n d s  o f  h isto rica l p ro b a b ility . F le m in g to n  n o n eth eless  ad m its  that the early  ch u rch  b e liev ed  that the 

p ractice  o f  b a p tism  rested  on  the au th o rity  o f  Je s u s  h im se lf.

66 R . P. M artin , Worship in the Early Church (1964), p. 96, ex p la in s the T r iu n e  fo rm u la  in M t. 28 o n  the 
g ro u n d s  that the G en tile  m iss io n  w as in m in d , w h ereas in A c ts  th o se  b ap tized  w ere  J e w s  o r  G o d -fe are rs .

67 F o r an e x p o sit io n  o f  the v iew  that b a p tism  w as a c o m m a n d  o f  the risen  L o rd  and  fo r  the su p p o r t in g  
N e w  T e s ta m e n t  ev id en ce , cf. P. W. E v a n s , Sacraments in the New Testament (1946).
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here are the indications that Jesus intended the supper to become an integral 
part of the procedure of the coming community. In Matthew’s account 
there is no statement regarding the perpetuation of the ceremony (cf. 
26:26ff.). The only suggestion is that there will come a day when Jesus 
will drink of the fruit of the vine new with his disciples in his Father’s 
kingdom (verse 29). A similar emphasis is found in both Mark’s and Luke’s 
accounts (c f Mk. 14:25ff; Lk. 22:14ff.).68 Luke adds a further saying which 
identifies the kingdom as the messianic feast at the time of the judging of 
the twelve tribes of Israel (Lk. 22 :29-30),69 which Matthew records in an 
earlier context (Mt. 19:28).70 This, however, relates to the end of the 
present church age.71

It is striking that none of the synoptic gospels gives any indication that 
the Lord gave a specific command that the supper was to be observed in 
the future. It is only in Paul’s record of the institution that the words are 
recorded, ‘Do this, as often as you drink it, in remembrance of me’ (1 Cor. 
11:25). It is natural to suppose that the disciples after Pentecost recognized 
the theological importance of the words of institution, and not only pre
served the words, but also repeated the act because of the particular au
thority with which the words were given. One other consideration must 
not be overlooked. According to Luke 24:30, the risen Christ broke bread, 
gave thanks and gave it to the two who had walked with him to Emmaus, 
and this may well have prompted the disciples to perpetuate the act.72 It is 
not, of course, certain that this act of the risen Christ is here definitely 
connected with the Lord’s supper,73 but in view of Luke’s use of the 
expression ‘breaking bread’ in Acts (2:42, 46; 20:7) it is at least probable 
that the ordinance was in mind, especially because in the Emmaus story it 
was the means of fellowship and recognition of the presence of Jesus.
Jo h n ’s gospel
Since there is no direct reference to the church in John’s gospel74 and since
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68 W . L . L an e , Mark (N IC N T , 1974), p. 506 , co n sid e rs  that the w o rd  o f  Je s u s  co n c ern in g  the b read  

an tic ipates the re su rrectio n  an d  the real p resen ce  o f  the L o rd  in the ce leb ratio n  o f  the eu ch arist. In th is case, 

the b reak in g  o f  b read  w as an tic ip a to ry  o f  fu tu re  fe llo w sh ip  w ith  his peo p le .

69 A lth o u g h  th is is p r im a rily  e sc h a to lo g ic a l, there m a y  be an a llu sio n  to  fe llo w sh ip  w ith  C h r is t  in the 
L o r d ’s su p p e r , cf. I. H . M arsh a ll, Luke, p. 817.

70 W . G . K ü m m e l, Promise and Fulfilment, p. 47, accep ts  M a t th e w ’s v e rsio n  as the m o re  o r ig in a l fo rm .

71 T . F. G la s so n , The Second Advent (31963), p p . 14 4 ff., p re fe rs  L u k e ’s v e rsio n  to  M a tth e w ’s, bu t re m o v e s  

the e sc h a to lo g ic a l referen ce b y  re la tin g  L k . 2 2 :3 0  to  the n ew  Israel.

72 Cf. J .  W anke, Beobachtungen zum Eucharistieverständnis des Lukas auf Grund der Lukanischen Mahlberichte 
(1973), w h o  re g ard s all L u k e ’s re feren ces to  m eals as in d ica tio n s that he th o u g h t that the d o m in an t idea o f  
the eu ch arist w as the p resen ce  o f  C h r is t  in a fe llo w sh ip  m eal.

73 I. H . M arsh a ll, Luke, p. 898 , re fu tes B u ltm a n n ’s su g g e s t io n  that the early  ch u rch  a sso c ia ted  the 
resu rrectio n  ap p ea ran ces o f  Je s u s  w ith  m eals b ecau se  th ey  e x p ec te d  Je su s  to  ‘a p p e a r ’ at the L o r d ’s su p p er. 

H e  re m ark s that it w as b ecau se  Je su s  had a p p ea red  at m eal tim es that the ch urch  ex p ec te d  his p resen ce  at 
the L o r d ’s su p p er.

74 F o r  a d isc u ss io n  on  the ch urch  in Jo h n ’s g o sp e l, cf. W . F. H o w a rd , Christianity according to St John
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most scholars consider that this gospel reflects later developments, an 
apparent difficulty at once arises.* 73 * 75 It is, in fact, in the sphere of church 
doctrine that the development theory for John’s gospel becomes most 
vulnerable. For if it represents church theology rather than the teaching of 
Jesus, it is surprising that nothing was included about the very institution 
which is supposed to have created the ideas. It is more reasonable to 
suppose that the traditions preserved in John’s gospel had their roots in the 
teaching of Jesus before the emergence of the church. Indeed John’s gospel 
is in many respects in line with the synoptics in what it suggests with 
regard to the coming community.76 Lack of specific reference to an ek k lis ia  
is counterbalanced by many allusions which become significant in the light 
of the early Christian experience.
THE CO M M UN ITY  IDEA IN JO H N
We have noted earlier (pp. 425f.) that John relates only two sayings ofjesus 
about the kingdom. This idea, therefore, made very little contribution to 
the understanding of the community in this gospel. For the community 
idea in John’s gospel we must look elsewhere. Jesus, according to John, 
anticipated a time following his passion when his death and resurrection 
would be a challenge to all people to follow him. It is an uplifting of 
himself that draws people (12:32). The result of the death would not be for 
the nation of Israel only, but ‘to gather into one the children of God who 
are scattered abroad’ (11:52), as John comments on the saying of Caiaphas 
about the expediency of Jesus’ death. The fulfilment of both these state
ments requires the emergence of a Christian community based on the 
redemptive work of Christ (i.e . a redeemed community). The way that the 
evangelist adds his comment in 11:52 throws light on the way he under
stood the prediction ofjesus in 12:32. The idea of oneness is highly sig
nificant in view of 17:22 (‘that they may be one even as we are one’), which 
cannot fail to support the idea of a prospective community. It is important, 
however, to observe that there is no suggestion here of an organizational 
unity, but only of an organic one.77 Since the oneness is paralleled to the 
oneness between Father and Son and is communicated to the believing 
group, which nevertheless needed to be perfected into one, the spiritual
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(1943), p p . 12 9 ff.; E . S ch w eize r, Church Order in the New Testament (1959), pp . 1 1 7ff.; R . N . F lew , Je su s  

and his Church, pp . 172fT .; E . F. S co tt, The Fourth Gospel. Its Purpose and Theology (21908), pp. 1 0 4 -1 4 4 ; 
A . C o re ll , Consummatum Est (1958).

73 E . F. S c o tt, op. cit., p . 105, rec o g n ize s that a lth o u g h  the ev an g e list  d o e s  n ot m e n tio n  the ch urch , his
m in d  is p en etrated  w ith  the th o u g h t o f  it. H e  co n sid e rs , h o w ev er , that the w rite r  rep resen ted  the ch urch

and is w ritin g  fro m  that p ersp ec tiv e .
76 F o r a d isc u ss io n  o f  the h isto rica l p ro b le m  in this g o sp e l, cf. L. M o rr is , Studies in the Fourth Gospel 

(1969), p p . 6 5 -1 3 8 .
77 F o r a d isc u ss io n  o f  the idea o f  un ity  in Jo h n  1 7 :2 0 -2 3 , cf. R . E . B r o w n ’s c o m m e n ts , John (A B , 1966), 

pp . 7 7 4 ff. H e  m a in ta in s that the un ity  m u st  be  m o re  than sp ir itu a l. It m u st  be  su ffic ien tly  v isib le  to 
ch allen ge  the w o r ld  to  b e liev e  in Je su s .
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conception of unity must obviously be in mind.78 It may be said, therefore, 
that Jesus prayed for a group of people who would be united into a 
corporate whole, and would be moulded after the same principles of one
ness which exist in God. This is clearly a more profound community idea 
than that seen in the teaching of Jesus recorded in the synoptics.

What indication does John give about the conditions of being identified 
with the prospective community? In attempting to answer this question, 
we note first of all the frequent emphasis in this gospel on ‘believing’ (the 
word ‘faith’ (p istis), however, does not occur). A fuller discussion of faith 
in John’s gospel has been given in the section on faith (see pp. 581 f.), 
where it was noted that Jesus clearly expected people to believe in him as 
a basis for community. The promise of eternal life was only in response to 
faith (3:15; 6:47). Those who did not believe were already under condem
nation (3:18). In the farewell discourses there are frequent references to 
faith in Jesus either for his own sake or on account of his words (cf. 14:10-
11). There is no doubt that Jesus foresaw a community of believing people, 
knit together by a common faith in him. This is borne out further by the 
evangelist’s own specified purpose in 20:31. Statements which suggest a 
community which embraces all people (such as 12:32) must be interpreted 
in the light of this clear call for faith. The ‘all’ must be modified in terms 
of faith. The same must be said of a statement like 17:21 (‘so that the world 
may believe that thou hast sent me’). It would be wrong exegesis to 
suppose that Jesus in this prayer was prophesying that the coming com
munity would be identified with the world, for in this context ‘world’ is 
a generalizing term for those who are not as yet committed and does not 
represent the inhabitants of the world in their totality.

Moreover, this faith-community is no more an accident of circumstances 
than the Messiah himself. Those who form the community have been 
given to the Son ‘before the foundation of the world’ (17:24). A fuller 
discussion will be found under predestination (see pp. 61 Iff.). Whatever 
problems arise over the mystery of God’s choice cannot obscure the clear 
conviction that the potential community was part of the mission committed 
to the Son. This Johannine statement of Jesus implies that if no community 
had been established as a result of the ministry of Jesus, he would have 
failed in his mission, but that since it was predetermined this could not 
have happened.

The community idea is further supported by means of two allegories 
which occur in John’s gospel. The shepherd allegory79 in John 10 rests on

78 E . K a se m a n n , The Testament o f Jesus (E n g . tran s. 1968), p. 59, w arn s ag a in st  red u c in g  un ity  to  w h at 

w e call lo v e . H is  p o in t is that lo v e  can o ften  be a v a g u e  term . ‘ I f  lo v e  sh o u ld  turn  o u t to  be  the con crete  
e x p re ss io n  o f  un ity , u n ity  still rem ain s lo v e ’s o r ig in  an d  b a s i s . ’ It is q u ite  clear that a c lo se  co n n ectio n  

ex ists  b etw een  u n ity  and lo v e , b u t the m ain  e m p h asis  in Jn . 17 is ce rta in ly  on  un ity .
79 A . C o re ll , op. cit., p p . 2 5 f f . , in c o m m e n tin g  on  b o th  the sh eph erd  and  v ine p a s sa g e s , n o te s the 

s ign ifican t fact that in each  o cc u rs an a llu sio n  to the death  o f  Je su s . It is im p o rta n t to  n o te  that the
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a well-known image used of God’s people Israel in the o t  ( cf. Je. 23:1; Ezk. 
34:11; Is. 40:11; Ps. 23). Most of the passage deals with the work of the 
shepherd, but the one significant statement for our purpose is 10:16 which 
focuses on the flock. The shepherd is concerned not only about ‘this fold’* 80 
(the Jewish Christians) but with the ‘other sheep’ (Gentiles), which together 
will constitute one ‘flock’. Many of the Jews did not believe in Jesus and 
therefore did not belong to his sheep (10:26).81 The centrality of Jesus 
in this allegory is unmistakable. The flock is a group for whom Jesus, 
the shepherd, has laid down his life (10:17). The sheep are not only bound 
into a corporate unity, but are each known individually by the shepherd 
(10:3-4).

The vine allegory is even more suggestive regarding the corporate char
acter of the coming community. This also recalls o t  imagery (cf. Is. 5 
where it is used of Israel).82 The idea of many branches being knit together 
by being joined by one stem or stock is a vivid illustration of corporate
ness.83 Not only can no branch exist without being in living contact with 
the vine, but the branches could have no relation to each other except 
through the vine.84 The illustration presents the concept of a community 
viewed not as an organization but as an organism. Since membership 
depends on a definite spiritual relationship to Christ as the vine, this 
controls the nature of the community.
THE MISSION OF THE PROSPECTIVE CO M M UNITY
The prayer of Jesus in John 17 is particularly important for the light it
co m m u n ity  idea can n o t be  d iv o rc e d  fro m  the w o rk  o f  C h r is t  fo r  h is p eo p le . R. E . B r o w n , John, p. 398 , 

recog n izes that the u n iq u e  featu re  in J o h n ’s p ictu re  o f  the sh eph erd  is the w illin g n e ss to  die, a lth o u g h  he 

th inks the idea o f  a d e lib erate  lay in g  d o w n  o f  his life m a y  h ave  been  a re in te rp re ta tio n  in the ligh t o f  the 

death  o f  C h ris t . T h ere  is n o  reaso n , h o w e v e r , w h y  Je s u s  co u ld  n ot h ave seen the n ece ssity  fo r  his o w n  

death .

80 N . A . D ah l, ‘T h e  Jo h a n n in e  C h u rch  and  H is to r y ’ , in Current Issues in New Testament Study (ed. 

W. K la ssen  and  G . F. S n y d e r , 1962), pp. 1 2 4 -1 4 2 , fin d s so m e  con n ectio n  b e tw een  the referen ce to  this 

fo ld  and the a d d re ss in g  o f  N ath a n a e l as a true  Israelite  (i.e. th is fo ld  is the Je w ish  ‘ fo ld ’ as it sh o u ld  be, cf. 
p. 137). T . W . M a n so n , ‘T h e  N e w  T e s ta m e n t  B a s is  o f  the D o ctr in e  o f  the C h u r c h ’ , JE H  1, 1950, pp. I f f . ,  
a lso  sees the id ea o f  the n ew  Israel as a b asic  idea.

81 S. P an caro , ‘T h e  C h u rc h  and  Israel in S t Jo h n ’s G o s p e l ’ , N T S  21 , 1975, pp . 3 9 6 f f . , c o n sid ers  that th is 

Jo h an n in e  p a ssa g e  su g g e s t s  that the C h ris t ian  J e w s  w ere  co n sid ered  to  be  Israelites w h o  w ere  taken  aw ay  

fro m  the J e w ish  fo ld . F o r  a c r itic ism  o f  P a n c a ro ’s v iew , cf. J .  P ain ter, ‘C h r is t  and  the C h u rc h  in Jo h n  1 :4 5 - 

51, in L ’Evangile de Jean (ed. M . de  Jo n g e , 1977), pp . 359ff.

82 E . S ch w eize r, ‘T h e  C o n c e p t  o f  the C h u rch  in the G o sp e l and E p ist le s  o f  S t J o h n ’ , in New Testament 
Essays: Studies in Memory o fT .  W. Manson (ed. A . J .  B . H ig g in s , 1959), p p . 2 3 0 -2 4 5 , th in k s that Israel is 

rep laced  by  C h r is t , the true v in e  (cf. p. 234). H e  v ie w s C h r is t  as a c o rp o ra te  p erso n a lity  in w h o m  all 
be lievers are in c o rp o ra te d .

83 Cf. D . O . V ia , ‘D a rk n e ss , C h r is t  and C h u rc h  in the F o u rth  G o sp e l ’ , SJT  14, 1961, pp . 17 2 -1 9 3 , n ote s 
that in J o h n ’s G o sp e l there is a c o m b in a tio n  o f  in d iv id u a lity  and  co m m u n ity . H e  say s, ‘ It is n ot ju s t  that 
C h u rch  m e m b e rs  fo rm  an o rg a n ism , b u t th ey  w ith  C h r is t  d o . H e  is the V in e in w h ich  they have life ’ 
(p. 188).

84 R . N . F lew , Jesus and His Church, p. 173, p o in ts  o u t that the v in e im a g e r y  is u sed  in the Didache ix . 

2 ap p lied  to  the sac ram en ta l cup .

723



throws on the intention of Jesus for his group of disciples.83 * 85 There is strong 
evidence to show that Jesus looked forward to the continuation of his own 
mission through his disciples. The words of 17:18 specifically compare the 
mission of the Son with that of the disciples (‘as thou didst send me into 
the world, so I have sent them into the world’). The disciples were com
missioned as a group to continue the mission task. They could not achieve 
this end as individuals. The whole emphasis on unity in John 17 shows 
how indispensable a corporate community is for the continuation of the 
mission of Jesus.86 The common purpose of the disciples is a vital factor 
contributing to the sense of oneness.

The disciples have received the words of God (17:7, 8). They are de
scribed as having kept the Word (17:6). And what they have received they 
are to make known (17:20,21). Their mission is directed to the world 
(17:21). Through them Christ is to be glorified (17:10). They are to share 
the same consecration to their task as Christ did to his (17:19). They are 
to be a group of people marked out as not belonging to the world (17:14), 
although they are ‘in the world’ (17:11,15). An unmistakable sense of 
solidarity runs through this chapter which is inexplicable if a prospective 
community were not in mind.87

The mission idea is also implied in 11:52, since the gathering of the 
scattered people of God requires some agency through which it could be 
accomplished. Indeed, the gathering ‘into one’ points to a community.

THE CHURCH

THE PROMISE OF THE SPIRIT AND THE CO M M UNITY
A full discussion of the Johannine passages about the Spirit has been in
cluded in the section on the Holy Spirit (pp. 526ff.). The weighty evidence 
points unmistakably to a distinction between the world and the men of the 
Spirit. Possession of the Spirit marks out the disciples as not belonging to 
the world, which cannot receive the Spirit because it does not see or know 
him (Jn. 14:17). There is a clear-cut division between them. The indwelling 
Spirit, promised to all the disciples on equal terms, guarantees a body of 
people committed to a common purpose: to witness to Christ (15:27). 
Although this does not require an organization to be effective, it does

83 E . K ase m a n n , in his treatm en t o f  Jo h n  17 in The Testament o f Jesus treats the p a s sa g e  as a farew ell

d isco u rse . H e  d o es n ot re g ard  it as a p ray er  in the sen se  o f  p e titio n , b u t o n ly  as a th a n k sg iv in g . N e v erth e le ss ,

the p ray er it s e lf  is fu lly  in acco rd  w ith  w h at m ig h t b e  e x p ec te d  fro m  Je su s  h im se l f  and  there is n o  so lid  

reaso n  fo r  re g ard in g  it as a c o m p o s it io n  o f  the e v a n g e lis t  w ith o u t b a sis  in h isto ric a l even t.
86 A . C o re ll , Consummate Est, p p . 9 8 f., sees three fu n d am en ta l fac ts in J o h n ’s v ie w  o f  the ch urch : un ity , 

u n iv ersa lity  and  ex c lu s iv e n e ss . T h e  last p o in t is d e r iv ed  fro m  the e m p h asis  on  b e liev in g .
87 B . L in d ars , John (N C B , 1972), p p . 5 1 5 f., w h o  re g a rd s  the p ray er  o f jn .  17 as an a fte rth o u g h t, c o m p o se d  

and in serted  b y  the ev an g e lis t , re c o g n ize s the o v e rr id in g  need  to  m ain ta in  the un ity  o f  the C h ristian  

co m m u n ity  as a p r im e  m o tiv e  fo r  the p ray er. It is n ot se lf-ev id en t, h o w e v e r , w h y  the ev an g e list  sh o u ld  
h ave been  m o re  c o n sc io u s  o f  th is need  than  Je s u s  h im se lf. It is co n so n an t w ith  his v iew  o f  his m iss io n  that 

his fo llo w e rs  sh o u ld  b e  u n ited  in h im .
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presuppose a strongly united purpose which depends, not on human in
genuity, but on the Spirit’s power.88
HINTS OF THE CHRISTIAN MINISTRY
We have noted from the synoptic gospels the part played by the disciples, 
particularly the twelve, in the preparation for the coming community. In 
John’s gospel the significance of the twelve is more assumed than explicitly 
stated. There is some priority given to Peter (cf. 1:42, the allusion to the 
Rock, and 6:68-69 the confession of Peter), but it is not expressed in the 
explicit terms of Matthew 16. The great importance attached to Jesus’ final 
teaching of the twelve is sufficient evidence of the key place that they 
would occupy in the coming community. This is further emphasized in 
the appearances of the risen Lord to the apostles as recorded in John 20-21 
and especially in the restoration of Peter and the commission given to him. 
There are, in fact, four passages of some importance in giving adumbrations 
of functions within the coming community.

We note first the least explicit, the door and shepherd allegories in John 
10. Since in both cases Jesus identifies himself as the fulfilment of the 
symbol, it is not easy to see how it can apply to those who were to exercise 
ministry in the future community. Nevertheless, in view of the strong 
condemnation of the hireling shepherds, it is a warning against a wrong 
approach to the shepherding of the flock. The imagery used here finds a 
close parallel in Ezekiel 34.

Another passage in John which appeals to similar imagery is John 21 
where the pastoral commission is given to Peter. Its threefold nature is 
intended to emphasize its importance. There is little significance to be 
attached to the different terms used; i.e . ‘sheep’ (probata) and ‘lambs’ (arn ia), 
‘feed’ (bosko) and ‘tend’ (poim aind). A distinction has been maintained by 
some between the two words for ‘love’ (ph ileo, agap ab ),89 but it does not 
affect the terms of the commission, which involves shepherding and is 
specifically addressed to Peter. The whole passage suggests the need to 
maintain a sharing attitude towards the flock.

The third passage which may throw light on the ministry is that which 
describes the risen Lord breathing on the disciples with the words, ‘Receive 
the Holy Spirit’ (20:22). This was linked with the commission ‘As the 
Father has sent me, even so I send you’ (20:21) and the saying about 
forgiving and retaining of sins (20:23).90 A crucial question is whether these 
words were intended to be restricted to the apostles. In view of the close

88 R . E . B ro w n , John, p. 700 , r ig h tly  p o in ts  o u t that the w itn ess  o f  the S p ir it  and  the w itn ess  o f  the 
d isc ip les are n o t sep ara te  w itn esse s; the Sp ir it  sp e a k s  th ro u g h  the d isc ip les.

89 Cf. W . F. H o w a r d , Christianity according to St John, p p . 1 3 7f., w h o  sees n o  n eed to  d is tin g u ish  betw een  
these w o rd s . T o  h im , the m ain  p o in t is that P eter is to  be a fa ith fu l p a sto r  o f  the flock .

90 F o r  a d isc u ss io n  o f  the fo r g iv in g  and re ta in in g  o f  s in s, see p p . 584f.
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THE CHURCH
parallel with the sayings in Matthew 16:19; 18:18, it is best to regard the 
apostles as representatives of the coming community.91 The saying certainly 
enjoins responsibility for moral instruction, which would be involved in 
the task of all those whom Jesus, the risen Lord, sends. The Spirit’s coming 
clearly foreshadows Pentecost.

Finally, the incident of the foot-washing must be considered in view of 
the specific injunction of John 13:15 (‘For I have given you an example, 
that you also should do as I have done to you’). Does this imply that Jesus 
expected his disciples to perpetuate this as an observance to be followed in 
his future community, or is his meaning that the disciples should emulate 
his example of humility? In view of the fact that Jesus does not elsewhere 
in this gospel institute a ritual act, it seems improbable that such an act is 
meant here. The second explanation is to be preferred. Its significance for 
the Christian ministry is obvious. Categories of relative importance are 
wholly excluded; ‘a servant is not greater than this master’ (13:16). Any 
hierarchical system which exalted one above another would seem to be 
wholly alien to the intention of Jesus.92
THE ORDINANCES
It is at first perplexing to find that John’s gospel contains no specific 
references to the institution either of baptism or of the Lord’s supper as a 
prospective ordinance of the Christian community.93 It has been suggested 
that he wished to play down what had become an over-emphasis on the 
ordinances and had therefore deliberately omitted the account of the insti
tution of the Lord’s supper from the passion narrative.94 The suggestion is 
not impossible, particularly in view of the inclusion of teaching in John 6 
which bears on the spiritual ideas behind the ordinance. Since John’s gospel 
clearly complements the synoptic gospels and assumes details from them, 
it cannot be maintained that he was ignorant of the ordinance. Indeed, it 
must have been a well-established church practice when this gospel was 
produced. We must particularly note the reflective material which John

91 Cf. A . C o re ll , ‘T h e  C h u rc h  and the M in istry  in the G o sp e l o f  J o h n ’ , ch. 2 o f  Consummatum Est, pp. 

12 -4 3 . F ro m  the w o rd s  in Jn . 2 0 :2 1 -2 3 , C o re ll  co n c lu d e s that (i) the a p o sto la te  cam e in to  ex isten ce  

sim u ltan e o u sly  w ith  the ch urch , (ii) the a p o sto la te  fu n ctio n s th ro u g h  the p o w e r  o f  the S p irit, and  (iii) the 

a p o sto la te  is the m e an s b y  w h ich  the ch urch  is to sp read .

92 A s C o re ll , op. cit., p. 43 , p u ts  it, J o h n ’s co n c ep tio n  o f  the m in istry  is w h o lly  re lig io u s  and C h r is to 

centric . Its au th o rity  lies in the in stitu tio n  an d  c o m m iss io n  o f  C h r is t  h im se lf. T h is  m e an s that the h u m an  

h o ld er o f  the o ffic e  is n o t the m o s t  im p o rta n t, bu t the real m in iste r  is C h ris t .

93 C o re ll , op. cit., 4 4 f f . , has a ch ap ter  on  ‘T h e  L itu r g y  in the F o u rth  G o sp e l ’ , in w h ich  he d ra w s on  a 
n u m b er  o f  o th er p a s sa g e s  in ad d it io n  to  Jo h n  3 and  6. H e ac co u n ts fo r  the o m iss io n  o f  sp ecific  reference 
to b ap tism  an d  the eu ch arist b y  m a in ta in in g  that b o th  w ere  b o u n d  up  w ith  the risen  life o f  J e s u s  and that 

b o th  w o u ld  be im p o ss ib le  b e fo re  the death  o f  Je su s . T h e y  b o th  b e lo n g  th ere fo re  to  the n ew  age.
94 B u ltm a n n , T N T  2, p p . 5 8 f., rec o g n ize s that Jo h n  p lay s  d o w n  the sac ram e n ts  o f  b a p tism  and the 

L o r d ’s su p p e r , bu t he re fra in s fro m  a lle g in g  a d irect p o lem ic . J o h n ’s a ttitu d e  to w a rd s  th em  ‘is n ev erth e le ss 

critical o r at least r e se r v e d .’
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includes on this ordinance.93 * 95 We will begin, however, with baptism.
B ap tism . We have already discussed the baptism of John in the synoptic 
gospels and our purpose here must be to show how far John’s gospel is in 
agreement and to what extent it brings out its own special emphases. First, 
the relation between John the Baptist and Jesus has already been set out in 
the prologue. It is no surprise therefore to find them baptizing at the same 
time and place in the early ministry (Jn. 3:2224־). The dispute which ensued 
(Jn. 3:25ff.) is evidently included because the evangelist wanted to report 
on John’s answer to the question of purificatory rites. This led the Baptist 
to make his famous bride-bridegroom saying which concluded with the 
conviction that he (John the Baptist) would decrease, while the Christ 
would increase. It is important to note that John the Baptist’s testimony to 
Jesus is more extensive and personal in John’s gospel than in the synoptic 
gospels. If any were over-exalting John the Baptist’s position, the evangelist 
shows that the Baptist himself would have opposed it.

In this gospel there is no account of Jesus being baptized by John, and 
neither is there any mention of a heavenly voice; there is instead a specific 
human testimony to Jesus, reinforced by the attesting of the Holy Spirit, 
who identified him as the one who was to come after John (l:30ff.). But 
the most significant aspect is the linking of baptism with the identifying of 
Jesus as the Lamb of God (1:29). This shows in the clearest possible way 
that in the case of Jesus baptism was to be understood in the light of the 
passion.96 The fact that John describes the baptism of Jesus only indirectly 
(cf. 1:32, especially the mention of the descending dove), shows that he is 
more interested in its significance than in the event itself. As in the synoptic 
accounts, baptism for Jesus possessed a representative character. Yet what 
concerns us most here is the extent to which the submission by Jesus to 
baptism had any bearing on the later practice of baptism in the early 
church.97

John makes clear in 3:22ff. that Jesus and his disciples baptized. In 4:2 he 
mentions that the disciples alone performed the baptismal act.98 He does

93 R . E . B ro w n . John, p. cx iv , su g g e s t s  that sin ce b o th  the ex p lic it  and sy m b o lic  referen ces are scattered

th ro u g h o u t the m in istry , th is fits in w ith  the e v a n g e lis t ’s in ten tion  to  sh o w  that the in stitu tio n s o f  C h ris t ian

life are r o o te d  in the w o rd s  and  life o f  Je su s .
96 O . C u llm a n n , Baptism in the New Testament, p . 21, m a in ta in s that the B a p t is t  regard ed  the call (ech oed  

fro m  Is. 42 :1 ) as a d em an d  u p o n  Je s u s  to  fu lfil the Ebed-Jahweh m issio n .
97 O . C u llm a n n , Early Christian Worship (E n g . tran s. 1953), w h o  d etec ts the b a p tism  th em e in m an y  

p laces th ro u g h  J o h n ’s g o sp e l, sees in the ac co u n t o f  the b a p tism  o f  J e su s  a referen ce to  the in stitu tio n  o f  

C h rist ian  b a p tism  (p. 65). W . F. F le m in g to n , The New Testament Doctrine o f Baptism, p. 121, re g ard s 

C h rist ian  b a p tism  as a co u n terp art  in the life o f  the b e liev er o f  the b a p tism  o f  Je su s .
98 G . R . B e a s le y -M u rra y , Baptism in the New Testament (1962), p p . 6 7 ff ., is o f  the o p in io n , on  the b a sis  

o f  the Jo h a n n in e  ev id en ce , that J e su s  a u th o rized  b a p tism  d u rin g  his m in istry . H e  re jects the v iew , b ased  
on  Jo h n  4 :2 , that J e s u s  p ro h ib ited  b a p tism . Cf. a lso  H . G . M a rsh , The Origin and Significance o f New 
Testament Baptism, p p . 122f.
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not, as the synoptics, connect the practice of baptism with the call to 
repentance and the announcement of the kingdom. Nevertheless the mis
sion of Jesus was closely linked with baptism, and it is no surprise that 
subsequent to his death and resurrection the early believers continued the 
practice. John’s gospel alone gives no clear indication that there was any 
connection between the baptism of Jesus and early Christian baptism. But 
the practice of Christian baptism would not unreasonably be connected 
with Jesus’ baptism in the minds of the readers.

One passage in John which may have a bearing on baptism is John 3:5 
(‘born of water and the Spirit’), for some interpret the water as referring 
to the baptismal rite." A problem which arises is to decide what Nicodemus 
would have understood by the allusion to water. If he had understood 
baptism it would presumably have referred to the baptism of John the 
Baptist. Yet there is no hint that the Baptist ever linked his baptismal rite 
with regeneration, nor is there reason to suppose that Nicodemus would 
have done so.100 Since Nicodemus regarded the allusion to new birth in a 
literal sense and referred it to a mother’s womb, it would be reasonable to 
suppose that being born of water was a reference to physical birth, which 
was therefore being linked with spiritual birth. It was as if Jesus had said, 
‘You must be born spiritually as well as physically.’ Indeed, even if Ni
codemus had not understood the reference to ‘water’ in the sense of bap
tism, it is perhaps more likely that John’s readers would have done so.

There is no way of being certain which of these alternative interpretations 
is correct, and at most it can be said only that there is a possible reference 
to baptism.101 If so there would be not only a linking of water-baptism 
with spiritual regeneration, but also a clear distinction between them.102

THE CHURCH

w Cf. C u llm a n n , op. cit., pp . 12f. H e  sees the p o ss ib ili ty  that o n e e ffect o f  b a p tism  (fo rg iv e n e ss  o f  sins) 

m ig h t have been  re g ard e d  as a v e st ig e  fro m  the p ast w ith  no co n n ectio n  w ith  the n ew  g ift  o f  the Sp irit. 

T h is  w o u ld  acco u n t fo r  the lin k in g  o f  w a te r-b a p tism  (like J o h n ’s b a p tism  o f  repen tan ce) w ith  S p ir it-  
b ap tism . R . B u ltm a n n , John (E n g . tran s. 1971), ad loc., treats th is as an in te rp o la tio n .

100 Cf. H . O d e b e r g , The Fourth Gospel (1929, r .p . 1974), pp. 4 8 -7 1 , fo r  a d isc u ss io n  o f j n .  3 :5  fro m  the 

v ie w p o in t o f  Je w ish  m y stic ism . H e d en ies a referen ce to b a p tism , b u t in terprets the w ater as a ‘d iv in e  

e fflu x ’ (see p. 67). T h is  v iew , h o w e v e r , has n ot rece iv ed  m u ch  su p p o rt .

101 G . R . B e a s le y -M u rra y , Baptism in the New Testament, p. 228 , co n sid ers  that it is d ifficu lt to  take 

se r io u sly  any o th er v iew  than that ex hydatos in Jn . 3 :5  refers to  b a p tism . H e  takes the sta te m en t to  refer 

to  b o th  w a te r-b a p tism  and  S p ir it-b a p tism . B e a s le y -M u rra y  re jects the v iew  ad v a n c ed  b y  A . S ch w eitzer , 

The Mysticism of Paul the Apostle (1930, E n g . trans. 219 53), p. 15, that d iv o rc e s P a u l’s d o c trin e  o f  new  

creation  fro m  J o h n ’s d o c tr in e  o f  n ew  b irth  (p. 232). B . L in d ars, John (N C B , 1972), p. 152, w h ile  a d m ittin g  

the co n n ectio n  b etw een  b a p tism  and  the g iv in g  o f  the S p irit, d o e s  n ot re g ard  it as ‘a b so lu te ly  n e c e ssa ry ’ 

to  a ssu m e  a referen ce here to  C h ris t ian  b a p tism . Cf. a lso  R . S c h ack e n b u rg , John 1 (H T K N T , E n g . trans. 

1968), p. 370 , w h o  d o es n ot s e e jn .  3 :5  as d ire ctly  co n cern ed  w ith  b a p tism , b u t w ith  the n ew  creatio n  b y  
the Sp irit.

102 W. F. F le m in g to n , The New Testament Doctrine o f Baptism, p p . 8 6 f., takes the v iew  t h a t jn .  3 :5  refers 

to  b a p tism , bu t fin d s it d iffic u lt to b e liev e  that it fo rm e d  part o f  the teach in g  o f  Je su s . H e  th ere fo re  sees 

it as a co n cep tio n  o f  Je s u s  resta ted  b y  the ev an g e list  in the ligh t o f  the ch u rch ’s faith  and  p ractice . Cf. J .  H . 
B ern ard , John 1 (ICC, 1928), p. c ix v , p. 105, fo r  a s im ila r  v iew . A lso  H . S tra th m an n , Johannes (1959), 
p. 69.
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They cannot be made to support the view that regeneration takes place in 
the act of baptism. Indeed, the fact that Jesus speaks of the impossibility 
of detecting the precise movements of the wind, and then uses it as an 
illustration of spiritual rebirth, suggests that spiritual renewal cannot be 
identified in time with any external event like baptism. Some have at
tempted to avoid this conclusion by differentiating the baptismal act from 
the subsequent affirmation of faith,103 but the John passage gives no indi
cation of this. The most important contribution of this passage, if it refers 
to baptism at all, is its emphasis on the spiritual life.
The L o rd 's  supper. With the absence of any account of the institution of the 
Lord’s supper, our sole source of information about John’s approach to it 
is his inclusion of the bread discourse of Jesus in John 6. The crucial 
statement for our purpose is 6:53, ‘Truly, truly, I say to you, unless you 
eat the flesh of the Son of man and drink his blood, you have no life in 
you.’ There is difference of opinion over whether these words refer in a 
prophetic sense to the Lord’s supper, or whether they originally belonged 
to the passion story and have been misplaced.104 There are certainly diffi
culties in treating the words as an allusion to the Lord’s supper and yet 
retaining them in their present context, in view of the fact that the ‘Jews’, 
not the disciples, are being addressed. Since there is no evidence for his
torical displacement, it is reasonable to suppose that the words would not 
have been understood in any sacramental sense. Indeed 6:52 specifically 
mentions the Jews’ failure to understand. The words must have posed a 
riddle to all who heard them, until the twelve sat with Jesus in the upper 
room. It would have been strange indeed if Jesus had provided no previous 
preparation for the meaning of the words of institution.

A different question is whether John’s readers would have connected this 
passage with the Lord’s supper. It is certainly probable that they would 
have done so if they had already participated in the observance of the rite. 
It is possible that John’s inclusion of these words of Jesus was intended to 
counteract an over-emphasis on the rite itself rather than its spiritual 
significance.

If we regard the words as an indication of the spiritual significance of 
the symbolism for the mind of Jesus and his intention for his people, we 
may note the following points, (i) The word sa rx  (flesh) is used instead of 
som a (body), and this must be regarded as a significant difference. There
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103 C f  C u llm a n n , op. cit., pp . 48f.
104 It is u n lik e ly  that Jn . 19 :34  th ro w s an y  ligh t on  the in terpreta tio n  o f jn .  6, a lth o u g h  th o se  w h o  fav o u r  

a sacram en ta l in te rp re ta tio n  o f  Jo h n  are d isp o se d  to  th is v iew . C f  J .  S w e tn a m ’s rev iew  o f  H . K lo s , Die 
Sakramente im Johannesevangelium (1970) in Bib 53, 1972, pp . 590ff. K lo s  d en ies the co n n ectio n , bu t S w e tn am  
critic izes h im  fo r n ot tak in g  in to  acco u n t the literary  un ity  o f  Jo h n . In ad d it io n  to  Jn . 6 and 19:34 K lo s  

dea ls w ith  Jn . 3 :1 -2 1 ; 2 0 :2 2 ,2 3  an d  13 :1-20 .
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is no mention of the eating of Jesus’s flesh in the synoptic accounts of 
institution (or in Paul’s). The words must bear a symbolic meaning, since 
they are connected with heavenly bread (6:58). The difference in wording 
between sa rx  and som a should introduce a caution against too readily as
suming that John is simply giving his own version of the words of insti
tution.105

(ii) The act of eating flesh and drinking blood is not connected in John 
6 with the covenant as in the synoptics. Instead it is linked with the promise 
of eternal life. The emphasis is on food for life and not on the significance 
of the death of Jesus, which does not come into focus at all in John 6. It 
is rather the provision of more effective sustenance than the Israelites found 
through the manna in the wilderness (cf. Jn. 6:58).

(iii) The spiritual ‘meal’ to which Jesus refers in John 6 leads those who 
partake to abide in him (6:56). This is a characteristic concept in John’s 
gospel (especially in the farewell discourses). It also occurs in 1 John. The 
words cannot mean that the partakers only enter into an ‘abiding’ relation
ship with Christ at a eucharistic meal, but must mean that an essential 
dependence on Christ himself is an indispensable prerequisite for abiding 
in him.

(iv) There is a forward look in Jesus’ reference to the last day (6:54), 
which finds parallels in the synoptic references to the day when Jesus would 
drink the wine new in the kingdom of God (Mk. 14:25 = Mt. 25:29 
= Lk. 22:18; c f  1 Cor. 11:26).

We may summarize our discussion of the ordinances in John by noting 
the occurrence of several ideas which contribute to a better understanding 
of their spiritual significance, but there is no information about the part 
they were to play in the future life and worship of the church.
T he Jo hann ine  epistles
It is surprising that there is virtually no reference to the church, from the 
point of view of either its nature or its government, in 1 Jo h n . The letter 
has all the appearance of being addressed to any individual Christian who 
might be interested, rather than to a community of Christians. And yet, 
although it contains no specific address and mentions no names or officials, 
the writer clearly has in mind a group of people that might be affected by 
docetism (1 Jn. 2:2ffl). John also says that there are those, whom he calls 
antichrists, who have gone out from us (1 Jn. 2:19; 4:1). This must mean 
some kind of community from which the false teachers had withdrawn.106

THE CHURCH

Kb L. M o rr is , John (N IC N T , 1971), p . 374 , re fu tes the v iew  that ‘fle sh ’ here refers to  h o ly  c o m m u n io n . 
Cf. A . P lu m m e r, John (1899), p. 154, w h o  a lth o u g h  a d m ittin g  an a llu sio n  to  the eu ch arist, rec o g n ized  that 

th is w as n ot e x c lu s iv e ly  o r  d ire ctly  the case.
106 T h ere  is n o  n eed to  su p p o se  that these  p eo p le  tru ly  b e lo n g e d  to  the co m m u n ity . Cf. I. H . M arsh a ll s 

d iscu ssio n  o f  th is, The Epistles o f John (N IC N T , 1978), p p . 151f.
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Nevertheless John is more concerned to warn the readers about the erro
neous nature of the teaching and to build up a positive antidote, than about 
the nature of the community (which is assumed rather than stated).

It may certainly be said that 1 John breathes a strong spirit of community 
in its basic doctrine. The inculcation of love for each other among believers 
and the repeated exhortation to abide in Christ are both themes which 
contribute to a strong sense of unity. This is supported by the frequent use 
of the term ‘brother(s)’ in this epistle.

Some scholars see a reference to the practice of baptism in the mention 
of the ‘anointing’ in 1 John 2:20, 27, and deduce from this that the Spirit is 
imparted at baptism. But this allusion can tell us nothing more specific 
about the rite itself.107

2  J o h n , if it is addressed to a church, may provide some indication of the 
attitude that Christian communities should adopt towards those who are 
known to teach false doctrine. They are to be refused admittance. If the 
epistle is regarded as being sent to an individual lady, this would mean 
keeping them out of the house. In both 1 John and 2 John the concern to 
maintain purity of teaching within the church is uppermost.

In 3 Jo h n  we are presented with what appears to be a personality clash 
within a church or a pair of churches. One man was attempting to exalt 
himself above others and was adopting a contemptuous attitude towards 
John and towards ‘the brethren’ (verses 9-10). As far as church organization 
is concerned it was a question of authority. The action of Diotrophes in 
usurping the apostle’s authority is strongly condemned. Again it is strange 
that no church offices are mentioned, and in view of this it is not permissible 
to charge Diotrophes with seizing a particular office. In any group the 
possibility exists of one person wanting the pre-eminence. But within the 
Christian church this is not regarded with favour by John.

Acts
In any consideration of the doctrine of the church in the nt the book of 
Acts provides a vital link between the gospels and the epistles. In the latter 
there are various evidences of the way in which the early Christians came 
to interpret the community which had come into existence, especially by 
the use of suggestive images. In surveying the evidence from Acts we shall 
consider the following three aspects: the emergence of the church, its 
mission, and its ministry. In these early stages we shall discover little more 
than trends, which reach fuller expression particularly in Paul’s epistles.

The Early Community
Acts

11,7 Cf. G . R . B e a s le y -M u rra y , Baptism in the New Testament, pp . 233fif., fo r  a d isc u ss io n  o f  th is p a ssag e . 
H e  su g g e s t s  that the g o sp e l is the true chrism in to  w h ich  the C h ris t ian  is in itiated  at b a p tism . T h e  sam e  
w riter  (pp. 2 3 6 f.) d o e s  n ot see an y  certain  referen ce to  the C h ris t ian  o rd in an c es in 1 Jn . 5 :5-8 .
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THE CH U R CH
THE EMERGENCE OF THE CHURCH
Our purpose here is to look for the dominating principles which guided 
the first group of believers to regard themselves as a church. If our con
clusions drawn from the synoptic evidence are correct (see pp. 702ff.), the 
first disciples were conscious that the community they formed was foreseen 
and to some extent prepared for by Jesus. We have seen reason to suppose 
that he himself spoke of the coming ek k lesia , although the term did not 
mean an ecclesiastical organization in the sense which it later acquired. The 
emphasis was on community rather than organization.

(i) The key event which preceded the establishment of the church was 
the resurrection of Jesus. This event at once transformed the death of Jesus 
by banishing its finality. But even more important was its implication that 
all that Jesus had come to do was acceptable to God (see pp. 390f.). It had 
both a practical and a theological significance of unparalleled importance 
to the disciples. This was the event that bound them together in a way 
which marked them out from other men. They accepted as fact that Jesus 
was risen, and this faith meant that they were at once conscious of a 
continuity with the historical Jews. This is a more reasonable assumption 
than to suppose that the disciples had an inner conviction that Jesus was 
risen which was not based on fact. The unanimity with which the disciples 
believed and proclaimed the resurrection as an objective fact is amply 
attested in the book of Acts. Indeed, the early Christians could not mention 
the death of Christ without at once linking it with resurrection. No true 
understanding of the emergence of the church is possible without grasping 
the significance of the resurrection as an historical event (see pp. 379ff.).

Those who interpret the resurrection in existential terms see it as the 
great dividing line between the historical life of Jesus and the community 
of believers with their convictions about the Christ of faith. But those who 
are convinced of the resurrection as historical fact see it as the dynamic link 
between the historical Jesus and the Christ of faith. Clearly whatever 
approach to this question is adopted will profoundly affect one’s view of 
the church. If a link is established, the Jesus of history and his teaching is 
seen to be the basis for the community.

(ii) It was not only the resurrection as a fact, but also the resurrection 
appearances which made a deep impression on the disciples. In line with 
the synoptic narratives, Acts mentions ‘the commandment’ which Jesus 
had given to his chosen apostles before his ascension (1:2).108 Luke also 
refers to ‘many proofs’ and to Jesus ‘speaking of the kingdom of God’

108 E . H aen ch en , Acts (E n g . trans. 1971), p p . 1 3 9 ff., m a k es a d istin c tio n  betw een  the en d in g  o f  L u k e  s 

g o sp e l, w h ich  g iv e s  the im p re ss io n  that J e s u s ’ final d ep artu re  fro m  his d isc ip le s  w as on  E aste r  D a y , and 
the b eg in n in g  o f  A c ts  w h ich  sp e ak s  o f  ap p ea ran ces o v e r  fo rty  d ay s. H aen ch en  treats fo rty  as a sacred  

n u m b er. B u t  the d istin c tio n  is m o re  ap p aren t than  real, fo r  L u k e ’s g o sp e l d o e s  n o t d ep en d  on  the 
in terpreta tio n  w h ich  H aen ch en  a ss ig n s  to  it, and  it is in c o n c e iv ab le  that L u k e  sh o u ld  ch an ge  his v iew  o f  

the a scen sio n  b etw een  w ritin g  his g o sp e l and  A cts.
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(1:3). In his gospel he has mentioned that Jesus opened the Scriptures to 
his disciples (Lk. 24:45), but he does not repeat this in Acts. His narrative, 
however, assumes a solid basis of teaching from Jesus, as is clear from the 
demand that Judas’ successor must be a man who had been a companion 
of Jesus throughout his ministry. This certainly stresses the continuity 
between the historical Jesus and the resurrection faith, and gives some 
explanation for the careful preservation of the traditions about Jesus. The 
community was in a real sense a Jesus community. What it did was a 
continuation of what he had done (cf. 2:23; 2:32; 2:36; 3:6, 16; 4:2, where 
the name ‘Jesus’ is prominent).

(iii) The first group of believers, which waited for the descent of the 
Holy Spirit, consisted of the apostles (who are named, cf. 1:13) and many 
others including women and the relatives of Jesus.109 It was clearly a 
representative gathering of those who were bound together by their com
mon bond of allegiance to Jesus and a belief in his resurrection. In the pre- 
Pentecost period Peter alone is singled out as taking any active leadership 
in the group. It was his suggestion that led to the whole group choosing 
a successor to Judas, which nonetheless shows that there was a general 
acknowledgement of a special significance attaching to the ‘twelve’. What 
is important here is that the order established for the community was of 
the loosest kind; what existed was based essentially on the realization that 
Jesus himself had specially appointed twelve men (see further the discussion 
below, pp. 768f., on the apoštoláte).

(iv) The critical event in the launching of the Christian community was 
undoubtedly Pentecost.110 Not until the descent of the Spirit was the com
munity activated (Acts 2:Iff.). The power of the Spirit was promised for 
witnessing to Jesus throughout the world (1:8). But the disciples are not 
said to have discussed any mission plans. When they started their witnessing 
it happened spontaneously. Acts leaves us in no doubt that the church was 
essentially a community of the Spirit. It was controlled and directed by the 
Spirit and this has an important bearing on the function of the ministry 
(see the section below). We shall need to consider to what extent offices 
are related to the gifts of the Spirit. It is significant that immediately the

109 T h ere  is s ig n ifica n c e  in the sp ecia l m e n tio n  o f  w o m e n  in the c o m p a n y  o f  b e liev ers. T h is  at once 

sh o w s the C h ris t ia n  c o m p a n y  to  be d istin c t fro m  their en v iro n m e n t, since few  in the ancien t w o rld  a ssig n ed  

value to w o m e n  fo r  th eir o w n  sak e . T h e  C h r is t ia n s  at on ce  recog n ized  that m a le  and fem ale  are on  an 

equal fo o t in g  th ro u g h  the g o sp e l. It is a lso  n o t w ith o u t so m e  im p o rtan ce  that the o n ly  w o m a n  sp ecifica lly  

m en tio n ed  in th is co n te x t  w as M a ry  the m o th er  o f  Je su s . T h e  d isc ip le s  carried  on  the sa m e  a ttitu d e  to w a rd s  

w o m en  that J e s u s  h ad  d isp lay e d .
110 S. M . G ilm o u r , ‘E a ste r  an d  P e n te c o st ’ , JB L  81, 1962, p p . 6 2 ff ., d e v e lo p e d  E . v on  D o b sc h iitz ’s v iew  

(Ostern und Pfingsten, 1903, pp . 3 3 f.)  that the ap p earan ce  o f  the risen  C h r is t  to  the 500 m e n tio n ed  b y  Paul 
in 1 C o r . 15 :3ff. refers to  the ev en t at P en teco st. G ilm o u r  c la im s that it is L u k e  w h o  has in terpreted  the 

event as the b e g in n in g  o f  the ch u rch ’s w o r ld -w id e  m iss io n . F o r  a c ritic ism  o f  th is v iew , cf. J .  D . G . D u n n , 
Jesus and the Spirit, pp . 144ff. See  a lso  the article  b y  I. H . M arsh a ll, ‘T h e  S ig n ifican c e  o f  P e n te c o st ’ , SJT  
30 (1977), pp. 3 4 7 -3 6 9 .
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Spirit descends on the community, it is at once enlarged in an astonishing 
manner, wholly on the grounds of repentance and faith (2:41). Moreover, 
this growth continued after the day of Pentecost (4:4). This expansive 
characteristic of the church is reflected in the epistles (see later section).

(v) Another important consideration is that the Christian community 
continued its Jewish connections. At first the believers, who were all 
Jewish, saw no reason to dissociate from Judaism. They still worshipped 
in the temple (3:Iff.). They regarded themselves as a true part of Israel. 
Indeed, since the official representatives of Israel had rejected the Messiah, 
the Christians regarded themselves as the ‘true’ Israel.111 This is further 
borne out by the fact that the apostles, although Galileans, remained in 
Jerusalem and preached their message in the very centre which had rejected 
the Messiah. It was clearly important to the early church to be located in 
Jerusalem. It was as important as it was for Jesus to die there (as Luke 
demonstrates). Had the early church begun and developed in Galilee, it 
might have been regarded as no more than a provincial sect. But the 
command of the risen Lord to his followers to remain in Jerusalem until 
the Spirit came (Lk. 24:49) and to begin their witness there (Acts 1:8), 
gives some indication of the importance of location for the early com
munity. Even when later the centre of activity for Gentile evangelism 
shifted from Jerusalem to Antioch, the key place of Jerusalem was still 
apparent (Acts 21:17ff.). This notion of the church as the true Israel finds 
further expression in the epistles.112 It seems to have been an integral part 
of the early Christian understanding of the ekklesia.

(vi) The rapid shift from an exclusively Jewish community to a mixed 
Jewish-Gentile community did not come without difficulties.113 It took a 
vision to convince Peter that Gentiles had as much right to hear the message 
as Jews (chapter 10). There were further problems over the circumcision 
issue (chapter 15). But the early Christian church was in marked contrast 
to the Qumran community which found no place for Gentiles within it. 
The development of a universal ekklesia is a direct fulfilment of what Jesus 
had himself commanded (Mt. 28:19). The Christians soon learned to banish 
all racial discrimination.

(vii) As an indication of the type of community which sprang into being,
111 F. H ah n , The Worship o f the Early Church (E n g . trans. 1973), p p . 4 2 f., w h o  tak es a trad itio -critica l 

v iew  o f  A c ts , m a k es o u t that it w as n o t un til J a m e s  to o k  so le  ch arge  o f  the J e r u sa le m  ch urch  that a Je w ish  

C h ris t ian ity  d e v e lo p e d  w h ich  w as b a sed  on  strict o b se rv an ce  o f  the Je w ish  law  an d  fid e lity  to  the cult. 

H ah n , h o w ev er , c o n ten d s that fo r  the earlier C h r is t ia n s  the tem p le  cu lt h ad  lo st  its m e an in g , a lth o u g h  the 

tem p le  w as still re sp ected  (as in A c ts  3 : Iff. in the co n tex t o f  p ray er).

112 H . K iin g , The Church, p. 115, w arn s ag a in st  s im p ly  tran sfe rr in g  the term  Israel to  the nt ekklesia, 
a lth o u g h  he co n c ed es a clo se  link  betw een  the tw o  id eas.

113 L. G o p p e lt , Apostolic and Post-Apostolic Times, p p . 6 8 ff ., sp e a k s  o f  an a sc en d in g  o rd e r  in the re latin g  
o f  the d e v e lo p m e n t o f  G en tile  C h r is t ia n ity  in the b o o k  o f  A c ts , i.e. S am a ria , the E th io p ian  eun uch , 
C o rn e liu s  an d  A n tio ch . T h is  g ro w th , he m a in ta in s, ca m e  a b o u t w ith o u t the assis tan c e  o f  the Je ru sa le m  

ch urch .

THE CHURCH

734



we should also note certain spontaneous patterns of behaviour. The most 
outstanding was the community living of the believers. This is specifically 
mentioned twice (2:44; 4:32), with an emphasis on the fact that the believers 
had all things in common. Does this mean that there was a spontaneous 
exercise in communism as far as common ownership of property was 
concerned? The answer seems to be that a common fund was established 
from which the needs of each were supplied. Some disposed of their pos
sessions to contribute to the fund, but the act seems to have been voluntary. 
Peter told Ananias that it was his own decision whether he conformed to 
this pattern or not (5:4). It was clearly not regarded as obligatory for the 
members of the community to act in this way. What was more important 
than community of property was the strong social concern which Christ
ians felt towards each other. Special provision was made for widows (6:1), 
which caused some dispute between the Hebrews and Hellenists and led to 
the appointment of seven special administrators. The whole emphasis with
in the community seems to have been prompted by a sense of responsibility 
towards those who were socially deprived. It must be remembered that in 
all probability a high proportion of the members of the community were 
drawn from the lower levels of society, which would have imposed on the 
Christians a common need to take some kind of concerted action. Later 
the Antioch church expressed the same kind of practical concern for the 
more needy Jerusalem church (Acts ll:27ff.), an action which no doubt 
prompted the apostle Paul in the organization of his collection scheme (cf. 
1 Cor. 16: If.), as a means of demonstrating the Gentiles’ concern for their 
Jewish brethren.114

Other behaviour patterns which spontaneously developed were common 
worship in the temple and common meals in the Christians’ homes. The 
sharing of material things was not the only expression of fellowship. What 
is significant is the combination of common worship with a common 
concern for the physical needs of each. The worship aspect included times 
for corporate prayer and for breaking of bread (Acts 2:42-47). These were 
activities which helped to bind the believers into a fellowship and made 
them recognize their essential oneness in Jesus Christ. Acts gives no indi
cation of how the Lord’s supper was observed, but there is no doubt that 
the earliest Christians saw at once the need to observe it. At first it seems 
to have been on a daily basis (2:46), but it was also linked with continuance 
of worship in the temple. The record gives the impression of spontaneous 
sessions of praise to God which had a unifying effect on the group of 
disciples. The emphasis on the value of corporate prayer in the early part

114 F o r  an e x te n siv e  e x a m in a tio n  o f  P a u l’ s co llec tio n  th em e, cf. K . F. N ic k le , The Collection (1966). H e  
sees great s ig n ifica n c e  in the co llec tion  in three d ire c tio n s: as an act o f  ch arity , as an act o f  so lid ar ity  and 
as an act o f  e sc h a to lo g ic a l p ilg r im a g e . T h e  th ird  p o in t is in terpreted  as a m e an s o f  m o v in g  the J e w s  th ro u g h  

je a lo u sy  to  accep t the g o sp e l.

The Early Community
Acts

735



THE CH U R C H
of Acts is impressive (cf. l:14f.; 2:42; 3:1; 4:24ff; 6:6; 12:12; 13:lf.).
THE MISSION OF THE CHURCH
It is clearly stated in the risen Christ’s commandment to his disciples in 
Acts 1:8 that the task of the new community is to witness. Our concern 
here is to discover the nature of this witness. Since the witness consisted 
of proclamation, it has become common to use the Greek word kerygm a  
(which means ‘preaching’) to denote the content of what was preached. 
This usage has become familiar since the time of C. H. Dodd, but it should 
be noted that a different meaning is attached to the word by Bultmann, 
who uses it to emphasize the act of proclaiming rather than the content of 
what is proclaimed.113 * 115 It must not be supposed, of course, that it would 
exhaust the concept of the church’s mission to catalogue the details of what 
was preached. But it is a highly questionable procedure to leave undefined 
the witness of the community. There is no question at this stage of a fixed 
creed, but it is not unreasonable to expect that there was general agreement 
among the believers regarding the tenets of their faith. We shall note 
particularly the suggestions advanced by Dodd regarding the content of 
the primitive kergyma.116

It is the speeches in Acts which provide the material for the reconstruc
tion of the kerygma, which means that our assessment of the speeches will 
necessarily affect our assessment of the church’s witness contained in them. 
If we regard the speeches as substantially accurate accounts of what the 
early church proclaimed, they provide invaluable insight into the church’s 
awareness of its mission at an early stage in its development. Those who 
regard the speeches as entirely the compositions of the author could still 
use them as evidence of Luke’s estimate of the early kerygma, but they 
become less dependable as evidence of the content of the first preaching. 
It seems reasonable to suppose that as a result of his historical researches 
Luke was not uninformed about the gist of what the early preachers said.117 
From the Petrine speeches, Dodd deduces the following points:118

(i) There was a strong conviction that the age of the newly formed 
community was the age of the fulfilment of prophecy (cf. 2:16; 3:18, 24).

113 CJ. C . H . D o d d , The Apostolic Preaching and its Developments (1936); R . B u ltm a n n , T N T  1, pp . 33ff.

Cf. J .  P. M . S w e e t ’s d isc u ss io n  o f  the d ifferen ce  b etw een  these  w rite r s ’ u se  o f  the term  k e ry g m a , ‘T h e

K e r y g m a ’ , E x T  76, 1965, pp . 143ff. C f  a lso  C . F. E v a n s , ,T h e  K e r y g m a ’ , J T S  7, 1956, pp . 2 5 -4 1 , fo r  a 

co n sid eratio n  o f  the su b je c t  fro m  the p o in t o f  v iew  o f  the L u k an  c o m p o s it io n  o f  the A c ts  sp eech es.

116 T h ere  is so m e  d isc u ss io n  w h eth er it is co rrec t to  sp eak  o f  a k e ry g m a  in v iew  o f  the v a r io u s  e m p h ase s 

w hich  are fo u n d  in the rec o rd s. C f  J .  D . G . D u n n , w h o  has a ch ap ter  en titled  ‘K e r y g m a  o r  K e r y g m a ta ? ’ 

in h is b o o k  Unity and Diversity in the New Testament, pp . 11 -3 2 . H e  co n ten d s that an y  a ttem p t to  find  a 

s in g le , o n ce- fo r-a ll k e r y g m a  is b o u n d  to  fail. B u t  he g o e s  to o  far in c la im in g  that d ifferen t s itu a tio n s call 
fo rth  d ifferen t g o sp e ls , fo r  th is m a k es the ‘ g o sp e l ’ en tire ly  re lative . D u n n  ten d s to  arriv e  at in c o m p atib ilit ie s  

b y  h e igh ten in g  d ifferen ces and p lay in g  d o w n  a g reem en ts .
1,7 F o r  a d isc u ss io n  on  the h isto ric ity  o f  th ese  sp eech es, cf m y  New Testament Introduction, p p . 359ff.
118 C .H . D o d d , op. cit., pp . 21 ff.
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This accounts for the strong appeal to o t  testimonies. So basic is this in 
the formation of the church that the n t  generally witnesses to the continuity 
of the Christian message with o t  predictions of the coming age.

(ii) The core of the message was the death and resurrection of Jesus, 
mentioned in all the speeches.119 Reference was made to Messiah’s Davidic 
descent, and to his human life and works. Both the death and resurrection 
of Jesus were the result of the divine initiative (c f  the reference to the 
definite plan of God, 2:23), although human responsibility for the death 
was also recognized.

(iii) It is the exalted Christ which constituted the major focus in the 
kerygma. We should not expect, and in fact do not find, a fully developed 
Christology, but the early believers all knew that Jesus was Lord and Christ 
(2:33-36), that he was the servant (3:13), that he was the rejected stone 
(4:11), and that he was prince and saviour (5:31).

(iv) The witnesses were bound together in the common conviction that 
the Holy Spirit was witnessing through them (2:33; 5:32). The presence 
and power of the Spirit is an indispensable facet of the church’s sense of 
mission.

(v) There was also the conviction that the present age would be consum
mated by the return of Christ (3:21; cf. 10:42).

(vi) The aim of the proclamation is seen in the exhortation to people to 
repent and believe and therefore to receive salvation (c f  2:38, 39; 3:19, 25- 
26; 4:12; 5:31; 10:43). The basis of the new community was the work of 
Christ, but the qualification for membership was repentance and faith. The 
community consisted only of those who sought a new relationship with 
God through faith in Christ.

It is noticeable that there were no specific appeals in the Petrine speeches 
(or indeed in the Pauline) for the hearers to join the community. They 
were, however, exhorted to be baptized, which would imply incorporation 
into the Christian ‘body’. It was perfectly natural that those who had come 
through repentance and faith to a new understanding of God’s purposes 
for them would be bound together in a common bond and united in a 
mission to proclaim to others the way of repentance and faith.

In considering the mission of the church mention must be made of the 
practice of baptism.120 Those who believed were baptized (2:38, 41, 8:12;
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1,9 F o r a d isc u ss io n  o f  the p lace  o f  an o u tlin e  o f  the life  o f  J e su s  in the k e ry g m a , cf C . H . D o d d ’s article, 

‘T h e  F ra m e w o rk  o f  the G o sp e l N a r r a t iv e ’ , in his co llec ted  e ssay s , New Testament Studies (1953), p p . 1 -1 1 . 
T h is  v iew  w as critic ized  b y  J .  M . R o b in so n , A New Quest o f the Historical Jesus (1959), p. 57. C f  a lso  D . 

E . N in e h a m ’s c ritiq u e  ‘T h e  O r d e r  o f  E v e n ts  in St M a r k ’s G o sp e l -  an E x a m in a tio n  o f  D r  D o d d ’s 
H y p o th e s is ’ , in Studies in the Gospels (ed. D . E . N in e h a m , 1957), p p . 2 2 3 -2 3 9 .

120 F o r a d eta iled  s tu d y  o f  b a p tism  in A c ts , cf F le m in g to n , The New Testament Doctrine o f Baptism, 
pp. 3 7 -5 1 ; B e a s le y -M u rra y , Baptism in the New Testament, pp . 9 3 -1 2 5 ; M arsh , The Origin and Significance 
of the New Testament Baptism, pp . 1 5 3 -1 6 6 ; S. I. B u se , in Christian Baptism (ed . A . G ilm o u r , 1959), 
pp. 11 5ff.
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8:36; 16:15, 33; 19:5; 22:16), and this seems to have been regarded as a rite 
of initiation.121 It was an act which demonstrated the unity of all those who 
had responded to the word. We shall need to consider in the section on 
Paul’s teaching the significance of this ordinance within the organization 
of the church. But the introduction of baptism in the mission proclamation 
(as in Acts 2:38) maintained a continuity with the final commission of Jesus 
as recorded in Matthew 28:19. It is noticeable that in Acts baptism is carried 
out in the name of Jesus rather than in the triune name as in Matthew 
28:19. This may suggest that for Luke no great importance was attached 
to the precise formula used, except to make clear that it was Christian 
baptism as distinguished from any other. It would seem probable, however, 
that some comprehensive theological content was also intended.122

In Acts there are two instances of household baptisms (Acts 16:15, 33) 
and the question arises over how these are to be interpreted. Some have 
supposed that the baptism of the whole households of Lydia and of the 
gaoler was on the strength of the faith and baptism of the head. Although 
there is no mention of the faith of the ‘household’, there is no particular 
reason for supposing that faith was exercised by only one person. The 
matter must remain open, but in view of the fact that in other cases it is 
the individual’s own faith which is linked with baptism, it is difficult to 
see the basis for baptism of ‘households’ who do not themselves exercise 
faith.123
THE MINISTRY OF THE CHURCH
In the previous sections it has become abundantly clear that the primitive 
church did not exist as an organized community. In fact, it existed at first 
as a group within Judaism, which nevertheless possessed a marked identity 
of its own. It must be assumed therefore that the general religious practices 
of Judaism were continued as far as attendance at the temple worship. It 
must be taken into account, therefore, when considering the organization
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121 S o m e  h ave  seen  three d ifferen t ac co u n ts o f  C h ris t ian  b a p tism  in A c ts : (i) b a p tism  en tire ly  in the H o ly  
S p irit; (ii) b a p tism  w ith  w ater w h ich  co n fe rre d  the H o ly  S p irit; an d  (iii) b a p tism  in the n am e  o f  Je su s . 

T h e se  three id eas are then  traced  to  d ifferen t so u rce s , c f  F. F o a k e s-Ja c k so n  and  K . L ak e , The Beginnings o f  

C hristianity  1, p p . 33 7 ff. B u t  see M arsh , op. cit., p p . 15 9 f., fo r  c o m m e n ts  on  the su p p o se d  d ifferen ces in 

the A c ts  accou n t.
122 C f. L . H a rtm an , ‘B a p t ism  “ In to  the N a m e  o f  J e s u s ”  and  early  C h r is to lo g y . S o m e  T en ta tiv e  

C o n s id e r a t io n s ’ , S tT h  28, 1974, p p . 2 1 -4 8 , w h o  rec k o n s that b a p tism  in to  the n am e o f  J e su s  had  b o th  the 

fu n ctio n  o f  su g g e s t in g  a co m p re h e n siv e  con ten t an d  o f  d is tin g u ish in g  C h ris t ian  b a p tism  fro m  the b a p tism  

o f  Jo h n . H e  sees the co n ten t as b e in g  sp ec ifica lly  C h r is to lo g ic a l .
123 M an y  ex p la in  the re feren ces to  h o u se h o ld  b a p tism  b y  an ap p ea l to  the p lace  o f  the h o u se h o ld  in the 

co v en an t o f  g rac e  (G n . 17 :27 ; E x . 12 :48), an d  the c o m m a n d  that all m a les sh o u ld  be c ircu m cised , c f  P. 

D ale , ‘C h u rc h  and  S acram e n ts in the N e w  T e s ta m e n t ’ , in Evangelical E ssay s on Church and Sacram ents (ed. 
C . B u c h an an , 1972, p. 13). F o r  a c ritiq u e  o f  o p in io n s  o v e r  h o u se h o ld  b a p tism s, c f  P . K . Je w e tt , Infant 
Baptism  and the C ovenant o f  Grace  (1978), p p . 47ff. H e  co n c lu d e s that the nt ev id en ce  d o e s  n ot sh o w  that 

in fan ts w ere  b ap tized  in the early  ch urch . G . D e llin g  has an article  on  the sa m e  su b je c t  in his Studien zum  

Neuen Testament und zum  hellenistischen Judentum  (1970), p p . 28& -310.
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of the primitive church which might be expected to have been influenced 
by Jewish procedures.

The office of apostle in the community was of great importance. Indeed, 
the Jerusalem church was spontaneously led by the apostles. Because of the 
defection and death of Judas, it was regarded as natural that another should 
be appointed in his place. In fact, this was supported from Scripture. There 
was no doubt about the authority of those whom Jesus had appointed to 
be apostles. Peter naturally took the leadership. Moreover, there was no 
dispute over the terms on which candidates for the vacancy were to be 
selected. Acts l:21f. is significant for the light it throws on the primitive 
Christian approach to organization. The field was at first extremely limited, 
for aspirants for apostleship had to be companions of Jesus during the time 
of his ministry and a witness of his resurrection. It is not surprising that 
only two were found who fulfilled the conditions. It was assumed without 
dispute that the leaders of the new community must possess firsthand 
knowledge of the historical Jesus as well as knowledge of the risen Christ. 
The office of apostle was therefore regarded as a guarantee of the connection 
between the historical Jesus and the ongoing community.

Some have supposed that the role of apostle in the early church can be 
paralleled by an appeal to Jewish procedures.124 But it seems more likely 
that the special importance of the apostolic office was derived from the fact 
that Jesus had himself appointed the twelve.125 It is curious in view of this 
that the replacement for Judas, selected by means of the casting of lots 
(Acts 1:26), was ranked on the same level as those personally appointed by 
Jesus. Moreover, although Matthias was appointed, nothing more is heard 
of him. In fact, Acts refers to the exploits of only three of the twelve 
apostles, Peter, James and John, the trio whom Jesus himself had treated 
as an inner group, although all the rest are named in Acts l:13ff. Twice 
Paul and Barnabas are referred to as apostles (14:4, 14), but Luke seems 
generally to draw a distinction between them and the Jerusalem apostles 
(cf. 15:2).126

Another group of administrators was inaugurated when trouble arose
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124 C f. K . H . R e n g s to r f , on  apostolos in T D N T  1, p p . 4 0 7 ff. T . W . M a n so n  has b a sed  his d isc u ss io n  o f  

the a p o sto la te  m a in ly  on R e n g s to r f s  ap p ea l to  the Je w ish  saliah  ( The C hurch ’s M inistry, pp . 3 5 ff .) , an 

o ffic ia l w h o  w as c o m m iss io n e d  fo r  sp ecific  ta sk s. B u t  th is o p in io n  has been  ca lled  in q u estio n . C f. W. 

S ch m ith als , The Office o f  the A postle in the E arly  Church (1969), p p . 9 8 -1 1 0 ; J .  H . Sch ü tz , P aul and the 
Anatomy o f  Apostolic Authority  (1975), pp . 25 ff.

123 J .  A . K irk , ‘A p o stle sh ip  since R e n g s to r f : T o w a r d s  a S y n th e sis ’ , N T S  21, 1975, p p . 2 4 9 -2 6 4 . K irk  
a rgu es that the NT ev id en ce  sh o w s  that the tw e lv e  held  a sp ecia l p lace  in the early  ch urch . H e  sees no  

reaso n  to  d isp u te  that the co n cep t o f  a p o stle s  g o e s  b ack  to  Je su s . T h e  tw e lv e  w ere  th ere fo re  ap o stle s , b u t 

th is d o e s n ot e x h au st  the term . K irk  sees the NT id ea o f  ap o stle  as a p erso n  w h o  is sen t b y  Je s u s  to p ro c la im  
the g o sp e l an d  to  p lan t ch u rch es. H e  fin d s no  d istin c tio n  b etw een  P a u l’s and L u k e ’s idea o f  a p o stle sh ip . 
T h ere  is n o  d isc o n tin u ity  in the call and  ta sk , b u t there is in the h isto rica l c ircu m stan c es.

126 C f. a lso  G al. 1 :19 (Jam es) and R o m . 16:7 (A n d ro n icu s  an d  Ju n ia s)  w h ere  o th ers are a lso  c lassed  as 

ap o stle s . C f  a lso  2 C o r . 8 :23 .
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over the daily distribution to widows (6:1). The seven men chosen for this 
task were to be men of good repute and full of the Spirit and of wisdom, 
although their task was essentially practical. Two of the men chosen, 
Stephen and Philip, proved to be capable of the preaching ministry. They 
are not described in Acts as ‘deacons’ (although the cognate verb diakonein  
is used in 6:2), but their functions appear to be similar to the later order of 
deacons. As yet, however, there had not been established any such office. 
The seven were appointed to serve a particular need which was mundane, 
but nevertheless important.127

Soon after this event mention is made of elders (Acts 11:30), who are 
evidently distinct from the apostles, since they came to be linked with the 
latter as separate groups (cf. 15:2, 22; 16:4).128 Both groups appear to have 
shared in making decisions of policy, as for example over the circumcision 
issue. Later the office of elder was to become secondary to that of bishop, 
but in its origin no such distinction was made. Indeed it is certain that in 
the period covered by the n t  literature, no hierarchy of ecclesiastical offi
cials had developed (see pp. 763f. for the evidence from the pastoral epistles). 
Paul and Barnabas, on the first mission tour, appointed elders in each of 
the churches established (14:23). No explanation is given of the function 
of these elders, but as they were the only officials appointed they must 
have performed what functions of government were necessary.129 Later 
when Paul addressed the elders at Ephesus (20:28) he gave rather more 
specific instructions to them to feed the church of which the Holy Spirit 
had made them overseers (Gk. ep iskopos, bishop). The combination of 
‘elder’ and ‘bishop’ in this context shows clearly that the latter is no more 
than a function of the former (cf. Tit. l:5ff).

Another group of men were named as p rop h ets, of which the main 
example in Acts is Agabus, who is mentioned twice (11:28; 21:10). In his 
case the prophetic gift definitely took the form of predictions of the future, 
and in each case the prediction was treated as authoritative. More is said 
in Paul’s writings on the gift of prophecy (see pp. 770ff.). The prophet 
certainly played no administrative part in the community. Agabus’ function 
was entirely ecstatic, prompted by the Holy Spirit. Philip’s daughters are 
also said to have prophesied, but no further details are given.130

The term evangelist is applied in Acts only to Philip (21:8) and even there
127 E . S ch w eize r, Church O rder in the N ew  Testam ent, p p . 7 0 f., c o n sid ers  that it is L u k e  w h o  has m a d e  the 

sev en  in to  se rv an ts  su b o rd in a te d  to  the ap o stle s . B u t  there is n o  reaso n  to  b e liev e  that h isto r ic a lly  they 
w ere n o t su b o rd in a te  to  the a p o stle s .

128 It has gen era lly  been  su p p o se d  that the C h ris t ian  ch urch  b o r r o w e d  the eld er sy ste m  fro m  the J e w s . 

B u t  A . E . H a rv e y , ‘E ld e r s ’ , J T S  25, 1974, p p . 3 1 8 -3 3 2 , d isp u te s  th is. H e  co n sid ers  sen io r ity  to  be the 

m o re  likely  o r ig in .

129 S ch w eize r, op. cit., p. 71, c o n sid ers  that in A c ts  the te rm  ‘e ld e r ’ re lates to  fu n ctio n  and  is n ot an 
o ffic ia l title. H is  su g g e s t io n  is that it g o e s  b ack  to  Je w ish  m o d e ls . B u t  it is n o t easy  to  see  w h y  ‘e ld e r ’ co u ld  

n ot h ave been  a title. T h e  w o rd  it s e lf  g iv e s  no  in d icatio n  o f  fu n ction .

130 O n  the su b jec t  o f  the C h ris t ian  p ro p h et, see  here E . E . E llis , ‘T h e  R o le  o f  the C h r is t ia n  P ro p h et in
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only for purposes of identification. The reference is probably an allusion 
to his evangelizing work in Samaria (chapter 8). He had forsaken table- 
management for the work of proclamation. Whether there was a separate 
class of evangelists is not known from Acts, although it is mentioned by 
Paul (cf. Eph. 4:11; 2 Tim. 4:5).

As far as church organization is concerned, it is evident that this was 
very loose in the primitive church. In fact, Acts presents us with a group 
of house communities scattered about in various cities rather than with a 
unified church. Each group came to be known as an ekklesia in a local area. 
Acts does not present a universal church. And yet since each local ekklesia  
stood for the same basic beliefs, all the ingredients existed for the concept 
of one church. In fact, each local church was a microcosm of the whole 
church. Each group of believers was united in Christ and found a strong 
affinity with other groups who were similarly united, for all were under 
the authority of the same Lord. The idea of church organization was 
therefore dynamic, not static. These early communities displayed a re
markable virility, which was a particular characteristic of that age. The 
churches were living organisms rather than organizations. The promptings 
of the Spirit were more important than ecclesiastical edicts or episcopal 
pronouncements. When decisions were made, they were made by the 
whole company of believers, not simply by the officials (15:22).

It would be a mistake, nevertheless, to suppose because of this that the 
church was run on democratic lines. The Acts record makes unmistakably 
clear that the dominating factor was the guidance of the Holy Spirit. It 
must, of course, be borne in mind that the record gives few indications of 
policy decisions and practically no information (apart from Acts 6 and 15) 
about the internal organization and problems of the separate communities. 
Much more information comes from the epistles, and it is to these that we 
must mainly look for insights which will enable us to evaluate the n t  

doctrine of the church.
The other feature which needs considering is the evidence in Acts for 

the ch arism ata, particularly because of the importance of these in the Cor
inthian church and Paul’s advice concerning them. The phenomenon at 
Pentecost, when the disciples who had been filled with the Spirit spoke in 
tongues, is explicitly stated to be in languages which could be understood 
without the aid of an interpreter (2:6, 11). It seems clear enough that Luke 
intended his readers to understand that the tongues were known languages. 
This puts the situation in Acts 2 on a different footing from that at Corinth. 
When the phenomenon was repeated in the house of Cornelius (Acts 10:46), 
no details are given as to the manner in which this took place. Yet in both
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A c ts ’ , in Apostolic H istory and the G ospel (ed . W . W . G a sq u e  and  R . P. M artin , 1970), p p . 5 5 -6 7 .
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cases the utterances are said to praise God. The third Acts reference is when 
the disciples of John at Ephesus received the Spirit (Acts 19:6) and in this 
instance the tongues were specifically linked with prophesying. There is 
no suggestion that in any of these occurrences the gifts gave any special 
status to the recipients. Nor is there any suggestion that tension existed 
between the charism ata and the official leaders, for in Acts there is no 
indication whether or not the elders spoke in tongues or prophesied.

The debate over the charismatic gifts in Acts is important because of the 
development of two schools of thought in interpreting the relationship 
between the Acts evidence and the Pauline epistles. Some regard the Acts 
phenomena as the starting point and approach the epistles in the light of 
Acts. Others adopt the reverse procedure. The main difference arises over 
the nature of the tongues. If the Acts phenomena are regarded as exceptional 
and especially adapted for the initiation of the Christian church, a distinc
tion would need to be maintained between these and the Corinthians’ 
phenomena. But if the Corinthian situation is regarded as a norm, speaking 
in tongues in Acts would then be regarded as initial instances of a contin
uing phenomenon. This subject will be more fully discussed on pp. 764ff.

The Acts narrative contributes little on the subject of the role of women 
in the n t  church, but one or two significant considerations need mention
ing. Women were certainly among those who received the outpouring of 
the Spirit at Pentecost. Part of the quotation from Joel which Peter gave 
in his first address refers to daughters as well as sons who would prophesy 
(2:17). Luke mentions also that Philip the evangelist had four daughters 
who prophesied (21:9). This prophetic ministry of women is reflected in 
the Corinthian situation (1 Cor. 11:5). Moreover, the part played by Lydia 
in the origins of the Philippian church (16:14) is specially mentioned by 
Luke. The church in that place, the first in Europe, seems to have been 
based on her house. Another important woman was Priscilla, who together 
with her husband Aquila instructed Apollos in the right understanding of 
Christian truth (18:26). It may not be without significance that in this case 
Luke mentions Priscilla first and Aquila second (in contrast to 18:2).

THE CHURCH

T H E  D E V E L O P IN G  C H U R C H
Paul
We shall deal with the evidence on the church in the Pauline epistles by 
consideration of the following aspects: its scope, its worship (including the 
ordinances), and its government.

THE SCOPE OF THE CHURCH
Our aim will be to discuss what light is thrown on the nature of the church, 
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particularly through the various images used to describe it. It is customary 
to consider Paul’s images of the body, the bride and the building as a key 
to his understanding of the church, but there are many minor images which 
must also be taken into account. Before coming to these, some preliminary 
comments are necessary on the use of the word ekklesia in Paul’s epistles.

There are two main ways in which Paul refers to the church. In most of 
his epistles it is the community of believers in a specified locality. The 
Corinthian correspondence is addressed ‘to the church of God which is at 
Corinth (1 Cor. 1:2; 2 Cor. 1:1). A similar formula is found in the Thes- 
salonian letters, which are addressed to ‘the church of the Thessalonians in 
God the Father and the Lord Jesus Christ’ (1 Thes. 1:1; cf. 2 Thes. 1:1). 
When writing to Galatia, Paul simply addresses ‘the churches of Galatia’ 
(Gal. 1:2), without further description. In other cases he addresses the saints 
in Rome, Philippi, Colossae. It is clear that the word ‘church’ was, there
fore, used in the sense of a group of believers in a stated locality. There is 
no suggestion of an organization. In fact, only in the case of Philippians 
1:1 is there mention of any officials, who are in any case referred to only 
after the mention of the ‘saints’.

The second sense in which Paul uses the term is of the universal church. 
Although this sense is implied in some of the imagery that he employs, it 
becomes explicit only in Ephesians and Colossians, where the headship of 
Christ over his church is expounded (Eph. 1:22; Col. 1:18). It is a natural 
progression from local groups to think of the sum total of those groups as 
a unified concept. Yet it would not be correct to say that the universal 
church was simply a conglomerate of many local communities, for each 
local community was in essence the church of God. Nor can it be main
tained, as some have done,131 that this universal concept is too developed 
for the time of Paul and that consequently both Ephesians and Colossians 
should be considered to be non-Pauline, which would mean that evidence 
from them in support of Paul’s view of the church could be discounted.132 
There is no reason to think that the apostle himself could not or would not 
have moved from the idea of local churches being in Christ to the idea of 
the whole fellowship of believers being one in him. For any adequate 
understanding of Paul’s view of the nature of the church, both local and 
universal aspects must be given full weight.
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131 C f  C . L . M itto n , T h e  Epistle to the Ephesians (1951), p. 18. C f  m y  N ew  Testament Introduction p. 495, 

fo r  a d isc u ss io n  o f  the ev id en ce . D . E . N in e h a m , ‘T h e  C a se  a g a in st  the P au lin e  A u th o rsh ip ’ , in Studies in 

Ephesians (ed. F. L . C r o s s ,  1956), p. 32, d ra w s a d istin c tio n  b e tw een  the idea o f  ch u rch  in C o lo ss ia n s  and 
in E p h esian s. In the fo rm e r  the u n iv ersa l id ea o c c u rs  as an o cc a sio n a l in n o v a tio n , w h ereas in E p h esian s it 

is a ssu m e d  th ro u g h o u t. B u t  F. F. B ru c e , B J R L  49 , 1967, pp . 312f, w h ile  a d m ittin g  so m e  e lem en ts o f  
Fruhkatholizism us in E p h e sian s , d isp u te s  that th is m e an s that its P au lin e ch arac ter m u st  be  den ied .

132 E . S ch w eize r, Church O rder in the N ew  Testament, pp . 1 0 5 ff., co n sid ers  that there is a d ev e lo p m e n t 
here fro m  the P au lin e  v iew . H e  c la im s that the a p o stle  is n o  lo n g e r  the fath er o f  a p articu lar  ch urch , bu t 
the fo u n d atio n s  o f  a w o r ld w id e  en tity .
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Within the Pauline epistles there are certain indications of the nature of 
the local communities. The expression ‘in church’ (en ekklesia) is used 
several times in 1 Corinthians (11:18; 14:19, 28, 35), where it refers to an 
assembly of believers. There is no suggestion of a special building. Indeed, 
the idea of a church as representing a building is totally alien to the N T .  

There is some evidence of churches meeting in houses. Indeed, some 
churches consisted of a number of such house-groups (cf. Rom. 16:5, 10, 
11). It seems highly likely that when the word ekklesia is used of the total 
number of believers in a given place (in addition to those mentioned above, 
cf. Rom. 16:1, Cenchrea; Col. 4:16, Laodicea; Gal. 1:22, the churches in 
Judea), the groups often consisted of a number of associated house-fellow- 
ships. The Pauline pattern for the church seems to be that each local group 
was in its own right a church of God, but none could be isolated from the 
rest. This characteristic is strongly borne out by the images that Paul uses, 
which will be our next concern.
Th e church as a body. Of all the images of Paul, that of the body is the most 
vivid and expressive.133 There appear to be stages of development in Paul’s 
thought about the Christian community as a body. In Romans he uses the 
metaphor to show how different gifts can exist within the one church 
(12:4—8). There is a clear distinction, therefore, between unity and uniform
ity. The body is the symbol of the church’s unity. In 1 Corinthians the 
body is identified with the church, since the human body serves as an 
illustration of the relationship between Christ and believers (cf. 1 Cor. 
12:12ff.). This concept of the body of Christ is again highly suggestive of 
the closeness of the bond which links all believers. The body in this context 
is, of course, the local church, but this is significant in view of the diversity 
of spiritual gifts which were being manifested. The various parts of the 
body are necessary to each other if the whole is to function efficiently. The 
exercise of special charismatic gifts must be within these limits. There is 
here a distinctly corporate view of the church134 which excludes individ
ualism, but leaves room for the use of individual abilities135 (see the later
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133 C f. E . B e s t , O ne Body in C hrist (1955), p p . 8 3 ff ., fo r  a rev iew  o f  the v a r io u s  th eo ries o f  the o r ig in  o f  

the b o d y  m e tap h o r . C f. a lso  the detailed  d isc u ss io n  o f  th is th em e b y  P. S. M in e ar, Im ages o f  the Church in 

the N ew  Testament (1961), pp . 173ff. C f. a lso  E . K a se m a n n , Leib und die Leib C hristi (1933), w h o  traced  

P a u l’s v ie w s o f  the m a tte r  to  g n o st ic ism . N o te  a lso  F. W . D illisto n e , ‘H o w  is the C h u rc h  C h r is t ’s B o d y ? ’ , 

Theology Today  2, 1945, p p . 5 6 -6 8 ; M . B a rth , ‘ A  C h a p te r  on  the C h u rch  -  the B o d y  o f  C h r is t ’ , Int 12, 

1958, pp . 1 3 1 -1 5 6 ; P. B o n n a rd , ‘ L ’E g lise  c o rp s  du  C h r is t  d an s le P a u lin ism e ’ , R T h P H  8, 1958, p p . 281 Ef.; 

A . W iken h au ser, D ie  Kirche als der mystiche Leib C hristi nach dem Apostel P aulus (1937).
134 D . O . V ia , ‘T h e  C h u rc h  in the G o sp e l o f  M a t th e w ’ , S J T  11, 1958, pp . 2 7 1 -2 8 6 , takes the v iew  that 

the b a c k g ro u n d  to  the b o d y  m e tap h o r  is the idea o f  c o rp o ra te  p erso n a lity , i.e . the a ttem p t to  dea l w ith  the 

co n cep t o f  the one an d  the m an y . H e  sees th is id ea n ot o n ly  in P au l b u t in the ch u rch  id eas in M atth ew .
135 R . H . G u n d ry , Som a in Biblical Theology  (1976), p. 223£f., takes a d ifferen t v iew  fro m  J .  A . T . 

R o b in so n , The Body  (1952), pp . 2 6 f f ., in w h ich  he a rg u e s  fo r  a so lid ar ity  co n cep t. G u n d ry  u n d erstan d s the 

referen ces to  the ch u rch  as the b o d y  o f  C h r is t  as a m e tap h o r .
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section on charismatic gifts, pp. 764ff.). Another strong emphasis on the 
unity of the church in 1 Corinthians comes in the account of the Lord’s 
supper in 1 Corinthians 10:17: ‘Because there is one bread, we who are 
many are one body, for we all partake of the one bread’. The idea of the 
common sharing of the Lord’s supper establishes the principle of the es
sential oneness of the members of the community.136

A more developed use of the metaphor is seen in Ephesians and Colos- 
sians. Now the ekklesia is identified with the body of Christ (Eph. 1:22, 
23; 4:12, 15-16; 5:23; Col. 1:18, 24). A more specifically Christological 
concept is introduced. Christ as head is clearly the controlling factor.137 He 
is seen as the source of the church’s life and fullness. He has the pre
eminence (Col. 1:18). The headship of Christ is specially emphasized as a 
unifying factor (Eph. 1:22-23; 4:15).138 The process of unification into one 
body is, moreover, said to be accomplished through the cross (Eph. 2:16), 
which overcame the enmity between the Jewish and Gentile elements, 
breaking down the dividing wall of hostility (Eph. 2:14).139 The body 
metaphor would have been inappropriate if hostility had existed between 
Jewish and Gentile Christians. The body would cease to function if one 
part of it was hostile to another. This development of the body metaphor 
applied to the church emphasizes particularly its universal aspect.

There is some question over Paul’s precise meaning when he connects 
the body with ‘fullness’ (as in Eph. 1:23). Some suppose that the church 
‘fills up’ Christ, in the sense that his mission would be incomplete without 
the mission of the church.140 An alternative and more probable understand
ing of the statement is that the fullness of Christ flows through the church, 
his body, and provides it with its vital life and power. This would be in 
line with the use of plerdm a (fullness) expressly of Christ (Eph. 1:23; Col. 
1:19). It is essentially God who does the filling, not the church, and it is 
for this reason, that the second interpretation is to be preferred.

There is no support in the epistles for the view that Paul regarded the
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136 L . C e r fa u x , The Church in the Theology o f  S t  P au l (E n g . tran s. 1959), p. 263 , co n sid e rs  that it w as in 

the ce leb ratio n  o f  the su p p e r  that the fo rm u la  ‘ the b o d y  o f  C h r is t ’ rece iv ed  its s ta m p .

137 C f. G . H o w a r d , ‘T h e  H e a d /B o d y  M e ta p h o rs  o f  E p h e s ia n s ’ , N T S  20 , 1974, p p . 3 5 0 ff., w h o  m ain ta in s 

that in E p h esian s ‘h e a d ’ is co n n ected  w ith  ‘b o d y ’ o n ly  in a se c o n d ary  sen se . T h e  p r im a ry  co n n ectio n , he 

th in ks, is w ith  the ‘ fe e t ’ . F o r  a d isc u ss io n  o f  the p ro b le m s  ar is in g  fro m  E p h . 1 :23 , cf. R . B a te s , ‘A  R e- 

E x a m in a tio n  o f  E p h e sian s  1 :2 3 ’ , E x T  83, 1972, p p . 146ff.
138 S. B e d a le , ‘T h e  m e an in g  o f  K ep h a le  in the P au lin e  e p is t le s ’ . J T S  5, 1954, p p . 21 I f f . ,  co n sid ers  that 

the w o rd  ‘h e a d ’ has a p r im a ry  m e an in g  eq u iv a le n t to  arche. H e  th in k s n o n eth eless  that P au l m a y  a lso  h ave 

been  in v o k in g  the an a to m ic a l im a g e . O n  the sp ec ific  u se  o f  the b o d y  an d  h ead  m e ta p h o r  in the ca p tiv ity  

ep istle s, c f  P . B e n o it , ‘C o r p s , tete et p le ro m a  d an s les ep itre s de  la c a p tiv ite ’ , R B  63 , 1956, p p . 5 -4 4 .
139 F o r a d isc u ss io n  o f  the w all im a g e ry  in re latio n  to  the ch urch , c f  M . B a r th ’s e x ten siv e  n ote  in 

Ephesians (A B , 1974) p p . 2 8 2 ff.
140 C f  B a rth , op. cit., p p . 2 0 0 f., fo r  a su rv e y  o f  v a r io u s  su g g e s t io n s  o v e r  the m e an in g  o f  the sta tem en t. 

H e  co n c lu d e s that there  is n o  sen se  in w h ich  the ch u rch  fills C h r is t  o r  the w o rld . It is a lw a y s  G o d  o r  C h r is t  
w h o  fills.
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church as an extension of the incarnation.141 The suggestion is that in the 
same way that God was incarnate in Christ, so is Christ incarnate in his 
church. But the body metaphor makes clear that a distinction is maintained 
between the head and the body, between Christ and his church, which 
would exclude the view that Christ could be incarnate in the church. Since 
each member of the church is separately in Christ, the totality of members 
are therefore indwelt; but this is a different concept from incarnation.142 
The head is exalted and occupies a heavenly position, which is both a 
contrast to and yet at the same time an encouragement for that section of 
the body whose present sphere is earthly.

To sum up, we may say that the body metaphor is a significant contri
bution to our understanding of Paul’s doctrine of the church, and shows 
that it was inseparable from his doctrine of the person of Christ. He never 
considered the church unrelated to its head. The totality of believers con
stituted the body of Christ. In one place Paul speaks of the bodies of 
Christians as members of Christ (1 Cor. 6:15), but his more normal expres
sion is that Christians are members of the body of Christ. We shall note 
that this strong corporate concept recurs in several of the other images used 
by the apostle.
T h e church as a bride. The use of wedding imagery has support from the 
teaching of Jesus. In the parable of the virgins it is found, but the meaning 
of the parable does not depend on the identification of the bride (Mt. 25:1- 
13). Similarly the imagery used in the parable of the wedding feast to 
illustrate the characteristics of the kingdom makes use of the general idea, 
but makes no references to the bride (Mt. 22:1-14). John the Baptist uses 
the illustration of bride and bridegroom in order to distinguish himself 
from both. He claims to be the friend of the bridegroom, but he does not 
identify the bride (Jn. 3:29-30).143

It is not until Paul reflects on the church that the imagery is applied to 
the Christian community (cf. Eph. 5:25). But even here the church is not 
specifically identified as the bride. It is rather that the relationship between 
husband and wife is viewed as analogous to that between Christ and his 
church. Clearly in the Ephesians passage the whole church is meant by 
ekklesia, as elsewhere in the epistle. Thus the whole community is seen to

141 T h is  is e ssen tia lly  the R o m a n  C a th o lic  v iew .

142 C lo se ly  allied  w ith  th is v iew  are  th o se  w h ich  see the b o d y  as an ex ten sio n  o f  C h r is t ’s p e rso n a lity  (as 

C . H . D o d d , The Apostolic Preaching and its D evelopm ents, p. 62) o r  as h is alter ego (V . T a y lo r , The N am es 

o f  Je su s , 1953, p. 101). Y e t  an o th er in te rp re ta tio n  sees in the b o d y  the co n tin u in g  rev e la tio n  o f  C h ris t  
(E . F. S co tt, The Epistles o f  P au l to the C olossians, to Philemon and to the Ephesians, M N T ,  1930, p p . 24, 205). 

B u t  these  v ie w s all su ffe r  fro m  the sa m e  d efect, i.e. they ad d u ce  an o n to lo g ic a l id en tity  fro m  m e tap h o rica l 

lan g u a g e . See  E . B e s t ’s c r itic ism  o f  su ch  a p ro c e ss  (O ne Body in C hrist, p p . 8 1 ff.) .
143 M . B arth , Ephesians, p p . 6 6 8 -6 9 9 , has an e x te n siv e  e x c u rsu s  on  the b r id e g r o o m  and  b rid e  im a g e ry  

as u sed  in E p h . 5 :2 5 -3 2 . C f  a lso  J .  P. S a m p le y , ,A nd the Tw o shall become one Flesh ' (1971), fo r  a full 

e x am in a tio n  o f  the w h o le  p a ssa g e , E p h . 5 :21-33 .
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sustain a special relationship with Christ. In the n t  interpretation of mar
riage the bride is urged to adopt an attitude of subjection and obedience to 
her husband because this is regarded as the pattern in the church’s relation
ship with Christ. The bride imagery is here linked with Christ’s redemptive 
purpose (cf. Eph. 5:25). The bridegroom is not only the head of the church, 
but also its saviour. But bride and bridegroom become one flesh and it is 
this that the apostle designates as a mystery.144

This use of the bride imagery in Ephesians is paralleled in two passages 
in the Corinthian letters. In 1 Corinthians 6:15ff. the bride metaphor is 
linked with the body metaphor. Paul asks, ‘Shall I therefore take the 
members of Christ and make them members of a prostitute?’ which con
trasts the true bride with a prostitute. In the context this passage is a plea 
against immoral behaviour, but it hints at the idea that individual Christians 
were the bride of Christ. The other passage is 2 Corinthians 11:2, ‘I 
betrothed you to Christ to present you as a pure bride to her one husband’; 
there the bride is representative of the local Corinthian community,145 
which Paul fears may have acted wrongly by espousing itself to another 
Jesus than the true Christ (2 Cor. 11:4). This passage comes in the section 
of 2 Corinthians which deals with those who are still rebellious against the 
apostle. Paul fears that the Corinthians might be deceived in the same way 
that Eve was deceived.146 What is most to the fore is the requirement that 
the church, as the bride of Christ, must remain pure and loyal to its one 
husband, Christ.147 This bride figure is a particularly intimate illustration 
of the relationship between Christ and his church, for it presupposes a 
strong bond of love between them. This is the only feminine analogy 
which Paul uses of the church.148
T h e church as a building. There are two epistles where this imagery occurs 
in Paul’s teaching, and although this illustration is inanimate as compared 
with the other two, it is no less suggestive. The imagery has a strong

144 R . B a te y , ‘T h e  mia sarx  U n io n  o f  C h r is t  an d  the C h u r c h ’ , N T S  13, 1966-7 , p p . 2 7 0 -2 8 1 , d iscu sse s  

the b a c k g ro u n d  o f  the idea o f  m ale  and fem ale  b e c o m in g  o n e flesh  an d  sees s ig n ifica n t im p lica tio n s in this 

fo r  u n d e rstan d in g  the NT d o c trin e  o f  the ch urch . C f. a lso  B . M . M e tz g e r , ‘P a u l’ s V isio n  o f  the C h u r c h ’ , 
Theology Today  (1949), p. 60, w h o  traces to  th is idea P a u l’s sp e ak in g  o f  the ch u rch  in the sam e  b reath  as 

b o th  the b o d y  and the b rid e  o f  C h rist .

