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NEW TESTAMENT THEOLOGY

BOOK lY

THE PAULINE SYSTEM

CHAPTER I

INTRODUCTORY

§ 1. The Original Apostles and the Apostle

TO the Gentiles

The view of the first apostles could not satisfy early Christ-

ianity for any length of time. The proclamation of Christianity

as the crown and perfection of the old covenant, and the

source of a new life from God, by which the law is spiritualised

and the fulfilment of the Messianic promise guaranteed, might

be sufficient for the Jewish people as it smoothed their way
in passing over to faith in Christ. But even in their case it

could not permanently hinder them from making this change

under the influence of a dead faith without a true inward

renewal, the result of which was that they fell back into

Judaism when the expected parousia was delayed. But the

future of the kingdom of God did not rest with the Jewish

people. It had come into the world in distinct opposition to

the Jewish national spirit, and so, though the original apostles

did not at first suspect it, the limitation of Jewish Christianity

to a small minority, and the early migration of the gospel to

BEYSCHLAG.— II. I



^ NEW TESTAMENT THEOLOGY

the Gentile world, followed by a true historical necessity.

But in order to take root there, especially in those M'ho had

not, like Cornelius the centurion, passed through the school

of Judaism, it had to break through the Jewish limits of the

J primitive Church and develop new forms of thought and life.

It could not, in presence of the Gentile world, begin with law

and prophets, but with universal human needs and religious and

moral experiences, and in order to prove how it met and satisfied

these needs it required an entirely different and more compre-

- hensive statement of what was new and distinctive in it ; its

inmost meaning must be exhibited, which, in spite of its con-

nection with the religion of the old covenant, marked it off

from that religion and made it the religion of salvation for

,
humanity. The older apostles and their Palestinian col-

leagues were not qualified for this task. They were plain

men whom no formal schooling had prepared for such mental

work, men who belonged to the reflective, pious circles of the

nation to whom belief in Christ was really the completion of

the Old Testament evangelical idea, and they found their real

calling in leading their own people by the way in which they

themselves had been led by Jesus from the old to the new
«^ covenant (Gal. ii. 8, 9). But a Christian Hellenist or Greek

would also have failed to transplant the gospel from the

Jewish to the Greek world. On the one hand, he would not

have grasped what distinguishes Judaism from Christianity,

for he would be inclined to spiritualise the former, and, on

the other hand, he would have treated the latter according to

the methods of a foreign culture ; and so Christianity would

inevitably have been mixed with what was alien to it, as

actually took place afterwards on Greek soil. Among the

plainest and most notable traces of a Divine Providence in

history, is the way in which the instrument was created which

alone was fitted for realising its purposes here. The Apostle

to the Gentiles must be made of what is strongest in Judaism,

of the sect of scribes and Pharisees ; his spiritual life must be

deeply rooted in the soil of the historical revelation, and yet

he must have within him an instinct that can find no satis-

faction in Pharisaism. Unlike Peter and James, he must be

identified with that tendency in Judaism which was most

hostile to Christ and most opposed to the gospel, so that his
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surreuder to Christ may be abrupt and revolutionary ; for
'

thus only can he carry into his new life the necessity of

finding some reasonable understanding between the new and

the old. We need not say that we refer to Paul. On one

occasion he wrote in humble pride, because of the grace of

God which was with him, " I have laboured more than they

all." The reference is to the wide extent of the field of his

labours in the Gentile world in comparison with the moderate

success of the older apostles among the Jews, but he might as

truly have referred to his work in thought. He only in the

full sense mastered the meaning of the experience of salvation

through Christ which was common to them all ; he considered

all that was implied in it, and he almost completely trans-

formed what was fact into ideas and doctrines ; he started

the Christian development of doctrine. And so in his system

of doctrine we stand in presence of the greatest monument of

primitive Christian teaching, when the incomparable glory of

Jesus' own revelation is excepted.

§ 2. Documents

The records of this magnificent world of thought lie before

us in fitting abundance, above all, in the apostle's own Epistles.

Certainly we cannot regard as genuinely Pauline everything

that has been handed down under his name. Not to speak of

the Epistle to the Hebrews, which only a part of antiquity

hesitatingly ascribed to Paul, we must, with as much certainty

as in such things is possible, reject the Pastoral Epistles as

records of Pauline teachings. It is not that no place can be,

found for them in some obscure situations of the apostle's

later history, but the account of their origin, which they

contain, is in itself untenable ; they betray the conditions v/

and motives of a later age, from which they can only be

artificially and imperfectly transferred to the lifetime of the

apostle ; and except in a few phrases, which may have belonged

to a genuine letter here embodied, they are as far apart as

the poles from Paul's own modes of thinking and writing.

This latter fact is so evident, especially in the greatest of the

three,—the First Epistle to Timothy,—that we may confidently

say : the man who is now able to ascribe it to the author
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of the Epistles to the Eomans and Galatians has never com-

prehended the literary peculiarity and greatness of the apostle.

It is the very opposite with the four great doctrinal and

controversial Epistles to the Galatians, Corinthians, and

llomans. They have been recognised even by the most

sceptical criticism, so far as it has any historical feeling, as

the sure basis for the understanding of our apostle as well

as of the whole apostolic age. Even they have recently been

suspected of being the products of a later age imputed to

Paul ; but this attempt only makes it clear how unreasonable

is the critical desire for innovations which looks upon his-

— torical scepticism as the height of scientific attainment. No
one who keeps before him the laws of historical criticism, and

can distinguish the expression of real experience from nebul-

ous accounts of fictitious situations, and the work of a

man who is merely copying the style of another,—no one

who can appreciate the impress of a historical personality,

and can feel the throb of its inmost life, can here be tempted

/ to think of a forgery. In the literary history of antiquity

there is no case so plain as this. Modern critics are divided

in opinion as to the other lesser Epistles, of which those to

the Thessalonians belong to an earlier, the rest to a later

period than those four main Epistles. The so-called critical

school, in opposition to Baur himself, has for the most part

undertaken the defence of Eirst Thessalonians, Philippians,

and Philemon. It rejects Second Thessalonians on account

— of an alleged dependence on the Apocalypse, though, for

example, in its attitude towards the Eoman State it radically

differs from the Apocalypse, and the resemblance may be

completely explained by a common remnant of early Christian

^ eschatology. The Epistle to the Colossians is questioned on

account of a formal development in it of the Pauline Chris-

tology, to which, however, the occasion of the Epistle offers

the natural impulse, and on account of a difference of style

such as always appears in every writer who is mentally alive

;

while, on the other hand, the predominance of a genuinely

Pauline character has forced them to assume that a genuine

original has been used as the groundwork of a stranger's

_ writing. The Epistle to the Ephesians can only excite

serious doubt on account of the fact that it appears in great
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measure to be a more copious repetition of the Epistle to the

Colossians, which, in addition, lacks the clear occasion of the

other, and has no personal reference to the Ephesian Church.

But here, again, no sufficient reason can be discovered why it

should later be attributed to Paul in face of an Ephesian

tradition ; and, on the other hand, a marked Pauline impress

cannot be mistaken._^. It is in no way improbable that Paul

directed a circular letter of an edifying character to the whole

circle of his Churches in Asia Minor at the same time as he

wrote the Epistle to the Colossians, wliose case was specially

before him, in which he generalised, as far as they were

capable of a general application, the ideas of the Epistle to

the Colossians, and especially extolled and strengthened the

union of Jews and Gentiles in a new humanity in Christ, and

that this circular letter reached the Ephesian Church only as

the first in a series. As the case stands thus, there is no' ^
reason for separating the doctrinal contents of the Epistles to

the Thessalonians, or the Epistles of the Captivity, from that

of those four great main Epistles ; a joint treatment serves^

to bring out all the more clearly the weakness of the critical

attacks on the lesser Epistles. The idea that Paul, when he

wrote the Epistle to the Thessalonians, had not yet grasped

the fundamental thoughts of the Epistles to the Galatians and

Eomans, is likewise false..- The controversy with Peter (Gal. —
ii. 14-21), which took place before the writing of the

Epistle to the Thessalonians, proves the contrary. "^And if V^
the Epistles of the Captivity exhibit in several points an

advance in Paul's ideas, such as appears in every man when
his mind is stimulated, the advance must be noted in biblical

theology ; but it does not justify a separate treatment, for

similar differences may be shown even between the Epistle

to the Eomans and that to the Galatians, nay, between First

and Second Corinthians.^ Fortunately, the Epistles whose

genuineness is most incontestable are those which show most

of Paul's world of thought, so that their doctrinal contents

can everywhere be built on.^. To the Epistles we may add^ ^
as sources of a second rank, the discourses of Paul contained

in the Acts of the Apostles. They are not, of course, to be

^ Note, for example, the very different treatment of the idea of the

resurrection in 1 Cor. xv. and 2 Cor. v. 1 f.
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regarded as verbal reports, but only as sketches note*! down

from memory ; but they are not to be looked upon as iuvou-

lions of the author of the Acts of the Apostles, and, least of

all, can the thoroiighly original and spiritual preaching nt

Athens be so regarded. Their ditTerence in tone from the

Epistles is explained by the fact that they are addressed not

to Christians, but to heathen or Jews, and this gives them

their value as illustrations of the Pauline missionary discourse.

§ 3. Sketch of the Apostle's Life

Now we can only gain access to the ideas of these Epistles

and discourses by understanding the person from whonj they

proceed, and the career in which they originate. And
therefore it is well to present a short sketch at least of this

person and his career. The chief source here is the Acts of the

Apostles, where the story turns about Peter and Paul as the

two stars of the earliest Church history, and where the Apostle

of the Circumcision falls into the background behind the

Apostle to the Gentiles, just when the latter has departed for

the conversion of the Gentiles. It may be admitted that the

idea of this juxtaposition influenced in some degree the

selection of materials and the composition ; it may be admitted

that the writer, besides being dependent on unequal sources,

was not equal to the task of giving a clearly outlined image of

I'aul ; but there can be no doubt as to the honesty of intention

and the essential faithfulness of his narrative ; and this

certainly is greatest in the section beginning at xvi. 10, in

which he frequently speaks as an eye-witness, or makes an

eye-witness speak. In this best assured part of his book there

are repeated historical sketches of the apostle's life, and his

voyage to Pome is portrayed with singular vividness. ]>ut

his own Epistles contain the most various and significant

contributions to the picture of his life, so that it is possible

on almost all important points to complete or test the Acts

of the Apostles by them. The early circumstances of the

apostle's life are peculiarly significant, and in a true sense pro-

vidential. He who is to carry the gospel from the Jews to the

Greeks and Eomans is born, not in the homeland of the Jewish

people, but in the Gra3CO-Iloman Tarsus. His descent and
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education are indeed genuinely Jewish ; an Israelite of the

tribe of Benjamin, an Hebrew of the Hebrews, a Pharisee's

son (Eom. xi. 1 ; 2 Cor. xi. 22 ; Phil. iii. 5 ; Acts xxiii. 6).

But the seat of culture in which he was born gave him from

his childhood a mastery of Greek, the universal language of

the schools, which in spite of any irregularity in his style is

truly marvellous ; and in its syntax, its wealth of synonyms,

and its particles, adapted to convey the finest differences of

meaning, he found the only fit instrument for expressing

afterwards his trains of thought. And the right of Eoman
citizenship inherited from his father made him at the same

time a citizen of the world, and gave him in the cradle the

passport for his future mission from Jerusalem to Eome. His

marvellous mental ability matched the favouring circumstances

of his birth. What is fundamental in the Jewish nation,

the predominant inclination towards God and divine things,

appears in him in all its power and depth, just as the similar

inclination of the German people appeared in Martin Luther.

And to this he added another peculiar gift of the Jewish

people ; he was drawn by the very structure of his mind to

l:»e a seer, a prophet. But the Jewish genius which he thus

brought to the service of the gospel was met in him by a

truly Hellenic delight in dialectic, a Hellenic power, keenness,

and delicacy of thought to examine, analyse, and search to the

bottom, and by a Pioman energ}' urging him on to conquer

the world. His father as a Pharisee resolved to place the

boy at an early age in the centre of Judaism at Jerusalem, in

order to train him to be a Pharisee and scribe. He sat at

the feet of Gamaliel, the most celebrated master in Israel at

that time.^ But the spirit that was in him was totally

unlike that of this mild and moderate sage, it was a fiery

spirit which carried all its convictions to the uttermost

extreme. Surpassing all his contemporaries in zeal for the

^ That even this fact, attested in Acts xxii. 3, should be questioned, is

a proof of the quality of the criticism, now fashionable, which I cannot

refrain from noting here. Paul's subsequent persecuting zeal does not

agree with the tolerance of Gamaliel, therefore we must distrust the

account of the Acts ; that is to say, the developed character of Alexander

the Great does not agree with the philosophy of Aristotle, therefore it is

false that Aristotle was his teacher, etc.
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Jewish institutions (Gal. i. 14), he passed in his conduct

beyond Pharisaism to violent Zealotism, but in his spirit he

drove it to self-contradiction ; he imposed the demands of the

law on himself with such pitiless strictness as to make it

impossible for him to continue a self-righteous Pharisee.

Engaged in this inner struggle he comes in contact with the

power of God, which alone could help him and give him

satisfaction, viz. Christianity ; but he comes upon it in the

form most repulsive to him, in Stephen's conception of it,

which, going beyond the considerate bearing of the primitive

apostles who were faithful to the law, threatened that the

crucified and risen Jesus would destroy the temple and set

aside the Mosaic customs. It is in keeping with the

peculiarity and energy of his nature that he is not satisfied

with hating this supposed outrage on the sanctuary of the

fathers, but appears at the head of the persecution, and

carries this persecution beyond the limits of the Jewish land

in order to annihilate the enemies of God in their last hiding

place. But in this passionate persecution he carries within

his soul the secret sting that all his zeal for the law does not

bring him inward peace ; behind all his outwardly blameless

obedience is concealed the war between inclination and

commandment, between God's law and the natural lusts and

desires of the heart,—a war more abundant in defeats than

victories, which makes him cry, " wretched man that I am,

who shall deliver me from the body of this death ? " (Eom.

vii. 22-24). Then suddenly the wonder-working hand of

God lays hold of him from heaven, confronts him with the

risen and glorified Messiah whom he persecutes, and thus

shatters at a stroke his whole Pharisaic structure of faith and

life. For three days he wrestles in fasting and prayer with

the Saviour who thus overcame him ; then he recognised in

the Exalted One Him who condescended, who also loved him
and gave Himself for him (Gal. ii. 20). And so with clear

eye he rises a new man, who has found in the love of God in

Christ that which no law and no self-torment could have given

him, the forgiveness of his sin and the power of a new life

in God. We can easily understand that after his first witness

borne in Damascus, after he had declared his abandonment of

his persecution of the Christians, he should be drawn into
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solitude to study there quietly the vast experience ; he had

to clear away the fragments of his former system, and to lay

the foundations of a new structure of knowledge in a new

and thorough study of the Scriptures, What was fundamental

in his subsequent system was undoubtedly discovered in his

Arabian seclusion (Gal. i. 17), for he confronts Peter with it

at Antioch (Gal. ii. 14-21) before the composition of any of

his Epistles. He now begins to make preaching his calling,

and now comes to know Peter and James. But though he

does not doubt that he has to devote his life to bearing

witness for Christ as they did (1 Cor. ix. 16), the apostle,

and especially the Apostle to the Gentiles, is not yet developed.

In the unspeakably humiliating feeling that he persecuted the

Church of God he is willing to be the least of the messengers

of Christ, and in that passionate love for his people, which he

still professes at the height of his apostolate to the Gentiles

(Ptom. ix. 3, xi. 14), he would like, above all, to devote

himself to the saving of Israel. Only after the bitter

experience that they will not accept the gospel from him, the

supposed deserter and traitor, does he get a clear perception,

in that prayer and vision at Jerusalem (Acts xxii, 17—21), of

the mission which God intended for him when He revealed

His Son in him (Gal. i. 15). And even then ten years of ^
labour pass quietly over him, spent in experimental and

apprentice work, before the master of the mission to the

Gentiles has been fully trained.^ From Tarsus, Barnabas calls —
him to the larger sphere of Antioch. Here, under the shadow

of his older companion, he grows up until he grows beyond

him, though he undertakes the first great missionary journey

to Lystra and Iconium as his assistant. He becomes fully

conscious of his special call to the Gentile world, and at the

same time of his apostolic independence and equality as an

indispensable condition of this call only in the arrangements

which became necessary with the primitive apostles as to the

freedom of Gentile Christians from the law, and in the

important later event at Antioch, where he alone proved true

in his defence of that freedom (Gal. ii. 1-10, 11-21). And
now separating from Barnabas, and forming a body of helpers

for himself, he enters on that great expedition across the

Hellespont in which he reversed the course which Alexander
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took, and carried the gospel into Europe to the centres of old

Greek culture ; he establishes his Churches at Philippi,

Thessalonica, and Corinth. But it becomes a still greater and

more difficult task to preserve them than to found them. He
was everywhere pursued, not only by the furious hatred of

his people, who saw in him the profaner of the hopes which

Israel inherited, but also by the hostility and rage of the

narrow-hearted Jewish Christians, who would not admit that

Gentiles were to share in the promises of Israel unless they

subjected themselves to the law of Israel. The struggle with

this Judaism becomes more and more the tragic feature of his

life. But it also spurred him on both in his thinking and

writing. When the wide circle of his Churches compelled him

to call pen and ink to his help, he for the first time unfolds

all the fulness of his spiritual resources in seeking to preserve

his own work in Galatia and Corinth, and to secure for

himself in the Clmrch at Eome, which had originated with-

out his assistance, a starting-point for the evangelising of

the West. And this epistolary activity must have helped to

make up for his own presence during the years of captivity

in Csesarea and Eome, till at last the seal of martyrdom was

set on one of the greatest lives which the history of the world

has seen,

§ 4. Origin of the Pauline Gospel.—{a) Critical

If we now seek in this life for the birth hour of that

peculiar conception of Christianity which meets us in the

Pauline Epistles, there can be no question that it was the

hour of the apostle's miraculous conversion. However many
of his doctrinal ideas may have been developed in the work

of teaching, and especially in his conflict with Judaistic

opponents, and whatever elements of his system of Christian

doctrine may have existed in him prior to his conversion,

the real source of his Christian doctrinal development can

have been none other than the source of his personal

Christianity. His conversion, as already indicated, was so

abrupt, it was a sudden change from the phase of Judaism

most hostile to Christianity into the full comprehension of

the new faith ; and this from the first must have made his
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thinking indei^endent, for he had to come to some reasonable

settlement between the old and the new. Though recent

discussions of the apostle's conversion have caused this to

be generally recognised, yet the detailed comprehension and

description of this origin of the Pauline gospel are still very

diverse. The critical school, which gives a purely subjective

and visionary explanation of the conversion, has devised a

theoretic and theological scheme by which Paul, through

discussions with the Christians whom he persecuted, is

brought first to admit the possibility of that which he after-

wards saw at Damascus, and in consequence to experience

it as apparently real. We, on the other hand, have urged

the practical or spiritual and moral preparation of the

persecutor, his vain striving for righteousness, as the bridge

which led him from Pharisaism to Christianity.^ This

question, although belonging chiefly to the history, cannot be

entirely passed over here, because the fundamental character

of the Pauline system, and our whole view of its value,

depends on whether it is to be regarded as the result of

a chain of reasonings, which, moreover, would be partly

sophisms, or as the product of an inward experience of uni-

versal validity.^ The account which the critical school gives

of the genesis of the Pauline gospel is briefly this. The

cross of Christ, according to 1 Cor. i. 1 8 f. was the pivot

of the Pauline gospel ; it must also have been the pivot on

which Paul's own thought turned. Yet the death of Jesus

on the cross was the main offence to the Jews ; it was, in

particular, the main argument which the Pharisees urged

against the Messiahship of Jesus, for it was to them the proof

that God did not own Jesus, but had abandoned Him. In con-

trast with this the Christians gave a Messianic meaning to

the death of Jesus on the cross, by interpreting it as the

propitiation necessary before a sinful people could receive

^ Cf. Holsten, " Die Christusvision des Ap. Paulas und die Genesis des

paulinisclien Evangeliuins " (abgedruckt in seinem, Ev. des Paulus und des

Petrus) ; on the other hand, my essay, " Die Bekehrung des Ap. Paulus,"

(Stud. u. Krit. 1864). Then Holsten's reply in his Ev. des Paulus u.