14:5 E . B e st , O ne Body in C h rist , p. 171, su g g e s t s  that sin ce P au l d o es n ot co n sid er  h im se l f  h ere to  be  part 

o f  the b rid e , he m a y  h ave  th o u g h t o f  h im se l f  as the fath er o f  the b rid e  w h o  a rran g e s the m arriage .

146 C . K . B arre tt , 2  Corinthians (B C , 1973), p. 272 , p o in ts  o u t that P au l is n ot se ttin g  o u t to  g iv e  a new  

in terpreta tio n  o f  the m a rr ia g e  fig u re  o r  o f  the A d a m  an d  E v e  sto ry . H e  th in k s th ese  are p u re ly  in ciden tal. 
E . E . E llis , P a u l’s Use o f  the O ld  Testament (1957), p. 129, th in k s that there m a y  b e  an ex ten sio n  o f  P a u l’s 
A d a m -C h r is t  p aralle l in 2 C o r . l l :2 f f .  E . B e st , op. cit., re jects the v iew  that P au l w as th in k in g  o f  the ch urch  
as the se c o n d  E v e .

147 S a m p le y , op. cit., p. 156, accep ts that a lth o u g h  o n ly  an id ealized  p ictu re  o f  the ch urch  is here p resen ted , 
it in v o lv e s  an h o rta to ry  fu n ctio n : the ch u rch  m u st  a im  to  live  up  to  th is p ictu re .

148 It sh o u ld  be  n o te d  that P a u l’s u se  o f  the b rid e  im a g e ry  here m ilita tes ag a in st  the v iew  that he d e sp ised  
m a rriage . C f. E .- B .  A lio , Seconde Epitre au x  Corinthiens (E B , 1956), p. 276 .
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parallel in Matthew 16:18: ‘On this rock will I build my church’. This idea 
is developed by Paul in 1 Corinthians. He declares that the Corinthians are 
God’s building (1 Cor. 3:9), and then likens himself to a master builder 
(1 Cor. 3:10), drawing attention to the sole permissible foundation, i.e . 
Christ himself.

This leads him to reflect on the idea of God’s temple (1 Cor. 3:16). The 
totality of local believers are regarded as God’s dwelling place, but this 
assumes that each Christian is the temple of God. As God dwelt in the 
holy of holies, so the Spirit dwells in the ekklesia. The same figure of speech 
occurs in 1 Corinthians 6:19, where the bodies of individual believers are 
regarded as temples of God. The idea is carried over from the o t  picture 
of God’s dwelling-place being the inner sanctuary of the temple. As God 
dwelt among his ancient people in a position of remoteness because of his 
holiness, Paul does not want his readers to have any less reverence for his 
temple, even though it is now transferred from a sacred building to human 
hearts. This not only shows an advance in thought, in replacing an external 
by an internal reality, but also demonstrates the negation of the idea of a 
special temple. If the believer himself (and consequently the whole body 
of believers) is the dwelling place of God, location ceases to have import
ance. Whatever value attached to the central sanctuary for Israel, the Chris
tian church had no need for one. The notion of a building became wholly 
metaphorical and therefore spiritual.

In the Ephesians passage the whole church is regarded as God’s temple 
(Eph. 2:19-22). Paul talks o f ‘the whole structure’ being joined together 
and growing ‘into a holy temple in the Lord; in whom you also are built 
into it for a dwelling place of God in the Spirit’.

Several important features emerge from this passage. Since the temple 
is now the whole community, each part of the structure represents separate 
churches or individuals. Importance is attached to the parts in so far as they 
are an integral part of the whole. There is an understandable mixing of 
metaphors here, since the structures do not grow  into temples.149 But the 
meaning is unmistakably clear. The function of all the separate Christian 
communities was to form an observable part of the whole church. It is 
important to note that the ‘building’ is neither an edifice nor an organiza
tion, but the dwelling place of God.

A further significant feature of the Ephesian passage is that the temple 
is said to be built on ‘the foundation of the apostles and prophets’, with 
Jesus Christ as cornerstone. Does this represent a shift from the position 
in 1 Corinthians 3:11, where Christ alone is the foundation? Some who see 
a contradiction here appeal to this as one reason to dispute the Pauline

149 T h e  tran sferen ce  fro m  the id ea o f  h o u se h o ld  to  h o u se  has a lrea d y  been  m ad e  in th is p a s sa g e  and 
p rep are s the read ers fo r  v a r io u s  o th er ad a p ta tio n s  o f  the m e tap h o r . T h is  in v o lv e s , as M . B arth , Ephesians, 
p. 270, n o te s, an im p o rta n t th e o lo g ica l tran sitio n . T h e  in h ab itan ts h ave  b e c o m e  the b u ild in g  m ateria ls.
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authorship of Ephesians.150 But it is possible to understand the words 
without concluding that they point to a contradiction. Paul would well 
know, as a matter of historical experience, that the Christian church had 
grown as a result of apostolic testimony and that the keystone in the whole 
structure was Jesus Christ. It is true that this interpretation understands the 
‘foundation of the apostles and prophets’ as the foundation which the 
apostles laid, in the sense of their proclamation, but this is neither an 
impossible nor an improbable meaning (c f  1 Cor. 3:10 where Paul says, 
‘I laid a foundation’). The words occur in a context which has just referred 
to the proclamation of peace (Eph. 2:17). Since the apostles preach and 
prophets prophesy, the linking of the foundation with witness is readily 
intelligible,151 especially if Christ is the centre of the message.

But this does not explain why Christ is now the cornerstone rather than 
the foundation. Paul’s main thought is that it is Christ who unites the 
separate parts into a whole. It is this rather than the precise definition of 
the foundation which is in mind. This would in fact fit in with the under
standing of the ‘cornerstone’ in the sense of the keystone of the arch, if this 
is the correct interpretation.152

Another significant feature is that the church is here seen as a dwelling 
place of God ‘in the Spirit’. The work of the Spirit is prominent, as it is 
in the 1 Corinthians 3 and 6 passages. The separate parts of the edifice 
would never become a united whole without the ministry of the Spirit. 
There is no suggestion in Paul’s use of the building metaphor that human 
organization has much to do with his conception of the church. There are 
striking parallels between this metaphor and that of the body, both of 
which bring out the unity of the church, while preserving the individual 
characteristics of its constituent parts. A kindred idea which appears in the 
Ephesians passage is contained in the expression ‘members of the household 
of God’, used as a description of the community of Christians (Eph. 2:19). 
The focus clearly falls on the fact that Christians belong together as mem
bers of a spiritual household or family circle.
The church as the true peop le o f  G o d . The idea of the people of God becomes 
familiar to us by its frequent application in the o t  to the nation of Israel.133

150 C f  C . L. M itto n , The Epistle to the Ephesians, p. 18, w h o  c o n sid ers  that w h at E p h esian s say s ab o u t 

the ch urch  is far in ad v a n c e  o f  w h at P au l w ro te  e lsew h ere .

131 C f  M . B a rth , Ephesians, pp . 3 1 4fF ., fo r  a d isc u ss io n  o f  the e x p re ss io n  ‘ the fo u n d atio n  o f  the ap o stle s  

and p ro p h e ts ’ . H e  s tr o n g ly  re jects the v iew  that th is b e lo n g s  to  the p o s t- a p o s to lic  age .

132 C f  J .  Je r e m ia s , ‘K ephale gonias - A krogon iaios', Z N W  29, 1930, p p . 2 6 4 -2 8 0 . B u t  ag a in st, c f  R . J .  

M c K e lv e y , ‘C h r is t  the C o r n e rs to n e ’ , N T S  8, 1962, p p . 3 5 2 ff.; idem, The N ew  Tem ple  (1969), pp. 114f., 
195ff.

153 P. S. M in e ar, Im ages o f  the Church in the N ew  Testament, p p . 6 6 -1 0 4 , g r o u p s  his ev id en ce  on the p eo p le  
o f  G o d  th em e u n d er three h e ad in gs: p o litica l and n ation al a n a lo g ie s , m e ta p h o rs  d raw n  fro m  the p a sto ra l 
e c o n o m y , an d  m e ta p h o rs  d raw n  fro m  cu ltic  trad it io n s. T h is  g iv e s  h im  v ery  w id e  sc o p e  and  resu lts in a 
s tro n g  e m p h asis  on  th is th em e w ith in  his s tu d y  o f  the NT v iew  o f  the ch urch .
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THE CHURCH
Yet it has its own distinctive characteristic which at once distinguishes it 
from a purely political or racial concept. Israel was regarded from a theo
cratic point of view. It was a people chosen by God and watched over by 
him. It retained its identity only on the strength of its God-centred origins, 
never by its own efforts. It was natural that Paul, with his strong Israelite 
background should think of the church in terms of the people of God. The 
o t  relates the story of Israel’s failure to fulfil the divine plan for it, but 
holds out the strong promise of the coming Messiah. The disciples of Jesus, 
the Messiah, were naturally regarded as the true Israel, as the fulfilment of 
those promises which the old Israel failed to inherit.154

Paul uses a number of images to express the idea of the church as the 
collective people of God. It is important to notice that the n t  use of the 
word ‘people’ differs from modern usage, where ‘people’ generally denotes 
an aggregate of a number of individuals. It tends to lack identity. But the 
idea of an exclusive ‘people’ as a well-defined community of those who 
believe in the risen Lord is a basic notion of the n t . ‘The people of God’ 
is not ill-defined. What were a no-people have become God’s people (Rom. 
9:25-26; cf. 1. Pet. 2:9, 10).

The fact that Paul can refer to Christians as sons of Abraham, when 
writing to Gentiles (Rom. 4:16; Gal. 3:29), shows the radical new way in 
which he is regarding descent from Abraham. It is no longer a matter of 
race or circumcision. It is a matter of common faith. The whole concept 
of God’s people has therefore shifted from the theocratic nation to a com
munity of faith, and has thereby become both enlarged in its scope (uni
versal) and more defined in its membership (faith in Christ).

The analogy between the people of God in the n t  and the experience of 
Israel in the o t  is frequent. Paul expounds on the wilderness experience in 
1 Corinthians 10:Iff. and sees a direct spiritual connection between Christ 
and the rock which Moses struck. Again in his detailed discussion of the 
relation between Jews and Gentiles in Romans 9-11, Paul makes use of the 
o t  concept of the remnant, and applies it in a spiritual way. Admittedly in 
this case it is not certain that Paul is equating the remnant with the whole 
church, since he may have had in mind only a Jewish group; but it is 
certainly clear that he is thinking of a community who are believers in 
God. Perhaps in this connection we might note the way in which the 
apostle applies the concept of election to those who belong to God’s people 
(Rom. 11:5; 8:33; Eph. l:4ff.). The people of God are those chosen by him

1:54 W. D . D a v ie s , The G ospel and the L an d  (1974), p. 182, re c o g n ize s  that the lo g ic  o f  P a u l’s C h r is to lo g y  

and m iss io n a ry  p ractice  ‘ se e m s to  d e m an d  that the p eo p le  o f  Israel liv in g  in the land had been rep laced  as 

the p eo p le  o f  G o d  b y  a c o m m u n ity  w h ich  had no sp ecia l te rrito ria l a tta c h m e n t .’ B u t D a v ie s  n o te s that 
P aul n ev er ac tu a lly  calls the ch urch  the n ew  Israel, n o r d o e s  he call the Je w ish  p eo p le  the o ld  Israel. C f. 

a lso  h is P aul and Rabbinic Ju d aism  (1948), p p . lO lff . A n o th er  w h o  in terp rets  the ch urch  in te rm s o f  Israel 
as far as L u k e -A c ts  is co n cern ed  is J .  J e rv e ll , Luke and the People o f  G od  (1972), a lth o u g h  he c la im s that 
L u k e  th in k s o f  tw o  p e o p le s o f  G o d . C f  E . E . E ll is ’ rev iew  in Int 28, 1974, p p . 9 4 ff.
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to fulfil his purpose, and this sense of being called and chosen brings a 
strong sense of solidarity to them.

Apart from those passages in which Paul speaks either of individual 
believers or of communities as ‘temples’, he makes little use of cultic 
imagery in his conception of the church (as compared for example with 
Hebrews). He does, however, see his own work as a ‘priestly service’ 
(leitourgos) (Phil. 2:17) and the believing Gentiles as an acceptable ‘offering’ 
(prosphora) (Rom. 15:16). Moreover, the imagery of aroma which is applied 
to Christians (2 Cor. 2:15; Eph. 5:2) is derived from the use of incense in 
Jewish worship.155 These passing allusions show how completely the whole 
concept of the sacrificial system was adapted to a spiritual form when 
applied to Christians. The fact that Paul does not expound the priesthood 
theme does not mean that he saw no significance in the sacrificial system 
as applied to the community. For him the people of God are a community 
of those who have been redeemed and for whom there is no further obstacle 
in their relationship to God. They are in fact a reconciled community. 
They have become the true Israel.
THE W ORSHIP OF THE CHURCH
G eneral procedures. We turn next to the subject of worship.156 We shall first 
note what evidence there is of worship procedure, including hymns, min
istry of the word, creeds and prayers, and then we shall consider the 
evidence about the ordinances. The study of early Christian hymns raises 
problems because there is no general agreement about what fragments of 
Christians hymns are to be found in Paul’s epistles. It is widely supposed 
that he used a previous hymn in Philippians 2:6-11, Colossians 1:15-20 and 
in 1 Timothy 3:16.157 All of these are Christological and may reflect the 
practice of composing hymns in rhythmic forms ascribing honour to Jesus 
Christ (see pp. 343ff. for detailed comment on them).

In Ephesians 5:19 Christians are exhorted to address one another in 
‘psalms and hymns and spiritual songs’. If the ‘psalms’ are o t  psalms, there 
is no clue as to the character of the other two categories, nor of the 
distinction between them. Some regular singing in Christian assemblies is 
not only admitted by the evidence (cf. 1 Cor. 14:26), but would be paralleled 
in contemporary Jewish synagogue practice. In Ephesians 5:14 there is 153
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153 T h e  w o rd  osmě (o d o u r) is u sed  o n ly  b y  P au l in the NT, ex cep t f o r jn .  12:3. P au l a lw a y s  link s it w ith  

euödia (frag ran ce ). It is e ssen tia lly  an ot u sag e . T h e  p h rase  o cc u rs ab o u t fo rty  t im e s in the P en tateuch .

136 C f. C . F. D . M o u le , Worship in the (1961); R . P. M artin , Worship in the E arly  Church  (1964); F. H ah n , 

The Worship o f  the E arly  Church  (1973), fo r  d isc u ss io n s  o f  v ar io u s  a sp ec ts  o f  C h ris t ian  w o rsh ip  in the NT. 
C J. a lso  A . B . M a c d o n a ld , Christian Worship in the Primitive Church (1934); G . D e llin g , Worship in the N ew  
Testament (1962).

137 A c c o rd in g  to  J .  T . S an d e rs, The N ew  Testament C hristological H ym ns (1971), p p . I f f . ,  a d istin c tio n  
sh o u ld  be m a d e  b e tw een  h y m n s an d  co n fe ss io n s , b u t he a d m its  that the d istin c tio n  is at t im es b lu rred  (as 
in the case o f  1 T im . 3 :1 6 , c f  p . 16).
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what appears to be a brief extract of a hymnic form, which consists of an 
invocation to Christians to stir for action. Some have seen this as associated 
with Christian baptism, which is not improbable.158 The words had become 
so familiar that it seemed natural to Paul to cite them in a different context 
and with a wider connotation.

In 1 Corinthians 14, Paul discusses certain problems which had arisen in 
the worship service of the Corinthian community. He mentions the custom 
of having a hymn, a lesson, a revelation, a tongue or an interpretation (1 
Cor. 14:26). He gives no further detail, and it is impossible to know 
whether his list implies a regular sequence. He is more concerned with the 
purpose and manner of the exercise. All must be done for edification, the 
controlling factor in Paul’s approach to the worship service. To achieve 
this he advises that attention must be paid to orderliness (1 Cor. 14:30ff.).

As far as the ministry of the word is concerned it need only be noted 
that Paul’s frequent allusions to Scripture in his various epistles presuppose 
that his Gentile readers were acquainted with the l x x . It is reasonable to 
suppose therefore that regular public reading of Scripture formed an essen
tial feature of Christian worship meetings.139 The only direct reference to 
this is 1 Timothy 4:13, where Timothy is exhorted to attend to the public 
reading of Scripture, to preaching and to teaching.

How early in the development of Christian worship other specifically 
Christian material was included in this public reading it is impossible to 
say. Paul himself urged the public reading of his own letters in those 
churches he was addressing (1 Thes. 5:27). Moreover, he urged the ex
change of his letters between churches (Col. 4:16). He expected Christians 
to hold to the traditions they had been taught by the apostles, whether 
orally or by letter (2 Thes. 2:15). He gives no indication of the inclusion 
of traditions about the life and teaching of Jesus, although in one statement 
in the pastoral epistles he appears to class a saying of Jesus recorded by 
Luke as Scripture (1 Tim. 5:18). It would seem therefore that in addition 
to worship the function of the community included the task of supplying 
an intelligent grasp of the faith, by means of public reading and teaching.

It is important to consider how far credal statements were used in early 
Christian communities, for this would affect the constitution of those 
communities.160 It has sometimes been argued that the apostle Paul was 138

138 C f. J .  Y se b a e rt , G reek Baptism al Term inology. Its O rigin  and E arly  Developm ent (1962) cited  b y  R . P. 

M artin , Worship in the E arly  Church, p . 48.

159 O n  the u se  o f  the W o rd  in early  C h ris t ian  a sse m b lie s , cf. R . P. M artin , op. cit., 66ff. G . D e llin g , 
op. cit., p p . 9 2 f f ,  co n sid e rs  there is n o  ev id en ce  that Je w ish  C h r is t ia n s  had p u b lic  read in g s fro m  the O ld  

T e s tam e n t.

160 F o r  a treatm en t o f  early  c o n fe ss io n s , cf. V . H . N e u fe ld , The Earliest Christian Confessions (1963), 
e sp ecia lly  pp . 4 2 ff. in resp ect o f  the P au lin e  literatu re . C f. a lso  R. P. M artin , A n Early  C hristian Confession  
(1960) on  Phil. 2. J .  D . G . D u n n  has a sec tio n  en titled  ‘ P r im itiv e  C o n fe s s io n a l F o r m u la e ’ in h is Unity and 

D iversity in the N ew  Testament, pp . 3 3-59 .
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too much of a creative theologian to have supported the use of credal 
statements of doctrine, and this has then been used to relegate any literature 
(such as the pastoral epistles) which seem to support this to the post- 
apostolic period.161 But this puts a wrong construction on the evidence, 
for it supposes that he found no place at all in his thinking for concise 
statements of doctrine.

Paul certainly acknowledged brief confessions like ‘Jesus is Lord’ (Rom. 
10:9; Phil. 2:11). But he also recognized a core of Christian traditions. He 
claims to have received such confessional information himself (1 Cor. 
15:Iff.), and mentions that the Roman Christians had received a ‘standard 
of teaching’ to which they were committed (Rom. 6:17). He urges the 
Philippians to hold fast to the ‘word of life’ (Phil. 2:16).162 These varied 
expressions must refer to a certain acknowledged body of Christian doc
trine. It is not altogether unexpected, therefore, when we meet terms like 
‘the faith’, ‘the pattern of sound words’, or ‘the deposit’ in the Pastorals. 
In fact, there are many instances where Paul uses the expression ‘the faith’ 
where the reference must be to more than the act of faith (Phil. 1: 27; Eph. 
4:5; Col. 2:6, 7). The same may be said o f ‘the truth’ (Col. 1:5; 2 Thes. 
2:12).163

Paul is clearly concerned that Christian communities should not only 
know, but also steadfastly maintain, the basis of their Christian commit
ment. There is an understood entity which he calls ‘my gospel’, by com
parison with which all others are false (cf. Gal. 1:8).164 It has been suggested 
that the statement of tradition set out in 1 Corinthians 15:3ff. is a basic 
primitive Christian creed which served as a hallmark of what was Christian 
and what was not. If this is correct, it is important to note that the emphasis 
falls on the death and resurrection of Christ and on the interpretation of 
the death ‘according to the Scriptures’. We may conclude therefore that 
some kind of primitive statement of belief was accepted by Paul as being 
the authentic basis of membership of the developing communities.163

The Developing Church
Paul

161 C f  the d isc u ss io n  in m y  N ew  Testament Introduction, p p . 5 9 4 ff., pp . 6 0 4 ff.; idem, The Pastoral Epistles 
( T N T C , 1957), p p . 3 8 ff.

162 E v en  i f  the a ltern ativ e  ‘h o ld  fo r th ’ is p re ferred , it m a k es no d ifferen ce  to  the con ten t o f  the ‘w o rd  o f  

life ’ , w h ich  seem s to  be u sed  here in the sen se  o f ‘g o s p e l ’ . C f. R . P. M artin , P hilippians ( T N T C ,  1959), 
p. 117.

163 E . L o h se , C olossians and Philemon (E n g . tran s. Herm eneia, 1971, fro m  K E K  1968), p. 18, co n sid ers  

that the w o r d  o f  tru th  in C o l. 1:8 is the g o sp e l w h ich  co n sisted  o f  f ix e d  trad itio n al fo rm u lae . It m u st  be 
rem em b ered  that the idea o f  truth  in th is ep istle  sh o u ld  be seen  ag a in st  the b a c k g ro u n d  o f  the fa lse  teach in g  

b e in g  co m b a te d  (c f  E . S ch w eize r, D er B r ie f  an die K olosser (E K K ,  1976), p. 37).

164 J .  D . G . D u n n , Unity and D iversity in the N ew  Testament, pp . 2 3 ff ., su g g e s t s  that there are reflected 
in P a u l’s ep istle s  sev era l g o sp e ls  w h ich  w ere  eq u ally  valid . B u t  the sta te m en t o f  P au l in G al. l :5 ff . m ilitates 
aga in st  th is v iew . P a u l’s referen ce to  ‘m y ’ g o sp e l w as n ot in ten ded  to  d is tin g u ish  w h at he preach ed  fro m  
o th er v a lid  g o sp e ls , b u t fro m  p erv e rs io n s  o f  the g o sp e l. C f  m y  G alatians, p p . 62f.

163 It m a y  be that the s ta te m en ts in 1 C o r . 15 :3ff. p ro v id e  a clue  rath er to  the b asic  co n ten t o f  the 
a p o sto lic  p ro c la m a tio n  than  to  the b a sis  o f  ch u rch  m e m b e rsh ip . C . K . B arre tt , I Corinthians (B C ,  21971), 
p. 340 , v ie w s it as an o u tlin e  o f  C h rist ian  p reach in g  w h ich  Paul c o n sid ers  to  b e  n o rm ativ e .
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THE C H U R CH
The place and importance of prayers in the communities must be not

ed.166 Paul himself includes many prayers in his epistles and this in itself 
shows the importance he attached to prayer for his converts. He also 
reflects the importance of prayer as far as his own needs are concerned (cf. 
2. Cor. 12:8). But more than this he acknowledges the value of corporate 
prayer. Christians may be described as ‘those who in every place call on 
the name of our Lord Jesus Christ, both their Lord and ours’ (1 Cor. 1:2). 
As to the content of the prayers of the early Christians, Paul’s own prayerful 
reflections in Ephesians 1: 3-14 may be cited as an example, and indeed it 
is not impossible that he is echoing language which he has known through 
actual experience of the church’s worship. In his adoration of God he 
introduces some profound theological concepts, reminding us that Chris
tian prayer is inseparable from Christian tenets of faith. The Colossians are 
exhorted to continue in prayer and to include special prayer for the apostle 
and his assistants (Col. 4:2; cf. also 1 Thes. 5:25).

One feature in Paul’s references to prayer is the importance he attaches 
to ‘thanksgiving’. He sets an example in his own prayers and urges the 
same on his readers (Col. 4:2; Phil. 4:6; c f  also 1 Cor. 14:16). Prayer in 
both individual and corporate worship was intended to be a joyful occasion 
when the amazing goodness of God in Christ was recognized. Another 
feature was the use of brief set forms like A m en  (2 Cor. 1:20) and m aranatha  
(1 Cor. 16:22); both are significant because they are non-Greek forms 
which have become used in a Greek setting.167 Neither must be regarded 
simply as a liturgical catchword, for the first affirms the reliability of God’s 
promises and the second affirms belief in the Lord’s return. Both therefore 
have theological overtones. Another Aramaic word which seems to have 
been preserved in its original form together with its Greek translation is 
A bba (Father), and this is a form used by Christians, prompted by the 
Spirit (Rom. 8:15; Gal. 4:6).
THE ORDINANCES
It is against this general background of worship that the Pauline approach 
to the ordinances must be considered. We shall deal first with baptism and 
then consider the Lord’s Supper.
B ap tism . There is ample evidence to show that Paul followed up the prac
tices which had been ‘delivered’ to him. This was certainly true in regard 
to the Lord’s Supper (1 Cor. 11:23) and there seems no reason to suppose 
it was any different in the case of baptism. That converts were baptized is 
clear from 1 Corinthians l:13f. (cf. also 1 Cor. 6:11). Paul disclaims having 
performed the ceremony himself in the case of the Corinthians, but he does

166 C f. G . D e llin g , Worship in the N ew  Testament, p p . 1 0 4 -1 2 7 . fo r  a sec tio n  on  p ray er.
167 C f. C . F. D . M o u le ’s n o te  on  the la n g u a g e  o f  w o rsh ip , Worship in the N ew  Testament, p p . 67ff.
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not deny its importance.168 When he says that Christ did not send him to 
baptize but to preach (1 Cor. 1:17), he is counteracting a superstitious 
importance attached to the ceremony itself by certain groups, which were 
regarding the act as of superior significance to the understanding of the 
content of the gospel, centred in the cross of Christ.

Paul’s own expositions of the ordinances give the lie to any who were 
charging him with attaching magical significance to the rites. In 1 Corin
thians 12: 13, he regards baptism as the means of initiation into one body, 
i.e . the Christian community. He gives this a specifically spiritual meaning 
by insisting that it was effected by the Spirit. The act of baptism was not 
restricted to any class of people (Gal. 3:27f.). There are no distinctions of 
race (Jew or Greek), sex (male or female) or social status (slave or freeman). 
All are regarded as having been ‘baptized into Christ’ as a result of which 
they had ‘put on Christ’,169 a favourite Pauline idea, as Romans 13:14; 
Ephesians 4:24 and Colossians 3:10 show. In one passage Paul uses the 
phrase ‘one baptism’ (Eph. 4:5), which not only draws attention to a basic 
acceptance of a unified concept, but to the fact that the unity is centred in 
the one Lord.170

It is in the passage in Romans 6:l-4171 that the apostle sets out most fully 
his thoughts about baptism. It is essentially connected with death and 
resurrection, and not with cleansing.172 Baptism signifies burial with Christ 
in his death (Rom. 6:4). But baptism also means new life: a sharing of 
Christ’s risen life. It exhibits the transition which has occurred from death 
to life.

Paul goes on to expound the significance of the change, particularly in 
relation to the death of the old self. He clearly saw the theological meaning 
in the baptismal act. But the crucial question arises over the time when the 
radical change occurred. Did it happen at baptism? Or did it happen before 
baptism, in which case the ordinance has the function of a public demon
stration of what had already happened? The issue has been hotly debated.

168 G . R . B e a s le y -M u rra y , Baptism  in the N ew  Testament, pp . 1 7 8 f., co n sid ers  that P au l sees the fact that 

he h ad b ap tized  so  few  as a fo rtu n a te  o v e rru lin g  o f  P ro v id en c e . H e  den ies that P au l is in ten d in g  to  m in im ize  
the im p o rtan ce  o f  b a p tism .

169 O . C u llm a n n , Baptism  in the N ew  Testament, p. 31 , in re jec tin g  B a r th ’s v iew  that there is a co g n itiv e  

aspect to  the act o f  b a p tism , d ec isiv e ly  ap p ea ls  to  1 C o r . 12:13 and  G al. 3 :2 7 f. ‘G o d  sets a m an  w ith in , n ot 

m ere ly  in fo rm s h im  that he se ts h im  w ith in , the B o d y  o f  C h r is t . ’ C f  G . R . B e a s le y - M u r r a y ’s d iscu ss io n  

o f  these p a s sa g e s , Baptism  in the N ew  Testament, p p . 1 4 6 ff., 167ff.

170 C f  W . E . M o o re , ‘ O ne Baptism ', N T S  10, 1 9 6 3 -4 , pp . 5 0 4 -5 1 6 , w h o  d isc u sse s  the sign ifica n c e  o f  
this sta tem en t. H e  g iv e s  a critiq u e  o f j .  A . T . R o b in so n ’s ap p ro ac h  in his Tw elve N ew  Testament Studies 
(1962), pp . 1 5 8 -1 7 5 .

171 F o r a fu ll d isc u ss io n  o f  th is p a ssa g e  in re la tio n  to  the m y ste ry  re lig io n s, c f  G . W ag n er, Pauline Baptism  
and the Pagan M ysteries (E n g . tran s. 1967), w h o  den ies that P au l d eriv ed  his id eas fro m  the cu lts, bu t 
neverth e le ss n o te s so m e  p aralle ls.

172 C f  C . F. D . M o u le , Worship in the N ew  Testament, p . 57, w h o  p o in ts  o u t that c lean sin g  is n ot the 
m o st  p ro m in en t id ea in b a p tism  in the NT. H e  sees it co n n ected  w ith  w ash in g  o n ly  in 1 C o r . 6 :11 ; E p h . 
5 :26 ; T it. 3 :5 ; an d  1 P et. 3 :21 .

The Developing Church
Paul

755



Most Pauline scholars would agree that Paul would not have countenanced 
the view that baptism could have any validity without faith.

The issue is of some importance for assessing Paul’s view of baptism and 
indeed for his view of the constitution of the church. Although a purely 
mechanical view of baptism must be rejected as being alien to Paul’s 
thought, this does not mean that he did not see in it a means to an end.173 
It dramatically presented the death and rising of Jesus, and each candidate 
was required to identify himself with this experience. The act itself there
fore set a seal on the act of faith174 which had led the candidate to submit 
to it. It must, of course, be recognized that for Paul, as for the other early 
Christians, conversion and baptism were regarded as one event. There is 
no suggestion in Paul’s writings that any others than those already con
verted had any claim to baptism.

The necessity of faith in the baptismal act is brought out in Colossians 
2:12: ‘You were buried with him in baptism, in which you were also raised 
with him through faith in the working of God, who raised him from the 
dead.’ Without the exercise of faith, then, there would be no validity in 
the baptismal act.175

There are two other passages which need mentioning. In Titus 3:5 the 
expression ‘the washing of regeneration’ occurs, and this might be a ref
erence to baptism. Nevertheless since the word ‘baptism’ is not used, it 
would be precarious to argue for a connection between the act of baptism 
and the actual experience of regeneration,176 in view of the fact, noted 
above, that in Romans 6:1-4 baptism is not thought of as a cleansing 
operation. Similarly Ephesians 5:26177 cannot be claimed to support the
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173 G . R . B e a s ic y -M u rra y , Baptism  in the N ew  Testament, pp . 131 f f ., th in ks that Paul has a th ree-fo ld  

co n n ection  in m in d  b e tw een  b a p tism  and  C h r is t ’s death  and  re su rrectio n . F irst, it in v o lv e s  the b e liev er in 

the actual d y in g  and ris in g  o f  C h r is t  in a k in d  o f  re-en actm en t. S eco n d , a death  takes p lace  in the life o f  

the be liev er and a n ew  life  b eg in s. T h ird , it d e m an d s a ‘c ru c if ix io n ’ o f  the flesh , and a new  life in the 

S p irit. T h e  seco n d  and th ird  are c learly  c lo se ly  related .

174 O n  the relation  b etw een  faith  and b a p tism , cf. O . C u llm a n n , Baptism  in the N ew  Testament (E n g . 
tran s. 1950) and  G . R . B e a s le y -M u rra y , op. cit., pp . 2 6 6ff.

]7d M an y  ex e g e te s , b y  lin k in g  the referen ce to  b a p tism  in C o l.  2 :1 2  to  the re feren ce to c ircu m cisio n  

‘w h ich  b e lo n g s  to  C h r is t ’ in C o l.  2 :1 1 , in terpret the latter as a p er ip h ra sis  fo r  b a p tism . C f  J .  B . L ig h tfo o t, 

C olossians and Philemon (91890), p p . 181ff; O . C u llm a n n , Baptism  in the N ew  Testament, p. 59; P. C . M arce l, 

The Biblical Doctrine o f  Infant Baptism  (E n g . tran s. 1953), p. 157.

176 J .  N . D . K e lly , The Pastoral Epistles (B C ,  1963), p. 252 , d o e s  n ot h e sita te  to  con n ect b a p tism  and 

regen eratio n  here. B u t  he u n d erstan d s it fro m  the p o in t o f  v iew  o f  the u se  o f  the w o rd  palingenesia  am o n g  

the S to ic s  an d  the m y ste ry  re lig io n s (i.e . as reb irth ).

177 B e a s le y -M u rra y , op. cit., p . 203 , fin d s tw o  im p o rta n t  e lem en ts o f  b a p tism a l teach in g  in th is p a ssag e : 

that b a p tism  is ro o te d  in the re d e m p tiv e  d eath  o f  C h r is t , an d  that c lean sin g  in b a p tism  is en rhemati. T h is  

au th o r  takes the latter p h ra se  in its w id est m e an in g  o f  the W ord  heard , c o n fe ssed  an d  su b m itte d  to. S o m e  
sc h o la rs  link  the w h o le  o f  E p h esian s w ith  b a p tism . N . A . D ah l, fo r  in stan ce, sees the letter as ad d re ssed  

to  n ew ly  estab lish ed  ch u rch es to rem in d  th em  o f  the b le ss in g s  o f  their b a p tism : ‘ A d d re sse  un d  P ro o m iu m  

des E p h e se rb r ie fe s ’ , T Z ,  1951, p p . 2 4 1 -2 6 4 . C f. a l s o j .  C . K irb y , Ephesians, Baptism  and Pentecost (1968), 
w h o se  th eo ry  has been  critic ized  b y  G . B . C a ird , S J T  22, 1969, pp. 225f. a n d j .  C . O ’N e ill, J T S  20 , 1969, 
p p . 6 1 5f.
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same doctrine since the cleansing is directly linked to the self-giving of 
Christ for his church, not to a ritual cleansing (cf. also 1 Cor. 6:11)178 

One of the accompaniments of baptism in the teaching of the apostle is 
the challenge to embrace a new way of life.179 The metaphor of putting off 
and putting on is especially stressed in Colossians in a baptismal context 
(ic f 2:12 with 3:5, 8, 10, 12). It is clear from the kind of language used here 
that the baptismal act was intended to call forth the beginning of a definite 
moral transformation; this involved a process which made both negative 
and positive demands on each believer. The putting-off/putting-on imagery 
may well be drawn from the action of baptismal candidates divesting 
themselves before and reclothing themselves after the baptismal act. But 
the new life requires a whole new set of values.180 It may well be that the 
act of baptism was a valuable teaching medium, as candidates were led to 
appreciate its symbolic meaning.
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The L o rd 's  supper. It is a fact that apart from the discussion of the Lord’s 
supper181 in 1 Corinthians, which was introduced into the epistle because 
of aberrations from a true observance of it, we should know little of Paul’s 
doctrine about it182. This highlights the almost accidental way in which 
important positive doctrine is introduced in the n t . Much of it is expounded 
against a background of erroneous doctrine or practice. Nevertheless, be
cause the other Pauline letters are silent about the Lord’s supper, this in no 
way reflects on the importance of it. We may be thankful that the apostle 
has preserved for us a clear exposition of his own thinking.

We note first that Paul did not innovate with regard to the Lord’s supper. 
What he ‘delivered’ to the Corinthians, he had himself ‘received’ (1 Cor. 
11:23).183 When he says he ‘received from the Lord’, he is surely not 
suggesting that it was a supernatural revelation; rather, he had received the 
traditions through others, but had recognized them as authentic accounts

178 M an y  c o m m e n ta to r s  reg ard  1 C o r . 6:11 as a d efin ite  a llu sio n  to  b a p tism  as a c lean sin g . B u t it is by  

no m ean s certain  that b a p tism  is in m in d . P au l d o e s  n ot u se the v erb  baptizo , b u t apolouo, w h ich  he n o w h ere  

e lse u ses o f  b a p tism  in his ep istle s . T h e  o n ly  o th er  NT u se  is in A c ts  22 :1 6 , w h ere  it is linked  w ith  b ap tism . 

It is m o re  like ly  that a sp ir itu a l c lean sin g  is in m in d  as in R ev . 1:5 (cf. L . M o r r is , 1 Corinthians ( T N T C , 

1958) ad loc.), sin ce  th is link s up  better w ith  the referen ces to  ju s t if ic a tio n  an d  san c tifica tio n  w h ich  fo llo w .

179 F o r a d isc u ss io n  o f  the eth ical im p lica tio n  o f  b a p tism , cf. G . R . B e a s le y -M u rra y , op. cit., pp . 284ff.
180 A s B e a s le y -M u rra y , op. cit., p. 290 , has r ig h tly  sa id , w e h ave  to  d o  w ith  so m e th in g  m o re  than eth ic; 

this is g rac e  fo r  g race .

181 F o r a d isc u ss io n  o f  P a u l’s v iew  o f  the L o r d ’s su p p e r , cf. D . E . H . W h iteley , The Theology o f  S t  P aul 
(1964), pp . 17 8 ff.; H . R id d e rb o s , P aul, p p . 4 1 4ff.

182 C f. C . F. D . M o u le  on ‘T h e  F e llo w sh ip  M ea l and its D e v e lo p m e n ts ’ in his Worship in the N ew  
Testament (1961), p p . 1 8 ff . ; A . B . M a c d o n a ld , Christian Worship in the Prim itive Church  pp . 1 4 0ff.; 

G . D e llin g , Worship in the N ew  Testament, p p . 140ff.
183 F o r  a fo rm -cr itic a l ap p ro ac h  to th is p a s sa g e  an d  o th er nt p a ssa g e s  re la tin g  to  the L o r d ’s su p p er , cf. 

W . M a rx se n , The L o rd ’s Supper as a Christological Problem  (E n g . tran s. 1970), p p . I f f . H e  co n sid ers  that 
b o th  1 C o r . 10 :16  an d  l l :2 3 f .  sh o w  that P au l has ad d ed  his o w n  in terpreta tio n  to p re-P au lin e  fo rm u la tio n s .
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of what the Lord had himself instituted.184 This is of utmost importance 
for a correct understanding of his doctrine. It at once excludes any theory 
that Paul added to the original idea of the supper and that he was indebted 
to models drawn from the Greek mystery religions.185 In 1 Corinthians he 
takes particular trouble to set out the tradition in detail, so that it can be 
seen to accord with the forms which were generally observed in the church. 
While there are some differences between Paul’s record and the synoptic 
gospels, the substantial agreement between them shows both the consist
ency of the tradition, and also the fact that Paul was continuing what had 
become the established ordinance.

It is in Paul’s additions and further comments that his own distinctive 
teaching shines through.186 We may note the following considerations. 
First of all Paul sets the Lord’s supper in the context of the fellowship 
meal. At this stage they were not separate events, but in the Corinthian 
church this had led to abuses. It is important to note that the fellowship 
idea (koindnia) played an essential part in early Christian experience. It is 
for this reason that Paul interprets the Lord’s supper in terms of sharing. 
He implies that the broken bread is a participation (koindnia) in the body 
of Christ, and the cup of blessing in the blood of Christ (1 Cor. 10:16).187

The Lord’s supper is, therefore, in some way a sharing in the sacrifice 
of Christ. As in the passover the Jews relived the experiences of the exodus, 
so the Christians participate in the sacrifice of Christ by symbolically 
identifying themselves with it. This is not to be understood as if it were 
divorced from reality, for it has meaning only as Christ himself gives the 
sign or symbol in the act of participation.188 The participation in the blood 
and body of Christ are not a sharing in corporeal elements, but in an 
experience of Christ in terms of his sacrifice. This koindnia has, therefore, 
a deep theological significance. The participants in the Lord’s supper are 
also committing themselves to an identification with the mission of Christ.

184 C . F. D . M o u le , op. cit., p. 24, c o n sid ers  that the w o rd s  ‘ fro m  the L o r d ’ is a referen ce to a p o sto lic  

trad itio n s g o in g  back  to  the L o rd  h im se lf, and that th ere fo re  P au l is c la im in g  to be  in line w ith  trad itio n .

183 C f  A . S c h w e itz e r ’s d isc u ss io n  on ‘M y stic ism  and the S acram e n ts in P a u l’ in his The M ysticism o f  Paul 

the A postle , pp . 227ff. H . A . A . K en n ed y , S t Paul and the M ystery Religions (1913), p. 279 , ag ree s w ith  V on  

D o b sc h iitz ’s o p in io n  that the u n iq u e  sac ram en ta l co n c ep tio n  o f  the early  ch urch  has n o  a n a lo g y  in the 

h isto ry  o f  re lig io n  an d  has its o r ig in s  w h o lly  in C h ris t ian  faith  and  experien ce . E . K a se m a n n , E ssay s on 

N ew  Testament Themes (E n g . tran s. 1960), p. 108, is a m o re  recent w rite r  w h o  re c o g n ize s that the a ttem p t 

to trace  P a u l’ s teach in g  to  H e llen istic  cu lt-m ea ls  has b ro k e n  d o w n . O n  the o th er hand , he fin d s in d e b ted n e ss 

to  the g n o st ic  m y th  o f  an A rc h e ty p a l M an  in P a u l’s in te rp re ta tio n  o f  eu ch aristic  trad itio n .
186 C f  R . P. M artin , Worship in the E arly  Church, pp . 122ff.

187 F o r a d isc u ss io n  o f  koindnia in the NT, c f  F. H a u ck , art. in T D N T  3, pp . 7 9 7 -8 0 9 . A lso  fo r  a fu ller 

e x am in a tio n , c f  H . S ee sem an n , D er B e g r ijf  K O I N O N I A  im Neuen Testament (1933), e sp ecia lly  p p . 3 4 ff. on 

the o ccu rren ce  o f  the idea in P a u l’s ep istle s . B y  c o m p a r in g  1 C o r . 10 :16  w ith  the referen ce to  soma in C o l. 

1, See sem an n  sees a d o u b le  m e an in g : the b o d y  o f  the earth ly  h isto rica l L o rd  and  o f  the ch urch  (p. 36). B u t 
the fo rm e r  is u n d o u b te d ly  p r im a ry  in 1 C o r . 10 :16 . S e e se m a n n ’s co n c lu sio n  is that in P aul the w o rd  has 

a re lig io u s sen se  w h ich  is p ecu liar  to  h im . H e  c la im s it to  be a tech n ical e x p re ss io n  fo r  the L o r d ’s su p p er.
188 F o r  the d efin itio n  o f  sy m b o l and reality  in th is co n tex t, c f  G . C . B e rk o u w e r , The Sacram ents (1969),

pp. 2 0 2 -2 1 8 .
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It is for this reason that Paul points out the impossibility of people partaking 
of the Lord’s table and also of the table of demons as in idol worship 
(1 Cor. 10:21). The former is no mere formality, but involves the whole 
person. The Lord’s supper becomes the test by which a person’s real 
allegiance is seen. There is no room for compromise. Partakers in Christ’s 
death are by that fact excluded from any fellowship which compromises 
their position ‘in Christ’.

It is clear that Christian fellowship included all who participated in Christ 
and were therefore united into one body. This is the implication of Paul’s 
one-loaf/one-body contention in 1 Corinthians 10:17.189 The Lord’s supper 
has an in-built theological basis for unity, according to Paul. It is a tragic 
reflection on the modern church’s inability to grasp Paul’s teaching, that 
the Lord’s supper has so often been a major cause for division. Paul would 
not have accepted any definition of ‘body’ which was not based on a 
Christian profession supported by worthy actions.190 Those who eat and 
drink ‘without discerning the body’ (1 Cor. 11:29) are condemned, which 
presumably refers to those who do not maintain the purity of the body. In 
this epistle there are strong warnings against having fellowship with im
moral people. It may be said that Paul has a dynamic approach to the 
Lord’s supper. Participation has definite practical implications.

The fellowship aspect of the observance is further seen to be affected by 
the Corinthian’s wrong approach to the accompanying meal. If some eat 
well and others go hungry, the integrity of the ‘body’ is again violated. 
The Lord’s supper was never intended to focus on different styles of living, 
and Paul unhesitatingly maintains that if anyone is hungry he should eat 
at home. In this way the religious significance of the ordinance could be 
preserved (cf. 1 Cor. ll:17ff.).191 The fact that Paul gave such instructions 
shows what store he placed on maintaining the dignity of the Lord’s 
supper.

Another aspect of Paul’s doctrine is based on the wording which he 
especially preserves, which shows the Lord’s supper as a memorial. Both 
eating and drinking are said to be ‘in remembrance of me’ (1 Cor. 11:24- 
25). In the Jewish passover liturgy the head of each household recounts the 
history of past national events to remind each participant that he has some

189 It is im p o rta n t to  n o te  that th is sta te m en t o f  P au l c o m e s in a p a ssa g e  d ea lin g  w ith  id o la tro u s  p ractices. 

C f  C . K . B a rre tt , 1 Corinthians, p. 234 , w h o  p o in ts  o u t three w ay s  in w h ich  the L o r d ’s su p p e r  is re levant 

to  such  a d isc u ss io n : a gu aran tee  ag a in st  fa llin g  in to  sin , a m ean s o f  u n itin g  th em  to  C h ris t , a sh arin g  w ith  

o th ers in lo v e . T h is  b r in g s  o u t the p o w e r fu l p ractica l e ffect o f  the L o r d ’s su p p er .
190 H . C o n z e lm a n n , 1 Corinthians (E n g . tran s. Herm eneia, 1975, fro m  K E K ,  1969), p. 202 , takes the se lf- 

ex am in a tio n  as re la tin g  to  the sac ram en t, ‘ that is to  the p ro p rie ty  o f  the p a r tic ip a t io n ’ . B u t  C . K . B arre tt , 
1 Corinthians, p. 273 , re lates it to  m o ra l sc ru tin y  an d  th is seem s the m o s t  p ro b a b le  in terpreta tio n .

191 C . F. D . M o u le , Worship in the N ew  Testam ent, p. 33 , sta te s that the sep ara tio n  o f  c o m m o n  fe llo w sh ip  
fro m  sac ram en ta l rite is u tterly  alien to  P a u l’s m in d . 1 C o r . 11 :33  m a k es clear that o rd er lin e ss  is essen tial 
in the fe llo w sh ip  m eal. T h o se  w h o  w ere  to o  h u n g ry  to  w ait fo r  their b reth ren  sh o u ld  first h ave eaten  at 

h o m e.
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THE CHURCH
continuity with those events. Something similar may be in mind in the 
Christian ordinance, obliging those sharing in it to call to mind the death 
of Christ, not only as a past fact, but as a present reality. This is not to 
suggest the real presence of Jesus Christ in the bread and wine, as one line 
of eucharistie doctrine later asserted, but to maintain that in a real sense the 
participant is confronted again with the death of Christ,192 both in its cost 
and in its achievements.

The memorial aspect involves a proclamation (1 Cor. 11:26). It is not a 
re-enactment. It declares the historic event which lies at the very centre of 
the Christian faith. The memorial is not of merely antiquarian interest to 
keep alive what is long since dead, for it is not the life of Christ which is 
commemorated,193 but his death: a death of unique significance for its 
saving value. There was to be no opportunity for that death to sink out of 
sight.

It should also be noted that there was a future aspect in Paul’s record of 
the Lord’s supper, for the words ‘until he comes’ show that the ordinance 
has relevance only to the present age. When Christ returns there will be no 
further need for it. His presence will render ‘memorials’ unnecessary.194

The value of Paul’s contribution to an understanding of the Lord’s supper 
cannot be overestimated. He was not an innovator, but he possessed a 
profound insight into the theological meaning of what others had pres
erved of the ordinance instituted by Jesus himself.
THE LEADERS OF THE CH URCH .
Any examination of Paul’s view of the leadership within the Christian 
community must begin from his basic idea that the church is a body of 
which Christ is the head. No authority structure is possible without the 
supreme authority being vested in Christ himself. Moreover, even here the 
authority must be understood as organic and not organizational. The head 
essentially belongs to the body as the body belongs to the head. It is the 
most intimate kind of authority, since the body functions efficiently only 
when it responds at once to the dictates of the head. Any officials who are 
mentioned must be regarded as exercising their various functions under the 
direction of the head.

Before discussing the various categories of leaders, we should note that 
Paul has much to say about service (diakon ia) which is given out of love 
without having any official status. The important feature of such service

192 C . H . D o d d , H istory and the G ospel (1938), p. 83, su g g e s te d  that so m e  fo rm  o f  p a ss io n  n arra tiv e  m ay  
h ave ac co m p an ie d  the L o r d ’s su p p er.

193 It is n o t w ith o u t s ig n ifica n c e  that the m e m o ria l is to  ‘ the L o r d ’s d e a th ’ (1 C o r . 11 :26), w h ich  p o in ts  

b e y o n d  the death  to  the g lo r ifie d  L o rd  in heaven . C f  F. W . G ro sh e id e , I  Corinthians (219 54), p. 273 , w h o  
m ain ta in s that th is is fu rth er b o rn e  o u t b y  the re feren ce to  the L o r d ’s return .

194 S o m e  in terpret the fu tu re  asp ect rath er d iffe ren tly , su g g e s t in g  that the L o r d ’s su p p e r  is an an tic ipatio n  
o f  the e sc h a to lo g ic a l m eal o f  the M ess iah  (cf. H . K iin g , The Church, p. 217).
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is that it must be for the edification of the church (cf. 1 Cor. 16:15; Eph. 
4: Ilf.). While practical acts of loving and caring may have been mainly in 
mind (as happened in Acts 6:1), it is likely that the function of proclamation 
was included (as 2 Cor. 5:18f. presupposes). Moreover, diakon ia is placed 
between ‘prophecy’ and ‘teaching’ in the list in Romans 12:6, 7. Our 
investigation of the various church offices should not lose sight of this 
background of loving service which all Christians were expected to give.
C hurch officials. There is surprisingly little information about the organi
zation of church life in the Pauline letters except in the Pastorals. In the 
Thessalonian correspondence the reference to the officials is expressed in 
the vaguest way as ‘those who are over you in the Lord’ (proistam enoi, 
1 Thes. 5:12).195 Paul gives them no title, but they were probably elders 
(presbyteroi), since according to Acts Paul and his companions were in the 
habit of appointing elders in every church which they established (Acts 
14:23).196 Clearly in addressing the Thessalonians Paul is more concerned 
about the function than the office,197 and it would be true to say that this 
is generally evident in what we might call his theology of church 
government.

Philippians is the only church epistle in which the apostle mentions 
definite officials. The letter is addressed to the saints, with the bishops and 
deacons (Phil. 1:1). It is noticeable that no special priority is given to the 
officers over the members generally. Since the former are referred to in the 
plural, it is evident that the bishops are to be identified with those who are 
elsewhere called elders.198 It is probable that the reason why both sets of 
officials are mentioned here is that special reference is made in this epistle 
to gifts sent by the church to Paul, for which the officials would presumably 
have been responsible. Clearly Paul had no desire to give the impression 
that he was addressing the leaders to the exclusion of those led.

The Corinthian church shows a rather different pattern since Paul con-
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19:5 E . B e s t , 1 and 2  Thessalonians (B C , 1972), p. 226 , th in k s that Paul d e sc r ib e s th em  by  their ac tiv itie s 

rather than  b y  their o ffice . H e  su g g e s t s  that w e can n o t be  su re  that L u k e  has n ot read back  the reference 

to e ld ers in A c ts  14:23. H is  in terpreta tio n  o f  pro'istatnenous is th o se  w h o  ‘care fo r ’ , w hich  d o es not b rin g  

o u t so  c learly  the idea o f  rule. It still, h o w e v e r , im p lie s  a sp ecia l g ro u p  ap art fro m  the rest.

196 M a n y  sc h o la rs  d o  n ot reg ard  A c ts  14:23, w ith  its reference to  ‘e ld e r s ’ , to  be  h isto rica l. E . H aen ch en , 

Acts, p. 436, s im p ly  a ssu m e s that L u k e  has taken  fo r  g ran ted  that the ecc les iastica l co n stitu tio n  o f  his o w n  

d ay  e x is te d  in P a u l’ s tim e . B u t  n ot o n ly  d o e s  he p ro v id e  no su p p o r t in g  ev id en ce , his th eo ry  is h igh ly  

im p ro b a b le , sin ce  it w o u ld  be m o st  n atu ral fo r  the earliest C h ris t ian  ch u rch es to  ad o p t an e ld er sy ste m  

after the p attern  o f  the Je w ish  sy n a g o g u e s , cf. W . N e il , Acts (N C B , 1973), p. 166.
197 In 1 T h e s . 5 :1 2 , a s in g le  article g o v e rn s  three fu n ctio n s, w h ich  p o in ts  to  o n e  g ro u p  w hich  ex erc ise s  

all the fu n ctio n s. L. M o r r is , 1 and 2  Thessalonians (N I C N T , 1959), p. 165, r ig h tly  a sk s w h at g ro u p  o th er 
than  e ld ers w o u ld  p e r fo rm  su ch  a trip le  fu n ctio n .

198 R . P. M artin , P hilippians (N C B ,  1976), p. 62 , d ra w s a d istin c tio n  b etw een  the m en tio n  o f  b ish o p s  
and d eaco n s here an d  in the P asto ra ls . H e  th in k s that here the w o rd s  are p ro b a b ly  fu n ctio n al rather than 
referen ces to  an ec c les iastica l o ffice . B u t  there is n o  n eed to d raw  su ch  a sh arp  d istin c tio n  b etw een  the tw o  
u ses.
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cerns himself with a discussion of the charism ata (see further comments 
below), among which he names ‘helpers, administrators’ (1 Cor. 12:28).199 
What is most significant is his emphasis that these, among other gifts, are 
the appointments of God. It is noticeable also that these helpers and ad
ministrators are in addition to apostles, prophets and teachers. This latter 
triad of functions was obviously not intended to be encumbered with 
administrative duties; in this Paul parallels the opinion which the apostles 
conveyed to the whole Jerusalem church in Acts 6. We must enquire, 
nonetheless, what governing powers were vested in the apostles, prophets 
and teachers. There is no evidence to suggest that either prophets or 
teachers exercised any rule within the churches, but the apostles are another 
matter in view of Paul’s own concern to establish his claim to apostolic 
office.

As far as his own position is concerned, Paul unquestionably regarded 
his apostleship as investing him with particular authority. This is specially 
evident in the case of the incestuous person at Corinth (1 Cor. 5:5). He 
makes his pronouncement and expects the assembled church to accept his 
decision. He does not even suggest that the matter should be discussed. 
The Christian approach, in his view, is clear-cut. It was not so on all 
matters affecting the Corithian church, but even on these he expresses a 
fairly definite opinion (cf. 1 Cor. 7:12, 40). We may further say that in all 
his letters, whether to churches he has founded or to those where his 
personal presence is unknown, he assumes that his readers will accept his 
authority. We may deduce therefore that when he separates apostles from 
administrators, he is not dealing with matters of authority, but rather with 
practical organization. The task of apostles was authoritative for proclaim
ing and teaching (see the section below, pp. 768f.), but the administrators 
were presumably called to deal with the practical outworking of the prin
ciples laid down by the apostles.

Another list occurs in Ephesians 4:11, where once again the functions 
are described as ‘gifts’. This list embraces apostles, prophets and teachers 
as in 1 Corinthians 12:28, but adds evangelists200 and pastors. Again the 
functional aspect is uppermost. It is not to be supposed that these gifts did 
not sometimes overlap. What is again significant is that for Paul the work 
of the ministry is of much greater importance than any hierarchy of 
officials.

But the question arises whether in the pastoral epistles a totally different 
approach to church organization is encountered, and whether in view of 
this the Pauline origin of the epistles can be maintained. We need first to

1W C . K . B arre tt , t Corinthians, p p . 295f. takes the w o rd  antilempseis (g ifts  o f  su p p o r t) as p o ss ib ly  a 
fo re sh a d o w in g  o f  the w o rk  o f  d ea co n s an d  kyberneseis (g ifts  o f  d irectio n ) o f  that o f  b ish o p s .

200 M . B arth , Ephesians 1, p. 438 , n o te s that the e v a n g e lis t ’s w o rk  w as n arro w e r  than  that o f  a p o stle s , 

but n ev erth e le ss re sem b led  an d  co n tin u ed  that o f  the a p o stle s .
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examine the approach in the Pastorals before a convincing answer can be 
given and we note the following facts.

First of all, only two groups of officials are mentioned, bishop-elders 
and deacons. There may have been a third group, an order of deaconesses, 
but this is a matter of debate. Two passages deal specifically with bishops 
(1 Tim. 3:l-7201 and Titus 1:7-9). The second passage furnishes the key to 
the first, because Titus 1:5-7 speaks of elders, which are then linked to the 
office of bishop. The episkopos was therefore an elder who performed the 
special function of oversight.202 There is no need to suppose that we are at 
any different stage from the Philippian situation, only here we have lists 
of desirable qualities to be sought in those aspiring to the office.

The qualities are so basic that it reflects on the general lack of suitable 
people. The chief concern is that the holders of the office should set a 
worthy example to others. They were to be apt to teach, because their 
function was to pass on what they themselves had been taught (cf. also 
2 Tim. 2:2).203 These references to bishops are far removed from the mon
archical episcopacy (one church, one bishop) which developed later. It 
should be noted that both Timothy and Titus were instructed to make 
appointments. They were not, however, adopting an archiepiscopal role, 
as some have suggested, but were performing the function of delegates of 
the apostle Paul. Care must be taken not to read back into the pastoral 
epistles the processes of a later age.

The function of deacons is not defined (1 Tim. 3:8ff.), but the qualities 
required for eligibility for the office run parallel to those for bishops in that 
most emphasis is placed on the example of their lives.204 Those chosen to 
run the church must be known by their capacity for running their own 
households. No machinery is suggested for choosing the right men. These 
epistles give no more support than the rest of the N T  for the view that the 
Christian community should be democratically run. We have not moved 
far, in fact, from the position in Acts 6:3, where it was left to the discern
ment of the church to pick men full of the Spirit who were suitable for the 
job in hand.

Although it is not clear whether an official order of deaconcesses exist
ed,203 since the remarks in 1 Timothy 3:11 could refer to deacons’ wives,

201 A recent C a th o lic  w rite r  has a ttem p ted  to  m a k e  a d istin c tio n  b e tw een  the u se  o f  presbyteros in 

1 T im o th y  an d  T itu s , an d  w o u ld  not, th ere fo re , ag ree  that the T itu s  p a s sa g e  m u st  be u sed  to  in terpret the 

p a ssa g e  in 1 T im . 3 :1 -7 . C f. J .  P. M eier , ‘Presbyteros in the P asto ra l E p is t le s ’ , C B Q  35, 1973, pp . 3 2 3 -3 4 5 .
202 D ib e liu s-C o n z e lm a n n , The Pastoral Epistles (E n g . trans. Herm eneia, 1972, fro m  L H B ,  1 9 5 5  ,p. 132 ,(־'

c o m m e n t that the a b ru p t in tro d u ctio n  o f ‘b ish o p ’ in 1:7 su p p o r ts  the h y p o th e sis  that th is is an in terpo la tio n . 
J .  N . D . K e lly , The Pastoral Epistles, p . 230 , is nearer the p o in t w h en  he re c o g n ize s that the b ish o p  w as 
ch osen  fro m  a m o n g  the e ld ers, w h ich  le ssen s i f  it d o e s  n ot re m o v e  the a b ru p tn e ss . H e  co n sid e rs  the tw o  
titles ‘are v irtu a lly , th o u g h  n ot s tr ic tly  in te rch an g e ab le ’ .

203 F o r c o m m e n ts  on  th is p ro ce ss  o f  au th o rized  teach in g , c f  m y  The Pastoral Epistles, pp . 138f.

204 C f  ibid., p p . 83ff.
205 J .  N . D . K e lly , op. cit., p. 83, th in ks that an o rd e r  o f  w o m e n  d ea co n s is a m o re  likely  in terpreta tio n
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there was certainly an authorized list of widows who were eligible for 
church support (1 Tim. 5:9). These widows, who were to be over sixty 
years of ago, were regarded as still useful for practical duties within the 
community. Again it may be noted that the organizational side was loose, 
dictated by practical considerations rather than by a rigid system.

There is no reason to suppose that the approach to church order reflected 
in the Pastorals must be later than Paul’s time.* 206 A dominant factor in his 
approach is order, and it is not difficult to see how he would have taken 
steps to instruct his closest associates, Timothy and Titus, in the best way 
to ensure this. The situation in the Pastorals is no more advanced than that 
in the Philippian church.lt would have been short-sighted if Paul had left 
no instructions about the government of the church. This point about 
‘order’ is also supported by Paul’s advice to the Corinthian church that ‘all 
things should be done decently and in order’ (1 Cor. 14:40). In spite of 
this, Paul does not impose any system of church government upon the 
local communities to achieve this end. We shall consider next his approach 
to charismatic gifts, to discover what part these played in his conception 
of the church.
C h arism atic  g ifts . There is a full discussion of spiritual gifts in 1 Corinthians, 
and brief lists in addition in Romans 12:6-8 and Ephesians 4:11. In the 1 
Corinthians passages there are in fact three separate lists (12:28, 29-30, 
8-10). From this evidence Ladd compiles a composite list of eighteen items.207 
An analysis of these items shows a wide variety, including offices (like 
apostle, teacher, prophet, evangelist), personal qualities (like discernment 
of spirits, faith, mercy, generosity) and other gifts (like knowledge, 
tongues, interpretation, administration). Some of the gifts are parallel to 
natural qualities, while others are more extraordinary phenomena. It would 
seem therefore that the charism ata embraced the comprehensive spread of 
activity which made up the experience of the community. In view of this 
the ‘gifts’ must have played an important part in Paul’s view of the church, 
and with this in mind require careful consideration, particularly because 
there have been many misunderstandings over this issue.

Mention has already been made of the charism ata in the section on the 
doctrine of the Spirit (see pp. 564ff). But here it will be the ecclesiastical 
importance of the gifts which are mainly in mind. We shall deal with the 
nature of the ch arism ata, their relation to the baptism of the Spirit, and their
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o f  1 T im . 3:11 than  a re feren ce to the w iv e s  o f  d eaco n s. H e  is p articu larly  in fluenced  by  the ab sen ce  o f  the 

article b e fo re  the w o rd  ‘w o m e n ’ , w h ereas the article w o u ld  be e x p ec te d  i f  d e a c o n s ’ w iv e s  are in m in d . 

K e lly  su g g e s t s  that the fo rm  o f  w o rd s  m ean s ‘d ea co n s w h o  are w o m e n ’ . K e lly  a lso  th in k s that the lack  o f  
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206 C f. the carefu l w e ig h in g  o f  the ev id en ce  b y  J .  N . D . K e lly , op. cit., pp . 14ff.

207 C f  G . E . L ad d , T N T ,  pp . 534f.
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relation to the official leadership of the churches.
(i) The nature of the charismatic gifts. The word charism a is found only 

once outside the Pauline epistles in the nt (in 1 Pet. 4:10), and may, 
therefore, justly be said to be particularly characteristic of the apostle.208 It 
is clearly intended to show a close connection between the gifts and grace 
(icharis). It is a reminder at once that spiritual gifts have meaning and 
relevance only within the covenant of grace. The gifts would never have 
been given if God’s grace had not first paved the way through the processes 
of redemption. The gifts do not side-step the central redemptive activity 
of God, but are the consequence of it.

A question which needs settling is whether the charism ata are specific 
possessions or whether they relate to the activity of exercising them. Take, 
for instance, the gift of faith; is this to be regarded as a possession in the 
sense of a gift of a special kind of faith, or is it an intensification of already 
existing faith? The problem is that Paul gives no definitions in his list of 
gifts. But since he includes a mixture of gifts, some of which may be 
regarded as activities and others of which may be understood as pos
sessions, it is likely that he did not make a clear distinction between them.

Some have confidently asserted that charism a is not a possession or office, 
but a particular manifestation of grace.209 But others as confidently assert 
that possession of an office can itself be a ch arism a.210 There is no doubt an 
element of truth in both points of view, and neither should be stressed to 
the total exclusion of the other. If a person, for instance, manifests the gift 
of leadership, he may exercise that activity independent of any specific 
office in the church. On the other hand, if a person possesses an office, he 
will only effectively fill it if he also possesses the charism a for it. It is highly 
questionable whether in Paul’s mind the two things were ever separated. 
The right understanding of the character of the gifts affects our interpret
ation of his view of the relationship between the charism ata and the insti
tutions within the church, which is discussed below.

Another issue is the relation of charism ata to natural gifts. Because of the 
nature of the former as essentially an activity of the Spirit of God in which 
God himself takes the initiative, some distinction must be made between 
them and natural gifts. This is not to say that in Paul’s view God did not 
make use of natural gifts.211 Indeed, we cannot exclude the intensification

208 J .  D . G . D u n n , Je su s  and the Spirit, pp . 2 0 5 f., m a in ta in s that the co n cep t is a lm o st  en tire ly  o f  P au line 
o rig in .

209 C f. D u n n , ibid., p. 254.

2,0 C f. H . R id d e rb o s , P aul, p. 446.
211 F. C . B a u r , Paul 2 (E n g . tran s. 1875), p. 172, reg ard ed  the charismata as ex a lta tio n s o f  n atu ral g ifts . 

J .  R . W . S to tt, Baptism  and Fullness (21975), p p . 9 0 f f . , takes a s im ila r  line w h en  he a ffirm s that charisma d o e s 
n ot g iv e  g ift s  w h ich  are n ot n atu ra lly  p resen t. H e  m a in ta in s that the S p ir it ’s w o rk  ‘ in ten sifie s ’ or 
‘C h r is t ia n iz e s ’ n atu ral e n d o w m e n ts . H e  cites Jo h n  O w e n ’s Pneumatology or A  Discourse concerning the H oly  
Spirit  (41835), p. 310 , to  the effect that tw o  k in d s o f  sp ir itu a l g ift s  ex ist : th o se  e x c e e d in g  m e n ’s facu lties, 
and th o se  c o n sis tin g  o f  ex tra o rd in a ry  im p ro v e m e n ts  in m e n ’s facu ltie s.
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of natural gifts through the operation of the Spirit. Paul’s view of the 
running of the community was nevertheless God-centred, not man-centred. 
Man, whether individually or in community, must be dependent on the 
Spirit of God, and all Paul’s teaching on the charism ata is directed to that 
end. We may say that the wide-ranging variety of the gifts testifies to 
Paul’s conviction that nothing worthwhile could be accomplished apart 
from the activity of God. He never supposed that knowledge, or wisdom, 
or utterance in the service of God could come by natural intellectual 
capacities.

(ii) The reception of the charismatic gifts. As there has been debate over 
their precise nature, so there has been difference of opinion over when the 
gifts are bestowed. The two main views are either that the gifts are received 
with the coming of the Spirit at conversion, or that they are bestowed at 
a subsequent baptism of the Spirit which is distinct from the conversion 
experience. As far as the evidence of Paul is concerned there seems little 
support for the second view, which is almost always argued from certain 
passages in Acts. Paul is certainly explicit that no-one can call Jesus Lord 
except by the Spirit (Rom. 8:16ff.; 1 Cor. 12:3). He nowhere speaks in 
terms of a subsequent baptism of the Spirit, and it must be assumed, 
therefore, that the charism ata were not given as a special endowment.

It cannot be denied that he writes as if all the Corinthians share in the 
gifts of the Spirit (cf. 1 Cor. 12:4f.). Admittedly he urges the readers to 
desire the higher gifts (1 Cor. 12:31) as if some strong urge is needed if the 
best gifts are to be obtained.212 But since in the same passage, he has just 
categorically stated that the Spirit distributes to each one according to his 
own will (1 Cor. 12:11), he cannot mean that any particular gift can be had 
for the asking. What he is combatting is an over-emphasis on the ecstatic 
manifestations to the neglect of those less spectacular, but nevertheless 
more significant, gifts. It is not without considerable importance that in 
the passages in this chapter in which lists of gifts are given, an ecstatic gift 
such as speaking in tongues takes a lowly place, while the less spectacular 
gifts are given priority.

The key to Paul’s approach lies in his conviction that the gifts of the 
Spirit are intended ‘for the common good’ (1 Cor. 12:7) and for the building 
up of the church (1 Cor. 14:12). Where the Corinthians were clearly going 
wrong was in regarding the gifts as means of personal display; the com
munity aspect of the gifts was being forgotten. Paul’s approach comes over 
unmistakably when he insists that all public manifestations of speaking in 
tongues should be accompanied by interpretation, because only so could 
the church be edified (cf. 1 Cor. 14:13ff.). It is this aspect of the edification

212 A . B itt lin g er , G ifis and G races, (1967), p. 73, in terp rets  1 C o r . 12:31 rath er d iffe ren tly , by  co n sid er in g  
it to  m ean , ‘ Y o u  are s tr iv in g  after the grea te st  g i f t s ’ . H e  then takes th is to  m ean  that the C o rin th ia n s  w ere 
str iv in g  after b e in g  ap o stle s , p reach ers, teach ers.
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of the community which is basic in understanding Paul’s view of the place 
of charism ata in his doctrine of the church. This leads to a consideration of 
the effect of the gifts on the organization of the church.

(iii) The place of the charismata in the government of the church. We 
have already summarized Paul’s references to certain offices within the 
Pauline churches, which carried with them a degree of authoritative lead
ership. We have also considered some of the charism ata which touched on 
qualities of leadership. We need now to discuss the specific relation between 
the two aspects, the institutional and the charismatic.

One theory holds that Paul’s basic view was that the church was charis- 
matically controlled, that is to say that God makes his will known by 
those led by the Spirit and endowed with the gift of leadership. The church 
needed no organization, since individuals responded to the dictates of the 
Spirit. If this theory were correct, it would mean that the need for insti
tutional offices did not arise until the charismatic ministry failed through 
a failure on the part of the church to respond to the dictates of the Spirit. 
It must, of course, be noted that in the Corinthian church there is no 
mention of church officials, only of charismatic gifts. It may seem reason
able to suppose that in this case church order was charismatically controlled 
and that this sets out the ideal state of affairs. Moreover, Paul views the 
church as a body in which each member has some ch arism a, although these 
vary and no-one is assumed to have a ll the gifts (cf. 1 Cor. 12:14ff.).

He certainly regarded the Corinthian church as a charismatic community, 
but his use of the body metaphor suggests that not all was harmony within 
this community. But lack of reference to any leadership may have arisen 
because the Corinthians considered themselves to be too ‘spiritual’ to re
quire it.213 There is strong probability that the Corinthian church was the 
exception rather than the general pattern, in which case it cannot be re
garded as a norm. The other Pauline epistles, as well as the book of Acts, 
require that Paul saw some need for organization, and the theory expound
ed above makes no adequate allowance for this. It glosses over the fact 
that, parallel with charismatic ministry, there was also some kind of insti
tutional ministry (especially apostles, elders, bishops, deacons). No account 
of Paul’s doctrine of the ministry which does not include both elements is 
true to the evidence.

The most reasonable view of the relationship between the charism ata and 
other ministries is that the exercise of charism a is itself considered to be a 
ministry.214 The gifts are considered to be in the service of others with the
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213 C f. J .  D . G . D u n n , Unity and D iversity in the N ew  Testament, pp . 1 0 9 ff ., w h o  re g ard s  P a u l’s v iew  o f  
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sole purpose of the edification of the church. Whether the church is edified 
by means of charism ata or by the regular ministry of church teachers is 
immaterial. The cleavage supposed between the two is occasioned by the 
view that the former is superior to the latter, but this grading finds no 
support in Paul’s epistles. Moreover the antithesis between them is false 
since it assumes, erroneously, that the offices are not appointments of the 
Spirit.

A more pressing problem is to decide where the basis of authority lay, 
whether in a charism a or in an office.215 To answer this we must begin by 
considering Paul’s view of apostolic authority since this played an import
ant part in his concept of the church. Moreover, apostles are included in 
Paul’s list of ch arism ata, and a proper understanding of his views on this 
will throw light on the relation between gifts and office.216

There is no denying that Paul held a high view of apostolic authority. 
He further regarded apostleship as a special gift from God (Rom. 1:5; Gal. 
1:1). His own calling as apostle placed him on an equal footing with the 
Jerusalem apostles (c f his argument in Gal. 2). He recognizes that the 
special qualification of an apostle was that he was a witness to the resur
rected Christ and was commissioned by Christ. He claims a revelation 
which fulfils these conditions (Gal. 1:1, 12). The apostles were entrusted 
with a missionary task and Paul appeals to his calling as minister to the 
Gentiles (Rom. l:5f.; Gal. 2:8). In his list of specific resurrection appear
ances in 1 Corinthians 15, Paul includes himself as one ‘untimely born’ 
(15:8), which suggests that he was the last. For him apostleship was an 
office restricted to a definite group and was in no sense an ongoing 
phenomenon.

There appear to be some who were calling themselves apostles at Cor
inth, whose views Paul found it necessary to combat. In 2 Corinthians 
11:13 he calls them ‘false apostles’ who had disguised themselves as ‘apostles 
of Christ’. They had clearly done this because of the authority it gave 
them. Since there is a somewhat scornful reference in 2 Corinthians 11:5; 
12:11 to ‘superlative apostles’, they were obviously claiming greater au
thority than Paul. One possible explanation is that these ‘false apostles’ 
were from Jerusalem and were claiming to speak on the authority of the 
Jerusalem apostles.217 In this case it could be that Paul is in opposition to 
the idea of the Jerusalem apostles imposing their authority on a local Gentile 
church, but it is more probable that the false apostles were usurping an

C f. D u n n , op. cit., pp . 272f.
216 A . v o n  H a rn a ck , The Constitution and L aw  o f  the Church in the First Tw o Centuries (E n g . tran s. 1910), 

tried  to  d istin g u ish  b etw een  re lig io u s  (ch arism atic ) and  ad m in istra tiv e  m in istrie s : A p o stle s  w ere  p laced  

a m o n g  the fo rm er.
217 C f  C . K . B arre tt, ‘ P a u l’s O p p o n e n ts  in II C o r in th ia n s ’ , !V T S  17, 19 7 0 -1 , p p . 2 3 3 -2 5 4 . C f  a lso  E . 

K ase m an n , ‘D ie  L e g itim a ta t  des A p o s te ls ’ , Z S W  41, 1942, pp . 3 3 -7 1 .
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authority which is no sense belonged to them.218 The Corinthian situation 
highlights the great influence which appeal to apostolic authority could 
command.

Granted the unique authority invested in the apostles, we note the fol
lowing consequences, (i) Apostolic ministry was distinguished from all 
other ministry, (ii) Apostolic authority was not localized but universal, 
(iii) The apostles were in no sense appointed by the church, but rather were 
foundations to it (cf. Eph. 2:20). (iv) Their task was not only to lay 
foundations, but also to contribute to the upbuilding of the church. At 
least this is how Paul views his office, as his letters abundantly demonstrate. 
As an apostle he also exercised his authority in combating wrong doctrine 
(as in Galatians and Colossians) and in ensuring the development of an 
orderly society.

If we enquire further into the manner in which Paul exercised his own 
authority, we shall gain valuable insights into the whole area of church 
government. Dunn219 makes three observations which concisely sum up 
the matter, (i) Paul rarely uses words of command except where obliged 
to do so by his opponents. The great majority of his instructions are 
exhortations rather than commands, (ii) He is careful not to infringe the 
freedom of his converts. He does not exercise his authority in an authori
tarian way. He recognizes that its effectiveness depends on the support of 
the Spirit-led community (cf. 1 Cor. 5:3-5; 2 Cor. 2:6-8). (iii) The exercise 
of apostolic authority is limited to matters arising out of his commission. 
Where, for instance, Paul has the backing of a word from the Lord, he 
commands obedience; but he refrains from this authoritative approach 
when offering his own opinion, even when he is convinced that he is led 
by the Spirit (c f. 1 Cor. 7:25 and 1 Cor. 7:40).

Although Dunn concludes that outside certain limits Paul was as depen
dent on the charism a of the Spirit as any other, it must be recognized that 
Paul expected his own example to be powerful, even when he gave no 
commands. Due weight must be given to his frequent appeals to his own 
work among them when he writes to those churches which he has founded. 
We cannot under-rate the unique position that the apostle held, and knew 
that he held, among the Gentile churches. It is also clear that he never 
holds up his apostolic office as a pattern for other offices. The apostolic 
office existed for a specific purpose and for a limited time. Even where no 
commands are given, we cannot imagine, therefore, that Paul is leaving 
his readers the option whether or not to follow his advice.

The other ministries within the church are on a different footing, but
218 L. G o p p e lt , Apostolic and Post-Apostolic T im es, p. 100, takes the v ie w  that these  p eo p le  had a w ro n g  

idea o f  the a p o sto lic  o ffice . T h e y  w ere  e m p h a siz in g  their P a lestin ian  ro o ts  and  th o u g h t that w as the w ay  
to b e c o m e  ‘ap o stle s  o f  C h r is t ’ . H e  th in k s that th ey  rep resen ted  a p re -g n o st ic  Ju d a ism .

219 C f  D u n n , op. cit., pp . 277ff.
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the question of their authority still remains important for the purpose of 
assessing Paul’s doctrine of the church. Prophets speaking under the inspi
ration of the Spirit could command some authority while the gift was 
being exercised,220 but there is nothing to suggest that they possessed 
authority in an official capacity at other times. Revelation can come through 
prophecy (1 Cor. 14:6, 26, 30).221 Moreover prophets are twice linked with 
apostles (Eph. 3:5; 2:20), although there may be some doubt here whether 
Christian prophets are meant. Paul himself makes prophetic pronounce
ments (cf. Rom. 11:25; 1 Cor. 15:51; 1 Thes. 4:13ff.) about future events. 
He also recognized the function of prophecy in revealing the will of God 
for the present (cf. 1 Tim. 1:18). Naturally those who continually exercised 
the gift of prophecy would be placed in some kind of leadership,222 although 
it would not necessarily be in an official capacity.

Parallel to the prophets were the teachers, and the question arises how 
Paul distinguished between the functions of each. The task of teaching was 
probably more concerned with passing on the traditions than with such 
new inspirational insights as prophets would transmit. All that constituted 
the ‘gospel’, including the careful passing on of the oral traditions of the 
life and teaching of Jesus (before the circulation of written accounts), would 
be the special concern of teachers. They were probably occupied with the 
catechetical instruction of new converts. Their part in the upbuilding of 
the church was indispensable for the development of a strong community 
whose members had a grasp of doctrine.

Two other functional ministries may be considered together: evangelists 
and pastors. E v an ge lists are mentioned by Paul only rarely, but several of 
his associates certainly shared with him in the task of evangelism. The 
main function in mind seems to be the proclamation of the gospel to those 
outside the church (cf. 2 Tim. 4:5). Naturally the function of evangelism 
was shared by the various members of the communities.223 The gift might 
be found as much among the non-office bearers as among office bearers.224 
It is highly improbable that Paul was thinking of a special group whose 
sole task was evangelism. Evangelists do not appear p e r  se to have exercised

2 2 0  Cf.  E. E . E llis, ‘P ro p h e sy  in the N e w  T e s ta m e n t  C h u rc h  -  an d  T o d a y ’ , in Prophetic Vocation in the 
New Testament and Today  (ed. J .  P a n a g o p o u lo s , 1977), p p . 4 6 -5 7 . Cf.  a lso  D . H ill, ‘C h ris t ian  P ro p h ets  as 

T ea ch ers o r  In stru c to rs  in the C h u r c h ’ , p p . 1 0 8 -1 3 0 , in the sa m e  v o lu m e . T h e  latter sees the ro le  o f  

p ro p h e ts  in the P au lin e  ch u rch es as a m in istry  o f  p a sto ra l teach in g  and  in stru ctio n . Cf.  a lso  certain  e ssay s 

in E . E . E llis , Prophecy and Hermeneutic in Early Christianity  (1978).

221 G . D e llin g , Worship in the New Testament (E n g . tran s. 1962), pp . 2 9 f., su g g e s t s  that the h igh  e stim a tio n  

o f  p ro p h ecy  in 1 C o r . 14 is p ro b a b ly  d eriv ed  fro m  rec o llec tion  o f  ot p ro p h e cy  an d  fro m  its v a lu e  for 

b u ild in g  up  the ch urch .

222 H . G reev en , ‘P ro p h ete n , L eh rer, V o rsteh er  bei P a u lu s ’ , Z N W  44, 1 9 5 2 -3 , pp . 1-43 .
223 M . B arth , Ephesians, p . 438 , su g g e s t s  that a lth o u g h  the w o rk  o f  e v an g e lis ts  w as n arro w e r  than  that 

o f  ap o stle s , their w o rk  re sem b led  an d  co n tin u ed  that o f  the latter.
224 P hilip  is sp ec ifica lly  called  an ev an g e list  in A c ts  21 :8  an d  T im o th y  is u rg e d  to  d o  the w o rk  o f  an 

ev an ge list  in 2 T im . 4 :5 . N o t  m a n y  h av e  fo llo w e d  D . H a d id ia n ’s v iew  that the ‘e v a n g e lis t s ’ m e n tio n ed  in 
the nt w ere g o sp e l w rite rs , ‘ to u s  de e v an g e lis ta s  in E p h . 4 :1 1 ’ , C B Q  28, 1966, pp . 3 1 7ff.
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any function in the administration of the church.
P astors were concerned with the care of the church. This function is 

drawn from the metaphor of the shepherd watching over his flock.223 In 
Paul’s epistles the idea has a distinct link with Jesus’ own function as 
shepherd (Jn. 10; c f  1 Pet. 2:25), with Jesus’ commission to Peter (Jn. 21), 
and with the Acts account of Paul’s exhortation to the Ephesian elders 
(Acts 20:28). This ‘caring’ function was not lost when the overseeing 
function of the elders (bishops) was expounded by Paul (1 Tim. 3:5). The 
pastoral function was therefore an activity of leadership rather than an 
office in its own right. It was essential for the well-being of the church 
that care should be extended to the members, and it is not surprising that 
pastoral qualities should be expected in overseers. The charism ata could not 
be separated from the office. Indeed, it would seem most reasonable to 
suppose that the charismatic ministries are not to be placed as antitheses to 
the non-charismatic offices, as if the latter supplanted the former. In the 
Pauline churches the two groups had no clear line of distinction between 
them. Both carried authority in their own way.

To conclude this section we must consider the place of certain gifts 
within the church which have been the subject of considerable debate, 
notably speaking with tongues (g lo sso la lia) and the ministry of healing. They 
must consequently find some place in a discussion of Paul’s idea of the 
church. He not only admitted the legitimacy of g lo s so la lia ,226 but claimed 
to possess the gift himself (1 Cor. 14:18). The main question which arises 
is the importance he attached to it.227 Did he regard it as a gift which 
should be exercised in public worship or in private? And did he regard it 
as a gift which all should covet?

In answer to the second question, it must be said that Paul did not 
imagine that all would possess it (cf. 1 Cor. 12:29-30). As far as the first 
question is concerned, there seems little doubt that Paul preferred to regard 
it as a private rather than a public manifestation. He is most concerned 
with the edification of the church, and rates prophecy as preferable to 
g lo sso la lia  in this respect (cf. 1 Cor. 14:3, 4). The only circumstance in 
which he will grant the value of a public manifestation of tongues is when 
an interpretation is also given (1 Cor. 14:27-28). Moreover, the pheno- 
memon even then must be arranged in an orderly manner, so that at most

223 F o r o n e v iew  o f  the fu n ctio n  o f  the b ish o p  w h ich  rec o g n ize s h is ca rin g  fu n ctio n  w h ile  p lac in g  greater  

em p h asis  on  his p re s id in g  fu n ctio n , cf. C . S p ic q ’s e x c u rsu s  in Les Epitres Pastorales  (E B , 1947), pp . 84ff.

226 O n  the d iffic u lty  o f  d e te rm in in g  the p rec ise  m e an in g  o f  glossais lalein  in the NT even  aga in st  the 
b a c k g ro u n d  o f  early  C h r is t ia n  an d  n o n -C h ris tia n  w ritin g s , c f  S. D . C u rr ie , ‘ S p e a k in g  in T o n g u e s ’ , Int 19, 
1965, pp. 2 7 4 -2 9 4 .

227 W e can n o t d isc u ss  here the p rec ise  n atu re  o f  glossolalia  as u n d e rsto o d  b y  P au l. C . K . B arre tt, 

t Corinthians, p. 299 , in terp rets  it in the sen se  o f  u n in te llig ib le  sp eech  an d  c o n sid ers  the p o ss ib ility  that 
1 C o r . 13:1 m a y  im p ly  so m e  k in d  o f  h eav en ly  sp eech  (to n g u es o f  an ge ls). J .  B e h m . T D N T  1, pp. 7 2 2 f f . , 
u n d erstan d s it o f  e c sta tic  u tteran ce. B u t  R . H . G u n d ry , ‘ “ E c sta tic  U tte ra n c e ”  (n e b ) ? ’ J T S  17, 1966, pp. 
2 9 9 ff., s t ro n g ly  co n te sts  th is an d  a rg u e s  that th e to n g u e s  m u st  m ean  fo re ig n  la n g u a g e s .
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not more than three speak in tongues on one occasion, and then only singly 
(1 Cor. 14:27). It seems that g lo sso la lia , which Paul mentions only in his 
Corinthian correspondence, had got out of hand at Corinth and was being 
over-rated to such an extent that confusion had resulted. Unbelievers were 
calling the Christians mad (1 Cor. 14:23).228

While Paul therefore does not forbid g lo sso la lia  (1 Cor. 14:39) and urges 
the same approach on the Corinthians, he does not consider that this gift 
is to be sought after in the same way as prophecy. This cautious approach 
shows that in the government of the church he places high value on 
orderliness (1 Cor. 14:40), and would certainly not support the giving of 
priority to anyone on the grounds of the exercise o f  g lo sso la lia  alone.229 The 
same may be said of the gift of healing which he recognizes as among the 
charism ata. It is linked with ‘working of miracles’ (1 Cor. 12:10, 28), and 
with ‘faith’ as a special gift (1 Cor. 12:9). We note that Paul acknowledged 
that he himself performed signs (Rom. 15:18-19); 2 Cor. 2:12). But he is 
careful not to over-rate healings. Healers are not placed in a position of 
leadership. They are simply regarded as possessing special manifestations 
of the Spirit’s power, and their ministry does not imply that all sickness 
will be banished by the gospel. Moreover not all are expected to possess 
the gift of healing (1 Cor. 12:30).

Because the charism ata are so evidently the work of the Spirit and are 
distributed according to the sovereign will of God (1 Cor. 12:11), it is 
impossible to predict when and where they will be manifested. It may be 
that only Corinth witnessed the phenomenon of the more spectacular gifts, 
although it cannot be deduced from the lack of reference to them in other 
letters of Paul that they were necessarily unknown in the other churches. 
What may confidently be said is that these spectacular gifts did not play a 
dominant part in the activity of those churches, at least to the extent 
apparent at Corinth.230 All the evidence suggests that the charism ata and the 
institutional ministries existed side by side and that the edification of the 
church was dependent on both.
O rder and discipline. Although insights are gained from other sources, it is 
again to the Pauline epistles that we must turn for clearer light on early 
Christian order and discipline. We have already noted that Paul lays down

228 J .  P. M . S w eet, ‘ A S ig n  fo r  U n b e lie v e r s : P a u l’s A ttitu d e  to  G lo sso la l ia ’ , N T S  13, 1967, p p . 2 4 0 -2 5 7 . 

S w eet d ra w s a d istin c tio n  b etw een  P a u l’s a ttitu d e  to w a rd s  glossolalia  w h ich  w as n o t h o stile  and  the 

C o r in th ia n s ’ e st im a te  o f  it w h ich  he sees as ‘ ch ild ish ’ . H e  re jects the v iew  that P au l reg ard ed  glossolalia  as 

n ece ssary  fo r  the C h ris t ian  life.
229 J .  D . G . D u n n , Je su s  and the Spirit, p. 248 , su g g e s t s  that P au l w as try in g  to  co n tro l w h at he co u ld  not 

fo rb id  w ith o u t lo ss  o f  his au th o rity . In 1 C o r . 14 :19  he co m e s n ear to  d isc o u ra g in g  the g ift  o f  to n g u e s  in 

p u b lic  w o rsh ip .
230 J .  D . G . D u n n , op. cit., p p . 266fT., d isc u sse s  the threat to  the co m m u n ity  w h ich  a ro se  fro m  the 

charismata. A lth o u g h  th is is m o s t  o b v io u s  at C o r in th , he fin d s traces o f  it a lso  in R o m e  and T h e ssa lo n ica .
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the need for decency and order (1 Cor. 14:40), which covers the wide 
spectrum of the church’s activities. There must be a certain dignity in the 
conduct of affairs.231 In some cases he gives instructions, which come to 
have the character of guiding principles. This is specially evident in 
1 Corinthians, 1 and 2 Thessalonians and the pastoral epistles. Nevertheless, 
there is an absence of legalism in Paul’s approach. In the case of incest Paul 
expects disciplinary action to be taken (rCor. 5:5) and this is to be done 
by the community in assembly. On the other hand, the same church is 
warned not to crush an offender through an over-severe discipline (2 Cor. 
2:5 ff.).232 The same concern for order and discipline is found in the pastoral 
epistles (c f  1 Tim. 1:20; 2:1-7; 4:1 If.; Tit. 2:lf.). If the advice has become 
more formalized, this is because it is given to close associates; but no wedge 
can be driven between the earlier Pauline epistles and the Pastorals on the 
question of church discipline.

Some comment must be made on the form of judgment decided by Paul 
in respect of the case of incest. The man concerned was to be delivered to 
Satan ‘for the destruction of the flesh, that his spirit may be saved in the 
day of the Lord Jesus’ (1 Cor. 5:5). There seems little doubt that some 
form of expulsion from the church is intended here, at least temporarily. 
The ‘destruction of the flesh’ may refer to some physical affliction which 
might effect a spiritual change of heart (c f  also 1 Cor. 11:30).233 This 
disciplinary concept of the Christian community is in line with the teaching 
of Jesus in Matthew 18. Those whose activities or attitudes put them in 
opposition to the true aims of the community are not to be tolerated (c f  
1 Tim. 1:20; Tit.3:10fl). Paul advises strong action where impurity or false 
doctrine are undermining the church’s stand.

Arising out of what has just been said about authority it follows that 
sufficient sanction existed for the carrying out of discipline. There was 
constant constraint. The spirits of the prophets were subject to the prophets 
(1 Cor. 14:29-30).234 There was no place for individualism. Paul does not 
permit his converts to forget that all are answerable to Christ. This close-
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231 A . B itt lin g e r , Gifts and Graces, pp. 1 1 6 f., sp e ak s  o f  d y n a m ic  o rd er lin e ss  w h ich  is sh arp ly  d istin g u ish ed  

fro m  static  o rd er lin e ss . H e  sees the g u id in g  p rin cip le  o f  the fo rm e r  as the w illin g n e ss o f  each m e m b e r  to 

listen to  the on e S p irit.

232 F o r  an e x a m in a tio n  o f  P a u l’ s ap p ro ac h  to  d isc ip lin e  in b o th  C o rin th ian  le tters, cf. D . R . H all, ‘ P au line 

C h u rch  D isc ip lin e ’ , TB  20, 1969, pp . 3 -2 6 .

233 C . K . B arre tt , / Corinthians, pp. 126f. c o n sid ers  the p o ss ib ility  that the d e stru c tio n  o f  the flesh  m ay  

refer to  p h y sica l d eath . B u t  th is in te rp re ta tio n  is n ot w ith o u t its d iffic u ltie s , sin ce  it is n o t clear h o w  

ph y sica l d eath  can lead  to  sp ir itu a l sa lv a tio n . B a rre tt  su g g e s t s  that all that Satan  can c la im  is the flesh. H e  

is sev ere ly  lim ited  in the sc o p e  o f  his d e stru c tiv e  ac tiv itie s. Cf.  J .  N .  D . K e lly , The Pastoral Epistles, p. 58, 
fo r  a d isc u ss io n  o f  the s im ila r  sta te m en t in 1 T im . 1:20.

234 H . C o n z e lm a n n , l Corinthians  (E n g . tran s. Hermeneia, 1975, fro m  K E K ,  1969), p. 245 , is o f  the 
o p in io n  that ‘the o th e r s ’ (hoi alloi)  w h o  are to  test w h at the p ro p h ets  sa id  w ere  th em se lv e s p ro p h e ts , not 
the w h o le  co n g re g a tio n . C . K . B arre tt , op. cit.,  p. 328, h o w ev er , su p p o r ts  the latter v iew , o n  the g ro u n d s  
that the test m e n tio n ed  in 12:3 co u ld  be ap p lied  b y  an y  C h ris t ian , n ot ju s t  a p ro p h et.
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knit community ‘in Christ’ must in his view be mindful that no part can 
act without affecting the whole. Discipline is therefore necessary to ensure 
the healthy operation of the whole body.

There is little information in Paul’s letters about the process of ordina
tion, except in the pastoral epistles. Timothy is reminded of his own 
‘ordination’, if this is a right interpretation of the ‘gift’ that was received 
through the laying on of hands (2 Tim. 1:6). According to 1 Timothy 4:14 
the hands were the hands of elders, and the ‘gift’ was given ‘by prophetic 
utterance’.235 It is significant that in 1 Timothy 4:14 Paul does not say that 
he himself had any share in this, although he did in 2 Timothy 1:6. The 
laying on of hands did not convey the grace of office, as some would 
maintain who claim an apostolic succession of ministry which perpetuates 
itself. It indicated that the person concerned was set apart for a specific task 
in the presence of the members of the community through its representa
tives (cf. the commissioning of Paul and Barnabas in Acts 13:1-3, which 
was also accompanied by the laying on of hands).

THE ROLE OF W O M EN  IN THE CHURCH
The main teaching on the important subject of the position of women in 
the nt church is found in Paul’s epistles. At the same time Paul’s approach 
to the matter has given rise to considerable debate. It is important to note 
at the outset that in the contemporary world women were almost univer
sally regarded as inferior to men. This was particularly so in the Jewish 
world which was entirely male-dominated. A few areas in the Gentile 
world, like Macedonia, accorded women more rights, but the pagan world 
as a whole had no conception of the equality of the sexes. Moreover 
education was denied to Jewish girls and was not widespread among the 
girls of other nations. It was in such a climate of male orientation that the 
Christian communities developed.

Paul’s firm assertion in Galatians 3:28 that in Christ there is ‘neither male 
nor female’ was revolutionary, for it went against the contemporary belief 
in the superiority of the male. It cannot be reserved simply for the standing 
of the sexes in relation to salvation, as if the principle of male superiority 
still applied to every other field except salvation; for it must be understood 
in a parallel way to the abolition of the other antitheses linked with it in 
the context. The tension between Jew and Gentile, or slave and freedman, 
would never have been resolved if the equality was intended only in a 
spiritual sense. What is true ‘in Christ’ affects all other human relationships. 
There is no doubt that Paul saw the crumbling of the most deep-rooted 
prejudices through the Christian gospel. If all are one in Christ Jesus, as he 
affirms, this must mean that former prejudices can no longer be carried 233

233 O n  this verse , cf. m y  The Pastoral E p istles, p. 98.
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over in the Christian church. In order to appreciate the apostle’s teaching 
on the position of women his statement in Galatians 3:28 must be given 
full weight. Indeed, it must be regarded as the key for understanding his 
other statements, some of which at first sight appear to be in conflict with 
the emancipation of women.

In the spiritual communities women had an equal status with men in that 
all were accepted on the same basis of the work of Christ on their behalf. 
Men could claim no advantage over women. Such new-found equality on 
the part of women was in stark contrast with their Jewish236 or pagan 
environment, and it is no wonder that problems arose while the process of 
adjustment was being put into effect. Some of the Christian women were 
undoubtedly over-reacting and were tending to abuse their liberty. The 
apostle Paul found it necessary to propose certain restraints to maintain 
decency and order within the community, especially in worship.

His advice falls into two categories: one in relation to women speaking 
in the church, and the other in relation to the question of authority. In 
1 Corinthians 14:34f. he urges that women should keep silent in the 
churches,237 but there has been much debate over what he meant. He urges 
subordination, but he does not specify to whom. Since this statement is 
followed by another which urges women to consult their husbands at 
home, the subordination has been interpreted in relation to the husband. 
But it could relate to teaching,238 or to judging men (in view of verse 
29b),239 or to the order of worship.240 Moreover, the statements in verses 
34 and 35 have been regarded as the views of a certain faction within the 
church241 rather than of Paul himself. Whatever the solution to the problem, 
the burden of the whole context within which this saying occurs is the 
need for orderly worship. Paul would tolerate nothing which reduced 
Christian worship to disorder, and if the behaviour of certain women was 
resulting in such disorder it is understandable that he would urge silence. 
But it is by no means certain that he was enunciating a principle which 
was applicable in all contexts.

The fact that women were permitted to pray and prophesy on an equal 
footing with men should be set over against the discussion on 1 Corinthians 
14:34-35. 1 Corinthians 11:5 appears to be at variance with the injunction 
to silence, but it cannot be supposed that in writing to the Corinthians Paul

236 O n  the p o sitio n  o f  w o m e n  in Ju d a ism , c f  P. K . Je w e tt , Man as Male and Female  (1975), pp . 86 ff; 

J .  Je re m ia s , Jerusalem in the Time o f  Jesus  (E n g . trans. 1969), pp. 3 5 9 -3 7 6 .
237 S. A alen , ‘ A  R ab b in ic  F o rm u la  in 1 C o r . 1 4 :3 4 ’ , in Studia Evangelica  2 (ed . F. L. C r o s s ,  1964), 

d iscu sse s the u se o f  ‘n o t p e rm itte d ’ in th is v erse  and  sh o w s w h y  it is linked  w ith  a referen ce to the law . 
P ro h ib itio n  d e r iv in g  fro m  the law  carried  a b in d in g  ch aracter, a c co rd in g  to  c o n te m p o ra ry  Je w ish  u sage .

238C /  K . S ten d ah l, The Bible and the Role o f  Women (1966), p. 30, w h o  relates the ‘ s ilen ce ’ to  the p ractice  
o f  w o m e n  a sk in g  q u e stio n s  p u b lic ly  in w o rsh ip .