Petrus, and mine in the Stud. u. Krit. 1871, "Die Visionshypothese in

ihrer neuesten Begriindung). Finally, the discussions in Weizsacker's

Apostolic Age, and in Pfieiderer's Paulinism and his Urchristenthum, which

really follow Holsten.

v/
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the kingdom of heaven, and they declared, at the same

time, that God's apparent condemnation in abandoning Jesus

had been removed by His raising Him from the dead. These

two Christian positions, it continues, Paul as a Pharisee

could not contest. He also believed in a resurrection of

the dead, and it must have been quite clear to him that

an unholy people could not receive the Messianic salvation

without a Messianic atonement. Besides, as the Christians'

joy in their faith and even in death made it impossible

for him to regard the resurrection of Jesus, which they

asserted, as a mere invention of impostors, he is more and

more involved in that inward difficulty which, as he was

inclined to visions, brought about the crisis in his vision

of Christ at Damascus. The mental picture of Christ, who
he felt might perhaps have risen, which caused his inward

struggle, passed from his struggling soul into the field of

vision, and he became a believer in Christ by being forced

to regard that picture as objectively real, as the actual Eisen

One. But now to the faith in Christ which has thus arisen

there is added apposition to any righteousness of the law

:

for a man who has been crucified, that is, cursed by the law

(Gal. iii. 13), can never to Jewish thought have brought a

mere completion of the righteousness sought by the keeping

of the law, but only an entirely new way of righteousness

which would have nothing to do with the law, and therefore

his gospel of justifying faith originated in his conversion.^

Rarely, indeed, has a brilliant construction been so composed

of pure sophisms. To begin with the point mentioned last

:

this Eabbinism must be referred to the expositors and nol^

to the apostle, who never reasons in this way. For as long

as Jesus was to him a man cursed by the law of God, his

Pharisaic thinking could not regard Him as founding any

righteousness at all ; but as soon as he thought of Him as the

Servant of God dying to make atonement for the people. He
was no longer to him a man accursed, but God's favourite

and chosen, for whom God's law could have no curse. And
why should not the righteousness sought by keeping the law

and that procured by the Messianic atonement have agreed

^ So Pfleiderer recently in his Urchristenthum, supplementing Holsten's

construction.
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with and mutually supplemented each other, as in Israel the

righteousness obtained by keeping the law and the atonement,

especially the yearly atonement for the sins of the people,

at all times agreed ? But even if all that favoured the

opposite opinion, it is the purest fancy to make the scribe

Paul fall into a helpless confusion through the poor

Christians' theory of atonement. In the first place, there

is no trace in the Acts of the Apostles that the Christians

before Paul did set up such a theory of the death of Jesus

on the cross, for the Epistle to the Hebrews unfolds it

to the Jewish Christians as something new. But if they

had had a view like this, and had brought it before Paul, he

would have replied to them as a man instructed in the

Scriptures, that the prophets knew nothing of an atoning

death of the Messiah (the relevant passages in Isa. liii.

were not applied to the Messiah) : they certainly knew that

a great forgiveness of sin should open the Messianic age, by

which the obstacle to the bestowal of the kingdom of

heaven on an unholy people should be removed, but this

Messianic forgiveness of sin was not thought of as depending

on an atonement (cf. Jer. xxxi. 34). And Paul would be

just as little embarrassed by the Christians' witness to the

resurrection. As a Pharisee he did believe in a resurrection

of the dead, but a resurrection that was to take place only

at the end of time, and in connection with the renewal of

heaven and earth. An individual resurrection before this

last day, a resurrection to a higher and glorified life in the

body before the general transfiguration of the world, was

just as incredible and inconceivable to him as it was to the

disciples of Jesus on Easter Day. And if he could not trace

back this incredible message of the Christians to falsehood

and imposture, but admitted that they might be honest, yet

the kindly way in which the Pharisees judged his own testi-

mony to a resurrection (Acts xxiii. 9) without accepting

it, or the way in which the disciples on Easter morning

treated the testimony of the Magdalene whom they certainly

did not regard as an impostor, shows that he was far from

being compelled, on account of the subjective honesty of the

witnesses, to accept their testimony as objectively true.

But all this does not even touch the irpwrov ^jrevBo'i of that



14 NEW TESTAMENT THEOLOGY

critical edifice, viz. the assumption that between the Pharisee

Paul and the Christian faith there was no other obstacle

than the " offence of the cross." If that were so, why did the

Pharisees bring Christ to the cross, and so first create the

" offence of the cross " ? Their deadly opposition to Jesus,

according to the testimony of the Gospels as well as from

the nature of the historical circumstances, lay rather in the

question of righteousness. Jesus destroyed, as a miserable

sham holiness, that whole system of righteousness which was

their pride and their hope ; and they in turn beheld in Him
who was nobly free a Sabbath breaker, a despiser of rule,

and a seducer of the people from the way of obedience.

Accordingly, apart from the offence of the cross, there were

mountains of offence between Jesus and Paul the Pharisee

which no theory of atonement and no assertion of resurrection

could remove ; mountains of misunderstanding which made

it quite impossible for him inwardly to venture on belief in

Christ even by way of experiment, such as is required by

that hypothesis which would account for the vision of

Christ.

§ 5. Origin of the Pauline Gospel.— {h) Positive

And yet this very question of righteousness was not only

the reason of their separation, but also that which drew

them towards each other, though, in the case of Paul, uncon-

sciously. Let us hear the apostle himself on the motives of

his conversion,—motives which, as the event itself was sudden,

he only afterwards clearly conceived, but which, nevertheless,

possess for us the full weight of personal testimony. In

Gal. ii. 19 he savs : "I through the law am dead to the law,

that I might live unto God. I am crucified with Christ.'

That is to say, I have been driven by the law itself to break

with the law, so that I have attained to the life of communion

with God only by having the death of Clirist on the cross

repeated in myself. And again, in the same chapter, ver. 1 6 :

" Knowing that a man is not justified by the works of the

law, but by the faith of Jesus Christ, even we (thou Peter

and I Paul) have believed in Jesus Christ." This expressly

asserts that his conversion took the course we have indicated
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above. That which drove him to belief in Christ was the

experience that throngh the law he could not succeed in

living unto God and standing before Him justified. The
confession which he makes in Eom. vii. 14-25 of his own
experience before he was a Christian, gives further informa-

tion respecting the negative experience which prepared the

way for his conversion. While the youthful Pharisee was
outwardly blameless in the righteousness of the law, and

surpassed all his contemporaries in zeal for the traditions

of the fathers (Phil. iii. 6 ; Gal. i. 14), he wrestled inwardly

in a vain conflict with the demands of the law which came
to him from the last and most penetrating of the command-
ments, " Thou shalt not covet," and which he, as stated above,

comprehended more deeply and inwardly than any Pharisee

had ever done. In this inner struggle, which has its counter-

part in Luther's soul conflict in the monk's cell, he, in virtue

of the depth of his character, reached a result which no

Pharisee had ever reached—the knowledge of an aBvvarov

Tov vo/jlov, ev (p riadevec Bca t^? (7apK6<i (Rom. viii. 3), despair

of overcoming the natural desires by means of the command-
ment, and attaining to peace of conscience and life in the

love of God by the deeds of the law. He was thus inwardly

prepared for the experience of salvation in Christ, though he

did not know it. But when the hand of God put a bridle

on him on the way to Damascus, and the appearance of

Christ enthroned in glory actually convinced him of the

perversity of all his former conduct, there fell, as it were,

scales from his eyes. In those three days of outer and inner

darkness, in which he wrestles with God for enlightenment and

forgiveness, there arises at length in his soul " the glory of

God in the face of Jesus Christ" (2 Cor. iv. 6). He
perceives the mystery of eternal love which has not left

man to his own vigorous willing and running, but meets

him with its mercy in order to draw him to itself. He
sees in the Eisen One, who was crucified for him, one

who has surrendered His life as a pledge of infinite divine

love and forgiveness, and as a power of new life for those

who allow themselves to be laid hold of by this grace of

God ; and as he throws himself at His feet and surrenders

his own life entirely to Him, he feels himself born anew
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(2 Cor. V. 17), justified by faith, willing and glad to do and

suffer all things for Him. There can be no doubt then that

the cross of Christ became the turning-point of his inner

life ; that instead of an offence and foolishness it became

to him the power of God and the wisdom of God (1 Cor. i.

23, 24). It did not become this, however, by way of an

attempt to solve a theological problem thrust upon him

;

it was an actual solution of the deepest problem of his inner

life, and it came to him, not in the form of a hypothetical

atonement for the unholy people of Israel, to whom, as a

whole, this atonement would never be of advantage (Rom.

ix.) ; it was the masterpiece of eternal love seeking to be

reconciled as far as in it lies with the sinful world, and

seeking to give both the assurance of complete forgiveness

and the continual impulse to a perfect sanctification to those

whose hearts were won by it (2 Cor. v. 14-21). This

history of the birth of the Pauline gospel does not certainly

permit of any purely subjective and visionary explanation

of the conversion, but demands an overwhelming objective

reality as its cause. , For while the persecuting Pharisaic

zealot lacks everything that might have produced in him an

image of the risen Christ in glory, it is clear that only an

overwhelming proof that he was on the wrong way could

shatter the perverse system of belief in which he was held

captive, and make a free path for the entrance of the opposite

views. ' And, at the same time, the doctrinal system of the

apostle resting on this supernatural experience does not rest

on doubtful experiments in Jewish theology aided at last

by self-deception, but on the truth in the full sense of the

word, and so it has a far higher value than any ingenious

subjective system of ideas, it has value as a universal

solution of the inmost questions of the soul in its search

for God.

§ 6. Collateral Sources of the Pauline System.—
(a) Inspiration of the Spirit

''

Thou<Tfh we have thus fixed the source of the PaulineO
system, yet we must observe that the teaching of the

apostle cannot have sprung from it alone, but that many
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tributary streams have swelled it as it lies before us in bis

Epistles and discourses. We have uow to settle the relation

to each other of these secondary sources, and the measure

of their influence. The apostle appeals, above all, to the

inspiration of the Spirit of God and of Christ which sprang

up within him at his conversion and now accompanies him

through life. ^
" Eye hath not seen, nor ear heard, neither

have entered into the heart of man, the things which God
hath prepared for them that love Him. But God hath

revealed them unto us by His Spirit : for the Spirit searcheth

all things, yea, the deep things of God. Eor what man
knoweth the things of a man, save the spirit of man which

is in him ? even so the things of God knoweth no man,

but the Spirit of God. Now we have received, not the

spirit of the world, but the Spirit which is of God ; that

we might know the things that are freely given to us of

God. Which things also we speak, not in the words which

man's wisdom teacheth, but which the Holy Ghost teacheth

;

comparing spiritual things with spiritual" (1 Cor. ii. 9-13).

The stream of the new life which sprang up in him in that

wonderful moment of his conversion is therefore, at the same

time, a stream of heavenly light, which henceforth penetrates

his spirit, and by which God Himself reveals to him the

eternal truths which he is to proclaim. And this high

consciousness of drawing his doctrinal ideas, not from human
instruction or his own thoughts and conjectures, but from

divine illumination, extends even to the form of his teaching

;

the same spirit who gives him the facts gives him also the

words in which to express them.^; These declarations, opposed

to the pride of the wisdom of this world, are not meant in so

absolute or abstractly supernatural a sense as they read.

Nor have we any right to convert into an inspiration of his

own speculative genius that which he is conscious of having

received from the Spirit of God ; the spirit to which he

appeals is none other than that which is given to the

Christian Church and its several believing members, especially

to the Christian prophets. The apostle feels himself indeed

to be a Christian prophet favoured above others, to whom
the great mystery of the divine purpose of salvation, hid

for thousands of years (Rom. xvi. 25 ; 1 Cor. ii. 7), was

BEVSCHLAG.—II. 2
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revealed immediately from heaven, and to whom in his

constant intercourse with God new light is ever falling on

this revelation ; consequently, particular /xvaTTjfxia, that is,

purposes of God not discoverable by human reason, open up

before him (Kom. xi. 25 ; 1 Cor. xv. 51); and this course of

his life in God supplies him with fit forms of representation,

not in philosophic or theological, but in genuinely prophetic

speech. But he does not, in this, start from that extravagant

notion of prophecy which regards the spirit of man as the lyre

whose strings are struck by the Holy Spirit. He rather

considers prophecy as springing from the mystical union

of the divine and human spirit which exists in every

believer (Eom. viii. 15, 16, 26), and this involves the

possibility of a mistake on the part of the prophet ; at

anyrate, it involves his imperfection and limitation. The

Christian prophets are subject to the criticism of the same

spirit from which they speak (1 Cor. xii. 10; 1 Thess. v.

19—21). They are not therefore infallible, but need to be

exhorted to prophesy Kara rrjv avdXojlav t% nricneai^ {sc.

avTwv), that is, to say no more than they can say with inner

truth (Eom. xii. 6). But he declares that even his own pro-

phecy and knowledge obtained from inspiration are essentially

imperfect. " We know in part, and we prophesy in part.

But when that which is perfect is come, that which is in

part shall be done away. For now we see through a glass

darkly; but then face to face" (1 Cor. xiii. 9, 10, 12).

From the same passage we learn that the apostle's present

knowledge and prophecy are, in comparison with those

which are future and perfect, only as the speech of a child

is to that of a man. It may be asked how this admission,

which justifies a Christian criticism even of his views,

agrees with the absolute certainty of a God-sent man who
elsewhere feels impelled to pronounce anathema on those

who preach a gospel different from him (Gal, i, 8, 9),

It agrees in this way, that the apostle distinguishes between

what belongs to simple faith, the facts of salvation, and

that in which the prophetic thought and speech go beyond

the simple facts of salvation. The former is to him absolutely

certain, the foundation which is laid, and which no man can

lay otherwise ; the latter, even his own development of the
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(To(f)ia Oeov, SO far as it goes beyond the simple \0709 tov

aravpov, is to him gold, silver, and precious stones built

on that foundation among which there might also be wood

and straw ; at anyrate, it is not to be co-ordinated with

the foundation, as salvation does not depend on it (1 Cor. iii.

12—15
; cf. ii. 2, 6 f., iii. 2). Accordingly, though favoured

with the gift of the spirit of the Lord, he does not in any-

way, as is sometimes said, put his own views on a level with

the commandments of Jesus ;
^ but, on the contrary, he dis-

tinguishes his own modest yvcofir), that is, opinion or good

counsel, from the iTriTayrj Kvpiov (1 Cor. vii. 25, 40).

§ 7. (&) The historical Tradition about Jesus.

This brings us to a second and less recognised factor in

forming the Pauline system. A modern theological tendency

which explains the Pauline system as a mere production, not

of divine inspiration but of free Christian speculation, all

but excludes from its genesis the influence of a historical

tradition about Jesus.^, The apostle has expressed himself

differently on this point. " I have received of the Lord

(that is, through a sure tradition reaching back to Him) that

which also I delivered unto you "
; "I delivered unto you,

first of all, that which I also (myself) received." He thus

introduces, in 1 Cor. xi. and xv., two most important features

of the life of Jesus, His institution of the Supper and His

resurrection. And how, except by tradition, could he have

attained the knowledge of such things ? It is utterly

unnatural to think of an immediate revelation from heaven

of facts such as, " The night when Jesus was betrayed," or

the succession of the particular appearances of Jesus after

His resurrection. During Paul's intercourse with Ananias

and other Christians in Damascus he would celebrate with

them the Eucharist, and then, if not before, learn its origin

;

and when in Jerusalem he came to know Peter and James,

what else can have been the subject of conversation than the

^ Whether the word Ivro-Koii in 1 Cor. xiv. 37 be genuine or not, the

apostle here only expresses that what he here writes is the Lord's own
will. He does not say that all he Avrites is just as good as if said by

Christ Himself.
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life, death, and resurrection of Jesus ? It is further a fact

that Paul frequently appeals to sayings of Jesus, to sayings

that are contained in our Gospels and to sayings that are

not found there, though they do not on that account bear less

the stamp of genuineness (1 Cor. vii. 10, ix. 14; 1 Thess.

iv. 15 ; Acts xx. 35) ; he knows, for example, in the chapter

about marriage, what Jesus has declared about it and what

He has not spoken (1 Cor. vii. 10, 25). Certainly he makes

but little use of such quotations in his Epistles and dis-

courses. In general he prefers, like the older apostles, to

make the whole appearance and life of Jesus his text, rather

than details of His teaching and life. But when he appeared

as a missionary, and had to lay the foundation of a Church

just forming, then he manifestly proceeded differently, and

made abundant use of the historical tradition, as is proved

by 1 Cor. xi. 23, xv. 3; 2 Cor. xi. 4; Gal. iii. 1. That he

owed to Peter and other disciples details about Jesus is

not contradicted by his aTroaroKo^ ovk air avdpcoircov ovSe

8t' avOpcoirov (Gal. i. 1). But he did not need to borrow

the greater part of it from the first apostles, for he knew it

before he was a Christian. He had come to Jerusalem in

the days of Jesus, or soon after His death, which stirred and

tilled the minds of all. He had taken an increasing polemic

interest in Christianity, and he brought the persecuted

Christians to trial ; in this way he had undoubtedly, even

before his conversion, collected a large amount of knowledge

about Christ's life and teaching ; he had, as he says 2 Cor. v.

16, known Christ Kara adpKa. And if we interpret the

aWa vvv ovKeTt yivcoaKOfxev, which is there added, as meaning

that all that has lost its value to him since his conversion,

instead of meaning that it has been transfigured into a Kara

TTvevp.a <yLvw(TKuv,—what a miraculous and unnatural Chris-

tian man we make of him. He must have known and loved

Jesus as the holy Son of God, as Him who gave Himself for

him to the death of the cross, and every word of His mouth,

every feature of His self-denying earthly life, must have been

dear and sacred to him. It is a still more curious error to

suppose that the mere appearance of the Risen and Exalted

One to Paul on the way to Damascus could have invested

Him with the significance of Saviour. His faith and his
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teaching rest primarily, indeed, on the death of Jesus on the

cross ; but the whole saving significance of this death

depends for I'aul on the spirit in which it was endured, on

the innocence, the obedience, the wideness of the mercy of

the life which was completed by it ; how, then, could the

knowledge and view of this life have been to him a matter of

indifference ? All this compels us to ascribe to the historical

tradition about Jesus, which he could have at first-hand in

a hundred ways (cf. 1 Cor. xv. 6), a far greater share in the

apostle's doctrinal development than is commonly done. If

what he inferred for himself and others as saving truth from

his conversion and under the free impulse of the spirit, had

not thoroughly agreed with the doctrinal sayings and

characteristics of Jesus with which he was familiar, he

would not have been able to maintain it in presence either

of the first apostles and the Judaists or his own heart and

conscience. And although in details we can only conjecture

a formal connection of his doctrine with that of Jesus,—for

example, between his doctrine of the death of Jesus and the

institution of the Supper, between his moral teaching and the

sayings of the Sermon on the Mount (cf. Kom, xii. 1 9-2 1

;

1 Cor. vi. 7),—we can have no doubt whatever that his teach-

ing, in spite of its difference in form, is in substance in

profound harmony with the gospel of Jesus as we have

developed it from the sources.

§ 8. The Old Testament and the Jewish Theology

Finally, the Old Testament and Jewish theology must

undoubtedly be reckoned among the factors in the Pauline

system ; but these influences are commonly exaggerated, just

as his historical knowledge about Jesus is depreciated. First,

as to the Old Testament, it is true that he always regards it

as Holy Scripture, infallible, and the voice of God Himself,

so that proofs from it surpass all proofs from reason and

experience (cf. for example, 1 Cor. ix. 8). Notwithstanding

this belief in Scripture, which, of course, he shared with his

people and their scholars , his substantial dependence on

the letter of the Old Testament is very little. In the first

place, he always quotes it according to circumstances, now in
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the original text, now in the Septuagint, without taking into

consideration the differences of the two ; sometimes, trusting

to his memory, he makes unintentional departures, and some-

times he consciously departs from the Old Testament, so that

* it is impossible to ascribe to him a belief in verbal inspiration^

Besides, he does not mean all his Old Testament quotations

to be actual proofs ; Christian ideas, already well assured,

gain more solemnity and a formal sanction from the quotation,

and sometimes the apostle appropriates Old Testament words

even with a conscious change of meaning, of which we have

a remarkable example in liom. x. 6—8, as a mere classic

expression of his own idea, just as we make expressive appli-

cation of our classics. But, above all, he only proves from

I
the Old Testament what is already certain to him, apart

from it, from his Christian experience and the inspiration of

the Spirit, and he treats it with a freedom which often seems

caprice, in contrast to our methodical exposition, and which,

though his training allowed it, really violates the binding

authority of the Scriptures. All the liberty which we possess

with regard to the Old Testament by our historico-critical

method, and by means of the distinction of a divine and a

human interest in the history of revelation and the genesis of

the Bible, was secured for the apostle in the simplest way by

his Christian spiritual insight employing the instruments of

his Jewish training. It allowed him to take out of the Old

Testament text views which the authors themselves had never

thought of, to leave the context unnoticed, or to create con-

nections (e.cf. Eom. iii. 10-19) and propose completions of

the text which imported into it something entirely new (cf.

1 Cor. XV. 45) ; at one time he presses the letter to the

uttermost, at another he explains it away by allegorising what

did not seem worthy of God (1 Cor. ix. 8 ff. ; Gal. iv. 21-31).

These self-deceptions were common amongst Jewish scholars,

and we recognise them in Paul just as we recognise along

with them his insight in distinguishing in the Old Testament

all its anticipations of the New. This brings us, finally, to

the share which his training as a scribe has on his dogmatic

system. Although he, who as a Christian counted all that

but loss, was unconscious of its having any permanent influ-

ence on his doctrine, we should not fail to perceive its existence.
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But this influence has recently been much exaggerated. , Not

only has a Pharisaic but also a Hellenic and Alexandrian pre-

paration been noted in the apostle, and traces of it have been

found in his most peculiar doctrinal views (for example, of

flesh and spirit). Now Paul may have had some acquaint-

ance with Greek writings, such as is recorded of his teacher

Gamaliel ; but, apart from those two quotations from Greek

poets (Acts xvii. 28 ; 1 Cor. xv. 33), which he can hardly

have learned at Jerusalem, more likely at Tarsus, the traces

of it are limited to some faint echoes of the Alexandrine Book

of Wisdom {e.g. in Eom. i.). But he derives neither his

anthropology, nor his idea of immortality, nor his (alleged)

doctrine of predestination from this book ; this Hellenistic

factor in the mode of thought of a man who was trained by

parents and teachers in the strictest Pharisaic traditions is,

as will be shown, a chimera. "^ But his Palestinian schooling

as a scribe is a fact, and its far-reaching influence on the

form of his mode of teaching is unmistakable ; it appears in

his exposition of the Scriptures, as well as in his dialectic

methods. The only question is as to whether, besides an

influence on his style, we are to regard it as having an influ-

ence on his ideas also. It is more than doubtful whether the

system of Jewish Palestinian theology, such as has been

recently presented to us so clearly from the Chaldaic para-

phrases and the Talmud, had any existence in that form in

Paul's time.^ The exposition of it that we have bears through-

out the impress of the age which began with the destruction

of the temple, and the theology can only have existed in the

time of Jesus in freer and more fluid forms, otherwise we
should be able to trace it in a very different degree in the

controversies of Jesus with the Pharisees and scribes. '"Now,

if Paul has ideas in common with this system, which, apart

from it, could be derived from the Old Testament, such as,

for example, the idea of justification, it would be foolish to

conclude that he was dependent for them on the wisdom of

the Jewish schools. Other Pauline views which are unknown

to the Old Testament, such as that of the TrpaTo^; and the

ea-')((no<; 'ABafi, or of the world-ruling ap'^al, iPova-lai, SwafMeif,

are certainly of Jewish origin ; he owes these to his Pharisaic

theology. But even such views, so far as we can see, are
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grasped by Paul in so original a fashion, they are so living

and elastic, that one can scarcely describe them as borrowed.

We do too little honour to the creative power of the early

Christian spirit when we insist on such similarities and points

of contact with the Judaic-Pharisaic theology. What the

apostle says about the renovating power of his conversion

—

TO. ap'^ala irapriXdev, IBoii <ye<^ovev Katvu ra iravTa (2 Cor. v. 17)

—holds good in particular of his world of ideas. In it also

the old elements are recast into something new ; and that

only is retained which agrees with the new spirit which has

taken possession of him ; and even what is retained comes to

new life in the element of the spirit, so that it is no longer

old, and is no longer thought of by him as belonging to the

old. And so this spirit of which his conversion was the

source, the spirit of Christ living in him, remains the ener-

getic power which outweighs everything that appears in his

thinking, inspiration, tradition, doctrine of Scripture, scholastic

ideas, and fuses them into a living unity.

§ 9. Peculiar Character of the Pauline System.

' We may already suppose from the circumstances of the

origin of the Pauline system, that it will have a much more

developed character than the gospel of Jesus and the preaching

of the first apostles. It is in point of fact the most perfectly

shaped in form, and the most instructive of the whole New
Testament.^ Nevertheless, this peculiarity of the Pauline

system cannot be traced back to the distinction of a theo-

logical, in the narrower sense, from a simple religious character.

We can only in Paul's case speak of theology, in the formal

sense of the word, where he makes use of his training as a

scribe ; and that he does in all cases only incidentally. He
refuses in presence of the Corinthians to sum up the message

of revelation in the common forms of Greek thought, as

incompatible with his fundamental apostolic task (1 Cor.

i. 17 f.). Strong as is his instinct to make the Christian

faith a matter of thought, and many as are the hints towards

a theology which appear in his writings, yet he never felt the

need to express in rigid formulae the peculiar but fluid

conceptions with which he works, or to present in systematic
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doctrinal form the magnificent view of the world which he

carries within him.^ He never gets beyond a struggle with

his thoughts and words ; when forced by some practical

necessity he indicates a train of thought, he does not pursue

it, but when the occasion recurs he starts afresh. '^Strong,

therefore, as the theological elements are which his system

contains, the practical and moral aim is always dominant

;

and so it is the speech, not of theology, but of religion which

we hear ; and we hear it with such power, fulness, and deptli

as, apart from Jesus' own preaching, was never heard in

words before or afterwards. That which distinguishes it

from the gospel of Jesus is evident, and lies in the nature of

tlie case. Jesus uses the simple, sublime speech of revelation

;

Paul in every tone utters the experience of salvation and

of faith, of one praising and confessing, struggling and fighting,

reflecting and speculating. In Jesus we see the open heaven

with its quiet stars ; in Paul the inner life of the heart which

(needs salvation, and whicKj^ though like the troubled sea ^
reflects that heaven, yet these shining images move and are

broken in its waves. .^ In comparison with the older disciples

of Jesus as we have known them, there appears that mighty

distinction already alluded to in the introduction to this

chapter ; while in them we hear chiefly the pious Israelite to

whom Moses and the prophets are fulfilled in Jesus, here we
perceive the human soul as such torn by the deep discord of

its higher and lower attractions, and finding in Christ harmony

with self by finding harmony with God. The consideration

of Christianity is no longer, as with these older disciples,

broken up by the Old Testament division of law and promise,

but, in conformity with the unique fact of conversion, it finds

its unity and originality in the person of the Redeemer

conceived in its perfection. On the one hand, Christ crucified

and risen is the pledge of forgiveness of sin and of all the

promises of God ; on the other. He is the source of a new life,

and at the same time of obedience to all commandments, and

so He is the uniform and original source of a religion in its

essence new, and at the same time of a new doctrine of

religion. And as this source presents itself in the person of

a Son of Man, who in His perfection is no longer a Jewish

Messiah but the perfect image of God and the ideal of

Avx
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humanity, this religion on its objective side appears as for all

men, a religion for the world freed from all wrappings and

limitations of Judaism."^ If we wish to present it in this

character we must note how Paul, in addition to his conversion,

had a double impulse in which the first apostles did not share,

and which enabledriiim, with Christ as his central point, to

exhibit the new doctrine with all tliat it implied ; this impulse

was apologeticjind^peculative. Though the character of his

conversion, in its sudden breach with Judaism and legalism,

forced him to find a rational understanding between the new

and the old, his task of preaching to the Gentiles who knew
nothing of the New Testament preparation, as well as the

further task of defending his preaching against the Judaists,

led the apostle to explanations for which there had formerly-

been no occasion.^ From this point of view his system as

usually conceived and represented appears to be predominantly

anthropological, it is ruled by the question. How is man to be

justified with God ? the doctrines of sin, law, faith, justification

occupy the foreground. But we should be wrong if we
supposed that the Pauline system is all contained in the

practical questio;i that emerges in the Epistles to the Piomans

and Galatians. ' Behind that practical and apologetic motive

of his growth in thought, another is operative ; the character

of his mind forced him to seek for a complete understanding

of the world's history as having God for its first cause and

last end. And this speculative impulse (cf. 1 Cor. ii. 6 f.)

carries the apostle over to the objective theological side of

Christian thought, to the original and final purpose of God,

to the working of His wisdom in history, to the contrast of

Adam and Christ, and thus of flesh and spirit. To bring

together the two sides of his speculation and discussion just

as they existed in his mind is the business of biblical theology.

But how is this to be done ? It cannot well start from the

objective or subjective central point of the whole, from Christ's

cross, or from justification by faith ; because these points of

doctrine cannot be clearly stated without the preliminary

questions about the person of Christ, or about sin and the

law. But even the attempt to start from the apostle's idea

of God, and to develop from that the process of the world

and of salvation, would be a doubtful procedure, as the
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apostle's Christian idea of God was rather the result of his

Christiau experience than the starting-point of his knowledge. ^
We shall do most justice to the peculiar history of the Pauline

system if we start from the contrast of flesh and spirit, the

perception of which drove him to his decisive experience.

From that we shall advance to the contrast of Adam and

Christ, in which flesh and spirit, those fundamental powers

in life, become to the apostle turning points of the world's

history. The consideration of Christ in whose face the glory

of God appeared to him (2 Cor. iv. 4) will lead us over to the

apostle's idea of God, in the light of which he comprehends

the world. His understanding of the divine decree and

government of the world, aiming at the work of salvation in

Christ, will first appear here, and then it will be possible to

build on those fundamental considerations the practical articles

of doctrine, viz. the doctrines of the historical establishment,

the divine arrangement, the moral procuring, and the final

perfection of salvation.

CHAPTEE II

FLESH AND SPIRIT

§ 1. The Problem

^.
The most elementary, and at the same time the most

thorough contrast on which the Pauline view of the world

rests, is the contrast of flesh and spirit. It is in the first

instance an ontological contrast which embraces every living

being ; but then it passes from an ontological to an ethical

contrast, which embraces the fundamental, moral, and religious

problem of humanity, and in the actual solution of this

problem the salvation in Christ celebrates its triumph from

beginning to end. _ We must therefore begin our considera-

tion of the Pauline system of thought with this contrast.

But as there prevails up to this moment an incredible con-

fusion in theological opinion with regard to it, we must

proceed by the simplest examination of the idea, the result

of which must justify itself by its simplicity and naturalness.
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§ 2. Ontological idea of the adp^

The Pauline contrast of tiesh and spirit as ontological

coincides, not entirely, but nearly with that of matter and

spirit with which we are familiar. The apostle does not

comprise all inatter, but only that which possesses life and

soul, in the notion adp^ which was presented to liiui by the

Old Testament. He looks upon crdp^ as the living flesh

whicli is common to man and l:»east ; ov irdaa crdp^ i) avry

crdp^, dWd dWt] /Jbev dpdpcoTrav, dXX.i] Be aap^ ktijvcou,

dXkr] Se adp^ tttijvcov, dWr) Se l')(du(»)v (1 Cor. xv. o9); as

distinguished from the slaughtered flesh which one eats

{Kpea<i, 1 Cor. viii. 13). Flesh, therefore, is the sensuous

livino- animated matter, the animal life and essence. Accord-

ing to the story of Creation iu Gen. ii., man is formed from

the dust of the ground, that is, from the material of earthly

nature already existent, and a living soul is breathed into

him by God ; in allusion to this the first man is said to be

eK 7^9 X"'''^^'^'
^^ ^^^^ earth earthy (1 Cor. xv. 47) ;

but God

breathed into the earthy material a breath of life, and the

man became a -^v^v i^waa, a living soul (1 Cor. xv. 45).

The earthly matter thus animated with a soul is, according

to the Pauline idea, the human adp^. And in this idea,

which may surprise us, are already contained Paul's notions

of the relation of adp^ and ^v^V, and of the distinction of

irvevfia and i|^y%'i, which occurs nowhere else in the New
Testament ; these are seen in his use of aapKiKo^ and

sfrvxi'icof; as equivalents, and in his opposition of both to

TTvev/xaTiKo^i (1 Cor. ii. 14, 15 ; cf. with iii. 1-3, xv.

45-50). The psyche is just the animal principle of life

which, according to the biblical view, has its seat in the

blood, and which, as a matter of course, belongs to the

a-dp^, for which adp^ koL alfia is a more complete expression

(1 Cor. XV. 50). The o'dp^, then, is the lower and sensuous

constituent of humanity, which connects it with nature in

contrast with the supersensuous which relates it with God,

which the biblical view of the world also recognises in man.

This already explains a great part of Paul's peculiar uses of

the notion adpl^. Thus our earthly life is called a ^^i/,

irepiTraTeiv, iinfieveiv iv ctapKi (Gal. ii. 20 ; Phil. i. 22, 24
;
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2 Cor. X. 3), a life in the sensuous element, an embodied

life on earth ; man's physical descent and kinship are

described by adp^ or Kara adpKa, liom. i. 3, ix. 5, 8, xi.

14 (j; a-dp^ fMov = mj flesh and blood, that is, my relative),

or Gal. iv. 23, 29. Ishmael as the purely sensuous and

naturally begotten is contrasted with Isaac who was begotten

by means of the miraculous word of promise, that is, super-

naturally and spiritually. From this crapKi, Kara adpKa

may be understood as a designation of the bondage in which

the slave finds himself towards his master, as when in Col.

iii. 22 slaves are exhorted to be obedient rot? Kara crdpKa

KvpioL<;, or when, in Philem. 16, Onesimus is described as

dya7rr]r6<; to Philemon Kal ev aapKi Kal iv Kvpiw, both as

a bondsman and as a fellow-Christian. Such phrases as

dXlylrL<; rrj aapKi (1 Cor. vii. 28), dveai^ rfj a-apKi (2 Cor.

vii. 5), or even irpovota Trj<i aapKoi; (Eom. xiii. 14), are still

more simply explained ; they are afflictions, refreshment, or

care which concern the bodily side of our nature. But even

the more difficult passage Gal. iii. 3, ivap^dfievot irvevfxarL,

vvv a-apKi eTriTeKela-de, may be explained from this point of

view, " Having begun in the spirit, with the inward, are ye

now made perfect in the flesh," that is, by externals which

belong to the sensuous side of man, such as circumcision and

commandments as to food. In the same way may be

explained here, so far as they are applied in an innocent

sense, the adjectives crapKiKo^ and adpKivo'i—differing from

each other in fundamental meaning as fleshly and made of

flesh. Ta adpKiKa (Ptom. xv. 27; 1 Cor. ix. 11) are the

sensuous blessings and the earthly means of life which the

Gentile Christians communicated to the poor of the primitive

Church, or the Church to her leaders in gratitude for the

TTvev/jLarcKd, the spiritual blessings of the gospel received

from them. And the TrXa/ce? KapBia<; adpKivac (2 Cor. iii. 3)

are in biblical language, in contrast with the stone tables of

the law of Moses, the softer and more impressible material

of the human heart on which one can write. Phrases such

as elBevat Kara crdpKa, cro<pol Kara adpKa seem rather to lie

outside the scope of the fundamental meaning, and yet it is

perfectly sufficient even for them. Whoever boasts of such

prerogatives as descent, circumcision, etc., which belong
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solely to the sensuous external side of life, he Kavxarai Kara

Tr}v ardpKa (2 Cor. xi. 18). He who knows any man, even

though it be Christ, only as ascertained by sense, that is,

outwardly, and not as spirit knows spirit, knows Him only

Kara crapKa (2 Cor. v. 16). And a wisdom which extends

solely to the sensuous earthly side of existence, not to the

supersensuous facts and eternal blessings, and which belongs

therefore essentially to the sphere of the five senses, is a

(ro<j>la aapKLKi] or ao^ia Kara acipxa (1 Cor. i. 26 ; 2 Cor. i.

12). Apart from phrases, to be discussed further below, in

which crdp^ or aapKiKo^ has an ethically bad sense, there

remain, strictly speaking, only two Pauline passages which

the fundamental significance we have suggested cannot be

made to fit. The one is Eom. iv. 1, where the lectio recepta

runs, tI ovv ipovfiev 'A^padp. rov irarepa rjp^wv evprjKevai,

Kard adpKa, that is, the Kara adpKa belongs to evprjKevai,

and seems to have the meaning " of his own natural powers."