239 S o J .  B . H u rle y , ‘D id  P au l req u ire  V e ils  o r  the S ilen ce o f  W o m e n ? ’ , W TJ  35, 1973, pp . 1 9 0-220 .
2 4 0  C f  E. K ah le r , Die Frau in den Paulinischen Briefen  (1960), p. 61.
2 4 1  C f  J .  A . A n d e rso n , Women’s Warfare and Ministry  (1935), pp . 2 0 ff.
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would have so blatantly contradicted himself.242 It is, of course, possible 
to maintain that women would pray and prophesy only in private,243 in 
which case there would be no contradiction with 1 Corinthians 14:34-35. 
Nevertheless, the discussion over women’s hair and the wearing of veils 
would have no point if the praying and prophesying were in private.244 
Because of this some have concluded that there is no way of reconciling 
the two passages. This, however, is a counsel of despair. It is better to 
suppose that Paul’s distinction between the function of the sexes in worship 
in the Corinthian situation applied only when the women were going 
beyond the bounds of good order.

In the second relevant passage, 1 Timothy 2:11-15, the issue is differ
ent.245 Paul urges women to learn in silence and to refrain from exercising 
authority over men. Whereas there is no specific reference to subordination, 
the o t  passage cited in support sets out Adam to be less blameworthy than 
Eve, which might imply an element of subordination. At the same time a 
good case can be made for contending that Genesis 1 and 2 do not require 
the subordination of women since it was to be the man who would leave 
his family to join his wife, not vice versa. Nevertheless, Paul’s own un
derstanding of the teaching of the law certainly included some notion of 
subordination.

The main problem is to decide what kind of authority was in Paul’s 
mind in 1 Timothy 2:12. It may be understood within the marriage 
relationship, but the context suggests a more general application. Since it 
is teaching which is the main focus of attention, it would seem best to 
relate the authority to the teaching, in which case the meaning would be 
that a woman was not entitled to instruct a man in an authoritative way.246
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242 W. O . W alker, ‘ 1 C o rin th ia n s  1 1 :2 -1 6  and  P a u l’ s v iew  reg a rd in g  w o m e n \ JB L  94, 1975, pp . 9 4 -1 1 0 , 

n ot o n ly  re g a rd s  the p a s sa g e s  in the P asto ra ls  and in E p h .- C o l .  as n o n -P au lin e , b u t a lso  re jec ts 1 C o r . 

1 4 :3 3 b -3 6  an d  1 C o r . 1 1 :2 -1 6 . B y  th is m ean s he re m o v e s  all the av a ilab le  p a s sa g e s  w h ich  m ig h t be u sed  

to  sh o w  P a u l’s ap p ro ac h  to  w o m en .

243 H . R id d e rb o s , Paul, p. 462, co n c lu d e s fo r  th is v iew .

244 O n  the q u e stio n  o f  veils and  h air as a ffe ctin g  the p o sitio n  o f  w o m e n  at C o r in th , cf. W. J .  M artin , 

‘ 1 C o r . 1 1 :2 -1 6 : A n  In te rp re ta tio n ’ , Apostolic History and the Gospel  (ed. W . W . G a sq u e  and R. P. M artin , 

1970), p p . 2 3 1 -2 4 1 ; M . H o o k e r , A u th o rity  on  her H e a d ’ , N T S  10, 1 9 6 3 -4 , pp . 4 1 0 ff.; A . Feuillet, 

‘L ’h o m m e  “ g lo ire  de  D ie u ”  et la fe m m e  “ g lo ire  de  1’h o m m e ”  ’ , R B  81, 1974, pp . 1 6 1 -1 8 2 ; J .  A . F itzm y er, 

‘ A  featu re  o f  Q u m ra n  A n g e lo lo g y  an d  the A n g e ls  o f  1 C o r . 1 1 :1 0 ’ , N T S  4, 1 9 5 7 -8 , p p . 4 8 -5 8 ; J .  C . G re ig , 

‘W o m e n ’s H a ts : 1 C o r . 1 1 :1 -1 6 ’ , E x T  69, 1958, p p . 156f.; S . B ed a le , ‘T h e  m e an in g  o f  kephale  in the 

P au lin e E p is t le s ’ , J T S  5, 1954, p. 211 ; J .  B . H u rley , ‘ D id  Paul req u ire  V e ils ? ’ W T J  35, 1973, pp . 190 -2 2 0 .

243 It m u st  be  n o ted  th is p a ssa g e  o cc u rs in a co n tex t  w h ich  d ea ls w ith  p u b lic  p ray er  (1 T im . 2 :8 -1 0 ) . 

S o m e  h ave  seen v erse  8 as im p ly in g  that o n ly  the m en  sh o u ld  p ray  (cf. J .  N . D . K e lly , The Pastoral Epistles, 
pp. 6 5 f.; C . K . B arre tt , The Pastoral Epistles, 1963, p p . 5 3 f.) . B u t  th is is n o t the o n ly  in terpreta tio n  (cf. m y  

Pastoral Epistles, p p . 7 3 ff .) . It is h igh ly  u n lik e ly  that P au l w o u ld  link  the m an n er in w h ich  m en  p ray  w ith  

the w ay  in w h ich  w o m e n  d re ss , u n less he w as a lso  th in k in g  o f  w o m e n  p ray in g  (cf. aga in  1 C o r . 11:5).
246 T h ere  is so m e  q u estio n  o v e r  the ex ac t m e an in g  o f  authentein  in 1 T im . 2 :12 . A c c o rd in g  to  D ib e liu s-  

C o n z e lm a n n , The Pastoral Epistles  (E n g . tran s. Hertneneia, 1972, fro m  L H B ,  31955), p. 47, there is ev id en ce  
fro m  the first cen tu ry  b c  o f  the w o rd  b ear in g  the m e an in g  ‘ se lf-a ssu re d , f irm  c o n d u c t ’ . I f  th is is the sen se  
in w h ich  P au l u ses it, it w o u ld  refer to  se lf-c o n fid en t teach in g  on  the part o f  w o m e n  o v e r  m en , and  it is
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It is not impossible that this should then be understood against the back
ground of the Adam and Eve story, in which Adam allowed himself to be 
incorrectly instructed by Eve and therefore deceived. Paul’s words cannot 
be made to mean that it is part of a woman’s nature to be deceived,247 nor 
do they exempt Adam from responsibility for his own transgression.

Since in the pastoral epistles women are permitted to teach children and 
other women (2 Tim. 1:5; 3:14f.; Tit. 2:3-4), it is clear that Paul is not 
suggesting that by nature women are not eligible to teach at all. Moreover, 
the deception of Eve is used in 2 Corinthians 11:3 as a parallel for any (male 
as well as female) who may be led astray from pure devotion to Christ. In 
view of the fact that Paul numbered several women among his fellow- 
workers, including Priscilla who had had a share in instructing a man 
(Apollos), it is hardly likely that he intended his words to Timothy to 
contain an absolute prohibition. It is more probable that he had in mind a 
particular situation at Ephesus, in which perhaps some of the women were 
proving gullible in face of the false teaching.248

It is a matter of considerable interest to discuss whether Paul permitted 
any women to have a part in the Christian ministry. We have already noted 
that 1 Timothy 3:11 could refer to women who were acting as deacons, 
although some interpret this verse as referring to deacons’ wives. If deacons 
are in mind there is no need to suppose that an office is intended, but rather 
the thought is that any women who are doing the work of a deacon must 
possess certain specified qualities. Phoebe, of the church at Cenchrea, is 
described by Paul as a ‘deacon’ (Rom. 16:1); it is to be noted that no 
feminine form of this word occurs in the N T . 249

Comment has already been made on women prophets and women pray
ing at Corinth. At Philippi there were certainly several capable women, as 
the references to Lydia in Acts 16 and to Euodia and Syntyche in Philippians 
4:2 show. Moreover, the older widows at Ephesus were to be enrolled for 
service as well as being supported financially (1 Tim. 5:9f.). All this evi
dence suggests that Paul saw the work of Christian women as indispensable
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this w hich  P au l d e p lo re s. N e v e rth e le ss , the s tro n g e r  m e an in g  ‘ to lo rd  it o v er , to  d o m in e e r ’ is eq u ally  

relevant. I f  the latter is the true m e an in g , it p ro v id e s  a ju s t if ic a tio n  fo r  P au l to  u rg e  silence.

247 A . T . H a n so n , Studies in the Pastoral Epistles  (1968), p p . 6 5 -7 7 , d isc u sse s  fu lly  the referen ce to  E v e  in 

th is co n tex t an d  c o m e s to  the co n c lu sio n  that the au th o r  o f  the P asto ra ls  (not P au l in his v iew ) b e liev ed  

that w o m e n  w ere  m o re  gu llib le  than  m en  and  that th ey  are red ee m ed  th ro u g h  ch ild -b ea r in g  an d  C h rist ian  

b eh av io u r. It is h igh ly  u n lik e ly  that P au l w o u ld  h av e  reg ard ed  ch ild -b ea r in g  as a m e an s o f  sa lv a tio n . T h ere  

is so m e  ju s t if ic a tio n  in J e r e m ia s ’ v iew  that the re feren ce to  c h ild -b ea r in g  is to  o ffse t  the ab stin en ce  fro m  

m a rr iag e  w h ich  the fa lse  teach ers w ere  a d v o c a t in g .
2 4 8  Cf.  m y  The Pastoral Epistles, p. 76.
249 It is n o ticeab le  that v a r io u s  o th er w o m e n  are  m e n tio n ed  in R o m . 16. O n e , Ju n ia , ap p ea rs  to  be 

n u m b ered  a m o n g  the ap o stle s , a lth o u g h  n o t all are  ag reed  that the n am e  m u st  re fer  to  a w o m a n , r s v  has 

in terpreted  R o m . 16 :7  d iffe ren tly  in sp e a k in g  o f ‘m en  o f  n o te ’ . O th e rs  m e n tio n ed  are M a ry , T ry p h a e n a  

and T r y p h o sa , all o f  w h o m  are  n oted  fo r  th eir w o rk , an d  Ju lia . M . G o g u e l, The Primitive Church  (E n g . 
trans. 1964), p. 553 , a d m its  as a bare  p o ss ib ili ty  the idea that Ju n ia  w as a w o m a n  ap o stle .
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in any Christian community. Nevertheless there is no suggestion that he 
recognized that any woman was in a position of authority.

Another aspect of the radical change which the coming of Christ brought 
to the status of women relates to the married state. We have already noted 
that Paul uses the metaphor of the bride to represent the church, which 
illustrates the high regard in which he held the union between a man and 
a woman. It must be recognized that this gave the married woman a status 
within the Christian community which was fundamentally different from 
her status in the contemporary world.251 Outside the church she had no 
rights, but ‘in Christ’, she was an essential part of her husband and without 
her the man was incomplete. The two became one flesh as God had 
intended. Paul gives no specific teaching about the position of the unmar
ried women, although he clearly regarded the single state as advantageous 
under certain circumstances.

The above survey has shown that Paul was very far from being the 
women-hater he is sometimes made out to be. On the contrary he grasped 
with uncanny clarity the liberating power of the gospel as it related to the 
inferior status of women. He saw the Christian communities to be in the 
vanguard of bringing dignity to womanhood.
H ebrew s
In this epistle the Christian community is viewed almost entirely in terms 
of the wandering people of God.252 The typology of the o t  is exploited in 
the exposition. It comes out clearly in the application of the inheritance 
theme in Hebrews 3 and 4 and in the more extended high priest theme, 
both of which are based on the Israelite’s experience in the wilderness.253

The writer identifies his readers with God’s house in 3:6.254 He is ex
pounding his theme, therefore, not to individuals but to a corporate group. 
He has already alluded to the high priest’s ‘brethren’ on whose behalf he 
makes expiation for the sins of the people (laos, 2:17). He is not thinking 
of an undefined group of people, but of those who become related to 
Christ through his sacrificial death. He uses the expression ‘the people of 
God’ to describe those for whom a rest remains (4:9). These are clearly the 
spiritual successors of the Israelites, who have exchanged faith for unbelief, 
and have therefore become eligible in the present (‘today’, 3:7, 13, 15; 4:7- 
8) for the inheritance of rest which the former Israelites forfeited.

In the exposition of the high-priest theme, the writer everywhere as-
2 5 0  Cf.  W . D . T h o m a s , ‘T h e  P lace  o f  W o m en  in the C h u rch  at P h ilip p i’ , E x T  83, 1972, p p . 117ff.

2 : 5 1  C f  P. K . Je w e tt , Man as Male and Female,  p p . 139f.
252 T h is  led  E . K a se m a n n  to call h is s tu d y  o f  th is ep istle  Das wandernde Cottesvolk  (1957).

233 F. F. B ru c e , Hebrews  (\ ’IC \ !T , 1964), pp . 6 2 f., co n sid ers  that b o th  w rite r  an d  read ers o f  th is ep istle  

w ere fam iliar  w ith  the e x o d u s  ty p o lo g y  in early  C h rist ian  th in k in g .
234 T h is  co n cep t m a y  be para lle led  to  the w o rd s  o f  J e s u s  in M t. 16:18. It is a lso  in line w ith  E p h . 2 :19  

and 1 Pet. 4 :17 . Cf.  P. E . H u g h e s , Hebrews  (1977), p p . 137£f.
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sumes the corporate nature of God’s people, although there is little explicit 
expression of it. The high priest is our high priest, i.e . of those who draw 
near to God with full assurance of faith (10:22). He belongs to those who 
have made confession of their hope (10:23). Although the major exhorta
tions emphasize individual responsibility, the o t  background of the whole 
epistle forbids any individualizing of believers apart from the community. 
Each is a member of the community on the grounds of individual faith. 
Both in the o t  and in this epistle, those in mind are God’s people, for 
whom the high priest acts as a representative.

Nowhere in this epistle is there the suggestion that the church is the 
body of Christ. Rather the metaphor of a city finds a mention.255 Mount 
Zion, the city of the living God and the heavenly Jerusalem are used in 
Hebrews 12:22, but they refer to those in heaven, not to those on earth. 
There is, of course, an implied connection between the earthly and the 
heavenly, with the heavenly regarded as the reality. The writer also speaks 
of the enrolment of the first-born in heaven (12:23), which points to a 
community256 of a specific kind, recognized in heaven although not necess
arily identifiable with any designated group on earth. In keeping with the 
general approach of this epistle what appears on earth has its true counter
part in heaven, and the heavenly aspect is more important than the earthly. 
We may say that the writer has no concept of the church as an ecclesiastical 
organization. He thinks only of a group of people, like nomads with no 
settled abode in this life, moving on to a city which is to come (13:14).257

On the theme of worship within the early community there is again very 
little in this epistle, surprisingly so in view of the cultic background of the 
whole. There is a clear exhortation not to forsake assembling together 
(10:25), which draws attention to the tendency of some to deviate from 
what was evidently common practice. But no indication is given of what 
the Christians did when assembled together, beyond mutual encourage
ment. The main burden of the epistle urges believers to draw near to God 
(cf. 4:16; 10: 24). Worship and adoration are therefore of utmost importance 
and must have formed the major constituent in the procedure in Christian 
assemblies. God is portrayed in a way to invite awe of him (12:28-29) as 
a result of which believers are exhorted to offer him acceptable worship. 
There is mention of ‘confession’ but again no indication of any form of 
liturgical creed. As already noted, the sacrificial ritual has been given a 
spiritual meaning and no longer consists of a sine qua non for worship in 
view of Christ’s once for all and sufficient offering of himself. 233

2 3 3  Cf.  P. S . M in e ar, Images o f  the Church in the New Testament, pp. 92f.

256 T h e  w o rd  ekklesia,  w h ich  w as an ap p ro p r ia te  te rm  fo r  the a sse m b ly  o f  Israel u n d er M o se s , is here 
u sed  o f  the p e o p le  o f  G o d  u n d er the n ew  co v en a n t, c f  H u g h e s , op. cit..  p. 548.

2 3 7  Cf.  R . J .  M c K e lv e y ’s d iscu ss io n  o f  the th em e o f  the h eav en ly  tem p le  in the ep istle  to  the H e b re w s, 
The New Temple  (1969), pp . 147ff.
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Although the ministry of the Word is not described, there are allusions 

to the effectiveness of the Word. The many references to the o t  not only 
show the powerful effect of the Word on the author, but also his assump
tion that the readers will recognize its authority. The description of the 
Word as living and active, more penetrating than a sword (4:12) also shows 
the powerful effect of the Word. Indeed, the universe is said to be upheld 
by the powerful word of the Son (1:3). The writer is intent on attaching 
special importance to the spoken and written Word of God, but he gives 
no indication of the public reading or studying of the Word. It should be 
noted that some scholars regard the whole epistle as being originally a 
homily; if this theory is correct, it would furnish an admirable example of 
an early Christian sermon in which expositon is intermixed with frequent 
exhortations.

With regard to church government we again find little indication. The 
epistle is not addressed to anyone in particular. No specific officials are 
named. When in the last chapter the leaders are mentioned (13:7, 17), the 
word used is hegoum enoi, a Hellenistic Jewish term which conveys author
ity, but is not used in the sense of office.258 The only apostle who is 
mentioned is Jesus Christ himself (Heb. 3:1). Church order seems still to 
be at a primitive stage.259 There is as yet nothing approaching an ecclesiast
ical government. The church is under the supervision of the Spirit.

There are two probable references to baptism in this epistle. In 6:2 the 
mention of instruction about ablutions is best understood as including a 
reference to Christian baptism although not exclusively so (otherwise the 
plural would not have been used).260 Since the statement occurs in a list of 
basic elements, this shows the importance of the rite.261 It is also significant 
that it is linked with the laying on of hands. The other passage is 10:22-23, 
where the reference to hearts sprinkled and bodies washed is undoubtedly 
an allusion to Christian baptism.262 Since it occurs in the context of a 
reference to the new way of approach ‘by the blood’ (10:19), this is yet

2 3 8  Cj.  F. B iich se l, hegeomai, T D N T  2, p .9 0 7 . F ie d is tin g u ish e s  the c o m m u n ity  seen  in H e b . 13:7, 17, 24 

fro m  the ‘p n eu m atic  o r g a n is m ’ in P au l, an d  th in k s that w e h ave  here a h igh  e st im a tio n  o f  o ffice  w h ich  

su g g e s ts  a tran sitio n  to  C ath olic ism . B u t  resp ect fo r  lead ers is n o t in c o m p atib le  w ith  ch ar ism atic  g ifts , 

a lth o u g h  ad m itte d ly  no  referen ce is m a d e  to  the ac tiv ity  o f  the S p ir it  in the H e b re w s referen ces.

239 It is n o te w o rth y  that a lth o u g h  the m in istry  o f  C h r is t  is d e sc r ib ed  in H e b re w s in p r ie st ly  term s, 

n o w h ere  is an y  o ffice  in the ch urch  so  d e sc r ib ed . Cj.  H . K iin g , Why priests? (E n g . tran s. 1972), p p . 28ff.

260 P. E . H u g h e s , Hebrews, pp. 1 9 9 ff., d isc u sse s  the v a r io u s  e x p la n a tio n s  o f  the p lu ral an d  co n c lu d e s for 

a v iew  w h ich  sees the ab lu tio n s  as ‘w a sh in g s  an d  b a p tism s, b u t, q u ite  n atu ra lly , w ith  p articu lar  resp ect to  

C h ris t ian  b a p tism , b y  w h ich  all o th ers are su rp a sse d  an d  r e p la c e d .’

261 G . D e llin g , Worship in the New Testament, p. 135, th in k s that H eb . 6 :2  p re su p p o se s  so m e  fo rm  o f  

b a p tism a l in stru c tio n  b e fo re  b ap tism .
262 J .  D . G . D u n n , Baptism in the Holy Spirit  (1970), p p . 21 I f f . ,  re lates H e b . 10 :22  to  co n v ersio n - in it ia t io n . 

H e  c la im s that n o  o th er v ie w  w o u ld  h av e  o cc u rred  to  the w riter , o r  to  an y  o th er NT w riter . B u t  c j  G.  R . 
B e a s le y -M u rra y , Baptism in the New Testament, p. 249, fo r  the v iew  that heart an d  b o d y  m u st  b e  co n sid ered  
in d iv id u a lly . D u n n  re g ard s  th em  as to g e th e r  rep re sen tin g  the en tire  p erso n a lity , and , th ere fo re , reg ard s 
b a p tism  as part o f  the p ro c e ss  o f  co n v e rsio n .
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another instance of nt baptism being linked with the death of Christ.263
Some see an allusion to the Lord’s supper in 13:10, where the Christian’s 

altar is contrasted with the levitical altar. It must be noted, however, that 
there is no support for the view that the ‘altar’ is a description of the Lord’s 
table, for nowhere else is such an identification made in the nt. Its use here 
is to represent the whole sacrificial work of Christ. The point of the 
statement is not to present an interpretation of the ordinance, but to de
monstrate the superiority of Christianity over the Jewish cultus.264
Jam es
The address of this letter (‘To the twelve tribes in the dispersion’, 1:1) 
shows at once a Jewish flavour in the author’s view of the community. 
The specification of twelve tribes suggests in fact that Jewish Christians 
are in mind. In that case the ‘dispersion’ (diaspora) is probably to be under
stood in a sense similar to the Jewish dispersion, i.e . as a composite term 
for Jewish people living in non-Jewish areas. It must be admitted that this 
address is particularly vague and gives no indication whether scattered 
individuals or communities are in mind.

In the body of the letter two concepts are found side by side. In 2:2 ‘your 
assembly’ (synagoge) is mentioned, and yet in 5:14 there is a reference to 
the elders of the ‘church’ (ekk lesia). This mixture of the Jewish word for 
assembly with the term which came to be applied to both Jewish and 
Gentile communities is significant because it suggests that we are in a very 
early stage of church development.265

There are two main contributions which this epistle makes to our un
derstanding of the doctrine of the church. The first concerns the essentially 
practical application of the principle of equality among members of the 
community. The rich cannot claim any privileges over the poor. Partiality 
in a Christian worship assembly is completely ruled out (2:1-7). The 
temptation for some to imagine that higher social status gave special facil
ities in a spiritual community shows how insidious the encroachment of 
purely economic power could be even in an early Christian assembly. 
James unequivocably condemns such an approach in Christian meetings.266

The second feature is the responsibility of the church over the individual
2 6 3  C f  B e a s le y -M u rra y , op. cit.,  p p . 24 7 ff. C f  a lso  F le m in g to n , The New Testament Doctrine o f  Baptism, 

p. 98.

2 6 4  Cf.  P. E . H u g h e s ’ d isc u ss io n  o f  th is p a s sa g e , Hebrews,  p p . 574ff.

263 It is n o t like ly  that the referen ce to  synagoge  m e an s that C h ris t ia n s  w ere  still m e e tin g  in a Je w ish  
sy n a g o g u e , as i f  the latter b e lo n g s  to  the p e r io d  b e fo re  the b re a k -a w a y  fro m  Ju d a ism . F o r a h isto ry  o f  the 

w o rd , cf. M . D ib e liu s  an d  H . G reev en , Jam es  (E n g . tran s. Hermeneia,  1976, fro m  K E K ,  1964), pp . 132ff. 

It is p ro b a b le  here that a C h r is t ia n  a s se m b ly  w as in m in d , an d  i f  th is is co rrec t it w o u ld  su p p o r t  an early  
p eriod .

266 A c c o rd in g  to  B o  R eick e , Jam es, Peter and Ju de  ( A B , 1964), p. 27, the fact that the rich m an  w ears a 
rin g  and  a sp len d id  g a rm e n t (a to g a ) s u g g e s t s  that he w as seek in g  p o litica l o ffic e  an d  adh eren ts. J a m e s  is 
aga in st the u se  o f  C h r is t ia n  a sse m b lie s  fo r  th is p u rp o se .
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needs of its members, illustrated particularly in the case of spiritual healing 
(5:13ff.). Each believer has the facility to call on the elders of the church 
to anoint him if he is sick, and there is a promise that their prayers for him 
will be effective.267 This is the only instance in the n t  of specific instructions 
being given for spiritual healing. What is most important for our present 
purpose is that the community had elders in whom special authority in 
matters of prayer and faith were vested. This seems to suggest that cor
porate intercession is more effective than individual. The elders represented 
the whole community. No details are given regarding other duties, and it 
is highly probable that ‘elders’ here is a loose term for those most respected 
in the community, i .e ., the senior men.

One other feature may be noted. James discourages too many of his 
readers from becoming ‘teachers’ (3:1).268 This suggests that there was a 
recognized teaching function and that some were exercising it in an im
proper way.
T he P e trin e  epistles
Since the word’ church’ does not occur in either of these epistles, we are 
confined to certain allusions. The description of the people addressed in 
i  Peter as ‘exiles’ at once furnishes a clue. Christians are considered to be a 
group with no fixed anchorage here. In this there is a close parallel with 
Hebrews. There is also a marked difference between this view and the later 
ecclesiastical establishment. The ‘exiles’ in 1:1—2 are also known as those 
chosen, destined and sanctified by God.269 The group in mind has therefore 
been initiated by God. It is a corporate whole only by virtue of the salvation 
inaugurated by God in Christ. The idea of exile is calculated to have a 
salutary effect on conduct (1:17).

The building imagery is also found in 1 Peter in the classic passage 2:4-8. 
Believers are like living stones built into a spiritual house. Here the indi
viduals are given importance only as parts of a corporate whole, but again 
there is no question of an organization to which the believers belong. The 
organic has priority over the organizational. The cornerstone of the whole 
spiritual edifice is the rejected stone, i.e . Christ. (2:6). Although the build
ing is not here described as a temple, as in Paul’s epistles, the allusion to

267 J .  B . M a y o r , Jam e s  (31913, r .p . 1954), p. 169, co n sid e rs  that ekklesia is p re ferred  to  synagoge w hen  

re ferrin g  to  e ld ers b ecau se  the fo rm e r  w o rd  is m o re  a p p ro p ria te  to  d e sc rib e  the gen era l b o d y  o f  be liev ers. 

H e  th in k s the referen ce to  e ld ers here is after the Je w ish  pattern .

268 R . V . G . T a sk e r , Ja m e s  ( T N T C , 1956), p. 72, c o m p a re s  the m e n tio n  o f  teach ers here w ith  the 

am b itio n  o f  m a n y  Je w ish  p aren ts  to h ave  th eir so n s train ed  as rab b is . J .  B . A d a m so n , Jam e s (N IC N T ,  

1976), p. 140, m e n tio n s that in the Je w ish  d ia sp o ra  there w as an o rd e r  o f  teach ers and su g g e s t s  that Ja m e s  
w as h im se l f  a m e m b e r  o f  that o rd er. N o th in g  m o re  is k n o w n  a b o u t th is e x ce p t fo r  the ad v ice  J a m e s  g iv e s 

to  teach ers ab o u t co n tro llin g  their w o rd s .
269 T h e  stro n g  o t  f la v o u r  o f  the o p e n in g  o f  th is ep istle  lead s to  the co n c lu sio n  that the ‘e lec t ’ m u st  be 

reg ard ed  as re fe rrin g  to  the c o rp o ra te  p e o p le  after the m an n er o f  Israel. N e v e rth e le ss , the se lectio n  un d er 
the n ew  co v en an t is in d iv id u a l, as C . S p ic q , Les Epitres de Sain t Pierre (S B ,  1966), p. 39, p o in ts  o u t.
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the holy priesthood shows that that idea is not far from the writer’s mind.
Another concept which has prominence is that of the people of God. 

Those who were once ‘no people’ have now become God’s people (2:10). 
Moreover they are designated ‘a chosen race, a royal priesthood, a holy 
nation, God’s own (or God’s special) people’ (2:9).270 271 Here there is a piling 
up of national and political images, which are nevertheless applied in an 
entirely non-political way. The qualifying adjectives in each case make this 
abundantly clear. Again the idea of an elect people is dominant and the 
divine initiative unmistakable. Each of the figures used here is essentially 
corporate. The repetition of the priesthood theme is significant, because it 
seems that Peter wished explicitly to stress that priesthood no longer was 
reserved for a select group, but belonged to all believers. The distinction 
between the Christian church and a community run by priests like Qumran 
is at once most marked. The whole community has the right of approach 
to God.

Arising from the images just considered is the implicit understanding 
of the Christian community as the spiritual Israel. One of the most 
notable features of 1 Peter is the strong background of exodus typology 
which is found. The description of the exiles in 1 :1 2 ־  (especially the 
‘sprinkling’ with blood), the allusion to the passover (1 ־1819: ), the whole 
range of imagery in 2:9, are all strongly indebted to the ot exodus 
them e.'1 This is in line with the other N T  evidence which sees the 
Christian church as a spiritual fulfillment of Israel. It is particularly 
significant in an epistle written to Gentiles who were previously regarded 
as no-people. Indeed, the Gentile Christians must now regard 
themselves as distinct from their Gentile contemporaries ( c f  4:3).

Because both Petrine epistles are concerned with specific issues, it is not 
surprising that there is nothing in either on the subject of Christian worship. 
We may simply note that in both epistles there is a high view of God and 
this must have inculcated a worshipful approach. Moreover there is in 5:6 
a specific injunction to humility.

There is rather more on Christian leadership, although even here the 
allusions are very general. Some system of eldership clearly existed, as 5:1 
shows. The elders appear to be the only officials. Some indication is given 
of their function in pastoral terms. Peter is fond of the shepherd imagery, 
applying it not only to Christ, but also to the elders (2:25; 5:2). In the 
former case it is instructive to note that Christ is called ‘Bishop’ (episkopos). 
but none of the elders is. The church is described as ‘the flock of God’ (5:2)

270 F o r a fu ll d isc u ss io n  o f  the w h o le  p a s sa g e  in w h ich  this co m e s, cf. J .  H . E llio tt, The Elect and the Holy 
(1966). See  e sp ecia lly  p p . 38—49 on  the ep ith ets fo r  Israel. H e  sees verse s 6 - 8  an d  verse s 9 -1 0  as con fla tio n s 
o f  ot p a ssa g e s  cen terin g  on  lithos and  laos tou Theou.

271 T h e  w ay  in w h ich  th is e x o d u s  th em e p erm eate s the nt is w ell b ro u g h t  o u t b y  R . E . N ix o n , The 
Exodus in the New Testament  (1963). F o r  c o m m e n ts  on  1 Peter, cf. pp. 27f.
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which needs shepherding. This is to be done in a non-authoritarian manner. 
The main function of the spiritual shepherds is to serve as examples and to 
lavish care on the flock.

This essentially tender view of the aim of office in the church is again in 
marked contrast to the authoritarian approach of the later monarchical 
bishops. The only kind of hierarchy is that of age, the more junior being 
subject to the more senior (5:5). It is probable in the light of this that the 
term ‘elder’ is used in this epistle in the sense of seniority in age rather than 
in the sense of ruling elder. Since each is to display humility towards 
others, there is no question of eldership implying superiority. The fact that 
Peter calls himself a fellow elder, considered by some to be an indication 
of non-apostolic origin, is more easily explicable if ‘elder’ refers to older 
men rather than to the office of presbyter. In addition to the mention of 
elder, there is the allusion to gifts in 4:1 Of. These gifts are specified as gifts 
of utterance and service.272

There is one passage in 1 Peter which mentions baptism (3:20-21), which 
is nevertheless a notorious crux of nt exegesis. Much debate has ranged 
around the connection between Christian baptism and the flood.273 What
ever the answer to this problem there is no denying the importance which 
Peter places on baptism. It is set here in a confessional context.274 It is 
probable that baptism is seen as a pledge in response to God’s demand for 
faith and obedience.275 It is specifically linked to the resurrection of Christ 
and the exaltation of Christ. The passage, moreover, denies any importance 
to the external act. The water itself possesses no magical properties. The 
moral response is all-important.

It would not be relevant here to discuss the baptismal liturgy theory of 
the origin of 1 Peter,276 but if that theory could be substantiated it would 
give some insight into the form of service conducted at a baptism. If, as 
some suggest, the baptismal act took place at an interval between 1:21 and

272 E . B e st , 1 Peter, p p . 167, su g g e s t s  on  the b asis  o f  1 Pet. 4 :10 , that the e ld ers w o u ld  h ave  received  

g ifts  fo r  their o ffic e  and the ch ar ism atic  lead ersh ip  w as not set o v e r  a g a in st  the ad m in istra tiv e .

273 J .  D . G . D u n n , Baptism in the H oly Spirit, p p . 2 1 5 f., in d isc u ss in g  the p h rase  ‘ sav ed  th ro u g h  w a te r ’ 

(1 Pet. 3 :2 1 ), co n ten d s that P eter m e an s that the w ater o f  b a p tism  sav e s , b u t he g o e s  on  to  re late  th is to 

the con sc ien ce : ‘ the p ray er o r  p le d g e  o f  b a p tism  is e fficac io u s  o f  sa lv a tio n  s im p ly  b ec au se  it is ad d re sse d  to 

the risen  on e, is b a sed  on  h is re su rrectio n , and  re su lts  in a sh arin g  o f  that n ew  life fro m  the d e a d ’ (p. 218). 

R . E . N ix o n , Studia Evangelica  4 (ed. F. L . C r o s s ,  1968), pp . 4 3 7 ff., a rg u e s  that baptisma  here refers to 

C h rist ian  su ffe r in g . Cf.  a lso  R . T . Fran ce, in New Testament Interpretation  (ed. I. H . M arsh a ll) , pp . 273ff.

274 S o m e  h ave  seen this as p art o f  a C h r is to lo g ic a l h y m n , as, fo r  in stan ce, P. L u n d b e rg , La Typologie 
Baptismale dans L ’Ancienne Eglise  (1942), p p . 101 f.

275 Cf.  G . R . B e a s le y -M u rra y , Baptism in the New Testament, p. 261.

2 7 6  Cf.  H . P re isk er, in the th ird  ed itio n  o f  H . W in d isc h ’s Die Katholischen Briefe  (31951), p p . 156ff. Cf. 
a lso  the s im ila r  th eo ry  o f  F. L . C r o s s ,  I Peter: A Paschal Liturgy  (1954), w h o  sees a p a s so v e r  litu rg y  beh ind  

1 Peter. B u t  the w eak n ess o f  all li tu rg y  th eo ries is the co m p le te  ab sen ce  o f  an y  k n o w n  litu rg ie s  b e fo re  the 
end o f  the sec o n d  cen tu ry , w ith  w h ich  to  c o m p a re  th em . G . R . B e a s le y -M u rra y , Baptism in the New  
Testament, pp . 2 5 1 ff., d isc u sse s  P re isk e r ’s th eo ry  and  o th er fo rm s o f  b a p tism a l th eo ry  fo r  1 P eter; he is 
fa v o u ra b le  to w a rd s  a m o d ifie d  fo rm  o f  th is id ea, an d  co n c lu d e s that 1 Pet. 1 :3 4 :1 1 co ־ n ta in s b ap tism a l 

in stru ctio n .
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22, and the subsequent passage up to 4:11 represents an address to the new 
baptizands, while the beginning and end of the epistle were addressed to 
the whole community, it would furnish an example of an early liturgy. 
But the theory is by no means proved.

2 Peter, dealing as it does with serious matters of doctrinal and moral 
deviation, is nevertheless addressed in a strikingly general way to those 
with similar faith (1:1). There is no appeal to any church authorities. The 
body of believers are expected to respond to the clear exhortations in the 
letter. It is surprising, if 2 Peter is as late as some claim, that there is a 
complete absence of allusion to any of the orders of officials which began 
before the end of the apostolic age and were developed early in sub- 
apostolic times. One feature that stands out in 2 Peter is the strong desire 
to keep the community pure, both in teaching and behaviour.
R evelation
Some valuable insights are supplied by this book into church matters, 
although its main burden relates to the future. The whole book is, in fact, 
addressed to a group of Asiatic churches. Whereas these are separately 
addressed in Revelation 2 and 3, they are nevertheless regarded as a cor
porate group. The right hand of the exalted Christ holds the stars, symbols 
of the churches, (1:16). He is also said to be in the midst of the seven 
lampstands, another symbol for the group of churches. Whatever the dif
ferences in the condition of the various churches, they are united into one 
by several features. All are addressed by the risen Lord, who claims com
plete knowledge of their doings. All are also said to be addressed by the 
Spirit who speaks to all the churches through the specific message to each 
(cf. 2:7). In the address to each, the ‘angel’ (angelos) is mentioned; there is 
some dispute whether this refers to angels, or to leading representatives of 
the churches, or heavenly counterparts of earthly congregations.277 Al
though the address is always to angelos in the singular, it cannot be main
tained that the term refers to an official of the churches in a monarchical 
sense.

From the seven letters we may gain some knowledge of the function of 
the Christian church in those areas. The ‘works’ performed by each church 
are left undefined. What is more specifically stated is the attitude different 
churches had towards false teaching (2:2, 13ff., 20; 3:8f.). In other cases 
there is an assessment of the general attitude within the church (3:15ff). 
The burden is, therefore, for the purity of the communities and their 
commitment to Christ. One interesting feature which bears on the doctrine

2,7 C f. G . R . B e a s le y -M u rra y , Revelation  (X C B , 1974), pp. 6 8 ff ., w h o  d isc u sse s  v ar io u s in terpreta tio n s 
and fa v o u rs  the v iew  that the c o n g re g a tio n s  w ere  v iew ed  as e x isten tia lly  in heaven  a lth o u g h  liv in g  on 
earth . H e  th in k s it is b e st to  th ink  o f  the an ge ls  as h eav en ly  co u n terp arts  o f  the ch u rch es, sin ce  in each case 
it is the c o m m u n ity  it s e lf  w h ich  is b e in g  a d d re sse d , n ot s im p ly  the leader.

785



of the church is the expression ‘who say that they are Jews and are not, but 
are a synagogue of Satan’ (2:9; c f  also 3:8), which suggests that John 
regarded the church as the only true Israel. Hence all Christians whether 
Jewish or Gentiles are ‘true Jews’; but those advancing views contrary to 
the Christian message are not ‘Jews’, even those who were Hebrews. In 
harmony with this would be the interpretation of the woman in Revelation 
12 as the ideal Mother Zion,278 and the mention of the twelve tribes of 
Israel (7:4—8; c f  21:12). These references are in agreement with the n t  

passages which imply that the church is the true Israel.
Another metaphor used for the church is the ‘bride’. This first occurs in 

19:7f., where reference is made to the marriage supper of the Lamb.279 
Since the personification of apostasy, Babylon, is described as a gorgeously 
dressed woman, the appearance of the true church of God as a woman in 
pure bridal attire is clearly meant to contrast the false with the true. The 
bride imagery recurs in 21:9, where it is linked with the heavenly Jerusalem, 
whose glorious appearance is described in terms of sparkling jewels. This 
combination of imagery has already occurred elsewhere (in Paul’s epistles). 
In the final invitation in the book, the bride is linked with the Spirit 
(22:17).280

There appear to be in existence a group known as prophets, among 
whom John would class himself (22:9), but no information is given about 
them.281 There are no references within the book to officials, except the 
apostles, whose names are inscribed on the foundations of the ‘city’ (21:14), 
and who are linked with saints and prophets in the dirge against Babylon 
(18:20). There are also counterfeit apostles (2:2), which suggests that con
siderable advantage could be gained by claiming the apostolic office. The 
church, however, was alert to this.

The main contribution which the book of Revelation makes to our 
understanding of the church is in the sphere of worship. There are many 
passages of a liturgical kind which relate a form of heavenly worship, 
which may well have served as a pattern for church worship. Some have 
in fact seen them as derived from Greek-speaking Jewish Christian liturgical 
procedure.282 What is beyond dispute is the over-all impression of the book 
that the author has a high view of worship. He relates his own reaction of

278 F o r an a sse ssm e n t o f  p o ss ib le  in te rp re ta tio n s o f  the w o m a n  in R ev . 12, cf. G . R. B e a s le y -M u rra y , 
op. cit.,  pp. 193ff.

279 A lth o u g h  R ev . 19:7 u ses the w o rd  gyne  in stead  o f  nymphe  as w e sh o u ld  ex p ec t, there is no  

d istin c tio n  in ten d ed  b etw een  the tw o  w o rd s . In fact, in R ev . 21 :9 , they are linked  to ge th er. A s L. M o rr is , 

Revelation  ( T N T C , 1969), p. 227 , re m ark s , ‘ N o th in g  se e m s to  turn  on  the ch o ice  o f  w o r d ’ .

28(1 In this co n tex t B e a s le y -M u rra y , op. cit., p. 345, c o n sid ers  that the b rid e  is the ch urch  v iew ed  in the 

ligh t o f  her d e stin y , b u t d o es n ot n ece ssarily  co n n o te  the c o n su m m a tio n  o f  the fu tu re  age .
2 8 1  Cf.  D . H ill in Prophetic Vocation in the New Testament and Today  (ed. J .  P a n a g o p o u lo s ) , p p . 11 9 ff., fo r  

the p ro p h et idea in R ev e la tio n . H e cites U . M ü lle r , Prophetie und Predigt im Neuen Testament (1975) to  the 

e ffect that the letters to  the ch u rch es con tain  a p ro p h etic  m e ssa g e  w h ich  b u ild s up  the ch urch .
2 8 2  Cf.  R . P. M artin , Worship in the Early Church, p p . 45f.
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awe at the vision of the exalted Christ (1:17). In the liturgical portions, the 
emphasis is wholly on the greatness of God and the Lamb. There are strong 
resemblances between these passages and o t  poetic forms which show a 
natural progression from the o t  to the N T  method of worship.

In calling the passages ‘liturgical’, it is not intended to imply that a set 
liturgy had by this time developed. There is no evidence that it had. We 
have already seen that the other n t  books contain only the most fragmen
tary indications of a liturgical form of words. It is understandable that at 
an early stage adoration of Christ would be placed alongside adoration of 
God as an essential feature of worship, but this is far removed from a 
definite liturgy. The passages in Revelation would certainly serve as ex
amples which could be repeated in worship services, but the book itself 
gives no indication that this was done. It is worth noting also that in 
Revelation 4 and 5 the worshippers sing.

The special blessing pronounced on the person who reads aloud the 
words of the prophecy (1:3) supplies a clue to the practice of public reading 
for which some parallels have already been noted in the Pauline epistles.
S um m ary
The importance of the community idea in the n t  cannot be over-stressed. 
Although salvation is applied individually and the processes of sanctification 
must be personally pursued, yet there is no sense in which the n t  conceives 
of lone believers. The repeated emphasis on groups of believers shows the 
basic character of the idea of the church.

We have seen that there are many incidental allusions to a community 
idea in the teaching of Jesus in the gospels. There is no solid ground for 
maintaining that Jesus did not expect that a community of his people would 
come into existence following his departure. It may be said that much of 
his teaching has relevance only in view of the later formation of groups of 
disciples into Christian churches. This is particularly so in respect of the 
kingdom teaching. Moreover, the final commission of Jesus to his disciples 
gives his authority to the later developments as seen in the Acts record.

Of particular significance is Jesus’ prediction in John’s gospel promising 
the Spirit to guide the disciples and to aid them in their witness. The 
coming community was to be essentially a community of the Spirit and 
the book of Acts makes abundantly clear that this promise was fulfilled.

We are now in a position to summarize the n t  teaching about the church. 
We begin with its basis. There is no doubt that the key events in the 
development of the Christian community were the resurrection of Christ 
and the outpouring of the Spirit at Pentecost. It was the resurrection which 
gave rise to the faith of the early believers. The communities were made 
up of those who had an unshakeable conviction that Jesus had risen from 
the dead. They also shared possession of the Spirit. The first spontaneous

The Developing Church
Summary

787



communities consisted of men and women of faith, guided by the Spirit 
and with a deep commitment to Jesus Christ, whom God had raised from 
the dead for their salvation. There was therefore a circumscribed member
ship of the community, although there was no credal statement to specify 
this. It was further assumed that all believers would be baptized.

Our next point to summarize is the scope of the church. It is not surprising 
that the initial idea of the church was of local communities of believers 
meeting together in one place. The extended idea of a universal church 
which linked these local groups into one entity or body took time to 
develop, but is well attested in the n t  period. It was a logical extension of 
the local community idea, for if individual members were knit together 
locally, the same principle would link together communities which were 
formed on the same basis.

Undoubtedly this general community idea owed much to the strong 
community spirit in Israel in the o t . Indeed, the notion of individual 
Israelites linked together as a group in their dealings with God is consider
ably stronger than the idea of individual piety. If, as many n t  passages 
suggest, the Christian church as a whole was thought to be the true Israel, 
this further supports the strong o t  background to the n t  community 
emphasis.

From a theological point of view Paul’s wide use of the ‘in Christ’ and 
‘in the Spirit’ themes gives backing to the Christian community. Whatever 
the precise significance of the ‘in Christ’ formula, it undoubtedly possesses 
some corporate aspects. The church must itself be ‘in Christ’ if this is true 
of every one of its members. This notion is supported by many of the 
metaphors which are used to describe the group of believers, such as the 
body/bride/building metaphors used by Paul, all of which have a corporate 
aspect. There is no doubt that through these metaphors, especially those 
of the body and the building, the responsibility of each member towards 
other members of the community is emphasized. One part of the body 
cannot exist without the other parts of the body, any more than individual 
parts of a building can be removed without weakening the whole. This 
sense of social responsibility within the community is particularly strong 
in the n t  teaching on love. The Christian church was intended to be a 
loving fellowship.

We next note the salient features of w orship within the community.
Although in some parts of the n t  there are more references to the 

ordinances than in others, the practice of baptism as an initiatory rite and 
the observance of the Lord’s supper seem to be everywhere assumed. There 
is no reason to believe that either of them was not followed in any church. 
The baptism formula and the words of institution would serve to remind 
the churches of the essential basis of their spiritual life. Paul was nearer 
than the other n t  writers to expounding a theology of the ordinances.
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The scattered references in the n t  to worship procedures are sufficient 
to suggest that importance was attached to regular assemblies in which the 
singing of hymns, the public reading of Scripture and public prayer were 
normal. At the same time there is insufficient information to determine 
whether any standard procedure was adopted. Some have found evidence 
of early Christian hymns incorporated into some of the epistles, and others 
have found liturgical material. But the evidence in neither case is conclusive.

There are some indications of the practices of the early communities. In 
the Jerusalem church the Christians showed a strong desire to share their 
possessions with each other. But this does not explicitly repeat itself in the 
later literature. There are, however, indications that aid schemes, like Paul’s 
collection, were regarded as having some importance.

Such a matter as church discipline finds a firm place within n t  teaching. 
This applies to moral matters and to the question of orderliness in church 
worship. In the Corinthian situation this is particularly connected with the 
exercize of spiritual gifts, especially those of g lo ssa la lia  and prophecy. That 
charismatic gifts were exercised is not in doubt, but the view that all 
Christians were expected to possess all the gifts does not appear to be 
supported by the evidence. Paul’s approach to g lo ssa la lia  illustrates an im
portant principle, in that what is edifying and lawful takes precedence over 
what is merely lawful. Paul does not condemn the gift (on the contrary), 
but he places greater emphasis on orderliness in worship. It is moreover 
assumed that a Spirit-led community will reveal a wide variety of spiritual 
gifts.

With regard to o rgan ization , it is clear that on the matter of leadership 
there was no universal policy. Even within the Pauline churches there was 
wide variety, from the charismatic type of leadership within the Corinthian 
church to the more structured approach at Philippi, Ephesus and Crete. 
There was certainly no hierarchical system. The purpose of the church 
officers was to ensure orderliness and to teach. The n t  does not present 
any clear indications of one man being in charge of one community. This 
looseness of structure is in keeping with the view of the church as the 
body, with Christ himself as the head.

The variety of offices reflected in the n t  includes apostles, elders (bish
ops), deacons, evangelists, pastors and prophets. These offices reflect the 
many-sided ministry which the Christian community is called on to per
form. They range over authoritative teaching, caring concern, evangelistic 
outreach, orderly administration and prophetic pronouncement. But over 
them all is the presiding work of the Holy Spirit.
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Chapter 8

The future
Having considered the scope of the Christian life in the present, we shall 
next enquire about the N T  teaching concerning the future. This is generally 
grouped under the caption of eschatology, from the Greek word eschatos 
meaning ‘final’. We have preferred, however, to use ‘the future’ as the 
heading for this section because of the wide variety of ways in which the 
word eschatology has been used.1

This section will not only deal with the destiny of individuals, but will 
include within it the destiny of history. It is of such importance for a right 
understanding of the Christian position that many scholars have attempted 
to approach all the major theological aspects from the point of view of the 
end.2 Thus the life of Jesus became an account of an ‘eschatological’ 
prophet, i.e . concerned only with the future, not with the present. The 
ethics of Jesus, according to this view, may not be regarded as guidance in 
an absolute sense, but must only be seen as an interim measure until the 
coming kingdom has arrived.

To maintain a view like this, it would be necessary to by-pass much 
evidence in the gospels which simply cannot be forced into an eschatolog
ical mould. We shall discuss the variety of different theories regarding the 
end in their respective places. But it is of fundamental importance to bear 
in mind the relationship between the present and future aspects of the 
kingdom, the ‘now’ and the ‘then’ of Christian experience3 (cf. the discus
sion on pp. 416ff.). If the future hope has any relevance, it is valuable to 
know whether the present should be understood in the light of it, or 
whether the reverse is the case.

1 Cf.  I. H . M a rsh a ll ’ s d isc u ss io n  o n  the v arie ty  o f  u se s o f  the w o rd , E x T  89, 1978, p p . 264ff.
2  Cf.  J .  W eiss, Jesu s’ Proclamation o f  the Kingdom o f  G od  (1892, E n g . tran s. 1971); A . Sch w eitze r , The 

Quest o f  the Historical Jesus,  (1906, E n g . trans. 31954).
3 F. V . F ilso n  ,Je su s  Christ, the Risen Lord  (1956), p p . 2 6 0 ff., in d isc u ss in g  e sc h a to lo g y  co n sid ers  that it 

has a lread y  b eg u n  an d  that the d ec isiv e  battle  has a lread y  o cc u rred . H e  sees three rea so n s fo r  the valu e o f
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We shall approach the subject under four main sections: the future com
ing of Christ, the resurrection of believers, the judgment, and eternal 
destiny. The manner in which certain themes are classified may appear 
arbitrary, but these four divisions of the subject have been used for the sake 
of clarity. These divisions will be supplemented by some extended notes 
which do not belong to any of them, such as the consummation of the 
kingdom and the millennium (see pp. 868-874).

The Future Coming of Christ
The synoptic gospels

T H E  F U T U R E  C O M IN G  OF C H R IST  
T he synoptic  gospels
The period in which Jesus lived and taught was familiar with the idea of 
a coming age which would see the establishment of the Messiah’s rule. The 
coming age (dlatn haba) was distinguished sharply from the present age, 
and the point of transition from one to the other was known as the day of 
the Lord.

When Jesus came as Messiah to his people, the question immediately 
arose among Christians whether the new age had already come. There was 
inevitable tension between the realization that a new age had dawned and 
the firm hope in a second coming of the Messiah. This tension first comes 
to focus in the kingdom teaching of Jesus, where the present and future 
aspects occur side by side. The future aspect of the kingdom itself will be 
dealt with later (see pp. 868ff.). But some of the futurist teaching centres on 
the appearance of Christ, and this will be our concern here. It should be 
noted here that the word p aro u sia  which is often used of the coming of 
Christ occurs only once in this sense in the gospels (i .e . in Mt. 24), and 
even then there is some dispute whether this applies to the descent of the 
Son of man. We shall use the term in its technical sense of a future coming 
of Christ to earth.* 4 5

We should first note that some scholars understand the future coming as 
a coming of Christ to the believer in a special sense at his death, or as the 
coming of the Spirit at Pentecost, in which case no future event is in mind. n 
Yet, although this may sound plausible for the fourth gospel, it cannot

e sc h a to lo g y  in NT th o u g h t: (i) b ecau se  it sa y s  so m e th in g  essen tia l a b o u t G o d , i.e. that he w ill v in d icate  his 

ju s t ic e ; (ii) b ecau se  it is n ece ssa ry  fo r  a so u n d  faith  in h u m an  d estin y , i.e. the id ea that b e liev ers  w ill h ave 

a fair d ea lin g  at G o d ’s h an d s; (iii) b ecau se  it se ts the w o r ld  con flic t in p ersp ec tiv e , i.e . G o d  w ill be  v ic to r io u s  

o v e r  all fo rc e s o f  ev il.

4 C f  R . T . Fran ce, Je su s  and the O ld  Testament (1971), pp . 2 3 5 f., w h o  den ies that M t. 2 4 :2 6  refers to  the 

p aro u sia , b u t in te rp re ts  it o f  the c o m in g  o f  the S o n  o f  m an  to  G o d  to  rece ive  p o w e r . C f. a lso  Je re m ia s , 
N T T  1, pp . 273f.

5 F o r an in te rp re ta tio n  o f  e sc h a to lo g y  w h ich  d en ies that Je s u s  e x p ec te d  a fu tu re  parousia, cf. C . H . D o d d , 
The Parables o f  the Kingdom  (1941); T . F. G la s so n , The Second Advent (31963); E . S tau ffe r , ‘A g n o sto s  
C h r is to s : J o h . ii. 24  u n d  d er E sc h a to lo g ie  d e s v ierten  E v a n g e l iu m s ’ in The Background o f  the N ew  Testament 
and its Eschatology  (ed . W . D . D a v ie s  an d  D . D a u b e , 1964), p p . 2 8 1 f f ;  J .  A . T . R o b in so n , Je su s  and H is  
Com ing  (1957), pp . 3 6 -8 2 .
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hold for the synoptic gospels, if the evidence is treated seriously.6 We shall 
list the sayings and let them speak for themselves, noting the various 
problems which have arisen concerning them. These futurist sayings are 
so explicit that it is incredible that the early church ‘read them back’ into 
the teaching of Jesus, if they had no genuine basis in his own words. The 
strong and widespread belief that Jesus was to make a personal return has 
only one satisfactory explanation, and that is that Jesus himself predicted 
it. If the ‘coming’ had been understood in the sense of ‘at death’ or ‘at 
Pentecost’, this would surely have been made more plain in the narrative.7
THE COM ING DESCRIBED AS THE COM ING OF THE SON OF MAN 
The title has already been discussed in the section on Christology (see 
pp. 270ff.). It was seen that in all probability it possessed messianic sig
nificance for Jesus, although not so for his hearers. We see in the sayings 
strong evidence of the way in which Jesus looked into the future. For him 
the coming was not just a possibility, but a certainty. In one case the future 
coming is specifically connected with the kingdom (Mt. 16:28; Mk. 9:1), 
and this furnishes a clue to the right understanding of the other futurist 
sayings about the ‘coming’. Admittedly in this case problems arise about 
the understanding of the words (see below), but there can be no reasonable 
doubt that a future coming of some sort is in mind.
THE COM ING EXPRESSED IN APOCALYPTIC IMAGERY
It was common among the Jewish apocalyptic writers to use such symbols 
as signs in the heavens to describe the coming of the hoped for Messiah.8 
It was also used in a non-eschatological way in the o t  of political upheavals. 
When Jesus echoed this familiar language in communicating with his con
temporaries he invested the apocalyptic usage with a deeper meaning, 
because he was referring to himself as the Coming One. The coming in 
clouds is mentioned in Mark 13:26 = Matthew 24:30; Mark 14:62y = 
Matthew 26:64 = Luke 21:27. The language in this case is directly paralleled

6 F o r sp ecific  b o o k s  on  the S eco n d  C o m in g , c f  A . L. M o o re , The Parousia in the N ew  Testament (1966); 

J .  A . T . R o b in so n , op. cit.; T . F. G la s so n , op. cit. O . C u llm a n n , Salvation  in History  (E n g . tran s. 1967), 

pp. 3 2 ff ., g iv e s  a u se fu l su rv e y  o f  recent ap p ro ac h e s to  e sc h a to lo g y , e sp ecia lly  in re lation  to  sa lv a tio n  
h isto ry .

7 O n  the q u estio n  w h eth er o f  n ot J e s u s  ex p ec te d  a fu tu re  p aro u sia , cf. in su p p o r t  o f  an a ffirm a tiv e  an sw er, 

G . R . B e a s le y -M u rra y , Je su s  and the Future  (1954); A . L. M o o re , The Parousia in the N ew  Testament, 

pp. 1 7 5 ff.; O . C u llm a n n , T h e  R etu rn  o f  C h r is t ’ , in The E arly  Church  (E n g . tran s. 1956), p p . 14 1 -1 6 2 .
8 A p o c a ly p tic ism  has ex erted  co n sid erab le  in fluence o n  m a n y  NT in terpreters. C f. W . A . B eard slee , 

‘N e w  T e s ta m e n t  A p o c a ly p tic  in R ecen t In te rp re ta tio n ’ , Int 25 , 1971, p p . 4 1 9 -4 3 5 , w h o  c o n sid ers  the 

a p o c a ly p tic ism  o f  Sch w eitze r , B u r i, B u ltm a n n , K a se m a n n , P an n en b erg  an d  A ltizer. H e  ap p ro ac h e s his 

s tu d y  fro m  the p o in t o f  v ie w  o f  the b asic  p rin cip les  b eh in d  a p o c a ly p tic  literature .
9 T . F. G la s so n , ‘T h e  R e p ly  to  C a ia p h a s  (M k . 1 4 :6 2 )’ , N T S  7 , 1960-1 , p p . 8 8 ff ., re jec ts the literal 

in terpreta tio n  o f  th ese  w o rd s  an d  ag re e s  w ith  C . H . D o d d , in Com panion to the Bible  (ed. T . W . M an so n , 

1939), p. 375 , that the w o r d s  w ere  sy m b o lic  in the m o u th  o f  Je su s . G la s so n  is a n sw e rin g  H . K . M c A rth u r , 

‘M ark  x iv .6 2 ’ , N T S  4, 1958, pp . 156ff.
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in Daniel 7:13, which also connects the coming of the Son of man with the 
kingdom.10 The same may be said of the accompanying ‘glory’ mentioned 
in Luke 9:26 and Mark 13:26, and paralleled in Daniel 7:14. There can be 
little doubt that this Daniel passage provides the background for the 
language that Jesus used when describing his coming, although he applied 
it in a different way.
THE COM ING TO BE PRECEDED BY SIGNS
In all accounts of the eschatological discourse,11 various events are men
tioned which must happen before the coming: wars, earthquakes, famines, 
persecutions (Mk. 13:7-9; Mt. 24:6-9; Lk. 21:10-12). There is difference 
of opinion whether these signs should be regarded as literal or metaphorical. 
In view of strong o t  and apocalyptic parallels, it is at least a possibility 
that the signs were intended to be metaphorical. If the eschatological dis
course does not refer to the parousia, as some believe, the cataclysmic signs 
would not apply to actual future events. There will be false prophets who 
will lead many astray (Mt. 24:5, 24; Mk. 13:6, 22; Lk. 21:8). All these signs 
have been fulfilled in many stages of the history of the church, but they 
will presumably be intensified in the end time.

In all the accounts, however, there is mention of special signs in the 
heavens, such as the darkening of the sun and moon and cataclysmic 
happenings in the heavens, which immediately precede the coming (Mt. 
24:29-30 = Mk. 13:24-26 = Lk. 21:25-27), and which cannot so easily be 
paralleled in history. They result in great distress among men and arc 
evidently intended to have an overawing effect as an immediate prelude to 
the parousia.

Another special sign of a totally different kind is that the gospel was to 
be preached to all nations (Mk. 13:10 = Mt. 24:14).12 The parousia will 
not happen until the work of grace has been accomplished. This sets the 
parousia at the end of the present age. Both Mark’s and Matthew’s accounts 
specifically link this sign to the end. A similar idea is presupposed by the 
statement in Mark 14:9; Matthew 26:13, which anticipates a worldwide 
preaching of the gospel.

Since the eschatological discourse13 contains a curious mixture of allu-
10 N . P errin , ‘M a rk  x iv .6 2 : T h e  E n d  P ro d u ct o f  a C h ris t ian  P esh er T r a d it io n ’ , N T S  12, 1 9 6 5 -6 , pp . 15 0 - 

155, re g ard s v erse  62  as an e x p a n sio n  o f  the n arrativ e  and an h isto ric izatio n  o f  the pesher. A s a resu lt he 

d o es n ot re g ard  the sa y in g  as o r ig in a l to  Je su s .

11 C f. G . R . B e a s le y - M u r r a y , Je su s  and the Future, fo r  a d etailed  e x a m in a tio n  o f  the e sc h a to lo g ic a l 
d isco u rse .

12 S ev era l sc h o la rs  q u e stio n  the au th en tic ity  o f  th is sa y in g  in M k . 13 :10  on  the g ro u n d s  that (i) it 
in terru pts the co n tin u ity  o f  v e rse s 9 an d  11; (ii) the id ea o f  a u n iv ersa l m iss io n  is fo re ig n  to  Je su s . C f  
W . G . K ü m m e l, Promise and Fulfilm ent (1957), pp . 8 4 ff. F o r  a re sp o n se  to  these  o b je c tio n s , cf. A .L . M o o re , 
The Parousia in the N ew  Testament, p. 87 n. 1; G . R . B e a s le y -M u rra y , op. cit., p p . 194f.

13 F o r a fu ll d isc u ss io n  o f  the th eo ry  that M k . 13 w as a sep arate  Je w ish  ap o c a ly p se , cf. G . R . B e a s le y -  
M u rra y , op. cit., w h o  e ffec tiv e ly  refu tes the su g g e s t io n . S in ce  th is b o o k  w as p u b lish ed , m an y  o th er w o rk s
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THE FUTURE
sions to the more immediate event of the fall of Jerusalem and the more 
remote parousia, some reference should be made to the former to show 
what light they throw on the latter. The desolating sacrilege of Daniel’s 
vision is mentioned by both Mark and Matthew (Mk. 13:14 = Mt. 24:15; 
cf. Dn. 9:27), but Luke gives it as armies surrounding Jerusalem (Lk. 21:20). 
All we need note for our present purpose is the way in which Daniel’s 
language is used to point to a comment on the religious aspect of the siege 
of Jerusalem. What took place then may be regarded as a foreshadowing 
of events at the end of the age.

THE COM ING IS REGARDED AS IM M IN EN T, BUT THE TIME U N K N O W N  
The most explicit statement showing that the time of the coming is un
known is Mark 13:32 (‘But of that day or that hour no one knows, not 
even the angels in heaven, nor the Son, but only the Father’; cf. Mt. 
24:36).* 13 14 This raises some problem over the limitation of the knowledge of 
Jesus about his own coming, but the impossibility of precise prediction is 
clear enough. The statement that this was in the Father’s hands confirms 
the consistent conviction expressed by Jesus that every detail of his mission 
was in response to divine arrangements.13

When other sayings which exhort the disciples to watchfulness are linked 
to this, the concept of imminence emerges. In Luke 12:35-40 (the marriage- 
feast passage) Jesus declares that the Son of man is coming at ‘an hour you 
do not expect’. The day will come suddenly (Mk. 13:35, 36; c f  Lk. 21:34; 
Mt. 24:27). Some illustration of this is given in the advice to Christians to 
withdraw speedily when the desolating sacrilege appears (c f Mk. 13:14ff), 
but this refers specifically to the siege of Jerusalem. Nevertheless the same 
alertness is expected from those awaiting the Son of man (cf. Mt. 24:36ff.), 
who will come when not expected (Mt. 24:44; 25:13).

There is a curious mixture of urgency and delay in the teaching of Jesus.

on M k . 13 h ave ap p ea red . D . W en h am , ‘R ecen t S tu d y  on  M ark  13 ’ , T S F  Bulletin, 71, 1975, pp . 6 f f ;  72, 

1975, p p . 1 -1 3 , p ro v id e s  a co n c ise  su rv e y  o f  sev era l recent e x p o s it io n s  o f  th is ch apter. H e  has sh o w n  that 

there is still so m e  su p p o r t  fo r  the v iew  that M a rk  has u sed  an a p o c a ly p tic  so u rce , a lth o u g h  he d o e s  not 

a lign  h im se l f  w ith  th is v iew . C f. fo r  in stan ce , R . P esch , N aherw artungen: Tradition und Redaktion in M arkus

13 (1968).
14 A lth o u g h  so m e  sc h o la rs  reg ard  th is sa y in g  as a Je w ish  a p o c a ly p tic  creatio n , cf. B u ltm a n n , The H istory  

o f  the Synoptic Tradition  (E n g . tran s. 1963), p p . 123ff. o r  as a c o m m u n ity  p ro d u ct, cf. E . G rä sse r , D as  

Problem der Parusi ever zögerung in den synoptischen Evangelien und in der Apostelgeschichte (31977), p. 82, it is 

im p o ss ib le  to  su p p o se  that a sa y in g  so  C h r is to lo g ic a lly  e m b a rra ss in g  sh o u ld  h ave  been  in ven ted . T h ere  is 

no s tro n g  reaso n  to q u estio n  its au th en tic ity , cf. V . T a y lo r , M ark  (21966), p. 522 . I. H . M arsh a ll, The 

O rigins o f  N ew  Testament Christology  (1976), p. 116, is m o re  ca u tio u s ab o u t the au th en tic ity  o f  th is say in g .
13 F o r  a su rv e y  o f  th eo ries  w h ich  h av e  d en ied  the au th en tic ity  o f  M k . 13 :32 , cf. G . R . B e a s le y -M u rra y , 

A  Comm entary on M ark  Thirteen  (1957), p p . 105f. A lth o u g h  th is m a y  ap p ea r to  be  the easie st so lu tio n , it 
ra ises as m a n y  d iffic u ltie s  as it so lv e s. I f  M k . 13 :32  is reg ard ed  as un au th en tic , an ad e q u ate  e x p lan a tio n  

m u st be  g iv en  fo r  the rise o f  the say in g .
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The delay motif is seen in such parables as the virgins (Mt. 25:5) and the 
talents (Mt. 25:19). Even in the face of the delay, however, there is an 
emphasis on the need to be ready. It would seem reasonable to suppose 
that Jesus distinguished between imminence and immediacy. The former 
implies the notion of a coming ‘at any time’ without the additional idea of 
it being ‘soon’, as the latter would imply. Nevertheless, there are problems 
in some of the sayings of Jesus which do not seem to support that 
contention.

Matthew 24:29 is the major difficulty since it seems to imply that the 
parousia would immediately follow the tribulation accompanying the fall 
of Jerusalem. Various suggestions have been made to explain this use of 
the word ‘immediately’ (eutheos). It is well known that in prophetic 
language far-off events were often described as if they were just about to 
happen.16 This ‘telescopic’ theory for Matthew 24:29 would mean that the 
parousia would be regarded as the next major event in the future sweep of 
world history. This interpretation, however, has been criticized on the 
grounds that it waters down the meaning of eutheos.

The only alternative, however, is to hold that Jesus thought of his 
parousia as more immediate than it turned out to be. If this solution is 
correct, it would involve Jesus in making an error of judgment, which 
raises other difficulties. If Jesus disclaimed knowledge of the time of the 
parousia, how could he have meant ‘immediately’ in a temporal sense?17 It 
may be true that the early Christians took his words too literally, but this 
does not affect what he himself meant by the words.

It is noticeable that Mark 13:24, which is parallel to Matthew’s statement, 
docs not include the eutheos, and the question naturally arises whether 
Matthew’s addition is his own wrong interpretation of the original mean
ing. Yet in this case some explanation of Matthew’s addition would cer
tainly be necessary. It is difficult to find an adequate reason if the insertion 
was made after the fall of Jerusalem, for the ‘immediately’ would be 
patently wrong. But if the sayings in the eschatological discourses were 
written before a d  70, their predictive character must be recognized and the 
chronological interpretation of eutheos is less conclusive. It seems clear that 
in both Mark and Matthew the desolating sacrilege passage merges into 
the parousia idea almost imperceptibly. In this case the ‘tribulation’ is 
extended from the fall of Jerusalem to embrace all tribulations between that 
event and the parousia. This would make some sense of the promise that

16 C f. B e a s le y -M u rra y , Je su s  and the Future , pp . 170, 1 8 6 f., o n  the p ro p h etic  sen se  o f  sp e e d y  fu lfilm en t. 
A . L. M o o re , The Parousia in the N ew  Testament, p . 101, p re fers  to  ap pea l to  a p o c a ly p tic  literatu re , in w h ich  
‘ tem p o ra l n earn ess is su b o rd in a te d  to  a th e o lo g ic a l c o n v ic t io n ’ .

17 C f. J .  W . W en h am , C hrist and the B ible  (1972), pp . 6 7 f., fo r  a sta te m en t o f  the v iew  that there are 
really  fo u r  q u e stio n s, n ot s im p ly  tw o . R . T . Fran ce, Je su s  and the O ld  Testament (1971), pp . 2 3 1 ff., a rg u es 
that M k . 13:2-31 all re fers to  the d e stru c tio n  o f  Je r u sa le m , w h ile  the rest o f  the ch ap ter  (to g e th er  w ith  M t. 
25) refers to  the p a ro u sia  and the final ju d g m e n t .
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the Lord would shorten the days for the sake of his elect (Mk. 13:20 = Mt. 
24:22), because of the unprecedented character of the tribulation.

We have still to deal with another saying which raises difficulties about 
the parousia, i.e . Mark 13:30 = Matthew 24:34 = Luke 21:32, ‘This gen
eration will not pass away before all these things take place’.18 Since this 
saying is placed after the sayings just discussed, it must be taken into 
account in arriving at a complete picture of our Lord’s teaching.19 It comes 
in the passage about the fig tree. Some have attempted to explain 
‘generation’ in the sense of the human race or the Jewish nation, but this 
is not the normal use of the word in the n t . In the gospels it refers to Jesus’ 
contemporaries. Does this then mean that Jesus expected the end during 
the life-time of some of his own contemporaries?20 The fig-tree illustration 
was chosen because it was a clear indication of coming springtime. In a 
similar way the disciples were expected to be able to discern the signs 
before the end. There would be less difficulty if the words ‘before all these 
things take place’ were not so comprehensive. The fig-tree parable is 
intended to be encouraging and this must affect our understanding o f ‘these 
things’. Jesus was clearly against any idea of fixing the date of the coming 
and the question must, therefore, be raised whether he was implying by 
the words ‘this generation’ a definite time limitation.

The only reasonable alternative, however, would be to seek some other 
meaning for ‘generation’. Since there is evidence in the papyri for genea  
meaning ‘family’21, it is a possible understanding of the present passage to 
suppose that genea may refer to the Jewish ‘family’ or race. The statements 
would then amount to an assurance that in spite of the intensity of tribu
lation the people of God would not pass away until everything predicted 
should be fulfilled. This interpretation is difficult because this is clearly not 
the usual meaning of the word, but it may be preferable to one which 
implies that Jesus expected the parousia too soon. It may be that he intended 
to present a tension between imminent and remote, in order to keep his 
followers alert for any eventuality; for ‘this generation’, if it means Jesus’ 
contemporaries, passed away without the Christian church losing faith in 
his future parousia.

If, on the other hand, this passage does not refer to the parousia, the 
word genea with its normal meaning of ‘generation’ would raise no diffi
culties. Indeed, if the references in the eschatological discourse are primarily

18 F o r  a su rv e y  o f  d ifferen t o p in io n s  on  the in te rp re ta tio n  o f  th is v erse , c f  G . R . B e a s le y -M u rra y , 

A  Comm entary on M ark  Thirteen  (1957), p p . 99 ff.
19 F o r  a d iscu ss io n  o f  the d ifferen ces b etw een  the sy n o p tic  ev id en ces fo r  th is say in g , cf. A . L . M o o re , 

The Parousia in the N ew  Testem ant, p p . 131 ff. H e  c o n c lu d e s that there is no  reaso n  to  su p p o se  a p aro u sia -  

d e lay  crisis b eh in d  this p a ssag e .
20 S o  B e a s le y -M u rra y , A  Comm entary on M ark  Thirteen, p. 100.

21 C f  M o u lto n  an d  M illig an , V G T ,  1930, pp . 122f.
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to the destruction of the temple, they would have no relevance at all for 
our present theme.22
SOME FURTHER DIFFICULT SAYINGS
Matthew has two sayings which have raised special problems and which 
seem to relate to the parousia. Matthew 10:23 contains a statement which 
is part of the mission instructions given to the disciples: ‘When they per
secute you in one town, flee to the next; for truly, I say to you, you will 
not have gone through all the towns of Israel, before the Son of man 
comes.’ There is no parallel to this in the other synoptics. The crux of the 
problem is the way in which the coming of the Son of man is to be 
understood. If this is the parousia, it is difficult to see what the rest of the 
statement can mean, unless it points to a belief that the end will dawn 
in that generation. On the other hand, the coming might refer to Pente
cost, in which case the words apply only to the commission of the twelve.

There is no easy interpretation. If it be maintained that Jesus was referring 
to the fall of Jerusalem,23 it could be argued that not all of the cities of 
Israel were evangelized before that event, if the verb (teleo) is intended in 
this sense.24 25 What is clear is that the mission work of the disciples is directly 
related to some future coming of Jesus.2:5 The statement is not an exposition 
of the coming, however, but an assurance that there would be plenty of 
opportunity to flee from one city to another. The whole passage is not 
explicitly referring to a coming at the end of the age.26

The other saying (Mt. 16:28) has a Markan and a Lukan parallel (Mk. 
9:1; Lk. 9:27), but it is Matthew’s record which creates more problems 
than the others. Whereas Mark reports a saying of Jesus that some standing 
there would not taste death ‘before they see the kingdom of God come 
with power’, Matthew has ‘before they see the Son of man coming in his 
kingdom’. Luke’s is similar to Mark’s account, but without the words 
‘come with power’. Mark’s and Luke’s wording could readily be inter
preted of the commencement of the present activity of the kingdom em
powered by the Holy Spirit at Pentecost. But Matthew’s account fastens 
on the coming of the Son of man rather than on the kingdom. This is an

22 S o  R . T . F ran ce op. cit.

23 P. N e p p e r-C h r is te n se n , D as M atthausevangelium  (1958), p. 187, c o n sid ers  the v iew  that M t. 10:23 
refers to  the d e stru c tio n  o f  Je ru sa le m  as q u ite  a rb itra ry . A g a in st  th is, c f  C . F. D . M o u le , The Birth o f  the 

N ew  Testament (1962), p. 90; cf. a lso  R . T . F ran ce, op. cit., p. 140.

24 A . H . M c N e ile , M atthew , p. 142, takes the sta te m en t in the sen se  that there w ill be  en o u g h  ro o m  in 
the P alestin ian  cities to  a ffo rd  re fu ge  to  the fleein g C h r is t ia n s  in v iew  o f  the ex p e c ta tio n  o f  an im m in en t 
co m in g .

25 W. G . K iim m e l, Promise and Fulfilm ent, p . 63 , re lates it de fin ite ly  to  a p a ro u sia , bu t then restr ic ts it to 
the life tim e o f  J e s u s ’ d isc ip le s . B u t  see A . L . M o o r e ’s critic ism  o f  the latter p o in t, The Parousia in the N ew  
Testament, p. 145.

26 A c c o rd in g  to E . Sch w eize r, M atthew  (E n g . trans. 1976, fro m  N T D ,  1973), p. 244 , co n c lu d e s that M t. 
10:23 m ean s that there w ill be n o  end to  the m iss io n  to  Israel o r  to  Je w ish  p ersecu tio n  ag a in st  C h rist ian s.
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extension of the idea in Mark’s account. Clearly if the parousia is in mind, 
the saying proved to be inaccurate. But the same principle of interpretation 
applies here as was mentioned above: if Jesus claimed not to know the time 
of the parousia, it would be strange for him to have used the remaining 
lifespan of some of his hearers as a yardstick to indicate the limited interval 
before that parousia. There seems no alternative but to suppose that 
Matthew’s account does not refer to the parousia, but to some other kind 
of vindication.

Nevertheless this is not without considerable difficulties in view of verse 
27, which clearly must refer to a future coming. If verse 28 refers to a more 
imminent coming, two comings must be in mind: one at the end of the 
age and the other a continuous process, beginning with the inauguration 
of the church at Pentecost. If, however, Matthew had intended the sayings 
to relate to the parousia, it is surprising that he does not use the word 
‘parousia’ as he does in 24:3, where in the parallels neither Mark nor Luke 
uses it (cf. also Matthew’s use of the word in 24:27, 37, 39, all without 
parallel usage in the other synoptics).27 An alternative understanding is to 
regard the ‘coming’ as relating to the transfiguration, and to suppose that 
that event reveals privately what will be manifested publicly at the par
ousia.28 This makes the reference to the parousia secondary and removes 
the difficulty of the limited time span.29

Although there are no completely satisfactory solutions to some of these 
problems, there is no reason to doubt that Jesus himself foresaw and 
intended his disciples to recognize that some kind of interval would separate 
the parousia from the resurrection, and that although the timing of the 
coming is unknown, the event itself is certain.30 Other n t  passages throw 
further light on the importance of this theme for early Christian life and 
thought.31

THE FUTURE

T he Johann ine  lite ra tu re
Before commenting on the passages in Jo h n 's  go spe l which deal with the

27 E. S ch w eize r, op. cit., p. 347 , su g g e s t s  that M t. 16 :28  m ay  m ean  that the d isc ip le  o f  J e su s  m a y  n o w  

die secu re  in the k n o w le d g e  that d eath  has been  o v e rc o m e .

28 C f. E . E . E llis, L u k e , p. 141, and I. H . M arsh a ll, L uke, pp. 3 7 7 f f . , fo r co m m e n ts  on  this v iew .

29 A . L. M o o re , The Parousia in the N ew  Testament, p p . 1 27f., c o n sid ers  that the tran sfig u ra tio n  sto ry  

con ta in s m a n y  o v e rto n e s  su g g e s t in g  the p aro u sia .
30 T h e re  is n o  fo u n d atio n  fo r  H . C o n z e lm a n n ’s co n ten tio n  that L u k e  d ep arts  fro m  early  e sc h a to lo g y  in 

fa v o u r  o f  h isto r ic iz in g , The Theology o f  Sain t Luke  (E n g . tran s. 1960), pp . 9 5 -1 3 6 . A . L . M o o re , op. cit., 

g iv e s  a p o in t b y  p o in t cr itic ism  o f  th is th eo ry  (pp . 8 5 ff.) .
31 S o m e  recent stu d ie s h av e  co n cen tra ted  on  the e sc h a to lo g y  o f  the sep arate  e v an g e lists . C f ,  fo r in stance, 

C . B . C o u s a r ’s red actio n  s tu d y  o f  M a r k ’s p a ss io n  n arrativ e s fro m  th is p o in t o f  v iew , ‘ E sc h a to lo g y  and 

M a r k ’s T h e o lo g ia  C r u c is ’ , Int 24, 1970, pp . 3 2 1 -3 3 5 . F o r  L u k e , cf. S. G . W ilson , ‘L u can  E sc h a to lo g y ’ , 
N T S  16, 1970, pp . 3 3 0 -3 4 7 , w h o  co n sid ers  that L u k e  p re sen ts  tw o  stran d s -  d e lay  and im m in en c e  -  and 
a p p ro ac h e s th em  fro m  a p a sto ra l rather than a th eo lo g ica l p o in t o f  v iew . C f. a lso  E . E . E llis , ‘ D ie  F u n k tio n  

der E sc h a to lo g ie  im  L u k a se v a n g e liu m ’ , Z T K  66 , 1970, pp . 3 8 7 -4 0 2 .
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coming and other eschatological themes, we need to make certain pre
liminary observations. It has often been argued that a different dualism 
occurs in this gospel compared with the synoptics, and this has a direct 
bearing on the teaching about the future. The horizontal view, presented 
in the synoptics, sees God’s acts of salvation in history moving on towards 
a final climax. The vertical view, more in evidence in John, is that which 
sees God’s saving acts as belonging to a heavenly, but nevertheless ‘real’, 
world above the present earthly existence. Yet both views find support in 
the gospel. The Son of man has come down from heaven (3:13), but the 
climax of his mission is reached when he is ‘lifted up’ and draws people to 
him (12:32). What he offers men is ‘eternal life’, i.e . life which belongs to 
a heavenly and not an earthly sphere of existence (3:16). This approach is 
heightened by the view that the truth which lies behind the symbolic 
language (the water of life, the bread, the vine) is spiritual.

Alongside this view is that which sees the mission of Christ as moving 
towards a climax at the end of history. The record is dominated by the 
‘hour’ of Jesus, which ‘dawns’ in the passion and resurrection narratives, 
and is viewed as the crucial hour of human history.32 That ‘hour’ stretches 
forward into the activity of the church (see pp. 721 ff., for John’s doctrine of 
the church). There would be conflict between believers and the world 
(17:18), but the people of God would be an expanding community ((/· 
10:16; 11:52; 21:15-17). It is impossible to do justice to the teaching in John 
unless both the vertical and horizontal aspects arc recognized.

Another matter which arises out of the evidence which has just been 
outlined is the concept of ‘realized eschatology’ which has been regarded 
as particularly relevant to this gospel. The theory of C. H. Dodd33 that the 
kingdom is to be seen only in the ministry of Jesus and has no relevance 
for the future, in the apocalyptic sense of the word, has been widely 
acclaimed, although with modifications. According to this view the apoca
lyptic type of future expectation was a distortion, and only the more 
spiritual ‘realized’ eschatology represents the true position of Jesus. There 
is certainly evidence in John’s gospel that Jesus regarded the present time 
as definitive. People had seen the glory (1:14). The concept of judgment 
is not so much of some future event as of a present reality.34 Those who

The Future Coming of Christ
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32 C f  R . E . B ro w n , Jo h n  (A B , 1966), p p . c x v  ff.

33 C f  C . H . D o d d , The Apostolic Preaching and its Developments (31963), pp . 6 5 ff .; idem , The Interpretation 

o f  the Fourth G ospel (1953). R . B u ltm an n  is an o th er w h o  p lay s d o w n  the p r im itiv e  e sc h a to lo g y  in Jo h n  b y  
re g ard in g  it as d e m y th o lo g iz e d  ( T N T  2, p. 8). B u t  the sa lv a tio n -h is to ry  th em e in Jo h n  is far to o  s tro n g  
fo r  B u ltm a n n ’s p o s itio n  to  be tenable.

34 F. J .  M o lo n e y , The Johann ine Son o f  M an  (1976), p . 79, g iv e s  tw o  reaso n s ag a in st  the e lim in atio n  o f  

fu tu re  e sc h a to lo g y  fro m  Jo h n , (i) Jo h n  d o e s  n o t rev o lu tio n ize  the sy n o p tic  trad itio n  in w h ich  b o th  presen t 
and  fu tu re  e sc h a to lo g y  is fo u n d , (ii) J o h n ’s h isto rica l s itu atio n  (c f  J .  L . M a r ty n ’s H istory and Theology in the 
Fourth G ospel, 1968) m ilita tes ag a in st  h is o m iss io n  to  refer to  the fu tu re  life. C f  a lso  S. S. S m alley , 
‘ D iv e rs ity  an d  D e v e lo p m e n t  in J o h n ’ , N T S  17, 1970-1 , p p . 2 7 6 -2 9 2 .
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do not believe are condemned already (3:18). The judgment of this world 
is ‘now’ (12:31).

While these aspects are undeniable, it would not be true to restrict 
eschatology in John wholly to the ‘now’.33 There arc several passages (5:28, 
29; 6:39, 40, 44, 54; 12:48) which convey a future emphasis which will not 
bend to the realized-eschatology theme.36 In dealing with these two streams 
some (like Bultmann37) have dispensed with the future references by main
taining that they are later editorial additions. This view has been strongly 
criticized.38 Others (like Boismard) consider the apocalyptic to be the ear
liest notion in Johannine thought and the realized to be the maturer concept. 
But it is possible to unite the present and future elements in John’s gospel 
in the same way as in the synoptic gospels. Indeed, it may be said that the 
presence of both in John not only adds confirmation to the synoptic ac
counts, but also requires that the whole Johannine presentation should be 
regarded as complementary and not contradictory to the synoptic records.

There are undoubtedly differences of emphasis, but they present a basic 
view of Jesus as one who saw his mission as having both immediate and 
future implications. It will not do to maintain that John reflects a time 
when Christians were in perplexity about eschatology, for they did not 
create their eschatological tensions. These were already present in the mind 
and teaching of Jesus. One way of looking at the tension which has much 
to commend it is C. F. D. Moule’s view39 that the present-future tension 
represents shifts of emphasis between individual and collective sayings. If 
it is true that Jesus stresses the present when an individual believer is in 
mind, and the future when the group is in mind, this would provide a 
satisfactory explanation. The church will be complete only in the future.

The clearest statement in John’s gospel in which Jesus foretells his own 
coming is in 14:3, ‘I will come again and will take you to myself; this 
certainly appears to demand a future event to complement the statement

33 D . E . A u n e , The C ultic Setting o f  R ea lized  Eschatology in E arly  C hristianity  (1972), e x p lo re s  a new  

ap p ro ac h  to  realized  e sc h a to lo g y  in the cu ltic  life o f  the c o m m u n ity . F o r  his d isc u ss io n  o f  the th em e in 

J o h n ’s g o sp e l, cf. p p . 4 5 -1 3 5 . A u n e  e x p la in s the ‘c o m in g  o f  J e s u s ’ in th is g o sp e l in te rm s o f  the recurrin g  

cu ltic v is io n  o f  Je su s  (p. 126).
36 J .  A . T . R o b in so n , In the End, G od  (L o n d o n , Ja m e s  C la rk e , 1950), p. 59, w h ile  n ot accep tin g  D o d d ’s 

a tte m p ts to  refine a w a y  these re feren ces to  the ‘ last d a y s ’ , m a in ta in s that the fu n ctio n  o f  the ‘ last d a y ’ 

im a g e ry  is to  in d icate  the ‘ fin ality  o f  the p ro c e sse s  o f  life  and d eath , sa lv a tio n  and ju d g e m e n t , a lread y  set 

in m o tio n  b y  the ev en ts o f  the In c arn a tio n ’ .
37 C f  R . B u ltm a n n , Jo h n  (E n g . tran s. 1971), p. 261 . H e  has so m e  d iffic u lty  in ex p la in in g  w h y , i f  the 

ed ito r  ad d s verse s 28 f. to  co rrec t the e v an g e list , he lea v e s the sta te m en ts o f  th is p a s sa g e  sid e  b y  side.
38 C f  the cr itic ism s o f  D . M . S m ith , Jn r , The Composition and O rder o f  the Fourth G ospel. Bultm ann’s 

Literary Theory (1965). C f  a lso  L . van  H a rtin g v e ld , D ie  Eschatologie des Johanneseuangelium s (1962), w h o  

stre sse s  the fu tu re  a sp ec ts ; M . E . B o ism a r d , ‘ S t L u c  et la red actio n  du  q u a tr iem e  e v a n g ile ’ , R B  69 , 1962, 

pp . 18 5 -2 1 1 .
39 C f  C . F. D . M o u le , ‘A  n eg le cted  fac to r  in Jo h a n n in e  E sc h a to lo g y ’ , Studies in Jo h n  presented to P ro f  

D r. J .  N . Sevenster (ed . W . C . van  U n n ik  et a l., 1970), pp . 155ff. H e  cites E . K ase m a n n , Je su  letzer Wille 
nach Johannes 17  (1967), p p . 74 ff. as su p p o r t in g  in d iv id u a lism  (E n g . tran s. The Testament o f  Je su s , 1968, 

pp . 4 0 ff .) .
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The Future Coming o f Christ 
Acts

about a going away (cf. 14:28). Some have seen here a reference to Christ’s 
coming to his people at death or in the person of the Holy Spirit at 
Pentecost, thus dispensing with a future coming.40 This interpretation may 
claim some support from John 14:18 (T will not leave you desolate; I will 
come to you’), where the reference is not specifically to the second coming 
of Christ. All Jesus’ sayings in John about his parousia are capable of 
another interpretation, but there seem to be insufficient grounds for ex
cluding the possibility that a future coming of an apocalyptic type is 
intended.41 Further support for the futurist as well as the present aspect of 
eschatology in John is found in the repeated ‘in the last day’ in 6:39, 40, 
44, 54, for this certainly contains a forward look.

There are fewer references in the Jo h an n in e  epistles to the parousia than 
in the gospel. But in 1 John 2:28, John warns his readers to abide in Christ 
‘so that when he appears we may have confidence and not shrink from him 
in shame at his coming’. The coming is regarded as a certainty, although 
no details are given. It is regarded as common knowledge. It clearly marks 
an important occasion for the Christian, but no indication is given about 
the ‘shame’; presumably it is connected with judgment.

Another statement bearing on this is 1 John 3:2, which looks forward to 
the parousia and asserts that when Christ appears we shall be like him.42 
As in some other n t  passages, the coming is regarded as a motive for 
moral purity (‘every one who thus hopes in him purifies himself as he is 
pure’, 1 Jn. 3:3).

In 1 John 2:18 there is a reference to the ‘last hour’, which in the context 
is related to antichrist’s coming.43 The expression which John uses can be 
understood in two ways. It could mean the same as ‘the last days’, generally 
understood of the period linking the ascension with the parousia. Or it 
could refer to the last stage of the last days. The latter view is the more 
difficult, since it requires some explanation of the long period of delay 
which has since elapsed. Admittedly the difficulty is not entirely absent 
from the former view, but it is less acute.

Acts
The theme of the return of Christ is introduced at the commencement of 
this book, as a promise given at the ascension by the two heavenly beings

40 C f. C . H . D o d d , The Interpretation o f  the Fourth G ospel, p. 395.

41 A u n e, op. cit., p. 129, rec k o n s that i f  the sec o n d  p erso n  p lural p ro n o u n s are taken  se r io u sly , Jn . 14:3 

m u st  refer to  a fu tu re  an d  final c o m in g  o f  J e su s  and can not refer to  w h at he ca lls ‘an in d iv id u alized  
P a ro u sia ’ .

42 A lth o u g h  the u se  o f  phaneroo  in 3 :2  n eed  n o t refer to  a fu tu re  c o m in g , its link  w ith  parousia  in 2 :28  
su g g e s ts  that it is in ten d ed  to  b ear a fu tu re  m e an in g .

43 C f. I. H . M a r sh a ll ’s d isc u ss io n  o f  th is p a ssa g e , The Epistles o f  Jo h n  (N I C N T , 1978), pp . 148ff. In 
reference to  an tich rist an d  an tich rists in th is p a ssa g e , he co n sid ers  that Jo h n  sa w  the fa lse  teach ers o f  his 
d ay  as an tich rists w h o  are  p o sse sse d  b y  the sp ir it  o f  the an tich rist w h o se  c o m in g  still lay  in the fu ture .
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in 1:11 (‘This Jesus, who was taken up from you into heaven, will come 
in the same way as you saw him go into heaven’). It is noticeable in this 
statement that the second coming is specified as being in the same manner 
as the departure, which rules out any suggestion of a spiritual coming as 
at Pentecost or at the death of the believer. It is clear support for a futurist 
interpretation of the coming.44 * It is not surprising that Luke should report 
the prediction of a similar apocalyptic coming in view of his record of a 
similar view in the teaching of Jesus. One notable feature is that a cloud 
was associated with the ascension in Acts and with the parousia in the 
gospel (Lk. 21:27). It is impossible to impose a ‘realized eschatology’ 
interpretation on this Acts passage.

But did this early indication of a future coming have any further impact 
on the developing church? In Peter’s first sermon the quotation from Joel 
not only speaks of the coming of the Spirit, but also of the day of the Lord 
and the signs which will accompany it (2:17-21). Yet this prediction is seen 
to have an immediate and not a future reference. Peter and the early 
Christians regarded the day of the Lord43 as in a sense already arrived and 
yet at the same time still future. They were already living in the ‘last days’ 
(2:17; 3:24). In their minds there was no contradiction between being in 
the last days and yet still awaiting a future coming of the Lord. When 
predicting times of refreshing from the presence of the Lord (3:19ff.), Peter 
recognizes that heaven must receive Jesus ‘until the time for establishing all 
that God spoke by the mouth of his holy prophets from of old’.46 While 
there is no specific mention of a coming, it is implied. It would seem that 
again both present and future aspects of the coming of Jesus are in mind.

Some have seen in Stephen’s vision of the Son of man ‘standing’ at the 
right hand of God an indication of Christ’s readiness to return (7:55), but 
this is probably reading too much into the language.47 In the discourse of 
Peter to Cornelius, Jesus is declared to be the one whom God has ordained 
to be judge (10:42), but no details are given about a future coming.

The book of Acts is too taken up with the everyday developments in the 
church to record much about the future hopes of the early Christians.48

THE FUTURE

44 F. F. B ru c e , The Book o f  the Acts (N I C N T , 1954), p. 41, d o e s  n ot co n sid er that an im m e d ia te  return  

is im p lied . D u r in g  the in terv a l p o sse ss io n  o f  the S p ir it  w o u ld  gu aran tee  the c o m in g  c o n su m m a tio n .

43 W . N e il, Acts (N C B , 1973), p. 75 re g a rd s  ‘ the d ay  o f  the L o r d ’ as a reference to  the p aro u sia .

46 J .  A . T . R o b in so n , Je su s  and his Com ing, pp . 1 4 0 ff., a rg u e s  that A c ts  3 rep resen ts  a m o re  p r im itiv e  

p o sitio n  than  A c ts  2, b ec au se  he th in k s that A c ts  3 d o e s  n ot su p p o r t  the v iew  that Je s u s  b ec am e  C h r is t  at 

the re su rrectio n , w h ereas he th in k s that A c ts  2 d o es. R o b in so n  then  g o e s  o n  to  su p p o se  that A c ts  3 w as 

a fac to r  in the d e v e lo p m e n t o f  the p aro u sia  h o p e , w h ile  its th e o lo g y  is the th e o lo g y  o f  the ‘ab sen tee  C h r is t ’ 

(p. 153). B u t  th is th eo ry  in v o lv e s  L u k e  in se ttin g  o u t in a h igh ly  im p ro b a b le  ju x ta p o s it io n  tw o  a lleged ly  

co n trad ic to ry  C h r is to lo g ie s . It is u n lik e ly  that a r igh t p ersp ec tiv e  can b e ga in ed  th ro u g h  su ch  a to m istic  

e x e g e sis .
47 A . L . M o o re , The Parousia in the N ew  Testament, p. 184, tak es the hestota in A c ts  7 :5 6 f. as ex p re ss in g  

the idea o f  w e lc o m in g  the m a rty r.
48 J .  A . T . R o b in so n , Je su s  and his C om ing, pp . 2 7 ff ., d en ies that the idea o f  a fu tu re  c o m in g  can be fo u n d
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Yet there is reason to believe that they at first regarded the parousia as 
imminent and there is some possibility that the early experience of com
munistic living may have been prompted to some extent by such a belief. 
But it would be true to say that the Christians’ main preoccupation was 
the proclamation of the gospel for the present age.
Paul
Many problems arise over Paul’s references to a future coming of Jesus, 
but there can be no doubt that the apostle looked forward to it as an 
important event. We shall deal with his teaching under the following 
considerations: the various terms he uses for the coming; imminence and 
the problem of delay; the intervening signs; the question whether Paul 
changed his mind.
TERMS USED TO EXPRESS THE COM ING
We note first the term p arou sia  which has come to be used in a technical 
sense of the return of the Lord.49 50 Paul uses it several times, mostly in the 
Thessalonian epistles (1 Cor. 15:23; 1 Thes. 2:19; 3:13; 4:15; 5:23; 2 Thes. 
2:1, 8 ) ,  in each case of the parousia of Christ. In n t  usage the word denotes 
the arrival or presence of the person concerned. It does not mean ‘return’, 
although that idea is implied, for it certainly denotes a coming of Christ 
distinct from his coming at the incarnation. The word quite naturally came 
to stand for that climactic event in the future when Christ would come 
again in the last days.

Another word, which the apostle uses, is ‘revelation’ (ap o k a ly p sis) which 
occurs in 2 Thessalonians 1:7; 1 Corinthians 1:7; 3:13.3״ This term carries 
more theological implications than the first, for it involves an unveiling of 
some heavenly truth which has until then remained hidden. In a real sense 
the incarnation was such a revelation, but a further revelation is involved 
in the second coming of Jesus, which has become the focus of the church’s 
future hope. The revelation will be an unveiling of glory to believers and 
an unveiling of judgment to unbelievers. The same term (in its verbal 
form) is used of the man of lawlessness in 2 Thessalonians 2:3ff. A kindred 
term epiphaneia (glorious manifestation) is used by Paul in 1 Timothy 6:14, 
2 Timothy 4:1 and Titus 2:13 of the appearing of Jesus Christ.

The Future Coming of Christ
Paul

in A c ts . A d m itte d ly , e m p h a sis  o n  the p a ro u sia  is n o w h ere  ex p lic it, b u t it m u st  be  rem em b ered  that the 

early  sp eech es w ere  b a sic a lly  e v an g e list ic  in ch aracter, and  lack  o f  m en tio n  o f  the p aro u sia  is no  ev id en ce  

that n o -o n e  b e liev ed  it.
49 F o r a d isc u ss io n  o f  p a ro u sia  in P a u l’ s e p istle s , c f  A . O e p k e , T D N T  5, p. 868.
50 O n  this term  an d  its an teced en ts to  P a u l’s u se , c f  the article  b y  A . O e p k e , T D N T  3, pp . 563ff. H e 

co n ten d s that w h ile  P au l d id  n ot u se  the term  in referen ce to  the earth ly  life o f  Je s u s , w h ich  w as co n sid ered  
to  be a p h ase  o f  co n c ea lm en t, n ev erth e le ss the d isc lo su re  b e g in s  w ith  the re su rrec tio n  o f  C h r is t  and 

cu lm in a tes w ith  the p aro u sia .
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THE FUTURE
The third word is ‘the day’, familiar from the o t  in the expression ‘the 

day of the Lord’. But Paul applies it to ‘the day of Christ’ as well, and 
draws no distinction between the usages. Admittedly in some cases there 
may be doubt, where the former is used, whether or not Jesus is meant 
(cf. 1 Thes. 5:2; 2 Thes. 2:2).31 32 But in most cases there can be no doubt 
that Christ’s coming is meant (cf. 1 Cor. 1:8; 2 Cor. 1:14; Phil. 1:6, 10; 
2:16). The ‘day’ is more than an indication of a cataclysmic event, although 
it is that. Paul brings out the idea of ‘day’ in connection with the light (cf. 
Rom. 13:11-14, where the statement that the day is at hand is in direct 
contrast with the darkness of night). The coming of the Lord and the 
coming of dawn are inextricably linked in Paul’s thought.52
IM M INENCE
The nearness of the coming seems to have been the mainspring of Paul’s 
thought in several of these epistles33, although never more clearly than in 
1 Thessalonians 4: Off. It is a classic apocalyptic passage with many of the 
familiar apocalyptic details.34 * What is significant for our present point is 
that by using the first person plural, Paul implies a distinct possibility that 
he might be present (‘we who are alive, who are left until the coming of 
the Lord, shall not precede those who have fallen asleep’).53 The most 
natural understanding of this passage is that Paul expected an imminent 
parousia.36

Yet there are various interpretations of the passage which avoid the 
implication that Paul was mistaken.37 Was he identifying himself with the 
last generation before the end? Even if he did, he gives no indication that 
a long delay period would first elapse. Nevertheless, because he could not 
claim any special knowledge of the timing of the parousia, it is highly

31 G . D e llin g , in h is article  on  hemera in T D N T  2, p. 952 , c o n sid ers  that the p r im a ry  co n cern  o f  these 

tw o  o cc u rren ces is the p a ro u sia  o f  C h ris t .

32 M . B la c k , Rom ans (N C B , 1973), p p . 1 6 3 f., p o in ts  o u t that d aw n  in the E ast  w as a p erio d  o f  m a x im u m  

ac tiv ity . T h e  im a g e ry  se rv e d  a u se fu l p u rp o se  in a llu d in g  to  the d aw n  o f  the era to  be  in tro d u ced  b y  the 

p aro u sia .

33 J .  A . T . R o b in so n , In the End, G od, (1950) pp . 5 6 f., th o u g h t that a fu tu re  p aro u sia  had o n ly  a m in o r 

p lace in the e sc h a to lo g ic a l m e ssa g e . B u t  in his later b o o k , The Body  (1952), p. 79, he se e m s to  attach  m o re  

im p o rtan ce  to  it at the end o f  t im e in h is in te rp re ta tio n  o f  P a u l’s th e o lo g y .

54 B . V a w te r , ‘ A n d  H e  sh all c o m e  aga in  w ith  G lo r y ’ , Studiorum Paulinorum C ongressus Internationalis 

Catholicus (ed. C . D ’A m a to , 1963), p p . 14 3 ff., c o m b a ts  the v iew  that P a u l’s e sc h a to lo g y  o w e s  n o th in g  to 

ap o ca ly p tic . H e  critic izes J .  A . T . R o b in so n  in th is resp ect.
33 T h e  u se  o f  hemeis in 1 C o r . 15 :32  has been  reg ard ed  b y  so m e  as ev id en ce  that P au l e x p ec te d  the 

p aro u sia  in his o w n  life tim e. C f. A . R o b e r tso n  and A . P lu m m e r , I C orinthians ( I C C ,  1911), p. 376 ; H . 

L ie tzm an n , Korinther (L H B , 41933), p. 87; R . B u ltm a n n , T N T  1, p. 103. W h ereas he lived  in the ex p ec ta tio n  

o f  th is, it d o e s  n o t m ean  that he w as co n v in c ed  that he w o u ld  n ot die. T h e  sa m e  ap p lie s  to  the 1 T h e s . 4 :17  

sta tem en t.
56 F o r  su p p o r t  fo r  th is v iew , c f  a m o n g  m an y  o th ers, O . C u llm a n n , The E arly  Church, p. 152; W . N e il, 

I and 2  Thessalonians (M N T , 1950), p p . 98f.
37 S o . J .  B o n sirv e n , L 'E u an g ile  de P au l (P aris, 1948), p p . 3 3 8 f f . ; c f  a lso  L . M o rr is , The Epistles to the 

Thessalonians ( N I C N T ,  1959), pp . 141f.
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unlikely that he thought of it as in the distant future. If the time was 
unknown, Paul had no alternative but to expect is as imminent, although 
it is noticeable that in none of his later epistles is there a passage which 
stresses imminence so clearly (cf. 1 Thes. 5:If.). Even if Paul was later 
obliged to think that he would not after all be alive at the parousia, this 
cannot be construed as a blunder which had to be modified or corrected. 
In any age it is possible to contemplate a coming at any moment without 
being guilty of a delusion if it does not happen within one’s lifetime. The 
expectation of the event is more important than its timing.58 This admit
tedly raises a problem in view of the centuries which have since passed. 
But the problem is lessened if it is recognized that for the Christian it is 
always five minutes to midnight.38 39

Other passages also point to an imminent event. The reference in 
1 Corinthians 7:26 to the ‘impending distress’ (enestosa anangke) seems to 
envisage a time of severe persecution, although it is not specifically related 
to the end time. It is something which Paul clearly believed could come in 
the lifetime of the Christians to whom he is writing. There is point in the 
additional words in 1 Corinthians 7:29 -  ‘the appointed time has grown 
very short’ (ho kairos systalm enos estin) -  which show clearly that some event 
of great importance is regarded as imminent.60 In 1 Thessalonians 5:4, the 
approaching day is said to come as a thief, which brings out the element 
of surprise in it, and directly echoes Jesus’ own words (Mt. 24:43).

Sufficient has been said to make it certain that Paul accepted an imminent 
view of the parousia.61 But a problem arises because he also suggests certain 
events which would precede the parousia (see next section), for this would 
appear to introduce a contradictory element. In view of this some have 
maintained that Paul abandoned his belief in an imminent return.62 Others 
have considered 2 Thessalonians, the chief witness for the anticipatory 
signs, to be unauthentic.63 Others have sought to understand both aspects

The Future Coming of Christ
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38 T h is  is clear fro m  1 T h e s . 5 :1 1 1 ־ , w h ere  the e m p h asis  fa lls o n  the n eed  fo r  p rep ared n ess, n ot on 

any aw aren ess o f  im m in en c e . T h e  th ie f  m e ta p h o r  d ra w s atten tion  to  the su rp r ise  e lem en t, n ot to  the 

tim in g .
39 F. F. B ru c e  m a k es a p o in t o f  th is in c o m m e n tin g  on  the last h o u r in 1 Jn . 2 :1 8 , The Epistles o fJo h n  

(1970), pp . 65f.

60 I f  kairos d o e s  n o t sp ec ifica lly  in d icate  d u ra tio n  (c f  G . D e llin g , T D N T  3, p p . 4 5 9 f.; O . C u llm an n , 

C hrist and Tim e  (E n g . tran s. 1951), p. 39, these  w o r d s  m a y  n ot n ece ssarily  im p ly  a restr ic ted  tim e, a lth o u g h  

systalmenos d o e s  s u g g e s t  so m e  d eg re e  o f  im m in en c e  (c f  A . L . M o o re , The Parousia in the N ew  Testament, 

p. 116).

61 W e h av e  n ot in c lu d ed  2 C o r . 5 :2 , 3 as ev id en ce  that P au l w as lo n g in g  fo r  the p aro u sia  in o rd er  to 
av o id  the ‘n a k e d ’ sta te  at d eath  (c f  K en n ed y , S t P a u l’s Conception o f  the L ast Things (1904), p. 256 ; J .  N . 

S ev en ster , ‘ S o m e  R e m a rk s  on  the G ym nos in II C o r . 5 .3 ’ , in Studia P aulina in honorem Jo h an n is de Z w aan  
(ed. J .  N . S ev e n ste r  an d  W . C . van  U n n ik , 1953), p p . 2 0 2 ff.)  b ecau se  n o  sp ec ific  m en tio n  is m ad e  o f  the 
p aro u sia  in th is co n te x t. See  fu rth er d isc u ss io n  o f  th is p a s sa g e  on  pp . 831 ff.

62 For the v iew  that P au l ab an d o n ed  his b e lie f  in the im m in en c e  o f  the p aro u sia , c f  C . H . D o d d , N ew  
Testament Studies (1953), p p . 108ff.

63 F o r a d isc u ss io n  on  the au th en tic ity  o f  th is ep istle , c f  m y  N ew  Testament Introduction, p p . 569ff.
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THE FUTURE
as part of the same mind.64 The pros and cons of this will be discussed 
after the intervening signs have been considered.

THE INTERVENING SIGNS
Jewish apocalyptic writers frequently referred to signs which would precede 
and herald the appearing of the Messiah or the coming of the day of the 
Lord. It is a similar apocalyptic type of teaching found in Paul, which has 
led to some confusion since, if he considered the parousia to be imminent, 
the idea of signs which must first take place appears contradictory. Before 
concluding that these two features are actually contradictory, however, we 
must examine the purpose of the signs. In 1 Thessalonians 4:13ff., the signs 
mentioned accompany the parousia and do not therefore raise difficulties. 
Even so these accompanying signs have a definitely apocalyptic flavour: 
the commanding cry, the archangel’s call, the trumpet sound and the 
clouds. Moreover, this passage mentions that believers will be caught up 
to meet the Lord in the air. No information is given about the sequel to 
this, whether or not it involves a return to earth of these caught-up believ
ers. What is clear is the permanent character of the meeting with Christ 
(‘so we shall always be with the Lord’, 1 Thes. 4:17).

Problems arise when 1 Thessalonians 4: Off. is compared with 2 Thes
salonians 2. This second passage is linked with the first in its opening 
words which refer to the parousia of the Lord Jesus Christ and to our 
meeting with him. But here other signs arc mentioned which are not 
accompanying signs. There is a definite repudiation of the view that the 
day of the Lord had already happened (2 Thes. 2:2). This reflects that some 
were making a mistaken claim about a spiritual rather than an actual 
coming. It must have arisen from an attempt to explain the delay of the 
parousia in the face of a conviction about its imminence. It was a kind of 
early form o f ‘realized eschatology’. The apostle reinforces the reality of a 
future event by the reference to signs which will herald the coming.

In the light of 2 Thessalonians 2:5, it cannot be supposed that the Thes
salonians were not already aware of these intervening signs. It must be 
maintained that ‘the man of lawlessness’ was an already familiar idea to the 
readers (cf. 1 Thes. 5:1), but that some at least had not appreciated the 
significance of what they had been told. It is noticeable that the ‘lawless 
one’ will have a parousia (2 Thes. 2:9) and will act in a specifically anti- 
Christian way. He is ‘the son of perdition’ (ap o le ia) who will inaugurate a

64 A . L . M o o re , The Parousia in the N ew  Testament, p. 170, d ra w s a tten tion  to  the w e ll-k n o w n  tension  

in nt th o u g h t b etw een  ‘a lre a d y ’ and  ‘n ot y e t ’ , and  ap p lie s  th is to  the end  ev en ts, n o t in the sen se  o f  
‘ fu lf ille d ’ and  ‘u n fu lfille d ’ , b u t in the sen se  o f  a ten sio n  b etw een  th o se  fu lfilled  in a m y ste ry  (i .e . in C h rist) 
and their o p en  m a n ife sta tio n  at the p aro u sia . T h is  is w o rth  b ear in g  in m in d  in co n sid e r in g  P a u l’s references 

to  the sign s.
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special rebellion which is singled out as 'the rebellion’ (he apostasia) (2:3).6:5 
Although the word used could mean ‘falling away’, it has a much stronger 
meaning here, for it implies deliberate opposition to God. This opposition 
reaches its climax when the man of lawlessness demands worship for 
himself in the temple of God. He will demand to be treated in a manner 
equivalent to God. He is the complete counterfeit.63 * * 66 He corresponds to the 
antichrist figure in John’s Apocalypse (see later section, p. 815).

But linked with this idea of a future parousia of the man of lawlessness 
is the statement that he is already at work (2:7), in the form of a ‘mystery’.67 
The difference between the present activity and the future parousia centres 
around ‘the restrainer’ (verses 6-7). In the former verse he is present, in 
the latter removed. His identity is, however, a problem. Paul clearly has 
some personal agency in mind since he uses the masculine article (ho 
katechdn).68

There can be no doubt that the interpretation of this restrainer will 
widely affect our understanding of Paul’s eschatology.69 Paul must have 
been referring to a specific agency which is nonetheless applicable both in 
his own day and in a future intensified manifestation. There are three main 
ways in which the ‘restrainer’ has been understood, (i) He has been iden
tified with the Holy Spirit, whose activities include the counteracting of 
evil influences.70 But if this interpretation is correct, it would be the only 
instance in which the Spirit’s withdrawal is mentioned in the n t . Further
more, it would be strange for Paul to refer to the Spirit in this obscure 
way, although it must be noted that there is only one specific reference to 
the Spirit in this epistle (2 Thes. 2:13). (ii) Another suggestion is that the 
restraint at the present time is the preaching of the gospel.71 The meaning 
would then be that the withdrawal of the proclamation would mark the 
dawning of the close of the present age.72 But the context gives no indi
cation of this, (iii) The more widely held view is that the restraining effect 
of the Roman empire on warring factions is in mind, summed up in the
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63 F o r a d isc u ss io n  o f  th is th em e fro m  the p o in t o f  v iew  o f  the h isto ry  o f  re lig io n s sc h o o l, cf. W. B o u sse t

and A . H . K ean e , The Antichrist Legend  (1896).

66 T . F. G la s so n , The Second A dvent, p . 204 , su g g e s t s  that the ad o p tio n  o f  the an tich rist leg en d  w as on e

o f  the reaso n s fo r  the sp ir it  o f  e x p ec ta n c y .

67 O n  the m an  o f  sin  th em e, cf. G . V o s , The Pauline Eschatology  (1953), p p . 94 ff.

68 O . B e tz , ‘D e r  K a te c h o n ’ , N T S  9, 1963, p p . 2 7 6 -2 9 1 , re g ard s  the katechdn co n cep t as p re-P au lin e . T h is  

w o u ld  n ot, h o w e v e r , a ffect the au th en tic ity  o f  the letter. P au l w o u ld  then be e x p re ss in g  h im se l f  th ro u g h  

an alread y  e x is t in g  id ea (m ain ly  d eriv ed  fro m  the b o o k  o f  D an ie l).

69 F o r a fu ll d isc u ss io n  o f  the ‘ re stra in er ’ (katechdn), c f  E . B e st , l and 2  Thessalonians (B C ,  1972), p p . 295ff.
70 C f  J .  D . P en tec o st, Things to Com e  (1958 , r .p . 1964), p p . 270f.

71 C f  O . C u llm a n n , C hrist and Tim e, p p . 164ff, w h o  n o te s that T h e o d o re  o f  M o p su e s t ia , T h e o d o re t  and 
C a lv in  all to o k  a s im ila r  v iew . C u llm a n n  su g g e s t s  that the n euter fo rm  (to katechon) w h ich  o cc u rs in v erse  

6 refers to  the p reach in g  an d  the m a scu lin e  fo rm  in v erse  7 refers to  the ap o stle .
72 It has been  a rg u e d  that g o sp e l p reach in g  is m e n tio n ed  sev era l t im e s in 2 T h e s . 1 and 2 (c f  1:8, 10; 2 :5 , 

10, 13), cf. A . L . M o o re , The Parousia in the N ew  Testament, p. 113, b u t there is n o  clear con n ectio n  
betw een  the p reach in g  an d  the ‘re stra in er ’ , an d  the m a scu lin e  p artic ip le  w o u ld  be in ap p ro p ria te .
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person of the emperor.73 It would not be unnatural in an apocalyptic 
passage for cryptic reference to be made to political power. Nevertheless, 
in the present context, spiritual issues seem to be more dominant than 
political issues.

How then are we to resolve the problem and decide on Paul’s true 
meaning? On the whole, in view of the fact that Paul is using his material 
to correct a wrong tendency among the Thessalonians, it is reasonable to 
suppose that the third proposal is most likely to be Paul’s meaning, since 
it would be recognized by the readers that the P a x  R om an a had restrained 
much evil in the contemporary world. It is probable, however, that he 
looked beyond the state towards those spiritual agencies which were much 
more powerful in the restraint of evil than the best of the Romans. The 
fact is, the work of the restrainer is not referred to as an indication of the 
impending parousia, but rather the reverse, as an evidence that the day of 
the Lord could not have come already.

One important feature which must be noted in Paul’s forward look at 
these apocalyptic signs is the existence of parallels between this passage and 
the teaching of Jesus about the future (the apocalyptic imagery, the abom
ination of desolation). Both Jesus and Paul go back to the earlier passages 
in Daniel 7:13ff; 9:27. This continuity, which comes to the fore here, is 
to be assumed in other cases where it is not so explicitly expressed.

Among the signs some reference must be made to Israel, particularly in 
Paul’s exposition in Romans 11. In one passage (Rom. ll:25ff.), he looks 
ahead to what he calls the coming in of the full number of the Gentiles as 
a crucial stepping stone for the salvation of Israel. It would appear that Paul 
differentiates the salvation of som e Israelites (Rom. 11:14), as a result of 
being provoked to jealousy by the conversion of the Gentiles, from the 
statement that a ll Israel would be saved (Rom. 11:27)74. Much debate has 
ranged over the meaning of Paul’s ‘all’. Some invest it with a comprehen
sive meaning, while others regard the word as showing that ‘all’ does not 
necessarily mean every individual.7'’ Paul is ambiguous in his use of the 
word, but at least it is clear that he believed that some kind of mass 
response would be seen in Israel in contrast to the ‘few’ that had so far 
responded as a result of his proclamation.

He does not, however, explain the way in which this future happening 
will take place. Some kind of collective coming to God must be in mind.76

73 G . E . L a d d , T N T ,  p . 530 , in c lin es to  th is v iew .
74 C . K . B arre tt , Rom ans (B C , 1957), p. 223 , cites an in te re stin g  p aralle l fro m  Sanhedrin  x . l ,  w h ich  in 

sp ite  o f  u sin g  the e x p re ss io n  ‘all I sra e l’ g o e s  on  to  en u m era te  a lo n g  list o f  e x ce p tio n s . B arre tt  sp eak s o f  

P au l u s in g  rep re sen ta tiv e  te rm s (rem n an t, G en tile s, Israel as a w h o le). C f. W . L iith i, Rom ans, p p . 154f.

75 J .  M u rra y , Rom ans (1961), II, p. 98 , c o n sid ers  that a n a lo g y  is ag a in st  the a ssu m p tio n  that ‘a ll ’ m u st 

m ean  the co n v e rs io n  o f  e v e ry  G en tile .
76 F. J .  L een h ard t, Rom ans (E n g . tran s. 1961, fro m  C N T ,  1957), p. 293 , p o in ts  o u t that ‘all I sra e l’ and 

‘ the fu ll n u m b e r  o f  the G e n tile s ’ are to  be  u n d e rsto o d  in a co llec tive  sen se  w ith o u t p re ju d g in g  the co n d itio n  

o f  an y  in d iv id u al.
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In Romans 11:12 Paul refers to the ‘full inclusion’ of Israel. It should be 
noted that Paul is here not referring to the political restoration of the Jewish 
nation, but to the turning of Jewish people to God. Another interpretation 
equates Israel with the church, in which case ‘all Israel’ relates to the 
completion of the church. Whereas this avoids the difficulty of Paul’s ‘all’, 
it does not fit in so well with the drift of Paul’s argument in Romans 11.

In the pastoral epistles, two passages have a bearing on the preparatory 
signs. In 1 Timothy 4:1 we meet with the statement that the Spirit expressly 
predicts a falling away ‘in later times’.77 Although there is no specific 
reference to the parousia, the eschatological understanding of the words is 
inescapable.78 A similar prediction is found in 2 Timothy 3:Iff. where a list 
of the kind of people who would not be lovers of God is given. The list, 
which shows some similarities with catalogues of sin found elsewhere in 
Paul’s epistles, nevertheless goes beyond them in placing these classes of 
people in a future setting. At the same time 2 Timothy 3:5 advises turning 
away from them, which demonstrates a present as well as a future 
relevance.79

Certainly Paul envisaged a time coming when Christ will overcome all 
opposition (1 Cor. 15:24-25). He will put down all opposing rule, authority 
and power. All enemies, including death, will be put under his feet. It 
would seem that in Paul’s mind the parousia was the consummation of the 
reign of Christ (but see the section on the millennium, pp. 869ff.).80

THE CONSISTENCY OF PAUL’S TEACHING ABOUT THE PAROUSIA 
Some scholars have maintained that Paul changed his views about future 
happenings. This is largely on the basis of a comparison between the earlier 
and later epistles. If the theory of development could be established, it 
would explain satisfactorily the apocalyptic language of the early epistles 
compared with its absence in the later.

It was Dodd81 who popularized the ‘development’ view for Paul’s es
chatology. He maintained that before the crisis of his dealings with the 
Corinthians, Paul was puritanical and that his clash with the Corinthians

77 In 1 T im . 4 :1 , the e x p re ss io n  en hysterois kairois is  e q u iv a le n t to  the m o re  u su a l eschatai hemerai (cf. C . 

S p icq , Les Epitres Pastorales (E B , 41969), p. 494 . T h o se  w h o  re g ard  the P asto ra ls  as n o n -P au lin e  reg ard  the 

d ifferen t e x p re ss io n  as ev id en ce  o f  the w rite r ’s s ty lis t ic  ch o ice  (cf. M . D ib e liu s-H . C o n z e lm a n n , Pastoral- 
briefe, ad loc.).

78 A . L . M o o re , The Parousia in the N ew  Testam ent, p p . 1 6 3 f., re g ard s  the sta te m en t as p reg n an t w ith  
o v erto n es o f  the p aro u sia .

79 See  the d isc u ss io n  o f  th is p a ssa g e  in m y  The Pastoral Epistles ( T N T C , 1957), ad loc.

80 A lth o u g h  m a n y  sc h o la rs  take  the c o m m e n c e m e n t o f  the re ign  to  be  at the p aro u sia  (cf. H . L ie tzm an n , 
Korinther, ad loc.), o th ers p re fer  to  date  it fro m  the re su rrectio n  (cf. B u ltm a n n , T N T  1, p. 346 ; C . K . 

B arre tt, From First A dam  to L a st  (1960), p p . 94 , 9 9 f.) . O . C u llm a n n , The E arly  Church, p. 112, sees it as 
b eg in n in g  at the asc en sio n  and  o v e r la p p in g  in to  the fu tu re  age . B u t  see fu rth er d isc u ss io n  on  p p . 868ff.

81 C f. C . H . D o d d , N ew  Testam ent Studies, p p . 6 7 ff .; W . L . K n o x , S t P au l and the Church o f  the G entiles 
(1939, r .p . 1961), p p . 1 2 5 -1 4 5 .
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had been such a humiliating experience that he softened his approach in his 
later letters. Whereas at first he denied the world, he is said to have sought 
to claim it for Christ at a later stage. The whole theory is based on an 
understanding of 2 Corinthians, which places chapters 1-9 among the later 
epistles and the rest among the earlier. This enables Dodd to maintain that 
2 Corinthians 1-9, where Paul is conciliatory, shows the first evidence of 
his new approach. Dodd then claims that only in the earlier letters does the 
apostle reflect a belief in the imminence of the parousia. In the later epistles, 
according to him, no such indication is given.

Yet Romans 13:11-14 refers to the nearness of the day.82 Moreover, a 
stronger eschatological explanation must be given to some of the references 
to the coming in Philippians (classed among the later epistles by Dodd). 
Philippians 3:20 is the most specific: ‘awaiting a Saviour, the Lord Jesus 
Christ, from heaven’. Also in Philippians 4:5, Paul makes the statement, 
‘The Lord is at hand.’ Philippians 1:6 looks ahead to the completion of the 
day of Jesus Christ (cf. also 1:10; 2:16). Furthermore, a statement like 
Colossians 3:4, ‘When Christ . . . appears, then you also will appear with 
him in glory’, is reminiscent of some of the statements in 1 and 2 Thes- 
salonians. There is, in fact, no evidence that Paul made any change in his 
eschatology, although as he grew older he would realize that the possibility 
of his being alive at the parousia was diminishing. This does not mean that 
even at the end of his life Paul abandoned his belief in the imminence of 
Christ’s return.83
T he rest o f  the epistles
Without doubt, eschatological considerations are strongly in the mind of 
the writer of H ebrew s throughout his letter.84 He and his readers are ‘in 
these last days’ (1:2), in which God has communicated with man. The last 
days have therefore already begun. Moreover, the focus of attention 
throughout the epistle is on the heavenly realities as superior to their earthly
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82 S o m e  co n sid er  that th is R o m a n s  p a s sa g e  sh o w s a s to c k  th em e w h ich  P au l has in c o rp o ra ted . C f. the 

d iscu ss io n  o f  D . E . H . W h iteley , The Theology o f  S t  P au l (1964), p p . 244ff.

83 C f  J .  A . S c h e p ’s d isc u ss io n  o f  the a lleged  d e v e lo p m e n t in P a u l’s e sc h a to lo g y , The N ature o f  the 

Resurrection Body  (1964), p p . 206ff. F o r  o th er stu d ie s critical o f  the ‘d e v e lo p m e n t ’ v iew , c f  G . V o s , The 

Pauline Eschatology, p p . 172£f.; J .  L o w e , ‘A n  e x a m in a tio n  o f  A tte m p ts  to  D etec t  D e v e lo p m e n ts  in P a u l’s 

T h e o lo g y ’ , J T S  42, 1941, p p . 129-142. C f  a l s o j .  W . D ran e , ‘T h e o lo g ic a l D iv e r s ity  in the L etters o f  P a u l’ , 

T B  27 (1976), p. 3 -2 6 , w h o  o ffe r s  a co rre c tiv e  to  the a ttem p t to  d iv id e  P au l ag a in st  h im se l f  on  the su b ject 

o f  e sc h a to lo g y . J .  A . T . R o b in so n , Je su s  and his Com ing, p. 160 n . l ,  a d m its  a ch an ge  ( fro m  a p o c a ly p tic  to 

n o n -ap o ca ly p tic ) b u t d isa g re e s  w ith  D o d d  and  K n o x  o v e r  a rad ical b reak  b e tw een  1 an d  2 C o rin th ian s . C f  

a lso  W . B a ird , ‘ P au lin e  E sc h a to lo g y  in H erm en eu tica l P e r sp e c t iv e ’ , N T S  17, 1971, p p . 3 1 4 -3 2 7 , fo r  the 

v iew  that P a u l’ s la n g u a g e  has u n d e rg o n e  ch an ge , w h ich  in v o lv e s  so m e  m o d ific a tio n  o f  m ean in g .

84 J. A . T. R o b in so n , op. cit., p . 27, d o e s  n o t th ink  that the p aro u sia  h o p e  w as an early  belief b ecau se  it 

is n ot m e n tio n ed  in the fo u n d atio n  b e lie fs in H eb . 6 : If . Y e t as A . L . M o o re , The Parousia in the N ew  
Testament, p. 148, p o in ts  o u t, the p aro u sia  w as n ot an o b jec t  o f  fa ith  so  m u ch  as o f  h o p e . In an y  case, it 

is o p en  to  d isp u te  w h eth er H eb . 6 : If f . w as in ten ded  to  p ro v id e  a d o c trin a l b asis.
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counterparts. It may, in fact, be said that the whole letter has about it an 
air of expectancy. The clearest statement about the parousia is in 9:28: 
‘Christ . . . will appear a second time, not to deal with sin but to save 
those who are eagerly waiting for him.’ No further details are given about 
the parousia, but the linking of it with salvation in the sense of its actual
ization is significant. It shows the parousia to be the key event in the 
consummation of the process of salvation.

Another important statement mentions the approach o f‘the Day’ (10:25), 
which calls attention to the imminence of an important event.83 Again, the 
matter is mentioned almost in passing as an incentive for Christians to 
encourage one another. The ‘appearing’ of 9:28 and ‘the Day’ of 10:25 
would no doubt have been connected in the readers’ minds. Much more 
is assumed than specifically stated in this respect. The various references to 
judgment in this epistle (see pp. 863ff.) enhance the importance of the 
eschatological theme.

In the letter of J a m e s , a brief reference to the imminence of the coming 
of the Lord occurs in 5:7-8. Some exegetes have declined to see this as a 
reference to Jesus, but have professed to see in it an allusion to the coming 
of Yahweh in an o t  sense.85 86 Nevertheless, if we regard this epistle as 
essentially a Christian exposition of practical theology, it is most natural 
to see in these verses a reference to the parousia of Jesus, introduced into 
the practical exhortations to provide a basis for the exercise of patience.

Again the readers are reminded that they are living under the shadow of 
the last days (5:3), although in this passage the last days are a foreboding 
of doom for the rich who have oppressed others (see the section on judg
ment, p. 865). This is further borne out by the statement that the judge 
stands at the doors (5:9). In view of 5:7-8, it is clear that the judge and the 
Lord are the same person.87 Some kind of imminent parousia is, therefore, 
undeniable in this passage. Again no details are given, but the event is 
certain. It is important to note that an epistle which brings so many practical 
exhortations to the readers can nevertheless at the same time assert the 
imminence of the coming.

1 P eter, like Hebrews, is strongly influenced by eschatological thought. 
Again the idea of imminence is prominent: ‘the end of all things is at hand’
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85 S o m e  h ave  taken  the d ay  here to  refer to  the d e stru c tio n  o f  Je ru sa le m . B u t  P. E . H u g h e s , Hebrews 

(1977), p. 416 , r ig h tly  re jects su ch  a v iew  o n  the g ro u n d s  that in p ro p h etic  u sa g e  the D a y  a lw ay s p o in ted  
to  the final d ay  o f  ju d g m e n t . In th is co n te x t  the d ay  m u st  be  the d ay  o f  C h r is t ’ s p a ro u sia .

86 T h is  w as m a in ta in ed  b y  F. S p itta , C f. R . J .  K n o w lin g ’s d isc u ss io n  o f  th is v iew , Ja m e s  ( W C , 1904), 
x v , p p . 1 2 7f., C f. a lso  D ib e liu s-C o n z e lm a n n , Ja m e s  p. 242 , w h o  co n sid e r  S p i t ta ’s th eo ry  as p o ss ib le  bu t 
not n ece ssary .

87 A . L . M o o re , op. cit., p p . 1 4 9f., c o m m e n ts  on  three s ta te m en ts in the p a s sa g e  J a m e s  5 :7 -9  w h ich  relate 
to  the p aro u sia : ‘un til the c o m in g  o f  the L o r d ’ , ‘ the c o m in g  o f  the L o rd  is at h a n d ’ , an d  ‘ the Ju d g e  is 
stan d in g  at the d o o r s ’ . M o o r e  den ies that an y  o f  th ese  e x p re ss io n s  d e lim its  the ex p ec ta tio n  o f  the p aro u sia . 
T h e  n earn ess idea is link ed  w ith  a c o m in g  w h ich  is n ot p recise  as to  tim in g .
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(4:7).88 Yet God is said to be keeping his people for a salvation ready to be 
revealed ‘in the last time’ (1:5), a statement which gives no idea of immin
ence. The keyword of the whole letter is hope. Suffering will be replaced 
by glory (cf. 1:11; 4:13; 5:1, 10). The manifestation of this glory is clearly 
personal, although it is not specifically linked with the parousia. A definite 
time is envisaged when the glory will be revealed and it is natural to equate 
this with the coming of Christ.89

2  Peter and Ju d e  have more to say about future judgment and destiny than 
about the parousia. Whatever the relationship of these epistles to each 
other, their eschatology is similar, and this justifies our classing their 
evidence together. The ‘last days’ have been predicted (2 Pet. 3:3; Jude 
17f.) and the inference is to be drawn that they have now arrived. Con
fusion has nevertheless arisen over the parousia, for some had been scoffing 
as a result of its delay (3:4). Everything, according to the scoffers, had 
continued unchanged since the beginning of creation. These people had 
apparently misconstrued the character of the gospel and had eliminated the 
eschatological hope.90

Peter assures his readers that the day of the Lord will come as a thief, 
and then proceeds to identify that day as the consummation of both heaven 
and earth (3:10). This is presumably identified with the inauguration of the 
eternal kingdom of Christ (1:11). Jude speaks of waiting for the mercy of 
our Lord Jesus Christ unto eternal life (verse 21), which may be a reference 
to the parousia. It certainly implies some future event which can be 
anticipated.
R evelation
Whereas in other N T  books incidental references to the end times occur, in 
this book it is the central theme. The viewpoint is futuristic, although not 
entirely so, as the messages to the churches show. The book is both a word 
to a specific first-century historical situation and at the same time a vision 
of the end times. Its presentation of the consummation of human history 
is valuable, because it is the only treatment of the theme within the n t . It 
shows the ultimate triumph of the Lamb over all his enemies. We shall
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88 F o r  a co m p a r iso n  o f  th is p a ssa g e  w ith  the ev id en ce  fro m  1 T h e s . 5 : I f f . ,  c f  E . G . S e lw y n , 1 Peter 

(1946), pp . 3 7 5 f f  H e  sh o w s  stro n g  lin k s b etw een  the tw o  p a ssa g e s , an d  a lso  b e tw een  o th er sta te m en ts in 

1 P eter an d  1 T h e s . 5.
89 In 1:20, P eter se ts the in carn atio n  at the en d  o f  tim e. C . E . B . C ra n fie ld  p o in ts  o u t that th is im p lie s  

that all su b se q u e n t h is to ry  is an e p ilo g u e  in w h ich  m en  h ave  an o p p o r tu n ity  to  c o m e  to  te rm s w ith  the 

m e an in g  o f  th eir live s (1 and 2  Peter and Ju d e , 1960, p. 112). In th is case  the c o m in g  o f  C h r is t  (p aro u sia ) 

w o u ld  be the clo se  o f  the e p ilo g u e .
90 E . K ase m a n n , ‘ A n  A p o lo g ia  fo r  P r im itiv e  C h ris t ian  E sc h a to lo g y ’ , in E ssay s on N ew  Testament Themes 

(E n g . tran s. 1964), 1 6 9 ff., o r ig in a lly  p u b lish ed  in Z T K  49 , 1952, p p . 2 7 2 ff., is a s tro n g  su p p o r te r  o f  the 

v iew  that the e sc h a to lo g y  o f  2  P eter 3 is d e -C h r is to lo g iz e d , d e-eth ic ized , and  d e-cen tra lized . B u t  c f  A . L. 
M o o r e ’s p e rcep tiv e  cr itic ism  o f  th is v iew  o n  the g ro u n d s  that the m a in  featu res can be para lle led  in M k . 

13 an d  2 T h e s . 2 (Parousia , p p . 1 52f.).
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note the following features: the description of the coming; its imminence; 
preliminary signs; the place of the coming in the structure of the book.
THE DESCRIPTION OF THE COM ING
Although the coming is not actually described until chapter 19, it may be 
said that the whole book prepares for this event from the first hint of it in 
1:7. It must be noted, however, that 19:1 Iff. does not speak of a coming, 
but of a manifestation. This appearing of Christ marks the climax of the 
book and the salient points of this event will therefore be brought out 
before commenting on the immediately preceding events.

We note first the use of apocalyptic imagery: the white horse, the flaming 
eyes, the robe and the sharp sword (19:1 Iff.).91 Some of these features 
occur in the description of the exalted Christ in l:12ff. The manifestation 
is of the same exalted person. He proceeds out of heaven. He is given 
various names: Faithful, True, Word of God, King of kings and Lord of 
lords (19:11, 13, 16), which reflect his nature. Moreover, he appears for 
the purpose of judgment. A sharp sword for combat and an iron rod for 
rule show the supremacy of Christ over all opposition. His appearing 
signals the concluding scene of carnage, after which the prophet’s vision 
focuses on the New Jerusalem (chs. 21, 22).

The relation of this vision to the totality of future events has been the 
subject of a wide variety of interpretations (see the section below on the 
place of the parousia). For the present we are concerned to note that the 
fact of the future manifestation of Christ is undeniable in the Apocalypse, 
and is in line with the evidence in other n t  books.
ITS IM M INENCE
Since the manifestation is located in the end time and must be preceded by 
numerous preliminary events, it would not be expected that much emphasis 
would be found on its imminence. Yet in the opening of the book, John 
speaks of the revelation of what must soon take place and asserts that the 
time is near (1:1-3).92 He could not have made clearer that his book was 
not to be regarded as relating to remote times in the future. Other similar 
statements about the nearness of the coming are found in 3:11; 22:7, 12, 
20. Indeed the book ends as it begins with this theme.

It is admittedly difficult to reconcile this sense of proximity with the 
long series of intervening events. We may resort to one of two possibilities.

91 A s G . R . B e a s le y - M u r r a y , Revelation  (N C B , 1974), p p . 277f. n o te s, th is p a s sa g e  d e sc r ib in g  the c o m in g  

is o n e o f  the m o s t  p o w e rfu l an d  im p re ss iv e  in the w h o le  b o o k . T h e  au th o r  u se s h y p e rb o le  w ith  little  regard  

fo r  co n sisten c y . It is clear that fo r  h im  the c o m in g  is the key  ev en t in  the c o n su m m a tio n  o f  h isto ry .
92 T h ere  are tw o  p o ss ib le  in te rp re ta tio n s o f  kairos in R ev . 1:3. It can  e ith er refer to  an im m e d ia te ly  

im p en d in g  crisis, su ch  as a p p ro ac h in g  p ersecu tio n  o f  the C h ris t ian s , cj. G . B . C a ir d , Revelation  (B C , 1966), 
p. 12. O r  it can h av e  a sp ecifica lly  fu tu re  re feren ce re latin g  to  the en d , cf. M . R iss i, Tim e and History  (E n g . 

tran s. 1966), p. 22.
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THE FUTURE
Either the two points of view are irreconcilable and must be attributed to 
different apocalyptic traditions,93 or it must be supposed that the interven
ing signs, though occupying the major part of the book, were not intended 
to imply an extended period of time. If the view is adopted that the visions 
are parallel94 95 rather than consecutive, the second solution is preferable. 
Moreover, since the purpose of the book was to give immediate encour
agement, it is more reasonable to suppose that no long delay was expected. 
But this leads us to consider the preliminary events.

THE EVENTS BEFORE THE PAROUSIA
The main section of the book is taken up with the description of events, 
couched in apocalyptic imagery, which must happen before the parousia. 
We may consider these under various heads.

The pronouncem ents o f  ju dgm en ts. At the opening of the seals, trumpets and 
bowls we find a divine visitation. If, as seems probable, these series run 
concurrently, we are meant to see various aspects of divine judgments. 
The over-all impact of God’s wrath is more important than the separate 
details. Some of the judgments are natural plagues, though intensified in 
their impact, while some have supernatural characteristics of fiendish pro
portions. The intention is to build up an impression of inevitable judgment 
on those who refuse to serve God, while at the same time leaving room 
for repentance (c f  9:20; 16:9).9:5 It should be noted that, as is usual in 
apocalyptic literature, the prophet’s words cannot always be interpreted in 
a literal way. He makes widespread use of poetic symbolism to emphasize 
the eternal truth that final judgment is in the hand of God.

T h e suffering o f  G o d 's  peop le. In harmony with the testimony in other parts 
of the n t , the people of God are not expected to escape unscathed from the 
malicious opposition of opposing forces. The readers were passing through 
a time of stress through the policy of the political powers, and many had 
either already suffered (as Antipas, Rev. 2:13)96 or were threatened with 
persecution in the near future. With the rise of a person with the fullest 
possible antagonism to God (the antichrist), the persecution of God’s people

93 C f  I. B e c k w ith , The A pocalypse o f  Jo h n  (1919, r .p . 1967), p. 157.

94 C f  W. H e n d rik sen , M ore than Conquerors (1962).

95 M . K id d le , Revelation  (M N T , 1940), ad loc., o n  9 :2 0  c o n sid ers  th is sta te m en t to  sh o w  h o w  G o d  has 

n o w  e x h au ste d  ev ery  a tte m p t to  b r in g  the w o rld  to  a b etter m in d . B u t  the recurren ce o f  th is idea o f  

repen tan ce in 16 :9  w o u ld  in d icate  that the p o ss ib ili ty  o f  rep en tan ce  w as still p resen t. G . B . C a ird , Revelation, 
p. 124, sees the re feren ce here to  be  an en c o u ra g e m e n t to  the m a rty rs : w h at the tru m p e ts  o f  ju d g m e n t  
co u ld  n ot b r in g  ab o u t, their w itn ess  m ig h t. T h a t  w itn ess  w as, th ere fo re , in d isp en sab le .

96 B e a s le y -M u rra y , Revelation, p . 85, su g g e s t s  that as o n ly  A n tip a s h ad  ap p a ren tly  d ied , th is c ircu m stan c e  
w o u ld  better  fit m o b  v io le n c e  than  o ffic ia l p e rsecu tio n .
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would also be intensified (cf. 12:Iff.). This intensification of persecution is 
frequently called ‘The great tribulation’ (after the expression in 7:14).

There are various opinions regarding the people who will pass through 
this tribulation. Some hold to the view that Christians will be caught up 
to be with Christ (the ‘rapture’), before the great tribulation (see pp. 845ff.).97 
But Revelation does not in fact describe a pre-tribulation ‘rapture’, and this 
view must be regarded as speculative. Moreover, Christians clearly do not 
escape from persecution in this book. The theory is based on a distinction 
between a ‘coming’ of Christ for his people and a ‘coming’ to execute 
judgment. In view of the difficulties in this theory, others prefer to hold 
to one coming and to place that coming after the period of intense tribu
lation. Clearly the interpretation adopted will affect the question whether 
the tribulation itself can be considered a sign of the parousia. It is significant 
that all the signs mentioned by Jesus in the Matthew 24 = Mark 13 
discourse recur among the woes of the Apocalypse.98
T h e rise o f  antichrist. The concept of counterfeit Christs has already been 
met in other N T  books,99 100 but in this book there are agencies which are the 
most intense embodiments of all that is evil. Such personifications of evil 
are in line with the lawless man in 2 Thessalonians 2. These anti-Christian 
agencies will make an all-out attempt to crush the true worship of God. 
Although evil is sometimes portrayed as Satan, the dragon, it is also 
personified in a beast. Indeed, Satan and the first and second beast form an 
infamous trinity of evil, whose over-riding passion is to oppose Christ. 
The antichrist idea has more than one facet and gathers up all those acts of 
tyranny, oppression and sheer antagonism to God, which have occurred 
throughout human history.

The significance of this personification of all evil is that it assures the 
people of God that when the Lamb overcomes evil it is in its intensest 
form. The worst that Satan can do will prove ineffective against the su
perior power of God and his Christ.1(K) The parousia of antichrist is in 
reality the announcement of the impending doom of all antichrists. There 
is a linking up between the kind of activity of the abomination of desolation 
in Mark 13 and the final act of apostasy instigated by Satan and his agents.

The Future Coming of Christ
The rest o f the epistles

97 S o  J .  W a lv o o rd , The M illennial Kingdom , (21963), pp . 256ff. C f  a lso  A . S. W o o d , Prophecy in the Space  

A ge  1963), p p . 103ff.

98 G . R . B e a s le y - M u r r a y , Revelation, p. 130, m a k es a u se fu l c o m p a r iso n  b e tw een  M k . 13 and  R ev . 6. H e  

su g g e s t s  that Jo h n  k n e w  a v e rsio n  o f  the e sc h a to lo g ic a l d isc o u rse  w h ich  w as in d epen d en t o f  and p r io r  to  

the sy n o p tic  g o sp e ls .

99 C f  R . Y a te s , ‘T h e  A n tic h r is t ’ , E Q  46  (1974), p p . 4 2 ff ., w h o  stu d ie s the o cc u rren ce  o f  the w o rd , p lu s 
th o se  p a s sa g e s  w h ich  h ig h lig h t o p p o sit io n  in the last d a y s  (e .g . D n . 7 :7 ff . ,  2 1 f.; 2 T h e s . 2 an d  R ev . 13).

100 It sh o u ld  be n o te d  that in all p arts  o f  the b o o k  S atan  is seen  as str ic t ly  lim ited  in his o p era tio n . T h e  
so v e re ig n ty  rests f irm ly  w ith  G o d . C f  M . R is s i ’s sec tio n  on  ‘T h e  t im e o f  the A n tic h r is t ’ , Tim e and H istory, 
p p . 6 2 8 6 ־ .
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T h e destruction o f  the ex istin g world order. The symbol of the political forces 
is Babylon the Great, which in the first century would have been recognized 
as the imperial power of Rome, but which in any age can be identified 
with political powers which are set purely on material aims apart from 
God. The vision of Babylon’s fall is, therefore, a vision of the fall of all 
such political powers.101 The symbol of Babylon was chosen because it 
stood for the oppressors of God’s people. The destruction of the symbolic 
city is not so much a precursor as an accompaniment of the coming of the 
victorious Lamb. The lament over Babylon in chapter 18 brings out mag
nificently the utter impotence and ultimate futility of material power and 
wealth face to face with the righteous anger of God (see pp. 866ff).
THE PLACE OF THE PAROUSIA IN THE STRUCTURE OF THE BOOK 
The importance of the parousia of the victorious Christ is not only seen in 
chapter 19, where it marks the real climax of the book, but is prepared for 
in many earlier passages (cf. 1:7; 14:14—20; 16:15). Some note must therefore 
be taken of the various interpretations of the significance of the event. 
Those who adopt the view that the whole book is no more than a tract for 
its own times dismiss the prophetic element of a future parousia. The same 
result could be reached from a purely symbolic interpretation,102 although 
it need not be so. Much of the imagery clearly cannot be explained in a 
literal manner, but this does not detract from the fact of a future coming 
as an actual event.

A different approach is that which maintains that Revelation is concerned 
with a double programme, one for Israel and one for the church.103 The 
key to the interpretation of the whole book, according to this view, is that 
the seals, trumpets and bowls, representing the great tribulation, apply 
only to Israel and not to the church. The church in fact is removed from 
the scene (the rapture) before the visions (chapter 4-19) commence. In the 
heavenly vision, the elders represent the church. The major scene of con
flict, therefore, is between the beast and Israel, and not the church.104 In 
this view the signs preceding the final parousia are for Israel and not for 
the church, which has already experienced a secret parousia of Christ at 
the time of the rapture. Some link with this the view that the letters to the 
seven churches represent successive stages in the history of the church.

It cannot be claimed, however, that the book itself gives any indication 
of this two-fold programme, and the fact that the beginning and ending of

THE FUTURE

101 A s L . M o r r is , Revelation  ( T N T C , 1969), p. 214 , co m m e n ts , Jo h n  is th in k in g  o f  the co llap se  o f  

c iv iliza tio n , n ot s im p ly  o f  o n e  city  o r  em p ire .
102 J .  A . T . R o b in so n , in Je su s  and his C om ing, d o e s  n ot e x a m in e  the p a ssa g e , R ev . 19 :1-11 , p re su m ab ly  

b ecau se  he re g ard s  the p aro u sia  as a m y th  (cf. p p . 1 81f.).
103 C f. J .  D . P en tec o st, Things to C o m e ;J .  F. W alv o o rd , The M illennial Kingdom.
104 F o r  a critiq u e  o f  th is v ie w , cf. J .  W . H o d g e s , C h rist ’s Kingdom and Com ing  (1957).
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The Future Coming of Christ 
Summary

the book (cf. 22:16) refer to the churches suggests that the intervening 
visions were addressed to, and intended to have relevance to, Christians. 
This view fails to give adequate weight to the original historical background 
of the book and to the numerous specifically Christian elements in Revel
ation 4-19.

A more moderate futurist view sees in the first part of the book (chapters 
1-6) an historical application, with the seven churches representing the 
whole Christian church and the seals referring to various historical forces 
impinging on the period prior to the end event.1<b In this view chapters 7- 
22 alone refer to the future winding up of human history.

Whatever the specific interpretation of the details of the book might be, 
no interpreter can fail to see that the coming of Christ marks the climax 
to the history of the ages and forms a fitting conclusion to the redemptive 
purposes of God in human history. Those who deny the fact of the second 
coming by attaching to it a wholly spiritual significance arc left with a 
view of human history which has no effective conclusion. A n t  theology 
which finds no place for a second coming of Christ must necessarily be 
incomplete and unsatisfactory.
S um m ary
There is no doubt from the evidence we have considered that Jesus himself 
predicted and the early Christians firmly believed in a future coming. 
Although the fact of the coming is indisputable, it is not possible to be 
certain of many of the details. The date of the coming is unknown, but 
some indication of the manner of it may be deduced.

Apocalyptic imagery is in some cases used to describe the coming, as for 
instance the clouds, trumpets and loud voices, which are employed to 
indicate a future public manifestation. This imagery is not confined to the 
synoptic gospels, but is found also in 1 Thcssalonians and Revelation.

The note of surprise is introduced several times, for instance by the use 
of the thief analogy to express the suddenness or unexpectedness of the 
coming. Indeed, this emphasis gives rise to the belief in the imminence of 
the coming. Side by side with this feature is the complementary problem 
of the delay in the coming, heightened by the intervening signs which 
must first be fulfilled. The n t  does not present any clear programme, and 
a certain tension is evident. The problems raised by the ‘rapture’ will be 
discussed in a separate note later (see pp. 845ff.).

It has been seen that there arc no strong grounds for supposing that Paul 
changed his mind about the future coming. There is no reason to suppose 
that he considered the intervening signs as necessarily requiring an extended 
period of time. He is not the only n t  writer who considers that a constant 105

105 C f. G . E . L ad d , Revelation  (1972).
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THE FUTURE
preparedness carries with it a strong moral challenge for everyday living.

It is Revelation which focuses most clearly on the coming of Christ as 
the climax of the present age. There is never any doubt that the coming 
will mark a triumph. The Lamb is sovereign throughout and the coming 
is portrayed as the final manifestation of his victory. This book uses the 
event of the coming as a key to the Christian philosophy of history.

T H E  A FTER LIFE
Under this section we shall concern ourselves mainly with the subject of 
the resurrection of believers and immortality, as well as considering the 
evidence about the intermediate state. The subject of the resurrection was 
currently important among the Jews and caused a marked rift between the 
Pharisees and Sadducees.106 The former accepted it (as did the Essenes), but 
the latter rejected it. It is against this background that the specific teaching 
of Jesus must be considered.107

The synoptic  gospels
THE RESURRECTION OF THE BODY
In view of the controversy between the Sadducees and Pharisees over this 
subject, it is reasonable to begin by considering the attempt of the former 
to trap Jesus with a trick question (Mk. 12:18-27 = Mt. 22:23-33 = Lk. 
20:27-40).108 The question was designed to test Jesus’ ideas of a bodily 
resurrection. If a woman had been married to seven brothers, whose would 
she be in the resurrection? In reply Jesus pinpoints their wrong view of 
resurrection. Marriage does not belong to the resurrection state. That state 
is compared to that of the angels. Jesus’ further statement that God is not 
the God of the dead, but of the living, recorded in all the synoptic gospels, 
is based on the continued relationship between God and Abraham, Isaac 
and Jacob.109

The method of debate is typically rabbinic. Jesus is pointing out that the 
very expression, ‘The God of Abraham, Isaac and Jacob’, with its strong

106 A  th o ro u g h  e x am in a tio n  o f  the Je w ish  b a c k g ro u n d  o f  th is su b jec t  m a y  be fo u n d  in H . C . C . C av a llin , 

Life after Death  (1974). T h is  s tu d y  w as d e s ig n e d  as a p rep ara tio n  fo r  an in v e stig a tio n  o f  P a u l’s a rg u m e n ts  

in 1 C o r . 15.

107 F o r an acco u n t o f  re su rrectio n  h o p es in the in te rte stam en ta l p e r io d , eft G . W . E . N ic k e lsb u r g , Jn r , 

Resurrection, Immortality, and Eternal L ife  in Intertestamental Ju d a ism , 1972). F o r  the Q u m ra n  b elief, eft. K . 

Sch u b ert, The D ead  Sea Comm unity  (E n g . tran s. 1959), pp . 1 0 8 ff .; idem, ‘D ie  E n tw ic k lu n g  d er A u ferste -  

h u n gsleh re  v o n  den  Q u m ra n te x te n  u n d  in d er fr iih rab b in isch en  Z e it ’ , B Z  6, 1962, p p . 17 7 -2 1 4 .

108 Cft. W . S tr a w so n ’s d isc u ss io n  o f  th is p a s sa g e  in Je su s  and the Future L ife  (1959), p p . 203ff.
109 In a c o m m e n t on  L k . 2 0 :2 7 -4 0 , E .E .  E llis , Luke  (N C B , 1966), ad loc., co n sid ers  that th is p a ssa g e  d o es 

not su p p o r t  A b r a h a m ’s im m o rta lity , that he is n o w  in d iv id u a lly  in h eaven . H e  ag re e s  w ith  R . B u ltm a n n , 

T N T  1, p. 209  and W . G . K iim m e l, M an, p p . 4 3 ff ., 86, that the nt v iew  o f  m an  d o e s  n ot su p p o r t  a b o d y -  

so u l d u a lism . E llis  co n sid e rs  that the p a s sa g e  teach es re su rrectio n , n ot su rv iv a l.
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o t  attestation (Ex. 3:6), presupposed that the patriarchs were still in exist
ence in some form or another.110 Although the method of argument may 
seem strange, there is no denying that Jesus was affirming the existence of 
a resurrection state in opposition to the Sadducees.111 In Luke’s account, 
Jesus’ words are more explicit about the resurrection state than they are in 
Mark’s or Matthew’s. He speaks of those ‘worthy to attain to that age and 
to the resurrection from the dead’. Jesus definitely asserts that the dead are 
raised. It is also Luke who records a saying of Jesus about the resurrection 
of the just when rewards for good deeds will be received (Lk. 14:14).

Another saying involving the patriarchs is Matthew 8:1 If. = Lk. 13:28f., 
where it is said that many will come from east and west to sit at table with 
Abraham, Isaac and Jacob in the kingdom, while ‘the sons of the kingdom’ 
will be consigned to outer darkness to weep and gnash their teeth. Again 
the language used presupposes some kind of bodily resurrection.

When in the Sermon on the Mount (Mt. 5:29f.) Jesus comments on 
adultery, he speaks of the possibility of the ‘whole body’ being cast into 
hell (see the section on hell, pp. 887f.). Moreover, Jesus warns his disciples 
to fear him who can destroy both soul and body in hell (Mt. 10:28), which 
shows again the importance of the bodily aspect of the afterlife.

In the synoptic gospels, we find very little information about life after 
death, but what we possess is positive in affirming it. Jesus gives no data, 
however, on the nature of the resurrection body, nor on the nature of 
death, both of which are touched upon in the Pauline epistles. In John’s 
gospel there are a few significant sayings which throw more light on the 
subject and which help to complement the synoptic presentation.

A further question arises. Did Jesus lend any support to the idea of the 
immortality of the soul? The idea of an immortality of the soul as distinct 
from the resurrection of the body is an essentially Greek idea, expressed, 
for instance, in Plato.112 This arose partly out of the belief that the body, 
being matter, was evil and therefore mortal. According to this view, all 
people are essentially immortal in their souls, but not in their bodies. The 
n t , however, does not support such a sharp dichotomy. There is, in fact, 
nothing of relevance on the subject in the synoptics apart from the passages 
mentioned above, none of which supports it.113 This theme will require 
fuller comment when Paul’s doctrine of the afterlife is considered (see 
pp. 832ff.).

110 R . O tto , The Kingdom o f  G od and the Son o f  M an  (1938), p. 239 , n o te s c la im s that the patriarch s w ere  

de livered  fro m  death , b u t n o t resu rrected .
111 V . T a y lo r , M ark  (21966), p. 483 , say s that J e su s  is th in k in g  o n ly  o f  the r ig h te o u s  here. S tra w so n , 

op. cit., p. 209, ag ree s.

112 C f  P la to  in Phaedo in w h ich  he d e sc rib e s the d eath  o f  S o cra te s  and rec o rd s S o c r a te s ’ e x p o sit io n  o f  
im m o rta lity  b e fo re  his death .

113 C f  O . C u llm a n n , Immortality o f  the Sou l or Resurrection o f  the D ead?  (1958), fo r  a fu ll d isc u ss io n  o f  th is 
them e.
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THE INTERMEDIATE STATE
We next turn our attention to the ideas about the intermediate state. This 
is a term used of the state of existence between the believer’s death and the 
resurrection at the last day. Although we find no direct details of this from 
the synoptic gospels, there are certain relevant passages which warrant our 
attention. In the o t , Sheol was considered to be the abode of shadowy 
existence. In the intertestamental period, however, Sheol had come to be 
regarded as a stage between death and judgment. In the teaching of Jesus, 
Sheol, now known as Hades, occurs three times in the synoptics (Mt. 
11:23; 16:18; Lk. 16:23). In saying that Capernaum would be brought down 
to Hades, Jesus was indicating its complete destruction, a case in which 
Hades is used figuratively. In the second saying the church is shown to be 
impregnable against the gates of Hades, which here appear to stand for 
human opposition, another metaphorical use.

The third occurrence is in the parable of Dives and Lazarus (Lk. 16:19- 
31), which supposes a division in the abode of the dead with an impassable 
gulf between. Some parallel with this is found in the book of Enoch and 
appears to have been a current Jewish idea at the time.114 It would be 
precarious to regard the parable as a sufficient basis for deducing the nature 
of the afterlife as understood by Jesus, for the intention of the parable was 
clearly not doctrinal, but moral. The focus falls on the selfish life of the 
rich man. The parable says nothing about the possibility of the man chang
ing his status; indeed, it implies the opposite. The only certain fact about 
the afterlife which emerges from the parable is the reality of its existence.113 
The parable would make no sense if the afterlife itself were a myth. The 
state of the departed, moreover, is directly linked to their behaviour in this 
life, which raises the question whether the parable is intended to teach that 
there would be a direct reversal of status in the afterlife. It cannot be 
maintained that Jesus intended to teach this, irrespective of circumstances.

In the case of the rich man it was not the fact of his riches, but what he 
did with his riches, which is the point of the parable. He was thoroughly 
selfish and self-indulgent and completely unconcerned about his social 
responsibilities. He was, in fact, a typical representative of a Sadducean 
approach to life.116 He had clearly never considered that his behaviour in 
his lifetime would affect his after-existence. He probably did not believe

114 J .  M . C re e d , Luke  (1930), p p . 2 0 9 f., re fers to  cu rren t E g y p t ia n  and  Je w ish  s to rie s  a b o u t a rich and a 

p o o r  m an .

1,3 K . H an h art, The Intermediate State in the N ew  Testament (1966), p p . 1 9 0 ff., d isc u sse s  th is p a s sa g e  in 

detail an d  co n c lu d e s, ‘T h e  p ro b le m  o f  the in terim  sta te  arise s  w h en  o n e a tte m p ts to  c o m b in e  the tw o  

“ e n d s”  in a lo g ica l s y s t e m .’ C f  a lso  J .  D . M . D erre tt, ‘F resh  L ig h t  on  L k . x v i. I. T h e  P arab le  o f  the 

U n ju s t  S te w a r d ’ , N T S  7, 1 9 6 0 1 ־ , pp . 1 9 8 ff., an d  II. D iv e s  an d  L a zaru s an d  the P reced in g  S a y in g s ’ , N T S  7, 
p p . 364ff. H e  co n n ects the tw o  p a ssa g e s  to ge th er. In his in te rp re ta tio n  L a zaru s is link ed  w ith  E liezer, 
A b r h a m ’s serv an t. D erre tt  re g a rd s  the sto ry  as in ten d ed  to  en co u rag e , n o t to  d ism a y . It fo c u se s  o n  w h at 
rem ain s o f  th is life.

116 C f  T . W . M a n so n , The Say in gs o f  Je su s  (1949), p. 299.
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in an afterlife, as he knew his brethren did not. He is moreover reminded 
that they would not believe if one returned from the dead.117 Here again 
it is assumed that the testimony of the Scriptures (Moses and the prophets) 
was sufficient to demonstrate life after death, not because of their explicit 
teaching on the subject, but because of their revelation of the nature of God 
(as in the controversy of Jesus with the Sadducees, already noted).

Another passage which has some relevance for our present discussion is 
Luke 23:42f., in which Jesus assured the dying evildoer that he would be 
with him that day in Paradise.118 Since this is in answer to the request that 
Jesus would remember the man when he comes into his kingdom, it raises 
the question of the relationship between Paradise and the kingdom. Two 
possible explanations of the passage have been proposed. One is that Para
dise is an interim realm in which both the evildoer and Jesus will await the 
kingdom. The other is that Paradise is a synonym for heaven and that Jesus 
would enter into his kingdom that same day. Since Paradise, in the inter- 
testamental period, had come to be regarded as an intermediate resting- 
place for righteous souls, this would support the first interpretation.119 
Nevertheless in 2 Corinthians 12:3 and Revelation 2:7 Paradise is used as 
a symbol for heaven, which would lend support for the second view.

Both interpretations raise difficulties over the resurrection of Christ and 
over his parousia. The most that can be said is that the passage may supply 
evidence about the intermediate state, but does not necessarily do so. What 
is more certain is that the wrongdoer, presumably on the grounds that his 
petition involved repentance, would after death be in the presence of 
Christ.120
THE ATTITUDE TO DEATH
It would be incomplete to discuss the hereafter without discussing death. 
Undoubtedly one’s belief about the afterlife affects one’s attitude to death. 
Although many avoid the subject of death and consider morbid anyone 
who faces up to the problems it raises, Jesus never adopted an evasive 
approach. Both his teaching and his example are full of inspiration on this 
matter. In his day human life was cheap and violent death was a common 
occurrence. Children even played at funerals (Mt. ll:16f.; Lk. 7:32), so 
uninhibited was the general approach to the subject. In Luke’s nativity 
narrative, Simeon expresses a willingness to depart in peace after having 
seen the Christ (Lk. 2:25-35). His approach to death was affected by his

117 B y  th is e x p re ss io n  it is ju s t  p o ss ib le  that Je s u s  m a y  h ave  been  th in k in g  o f  his o w n  re su rrectio n .

118 F o r  a fu ll d isc u ss io n  o f  th is p a ssa g e , cf. K . H an h art, op. cit., p p . 199ff. H e  m a in ta in s that the p a ssa g e  

d o es n ot su p p o r t  an in te rm ed ia te  state . H e  fu rth er m a in ta in s that P arad ise  is n o t in co n tra st  to  k in g d o m , 
bu t paralle l to  it.

1,9 O n  P arad ise , cf. J .  Je r e m ia s , T D N T  5, pp . 7 6 5ff.

120 I. H . M arsh a ll, L uke, p . 873 , c o m p a re s  the c r im in a l’s h o p e  to  atta in  life at the p aro u sia  w ith  J e s u s ’ 
a ssu ran ce  that he w o u ld  h ave  im m e d ia te  en try  in to  P arad ise .
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knowledge of the advent of Christ. In Simeon’s song the reference to the 
sword piercing Mary’s heart brings the passion ofjesus into close proximity 
to his coming.

When ‘the dead’ are referred to in the synoptics, the word is usually 
plural, pointing to a group idea of death. While death comes to everyone 
individually, it is corporate in the sense that no-one is excluded. Violent 
death features in some of the parables (Mt. 21:39; 22:6). Jesus laments over 
the killing of the prophets (Mt. 23:37) and predicts that some of his disciples 
would be killed (Mt. 24:9; Lk. 21:16). Our concern, however, is to consider 
Jesus’ attitude to death itself. Here we note that he did not support the 
view that suffering and death were evidences of special sinfulness (as for 
instance the examples cited in Lk. 13:1-5). Although in conformity to the 
Mosaic law, death was regarded as contaminating to the extent that anyone 
who touched a dead body was defiled (c f  whitewashing of tombs, Mt. 
23:27), Jesus did not teach such a view. In fact he said nothing about the 
corrupting effects of death. He maintained a respect for death, without 
becoming obsessed with it.

We need further to consider the significance of ‘sleep’ as a figure for 
death. This was familiar in Hebrew thought.121 It finds expression in a few 
cases in the words of Jesus. In the o t  the concept of ‘sleep’ when applied 
to death always stands in a context which shows it is being used meta
phorically. In the intertestamental period it was also used as a synonym for 
death. But in the account of the raising of Jairus’ daughter, Jesus says of 
the girl that she is ‘not dead but sleeping’ (Mt. 9:24 = Mk. 5:39 = Lk. 8:52). 
He was not understood by the mourners to be identifying sleep and death, 
for they laughed him to scorn. It would, on the other hand, make nonsense 
of the whole incident if Jesus was merely saying she was in a coma. All the 
evangelists portray the miracle as a raising from the dead.

How then is the sleep metaphor to be understood? It has been suggested 
that ‘sleep’ was a description of death seen from God’s point of view.122 
But this would imply a state of ‘sleep’ between death and resurrection, a 
view which does not seem to be supported elsewhere in the gospels (c f for 
instance Jesus’ words about Paradise to the dying thief, which presuppose 
a conscious experience). It seems better to maintain that, from the 
mourners’ point of view, this death would turn out to be a ‘sleep’, because 
the girl was about to be roused out of it. It amounts to a new way of 
looking at death by virtue of the power of Christ, who would not himself 
be held by it (see next section for a similar approach to the death of 
Lazarus).

Some comment must be made on Jesus’ attitude to his own death. It has 
already been demonstrated that he predicted it and considered it to be

121 C f  C . R y d e r  S m ith , The Bible Doctrine o f  the Hereafter (1958), pp . 4 2 fi.
122 S o  W . S tra w so n , Je su s  and the Future L ife, pp . 84f.
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connected with man’s sin (see pp. 438f.). He knew, therefore, that his own 
death possessed special significance. There is a difference between Jesus’ 
approach to death and that of other people in respect of its significance. 
But was there a difference in approach to the physical experience of death? 
Some scholars123 maintain the ‘distress’ which Jesus experienced when 
contemplating his passion (in Gethsemane, Mt. 26:38 = Mk. 14:34 = Lk. 
22:44) was occasioned by fear of physical death. Indeed, it is claimed that 
a horror of death on the part of Jesus would link him with true humanity, 
for all must die and most fear death.

But this explanation cannot by itself sufficiently account for the nature 
of the distress. More weight must be given to our Lord’s consciousness of 
the tremendous significance of his own death, an awareness which no other 
person ever experienced. We must take account of the effect on a sinless 
person of consciously bearing upon himself the sin of the world. Moreover, 
the cry of dereliction becomes doubly perplexing if what is involved is 
simply the natural fear of death (Mk. 15:34 = Mt. 27:46). It is more intel
ligible to hold that it was the bearing of sin, which by its very nature 
separates from God, which explains the cry from the cross.
T he Jo hann ine  lite ra tu re
THE RESURRECTION OF THE BODY
There are two main passages in John’s gospel which have a direct bearing 
on this theme. The first concerns the account of the raising of Lazarus, the 
central passage of which for our purpose is John 11:21-26. The Johannine 
teaching on the resurrection theme is essentially similar to the synoptic 
teaching. When Jesus declares that Lazarus will rise again, Martha at once 
concludes that he is speaking of the resurrection at the last day (John 
ll:23f.). There is no doubt in her mind that some kind of future resurrec
tion will take place, but no details are given of the nature of the resurrection 
body.

It is impossible to say what Martha’s understanding of resurrection was, 
but Jesus’ answer to her comment is distinctive, because it relates resurrec
tion to himself. The words, ‘I am the resurrection and the life’ (Jn. 11:25) 
suggest that Jesus was clarifying the whole conception of resurrection, by 
identifying the resurrection of believers with his own: ‘He who believes in 
me, though he die, yet shall he live.’ Admittedly in this statement Jesus 
does not specifically refer to the resurrection of the body, but he makes 
clear that believers in him may expect life in place of death. A firm assertion 
of immortality is undeniable. Since Jesus later raised Lazarus from the dead 
in a physical form, it is reasonable to suppose that he was not suggesting 
immortality of the soul apart from the resurrection of the body. Indeed,

123 C f  O . C u llm a n n , Immortality o f  the Sou l or Resurrection o f  the D ead?  pp . 21 f .; W . S tra w so n , op. cit., 

p p . 95f.

The Afterlife
The Johattnine literature

823



THE FUTURE
in stating, T am the resurrection’, Jesus implies that his own resurrection 
body may be taken as a pattern for the resurrection of believers.124 *

The other passage is John 5:25-29, where resurrection is closely linked 
with judgment. Jesus is describing a coming event: ‘The hour is coming’ 
(verses 25, 28).12:5 That event is further designated as the resurrection of 
life and the resurrection of judgment (verse 29). The idea that ‘life’ here is 
simply a spiritual concept is excluded by the description of the opening of 
the tombs. Certainly the passage supports the view that the resurrection 
applies to everyone, although a sharp distinction is made between those 
who have done good and those who have done evil. In this case the 
resultant ‘life’ is contrasted with the resultant ‘condemnation’. It is im
portant to note that Jesus does not separate in time the resurrection of the 
just from that of the unjust, either in John or in the synoptics. They are 
assumed to happen simultaneously.
THE INTERMEDIATE STATE
We have already seen that the synoptic gospels give little information about 
the intermediate state. In John’s gospel there is even less. Some have seen 
John 14:2, ‘I go to prepare a place for you’, as implying some special place 
which might be identified with the intermediate state.126 The context lays 
stress on the expectation that ‘where I am you may be also’, and presup
poses an immediate entrance of the righteous into the Father’s presence. A 
similar theme is expressed in John 17:24, when Jesus prays that those whom 
the Father had given to him might be with him where he was to be. In 
that state they would see the glory which the Father had given to the Son. 
There is no suggestion that any interval of time would elapse before the 
believer would be with Christ subsequent to death, although it admittedly 
is not specifically excluded.127 The focus is definitely on the blessedness of 
being with Christ, which could hardly refer to a temporary state nor to a 
state of unconsciousness.

124 N o te  a lso  Jn . 6 :4 4  w hich  a ffirm s that C h r is t  w ill ra ise  u p  at the last d ay  an y o n e  w h o  c o m e s to  the 

Father b y  h im .
12:5 R. E . B r o w n , Jo h n , p. 220 , a ss ig n s  Jn . 5 :25  to  the p re v io u s  v erse s 1 9 2 4 ־  and  sees in it realized 

e sc h a to lo g y . V e rse s 26 -2 9  are taken  as final e sc h a to lo g y . B r o w n  u n d erstan d s the d ead  in v erse  25 as 

sp ir itu a lly  d ead . H o w e v e r , he re jects B u ltm a n n ’s d ic h o to m y  b etw een  the tw o  e sc h a to lo g ie s . C j.  P· 
G ä c h te r ’s e ssay  on  the fo rm  o f  Jn . 5 :1 9 3 0 ־  in Neutestamentliche A ufsätze . Festschrifi fu r  J .  Schmid  (ed. J .  

B lin z ler , D . K u ss , an d  F. M u ssn e r , 1963), p p . 6 5 ff.
126 U . S im o n , H eaven in the Christian Tradition  (1958), p. 216 , takes Jn . 14:2 as a sp ec ific  c o n firm atio n  by 

J e su s  o f  an in terim  state .
127 E . K äse m an n , The Testament o f  Je su s  (E n g . tran s. 1968), p. 72, re jec ts the v iew  t h a t jn .  17 :24  is to  be 

u n d e rsto o d  in the sen se  that Je s u s  b r in g s  his o w n  to  h im se l f  in the h o u r o f  death . H e  re jec ts a s im ilar  
in terpreta tio n  o f j n .  14:2ff. H is  idea is that Jo h n  has sp ir itu a lized  o ld  a p o c a ly p tic  trad it io n s. B u t  see  R . E . 
B ro w n , Jo h n , pp. 7 7 9 f . , fo r  a c o m m e n t on  this v iew . H e  ap p ea ls  to  Phil 1:23 to  sh o w  that it m a y  have 
been a C h rist ian  v iew  that C h ris t ia n s  w o u ld  be w ith  C h r is t  at death . B r o w n  is to o  c a u tio u s, fo r  there are 

s tro n g  g ro u n d s  fo r  m a in ta in in g  that it is the NT v iew .
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THE ATTITUDE TO DEATH
There are a few sayings in John’s gospel which relate to the subject of 
death. Jesus said, Tf any one keeps my word, he will never see death’ (Jn. 
8:51).128 It is not surprising that the Jews who were contending that Jesus 
had a demon felt that this saying confirmed their opinion. They clearly 
thought that Jesus was propounding a way of escaping from physical death. 
They point out that even Abraham and the prophets died. In answer Jesus 
does not elucidate this point, but it is clear from the sequel that he was not 
thinking of physical death. It is in this context that he says, ‘Before Abra
ham was, I am’ (Jn. 8:58).129 The saying tells us nothing about death, but 
focuses on the character of Jesus. It is worth noting that whereas Jesus said 
‘see’ death, his critics altered the word to ‘taste’ (Jn. 8:52), presumably 
because it bore the same meaning.130 Jesus must have meant that his fol
lowers would have a totally different approach to the experience of death 
from others, an experience which would remove from it its terrors. An 
alternative interpretation would be to assume that Jesus was referring to 
spiritual death, which his own followers would not experience. This is 
possible, but there is nothing in the preamble to prepare his hearers for 
such a transference of thought.

Two statements in the Lazarus passage have relevance for our subject. 
In John 11:4 Jesus says, ‘This illness is not unto death; it is for the glory of 
God.’ Here he must be looking beyond the event of physical death to the 
restoration of Lazarus to life. It contributes little therefore to our under
standing of death, beyond the fact that death is no obstacle in the path of 
God’s glory. The second statement is 11:11, ‘Our friend Lazarus has fallen 
asleep, but I go to awake him out of sleep.’ John comments that the 
disciples thought that Jesus literally meant that Lazarus was asleep, although 
he at once explained to them that Lazarus was dead. We have noted a 
similar distinction between sleep and death in the synoptics, for Jesus is 
again using sleep as a synonym for death. It is fundamentally the same idea 
as in the case of Jairus’ daughter. It is not an unconscious state, but a state 
of death from which a man may be released. Neither Lazarus nor Jairus’ 
daughter has left on the gospel records any impression of the experience 
of death through which they had passed.

When considering the synoptic material we noted various views about 
our Lord’s attitude to death. In John’s account the Gethsemane narrative 
is missing, but a parallel saying is found in John 12:27: ‘Now is my soul 
troubled. And what shall I say? “Father, save me from this hour’’? No, for

128 L. M o rr is , Jo h n , p. 469 , co m m e n ts  that the w o rd  ‘d e a th ’ here is in an em p h atic  p o sitio n .
129 J .  M arsh , Jo h n  (21968), p. 371 , reck o n s that th is sa y in g  jo in s  terrestria l tim e  and h eav en ly  etern ity . It 

w o u ld  still, h o w e v e r , tell u s n o th in g  ab o u t the state  o f  ex isten ce  in the h eav en ly  realm .
130 B . L in d ars, Jo h n  (N C B , 1972), p p . 3 3 2 f., is o f  the o p in io n  that th is sta te m en t is bu ilt  on M t. 16:28, 

the o n ly  o th er p a ssa g e  w h ere the e x p re ss io n  ‘to  ta ste  d ea th ’ o cc u rs in the G o sp e ls .
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this purpose I have come to this hour’. Again, it would not be evident 
from the context that Jesus is expressing fear of death. It is true that he has 
his passion in mind (as 12:32 shows), but it is the ‘hour’ which is upper
most. It is not death itself, but the nature and purpose of the death, which 
causes the distress. It should be noted that in the previous chapter Jesus 
was deeply moved and wept when he saw the distress which death had 
brought to Lazarus’ family (Jn. 11:33-35). In neither case does the distress 
of Jesus directly result from the mere fact of physical death. Another feature 
in John’s gospel is the triumphant cry (‘It is finished’) from the cross just 
prior to the moment of death (Jn. 19:30), which transforms the horror into 
a completed mission.

In the resurrection appearance in John 21:15ff., Jesus predicted what kind 
of death Peter would die (verses 18-19). The evangelist recognized when 
he wrote that Jesus regarded Peter’s death as a means by which he would 
glorify God. Death for the disciples was not to be feared if it was a means 
to achieve such an end. When Jesus said of the beloved disciple, ‘If it is my 
will that he remain until I come, what is that to you?’ he implies that only 
those would escape death who would still be alive at his coming (cf. Mk. 
13:27). It is Paul who enlarges on this theme, but the germ of it is found 
in the teaching of Jesus.

Because in the Johannine epistles the focus falls on the quality of this 
life, it is not altogether surprising that little is said about the afterlife. But 
as in John’s gospel, so in 1 John, much is said about eternal life, which 
must imply more than this life. Moreover, when death is mentioned it has 
a moral connotation, the opposite of life. What is explicit in most other n t  

books, seems to be assumed here.
Acts
It is perhaps not surprising in view of the nature of this book that its 
contribution to the subject of the resurrection of believers is slight. Indeed 
the major statement occurs in Paul’s Areopagus address. The Epicureans 
and Stoics had heard that Paul had been preaching Jesus and the resurrection 
(17:18). The subsequent address at the Areopagus was cut short at the first 
mention of the resurrection of the dead.131 Paul speaks of the resurrection 
of a ‘man’ whom God had appointed (17:31). The strong reaction of 
mockery reflects the scepticism of the hearers over the whole idea of 
resurrection. In a Greek setting this must be understood as relating to the 
resurrection of the body in distinction from the immortality of the soul, 
which the Greeks who followed Plato accepted. Paul’s stress on the res
urrection of Christ immediately set him in conflict with the prevailing

131 C f  F. F. B ru c e , The Acts o f  the Apostles (21952), p. 340, w h o  re g a rd s  the p lu ral ( ‘d ead  m e n ’) as a 

g en era liz in g  p lural.
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opinion in Athens.132 But since it formed the core of his Christian gospel, 
he had no option but to proclaim it even in the face of scepticism.133

In the earlier speech of Peter at Pentecost, there are two references to 
Hades (2:27, 31). The first is in a citation from Psalm 16:8-11: ‘For thou 
wilt not abandon my soul to Hades, nor let thy Holy One see corruption’; 
the second is a comment upon it that saw its fulfilment in Christ. The 
psalm itself contains more profound truth than the psalmist himself knew. 
For him it was a tension between life with God and life without God. The 
former at least held out some continuance after death. The connection 
between Hades and corruption is important when applied to Christ since 
it is impossible to attribute corruption to him, and therefore Hades has no 
relevance for him. Paul, in his Pisidian Antioch address recorded in Acts 
13, makes the same point from the same psalm (13:35-37). He draws out 
the contrast between David who saw corruption and Christ who did not. 
Neither Peter nor Paul, however, relates the resurrection of Christ to the 
resurrection of believers. Both are content to bring out the practical result 
of the resurrection of Christ, i.e . the availability of the forgiveness of sins.

On the theme of death, Acts is no more explicit. It relates the deaths of 
several people. In some cases death appears to be in the nature of a divine 
judgment, as with Herod for his arrogance (12:23) and Ananias and Sap- 
phira for their deceit (5:lff.). In the latter case Luke merely comments that 
great fear fell on the church. On two occasions people were brought back 
to life, Dorcas by Peter (9:36ff.) and Eutychus by Paul (20:9). In neither 
case is any particular surprise expressed, although when Dorcas was raised 
many more believed in the Lord. Admittedly cases of restoring the dead 
to life do not in themselves tell us anything about the afterlife.

One other comment on Acts is needed, since Luke describes Stephen’s 
passing in terms o f ‘falling asleep’, which he nevertheless at once identifies 
as death (Acts 7:60; 8:1). This is in harmony with the usage in the gospels 
cited above. It is probable that Luke wished to contrast the inner peace
fulness of Stephen’s passing with the cruelty and violence of the outward 
circumstances of his death. He certainly wanted to highlight the parallel 
between Stephen’s attitude to his murderers (‘Lord, do not hold this sin 
against them’, Acts 7:60) and the prayer of Jesus from the cross, which 
Luke alone records (Luke 23:34). It seems evident that Jesus’ own attitude 
to death was regarded by his followers as a pattern for their own. There 
is no sign in the first Christian martyr of fear of man’s last enemy. The 
further prayer, ‘Lord Jesus, receive my spirit’, is also reminiscent of the 
attitude of Jesus at the point of death (cf. Lk. 23:46).

132 C f. P la to ’s Phaedo. See  n o te  112.

133 J .  A . S ch ep , The N ature o f  the Resurrection Body, pp . 1 8 5 f., p o in ts  o u t that it w as the idea o f  resu rrectio n  
o f  d ead  m en  w h ich  ca u sed  o ffen ce  to  the A th en ian s, n o t the idea o f  im m o rta lity . C f. N . B . S to n eh o u se , 
P aul before the A reopagus and other N ew  Testament Studies (1957), p p . 1-70 .
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Paul
THE RESURRECTION OF THE BODY
Paul has considerably more to say about the afterlife, but there are many 
questions which he leaves unanswered, especially about the resurrection 
body. We shall note, first of all, the evidence for Paul’s belief in the 
resurrection of believers. There are several passages which establish this 
without doubt.

We consider first Philippians 3:20f.: ‘we await a Saviour, the Lord Jesus 
Christ, who will change our lowly body to be like his glorious body.’ 
There are two important factors emphasized in this statement. A transfor
mation is predicted for believers which will be effected at the parousia, and 
the final condition is a bodily one, likened to the body of glory of the 
resurrected Jesus. This close connection between the resurrection body of 
Jesus and the resurrection body of believers is the key to an understanding 
of Paul’s teaching on this subject. We must note, however, that he does 
not refer to our Lord’s exalted body of flesh. This has led many scholars 
to argue that he did not believe in it.134 Instead the heavenly body of Jesus 
is alleged to consist of ‘glory’. But since in the parallel phrase describing 
our present bodies, the genitival noun (translated ‘lowly’) cannot be made 
to express the form of our bodies but their quality,133 so the word ‘glory’ 
must equally be given a qualitative sense. In that case the statement gives 
no indication of the substance either of the Lord’s or of the believers’ 
resurrection body.

In 1 Corinthians 15 Paul gives a full discussion of the resurrection theme 
and again links the resurrection of Christ with that of believers. The first 
part of the chapter aims to establish the fact of Christ’s resurrection and 
points to the miserable consequences for Christian faith if Christ had not 
risen (cf. 1 Cor. 15:17).136 He deals with a different issue in the latter part, 
summed up in the question, ‘How are the dead raised? With what kind of 
body do they come?’ (verse 35). Paul’s answer takes us into two main 
areas: the seed imagery and the Adam-Christ comparison. Since he uses 
the Adam analogy in the early part of the chapter, and also makes use of 
it in Romans 5, we will deal with the second point first.

The Adam-Christ parallel has relevance to both the person and work of 
Christ (see pp. 333ffl), as well as throwing light on the resurrection-body. 
In 1 Corinthians 15:22 Paul says, ‘For as in Adam all die, so also in Christ 
shall all be made alive’, a statement which some have claimed to support

134 C f  R . B u ltm a n n , T N T  1, p. 192; O . C u llm a n n , Immortality o f  the Sou l or Resurrection o f  the D ead?  

pp . 46f.
133 R . P. M artin , Philippians ( T N T C , 1959), ad loc., m a in ta in s that it m ean s ‘ the state  o f  h u m ilia tio n  

cau sed  th ro u g h  s in ’ .
136 In all p ro b ab ility  there w ere  th o se  at C o r in th  w h o  re jected  the idea o f  re su rrectio n  b ecau se  the thought 

o f  the rean im atio n  o f  c o rp se s  w as rep u gn an t to  th em . T h e y  m ig h t w ell h ave a rg u e d  that P aul sh o u ld  d ro p  
th is n o tio n  w h ich  he in h erited  fro m  Ju d a ism . C f  F. F. B ru c e , ‘ Paul on  Im m o r ta lity ’ S J T  24, 1971, pp . 464f.
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a universal resurrection to life. Further comment will be made on this in 
the paragraph below dealing with the extent of the resurrection, but our 
concern at the moment is to note the conviction that there is a definite link 
between the risen life of Christ and that of believers. In this context the 
resurrection of Christ is viewed as ‘the first fruits’ (1 Cor. 15:20, 23). It is 
a guarantee that others will follow.

When Paul returns to the Adam-Christ parallel in 1 Corinthians 15:45, 
he makes an important distinction between the first Adam as ‘a living 
being’ and the last Adam as ‘a life-giving Spirit’.137 Although it has been 
supposed that Paul is echoing the idea of Philo’s heavenly man in referring 
to Christ as the last Adam, this may be dismissed on the grounds that 
Philo’s heavenly man was the first, not the last, Adam. It is not impossible 
that the Corinthians had been mistakenly influenced by Philo and that Paul 
is correcting their misapprehensions. It seems natural to suppose that he 
derived his inspiration direct from the o t  and that he intended to draw 
attention to the essential difference between the spiritual potential for man
kind of Adam and of Christ. There is a vast difference between receiving 
life and giving life.

That Christ is described as a life-giving ‘Spirit’ does not mean that the 
risen Christ had no bodily form. This observation has importance in our 
consideration of the believer’s resurrection-body, for if Christ has power 
to give life (i.e . to raise to life) he may be expected to give the same kind 
of life as he himself possesses. As the last Adam, Christ is the representative 
of all who have a full measure of the Spirit. It is this and not a contrast in 
bodily substance between Adam and Christ which is in view. Both Adam 
and Christ are described, in fact, as ‘a man’.

The second theme in the 1 Corinthians 15 exposition is the seed analogy 
in verses 3544.138־ It is expounded by Paul in an attempt to answer the 
question of the kind of body the dead have. The discussion must be read 
against the scepticism of the Greeks over the resurrection of the body, and 
it is probable that Paul’s seed analogy was designed to answer such a 
scepticism which had crept into the church. The force of the seed illustra
tion lies solely in the evidence it gives of God’s power to bring life from 
dead things. It is not an exact analogy. It illustrates that the new life is not 
just a reproduction of the former life, but something better. No-one would 
deduce from the dead appearance of the seed, if he had not had previous 
experience of it, that pent up within it was a potentially new and more 
glorious form of existence. Paul maintains that although there is continuity 
between the present body of flesh and the resurrection body, there is also

137 S o m e  see here traces o f  P h ilo ’s d istin c tio n  b etw een  a h eav en ly  and an earth ly  m an . C f  R . B u ltm an n , 
T N T  1, p. 174; E . K a se m a n n , Leib und die Leib C hristi (1933), p p . 166ff. C f. the c o m m e n ts  o f  E . E . E llis, 

P au l’s use o f  the O ld  Testament (1957), p. 64.
138 See S c h e p ’s fu ll d isc u ss io n  o f  this p a ssa g e , The N ature o f  the Resurrection Body, p p . 189ff.
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transformation. There is no escaping the conclusion that Paul is arguing 
for some kind of glorious body which bears a direct relationship with the 
present body of flesh.139 This is further supported by his point that each 
kind of seed has its own body (verse 38), the significance of which is that 
a definite continuity exists between the seed and its own plant. A wheat 
grain will never produce a barley plant. So Paul extends his argument to 
other aspects of the natural world -  to the animal world and to the heavenly 
bodies -  to demonstrate further the power of God in providing suitable 
forms for his creations.

In applying this, the apostle says that what is dead is raised ‘imperishable’ 
(verse 42), ‘in glory’ and ‘in power’ (verse 43). It becomes ‘a spiritual body’ 
(verse 44).140 Such a transformation is, moreover, necessary, since ‘flesh 
and blood’ cannot inherit the kingdom of God (verse 50). Only the im
perishable can inherit the imperishable. There seems little doubt that Paul 
sees the process as consisting of a change from mortal substance to im
mortal substance, with a continuity between them. The expression ‘spiri
tual body’ mentioned above is remarkable because it is directly connected 
with the ‘physical body’ (verse 44). While in both the word ‘body’ occurs, 
‘spiritual’ (pneum atikon) is clearly intended to denote an entirely different 
kind of substance from ‘natural’ (psychikon).141 This must be borne in mind 
in any conception of the resurrection body as ‘flesh’. It may, of course, be 
argued that had Paul wished to exclude the idea o f ‘flesh’ from the concep
tion of the spiritual body, he would have contrasted it with a fleshy 
(sarkikon) body rather than a natural (psychikon) body.142 Even so, the real 
point of Paul’s statement is that our present natural bodies will be resur
rected into a spiritual form.143

Another passage of some significance for our subject is Romans 8:11: 
‘He who raised Christ Jesus from the dead will give life to your mortal 
bodies also through his Spirit which dwells in you.’ It is again clear that 
some transformation of our present bodies is guaranteed. Some deny that 
this refers to the future state at all, and interpret the words of our present

139 R . B u ltm a n n , T N T  1, p. 192, w h o  can no t accep t th is v iew , has to  m ain ta in  that P au l a llo w ed  h im se lf  

to  be carried  aw ay  b y  his o p p o n e n ts ’ a rg u m e n ta tio n . K a se m a n n , op. cit., pp . 1 3 5f., co n sid ers  that Paul 
m ad e  a m istak e .

140 C f. H . C la v ie r ’ s ‘ B re v e s  R e m a rq u e s  su r la N o t io n  de so m a  p n e u m a tik o n ’ , in The Background o f  the 

N ew  Testament and its Eschatology  (ed. W. D . D a v ie s  and  D . D au b e , 1964), p. 348 . H e  o p p o se s  the v iew  

that P au l co n ten d s fo r  a resu rrected  b o d y  o f  flesh.

141 O n  the u se o f  th ese  tw o  w o rd s  in 1 C o rin th ia n s , cf. B . A . P earso n , The Pneumatikos-Psychikos 

terminology in l C orinthians (1973). P earso n  re m ark s  that a lth o u g h  the C h ris t ian  m a y  be regard ed  p ro lep t- 

ically  as pneumatikos, h is full a tta in m en t o f  pneumatikos ex isten c e  is yet to  be  realized in the resu rrectio n  o f  

the d ead  (p. 41).

142 S o  S ch ep , op. cit., p. 200.
143 R . H . G u n d ry , Som a in Biblical Theology  (1976), p. 165, m a in ta in s that the psychikon soma is a p h y sical 

b o d y  an im ated  by  the psyche, and  that the pneumatikon soma is a p h y sica l b o d y  ren o v a ted  b y  the Sp ir it  o f  

C h rist .
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Christian experience.144 Although there is truth in this, the close connection 
between the resurrection of Christ and the revitalizing of our mortal bodies 
must not be clouded, and it is not impossible to detect some principle 
which applies to the resurrection body, even if resurrection is not the 
burden of the context. The effect of the indwelling Spirit is most noticeable, 
for it draws attention to the agency through whom all the quickening 
processes are achieved. Not only in the present life, but in all the life-giving 
and transforming processes the work of the Spirit is dominant. In Galatians 
6:8 Paul speaks of reaping eternal life ‘from the Spirit’ in contrast to reaping 
corruption ‘from the flesh’,145 The Spirit is, therefore, an indispensable 
agency in the whole process of transformation from a state of corruption 
to incorruption.

For our present purpose the most important as well as the most difficult 
passage is 2 Corinthians 5:1-10.146 It is prepared for by the clear conviction 
expressed in 2 Corinthians 4:14: ‘knowing that he who raised the Lord 
Jesus will raise us also with Jesus and bring us with you into his presence’; 
this statement closely parallels Romans 8:11. In 2 Corinthians 5, Paul speaks 
of what happens when our ‘earthly tent’ is destroyed (i.e . on the death of 
our physical bodies). He asserts that we ‘have a building from God, a house 
not made with hands, eternal in the heavens’ (verse 1).

There are two possible interpretations of this statement. It may either be 
understood in an individual sense or in a corporate sense. It has generally 
been supposed that the ‘building’ is the resurrection body of Christians, 
which will house the soul either at death147 or at the parousia. This is based 
on the assumption that Paul is here influenced by Greek ways of thinking, 
since the concept ‘house’ was used in this sense in contemporary Greek 
writings (cf. Philo, de praem . 120; de som . 1.122).

This view, which has played an important part in discussions of the 
intermediate state in Paul’s theology (see the section below), is, however, 
open to serious challenge. Other occurrences of the idea of a building not
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144 W h itelcy , The Theology o f  S t  P au l , p. 254 , re g ard s the co n tex t as so te r io lo g ic a l rather than 
esc h a to lo g ic a l.

14:5 C f. G . V o s ’ detailed  d isc u ss io n  on  the im p o rta n c e  o f  the S p ir it  in P a u l’s e sc h a to lo g y , The Pauline  
Eschatology, pp. 159ff.

146 F o r  d isc u ss io n s  o f  th is d ifficu lt p a ssa g e , in a d d itio n  to  the c o m m e n tar ie s , c f  E . E . E llis, ‘T h e  S tru c tu re  

o f  P au lin e E sc h a to lo g y  (2 C o r . 5 :1 -1 0 )’ , in h is Paul and H is Recent Interpreters (1961), pp . 3 5 -4 8 ; W .L . 
K n o x , S t Paul and the Church o f  the G entiles (1939, r .p . 1961), p p . 1 2 5 -1 4 5 ; M . J .  H a rris , ‘2 C o rin th ian s  5 :1- 

10: W atersh ed  in P a u l’s E s c h a to lo g y ’ , T B  22 , 1971, pp . 3 2 -5 7 ; R . C a s s id y , ‘P a u l’ s A ttitu d e  to  D eath  in 2 
C o r . 5 :1 -1 0 ’ , E Q ,  43, 1971, p p . 2 1 0 ff.; O . C u llm a n n , Immortality o f  the Sou l or Resurrection o f  the D ead ? 

p p . 52ff. F o r  a th o ro u g h  su m m a ry  o f  recent o p in io n , c f  F. G . L a n g , 2  Korinther 5 :1 -1 0  in der neueren 
Forschung (1973).

147 F o r the v iew  that th is h ap p en s at d eath , c f  R . F. H e ttlin ger , ‘2 C o r . 5 :1 -1 0 ’ S J T  10, 1957, pp . 1 9 3 ff ., 
and C . M a s so n , ‘ Im m o rta lite  de  F am e  ou  re su rrectio n  des m o r t s? ’ R T h P h  8, 1958, pp . 2 5 0 -2 6 7 . F o r  the 
altern ativ e  v iew , c f  R . B u ltm an n , Exegetische Probleme des zweiten Korintherbriefes (1947), p. 12; T N T  1, 
p p . 202f. F o r  a critic ism  o f  H e ttlin ger, c f  R . B e rry , ‘D eath  and  L ife  in C h r is t ’ , S J T  14, 1961, pp . 60-76 .
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made with hands appear in a quasi-technical sense with a corporate mean
ing. Mark 14:58 gives a report of those who had heard Jesus say he would 
build another temple not made with hands. Although his hearers misun
derstood, it is reasonably certain that Jesus was thinking of the corporate 
‘body of Christ’ (i .e . his church). A similar allusion is probably present in 
Stephen’s reference to the new temple (Acts 7:48f.). If the same idea is in 
mind in 2 Corinthians 5:1, Paul is affirming that those in Christ already 
have another ‘building’. They have put on Christ at conversion and the 
putting off of the earthly tent cannot affect the believer’s incorporation into 
the body of Christ.148 Such an interpretation implies that ‘the earthly tent’ 
style of existence must be regarded as corporate, a state which affects all 
those in Adam. Those who still groan because of the limitations of the 
earthly tent, but who are nevertheless in Christ, long to put on the ‘heav
enly dwelling’ (2 Cor. 5:2).

Another important consideration arising from the same passage is the 
meaning of the word ‘naked’ (gym nos) in verse 3. It is usually understood 
of the disembodied spirit and the statement is then claimed to support the 
idea of a bodiless existence in the intermediate state (see the discussion 
below). Our present concern is to decide whether, in fact, the correct 
understanding of Paul’s thought is arrived at by interpreting gym n os in this 
way.149 150 Again, too much attention has been given to an alleged Greek 
background and not sufficient to a Hebrew background. It can be shown 
that ‘naked’ in the o t  is frequently linked with ‘shame’ in the presence of 
God’s judgments (cf. Ezk. 16:37, 39; 23:26, 29).l3() It must be regarded, 
therefore, as having an ethical meaning, and there is support for this 
elsewhere in the n t  (cf. Rom. 10:11; 1 John 2:28). The idea o f ‘putting on’ 
(endyd) would then refer to the believer’s standing within the body of 
Christ at the judgment (see later section, pp. 859ff.).131

The third factor which arises from 2 Corinthians 5 is the clear connection 
between the work of the Spirit and Paul’s eschatological thought here. The 
Spirit has already been given as a ‘guarantee’ (arrabon , 2 Cor. 5:5). This ties 
up with what had already been said about the significance of the Spirit in 
the resurrection of believers. Since the word an ab d n  was commonly used 
of a sample which would guarantee the quality of what was to follow, 
Paul’s statement must mean that the Spirit’s presence now is an assurance 
of the life with which the present mortal will be clothed.

148 S o  E . E . E llis , ‘T h e  S tru c tu re  o f  P au lin e  E sc h a to lo g y ’ in his Paul and his recent Interpreters, pp . 3 5 ff ., 

w h o  c o n sid ers  the G reek  trail to h ave  been  a fa lse  d eto u r.
14y H . N . R id d e rb o s , P aul, p. 503, re jects a G reek  u n d erstan d in g  o f  gym nos and re g ard s  it as m e an in g  not 

a state  o f  in c o rp o rea lity , b u t a state  in w h ich  the g lo ry  o f  G o d  is lack in g .
150 C f. E . E . E ll is ’ d isc u ss io n , op. cit., p p . 44 ff. H is  in te rp re ta tio n  is critic ized  b y  W h iteley , The Theology 

o f  S t  P aul, p p . 256ff.
131 O . C u llm a n n , Immortality o f  the Sou l or Resurrection o f  the D ead?, pp . 5 2 ff ., co n n ects  the gym nos w ith  

the sleep  sta te  in 1 T h e s . 4 and  1 C o r . 15.
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Our next consideration is whether Paul gives any support to the Greek 
idea of the immortality of the soul as distinct from the resurrection of the 
body. Sufficient evidence of the latter has already been given, but some 
scholars who interpret this evidence in a spiritual way maintain that Paul 
embraced the Greek view of immortality.132 When Paul speaks of immor
tality, however, he never relates it to the soul. He explicitly states in 
1 Timothy 6:16 that God alone has immortality. To the Greek, death was a 
release from the prison house of the soul (i.e . the body), but for Paul 
immortality is considered to be a gift of God. The notion that he held to 
a Greek view of the afterlife must be rejected in the light of his total 
teaching.

Some comment must be made about the alleged development in Paul’s 
teaching on the resurrection of the body. Various scholars153 have claimed 
a four-state progression, (i) The Jewish form of eschatological belief in 
which it was assumed that bodies would be resurrected in the same form 
in which they went to the graves. This is supposed to be reflected in 
1 Thessalonians. (ii) The beginnings of pneumatic eschatology, in which it 
was believed that the Spirit would bring about a change at the moment of 
resurrection. This is claimed to be seen in 1 Corinthians, (iii) The bringing 
forward of the moment of dramatic transformation to the moment of 
death. This is sometimes linked with the view of the believer’s body being 
already prepared in heaven and is based on 2 Corinthians 5:1-8. (iv) The 
view that the transformation of the body has already begun in this life in 
the believer, a view said to be reflected in 2 Corinthians 3:18 and 4:17.154

Before any support can be given to any theory of development in Paul, 
it would have to be shown, not only that these alleged differences are based 
on a valid understanding of the evidence, but also that a sequence of 
development is the best interpretation of the differences. Only if each new 
stage involved the supercession of the last would a true development be 
established. But this is an over-simplification of a complex set of data. 
Paul’s views are expressed only in the most general terms. It is, in fact, 
more reasonable to suppose that he expresses himself in a variety of ways 
which are not self-contradictory although they present different emphases. 
Moreover, it is inconceivable that Paul would have changed his views in
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132 F o r G reek  id eas o f  im m o rta lity , cf. E . R o h d e , Psyche: The C u lt o f  Souls and B e lie f in Immortality among 

the G reeks, 2 v o ls . (r .p . 1966); W . J a e g e r , ‘T h e  G reek  Id eas o f  Im m o r ta lity ’ , in Immortality and Resurrection 

(ed. K . S ten d ah l, 1965), p p . 9 7 -1 1 4 ; O . C u llm a n n , op. cit., pp . 19ff. F o r  o th er b a c k g ro u n d  stu d ie s, c f  R . 
B . L au rin , ‘T h e  Q u e stio n  o f  Im m o rta lity  in the Q u m ra n  “ H o d a y o t ”  ’ , J S S  3, 1958, p p . 3 4 4 -3 5 5 ; J .  van 

der P lo eg , ‘L ’ lm m o rta lite  de l ’h o m m e  d ’ap res les tex te s de la M er  M o r te ’ , V T  2, 1952, pp. 171 ff .; F. F. 
B ru ce , ‘P au l on  Im m o r ta li ty ’ , S J T  24, 1971, pp . 4 5 7 -4 7 2 .