The other passage is Rom. vi. 19, dvOpco-Trivov Xiyco Bid rrjv

dadeveiav tt}? <7apKo<i vp,oiV, where this dadeveia tt}? aapKO<;

is wont to be taken in the sense of weak insight. But the

first passage should undoubtedly be read, evprjKevat ^A^padfi

Tou vpoTrdropa rjfXMV Kara adpica, that is, the icard crdpKa

should be united with TrpoTrdropa ; a reading which is well

attested, and which was changed into the Eeceived solely on

account of the objection that Abraham could not be described

as bodily ancestor of the Gentile Eomans. And in the

passage vi. 19, we are certainly not to think of a weakness

of knowledge on the part of the readers, the mention of

which in this particular place would be quite meaningless

after so many far more difficult discussions of the apostle,

but of their moral weakness, which makes the doing of right

appear to them not as freedom, but as bondage {irapaaTrjaare

TO p,e\T] vp.5)v Sov\a rfj BiKaiocrvvrj); so that this passage be-

longs to those which are to be explained from the connection

between crdp^ and sin, which we must elucidate further on.

§ 3. Rejection of a Misinterpretation

Nevertheless, it has been supposed on account of these

and similar difficulties, which must be referred to later, that we
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must give up the natural meaning of the word trdp^ in Paul,

and exchange the concept of sensuous nature for that of

human nature. The " flesh " is used by Paul to designate

human nature in its distinction from the divine, that is, with

the collateral idea of that which possesses the nature and

weakness of a creature.^ This interpretation, which at one

time was much favoured and which is not yet extinct, appeals

with much plausibility to the similarity of meaning between

crapKiKOi icrre and Kara dvdpwirov TrepcTrarecre in 1 Cor. iii.

3, but it overlooks the fact that in this passage, notwith-

standing its wording, there is no mention of human nature as

such. The Kara dvOpooirov stands here confessedly not in the

sense of the essentially human, but of the wicked human, the

everyday human (cf. ver. 4) ; and the cra/3«;t«ot stands here like-

wise, not in the ontological, but in the ethical sense, so that

the two synonymous expressions coincide in expressing the

notion, not of what is human, but of what is sinful. The

conception in question has another apparent support in an

Old Testament usage which Paul also now and then ado^Dts,

and in which iraaa crdp^, or even crdp^ Kal alfj,a, means man
collectively. In these phrases, however, which do not belong-

to the peculiarly Pauline phraseology, but to the common
popular speech, men are regarded—in contrast with God

—

solely on the sensuous side of their nature, and therefore

the fundamental meaning of the word adp^ is only apparently

given up. Such expressions are as little meant to give a

complete description or definition of human nature, as when

we nowadays speak of so many heads or souls. Moreover, the

collective notion " man " does not throughout coincide with

the abstract notion, human nature, or creature nature, and it

is not in the least degree probable that Paul would use an

inaccurate popular expression to describe the latter, or

regularly describe human nature by a name that left its

best element unnoticed, viz. the spirit. ^ But that which

renders the application of adp^ to human nature as such

quite impossible, are the two facts that the apostle frequently

regards crdp^ and aw/na, flesh and body, as equivalents, and

further, that he frequently and expressly understands by adp^

1 Thus Tholuck and Julius Miiller among the older expositors. Weiss

and Wendt among the modern.
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only one part of human nature to which he opposes another

factor of that nature. In the first place, let us consider the

proof for the former of these facts. In numerous cases Paul

contrasts crwfia and irvevfjua with each other, quite in the same

way as a-dp^ and irvevixa elsewhere. Thus, for example, 1 Cor.

V. o, diroiv ru> aoifxaTi, irapcbv 8e tu> TTvevfiaTi, while it is

said in Col. ii. 5, ttj crapKi aTreific, dWa tm irvevfiaTL <tvv

v/xlv elfJbi. Or 1 Cor. vii. 34, Xva rj d<^ia Kal ru> (rco/jiaTi fcal

Tco TTvevfiarc ; while in 2 Cor. vii. 1 we read, Kadapiacofiev

eavrovt cltto iravro^ fioiXvafiov aapKo<; Kal 7rvevfiaT0<;, iirt-

TeXovvre^; dyccoa-vvrjv iv j>6^(p 6eov. And still more fre-

quently are awfia and <Tap^ used with the same meaning

beside each other, as when it is said, 2 Cor. iv. 10, tW 77 ^&)^

rov 'Ir](Tov iv Toi<; adofiaan' yfjiow ^avepcodfj, and immediately

afterwards, ver. 11, iva rj ^corj rod ^Itja-ov (pavepcodt] iv rrj Ovrjrfj

crapKi rjfjiwv ; or Eph. v. 28, 29, ovrw^; 6<^eLKovcnv 01 dvSpe<i

dyaTrdv ra? kavroiv 'yvvatKa<; ft)9 rd eavrojv aco/jiaTa . . .

ouSek <ydp irore rrjv eavrov adpKU ifMiarja-ev. Not that the

apostle did not recognise an abstract distinction between crwfia

and a-dp^ ; in the idea of the aa)/jia the notion of the organism

prevails, and so the body divided into its many members can

be an emblem of the Church ; in the idea of the a-dp^, on the

other hand, the notion of the material predominates, without,

however, excluding that of the organic, as is shown in the

fact that the presence of the psyche in it is assumed. The

apostle can therefore apply the concept of aco/jba to creatures

to which he would not ascribe crdp^, viz. to plants and stars

(1 Cor, XV. 38, 40) ; nay, he can conceive the idea of a awfia

TTvev/jiarLKov, a body which is to be the expression of the

TTveupba, just as the present body is the expression of the

psyche. But the earthly body of man, which is for the most

part dealt with, is a cSifia ttj'? a-apKO'i (Col. i. 22), and so in

many cases the two notions coincide to such a degree that

the one can stand for the other. This being so it is clear

that the apostle cannot have designated human nature as

such or its created character by the word adp^, since he

certainly did not regard man as a mere bodily existence, but

did regard man's soul and spirit as created like his body.

But, in the second place, we have direct evidence in the

seventh chapter of the Epistle to the Romans that by <rdp^
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just as by aco/xa and fieXr}, he has designated only the lower

constituent of the human being. Here the iycl), the human
personality, is once, indeed (ver. 18), co-ordinated with the a-cip^

in a loose way, and therefore with a limiting rovr' iartv
;

but in ver. 20 it is all the more decisively contrasted with

it, and an element in man is brought into prominence in

the eo-ft) dvdpwTro<=; or vov^, which is not crdp^ (cf. ver. 25), but

rather resists the impulses of the (rdp^, the law in the

members. Does the apostle not regard this eaw avOp(07ro<;

or vov<; as belonging to the very essence of man as created ?

§ 4. The Idea of the irvevfia in General

After these preliminary results let us, in the first place,

turn our attention to the other principle of existence which

the apostle recognises alongside of the adp^, the Trvevfia, the

spirit. The Trvevfia, as is shown by the word itself and by

its being constantly set in opposition to the cdp^, is the

\ immaterial supersensuous principle of existence. In itself

the apostle regards it as the principle of the true life ; for, as

it is significantly said in 2 Cor. iv. 18, "That which is seen

is temporal ; that which is not seen is eternal." The o-dp^,

and here the apostle confidently overturns the natural man's

view of the world by a higher wisdom and a deeper experi-

ence,—the adp^ with all its sensuous vivacity has only an

apparent life ; weakness (dcrOeveia), liability to decay ((f)66pa),

and death are in its very essence. Therefore, " He who
soweth to the flesh,—who regards the sensuous part of his

nature as the field which he has mainly to cultivate,—will of

the flesh reap corruption " (Gal. vi. 8). On the other liand,

TTvevfia and hvvap.L<;, irvevixa and ^(ori, are equivalents (1 Cor. -

ii. 4 ; Eom. viii. 2, 6, 10, 13 ; 2 Cor. iii. 6); the true life is

spiritual, and the spiritual alone the true vitality ; the

spiritual as such is eternal, or capable of immortality.

Consequently, the idea of the irvevfui points directly to the

eternal source of life, to God. The irvevfxa is, above all,

7rv€vfia Oeov ; it is the life of the eternal God, who communi-

cates Himself to men ; it is the power of true eternal life

issuing from God. Certainly this divine communication of

the spirit is sometimes preconceived by the apostle in the

BEVSCHLAG.—II. 3
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manner of the Old Testament, not as a communication of life

in the full sense of the word, but as it were a mere breathing

upon and temporary enlightenment, that is, the pneuma appears

as the principle of inspiration and prophecy ; and this pro-

phetic principle is then represented by him in its particular,

limited, and imperfect appearance, now purely objectively as

TTvevfiarcKov (sc. x^piar/xa), now personified ; it is the in-

dividualised TTvevfia of the several prophets or inspired men

(1 Cor. xiv. 1, 12, 32). But in the new covenant this varied

inspiration is to him only an appearance which accompanies

a real self-communication of God, the outpouring of His

Spirit in the heart, by which the Christian, the child of God,

as such, is first constituted (Eom. viii. 9, 14). This Spirit of

God communicating Himself is called the Holy Spirit (Rom.

V. 5 ; 1 Cor. xii. 3), because in spite of His union with the spirit

of sinful man, He remains absolutely separated from all that

is sinful, and is its triumphant adversary. He is called the

pledge or earnest of eternal life, l)ecause He—Himself eternal

life—guarantees its full bestowal in the future (Eom. viii.

23; 2 Cor. i. 22, v. 5 ; Eph. i. 14). And because the

decisive mark of the new covenant is found in this divine

self-communication, this dwelling of God in the heart of the

believer, as contrasted with the entrance of the divine from

without in the letter of the law, which is characteristic of the

old covenant, the principle and nature of the new covenant

is also directly called irvevfia in contrast to jpdfi/Ma (Rom. ii.

29, vii. 6 ; 2 Cor. iii. 6). Now everything that springs from

or corresponds to this divine stream of life flowing into the

world, and everything that has part in this higher principle

of life, is to the apostle TrvevfiaTtKov or Kara Trvev/xa. Thus,

for example, the food and drink of the Israelites in the

wilderness were spiritual (1 Cor. x. 3, 4), because, according to

Paul's idea, they did not spring from the earthly nature,

but were produced directly by divine power. Thus the

generation of Isaac was spiritual, because it depended not

upon the generative power of the aged parent (Gal. iv. 29),

but on the miraculous life-begetting word of promise (Rom.

ix. 7-9). And thus also the benefits of the gospel (Rom.

XV. 27), the walk of the Christian, which, in the power of the

new divine life which is communicated to him, is according to
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God's commauclments (Eom. viii. 1-14), even the true Chris-

tian himself, that is, the man who is enlightened and moved by

the Holy Spirit, is called spiritual (1 Cor. ii. 15). That is the

chief and most essential sense in which the apostle speaks of

TTvevfia. There are certain applications of the word which

are purely customary, and belong to ordinary usage, which

must be distinguished from it, as when he speaks of a spirit

of bondage, or of fear, or of insensibility, or even of meekness

or of faith, etc, (Eom. viii. lo,xi. 8 ; 1 Cor. iv. 21 ; 2 Cor. iv.

13), that is, of a disposition of this or that kind ; or when he

describes the devil as the irvevfia vvv evep'ywv iv rot? ftot? rr??

d7reid€ia<i, and the evil angels as the irvevfjiaTiKa t?}? Trovrjplwi

(Eph. ii. 2, vi. 12). There is, of course, in these cases no

thought of a divine reality or substance, but simply of the

spiritual nature of the disposition or being in question. And
it is a much agitated point of controversy in the Pauline

anthropology whether the apostle ascribes to man as such,

that is, to the natural sinful man, a Trvevfia in this everyday

customary sense, or in the more serious sense of a principle in

him related to God, a divine spark of life which shines in

him from the beginning, unextinguished by sin.

§ 5. The God-related Trvevfia of Man

In the latter case, of course, the apostle can only mean a

divine capacity which he finds in man's spiritual life, which is

capable of and in need of development, and which does not

grow up with the mental powers. But even in this sense the

matter has been recently contested, not merely by those who

seek to widen the concept adp^ so as to make it the designa-

tion of human nature, but also by those who hold that a-dp^

is the sensuous nature, whilst they attribute to the apostle the

view that (rdp^ in this sense is the substance of man. It is

not denied that the apostle ascribes to the natural man
spiritual powers and activities ; but they are conceived by him

as mere powers and activities of the adp^} The main proof

text for this strange conception, whose motive appears in the

discussion of the ethical sense of adp^, is 1 Cor. xv. 45 f.,

where Adam and Christ are contrasted with each other in the

' Baur and Hobteii.
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words, iyevero 6 tt/dcoto? avdpcoiro'i ABa/j. et? '^vy(i^v ^ooaav o

8e ecr^aro? ^ASa.fi el<i irvevfia ^(oottocovv. Have we not

verbal evidence here that Paul conceived the first Adam, that

is, the original of natural humanity, as created a mere '*|'"L'X^

^0)0 a without irvevfia ? We grant that the letter appears to

support this idea ; but this appearance proves too much, and so

it proves nothing. For we must then infer from the same

letter that Christ conversely had no psyche, nay, that He as

well as Adam must be conceived without a body, for that is

not mentioned ; while the whole context shows that the

apostle conceived even the glorified Christ, not as a mere

spirit, but in His resurrection body as a crw/xa TrvevfiaTiKov.

An impartial consideration lets us see that in these words

Adam and Christ are not meant to be described in the whole

extent of their personality, Init only in the characteristic

element in which they are opposed as the two originals of

humanity : the one the sensuous, the other the spiritual ; the

former the author of its natural life, depending on what is

physical ; the latter, the author of its supernatural life in the

spirit. It cannot be denied that Paul ascribes to man, as

man, that is, even to the natural man, a jrvevfia ; the one

intentionally psychological passage (1 Cor. ii, 11) proves it

—

Tt9 <yap otBev dvOpcoTroov ra rov avdpcoTTOV, el /xr) to irvevfia rov

av6poiiTov TO iv avTM ? But this passage does not stand quite

alone. When Paul in his bodily absence declares himself

irapcDv TM TTvevfiart, or when lie speaks of the unrest of his

TTvevfia at Troas (1 Cor. v. o ; 2 Cor. ii. 13); when he warns

the Corinthians against all filthiness of the flesh and spirit

(2 Cor. vii. 1), or desires to hand over to Satan the incestuous

man among tliem et<? oXedpov r^ (rapKoq, Iva to Trvevfia

croidy (1 Cor, V. 5) ; when, according to Pom. i. 9, he serves

God iv T(p TTvevfiaTi /xov, and in viii. 16 makes God's Spirit

witness with ovir spirits that we are God's children,—he no

doubt speaks of Christians ; but only in a very artificial inter-

pretation could we understand by Trvevfia in these phrases

their new life born of God, and not that which they have in

common with all other men, their inner self, their mind, their

immortal soul.^ It may now be asked whether this universal

' So Weiss, N. T. Theol. 339, 340, who, in consequence of this, must

also distinguish artificially the new spiritual life bestowed on the Christian
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human irvevfia is couceiveil as possessing a merely formal

activity, as feeling, thinking, and willing, without character of

its own, and simply as moved by the crdp^ ? Assuredly

TTvevfia in the sense of inner being, he?art and mind, is

sometimes used by the apostle in such a way that the dis- .

tinction between it and "^v)(r} in particular cases vanishes (cf.

for example, Phil. i. 27; 2 Cor. i. 23 ; Col. iii. 23), and the \

same feelings can be ascribed even to the adp^ and the

TTveviia (cf. 2 Cor. ii. 13 with vii. 5); but, on the other hand,

^

in those cases where the irvev/xa appears as the seat of the

inward worship of God, the inner sanctuary where divine and

human meet (Eom. i. 9, viii. 10), its relation to God is at once

assumed. But the expressions in Rom. vii. and ii. 14, already^

quoted, give conclusive proof of this view. In Piom. vii. the

apostle knows of an eaco avOpwrro^ in the unregenerate man
standing solely under the discipline of the law, who agrees

with the law of God and has pleasure in the same, a v6fio<i

Tov vo6<; which is in conflict with the law in the f^eXi], that

is, urges the commandments of God against the impulses of the

a-dp^. And for those who are not yet convinced that Piom.

vii. speaks of the prechristian, unregenerate man, Eom. ii. 14

expressly declares of the heathen that they have the works of

the divine law written in their heart, a avveihiaL<i, a moral

consciousness inhabiting them, which urges them to do the

right even without a revealed positive law. Now, if in the

TTvevfx/' of the natural man—and where else than in the

TTvevfia shall we seek the vov<; and the a-vveih'qa-L^ ?—there

dwells a divine element and law, in virtue of which the man

resists the desires of the sensuous nature and seeks after God's

commandments, there can be no need for further proof that

Paul conceived the human irvev/xa, not simply in a formal

way as indifferent, but as having a true relation to God. That

is expressed in the sermon at Athens (Acts xvii. 27), in words

whose Pauline origin there is no reason for contesting, "And,

indeed, he is not far from anyone of us, for in Him we live,

and move, and have our being ; as certain also of our own

poets have said, We are His offspring." The unconscious,

from the Holy Spirit given to him. It needs no special proof that Trvilifioe.,

wherever it i.s contrasted with aaio^ in the ontological sense, must also be

meant anthropologically and not soteriologically.
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involuntary breathing of the human soul in living communion

with (Jod, which is felt in every manifestation of its religious

and moral capacity, could not be more decidedly expressed. But

how could one attribute anything else to a real biblical thinker,

who knew that man was created in the image of God ?

§ 6. The Ethical Enioma of Human Natuke

Men have fallen into the error, on account of the enigma,

alluded to at the beginning of this investigation, which the

Pauline anthropology presents to us in the ethical significance

which the apostle in I'act and in idea attributes to the a-dp^.

The apostle considers the natural man, notwithstanding the

existence of the pneuma in him and the revelation of God in

it, as essentially fleshly, and through this lleshliuess as sinful.

OiBafiev yap, otl o vop,6<; irvev/jLariKoi; eariv eyco Se aapKivo'i

elfjii, 7re7rpa/j,evo<i viro rrju dfiapTiav (Kom. vii. 14). All sins

and vices, such as idolatry, fornication, lasciviousness, diunken-

ness and revelry, and also idolatry, witchcraft, liatred, wrath,

malice, intrigue, faction, envy and dissension, are to the

apostle works of the flesh (Gal. v. 19-21). In the flesh,

according to Kom. vii. 18, 28, dwells no good thing, but a

law which wars against the law of God in the vov<i, and turns

out to be the law of sin. The (ppovrj/Mu t>}? aapKoq, the

thoughts of our sensuous nature, are enmity against God,

according to Eom. viii./ 7, ex^P"^ ^^'» ^^oi/, that is, not in the

sense of real hatred, but of resistance to God's law, tm yap

v6fia> 9eov ov^ viroTaaaerai. The Trvevfia, the eato avOpw'rro^,

the vom, or as we may call it, the higher part of human

nature, is impotent in presence of this insubordination of the

adp^ against God's law ; it can do no more than desire the

good and strive against the evil. Itom. ii. 14 tells of good

done by the few, but of human life in the mass only this

report can be given : the spirit is always beaten in the

moral conflict that is carried on between it and the (rdp^, and

is taken captive by the law of sin in the members (Rom. vii.