153 C f  G . V o s , The Pauline Eschatology, p p . 1 7 2 ff., fo r  a full d isc u ss io n  o f  these  a lleged  s ta g e s  o f  
d ev e lo p m en t. C f. R . H . C h arle s , A  C ritical H istory o f  the Doctrine o f  a Future L ife  (21913), p p . 455ff. C f. a lso  
the co m m e n ts  b y  S ch ep , The N ature o f  the Resurrection Body, p p . 206ff.

154 C f. V o s , op. cit., p p . 2 0 0 ff., fo r  a critiq u e  o f  S ta g e  4.
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the incredibly short time between 1 and 2 Corinthians.155 156 Another incon
ceivable feature is that, since the alleged earliest stage in 1 Thessalonians 
bears marked similarities with the teaching of Jesus, Paul’s later thought 
would then amount to a correction of Jesus. But there is no justification 
for supposing that Paul was doing this.

A careful comparison between 1 Thessalonians 4:13ff., 1 Corinthians 15 
and 2 Corinthians 4 and 5 reveals no fundamental change in Paul’s escha
tology. The advocates of the development theory confuse the present effect 
of the resurrection life in the believer with the form of the resurrection 
body after death. Paul’s ideas, however, embrace both the present and the 
future.

Our concluding consideration is to determine the extent of the resurrec
tion of believers. We must begin with 1 Corinthians 15:22: ‘in Christ shall 
all be made alive’; on the face of it this seems to imply not only a universal 
resurrection, but also a universal salvation. The ‘all’ in this verse is paral
leled in the statement ‘as in Adam all die’. The two statements may, 
however, be understood to mean that all who are ‘in Adam’ will die and 
all who are ‘in Christ’ shall be made alive. Paul is affirming ‘not the 
universality of the law, but the universality of its m odus operandi within the 
compass in which it works’.136 The emphasis falls not on the ‘all’ taken by 
itself, but the ‘all’ joined with ‘in Adam’ and ‘in Christ’. The statement 
tells us nothing about the extent of the resurrection of the body beyond its 
application to believers and cannot be held to teach universal salvation. In 
the same context (verse 23) the words ‘each in his own order’ (tagm a) occur, 
and these have been held to support a two-stage resurrection.157 But since 
Christ is himself one order and the resurrected saint another, there is no 
support here for a two-stage resurrection subsequent to the resurrection of 
Christ.

We cannot deal with this present theme without taking into account 
Paul’s teaching in 1 Thessalonians 4:13-18, which involves some who are 
alive at the parousia being gathered with the resurrected dead to meet the 
Lord in the air (see pp. 845f.). The question arises whether these survivors 
will receive a resurrection body in the same sense as those who are raised 
from the dead. Paul does not appear to be aware of any difficulty over this. 
In this passage he is not concerned with the nature of the resurrection 
body. The focus of his interest is on the relation between the survivors and 
the resurrected dead. The Thessalonians fear that the dead will be at a 
disadvantage at the parousia, but Paul maintains there would be no dis
tinction between them. It is fair to assume that he would have held that all

155 It w as C . H . D o d d  w h o  stro n g ly  a rg u e d  fo r  a d e v e lo p m e n t b etw een  1 and  2 C o rin th ia n s , see  n. 81 

in th is ch apter.
156 S o  G . V o s , op. cit., 241.
157 O n  the re su rrectio n  o f  C h ris t ia n s  and  n o n -C h ris tia n s , cf. H . M o lito r , D ie  Auferstehung der Christen
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\would possess the same kind of resurrection-body which would involve 
an instant transformation of those caught up. Paul is insistent that all would 
be ‘with the Lord’ (verse 17), but makes no further comment on their state. 
There is no more suggestion in this passage than in 1 Corinthans 15:23 of 
a two-stage resurrection.

Some comment must be made on Philippians 3:10-14, in which Paul 
expresses his own yearnings about the future. What does he mean when 
he says of his aspirations, ‘that if possible (ei pos) I may attain the resur
rection from the dead’ (verse ll)?158 Some have interpreted this of a special 
resurrection reserved for martyrs. But this clearly cannot be supported in 
view of Philippians 3:20-21 in which Paul asserts that the body-change, 
which will happen at the parousia, affects everyone and no distinction is 
made between martyrs and others.159 Paul’s statement has otherwise been 
interpreted to mean that he was expressing the hope of surviving until the 
parousia, but again there is no justification for supposing that he would 
have confused his terms, especially as in Philippians 1 he is quite ready to 
depart and be with Christ.

If ei p o s means ‘with a view to attaining’ the resurrection, it would then 
be possible to suppose that the apostle is expressing his recognition that 
profession of Christian faith must be matched by corresponding Christian 
living. This conviction is amply in evidence throughout his epistles, but in 
no way gives any credence to the view that attaining the resurrection would 
depend wholly on his own efforts. In the Philippians passage Paul is giving 
only one side of the picture, but a true appreciation of his meaning must 
take account of the other (i .e . his doctrine of justification by faith alone).
THE INTERMEDIATE STATE
Two closely linked questions have been raised about Paul’s teaching which 
may be subsumed under the general heading of the intermediate state. The 
first is what information Paul gives about the state of existence subsequent 
to the believer’s death until the resurrection at the parousia; and the second

und Nichtchristen nach dem A postel P aulus (1933), p p . 4 4 ff. C f. R . S c h n ack e n b u rg , G od's Rule and Kingdom  

(E n g . trans. 1963), p. 293. See  the e x c u rsu s  in E .- B .  A lio , Premiere Epitre au x  Corinthiens (E B , 21956), 
pp . 4 3 8 -4 5 4 .

1:>8 C f. V o s , op. cit., p. 253 . J .  D . G . D u n n , Je su s  and the Spirit (1975), p. 334 , su g g e s t s  that w h at P aul 

m ean t is that o n ly  th o se  w h o  su ffe r  C h r is t ’ s d eath  w ill atta in  to  resu rrectio n , sin ce o n ly  C h r is t ’s death  has 

resu lted  in re su rrectio n . C f. J .  G n ilk a , D er Philipperhrief (H T K N T , 21976), pp . 196ff. E . L o h m ey er , 
Philipper, K olosser und Philemon (K E K , 91953), pp . 1 3 9f., re str ic ts the su ffe r in g  to  m a r ty rd o m . C f. a lso  R. 
C . T an n eh ill, D yin g and R ising with C hrist (1967).

139 C e rta in ly  Phil. 3:21 f irm ly  su p p o r ts  the v iew  that the re su rrectio n  in v o lv e s  a tran sfo rm atio n  o f  the 
b o d y . C f  B . R a m m , Them H e Glorified  (1963), p p . 1 0 1 -1 2 2 , w h o  p o in ts  o u t that P a u l’s w o rd in g  im p lie s  
a d irect link  b etw een  C h r is t ’s b o d y  o f  g lo r y  an d  o u r  b o d ie s. M . E . D ah l, The Resurrection o f  the Body (E n g . 
trans. 1962), p p . 1 0 3 f ., tak es the c o m b in a tio n  o f  the w o rd  metaschematizo  and symmorphon in th is v erse  as 
su g g e s t in g  ‘ that C h r is t  w ill o u tw a rd ly  ch an ge  o u r  sta te  o f  h u m ilia tio n ’ .
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is whether he supports the idea of ‘soul-sleep’ during this period. This 
expression is used to describe a state of existence of the soul, which is 
comparable to an experience of sleep, that is, of unconsciousness. It must 
at once be admitted that Paul does not deal with either of these themes 
head-on. He is much more interested in the resurrection, which he discusses 
in detail, than in the state of the believer at death. Nevertheless, there are 
certain passages in which he gives indications of his way of thinking.160

We return to 2 Corinthians 5:If., which has already been discussed under 
the last section, because this has been the major bastion in exposition of 
Paul’s teaching about the intermediate state.161 The crucial statement is in 
verse 3: ‘We would rather be away from the body and at home with the 
Lord.’ From earliest times it has been assumed that ‘away from the body’ 
relates to the intermediate state,162 and this is strongly supported by most 
modern exegetes. It is at once clear that Paul does not intend his readers 
to suppose that at death they will be separated from Christ. In Romans 
8:38f. he makes clear that death has no power to do this. In the present 
context the words ‘at home with the Lord’ must carry the force of an 
experience which immediately follows being ‘away from the body’. No 
conception of the intermediate state is therefore valid which does not make 
provision for an awareness of the presence of the Lord.

Yet it has been questioned whether 2 Corinthians 5:Iff. should be cited 
in reference to the intermediate state at all. ‘Away from the body’ need 
mean no more than separation ‘from the solidarities of mortal body’.163 In 
this case ‘at home with the Lord’ points to the state of the spiritual life, but 
gives no indication about the ‘bodily’ form of such a condition.

Another statement of Paul has some bearing on his view of the inter
mediate state. In Philippians 1:23 he expresses a dilemma which exists in 
his own mind: ‘My desire is to depart and be with Christ, for that is far 
better’.164 Again, it is undeniable that Paul is not suggesting any gap 
between departing (i.e . dying) and being with Christ. His concept of the
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160 C f. J .  N . S ev en ste r , ,E in ig e  B e m e rk u n g e n  ü b er den  “ Z w isc h e n z u s ta n d ”  bei P a u lu s ’ , N T S  1, 1954-5 , 

pp . 291 ff ., w h o  c o n sid ers  that it is essen tial to p re su p p o se  that P au l held to  an in te rm ed iate  state  even  i f  
he had n ot sp ecifica lly  m e n tio n ed  it.

161 K . H an h art, The Intermediate State in the N ew  Testam ent, p. 73, w h o  relates b o th  the ‘h o u se ’ and  the 

,c lo th in g ’ to  h e av en ly  realities, to  the h eav en ly  tem p le  an d  to  life  live d  w ith  C h r is t  in the h eaven s, d o e s 

n ot reg ard  this as p o in tin g  to  an in term ed iate  state . C f. a lso  his full d isc u ss io n  o f  the w h o le  p a ssa g e , 

pp. 14 9 -1 7 9 . O n  w h eth er P au l is th in k in g  o f  a ju d g m e n t  at d eath  o r  at the final ju d g m e n t  is n ot clear. 

H an h art m a in ta in s that the e m p h a sis  fa lls on  the fact  rath er than  o n  the moment (p . 178). H e  d en ies that by  

a b u ild in g  in h eaven  P au l w as th in k in g  o f  the an th ro p o lo g ic a l q u estio n  o f  b o d y  o r so u l (p. 167).

162 C f. C le m e n t o f  A lex an d ria , Strom ata iv , x x v i ;  T ertu llian , D e resurrectione carnis, x liii.

163 E. E . E llis, Paul and his recent Interpreters, p. 46. H e  c o n sid ers  that it is p ro b a b ly  a m isco n c ep tio n  to 
sp eak  o f  the in te rm ed ia te  state  in re lation  to  2 C o r . 5 :8 . C f  S ch ep , op. cit., p. 21 0  n. 69; H . A . A . K en n ed y , 
S t P a u l’s Conceptions o f  the L ast Things, p . 269.

164 O n  Phil. 1 : 2 1 2 3 ־ , cf. J . - F .  C o lla n g e , Philippiens (1973), p p . 62 -6 5 ; R . P. M artin , P hilippians (N C B , 
1976), p p . 7 6 ff. A . S ch w eitze r , The M ysticism o f  P au l the A postle  (1930, E n g . tran s. 21953), p. 137, su g g e s te d  
that P au l ex p ec te d  sp ecia l treatm en t o f  h im se l f  as a m a rty r.
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intermediate state was of a state of existence in which he was fully conscious 
of the presence of the Lord.163 * 165

There are various opinions, however, about Paul’s view of the state of 
believers between their death and the parousia. The following possibilities 
are open, (i) Believers are existing as disembodied spirits and are awaiting 
the resurrection when they will be given glorious and eternal bodies, 
(ii) Believers receive a ‘temporary’ body at death which will be replaced by 
the glorious resurrection body at the parousia. This view involves a kind 
of two-stage process for the resurrection of the body, (iii) A modification 
of the last view is that the full resurrection of believers takes place at death 
and the resurrection of unbelievers at the parousia. (iv) Yet another view 
is that the dead enter into a state of unconsciousness until the resurrection, 
when they will be roused and given a glorious body.

It is not easy to determine what Paul would have imagined if he was 
suggesting that Christian dead exist as disembodied spirits.166 There is, in 
fact, no specific evidence in the Pauline epistles for such an idea as disem
bodied spirits, if 2 Corinthians 5 is excluded. Nevertheless, there is equally 
nothing specifically to exclude this idea, provided some state of existence 
is in mind which allows for full consciousness of the presence of Christ.

The second proposal of a two-stage clothing of the spirit is difficult to 
imagine because the full resurrection body at the parousia becomes dim
inished in meaning. There is no explanation for the latter if the temporary 
body is adequate.167 Some forms of the theory suppose a kind of heavenly 
storehouse of bodies prepared for believers at death, but this seems removed 
from Paul’s manner of thinking. Nevertheless, this view does attempt to 
explain how existence between death and the parousia can be considered, 
without resorting to a two-stage resurrection. But the theory leaves the 
main problem unanswered.

The problem with the third view, that the believer’s resurrection takes 
place at death, is that it would appear to involve a whole series of resur
rections rather than one single event, which seems to be required by Paul’s 
various references. The only way to avoid this is to hold that a different 
time-consciousness operates, as explained below.

The fourth view mentioned above -  the sleep of the soul -  requires more 
specific examination, because of the strong support which it has recently
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163 B u ltm a n n , T N T  1, p. 346 , re g a rd s  Phil. 1 :23  as in co n trad ic tio n  w ith  the resu rrectio n  d o c trin e  w hen

P au l e x p re sse s  the idea that b e in g  w ith  the L o rd  im m e d ia te ly  fo llo w s  death . B u t  as H . R id d e rb o s , Paul,

p. 499 n. 29 , p o in ts  o u t, su ch  c o n tra d ic to ry  id eas w ith in  the sa m e  ep ist le  on  so  b asic  a m atte r  are d ifficu lt 

to  accep t.
166 C f. P. E . H u g h e s , 2 Corinthians (N I C N T , 1962), pp . 160ff. C f  a l s o j .  N . Sev en ste r , ‘ S o m e  re m ark s  

on  the G ym nos o f  2 C o r . v .3 ’ , in Studia Paulina in honorem Jo h an n is de Z w aan  (ed. J .  N . S ev en ste r  and  W . 

C . van  U n n ik , 1953), p p . 2 1 2 ff.
167 C f. J .  L o w e , ‘ A n  e x am in a tio n  o f  a tte m p ts  to  detect d e v e lo p m e n ts  in P a u l’s T h e o lo g y ’ , J T S  42 (1941), 

pp . 129ff.
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gained (especially in the work of Cullmann). Our first concern is to note 
those passages where Paul refers to the dead as those asleep. The verb Paul 
uses is the word koim aom ai which basically means sleep, but was used of 
the dead in the intertestamental period.168 It does not necessarily imply 
unconsciousness.169 The apostle uses it in 1 Corinthians 7:39; 11:30; 15:6, 
18, 20, 51; 1 Thessalonians 4:13, 14, 15. More often he uses another word 
(iapothneskd) for dying, which gives some special point to his choice of the 
sleep metaphor in the cases cited.

It will be noted that, except for the first two, they occur in eschatological 
contexts. In 1 Corinthians 15:18, Paul is specifically thinking of those who 
have fallen asleep in Christ. In two cases (1 Cor. 11:30 and 1 Thes. 4:13) 170, 
he uses the present tense, and this has been claimed to support the idea of 
a continuous condition of sleep, as distinguished from a single act. But in 
both cases he is probably thinking of a continuing number of deaths, in 
which case his words do not support the idea of continuous soul-sleep. In 
1 Thessalonians 4:14-15, when Paul speaks of those who have died in 
comparison with those who remain at the parousia, he chooses the expres
sion ‘those who have fallen asleep’.171 He does the same when referring to 
Christ as ‘the first fruits’ in 1 Corinthians 15:20 (‘the first fruits of those 
who have fallen asleep’). He declares in 1 Corinthians 15:51 that not all 
will ‘sleep’ but all will be changed.

What then is the significance of Paul’s sleep imagery for death? Is he 
implying a state of soul-sleep prior to the resurrection? It is not surprising 
that he employed the sleep metaphor for death, but such use would not 
carry with it in contemporary usage the idea of unconsciousness. There 
seems to be no reason to suppose that Paul believed that the believer at 
death lapsed into a state of unconsciousness from which he would be 
aroused only at the resurrection. It would contradict the plain meaning of 
both Philippians 1:23 (to be with Christ) and 2 Corinthians 5:8 (at home 
with the Lord). These statements demand an awareness of being with the 
Lord, which must affect any exposition of the soul-sleep theory.172 In this, 
Paul’s teaching is in line with the words of Jesus to the penitent thief in

168 C f. W h iteley , The Theology o f  S t P aul, p p . 2 6 4 f.

169 B . F. C . A tk in so n , L ife  and Immortality (n .d .) , p. 51, co n c lu d e s that m en  lie asleep  in death  an d  that 

the g ra v e  ‘ is a p lace  o f  d ark n ess and  silen ce w h ere  there is n o  ac tiv ity , no  rem em b ran c e  o f  G o d  and  no 

pra ise  o f  H im ’ . It is n o ticeab le  that m o s t  o f  the rea so n in g  d ed u ced  in su p p o r t  o f  th is is b ased  on  the O ld  
T e s tam e n t.

170 C f  G ro sh e id e , 1 C orinthians (N I C N T , 1953), ad loc., an d  B a rre tt  I Corinthians (B C , 21971) ad loc., on 

1 C o r . 11:30. C f  a lso  L. M o rr is , The Epistles to the Thessalonians ( T C N T , 1956), ad loc., on  1 T h e s . 4 :13 .

171 F o r  a d isc u ss io n  o f  the 1 T h e s . 4 p a s sa g e  in re lation  to  the id ea o f  so u l- s le e p , c f  K . H an h art, The 
Intermediate State in the N ew  Testament, p p . 11 Iff.

172 A tk in so n , op. cit., p. 64, e x p la in s these  referen ces as ev id en ce  that the d y in g  b e lie v e r s ’ su b jec tiv e  
ex perien ce  is that he p a sse s  in stan tly  fro m  th is w o rld  to  re su rrectio n  g lo ry . S o  p ro fo u n d  is the so u l ’s 

u n co n sc io u sn ess , a c co rd in g  to  A tk in so n , that fo r  the b e liev er the n ex t in stan t is the re su rrectio n  m o rn in g . 
B u t th is w o u ld  not ap p ea r to  be the m o s t  n atu ral u n d erstan d in g  o f  P a u l’s w o rd s  in Phil. 1:23 and 2 C o r . 
5:8.
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Luke 23:43 (note also the story of Dives and Lazarus, Lk. 16:22f., and the 
cry of the martyrs under the altar in Rev. 6:11).

Part of the problem of the nt teaching on the afterlife arises from the 
time-interval between death and the parousia.173 Cullmann claims a differ
ent time-consciousness in the afterlife, and if he is right, we must not apply 
our present time-consciousness to the interval. It is in fact possible that 
viewed from God’s point of view there will be no interval, that the res
urrection at the parousia will be immediately after the believer’s death. But 
we are here in an area of thought in which, in the nature of the case, we 
have had no experience. Our conclusion must be that we cannot get any 
closer to Paul’s idea of the state immediately following death than to say 
that it will consist of fellowship with Christ. When we go beyond this we 
enter the sphere of speculation.

It is remarkable that Paul says practically nothing about the resurrection 
of the unrighteous, but it is not possible to deduce from this that he 
excluded the idea. It might be inferred from his conviction that all would 
be judged (see next section, pp. 859f.), but the possibility must be allowed 
of judgment of incorporeal beings. The fact is, Paul gives no specific 
indication about the state of the wicked. In 2 Timothy 4:1 he speaks of 
Christ Jesus ‘who is to judge the living and the dead’, which might pre
suppose a resurrection of both, although he makes no mention of it. We 
may say that his preoccupation is not with final destinies, but with concern 
over what the afterlife holds for the believer.
THE ATTITUDE TO DEATH
We shall confine ourselves here to physical death. What has been said above 
shows that the apostle has an optimistic approach to death. He considers 
that through Christ death has lost its sting, which he identifies with sin 
(1 Cor. 15:55-56). This optimistic approach to death is based on the view 
that the entry of death into the world was caused by sin (Rom. 5:12fif.), 
and that Christ has effectively dealt with the cause.174 Paul no longer sees 
death as an enemy to be feared, but rather as a point of transition to a fuller 
life. His own experience bears this out. He lived under constant threats of 
death (1 Cor. 15:31; 2 Cor. 1:8; ll:23ff). He can coolly debate whether 
life or death in Christ is preferable (Phil. l:19ff.). He exemplifies a man 
who has conquered all fear of death.175

Some reference must be made to death conceived as judgment. In
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173 C u llm a n n , Immortality o f  the Sou l or Resurrection o f  the D ead?  p. 57.

174 A . J .  M . W ed d erb u rn , ‘T h e  T h e o lo g ic a l S tru c tu re  o f  R o m a n s  v. 12 ’ , N T S  19, 1973, p p . 3 3 9 -3 5 4 , 
argu es that the b a c k g ro u n d  is a p o c a ly p tic  d e te rm in ism , w h ich  c la im ed  that A d a m  w as re sp o n sib le  fo r  
death .

173 K . H a n h art, ‘P a u l’s H o p e  in the Face o f  D e a th ’ , J B L  88, 1969, p p . 4 4 5 ff., a rg u e s  that Paul had no 
sp ecific  fu tu re  ex p e c ta tio n , b u t a rad ian t h o p e  o f  etern al life.
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1 Corinthians 11:30 Paul, in commenting on those who participate in the 
Lord’s supper in an unworthy manner, states, ‘That is why many of you 
are weak and ill, and some have died (fallen asleep).’ It appears that he is 
acknowledging that the illnesses and deaths could have been avoided by 
more worthy living. But the reference to death in this context is perplexing. 
There is a possibility that some kind of disciplinary assessment of death is 
in mind parallel to that which befell Ananias and Sapphira (Acts 5). There 
are, of course, many instances where Paul uses ‘death’ in a spiritual sense 
as a judgment of God upon sin (Eph. 2:1; Col. 2:13).
T he rest o f  the N ew  T estam en t
On the subject of the afterlife, H ebrew s has little explicitly to say, although 
there are certain valuable insights which might act as signposts. Belief in 
the resurrection of the dead is treated as one of ‘the elementary doctrines 
of Christ’ (6:1-2). It is a basic doctrine without which no one could be a 
Christian. It is moreover linked with ‘eternal judgment’. But no further 
explanation of resurrection is given. The writer does not concern himself 
with the resurrection body in this context.176 When he speaks of Christ in 
heaven, he refers to him seated on the right hand of God (1:3; 8:1; 10:12), 
but give no indication of what kind of body he had.

When the second coming of Christ is referred to in 9:28, mention is 
made of those who are eagerly waiting for him, but no distinction is made 
between the living and the dead in Christ (as in 1 Thes. 4). It was evidently 
not a problem in the communities for which this letter was intended. 
Perhaps the most illuminating passage for our purpose is Hebrews 12:22, 
which although it is a description of a heavenly scene, nevertheless em
braces the present worshippers (note the verb ‘you have come’). The whole 
passage suggests a present combination of angelic worshippers with the 
assembly of the first-born, and the spirits of just men made perfect, all in 
assembly in the heavenly Jerusalem.177 There is no suggestion here of an 
unconscious or shadowy existence for the just men, although the use of 
the word ‘spirits’ (pneum ata) might give the impression of disembodied 
existence. Since in Hebrews the same word is used in 1:14 of the angels 
(ministering spirits) no conclusions can be drawn from the word itself 
about bodily form. It would be safe to conclude that the writer shows no 
interest in the subject of the resurrection body, and does not say anything 
on the subject of the intermediate state.

As far as the future state of believers is concerned, the writer contents 
himself with the idea of ‘glory’ (2:10; cf. also 2:9; 3:3), but this tells us 
nothing about the substance with which the believer will be clothed. In-

176 T h e  ab ility  o f  G o d  to  re su rrect the d ead  is ech o ed  in H eb . 11:19, 35.
177 In H eb . 12:1 the w itn esse s are sa id  to  su rro u n d  C h ris t ian s , b u t th is can n o t be  taken  as ev id en ce  that 

the sp ir its  o f  the d ead  are p resen t in th is life. 12:1 m u st  be  in terpreted  in the ligh t o f  12:22.
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deed, although the epistle concentrates on the heavenly realities behind the 
old cultus and thus has an essentially forward view, yet its aim is to outline 
the right approach to God in the present. There is a basic conviction that 
although there is a future rest reserved for the people of God, the most 
urgent matter is the challenge of ‘today’ (chapters 3 and 4). The rest, 
moreover, is not to be conceived as promising inactivity, since the pattern 
of the believer’s rest is nothing other than the sabbath rest of God. The 
epistle is a superb example of the merging of both present and future 
aspects, with the accent falling on the challenge of the present.178

As far as the attitude to death is concerned, Hebrews reflects the radical 
nature of the change of approach which comes to those who are the children 
of God. Whereas fear of death is natural to those in bondage to the devil, 
Christ has brought deliverance (2:14-15). His people need no longer ap
proach death with fear, because he who has the power of death (i.e . the 
devil) is destroyed. If Christians fear death it is only because they have 
failed to appreciate that they are no longer in bondage to it. The writer has 
no doubt that deliverance has already come.

In an epistle as essentially practical as J a m e s  , it is not surprising that little 
is said about the afterlife. A ‘crown of life’ is offered to the one who 
endures temptation (1:12), and this will presumably be attainable in the 
coming life. Similarly the humble will be exalted (4:10). But James is too 
down-to-earth to indulge in speculation about the resurrection body.

It may be said of Peter and Jude that interest in eschatology, where it 
occurs, is practical rather than speculative. 1 Peter begins by mentioning 
the inheritance reserved in heaven (1:4), but says nothing about the heirs 
in their resurrection state. Although he says that the end of all things is at 
hand (4:7), Peter adds nothing about the parousia, or the resurrection of 
the dead, or the relation between these and the survivors at the end. He 
seems mainly interested about the moral challenge which the approaching 
end should bring for present living. The approaching climax is also called 
the ‘day of visitation’ (2:12), where again it is used in moral exhortation 
(cf. also 1:13).

There is one distinctive passage in this epistle which has been thought 
to have specific reference to the afterlife, i.e . 3:19, a notoriously difficult 
passage which refers to Christ preaching to the ‘spirits in prison’.179 The 
context mentions their former disobedience and connects them with the 
flood. Some see here a proclamation to the dead, but there is no statement 
to this effect in the passage. It is highly improbable that the passage refers

178 C f  G . E . L a d d ’s d isc u ss io n  on  d u a lism  in H e b re w s, T N T ,  p p . 572ff.
179 B o  R eick e , The Disobedient Spirits and Christian Baptism  (1946), has a d eta iled  an aly sis  o f  th is p a ssa g e . 

M o st  sc h o la rs  ag re e  that the sp ir its  are d e m o n s, an d  p ro c la m a tio n  is o n e o f  v ic to ry . T h is  is b ased  o n  the 
a ssu m p tio n  that the b o o k  o f  E n o ch  is b eh in d  th is p a ssa g e . C f  a lso  W . J .  D a lto n ’s fine  e x e g e s is , C h rist ’s 

Proclamation to the Spirits  (1965).
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to the preaching of the gospel to give the unbelieving dead a second chance. 
No other n t  passage would support this suggestion. Even if this interpret
ation is right, the passage would tell us nothing about the state of believers 
after death or the resurrection body. Nevertheless, the word ‘preaching’ 
certainly favours a preaching of the gospel rather than a proclamation of 
judgment. No interpretation, however, which does not relate it in some 
ways to Noah’s time and that does not have some relevance to Peter’s 
readers is satisfactory.

No final answer can be given. It would, however, seem most reasonable 
to suppose that the preacher was Christ (not specifying the form in which 
he preached), but that the preaching was done in Noah’s generation.180 In 
this case the ‘spirits in prison’ are those condemned for disobedience in the 
time of the flood, and the ark, a divine instrument of salvation, was the 
means through which Christ preached to them in time past. The whole 
passage would be a part of Peter’s appeal to the example of Christ. This 
interpretation is not without its difficulties; but if it is accepted it means 
that the passage gives no clue about the state of affairs in the afterlife, apart 
from the expression ‘spirits in prison’ describing those who had been 
disobedient in this life. The ‘spirits’ (pneum ata) are not more closely defined. 
The description of Christ as being ‘put to death in the flesh but made alive 
in the spirit’ simply points to his being in a spiritual form, but is not to be 
related to his preaching in antiquity. It is noteworthy, moreover, that 
no mention is here made of Hades.

A second, equally difficult, statement is made in 1 Peter 4:6 (‘For this is 
why the gospel was preached even to the dead’). As with the previous 
passage, there have been various attempts to explain this enigmatic state
ment. What concerns us here is the view that the gospel is preached to 
those already dead, i.e . to the departed, whether just or unjust. If this view 
were correct, it would mean that in the afterlife there would be opportun
ities for responding to the gospel, even among those who had not respond
ed in this life. This interpretation, whatever attractions it might have, does 
not accord with the precise wording of the statement, for a past occasion 
of preaching is referred to (aorist tense).

A more likely explanation is that Christians who are now dead and have 
had the gospel preached to them need not fear the judgment181; for although 
they are judged as far as the flesh is concerned (i.e . they died), they may, 
nevertheless, be assured of renewed life in a spiritual state (see the next 
section on judgment, p. 865). This explanation assumes that the ‘dead’ are 
those who have been abused (verse 5) and that the words are intended as 
an encouragement for their brethren, perplexed because Christians were

180 C f  S. D . F. S a lm o n , The Christian Doctrine o f  Immortality (31897), pp . 471f.
181 C f. E . G . S e lw y n ’s e x te n siv e  e ssay  o n  1 P eter 3 :1 8 -4 :6  in his c o m m e n ta ry  on  1 Peter, p p . 314—369.
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not escaping physical death.182 In this case the ‘dead’ here are different from 
the ‘spirits in prison’ in 3:19.183 We may conclude from this passage, as 
from the other, that the most likely interpretations do not favour an 
extension of the ministry of grace to Hades.

The epistle of Ju d e  contains no reference to the resurrection. Although 
there is an allusion to the fallen angels being kept in darkness until the 
judgment day (Jude 6), there are no specific references to the ungodly dead. 
More will be said later on Jude’s theme of judgment, but Jude offers no 
help on the afterlife. The same may be said of 2  P eter, which goes into 
greater detail about the day of the Lord (c f especially 2 Pet. 3). There are, 
however, two statements in 2 Peter which warrant attention. In 1:14, Peter 
speaks o f ‘the putting off of my body’ and of his ‘departure’ (verse 15). 
Nothing is said of the state after death. In 3:4 death is referred to under the 
metaphor of sleep, but again nothing more can be deduced about what 
happened to the fathers after death.

In R evelation , a book which focuses upon the future, it is not surprising 
to find references to the resurrection of the dead. But these references raise 
certain problems. We note first the martyrs seen ‘under the altar’ (6:9). It 
has been maintained that their presence under the altar shows that they 
were not yet in the immediate presence of God, which would not happen 
until the first resurrection.184 But this is probably a wrong deduction, for 
parallels with the expression ‘under the altar’ in Jewish literature suggest 
that it might mean under the throne of God and therefore in the presence 
of God.185 Nothing is said in the passage about the resurrection body. The 
martyrs are clothed with a ‘white robe’, which some have thought to be 
a glorified body; but this can hardly be regarded as special ‘clothing’ for 
martyrs, and is more likely to refer to the robe of righteousness which 
Christ provides (c f  7:13f.; c f  also 19:8).186 The fact that they are described 
as ‘souls’ (p sychai) does not mean that they are specifically regarded as 
incorporeal.187 But the statement would seem to point to some kind of pre
resurrection state, though clearly not a state of unconsciousness.

A problem arises from the reference in 20:4, 5, 13 to the first resurrection 
which seems to be restricted to martyrs. According to this passage the first

182 K . H an h art, The Intermediate State in the N ew  Testam ent, pp . 2 1 8 f., c o n sid ers  S e lw y n ’s ex p lan a tio n  to 

b e  fo rc ed  and  p re fe rs  to  co n c lu d e  fro m  the u se  o f  the ao rist tense  that the re feren ce is to  an a c co m p lish ed  

act (i .e . the act o f  C h r is t  p reach in g  in H a d e s). It is n o t th ere fo re  a rep eatab le  even t.

183 K . H an h art, op. cit., p. 218 , d o e s n o t ag re e  that the ‘ sp ir it s ’ o f  3 :1 9  are to  b e  id en tified  w ith  the ‘d e a d ’ 

o f  4 :6 , b u t he su p p o r ts  so m e  co n n ectio n  b e tw een  the tw o  p assag e s .

184 C f. I. T . B e c k w ith , The A pocalypse o f  Jo h n , ad loc.

185 C f. G . R . B e a s le y -M u rra y , Revelation, ad loc.
186 K . H an h art, op. cit., p p . 2 2 9 f., co n c ed es that i f  C h ris t ian  m a rty rs  are  in m in d , the e x p re ss io n  ‘a little  

lo n g e r ’ d o e s  refer to  an in terim  p erio d . B u t  he su g g e s t s  that m a rty rs  m ig h t b e  sa in ts  w h o  d ied  fo r  their 
fa ith  u n d er the o ld  co v en a n t, in w hich  case  the e x p re ss io n  w o u ld  refer to  the p e r io d  im m e d ia te ly  p r io r  to  

the in carn atio n .
187 C f. E . S ch w eize r, T D N T  9, p. 654 .
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resurrection is before the millennium, and the second is after it. The second 
is for the wicked and unbelievers. Naturally our interpretation of the stages 
of resurrection will depend on our interpretation of the millennium (see 
pp. 869f.). If we treat the latter as a literal period of 1,000 years during 
which Christ will reign on earth, there is no doubt that the ‘rest of the 
dead’ who do not come to life until after the period is finished must be 
identified with the unbelieving dead. But if a distinction is made between 
the martyrs and other believers, this necessitates a two-stage view of the 
first resurrection.188

There is certainly no specific statement to this effect, in which case the 
reconstruction must be regarded as speculative. It may be argued, of course, 
that it is the most probable hypothesis to account for all the facts, but it 
cannot be claimed to be the only possible interpretation. If the 1,000 years 
is not regarded as literal but as symbolic, the above reconstruction would 
not apply. Indeed, the view that the two-stage resurrection theory is the 
most probable must be challenged. It involves a position which finds 
support nowhere else in the N T .  All the references to the resurrection of 
the body assume only one resurrection. In Revelation 20 alone there is a 
mention of a first and second resurrection.

The question arises whether Revelation 20 can be understood in any way 
which does not imply two physical resurrections? The problem does not 
arise from the fact that Revelation 20 is the only reference to a double 
resurrection, for a single witness cannot be condemned simply because it 
stands alone. The problem springs from the reconstruction which the two- 
resurrection theory makes necessary, including the assumption that phys
ically resurrected bodies will mix with non-resurrected people during the 
millennium.189

If, however, the millennium is symbolic of the present kingdom of 
Christ on earth, the first resurrection could be considered as a spiritual and 
the second as a physical act. This is supported by the fact that the first 
resurrection is distinguished from the second death, which must clearly be 
spiritual death (20:6).190 It is noticeable that no mention is made of bodies 
in connection with the millennium, only souls (20:4). Moreover, the state
ment that these ‘came to life’ (ezesan ) includes a verb not usually used of 
physical resurrection (although it is so used in Rom. 14:9). What is upper
most in John’s mind is the position of those threatened with Christian 
martyrdom whom he is encouraging in face of the coming threat. They

THE FUTURE

188 C f  R . P ach e, The Future L ife  (1962), p p . 190fF., d is tin g u ish e s  b etw een  a re su rrectio n  b e fo re  an d  after 

the three an d  a h a lf  y ears o f  tr ib u la tio n .
189 C f. J .  W . H o d g e s , C h rist ’s Kingdom and Com ing, p p . 229f.
190 T h ere  is fo rce  in H . A lfo r d ’s co n ten tio n  that to  m a k e  ezesan  m ean  o n e th in g  in v erse  4 an d  an o th er 

in v erse  5 em p tie s  la n g u a g e  o f  its s ig n ifica n c e  ( The G reek Testament, 4, rev ised  b y  E . F. H a rriso n , 1958, 

p. 732).
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are assured of reigning with Christ. Revelation 20:4 could be understood 
to include others beside martyrs, since John speaks also of those who had 
not worshipped the beast nor borne his mark. These two groups together 
could then account for all the Christian dead.191

In the various letters to the churches in Revelation 2-3, promises are 
given to conquerors (2:7, 11, 17, 26; 3:5, 12, 21) and it is relevant to ask 
whether these promises throw any light on the afterlife.192 Certainly the 
conquerors are Christian believers and would not appear to denote a specific 
group within the body of the redeemed. They may look forward to eternal 
life, deliverance from the second death (a reference to judgment), a unique 
relationship with God, a white robe (i .e . through Christ), an important 
place in the city of God and a share in the conquest of Christ. But nothing 
is said about the state of believers after death.193
NOTE ON THE ‘RAPTURE*
As a result of Paul’s clear teaching about the parousia and the resurrection 
of believers, it is not surprising that some of his converts were perplexed 
about the comparative position of believers who had died before the par
ousia and those who are still alive at the coming. This gave rise to his 
teaching about the ‘rapture’. The expression ‘rapture’ comes from the Latin 
rapio which means ‘catch up’ or ‘snatch’, and renders the Greek h arp azd  in 
1 Thessalonians 4:17.194 In this passage Paul affirms that those who remain 
at the coming will be caught up together with those Christians who are 
resurrected to be with the Lord in the air. The function of the ‘rapture’ is 
two-fold: (i) to unite survivors with the coming Lord, and (ii) to transform 
them into the same resurrected state as the rest. The ‘rapture’ is, therefore, 
a necessary part of the coming. There is no indication of the state of the 
raptured believer, neither is there any indication of timing. These obser
vations are important in view of the theory that the rapture takes place 
before the great tribulation (see discussion on this p. 814). Some com
ments must be made on the evidence brought in support of this.

The only other passages in which a sudden transformation is mentioned 
in connection with the coming of the Lord are 1 Corinthians 15:51-52 and

191 N . S h ep h e rd , ‘T h e  R e su rre c tio n s o f  R ev e la tio n  2 0 ’ , W T J  37, 1974, p p . 3 4 ff ., p ro p o se s  a d ifferen t 

in terpreta tio n  o f  the tw o  re su rrectio n s. H e  u n d e rstan d s  the first as in d iv id u a l in the sen se  o f  b a p tism  and 

id en tifica tio n  w ith  the re su rrec tio n  o f  C h r is t , an d  the sec o n d  as c o sm ic  in v o lv in g  n o t o n ly  the u n b elie ve rs , 

b u t a lso  the w h o le  c o sm o s . In th is case  ezesan  co u ld  n ot be  u n d e rsto o d  in the sen se  o f  c o m in g  to  life.

192 C f. G . R . B e a s le y - M u r r a y , ‘T h e  C o n tr ib u t io n  o f  the B o o k  o f  R ev e la tio n  to  the C h ris t ian  B e l ie f  in 

Im m o r ta lity ’ , S J T  21  (1974), p p . 8 5 ff ., fo r  an e x a m in a tio n  o f  these p ro m ise s  in the co n tex t o f  the teach in g  
on  im m o rta lity .

193 C f. K . H an h art, Intermediate State in the N ew  Testam ent, p p . 2 2 5 f., fo r  a co m m e n t  on  this.

194 E . B e s t , I and 2  Thessalonians, p. 198, in terp rets  the v erb  here in a sen se  so m e w h a t  betw een  w h at it 
m ean s in 2 C o r . 12 :2 , 3, w h ere  it d en o te s a te m p o ra ry  sp ir itu a l ex p erie n ce , an d  in A c ts  8 :39 , w h ere  it is 
u sed  o f  a m ateria l irre v e rsib le  even t. A t the ‘ r a p tu re ’ it has b o th  a sp ir itu a l an d  m ateria l a sp ect, b u t P au l 
d o es n ot e n larg e  on  the latter.
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Philippians 3:20-21. In the former passage Paul speaks of a ‘mystery’, but 
it cannot be maintained, as some allege, that this mystery is the timing of 
the mystery (i.e . pre-tribulation) for no reference is made in the context to 
such a tribulation. Indeed the only time reference is ‘the last trumpet’, 
which whenever it happens must clearly refer to a public event. The idea 
of a secret ‘rapture’ is entirely ruled out. Nor is there support for the view 
that the saints must first have been caught up in order to descend with 
Christ from heaven; for the text does not say that the raptured saints will 
come from heaven, only that they will be changed. The mystery is therefore 
the instantaneous transformation of living believers. The same idea comes 
out in Philippians 3:20-21, where the believers are promised glorious bodies 
like Christ’s own body (see pp. 828ff.).19:>

Two passages in 2 Thessalonians, which point to the future coming and 
at the same time refer to believers, do not any more clearly require the 
theory of a secret pre-tribulation rapture.196 2 Thessalonians 1:6-10 refers 
to the appearing of the Lord Jesus from heaven with his mighty angels in 
flaming fire, and this cannot apply to a coming other than a public dem
onstration. This passage does not describe the event as a p a ro u s ia 197 and this 
has led some to draw a distinction between a coming for the saints (at the 
rapture) and a manifestation to all people (at the final day of reckoning).198 
But Paul does not make such a distinction, for it is at the ‘appearance’ that 
all will be judged (believers and unbelievers alike). This would not support 
the theory of a double judgment scene (see the later section pp. 859fl), 
which is integral to the pre-tribulation rapture view.

In the second passage, 2 Thessalonians 2:1-8, the coming is linked with 
judgment, which takes place after the restrainer is removed and the Wicked 
One is made known. Some who interpret the restrainer as the Holy Spirit 
maintain that his removal will coincide with the rapture (see pp. 807ff.).199 
But this passage makes no mention of the rapture, which seems strange if 
it forms the focal point for the release of a greater intensity of wickedness.

There is one passage in the teaching of Jesus which might have some 
bearing on the subject of the ‘rapture’. It occurs in Matthew 24:40-41 
= Lk. 17:34—35, in relation to the coming of the Son of man. Of two men

19:5 In all p ro b a b ility  P au l is c o m b a t in g  the v iew  that the sta te  o f  the red ee m ed  is a lrea d y  e ffec tiv e  and 

there is th ere fo re  no  p o in t in the p aro u sia  h o p e  (cf. R . P. M artin , P hilippians (N C B , 1976), p. 149.

196 C f. R . H . G u n d ry , The Church and the Tribulation  (1973), w h o  a rg u es fo r  a p o st- tr ib u la tio n  rap tu re  

aga in st the p re -tr ib u la tio n  th eories.

197 In 1 T h e s . 3 :1 3  the w o r d  p a ro u sia  is u sed , bu t there is n o  reaso n  to su p p o se  that the apokalypsis 

m e n tio n ed  in 2 T h e s . 1:7 refers to  an y  d ifferen t even t. C f. L . M o rr is , 1 and 2  Thessalonians ( T N T C , 1959),

p. 118.
198 J .  D . P en teco st, Things to Com e, pp . 2 0 6 f., s t ro n g ly  m a in ta in s a d istin c tio n  b etw een  the rap tu re  and 

the sec o n d  c o m in g , b a sed  on  the a s su m p tio n s  o f  d isp e n sa tio n a lism .

199 D isp e n sa tio n a lis ts  w h o  m ain ta in  that the H o ly  Sp ir it  is re m o v e d  at the rap tu re , are o b lig e d  to m ain ta in  
also  that the ev an g e liza tio n  o f  the w o r ld  after th is w ill be  p e rfo rm e d  b y  J e w s  w ith o u t the aid  o f  the Sp irit  
(see sec tio n  on  the m illen n iu m , pp. 8 6 9 ff.) .
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in the field, one shall be taken, the other left; similarly, with two women 
grinding at the mill (Luke refers to two in bed at night). Some kind of 
sudden removal happens simultaneously with the coming, in precisely the 
same way as Paul describes the rapture.200 But Jesus gave no indication of 
when it would happen. Indeed, he used the ‘thief in the night’ illustration 
to indicate its unpredictable nature. The passage could refer to a secret 
rapture, but does not require such an interpretation, for there is no reason 
why the words could not refer to the final manifestation of Jesus, at which 
only those who believe in him will be caught up to meet him in the air.

In addition to the above passage, there are a few others which use the 
thief illustration in relation to the coming: Luke 12:39-40; 1 Thessalonians 
5:1-4; 2 Peter 3:10-12; Revelation 3:3; 16:15. In all these passages the 
coming of the thief illustrates suddenness and unexpectedness, but in none 
of them secrecy. Further in 1 Timothy 6:14 and 2 Timothy 4:1, Paul used 
the word ‘appearance’ (ep iphan eia), which describes a glorious manifesta
tion. Indeed, in the latter passage Paul is expecting to receive a crown of 
righteousness. In none of these passages is there any support for a secret 
rapture.201
S um m ary
Although there is a dearth of explicit statements about the afterlife in the 
gospels, there are sufficient indications to establish the existence of life after 
death. Jesus takes it for granted, as is evident in the account of Dives and 
Lazarus, although it is not possible to fill in many details. He foresees his 
own position as in Paradise, instead of the shadowy Sheol.

Jesus speaks of a resurrection of life and a resurrection of judgment. The 
resurrection of people is an assured event in the future. On some occasions 
Jesus spoke of death as sleep, but there is no indication that this was any 
more than a metaphorical expression. Certainly Jesus faced his own death 
with fortitude and expected his followers to do the same.

It is mainly in Paul’s epistles that the subject of the afterlife is more fully 
dealt with, but there are still many details which are obscure. Paul has no 
doubt that believers will receive a resurrection body. Moreover, he links 
their resurrection to that of Christ who is regarded as the first fruits. He 
has a resistance to the idea of being naked. His whole approach is radically 
different from the Greek idea of the immortality of the soul released from 
the body regarded as a prison house. On the question of what happens to 
believers at death, Paul implies that they are with the Lord, but he gives 
little data about when the resurrection body is received. He sometimes uses 
the sleep imagery to describe death, but he does not seem to mean uncon-

200 S o m e  h ave  re ferred  th is to  the fall o f  Je r u sa le m , in w h ich  J e w s  w ere  ‘ca rried  a w a y ’ , c f  P. B en o it , 
M atthieu, (1961), p. 151. B u t  ag a in st  th is v iew , c f  P . B o n n a rd , Matthieu  (C N T , 1963), p. 355.

201 F o r a su m m a r y  o f  d ifferen t th eo ries co n c ern in g  the rap tu re , see J .  D . P en teco st, Things to C om e ,
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scious existence. All that can be definitely affirmed is that the believer will 
be clothed with a spiritual body.

There are difficulties about the two resurrections mentioned in Revela
tion 20. There is no disagreement, however, about the fact that a general 
resurrection will take place at the consummation of the present age.

THE FUTURE

JU D G M E N T
In the o t  the idea of judgment is prominent, but it is judgment on earth 
in the present life of the nations. There is little awareness of judgment after 
death and where it occurs it is restricted to Israel.202 In the interestamental 
period, there are evidences of a development towards a more individual 
approach, although the collective approach is still dominant as in the o t . 

In the book of Enoch there are frequent references to judgment and the 
judgment day.203 Many of the features which are found in the N T  allusions 
to judgment are found here (e .g . the throne, sealed books, names written, 
judgments pronounced). Yet neither in the o t  nor in the intertestamental 
literature is there any specific reference to the Messiah in the office of 
judge, unless the passage in Daniel 7:13ff. be understood in this way. It is 
both in the strong teaching about individual accountability and in the 
presentation of Jesus himself as judge, that the gospels make a distinctive 
contribution to the theme of judgment.
T he synoptic  gospels
There are several passages which refer in a general way to a future reckon
ing. One of the Son of man passages predicts that when he comes ‘he will 
repay every man for what he has done’ (Mt. 16:27). This makes no mention 
of good or bad and must include both.204 The idea of recompense is as 
frequent as the idea of condemnation, and both must be considered for a 
true appraisal of the theme of judgment. We will concentrate first on the 
aspect of condemnation and then note the references to recompense.

It is noticeable that our present theme comes more frequently in 
Matthew’s gospel than the other synoptics. Certainly Jesus, in some of his 
parables, made clear that distinctions would be made between different
p. 156ff. H e  su m m a r iz e s  the partia l, m id -  an d  p re-tr ib u la tio n  rap tu re  th eo ries, all fro m  a d isp en sa tio n a list  

po in t o f  v iew .
202 S. G . F. B ra n d o n , The Judgm ent o f  the D ead  (1967), p p . 5 6 -7 5 , d isc u sse s  the H e b re w  ap p ro ac h  to 

ju d g m e n t  an d  then c la im s that the NT ap p ro ac h  is h e av ily  in d e b ted  to  the Je w ish . In his v iew  the m a in  idea 

is on e o f  d iv in e  v in d icatio n . F o r  a carefu l su rv e y  o f  the ot ev id en ce  on  ju d g m e n t , c f  L. M o rr is , The Biblical 

Doctrine o f  Judgm ent (1960).
203 F o r  the th em e o f  ju d g m e n t  in E n o ch , c f  S . G . F. B ra n d o n , The Judgm ent o f  the D ead, pp . 68ff.
204 E . S ch w eize r, M atthew , p. 347 , c o n sid ers  that M atth e w  has here  u sed  Ps. 6 2 :1 2 , an d  sin ce the P sa lm  

refers to  the r ig h te o u s  he th in k s that M atth e w  m a y  be th in k in g  o f  the sa m e  th in g . T h e  referen ce is to 

‘d e e d s ’ in stead  o f  w o rk s .
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classes of people. In the account of the marriage supper (Mt. 22:1 ff.), 
differences are made between those who refused the invitation and those 
who ultimately came in. In a sense it may be said that the former group 
had judged themselves and could not complain of the judgment that fell 
on them. Similarly the parable of the weeds and the parable of the drag
net both include judgment on what is pronounced to be bad. A sharp 
distinction is made between the righteous and the unrighteous (cf. Mt. 
13:36-43; 45-50). This comes out most vividly in the passage about the 
sheep and the goats (Mt. 25:31ff), which is discussed below.

It is Matthew alone who records the use of the term ‘day of judgment’ 
(Mt. 10:15; 11:22, 24; 12:36). In the first three cases reference is made to 
the condemnation of Sodom. Because Luke in 10:14 and 11:31, 32 records 
similar sayings containing the words ‘the judgment’, some have concluded 
that Jesus probably did not speak of a future day of judgment. 2<b But it 
should be noted that Matthew also records the shorter form in Matthew 
12:41-42, which is parallel to Luke 11:31-32. Admittedly Matthew 10:15 
has the fuller form in a parallel to Luke’s shorter form (i.e . in Lk. 10:14), 
but the evidence is not sufficient to show that Matthew’s expression could 
not have been used by Jesus. It is surely pedantic to attach any significance 
to the difference in the two forms. Both refer to a particular judgment 
which relates to all, whether to the patriarchal world, the world of Solomon 
and the Queen of Sheba, or to the world of Jesus’ contemporaries. It cannot 
be maintained that there is no thought of a great assize in these passages, 
for that seems the most natural meaning of the words.205 206

A few other passages of a general kind draw attention to the theme of 
judgment. In the Sermon on the Mount Jesus warns against a judging 
spirit, ‘for with the judgment you pronounce you will be judged’ (Mt. 
7:2); while this may not necessarily refer to the final divine judgment, it 
could conceivably do so. In 5:21-22 Jesus declares that not only murder, 
but anger against a brother, makes one liable to judgment. One stage of 
condemnation is even described as ‘gehenna of fire’ (another expression 
found only in Matthew, cf. also 23:33), which must have reference to a 
final condemnation. It should be noted that Matthew includes a saying of 
Jesus that men must give an account of every careless word (Mt. 12:36).207 
When could this take place if not on the day of judgment?

It is not quite so clear that a future judgment is in mind in Mark 12:40 
(= Lk. 20:47) in Jesus’ criticism of those who ‘devour widows’ houses’: 
‘They will receive the greater condemnation’. It would be more effective

Judgment
The synoptic gospels

205 C f  T . F. G la s so n , The Second Advent (11963־), p. 130.
206 G la s so n  a rg u e s  o th erw ise . H e  th in ks S o d o m  has a lread y  been ju d g e d  and that C h o raz in  and C a p e r 

n au m  are u rg e d  to  take note . H e  den ies an y  re feren ce to a final ju d g m e n t , (op. cit., pp. 130f.).
207 D . H ill, M atthew  (N C B , 1972), p. 219 , d ra w s atten tion  to  a rab b in ic  b e lie f  that a m a n ’s record  in 

h eaven  in c lu d ed  his w o rd s  as w ell as his d eed s. H e  co n c ed es that M t. 12:36 has an e sc h a to lo g ic a l reference.

8 4 9



THE FUTURE
to relate this to a future judgment, since in this life it is all too familiar for 
the oppressors to get away with it. But the words of Jesus make clear that 
judgment will catch up with them.208 The pursuit of justice is enjoined on 
the followers of Jesus (c f  Mt. 23:23; Lk. 11:42). Indeed, they are even 
assured that when the Son of man comes, they will sit with him on the 
thrones judging the twelve tribes of Israel (Mt. 19:28; Lk. 22:30). There is 
a clear linking of judgment with the parousia in Matthew, although Luke’s 
saying speaks instead of a kingdom. In both accounts, however, the act of 
judging is clearly futuristic.

Before commenting on the sheep and goats passage, we note some of 
the sayings of Jesus which mention rewards, which cannot be understood 
in terms of this life. At the close of Luke’s beatitudes, Jesus says, ‘Rejoice 
in that day . . . for behold, your reward is great in heaven’ (Lk. 6:23; c f  
also Mt. 5:12).209 Similarly in the same passage, he says to those who love 
their enemies (c f  Mt. 5:45), ‘your reward will be great, and you will be 
sons of the Most High’ (Lk. 6:35).210 Jesus assured his disciples that the 
Father who sees in secret will reward them (Mt. 6:4, 6, 18). This is in 
contrast to the hypocrites who already have their reward (i.e . in this life). 
Although nothing is said about the timing of the reward, its fullest expres
sion is probably intended to refer to a future time.

It is against the background of these numerous references to judgments 
and to the giving of rewards, that the passage in Matthew 25:14-46 must 
be considered.211 In the parable of the talents, faithfulness was rewarded 
with greater responsibility. Yet it is not specifically linked with a final day 
of reckoning. It is different in the passage about the sheep and goats, which 
is explicitly linked to the occasion of the Son of man’s coming in glory 
and the establishment of a great assize. Some scholars attach little import
ance to this section on the grounds that it is Matthew’s own construction,212 
although most would agree that some genuine words of Jesus are pre

208 M an y  th e o lo g ian s  re ject the co n cep t o f  ev e r la stin g  p u n ish m en t, n ot on  ex eg e tica l, b u t on  th eo lo g ica l 

g ro u n d s . W . N . P itten ger, The Christian Understanding o f  H um an N ature  (1964), p. 124, fo r  in stan ce, c la im s 

that it is ben eath  the level o f  C h rist ian  faith  to  sp eak  o f  c o m m e n d in g  C h r is t ia n ity  to  o th ers on  the g ro u n d s  

that u n less th ey  accep t the fa ith  th ey  are d o o m e d  to  p erish  e tern ally . B u t  Je su s  n ev er u ses the th em e o f  

ju d g m e n t  to  in cu lcate  faith . Its p u rp o se  is w arn in g  w ith  a v iew  to  lea d in g  to  repen tan ce.

209 E . E . E llis , L u k e , p p . 1 1 3 f., d ed u ces fro m  th is sta te m en t that the rew ard  a lread y  e x is t s  in h eaven , but 

is to  be  rece iv ed  in the c o m in g  age. H e  rig h tly  p o in ts  o u t that fu lfilm en t in th is age  is its o w n  rew ard .

210 I. H . M arsh a ll, L uke, p . 264 , a lth o u g h  ac cep tin g  that th is sa y in g  is p r im arily  im p ly in g  that d isc ip le s  

w ill sh o w  th em se lv e s to  be G o d ’s ch ildren  b y  im ita tin g  his ch aracter, n ev erth e le ss th in k s that the idea o f  

the p ro m ise  o f  d iv in e  so n sh ip  as a rew ard  fo r  se rv ic e  can no t be  ru led  o u t.

211 G . de  R u , ‘T h e  C o n c e p tio n  o f  R e w a rd  in the T e a c h in g  o f j e s u s ’ , N o v T  8, 1966, p p . 2 0 2 -2 2 0 , b r in g s 
the p arab le  o f  the v in ey ard  (M t. 20 :1 -1 6 ) in to  the d isc u ss io n  on  rew ard s. H e  c la im s that in the NT m an 

n ever earn s an y th in g . H is  ‘ r e w a r d ’ is c o m m u n io n  w ith  G o d . M an  n eed s th is an d  can n o t be se lf-su ffic ien t 

so  as n o t to  n eed a rew ard . C f  a lso  P. C . B o t tg e r , art. o n  R e c o m p e n c e  N I D N T T  3, p p . 1 4 1f.; H . P reisk er, 

T D N T  4, pp . 7 1 4 ff., fo r  a d isc u ss io n  o f  rew ard  in the teach in g  o f j e s u s .
212 C f  T . F. G la s so n , The Second Advent, p p . 1 2 9 f f ,  w h o  reaches the co n c lu sio n  that Je s u s  d id  n o t regard  

h im se lf  as ju d g e  at a final g re a t  assize .
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served.213 There is no valid reason to dispute the authenticity of the section, 
even if the imagery used is familiar in apocalyptic sources. If there is to be 
a reckoning of any sort, it is not unreasonable to suppose that it would be 
expressed in terms of an assize. Even so there are differences of opinion 
over the interpretation of this passage.

The real key to the understanding is the identification of the ‘brethren’ 
of whom Jesus speaks (‘as you did it to one of the least of these my 
brethren, you did it to me’, Mt. 25:40). One interpretation is to assume 
that the King’s ‘brethren’ are his own people, and since Jesus is identifying 
himself with the King (as verse 31 clearly suggests that he is), then the 
‘brethren’ would be Christians generally.214 If this interpretation is correct, 
the section can be applied either nationally or individually.

Since it is stated that all the nations will be gathered before the Son of 
man, it would be reasonable to see the separation between the sheep and 
goats as being carried out on the basis of the treatment of the followers of 
Jesus by national groups. Certainly the action portrayed, which involved 
the alleviation of purely physical needs, could apply to the conditions facing 
those whom Jesus would send out. The mission charge in Matthew 10:5ff. 
is instructive in this connection since it warns the disciples of two possible 
attitudes which would face them -  acceptance or rejection -  and relates 
these to the day of judgment (verse 15). Moreover, some would persecute 
the followers of Jesus. In both passages judgment is concerned with groups 
-  households, towns, councils, governors, kings (in Mt. 10) and nations 
(in Mt. 25). Nevertheless, a judgment on groups is in the end a judgment 
on the individuals who form the groups.

A variant of this view sees the ‘brethren’ as more particularly apostles 
engaged in their mission work, in which case others will be judged ac
cording to the attitudes they had adopted towards God’s servants. There 
is no need, however, to draw a sharp distinction between the apostles and 
Christians in general.

While there is much to be said for this view, some prefer to see Matthew 
25 as judgment decided on the basis of general social concern, in which 
case ‘brethren’ is taken to refer to all in need.213 Under this view there is

213 T . W . M a n so n , The Teaching o f  Je su s  (21935), pp . 3 4 ff ., traces the co n stru c tio n  to  M a tth e w ’s specia l 

so u rce  w h ich  sep ara te s  p eo p le  in to  tw o  c lasses.

214 T h is  in te rp re ta tio n  is fo llo w e d  b y  G . E . L ad d , ‘T h e  P arab le  o f  the S h eep  and  the G o a ts  in R ecent 

In te rp re ta tio n ’ , N ew  Dim ensions in N ew  Testament Study  (ed s. R . N . L o n g e n e c k e r  and  M . C . T en n ey , 
1974), pp . 191 fT. C f. a lso  J .  M än ek , ‘M it  w e m  id en tifiz iert sich  Je su s  (M a tt .2 5 :3 1 -4 6 )? ’ , C hrist and Spirit, 

pp . 15 -2 5 , w h o  re g ard s  elachistoi as a title o f  h igh  h o n o u r . G . G a y , ‘T h e  Ju d g m e n t  o f  the G en tile s in 

M a tth e w ’s T h e o lo g y ’ , Scripture, Tradition and Interpretation (ed. W . W . G a sq u e  and W . S. L a S o r , 1978), 
pp . 19 9 -2 1 5 , d o e s  n o t co n sid er  that ‘b re th ren ’ in th is p a s sa g e  re lates to  all C h r is t ia n s , b u t to  a sp ecia l g ro u p  
o f  d o w n tro d d e n  b e liev ers . C f. a lso  W . G . K ü m m e l ’s article, ‘G o tte s  g e r in g ste  B rü d e r  -  zu M t. 2 5 .3 1 -4 6 ’ , 
Je su s und Paulus (ed. E . E . E llis  and  E . G rä sse r , 1975), p p . 3 6 3 -3 8 3 .

213 J .  Je re m ia s , The Parables o f  Je su s  (E n g . tran s. 21963), p. 207 , id en tifie s the b reth ren  as the p o o r  and 
needy  gen era lly , b u t a d m its  that in that case  touton (v e rse s  40, 45) is a su p erflu o u s d e m o n stra tiv e . Je re m ia s
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condemnation of any society which neglects the underprivileged, with 
whom Jesus identifies himself. This interpretation would be in line with 
the o t  condemnation of nations which dealt harshly with Israel.216 It has 
also been argued, in line with this interpretation, that this passage provides 
a basis for understanding how those who have never heard the gospel will 
be judged. If general acts of love and concern are the standard, this would 
apply equally to Christians and non-Christians. While there is much to 
attract in this view, the major objection is that nowhere else does Jesus use 
the term ‘brethren’ in this general sense to denote all men in need.

Yet another view is that which identifies the ‘brethren’ as a Jewish 
remnant who will proclaim the gospel among the nations during the great 
tribulation.217 This interpretation is favoured by those who hold to a pre
tribulation rapture of the church. According to the way in which the 
nations respond to the converted Jewish remnant, so they would be class
ified in the final judgment. But there is no indication in the context that 
the ‘brethren’ are specifically Jewish. Moreover, the invitation to the ‘sheep’ 
to inherit ‘the kingdom prepared for you from the foundation of the world’ 
(Mt. 25:34), and the condemnation of the ‘goats’ to eternal punishment 
(verse 46), seems a more radical separation than can be accounted for by 
the brief tribulation period which this theory supposes.

We need to investigate yet one other possibility and that is that the 
passage does not refer to collective action, but to individual. The separation 
is then not between nations, but between individuals at the final judgment. 
‘All the nations’ is then equivalent to ‘all men’. In this case, the same 
problem arises over the word ‘brethren’; but if this means Christians, it 
would set out the basis of judgment as being social action rather than the 
gracious work of Christ on man’s behalf.218 It is difficult to believe in the 
light of the n t  teaching on justification before God that Jesus could here 
have meant that people could obtain an eternal inheritance simply on the 
grounds of good works. This moreover is not supported by verse 37, 
which calls the sheep ‘the righteous’.

It may be wondered what relation the final judgment has to any inter
vening acts of judgment. Some hold that judgment takes place at the 
moment of death and consequently do not favour those interpretations

is p e rsu ad ed  that in e ssen c e  th is p arab le  is au th en tic  to  J e su s , a lth o u g h  he ad m its  so m e  e d ito ria l w o rk  in 

it.
2.6 L. C o p e , ‘M atth e w  x x v  3 1 4 5 “ ,־ T h e  S h eep  an d  the G o a t s ”  R e in te rp re te d ’ , N o v T ,  1969, pp. 3 2 -4 4 , 

re g ard s  the p a ssa g e  as a p o e tic  p ictu re  o f  the last ju d g m e n t  co n stru c ted  b y  the ev an g e list . In C o p e ’s m in d  
the p a ssa g e  can n o t p ro v id e  a le g itim ate  b a sis  fo r  C h r is t ia n  co n cern  fo r  the p o o r . T h e  b reth ren  are the 

d isc ip le s  and  the eth ic is ‘a ch u rch ly , sec tarian  o n e ’ , n o  sign ifica n t a d v a n c e  o v e r  Je w ish  eth ics o f  its day .

2.7 C f. J .  D . P en tec o st, Things to C om e, p. 420.
218 G . E . L ad d , T N T ,  p. 206 , sa y s , ‘T h is  is n o t a p r o g r a m  o f  e sc h a to lo g y  b u t a p ractical p arab le  o f  

h u m an  d e s t in y ’ .
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which propose a final assize.219 The Dives and Lazarus passage is cited in 
support (Lk. 16:19ff.). But there is no reason to suppose from any of the 
synoptic gospels that Jesus taught that judgment takes place at death (see 
the discussion on thejudgment seat of Christ, pp. 860ff.). No more acceptable 
is the view that judgment is a continuous process in this life, for it does 
not do justice to the significance of the parousia for judgment. There is a 
sense in which present and future judgment are linked, because a condem
nation which can be pronounced on the ground of present rejection will 
certainly be upheld and made absolute at the final assize. The latter cannot 
be dispensed with simply by saying that it is unnecessary. The idea of a 
judgment linked to the parousia is undeniably in the teaching of Jesus in 
the synoptics, whatever we make of it.
The Jo hann ine  lite ra tu re
There is no doubt that Jesus looked forward to a future judgment according 
to John’s account. John 12:48 is the clearest statement to this effect: ‘He 
who rejects me and does not receive my sayings has a judge; the word I 
have spoken will be his judge on the last day.’ It is impossible to excise 
from John’s gospel the references to the last (eschate) day, however much 
it may be maintained that this is apocalyptic language.220 The linking here 
of judgment with the last day must point to a final judgment, although the 
basis of it is the present reactions of people to Christ.

It is noticeable that Christ himself is the touchstone as in Matthew’s 
account, although here there is emphasis on the words of Christ rather 
than works for the sake of Christ (although cf. Mt. 7:22). This difference 
of emphasis, however, does not imply a totally different basis for judgment. 
In the same context Jesus declares that he himself did not judge (12:47), for 
this was not the purpose of his mission. This passage does not mean that 
Jesus would not be judge at the last day, but that he is not judge now. His 
present purpose was not to judge, but to save (verse 47). This is in agree
ment with John 5:22, 27 in which Jesus states that the Father has given to 
the Son authority to execute judgment, a statement which is immediately 
followed by references to the resurrection of life (for those who have done 
good) and the resurrection of judgment (for those who have done evil).221 
Clearly Jesus set himself out as judge, even more specifically in John’s 
record than in the synoptics (cf. also Jn. 9:39). Moreover the basis of the 
distinction between the two classes is a moral one, linked however with 
works (as in Mt. 25).

Judgment
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2,9 C f. G la s so n , op. n r., pp . 129ff.
220 G . K itte l, in h is article  on  eschatos in T D N T  2, pp . 6 9 7 f., has no  h esita tio n  in g ro u p in g  Jn . 6 :3 9 f., 44, 

54; 11 :24; 12:48 w ith  o th er NT ev id en ces fo r  the c o m in g  last day .
221 R . E . B r o w n , Jo h n .,  p. 219 , co n ce iv e s that in th is p a ssa g e  Jo h n  ad v a n c es a realized  e sc h a to lo g y  and 

su p p o se s  that ju d g m e n t , co n d em n atio n  and  p a ss in g  fro m  death  to  life are all p art o f  the p resen t ‘h o u r ’ .
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To some scholars the existence of two apparently totally different bases 
for judgment in one writing is intolerable and has led them to treat the 
John 5 passage as an apocalyptic development which is not original to the 
teaching of Jesus.222 Yet to drive a wedge between the two standards is 
faulty exegesis, for it is assuming that ‘doing good’ has no relationship 
with a man’s attitude to Christ. Jesus, on the other hand, declared in John 
15:5 ‘apart from me (the vine) you can do nothing’. When the total teaching 
of Jesus in John is considered there is no essential contradiction.

It must be recognized, nonetheless, that in John the present aspect of 
judgment is more prominent than the future aspect. Such a statement as 
3:18,‘he who does not believe (/.<?. in the Son) is condemned already’, shows 
how people’s present attitude to Jesus affects the future judgment upon 
them.2“̂ In other words anyone who has a definite attitude of rejection 
towards Jesus in this life must recognize that this will form the basis of future 
assessment (cf. Mt. 10:32f.; Mk. 8:38; Lk. 12:9). Furthermore, the opposite 
of condemnation in this context is eternal life. Condemnation is thus seen 
as implying eternal death. The context of this saying makes clear that no 
judgment, in the sense of condemnation, awaits those who believe in Christ. 
This does not exclude the thought of believers appearing before the 
judgment seat, but it means that they already know the verdict. There is a 
direct connection between present and future.

In one passage, the comment is made (whether by Jesus or by the 
evangelist is not clear) that judgment is equated with the coming of light 
into the world with the result that people loved darkness rather than light 
(Jn. 3:19). This suggests that the incarnation was itself an act of judgment 
(krisis) 224 It is in view of this blanketing of the light on the part of men, 
that the teaching on judgment in this gospel is so important. It shows that 
condemnation rests squarely on those who deliberately refuse the light. 
Jesus himself claims that his judgment is just (Jn. 5:30) and while this is 
not in the context related to the future judgment, it must have a bearing 
on the nature of that judgment.

Not only is the incarnation a krisis point, but the passion is also.225 ‘Now 
is the judgment of this world’ (Jn. 12:31) is Jesus’ assessment as he faces 
the cross. What takes place later in a future judgment is, therefore, seen 
enacted in the life and work of Jesus. In this gospel there is a bringing 
forward of the future into the present, so that no discontinuity exists

222 C f. C . H . D o d d , The Apostolic Preaching and its D evelopm ents, p p . 6 5 f.; c f  idem, The Interpretation o f  

the Fourth G ospel, p p . 147f.
223 B u ltm a n n , Jo h n , p . 155, re in terprets the say in g  in jn .  3 :18  o f  a rad ical u n d e rstan d in g  o f  the appearan ce  

o f  Je su s  as an e sc h a to lo g ic a l even t. B u t  th is r e m o v e s  the fu tu re  e lem en t an d  re g ard s  the sa y in g  in ex isten tia l 

term s.
224 C f  B u ltm an n , T N T  2, p p . 38f.
225 F. B u c h se l, article  krima, krisis, etc. in T D N T  3, p. 941 , d ec id e s that in Jo h n  krisis is the w o rld  

ju d g m e n t  o f  C h r is t , o r ig in a lly  fu tu re , b u t a lso  p resen t a lread y .
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between them. The importance of the theme of judgment is also seen in 
the fact that one of the functions of the Spirit is to convince (or convict) 
the world of judgment (Jn. 16:8). If it is the Spirit’s work to do this, it is 
also the church’s work to draw attention to it. There is no escaping from 
the theme of judgment.

It is striking that there is very little in John’s gospel on the subject of 
rewards, far less than in the synoptic gospels. In fact the only passage 
which hints at it is John 4:36 which states that the reaper receives wages, 
but even this is qualified with the remark that he gathers fruit for eternal 
life. Indeed, eternal life is regarded in many Johannine passages as so great 
a prize that any idea of additional rewards seems superfluous. Jesus criticizes 
those who receive glory from men (Jn. 5:44). The only glory is what comes 
from God.

Information about judgment is sparse in the Johannine epistles. John is 
concentrating on the present rather than the future. Abiding in Christ now 
secures eternal life. But there is one reference to the day of judgment: ‘In 
this is love perfected with us, that we may have confidence for the day of 
judgment’ (1 Jn. 4:17).226 As a result of this abiding in love, fear is cast 
out. John says that fear has to do with punishment (1 Jn. 4:18). Although 
the emphasis is on the present, it has an impingement on the future, and 
it cannot be said that John knows nothing of a final day of reckoning. 
When he says that Christians have already passed from death to life (1 Jn. 
3:14), he is in agreement with other nt writers who stress the present 
reality of salvation, but who do not for that reason deny a coming judgment 
day.

We should also note that John speaks of the world passing away (1 Jn. 
2:17)227 and of the arrival of the ‘last hour’ (1 Jn. 2:18), both future events 
expressed in a non-apocalyptic form.228 Some see this as an evidence of 
realized eschatology in that the future ‘hour’ has become present. It may, 
however, be accounted for by John’s acute awareness that the ‘hour’ per
meates the whole of the present era.
Acts
In the earlier part of the book the theme of judgment is implied rather than 
stated. There is a strong sense of foreboding in the reaction of the hearers 
on the day of Pentecost (Acts 2:37, 40). The call to repentance in Acts 
3:17-19 is made against a background of condemnation, while the case of

226 I. H . M arsh a ll, The Epistles o f  Jo h n , p. 223 , e x p la in s th is sta te m en t in the fo llo w in g  w ay : ‘T h is  

ex perien ce  o f  m u tu a l lo v e  is fu lly  realized in the fact that w e can  have co n fid en ce  on  the d ay  o f  ju d g m e n t ’ .
227 R . B u ltm a n n , The Johann ine Epistles (E n g . tran s. Herm eneia, 1973, fro m  K E K ,  1967), p. 34, den ies 

that the w o rd  paragetai m ean s p a ss in g  aw ay , and ch o o se s  the co n cep t o f  tran sito r in e ss . B u t the sta te m en t 
im plies  that as kostnos it is d u e  fo r  d e stru ctio n . M arsh a ll, op. cit., p. 146, co rrec tly  links the verb  w ith  its 

m ean in g  in 1 C o r . 7 :31 .
228 C f  H . A . G u y , The N ew  Testament Doctrine o f  the L ast Things (1948), p. 172.
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Ananias and Sapphira (Acts 5:1-11) illustrates the swiftness and justice of 
God’s judgment. In Acts 10:42 Peter affirms that Jesus had been ordained 
by God to be the judge of the living and the dead, a clear evidence of the 
conviction that Jesus would perform the same function as God in judgment.

The clearest reference to future condemnation comes in Paul’s address 
at Athens where the call to repentance is directly linked to judgment. God 
‘commands all men everywhere to repent, because he has fixed a day on 
which he will judge the world in righteousness by a man whom he has 
appointed’ (Acts 17:30, 31). This is a specific indication of a future day on 
which all judgment will be executed. There is no suggestion of a continuous 
process. The emphasis on a fixed day is in line with several statements in 
Paul’s epistles. The judgment theme at Athens evoked little response, but 
this was probably more the result of the type of audience than of the theme 
itself. Indeed it may be questioned whether Paul intended to end on such 
a theme, since he seems to have been prevented from continuing his speech 
by the dispute over resurrection.229 One feature of this Acts statement is 
the support it gives to the significance of Christ’s humanity in relation to 
his position as judge. It is as man that he will execute judgment.
Paul
There is no doubt that for Paul the idea of judgment was an important 
feature of his teaching about the parousia and the consummation of the 
age. It would be true to say that judgment is a major function of the 
parousia. For this reason a clear understanding of his judgment teaching is 
essential for a comprehensive grasp of his theology. Although we shall find 
no basic disagreements between Paul’s view and those already examined 
from the gospels and Acts, we shall discover much fuller data. There is 
still a lack, however, of any systematic presentation and several important 
questions will remain unanswered. We shall consider the following aspects: 
the nature of judgment, its scope, and its timing.
THE NATURE OF JU DG M ENT
A brief survey must first be made of the various terms which Paul uses for 
expressing the idea of judgment. It will be possible here to give only the 
briefest indication of the wide range of such terms, which will enable us 
to get the feel of Paul’s understanding.

(i) The word wrath (orge) when applied to God (see pp. lOlf. for a dis
cussion of this attribute of God) carries with it the notion of judgment.230 
It is not confined to the judgment day for its expression. Because it is an

229 F. F. B ru c e , The Book o f  the Acts (N I C N T , 1954), p. 362 , sees n o  reaso n  to  su p p o se  that P aul 
curtailed  his sp eech  b ecau se  o f  the rid icu le . H e  th in k s it w as a d m ira b ly  ad a p ted  to  in tro d u ce  C h ris t ian ity  

to cu ltu red  p ag an s.
230 F o r a d eta iled  su rv e y  o f  the th em e o f  the w rath  o f  G o d  in the NT, cf. G . S tah lin ’s article  on  orge, 

T D N T  5, pp . 4 2 2 -4 4 7 .
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integral part of the nature of God, it is constantly applicable. Paul sees it 
as an indispensable aspect of God’s righteousness (c f Rom. 1:17-18 where 
righteousness and wrath are placed side by side). The wrath of God ex
presses itself against all sin. It comes to particular expression on the day of 
judgment against those who have deliberately rejected the provisions of the 
kindness of God (Rom. 2:5). Paul expounds this judgment theme in Ro
mans 2:1-11, but maintains that wrath (orge) and fury (thym os) are reserved 
for those who obey wickedness and do not obey truth.231

There is no suggestion in Pauline usage that the wrath of God is ever 
capricious or the result of passion. It is on the contrary set over against 
what can be known of God and it is expressed only against a deliberate 
rejection of that knowledge (c f Rom. 1:17-32). The wrath of God, ac
cording to Paul’s view, already operates in human history by giving men 
up to their own passions. So important is this understanding of God’s 
nature, that the idea of judgment was recognized by Paul as an unavoidable 
expression of what God is. There is on the one hand the inexorable ex
posure of rebellious sinners to the wrath of God, and on the other hand 
the promise of salvation from the same wrath for those justified by the 
blood of Christ (Rom. 5:9). A clear expression of this contrast is found in 
Romans 9:22-23, where ‘vessels of wrath’ are set over against ‘vessels of

? 939mercy .
(ii) The next group of words are those conveying ju dgm en t or condemnation  

(krinein, and its cognates krim a, katakrinein , k r is is ) .233 This series of words 
is not applied exclusively to God’s judgment any more than orge is. But 
they have special significance in relation to the day of judgment. On that 
day God will judge the secrets of men by Christ Jesus (Rom. 2:16). Most 
references to judgment in Paul’s epistles imply condemnation and are, with 
few exceptions, connected with the final judgment. It is God who is judge 
(Rom. 3:6), and this is the guarantee that the judgment, whether it be 
commendation or condemnation, will be indisputably just. God shows no 
partiality. A person’s status gives him no exemption (Gal. 5:10). In ex
pounding his Adam theme, Paul claims that the judgment following one 
man’s trespass brought condemnation (Rom. 5:16). The law is said to be 
the standard of judgment for those under the law (Rom. 2:12). It is in this 
sense that Paul can speak of the Mosaic era as the ‘dispensation of 
condemnation’ (2 Cor. 3:9). It must also be noted that in Paul’s mind all 
are under the same condemnation (Rom. 5:18)234, where katakrim a is ex-

231 C . E . B . C ra n fie ld , R om ans, 1, { I C C ,  1975), p. 749 , sees no  d istin c tio n  b etw een  the tw o  w o rd s  u sed  
here, the sec o n d  s im p ly  stren g th en in g  the first.

232 In b o th  o f  th ese  e x p re ss io n s  the g en it iv e s are o b jec tiv e , re ferrin g  re sp ec tiv e ly  to  the o b jec ts  o f  w rath  
and  o f  m ercy .

233 G , V o s , The Pauline Eschatology, p. 267 , n o te s that the v erb  krinein is b a sic a lly  n o n -fo ren sic .
234 F. V . F ilso n , S t  P a u l’s Conception o f  Recompense (1931), p. 52, takes the c o n d em n atio n  in R o m . 5 :16 , 

18, n ot o f  final ju d g m e n t , b u t o f  a w o rk in g  o f  re tr ib u tio n  in h isto ry .
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pressed as the antithesis of righteousness (but see below on the meaning of 
this word).

(iii) The word group embracing the ideas ofju stice  and ju stification  (d ik a io s, 
dikaiod)23* have considerable bearing on the theme of judgment, because 
they are a guarantee of absolute justice. In 2 Timothy 4:8, God is seen as 
the righteous (d ikaios) judge. Paul further refers to the ‘righteous judgment 
of God’ (2 Thes. 1:5). In this latter case the judgment is directly linked 
with the kingdom of God. In Romans 2:5 the righteous judgment is linked 
with the day of wrath. It is important to note when considering the 
judgment of believers that Paul’s doctrine of justification is based on the 
just character of God.

(iv) Another idea is that of perdition  (ap o lly e in , a p o le ia ) .236 Not only is the 
man of sin called the son of perdition (2 Thess. 2:3), but those who follow 
him will perish with him (2 Thes. 2:10, they are called the apo llym enoi). 
There is no escape from this fate. This destruction is regarded as thoroughly 
deserved (c f also Rom. 2:12). It is important to note that by the use of 
these terms Paul is not describing the resultant state as annihilation, as is 
clear from the occurrence of the same verb in the quotation which affirms 
that God will destroy the wisdom of the wise (1 Cor. 1:19). At times Paul 
uses the word in the sense of physical death (1 Cor. 10:9ff.). What then 
does he mean by ‘destruction’ as a form of judgment? He must mean to 
imply that all hope of salvation or restoration is totally excluded.

(v) A similar word, which is used on a few occasions is olethros, destruction, 
found in 1 Corinthians 5:5; 1 Thessalonians 5:3; 2 Thessalonians 1:9; 
1 Timothy 6:9. In the first case it relates to the ‘flesh’ and has a disciplinary 
purpose (that the man’s spirit may be saved in the day of the Lord Jesus). 
It is not certain what ‘the destruction of the flesh’ here means. Some relate 
it to sickness and others to death. It involves a definite restriction on sensual 
passions and is clearly regarded as a present judgment.237 In the Thessalon- 
ian passages the word is used of unbelievers, and is connected with the day 
of judgment. Moreover, in 1 Thessalonians 5:3 the destruction is described 
as ‘sudden’ (a iphn idios) and in 2 Thessalonians 1:9 it is said to be ‘eternal’ 
(aion ios). In 1 Timothy 6:9 it is linked with ‘ruin’ to describe the fate of 
those who senselessly pursue wealth for its own sake. Since in the context 
it is said that we cannot take anything out of this world (verse 7), it is 
evident that the final judgment is in mind. 233

THE FUTURE

233 F o r a s tu d y  o f  dikaios an d  its c o g n a te s , c f  G . S ch ren k , T D N T  2, pp . 182 -2 2 5 .
236 C f  A . O e p k e , T D S T  1, p p . 3 9 4 fF , w h o  sta te s that the term  is u sed  o f  eternal d estru c tio n , p articu larly  

in Paul and Jo h n , b u t a lso  in the sy n o p tic s .
237 J .  S ch n eid er, olethros, T D N T  5, p p . 1 6 8 f., co n sid ers  that Paul o b v io u s ly  b e liev ed  that the cu rse  w ill 

be fo llo w e d  b y  su d d en  death . C f  a lso  C . K . B arre tt , 1 C orinthians, p. 126, w h o  d raw s atten tio n  to  the 
Je w ish  b e lie f  that a m a n ’s d eath  co u ld  at tim es be  regard ed  as an a to n em en t, b u t he re jects th is k in d  o f  
n otio n  as an ex p lan a tio n  o f  1 C o r . 5 :5  on  the g ro u n d s  that P au l n o w h ere  a llo w s for a to n em en t c o m in g  

th ro u g h  any o th er m e an s than  th ro u g h  the d eath  o f  C h rist .
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From this survey of terms we are in a position to pass on to a consider
ation of the main features of Paul’s teaching on judgment. We may sum
marize it as follows, (i) Paul asserts both a continuing process of judgment 
and a final day of judgment, (ii) He speaks of both the judgment seat of 
Christ and of the judgment seat of God. (iii) He recognizes that non- 
acceptance of God’s provision in Christ merits condemnation, (iv) He 
assumes as axiomatic that any judgment made by God must be just by 
reason of his righteous character, (v) He is not afraid to speak of the wrath 
of God and the consequent severity of his judgment, and does not see in 
this any clash with either the divine righteousness or the divine love,
(vi) He does not restrict his views of judgment to unbelievers, but in
cludes believers.

To understand his whole position, however, it will be necessary to 
examine it against his total theological exposition. We shall next note the 
distinctions he draws between unbelievers and believers in relation to judg
ment. We have already seen when considering the work of Christ (see 
pp. 492ff.) the relationship between the work and the believer’s justification, 
and the following comments must be considered against that background.
THE UNIVERSAL SCOPE OF JU DG M ENT
It is better to examine the destiny of unbelievers before noting the destiny 
of believers for two reasons. First, the judgment of God on the ungodly 
is more widely accepted as almost axiomatic. And secondly, the majority 
of references to judgment in Paul are to believers and the minority to 
unbelievers.

Paul dwells rather on the certainty of retribution than upon the details 
of judgment. This retribution may be seen as already at work, but Paul 
never suggests that it is completed in this life. Indeed, it is abundantly clear 
that this is not so. It is for this reason that he concentrates his attention on 
the final judgment. In a few cases he may have regarded death itself as a 
punishment, but since death is universal, he evidently recognized death and 
judgment as separate concepts. He regards the judgment day as the focal 
point of God’s judgment on sin and sinners. He says very little on the 
nature of judgment facing unbelievers, although his teaching has been 
interpreted to point to annihiliation or to universal salvation or to eternal 
punishment. What we may deduce in a general sense about the nature of 
the judgment on unbelievers is that it involves both loss of worthwhile 
existence (especially in separation from God) and positive punishment, 
although Paul says little about the latter.

In turning from the judgment of unbelievers to believers, we are at once 
confronted with a different situation in view of Paul’s doctrine of grace. 
Nevertheless the insistence that believers in Christ have no condemnation 
alongside the strong warnings about the judgment raises a tension which
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must be carefully analysed. It has earlier been demonstrated that not only 
Paul’s doctrine, but the whole n t  teaching, affirms that justification is not 
attained through works, but through faith (see pp. 496ff). At the same time 
Paul has a definite doctrine of rewards. The idea of merit may be absent 
from his doctrine of salvation, but it is present in his doctrine of judgment.

The doctrine of justification certainly establishes a believer’s standing 
before God and assures him that he has no need to fear in face of the 
judgment. The classic statement of this is in Romans 8:1: ‘There is therefore 
now no condemnation (k atak rim a) for those who are in Christ Jesus.’ Since 
it is sin that brings condemnation, Christ’s dealings with sin removes the 
condemnation.238 But does Paul mean that not only past sins but also future 
sins are completely covered and that no further accountability will be 
required? There are many statements which must be considered before a 
certain answer can be given.

It may at once be observed that at no time did Paul suggest that sin in 
the lives of believers was anything other than serious. His epistles are full 
of exhortations which call for the avoidance of all unworthiness. The 
Christian’s target must be blamelessness in the sight of God (1 Thes. 3:13; 
5:23; 1 Cor. 1:8). Paul strongly criticizes Christians who fail to live up to 
Christian standards (as in 1 Cor. 5:9ff.) and even suggests that in some 
cases physical affliction is visited on people in this life to preserve their 
entitlement to salvation (cf. also 1 Cor. ll:29ff). Yet does this affect their 
justification? We have seen reason to suggest that there are no statements 
in Paul’s epistles which lead us to suppose that believers are in definite 
danger of losing their justification in Christ, for then the final status would 
rest on their own efforts, an idea alien to Paul’s position on grace (see 
pp. 620ff.).

Yet the apostle clearly states to the Corinthians that ‘we must all appear 
before the judgment seat of Christ’ (2 Cor. 5:10) and this focuses attention 
on a definite day of judgment. Its purpose is that ‘each one may receive 
good or evil, according to what he has done in the body’. It is sometimes 
supposed that because the statement is made in a Christian epistle, it applies 
only to Christians. This would necessitate a distinction between the judg
ment seat of God and the judgment seat of Christ, the former for unbe
lievers and the latter for believers.239 But this distinction is difficult to 
maintain for there seems no logical reason why the expression ‘the judg
ment seat of Christ’ should refer to a special tribunal. It occurs only here

238 J .  M u rra y , Rom ans 1, (N I C N T , 1959), p. 275 , co n n ects  the fre e d o m  fro m  co n d e m n atio n  w ith  release 

n ot o n ly  fro m  the gu ilt, b u t a lso  the p o w e r  o f  sin . H e  su p p o r ts  th is b y  re latin g  the oun in R o m . 8:1 to  the 

p reced in g  p a ssa g e , R o m . 6 :1 -7 :2 5 .
2,9 P. E . H u g h e s , 2  C orinthians ( N I C N T ,  1962), p. 182, re g ard s the ju d g m e n t  seat o f  C h r is t  n ot as the 

u n iv ersa l ju d g m e n t  seat, o n ly  as a ju d g m e n t  fo r  the red ee m ed ; b u t he d o es not sp ec ifica lly  d isc u ss  the 

d istin c tio n  b etw een  the tw o  ju d g m e n ts . H o w e v e r , C . K . B arre tt , 2  Corinthians, p. 160, p o in ts  o u t that 

w hen  Je s u s  C h r is t  ju d g e s  his ju d g m e n t  is the ju d g m e n t  o f  G o d .
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in Paul and nowhere else in the n t . In the similar statement in Romans 
14:10, the judgment seat is God’s not Christ’s, but certainly believers are 
in mind.

To return to 2 Corinthians 5:10, Paul says good or evil will be received 
according to works (ha epraxen), but it may be wondered in what sense 
Christians could be said to receive evil.240 It seems better to suppose that 
the good and evil apply respectively to Christians and unbelievers. But it 
leaves room for degrees of rewards. Romans 14:12 is specific that each 
person will give account of himself to God.

There are many passages in which Paul expounds his idea of rewards for 
believers.241 In using an agricultural metaphor he maintains that a man will 
reap whatever he sows (Gal. 6:7; cf. 1 Cor. 3:8). ‘Let us not grow weary 
in well-doing, for in due season we shall reap, if we do not lose heart’ (Gal. 
6:9). In exchange for a slight affliction, Paul is convinced that believers will 
receive a much greater eternal weight of glory (2 Cor. 4:17). It is a Christian 
conviction that an inheritance will be received as a reward (Col. 3:24). Paul 
speaks of a hope laid up in heaven (Col. 1:5). As he approaches his end, he 
looks forward to ‘the crown of righteousness’ (2 Tim. 4:8), which the 
righteous judge will award on that day.

In the pastoral epistles there is rather more stress on the need for good 
works, but the idea is not absent from the other epistles.242 In 2 Corinthians 
9:6-8, the apostle urges generosity on the grounds that God may provide 
in abundance for every good work. The epistles are full of exhortations 
and Paul clearly expects Christians to maintain high standards of godly 
living. There is no suggestion that the doctrine of grace lessens moral 
obligations. Indeed Paul emphatically refutes such a suggestion (Rom. 
6: If.). He assumes that his converts will be preserved guiltless in the day 
of our Lord Jesus Christ (1 Cor. 1:8). He wants to be proud of them on 
that day (Phil. 2:16; 1 Cor. 9:15; 2 Cor. 1:14; 7:4; 1 Thes. 2:19).

The most specific passage dealing with rewards is 1 Corinthians 3:12- 
15, where the apostle discusses the various superstructures which people 
may build on the one foundation, Jesus Christ. The main point is the 
building up of the church, to which Paul as a preacher was committed. He 
wants to bring out the responsibilities inherent in such a calling. He notes 
that there are wide variations in the different materials which could be 
used, ranging from gold to stubble. He is thinking, however, of intrinsic 
value, rather than value for building purposes. The process of testing will 
destroy the combustible materials, but not the precious metals. Paul’s
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240 T h is  sta te m en t has so m e tim e s  been  co n sid ered  as in co n sisten t w ith  P a u l’s d o c trin e  o f  ju st if ic a tio n . 
B u t  as R . V . G . T a sk e r , 2  Corinthians ( T N T C , 1958), p. 83, p o in ts  o u t the s tre ss  on  g o o d  w o rk s  here 
rem in d s C h ris t ia n s  o f  their m o ra l o b lig a tio n s .

241 See F. V . F ilso n ’s S t P a u l’s Conception o f  Recompense.
242 F ilso n , op. cit., pp . 135fT ., has a sp ecia l a p p e n d ix  on  the rec o m p en se  p rin cip le  in the p a sto ra l ep istle s.
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conclusion from this illustration is that whatever survives will be rewarded, 
but whatever is destroyed will be sheer loss, with the proviso that the man 
himself will be saved.

There is no suggestion here that anyone’s salvation depends on his service 
for God. No intimation is given to explain the meaning of the ‘fire’ which 
reveals the true nature of the work of building.243 It cannot, of course, be 
taken literally, any more than the materials are intended to be taken that 
way.244 * The passage shows a clear combination of the sole foundation 
(salvation through Christ alone) and the responsibility of Christians in their 
life’s service. No indication is given in this passage regarding the nature of 
the reward.

The evidence for Paul’s doctrine of rewards is strong and no true un
derstanding of his theology is possible without taking full account of it. 
We may summarize his position as follows: (i) God will give rewards on 
the basis of what has been done in this life; (ii) the rewards are partially 
received here, but mostly reserved in heaven; (iii) the final rewards will be 
granted on the day of judgment; (iv) the rewards are of a spiritual nature, 
like ‘the crown of righteousness’, but their character is not otherwise 
specified; (v) there is no suggestion that salvation itself comes under the 
category of a reward.243
THE TIM ING OF THE JU DG M ENT
Comment has already been made above on the theory that the judgment 
seat of Christ is separate from the judgment seat of God and it was 
suggested that this is difficult to maintain. Nevertheless, it forms a key idea 
of those views which place the parousia (and the judgment seat of Christ) 
at a point in the future prior to the final judgment at the close of the 
millennium (cf. Rev. 20).246 It must be pointed out, however, that Paul 
seems to know of only one day of the Lord, and this must be identified as 
the day of judgment. A study of Paul’s epistles alone would not lead 
anyone to the conclusion that a double judgment day was in his mind. Nor

243 F. W . G ro sh e id e , 1 C orinthians, p. 87, d o e s n ot co n sid er  that ‘ f ire ’ is the fire o f  ju d g m e n t , but 

rep resen ts n arro w  e sc ap e  fro m  d estru c tio n . T h e  w h o le  p a ssa g e , h o w e v e r , con n ects the idea o f  rew ard s 
w ith  so m e  final a sse ssm en t.

244 T h ere  is n o  su p p o r t  in th is p a s sa g e  fo r  the idea o f  p u rg a to ry . K . H an h art, T h e  Intermediate State, 

pp . 1 8 5 ff., re jects the ap pea l to  th is p a s sa g e  and  to  1 C o r . 5 :5  and  L k . 12 :59  in su p p o r t  o f  p u rg a to ry . H e 

n ote s that the R o m a n  C a th o lic , J .  G n ilk a , 1st K or. 3 :1 0 -1 5  ein Schriftzeugnis J iir  das Fegefeuer? (1955), 

co n c lu d e s that 1 C o r . 3:1 Off., can n o t be read as re fe rrin g  to  p u rg a to ry . E .- B .  A lio  (Premiere Epitre aux  

Corinthiens, ad loc.) th in k s that it is o n ly  im p lie d  in th is p a ssag e .
243 F ilso n , op. cit., p. 102, fin d s in G al. 6 :8  and  R o m . 6 :22 f. so m e  ev id en ce  that P au l th o u g h t o f  eternal 

life as in so m e  sen se  a rew ard . Y e t P au l d e fin ite ly  reg ard ed  eternal life as a g ra c io u s  g ift  o f  G o d , as the 

co n tex t in R o m . 6 sh o w s.
246 C f. J .  W alv o o rd , The M illennial Kingdom , pp . 2 7 6 ff., fo r  a d isp en sa tio n a l e x p o sit io n  o f  the th em e o f  

ju d g m e n t . F o r a n o n -d isp e n sa tio n a l v iew , cf. J .  W . H o d g e s , C h rist ’s Kingdom and Com ing, pp . 226ff.

862



Ju d g m e n t
Hebrews

can Paul be claimed as a supporter of the view that believers receive their 
rewards at death, for at times he links the rewards with the second coming.

It may be noted that the apostle is not so much interested in the future 
for its own sake as in the relation of the future to the present life. There 
is a salutary effect on believers in the present if they know they will be 
accountable for their actions in the future, whatever might be the precise 
time of the judgment. In 1 Corinthians 4:4ff. where Paul declares that the 
Lord, not men, is the judge of his actions, he warns against judging ‘before 
the time’, i.e . before the Lord comes.247 This confirms that judgment 
belongs essentially to the final judgment day. We may further note from 
this context one of the essential features of the final judgment, compared 
with present judgment: the former is open and public, whereas the latter 
is often hidden. This element of disclosure is naturally associated with the 
parousia.
H ebrew s
There are several allusions to judgment and to the idea of recompense in 
this epistle. One feature which distinguishes this epistle from Paul’s epistles 
is the absence of any reference to Christ acting as judge. It is the Lord who 
will judge his people (10:30, a direct quotation from Dt. 32:36; cf. also 
Heb. 12:23). Nevertheless there is a strong sense of divine justice. The 
writer recognizes that it is a fearful thing to fall into the hands of the living 
God (10:31). Since he views God as a consuming fire (12:29), his foreboding 
is understandable.

There is no doubt that judgment will come. As sure as the fact that all 
people are appointed to die, is the fact of judgment (9:27). Since this refers 
to the sequence ‘death, then judgment’, some have supposed that this does 
not mean final judgment, but judgment pronounced immediately at 
death.248 But this would not accord with the other teaching of the epistle. 
The heroes of the past did not inherit the promises on their deaths (11:39). 
Moreover in 9:28 the judgment is seen to be closely linked with the second 
coming of Christ. The theme of future retribution comes out most clearly 
in the passage 10:27ff. For those who sin deliberately there is ‘a fearful 
prospect ofjudgment, and a fury of fire which will consume the adversaries’ 
(10:27). The ‘fury’ must be connected with the wrath of God although this 
is not mentioned. The writer compares the fate of a man who is guilty of

247 T h e  w o rd s  pro kairou  m u st  refer to  a sp ec ific  tim e, i.e. the p aro u sia , cf. H . C o n z e lm a n n , i Corinthians 
(E n g . trans. H erm eneia, 1975, fro m  K E K ,  1969), p. 84. C . K . B arre tt , 1 C orinthians, p. 103, re lates this to 

the last ju d g m e n t .
24HJ .  H e rin g , Hebrews (E n g . trans. 1970), p. 84 n. 42, d iscu sse s w h eth er th is e x p re ss io n  im p lie s  that 

ju d g m e n t  im m e d ia te ly  fo llo w s  death , b u t th in k s th is is n ot certain . B u t cf. P. E . H u g h e s , Hebrews, p. 387, 
w h o  rec o g n ize s that a lth o u g h  death  it se lf  is a ju d g m e n t  there is a fu rth er ju d g m e n t  after death , i.e. the final 

ju d g m e n t.
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deliberately violating the law of Moses with that of a person who has 
spurned the Son of God, and concludes that the punishment of the latter 
will be much greater (10:29). He is convinced that such punishment will 
be deserved. There is no question of an arbitrary condemnation by God.