15, 18, 19, 22—23). In a word, the natural man is eV aapKi,-

in the power or in the element of the flesh ; and so long as

he is so he cannot please God (Rom. viii. 8), for the only

effect which the law of God has upon him is to intensify in
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his members the sinful passions which bring forth fruit unto

death (Eom. vii. 5). These are the views of the apostle

which have led some expositors to force upon the concepts

adp^ and aapKiKo^i a sense foreign to the natural meaning,

and to confound with the human or creaturely nature the

sensuous nature, which they could not regard as the source of

sin in man, nor as the only cause of all kinds of sin,

especially of the non-sensuous ; while they have forced other

expositors, who adhere to the natural meaning of the word

crap^, to attribute to the apostle a more unnatural view of

human i^nature, a materialistic, dualistic view which regards

matter in itself as evil. Both conceptions are destroyed by

a closer consideration of Paul's actual teaching. As to the

first, however attractive the view which removes the seat and

home of sin from the sensuous nature of man, that is, his

body, to the actual human nature, that is, to the moral

province of that nature, the will, it yet proves to be

delusive. It is very improbable that the apostle, as this

exposition assumes, should have developed the idea of sinful-

ness from that of creaturehood or creaturely weakness (of the

tlesh) : it is unworthy of a thinker so keen and ethically so

strict as Paul, that he should have confused the natural

weakness of creaturehood with the moral weakness of godless-

ness ; and to deduce the latter from the former is little less

than an identification of sin with finiteness, with the limits

imposed by God on the creature. . But what completely

hinders us from removing the seat and home of sin, in the

teaching of Paul, from the sensuous province of human
nature, is the fact that the apostle expressly and em-

phatically extends the synonymity, already alluded to, of a-ap^

and o-w/Att to the relation to sin. The apostle frankly

describes tlie body as the seat and home of sin. Thus,

" Let not sin reign in your mortal bodies, that ye should

obey it in the lusts thereof : neither yield ye your members

as instruments of unrighteousness unto sin" (Rom. vi. 12).

" But I see another law in my members warring against the

law of my mind, and bringing me into captivity to the law

of sin which is in my members. wretched man that I

am ! who shall deliver me from this body of death ? " (Rom. vii.

23, 24). " But if Christ be in you, the body is dead because
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of sin ; but the Spirit is life because of righteousness " (Eom.

viii. 10). "For if ye live after the flesh, ye shall die; but

if ye through the Spirit do mortify the deeds of the body,

ye shall live" (Eom. viii. 13). Any attempts to allegorise

the concept " body " in such sayings, and to understand by

it a different organism from that composed of flesh and blood

and the fJieXr], are hopeless, since Paul speaks expressly of the

body which consists of the members. And therefore no

other evasion seemed to remain than to attribute to the

apostle a bit of materialistic dualism, and to make him get

from questionable Hellenic influences the entirely unbiblical

view, that the sensuous or material is in itself the evil,

whilst the supersensuous or spiritual is in itself the good, and

that man because essentially sensuous, crap|, is also essentially

sinful, d/jbapria. But this theory also, even if one were will-

ing to shut his eyes to its general improbability on biblical

soil, is destroyed by the facts of Paul's teaching. In the

first place, in Eom. v. 12 f. the apostle does not make sin

adhere to the first man in virtue of his fleshly nature, but

makes him fall into sin through disobedience and trans-

gression, that is through an act of will, and thus sin comes

first into the world. In the same way, if the apostle had

held the sensuous to be in itself the evil, he must have

developed in his teaching an ascetic morality. But, as is

well known, he does the very opposite ; no man can in

principle occupy a freer position with regard to the use

of natural things than he. But even the concepts themselves,

'TTvevfia and o-dp^, as used by him refuse to have that

platonising sense tlirust on them. Paul, as we have already

proved,*ascribed to man a pneuma related to God ; but this

pneuma, in which the divine is only a capacity to be devel-

oped, that is, a capacity that may also be suppressed, is by
no means conceived as good and holy in itself, but, as is shown
in 1 Cor. v. 5, vii. 34 ; 2 Cor. vii. 1, it is capable of pollution

and even of destruction. And, on the other hand, although

he calls the a-dp^ in its actual condition a adp^ d/xapTi.a^

(Eom. viii. 3), he does not by any means consider it as evil

in itself, but distinguishes it from the sin that dwelleth in

us. For he exhorts the Eomans (vi, 13) to yield their

members as instruments of righteousness ; they arc therefore
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not evil in themselves, but capable of sanctification. In

2 Cor. vii. 1 he warns against " all filthiness of the liesh

as of the spirit " ; even the liesh, therefore, is something pure

and innocent in itself. Finally, he ascribes a a-dp^ even to

Christ, a a-op^ e/c airepfiaro'^ AavlB (Rom. i. 3), the same

crap^ which in our case is a crap^ dfiapTLa<i (Rom. viii. '.],

6 deo<; TOP iavTov vlov irefxylra's iv o/xoioofiaTi aapKO'i afiaprLas:)
;

and yet to him Christ, not the pre-existent Christ as con-

fusion drove men to imagine, but the Christ becoming sin

for us, that is, living and dying iu the flesh, was 6 fjurj yvov'i

d/xapriav, He who knew no sin, that is. He had no ex-

perience of it (2 Cor. V. 21). That could not possibly have

been said of Him if He had had sin dwelling in Him by

reason of His a-dp^, and therefore liad constantly, though

victoriously, to do battle in Himself.

§ 7. The Solution of the Riddle

But how is this riddle solved ? Simply enough, as it

seems to me ; here, as is so often the case, too much sagacity

has overlooked what is obvious. The misery of man,

according to Rom. vii. 22—24, is, that the will to do good,

" the law of the mind," is weak in him, and the impulse of

the sensuous nature, the " law in the members," has the upper

hand in him. But that was not God's creative idea ; the o-dp^,

the awfjba, and its fiekr} were meant to serve God as instruments

of righteousness (Rom. vi. 13), and the Christian man has to

restore them to this service. Our sensuous nature, on the

one hand, was to bring us impulses from without which,

subject to the inner tribunal of conscience, should give

occasion to moral acts of obedience, and so develop the moral

personality ; on the other hand, it was to be the instrument

by which these inward acts of the will should be made

outward acts ; it was to be the organ by which the personality

should act upon the world. In a word, the adp^ was to serve

and be the instrument, and the irvevixa was to rule in man
and to unfold itself in ruling, and in that to find its proper

object. And in Paul's view it is our common sin that this

relation is reversed ; that the higher is not the stronger, that

the element of our nature which was to serve actually rules,
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and the higher governing element allows itself to be ruled by

it ; our sin is that the crap^, with the inclinations that are

rooted in it, has got free from the power of the vov<; and its

law of God, and has made the spirit, with its activities of

thought and will, its servant. It is not the <rdp^ as such that

is evil, but the evil that dwells in us (Eom. vii. 7) ; the

dfjiapTia, the error that in principle adheres to us, is the

perversion of the relation between a-dp^ and TrveOfxa which

God intended, and this perversion hinders the true unfolding

and development of the spirit into the likeness of God. It

is not difficult to show how the so-called ethical use of the

word a-dp^ unfolds itself from this conception without any

sacrifice of the fundamental idea of the word. The adjectives

(TapicLKo^ and a-dpKtvo^—in the ethical application of which

Paul does not seem to make any further distinction ^

—

designate, like their synonym -^v^j^i/to? (1 Cor. iii. 14), the

^ natural man only d jyarte potiori, that in him which is most

influential and characteristic, without excluding the existence

of a weak, resisting, supersensuous factor. The ev aapKi elvat

(Rom. vii. 14, viii. 8, 9), which as a condition displeasing to

God but no longer existing in the Christian, is distinguished

from the innocent ev a-apKl etvai, that is, merely living on in

the body (Gal. ii. 20); but just as the expression iv irvevixaji,

dvai means being inspired, being in the power or in the

element of the spirit (cf. Matt. xxii. 43 ; 1 Cor. xii. 3 ; Rev.

i. 10), does the culpable ev aapKl elvai describe the condition

of a man in the power of his sensuous nature, living and

moving entirely in it. The Kara adpKa elvai, or ^fjv, or

TTepiiraTelv (the latter in a very instructive way is opposed in

2 Cor. X. 2, 3 to the innocent iv a-apKi vepLiraTelv), designates

a being, living and walking according to the standard of the

o-dp^, a conduct and temper according to its promptings

(Rom. viii. 4, 5, 13, etc.) ; and Kara adpKa /SovXevecrOat (2 Cor.

i. 17) describes the forming of purposes simply in accordance

with our own likes and dislikes, without seeking God's

^ The two passages referring to this (Rom. vii. 14, 1 Cor. iii. 1), in

virtue of the uniform contrast to '^vtvy.v.Ti/.i,;, and of the whole connection,

positively contradict the idea that the apostle makes any distinction

between the two adjectives in their ethical application. Moreover, in

1 Cor. iii. 1-3 he alternates between axpy.ivo; and aupxiKo;.



FLESH AND SPIRIT 43

directioD. It need not surprise us that a ^povqfxa or

6e\i]fxara is ascribed to the (rap^, Biapoiat and the like are

added (Rom. viii. 6,7; Eph. ii. 3) ; the (xdp^ in man becomes

mistress, takes possession of and uses for its service the

formal spiritual powers of understanding and will ; nay, it has

an impulse of its own, a striving, which the apostle in his

pictorial personifying mode of expression may very well

describe as a character, as a willing.^ It is, of course, a bold

metaphor when the apostle writes, Col. iii. 5 , veKpwaare ovv to

jxeXri ra iirl rrj<; ryf]<i, iropveiav, aKaOapaiav. He there puts the

bodily organs for the impulses rooted in them, or even for the

sinful inclinations springing out of these impulses, as the eVt

T?)? 7^? indicates the impulses cleaving to the earth which

oppose the heavenward impulses. But even here we have

only to remember the common biblical view, which, for example,

makes the eye the seat of unchaste or covetous and envious

desire, in order to see that the fundamental meaning of the

adp^ continues to exist as the unity of the fiekr). There is

only one important objection to this complete solution of the

riddle of the Pauline idea of the " Hesh," hitherto attempted

by few,- and even it is not insurmountable. It is said, for

example, and said correctly, that Paul traces back to the adp^

not merely sins of sensuality, such as unchastity, intemperance,

and covetousness, but, as Gal. v. 19-21 especially illustrates,

even the more spiritual sins, such as wrath, contention, malice,

and pride, and therefore he cannot have traced back human

sinfulness merely to the preponderance of our sensuous nature

over the spiritual. We admit the premiss, but contest the

inference, notwithstanding the great importance that has been

attributed to it, as mentioned above in the discussion of the

notion adp^. When the popular view, even among ourselves,

traces back wrathfulness or contention to hot blood or too

much gall, would it be so inconceivable that a biblical writer,

1 Cf. the personifying, anthropomorphic phrases which the apostle in

Rom. viii. 19-23 uses regarding the impersonal creation.

2 To my knowledge, only R. Schmid (zur 2mulinische7i Christologie) and

Gloel (Lehre rom h. Geist) follow this way of explanation, the latter,

moreover, without clearly surmounting the final difficulty of the matter

(cf. pp. 37, 38). I owe this solution to neither, hut was led to it many

years ago by the sources themselves.
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to whom the soul had its seat in the blood, should have

deduced from impulses of a sensuous nature even those sins

which do not bear a directly sensuous character ? But the

explanation seems to us to lie deeper. If, according to the

fundamental view of the Bible, all good in man is traced back

to love for God, and all evil to the opposite of this surrender

of the heart, to selfishness, to the eavrw ^fjv, emphasised by

Paul in 2 Cor. v. 15, had not Paul reason to find in the erapf

the natural root of selfishness ? All natural and purely

sensuous life is in its nature selfish ; it desires and seeks

nothing else than itself, its self-assertion and satisfaction.

That is not a sinful selfishness, for where there is no moral

nature there is also no immoral. Plants and beasts do not sin

when they carelessly follow only the impulse of self-assertion

and self-satisfaction. But where natural joins with super-

natural in order to serve it as a support and as the instrument

of its development, if the natural throws off this servitude

and becomes its own object, then the innocent natural

selfishness becomes the immoral ; and if the natural is raised

to be the standard of life, it will also mirror itself in the inner

life of the spirit, and beside the deeds of sensuality will also

appear the false tendencies of the spirit, lovelessness and self-

glorification, so that these also are born of the selfish nature,

of the adp^. We have further to note that though Paul

deduces the more spiritual sins likewise from the o-apf, he

always places first the sins of sensuous desire, and makes the

others as more abstract, and indirect manifestations of sin

follow those which are as it were more natural. Certainly

Paul nowhere asserts or examines that selfish nature of the

o-dp^, so that we are here in the position of filling in by

conjecture an indispensable middle term in his train of

thought, though he seems to us more than once to indicate it

indirectly and by way of presupposition. When he writes in

Gal. V, 17, " The flesh lusteth against the Spirit, and the Spirit

against the flesh : and these are contrary the one to the other

;

so that ye cannot do the things ye would," he is speaking, not

indeed of an original antithesis in God's creation, but of the

actual condition of the Christian, in which each of the two

powers seeks to overcome the other ; but if it is the original

nature of the irveufia, its essential eTndvfieh^ to hold men to
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self-denial and surrender to God, does not the contrary

i7n6v/j,€?.v follow as the original nature of the adp^ ? And
when the apostle in Horn. viii. 7 says of the adp^, that its

mind is " enmity against God ; for it is not subject to the law

of God, neither indeed can be," he is no longer here, as in

chap, vii., speaking of the moral inability of the whole man,

but is giving the reason why the redeemed should no longer

live to and serve the flesh, that is, he is speaking of the crap^,

as such. Does not ov8e <ydp hmarai, which is here added to

and goes beyond the assertion of insubordination, sound like

a judgment upon the unethical nature of the (xdp^, as such,

its essential inability to accommodate itself to the law of God,

that is, its inborn selfishness ? And this conception may
perhaps give its full meaning to the striking and unqualified

statement, Eom. vii. 1 8 : otSa 'ydp, ore ovk ocKet iv ifxol, tovt

€(TTiv iv rfj aapKL fiov, drjaQov.

§ 8, Summary of the Pauline Anthropology

The Pauline anthropology now lies clear and open before

us. It is at bottom none other than that of the rest of the

New Testament, except that the apostle, where he uses his

terms more strictly, does not use i/^^xj? and Tri/ev/za as

synonyms, but as describing the lower and higher principles

of life. Not that he has taught a Platonic trichotomy, as

has been argued from 1 Thess. v. 23; this passage, more

rhetorical than psychological, and standing quite alone,

shows that he can at times distinguish the psyche as a

middle term between body and spirit ; while, as a rule,

he thinks of it as included in the living adp^, that is, in

the body as alive. The dichotomy common to the Bible

thus remains : man related to nature and related to God,

fashioned out of matter belonging to the earth, and a breath

of life from God's own being. Though adp^ and irvev^a are

the peculiarly Pauline names for these two elements, other

designations appear beside them which have the same sense

;

as the croijxa and the ixekr} are interchanged with the crdp^,

so are the ecw avOpcoiro';, the vovf, and the Kap8ia with the

TTvevfia. The expression eaco avOpoi'iro'i (Rom. vii. 23 ; 2 Cor.

iv. 16 ; Eph. iii. 16) is opposed to the 'i^w dvOpca'iro'i
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(2 Cor. iv. 16) c|iiite in the same way as the irvev^a to

the crap^ ; it is as synonymous with the pneuma as Inncres

and Gcist are in German. Now as the natural instincts and

desires belong to the flesh, the living body, and its several

members (Rom. vi. 12, xiii. 14), so to the inner man
belongs the youv,— the organ of hearing and receiving the

divine,—the higher reason or moral consciousness. For it

is clear from Eoni. vii. 25 (rcS vol ZovXevw vo/iw 0eov; cf.

also vv. 22, 23 with vv. 16, 20, 21) that the vov^ in

the psychological sense ^ is to the apostle not merely the

faculty of perception, the theoretic reason, but is at the

same time the practical reason, the faculty of moral percep-

tion and of moral will, so that the diXetv and fiia-eLv mentioned

in Rom. vii. 15, and the avveihrjai,<;, the conscience made
prominent, in Rom. ii. 15, come within its province. The

apostle uses the " heart " as another equivalent for irvevfia,

eaca avOpairo^, vov<; (cf. e.g. Rom. ii. 28, 29, viii. 27 ; 1 Cor.

iv. 5, xiv. 25; 2 Cor. v. 12; Eph. i. 18). The apostle,

in the popular way in which the Bible often speaks, regards

it as the living point of unity of the whole personality,

in which all psychic and pneumatic impulses meet, so

that it may be described as the place in which the law

of God is inscribed by nature (Rom. ii. 15, where the

synonymy of KapBia and vov^, Rom. \di. 22, is ob^'ious),

and again as the seat of the lusts and desires that spring

from the adp^ (Rom. i. 24). The peculiarity of the Pauline

anthropology does not lie in all these psychological designa-

tions which do not completely coincide, but certainly cannot

be clearly marked off from each other. It lies in the ethical

side which we have developed above, in the strict opposition

of flesh and spirit as the ungodly and the God-related

principles in man. Not that he proposed here a doctrine

at variance with the rest of the Xew Testament ; we need

only recall the saying of Jesus about the willingness of the

spirit and the weakness of the flesh, as well as the reference

of sin to the adp^ in the Epistles of James and Peter. But

none of the apostles has described, like Paul, the over-

* There is also an ethical sense of the word= mode of thought, disposi-

tion. For example, 1 Cor. ii. IG speaks in this sense of a s/ov: Xoiffrov,

Col. ii. 18, of a voi; t^j oxfiKo;.
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powering strength of the Hesh, the sensuous, selfish nature,

or has emphasised the feebleness of the divine in man,

which is like a smoking liax or a latent germ ; and no one,

like him, has made the whole work of salvation bear upon

this evil element in man and nature ; for salvation, founded

by Christ as the ideal spiritual man, consists in breaking

the power of the flesh and kindling the smoking flax of the

spirit into a clear, holy flame through supplies from above

;

and that flame first of all transfigures the heart and the

conduct, and, finally, it changes the mortal body also into

the image of the perfected Christ. If we ask, finally, whence

the apostle obtains this peculiar view of the adp^ as the seat

and home of sin in man, it is preposterous to seek for Old

Testament suggestions which, in point of fact, do not exist

;

still more preposterous is it to make a clear thinker like the

apostle transform in Hellenistic confusion a mere unspiritual

substance, whose province is the sensuous body, into a prin-

ciple hostile to spirit, which encroaches on the whole man.^

The apostle gets his theory from life, from the moral experi-

ence which he passed through, and of which he has given a

more exact account than perhaps any man before him. His

experience of the power and selfishness of the adp^ came

from that inward conflict which he confesses in Eom. vii.,

—

from his conflict in youth between desire and conscience,

from the excited passions of his sensuous, selfish nature,

and the earnestness of the law of God which he felt judging

even the secrets of the heart,—and from this experience

sprang his doctrine of the a-dp^. Without doubt there is

something individual and subjective in this experience ; that

inward conflict is not waged with such severity in every

human soul as it was in Paul, and he himself in other

passages, such as Eom. ii. 14, 15, 26, has not asserted

the feebleness of the inward man so absolutely as in Eom.

vii. ; he could express it with this absoluteness in Eom.

vii. only because he applied the absolute standard of the

divine law to his heart. But his self-observation in that

conflict between flesh and spirit was more than self-observa-

tion, just because, in feeling how absolute was the divine

demand, he experienced with dreadful severity his inner

' Cf. Gloel, Der h. Geist, pp. 54-58 ; PHeiderer, Pmilinism, p. 55.
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discord with it. It was the keen perception of an inward

need and disease, which actually exists in every man and

is felt more or less distinctly ; and on his assertion of it as on a

universal truth, he could base, with confidence, his message

of salvation. In the subsequent doctrinal development of

the Church, Augustine was the first to take up again these

fundamental views of Paul, and through him they became the

foundation of a reformed theology and an evangelical Church

doctrine. We need only refer to the fact that an important

difierence prevails between Paul's conception and proof of

the universal sinfulness of man and the later doctrine of

the Church as it had been influenced by Augustine, seeing

that Paul admits something really good in man's pneuma,

however undeveloped and fettered.

CHAPTEE III

ADAM AND CHRIST

§ 1. Transition to the Historical View

^ Flesh and spirit are the elements in human nature in

every man, and every man contains in himself the riddle of

the discord of these elements. But this riddle is not solved

in the individual, either as concerns the genesis or the

overcoming of that discord.^^ In order to find this twofold

solution, the apostle was compelled to go beyond the con-

sideration of the individual man to a consideration of

humanity as a whole, of history in the most comprehensive

sense. By raising himself to this standpoint he first of all

surveys the problem to be solved in its whole extent ; he

perceives two dark, dreadful powers, sin and death, who, in

union with each other, rule man and history, and have thrown

a black veil over everything fair and joyous. But as he fol-

lows the obscure stream of the world's history up to its

beginning and then down to its end, he discovers at these

two points two corresponding and opposite figures which form

the poles of the world's history, and solve for him its riddle

in different ways. These figures are Adam and Christ.
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Xmcfijn his Epistles he contemplates the two jp ihmr nnntjaai-.

with_jipp,h other (Eom. V. 12j^; 1 Cor, xv. 22^^JJ^. la.,

tlie_first passao
i;e he compares thernwith each other in their

liistorical effect_:__Adam. the author of~ sin^_and deatK'for-a-ll,

^ud Christ, the conqueror of sin aad death for all. In the

second he goes back from their influenCB~to-tbmi=- nature, to

the relation in which they stand to the idea of humanity

;

Adam the first, sensuous, earthly man, and Christ the second

and last, the spiritual and heavenly man. By analysing these

views of the apostle we may hope to penetrate further into

the dej)ths of his view of the world.

§ 2. Concept and Nature of Sin

Pirst, then, as to his view of sin. In the exposition of

the wrong relation of spirit and flesh, Paul has led us to the

actual basis of sin in man ; but he has not yet made sin, as

such, the object of his consideration. He nowhere does so

in any formal explanation, but he gives abundance of inci-

dental suggestions. His view of sin is contained^ essentially

in its name a^aprla, aliiissing^^ifJlieZmark. That describes

it as in itsldea'unnatural, as something that ought not to be,

something deviating from the right line ; the name at once

gives the thing the stamp of contradiction to God and His

holy will. The same idea is expressed in the synonymous
designations, irapd^aaL<i, Trapairrco^a, avojxla, and ahiKia. The
apostle calls sin Trapd/Saa-a, transgression where it ignores a

known positive commandment (Eom. iv. 15, v. 14 ; GaL iii. 18) ;

something more is comprehended in the idea TrapaTrrco/jLa, error,

in which the consciousness of transgressing the law is not

necessary, and which is sometimes used in the singular as a

collective noun (Eom. iv. 25, v. 15—18, 20). Without dis-

tinguishing between sinful acts and sinful states, but with

reference to both, dvofxla and uSiKta bring into prominence

the insubordination and illegality of sin, describing it some-

times in the widest sense, including even impiety (Eom.

i. 18h, ii. 8 ; 2 Thess. ii. 3), and sometimes denoting immor-

ality in the narrower sense (Eom. vi. 19, i. 18, beside

dae^eia). Thus sin everywhere presupposes divine laws and
arrangements (BiKaico/Mara, Eom. i. 32, ii. 26), a law of God

BEYSCHLAG.—II. 4
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which it consciously or unconsciously violates. The apostle

especially thinks of the kernel of the law as revealed in

Israel, the Ten Commandments (cf. e.g. Eom. ii. 21 f., xiii. 9),

the contents of which, he assumes, are written by nature on

the hearts or consciences of the Gentiles (Rom. ii. 14, 15).

Not that he limits their scope to the mere letter ; rather,

with Jesus, he traces them to their foundation in the heart,

to the great fundamental obligation of love to God and our

neighbour. The latter is expressly described (Eom. xiii. 8)

as the summary of the commandments of the second table

;

and that the love of God, the great fundamental religious

duty, which also contains the whole of morality, is not to be

forgotten (Eom. viii. 28; 1 Cor. ii. 9), is self-evident.^ Just

because all right moral conduct must rest on love for God,

natural selfishness, the opposite pole, is in its inmost nature

ex^pa ek 6e6v, enmity against God (Eom. viii. 7), though this

is commonly unconscious. This relation of sin to God and

God's holy ordinances is, moreover, the reason that sin in all

its forms is guilt towards God, arrears in a debt of honour

towards Him, and of obedience due to Him (Eom. ii. 8, ipiOela,

aireideia), and so every sin coming into consciousness must

beget in man anguish before God, a fear of His punishment

((f)6^o<t, Eom. viii. 15), in a word, a sense of guilt. It is

surprising that the apostle has formed no quite adequate

expression for this subjective element, which is yet of unmis-

takable significance in his doctrine of justification.^ He has

preferred to emphasise the objective reality which lies at the

basis of the sense of guilt, and attests itself in it, viz. the

wrath of God, that is. His holy indignation against all ungod-

liness and impiety of men (Eom. i. 18), out of which His

judgments spring, which are on that account also described

as 6/37J7, sc. fieWovaa (Eom. iii. 5, v. 9, etc.). As a matter of

course, the measure of guilt, both of the subjective sense of

guilt and of the objective wrath of God, depends on the degree

1 Observe liow, in Rom. i. 21, all tlie religious and moral corruption

of tlie Gentile world is traced back to its negligence in right conduct

towards God, to the omission of praise and thanks.

2 The idea of the sense of guilt is only touched on in the 6'hi-<pt; x,.

arivo-^upix (Rom. ii. 9), or the "curse of the law" (Gal. iii. 13), and similar

phrases.
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of responsibility, and this responsibility depends upon the

greater or less knowledge of the divine law. Hence it is said

(Rom. V. 13), that sin is not imputed where there is no law,

and in Eom. iv. 15, that the law worketh wrath (of God), as

where there is no law there is also no transgression. These

are two undeniable truths, but only of relative application.

Assuredly the full idea of sin, and therefore of guilt, is only

present where God's commandment clearly opposes the man
in his going astray, and he, in spite of the commandment,
continues to cling to his error (Eom. vii. 7). The apostle

therefore, in face of all the excess of sin in the heathen world,

does not regard Israel, who possesses the revealed law, and is

more moral outwardly, as less, but as more sinful and guilty

(Eom. v. 20, vii. 1 3 ; Gal. iii. 1 9). But yet no man, no heathen

even, so far as he is at all spiritually responsible, is entirely

without a knowledge of the divine law ; God has written it by

nature on his heart, and therefore he is responsible in the

measure of his knowledge ;—the wrath of God which is revealed

from heaven against all ungodliness and unrighteousness of

men lies justly on the heathen world also (Eom. i. 18-20).

§ 3. Manifestation and Power of Sin

As to the appearance of sin in the life of man, the apostle

naturally directs his attention first to the individual act as such

(dfjLapria = a/bLapTrjfia, 1 Cor. vi. 18 ; 2 Cor. xi. 7 ; Eom. iii. 25).

Every moral act, whether it be deed or word or thought, which

offends against God's holy will—and every act does so which

does not spring from love to God—is sin (cf. Eom. xiv. 23).

There can be no question that the apostle, in such individual

acts, attributes to man freedom to do or leave them undone.

All his moral exhortations and warnings presuppose such

freedom, and if heathen men have the moral capacity of

doing ra rov vo/xov (Eom. ii. 14, 26), then even their trans-

gressions are free acts of their will. But still it is only on

the surface that sin appears to us as a separate act of free

will ; in the continuity of the moral life, every good or evil

particular, especially certain decisions of the will for good or

evil, have a proportional binding power. " Know ye not,"

says the apostle to his readers (Eom. vi. 16), " that to whom
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ye yield yourselves servants to obey, his servants ye are to

whom ye obey ; whether of sin unto death, or of obedience

unto righteousness." Sin therefore, on every side of moral

life, may develop itself as tendency, as condition, as vice, and

the apostle turns his attention more to this its worse form.

The condition of the life of the people of his time, the Jews,

and still more the heathen, gives him repeated occasion to

portray the prevailing corruption, and to enumerate the

dissolute, dishonourable, and loveless vices, where unnatural

lust was allowed and the natural instincts of morality were

destroyed, in which pre-Christian humanity was entangled

(Rom. i. 24 ; 1 Cor. vi. 9 ; Gal. v. 19 f.). Even here may be

found a sense of guilt (Eom. i. 32), and therefore a conscious-

ness of freedom and responsibility : though sin already

appears as a ruling power enslaving the will (Eom. vi. 20).

Accordingly the apostle calls the prevailing vices TrdOr), irdOr}

dri/jiia<;, (Eom. i. 26); it is a fitting designation for man's

moral passivity in presence of a power foreign to his true

nature in which he finds himself, and which degrades and

dishonours him. But he certainly does not mean that this

bondage to vice holds good of all who have not been made

free in Christ. He cautiously says, after the enumeration of

the past pre-Christian vices of his readers (1 Cor. vi. 11), koI

ravTci Tive<i rjre,—rtVe?, not all. There are heathen even who
have kept themselves pure from all that is recorded in Eom. i.,

who " do the works of the law," who " keep the command-

ments of the law" (Eom. ii. 14, 26): how much more have

there been and still are in Israel those who, as distinguished

from the heathen world, are characterised by the hiwKeiv

vofiov SiKaioavvr]^, the following after the law of righteousness

(Eom. ix. 31). Not to speak of the pious of the old covenant,

like Abraham or Elijah, the apostle himself is proof of what

an earnest will directed to God's commandments can achieve

;

he was a young Jewish Zealot, KaTo. 8cKaio(Tvvi]v ti]v iv vofiw

afi€fi7rro<; (Phil. iii. 6). Yet he places himself, and with him-

self all, even the best and purest who are out of Christ, in a

wider, deeper sense in the same relation of bondage to sin
;

he knows himself to be by nature {avro^ ijco, Eom. vii. 25)

v(f)' dfxapriav, SovXevcov rfj dfiapria, ireirpajjievov vtto ttjv

d/xapTLav {Horn. vii. 14, 25), for he is cdpKivo<i. The most
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secret but most powerful form in which sin appears to him

is that it is an attribute of human nature as such, it is the

evil supremacy which the flesh has over the spirit. He puts

emphasis on this fact in his very phraseology ; to him d/xapria

is not so often particular sins or individual sinful condition,

it is more frequently the evil principle of our sinfulness, the

evil power which has forced its way into the world (Rom. v.

12) and which rules in it (^aaiXeuei, Rom. v. 21, vi. 12), under

which all are sold and concluded (vii. 14, xi. 32), which

dwells in every child of man, and has implanted its law in

him (?7 iuoiKovaa ev ifiol dixapria, Rom. vii. 17, 18, vii. 23,

i^o/xft) T?79 dfiapTia^; tu> ovtl ev roi? fxeXeatv fxov). He himself

tells us in Rom. vii. 9 f. how he came to experience sin in this

form :
" Without the law sin is dead. For I was alive without

the law once, in the happiness and peace of childhood,

untouched by the law. But when the commandment came,

sin revived, and I died, that is, I felt myself to be a child of

death. For sin, taking occasion by the commandment, deceived

me, and by it slew me." This manifest repetition of the story

of Paradise (Gen. iii.) he here describes as an experience of

his own ; but the serpent, which there comes to man from

without, he nursed in his own bosom ; it only slumbered and

appeared to be dead. Then arose the conflict between com-

mandment and natural desire, the commandment, " Thou shalt

not covet" (for this is meant, ver. 7), stamped the natural

desire, which till then was innocent, as evil desire by

opposing it, and yet was unable to suppress it. And
thus Paul became sensible of his sinfulness and lost condi-

tion, since that which was forbidden continued to appear to

liim attractive ; the sentence of the holy God pierced him

like a sword of judgment. That is an experience in which

every man does not follow the apostle, because every man
does not enter into judgment with himself with such pitiless

severity, but which he nevertheless can present as universally

true because human nature, which he has in this way come to

know in himself, is the same in all. The perversity and

corruption of human nature which reappear in all consist in

the fact that the flesh is mightier than the spirit, that the

sensuous selfish impulse, when it encounters the contradiction

of reason and conscience, does not yield and be silent, but
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resists and— though it may not issue in a deed of sin, it

asserts itself in the heart as evil desire, or concupiscence.

That is the fact which leads the apostle in Eph. ii. 3 to call

men " children of wrath by nature," and which now leads

him in his consideration of sin to take the last step which

fixes the character of his whole Christian doctrine of salva-

tion ; he maintains not only the inclination of the natural

man to evil, but his impotence for what is truly good, his

inability to produce in himself a righteousness which can

satisfy God. " There is none that doeth good, no not one.

Every mouth must be closed, and the whole world become

guilty before God " (vttoScko^ 'yeveaOat tm Oew). " For by

the works of the law there shall no flesh be justified in His

sight." " The good that I would I do not ; and the evil that

I would not that I do. To will is present with me ; but how

to perform that which is good I find not" (Rom. iii. 12, 19,

20, vii, 15, 18). To understand this moral sentence of death

which the apostle passes on himself and the whole of natural

humanity, we must keep steadily in view that he is here

applying the most ideal, and absolute standard of goodness.

There is abundant goodness according to a relative standard

in the world, and abundant freedom and power to perform it,

but the good in question here is the absolute good ; as when

Kant says, there is nothing really good in heaven or earth

but a good will. This really good will, which endures nothing

of evil beside it, which everywhere gives to a pure act the

pure motive, which, in successive victories over the radical

evil, the natural selfishness, produces in us the true and

perfect man of God, who lives and moves with his whole heart

in the love of God,—this is what the apostle denies to the

natural man ; and who can contradict him here ? But this

ideal and absolute standard is the only one that can be

admitted in the presence of God, the holy God who looketh

on the heart, and whose blessed fellowship is bound by the

rule :
" Be ye perfect, as your Father in heaven is perfect."

If all His commandments are comprehended in the one,

" Thou shalt love the Lord thy God with all thy heart," and

if the fleshly mind is e')(6pa eh Oeov, what signify all relative

virtues and pious wishes if we are unable to tear this e^dpa

ei9 Oeov from the heart and put in its place the perfect love
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of God ? And therefore Paul certainly makes good his point

when he carries his judgment about sin to this extreme, that no

freedom remains in man to do what is good except the freedom

to cry for divdne deliverance :
" wretched man that I am !

who shall deliver me from this body of death ?
" (Eom. vii. 24).

§ 4. Sin and Death

On this universal moral bondage there lies a judgment of

God as universal : that is death. For the wages of sin is

death, writes the apostle (Eom. vi. 23) ; this statement is not,

according to a common interpretation, an explanation of what

we now call death, but it presupposes the apostle's peculiar

idea of death, and explains it as the result of sin. What is

this idea ? It is an error to suppose that the apostle did not

include the death of the body in the death which, according

to Eom. v. 12, has come into the world by sin, or to suppose

that because many passages (as, for example, Eom. vii. 10, " I

died ") cannot possibly refer to the death of the body, he had

diverse conceptions of death, and applied now the one and now
the other. He only takes a profounder and more comprehen-

sive view of death than we do ; death is to him something that

refers not merely to the body, but also to the soul ; and not

merely to the moment when soul and body are separated, and

the soul set free perhaps to rise to a higher existence ; it is a

state and course of life in contradiction with that communion of

body and soul which God intended, which begins long before

the moment of separation, but is completed and revealed in

that moment in order to remain permanent for body and soul

—unless a higher power interposes. Or, to note at the same

time the relation between death and the law, or God's com-

mandment, as we have it in Eom. v. 12—19, vii. 8 f. ; 1 Cor.

XV. 56 ; 2 Cor. iii. 6, death to the apostle is the sword of the

eternal Judge, which pierces through soul and body, the

effectual judgment of God which is felt beforehand in the

soul, as wretchedness and a sense of guilt, as an inward

sentence of death, and is felt in the body as weakness and

frailty, as a feeling of perishableness before it is consummated

in the bodily death ; death is manifest not merely in the

failure of the body, but also in the soul, which, with all the
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deceptions of the lusts of sense and the world of sense gone

from it, is confronted openly and inevitably with God's

judgment. The proofs of this range of the idea ddvaro^ may
be got from the very passages which are supposed to yield

diverse ideas of death, while the fact that one relation of sin

and death is common to them all, shows that they rest upon

one fundamental view. Certainly the apostle, as is natural,

does not exhaust the sense of his fundamental idea in every

application of it, in many cases he lays stress only upon

particular parts of it. Such expressions as " I died," " Sin,

through the commandment, slew me" (Eom. vii. 10, 11),

speak of the first inward experience of the divine sentence of

death. The statement, " The letter killeth, but the spirit

giveth life " (2 Cor. iii. 6), emphasises the judicial efficacy of

the Old Testament law condemning to death, in contrast to

the redeeming, spiritual life-giving power of the gospel. The

remarkable words 1 Cor. xv. 56, " The sting of death is sin,

and the strength of sin is the law," tersely describe the con-

nection of death, sin and law, in a picture which is suggested

by the words of the prophet, " Death, where is thy sting ?
"

death is conceived as a scorpion which kills with a poisonous

sting ; this sting, by which death makes its way into man, is

sin ; but the deadly, that is, condemning, power of sin lies in

the law, which first makes man truly experience sin as sin

(Rom. vii. 7). In all these passages death is conceived as the

direct result of sin, that is, death is viewed only in its relative

realisation which is already present ; other passages, such as,

for example, Eom. vi. 22, 23, "The end of those (sinful)

things is death ; the wages of sin is death," consider it rather

in its absolute realisation, as the final result of the sinful

development, as the final KaTaKpi,ai<i and aircoXeia of man

;

that is the main difference in the application of the idea.