That Christians were expected to have an understanding of the judgment 
theme is seen from the inclusion o f ‘eternal judgment’ among the elemen
tary principles mentioned in 6:1-2. This seems to be basic to the whole 
exposition of the high-priest theme. The work of an intermediary is necess
ary because otherwise all would be under that eternal judgment. The 
adjective ‘eternal’ (aidnios) must be given full weight and presumably means 
that the judgment spoken of has eternal consequences, whether of reward 
or condemnation. It is the exact parallel of eternal life. It should further be 
noticed that not all acts of judgment in this epistle are viewed as future. 
There has already been a destruction of the devil’s power (2:14), although 
there is no suggestion that he has lost his power to molest. He cannot 
retain the grip over men by fear of death. But the writer says nothing 
further about any final judgment upon the forces of evil.

The question of rewards must be considered in the same context. Is the 
‘rest’ (k atap au sis) theme in Hebrews 3 and 4 based on the idea of recompense? 
It is certainly affirmed that it is God who confers the rest, and it is called 
‘a sabbath rest for the people of God’ (4:9). It is clear that entitlement to 
what is promised depends on people’s response ‘Today’. But the k atapau sis  
is available only to faith. It is not defined and therefore some uncertainty 
must remain over its content. The only indication is the parallel to the 
sabbath rest of God, which eliminates the idea that rest denotes inactivity. 
It seems that the rest is intended to inaugurate a continual Lord’s day. The 
passage says nothing, therefore, about recompense for individual merit.

Another aspect which bears on the theme of present judgment is ex
pounded in Hebrews 12, where the reformatory value of chastisement is 
discussed. In fact the suggestion is that discipline is essential for the devel
opment of character. But this passage contributes little to our understanding 
of future judgment. There are implications in the two warning passages 
(chapters 6 and 10) that those who adopt a deliberate rejection of God’s 
grace have no further hope. No indications are given which point to a 
second chance. It is implied that condemnation is absolute.

In the reference to the heavenly Jerusalem in Hebrews 12:22f., the state
ment assumes an already established community including spirits of just 
men made perfect. Can we assume that these have already been judged? 
Nothing is said to this effect, and since the perfection theme in this epistle 
is expressly linked to the work of Christ, we should assume that salvation 
and not reward is in mind. Nevertheless, in the same passage there is 
reference to the kingdom which has already been received (12:28) and 
which is described as unshakeable.
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The rest of the epistles

T he rest o f  the  epistles
In Ja m e s  judgment is expected and appears to be imminent in that the judge 
is already standing at the doors (5:9). Since this immediately follows the 
reference in 5:7f. to the coming of the Lord, the idea of judgment must 
relate to the future.249 It is noticeable that the context of this judgment 
theme is a warning about grumbling against others. It may be paralleled 
with Matthew’s ‘idle’ words saying (see pp. 849f.).

In 1 Peter there is a linking of present reality with future hope. Salvation 
is certain for the new-born, but is nevertheless ‘ready to be revealed in the 
last time’ (1:3-5). The genuineness of faith needs testing. Its results will be 
declared ‘at the revelation of Jesus Christ’, thus joining the judgment and 
the parousia (1:7, 13). As in the case of James, the certainty of future 
judgment in 1 Peter is undeniable. One statement affirms that people will 
have to give account of themselves, but does not specify the time (4:5). 
This follows a list of evils which are said to describe what the Gentiles like 
to do. Judgment will begin with the household of God and then extend to 
include those who are disobedient (4:17).250 This does not mean that there 
are two different judgment days. In fact the expression ‘the time has come 
for judgment to begin’ suggests a present rather than a future event. 
Nevertheless, the readers are exhorted to entrust their souls to a faithful 
creator in face of present sufferings. It must be remembered that Peter 
states that the end of all things is at hand (4:7) and that his references to 
judgment must be seen against this belief in the imminence of the coming 
and the day.

The obscure passage in 1 Peter 4:6 (see previous section, pp. 842f.) which 
speaks of judgment following the gospel being preached to the dead is 
significant in that the standard of judgment is given as being ‘according to 
men in the flesh’. It is suggested that the dead were Christian martyrs who 
had had the gospel preached to them in their lifetime, were judged (or 
assessed) from a human point of view then,251 but now are living according 
to God in the Spirit. If this is so, it tells us nothing about the final judgment.

Both 2  Peter and Ju d e  make much of the theme of judgment. Jude cites 
Enoch to the effect that the Lord will execute judgment at his coming (Jude 
14-15). He refers to the fallen angels who ‘have been kept by him in eternal 
chains in the nether gloom until the judgment of the great day’ (verse 6). 
For this the destruction of Sodom and Gomorrah is cited as an example of 
‘punishment of eternal fire’ (verse 7). On the other hand such judgment 
does not face all, for Christians may look forward to the mercy of the Lord

249 It sh o u ld  be  n o te d  that in h u m an  a ffa irs , J a m e s  a llo w s that m e rcy  tr iu m p h s o v e r  ju d g m e n t  (2 :13).
250 E . B e st , t Peter (N C B , 1971), p. 165, tak es th is sta te m en t as m e an in g  n o t a co n tin u o u s  ju d g m e n t , bu t 

the u ltim ate  c o n su m m a tio n , as i f  the final ju d g m e n t  w ere  a lrea d y  b eg in n in g . J .  N . D . K e lly , The Epistles 
o f  Peter and Ju d e  (B C , 1969), p. 193, re g ard s the w o rd s  as p o in tin g  to  the p re o rd a in e d  o p e n in g  p h ase  in the 
u n fo ld in g  o f  G o d ’s p lan  fo r  the end.

251 C f. E . G . S e lw y n , 1 Peter, ad loc.
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Jesus Christ unto eternal life (verse 21). Certainly some will be saved by 
being snatched from the ‘fire’ (verse 23). God is able to present his people 
‘without blemish before the presence of his glory’ (verse 24).

In 2 Peter, those who deny the Master who bought them are said to 
bring swift destruction on themselves (2 Pet. 2:1). A similar reference to 
Jude’s mention of fallen angels occurs in this epistle (2 Pet. 2:4), as well as 
the reference to Sodom and Gomorrah (2 Pet. 2:6). Not only is the des
truction of ungodly people foretold, but also the destruction of the heavens 
and earth (2 Pet. 3:7, 10, 12; see next section). Nevertheless, as in Jude, so 
here, the Christian’s hope is in being found ‘without spot or blemish’ (2 
Pet. 3:14). There is no specific reference to rewards.
R evelation
It is at the conclusion of this book that the theme of judgment reaches its 
climax. It is difficult to deal with it without becoming involved at the same 
time with chronological issues connected with the millennium, which will 
be noted in the next section. We shall confine ourselves here to the nature 
of the final judgment day. There is no denying that the scope of the whole 
book is a description of the conflict between God and the forces of darkness, 
and of the final overthrow of the latter. The adverse factors are specifically 
seen as anti-Christian. All that is true in Christ meets its counterfeit. The 
hierarchy of evil is portrayed as having its last desperate onslaught before 
being totally overcome at the consummation of the age. The judgment 
extends not only to man, but to the devil and his angels. It is a compre
hensive idea in which justice is conclusively seen to be done.232

We shall note first the strong sense of recompense reflected in the letters 
to the seven churches (Rev. 2 and 3). Each contains an assessment of the 
condition of the church and certain reassurances or warnings given on the 
strength of the assessment. In five of the messages the phrase ‘I know your 
works’ occurs. In all of them a special reward is named for the overcomer. 
But at the same time several serious warnings are given. Those who are 
faithful are promised a ‘crown of life’ (Rev. 2:10). Those who hold to false 
teaching (Nicolaitans) face direct reprisal (‘I will . . . war against them with 
the sword of my mouth’ Rev. 2:16). Those practising immorality (called 
after Jezebel) face tribulation and the visitation of death (Rev. 2:22). The 
loyal people of the churches will be given what their works deserve (Rev. 
2:23). The Philadelphians are urged to hold on so that no-one should seize 
their crown (Rev. 3:11). The lukewarm are told they will be spewed out 
of Christ’s mouth (Rev. 3:16). There is a mixture of commendation and 
criticism, but no suggestion of final judgment.

232 S. G . F. B ra n d o n , The Judgm ent o f  the D ead, pp . 1 0 3 f ., o v e r sta te s  the case  w h en  he a ffirm s that in this 
b o o k  C h r is t  is p o rtra y e d  p r im arily  as the terrib le  av en g er  o f  the elect, fo r  h is fu n ctio n  as ju d g e  is balan ced  

by  his fu n ctio n  as the sla in  L am b .
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The messages to the churches may be summed up in the varied promises. 
The people of the church at Ephesus will eat the tree of life (2:7); Smyrna 
will not be hurt by the second death (2:11); Pergamum will have hidden 
manna, a white stone and a new name (2:17); Thyatira will have power 
over the nations, and will be given the morning star (2:26-28); Sardis will 
have the name of God and of the New Jerusalem written on it (3:12); and 
Laodicea will have the privilege of sitting with Christ on his throne (3:21). 
There is no clear pattern here. The imagery used points to some future 
realization. The most surprising is the message to Sardis, which seems to 
be related to salvation; but even this expresses the final fulfilment of what 
is already a present reality. The main message is that the future status of 
Christians is related to their present experience.

In the unfolding drama of the book, the theme of judgment is never far 
away. The cry of the martyrs from under the altar is a cry for judgment 
and vengeance (6:9, 10).253 The delay acts as a prelude to heighten the 
climax of the coming judgment day. The seven seals, trumpets and bowls 
all focus attention on judgment, and again appear as preparatory to the 
final judgment. There are references to God’s wrath (e .g . 6:16; 11:18; 14:10; 
16:19; 19:15) which build up as the judgment day approaches. The des
cription of the judgment on Babylon the harlot (chapter 18) immediately 
precedes the final crisis. It is, therefore, against this background that we 
must examine the description in Revelation 20.

The scene of judgment is the great white throne (20:11). It is established 
after the disappearance of earth and sky. The location is obviously not 
important. What is important is that all are judged by what was written in 
the books, i.e . by what they had done (20:12). These books are distinct 
from the book of life, and presumably refer to the doings of each person. 
It is clear from this passage that the distinction between believers and 
unbelievers depends on whether their names are written in the book of life. 
In other words, judgment for unbelievers depends finally on their omission 
from the book of life, whereas for believers salvation is secured on the 
grounds of inclusion in that book and rewards are based on the records in 
the other books.233 234 Those who draw a distinction between the judgment
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233 G . R . B e a s le y - M u r r a y , Revelation , p. 134, cites 1 E n o ch  47 as a paralle l to  the m a r ty r s ’ p ray er. H e  

co n sid ers  that th is id ea w as w ell k n o w n  in Je w ish  ap o ca ly p tic .

254 C a re  m u st  be taken  n o t to  regard  th is d e sc r ip tio n  o f  the last ju d g m e n t  as an act o f  v in d ic tiv en ess  on  

the part o f  G o d . A s  J .  P. M artin  rem ark s, ‘T h e  w ra th  o f  G o d , w hich  is the n e g a tiv e  ex p erie n c e  o f  H is  h o ly  

lo v e , n ev erth e le ss se rv e s  H is lo v e  (sav in g  p u r p o s e ) , ’ in ‘T h e  L ast Ju d g m e n t ’ , D ream s, Vision and Oracles 
(ed. C . E . A rm e rd in g  and  W . W . G a sq u e , 1977), p. 201. M artin  sees the last ju d g m e n t  as th ro w in g  us in to  
the m y ste ry  o f  G o d ’s lo v e . A  d ifferen t v iew  o f  G o d ’s w ra th  in the b o o k  o f  R ev e la tio n  is ad v an ced  b y  A . 
T . H a n so n , The Wrath o f  the Lam b  (1957), p p . 1 5 9 -1 7 8 , w h o  d en ies that w ra th  has an e sc h a to lo g ic a l 

s ign ifican ce , b u t sees it as the p ro ce ss  o f  h is to ry  in w h ich  th o se  w h o  reject G o d ’s sa v in g  lo v e  are in v o lv ed . 

H e g o e s  as far as to  say  that in the nt w rath  is n ot an attitu d e  o f  G o d , bu t a co n d itio n  o f  m en (p 180). 
G . C a ird , Revelation , p p . 91 f . , w h ile  p artia lly  ac cep tin g  H a n so n ’s v iew , p o in ts  o u t that he has o v e r lo o k e d  
the fact that in R ev e la tio n  the ju d g m e n t  is so le ly  in G o d ’s hands.
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seat of Christ and the great white throne naturally exclude believers from 
the final judgment.

It should be noted that in this apocalypse the judge is seen primarily as 
God, but Christ also exercises the function of judge. This is especially 
brought out in the account of the coming of the warrior Lord in 19:1 Iff. 
The book concludes with the assurance of the imminent coming of Christ 
who will bring ‘his recompense’ to repay every one for what he has done’ 
(22:12). There is a final clear distinction between those within the city and 
those outside (22:14, 15).
NOTE ON THE CO NSU M M ATIO N  OF THE KINGDOM
When we discussed the teaching of Jesus on the kingdom of God, we noted 
the dual concept of present and future aspects (see pp. 416ff.). It was ob
served that Jesus in some ways inaugurated the kingdom among his own 
disciples, and yet gave many indications that the full establishment of the 
kingdom would not happen until the future. Our present concern is to 
point out aspects of future events which will reach their climax at the close 
of the present age.

Our interpretation on the kingdom theme will be affected by our un
derstanding of the millennium (see next section). But assuming for the 
moment that there is no difference between the gospel of the kingdom and 
the gospel of grace, and that the kingdom is a reality in the present age 
although not precisely identified with the church, we need to note various 
aspects which belong to the end. We shall concentrate especially on the 
book of Revelation.

We note first the certainty of tribulation. It is strongly predicted in the 
apocalyptic sections of the synoptic gospels (Mt. 24; Mk. 13; Lk. 21). Not 
only is it mentioned in John 16:33, but an assurance is given that Christ 
has overcome the world, the source of the tribulation. But it is in Revelation 
6:12-17; 7:13-14; 12:17; 13:7 that a specific period of tribulation is men
tioned. This is described as ‘the great tribulation’ and although its duration 
is short, its intensity is great. The main problem which arises is the identity 
of those who will pass through it. In view of the fact that Jesus predicted 
that his disciples would face tribulation, it is natural to suppose that that 
prediction covered the whole period of the future up to the time of the 
parousia. In this case it included the great tribulation in the book of Rev
elation, which is the same in kind, but greater in strength.

There is no suggestion that the great tribulation is intended for any 
different people from the other predictions of persecution. In other words 
there is no support for the view that Christians will be removed from the 
earth before the tribulation (the rapture theory), nor the view that the great 
tribulation will affect only Jews, not Christians. Both these suggestions are 
based on the view that Revelation 4—19 relates to the great tribulation,
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which immediately follows the rapture of the saints. Revelation 1-3, ac
cording to this view, refers to the pre-rapture state of the church. But there 
are weaknesses in this theory. There is no evidence anywhere in the n t  

that the rapture will remove believers from a tribulation which will spe
cifically affect Jews. It cannot be maintained that either Matthew 24 or 
Revelation 4-19 must be addressed exclusively to Jews, since in both 
passages it is more natural to suppose that followers of Christ are in mind. 
There seems to be no justification for supposing that a great tribulation 
will follow the coming of Christ.

The apocalyptic visions in the book of Revelation with their series of 
judgments are intended to explain the intensification of the warfare between 
Satan and the Lamb prior to the latter’s coming. We need not for our 
purpose detail the various woes and plagues. They are all intended to 
demonstrate the victorious power of God over his enemies. It is the final 
display of judgment on the people of this world, before all are called to 
account for their doings on the judgment day. It shows the final triumph 
of the kingdom of God in this world.

The view that the Jews will have special opportunities to be evangelized 
through fellow Jews who will preach to them the gospel of the kingdom 
(not the gospel of grace) is without foundation; for the n t  knows of only 
one gospel, the gospel of the grace of God through Jesus Christ. The age 
of grace ends, not with the rapture, but with the parousia. It is at the 
parousia that Jesus Christ will not only be king by right, but will be 
acknowledged as king.
NOTE ON THE M ILLENNIUM
In considering the future destiny of this age, the focal point for many n t  

interpreters tends to be the millennium, or 1,000-year reign of Christ. 
Since this is mentioned only in Revelation 20:1-10 and nowhere else in the 
n t , a caution over its application must at once be raised. It must be borne 
in mind that its context is a symbolic setting, which means that it cannot 
be used to provide a key to the interpretation of passages which are not 
symbolic. The problem arising from the millennium is in fact whether or 
not it is to be taken literally. There are three main possibilities.255

(i) To take it literally and to suppose that Christ will return with his 
saints after the tribulation and establish his kingdom on earth for 1,000 
years. He will reign over a restored nation of Israel, according to this view, 
which is maintained by the premillennialist school of thought.
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255 F o r  co n c ise  su m m a r ie s  o f  h isto ric  p rem illen n ia lism , d isp en sa tio n a l p rem illen n ia lism , p o stm illen n ia l-  
ism  and am illen n ia lism , c f  The M eaning o f  the M illennium  (ed. R . G . C lo u se , 1977). A . A . H o e k e m a , in 
th is b o o k  (pp . 1 5 5 -1 8 7 ) , g iv e s  a co n c ise  su m m a r y  o f  the am illen n ial v iew . F o r  an a d v o c a c y  o f  the 
p rem illen n ia l v iew , c f  R . H . G u n d ry , The Church and the Tribulation, 1973; and  fo r  the p o stm illen n ia l 
p o sitio n , c f  I. M u r r a y ’s The Puritan H ope  (1971).
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(ii) To take it literally, but to maintain that the coming of Christ would 

be at the conclusion of the millennium, which will be ushered in by the 
worldwide triumph of the gospel. This school of interpretation is known 
as postmillennial.

(iii) To take it spiritually and symbolically, and to see in the statement 
of Revelation 20 an affirmation of the triumph of Christ. This third view, 
which does not specify a literal period of 1,000 years, but sees it as a 
symbolic description of the period between the ascension and second com
ing of Christ, is akin to the second view in that it sees the coming of Christ 
as the consummation of the age. This is generally known as amillennialism.

Of these three views it should be noted that the first is literal not only 
with regard to the time span, but also in relation to the nature of the 
established kingdom, i.e . political. Another view ignores the future refer
ence to the kingdom altogether and treats not only this, but also the 
parousia, as already realized (see the discussion on pp. 797ff.).

In order properly to assess the theological significance of the Revelation 
20 passage,256 it must be recognized that the idea of a limited messianic 
reign was current in contemporary Judaism (Enoch 91 and 93; Psalms of 
Solomon 17-18; Apocalypse of Ezra 7:28ff.; 12:34). Jewish messianic 
hopes were concentrated mainly on national aspirations, although not ex
clusively so. Especially in the apocalypses of Ezra and Baruch, the pros
pective joy of the messianic kingdom is expressed in specifically 
materialistic terms, the earth producing abundant fruits and reapers being 
exempt from labour (cf. Apocalypse of Baruch 29:1-8). But even so the 
conditions are essentially idealistic, a curious mixture of a new kind of 
existence which is more than a perfecting of the present. It is also of interest 
for our purpose to note that the apocalypses of Ezra and Baruch both place 
the resurrection at the close of the messianic reign. Jewish chiliasm (or 
millenarianism), however, throws little light on the n t  teaching, because 
the latter is not concerned, as the former is, with a new beginning entirely 
in the future. It has already begun in Christ.

There are certain features of the Revelation 20 passage which may be 
summarized as follows: (i) Satan is bound for 1,000 years, during which 
he is deprived of his power to deceive. It is evident here that the binding 
cannot be literal since a literal chain could not hold a powerful spiritual 
being. The binding is followed by a brief release, (ii) What is described as 
the first resurrection is related to the martyrs who had not worshipped the 
beast. These are said to reign with Christ for 1,000 years. They are, 
moreover, described as priests. No data are given about the kind of reign 
which Christ exercises, (iii) On his brief release, Satan gathers his followers

256 M . R issi, The Future o f  the World (1972), p p . 29flf., d isc u sse s  R ev . 20 and its re lation  to  the earlier 
sec tio n s o f  the b o o k . H e  d ra w s atten tio n  to  a s tr ik in g  p ara lle lism  b e tw een  the tw o  p arts , w h ich  su g g e s t s  
that it m a y  n ot be co rrec t to  treat R ev . 20  as su b se q u e n t to  the p re v io u s  se c tio n s in tim e.
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and attacks the messianic kingdom, but is completely defeated and ulti
mately thrown into the lake of fire. It is only after these events that the 
vision of the new heavens and new earth is recorded.

Our main question must be whether the passage requires the postulation 
of a future millennial kingdom of 1,000 literal years. In some form or other 
a reign of Christ is indisputable. Indeed this is supported from other n t  

passages (1 Cor. 15:25; 2 Tim. 2:12). But the crux of the matter is whether 
this follows or precedes the parousia of Christ. If the book of Revelation 
is intended to be understood in chronological order, there would be no 
denying that the millennium, whatever its duration, would take place 
immediately following the coming. But it is difficult to be certain whether 
the book should be interpreted in chronological order. Indeed it is im
possible to trace such an order throughout the whole book, and this should 
caution us against making the assumption that it occurs here.

When Jesus, on the return of the seventy from their mission work, told 
the disciples that he had seen Satan fall like lightning from heaven (Lk. 
10:18), and that they were invested with authority over all the power of 
the enemy, it looks very much like a parallel with Revelation 20:1-3. 
During the present age Satan’s power is limited. He may tempt, but he 
cannot finally deceive the disciples of Christ. The ‘little while’ of his release 
would then coincide with the final period of great tribulation, when 
through his agent antichrist he would make his final opposition to God. 
We have already discussed the interpretation of the first resurrection and 
suggested a spiritual interpretation of this (see pp. 844f.).257 It was also 
maintained that Revelation 20 does not require us to understand that only 
the martyrs would reign with Christ.

That a spiritual interpretation of the millennium is preferable to a literal 
interpretation becomes clear when note is taken of the exegetical difficulties 
which a literal interpretation faces. Especially is this true of those238 who 
are obliged to postulate two stages for the parousia (a secret coming at the 
‘rapture’, and a public coming after the tribulation), and various resurrec
tions and judgments. The intention is no doubt to clarify, but in point of 
fact the result tends to be not only more confusing, but more difficult to 
support from other n t  statements. Our present task is to resist importing 
into these statements what is not implied in their contexts.

For this reason the view that the millennium is the kingdom of heaven, 
but not the kingdom of God, must be challenged. We have earlier noted 
(pp. 409f.) that ‘kingdom of heaven’ is found only in Matthew, who also at 
times uses the expression ‘kingdom of God’. The two expressions cannot 
therefore be set against each other; neither is it legitimate to regard the

2y7 C f  G . E . L ad d , C rucial Q uestions about the Kingdom o f  G od  (1952), p p . 1 4 3 ff ., fo r  a d isc u ss io n  o f  the 
fo rce  o f  the v erb  ‘ca m e  to  life ’ (ezesan ) w h ich  he th in k s nu llifies a sp ir itu a l re su rrectio n .

2:58 C f. J .  W . H o d g e s , C h rist ’s Kingdom and C om ing , p p . 185ff.
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former as political, relating only to a restored Israel, while the latter alone 
is treated as being spiritual. This dichotomy is not inherent to the n t  use, 
and there seems no doubt that Jesus in his teaching did not make any such 
distinction. More serious is the attempt to see the millennium kingdom as 
political, for there is no n t  evidence which suggests that Jesus was aiming 
to restore Israel in a political sense. Moreover the attempt to divorce the 
age of grace from the age of the kingdom of heaven, as if the latter has 
nothing to do with the gospel of the cross, makes that gospel of limited 
value and detracts from its centrality in the apostolic teaching.

It seems more reasonable to suppose that there is no distinction between 
the kingdom of God and the kingdom of heaven, and that both are con
cerned with the age of grace. This means there is one gospel, not two. It 
means further that although the present reign of Christ is acknowledged 
only by believers in this age, there will come a time of consummation 
when his right to rule will be universally recognized. At the manifestation 
of Christ’s power and glory every knee shall bow and acknowledge him 
as Lord (Phil. 2:9-11). All who give credence to a future coming of Christ 
in judgment would agree with the final event, whatever their interpretation 
of the millennium, both in its substance and timing, might be.259

How this is to be achieved is not clear. If it be argued that during the 
present age the gospel would permeate society as leaven permeates a lump 
of dough (cf. Mt. 13:33) until it inaugurated the kingdom at the millennium, 
this would seem to be contrary to other parables of the kingdom which do 
not foresee universal acceptance of Christ in this age. This is not to affirm 
that during this age of grace Christian ideals will have no effect on society 
in the world; but there is no suggestion in the n t  that this world is to 
experience a golden age, ushered in by the triumph of the gospel through 
the work of the Holy Spirit.

Is there support for millennialism in Paul’s epistles? Some have argued 
that 1 Corinthians 15:22-25 contains some hint of an interregnum because, 
after speaking of Christ the first fruits, Paul says ‘then (epeita) at his coming 
those who belong to Christ.260 Then (eita) comes the end.’ The particular 
adverbs used in this statement are said to indicate a sequence of events, in 
which case the coming is seen as distinct from the end.261 This claim is also 
supported by an appeal to the words ‘each in his own order’ (tagm a). The 
supposed interval is, moreover, said to be identified with the kingdom of 
Christ and the end is the point of time at which he delivers the kingdom
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259 O . C u llm a n n , The Christology o f  the N ew  Testament (E n g . tran s. 21 963), p. 226 , co n sid ers  that the 

1 ,000  y ears ‘b e lo n g s  te m p o ra lly  to  the final act o f  C h r is t ’s lo rd sh ip , the act w h ich  b e g in s  w ith  his return  

and th u s a lread y  in v ad es the n ew  a e o n ’ .
260 C f  L ad d , op. cit., p p . 178ff.
261 C f  L e iv e stad , C hrist the Conqueror (1954), p. 131, fo r  a c o m m e n t  on  the telos in v erse  24. H e  d o es not 

think that P a u l’s w o rd s  m a k e  ro o m  fo r  a m illen n iu m .
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to God.262 No-one would dispute that eita points to a sequence, but it is by 
no means necessary to suppose a protracted interval between the coming 
and the end.263 The interval could be understood to consist of a very brief 
period, which would bring the coming and the end into close proximity.

Many commentators favour the view that Paul had the millennium in 
mind here.264 1 Corinthians 15:25 refers to the reign of God as a period 
during which Christ will subdue his enemies and this has led to the view 
that the millennium will be occupied with political activity.265 The words 
‘each in his own order’ do not imply a sequence of three resurrections: 
Christ’s, and a first and second resurrection of believers266; for the distinc
tion appears to be between Christ as the first fruits and others who follow 
later. It must be noted that 1 Corinthians 15:51-58 would not support the 
idea of an interregnum between the parousia and the end, since the resur
rection of the righteous happens at the same time as the establishment of 
the kingdom. It is further significant that Paul refers in this context to the 
kingdom of God, not the kingdom of heaven.

Similarly, although it has been argued that some form of millenarian 
theory is necessary for a right understanding of 1 Thessalonians 4:13-18 
and 2 Thessalonians 1:5-12, this is based on a doubtful assessment of the 
historical background. The Thessalonians do not appear to have been 
concerned about the fact of resurrection, nor about whether the believers 
would take part in the parousia, but whether the dead would have any 
disadvantage compared with the living.

We may conclude that Paul does not specifically support the idea of a 
coming millennial kingdom on earth. Although there is some slight evi
dence which might indirectly be pressed into support of it, the evidence 
does not require such an interpretation. Since the same must be said of the 
gospels and Acts, we need only enquire whether the rest of the n t  has 
anything to contribute. Our answer must be negative. Even 2 Peter 3:8 
with its mention of a thousand years (the only use of the phrase outside 
the book of Revelation), discourages any idea of a literal millennium. All 
this isolates the Revelation 20 passage from the rest of the n t  and raises a 
problem for the interpreter. It seems certain that no system which affects 
the exegesis of other parts of the n t  can be constructed entirely on the

262 D . E . H . W h iteley , The Theology o f  S t  P au l, p . 270 , em p h atica lly  d en ies that 1 C o r . 15 :22ff. has any 

reference to  a m illen n ial k in g d o m .

263 C f. G . V o s , The Pauline Eschatology, p p . 2 3 7 ff., a g a in st  the v iew  that th is p a s sa g e  su p p o r ts  ch ilia sm .
264 See L a d d , op. cit., p . 179 n. 59, fo r  a list o f  su ch  c o m m e n ta to rs .

265 G . T . M o n ta g u e , The L iv ing  Thought o f  P au l (1966), p. 127, m a in ta in s that 1 C o r . 15 :25  sh o w s that 
the p aro u sia  is the c o n su m m a tio n , n o t the b e g in n in g , o f  C h r is t ’s re ign . T h is  v ie w  is su p p o r te d  b y  m an y  
co m m e n ta to r s  o n  th is p a ssa g e .

266 O n  the q u estio n  w h eth er o r  n ot P au l b e liev ed  in tw o  resu rrec tio n s o f  b e liev ers , c f  J .  H e rin g , ‘ Sain t 
P au l a-t-il en se ign e  d e u x  re su rre c tio n s? ’ R H P R  12, 1932, pp . 3 0 0 -3 2 0 , w h o  th in k s it is im p o ss ib le  to  find 
su p p o r t  fo r  th is. B u t  fo r  a fu ll d isc u ss io n , c f  W . D . D a v ie s , P au l and Rabbinic Ju d aism  (1948), p p . 2 8 5 -2 9 8 ; 

E .- B .  A lio , Premiere Epitre au x  Corinthiens (E B  21956), e x c u rsu s  18 (pp . 4 3 8 -4 5 4 ) .
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foundation of a particular understanding of this enigmatic passage. At most 
one interpretation can be set against another and the most probable adopted, 
whether it be a literal or a spiritual understanding of it. But whichever is 
preferred must be recognized as provisional. This would enter a caution 
against any structure which treats this millennium as the concluding period 
of a series of seven such periods spanning the history of man.
S um m ary
The theme of judgment occurs throughout the n t . It is not confined to 
one stream of evidence, but it reaches its climax at the scene of the great 
white throne. There is no denying that man will be answerable for his 
doings. But the n t  teaching about justification must be taken into account 
in any assessment of this judgment theme. If justification means anything, 
it must at least mean that the believer in Christ is acquitted from judgment. 
Nevertheless there is impressive evidence to show that attention must be 
paid to the basis of judgment generally.

We have noted that although Paul speaks of a judgment seat of Christ, 
there is nothing to suggest that he thought of this occasion as distinct from 
the great white throne, although he was mainly concerned with the ac
countability of believers.

The idea of rewards and recompense is strong in the n t , although it does 
not serve as the main motive for moral action. Nevertheless many promises 
are made to those who are overcomers, which suggest that although good 
works are not the basis for salvation, they are taken into account in the 
inheritance of the saints. The idea of punishments is inextricably tied up 
with the theme of judgment.

We shall next consider the state of existence subsequent to the consum
mation of this age. Because this follows the judgment, it must be considered 
in two parts: the concept of heaven as the abode of the righteous, and the 
concept of hell as the abode of the unrighteous.267

H E A V E N
It is not fashionable in theological thinking to attach too much importance 
to a study of the n t  teaching on heaven.268 But it is essential for a complete 
picture of n t  theology. Since the doctrine of the afterlife requires some 
attention to be given to the final destiny of men, it is fitting to consider 
what is known about heavenly life in the various parts of the n t . In the o t  

there are many references to heaven as the abode of God, and this is an 
important factor in the n t  (cf. such passages as Is. 63:15; Ne. 1:4; Dn. 2:37,

267 F o r a co n c ise  d isc u ss io n  on  the nt v ie w  o f  heaven , cf. B . S ied e , C . B r o w n , H . B ie ten h ard , 
N I D N T T  2, p p . 184—196. F o r  a fu ller sta te m en t see U . S im o n , H eaven in the C hristian Tradition  (1958).

268 N . P itten ger, , The L ast  T h in gs' in a Process Perspective (1970), p p . 6 1 -7 7 , red u ces heaven  an d  hell to  
p resen t ex p erie n c es, b u t he d o e s  n o t d isc u ss  the b ib lical ev id en ce .
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Heaven 
The synoptic gospels

44). The root idea of habitation is in all the words used of heaven in both 
the o t  and n t . We shall not expect, however, to find a description of a 
place, so much as the presence of a person. Where localizing expressions 
are used (like ‘above’ or ‘up’ or ‘ascend’), these must be recognized to be 
due to the limitations of human language to express the supra-mundane.
T he synoptic  gospels
We are at once struck with the remarkable reserve on the subject of heaven 
in the synoptics. No details are given about the contents of heaven. There 
are no flights of imagination. And yet the many references to heaven in 
these gospels underline its importance.
GOD IN HEAVEN
It is the close connection between heaven and God which is most noticeable 
in the synoptic gospels. In Matthew’s gospel alone the expression ‘Father 
in heaven’ occurs fourteen times and ‘heavenly Father’ five times. Mark 
has no parallels and Luke has one (in the Lord’s Prayer). All the occurrences 
are the words of Jesus, which makes them valuable as an indication not 
only of how Jesus himself thought of heaven, but also of how he taught 
his disciples to think. In a prayer to God, Jesus uses the words, ‘Father, 
Lord of heaven and earth’ (Mt. 11:25 = Lk. 10:21), which sets heaven as 
the sphere where God the Father exercises lordship as he does on earth (cf. 
also Mt. 28:18). What is most significant is the combination of heaven with 
the fatherhood of God. It is not a concept to overawe. It was for Jesus 
synonymous with his Father’s presence. It possessed for him no sense of 
remoteness. This is especially relevant when it is noted that sometimes 
Jesus used the expression ‘my father in heaven’ (Mt. 7:21; 10:32; 33; 12:50; 
18:10; 18:19) and sometimes ‘your father in heaven (Mt. 5:16, 45, 48; 6:1; 
7:11; 18:14; 23:9). The sense of intimacy which he enjoyed was intended 
to apply equally to his disciples.

This close link between heaven and God is also seen in the Lord’s Prayer 
(Mt. 6:9; Lk. 11:2). It was a reminder that God was other than earthbound, 
i.e . was not restricted by the limitations of material creation.269 This ex
plains also the voice from heaven (Mt. 3:17 = Mk. 1:11 = Lk. 3:21-22) 
and the act of Jesus in looking up to heaven when in prayer (Mt. 14:19; 
Mk. 6:41; 7:34; Lk. 9:16). It also accounts for the description of Jesus’ 
departure as an ascension into heaven (according to some m s s  of Lk. 24:51; 
cf. also Mk. 16:19). The idea of location is not important, for it is never 
enlarged on in the words of Jesus. Heaven is where God is. Jesus points 
out that those who swear by heaven swear by the throne of God and him

269 C f  E . L o h m e y e r , The L o rd ’s Prayer (E n g . tran s. 1965). p p . 5 7 ff. A s  a g a in st  a ten d en cy  to  th ink  o f  
G o d  in te rm s o f  p lace , the co n cep t o f  h is d w e llin g  in h eaven  is h igh ly  sig n ifica n t.
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who sits on it (Mt. 23:22). Heaven implies the presence of God.
Moreover, heaven is linked with the doing of God’s will (cf. Mt. 12:50; 

18:14). In the parable of the prodigal son, a sin against God is described as 
a sin against heaven (Lk. 15:18) as well as a sin against the father. Similarly 
in the binding and loosing sayings there is a direct link between what is 
effected in heaven and on earth (Mt. 16:19; 18:18). Jesus, when confronting 
his accusers with a question about the baptism of John contrasted ‘heaven’ 
with ‘men’ in the matter of authority, showing again that heaven stood for 
God (Mt. 21:25 = Mk. 11:30 = Lk. 20:4). We may conclude, therefore, 
that for Jesus heaven stood for the dwelling place of God.

Some scholars have dismissed the synoptic teaching on heaven on the 
grounds that it is based on an obsolete cosmology, i.e . on a three-tier idea 
of the universe, with the heavens as the top tier, the earth in the middle 
and the nether regions as the bottom tier.270 As a result of this both heaven 
and hell are designated mythological and the need arises to reinterpret the 
essential meaning in other terms more acceptable to the modern under
standing of the world.

This urge for reinterpretation is understandable, but it has frequently led 
to a failure to grasp the real meaning. There is, in fact, nothing in the 
statements of Jesus cited above which requires any stripping of mythol
ogical forms, for if heaven is identified with the fullness of the presence of 
God it does not rest on an acceptance of a three-tier system. If it be argued 
that the idea of heaven as ‘up’ points to such a system, it should be 
recognized, as mentioned above, that in no other way could language 
explain a removal from the present material earth. It is not satisfactory to 
restrict the concept of heaven to purely existential terms,271 for this removes 
it from the realm of the future. At the same time it is essential to note that 
Jesus never envisaged a ‘future’ heaven which bore no relation to present 
experience.
THE HEAVENLY BEINGS
There is surprisingly little information in the synoptic gospels on this 
theme. We have already noted the evidence for the presence and activities 
of angels (see pp. 123ff.) and these are directly connected with heaven (Mt. 
18:10; 22:30; 24:36; 28:2; Mk. 12:25; 13:32; Lk. 2:15). From these references 
we learn of guardian angels for children in heaven, of the absence of 
marriage among angels, of their ignorance of the time of the coming, and 
of a descending and ascending movement of angels between heaven and 
earth. Moreover, the relationship between the angels and Christ forms an 
important section of the Christology of Hebrews (see below, p. 363). The 
importance of these heavenly servants of God cannot be denied. It should

270 S o  B u ltm a n n , Je su s  C hrist and M ythology  (E n g . trans. 1960), p p . 14f.
271 P itten ger, op. cit., p. 77.
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also be noted that Jesus speaks of joy before the angels of God over one 
sinner who repents (Lk. 15:7), which suggests that the angels share the 
interests and joy of God over his redemptive activities among men.

With regard to people being in heaven, the only direct reference is to the 
names of those written in heaven (Lk. 10:20), presumably an allusion to 
the book of life mentioned in the Apocalypse. It is clear that, since the 
reference comes in a statement to disciples, a distinction is implied between 
those whose names are written in heaven and those whose names are not.272 
The gist of the teaching on the kingdom of God (or of heaven) confirms 
this (cf. for instance the distinction between the tares and the wheat).
THE LIFE TO COME
Even less information is given on this subject, but there is a passing allusion 
to ‘treasure’ in heaven (Mt. 6:20). This is clearly not material treasure (no 
moth or rust), but no indication is given about it. It can only represent 
some kind of spiritual riches. The rich young man was promised heavenly 
treasure in exchange for giving his earthly possessions to the poor (Mt. 
19:21 = Mk. 10:21; cf. Lk. 12:33). There are other references to rewards in 
heaven (Mt. 5:12; 6:1; Lk. 6:23), but again no details. In view of the fact 
that God’s will is done in heaven, this must apply to all who share God’s 
presence. There is no place in heaven for those who oppose that will, c f  
the casting of Satan out of heaven (Lk. 10:18). Jesus made clear that there 
would be no marriage in heaven, but made no further comment on human 
relationships in heaven (Mt. 22:30; Mk. 12:25). The absence of marriage 
is understandable since procreation will no longer be necessary. But this 
does not imply the absence of relationships.273

A few passages refer to eternal life, a theme more emphasized in John’s 
gospel (c f Mt. 19:16 = Mk. 10:17 = Lk. 18:18; Lk. 10:25; Mk. 10:30). 
This raises the whole question of the precise meaning of ‘eternal’ (aidn ios) 
in this context.274 Eternal life is clearly not life as we now know it made 
endless, but a different kind of life which no enemy can destroy. What is 
most significant therefore is the certainty that heavenly life is of a spiritual 
kind which is indestructible.

T he Jo hann ine  lite ra tu re
There is less concentration on the character of the future life of believers 
in John’s gospel than in Matthew’s gospel, but nevertheless there are

272 I. H . M arsh a ll, L u k e , p . 430 , d isc u sse s  the p ro b a b le  reaso n  w h y  Je s u s  m e n tio n s  the b o o k  o f  life in 
th is co n tex t. H e  d ra w s  a tten tio n  to  the im p o rta n c e  o f  the idea o f  in d iv id u a l sa lv a tio n .

273 O n  the su b jec t  o f  h u m an  re la tio n sh ip s in h eaven , c f  R . P ach e, The Future L ife , pp . 3 5 7 ff.; 

U . S im o n , op. cit., p p  216ff.
274 C f  O . C u llm a n n , C hrist and Tim e, p p . 61 f f . ,  fo r  a d isc u ss io n  o f  the re la tio n  b etw een  t im e and 

e tern ity . H e  e m p h atica lly  re jec ts the id ea that p r im itiv e  C h r is t ia n ity  k n e w  an y th in g  o f  a tim e le ss  G o d .
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enough indications to show that the theme was in the mind of Jesus 
according to John’s record. There are two main sections where ‘heaven’ is 
mentioned. In John 3 the enigmatic saying is found, ‘no one has ascended 
into heaven but he who descended from heaven, the Son of man’ (3:13). 
This is the gist of the ‘heavenly things’ which Jesus speaks about to Ni- 
codemus. In other words Jesus himself is central to the concept of heaven.273 * * 
The descent idea also occurs several times in John 6 in the description 
‘bread from heaven’ (6:31, 32, 33, 41, 51, 58). Whereas it was applicable 
in a physical sense to the manna in the wilderness (in which case ‘heaven’ 
means ‘from above the earth’), yet its meaning is extended to include the 
thought that God provided it. When Jesus claimed to be the bread from 
heaven (6:35, 41, 51, 58), he was claiming to provide life of a totally 
different kind from the natural life sustained by the manna. The spiritual 
provision guaranteed life for ever (6:58).

This leads to a consideration of the quality of life promised to believers. 
Several times the idea of ‘eternal life’ is mentioned (3:15-16; 4:36; 5:39; 
6:54; 6:68; 10:28; 12:25; 17:2-3). It is a more central theme in John than the 
kingdom theme. It is less liable to suffer from materialistic interpretations. 
It is in fact defined as follows: ‘This is eternal life, that they may know 
thee and Jesus Christ whom thou hast sent’ (17:3). Knowing God and 
knowing Jesus Christ is the main aim of heavenly living.276 Naturally this 
process begins in this life, but can reach its goal only in eternal life.277

In the beginning of his prayer in John 17:1 Jesus lifted up his eyes to 
heaven (i.e . to God).278 This fits in with John the Baptist’s description of 
the Spirit descending from heaven (1:32), and with the reference to a voice 
from heaven in response to a prayer of Jesus to the Father (12:28). The 
direction indicates the source, i.e . God.

It must be admitted that the statements so far have provided little infor
mation about heaven itself. One statement in John 14:2 is rather more 
specific, although all interpreters are by no means agreed on its meaning, 
‘In my Father’s house are many rooms (m onai)\ if it were not so, would I 
have told you that I go to prepare a place for you?’ If we understand the 
words in a spiritual sense,279 it may be equivalent to saying that ample 
provision will be made in heaven for the followers of Jesus. We may

273 F o r  a d isc u ss io n  o f  the sig n ifica n c e  o f  the referen ce to  h eaven  in th is c o n te x t, c f  F. J .  M o lo n e y , The  
Johannitte Son o f  M an , p p . 51 fF.

276 E tern al life m a y  at first s igh t seem  to  be  d efin ed  in te rm s o f  H e llen istic  v ie w s o f  sa lv a tio n . B u t  as B .

L in d ars, Jo h n , p. 519 , o b se rv e s , Jo h n  th in k s o f  k n o w le d g e  se m itica lly  in te rm s o f  re la tio n sh ip  rath er than

in te rm s o f  in tellectu al ap p reh en sio n .

277 C . H . D o d d , The Interpretation o f  the Fourth G ospel, p p . 1 4 4 fF , e x p la in s  ‘e ternal life ’ in Jo h n  in te rm s 

o f  G reek  p h ilo so p h ic  th o u g h t, b u t he d o e s  rec o g n ize  the im p o rta n c e  o f  the H e b ra ic  an teced en ts o f  his 
th o u gh t. H e th in k s that J o h n ’s m e an in g  is s im ila r  to  the P la to n ic  v iew  o f  the eternal T o d a y .

278 A s L . M o rr is , Jo h n  (N I C N T , 1971), p. 717 , p o in ts  o u t, the liftin g  u p  o f  eyes to  h eaven  w as the 

accep ted  p o stu re  fo r  p ray er. H e  cites P s. 123:1 an d  M k . 7 :34 .
279 M o rr is , op. cit., p. 638 , in terprets th is sta te m en t in the sen se  o f  the b liss  an d  p erm an en c e  o f  heaven .
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perhaps be permitted to deduce that in the mind of Jesus the primary idea 
of heaven for believers is the idea of an eternal home.280 In leaving this 
world, Jesus speaks of going to the Father (16:28). Moreover, although the 
disciples could not at once follow him in his departure, he promised that 
they would follow him later (Jn. 13:36).

We may say that there is an essentially spiritual approach in this gospel 
towards ‘heaven’. There is a concentration on the nobler spiritual aspira
tions which faith in Christ brings and which equip men while on earth for 
the habitation of heaven. The gospel does not set out to satisfy our 
curiosities about the blessed state of the spiritual heirs. There is only 
one statement in 1 John which directly bears on the eternal state and that 
is 1 John 3:2, in which John assures us that when we see Christ we shall 
like him. This is regarded as a hope which has a purifying effect for the 
present. There is a close resemblance between this idea and that of Paul’s in 
Romans 8:29 (predestinated to be conformed to his image).
Acts
In a book with its sights on historical movements it is not surprising that 
interest in the eternal state of blessedness is minimal. In the few times 
heaven is mentioned, it almost invariably either denotes the firmament 
above the earth or else is practically a substitute expression for God. 
Stephen (7:55), Peter (10:1 Iff.; ll:5ff.) and Paul (9:3; 22:6) all see heavenly 
visions and recognize their source as God. Both Peter and Paul heard voices 
from heaven. But no more details are given about the heavenly scene. The 
narrative concentrates on the earthly implications. Jesus has gone into 
heaven (3:21; cf. 1:10, 11) and will return out of heaven. Heaven is the 
dwelling place of God (7:48-49). It is noticeable that Acts is in line with 
the gospels in the absence of any materialistic conceptions of heaven.
Paul
There is no denying that Paul was constantly looking forward, but in 
common with other n t  writers he says very little about the eternal state of 
blessedness to which he looks forward. There are, in fact, remarkable 
similarities between Paul’s view and those elsewhere in the n t .

G o d  in heaven. Paul certainly thinks of heaven as the abode of God. He 
speaks of the wrath of God as being revealed from heaven (Rom. 1:18). 
He contrasts the second Adam (Christ) from heaven with the first Adam 
from earth (1 Cor. 15:47). Masters are reminded that they have a master 
in heaven (Eph. 6:9; Col. 4:1). The believers are to wait for the coming of

280 T h ere  is n o  su p p o r t  in Jn . 14 :2  fo r  the v ie w  that the monai are te m p o ra ry  d w e ll in g  p laces. T h ere  is 
m u ch  to  be  sa id  fo r  the v ie w  that the monai are  sp ir itu a l p o s itio n s  in C h r is t  (c f  R . H . G u n d ry , ‘ In m y  
F ath e r ’s H o u se  are  m a n y  M onai (Joh n  1 4 ,2 ) ’ , Z N W  58 , 1967, p p . 6 8 ff.

H ea v en
Paul
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Christ from heaven (1 Thes. 1:10; 4:16; 2 Thes. 1:7).

In one passage Paul speaks of being caught up to the third heaven where 
he was given revelations of the Lord (2 Cor. 12:Iff.). It is not possible to 
know exactly what he meant by the ‘third heaven’, but he proceeds to 
describe an ecstatic state in which he was aware of divine communications 
which he was not able to divulge.281 For this reason the passage tells us 
nothing about heaven as a final state of blessedness.

From the above brief survey, it will be seen that Paul does not think of 
heaven as a place, but thinks of it in terms of the presence of God. It should 
be noted, further, that the activities of the Spirit in the sanctifying processes 
on earth are preparatory to the heavenly sphere, and that which is now 
partial will be perfected in heaven.
T h e heavenly beings. Although Paul concentrates on the status of believers 
in heaven, he has a few statements about angels, which indicate their 
activity. He talks about himself and his companions being made a spectacle 
to the world, to men and to angels (1 Cor. 4:9).282 Angels are evidently 
interested in the movements of the servants of God. The enigmatic state
ment about women’s veils in 1 Corinthians 11:10 may point to the same 
idea. In Galatians 3:19 the law is said to be ordained by angels. Nevertheless 
their activity is limited. Not even angelic eloquence can match the power 
of Christian love (1 Cor. 13:1). Paul supports his charge to Timothy ‘before 
the elect angels’ (1 Tim. 5:21).

When the apostle says, ‘But our commonwealth is in heaven’ (Phil. 
3:20), he is making a clear distinction between the readers and those who 
live as the enemies of the cross of Christ; this furnishes us with a clue to 
the qualifications of those who share the state of eternal blessedness. The 
idea o f‘commonwealth’ in the ancient world was associated with privileged 
Roman citizenship, and Paul is undoubtedly pointing to superior privileges 
which are enjoyed by the citizens of heaven.283 Such privileges are not for 
the unrighteous (1 Cor. 6:9, 10), but for those washed, sanctified, justified 
(1 Cor. 6:11). In his passage about the resurrection body, Paul maintains 
that we have ‘a house not made with hands, eternal in the heavens’ (2 Cor. 
5:1). It is this eternal quality for which those still on earth long (2 Cor.

281 C . K . B arre tt , 2  C orinthians (B C , 1973), p p . 3 0 9 f., cites in stan ces fro m  ap o c a ly p tic  so u rc e s  to  sh o w  

that the id ea o f  e c sta tic  jo u r n e y s  in to  h eaven  w a s  fam ilia r  (any  n u m b e r  u p  to  the ten th ). B u t  he in clin es to  

C a lv in ’s v iew  that fo r  P au l the n u m b e r  th ree  m a y  be u sed  as the p erfect n u m b e r  to  d e sc r ib e  w h at is 

h igh est. P. E . H u g h e s , 2  Corinthians, p p . 4 3 5 f., d e fin es the th ird  h eaven  as P arad ise  (as in 2 C o r . 12:4), 

rath er than  su p p o s in g  as so m e  h av e  d o n e  that th ere  w ere  tw o  s ta g e s  in the rap tu re  o f  P aul.

282 C . K . B arre tt , 1 Corinthians, p . 110, tak e s the c o m b in a tio n  o f  an g e ls  an d  m en  here in the sen se  o f  the 
w o r ld ’s p o p u la tio n , b u t h is re a so n in g  is n o t o b v io u s . E .- B .  A lio , Premiere Epitre au x  Corinthiens (21956), 

p. 75, takes a s im ila r  v iew  an d  th in k s o f  an g e ls  an d  m en  as tw o  ty p e s  o f  sp e c ta to rs .
283 F o r  a d isc u ss io n  o n  politeum a, cf. P. C . B o t tg e r , ‘ D ie  e sc h a to lo g isc h e  E x iste n z  der C h riste n . E r w a g u n -  

gen  zu P h ilip p er 3 :2 0 ’ , Z N W  60 , 1969, p p . 2 4 4 -2 6 3 .
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5:2). Moreover, Paul uses the analogy of the family to describe the heavenly 
beings (Eph. 3:15).284 285
T h e life to come. The apostle sums up the believer’s expectancy as ‘the hope 
laid up for you in heaven’ (Col. 1:5). It is described, as in the gospels, as 
eternal life (Rom. 2:7; 5:21; 6:23; 1 Tim. 6:12; 19; Tit. 1:2; 3:7). It is again 
the qualitative aspect of the believer’s life which is in focus. It is real life 
because it is indestructible. In Romans 6:22 eternal life is said to be the 
‘end’ (i.e . goal) of sanctification. It is the free gift of God in Christ Jesus 
(Rom. 6:23). The prospect of eternal life is used to urge Timothy to fight 
the good fight of faith (1 Tim. 6:12).

It is not only life which is in prospect, but also glory. The classic passage 
is 2 Corinthians 3:18, ‘And we all, with unveiled face, beholding the glory 
of the Lord, are being changed into his likeness from one degree of glory 
to another; for this comes from the Lord who is the Spirit’. It is this 
progressive glorification of believers linked with the reflective glory of God 
in them which is most significant.283 The most glorious work of the Spirit 
is in this work of transformation. Paul, thinking of his present afflictions, 
calls them light compared with ‘an eternal weight of glory beyond all 
comparison’, which awaits the believers (2 Cor. 4:17). In 2 Timothy 2:10, 
he speaks of salvation which goes with eternal glory. He is content to leave 
the Christian’s heavenly prospect in these general but nonetheless splendid 
terms.

In his great hymn of love, the apostle admits that present understanding 
is fogged, but that future understanding would be unclouded (1 Cor. 
13:12). There would be the removal of all hindrances to real appreciation 
of God. We shall know as we ourselves are known. Since it occurs in the 
context of a hymn of love, Paul’s statement must be meant to focus 
particularly on a perfect understanding of the nature of love.

Some mention needs to be made of Paul’s conception of the heavenly 
city. Two passages are relevant: Philippians 3:20 and Galatians 4:26. Both 
suggest a state expressed in political terms, but intended in a heavenly 
sense.286 The idea of a community is significant in that it involves fellowship 
(c f Eph. 2:19). Although fellowship is already experienced, Paul focuses 
on a heavenly Jerusalem (as and must be understood in Gal. 4:26), in which 
it will be consummated.

H ea v en
Paul

284 F o r  a d isc u ss io n  o f  the m e an in g  o f  fam ilie s  in h eaven  in th is v iew , c f  M . B a rth , Ephesians (A B , 1974), 
p p . 3 8 0 fF , w h o  su p p o r ts  the id ea o f  su p ern a tu ra l agen c ie s  here. C f  a lso  H . Sch lier, Epheser (71971), p. 168.

285 T h e  id ea o f  d e g re e s  o f  g lo r y  m u st  n ot be  su p p o se d  to  refer to  p ro g re s s iv e  ste p s in h eav en , b u t to  the 
d istin c tio n  b e tw een  the b e lie v e r ’s p resen t an d  fu tu re  g lo ry . C f  U . S im o n ’s d isc u ss io n  in H eaven in the 
Christian Tradition , p p . 243fF. H e  p o in ts  o u t that P au l sees G o d ’s g lo r y  in the face  o f  C h r is t , n ot in a gen eral 

m y stica l m an ner.
286 C f  J .  C . de  Y o u n g , Jerusalem  in the N ew  Testament (1960), pp . 117ff.
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H ebrew s
This epistle is essentially forward looking and contributes significantly to 
our understanding of the heavenly state. We may note the evidence under 
four main ideas -  the throne, the tabernacle, the rest, and the city -  and 
then note some further points about the quality of the life to come.
Th e throne. The throne is a central idea in this epistle (1:8; 4:16; 8:1; 12:2; 
cf. 1:3). Since the author is dealing with approach to God, he is conscious 
of the ‘Majesty on high’ as his focal point. The heavenly throne is a symbol 
of the sovereignty of God. Closely akin to the sense of majesty is the sense 
of awe (12:28). Indeed it is the overwhelming sense of God which makes 
the high priestly work of Christ relevant. It is from heaven that God warns 
(12:25). Heaven and God are inextricably linked here as in the other n t  

books.
Th e tabernacle. The language of the levitical cultus is used by our author to 
express concepts which belong to the heavenly sphere. The earthly tent 
points to a greater and more perfect tent (9:11).287 The earthly holy of 
holies becomes a new and better sanctuary (8:2; 9:12), which is described 
as heaven itself (9:24). Indeed, in one place our high priest is said to be 
exalted above the heavens (7:26), where the expression is intended to denote 
the highest possible exaltation. It is highly unlikely that the writer is 
speaking other than in metaphorical terms in using the language he does, 
for there is no suggestion that there will be any cultus in heaven. Never
theless our high priest is permanently at the right hand of God as an 
assurance of our acceptance.
Th e rest. An important section of the epistle (chapters 3 and 4) concentrates 
on the rest which God promises to his people. Since this is likened to 
God’s sabbath rest, its continuance is assured.288 The author’s theme of 
‘today’ cannot be emptied of any future reference. Indeed there is much to 
be said for the view that Hebrews, like Philo, regards ‘today’ in terms of 
an ‘eternal always’.289 It is possible for people to cease from their labours 
as God did from his (4:9). But rest in this sense cannot be lack of all 
activity, but rather lack of activity involving change. Labour which never

287 T h e  h e av en ly  tent is grea te r  b ecau se  the earth ly  tent is its c o p y . C f. H . M o n tie fo re , Hebrews (B C , 

1964), pp . 151 fF., on  th is d iffic u lt p a ssa g e . E . C . W ick h am , Hebrews, ( W C , 1920), p. 68, m a in ta in s that the 

h eav en ly  tab ern acle  is n o t the an tity p e  b u t a f ig u re  b o r r o w in g  its im a g e ry  fro m  the ty pe .

288 P. E . H u g h e s , Hebrews, p. 143, m e n tio n s p atr istic  su p p o r t  fo r  the v iew  that three rests  are  sp o k e n  o f: 
the L o r d ’s rest fro m  his w o rk , the Isra e lite s ’ rest in P a lestin e , an d  rest in the k in g d o m  o f  h eaven  (i.e . the 

true rest). H u g h e s  w o n d e rs  w h eth er there  is s ig n ifica n c e  in the fo r ty  y ears  m e n tio n ed  in P s. 95 in v iew  o f  

the p erio d  o f  so m e  fo r ty  y ears  b e tw een  the cru c ifix io n  o f  J e s u s  an d  the w ritin g  o f  th is ep istle .
289 C f. P h ilo , Legum  Allegoriarum , iii .2 5 . U . S im o n , op. cit., p. 234 , th in k s that the au th o r  o f  H e b re w s 

w as in fluenced  b y  P hilo .
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reaches perfection leads to frustration, but God and heaven are synonymous 
with perfect poise.
The city .The linking of the idea of a city to the conception of heaven, 
which is not found in the teaching of Jesus and finds only passing reference 
in Paul (Gal. 4:24ff.), is a special feature in Hebrews. Abraham the nomad 
looked forward to an abiding city made by God (11:10). The men of faith 
desire a better country, i.e . a heavenly country (11:16), in which God has 
prepared a city. The city in mind is identified in 12:22ff. as ‘the city of the 
living God, the heavenly Jerusalem’. It is not surprising that in a Jewish 
setting Jerusalem should become a symbol of the heavenly state, since 
Jewish hopes were centred in that city. An idealized earthly city was 
predicted in Ezekiel 40-48. In apocalyptic literature it became a picture of 
heaven and was supposed to be pre-existent (Apocalypse of Baruch 4:22ff; 
cf. 4 Ezra 7:26). The city had become a heavenly Jerusalem (Testament of 
Daniel 5:12; Enoch 90:28).

It may be wondered why heaven is conceived as a city at all, in view of 
the fact that cities are human creations. Yet it is highly expressive of a 
community. Cities depend on cooperation. They cannot exist on isolation
ism. Their success depends on the sense of community spirit. The city of 
Jerusalem in its celestial state stands for the perfection of order, for the 
absence of all polluting agents. The heavenly city swarms with life and 
festivities among innumerable angels and others whose names are enrolled 
in heaven (12:22). There is mention also of the ‘spirits of just men made 
perfect’. Those who people the city are of a certain calibre; they have 
perfections, but they have not made themselves perfect.

There is mention in this context of ‘the sprinkled blood’ (12:24), and 
there is no doubt that the atoning sacrifice of Christ appropriated by faith 
is a sine qua non of eligibility. The whole epistle testifies to this. There is 
no hope for those who re-crucify the Son of God (6:6) and profane the 
blood (10:29). The heavenly community will be knit together in a common 
bond to Jesus Christ. It is significant also that the solidity implied in a well- 
built city is linked with the idea of an unshakeable kingdom in Hebrews 
12:28. The epistle ends with an affirmation that the faithful seek a future 
city (13:14; cf. also 10:34).

This latter point leads to a consideration of those realities which are 
described in Hebrews as ‘eternal’. The expression ‘eternal life’ is missing, 
but ‘eternal salvation’ (5:9) includes it and goes beyond it. Similarly, ‘eternal 
redemption’ (9:12) shows the abiding nature of Christ’s work. It contrasts 
vividly with the temporary character of the redemption achieved by the 
old levitical cult. Moreover, the better sacrifice needed to secure it was 
offered by Christ through the ‘eternal Spirit’ (9:14). The inheritance thus 
secured is eternal (9:15), while ‘judgment’ is also said to be eternal (6:2).
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There is an impressive finality about these concepts.
The future heirs will include the o t  heroes of faith as well as those who 

believe in Christ (11:40). Indeed, the great crowd of witnesses surrounding 
us are probably thought of as already in heaven (12:1). The future glory in 
store for Christ’s people is seen in the statement that Christ’s purpose was 
to bring ‘many sons to glory’ (2:10). This theme links with Paul’s teaching.
T he epistles o f  Jam es and  P e te r
In the epistle of Ja m e s  the concentration of thought on practical living offers 
no insight into a heavenly state. But the Petrine epistles provide several 
indications. In i  Peter ‘an inheritance which is imperishable, undefiled, and 
unfading, kept in heaven for you’ is mentioned in the opening words (1:4). 
The epistle is aptly known as an epistle of hope. It directs the reader 
towards the future. No details are given about the inheritance, but its pure 
and unfading quality is clearly reckoned to be an encouragement for those 
who are suffering persecution for their faith. The emphasis on enduring 
quality is further seen in the ‘imperishable’ seed (i.e . the word of God) 
which has been responsible for the believer’s new birth (l:23ff.).

Heaven is the home of the Holy Spirit (1:12)290 and the location of the 
risen Christ, who is said to be ‘at the right hand of God, with angels, 
authorities, and powers subject to him’ (3:22).291 This concept is in com
plete agreement with the other n t  literature. The place of the angels in 
heaven is further developed by comment that they long to look into God’s 
dealings with men (1:12), showing the concern of the heavenly court over 
man’s salvation. There is no reason to suppose that this interest will lessen 
after the consummation of God’s mission on earth. Another aspect in 
1 Peter is the theme of glory, which comes out in the reference to ‘eternal 
glory’ for those ‘in Christ’ in 1 Peter 5:10 (cf. the doxology in 4:11 which 
ascribes glory to God and Christ for ever and ever).

The future outlook in 2  Peter focuses rather on the destiny of the existing 
heavens and earth, their destruction by fire and their replacement by a new 
heavens and earth (3:5ff., 10, 12, 13).292 The recreated heavens and earth
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290 A lth o u g h  the e x p re ss io n  ‘sen t fro m  h e av e n ’ in 1 P et. 1 :12  h as been  th o u g h t to  relate to  the g iv in g  o f  

the S p irit  at P en teco st, th is v ie w  is u n lik e ly . T h e  e x p re ss io n  se e m s s im p ly  to  d en o te  d iv in e  o r ig in , cf. J .  N . 

D . K e lly , The Epistles o f  Peter and Ju d e  (B C , 1969), p. 63 ; E . B e s t , 1 Peter, p. 82.

291 It is gen era lly  su p p o se d  that the an g e ls , au th o rit ie s  an d  p o w e rs  m e n tio n ed  in 3 :2 2  are m a lev o len t (c f 

J .  N . D . K e lly , op. cit., p . 164). F. W . B eare , i Peter (21958), p p . 1 5 0 f., is in a g reem en t, b u t co n c ed es that 

there m ig h t b e  a referen ce here to  b o th  g o o d  an d  ev il sp ir its . E . G . S e lw y n , l  Peter, p . 208 , p o in ts  o u t that 
g o o d  an ge ls  h av e  n ev er been  d iso b e d ie n t an d  th ere fo re  the su b je c tio n  m o t i f  w o u ld  h av e  relev an ce  o n ly  to 

ev il sp ir it-p o w e rs .
292 E . K ase m a n n , ‘A n  A p o lo g ia  fo r  P r im itiv e  C h ris t ian  E s c h a to lo g y ’ , in Essay s on N ew  Testament Themes 

(E n g . tran s. 1960), p p . 1 8 0 f., in d isc u ss in g  3 :1 3  th in k s that the p a s sa g e  is a ‘little  a p o c a ly p se ’ in tro d u ced  
fo r  p araen etic  p u rp o se s . T h e  w h o le  d ra m a  ‘ se rv e s  the sin g le  end  o f  g iv in g  the p io u s  p eace fro m  their 
a d v e rsa r ie s  at la s t ’ . J .  N . D . K e lly , op. cit., p . 368 , calls the im a g e ry  in th is p a s sa g e  ‘a C h ris t ia n  d e v e lo p m e n t 
and  ad a p ta tio n  o f  o ld er Je w ish  h o p e s  and  y e a rn in g s ’ . H e  e sp ec ia lly  ap p ea ls  to  Is. 6 5 :1 7  an d  6 6 :22 .
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Heaven
Revelation

will be marked by their righteous state. This appears to be a material 
interpretation of the heavenly state, but it is probable that it was no more 
intended to be taken literally than Revelation 21:1 (see below). What 
is clear from Peter’s statements is that holiness here is preparatory for 
righteousness in the future state of existence (3:11). The dissolution of the 
present, with its preponderance of evil (2 Pet. 2), is to give way to a better 
state of existence in which only righteousness will hold sway. Again, as in 
1 Peter, the theme of glory is present. In 2 Peter 1:17 the voice at the trans
figuration is described as the voice borne by the Majestic Glory. Believers 
are said to be called by God ‘to his own glory and excellence’ (1:3). Those 
called by God will have provided for them ‘an entrance into the eternal 
kingdom of our Lord and Saviour Jesus Christ’ (1:11).293

R evelation
No part of the n t  turns the attention of the reader more clearly in a 
heavenward direction than this book. It supplies several significant insights. 
It records the merging of this age into its consummation and leads into the 
description of the eternal state. We may note several distinctive features: 
visions into heaven itself, descriptions of God and the exalted Lamb, heav
enly worship scenes, the marriage of the Lamb and the new Jerusalem.

Visions into heaven. The introduction to the book at once stresses that the 
revelation is God-given. The first vision, announced by a trumpet-like 
voice, presents a remarkable picture of the exalted Christ (l:12ff). It is 
expressed in highly symbolic language, but an impression of majesty is 
unmistakable. The heavenly figure is seen nonetheless as being in the 
midst of the candlesticks and as communicating with the seven churches. 
The vision is followed by others which show that John was given a glimpse 
into heaven (4:1, 2ff.; 7:lff.; 8:2; 10:1; ll:15f.; 14:lff.; 15:lff.; 19:lff.; 
21 :Iff.). Indeed John reports what he saw, including many features about 
the inhabitants of the heavenly sphere, especially about the activities of 
angels. The angels engage in the worship of God (5:11), in the revelations 
of God (e .g . 7:lff.; 10:lff.), in the blowing of the trumpets of judgment 
(8:7ff.), in several announcements of doom, in special communications to 
the seer (e .g . 22:6). These angelic activities must be seen as typical of the 
mingling of worship and service which is ideally offered to God.

What is most characteristic of this book is the presence of the slain Lamb 
in heaven. The numerous references to Christ under this figure are intended 
to set him in the centre and indeed to portray him in the same terms as 
God. The throne is described as the throne of God and of the Lamb (22:1),

293 T h e  e x p re ss io n  ‘etern al k in g d o m ’ o cc u rs  o n ly  here  in the n t . In this co n tex t  it se e m s to be eq u ated  
w ith  heaven , cf. J .  W . C . W and , The G eneral Epistles o f  S t  Peter and S t  Ju d e  ( W C , 1934), p. 156.

8 8 5



and the heavenly temple is described in a similar way (21:22). Heavenly 
worship is directed to him on the throne and to the Lamb (5:13). The 
exalted state of the Lamb is seen as the dominating theme in heaven, and 
the Apocalypse gives no indication that it will not continue to be in the 
ultimate heavenly state.

The vision of heaven which reveals the throne as surrounded with a 
rainbow and sending out flashes like lightning in a thunderstorm, which 
might well have overawed with its impression of majesty, nevertheless 
focuses on the worship of elders and living creatures and others of the 
heavenly host.
T h e heavenly beings. Apart from the heavenly creatures just mentioned we 
need to note special categories of people who are present in heaven. The 
martyrs are several times referred to as a particular group (6:9; 20:4). Those 
who had passed through great tribulation are also specified (7:14), as are 
those ‘sealed’ as servants of God (cf. 7:3ff; 14:1). The main qualification 
seems to be that the robes of the saints are washed in the blood of the 
Lamb (7:14; cf. 1:5; 5:9). The robing in white is symbolic of the purity 
gained through the sacrifice of Christ (cf. 7:9, 13f). Heaven is for the 
redeemed (14:3). Only those in fact whose names are written in the Lamb’s 
book of life are eligible (20:12, 15; 21:27; c f  3:5; 13:8).

The most significant event related about the future of God’s people is 
the marriage supper of the Lamb (19:6ff; cf. 21:2). In the well-known 
apocalyptic imagery of the messianic banquet, the completion of the mis
sion of the Lamb is portrayed with certain notable features. The bride, as 
an image of the church, has been noted under the section on the church 
(see pp. 786f.). Here the distinctive characteristic is her glorious appearance, 
for she is dressed in a dazzling wedding garment representing her purity 
(19:7-8). She has not only made herself ready, but has been granted per
mission to be clothed with ‘the righteous deeds of the saints’ (19:8). Does 
this mean that through her own efforts she has become acceptable? Such 
a conclusion would run counter to the other testimony of the book and of 
the rest of the N T .  If, however, the main teaching is that the righteous are 
clothed with the righteousness of Christ, their deeds could be considered 
righteous only in virtue of his righteousness.294

This portrayal of the church in her heavenly state in all her beauty and 
purity contrasts vividly with that other symbolic woman, Babylon, with 
her gaudy apparel of purple and scarlet adorned with gold, silver and 
pearls, who will be destroyed (17:4). The bride imagery sets out the cor
porate nature of the heavenly community and sees it as an object of love 
and a supreme example of beauty. Yet the ultimate loveliness of the church

294 A s G . R . B e a s le y -M u rra y , R evelation , p . 274 , n o te s, ‘H o lin e ss  is the g ift  o f  G o d . It is the h o ly  life o f  

the R ed eem er  in the r e d e e m e d .’
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is derived from the Bridegroom himself, which shows the limitations of 
the analogy.

Hell
The synoptic gospels

Th e new Je ru sa le m . This age ends with the destruction of the existing heaven 
and earth and the creation of a new heaven and earth (21:1). This means 
the establishment of an entirely new order of existence. The centrepiece of 
it is the new Jerusalem,295 which is described in terms which cannot be 
taken literally. The whole vision is clearly symbolic of a perfect state of 
existence.296 The new Jerusalem is specifically identified with the bride of 
the Lamb (21:2, 9, 10). The personal imagery gives way to a city image,297 
which is better able to portray the corporate character of the redeemed 
community. Nevertheless, as with the bride, so with the city, it is the 
splendour of its appearance which is particularly noted. It is radiant as a 
rare jewel (21:11). It is in the form of a cube, which represents its perfection. 
Even its foundations as well as its gates are bejewelled, while its streets are 
of gold (21:18-21). Within the city God and the Lamb are worshipped 
(22:3). Sorrow, death, mourning and pain find no place in it (21:4). It 
presents a scene of pure joy.

The over-all impression is that redeemed man in communion with God 
has a glorious future in store for him.298 The details may be presented in 
a symbolic way, but the truth is unmistakable. The vision forms a fitting 
conclusion, not only to the n t  canon, but to the whole sweep of n t  

theology.
H E L L

So far we have considered only the eternal state of the blessed. We need 
next to enquire about the state of the lost, a subject which tends to be 
neglected or else glossed over.299 We have already touched on Hades in the 
section on the afterlife (p. 820), but our concern here is with the final 
state of those who are not in the book of life.
T he synop tic  gospels
There are several statements of Jesus which focus attention on hell. Indeed

295 F o r  a d eta iled  s tu d y  o f  the N e w  Je r u sa le m , cf. J .  C . de  Y o u n g , Jerusalem  in the N ew  Testam ent, 

pp . 11 7 -1 6 4 . C f. a lso  R . A . H a rrisv ille , The Concept o f  N ew ness in the N ew  Testament (1960), p p . 9 9 ff .; B . 

R a m m , Them H e G lorified , p p . 10 8 ff.; M . R iss i, The Future o f  the World, 39 ff.
296 P. S. M in e ar, I  S aw  a N ew  Earth  (1968), p. 273 , c la im s that the d iffe ren ce  b e tw een  the first and  the 

n ew  creatio n  is d e fin ed  b y  the co m m u n ity  w h ich  d w e lls  there (he co n tra sts  R e v . 2 1 :8  w ith  2 1 :5 7 ־ ).

297 A . F arrer, The Revelation o f  S t Jo h n  the D iv ine  (1964), p. 215 , p o in ts  o u t that the tran sferen ce  fro m  a 
c ro w n  on  the la d y ’s b r o w  to  a r in g  o f  city  w a lls  w o u ld  h ave  been  ro u tin e  fo r  Jo h n ’s c o n te m p o rar ie s , since 
a c ity ’s stan d in g  e m b le m  w a s  a lad y  w ith  an em b attle d  c ro w n .

298 J .  C . de Y o u n g , op. cit., p. 164, co n c lu d e s that the h o ly -c ity  d o c tr in e  is seen  in tw o  p ersp ec tiv e s, one 
an eternal life o f  sp ir itu a l fe llo w sh ip  w ith  G o d , an d  the o th er the final c o n su m m a tio n  o f  the h isto ry  o f  

red em p tio n .
299 F o r a d isc u ss io n  o f  the m o ra l issu e s ra ised  b y  the b ib lical d o c trin e  o f  hell, cf. J .  W . W en h am , The 

Goodness o f  G od  (1974), pp . 2 7 -4 1 .
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there are more specific sayings in the synoptic gospels than elsewhere in 
the n t . The expression G ehen n a occurs several times in Matthew (5:22, 29, 
30; 10:28, 18:9, 23:15; 23:33), three times in Mark (9:43, 45, 47), and once 
in Luke (12:5).300 H ades is also found with the same sense in Matthew 11:23; 
16:18 and Luke 10:15; 16:23 as a place of punishment.301 There is no way 
of avoiding the conclusion that Jesus firmly accepted that there was a 
counterpart to heaven for those who were condemned before God.

Those who dislike the whole idea of eternal punishment either regard 
both heaven and hell as mythological or else dismiss the sayings by assign
ing them to church tradition. But if Jesus’ words are given their face value, 
hell becomes a terrifying reality. He speaks of ‘unquenchable fire’ (Mk. 
9:43) and expresses the opinion that it would be preferable to inherit life 
maimed than to have two hands, feet, eyes and be cast into hell. In the 
same context hell is conceived as a state of continuous punishment (undying 
worm and unquenched fire; Mk. 9:48). Although the description is un
doubtedly symbolical, the meaning conveyed is of an undeniable continuity 
of judgment. No time limit is set.

In the Matthew contexts the same idea of hell fire occurs, e .g . in 5:22 as 
a liability for those who insultingly underrate others, and in 5:29ff.; 18:8-9, 
the parallels to the Markan passage just quoted. In the context of the 
sheep and the goats passage, those cursed are commanded to go ‘into the 
eternal fire prepared for the devil and his angels’ (Mt. 25:41). The ‘eternal 
fire’ in this context is linked to ‘eternal punishment’ (25:46).302 It is God 
who should be feared because he has power to destroy soul and body in 
hell (Mt. 10:28 = Lk. 12:5, which has ‘power to cast into hell’). In the 
Matthean parables of the kingdom, a final burning process is seen as the 
destiny of what is rejected (cf. 13:30, 42, 50). In the two latter cases there 
is mention of wailing and gnashing of teeth (as also in 8:12 and 22:13) to 
add to the pathos. In addition there is to be an act of binding and a 
condition of darkness (according to 22:13). Further, in Matthew’s account 
of John the Baptist, the forerunner predicts that the Coming One will burn 
the chaff with unquenchable fire (Mt. 3:12).

THE FUTURE

300 O n  G eh en n a , c f  J .  Je r e m ia s , T D N T  2, p p . 6 5 7 f. H e  cites a rab b in ic  referen ce to  sh o w  that the 

fo llo w e rs  o f  S h a m m a i th o u g h t o f  G eh en na  as h a v in g  a p u rg a to r ia l as w ell as a penal fu n ctio n . H o w e v e r , 

the nt ev id en ce  su p p o r ts  the latter, b u t n o t the fo rm er . T h e  p a ssa g e s  o ften  cited  in su p p o r t  o f  p u rg a to ry  

(M k . 9 :4 9 ; 1 C o r . 3 :1 3 -1 5 ; 2 Pet. 3 :10 ) can all be  o th e rw ise  ex p la in ed .

301 C f  idem, T D N T  1, p. 148, w h ere  Je r e m ia s  su g g e s t s  that o n  three issu e s the nt ev id en ce  is u n ifo rm , 
(i) so u l sleep  is alien ; (ii) H a d e s  lies in the heart o f  the earth ; (iii) the stay  in H a d e s  is lim ited . Je r e m ia s  

sh arp ly  d is tin g u ish e s  H a d e s  fro m  G eh en n a  sin ce in the fo rm e r , un lik e  the latter, the so u l is sep ara ted  fro m  

the b o d y . B u t  K . H an h art, The Intermediate State in the N ew  Testam ent, pp . 3 2 f f ,  d isp u te s  the d istin c tio n . 

C f  a lso  R . H . C h a rle s , Eschatology, H ebrew, Jew ish , C hristian  (21913), p p . 4 7 4 f., w h o  re g a rd s  su ffe r in g  in 

G eh en na as sp ir itu a l n ot c o rp o rea l.
302 D . H ill, M atthew , p . 331 , co n ten d s that the ad je c tiv e  ‘e te rn a l’ w ith  referen ce to  b o th  p u n ish m en t and 

life m ean s ‘ that w h ich  is ch arac teristic  o f  the A g e  to  c o m e ’ . H e  re g a rd s  the e m p h a sis  on  te m p o ra l la s tin g n e ss 

as sec o n d ary .
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The one reference which occurs only in Luke comes in the story of Dives 
and Lazarus (Lk. 16:19ff.), which not only contrasts hell with heaven, but 
gives some indication of conditions in hell (cf. pp. 853ff.). It is a state of 
torment for the rich man, who confesses to being in anguish in the flame 
of fire. It is, moreover, impossible to bridge the gap between heaven and 
hell; the gulf between them is fixed (verse 26). In no more vivid way could 
the finality of the divide be expressed. There is, moreover, an emphatic 
statement placed on the lips of Abraham to the effect that the anguish is 
deserved. It must be recognized, of course, that picture language is being 
used, but the message is unmistakable that hell and torment are inseparable. 
It is impossible to be certain whether this passage in Luke is describing an 
intermediate or a final state. This is no indication, however, that the rich 
man could expect any change in his state. It is noticeable that Luke’s other 
references, which have parallels, do not give any indications of conditions 
in hell.

In addition to specific mention of hell, all the gospels record sayings 
which imply a sense of woe or foreboding against those who set themselves 
against God. Jesus pronounced severe woes on the hypocrites among the 
scribes and Pharisees (Mt. 23:15), even charging them with making pro
selytes who became twice as much children of gehenna as themselves. A 
particular woe was uttered over Judas (Mt. 26:24), on whom Jesus com
ments that it would have been better if he had not been born. In the saying 
about the narrow door to life, Matthew’s account includes the statement 
that the broad way leads to destruction, although Luke omits all reference 
to it (Mt. 7:13-14; Lk. 13:24). It seems that Matthew places in general 
more stress on the punishment aspect than Luke, whose concern is for the 
more positive side of recompense. Luke does, however, in common with 
Matthew and Mark record the severe judgment about the millstone (Mt. 
18:6, 7; Mk. 9:42; Lk. 17:2), but in his account it is pronounced against 
those provoking to temptation, whereas in Matthew and Mark it is against 
those causing ‘little ones’ to stumble. There is no essential difference be
tween them. In one case Luke records a severe saying (the crushing stone, 
20:18), which Matthew, in the most probable texts, omits (cf. Mt. 21:44 
in t r ) .

The evidence produced above shows the importance that Jesus placed on 
punishment. Those who rejected God would certainly not escape from the 
consequences of doing so. There is no slack approach to the problem of 
wrongdoing, as was shown in the section on judgment.303 When we pen
etrate below the language about hell, the major impression is a sense of 
separation, a sense expressed in the saying, ‘I tell you, I do not know where

303 T h ere  is no  d e n y in g  that an acu te  m o ra l p ro b le m  is ra ised  b y  the idea o f  en d le ss  to rm en t o f  the 
w ick ed , b u t even  th o se  w h o  m ain ta in  th eir d e stru c tio n  rec o g n ize  the n eed fo r  a p erio d  o f  su ffe r in g  in 

w h ich  the w ick ed  w ill rece iv e  a p u n ish m en t fo r  their d eed s.

Hell
The synoptic gospels
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THE FUTURE
you come from; depart from me, all you workers of iniquity’ (Lk. 13:27; 
cf. Mt. 7:23). This is akin to the statement of Jesus, ‘Whoever denies me 
before men, I also will deny before my Father who is in heaven’ (Mt. 
10:33; cf. also Mk. 8:38).
T he Jo hann ine  lite ra tu re
There is little in the gospel of John which relates to hell. Indeed, the idea 
itself does not occur. There is mention of condemnation (3:17) on those 
who do not believe, but no details are given on the form of judgment. 
Similarly the wrath of God is said to rest on anyone who does not obey 
the Son (3:36), but again no information is added as to how that wrath 
will manifest itself. Although John 5:29 refers to a resurrection of judgment 
for evil-doers, it is not related to any teaching on hell. It is evident that 
John is not as interested in this aspect of teaching as the synoptic gospels.
Paul
Of Paul’s epistles, 2 Thessalonians has most to say about the final state of 
the lost, but even in this epistle no details are given. In 2 Thessalonians 
1:5-9, those who afflict Christians are promised affliction and this is part 
of what Paul calls ‘the righteous judgment of God’. He further speaks of 
the appearance of Jesus Christ ‘in flaming fire’ to inflict vengeance on those 
who do not know God and who disobey the gospel. The apostle is most 
specific when he says that they will ‘suffer the punishment of eternal 
destruction’ (1:9). This is completely in line with the synoptic references. 
It is moreover expressed in terms of ‘exclusion from the presence of the 
Lord and from the glory of his might’, an indication of the Pauline ex
planation of eternal punishment. To be excluded from God’s presence is 
the real meaning of hell. Other expressions are used by Paul in describing 
the fate of the wicked.

In Philippians 3:19 he says of the enemies of the cross that their end is 
‘destruction’ (ap o le ia)304. This is the same word as is used in Matthew 7:13 
of the end of the broad way. It involves the idea of irreparable loss. 
Similarly in Romans 9:22 ‘the vessels of wrath’, the very antithesis of the 
‘vessels of mercy’, are said to be made for ‘destruction’. This is the opposite 
o f ‘glory’, but no further indication is given as to its precise meaning.

In two cases Paul uses the strong word ‘anathema’ (1 Cor. 16:22; Gal. 
1:9), which although it originally meant to devote a thing for a holy 
purpose had come to be understood in an adverse way. It again implies 
rejection, although it says nothing about the form the rejection will take. 
It is akin to the ‘curse’ pronounced on those who rely on the works of the 
law (Gal. 3:10). The idea of a denial by God is suggested in the formalized 
statement in 2 Timothy 2:12.

304 C f. A . O e p k e , apoleia , T D N T  1, pp . 3 9 6 f.; H . R id d e rb o s , P au l, p. 112.
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H ell
The rest o f the New Testament

Paul’s approach is to expound fully the theme of Christian salvation, and 
to give only passing reference to the destiny of the wicked. But there is no 
doubt that he recognized the certainty and seriousness of the coming judg
ment, although he did not dwell on the details. He was convinced that 
God’s judgment must be just and therefore that punishment was necessary.
T he rest o f  the  N ew  T estam en t
In H ebrew s there is only one reference to fires of judgment (Heb. 10:27), 
which are regarded as a fearful prospect for those who sin deliberately after 
receiving a knowledge of the truth. The writer is thinking specifically of 
those who profane the blood of the covenant and outrage the Spirit of 
grace (verse 29). The ‘fury of fire’ will consume the adversaries of God (cf. 
Is. 26:11). In the same context in Hebrews comes the statement, ‘It is a 
fearful thing to fall into the hands of the living God (10:31). This is 
supported by the later saying that our God is a consuming fire (12:29). 
This is as near as this epistle gets to the concept of fires of judgment. In 
10:39 there is mention of the prospect of destruction for those who shrink 
back.

The destiny of the wicked does not concern the N T  letter writers except 
in 2  Peter and Ju d e . Jude refers to Sodom and Gomorrah as having under
gone ‘a punishment of eternal fire’, which was seen as a judgment on them 
for their immorality and unnatural lust (verse 7). Jude also refers to the 
condemnation designated for those who pervert God’s grace and deny Jesus 
Christ (verse 4). In 2 Peter there is reference to the fallen angels being cast 
into hell (Gk. tartarys) and committed to ‘pits of nether gloom to be kept 
until the judgment’ (2 Pet. 2:4). T a rta ry s, which occurs nowhere else in the 
n t , describes the fallen angels’ prison house, where they await the act of 
consignment to eternal judgment. As far as people are concerned those 
who are evil are condemned and ‘their destruction has not been asleep’ 
(2 Pet. 2:3).

In R evelation  there is a more graphic representation of hell, particularly 
in relation to the last judgment. In chapter 14 the blessedness of the re
deemed is contrasted with the final judgment on those who worship the 
beast. They are under the fierce wrath of God (verse 10) which they are 
made to drink out of the cup of his anger. They are to be ‘tormented with 
fire and brimstone in the presence of the holy angels and in the presence 
of the Lamb. And the smoke of their torment goes up for ever and ever; 
and they have no rest, day or night’ (verses 10, 11). There is an unques
tioned severity about this picture of judgment. It is again echoed in 19:20, 
where the beast and the false prophet are thrown into ‘the lake of fire that 
burns with brimstone’. The same idea occurs in 20:10 where the devil is 
consigned to the same lake, and 20:14 where Death and Hades share the 
same fate. In the latter case the lake of fire is defined as the second death.
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The whole book is concerned with the pouring out of wrath and it is 
not surprising therefore that the lake of fire represents the final overthrow 
of all opposition. Some concept to mark the judgment of the Lamb over 
his enemies is essential, but clearly the lake of fire with its interminable 
flames of torment goes greatly beyond the sense of finality. It involves a 
definitely punitive element.

THE FUTURE

SUM M ARY
We have noted that the n t  writers do not describe heaven as a place, but 
rather as the presence of God. God and heaven are so closely linked that 
the latter concept cannot be held without reference to the former. In several 
books the throne of God is mentioned and this reaches its climax in the 
book of Revelation where it becomes central in the new Jerusalem. This 
idea of heaven as a city is particularly seen in the concept of the new 
Jerusalem, but is also found in Paul’s epistles and Hebrews.

In most of the n t  books angels play some part, but there is no specific 
information of their function in heaven. Since their function on earth is 
always to carry out the commands of God, there is no reason to suppose 
that their function in heaven is or will be any different.

There is no doubt that the n t  view of heaven is closely connected with 
inheritance and rewards in the form of spiritual treasure. Also connected 
with the heavenly state of existence is eternal life, a concept in which the 
adjective emphasizes the qualitative aspect. Another aspect which is fre
quently emphasized in the n t  is the glory which characterizes the future 
destiny of believers. To dwell in the presence of God is the ultimate bliss 
for the children of God.

Turning next to the n t  teaching about hell, we may summarize this 
briefly as follows. Although the imagery used sometimes gives the impres
sion of a place, this is less dominant than the idea of a state of condem
nation. Judgment on evil-doers is regarded as certain. Moreover, the 
punishment meted out is just. The major idea is one of separation from 
God, a complete exclusion from his presence. Another undeniable fact is 
that judgment is eternal. It is this latter fact which has led some, who 
consider unending punishment to be unethical, to propound a theory of 
annihilation. The doctrine of eternal punishment is not an attractive doc
trine and the desire to substitute for it the view that, at the judgment, the 
souls of the wicked will cease to exist, is understandable.
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Chapter 9

The N ew  Testament approach to ethics
IN T R O D U C T O R Y  C O M M EN TS

No n t  theology would be complete without a consideration of the ethical 
teaching contained in the n t . 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 n t  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 n t  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 n t  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.

1 A m o n g  stan d ard  text b o o k s  w hich  deal w ith  nt eth ics w e m ay  n ote  the fo llo w in g : L. H . M arsh all, 

The Challenge o f  S e w  Testament Ethics (1947); W . L illie , Studies in S e w  Testament Ethics (1961); C . A . A . 

S co tt, S e w  Testament Ethics (1948); H . T h ie lick e , Theological Ethics 2 v o ls . ,  (E n g . trans. v o l. 1 1966, v o l.

2 1969); J .  L. H o u ld e n , Ethics and the S e w  Testament (1973).
2 W. N . P itten ger, The Christian Understanding o f  H um an S a tu re  (1964), p. 161, in d isc u ss in g  the re lation  

betw een  faith  and  m o ra lity  a g ree s w ith  K ie rk e g a a rd  that C h ris t ian  faith  c o m e s first and  the m o ra lity  o f  the 
C h rist ian  trad itio n  sec o n d . P itten ger c o m m e n ts  that there can be no u n eth ical re lig io n  o r irre lig io u s 
m o ra lity .
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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 n t  ethics is firmly based on the o t  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 o t  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 o t  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 o t  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.

o t  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 peifect interpretation of the 
real intention of the law. The emphatic contrast between Tt 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 o t , 

and his recognition of his own personal authority. It is the latter which
3 F o r  a u se fu l s tu d y  o f  the eth ical im p lica tio n s  o f  the ten c o m m a n d m e n ts , cf. R . S. W allace , The Ten 

Commandments (1965); H . G . G . H e rk lo ts , The Ten Commandments and Modern M an  (1958).
4 D . H ill, M atthew  (N C B , 1972), p. 306 , p o in ts  o u t that the o r ig in a lity  o f  th is su m m a ry  o f  the c o m 

m a n d m e n ts is in the su p re m a c y  g iv en  to  the tw in  id eas o f  lo v e  to  G o d  an d  to  o n e ’s n e ig h b o u r . It is to  be 
n o te d  that in L u k e ’s ac co u n t it is the la w y e r  w h o  g iv e s  the su m m a r y . T h is  su g g e s t s  that it m a y  h ave been 

an a lread y  accep ted  su m m a r y  o f  the law .

THE NEW TESTAMENT APPROACH TO ETHICS
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Introductory Comments
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 Interim sethik  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 C f  A . N . W ilder, Eschatology and Ethics in the Teaching o f  Je su s  (21950); idem, ‘ K e r y g m a , E sc h a to lo g y  

and S o cia l E th ic s ’ , The Background o f  the N ew  Testam ent and its Eschatology  (ed. W . D . D a v ie s  an d  D . D au b e , 

1956).

6 O n  S c h w e itz e r ’s Interimsethik, c f  F. V . F ilso n  , J e s u s  C hrist the Risen Lord, pp . 2 4 2 f., w h o  critic izes the 

th eo ry  on  the fo llo w in g  g ro u n d s : (i) the k in g d o m  w as n ot en tire ly  fu tu re ; (ii) J e s u s  d id  n ot k n o w  the t im e 

o f  the end; (iii) the g reat b u lk  o f  J e s u s ’ teach in g  d id  n o t co n cern  the en d , c f  R . O tto , The Kingdom o f  G od  

and the Son o f  M an  (E n g . trans. 1938), pp. 59 ff. (iv) Je s u s  saw  G o d ’s actio n  tak in g  p lace  in his o w n  w o rk . 

T h e  ethical actio n  g r o w s  o u t o f  th is, c f  O . C u llm a n n , C hrist and Tim e  (E n g . tran s. 1951), pp . 81ff. (v) T h e  

e sc h a to lo g ic a l e m p h a sis  in the g o sp e ls  is n ot lac k in g  in eth ical po in t (c f  A . N . W ilder, Eschatology and 

Ethics in the Teaching o f  Je su s). C f  P. R a m se y , Basic Christian Ethics (1950), pp . 2 9 ff. L. H . M arsh all The 

Challenge o f  N ew  Testament Ethics, pp . 191 f f ., b r in g s  o u t the w eak n ess o f  the Interimsethik idea. H e cites 

a p p ro v in g ly  the o p in io n  o f  E . F. S co tt, The Ethical Teaching o f  Je su s , p. 45, that ap o c a ly p tic  h o p e  d id  not 

d isto rt  bu t in ten sified  the m o ra l d e m an d s  o f  Je su s .

7 T h o se  w h o  co n cen tra te  on the p resen t a sp ect o f  the k in g d o m  see the w h o le  b ib lica l eth ic as the ethic 
o f  the k in g d o m . A n o ta b le  rep re sen tativ e  o f  th is v iew  w as T . W . M a n so n , Ethics and the G ospel (1960).

8 A m o n g  the lea d in g  a d v o c a te s  o f  a so c ia l g o sp e l, c f  S. M atth e w s, Je su s  on Social Institutions (1928); 

C . J .  C a d o u x , The E arly  Church and the World (1925).
9 M an y  w h o  h av e  p u t so m e  e m p h asis  on  the so c ia l g o sp e l h ave  at the sa m e  t im e in c lu d ed  so m e  

e sc h a to lo g ic a l e lem en t. C f  P. R a m se y , Basic C hristian Ethics (1950).
10 T h is  is the v ie w  a d v a n c ed  in the S co fie ld  R e fe ren ce  B ib le  (1909). A  recent d e fen d er o f  th is in terpreta tio n  

is C . C . R y rie , D ispensationalism  Today  (1965), p p . 6 5 -7 8 . C f  a lso  L. S. C h a fe r , System atic 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 seriously 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 n t  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 n t  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 n t  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, n t  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.

THE NEW TESTAMENT APPROACH TO ETHICS

P E R S O N A L  ET H IC S 
T he 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 . T h ie lick e , Theological Ethics 1, pp . 6 4 8 -6 6 7 , has a sec tio n  b r in g in g  o u t the sign ifica n c e  o f  the Sp irit  

in the sp h ere  o f  eth ics.
12 In his sec o n d  v o lu m e , H . T h ie lick e  ap p lie s  h is eth ical p rin cip les  to  a w id e  ran ge  o f  p o litica l issu es 

('Theological Ethics 2: Politics, E n g . tran s. 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 Peter 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 b o o k  N ew  Testament Ethics, C . A . A . S c o tt  has a ch ap ter  on  J e s u s ’ co n cep t o f  g o o d n e ss , u n d er 

w h ich  so m e  o f  the m o re  im p o rta n t  a sp ec ts  o f  h is eth ical teach in g  are e x a m in e d  (pp . 4 8 -7 2 .) · S c o t t ’s 

co n c lu sio n  is that the m o ra l id eal, w h ich  is to  b e  d is tin g u ish e d  fro m  the m o ra l law , is n o t m e re ly  an o b jec t  

o f  ad m ira tio n , b u t is to  be  re g ard e d  as the liv in g  fo rc e  o f  p erso n a lity  en terin g  o u r  co n sc io u sn e ss  an d  

d irectin g  o u r  w ills . L . H . M arsh a ll, The C hallenge o f  N ew  Testament Ethics, p p . 6 3 -9 8 , in d ea lin g  w ith  J e s u s ’ 

v iew  o f  g o o d  co n cen tra te s  m a in ly  on  the b eatitu d es.
14 P. B o n n a rd , M atthieu  (C N T , 1963), p. 62 , u n d e rstan d s  r ig h te o u sn e ss  here, as in M t. 5 :1 0 , in the sen se  

o f  fid e lity  to  the law  as re in terpreted  b y  C h r is t . H e  p o in ts  o u t a lso  that the sta te m en t o f  M t. 5 :2 0  d o es n ot 
s im p ly  m ean  that the fo llo w e rs  o f  J e s u s  w ere  ex p e c te d  q u an titiv e ly  to  ex ceed  the r ig h te o u sn e ss  o f  the 

P h arisees (as A . O e p k e , T D N T  4, p. 621 n. 88, m a in ta in ed ), b u t that their o b ed ien ce  w as to  be  o f  a new  
and rad ical k in d .

13 T h is  th eo ry  o f  accru ed  m erit in P h arisa ic  th o u g h t has recen tly  c o m e  u n d er a ttack . C f. E . P. S an d ers, 
P aul and Palestinian Ju d aism  (1977), passim , b u t e sp ec ia lly  pp . 183ff. H e  d en ies su p p o r t  fo r  the idea o f  the 
tran sfer  o f  accru ed  m erit.

16 O n  g race  and  g o o d n e ss  in NT eth ics, cf. W . L illie , Studies in N ew  Testament Ethics, p p . 34—44.

Personal Ethics
The synoptic gospels
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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 O n  the C h ris t ian  co n c ep t o f  se lf-d e n ia l, c f  L illie , op. cit., pp . 1 5 1 -1 6 2 ; P. R a m se y , Basic Christian  

Ethics, p p . 9 2 -1 0 3 ; D . B on h oefF er, The C ost o f  D iscipleship  (61959).
18 F o r  the o b lig a tio n  o f  se lf-a sse rtio n  in Je w ish  eth ic s, c f  E . G . H irsch , art. E th ic s , Jew ish  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. 9:4348־ ). 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 20 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 
n t  concept of the new man in Christ.