Now, the death of the body lies midway between that secret

incipient condition and this manifest consummation of the

process : it is a moment of transition, an acute manifestation

of the chronic condition of disease, which makes an epoch in

its progress. 'No doubt our apostle, like other writers of the

New Testament (cf. Jas. v. 2 ; 1 John iii. 1 4), got this con-

ception of 6dvaTo<i from the Old Testament account of the

Fall: for when it is said there, "In the day thou eatest thou
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shalt surely die," and Adam did not die bodily for centuries

afterwards, the idea is suggested of a death which began in

germ, when Adam forfeited access to the tree of life, and so

became a child of death. But the deeper motive for the

forming of that idea is the consideration, which also seems to

underlie that Paradise story, that man can have eternal life

only in unbroken communion with God the eternal source of

life, and that in the separation from God which sin has intro-

duced he has only a transitory, seeming life, which is rather a

sort of death, first hidden and then made manifest. As to

the particular connection between sin and death as thus con-

ceived and taught by the apostle, he traces it back, as we shall

see, sometimes to a divine judgment of condemnation and

sometimes to its natural basis in the discord of flesh and spirit

in man. There is no contradiction in these two views. The

first corresponds likewise to the story of the Fall (Gen. ii. 1 7,

iii. 19), and the apostle regards it as important for throwing

light upon the relation of the divine law to sin, as guilt, and

worthy of death. The commandment in Eden, united with a

threatening of death, " Thou shalt not eat of the tree of know-

ledge of good and evil," he regards as foreshadowing the divine

law as expressed in the Ten Commandments and the whole

Sinaitic legislation. It is the divinely revealed order of man's

life, whose transgression calls forth death, and which, in the

sense of guilt awakened in the transgressor, insinuates as it

were the merited divine sentence of death (Eom. v. 16—18,

vii. 10 ; 2 Cor. iii. 6). But that does not do away with the

fact that this divine sentence of death is at the same time, in

a certain sense a law of nature, a natural consequence of

the illegal dominance of the adp^ in man. The crdp^, as the

material, is in itself perishable and null, and in spite of all its

selfish desire for life it never attains true life, but, if left to

itself, is necessarily subject to decay, ^Oopd. " Flesh and

blood, it is said (1 Cor. xv. 50), cannot inherit the kingdom

of God : neither doth corruption inherit incorruption." Now,

the crdp^, by usurping the lordship in man, hinders the

TTvev/xa from deriving from communion with God the powers

of eternal life, by which it would not only have won for itself

immortality, but also have transfigured the ao)/u.a tt}? aapK6<;

into a aafxa TtvevfiarLKov ; instead of that it drags the spirit
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down with itself in its natural ruin to its dirdoXeta, unless a

aiorrjpia, a power of deliverance, intervenes. The apostle then

looks on death as a law of nature ; and yet in its application

to man it is not an original, it is not merely a law of nature,

but, as it affects the soul and rests on moral grounds, it is a

penal law of the moral order of the world. But God is the

maintainer of the moral order of the world, and His sentence.

His judgment, is carried out in its applications.

§ 5. TRAcma back of Sin and Death to Adam,

ItOM. V. 12 FF.

Yet well-conceived and profound as all this is, it does not

solve, but^nly brings into prominence a last and most difficult

question : How did this fatal perversion of human nature, from

which sin and death spring, originate ? how are we to con-

ceive that a condition so hostile to God that He must attach

to it the penalty of death, should be the universal condition

of man ? The rest of the New Testament has not entered

into this old question of religious speculation, ttoOcv to kukov ?

but has been content with representing the natural ruin of

humanity as a fact, and with opposing to it the fact of the

redemption that is offered in Christ. Our apostle, who

penetrated deeper into the obscure fact, both in the way of

experience and of thought, has suggested a historico-philo-

sophic explanation, which has received more attention in the

doctrinal development of the Church than the example of tlie

New Testament justifies. Or rather the desire to throw light

upon the comprehensiveness of Christ's salvation in over-

coming sin and death, caused the apostle to plunge into the

obscurities of human origins, and to seek the origin of sin

and death in the first man Adam (Eom. v, 12), / The passage

requires a more thorough discussion. " Therefore as by one

man sin entered into the world, and death by sin, and so

death passed upon all men," e(/)' aj irdvTe'i rifxaprov ; this last

clause, as is pretty generally acknowledged, should be com-

pleted by this other :
" So also by one man righteousness has

come into the world, and through righteousness eternal life."

But the much discussed words, e^' w TrcrVre? rjixaprov, which

can only be explained by giving to e^' co the force of a con-
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junction, equal to because or inasmuch as, are evidently meant

to show how sin and death passed from one to all. Now, if

we take these words in the sense usually favoured, " Because

they all in their individual lives have sinned," they contain

an idea as untrue as it is inappropriate. Untrue, because

infants who die at birth or soon after have not actually

sinned ; inappropriate, because the premises would then be

refuted by this statement, and the whole parallel between

Adam and Christ be destroyed. For if all die because all

have actually sinnpjj^___tbpii dp.nt-.li hns rinf, passed upirviLJ''^^

throu.^ll~one man'T^sin, and this one is not the prptotype_of

Christ, through whom__eternaLJLii_e,_for all. comes intajthej

world. To understand the apostle we must rather follow the

exposiffon of Eejig^l (which is favoured also by_^leyer_and

Pfl^iderer], " ijecause they—viz. in Adam—all have sinned " ;^rl/'
tjiey all, viz. who were included in Adam_accordiijg Jto the x^r""^^:---^

..Oldj'e^tament view, which sees^the^liole race in the founder,

acted in his action. In favour of this exposition is (1) the

~further~iirustration of the apostle, vv. 15, 19, tw tov eyo?

TrapaiTTco/jiarL ol iroXkoi aireOavov—hca rrj'; irapaKorj'i tov kvo<i

uvdpooTrov afiapTooikol KaTeardOrjaav ol ttoWol
; (2 ) the Aorist

)]fA,apTov, which cannot refer to the continuous and in part still

future-sinning, of all men in their individual lives, but only

of g^^oTjtary historical fact like the act of sin of all in Adam
;

(3) the argument in vv. 13, 14 directly joined on with <ydp

to the i(f)' M irdvre'i rjixaprov. Paul continues :
" For until

the (Mosaic) law sin was in the world : but sin is not imputed

where there is no law. Nevertheless death reigned from Adam
to Moses, even over them who had not sinned after the

similitude of Adam's transgression" (that is, not against

a positive commandment whose transgression called forth

death) ; by which he must have meant that those between

Adam and Moses, who sinned in ignorance, did not die

because of their personal sin ; for where there is no law sin is

not imputed, and least of all is it reckoned worthy of death,

so they must have died for another reason, viz. for their

part in the sin of Adam. And these words can only establish

the argument of vv. 13, 14 if e'^' c5 irdvie^; ijfxaprov express

the sinning of all in Adam, an idea which we have certainly

in vv. 15, 19, and which has its parallel in 2 Cor.^ic 1-6, in
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the dying of all in the death of Christ. .Conseqiifintly. the

.ai^ostle regards Adam as the author of sin and death for all,

just because at the hour of his fall he was as yet the sum-

toiaL-Ofall. The passa.o:g_ilQaa-4iQt teach "an~^"original sin,"

.J)ut an act of humanity as a whole in Adam.^ Adam had a

positive command from God, the transgression of which was

death ; he transgressed that commandment, and therewith he

called down on all the divine sentence of death, for in him all

had sinned. This is a juristic argument which strikes us

nowadays as somewhat Eabbinical, and which we might

reasonably answer with summum jus, summa injuria. For we
are not conscious of having acted and sinned in Adam, and

yet we must have such knowledge, if on account of what we
did in him we have deserved death. This onesidedly legal

view of the apostle in Kom. v. 12f. is evidently connected

with the forensic notion of justification which rules the first

five chapters of the Epistle to the Eomans, and we have the

satisfaction of finding that at another time he considers the

matter from another point of view, and so brings it nearer to

our comprehension. This is done in the second contrast of

Adam and Christ, which we mentioned in the beginning of

this chapter (1 Cor. xv. 45-49).

§ 6. Adam according to 1 Coe. xv.

It is written :
" The first Adam was made a living soul,

the last Adam was made a quickening spirit. Howbeit that

was not first which is spiritual, but that which is natural

(that is, sensuous) ; afterwards that which is spiritual. The

first man is of the earth, earthy : the second man is the Lord

from heaven. As is the earthy, such are they also that are

earthy ; and as are the heavenly, such are they also that

are heavenly. And as we have borne the image of the earthy,

we shall also bear the image of the heavenly." In this pro-

found argument, therefore, the fact that " AATo-an f]]p in A finm "

(v^r^22) ls__tracp.d back not to Adam's deed, but to Adam's

nature^ Adam was e'/c 7?}?, ^oi'«:o9, and the earthy is in itself

the frail and perishable. Now, as we have Adam's nature,

and are like him, 'XpiKO';, we are also subject to death by

nature. That, of course, cannot mean nature apart from sin^
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for that would not only contradict all that the apostle has

said in Eom. v. 12 f., but also the statement that meets us in

1 Cor. XV. 56, that the sting of death which pierces man is

sin. Neither can it mean, what we have already rejected,

that Adam was created by God without spirit as a purely

psychical or ileshly man, and so was from the first incapable

of fulfilling God's commandments or doing anything but what

was sensuous and selfish. For how then could the apostle

speak of a disobedience or transgression of Adam, and con-

tinue to assert man's responsibility, and the character of sin

as guilt ? On the contrary, the apostle, on the basis of the

biblical history, has conceived Adam as endowed with the

original capacity of doing the will of God ; it was possible for

him by moral development, by spiritualising his sensuous

nature, to come to eat of the tree of life, that is, to immor-

tality, and to obtain without death the transformation of his

(TwiMa ^jrv^^^iKov to a croj^a TrvevfiariKov. Adam did not take

this path ; he did not subject his sensuous selfish impulse to

God's commandment, but without restraint he gave up his

fleshly nature to what is sensuous and vain. He so perverted

the human nature in himself that the sensuous selfish impulse

overpowered the Godward tendency of the spirit, and this

corruption passes over from him as the founder of the human
race to all his descendants. That is the only view consistent

with 1 Cor. XV. and Eom. v. 1 2 f., as to the origination of the

universal sinfulness and mortality of man through Adam.

Oto9 6 p^oi'/co9, TocovTOL KoX 01 '^QiKoi, a relation of likeness

which the apostle, though he nowhere expresses it, ;can

scarcely have conceived to be brought about otherwise than

by natural generation ; so that from this side the Church's

dogma of original sin is undoubtedly founded on his view.^

This explanation of the universality of sin is certainly not

satisfactory to us. A first man who was free to destroy at once

the full freedom of the whole race descending from him, and

by transmission of his sin to infect them all unavoidably with

^ The same thing is usually expressed in the words '/ii^i&a, tUvu, (pvait

ooyii; uq x.ou ol Mittoi (Eph. ii. 3). But these words only mean that the

•Jews are by nature just as much fitted as the Gentiles to evoke God's dis-

pleasure. They do not mean that this natural condition has arisen through

generation and heredity. :
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sill and death, is an idea that is scarcely consistent with our

Christian idea of the power, wisdom, and goodness of the

Creator, and which really cannot be logically maintained, "^et

us bear in mind with regard to this, that the biblical Adam is

really a mythical person, a figure due not to historical remin-

iscence but to the creative religious ideas and fancies of

Israel thousands of years afterwards ; even the history of his

fall was not originally conceived as a crisis pregnant with

results for the whole human race ; it is nowhere thus

regarded in the canonical books of the Old Testament. It is

meant as the history of the fall of man as such, of every man
who has to decide between God's commandments and the

enticements of the world of sense. Now the apostle, in

accordance with the view of Scripture of his time, has cer-

tainly conceived Adam as a historical person, but in reality

has treated him as a mythical figure which the same view of

Scripture allowed him also to do. For it is certain, though

the fact is often neglected, that the Pauline Adam is not the

literal Adam of the history of the Fall.^ In the biblical

history sin and death do not proceed from one human being

but from two, who eat together of the forbidden fruit. But

the apostle could not make use of this duality in his proposed

contrast of Adam and Christ, and therefore he goes back to

the Adam of Gen, ii., as he is conceived before the creation of

the woman, conceived as the unity of human nature not yet

differentiated by sex. But, according to the original history,

this Adam no longer exists at the time of the Fall, and there-

fore the Pauline Adam, who is the author of sin and death,

is in no way like the historical Adam of Gen. iii., but is a

Pauline ideal, the imagined prototype of natural humanity,

the avOpcoTTO'^ irpcoTO'; '^o'cko';, as the apostle calls him. He is

man in his original condition, as he springs from the <yr], the

Xov^, that is, the lower unspiritual nature, in virtue of a higher

principle of life implanted in him by God. In this original

condition it was most natural for him to let the impulses of

the sensuous selfish nature have their way. Yet this sensuous

nature from the very first is opposed by something higher,

the demand of the moral capacity which makes itself felt in

him as God's commandment, and requires him to subdue the

natural impulse by the law of the Spirit. From the very
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first, then, the sensuous moral conflict exists in man; the

dominion of the sensuous and selfish nature is felt by the

dawning conscience as that which ought not to be, and the

development of the moral personality, the spiritual man who
is to rule completely the natural impulse, is pointed out to

him as the ideal to be realised. But the law of the develop-

ment of the higher from the lower—a law which our apostle

seems to recognise in his statement, aXX! ou irptarov to

•JTvev/MaTiKov, aWa to ylrvx^tKOP, e'wena to irvev/naTLKov (1 Cor.

XV. 46)—confers an advantage on the sensuous factor in man
which makes it difficult if not impossible to master it at first

or subsequently. At anyrate it is a fact that humanity has

not mastered it, but has remained under the dominion of the

sensuous and selfish nature, in spite of all progressive develop-

ment of its spiritual capacities in their relation to the world,

hence the reversal of the right relation of flesh and spirit has

become a second nature, although reason and conscience con-

stantly protest against it and make the inward man as by

right free-born, responsible for his unworthy bondage. That

is a translation into our forms of thought of the kernel of the

Pauline idea of the first Adam and his fall, viz. the assertion

of the fact that sin, on the one hand, is rooted in man's actual

nature as known in experience, and yet, on the other hand,

through the sense of guilt which it produces, presents itself to

him as that which ought not to be, as contradicting the will

of God and the idea of man. This is essentially the Church

doctrine of original sin, and it may be questioned whether

religious and moral study can attain to any further solution

of the riddle of the origin of sin in man. The only fully

satisfying solution lies rather in the fact that God does not

leave humanity in the wretched state of contradiction into

which it has sunk more and more, but makes the realising of

its ideal possible to it. And that leads us over from the

earthly psychical Adam of the apostle to Christ, the second

Adam, the spiritual and heavenly man.

§ 7. Christ the Second Adam

It should be noted that Paul, as already pointed out,

does not make Adam the subject of consideration for his
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own sake, or merely with the view of solving a theoretic

problem, but that he regards him as a means of instruction

—

a means of making plain by this antitype the whole sig-

nificance of Jesus for humanity and history (Eom. v. 12 1).

But we must also note that this significance of Jesus is

comprised for Him in no other name so expressively as in

the second Adam. This may be said to be the peculiar

Pauline designation of Jesus. ^, Other names of the Saviour,

such as o XpiCTTO?, 6 Kvpio^;, 6 v/o? tov Oeov, are found in him

as well as elsewhere in the New Testament ; and even those

select names which he uses, such as elKoav rod Oeov,

7rp&)TOTo/co? irda-rj^ KTi(r€co<;, have their synonyms in the

Epistle to the Hebrews (i. 3), or in Eevelation (iii. 14).

But the designation of Jesus as the second Adam, whether

developed by Paul from Jesus' name for Himself—the Son

of Man—or from some Jewish speculation about Adam
already existent, belongs to him alone. But what does

it mean ? It means, of course, in particular, the human

personality of Jesus, for Adam means man ; and, in fact,

the apostle, when applying it to Jesus, simply substitutes

avdpcoiro^ for it (Ptom. v. 15; 1 Cor. xv. 22,47). But it

means, too, that a new beginning of history has been made

with this man, a beginning comparable only to the first

beginning when God created man, but in another and higher,

and indeed an opposite way. Jesus is to the apostle the

86vrepo<i and €(T^aTo<i 'Ahdfi, because He follows the first

only after a long interval during which there had been no

event in history of like significance for humanity ; and

because He virtually closed the human development in-

augurated by the first Adam, inasmuch as He has raised

man to the highest stage conceivable. But he calls Him
the TTvevfjiaTiKO'i, eirovpcivLo^ ^Ahdp,, in contrast with the

'ASap, yjrvxi'tco';, %ot/co9, because the outward resemblance

in world-wide significance of both carries with it a direct

opposition in substantial significance. As Adam in himself

sums up the whole natural earth-born life of humanity,

and is the archetype of all men on their lower sensuous

side, the author of sin and death for all, so Christ is for

all the Archetype and source of their higher spiritual

development, the origin of righteousness and life for all.
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In this sense the apostle, in liom, v. 12—19, maintains

that Christ is the regenerator of humanity, the virtual

repairer of the damage which Adam caused, and that He
not only repairs but restores to perfection by leading

humanity not only back to the point at which the error

began, but to the goal of its eternal destiny. But in

1 Cor. XV., as already stated, he bases this incomparable

ministry of Christ still more definitely on His incomparable

personality. He is the " spiritual and heavenly Man," the

Man in whom, as distinguished from all the children of

Adam, the pneuma, the divine principle of life, is the

absolutely determining factor. He alone is Man, as God
in His heaven from eternity conceived and willed Him to

be ; in a word, the original ideal Man. And this ideal Man,

in His life, death, and resurrection, has become a irvev^ia

^oiOTTocovv for all (1 Cor. xv. 45), a spiritual power which

is able to communicate to all and imprint on all its own
life from the outpouring of the Spirit into the heart

to the final glorification of the body. From all this there

can be no doubt that the apostle comprehends, in this

idea of the second Adam, the typical, spiritual Man,

everything that Christ is to humanity, and that there

can be no greater mistake than to think of finding in this

idea only that which the subsequent doctrine of the Church

calls the human nature of Christ as distinguished from the

divine. If that were correct, then Paul would make the

human nature in Christ that which alone redeems, and the

divine nature would be quite superfluous ; for when the

apostle ascribes to Christ as the eh dvdpo)7ro<i {irveviiarLKos:),

" grace, gift of grace, superabundance of grace and gifts

of righteousness, dominion of grace by means of righteousness

to eternal life" (Eom. v. 15-19); or, according to 1 Cor.