Some comment is needed on the word ‘blessed’ (m akario i),2() 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
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19 In his b o o k  on  Understanding the Sermon o f  the M ount (1961), pp . 8 0 f f . , H . K . M c A rth u r  s tre sse s  that 

the b eatitu d es had a fu tu re  referen ce and he co n sid ered  this to  be im p o rtan t fo r  an u n d erstan d in g  o f  the 

se rm o n  as a w h o le . B u t  E . S ch w eize r, M atthew  (E n g . tran s. 1976, fro m  N T D ,  1973), p. 81, p o in ts  o u t that 

as co m p a re d  w ith  ot and  Je w ish  e x a m p le s  o f  b le ss in g s , the b ea titu d es o f  Je s u s  are to ta lly  n ew  in tak in g  a 

fu tu re  b le ss in g  and d ec la r in g  it as r igh t n o w  p resen t. E th io p ic  E n o ch  58 :2  is c ited  as the one paralle l. O n  

the ethical con ten t o f  the b eatitu d es, cf. E . B ak e r , The Neglected Factor (1963); G . V an n , The D ivine Pity, 

A  Study o f  the Social Implications o f  the Beatitudes (1945). T h e  latter b o o k  is w ritten  fro m  a R o m an  C a th o lic  

p o in t o f  v iew .
20 F o r a d isc u ss io n  o f  makarios in the nt , c f  F. H a u c k ’s article  in T D N T  4, p p . 367ff.

21 T . W . M a n so n , Ethics and the G ospel, p. 51 d en ies that b eatitu d es are id en tical w ith  b le ss in g s . T h e y  are 

co n g ra tu la tio n s  to  p eo p le  o n  their p resen t p o sitio n .

22 T h e re  has been  d eb a te  o v e r  w h eth er it is r igh t to  su p p o se  that these  b ea titu d es o r ig in a lly  e x is te d  as a 
g r o u p  in the fo rm  that M a tth e w  p re se rv e s. C f  G . D . K ilp a tr ic k , The O rigins o f  the G ospel According to S t  

M atthew  (1946), p p . 15fF. F o r  o u r  p resen t p u rp o se  the q u estio n  o f  o r ig in s  m a y  be d isre g ard e d . O n  the 

d ifferen ces in w o rd in g  in the b eatitu d es b e tw een  M atth e w  and  L u k e , c f  J .  J e r e m ia s , The Sermon on the 
M ount (E n g . tran s. 1961), p. 18, w h o  co n sid e rs  that an A ra m a ic  o r ig in  e x p la in s  m a n y  o f  th em .

T h ere  is so m e  ju s t if ic a tio n  fo r  the v iew  that L u k e ’s b ea titu d es are ad d re sse d  to  the d isc ip le s  as ‘p o o r ’ , 
hence the fo rc e  o f ‘y o u  p o o r ’ . B u t  M a tth e w ’s b ea titu d es ap p ea r to  h ave a d ifferen t p u rp o se , i.e. as en try  
req u irem e n ts fo r  the k in g d o m .
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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 o t  sense, although afflicted, 
trust in God for help (cf. Ps. 69:28-33; 37:14ffl; 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’).23 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 C f  L. H . M arsh a ll, The C hallenge o f  N ew  Testament Ethics, p. 76.

24 C f  D . H ill, M atthew , p p . llO f.
23 M . B lack , A n A ram aic Approach to the G ospels and Acts, (31967), p. 157, re g a rd s  M a tth e w ’s and L u k e ’s 

B e a titu d e s , taken  to ge th er , as fo rm in g  a parallelism us 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 n t  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 o t  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
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26 U n lik e  the o th er b ea titu d es, th is o n e  is b a sed  on  an ot p a ssa g e  (P s. 3 7 :1 1 ), w h ich  is n ot it s e lf  in the 

fo rm  o f  a b eatitu d e . O n  the relation  o f  M a t th e w ’s w o rd s  to  the ot tex t, cf. R . H . G u n d ry , The Use o f  the 

O ld  Testament in S t  M atthew ’s G ospel (1967), p p . 1 3 2 ff., w h o  m ain ta in s their gen u in en ess.

27 F. H a u c k  an d  S . S ch u lz , art. praiis, praiites, T D N T  6, pp . 6 4 5 f., find  su p p o r t  fro m  secu lar  G reek  

so u rce s  fo r  the id ea o f  the w o rd  as in d icatin g  ‘an ac tiv e  a ttitu d e  and  d e lib erate  accep tan ce , n ot ju s t  a p a ss iv e  
s u b m is s io n .’

28 D . H ill, M atthew , p . 112, u n d e rstan d s  ‘ r ig h te o u sn e ss ’ here in te rm s o f  r ig h te o u sn e ss  o f  life in co n 
fo rm ity  to  G o d ’s w ill.

29 C f. I. H . M arsh a ll, L u ke  (N I G T C , 1978), p. 250 .
30 R . B u ltm a n n , art. eleos, T D N T  2, p. 478 , cites the S to ic  v iew  o f  m e rcy  as a s ic k n ess o f  the so u l.
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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 F o r the rab b is , the a im  to  see G o d  w as ac h iev ed  th ro u g h  stu d y  o f  the S cr ip tu re s o r  at the m o m e n t o f  

death . C f. P. B o n n a rd , M atthieu , p . 57.

32 W . H e n d rik sen , Exposition  o f  the G ospel according to M atthew  (1973), p. 279 , is r igh t to  p o in t o u t that 

the peace here is n ot peace at an y  price . H en ce  w e m u st sp eak  o f  a ju s t  o r  true  peace.
33 A c c o rd in g  to  W . D . D a v ie s , The Setting o f  the Sermon on the M ount (1964), pp . 2 8 9 ff., the last b eatitu d e  

relates sp ec ifica lly  to  the co n d itio n  o f  the ch urch  faced  w ith  the sy n a g o g u e . B u t  it is e x p re sse d  in a 

su ffic ien tly  gen era l w ay  to  b e  ap p lica b le  to  all fo rm s  o f  o p p o sit io n .
34 F o r a d isc u ss io n  o f  the v aria tio n  in fo rm  o f  th is b eatitu d e  in M atth e w  an d  L u k e , c f  D . R . A . H are , 

The Theme o f  Jew ish  Persecution o f  C hristians in the G ospel according to S t  M atthew  (1967), pp . 114ff. H e 
co n sid ers  that M a tth e w ’s u se  o f  dioxosin  (not in L u k e) is se c o n d ary . H e  d o e s  n o t su p p o r t  L o h m e y e r ’s v iew  
(D as Evangelium  des M atthaus ed. E . L o h m e y e r-  W . S ch m au c h , K E K  21958), p. 95, that the v erb  m e an s 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 are 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:Iff.), 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 
(sk an dalizom ai) 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
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b rin g  legal ch arg e s ag a in st  so m e o n e . T h e  re feren ce to  the p ro p h e ts  su g g e s t s  a m u ch  m o re  gen eral and 
v io len t o p p o sit io n .

33 D . H ill, M atthew , p . 114, p o in ts  o u t that M a tth e w  u ses a w o rd  (agalliasthe) w h ich  d o e s  n o t e x p re ss  

p h y sica l jo y ,  b u t is a tech n ical term  fo r  j o y  in p ersecu tio n .
36 J .  Je re m ia s , The Parables o f  Je su s  (E n g . tran s. 21963), p. 107, cites a rab b in ic  p aralle l to  the teach in g  o f  

Je su s  ab o u t seek in g  the lo w e st  p laces at a b an q u et, an d  he rec k o n s that J e s u s  to o k  o v e r  th is idea. T h e  m ain  
d ifferen ce  is that w h ereas Je w ish  teach in g  w a s  g iv e n  as a m atte r  o f  p ru d en ce , J e s u s  w as m o re  co n cern ed  
ab o u t m e n ’s a ttitu d e s in the p resen ce  o f  G o d . C f. I. H . M arsh a ll, L uke, p. 583.
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shows (Mt. 15:lff.). 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. 17:3-4).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  
talion is (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 o t  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 T h e  need  fo r  rep eate d  fo rg iv e n e ss  w a s  stre sse d  in Ju d a ism , b u t n ot to  the u n lim ited  ex ten t in sisted  on 

b y  Je su s . I. H . M arsh a ll, op. cit., p . 643 , co n sid e rs  that L u k e ’s v e rsio n  w ith  its re feren ce to  rep en tan ce is 

p ro b a b ly  p r im a ry  c o m p a re d  w ith  M a t th e w ’s acco u n t. B u t  b o th  e m p h asize  u n lim ited  fo rg iv e n e ss .

38 C f. E x . 21 :2 4 ; D t. 19 :21 ; L v . 2 4 :20 .

39 O n  lo v e  as a m o tiv e  in NT eth ic s, c f  W . L illie , Studies in N ew  Testament Ethics, p p . 1 6 3 -1 8 1 ; idem, 
The L aw  o f  Christ (1956), p p . 1 0 8 -1 1 9 ; C . S p ic q , A gap e  in the N ew  Testam ent 1 (1963); J .  M o ffa tt , Love in 
the N ew  Testament (1929); A . N y g r e n , A gape and Eros (1953), p p . 6 1 -1 5 9 ; P. R a m se y , Basic C hristian 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 recognize 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.
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40 A m o n g  the Q u m r a n  co v en a n ters  lo v e  w a s  re c o m m e n d e d  to w a rd s  G o d ’s e lect, b u t hate  to w a rd s  th o se  

w h o m  G o d  h ad  re jec ted . N o w h e r e  in Je w ish  so u rc e s  is a p aralle l to  lo v e  to w a rd s  en em ies to  b e  fo u n d . C f  
D . H ill ’s d isc u ss io n  o n  th is (M atthew , p p . 12 9 f.).

41 T h is  ru le  w a s  en u n cia ted  b y  R a b b i H ille l, b u t in the fo u rth  cen tu ry  b c  Iso c ra te s  o f  A th en s had sta ted  
it in an a lm o st  id en tica l n e g a tiv e  fo rm . C f  E . S c h w e ize r ’s co m m e n ts  o n  th ese  fo rm s , M atthew , 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. 221 ff.), 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 O n  M t. 5 :48 , cf. B . R ig a u x , ‘R ev e la tio n  d es M y ste re s  et P erfec tio n  a Q u m r a n  et d an s le N o u v e a u  
T e s ta m e n t ’ , N T S  4, 1958, p p . 2 3 7 -2 6 2 . (esp . p. 249). D . H ill, M atthew , p. 131, d o e s  n o t see in ‘p e r fe c tio n ’ 

here ‘f law le ss  m o ra l ch arac te r ’ , b u t w h o le -h ea rted  d e v o t io n  to  the im ita tio n  o f  G o d .
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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.
Jo h n ’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 (20:3031־), 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
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43 E . S ch w eize r, M atthew , p. 388 , r ig h tly  d en ies that Je s u s  is su p p o r t in g  the id ea o f  a su p e r io r  c lass  o f  
d isc ip le s  w h o  w ere  to  m eet m o re  r ig o r o u s  d e m a n d s  than  o th ers. H e  co n c ed es, h o w e v e r , that fo r  so m e  a 
sp ecia l fo rm  o f  se rv ic e  m a y  be req u ired . P. S . M in e ar , Comm ands o f  C hrist (1972), p. 105, su g g e s t s  that 
J e s u s ’ c o m m a n d  m a y  b e co n n ecte d  w ith  the se n d in g  o u t o f  d isc ip le s  to  the m is s io n  fie ld  (cf. M t. 1 0 :5 ff.) .

44 In th is case  L u k e ’s acco u n t o f  the sa y in g , u n lik e  M a t th e w ’s, is d o m in a te d  b y  p o sitiv e  im p e ra tiv e s . C f. 

I. H . M arsh a ll, L u k e , p. 531 .
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seen as darkness (3:19; 12:35).43 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 kosm os, because its deeds are evil 
(7:7).45 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 . L in d ars , Jo h n , p. 161, sa y s  that at the in carn atio n  ‘ the h id d en , inner, realitie s o f  m a n ’s m o ra l state  

are e x p o se d ’ . H e  p o in ts  o u t that in Q u m r a n  te rm in o lo g y  p e o p le  o f  m o ra l g o o d n e ss  are u n d er the sw a y  o f  

the A n g e l o f  L ig h t , an d  ev il p e o p le  u n d er the A n g e l o f  D ark n e ss .
46 R . B u ltm a n n , Jo h n  (E n g . tran s. 1971), p . 294 , takes the m e n tio n  o f  ‘e v il ’ here, n o t in the sen se  o f  

‘ im m o r a l ’ , b u t in the sen se  o f  w o r ld ly  ac tio n s, b y  w h ich  he m e an s a w o r ld  in capab le  o f  a true d ec isio n . 

Y e t  the w o r d  poneros can n o t b e  e m p tie d  o f  m o ra l co n ten t.
47 O n  the e x a m p le  o f  C h r is t  as a m o ra l im p e ra tiv e , cf. W . L illie , Studies in N ew  Testam ent Ethics, p p . 24 ff.

48 It is n o t su rp r is in g  that B u ltm a n n , Jo h n , p. 476 , w ith  his ex isten tia l v ie w p o in t , den ies that Je s u s  is the 
hypodeigma fo r  an Im itatio, an d  p re fe rs  to  see  th is sta te m en t as p o in tin g  to  a n ew  o p p o r tu n ity  o f  ex isten c e  
to ge th er . Y e t  there is n o  reaso n  to  su p p o se  that so m e  defin ite  im ita tio n  m a y  n o t b e  in m in d , e sp ec ia lly  in 

v iew  o f  the im ita tio n  th em e e lsew h ere  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.51 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 .  Je r e m ia s , N T T  1, p. 213 , co n sid ers  that the b read th  o f  J e s u s ’ c o m m a n d m e n t  to  lo v e  is w ith o u t 

p aralle l, and  ju s t i f ie s  the d e sc r ip tio n  ‘n e w ’ .

50 T h e  n ew  c o m m a n d m e n t  to  lo v e  o n e  an o th er as a su p p le m e n t to  the req u irem e n t to  lo v e  o n e ’s 

n e ig h b o u r  is n ot a n a rro w e r , b u t a m o re  c o m p re h e n siv e , v iew . F o r c o m m e n t  on  th is, cf. E . C . H o sk y n s  

(ed. F. N . D a v e y ) , The Fourth G ospel (21947), p. 451.

51 R . E . B r o w n , Jo h n  (A B , 1966), p. 715 , n o te s that the P arac le te ’s g u id an ce  here  in v o lv e s  m o re  than 
d eep er in tellectual u n d e rstan d in g . It in v o lv e s  a lso  a w ay  o f  life.

52 B . L in d ars, Jo h n , p . 502 , re g a rd s  ‘ r ig h te o u sn e ss ’ here in the sen se  o f  ju d ic ia l v o c a b u la ry . H e  den ies 
that m o ra l p erfec tio n  is in m in d . H e  su g g e s t s  that it w a s  p r o b a b ly  the b est w o r d  to  e x p re ss  the o p p o site  
o f  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 n t  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
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33 F o r the v a r io u s  w a y s  in w h ich  the S p ir it  e ffec ted  a tra n sfo rm a tio n  in the live s o f  the early  C h ris t ia n s , 
cf. J .  H . E . H u l l ’s The H oly  Spirit in the Acts o f  the Apostles (1967), e sp ecia lly  pp . 1 2 5 -1 6 8  on  the m e an in g  
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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 (agap e), 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:Iff.) 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.54 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. B ru c e , The Book o f  the Acts (N I C N T , 1954), p. 114, su g g e s t s  that the ju d g m e n t  on  A n an ia s m ay  
h ave  been an act o f  m e rcy  as w ell, in  the lig h t o f  1 C o r . 5 :5 .
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reiterated in the rest of the n t , 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.53 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
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constraining power of love (agap e), the attitude to the o t  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.
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56 T h ere  has been  m u c h  d eb a te  o v e r  w h eth er o r  n o t P au l reg ard ed  the e x a m p le  o f  J e s u s  to  be  on e o f  the 

m a in sp r in g s  o f  his eth ics. H e  rare ly  a llu d es to  the teach in g  o f  Je su s , b u t th is d o e s  n o t n ece ssa rily  m ean  that 

he w a s  ig n o ran t o f  it. A s  A n d e rso n  S co tt  sa y s , ‘P au l m a y  su p p le m e n t b u t he n ev er co n trad ic ts  h is M a s te r ’ 

(N ew  Testament Ethics, p. 75). See  fu rth er d isc u ss io n  on  this on  pp . 224f.
37 J .  W . D ran e , ‘T ra d it io n , L a w  an d  E th ic s  in P au lin e  T h e o lo g y ’ , N o v T  16 (1974), p p . 1 6 7 -1 7 8 , w rites, 

‘M o ra lity  is n ot ju d g e d  b y  ru les an d  re g u la tio n s , b u t a c c o rd in g  to the k in d  o f  ex isten c e  a m an  has, w hether 
d o m in ated  b y  5ar.v o r  pneum a' (p. 172). H e  fin d s th is in G ala tia n s bu t a rather d ifferen t p ictu re  in 
1 C o rin th ian s. In the latter he fin d s the idea o f  m o ra lity  that can be tau gh t. T h e re  is ce rtain ly  a d ifferen ce  in 

ex p re ss io n , bu t it m a y  be q u estio n ed  w h eth er there is the co n sid erab le  m o v e m e n t  to w a rd s  law -e th ics 
w hich  D ran e  c la im s. H e  a d m its  that the in d w ellin g  C h r is t  is still the b asis o f  m o ra lity .
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THE NEW TESTAM ENT APPROACH T O  ETHICS 
P a u l ’ s  p r i n c i p l e s  o f  a p p r o a c h

In considering the nature of Paul’s ethic we shall first note the negative 
side and then follow it with the positive.38

We first observe the non-system atic 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.39 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. 950ffl). 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

38 C f. L . H . M arsh a ll, The C hallenge o f  N ew  Testament Ethics, 2 1 7 ff ., fo r  a fu ller d isc u ss io n  o f  P a u l’s 

ap p ro ac h . T h e  three p o in ts  irien tion ed  in th is sec tio n  are  taken  fro m  M arsh all.
59 M . B a rth , Ephesians (A B , 1974), p. 515 , su g g e s t s  that the w o rd  ren d ered  ‘ th ie f  m a y  be in ten d ed  to 

in c lu d e  th o se  w h o  m a k e  m o n e y  w ith o u t w o rk in g . S o m e  in the C h ris t ian  c o m m u n ity  m a y  w ell h ave  been 

m a k in g  a liv in g  in d u b io u s  w ay s.
60 C f  L. H . M arsh a ll, op. cit., pp . 2 2 0 ff., ag a in st  the v ie w  that P au l w as ascetic .
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contributions of money towards his work (Phil. 4:14ff.).
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 A s F. F. B ru c e , C olossians, (in Ephesians &  C olossians, N I C N T ,  1957, b y  E . K . S im p so n  an d  F. F. 

B ru c e ), p. 254 , p o in ts  o u t, p ro h ib it io n s  o f  th is k in d  are v a lu ab le  fo r  ch ildren , b u t n o t fo r  the age  o f  
re sp o n sib ility .

62 It is n o ticeab le  that in th is sta te m en t, as C . E . B . C ra n fie ld , Rom ans 1 ( I C C ,  1975), p. 353 , p o in ts  o u t, 

it is n ot o n ly  the law  as a w h o le  w h ich  is d ec lared  to  b e  h o ly , b u t each in d iv id u a l co m m a n d m e n t .

63 C f. J .  F. B o ttorfjf, ‘T h e  R e la tio n  o f  Ju s ti f ic a tio n  an d  E th ic s  in the P au lin e  E p is t le s ’ , S J T  26 , 1973, 
pp . 421 ff., w h o  sp e a k s  o f  the need fo r  p o w e r  to  b e  ac tu a lized , an d  th is lead s h im  to e m p h asize  the p lace 
o f  faith . H e  talk s o f  a b e liev er ac tin g  ‘ in ’ and ‘o u t ’ o f  faith .

64 L. H . M arsh a ll, op. cit., p . 228 , cites H o s te n ’s v ie w  that fo r  the C h r is t ia n  ‘ the L a w  is ab o lish ed , not 
o n ly  as the p rin cip le  o f  sa lv a tio n  b u t a lso  as the p rin cip le  o f  c o n d u c t ’ .
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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 ‘I 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.65

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, ‘I 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
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65 C . K . B arre tt , Rom ans (B C , 1957), p. 155, in terp rets  th is law  o f  the S p ir it  as a w ay  o f  life, ch aracterized  

b y  the g ift  o f  the S p irit. T h e  w h o le  p ro c e ss  ‘is p u t in to  effec t an d  o p e ra te s  in C h r is t ’ .
66 C . K . B arre tt , 1 Corinthians (B C ,  219 71), p. 186, su g g e s t s  that the C o rin th ia n s  w ere  p r o b a b ly  c la im in g  

to  p o sse s s  the S p ir it , b u t w ere  u n w illin g  to  co n sid er  v ie w s an d  p ractices o b ta in in g  e lse w h ere . F. F. B ru c e , 
1 and 2  C orinthians, p p . 7 7 (.,  takes the e x p re ss io n  to  im p ly  n o t sp ir itu a l au th o rity , b u t sp ir itu a l w isd o m .
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those who have submitted themselves to his guidance.
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
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67 H . R id d e rb o s , P au l (E n g . tran s. 1975), p. 297 , w ell b r in g s  o u t the im p o rta n c e  o f  lo v e  in P au lin e 

p araen esis  b y  d e sc r ib in g  the o th er w id e  v arie tie s  o f  e x h o rta tio n  as ‘ fo rm s  o f  lo v e ’ . H e  p o in ts  o u t that fo r  

P au l th ese  v irtu e s are  b ro u g h t  u n d er the v ie w p o in t  o f  b ro th er ly  c o m m u n io n , in co n tra st  to  the u se  o f  the 
sam e  te rm s in n o n -C h r is tia n  G reek  eth ics, w h ere  th ey  are  re lated  to  ch arac ter  fo rm a tio n . C f  a lso  R . 
B u ltm a n n , T N T  2, p. 225 .

68 F o r  a fu ll d isc u ss io n  o f  th is th em e, c f  E . J .  T in s le y ’s ch ap ter, ‘T h e  Im ita tio n  o f  C h r is t  in P a u l’ , in his 
The Imitation o f  G od  in C hrist (1960), p p . 1 3 4 -1 6 5 .
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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:Iff.). 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 sh o u ld  a lso  be  n o te d , as T in s le y , op. cit., p . 139, p o in ts  o u t, that in th ese  p a s sa g e s  ca llin g  for 
im ita tio n  P au l is d ea lin g  w ith  su ffe r in g  o r  so m e  fo rm  o f  h u m ilia tio n . T h is  w o u ld  g u a rd  ag a in st  ab u se  or 

a p erso n a lity  cu lt. ‘W h at is to  be  im ita ted  is P a u l’s s e lf - a b n e g a t io n .’
70 T h e  p rin cip le  e x p re sse d  here, ‘A ll th in g s are law fu l b u t all th in g s are n ot e x p e d ie n t ’ , m u st  n ot be 

in terpreted  as an act o f  c o m p ro m ise . T h e  m e an in g  is that all th in g s d o  n o t p ro m o te  the gen era l w e ll-b e in g , 

cf. L . H . M arsh a ll, The C hallenge o f  N ew  Testament Ethics, p p . 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).
Pa u l ’s e t h i c a l  t e r m s
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
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71 R . P. M artin , C olossians: The C hurch ’s L ord and the C h ristian ’s Liberty  (1972), p. 103, p o in ts  o u t that 

P a u l’s la n g u a g e  here m u st  b e  d is tin g u ish e d  fro m  g n o st ic  m y stic ism  w h ich  b lu rred  the d istin c tio n  betw een  

the red ee m er and  the red ee m ed .
72 M a n y  sc h o la rs  h a v e  lin k ed  eth ics w ith  e sc h a to lo g y  in  P a u l’s th o u g h t. C f. V . P. F u rn ish , Theology and 

Ethics in P au l (1968); G . B o r n k a m m , P au l (E n g . tran s. 1971), p p . 1 9 6 -2 2 7 ; R . S c r o g g s , P au l f o r a  N ew  D ay  

(1977), p p . 5 7 -8 2 .
73 F o r  a d isc u ss io n  o f  the u se  o f  h o u se -tab le s  (i .e . cu rren t lists o f  eth ical d u ties) in P a u l’s eth ical in stru c

tio n s, cf. W . L illie , ‘T h e  P au lin e  H o u se - T a b le s ’ , E x T  86, 1975, p p . 1 7 9 ff., w h o  su g g e s t s  that these tab les 
m a y  rep resen t the m o re  trad itio n al eth ical ad v ice  and  m a y  h ave  been  in c lu d ed , at least in C o l. 3 :1 8 -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 p a r  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.75 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
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c o r r e c t  a  p a r t i c u l a r  s i t u a t i o n  w h i c h  h a d  a r i s e n .  O t h e r  p a s s a g e s  w h i c h  L i l l i e  c l a s s e s  i n  t h e  s a m e  c a t e g o r y  a r e :  

t h e  p a r a l l e l  p a s s a g e  i n  E p h .  5 : 2 1 6 : 9 ־ ;  T i t .  2 : 2 1  ; 8 3־ : 1 ;1 ־0  T i m .  2 : 1 6 : 1  ; 1 5 ־ ;  R o m .  1 3 : 1 7 ־ .  O u t s i d e  P a u l ’ s  

e p i s t l e s  o n l y  1  P e t .  2 : 1 8 3 : 7 ־  i s  r e l e v a n t .  C f. a l s o  W .  S c h r ä g e ,  ‘ Z u r  E t h i k  d e r  n e u t e s t a m e n t l i c h e n  H a u s t a f e l e n ’ ,  

N T S  2 1 ,  1 9 7 4 ,  p p .  1 - 2 2 ;  J .  E .  C r o u c h ,  The O rigin  and Intention o f  the Colossian H austafe l ( 1 9 7 2 ) .

7 4  J .  B .  L i g h t f o o t ,  S t P a u l’s Epistle to the G ala tians  ( 1 8 7 6 ) ,  p .  2 1 2 ,  c l a s s i f i e s  t h e s e  v i r t u e s  a s  f o l l o w s :  ( i )  

C h r i s t i a n  h a b i t s  o f  m i n d ;  ( i i )  q u a l i t i e s  a f f e c t i n g  a  C h r i s t i a n ’ s  r e l a t i o n s h i p  t o  o t h e r s ;  ( i i i )  p r i n c i p l e s  w h i c h  

g u i d e  a  C h r i s t i a n ’ s  c o n d u c t .

7 5 J .  N .  S e v e n s t e r ,  P au l and Seneca ( 1 9 6 1 ) ,  p p .  1 5 2 f f ,  f i n d s  e v i d e n c e  i n  P h i l .  4 : 8  t h a t  P a u l  h a s  b o r r o w e d  

f r o m  S t o i c  e t h i c a l  t e r m i n o l o g y .  H e  a d m i t s  h o w e v e r  t h a t  P a u l  w r i t e s  i n  a  d i f f e r e n t  k e y .  V e r s e  8  m u s t  n o t  

b e  i s o l a t e d  f r o m  v e r s e  9 .

7 6  I t  h a s  b e e n  s u g g e s t e d  t h a t  t h e  i n s t r u c t i o n  i n  P h i l .  4 : 8  m a y  h a v e  b e e n  n e c e s s a r y  t o  g i v e  g u i d a n c e  o n  

m o r a l  s t a n d a r d s  t o  a  c h u r c h  w h i c h  w a s  e t h i c a l l y  c o n f u s e d ,  c f  R .  P .  M a r t i n ,  P hilippians (N C B ,  1 9 7 6 ) ,  p .  3 2 .
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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.

7 7  T h i s  s e c t i o n  o f  R o m a n s ,  a l t h o u g h  i n  n o  w a y  g i v i n g  a  c o m p l e t e  a c c o u n t  o f  C h r i s t i a n  e t h i c s ,  n e v e r t h e 

l e s s ,  a s  C .  K .  B a r r e t t  n o t e s ,  Rom ans, p .  2 3 5 ,  c o v e r s  a  w i d e  f i e l d ,  d e a l i n g  w i t h  m o r a l  i s s u e s  a l o n g  w i t h  

c o m m e n t s  o n  c h u r c h  l i f e .  I t  i s  a  r e m i n d e r  a g a i n  t h a t  e t h i c s  c a n n o t  b e  i s o l a t e d  i n  P a u l ’ s  l e t t e r s .

7 8  P a u l  u s e s  t h e  w o r d  h e r e  r e n d e r e d  ‘ g e n t l e ’  ( epieikes )  t h r e e  t i m e s  ( P h i l .  4 : 5 ;  1  T i m .  3 : 3 ;  T i t .  3 : 2 )  a n d  t h e  

n o u n  ( epieikia )  i n  2  C o r .  1 0 : 1 .  S e e  L .  H .  M a r s h a l l ,  The Challenge o f  N ew  Testam ent Ethics, p p .  3 0 6 f f . ,  f o r  

a  d i s c u s s i o n  o f  t h e  m e a n i n g  o f  t h e  c o n c e p t .  H e  r e n d e r s  i t  ‘ g r a c i o u s ’  o r  ‘ g r a c i o u s n e s s ’ .

7 9  I t  i s  g e n e r a l l y  s u p p o s e d  t h a t  1  T i m .  3 : 1 1  r e l a t e s  n o t  t o  w o m e n  i n  g e n e r a l ,  b u t  t o  a  s p e c i a l  g r o u p  w h o s e  

t a s k  w a s  t o  m i n i s t e r .  C f. J .  N .  D .  K e l l y ,  The Pastoral Epistles, (B C ,  1 9 6 3 ) ,  p p .  8 3 f .

Personal Ethics
Paul

921



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
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8 0  I t  m u s t  n o t  b e  s u p p o s e d  t h a t  t h e  a p p e a l  t o  h i s  o w n  e x a m p l e  b y  P a u l  w a s  a  d i s p l a y  o f  e g o t i s m .  C f  m y  

The Pastoral Epistles  ( T N T C ,  1 9 5 7 ) ,  p .  1 6 1 ,  f o r  c o m m e n t  o n  t h i s  p o i n t .

8 1  R .  S c r o g g s ,  Paul fo r  a New Day,  p .  6 6 ,  s u g g e s t s  t h a t  P a u l ’ s  l i s t  o f  v i c e s  m a y  h a v e  b e e n  t a k e n  o v e r  

f r o m  a  w a n d e r i n g  C y n i c  o r  J e w i s h  p r e a c h e r ,  b u t  h i s  l i s t  o f  v i r t u e s  i n  G a l .  5 : 2 2 ,  2 3  a r e  t o o  c h a r a c t e r i s t i c a l l y  
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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 :58 ־ . 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 n t  

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 l: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 cat with anyone who is a rcviler (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

8 2  F o r  a  d e s c r i p t i o n  o f  t h e  d e c a d e n c e  o f  p a g a n  R o m a n  s o c i e t y ,  cf. R .  D .  S h a w ,  The Pauline Epistles 

( 4 1 9 1 3 ) ,  p p .  1 6 3 - 1 8 3 .  C f. L .  H .  M a r s h a l l ,  op. cit., p p .  2 7 8 f . ,  e s p e c i a l l y  o n  t h e  e x c e s s e s  o f  t h e  R o m a n  c o u r t .  

M a r s h a l l  c o m m e n t s  t h a t  i f  c o u r t  p r a c t i c e  w a s  r e p r e s e n t a t i v e  o f  c o n t e m p o r a r y  l i f e ,  P a u l ’ s  i n d i c t m e n t  o f  

R o m a n  l i f e  i n  R o m .  1  w a s  a b u n d a n t l y  j u s t i f i e d .

8 3  C .  A .  A .  S c o t t ,  N ew  Testament Ethics, p .  1 1 8 ,  r e m a r k s  t h a t  i t  i s  h a r d  t o  f i n d  i n  p r e - C h r i s t i a n  G r e e k  

l i t e r a t u r e  a  p a s s a g e  i n  w h i c h  l o o s e  s e x u a l  i n t e r c o u r s e  i s  r e g a r d e d  a s  a n  o f f e n c e .  S e x u a l  i n d u l g e n c e  w a s  

p l a c e d  o n  t h e  s a m e  l e v e l  a s  e a t i n g  a n d  d r i n k i n g .

8 4  W .  R .  H a l l i d a y ,  The Pagan Background o f  E arly  C hristianity  ( 1 9 2 5 ) ,  p .  2 7 8 ,  s t a t e s  t h a t  a s  r e g a r d s  t h e  

s e x u a l  m o r a l i t y  o f  t h e  a v e r a g e  m a n ,  C h r i s t i a n s  d e f i n i t e l y  s t o o d  o n  a  h i g h e r  l e v e l  t h a n  t h e i r  p a g a n  

c o n t e m p o r a r i e s .

Personal Ethics
Paul

9 2 3



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 (c f  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; 
c f  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 (c f Col. 3:5).

8 5  M .  B a r t h ,  Ephesians ,  p .  5 2 1 ,  m e n t i o n s  t h a t  i n  m a n y  c u l t u r e s  t h e  r a i s i n g  o f  t h e  v o i c e  i s  a s s o c i a t e d  w i t h  

m a g i c a l  i n c a n t a t i o n s  a n d  t h i n k s  t h a t  P a u l  m a y  h a v e  h a d  t h i s  i n  m i n d  h e r e .  H e  a l s o  n o t e s ,  h o w e v e r ,  o t h e r  

p o s s i b i l i t i e s .

8 6  F o r  a  d i s c u s s i o n  o f  t h e  m a i n  t e r m s  u s e d ,  cf. L .  H .  M a r s h a l l ,  op. cit., p p .  2 8 3 f f .  H e  n o t e s  t h a t  b e c a u s e  

s i n s  o f  t h e  t o n g u e  h a r m  o t h e r  p e o p l e  t h e y  a r e  g r a v e  o f f e n c e s  a g a i n s t  t h e  C h r i s t i a n  l a w  o f  l o v e .

8 7  R .  P .  M a r t i n ,  Colossians: the Church’s Lord and the Christian’s Liberty  ( 1 9 7 2 ) ,  p p .  1 0 9 f . ,  c o m p a r e s  

c o v e t o u s n e s s  w i t h  t h e  w o r s h i p  o f  M a m m o n .

THE NEW TESTAMENT APPROACH TO ETHICS

924



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, 
‘I 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).

H ebrew s
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 n t  (c f  1 John 5:16 
which speaks o f ‘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 f  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 (m akroth ym ia) means ‘long- 
suffering’. Another word (hypom one) 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).

8 8  B .  F .  W e s t c o t t ,  Hebrews  ( 1 8 9 2 ) ,  p .  1 5 9 ,  d i s t i n g u i s h e s  b e t w e e n  makrothymia  a n d  hypomone  b y  r e l a t i n g  

t h e  l a t t e r  t o  t h e  p r e s s u r e  o f  d i s t i n c t  t r i a l s  w h i c h  h a v e  t o  b e  b o r n e ,  a n d  t h e  f o r m e r  t o  t h e  t r i a l  o f  u n s a t i s f i e d  

d e s i r e .  J .  H o r s t ,  a r t .  makrothymia, T D N T  4 ,  p .  3 8 6 ,  c o n s i d e r s  t h a t  i n  t h i s  H e b r e w s  p a s s a g e  t h e  w o r d  

d e n o t e s  t h e  s t e a d f a s t  e n d u r a n c e  o f  f a i t h  w h i c h  i s  n o t  v e x e d  b y  w a i t i n g .
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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 of Jesus. 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 of Jesus 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

8 9  I t  i s  s i g n i f i c a n t  t h a t  t h e  a u t h o r  u s e d  a  s t r o n g  w o r d  f o r  i n c i t i n g  o n e  a n o t h e r  t o  l o v e  (paroxysmos ) .  F .  F .  

B r u c e ,  Hebrews  ( N I C N T ,  1 9 6 4 ) ,  p .  2 5 3 ,  e x p l a i n s  t h e  u s e  o f  t h i s  w o r d  h e r e  i n  t h e  s e n s e  t h a t  l o v e  i s  

s t i m u l a t e d  b y  t h e  c o n s i d e r a t e n e s s  a n d  e x a m p l e  o f  o t h e r  C h r i s t i a n s .

9 0  F .  V .  F i l s o n ,  Yesterday: A study o f  Hebrews in the light o f  chapter 13 ( 1 9 6 7 ) ,  p .  7 7 ,  r i g h t l y  w a r n s  a g a i n s t  

a s s u m i n g  t h a t  t h e  i m p e r a t i v e s  i n  H e b r e w  1 3  p o i n t  t o  s p e c i f i c  f a i l u r e  o n  t h e  p a r t  o f  t h e  r e a d e r s .  T h e  a u t h o r  

c l e a r l y  d o e s  n o t  s e t  o u t  a  s o c i a l  p r o g r a m m e ,  b u t  i s  c o n c e r n e d  t o  b r i n g  o u t  t h e  n e e d  f o r  a  p r a c t i c a l  o u t c o m e  

o f  f a i t h .
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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.
Jam es
Since this is the most practical book in the n t ,  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 n t  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 o t .

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

9 1  P .  E .  H u g h e s ,  Hebrews ( 1 9 7 7 ) ,  p .  1 9 3 ,  d o e s  n o t  r e s t r i c t  t h e  r e f e r e n c e s  t o  g o o d  a n d  e v i l  t o  a  m o r a l  

s e n s e ,  b u t  e x t e n d s  i t  t o  d o c t r i n e .  T h i s  i s  s u p p o r t e d  b y  t h e  r e f e r e n c e  t o  d o c t r i n e  i n  H e b .  6 : 1 .  N e v e r t h e l e s s  

m o r a l  t e a c h i n g  w o u l d  b e  i n c l u d e d  i n  d o c t r i n e .

9 2  F .  S p i t t a ,  ‘ D e r  B r i e f  d e s  J a c o b u s ’ ,  Z u r  Geschichte und Literatur des Urchristentums 2  ( 1 8 9 6 ) ,  p p .  1 2 3 9 ־ .

93 C f. L .  D e w a r ,  An O utline o f  X ew  Testament Ethics ( 1 9 4 9 ) ,  p p .  2 6 0 f .
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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).96 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 5:1 ff., and are reminded

9 4  C .  L .  M i t t o n ,  Jam es  ( 1 9 6 6 ) ,  p .  1 3 5 ,  i n t e r p r e t s  ‘ t h e  m e e k n e s s  o f  w i s d o m ’  a s  m e e k n e s s  w h i c h  i s  

a p p r o p r i a t e  t o  w i s d o m  a n d  w h i c h  t r u e  w i s d o m  p r o d u c e s .  J a m e s  u s e s  t h e  s a m e  w o r d  ‘ m e e k n e s s ’  i n  1 : 2 1 ,  

w h e r e  i t  m e a n s  a  r e a d i n e s s  t o  r e c e i v e  t h e  w o r d  o f  G o d .

9 5  I t  i s  c l e a r  f r o m  2 : 1 3  t h a t  t h e  ‘ l a w  o f  l i b e r t y ’  i s  c l o s e l y  l i n k e d  w i t h  m e r c y ,  w h i c h  s h o w s  t h e  p r e d o m i n a n c e  

o f  l o v e .  Cf.  H .  W i n d i s c h  a n d  H .  P r e i s k e r ,  D ie Katholischen Briefe  ( L H B ,  3 1 9 5 1 ) ,  p .  1 6 ,  w h o  s p e a k  o f  t h i s  

l o v e  a s  a  d u t y .

9 6  M .  D i b e l i u s  a n d  H .  G r e e v e n ,  Jam es  ( E n g .  t r a n s .  Hermeneia,  1 9 7 6 ,  f r o m  K E K ,  1 9 6 4 ) ,  p p .  2 0 1 f . ,  r e g a r d  

t h i s  s a y i n g  a s  t a k e n  o v e r  b y  J a m e s  f r o m  J e w i s h  t r a d i t i o n .  W h a t e v e r  t h e  o r i g i n  o f  t h e  s t a t e m e n t ,  i t  f i t s  i n  

w e l l  w i t h  t h e  s t r o n g  w a r n i n g s  a b o u t  m i s u s e  o f  t h e  t o n g u e  w h i c h  a r e  s u c h  a  n o t a b l e  f e a t u r e  o f  t h i s  e p i s t l e .
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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).
T he P e trin e  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 im itatio C h risti 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’ (hom ophrones), 
‘sympathy’ (sym path eis), and ‘tender-hearted’ (eusplanchnoi), are found only 
here in the n t , 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 n t . 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 B o th  the n o u n s u sed  in th is p a s sa g e  are p ic tu re sq u e . H ypogram m os (pattern ) c o m e s fro m  an id ea taken  

fro m  the c la s s ro o m . It d e sc r ib ed  an o u tlin e  trac in g  w h ich  had  to  be  fo llo w e d . T h e  w o rd  fo r  ‘ tra c k ’ or 

‘ s te p ’ , ichtios, re ferred  to  fo o tp r in ts  an d  in the p lu ral the line o f  su ch  fo o tp r in ts . C f. J .  N . D . K e lly , Peter 
and Ju d e  (B C , 1969), pp . 119f. T h e  E n g lish  w o rd  ‘e x a m p le ’ th ere fo re  is n ot really  s tr o n g  en o u g h  to 
rep resen t the true  m e an in g .

98 F o r  an e ssa y  o n  the eth ics o f  th is ep istle , cf. E . G . S e lw y n , 1 Peter (1946), p p . lO lff . H e  p o in ts  o u t that 
w h ile  m u ch  is sa id  ab o u t so c ia l eth ic s, there are  sta te m e n ts w h ich  su p p ly  the n ece ssa ry  p rin cip les  o f  a 
p erso n al k in d  (3 :8 , 9; 1:13— 2 :12).
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in the n t  as a whole. It is essentially self-effacing, as 5:5, 6  shows.
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 J u d e , 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 n t  

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.99 100 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

Personal Ethics
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99 A s F. W . B e are , 1 Peter (21958), p. 154, p o in ts  o u t, in their o ld  life th ese  co n v erted  G en tile s w ere  
sw a y e d  in th eir co n d u ct b y  p u b lic  o p in io n  o f  a so c ie ty  w h ich  w as a lien ated  fro m  G o d . T h is  is the fo rce  o f  

the e x p re ss io n  ‘ the w ill o f  the G e n tile s ’ .
100 J .  N . D . K e lly , op. cit., p. 305 , c o n sid ers  th is list has a s tro n g  H e llen istic  fla v o u r , w h ich  he th in ks is 

h e igh ten ed  b y  the u se  o f  spouden pareispherein  (ap p ly  e ffo rt) and epichoregein (su p p ly  in ad d itio n ).
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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.
T he Jo hann ine  Epistles
The f ir s t  epistle o f  Jo h n  is rich in ethical instruction, but as with other n t  

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 (c f 2:9; 3:15, 4:20). For John 
there is no possibility of love and hate co-existing and he must, therefore,

101 C f  L . D e w a r , A n O utline o f  N ew  Testament Ethics, p . 201.
102 It m u st  n o t be  su p p o se d  that the sta te m en t ‘G o d  is lo v e ’ e x p re sse s  that lo v in g  is o n ly  o n e o f  G o d ’s 

ac tiv itie s, b u t that all h is ac tiv itie s  p ro ceed  fro m  lo v e . C f  J .  R . W . S to t t ’ s c o m m e n ts  o n  th is v e rse , The  

Epistles o f  Jo h n  ( T N T C , 1964), p. 160.
103 A s  F. F. B ru c e , The Epistles o f  Jo h n  (1970), p. 56, re m a rk s , Jo h n  ‘ sees life  in te rm s o f  b lack  an d  w h ite ; 

in term ed iate  g re y s  h ave n o  ex isten c e  fo r  h im ’ .
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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 Jo h n  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.

Personal Ethics
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104 F o r  the m e an in g  an d  u se  o f  th is w o rd , cf. H . C o n z e lm a n n , T D N T  9, p. 60 2 ; U . B e c k e r  and H .- G . 

L in k , N I D N T T  2, p p . 473f.
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R evelation
It may seem on a cursory reading of this book that its ethical climate is 
very different from that of the n t  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 n t . 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 A s G . R . B e a s le y -M u rra y , Revelation  (N C B , 1974), p. 136, n o te s, the cry  is n ot fo r  rev e n g e  b u t fo r  
v in d icatio n  o f  the r igh t and truth  o f  the cau se  fo r  w h ich  they g a v e  their live s.
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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’ (ebdelygm enoi) 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 p arth en o i, 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 n t  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.

SO CIA L ET H IC S
Having seen the approaches of the different parts of the n t  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 n t

106 L . M o rr is , Revelation  ( T N T C , 1969), p. 247 , s u g g e s t s  that the m e an in g  m a y  be that to  accep t id eas 

and p ractices fro m  h eath en  re lig io n s b r in g s  d e filem en t w ith  it.
107 C f  I. B e c k w ith , T h e  A pocalypse o f  Jo h n  (1919 , r .p . 1967), p p . 649f. w h o  co n c lu d e s that the reference 

here m u st  be  to  th o se  w h o  h ave  n ot co m m itte d  ad u ltery .
108 R . H . M o u n c e , Revelation  (N I C N T , 1977), p. 321 , re m ark s , ‘ S q u e a m ish n e ss  a b o u t h is rh e to ric  resu lts 

m o re  fro m  a m isu n d e rsta n d in g  o f  the literary  n atu re  o f  the p ro p h etic  taunt so n g  than  fro m  an y  su p p o se d ly  
su b -C h r is tia n  eth ic b e in g  e x p r e s se d .’
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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 N T  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 n t  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
T he theo log ical basis
Both in the o t  and in the n t  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. 3:1 Off.).111

It is man in his fallen state which introduces an environmental tension. 
In the n t  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 Jesils that human 
parents are ‘evil’ (Mt. 7:11) by comparison with the pure motives of God.112

109 S ec tio n s o f  th is d isc u ss io n  are re p ro d u c e d  in a m o d ifie d  fo rm  fro m  m y  article , ‘T h e  N e w  T e s ta m e n t  

A p p ro a c h  to  S o c ia l R e sp o n s ib il ity ’ , Vox Evangelica  9, 1973, p p . 4 0 -5 9 .

110 F o r  so m e  re flection s o n  the so c ia l im p lic a tio n s  o f  the ‘im a g e ’ , c f  J .  N . D . A n d e rso n , Into the World 

(1968), p p . 15ff.
111 J .  M u rra y , Rom ans 1 (N I C N T , 1959), p. 103, ca lls the sta te m en t in R o m . 3 :1 0  ‘ the p rec ip ita te  o f  the 

B ib lic a l te a c h in g ’ .
112 M a n y  c o m m e n ta to r s  re g a rd  the poneroi here as m e re ly  re la tiv e , i.e. as c o m p a re d  w ith  G o d , c f  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 n t  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 n t  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 n t  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 n t  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 n t  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
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M c N e ile  (1915), ad loc. B u t  m o re  m u st  be  u n d e rs to o d  than  th is. A s  F. V . F ilso n , M atthew  (.B C , 1960), 

p. 194, r igh tly  a c k n o w le d g e s , Je s u s  clearly  in d icate s  b y  th is the s in fu ln ess  o f  all m en .

113 W hen Je s u s  d e sc r ib e d  h is o w n  g en era tio n  as ‘ fa ith less  an d  p e rv e rse ’ in M t. 17 :17 , he m a y  be re g ard in g  

the p erv ersity  as c o n sis t in g  in  fa ith le ssn ess  (so  P. B o n n a rd , M atthieu , p. 260). C f. D . H ill, M atthew , p. 270. 

F ilso n , op. cit., p . 194, th in k s the fa ith le ssn ess  to  b e  a fa ilu re  to  see  G o d ’s p o w e r  at w o rk  in Je su s .
114 D . O . M o b e r g , Inasm uch: Christian Social Responsibility in the Twentieth C entury  (1965), p. 66 , p o in ts  

o u t that a lth o u g h  fro m  a th e o lo g ic a l p o in t o f  v ie w  sin  is the so u rc e  o f  all so c ia l ev ils , it is n o t a lw a y s  the 

sin  o f  the v ic tim s w h ich  b r in g s  ab o u t their p lig h t. C f. T . C . H a m m o n d , Perfect Freedom  (1938), p p . 1 7 8ff., 

on  the effec ts o f  the d o c tr in e  o f  the fall o n  eth ical th eo ry . A . V . M u rra y , The State and the Church in a Free 
Society (1958), p. 3. c o m m e n ts  that ‘ all u to p ia s  h ave  c o m e  to  g r ie f  on  the ro ck  o f  o r ig in a l sin , an d  o u r 
gen eratio n , w h ile  it is w illin g  an d  even  eag e r  to  a d m it  the fa ilu re , is s tre n u o u sly  u n w illin g  to  a d m it  the 
cau se  o f  i t . ’

115 A g a in st  th is v iew , cf. M o b e r g , op. cit., ch ap te r  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 n t  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 n t  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 n t  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 n t , 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 n t  

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 n t  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 F o r  a s tu d y  o f  the C h r is t ia n  id ea o f lo v e ,  c f  A . N y g r e n , A gape and Eros (1953); J .  M o ffa tt , Love in the 

N ew  Testament (1929); V . P . F u rn ish , The Love Com m and in the N ew  Testam ent (1973).
117 C . H . D o d d , Rom ans (M N T , 1932), p. 134, re g a rd s  P a u l’ s sta te m en t in R o m . 8 :2 2  as ‘a tru ly  poetica l 

c o n c e p tio n ’ . F. J .  L een h ard t, Rom ans (E n g . tran s. 1961, fro m  C N T ,  1957), p p . 2 2 2 fF , em p h asiz e s  the 
essen tial co n n ectio n  b e tw een  the creatu re  an d  the creatio n , w h ile  a d m ittin g  that the m o d e  o f  e x p re ss io n  

w as d e te rm in ed  b y  P a u l’s c o n te m p o ra ry  v iew  o f  h is en v iro n m e n t.
W h atever the in te rp re ta tio n  o f  R o m . 8 :2 0 f f . , it is c lear that P au l w a s  co n v in c ed  that the m ateria l creatio n
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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 N T  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 n t  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 n t  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 n t  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 n t  warnings against sexual immorality, 
for instance, are an indictment of the social standards of the time.

Since the n t  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

Social Ethics
The theological basis

co u ld  n o t be  d iv o rc e d  fro m  the n eed s and  a sp ira t io n s  o f  m an . A n  o ld er w riter , R . H a ld an e , Rom ans (r .p .,  

1958), p. 372 , m a in ta in s that the creatio n  is n o t w h at it w as b e fo re  m a n ’s sin  an d  th ere fo re  sh ares m a n ’s 
b o n d ag e .

F o r  a d isc u ss io n  o f  the d ifferen ce  b e tw een  C h r is t ia n  an d  Je w ish  id eas ab o u t the ren o v a tio n  o f  n atu re , cf. 

W . S an d ay  an d  A . C . H e a d la m , Rom ans ( I C C ,  51902), p p . 210ff.

118 C f. S. E . W irt, The Social Conscience o f  the Evangelical (1968), p p . 1 0 2 ff., fo r  a b r ie f  sta te m en t o f  a 
C h rist ian  ap p ro ac h  to  the p ro b le m  o f  p o llu tio n .

119 F o r  stu d ie s  on  the C h r is t ia n  ap p ro ac h  to  the sta te , cf. O . C u llm a n n , The State in the N ew  Testament 

(E n g . tran s. 1957); A . V . M u rra y , The State and the Church in a Free Society, W . L illie , Studies in N ew  
Testament Ethics, p p . 82 ff.

120 C f. L illie , op. cit., pp . 45 ff; O . H a lle sb y , Conscience (1939).

121 S o m e  c o m m e n ta to r s  re late  P a u l’s e x h o rta tio n  in G al. 6 :1 0  to  h is ap pea l fu n d  fo r  the Je ru sa le m  p o o r  
cf. R . A . C o le , G ala tians ( T N T C ,  1965), ad loc. B u t  it w o u ld  seem  to  h av e  a w id e r  ap p lica tio n  than this. 
M artin  L u th er, Comm entary on the Epistle  to the G ala tians, ad loc., ap p lie s  the te rm  ‘h o u se h o ld ’ p articu larly  
to  m in iste rs  an d  the rest o f  the fa ith fu l.
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the Christian must make between the narrower and larger group, but in 
this the n t  offers little specific guidance. It is presumably left to individual 
consciences.

There are some n t  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 o f  social concern  reflected in the N ew  T estam en t
We shall now consider some of the main areas in which the n t  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 W ORK
Although there is considerable emphasis in the n t  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 n t  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 n t  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 n t  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 n t , 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 C f. J .  B . M a y o r ’s co m m e n t  o n  kosmos, Ja m e s  (31913, r .p . 1954), p p . 2 2 4ff.
123 J .  C . F en to n , M atthew  (21977), p . 84, co n sid ered  that th is p a s sa g e  im p lie s  that ‘ the ch u rch  has a 

u se fu ln ess  to  G o d  in m a k in g  the w o r ld  a c cep ta b le  to  h im , b y  its sac rific e  an d  in te rc e ss io n ’ . B u t  th is is an 

u n w arra n ted  in te rp re ta tio n . It is m o re  p ro b a b le  that sa lt is here u sed  in its Je w ish  sen se  o f  ‘w is d o m ’, in 

w h ich  case  C h ris t ia n  th o u g h t is seen  to  h av e  a sa lu ta ry  effec t on  so c ia l th in k in g  (cf. D . H ill, M atthew , 

p. 115).
124 F o r  u se fu l t rea tm en ts o f  the th em e  o f  w o rk  in the NT, cf. A . R ich ard so n , The C hristian Doctrine o f  

Work (1952); S ir  F red  C a th e r w o o d , The Christian in Industrial Society  (31980); W . L illie , Studies in N ew  

Testament Ethics, pp . 10 5 ff.; J .  N . D . A n d e rso n , Into the World, p p . 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 n t  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 N T  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 n t  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 
n t  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 (c f  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
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125 C f. L illie , op. cit., p. 106.

126 C f. W. T e m p le , C hristianity and the Social O rder (319 55), p p . 15f.
127 F o r  a d eta iled  d isc u ss io n  o f  these  eth ical c o d es, c f  E . G . S e lw y n , 1 Peter, p p . 419ff. See a lso  fo o tn o te  

73 on  p. 919.
128 C f. the c o m m e n ts  o f  R . P. M artin , C olossians: The C hurch ’s Lord and the C h ristian ’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 n t  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 n t  principles would in their day be in the vanguard 
of progress towards better work relationships. The n t  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 n t  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 n t  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 o t  

teaching. The exposition o f ‘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

129 C f. E . B ru n n e r , Ju stice  and the Social O rder (E n g . tran s. 1949), p p . 97ff.

130 C f. A . R ich ard so n , The Christian Doctrine o f  Work, p . 53.
131 F o r  a b a lan ced  co m m e n t  on  the C h ris t ia n  v iew  o f  the sab b a th , c f  J .  N . D . A n d e rso n , Into the World, 

p p . 24ff.
132 C . E . B . C ra n fie ld , M ark  (C G T C , 1959), ad loc., takes th is sta te m en t as a M ark an  c o m m e n t. B u t  V . 

T a y lo r , M ark  (21966), ad loc., d o e s n o t re ject the v iew  that Je s u s  co u ld  h av e  sa id  it.

THE NEW TESTAMENT APPROACH TO ETHICS

942



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 n t  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 n t  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 o t  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 
coming 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.135 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 . B a te y , in h is b o o k , Je su s  and the Poor (1972), se ts o u t the n t  ev id en ce  on  th is su b ject.

134 C f. L k . 6 :2 0  and  M t. 5 :3 . I. H . M arsh a ll, L u k e : Historian and Theologian  (1970), p p . 1 2 2 f., re g a rd s  the 

‘p o o r ’ as in d ica tin g  th o se  w h o se  w an ts can n o t be  su p p lie d  b y  earth ly  h e lp ers, w h ich  w o u ld  in c lu d e  the 

id ea o f  M a tth e w ’s ‘p o o r  in sp ir it ’ . E . E . E llis , Luke  (N C B , 1966), ad loc., r e g a rd s  the ‘p o o r ’ as the v o lu n ta ry  
p o o r.

135 C o m m e n tin g  o n  L k . 18 :22 , W . M a n so n , The G ospel o f  Luke  (M N T , 1930), fa v o u rs  the v iew  that 
Je s u s  m a y  h av e  d e sired  to  m a k e  the m an  a m e m b e r  o f  h is b an d  o f  d isc ip le s  an d  fo r  th is reaso n  m a d e  his 
req u est.
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the form of specific advice, but of general exhortation.

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 C f. G . S. D u n can , S t P a u l’s Ephesian M inistry  (1929), p p . 2 2 9 f f . , in w h ich  he d iscu sse s  in so m e  detail 

P a u l’s co llec tion  sc h em e  fo r  the sain ts.
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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:Iff.; 19:Iff.), 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 n t  a standard of justice is assumed and 
there is a clear differentiation between what is right and what is wrong. 
There are echoes of the old o t  view of social justice as in the condemnation 
of oppression in James’ letter mentioned above. The approach to law in 
general in the n t  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 n t  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 n t  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 n t  thought. Indeed, if the trial 
were to be considered just, it would be impossible to maintain the sinless-

137 C f. E . C . W ick h am , Hebrews ( W C , 1910), ad loc., re g a rd s  the s tran g e rs  as C h ris t ia n  s tra n g e rs  in v iew  

o f  the clo se  co n n ec tio n  in th is p a s sa g e  b etw een  lo v e  fo r  the b reth ren  and  h o sp ita lity . F o r  the p re ss in g  need 

fo r  C h ris t ia n s  to  o ffe r  h o sp ita lity  to  their breth ren , cf. J .  M o ffa tt , Hebrews, ( I C C ,  1924), ad loc.
138 A n  an a ly sis  o f  the u se  o f  nomos in P a u l’s le tters sh o w s  that he freq u en tly , a lth o u g h  b y  no m eans 

a lw a y s , e q u ated  the w o r d  w ith  the M o sa ic  law .
139 C f. G . B a rth , in Tradition and Interpretation in M atthew  (ed. G . B o r n k a m m , G . B a r th  and  H . J .  H e ld , 

E n g . tran s. 1960), p p . 6 4 ff ., fo r  an e x p o sit io n  o f  the v ie w  that M atth e w  has d e v e lo p e d  the trad itio n  here. 

E . P. B la ir , Je su s  in the G ospel o f  M atthew  (1960), pp . 1 1 6 ff ., w ith o u t d isc u ss in g  o r ig in s , co n c lu d e s that 

M atth e w  at an y  rate u n d e rs to o d  J e s u s ’ h igh  re g a rd  fo r  a true  a ttitu d e  to  the law .
140 F o r  tw o  stu d ie s  o f  the tria l o f  Je s u s  fro m  d iv e rg e n t p o in ts  o f  v iew , cf. D . R . C a tc h p o le , The T rial o f  

Je su s  (1971), and  P. W inter, O n the T ria l o f  Je su s  (1961). T h e  latter, a Je w ish  w riter , is h igh ly  critical o f  the 
g o sp e l acco u n ts.
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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 N T  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 n t . 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 n t  where one man 
sought to lord it over the community is regarded with strong disfavour 
(3 John 9-10). The n t  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 n t  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 n t  would not expect obedience to that 
legislation.143

141 F o r a s tu d y  o f ju s t ic e  an d  law  in b ib lica l th o u g h t, c f  H .- H . S ch rey , H . H . W alz, W . A . W h iteh ou se , 
The Biblical Doctrine o fju stice  and L aw  (1955).

142 F. F. B ru c e , 1 and 2  Corinthians (N C B ,  1971), co m m e n tin g  o n  1 C o r . 6 :1 , p o in ts  o u t that as ev ery  
Je w ish  c o m m u n ity  h ad its bet-din (fo r  civ il ju s t ic e ) , the least the C h r is t ia n s  co u ld  d o  w as to  d o  the sam e .

143 A s C u llm a n n , The State  in the N ew  Testament, p. 59, p o in ts  o u t, P au l is here  d ea lin g  w ith  the state  
as a m a tte r  o f  p rin cip le  and  is n o t c o m m e n tin g  on  the C h r is t ia n ’s a ttitu d e  w hen  the sta te  d e m a n d s  w h at 
it has no  r igh t to  d em an d .
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THE NEW  TESTAMENT APPROACH TO POLITICS
It is at once clear that the n t  is not a political manifesto. Indeed its kingdom 
teaching is essentially spiritual. Instead of a pattern for society based on a 
political programme, the n t  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 n t . 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 n t  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. 13:1 f.),148 and to

144 C f. S. G . F. B ra n d o n , Je su s  and the Z ealots (1967). It is as w ell to  rec o g n ize  that the id ea o f  Je s u s  as 

a m e m b er  o f  the Z e a lo t  m o v e m e n t  fo u n d  su p p o r t  in the earlie st p e rio d  o f  nt cr itic ism . A . R ich ard so n , 
The Political C hrist (1973), p. 41 , p o in ts  o u t that the id ea o r ig in a te d  w ith  R e im aru s . O . C u llm a n n , Je su s  and 

the Revolutionaries (E n g . tran s. 1970) d is tin g u ish e s  J e s u s  fro m  the Z e a lo t  m o v e m e n t ; s im ila r ly  G . R . 

E d w a r d s , Je su s  and the Politics o f  Violence (1972). M . d e jo n g e ,  V ig C h rT b , 1969, p p . 2 2 8 ff ., p o in ts  o u t the 

w eak n esse s o f  B r a n d o n ’s treatm en t. F o r  the la tte r ’s re sp o n se  to  his critics, cf. ‘J e s u s  and  the Z e a lo ts : 

A fte rm a th ’ , B J R L  54, 1971, p p . 4 7 -6 6 .

145 C f  B ru n n er, Ju stice  and the Social O rder, p p . 97 ff.

146 N o t  all w o u ld  ag re e  w ith  this sta te m en t. C f  the fu ll d isc u ss io n  b y  J .  E llu l, Violence: Reflections from  

a C hristian Perspective (1970). F o r  an ad v o c a c y  o f  n o n -v io len ce , c f  G . H . C . M a c G r e g o r , The N ew  Testament 

B asis o f  Pacificism  (1936); J .  F e rg u so n , The Politics o f  Love. The N ew  Testament and N on-V iolent Revolution  
(n .d .) .

147 C f. C . E . B . C r a n f ie ld ’s d isc u ss io n , ‘T h e  C h r is t ia n ’s P o litica l R e sp o n sib il ity  a c c o rd in g  to  the N e w  

T e s ta m e n t ’ , S J T  15, 1962, p p . 1 7 6 -1 9 2 . E llu l, op. cit., p p . 133fF., m a k es the p o in t that v io le n c e  m ay  

so m e tim e s  e x p lo d e  facad es in a so c ie ty , b u t can n o t p ro m o te  a free so c ie ty . T h e  nt e m p h a sis  on  freed o m  
arises fro m  its teach in g  a b o u t the v a lu e  o f  the in d iv id u al.

148 M . B o r g , ‘A  N e w  C o n te x t  fo r  R o m a n s  x iii ’ , N T S  19, 1973, pp . 2 0 5 -2 1 8 , se ts R o m . 13 ag a in st  the 
o p p o sit io n  o f  R o m a n  J u d a is m  to  the g o v e rn m e n t . F o r  o th er d isc u ss io n s  o f  the im p lic a tio n s  o f  th is p a ssa g e , 
cf. O . C u llm a n n , The State in the N ew  Testam ent, p p . 5 0 -7 0 , and  his e x c u rsu s  p p . 9 3 -1 7 4 ; J .  H . Y o d e r , 
The Politics o f  Je su s  (1972), p p . 1 9 3 -2 1 4 .
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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 n t  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’.149 150 
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 n t  that Christians cannot be numbered 
among the authorities who are ‘ministers of God’. Yet because there was 
in n t  times no possibility of Christians seeking administrative office, it is 
not surprising that the n t  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.130 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 F o r  a fu ll d isc u ss io n  o f  the state  in the A p o c a ly p se , cf. O . C u llm a n n , op. cit., p p . 7 1 -8 5 .

150 O n  the h isto ric a l se ttin g  o f  th is sa y in g , cf. O . J .  F. S e itz , ‘L o v e  y o u r  E n e m ie s. T h e  H isto r ic a l S e ttin g  

o f  M a tth e w  5 :4 3 f; L u k e  6 :2 7 f . \  N T S  16, 1969, pp . 3 9 -5 4 . C f. a lso  V . P. F u rn ish , The Love Com m and in 

the N ew  Testament, w h o  sees the d o u b le  c o m m a n d  to  lo v e  G o d  an d  to  lo v e  o n e ’s e n em y  as the sta r tin g  
p o in t fo r  his s tu d y . W . A . M e e k s , ‘T h e  L o v e  C o m m a n d  and  its S o c ia l C o n te x t  an d  F u n c tio n ’ , Int 27, 
1973, p p . 9 5 f f . , co n sid ers  that F u rn ish  has n o t su ffic ien tly  taken  in to  acco u n t the sp ec ific  fo rm  and  social 

lo c a tio n  o f  the C h ris t ian  co m m u n ity .
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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.131 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.132 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; c f  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,133 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: Ilf.; 
Luke 16:18; Matthew 5:31 f.; 19:3-9.151 152 153 154 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
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151 T h is  is co n c ed ed  b y  A . K o sn ik  et a l., H um an Sexu ality  (1977), p. 22, fro m  a R o m a n  C a th o lic  p o in t 

o f  v iew .

152 F o r  a d isc u ss io n  o f  the d iffic u ltie s  in su ch  w o r d s  o f  Je s u s , cf. R . A . H a rrisv ille , ‘J e s u s  and the F a m ily ’ , 
Int 23, 1969, p p . 4 2 5 -4 3 8 . H e  fin d s a d u ality  in  J e s u s ’ teach in g  w h ich  he traces to  the re jec tio n  o f  all 
leg a lity .

153 F o r  a sy m p a th e tic  a p p ra isa l o f  J e s u s ’ a ttitu d e  to  w o m e n , c f  A . Feu illet, ‘L a  D ig n ite  et le R o le  de  la 
fe m m e ’ , N T S  21, 1975, p p . 1 5 7 -1 9 1 . C f  a lso  P. K . Je w e t t , M an as M ale and Fem ale  (1975), p p . 94 ff.

1:54 F o r  a ca re fu l su rv e y  o f  the NT ev id en ce  on  d iv o rc e , c f  D . W . S h an er, A  C hristian View o f  Divorce 
according to the Teaching o f  the N ew  Testament (1969). C f  a l s o j .  M u rra y , 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 in 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 fact.136 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 aposde 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 (c f  1 Cor.

155 It sh o u ld  be n o te d  that Je w ish  v ie w s on  d iv o rc e  w ere  v aried . T h e  sc h o o l o f  S h a m m a i w as str ic t in its 
o p in io n s , b u t the sc h o o l o f  H ille l w a s  lax . A c c o rd in g  to  E . B a m m e l, ,M a rk u s  10:1 I f  u n d  d as ju d isc h e  

E h erech t ’ , Z N W  61 , 1970, p p . 9 5 ff ., it w as p o ss ib le  in Ju d a is m  fo r  d iv o rc e  to  take  p lace  on  the w ife ’s 

in itiative .

136 R. N . S o u len , ‘ M a rr ia g e  and D iv o r c e ’ , Int 23 , 1969, p p . 439—450, fin d s a d e v e lo p m e n t in the NT 

teach in g  on  d iv o rc e  in the fo llo w in g  o rd er: J e su s , P au l, M ark  an d  M atth e w . H e  co n sid e rs  that P au l and the 
sy n o p tic s  in terpreted  J e s u s ’ teach in g  w ith  fre e d o m , b u t he den ies that th ey  w ere  g u ilty  o f  false 
in terpreta tio n .

157 F o r  a d isc u ss io n  o f  so m e  o f  the d iffic u ltie s  in P a u l’s teach in g  in 1 C o r . 7, c f  J .  K . E llio tt, ‘P a u l’s 
teach in g  on  M a rr ia g e  in 1 C o r in th ia n s : so m e  P ro b le m s co n sid e re d ’ , N T S  19, 1973, p p . 219ff.
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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 (c f  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 n t  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

158 F o r a d isc u ss io n  o f  the im p lica tio n  o f  E p h . 5 :2 1 -3 3  fo r  the su b jec t  o f  m a rr iag e , c f J .  P. S a m p le y , ,And  
the Tw o shall become O ne F lesh ’ (1971), p p . 157f. S a m p le y ’s co n c lu sio n  is that the ex a lted  v iew  o f  the ch urch 
in this p a ssa g e  lead s to  an ex a lted  v iew  o f  m a rr iag e .
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importance of the individual in N T  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 n t  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 n t  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 n t  knows of no conditions which 
apply to one race and not another, and gives absolutely no sanction to any 
theory of racial superiority.

THE NEW TESTAMENT APPROACH TO ETHICS
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Chapter 10

Scripture
In tro d u c to ry  com m ents
Since it is not usual to include in a survey on n t  theology a section on 
Scripture, some justification is needed for its inclusion here. There is no 
denying the importance of Scripture when surveying the themes that go 
to make up a n t  theology. Two basic assumptions have to be made: (i) the 
continuity between the o t  and the Christian faith, and (ii) the continuing 
relevance of the n t  text. The approach to Scripture adopted within the n t  

has a direct bearing on the validity and importance of the theological 
concepts. No further justification is needed. But our field of study must 
necessarily be limited.

The n t  does not expound a full-blown doctrine of Scripture.1 At most 
it supplies data on which such a doctrine may be built. We must not expect, 
therefore, any systematic discussion of such issues, for instance, as the 
methods of inspiration or the concept of inerrancy. Both lie outside a 
precise exposition of the n t  view of the o t  and of the n t  testimony to 
itself. It is salutary to recognize the fragmentary, although powerful, nature 
of the evidence for the inspiration and authority of Scripture, for this 
should make more guarded any doctrine based upon it. A careful study of 
the evidence will lead to a view of the text which has a direct bearing on 
the authority of the teaching which has been considered in the previous 
sections.

In the Introduction we noted the problem of the nature of n t  theology, 
whether it is merely descriptive or whether it can be considered normative 
(see pp. 32ff.). Clearly if the texts from which the concepts have been 
drawn are authoritative, it must involve more than a descriptive discipline. 
If it is God-given and revelatory, its relevance must extend beyond the

1 F o r  so m e  gen eral trea tm en ts o f  the nt ev id en ce  in re lation  to the d o c tr in e  o f  S crip tu re , cf. B . B . 
W arfield , The Inspiration and Authority o f  the Bible  (1951), pp. 2 2 9 ff.; J .  N . G e ld e n h u y s , Suprem e Authority 
(1953).
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SCRIPTURE
borders of its own age. It will need interpreting afresh in each age, to speak 
coherently to the prevailing intellectual climate; but, precisely for this 
reason, its basic authority must remain unchanged. The science of her
meneutics will be necessary, but any right interpretation of Scripture will 
not make any radical change in the authoritative character of the text.

The method to be used in the following discussions on scripture will be 
to focus attention on authority as the central key for an understanding of 
the idea of inspiration. It is because of the authority of the text, seen in the 
approach to it by Jesus, that its testimony to its inspiration must be regarded 
as valid for his followers. At the same time the text is authoritative by 
virtue of its inspiration. These are reciprocal truths: the self-evident au
thority of the text lends weight to the claims it makes for its own inspi
ration, while at the same time admitting of only one explanation, i.e . that 
in some way it is divinely inspired.

This will explain why in the following study we shall not drive too thick 
a wedge between authority and inspiration, although recognizing a dis
tinction between them. The real clue to the whole subject is to be found 
in the personal authority of Jesus himself.2 His approach to the o t  forms 
the strongest possible grounds for the Christian estimate of it, and his 
approach to his own teaching provides a solid basis for a right assessment 
of the n t .

It will be necessary to set the use of the o t  by Jesus and the apostles 
against the current Jewish use in order to bring out both their similarity 
and distinctiveness. The discovery of the Qumran scrolls has added greatly 
to our knowledge of contemporary Jewish exegesis and has highlighted the 
originality of the interpretations of the o t  in the teaching of Jesus.

The plan of the following discussion may be set out in three stages: 
(i) the general use of the o t , (ii) the authority and inspiration of the o t  

text, and (iii) the basis for an approach to the authority and inspiration of 
the n t . For a complete survey it would be necessary to discuss the limits of 
the o t  and n t  canons, but this lies outside the scope of this book. There 
are reasonable grounds for supposing that the o t  canon known to Jesus 
and the apostolic church was the same as the Hebrew o t  (which excludes 
the Apocrypha). A discussion of the o t  canon belongs to the background 
and not to the essence of n t  theology. A discussion of the n t  canon would 
take us beyond the n t  itself into the testimony of the post-apostolic church.3

2 M o st  sc h o la rs  w o u ld  ag ree  that J e s u s  h im se l f  m u st  be  the key  to  the p ro b le m  o f  au th o rity , b u t n ot all 
w o u ld  d raw  the co n c lu s io n s  set o u t in th is sec tio n . C f  J .  H u x ta b le , The Bible S ay s  (1962), w h o  co n sid ers  

that J e s u s ’ v ie w  o f  au th o rity  m a k es an ap pea l to  in sig h t o n  the p art o f  h is d isc ip le s  (p. 87). H e  cites w ith  

a p p ro v a l A lan  R ic h a rd so n ’s rem ark  in his C hristian Apologetics (1947), p. 222 , that G o d  is n ot au th o ritarian  

in the e x erc ise  o f  his au th o rity .

3 F o r d isc u ss io n s  on  the nt can on , cf. A . S o u te r , The T ext and Canon o f  the N ew  Testament (219 54); A . 
W iken h au ser, N ew  Testament Introduction (E n g . tran s. 1958); K . A lan d , The Problem o f  the N ew  Testament 
Canon  (1962); C . F. D . M o u le , The Birth o f  the N ew  Testament (1962). C f  a lso  J .  N . B ird sa ll ,
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The synoptic gospels
We have already noted the basic assumption that n t  theology assumes a 
fixed n t  canon (pp. 40ff). Indeed, the study of n t  theology itself bears 
testimony to the remarkable unity of thought within those canonical do
cuments in spite of much diversity of emphasis and expression, and this 
contributes to the conviction that the books, which were later recognized 
as belonging exclusively to the n t  collection, bear a common authority. 
This will become clearer in the course of our discussion.
T he synoptic  gospels
When considering the doctrine of Scripture, it is essential first to examine 
the approach of Jesus and then to compare with this the approach of the 
individual evangelists. We shall consider the methods of use and interpret
ation, the authority and inspiration of the o t  as seen in the teaching of 
Jesus, together with any evidences which point to an approach to the 
authority of the n t . Then we shall note what relation the attitude of the 
evengelists has to that of Jesus.
JE S U S ’ G ENERA L USE OF T H E  O L D  T E S T A M E N T
We may begin with the ways in which Jesus incorporated the o t  into his 
teaching. This he did in two main ways, either by direct quotation or by 
indirect allusion. There can be no doubt that Jesus saw himself as the 
fulfilment of many o t  prophecies.* 4 This has already been made clear in the 
section on Christology, where the titles used were seen to be strongly 
indebted to an o t  background, particularly Son of man, servant of Yahweh 
and Lord (see pp. 258ff; 270ff.; 291 ff.). It must be noted that even in these 
cases Jesus gives his own distinctive meaning to the concepts drawn from 
o t  sources. What is significant for our present purpose is the sense of 
continuity with the o t  seen in his use of these concepts. This is particularly 
true of his own awareness of his messianic office, and must serve as a 
powerful justification for the Christian conviction that there is a basic unity 
between the o t  and the n t . Although inevitably an n t  theology is con
cerned with the n t  teaching, our previous surveys have shown conclusively 
that the o t  background is indispensable for a true understanding of the 
teaching of the n t . This point is not in dispute in assessing the teaching of 
Jesus. But important considerations arise from a study of the methods of 
interpretation used.

The quotations from the o t  in the recorded teaching of Jesus are too 
numerous to be regarded as incidental. They are, moreover, spread 
throughout all the synoptic gospels, with Matthew’s gospel containing the
‘C a n o n  o f  the N e w  T e s ta m e n t ’ , N B D , p p . 1 9 4 ff.; D . G u th rie , ‘T h e  C a n o n  o f  the N e w  T e s ta m e n t ’ , Z P E B  

1, pp . 7 3 1 -7 4 5 .
4 R . T . F ran ce, Je su s  and the O ld  Testament (1971) p ro v id e s  a d eta iled  e x a m in a tio n  o f  J e s u s ’ ap p ro ac h  to 

the O T .
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SCRIPTURE
most. Some are introduced with a  formula, sometimes specifying the o t  

writer (Moses, Isaiah, David), but others are found without such a formula. 
In addition to these precise citations, there are many allusions to o t  imagery 
and to o t  characters. We may say that the mind of Jesus was steeped in o t  

language and thought.
At times his use of Scripture is in accordance with the procedure of his 

Jewish contemporaries, as when he appears to base his reply to the Sad- 
ducees about the reality of the afterlife on the present tense of the verb (‘I 
am the God of Abraham, and the God of Isaac, and the God of Jacob’, Mt. 
22:32 = Mk. 12:26 = Lk. 20:37, quoting Ex. 3:6). Again, when defending 
his own less rigid approach to the sabbath in discussion with the Pharisees, 
Jesus appeals to what David did, as the Lord’s anointed, and assumes that 
what applied to the lesser must also apply to the greater (i.e . to himself as 
Son of man and Lord of the sabbath, Mt. 12:3f. = Mk. 2:25-28 = Lk. 6:3- 
5). In both these cases there are parallels from rabbinic exegesis.

Sometimes Jesus speaks of the o t  as fulfilled in the present as the cov
enanters of Qumran did.5 At the commencement of his ministry in the 
synagogue at Nazareth, Jesus reads from Isaiah 61 :If. and declares that it 
is fulfilled that very day (Lk. 4:16ff.). This shows that at an early stage of 
the ministry he was conscious of the idea of fulfilment of passages carried 
over from the o t . In the passion narrative at the close of the ministry Jesus 
is seen doing the same thing, as when he cites Zechariah 13:7 in relation 
to his own passion and the scattering of the disciples (Mt. 26:31 = Mk. 
14:27). In the enigmatic saying about the purpose of the parables in Mat
thew 13:14f., Jesus applies the words of Isaiah 6:9-10 to himself.6

There is another method of approach which must be briefly mentioned, 
although space will not allow more than a passing mention. That is the 
typological approach. The word ‘typology’ is used in the sense that persons 
and events referred to in the o t  may be regarded as models (or types) for 
other persons and events.7 When o t  types are therefore applied to Christ 
or the disciples, this is done on the basis that there is a consistency about 
God’s dealings with men. There is no doubt that in the o t  the exodus was 
repeatedly seen as such a model. The appeal to type as a method of 
interpretation, which for a while was out of favour, has reasserted itself in 
relation to o t  people and events. The use of type must be distinguished 
from the use of prediction, in that type carries within it no necessary 
reference to the future. It is also sharply distinct from allegory with which 
it has often been confused. It is not to be thought that appeals to types

3 O n  the m e th o d  o f  in te rp re tin g  the o t  at Q u m ra n , cf. F. F. B ru c e , Biblical Exegesis in the Qum ran Texts 

(1960), pp . 75 ff.

6 C f. L o n g e n e c k e r , Biblical Exegesis in the A postolic Period (1975), p p . 7 0 f., fo r  o th er ex a m p le s .
7 C f. R . T . France, Je su s  and the O ld  Testament, pp . 3 8 -8 0 , w h o  g iv e s  a d eta iled  d iscu ss io n  o f  the 

ty p o lo g ic a l u se  o f  the o t . C f. a lso  L . G o p p e lt, Typos. D ie  Typologische D eutung des Alien Testaments im 
Neuen  (1973).
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treat the historical events as anything less than history (as allegory invari
ably does).

A few examples will suffice to show the importance that Jesus attached 
to a typological application of o t  ideas. He compared himself with Jonah 
(Mt. 12:39-41 = Lk. 11:29-32), seeing himself as a preacher of repentance. 
In the same context he compared himself also with Solomon. In the temp
tation account, Jesus quoted from three sections of Deuteronomy (Dt. 6:13, 
16; 8:3); the passage originally related to the people of Israel, whom he sees 
as typical, and thus he considered himself to be the antitype. There is still 
debate over how far the use of types is found in the teaching of Jesus. If 
he used types, the practice would provide firm evidence that Jesus’ accept
ance of the authority of the o t  text rested on more than the obvious 
predictive passages. For our present purpose we may note the practice 
because of the evidence it supplies towards an understanding of Jesus’ 
evaluation of the o t . Here, however, we are more concerned to demon
strate the kind of authority which he saw invested in the text, and this will 
be our next task.
JE S U S ’ V IE W  O F T H E  A U T H O R IT Y  A N D  IN S P IR A T IO N  
OF T H E  O L D  T E S T A M E N T
The importance attached to what a teacher says is inextricably bound up 
with what kind of person he is. In the case of Jesus this is supremely 
important. We have already discussed the person of Christ under Chris- 
tology, and have seen that the only satisfactory explanation of all the 
evidence is that Jesus saw himself, and others came to believe him to be, 
both man and God (see pp. 401 fif.). In this case he is unique among men 
and his teaching must carry with it a unique authority. What Jesus says 
about the o t  must be regarded on the same footing as what he says about 
his mission. It will be clear from the following evidence that he had the 
highest possible regard for the o t  text and recognized in its words the 
voice of God.

We first note that Jesus did not question the historicity of the many o t  

persons or events to which he refers.8 Such people as Abel, Noah, Abra
ham, Isaac, Jacob, Lot, from the patriarchal age are treated not as myths, 
but as actual persons. The same applies to Moses, David, Solomon, Elijah, 
Elisha and Jonah. The sayings in which these are mentioned would lose 
some of their authority if the historicity of the persons concerned were in 
doubt. It has been maintained that Jesus must be regarded as a child of his 
own time and would therefore reflect the view currently held about the 
historicity of the o t . 9 In that case it is questioned whether his approach can 
serve as a pattern for us in view of modern views about the o t . We must

8 F o r  fu ller d eta ils, cf. J .  W . W en h am , C hrist and the Bible  (1972), p p . 12f.
9 C f. fo r  su ch  a v iew , J .  H u x ta b le , The Bible S ay s, p p . 74f.
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consider this objection later, but before we can judge whether Jesus is 
simply reflecting the views of his times we must first be clear to what 
extent he showed originality in his view of the o t .

Another important feature is the way Jesus used Scripture in resisting 
his temptations, for it is clear that he regarded the words of the text as an 
authoritative answer to the insinuations of the devil. The formula used, ‘It 
is written’,10 invests the words with particular authority, i.e . God’s au
thority. They are in no way cited as the words of men, but as words 
possessing an abiding validity. The text of Scripture also provided for Jesus 
the words of dereliction from the cross (from Ps. 22:1), which shows how 
real was the o t  text to him in his times of crisis (Mt. 27:46 = Mk. 15:34). 
In his final commitment of himself to God, he used the words of Psalm 
31:5 (Lk. 23:46).

On several occasions Jesus was engaged in controversy with the religious 
leaders, but in no instance does he detract from the authority of the o t . 

On the contrary, he criticized the Pharisees for leaving undone the weight
ier matters of the law (Mt. 23:23), although they were meticulous over the 
observance of its lesser demands. What the law prescribed, they ought to 
have done. This sense of obligation to obey the injunctions of the biblical 
text is further illustrated by Jesus’ emphatic announcement that he had 
come to fulfil the law and the prophets, not to abolish them (Mt. 5:17).11 
He took his stance firmly within the revelation of the o t  in such a way as 
to demonstrate its authority for him. This must be borne in mind when 
considering the antitheses of Matthew 5:21 ff, in which Jesus apparently 
sets himself against Moses.12 In no sense is he undermining the authority 
of Moses, but rather bringing out the deeper meaning of the law. The 
personal authority of Jesus is seen in the words with which he sets himself 
over against the Mosaic law, ‘But I say to you’, as if the supreme authority 
rests on Jesus’ own interpretation of the law (for further comment on this, 
see pp. 675ffl).

In Matthew 5:19 Jesus condemns any who relax the least of the com
mandments and commends those who do the commandments and teach 
others to do the same. He charged the Sadducees with not knowing either 
the Scriptures or the power of God (Mt. 22:29; cf. Mk. 12:24). He clearly 
meant more than mere acquaintance with, or even respect for, the biblical 
text, for the Sadducees were not deficient in either. It was real understand
ing that they lacked, an understanding which could come only through the 
power of God, not simply through human reason. In the Sermon on the

10 F o r  the u ses o f  the e x p re ss io n  gegraptai, cf. G . S h ren k , art. graphč, T D N T  1, p p . 747f.
11 D . H ill, M atthew  (N C B , 1972), p. 117, w h o  re c o g n ize s that the v erb  plěrósai here can h ave  sev eral 

m e an in g s, p re fers the sen se  ‘e s ta b lish ’ , in w h ich  case  the m e an in g  is that Je s u s  e stab lish e s the law  and 

p ro p h e ts  b y  realiz in g  th em  c o m p le te ly  in his teach in g  an d  life.
12 O n  the an tith eses in the S e rm o n  o f  the M o u n t, cf. R . B a n k s , Je su s  and the L aw  in the Synoptic Tradition  

(1975), pp . 182ff.
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Mount Jesus was concerned with the inner meaning of the commandment. 
Moreover he considered that the law and prophets could be summed up 
in two commands: to love God and to love one’s neighbour (Mt. 22:37- 
40; c f  Mk. 12:29-31).

In view of the evidence already cited there can be no doubt that Jesus 
himself accepted the o t  as an authoritative text and expected others to 
regard it in the same way. As a preparation for the future ministry of the 
disciples, he gave instructions which showed an interpretation of the text 
in relation to himself (Lk. 24:25-47).13 What was authoritative for him was 
also to be authoritative for the Christian church. But before considering 
the significance of this, we need to enquire what evidence there is that, 
coupled with his authoritative use of the o t , Jesus also considered its text 
to be divinely inspired.

In setting out the evidence for Jesus’ view of the inspiration of the o t  

text, we shall be concerned to demonstrate the validity of the words in 
which God’s revelation has come to us. In Mark 12:36 we have the clearest 
statement when Jesus prefaces a quotation from Psalm 110 with the words, 
4David himself, inspired by the Holy Spirit’. This is no mere formula, but 
a recognition that the text of Psalm 110 was a combination of man’s writing 
and the Spirit of God. Similarly the reference to the ‘abomination of 
desolation’ in Matthew’s account of the eschatological discourse (Mt. 24:15) 
is said to be spoken by (Gk. dia = ‘through’) the prophet Daniel. The 
authors in these cases carried no authority in and of themselves. Their 
authority was derived from the ultimate source of their messages (i.e . God). 
Hence although at times reference is made to the human authors, it is taken 
for granted that what they wrote was the revelation of God.

Another passage of great importance for an understanding of Jesus’ 
approach to the words of the o t  text is Matthew 5:18 (the jot and tittle 
saying). There is no escaping from the conclusion that this saying was 
meant to give the text (i.e . of the law) the greatest possible importance. 
But the qualifying clause (until all is accomplished) sets a limit on its 
validity and that limit seems to be connected with Christ’s fulfilment of 
the law.14 It is no wonder that Jesus more than once maintained that the 
Scripture must be fulfilled (cf. Lk. 18:31-33; 21:22; Mt. 26:24; cf. also Mk. 
14:21; Lk. 22:37; Mt. 26:53-56; and Mk. 14:49). Such complete confidence 
in the fulfilment of prophecy15 is intelligible only on the grounds that the

13 T h o se  sc h o la rs  w h o  re g ard  the E m m a u s  s to ry  as a cu lt leg en d  n atu ra lly  pu t a d ifferen t c o m p le x io n  on 

the w o rd s  o f  Je s u s  re g a rd in g  the o t . C f. H . D . B e tz , ‘T h e  O r ig in  and N a tu re  o f  C h rist ian  Faith  A c co rd in g  

to  the E m m a u s  L e g e n d  (L k . 2 4 :1 3 -3 2 )’ , Int 23 , 1969, pp . 3 2-46 . C f  a lso  A . E h rh ard t, ‘T h e  D isc ip le s  o f  

E m m a u s ’ , N T S  10, 1963-4 , p p . 1 8 2 -2 0 1 , w h o  is n o t d isp o se d  to reject the sto ry  s im p ly  b ecau se  it is 

e x p re sse d  in an estab lish ed  m y th ica l fo rm .
14 C f  W en h am , op. cit., p . 47.
15 O n  the fu lfilm en t th em e in the n t , cf. W . G . K ü m m e l, Promise and Fulfilm ent (E n g . trans. 1957); F. F. 

B ru c e , This is That (1968); idem , The Tim e is Fulfilled  (1978).
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prophecy was God-given and therefore thoroughly trustworthy.

This cumulative evidence from the synoptic gospels, which is corrob
orated by the Johannine evidence, is so strong that it is surprising that it 
should be called in question. We need to note the grounds on which 
criticisms have been made. It has been supposed that Jesus, being a child 
of his age, shared a naive and totally uncritical approach to the o t  in line 
with his Jewish contemporaries. Some modern criticism has called in ques
tion so much of the historicity of the o t  that, if its conclusions are correct, 
the relevance of Jesus’ regard for the essential historicity of people and 
events must be affected. It would then be necessary to maintain either an 
accommodation theory, in which it is held that Jesus adjusted his view of 
the o t  to the level of his contemporaries, or to suppose that the evidence 
already cited reflects the convictions of the early church and cannot be 
considered genuine.

Neither of these views does adequate justice to the nature of Jesus re
flected in the gospels. The former leaves unexplained why Jesus did not 
correct the naive views of his contemporaries. He could not have taken the 
view that he must gently begin where his hearers already were in order to 
lead them on to fuller truth, for on many occasions he did not mince his 
words when criticizing strongly held opinions. The second explanation 
supposes that Jesus’ genuine views of Scripture left no mark on the early 
Christians; but it is inconceivable that the strong imprint of authoritative 
Scripture on the gospel records was due to the imagination of the Christ
ians. A belief in the inspiration and authority of Scripture runs through all 
the n t  books and must have been derived from Jesus himself. It certainly 
makes better sense to suppose that the Christian church appealed strongly 
to Scripture because Jesus had done so, than to suppose that the Christians 
inherited from the Jews high view of Scripture not held by Jesus.

Those who are not disposed to accept the authenticity of much of the 
teaching of Jesus will naturally put little store on Jesus’ approach to the o t . 

Indeed, the Jewishness is recognized to be an evidence of non-genuineness 
by many. But it is more credible to suppose that Jesus genuinely accepted 
the authority of the o t  and intended his followers to do the same.16
JE S U S ’ CLA IM S FOR T H E  A U T H O R IT Y  OF HIS O W N  T E A C H IN G
Of utmost importance for any approach to the authority of the n t  is the

16 J .  H u x tab le , The Bible S a y s , pp . 6 4 ff ., critic izes J .  I. P a c k e r ’s p o s itio n  in ‘Fundam entalism ’ and the Word 

o f  G od  (1958), in w h ich  he m a in ta in s that J e su s  accep ted  the au th o rity  o f  the o t . H u x ta b le  a rg u e s  that J e su s  

w as h igh ly  se lectiv e  in his u se  o f  the o t  an d  at m o s t  all that co u ld  be  c la im ed  is that J e s u s  accep ted  the 

au th o rity  o f  part o f  it (p . 71). B u t  it is su re ly  reaso n ab le  to  su p p o se  that w hen  Je s u s  q u o te s  an y  p art o f  the 
o t  as au th o rita tiv e , he re g ard e d  the text as a w h o le  in that ligh t. G . S . H e n d ry , The H oly  Spirit in Christian  
Theology (1957), p p . 2 7 f f . , th in k s that C h ris t ia n s  w o u ld  not h av e  taken  o v er  Je w ish  b e lie f  in o t  in sp ira tio n  
b ecau se  o f  Je w ish  re jec tio n  o f  J e su s . B u t  the NT ev id en ce  d o e s  not seem  to su p p o r t  th is rea so n in g . T o  

C h ris t ian s  the o t  w as G o d  sp eak in g .
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The synoptic gospels
attitude which Jesus took to his own teaching. We shall list various sayings 
from the synoptic gospels which show that Jesus not only regarded his 
own words as true but also as authoritative. The claims are so definite that 
they rule out any parallels from other teachers. Jesus made astonishing 
claims for his own teaching which are intelligible only in the light of his 
nature as both God and man, discussed under the section on Christology. 
If his claims about himself are taken seriously, it is to be expected that his 
words will be invested with unique authority.

(i) We begin with the sayings in which Jesus maintains the eternal nature 
of his own words (Mt. 24:35 = Mk. 13:31 = Lk. 21:33). Since all three 
evangelists record the words in almost precisely the same form (‘Heaven 
and earth will pass away, but my words will not pass away’) they must 
have regarded the words as of particular significance. In the Greek text of 
Matthew and Luke the second part is expressed in an emphatic form (ou 
me),17 which gives even more point to the eternal validity of the words of 
Jesus. It is worth noting that the concluding words of the statement are an 
echo of Isaiah 40:8, which is also about God’s word. In this way Jesus 
places his own teaching on an equal footing with, if not superior to, the 
law and the prophets (cf. Mt. 5:17f.).

(ii) The authoritative ‘But I say to you’,18 which occurs several times in 
the Sermon on the Mount, at once places the sayings of Jesus above the 
law, in that his teaching reflects the authoritative understanding of the law 
of Moses. He saw no need to use such a formula as ‘Thus says the Lord’. 
It was enough for him to speak in his own name. His own words carried 
sufficient authority within themselves. The introductory formula, with its 
implied contrast with the law of Moses, could have been blasphemous on 
the lips of anyone whose bearing and words were not in themselves au
thoritative. As it is, the words imply that what Jesus says must be treated 
as the words of God.

(iii) An importance is attached to man’s attitude to the words of Jesus in 
the light of the parousia, for the Son of man will be ashamed of those who 
are ashamed of him and of his words (Mk. 8:38). A similar idea which 
highlights the importance of the words of Jesus is the comparison of 
‘teaching’ to ‘seed’ in the parable of the sower (Mt. 13:3-23 = Mk. 4:3-20 
= Lk. 8:5-15). The productive seed is what is received and believed. It is 
expressly identified as the Word of God. One’s attitude towards the words 
of Jesus is regarded as crucial in establishing whether one’s life is securely 
founded or not (cf. Mt. 7:24-27 = Lk. 6:46-49). Jesus expected obedience 
to his words as a basis for right living.

17 In m a n y  m s s  o u  m e  a lso  ap p ea rs  in M a rk , b u t the m e  is o m itte d  in B  an d  D  and  is gen era lly  co n sid ered  
to  be a later a ss im ila tio n  to  M atth ew  an d  L u k e . C f. V . T a y lo r , M ark  (21966), p p . 521 f.

18 E . S ch w eize r, M atthew  (E n g . tran s. 1976, fro m  N T D ,  1973), p. 118, as a resu lt o f  fo rm -cr itic a l 
e x am in a tio n , a d m its  that th is em p h atic  p h rase  m u st  g o  b ack  to  Je s u s  h im se lf.
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(iv) Knowledge of God is gained only by those to whom it is revealed 

by the Son, according to Matthew ll:25ff.19 and Luke 10:21 f. His position 
is authoritative. This comes out clearly in the concluding commission in 
Matthew’s gospel: ‘All authority in heaven and on earth has been given to 
me. . . . Go therefore and make disciples . . . teaching them to observe all 
that I have commanded you’ (28:18—20). Although this important passage 
does not specify ‘words’, the ‘all’ is so comprehensive that the words must 
be included. The commandments of Jesus were not codified in tablets of 
stone as the Mosaic laws, but they were enshrined in the preserved teaching 
of Jesus. What the disciples possessed was a transferred authority which 
could be exercised only within the limits of his own teaching. Another 
remarkable feature of the teaching of Jesus is the number of times that he 
uses the expression amen to reinforce the authority of his sayings. In John 
there are many instances of a double am en (see p. 966) which is even more 
emphatic. The am en certainly draws attention to the extraordinary character 
of the teaching.20

(v) In view of the authority which Jesus claimed for his own teaching it 
is undeniable that the basis for that authority rests in his person. Not only 
did others recognize the power of his words, but they saw the effects of 
his words. By his command people were healed from sickness, raised from 
the dead, exorcized of possession by evil spirits. Similarly his words de
monstrated his authority over the powers of nature, as when he calmed 
the storm with a command.

(vi) Another factor to note is the complete absence of any awareness that 
his teaching might be wrong. He does not present his teachings in any 
sense as tentative. His judgments are expressed in absolute terms and his 
predictions are certain of fulfilment. The synoptic portrait of Jesus is of a 
teacher whose very words are charged with infallible authority.

On one occasion Jesus admitted to a limitation of knowledge, over the 
timing of the parousia (Mk. 13:32), but this in no way lessens his authority. 
It is clear that he did not consider this a failure of knowledge on his own 
part, but as an act of filial submission to the will of his Father for the work 
of redemption (cf. Mt. 11:25-27). This unique and mysterious case can in 
no way detract from the supreme authority claimed by Jesus throughout 
his ministry.
THE USE OF THE OLD TESTAMENT BY THE EVANGELISTS
It is important to distinguish between the way in which the evangelists cite
the o t  and the method used by Jesus, in order to establish the relationship

19 C f  A . M . H u n ter, ‘ C r u x  C r it ic o r u m  -  M att  x i. 2 5 3 0 ־  -  A  R e a p p ra isa l ’ N T S  8, 1962-2 , p p . 241 ff.
20 J .  Je r e m ia s , N T T  1, p. 36, su g g e s t s  that the A m en  fo llo w e d  b y  the fo rm u la  ‘ I say  to  y o u ’ is a n a lo g o u s  

to  the p ro p h etic  ‘T h u s  saith  the L o r d ’ , a lth o u g h  he re c o g n ize s  that these  w o rd s  o f  J e su s  w ere  created  by 

h im  to  e x p re ss  his au th o rity .
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between them. Of the three synoptics there is surprisingly little use of the 
o t  in the comments of Mark and Luke, and considerable use of it by 
Matthew. The difference is directly related to the purpose of the gospels, 
since Matthew’s alone was designed for a mainly Jewish audience. It is all 
the more remarkable that Mark and Luke appeal to the o t  s o  little in view 
of their inclusion of several instances in which Jesus cites the o t  text.

We will first comment on Mark. It is only in Mark l:2f. that he includes 
a quotation and this is a composite one from Malachi 3:1 and Isaiah 40:3, 
brought together in a midrashic manner. There is no doubt that Mark 
treats these texts as fully authoritative. To him what applied to the prep
aration of the way of the Lord naturally referred to John the Baptist. But 
having launched his gospel in this way, he makes no other application of 
o t  texts to the ministry of Jesus.

Luke shows little more interest for he has only three citations (Lk. 2:23- 
24; 3:4-6). In two cases the introductory formula ‘It is written’ is used, and 
in the other ‘according to what is said’. There is again no doubt that the 
words of the o t  are authoritative. What is ‘written’ carries considerable 
weight. But the lack of more extensive citations is probably due to Luke’s 
awareness that his Gentile readers would not appreciate the force of the o t  

words as readily as Jews would have done.
Matthew has several o t  citations which he includes in his narrative, in 

all but one of which a formula of introduction is used which emphasizes 
the fulfilment motive. Whether or not these citations were culled, as some 
suppose,21 from a testimony book is not certain; but even if they were, it 
is undeniable that Matthew attaches considerable importance to the for
mula. What is written in the text may be expected to find fulfilment. 
Indeed, the form of the expression would suggest that the event itself must 
happen in order that the text might be fulfilled.

There are similarities between Matthew’s use and the principles of in
terpretation adopted in the Qumran community22, in that the point of 
departure in approaching the text is the present events rather than the text 
itself. By various means, sometimes on the strength of typological corres
pondence and sometimes on the grounds of a Christian interpretation of 
messianic foreshadowings, Matthew brings out the significance of the scrip
tures which he cites. Although his key to interpretation generally comes 
from the fulfilment event rather than from the original context, he gives 
no indication that the context of the text of the o t  is unimportant. His 
approach is entirely in line with the method of Jesus in his application of 
the o t  text. The passages which illustrate these features are 1:23, 2:5; 2:15;

21 A m o n g  th o se  w h o  h av e  ad v a n c ed  th is ty p e  o f  th eo ry , cf. F. C . B u rk it t , The G ospel History and its 
Transm ission  (31911), p. 127; J .  R . H a rris , Testimonies, 2 v o ls . (1916, 1920); cf. J .  A . F in d lay , ‘T h e  F irst 
G o sp e l an d  the B o o k  o f  T e s t im o n ie s ’ , in  Am icitiae C orolla  (ed. H . G . W o o d , 1933), p p . 5 7 -7 1 .

22 F o r fu rth er c o m m e n ts  on  Q u m ra n  e x e g e s is , cf. p. 63f.
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2:17, 18; 2:23; 3:3; 4:14ff.; 8:17; 12:17-21; 13:35; 21:4-5; 27:9-10. We shall 
note in our comments on John’s use of the o t  that there are several 
similarities between his approach and Matthew’s.23
Jo h n ’s gospel
As with the synoptic gospels, we shall set out the evidence under the two 
approaches, that of Jesus and that of the evangelist. We shall discover a 
close affinity between them.
THE OLD TESTAMENT IN THE TEACHING OF JESUS
Five passages in John record Jesus as quoting from the o t , and in these 
instances his method of appealing to it is in complete accord with the 
testimony in the synoptics. The passages are 6:45; 7:38; 10:34; 13:18; 15:25.

In John 6:45 the words ‘And they shall all be taught by God’ are intro
duced with the formula ‘It is written in the prophets,’24 and the words are 
clearly regarded as authoritative. A citation which is difficult to locate in 
the o t  is introduced in 7:38 with the form ‘As the scripture has said’, 
another testimony to Jesus’ estimate of its prophetic character in terms of 
his ministry (the pouring out of the Spirit).25 The quotation from Psalm 
82:6 in John 10:34 is introduced with the question, ‘Is it not written in your 
law?’ which shows an authoritative appeal to the text of the o t  and is 
followed by the comment ‘scripture cannot be broken’. This reflects the 
contemporary high Jewish regard for the text of Scripture which both Jesus 
and the evangelist shared.26 John 13:18 is a definite fulfilment citation, 
applied to Judas’ act of betrayal. There is no doubt that Jesus regarded the 
words as carrying inviolable authority. It is the same with the citation in 
John 15:25 ‘They hated me without a cause’ (cf. Ps. 35:19; 69:4), where 
another fulfilment formula is used.

In addition to these direct quotations, there is a statement in John 17:12 
which refers to the fulfilment of Scripture in the case of the ‘son of 
perdition’. Moreover, in the same passage Jesus declares ‘Thy word is 
truth’, affirming the validity of the revelation of God (17:17). While the 
Scripture is not specified here, the ‘word’ is sufficiently comprehensive to 
include it. Throughout the teaching of Jesus in this gospel there are many

23 C o m p a r in g  the M atth ean  an d  Jo h a n n in e  testimonia, A . E h rh ard t, N T S  10, 1963-4 , p p . 1 8 8 ff., co n sid ers  

this sh o w s a ch an ge  fro m  the o ld  sy n a g o g a l co llec tio n s o f  testimonia a b o u t the M e ss iah  to  a n ew  C h ris t ian  

one. In an y  case  the s im ila r  e m p h a sis  o n  testimonia in  b o th  M a tth e w  and  Jo h n  sh o w s  the im p o rta n c e  o f  

these fu lfilm en t p a ssa g e s .
24 T h e  v a g u e n e ss  o f  the e x p re ss io n  ‘ in the p r o p h e ts ’ is n o t ev id en ce  o f  ig n o ran c e  o f  the p rec ise  so u rce , 

b u t c o m m o n  Je w ish  practice . C f. B . L in d ars, Jo h n  (N C B , 1972), p. 264.
25 O n  th is d ifficu lt p a s sa g e , cf. J .  B le n k in so p p , ‘Jo h n  v ii .37 -3 9 : A n o th er  n o te  on  a n o to r io u s  c r u x ’ , N T S  

6, 1959-60, p p . 95 ff.
26 R . E . B r o w n , Jo h n  (A B , 1966), p p . 4 0 9 f . , an sw e rs  the ch arg e  that J e s u s  w as ad a p tin g  h is h e rm en eu tica l 

p rin cip les  to  th o se  accep te d  in his o w n  d ay . H e  p o in ts  o u t that there  is n o  ev id en ce  in the trad itio n  that the 

early  C h ris t ia n s  co n sid ered  J e s u s ’ m e th o d  o f  d ea lin g  w ith  o t  in te rp re ta tio n  as u n w o rth y  o f  h im .
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allusions to o t  persons and events (e .g . Moses,27, Abraham, the brazen 
serpent, the manna), which are all treated as historical although an extended 
meaning is fastened upon them.

We may observe that there is no essential difference between John and 
the synoptics in their presentation of Jesus’ attitude to the o t . John is clearly 
nearer to Matthew in recording the manner in which Jesus interprets the 
text, but all four evangelists show him to be one with his Jewish contem
poraries in the high regard he had for its authority. The uniqueness of 
Jesus’ approach was in the way he applied it.
J o h n ’s u s e  o f  t h e  o l d  t e s t a m e n t
On seven occasions John brings in the o t  to back up his own comments, 
all but one of which are in the latter half of the book (2:17; 12:15, 38, 40; 
19:24, 36, 37). We must note the significance of these citations for his total 
presentation.

John sees a correspondence between David’s lament in Psalm 69:9 and 
the cleansing of the temple by Jesus. He notes that the disciples remembered 
the citation, and considers it to be important to include it in his account of 
the event.28 The only conceivable reason is that the backing of Scripture 
was considered to carry an authoritative significance. Like Matthew, John 
cites Zechariah 9:9 in his account of the entry of Jesus into Jerusalem (John 
12:14, 15). This is a messianic passage and is naturally applied to Jesus. The 
citation is introduced with the authoritative ‘It is written’ formula. In 12:38, 
40 there is a fuller fulfilment formula in the application of the messianic 
Isaiah 53: If. passage to Jesus. John sees the unbelief of Jesus’ contemporaries 
as foreshadowed in the experience of the Isaianic servant. He has no hesi
tation in identifying Jesus with the servant and sees every reason to cite the 
Isaiah passage as being in process of fulfilment in Jesus’ ministry. In the 
three citations in John 19, the evangelist uses the events of the passion to 
explain the real significance of the original texts (the casting of lots for the 
garments, the avoidance of broken bones and the piercing of the side), 
which is only discovered when they are applied to Jesus. The citing of 
these scriptures in the course of the narrative was intended to add weight 
to the account.29
JESUS’ CLAIMS FOR THE AUTHORITY OF HIS O W N  TEACHING
We have already seen how strongly supported is this feature of the synoptic
presentation of Christ. The Johannine Jesus is equally far-reaching in his

27 C f  fo r  e x a m p le , T . F. G la s so n , M oses in the Fourth G ospel (1963).
28 B . L in d ars, Jo h n , p . 140, p o in ts  o u t that P s. 69  w as q u arried  b y  NT w rite rs  m o re  than  any o th er ot 

p assag e , w h ich  sh o w s  the deep  im p re ss io n  it m a d e  on  the early  C h ris t ian s .
29 R . N . L o n g e n e c k e r , Biblical Exegesis in the Apostolic Period, pp . 1 3 3 ff ., fin d s so m e  s ign ifican ce  in the 

fact that b o th  M atth e w  and Jo h n  are nearer to  the Q u m ra n  pesher ap p ro ac h  than M a rk  an d  L u k e , and that 
th ey  are a ttr ib u ted  to  d irect d isc ip le s  o f  Je su s .
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claims, if not even more so. We shall first note passages in which Jesus 
makes statements which underline his authority.

In John 5:30-47 he insists that he is acting and speaking on the authority 
of the Father. Moreover, the Father bears witness through the words of 
Scripture (5:39). After the Bread discourse, he describes his words as ‘Spirit 
and life’ (6:63), in explaining his saying to the disciples. He disclaims 
speaking on his own authority, but maintains that his teaching is from 
God, when he discusses that teaching with the Jews (7:16). In the further 
debate in chapter 8, Jesus again affirms ‘I declare to the world what I have 
heard from him’ (i.e . he who sent me, 8:26f.). In referring to coming 
judgment Jesus even says that the word that he has spoken will judge a 
person on the last day (12:48). This is because the Father has given Jesus 
commandment what to say and what to speak (12:49). What he says is only 
what the Father has bidden him to say (12:50). Before Pilate Jesus declared 
that he bore witness to the truth (John 18:37), which, although it was 
cynically received by Pilate, nevertheless bears striking testimony to the 
validity of what he taught.

In addition to these direct affirmations there are other indications in John 
that Jesus recognized the authoritative nature of his own teaching. Of 
special significance is the double amen formula which prefaced several of 
the sayings of Jesus in this gospel. Its importance for our present purpose 
lies in the particular emphasis it gives to the following words (lego soi or 
lego hym in - I say to you).30 The strongly authoritative nature of such 
sayings is borne out by the ‘I am’ (ego eimi) sayings31 which are a feature 
of this gospel (see pp. 330f.). The combination of the two (as in John 10:7) 
conveys a sense of authority which is not paralleled in the sayings of other 
people.

It is important to note that Jesus did more than affirm the authoritative 
nature of his own words. John records the highly significant promise of 
Jesus that the Spirit would recall those words to the minds of the disciples 
(John 14:26). The promise is that the Spirit would teach them all things 
and bring to their remembrance ‘all that I have said to you’. The importance 
of this statement for the light it throws on the preservation of the teaching 
of Jesus cannot be exaggerated. It naturally depends on the value we place 
on the text and whether or not it is regarded as a genuine promise of Jesus.

The idea that it might have been an early Christian attempt to enhance 
what the church was officially teaching may be discounted, for this would 
leave unexplained why the believers invented the connection between the 
words of Jesus and the Spirit. It is more in accord with the general tenor 
of John’s gospel to suppose that Jesus himself did not neglect to predict the

3(1 R . E . B ro w n , Jo h n , p. 84, co n ten d s that fo r  J e su s , amen g u aran tee s the truth  o f  his sta te m en ts.
31 F o r a d isc u ss io n  o f  the sign ifica n c e  o f  th ese  ego eimi sa y in g s , cf. J .  H . B e rn ard , The G ospel according to 

St Jo h n  ( I C C ,  1928), pp . cx v i ff. See p p . 3 3 0ff. fo r  d etails.
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means by which his teaching would be preserved. This present statement 
fits well into the general high esteem for his own teaching which Jesus 
shows in this gospel. If the Spirit calls that teaching to mind, this must be 
regarded as an important factor in the transmission of the tradition during 
the oral period. It would invest the teaching with a special authority, which 
in turn would explain why the written gospels soon came to be prized on 
an equal footing with the o t  Scriptures (cf. also 16:13f.).

We conclude this section with three statements from John 17. Jesus says 
that he has given to the disciples the words that the Father has given to 
him (17:8). It is important to note where the authority lies, for this explains 
the nature of the words in the tradition. The word of God is seen as the 
agent of man’s sanctification (17:17). As Jesus prays for his disciples, he 
looks ahead and includes those who would come to believe ‘through their 
word’ (17:20), which must be interpreted as the ‘word’ they received from 
Jesus.

There is seen in embryo in the comments of Jesus recorded by John the 
basis for the authority of the words and writings of the apostles. They 
passed on what they received and were conscious that any authority in 
their own teaching was derived from the one who was the central object 
of their faith. As we come to consider the apostolic preaching and the 
writings in the epistles and the Apocalypse, we cannot divorce such con
sideration from the authoritative tradition which formed the core of their 
doctrine.
Acts
The early Christians in their proclamation of the gospel relied heavily on 
o t  testimony. In fact, in the preaching of Peter, Stephen, Philip and Paul, 
and in the statement of James to the assembled church, there are not only 
o t  quotations, but an obvious conviction that what the o t  said carried 
with it the authority of God. Invariably an introductory formula is used 
which refers sometimes to the human author, as, for instance, Joel (2:16), 
David (2:25; 34; 4:25), Moses (3:22; 7:37), Isaiah (28:25), and sometimes to 
the fact that the words stand ‘written’ (1:20; 7:42; 13:33; 15:15; 23:5).

Two passages are particularly significant in attributing the words of the 
o t  to the Spirit (4:25, which is attributed to the church generally, and 28:25 
which is a statement specifically made by Paul). This usage is wholly in 
line with the current view of inspiration held by the Jews and reflected in 
the approach of Jesus. In recording these o t  citations Luke is more con
scious of their importance in his account of the developing mission of the 
church than he was in recording the ministry of Jesus. In a sense Acts is a 
commentary on the exposition given by the risen Lord to the disciples on 
the Emmaus road (Lk. 24:27).32

32 O n  th is, cf. L o n g e n e c k e r , op. cit., p. 92 n. 40.
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In many of the citations, current Jewish methods of exegesis are fol

lowed, but in no cases are there evidences that the text is regarded as less 
than historical. The early Christians clearly had a high regard for the o t  

and treated it as a voice which must be listened to. Stephen’s speech is 
particularly instructive in this respect, for his weighty appeal to o t  history 
was intended to be authoritative for his hearers. It was not so much his 
view of the text as his interpretation of it that raised Jewish anger against 
him (c f  Acts 6:1 If.). It was inevitable that Christian exegetes would part 
company with Jewish interpreters when Jesus himself became the key to 
the understanding of the text. But at no time did they part company over 
their regard for the authoritative character and divine origin of the text 
itself. The view reflected in Acts is continued in the epistles.
Paul
Even a most cursory reading of Paul’s letters is sufficient to show the 
extensive use he made of o t  citations. His methods of exegesis make a  

fascinating study, but cannot be debated here since our main concern is to 
discover what view of Scripture he adopted.33 Because of his strong Jewish 
background, it is to be expected that he would share a common Jewish 
view of the authority and inspiration of Scripture and this is unquestionably 
reflected in his letters. In addition to examining his view of the o t , we 
need to enquire what view he had of his own writings, for this has a 
bearing on the way the Christian church generally came to regard them.
Pa u l ’s v i e w  o f  t h e  o l d  t e s t a m e n t
In attempting a brief summary we shall deal first with Paul’s use of the o t , 

and secondly with his one specific statement about its inspiration in 
2 Timothy 3:16.
P a u l's  use o f  the O ld  Testam ent. There are more o t  quotations in Romans 
than in the other letters, forty-five as compared with fifteen in 1 Corin
thians, seven in 2 Corinthians, ten in Galatians, four in Ephesians and two 
in the Pastorals.34 It is striking that in the rest of the letters no direct 
quotations occur. In addition to these eighty-three quotations there are a 
great number of allusions to o t  ideas and o t  events and people which are 
not supported by direct quotations. The sheer weight of evidence shows 
the powerful influence on Paul’s mind of his knowledge of the o t  text. 
This is one of the most important factors to set over against his alleged 
dependence on Hellenistic thought. Whatever other influences helped to 
formulate his theology, there is no denying that his greatest indebtedness 
was to the o t , and no interpreter of Paul can afford to ignore this.

33 C f. E . E . E llis , P au l's Use o f  the O ld  Testament (1957), fo r  a d isc u ss io n  o f  P a u l’s q u o ta tio n s  fro m  

Scrip tu re .
34 T h e  fig u re s  q u o te d  are a c co rd in g  to  L o n g e n e c k e r ’s rec k o n in g , op. cit., p p . 108f.
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In most instances Paul uses introductory formulae which furnish clues 
to his assessment of the value of the o t  text. His most characteristic formula 
is ‘It is written’ which is clearly intended to introduce an authoritative text. 
One or two examples will suffice. He uses it in setting out his key idea at 
the beginning of his Romans letter in a citation from the o t  in Romans 
1:17. It recurs in each of the next three chapters (cf. Rom. 2:24; 3:10, where 
it introduces a string of quotations; 4:17), and many other times throughout 
the argument. It is equally common in the other letters where citations are 
made.

What is written carries with it for Paul the implication that it makes a 
claim on every reader. At times he notes the human authors, as Moses 
(Rom. 10:5, 19), Hosea (Rom. 9:25f.), David (Rom. 11:9), Isaiah (Rom. 
9: 29; 10:20; 15:12). At other times, a citation is introduced by the general 
expression ‘he says’ (phěsin) as in 1 Corinthians 6:1633, by which he clearly 
identifies the o t  text with the voice of God (cf. also 2 Cor. 6:2). Even 
where the human author is mentioned as in Romans 10:5, this is immedi
ately followed by a citation itself in which the text is almost personified, 
or else the formula, although mentioning the author, nevertheless distin
guishes him from the divine author (as in Rom. 9:25, ‘As he says in 
Hosea’).35 36 In those cases where the formula does not introduce such a 
qualification, it is reasonable to suppose that it is implied.

Further confirmation of Paul’s regard for the authority of Scripture is 
found in such an expression as ‘then shall come to pass the saying that is 
written’ (1 Cor. 15:54), which is akin to the fulfilment formulae of the 
gospels. Paul also refers to ‘what the promise said’ (Rom. 9:9), and intro
duces one passage with a rhetorical question, ‘But what is God’s reply 
(ichrěm atism os) to him?’ (Rom. 11:4). Even more remarkable is the statement 
in Romans 9:17, ‘For the scripture says to Pharoah’, in citing a passage 
from Exodus 9:16 which records the words of God. This identification of 
the text of Scripture with the voice of God demonstrates Paul’s unques
tioned belief in the divine origin of the text. Moreover, he expressly says 
that what was written in former days (i.e . in Scripture) was written for 
our instruction (Rom. 15:4), which highlights its continuing relevance.

We should further note the basic assumption which Paul makes about 
the continuing of the o t  revelation and the Christian gospel. His exposi
tions of Christian doctrinal themes bring out the uniqueness of God’s 
revelation in Christ, but do not depart from a high regard for the o t . This 
is because for him God’s action in Christ is the climax and true fulfilment

Paul

35 S in ce  the v erb  h as n o  e x p re sse d  su b je c t  in G reek  in 1 C o r . 6 :1 6 , it is p e rm iss ib le  to  ren d er it as either 

‘G o d  s a y s ’ o r  ‘ S c r ip tu re  s a y s ’ , w ith o u t d iffe ren ce  in m e an in g , C . K . B a rre tt , 1 Corinthians (B C , 21971), 
p. 149.

36 It is o f  co u rse  p o ss ib le  to  u n d erstan d  the fo rm u la  here  in an im p e rso n a l sen se , in w h ich  case  it w o u ld  
be p ractica lly  eq u iv a le n t to  ‘as is s a id ’ (so  M . B la c k , Rom ans N C B ,  1973, p. 135).
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of the content of the o t . Although faith had displaced legal observance as 
the means of salvation, Paul can still speak of the law as holy (Rom. 7:12). 
Although some differences in the methods of exegesis might appear when 
Paul’s handling of the o t  text is compared with that of Jesus, they stand 
solidly on the same ground when it comes to their assessment of the 
authority of the text.
P a u l's  statem ent about the inspiration  o f  the O ld  Testam ent. Before turning to 
2 Timothy 3:16, we note that in Romans 3:2 Paul uses the expression 
‘oracles of God’ in a way that appears to relate to the o t  since this was 
‘entrusted’ to the Jewish nation. In the ancient world ‘oracles’ (log ia) were 
divine utterances which carried with them considerable authority.37 When 
Paul describes God’s revelations in this way, he is no doubt partly thinking 
of the repeated ‘Thus says the Lord’ which runs through the prophetic 
writings. In applying the word, however, he is in all probability thinking 
further of the whole o t . 38 It is important to recognize that an oracle is not 
dependent for its authority on the human agent through whose voice the 
message is conveyed. It is the message itself, not the messenger, which is 
invested with authority.

The statement in 2 Timothy 3:16 reads as follows: ‘All scripture is 
inspired by God and profitable for teaching, for reproof, for correction and 
for training in righteousness.’ An alternative rendering is ‘Every scripture 
inspired by God is also profitable’, which, while possible, is less likely 
because it does not fit the context so well.39 Paul is concerned to point out 
to Timothy the nature of the Scriptures with which he has been acquainted 
since childhood, and wants him to know they are profitable because they 
are divinely inspired. The alternative rendering might raise the doubt 
whether only some parts of Scripture are inspired and therefore profitable, 
although this is not the most obvious meaning.40 However conducive this 
latter translation may be to those schools of thought which adhere to a 
partial inspiration of Scripture, it is certain that such a notion would never 
have occurred to Paul and Timothy.

The word theopneustos (‘inspired by God’) has occasioned much discus
sion and we can do no more than summarize the salient points.41 The 
meaning of the word in this context is ‘God-breathed’, and without doubt 
implies that what is written in Scripture is of divine origin. It throws no 
light on the way that this inspiration is brought about. The word itself

37 C f  J .  W . W en h am , C hrist and the B ib le , p . 89.

38 E . G . S e lw y n , The Oracles in the N ew  Testament (1911), u n d e rstan d s  the w o rd  logia as re ferrin g  to 

o rac le s  ab o u t J e su s  C h r is t  fo u n d  in the NT.

39 F o r  a fu ller  d isc u ss io n  on  th is, cf. m y  The Pastoral Epistles ( T N T C , 1957), p p . 163f.
40 J .  N . D . K e lly , The Pastoral Epistles  (B C , 1963), p . 203 , p re fe rs  the first ren d erin g , a m o n g  o th er 

reaso n s b ec au se  the a ltern ativ e  w o u ld  im p ly  that so m e  sc r ip tu re s  w ere  n o t in sp ired .
41 B . B . W arfie ld , The Inspiration and Authority o f  Scripture, p p . 2 4 5 -2 9 6 , has a v e ry  fu ll an d  v a lu ab le  

e ssay  on  the in te rp re ta tio n  o f  th is w o rd .
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does not lend support to a mechanical view of inspiration in which the 
human writers are supposed to have been completely passive. Such a view 
does not belong to the manner of thinking in the apostolic age. All that 
Paul affirms is that the instigator of Scripture is God, not man. The human 
writers of the o t  were the agents through whom writings were produced 
whose authority goes far beyond the authority of the human writers. Paul 
does not say that God breathed into the words that men had written to 
transform them into the words of God. He contents himself with the 
statement that the finished product was God-breathed. In this way the 
apostle makes clear that he regards the o t  as indeed the Word of God.

The foregoing sketch of Paul’s approach to the o t  has convincingly 
shown that he maintained the same approach as Jesus. There is no means 
of knowing whether he had any knowledge of Jesus’ use of the o t , for this 
depends on whether he knew the gospel traditions. Since in the traditions 
to which he refers in 1 Corinthians 15:3f. as having been passed on to him 
there is a double occurrence of the phrase ‘in accordance with the 
Scriptures’.42 Paul knew at least that the earliest beliefs were supported 
from the Scriptures. It is most natural to suppose that the early Christian 
practice, to which Paul was heir, was itself based on the example of Jesus. 
It is probable that the apostle Paul knew more about the traditions of Jesus’ 
teaching than he reflects in his letters.
Pa u l ’s v i e w  o f  h is  o w n  w r i t i n g s
In some respects this subject is more complex than at first appears, for it 
is inextricably bound up with Paul’s view of apostleship. Indeed we must 
begin with a statement about the apostolic office. In the gospels the apostles 
are those specifically selected by Jesus to be sharers in his mission activity. 
None but the twelve were personally appointed by Jesus during his lifetime. 
But Paul consistently lays claim to the status of apostle. He could not fulfil 
the conditions laid down in Acts 1:21-22, for he had not accompanied Jesus 
during his ministry. He goes to considerable trouble, especially in Gala
tians, to assert that his apostleship was as valid as that of the Jerusalem 
apostles. It would lie outside our present purpose to conduct an examina
tion into the concept of apostleship (cf. the earlier comments on pp. 762ff.), 
But no discussion of Paul’s view of his own writings is possible without 
some statement about his consciousness of possessing a legitimate claim on 
the obedience of his readers. He certainly seems to assume this.

We note first of all that in the salutation of most of his letters he calls 
himself an apostle. The exceptions are Philippians, 1 and 2 Thessalonians 
and Philemon. Nevertheless in the text of 1 Thessalonians 2:6 Paul claims

42 In his b r ie f  b u t im p o rta n t  b o o k  en titled  According to the Scriptures (1952), C . H . D o d d  ad d s  a su b title  
‘T h e  S u b -stru c tu re  o f  N e w  T e s ta m e n t  T h e o lo g y ’ , w h ich  b r in g s  o u t the sig n ifica n c e  attach ed  to  th is 
fu lfilm en t th em e.

Paul
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that he and his associates might have made demands on the believers ‘as 
apostles of Christ’, although they did not take advantage of this. There is 
no mistaking the close alignment between the idea o f ‘apostle’ and the idea 
of ‘authority’.43 Paul himself disclaims any suggestion that his apostleship 
is either his own idea or that it came about by ecclesiastical appointment. 
He uses such expressions as ‘called to be an apostle’ (Rom. 1:1), ‘called by 
the will of God to be an apostle’ (1 Cor. 1:1, cf. 2 Cor. 1:1; Eph. 1:1; Col. 
1:1; 2 Tim. 1:1) ‘by command of God’ (1 Tim. 1:1), or more specifically 
‘not from men nor through man, but through Jesus Christ and God the 
Father’ (Gal. 1:1).

Paul expects his readers immediately to accept his claim to an apostolic 
calling. But the question arises on what grounds he considered his writings 
to be authoritative. There are two main possibilities. Either his status as 
apostle is intended to carry with it its own authority, or else his authority 
is prior to his status and gives the latter its authentic nature. If the former, 
the idea of apostleship would tend to be equated with legitimacy of office, 
but if the latter it would consist of a more dynamic concept.44 In Paul’s 
mind there seems to be some idea that he shared a similar office to the 
twelve and yet at the same time he derives his authority from his special 
call to proclaim the gospel. What is most relevant for our present purpose 
is the consciousness he has of the authority of his own words.

When Paul says, in 1 Corinthians 9:1, ‘Am I not an apostle? Have I not 
seen Jesus our Lord? Are not you my workmanship in the Lord?’ he clearly 
links his claim to apostleship to his special missionary activity among the 
Corinthians, and supposes as a result a special relationship to them. He 
calls them ‘the seal of my apostleship in the Lord’ (1 Cor. 9:2). He im
mediately sets out certain claims he has upon them as a result. This specific 
instance may serve as an indication of his general approach to those church
es which he has had a hand in founding. Even in those letters to churches 
which he had not founded, he still claims his apostolic right to address 
them in an authoritative manner (c f  Rom. 1:1; Col. 1:1). This was un
doubtedly on the grounds of his calling as ‘an apostle to the Gentiles’ 
(Rom. 11:13), i.e . an apostle whose special responsibility was to proclaim 
the gospel to Gentiles.

The crux of the matter as far as the authority of the n t  writings is 
concerned and particularly in relation to Paul’s epistles is whether or not 
the apostolic circle was a particular group which was confined to the twelve 
and the apostle Paul. Although it would not be unreasonable to suppose

43 F o r  d isc u ss io n s  o f  the a p o sto lic  o ffic e  in the early  ch u rch , c f  W . S ch m ith a ls , The Office o f  A postle in 
the E arly  Church  (1969); H . v o n  C a m p e n h a u se n , Ecclesiastical Authority and Spiritual Pow er in the Church o f  

the first Three Centuries (E n g . tran s. 1969); A . A . T . E h rh ard t, The Apostolic M inistry  (1958); K . H . 

R e n g s to r f, art. apostolos, T D N T  1. p p . 407ff.
44 J .  H . S ch ü tz , P aul and the A natom y o f  Apostolic Authority  (1975) d isc u sse s  at len g th  the d istin c tio n  

b etw een  a p o sto lic  au th o rity  and  a p o s to lic  le g itim a c y  (pp . 121).
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Hebrews
that it was, nevertheless the term ‘apostle’ is not always used, even by 
Paul, in this exclusive sense. It is possible to draw a distinction between 
apostles of Christ and apostles of the church. The former would be the 
exclusive group and the latter special messengers. Although the distinction 
is somewhat tenuous, it is significant that Paul never calls either the Jeru
salem apostles or himself apostles of the church. The basic idea is always 
of a divine appointment which carried with it a delegated or at least 
representative authority.

There were occasions when Paul writes in a commanding way as when 
he says to the Thessalonians that ‘we have confidence in the Lord about 
you, that you are doing and will do the things which we command’ 
(2 Thes. 3:4), He exhorts his readers to work with their hands ‘as we 
charged you’ (1 Thes. 4:11). On one occasions Paul draws a distinction 
between his own command and a command of the Lord’s (1 Cor. 7:12), 
but even so he expects his hearers to heed his words. Indeed, he expresses 
the view that he has the Spirit of God in respect of the opinions he voices.

But it would be wrong to suppose that he is doing no more than 
expressing opinions. Even his own advice is in the nature of a command. 
He expects his readers to take his words seriously. He talks of his ‘rule’ in 
all the churches (1 Cor. 7:17). In the same epistle, he says that what he 
imparts is not taught by human wisdom but by the Spirit (1 Cor. 2:13). 
He is aware of the authoritative character of what he writes because he is 
directed by the Spirit. He knows he is specially commissioned to be a 
master-builder (1 Cor. 3:10). He exhorts his readers to imitate him (1 Cor. 
4:16; 11:1). He wants the Corinthians to recognize that what he writes is 
a command of the Lord (1 Cor. 14:37). He regards his letters as a substitute 
for his own presence and therefore as carrying the same weight (2 Cor. 
10:11; cf. 2 Thes. 2:15).45 Indeed, he condemns those among the Thessa
lonians who do not obey his word (2 Thes. 3:12-15). In 1 Thessalonians 
5:27 he uses strong words (‘I adjure you by the Lord’) in insisting that his 
letter should be publicly read in the community. Sufficient evidence has 
been cited to show that Paul regarded the words he wrote as having a 
powerful authority over his readers.

Because of Paul’s remarkable conversion and his consequent conviction 
about his divine commission, it might be supposed that his position was 
unique. We do, however, find some hints of a similar approach to the o t  

and a similar evaluation of their own writings among other n t  writers. 
The following is a brief survey of this further evidence.
H ebrew s
THE OLD TESTAMENT CITATIONS
Dependence on the o t  is part of the warp and woof of this epistle. The

45 C f. J .  N . G e ld e n h u y s , Suprem e A uthority, p . 84.
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initial impression is that the o t  text is treated with the utmost respect and 
this is confirmed by an examination of the introductory formulae used. On 
several occasions the text is cited as the words of God. This is clear in the 
recurrent ‘He says’ (legei) in Hebrews 1. In other instances it is assumed 
that God is the subject of the verb of saying (cf. Heb. 4:3-4; 5:5-6, 7:17; 
8:5; 10:30; 12:26; 13:5). The writer treats the words of Scripture as the 
voice of God. In two cases the voice is recognized as the voice of the Spirit 
(3:7; 10:15). In the first case the words are from a Psalm (95) and in the 
second from a prophetical book (Je. 31). There can be no dispute that the 
writer shared with his Jewish and Christian contemporaries belief in the 
inspiration and authority of the o t  texts. He is not particularly interested 
in the human authors, although on two occasions he mentions Moses in 
citations from the Pentateuch (9:20; 12:21). His overriding conviction is 
that what the o t  says, God says, even where on occasions he is vague in 
his introductory formulae (as in 2:6; 4:4).

In spite of the fact that many scholars have maintained a strong indebt
edness on the part of the author to Philo of Alexandria in his interpretation 
of the Old Testament,46 the approach in Hebrews, unlike Philo, is essen
tially historical, although also symbolic. It is important to note here the 
distinction between an allegorical and a symbolical approach. In the latter 
case, a double meaning is seen, the original historical meaning and an 
extended meaning. Unlike allegorical interpreters, Hebrews treats the text 
seriously. Melchizedek, for instance, is a real person although he becomes 
a symbol for the royal priesthood of Christ. In this, Hebrews is again in 
line with the other n t  writers.

There is a deep conviction that the Christian revelation has a living 
continuity with the o t  revelation, although the new is better than the old. 
The superiority of Christ as high priest, of his sacrifice, of the heavenly 
sanctuary, and of the new covenant are never permitted to denigrate the 
value of the o t . When the writer speaks of the old as obsolete (8:13), he 
is speaking comparatively of the old as a whole system, not of the o t  

revelation. The fact that he cites the o t  s o  much, and alludes to it even 
more, shows conclusively that he does not consider the testimony of its 
text to be obsolete.
THE a u t h o r ’s APPROACH TO HIS O W N  W RITING
We at once note a difference between this writer and Paul, in that he does 
not so readily reveal his thoughts about himself. Nevertheless, there is a 
certain air of authority about this epistle which in inescapable. The writer 
is in no sense giving a tentative exposition of his theme. He gives no

SCRIPTURE

46 C . S p ic q , H ebreux  (E B , 21952) w a s  a stau n ch  ad v o c a te  o f  th is v iew . B u t  ag a in st  it, cf. R . W illia m so n , 

Philo and the Epistle to the Hebrews (1970).
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James
suggestion that the Christian interpretation of the o t  which he gives might 
be wrong. In his warning passages he uses authoritative terms to highlight 
the dangers of falling away from the Christian faith (cf. Heb, 2:1—4; 6:Iff.; 
10:29). There are many other individual exhortations which are expressed 
in ways which suggest that the writer expects them to be heeded, although 
he does not use expressions like Paul’s ‘I command you’. In his conclusion 
he writes, ‘I appeal to you, brethren, bear with my word of exhortation’ 
(13:22). This is certainly a gentler approach then Paul’s, but nonetheless 
breathes an air of authority, which springs from the conviction of a right 
understanding of truth and not from the status of a particular office. Indeed, 
the writer gives no indication of status throughout the epistle.

This highlights more vividly than the Pauline epistles the problem of the 
real basis of the authority of the text. It suggests that a broader base for the 
establishment of the authority of the n t  texts as a whole is required than 
can be found in the category of authorship by an apostle. We may perhaps 
speak of apostolicity in relation to the contents of a book, in the sense that 
what it contains is apostolic doctrine even if the penman is not an acknow
ledged apostle. Admittedly apostolic doctrine is easier to recognize than to 
define. Nevertheless there is a basic affinity between the approach in this 
epistle and the rest of the n t . This affinity does not merely consist of the 
absence of any teaching which conflicts with the writings of the acknow
ledged apostles, but the more positive feature of an authority of its own 
which is in line with the recognized apostolic authority.
Jam es
Although this epistle is of an essentially practical nature, it is not without 
direct quotations from the o t  which are introduced to add weight to the 
advice given. James speaks of ‘the royal law, according to the scripture’ 
(2:8),47 cites certain commandments of the law as ‘he who said’ (2:11), 
mentions that the text of Genesis 15:6 in relation to Abraham ‘was fulfilled’ 
(2:23) and cites Proverbs 3:34 as ‘he says’ (legei, 4:6). He also introduces a 
general maxim with the words ‘the scripture says’ (4:5). In addition to 
these quotations there are many allusions to o t  people, events or ideas. 
James’ mind is clearly saturated with the o t  and he treats it as authoritative. 
He expects its dictates to be obeyed.

It is not so easy to determine his approach to his own writing. The 
question is complicated by differences of opinion over the identity of the 
author. In any case he was not one of the original apostles, although if he 
was James, the Lord’s brother, as seems most likely, he may have been 
regarded in the same category as the apostles. He certainly held a position

47J a m e s ’ w o rd  fo r  ‘ fu lf il ’ in 2 :8  is n ot the u su a l plerod, b u t teled (i .e . ca rry  o u t). In 2 :2 3 , w h ile  plerod , is 
u sed , the sen se  is that G n . 2 2 :1 1 9 ־  ex p lica te s  the sta te m en t in G n . 15:6. T h is  is a rab b in ic  co n cep t o f  
fu lfilm en t, ac c o rd in g  to  L o n g e n e c k e r , Biblical E xegesis in the Apostolic Period , p . 199.
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of responsibility in the Jerusalem church according to Acts. But in writing 
this letter he is content with calling himself ‘a servant of God and of the 
Lord Jesus Christ’ (1:1). Whatever authority he assumes, therefore, is strict
ly theocentric and Christocentric. What he writes, he writes in a represen
tative capacity and his words carry with them the stamp of authority 
beyond himself.

T he P e trin e  epistles
In both 1 and 2 Peter we are confronted with a situation different from 
that of James, for in both the writer is introduced as ‘Peter an apostle of 
Jesus Christ’. This is a precise parallel with Paul’s practice and cannot be 
considered accidental. The form is intended to be more than a stereotype. 
When an apostle speaks, he speaks with some weight. But what general 
impression do the contents of these epistles give?

We note a positive approach to the authority of the o t  again supported 
by both direct citations and indirect allusions. In 1 Peter there are several 
quotations from various parts of the o t . The introductory formulae are 
much less specific than in Paul’s letters and do not throw much light on 
Peter’s view of the text. Nevertheless he speaks of ‘the living and abiding 
word of God’ (1:23)48, and then proceeds to cite the passage from Isaiah 
40:6-9 which emphasizes the enduring character of the Word. He mentions 
the insight that the prophets had been given about the sufferings and glory 
of the Messiah. Their predictions were due to the Spirit of Christ within 
them 1:10-11).

In citing Isaiah 28:16, Peter uses the expression, ‘it is contained (or 
stands, periechei) in scripture’ (2:6), which ummistakably invests it with 
authority.49 The familiar ‘it is written’ formula is used to introduce Levi
ticus 11:44 as a basis for Peter’s own exhortation to the readers to be holy 
(1:15-16). He can give an authoritative challenge because it is written in 
Scripture. There is no suggestion that the option of not obeying the Scrip
tures is considered. Those chosen by God and sanctified by the Spirit for 
obedience to Jesus Christ (1:1) are expected to respond to the high demands 
of the scriptural texts. For a similar assumption, compare 1 Peter 5:5. In 
4:18 the writer expresses his own challenging question in the words of

48 T h e  u se  here  o f  logos rath er than  rhema, w h ich  o cc u rs  in the o t  p a s sa g e  cited , is p ro b a b ly  to  fo c u s 

atten tio n  on  the rev e la to ry  ch arac ter o f  G o d ’s c o m m u n ic a tio n , p articu larly  in C h r is t . A s  E . G . S e lw y n , 1 

Peter (1946), p. 152, p o in ts  o u t, th is s ig n ifica n c e  o f  G o d ’s w o rd  is b ro u g h t  o u t b y  the ad je c tiv e s ‘l iv in g ’ 

an d  ‘a b id in g ’ . H en ce  a lth o u g h  its p r im a ry  referen ce is n o t to  S cr ip tu re , the to tal v ie w  o f  G o d ’s w o rd  to 

m an  w o u ld  ce rtain ly  in c lu d e  this.
49 T h e re  is d isp u te  o v e r  the s ig n ifica n c e  o f  en graphe  in 1 Pet. 2 :6 . S e lw y n  su g g e s t s  ‘w r i t in g ’ rather than 

‘ S c r ip tu re ’ and  th in k s the re feren ce is to  a h y m n  (op. cit., p . 163). B u t  E . B e s t , 1 Peter (N C B , 1971), p. 105, 
is su re ly  co rrec t w h en  he a rg u es that graphe  here m e an s S cr ip tu re . T h e  v erb , w h ich  is a b so lu te  and 

im p e rso n a l, literally  m e an s ‘in c lu d e s ’ .
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Proverbs 11:31 l x x , without a specific suggestion that he is even citing 
Scripture.

As to his own sense of authority, Peter appeals to the elders of the 
churches addressed, not on the grounds of his apostolic office, but on the 
grounds of similar responsibilities. He calls himself a fellow elder (5:1). 
There is nevertheless no tentative nature in the manner in which he ad
dresses these fellow elders. There is no doubt that he considers his words 
to possess considerable authority.

Although 2  Peter is much disputed as a genuine Petrine epistle, there are 
still grounds for considering its claims at its face value. It certainly claims 
apostolic authorship. Moreover there are personal allusions in 2 Peter 1 
which are in harmony with this, particularly the reference to the trans
figuration (l:16ff.).3° The epistle has only one citation from the o t  (2:22, 
from Pr. 26:11), which is introduced with the formula, ‘it has happened to 
them according to the true proverb’, showing a fulfilment motive. There 
are, however, numerous o t  allusions, as for instance the use of the words 
of Psalm 90:4 in 2 Peter 3:8 and the references to Noah, Sodom and 
Gomorrah, Lot and Balaam.

There are two passages in this epistle which are of some significance for 
our present study. 2 Peter 1:20, 21 is of particular importance. ‘No proph
ecy of scripture is a matter of one’s own interpretation, because no proph
ecy ever came by the impulse of man, but men moved by the Holy Spirit 
spoke from God.’ This statement, which may refer to the whole of the o t  

Scriptures, switches attention away from the human authors to the divine 
acts of inspiration. There is no suggestion, however, that the human au
thors are without importance. These words cannot support a mechanical 
view of inspiration. They are concerned with the origin of the prophetic 
word. The author has no doubt that what the prophets said, God said. The 
part played by the Spirit is essential, but is defined in no closer terms than 
‘moving’ or ‘carrying’ men along with him. In other words the Spirit 
energized or motivated the human writers so that what they wrote was 
not their views or opinions, but the message of God.

No indication is given of the manner in which this was effected. In 
common with other o t  writings, this epistle reflects the contemporary 
Jewish conviction that the o t  Scriptures were produced under the direction 
of the Holy Spirit.31 The implication is that what the Spirit moved men to 
write carries with it a powerful authority when it is received, as was 
intended, as the word of God and not simply as the words of men.

Another important statement is 2 Peter 3:15f., which makes reference to 50 51
50 F o r a d isc u ss io n  on  these  issu e s and the p ro b le m s  ra ised  co n cern in g  th em , see  m y  I \rew Testament 

Introduction, p p . 821 f ., 828f.
51 J .  N . D . K e lly , Peter and Ju d e  (B C , 1969), p. 21 , sh o w s  h o w  w id e sp re a d  the Je w ish  b e lie f  in the 

in sp ira tio n  o f  p ro p h e c y  w as. H e  re fers to  Jo se p h u s , P h ilo , Q u m ra n , and rab b in ica l trad itio n .
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Paul’s epistles, and is the only o t  passage to refer to any other part in a 
manner which suggests an evaluation of it. On the one hand there is an 
acknowledgement of the difficulties of Paul’s writings, but on the other 
there is an obvious recognition of the importance of what Paul has said. 
Moreover, Paul’s epistles appear to be placed on a level with ‘the other 
scriptures’. It is often supposed that such a view of them shows that the 
epistle must belong to a later date than the apostolic period to allow time 
for such regard for Paul’s letters. But there is no real reason to suppose 
that a long period must have elapsed before the authoritative nature of 
Paul’s epistles was recognized, especially in view of the apostle’s own view 
of the importance of his writings. Those who were wrongly using the o t  

could hardly be expected to refrain from doing the same to Paul’s writings. 
The o t  was closely linked with the Christian apostolic writings, because 
the latter constituted an authoritative commentary on the former.

We must accept that 2 Peter 3:16 is a strong witness to the rapid accept
ance of Christian literature as authoritative. This is true even if 2 Peter is 
dated in the sub-apostolic period, but doubly true if its origin is traced 
back to Peter’s own lifetime.52

One other statement in 2 Peter might be noted. In 3:2 an exhortation is 
given to the readers to remember the predictions of the holy prophets and 
the commandment of the Lord and Saviour ‘through your apostles’. The 
latter phrase suggests some kind of authorized transmission of the teaching 
of Jesus. The linking of prophetic prediction to the commandments of 
Jesus shows that the process of building up an authoritative body of Chris
tian teaching to place alongside the o t  had already begun.
Jude
Like James, the writer does not claim to be an apostle, but uses the figure 
of a servant, just as James does. He is important for our purpose mainly 
because he is the one N T  writer who cites from an apocryphal book. His 
citation from 1 Enoch is introduced by the formula ‘Enoch in the seventh 
generation from Adam prophesied, saying’ (verse 14). But did he mean to 
suggest that Enoch was regarded as Scripture? Since this is the sole instance 
of a formal citation in the N T  from a non-canonical Jewish book, care must 
be taken to determine whether Jude’s verb ‘prophesy’ (propheteud) is used 
to denote a canonical book. It seems most likely that he did not intend the 
word in this sense, but rather in the sense of ‘predicting’, since he applies 
to his own day what purports to come from the antedeluvian world. It 
would have been different if any of the normal citation-formulae had been 
used, for then there would have been little doubt that Jude was treating the

32 K e lly , op. cit., p p . 3 7 0 f., w h o  d o e s  n ot accep t the au th en tic ity  o f  2 P eter fin d s a m a jo r  o b stac le  in the 
su p p o se d  ag reem en t o f  P eter w ith  P au l in  th is p a ssa g e . E v en  ac c o rd in g  to  th is v iew  P a u l’s w rit in g s  ap p ea r 
to be p laced  firm ly  on  the sa m e  fo o t in g  as ‘o th er S c r ip tu re s ’ .
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The Johannitie epistles
book of Enoch as Scripture. But in the absence of a specific formula, the 
presumption must be in favour of a more general use of the verb.

In addition to Enoch, Jude probably is making allusion to the Assump
tion of Moses in reference to the archangel Michael. It must be admitted 
that Jude has a more respectful view of non-canonical books than most 
other n t  writers. But he is certainly one with them in his regard for the o t  

text, for although he does not quote it, he makes many allusions to it and 
certainly treats its people and events as historical.

Jude has a similar statement to 2 Peter 3:2, but restricts himself to ‘the 
predictions of the apostles of our Lord Jesus Christ’ (Jude 17). The readers 
have a duty to remember these predictions, which shows their authoritative 
character in Jude’s mind. All that can be said of Jude’s approach to his own 
writing is that he handles his teaching with the same boldness and certainty 
as other n t  writers.
T he Jo hann ine  epistles
The writer of i  Jo h n  does not directly introduce himself either by name or 
by office. But in his opening words he does give some indication of his 
authority. He had heard, seen and touched ‘concerning the word of life’ 
(1:1), which seems to be a clear claim to be an eyewitness. It would 
certainly be in line with a claim to apostleship, although such a claim is 
not made. The air of authority throughout the epistle is unmistakable. The 
author addresses the readers as ‘little children’ and expects them to take 
stock of what he writes. There is a firm conviction that what is written is 
true. It is not open to discussion or doubt. This writer is in harmony with 
the other writers. He can reiterate ‘we know’ without suggestion of arrog
ance or cant.

It should be noted that John does not cite the o t  although he does allude 
to one o t  personality (i.e . Cain, 3:12), and assumes knowledge of the 
devil’s deceptions ‘from the beginning’ (3:8). He is more interested in the 
new commandment than the ancient law (2:8; cf. 3:23; 5:2f.), but there is 
no suggestion that the o t  has ceased to be valid.

In 2  and 3 Jo h n  the writer introduces himself as ‘the elder’ without further 
identity. There are insufficient reasons for maintaining that this pecularity 
must differentiate this writer from the writer of 1 John.53 It is more reason
able to suppose that all three epistles ascribed to John belong together. 
There are, moreover, no convincing reasons why the strong Christian 
tradition that the writer was the apostle John should be regarded as incor
rect. Because 2 and 3 John are brief personal letters, the question of their 
authority is difficult to settle, but there is the same general air of certainty 
as in 1 John.

33 See  the d isc u ss io n  o n  th is in m y  N ew  Testam ent Introduction, p p . 8 8 6 f., 895.
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R evelation
In spite of the difficulties of interpretation which surround this book, it is 
more forthcoming than most of the N T  about its own inspiration and 
authority. It is also a strong witness to the value of the o t  for the Christian 
church.
THE USE OF THE OLD TESTAMENT
This book contains no formal quotation from the o t , but its language is 
saturated with o t  allusions. To whatever other sources the exegete may 
appeal for parallels to its thought and ideas, the o t  must be regarded as the 
major key to the understanding of its metaphors. It has been calculated that 
278 verses out of 404 contain allusions to the o t  Scriptures.54 Since John’s 
mind was so saturated with o t  language, it is reasonable to deduce that he 
accepted its authority. In a book purporting to be a ‘revelation’ of Jesus 
Christ, its basic premise seems to be a continuity between the old and the 
new revelation, although this is nowhere specifically stated.
THE w r i t e r ’s VIEW OF HIS O W N  BOOK
Of greater importance are the indications of what John thought about the 
importance of his book. We begin by noting his description of it as an 
‘apocalypse’. Whatever superficial correspondence this idea may have with 
Jewish apocalypses, its distinctive feature is that the apocalypse centres 
around Jesus Christ. It is essentially a ‘given’ message and as such demands 
to be heard. The conclusion of the book matches this impression of au
thority by its warning against any who tamper with its text (Rev. 22:18f.). 
The warning is expressed in terms of divine action. Whoever takes away 
from the ‘words’ will be taken by God away from the tree of life. Such 
words are clearly no ordinary words, but convey the impression of special 
authority.

Moreover, John appears to have been conscious of his own inspiration. 
He is identified with the ‘prophets’ in 22:9 (cf. 10:11). He claims to have 
been ‘in the Spirit’ when he was commanded to write down what he saw 
(l:10f.). The command to write was repeated after the overwhelming 
vision of the risen Lord (1:19). At the conclusion of his writing, he reports 
the heavenly voice as saying to him, ‘These words are trustworthy and 
true. And the Lord, the God of the spirits of the prophets, has sent his 
angel to show his servants what must soon take place’ (22:6). On occasions 
John is involved personally in his own visions, as for instance, 5:4; 11:1. 
Nowhere in the book does he give the impression that he is composing his 
visions. The impact throughout, with its constant emphasis on angelic

SCRIPTURE

54 C f  H . B . S w e te , The A pocalypse o f  S t  Jo h n  (1906), p. c x x x v . T h is  au th o r  su p p lie s  a v a lu ab le  tab le  to 
d e m o n stra te  the ex ten t o f  the in d e b ted n e ss o f  the a p o c a ly p tis t  to  the o t .
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Conclusion
messengers, is one of authoritative revelation of things to come. Even the 
specific messages to the separate Asiatic churches are expressly stated to be 
messages from the risen Lord and, as if that were insufficient, the readers 
are urged to heed what the Spirit says to the churches.

In every way, the book conveys an air of divine authority. The many 
problems arising from its interpretation must not be allowed to obscure 
this fact. It was no doubt this feature which led ultimately to the inclusion 
of the book in the N T  canon. Its authoritative conclusion forms a fitting 
conclusion to the n t  as a whole.
C onclusion
From the preceding survey of evidence, it has become clear that, although 
no formal doctrine of Scripture has been expounded, there are sufficient 
grounds for maintaining that a common view existed of the importance 
and authority of the o t  Scriptures for Christian thought. We may further 
say that many of the n t  writers give hints of the authoritative nature of 
their own writings. From this it would be reasonable to claim that the n t  

supplies the basic materials out of which a more formal doctrine may be 
worked out.

(i) The approach of Jesus is basic. His approach to the authoritative 
character of the o t  must provide the pattern for the Christian church. Not 
only so, but his view of the authoritative nature of his own teaching must 
lead to a high Christian regard for that teaching and to a recognition that 
it demands obedience.

(ii) The n t  writers throughout show the same high view of the o t  that 
Jesus held, and there is no suggestion that it no longer had relevance for 
the Christian faith. The strong motive for the writers to show that so many 
events and concepts are fulfilments of o t  promises and prophecies under
lines the significance of the o t  text. The frequent appeal to Scripture in an 
authoritative way from earliest times in the Christian era is undeniable. 
The testimony of Scripture was regarded as the testimony of God, as the 
citation formulae so frequently emphasize. With regard to their writings, 
the n t  writers vary in their expression of awareness of the authority with 
which their words were invested. But it would be valid to claim that the 
awareness seems to be present, especially in the writers’ consciousness of 
being led by the Spirit (notably in the case of Paul and John).

(iii) Our purpose in including this section on Scripture is two-fold. It 
has first been seen as a necessary part of the totality of early Christian 
thought. If the phrase ‘according to the scriptures’ in 1 Corinthians 15:3f. 
was regarded as so vital that it was necessary to repeat it in a brief early 
Christian statement of belief, a consideration of the place of Scripture in 
the n t  must be included in our survey. But another reason for its inclusion 
is the role it has to play in deciding the extent to which n t  theology can
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be considered normative. Clearly since the testimony of the N T  is backed 
by an authoritative and inspired text, its teachings must have more than a 
descriptive function and must form the basis of the doctrinal position of 
the on-going Christian church.

SCRIPTURE
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a p p ro p ria tio n  600
b o d y  o f  d o c trin e  5 9 4 /
co m m itm e n t  5 9 2 /
d isp lace s se lf-c o n fid en c e  5 7 7
d y n a m ic  reality  5 8 8 /
g iv e s  a ssu ran ce  o r  rea lity  5 9 6 [
in C h r is t  588
in G o d  and in C h r is t  583
in the p o w e r  o f  J e s u s  576
in the sy n o p tic s  5 7 5 /
in th e jo h a n n in e  litera tu re  581/f.
in A c ts  5 8 8 /
in P a u l’s ep istle s  591/f.
in H e b . 5 9 6 [
i n j a s .  5 0 5 [ ,  5 9 8 [
in 1, 2 Pet. 5 9 9 [
in 1, 2, 3 Jn . 5 8 3 /
in Ju d e  600
in R ev . 601
p ro g re ss iv e , not sta tic  592  
sp ec ia l, a g ift  593  
s tead fa st  p e rsisten ce  59 7  
tru st in G o d  5 7 6 [ ,  598  
a un ified  50  
v a ry in g  d eg re e s 583  

fa ith fu ln ess 926  
fall 118
fallen  state  o f  m an  9 3 6 [
‘ fall fro m  g r a c e ’ 622
fa lse  ap o stle s  7 6 8 [
fam in e , the c h u rch ’s re sp o n se  9 4 4 [
F ath e r ’s lo v e  fo r  the S o n  314
F ath e r-S o n  re la tio n sh ip  b etw een  G o d  and Je su s  83
fear o f  death  o v e rc o m e  825, 841
fir s t-b o rn  356
first fru its  829, 838
flesh 171 ff.

and sp ir it  in 1 Pet. 184 
d e stru c tio n  o f  (1 C o r . 5 :5) 773 
in J e s u s ’ teach in g  153 
in P au l 17 1 /[  
in R o m . 7 1 7 3 [  
in H eb . 182 
in a m o ra l sen se  174 
sin s o f  8 9 8 [  

fo o t-w a sh in g  726 
fo rg iv e n e ss  5 7 7 /[

and C h r is t ’s death  5 7 9  
and G o d ’s fo rg iv e n e ss  5 8 5  
an d  h ealin g  in J a m e s  600  
and  Je w ish  sac rific e s  598
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election  in 1 Pet. 635 , 783 
e lem en tal sp ir its  (stoicheia) 141, 144, 646  
E lijah  ty p o lo g y  393  
en co u rag e m e n t to  b e liev ers  639  
en d u ran ce  934  

a id s to  636  
E n o ch  978  
en th ro n em e n t 38 9

in 1 T im . 3 :1 6  3 5 9 [  
in 1 Pet. 3 :1 8 -2 0  3 6 5  
in R ev . 87

en v iro n m e n t, alien e lem en ts 936  
eq u a lity  in the c o m m u n ity  781 
e sc h a to lo g y  790 

co n sisten t 417  
fu tu re  e m p h a sis  in Jn . 80 0  
lim its  o f  790 
realized  417 , 7 9 9 [  

e sc h a to lo g ic a l d isc o u rse  41 5  
e sc h a to lo g ic a l ten sio n s re so lv e d  800  
E sse n e s  63  
eternal life 582, 877

a p resen t p o sse ss io n  614, 643 , 878  
eth ical in ju n ctio n s in H e b . 13 927  
ethical lists 673
eth ical lists in the P asto ra ls  9 2 1 [  
eth ical s tan d ard s  and  sp ir itu a l v a lu e s 932  
eth ical te rm s in P au l 919//. 
e th ics 893/[.

and  a p o sta sy  926
and  the ch urch  896
and the c o m m u n ity  p rin cip le  919
a n d  c o v e n a n t  i n  t h e  O T  894
and e sc h a to lo g y  895
and g rac e  603, 915
and  J e s u s ’ m iss io n  9 0 7 [
and  the return  o f  C h r is t  919
and the S p irit  896
and the S p ir it ’s gu id a n c e  910, 916
in A c ts  910/[.
in P a u l’s ep ist le s  912[[.
in H e b . 926/[.
i n ja s .  928([.
in 1, 2 Pet. 9 3 0 [
in 1 Jn . 9 3 2 /
in Ju d e  931
inner m o tiv e s  8 9 7
N T  ap p ro ac h  to  893/[.
N T ,  th e o lo g ic a l in e ssen c e  896, 913  
o f  Je su s  89 3 //., 9 1 2 [  
o f  Paul 912//.
p resen t and fu tu re  a sp e c ts  8 9 5 [  
S c h w e itz e r ’s th eo ry , see  Interimsethik 
su b o rd in a te  to  C h r is to lo g y  i n jn .  907 

‘eu n u ch s ’ (M t. 19:12) 9 4 9  
e v an g e list ic  v is io n  d er iv ed  fro m  Je s u s  716  
e v an g e lis ts  741, 762, 770  
E v e  and  the q u e stio n  o f  su b o rd in a tio n  178 
ev il im p u lse  2 1 0  
ev o lu tio n  117, 122 
e v o lu tio n a ry  eth ic s 190  
‘e x ile s ’ in 1 Pet. 782
ex isten tia lism  2 5 , 32 , 46 , 151, 154, 159, 876  
e x o d u s  im a g e ry  4 7 3 /., 783  
e x o rc ism  123, 127/., 134, 413 , 5 1 9 [
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G en tile  sin s 2 0 5  
G e th sem an e  97, 124, 446  
g ift s  (see a lso  charismata) 762ff. 

and  e d ifica tio n  766  
a p p o rtio n e d  b y  the S p ir it  56 5  
b e sto w e d  as the S p irit  w ills  766  
g iv en  fo r  the c o m m o n  g o o d  565  
in ten d ed  fo r  u p b u ild in g  the ch urch  5 6 5 /  
n atu re  o f  765 
o f  the Sp ir it  in A c ts  74 1 /  
recep tio n  o f  766  
v a rie ty  o f  764  
v a r io u s  lists o f  566  

g lo r y  o f  G o d  90jJ. 
g n o s is  68, 3 1 9  
g n o st ic  anthropos m y th  361J. 
g n o st ic  d u a lism  153, 326  
g n o st ic  id eas 3 5 3 /
g n o st ic  red ee m er m y th  52 , 6 9 , 346J. 
g n o st ic  te rm s ad a p ted  to  C h ris t ian  u se  69  
g n o st ic  Urmetisch 333  
g n o st ic  v iew  o f  m a tte r  123 
g n o s t ic ism  52, 68 /., 120, 195, 1 9 7 / ,  34 5 , 3 4 6  

o rien ta l fea tu res 68  
g n o st ic s  47  
G o d  75//.

as a lm ig h ty  87, 1 4 8 /  
as a lph a and  o m e g a  89  
as a c o n su m in g  fire 1 0 3 /  
as cre a to r  78/., 85  
as etern al 111 
as F ath er 80/f.
as F ath er o f  the d isc ip le s  81
as F ath er o f  Je s u s  81
as F ath er in the O T  81
as ju d g e  8 7 /., 493
as k in g  84/f.
as ligh t 92
as L o rd  85
as M o st  H ig h  8 8 /
as p o w e r  9 2 /
as S a v io u r  88
as sp ir it  88
a ttr ib u te s o f  89/f.
b asic  a s su m p tio n s  75//.
care fo r  h is creatio n  80
c h an g e le ssn ess  o f  110
fa ith fu ln ess  o f  109
fa th erh o o d  o f  8 0 /., 8 2 /
fo re k n o w le d g e  o f  96
g lo r y  o f  90//.,
g o o d n e ss  o f  108//.
grac e  o f  104ff.
his care  fo r  his p eo p le  62 7
his ch o ice  618, 622  / / .
his c h o o sin g  o f  th o se  to  b ear fru it 613
his d ra w in g  6 1 2 /

his in itia tiv e  an d  h u m an  re sp o n se  in 1, 2
T h e ss . 6 2 6
his in itia tiv e  an d  h u m an  re sp o n sib ility  in 

R o m . 9 -  11 6 2 4 /
his in itia tiv e  and  h u m an  re sp o n sib ility  in 2 

P et. 6 3 6 /
his in itia tiv e  in jn .  10 6 1 1 /
his in itia tiv e  in m a n ’s sa lv a tio n  6 2 9 /

and  the o ffen d ed  p erso n  580  
and  rep en tan ce 57 7
and  re sto ra tio n , d istin c tio n  a lleged  595  
d iv in e  p ro v is io n  58 5  
in the sy n o p tic s  577/f. 
in th e jo h a n n in e  litera tu re  5 8 4 /  
in A c ts  5 8 9  
in Paul 5 9 4 /  
in H e b re w s 5 9 7 /  
in R ev e la tio n  6 0 1 /  
o f  G o d  an d  o f  m an  578  
the p ro d ig a l so n  57 8  
re m o v e s  b arrie rs  5 7 9 /  
u n lim ited  191, 579  

fo rg iv in g  sp ir it  904  
fo rm  cr itic ism  48  
frag m e n ta tio n  36
freed o m  fro m  b o n d a g e  to  the law  646  
freed o m  o f  ch o ice  in m an  154 
fru itle ss  b ran ch es 613  
fru it o f  the S p ir it  920, 928  
fu lfilm en t m o tiv e  55
fu lfilm en t o f  sc r ip tu re  in the teach in g  o f  the risen  

L o rd  379
fu n ctio n s reg ard ed  as g ift s  762  
fu tu re  c o m in g  o f  C h r is t  (see a lso  p aro u sia , and 

return  o f  C h rist)  
an d  the a scen sio n  802  
as a th ie f 84 7
ex p ec ta tio n  p a ra m o u n t 80 5  
im m in en t in P au l 8 0 4 /  
in the sy n o p tic s  791/f. 
in A c ts  801/f. 
linked  w ith  ju d g m e n t  846  
p u b lic , n ot secret 8 4 6 /  
s ig n s  a c c o m p a n y in g  806  

fu tu re  c o m in g  o f  the S o n  o f  m an  792  
and Isra e l’s fu tu re  8 0 8 /  
and ‘ th is g e n e ra t io n ’ 796 
and the u n iv ersa l p reach in g  o f  the g o sp e l 793 
a p o c a ly p tic  im a g e ry  7 9 2 /  
d ifficu lt sa y in g s  a b o u t 7 9 7 /  
ev id en ce  fo r  8 0 0 /
im m in en c e  o m itte d  in M k . 13:24 795 
im m in en t in Ja m e s  811  
im m in en t, tim e  u n k n o w n  794/f. 
in M k . 13 792/f., 7 9 5 /  
in the Jo h a n n in e  litera tu re  798/f. 
in H e b . 810f. 
in 1 Pet. 81 If. 
in 1, 2, 3 J n . 8 0 1  
J e s u s  m ista k en  ? 795 
s ig n s  in P au l 8 0 8 /  
s ig n s  in the P asto ra ls  8 0 9  
s ig n s  p reced in g  793 /., 806/f. 
te le sc o p ic  v iew  795 
tw o  o r  on e? 798  

fu tu re  h o p e  56  
fu tu re  in the N T  7 90//. 
fu tu re  rest 841 
fu tu re  sta te  o f  g lo ry  8 4 0 /

ga te s o f  H a d es 713
g a th er in g  o f  scattered  d isc ip le s  (Jn. 11:52) 724  
g a th er in g  to g e th e r  en c o u ra g e d  779
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gu ilt  119
and  rep en tan ce in P au l 5 9 0 /  

gym nos (n ak ed ), m e an in g  in 2 C o r . 5 :3  832

h a rm o n iza tio n  31, 56
hate 932J.
heart in P au l 767/.
heart in H eb . 182
heart, seat o f  e m o tio n s  168
heaven  874//.

and  g lo r y  8 8 4 /., 88 7
and  G o d  as F ath er 87 5
and  G o d ’s th ro n e  882
and  G o d ’s w ill 8 7 6 /
and  p erfect u n d e rstan d in g  881
as a city  883
b etter tabern acle  882
citizens o f  880
co n d itio n s o f  b e lo n g in g  883
eternal in h eritan ce 883
ex isten tia l th eo ry  876
G o d ’s d w e llin g  8 7 5 / ,  8 7 9 /
h o m e  o f  the trin ity  884
in the sy n o p tic s  875//.
in the Jo h a n n in e  litera tu re  877/f.
in A c ts  879
in P a u l’s ep ist le s  879(/.
in H e b . 882/f.
in 1, 2 Pet. 8 8 4 /
in R ev . 885//.
J e s u s ’ descen t fro m  87 8  
m y th o lo g ic a l th eo ry  8 7 6  
N T  teach in g  su m m a r iz e d  892  
p lace  o f  in N T  teach in g  8 7 4 /  
the rest o f  G o d  882  
th ird  (2 C o r . 1 2 :I f f .)  8 8 0  
treasu re  in 877  

h eaven ly  b e in g s  8 8 0 /., 886  
in the sy n o p tic s  8 7 6 /  
h eaven ly  b read  452, 611 , 878  

and  the last su p p e r  4 5 2 /  
h eav en ly  city  779 
h eav en ly  Je r u sa le m  8 8 1 /  
h eav en ly  v is io n s  8 8 5 /
H e b re w s (ep istle), a p o sto lic ity  o f  975  

as a h o m ily  780
a u th o r ’s a p p ro ac h  to  his o w n  w ritin g  9 7 4 [  

H e g e l 2 3 , 52  
Heilsgeschichte 25 , 55  
hell 887//.

and co n d e m n atio n  888
and  p u n ish m en t 888//.
as e x c lu sio n  fro m  G o d ’s p resen ce  890
as sep ara tio n  8 8 9 /
in the sy n o p tic s  887/(.
in the Jo h a n n in e  litera tu re  890
in P a u l’s ep istle s  8 9 0 /
in R ev . 8 9 1 /
N T  t e a c h i n g  s u m m a r i z e d  892  

h e l l e n i c  v i e w  o f  m a n  120/
he llen ism  2 4 /., 52 , 54 , 60, 64, 67, 111, 2 9 6 /., 305 , 

307 , 310
h ellen istic  an tith esis b etw een  in n er and o u te r  m an  

172
h ellen istic  co n c ep ts  58
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his p re se rv in g  p o w e r  616  
h is w o rk in g  and  h u m an  w o rk in g  in Phil. 6 2 6 /  
h o lin ess o f  76, 99  
im m o rta lity  o f  111 
im p artia lity  o f  101 
in v isib ility  o f  110  
ju d g m e n t  o f  77 
ju s t ic e  and  m e rcy  o f  77 
ju s t ic e  o f  9 9 //., 493  
k in d n ess o f  108 
k n o w le d g e  o f  94//. 
lo v e  o f  104/f., 938  

in the O T  77 
m e rcy  o f  1 0 7 /
N T  teach in g  su m m a r iz e d  1 1 4 /
o f  A b ra h a m , Isaac  an d  J a c o b  89
o f  peace 109
O T  v ie w s o f  75
o m n ip o te n c e  o f  93
p attern  o f  true  fa th e rh o o d  82
plan  o f  630
r ig h te o u sn e ss  o f  99/f.
sev erity  o f  8 7 /., 108
so v e re ig n ty  o f  in R o m . 8 :2 8 -3 0  622//.
ten d ern ess o f  76
u n iq u en ess o f  1 1 0 /
u n ity  o f  111//■
w ill o f  9 6 /., 906 , 908
w isd o m  o f  9 4 /
w o rd  o f, n o t su b je c t  to  e rro r 96  
w ra th  o f  101//. 

g o ld en  ru le 679, 9 0 5 /  
g o o d n e ss  in the sy n o p tic  g o sp e ls  896/f. 
g o o d  sh eph erd  4 5 3 /  
g o o d  w o rk s  861 , 9 2 7  
g o sp e l, o n e  o n ly  872  
g rac e  105//., 602//.

and  G o d ’s ch o ice  611/f. 
and  Isra e l’s p o s itio n  621 
and  J e s u s ’ e th ic  603  
and  regen eratio n  6 1 0  
G o d ’s free fa v o u r  to  m en  6 0 2 /
G o d ’s p ro v is io n  o f  sa lv a tio n  in J e su s  603  
in the sy n o p tic  g o sp e ls  602//. 
in the p arab le s  o f  the k in g d o m  6 0 3 /  
in the Jo h a n n in e  litera tu re  609//. 
in A c ts  617//. 
in P au l 106, 620//.
in R o m . (d o ctrin e  o f  sa lv a tio n ) 6 2 0 /
in 1, 2 C o r . 621
in H eb . 629//.
i n j a s .  6 3 4 /
in 1, 2, 3 Jn . 615//.
in R ev . 638//.
i n  t h e  N T ,  c o n c l u d i n g  c o m m e n t  640  
i n  p e r s e c u t i o n  638  
m u l t i p l i e d  610  
N T  s e n s e  d e f i n e d  602
o f  G o d  seen  in  the p reach in g  o f  the g o sp e l 617  
p reced es fa ith  6 1 8 /  

g rea t  a ssize  497 , 849//. 
g rea t  w h ite  th ro n e  8 6 7 /
G reek  d u a lism  120
G reek  idea o f  d iv in e  m an  303
G reek  idea o f  the ev il o f  m a tte r  172
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g iv en  u n stin tin g ly  5 2 7 /  
g iv e s  fre e d o m  5 5 7 /  
g iv e s  g ifts  564((.
g iv e s  in terpreta tio n  to  b e liev ers  556 
g r ie v e d  5 6 0  
gu aran tee  553, 832  
g u id e s  5 5 8 (
g u id e s  in tim es o f  p ersecu tio n  5 2 2 (  
g u id e s  n e g a tiv e ly  and  p o sitiv e ly  5 4 6 /  
g u id in g  in d iv id u a ls  543 , 9 1 6 (  
g u id in g  in to  all truth  532 , 910  
his m in d  the a im  o f  b e liev ers  556(. 
in a d o p tio n  5 5 4 (
in the co n v ersio n  o f  C o rn e liu s  544
in the co n v e rs io n  o f  S au l o f  T a r s u s  5 4 3 (
in the co rp o ra te  life 562((.
in creatio n  510
in the G en tile  m iss io n  546f.
in g r o u p s  5 7 2 /
in h u m an  ab ilitie s 511
in illu m in a tio n  555/(.
in in d iv id u a ls  512
in in itiation  551ff.
in Je r u sa le m  and  S a m a ria  540((.
in J e s u s ’s m issio n  514/f.
in J e s u s ’s teach in g  521((.
in  t h e  j u d g e s  511
in k in g s 511f.
in the life o f  the b e liev er 553((.
i n  t h e  N T  a g e ,  t h e  n e w  d i m e n s i o n  513
i n  t h e  O T  510((.
in the p a ss io n  n arrativ e  5 2 9 ((
in p ro p h e cy  5 4 4 (
in p ro p h e ts  5 I l f .
i n  p r o v i d e n c e  511
in Q u m r a n  litera tu re  5 1 3 (
in regen eratio n  527
i n  s a n c t i f i c a t i o n  554, 568 , 665 , 6 6 9 jf
in the sy n o p tic s  5 1 4 //., 521f f . ,  5 2 5 f.
in Jn . 1 —  12 526/(.
in A c ts  5 3 5/(., 6 4 3 f.
in P aul 549/(.
in H eb . 566(f.
in 1, 2 Pet. '5 6 8 f.
in 1 Jn . 5 3 4 (
in Ju d e  569
in R ev . 569
in the w o rk  o f  p ro c la m a tio n  5 5 0 (  
in w o rsh ip  528
i n d w e l l i n g ,  i l l u s t r a t e d  b y  c o r p o r a t e  f i g u r e s  531 

552, 909
i n f i l l i n g  a l l  b e l i e v e r s  537J.
in sp ire s  and  in terp rets  sc r ip tu re  567 , 977
in terp retiv e  fu n ctio n  568
k n o w s the d ep th s o f  G o d  555(.
lead s G o d ’s ch ildren  55 8
lib erates 557/.
like the w in d  52 7
o u tp o u re d  at P en tec o st 536((.
o u tp o u re d  on  n o n -Je w s 541f .
o u tra g e d  567
p art in the a to n em en t 567j .  
p e rso n a l 531
p o w e r  fo r  w itn ess  525 , 5 3 1 /., 536  
p ro ceed s fro m  the F ath er 531

hellen istic  d iv in e  m an  3 5 9  
h e llen istic  h eav en ly  m an  288  
h e llen istic  lists o f  s in s 203  
h e llen istic  literatu re  66((.
H e ra clitu s 322
h erm etica  6 7(., 167, 185, 354  

their re lation  to  Jn . 67(.
h igh  p riest rep re sen ta tiv e  o f  the c o m m u n ity  778(. 
h isto rica l J e s u s  2 2 4 (  

his m a n h o o d  2 2 5  
h isto rica l-critica l an a ly sis  23  
h is to r io g ra p h y  43  
h isto ry  42((.

and e x isten tia lism  44((. 
and th e o lo g y  4 2 ( ( ,  4 8 (  
d ia lo g u e  w ith  44

‘h isto ry  o f  re lig io n s ’ sc h o o l, see Religionsgeschichte 
hodayot 64
h o lin ess in 1 Pet. 673  
H o ly  S p irit  56, 510((.

a id in g  the m e m o ry  o f  the d isc ip le s  532
and ad m in istra tio n  in the ch urch  541
and  A g a b u s ’ tw o  p ro p h ec ie s  54 5
a n d  b a p t i s m  in  1 C o r . 12:13 563(.
and the b ap tism a l fo rm u la  524(.
and C h r is t , linked  c lo se ly  570(.
and C h r is t , w h eth er id en tified  570
an d  C h r is to lo g y  o f  the N T  570((.
and the ch urch , in the b u ild in g  im a g e  748(.
and the c o m m u n ity  724(.
a n d  c o n s c i e n c e  522
a n d  c o u r a g e  f o r  w i t n e s s  54 0
a n d  e s c h a t o l o g y  o f  t h e  N T  570((.
and e x o rc ism  519(.
and fire 515(.
and the fu tu re  571(.
and the g lo r ific a tio n  o f  Je s u s  529, 531
and the initial c o m m u n ity  733
and the in sp ira tio n  o f  sc r ip tu re  523, 536
an d  J e s u s ’ p u b lic  m in istry  520(.
and ju d g m e n t  855
and the k in g d o m  522
and  life 528
and m o rtifica tio n  o f  the flesh 557
an d  p o w e r  525, 536
and the p ro m ise d  M ess iah  512
and the S am a ritan s  541(.
and S im e o n ’s p red ic tio n  51 7
and S im o n  the m a g ic ian  542
and u n ity  o f  b e liev ers  562
and the v irg in  b irth  5 1 6 /
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m e th o d o lo g y  2 7 /., 36 , 4 6 f., 72 
m id d le  o f  t im e 48  
m illen n iu m  869ff. 
m in d  168ff.

as the w h o le  th in k in g  m an  169  
co n tra st  b etw een  b ase  and en ligh ten ed  169  
G reek  v ie w s o f  169 
in P au l 168/f. 
its re lation  to  pneum a 170 

m in istry  in Jn . 725f. 
m iss io n  o f  C h r is t  408ff. 

as rev e la tio n al 4 5 7 /  
as a san c tify in g  p ro ce ss  458  
n o t po litica l 943  
S p ir it-o r ien ta ted  518  

m iss io n  o f  the ch urch  in A c ts  736ff.

H ellen istic  in fluences 2 9 1 /
in an early  co n fe ssio n a l fo rm u la  296f.
in Ps. 110:1 2 9 2 /
in the sy n o p tic s  2 9 2 /
in Jn . 2 9 3 /
in A c ts  2 9 4 /
in P a u l’s p reach in g  29 8
in P a u l’s ep istle s  295ff.
in the marana tha sa y in g  2 9 5 f.
in H eb . 2 9 9
in j a s .  30 0
in 1, 2 P et. 2 9 9 /
in Ju d e  3 0 0
in R ev . 30 0
linked  w ith  m e ssiah sh ip  294  
o f  H o sts  111
O T  b a c k g ro u n d  to  P a u l’s u se  2 9 9  
u sed  b y  A d o p tio n is ts  29 3  
u sed  o f  b o th  G o d  and C h r is t  294  

lo rd sh ip  and d iv in e  so v e re ig n ty  2 9 9  
lo rd sh ip , gen era l c o n fe ss io n  o f  2 9 7  
lo rd sh ip , u n iq u en ess o f  2 9 8  
L o r d ’s P ray er 81 f., 85, 97, 416 , 875  
L o r d ’s su p p e r  719/., 729 /., 757//., 788

and b reak in g  o f  b read  after the re su rrectio n  720
as a m e m o ria l 75 9 /
b asis  fo r  th e o lo g ica l un ity  759
fu tu re  a sp ect o f  760
in Jn . 6 72 9 f.
in P au l 757/f.
in stitu ted  fo r  p erp e tu ity  ? 7 19f. 

lo v e  909, 927
and r ig h te o u sn e ss  1 0 4 /  
d e v e lo p m e n t o f  in 1 Jn . 6 6 5 /  
d o m in an t fo rce  o f  6 6 7 / ,  917  
d o m in a n t m o tiv e  in se rv ic e  760  
d o m in a n t in 1 Jn . 932  
ev id en ces o f  911 
fo r  G o d  90 4 /., 932  
fo r  o n e ’s en em ies 948  
fo r  o n e ’s n e ig h b o u r  905  
im p e ra tiv e  905  
n eeds an o b jec t  105

m a g istra te s  946  
m ale  su p re m a c y  951 
m an  150/f.

and his re lation  to  w o m a n  155ff., 177
as c o rp o ra te  in Paul 1 7 7 /
as a creation  o f  G o d  122
as evil 190
as a triad  165
b asic  eq u a lity  177
H ellen istic  v ie w s a lleged  in 2 Pet. 185
his ac co u n tab ility  to  G o d  154
his need to  o b e y  G o d  155, 161
his p erso n al re sp o n sib ilitie s  1 5 4 /
his re sp o n sib ility  176
his w o rth  in G o d ’s s ig h t 160
in H e b . 180ff.
in h im se l f  150(f.
in the im a g e  o f  G o d  176
in Ju d a ism  1 19f.
in rev o lt  1 1 8 /
in so c ie ty  in J e s u s ’s teach in g  1 5 3 /
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q u o ta tio n s  in 1 P et. 976  
sy n o p t ic s ’ u se o f  962((. 

ouch harpagmon  (Ph il. 2 :6) 34 7

p ag an  de itie s 76/., 80  
p ag an  p h ilo so p h y  68  
P alestin ian  Je w ish  litera tu re  62((. 
p an th e ism , th eo retica l 32 2
p arab le s o f  D iv e s  an d  L a zaru s 8 2 0 / ,  839 , 853 , 889  

the d rag -n e t 604, 84 9  
the fo o lish  v irg in s  605  
the leaven  604
the m a rr iag e  feast 6 0 4 / ,  849  
the P h arisee  and  the ta x -c o lle c to r  190 
the p ro d ig a l so n  192, 44 7 , 497 , 578 , 6 0 5 /  
the sh eep  an d  the g o a ts  849, 8 5 1 /  
the so w e r  6 0 3 /  
the talen ts 605, 85 0  
the u n ju st ju d g e  607  
the v in ey ard  311 , 604  
the w e d d in g  g arm e n t 605  
the w e d d in g  g u e sts  437  
the w eed s 127, 604 , 84 9  
the w ick ed  h u sb a n d m e n  70 6 /  

p arab le s , p u rp o se  o f  423  
P arac lete  53 0 f., 533  
P arad ise  (Lk . 2 3 :4 2 f.)  821 
para lle ls 70  
p a ra lle lo m an ia  35  
p artak ers o f  the H o ly  S p ir it  65 9  
parthenos in M t. 1:23 368  
p artia lity  re jected  146
p aro u sia  (see a lso  fu tu re  c o m in g , and return  o f  

C h rist)  8 0 3 /  
and  ju d g m e n t  d ay  8 6 2 /  
and  sc o ffe rs  in 2 Pet. an d  Ju d e  812  
as the c o n su m m a tio n  8 0 9  
ev en ts b e fo re  814((. 
in R ev . 19 813
N T  t e a c h i n g  s u m m a r i z e d  817f.
P au l’s c h an g in g  v iew ? 8 0 9 /  
th eo ries that it can be d ism isse d  8 1 6 /  
th eo ry  o f  d o u b le  p r o g r a m m e : Israel and the 

ch urch  816  
u se  o f  the term  791 

p a sto r s  762, 771 
p a sto ra l ep istle s  40  
patien ce 926
Paul 5 1 //., 2 2 4 //., 619 , 9 7 Iff.

an d  the h isto ric ity  o f  the re su rrectio n  386  
an d  h o lin ess, p resen t an d  fu tu re  671 
and the k e ry g m a  53, 5 7 /  
and J a m e s  5 9 8 f., 928
and Je su s  2 4 , '3 7 ,  5 1 (/., 2 2 4 ( ( ,  697 , 808 , 838 , 

9 1 2 / ,  971
and Je w ish  m e th o d s  o f  q u o ta tio n  6 5 /  
and m a rr iag e  9 5 0 /
and  the p a ra d o x  o f  d iv in e  ch o ice  and h u m an  

re sp o n sib ility  629
and p r im itiv e  trad itio n  on  the resu rrectio n  3 8 5 /  
and  sin less p erfectio n  67 0
d o u b ts  ab o u t a tta in in g  the resu rrectio n  628, 8 3 5  
ex erc ise s  d isc ip lin e  773  
his a p o sto lic  c la im s 768, 971((. 
his C h r is to lo g y  (2 C o r  5 :16) 2 4 8
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m issio n  o f  the p ro sp e c tiv e  c o m m u n ity  in Jn . 72 3 (  
m o ra l co d es, c o n te m p o ra ry  u se  o f  668  
m o ra l life, fac to rs  in 905/(. 
m o rta l sin  6 1 6 /
M o se s  and the serp en t 454  
M o se s  i n jn .  1:17 610, 684  
M o s e s ’ seat in M t. 23 678  
m y ste ry , C h ris t ia n  u se  o f  the term  69  
m y ste ry  re lig io n s  6 9 /  

b lo o d  bath  69  
m y th o lo g y  45

n am es w ritten  in h eaven  8 7 7  
n atural rev e la tio n  176  
new  c o m m a n d m e n t  664, 909  
n ew  creatio n  in C h r is t  6 4 Iff.
new  creatio n , in d iv id u a l an d  c o rp o ra te  a sp ec ts  648  
new  h eav en s an d  earth  in 2 Pet. 884(.
N e w  Je r u sa le m  63, 92 , 2 1 7 , 430 , 786, 887  
n ew  life in C h r is t  cen tred  in lo v e  664  
new  q u est fo r  the h isto ric a l Je s u s  47, 383  
N T  m ateria l 49//.

i t s  d i s p a r a t e  c h a r a c t e r  50  
N T  r e l i g i o n  2 9  
N T  t h e o l o g y  21

and k e r y g m a  57((. 
b asic  m e th o d s  o f  ap p ro ac h  72 
b a sis  o f  u n ity  in 54/(. 
d e fin itiv e  ch arac ter  o f  30  
d e sc r ip tiv e  fu n ctio n  2 7 , 41 
d e v e lo p m e n t 21 
fr a g m e n ta ry  so u rc e s  o f  39  
n atu re  an d  m e th o d  2 7 /  
n o rm a tiv e  ch arac ter  32  
p erso n a lit ie s  37  
se lection  o f  th em es fo r  73 
se lectiv e  ap p ro ac h  41(. 
stru c tu re  o f  7 Iff. 
u n iq u en ess o f  34

N ic o d e m u s  an d  the sa y in g  o f jn .  3 :5  426, 527 , 58 5 (., 
610, 665 , 7 2 8 /  

n o n -in v o lv e m e n t 940

o ath s 85  
o b ed ien ce  9 2 6 /

to  G o d  155, 161, 939  
to  the sta te  939  

‘o ra c le ’ 970
o rd er  and d isc ip lin e  in the ch urch  772((.
o rd in an ces in the sy n o p tic s  7 16/(.
o rd in an c es in Jn . 7 2 6 (
o rig in a l sin  an d  the s in le ssn e ss  o f  Je s u s  234
O rp h ic  m y ste r ie s  167
O T  59, 957/(.

b a c k g ro u n d  5 3 /., 60((. 
d irect q u o ta tio n  b y  J e s u s  964  
h isto rica l a llu s io n s  to  9 6 4 (  
in J e s u s ’ teach in g  9 6 4 (., 971 
in 2 Pet. 97 7  
in R ev . 980  
in sp ira tio n  o f  957//. 
its rev e la tio n  n o t o b so le te  974  
J n . ’s u se o f  965  
P a u l’s v ie w  o f  968/(. 
q u o ta tio n s  in H e b . 974
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p rim itiv e  teach in g  57  
p r in cip a litie s  an d  p o w e r  86, 141 
p ro g re s s iv e  rev e la tio n  49, 51 , 61 , 77 
p ro m ise  and  fu lfilm en t 60  
p ro o f- te x ts  22 , 12  
p ro p h etic  au th o rity  770  
p ro p h e ts  545 , 740, 770, 786  
p ro p it ia t io n  468JJ.

and the w ra th  o f  G o d  469f. 
p ro v id e n ce  o f  G o d  79 f  
p se u d o n y m ity  62f. 
psyche 167, 18 If f ', 843  
p u rg in g  471 
p u rific a tio n  66 5  
p u rity  o f  heart 902
p u ttin g  o f f  an d  o n  657f f . ,  6 6 0 /., 757, 918  
p u ttin g  o f f  the o ld  n atu re  6 5 8 /  
p u ttin g  on  a n ew  life  657

q u an tita t iv e  ev a lu a tio n  o f  ev id en ce  26 8  
Q u m ra n  61, 6 3 / ,  6 6 / ,  120, 140, 1 9 8 / ,  23 7 , 243 , 

260 , 27 3 , 302 , 307 , 326 , 37 6 , 411 , 484 , 495f., 
5 1 3 / ,  690 , 717, 956 , 963

rab b in ic s  61, 65  
race an d  g o sp e l 9 5 1 /  
race b arrie rs  951  
race re la tio n s 9 5 1 /  
racial p re ju d ic e  911 
ran so m  26 2 , 2 7 6 / ,  4 4 0 / ,  474  , 477  

and re d e m p tio n  44 0  
and the p re p o sitio n  atiti 4 4 0 /  
p a s sa g e s  in the P asto ra ls  478  

‘ ra p tu re ’ , the 845ff. 
ra t io n a lism  2 3 , 43 , 407 , 587  
reb irth  161
recon c ilia tio n  20 9 , 48 6 ff., 938

ag a in st  a b a c k g ro u n d  o f  w ra th  487
and Je w ish -G e n tile  h o stility  4 9 0 /
an d  re m o v a l o f  sin  48 9
c o sm ic  4 8 9 /
the d iv in e  in itia tiv e  489
G o d w a r d  and  m a n w a rd  a sp ec ts  488
in Je w ish  th o u g h t 4 8 6 /
in R o m . 5 :8 -1 1  4 8 7 /
in 2 C o r . 5 :1 8 ff. 4 8 8 /
o b je c tiv e  asp ect o f  488
O T  b a c k g ro u n d  4 8 6 /
the p a ss iv e  ex h o rta tio n  489
su m m a r y  4 9 1 /

red actio n  critic ism  3 7 / ,  48 , 7 0 /  
red ee m ed , the, G o d ’s p e o p le  4 8 0  
red ee m ed  red ee m er  354  
red e m p tio n  476ff. 

and  ‘b lo o d ’ 4 7 6 /  
e ternal ch arac ter  o f  4 7 9  
fu tu re  asp ec t  o f  4 7 7  
in P au l 476ff. 
in H e b . 4 7 9 /  
in 1, 2 P et. 4 8 0  
in R ev . 481
i n  t h e  N T ,  s u m m a r i z e d  481  
l e a d s  t o  a  n e w  c o n c e p t  o f  s e r v i c e  4 8 0  

r e f o r m e r s  21/
regen eratio n  (see a lso  N ic o d e m u s  a n d jn .  3 :5) 161,

his c o m m a n d in g  sty le  973  
his d o x o lo g ie s  91
his ep istle s cited  (2 Pet. 3 :15 ) 9 7 7 /
his in d e b ted n e ss to  earlier  trad itio n  463
his k n o w le d g e  o f  the h isto rica l J e s u s  5 2 f.
his m o ra l teach in g  an d  practica l n eed s 668
his p re v io u s  zeal fo r  the law  690
his rad ical v iew  o f  J e s u s ’ m e ssiah sh ip  24 8
his re feren ces to  the e lect 624
his u n iq u e  p o sitio n  769
his u se  o f  au th o rity  769
his u se  o f ‘ in C h r is t ’ 648ff.
his v iew  o f  the law  697
his v iew  o f  h is o w n  w ritin g s  9 7 Iff.
n o t an tin o m ia n  695
re jects co n tin u atio n  in d e lib erate  sin  670  

peace, a g ift  fro m  G o d  491  
p e ace m ak in g  902
penal th eo ry  o f  the a to n em en t 470  
p eo p le  o f  G o d , c o rp o ra te  in H e b . 778 
P en teco st 536ff.

ac tiv a ted  the c o m m u n ity  7 3 3 /  
and  the fu lfilm en t o f  p ro p h e cy  5 3 9  
and  the p h en o m en o n  o f  to n g u e s  5 3 8 /  
co n c lu d in g  act o f  the ascen sio n  55 7  
fo llo w e d  the ex a lta tio n  o f  C h r is t  53 9  
fo re sh a d o w e d  533ff. 
p re lu d e  to  536
sy m b o lic  ac c o m p a n im e n ts  to  537  

p erd itio n  858  
p erfectio n  in H eb . 6 7 1 /  
p erfectio n , an in d isp en sa b le  pattern  6 6 6 /  
p erfectio n , J e s u s ’ id eal 6 6 2 /  
p e rsecu to rs  9 0 2 /  
p ersisten ce  606, 627 , 633 , 6 3 9  
p e rso n a lity , san ctity  o f  938  
P eter and G en tile s  and  the law  686  
P e te r ’s co n fe ssio n  24 0 /f., 3 0 5

an d  J e s u s ’ m e ssian ic  c o n sc io u sn e ss  24  I f.
P ete r ’s p a sto ra l c o m m iss io n  725  
P h arisees 65, 897f.
P h ilo  61, 6 6 /., 185, 354 , 36 0 , 829 , 882 , 974  

and  the lo g o s  322  
his d eb t to  P lato  121 
his u se  o f  a lle g o ry  66  
h is u se  o f ‘h o u se ’ 831  

Pirke Aboth 65
P lato  66, 120, 165, 197/., 32 2 , 819 , 826
plerdma in g n o st ic  u se  358
P lu tarch ’s v iew  o f  m an  121
pneuma 167, 170, 181//., 5 2 7 /., 531 , 840 , 842
Poimandres 323
p o l i t i c s ,  N T  a p p r o a c h  9 4 7 /
p o o r, the 943ff.
p o o r  in sp ir it  900
p o tte r  an d  c lay  20 8
practical liv in g  in J a s .  6 7 2 /
p ray ers 754
p reach in g  in L k . ’s p o st-re su rre c tio n  p a ssa g e  716  
p red estin atio n  2 0 7 , 618, 6 2 2 //., 629  

and  assu ran c e  in E p h . 1 :3 -1 4  6 2 5 f. 
p re-em in en ce  o f  C h r is t  an d  the fu lln ess o f  G o d  3 5 7 /  
p re -ex isten ce  o f  C h r is t  3 4 5 /  
p re -g n o st ic ism  58  
p re su p p o sit io n s  44
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sign ifica n c e  in ju s t if ic a tio n  504  
to  life and  ju d g m e n t , s im u lta n e o u s  824  
v a r io u s  ap p ro ac h e s 3 7 5  
v a r io u s  th eo ries 380f.

return  o f  C h r is t  (see a lso  fu tu re  c o m in g , and  p ar- 
o u sia ) 919
im m in en c e  o f, in R ev . 813J. 
in R ev . 812JJ. 
n o n -fu tu re  th eo ries  791 f  

rev e la tio n  31, 13, 803  
rew ard s 861f
rig h te o u sn e ss  (see a lso  ju s t if ic a tio n )  3 8 f., 901 

in G o d  and  m an  4 9 9  
in J e s u s ’ teach in g  496jf. 
in P au l 498J. 

ro ck , m e an in g  o f  7 12f.
R o m . 7, d ifferen t in te rp re ta tio n s o f  1 7 3 [
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sab b a th  942f. 
sacrifice  432

and  su b stitu tio n  in P au l 464ff.
b a c k g ro u n d  to  N T  id eas o f  435
b lo o d  o f  433
in R o m . 8 :3  46 5
in H e b . 471Jf.
o f  C h r is t  in 1 Pet. 473J.
o f  C h r is t  in 1, 2 , 3 J n .  4 7 4 [
o f  C h r is t  in R ev . 475J.
o f  C h r is t  o ffe re d  th ro u g h  the S p irit  473
o f  C h r is t  ‘on ce  fo r  a ll’ 472J.
o f  C h r is t  re lated  to  sin  4 7 1 [
O T  i d e a s  432//. 
p r o p h e t i c  v i e w  o f  434  
p r o p i t i a t o r y  433  
w e a k n e s s e s  o f  O T  s y s t e m  4 3 4 [  

s a i n t s  r o b e d  i n  w h i t e  886 
s a l v a t i o n  28 1 , 421

p o ss ib ility  o f  its lo s s  6 2 7 [  
rece iv ed  th ro u g h  faith  5 8 2  

s a lv a tio n -h is to ry , see Heilsgeschichte 
san ctifica tio n  66 Iff. 

and  R o m . 7 670f. 
ex p ec te d  674  
in the sy n o p tic s  6 6 1 [[  
in th e jo h a n n in e  litera tu re  663JJ. 
in P au l : h u m an  e ffo rt  an d  d iv in e  ac tiv ity  667  
in 1 C o r . 7 :1 4  671  
in R ev . 674
J e s u s ’ rad ical p r in cip le s  6 6 2 /
N T  teach in g  su m m a r iz e d  6 7 4 [  
a p ro c e ss  672

san c tify , m e an in g  o f  the v erb  661 
Sa tan  1 2 6 / , 1 3 3 / ,  136, 1 4 0 / ,  146, 149, 197, 615, 

815
and  Ju d a s  134 
d e liv e ry  to  6 2 8 [  
fall o f  127, 420 , 871  

sa v in g  w o rk  o f  C h r is t  4 3 1 /[
d ev e lo p in g  u n d e rstan d in g  460(/. 
in the sy n o p tic s  4 3 6 /[  
in Jn . 4 4 9 /[
N T  t e a c h i n g  s u m m a r i z e d  5 0 7 /[  

s c e p t i c i s m ,  r e a c t i o n  t o  47  
s c h o l a s t i c i s m  22

527 , 7 2 8 /  
an act o f  g rac e  610  
as a m irac le  5 8 7  
in the Jo h a n n in e  litera tu re  5 8 5 /  
in the rest o f  the N T  5 8 6 /  
o n ly  th ro u g h  the S p ir it  55 3 , 665  

re in carn atio n  121 
re lig io n  24 , 28
Religionsgeschichte 2 4 , 52 , 65 , 69 , 167, 303 , 333 , 346  
re m o v a l o f  h o stility , G o d ’s w o rk  49 0  
repen tan ce 5 7 4 /

and a d m iss io n  in to  the ch u rch  539 , 588  
and  fo rg iv e n e ss  577 , 5 8 7 /  
in the sy n o p tic s  5 7 4 /  
in A c ts  5 8 7 /  
in P au l 589/f. 
in H e b . 5 9 5 /  
in H eb . 6 5 9 5 /  
in 2 Pet. 598  
in R ev . 601 
n eed fo r  59 0  
n eed im p lied  5 9 0  

re so lu tio n  o f  d iffic u ltie s  50  
re sp o n sib ility  1 5 4 / ,  2 0 7 , 2 1 2 , 6 0 3 //., 850[/., 936/[. 

an d  a p o s ta sy  i n jn .  6 1 4 /  
in fo r g iv in g  an d  re ta in in g  sin s 7 2 5 /  
i n j a s .  6 3 4 [  
n o t to  stu m b le  636  
o f  G o d ’s so n s  906  
to  G o d  in o n e ’s w o rk  941  

re strain er, the 8 0 7 [  
resu rrectio n  375([.

affirm ed  b y  J e s u s  8 1 8 /
an d  C h r is to lo g y  384
and d e m y th o lo g iz a tio n  382
an d  the d o c tr in e  o f  G o d  3 9 0
and P au l’s th e o lo g y  3 8 6 /
and Ps. 16 :8-11  82 7
and the S ad d u c e e s  8 1 8 /
and  the tra n sfo rm a tio n  o f  the d isc ip le s  3 7 7 [
ap p ea ran ces, e ffec t o f  7 3 2 /
as h a llu c in atio n  3 8 0 [
as a resu lt o f  the c h u rc h ’s im a g in a tio n  381  
as v is io n s  (M arx se n ) 384  
B a r th ’s v iew  3 8 1 [
B u ltm a n n ’s v iew  3 8 2 [
first an d  se c o n d  8 4 3 /
in the in te rte stam en ta l p e rio d  376
in Q u m ra n  376
in the sy n o p tic s  818(/.
i n jn .  8 2 3 /
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in A c ts  29 0
in H e b . 290J.
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p a ssa g e s , d ifferen t a p p ro a c h e s  270f.
p a ssa g e s  re fe rrin g  to  the fu tu re  27 7
p a ssa g e s  re la tin g  to  h is w o rk  on  earth  275J.
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in P au l 165ff.

S p irit  o f  T ru th  530f.
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and  p agan  p ara lle ls  372f  
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th eo cracy  in the ot 7 4 9 /  
th e o lo g y  28, 30

lim its  o f  h a rm o n iza tio n  5 6 (  
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