XV. 45, the nature of a Trvevjxa ^coottocovv,—there is nothing

further or higher that he can say of Him. On the contrary,

it is clear that while the concept " human nature " only

expresses that which Christ has in common with us all,

the apostle by the names " Bevr€po<; ^ASdfi, eh dvdpcoTro^

TTvevfiarLKO'i," characterises that in Him which distinguishes

Him from all who have the common human nature, and

presents Him in perfect uniqueness. He applies to Him
BEYSCHLAG.— II. 5
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the idea of humanity, in its most ideal conception, in a

loftiness and perfection which no longer allows us to think

of it alongside of, but contained in that which the doctrine

of the Church calls His divine nature. In this, however,

the apostle shows us a more perfect and satisfying

Christology than that which was set up by the later

Church in its doctrine of the two natures, obtained by an

application of scholastic notions of the Greeks. For, in

the first place, that doctrine of the two natures, as is well

known, does not succeed in constructing a harmonious living

personality from the two natures, but they remain apart,

conflicting with each other in their attributes, and mutually

destroying each other ; they are always on the point of

separating into two persons. The apostle, on the other

hand, by thinking of Christ as the ideal ]\Ian—that is,

the perfect image of God among men—does not place the

human and divine beside each other, but thinks of both

in each other, God living in Christ and Christ in God.

For the notion of the ideal Man cannot be completed

without the perfect indwelling of God in Him ; for as God

has prepared the human heart to be His dwelling-place,

and man only fulfils his destiny in communion with God,

the ideal Man is just the Man who stands in absolute

communion with God, or in whom " dwells the fulness of

the Godhead." The ideal Man is therefore the God-Man.

But, in the second place, in that doctrine of two natures,

the human nature of Christ, as is well known, never gets

its due. It unavoidably becomes a mere appendage to a

divine person already complete without it, and thus arises

an image of Christ which is capable of no human develop-

ment, no human feeling and experience, and which presents

at bottom only an apparent human personalit}^ And yet

a Saviour who is not a full true man is only a seeming

Saviour just because He is not really of us, and tlierefore

' what is given in Him cannot really be for the advantage

of humanity. It is different in the case of our apostle,

who makes the ideal humanity the essential element in

his picture of Christ, and develops this so as to contain

the full presence and revelation of God ; thus only do we

get a clear view of a Saviour in whom humanity really
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receives as its own all that it lacked in Adam. But even

yet it is by no means recognised that this is the actual

character and scope of the Pauline Christology. It is

all the more important for us to convince ourselves, by
a thorough investigation of the christological utterances of

the apostle, that they are really enclosed in the fundamental

view, " Christ the ideal Man," and therefore do not less

but more justice to the interests of Christian faith. We
begin with his utterances about the historical Christ in

order to lead up from that to the exalted and, finally, to

the pre-existent Christ.

§ 8. The Histoeical Christ

The apostle has repeatedly found occasion to allude to

the historical origin of the Saviour : Eom. i. 3 f., viii. 3
;

Gal. iv. 4. The first of these passages is for us the most

instructive, because it in no way—like the other two—raises

the question of pre-existence, but fixes attention solely on the

historical personality, though it also describes that personality

analytically. At the very beginning of this Epistle to the

Ptomans the apostle desires to explain his conception of the

person of Christ to his judaising readers, to grant to them
what must be granted, that Christ as David's son is descended

from the Jewish people, but at the same time to remind

them that as the Risen and Exalted One He is now free

from that national limitation, and is Saviour of the whole

world, even of the Gentiles. And thus appears the double

description of the Son of God : tov yevo/nevov Ik o-irepixaro^

Aavlh Kara crdpKa—rod opccrdevro'? viov 6eov iv 8vvdfiei Kara

TTveufia dyicoavvr)^ ef dva(ndcrero^ veKpoov. The first declara-

tion so unreservedly expresses His origin as a temporal and
human one, that it excludes even the synoptic tradition of a

Fatherless generation and Virgin birth. He is Kara crdpKa

in conformity with the predictions of the prophet, <yev6fievo<i

eK (T7repiJbaTo<; Aavlh : He must therefore have had a human
father, who on his side sprang from David. For the

attempt to meet the difficulty by saying that He might be

Davidic by means of His mother Mary, is opposed not only

by the absence of any biblical tradition of Mary's Davidic
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descent, but also by the universal view of the Hebrews, that

descent is determined by the father and not by the mother,

as well as the universal usage of words, which in e«

o-Trep/ittTO? leads us to think solely of a father's begetting

(cf. Acts ii. 30). This is sufficient even if we did not note

that, as we shall see, the following words base the divine

Sonship of Jesus only on the Kara Trvev/xa, that is, they do

not extend to His Kara adpKa jiveadat. The fyevofievov e'/c

yvvatKO'i of Gal. iv. 4, in the same way, emphasises simply

the genuine human beginning of life. For the expression, as

the following yevo/Mevov viro vo/xov shows, is used inten-

tionally to bring into prominence His likeness to us. But

not less significant, on the other hand, is the continuation of

the passage in Eomans which refers to His Kara •nvevjjLa. It

does not indeed speak directly of the descent of Jesus, but

rather of His arriving at the power and glory of a Son,

attained in virtue of the resurrection from the dead. But

that He should first have become vlo<i Oeov through the

resurrection is inconceivable according to Paul's view, which

always assumes that He is Son of God (Eom. viii. 3 ; Gal.

iv. 4); according to our present passage (ver. 3) He is only

" declared with power," or installed, in virtue of His resur-

rection, in the position which He had by right. And there-

fore the Kara irvev/jia djLcoo-vvrj'i cannot describe anything

which He first received in virtue of His resurrection or

subsequent to it, but can only give prominence to the

original factor of His personality, in accordance with which

it was necessary that He should finally attain to the glory of

the exalted Son of God, viz. that factor of His personality

which is in contrast to the Kara crdpKa, and on which His

divine Sonship rests, as His Davidic sonship on the former.

The whole passage therefore is specially significant, as giving

expression to the universal human nature of Jesus, and at

the same time His uniqueness within that nature. The two

elements of human nature, adp^ and Trvev/jia, are also regarded

by the apostle as the elements of the personality of Jesus,

except that He had in addition a divine nature existing

alongside of them. But both factors in this personality are

specifically defined, the adp^ as Davidic, the rrvev/ia as

TTvevfJia djccoavv7)<i. The apostle has manifestly chosen this



ADAM AND CHEIST 69

latter expression with the view of avoiding the " Trvev/xa

ayiov," which would have been perplexing here, in order to

make us see that the point in question here was the irvevfia,

which together with the adp^ forms the human personality,

but that there was a quality inherent in the irveufxa of Jesus

which established His spiritual individuality; a holy energy

that excluded from the first that sinful predominance of the

(xdp^, which is in all other men the basis of sinfulness.

That, according to Paul, is the unique and wonderful element

in the origin of Jesus, which does not, however, exclude the

universal human element. He is sinless even in His original

constitution, while the Trvevfia in Him exercises a holy power

of making the adp^ its servant ; and thus there is in Him
from His very birth the avOpwrro'i irvevixariKO'^, which

develops to its full capacity the God-related side of human
nature, and will help all who attach themselves to Him to

do the same. This result is confirmed from another side by

the passage Eom. viii. 3 : 6 ^eo<? tov eavTov vlov irepb-^afi iv

6^oiu>p.aTi (TapKo<i d/xapTia<;. By this 6p,ot(t)fj,aTL the apostle

assuredly does not mean simply in a flesh like to our sinful

flesh ; for that would destroy the force of his main thought,

that God has broken the power of sin in humanity, and given

it its death-blow (KareKpivev rr^v afxaprcav iv rfj a-apKi), by

clothing His Son in the very flesh in which sin in us has its

seat. If His flesh was only similar to ours, not the same,

then He has become no real member of the human race, and

that which He has accomplished in His adp^ (of another

kind) has no significance and no result for the totality of

the human race. And yet Paul cannot and has not wished

to write o ^eo? tov eavrov vlov Tre/i-v^a? iv aapKi dfiapria'^
;

for he would then have ascribed to Him our sinful flesh, and

conceived Him as Himself diseased and needing salvation,

not as the Saviour of the diseased. And so he has manifestly

chosen that phrase in order to express thereb3^ in the same

adp^ as that we bear, which in us is a adp^ djxapTia^, but in

Him was not such. That is. He had a sensuous nature

capable of suffering and temptation and death like our own

:

it is said in 2 Cor. xiii. 4, He was crucified " e^ da6evela<i."

He could be crucified because He was a man weak and

capable of suffering like ourselves. And in Eom. vi. 9 it is
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said, ddiuTO'i avTov ovKeri Kvptevet, that is, till then it had

dominion over Him. He was mortal like ourselves. Only

that dominion of the crdp^ over the vov<i or ecrw av6po)7ro<;,

which is the root of sin in us, was in His case excluded : how
can it have been excluded except by an original holy vigour

of the pneuma, as a 7rvev/j,a dyLwavvr]'; ? To the mind of the

apostle, then, there is prepared in Jesus the pure vessel into

which the fulness of the Godhead may be poured, the sinless

Man (6 fxr) <yvov^ ajjiaprlav, He who has no personal experi-

ence of sin, 2 Cor. v. 21), who can and does give Himself up

to God as the perfect organ of His revelation of love to the

world (2 Cor. v. 19: co? otl 6eoi rjv iv Xpiara) Koajjuov

KaraWdcrcrcov eavro)). Even in His earthly humiliation a

truly divine character belongs to this Christ from whose

countenance " shines the glory of God " (2 Cor. iv. 6 ; cf.

John xiv. 9); but the apostle even in those loftiest utterances

about Him, such as 2 Cor. v. 19 f.. Col. i. 19, ii. 9, always

distinguishes the human personality as the vessel from the

God who fills it. To his mind also this unity of Christ with

God is not complete from the first ; He is not raised by that

natural sinless disposition above the peculiarly human task

of moral self-determination, producing at last complete

fellowship with God. Little as the apostle has to say about

the historical life of Jesus, he makes us see quite plainly that

this was not his thought. Although Jesus from the first is

o pb-q <yvov<i dfiapTLav, yet, according to Eom. vi. 10, He only

died to sin once for all upon the cross, that is, He so died

to it that henceforth He has nothing more to do with it.^

Consequently, till then He had to do with it ; His relation

to it was wholly innocent ; He never committed sin, but only

suffered from it, and that passive relation was one of infinite

greatness and difificulty. For He had to maintain obedience

towards His heavenly Father in the midst of a sinful world

estranged from God, not only by keeping Himself unspotted

from this world, but by revealing to it the whole of God's

holy love. He had not therefore to live to God simply for

Himself in quiet seclusion from the world. He had to enter

^ A meaning of the passage which is sufficiently clear from the con-

text, and is also recognised by the exposition. The reference here is not

to a dying for our sins, but of His own death to sin.
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into it as the Christ, the God-sent Saviour, and allow the

reviliugs of those who revile God to fall on Himself (Eom.

XV. 3) ; He had to bear upon His heart in compassion the

sinful corruption of the world. Accordingly, the apostle

describes His earthly life as the entire opposite of all selfish-

ness {ov-^ eavrcp ijpeaev, Eom. xv. 3 ; cf. Phil, ii, 7), as a

denying of self and becoming poor for God's sake and ours,

as a life of absolute obedience to the Father, and unlimited

compassion towards us (2 Cor. viii. 9 ; Phil. ii. 8 ; Gal. i. 4,

etc.). The summit and perfection of all that, however, is His

death, which, for God's sake, He undertook in the interests

of sinners and enemies (Eom. v. 6, 10). His obedience to

the Father reaches its climax in this death upon the cross,

for He cannot deny Himself more utterly than in this (Phil,

ii. 8), and therefore He is perfected here as the Saviour of

the world, as the complete opposite of the first Adam, who
by his selfish disobedience has brought sin and death upon

all (Eom. V. 19). For as that infinite act of obedience

is at the same time an infinite act of love for the world,

as in that self-surrender for sinners and enemies of God
His own love for a lost world is revealed (Eom. v. 8),

there lies in it also the power to repair all that the

first Adam destroyed, and to reconquer the whole world for

the eternal love.

§ 9. The Exalted Christ

The inner perfection which Jesus attained in His death

expresses itself in the glory into which He entered through

His resurrection. For He does not return to the old earthly

life, but, as it is said in Eph. iv. 10, "rises above all

heavens, that He may fill all things." He passes into a higher

existence from which the earthly limitations are removed.

Not only does He " live henceforth unto God," in a sense

that was not possible till then (Eom. vi. 10), that is, enjoys

His fellowship with God in an existence undisturbed by any

conflict with sin ; He also comes down from heaven and

enters into a new relation to the earthly world. For in

virtue of the glorified body (creo/xa irvevfiaTiKov) which now
pertains to Him, He becomes to the humanity which He has
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potentially redeemed tlie irvevfjia ^(oottolouv, the holy spiritual

power which implants in the heart the salvation and new
life historically founded in Him, and so calls into existence

a new redeemed and sanctified humanity. That is the first

and most immediate form of His kingly government which,

because it is throughout inward and spiritual, occasions the

bold statement of the apostle, " The Lord is the Spirit

"

(2 Cor. iii. 17); that is, He is the higher principle of life

which inwardly forms, guides, and leads to perfection the

Church of believers, as well as the individual child of God
belonging to that Church. The dominion and glory of the

Exalted One will, however, gain a further development with

His parousia, that is. His reappearance in power before the world

in order to judge and perfect it (1 Thess. iv. 16 f. ; 1 Cor.

XV. 23). Then the renewal of the world, which in spirit, in

an inward way, He began, will be perfected in material fact

:

He will raise His own to a glorified bodily life, and abolish

the imperfect ordinances and powers opposed to God which

have prevailed in the world ; He will among them destroy

death, in particular, as the last enemy, and thus restore the

universe to what it was in the eternal thought of the

divine love (1 Cor. xv. 23—27). It is certainly a divine

might and glory which the apostle thus ascribes to the

exalted Jesus. And those who hold the humanity of Christ

to be but the garb of a servant assumed by a divine person,

would expect the apostle to bring into prominence here, in

the state of exaltation, Christ's fundamentally divine nature,

whilst even if the humanity remained a glorified accident of

the recovered divine form of existence, he would treat it as

inferior, that is, he would cease to embrace all that is in the

Exalted One in the notion of the av6pa)iro<i Trvev/xaTiKO'i.

But the very opposite of this is the case. Eirst, it is doubt-

ful even whether Paul has ever called the exalted Christ,

God. The decision of that depends on the passage, Eom.

ix. 5, where, after an enthusiastic enumeration of the privileges

conferred by God on Israel, especially the last and greatest,

that from it Christ should come Kara adpKa, the apostle

continues in the words, o wv iirl irdvTcov 6eo<; evXoyrjro^: et?

Tov'i alcbva<;, dfiijv. The words may be referred to God by

the insertion of a colon before them, as a thanksgiving which
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the apostle renders Him for the grace bestowed on Israel,

" God ruling over all be blessed for ever " ;
^ or the words

may be referred to Christ, as a complement to the to Kaja

crdpKa, by prefixing a mere comma, " Who (now as exalted)

rules over all as God blessed for ever." Both views are

possible, but neither forces itself upon us, and neither can be

thoroughly refuted. But even if the christological inter-

pretation is preferred it would not give a designation of

Christ as 6 6e6^, which would be impossible for our apostle,

as he always co-ordinates 6 ^ed? and 6 7TaTi]p (1 Cor. viii. 6)

;

all that could be said is, Christ is described as 6eo<i only in

that wider sense without the article in which the Logos is

called God in John i. 1, and in which in Scripture even

earthly majesties are so called (cf. John x. 35). For the

words do not run 6 eVl iravTcav 6e6<i, so that the article

w^ould belong to ^ed?, but 6 cov eVt irdvTwv belong to each

other, and 6eo<i euXoy-nTof, k.tX, is then added in apposition to

this subject. The name which the apostle prefers to apply

to the Exalted is d Kvpio<i ; and that this expresses a position

of rank different from d ^ed? and subordinate to God, is

sufficiently clear from the classic passage, 1 Cor. viii. 6,

dX?C rjiiiv eh 6e6>;, 6 irarrip .... kol eh Kvpto^, I'r]aov<i

XpiaT6<i ; the more so, that the Mediatorship of creation, there

ascribed to the eh Kvpio^, extends the distinction even to the

pre-existent state of the KvpLo<;. The KvpioTT]^, in the sense

in which the apostle ascribes it to the exalted Christ, is

indeed something incomparable, quite superhuman as con-

trasted with any one other essential quality of humanity. The

name " Lord," which belongs to Christ since His resurrection,

is a name which is above every name (Phil. ii. 9), for it

signifies the subjection of all things that are in heaven, and on

the earth, and under the earth {ib. ver. 10). Still it is no

6e6r7]<i in the strict sense of the word, for that would be His

own from eternity ; the Kvpiorr]'?, on the contrary, is acquired,

won, and conferred, and therefore presupposes a being whose

nature does not exclude development, a rising to something

1 The most plausible reason which is urged against this view, that

iv'hoymo; always stands first in a doxology, is not convincing. Though it

is said a hundred times " praised be God," that does not prevent one from

writing once " God be praised."
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liigher. And the apostle is perfectly conscious of this nature of

the Kvpt,6T7)<i of Jesus. Jesus has won it in His earthly life by

His death and resurrection, eh tovto <yap Xpt(no<i aireOavev

Kol e^Tjaeu, Xva koli veKpoiv kol ^covtcov Kvptevarj (Rom. xiv. 9),

or, which is only another view of the same events, God has

bestowed it on Him as a reward of His voluntary humilia-

tion to the death on the cross

—

hib kol 6 6e6<; avrov

vTrepvyjroyaev . . . , iva iraaa 'yXwaaa i^o/xoXo'yqaijrat, bri

Kvpio<i 'l7]aov<i Xpcaro^i et<f Bo^av 6eov 7raTp6<i (Phil. ii. 10, 11).

That which stands out in this latter passage is the true

human relation of dependence on God the Pather in which

the Exalted One with all His incomparable loftiness,

remains, e'^^aplaaro avrw. His whole glory is a divine gifc

of grace,—that runs through all the Pauline utterances about

the Exalted. " All things are yours : for ye are Christ's (own)

;

and Christ is God's" (1 Cor. iii. 23). "The husband is

head of the wife ; and Christ is the head of the man ; and God

is the head of Christ" (1 Cor. xi. 3). The resurrection of

Christ is never described as an act of His own power, but

always as an act of the omnipotence of God or of the Father,

wrought on Him (Ptom. vi. 4 ; 1 Cor. vi. 14, 6 8e ^eo? Koi

Tov KvpLov ijyeLpep kol rjfid'i i^eyepel) ; and in like manner

the glorified life which He now enjoys is traced back, not

to His own divine nature, but to the omnipotence of the

Father iiaravpcodr] e^ daOevela';, dXka ^rj e'/c 8vvdjj,eo)<i deov,

2 Cor. xiii. 4). Nay, even the indwelling of God's fulness

in Him rests, in the view of the apostle, not on an eternal

nature, a metaphysical relation, but on a free act of divine

favour, OTL eV ainoi evhoKrjo-ev irdv to irX^jpco/jia KaToiKrjaai,

Col. i. 19 (cf. Mark i. 11, iv aol evSoKfjcra). But the most

remarkable evidence of the essential difference which the

apostle finds existing between Jesus even in the glory of

His exaltation and the eternal personal God, lies in the

fact that to Him the whole kingly glory of the Exalted One,

so far as it goes beyond the glory of a child of man completed

in God, is only a temporary one, an extraordinary authority

conferred by God, which the Son again gives back into the

hands of the Father when He shall have completely used it

;

1 Cor. XV. 24, 28: "Then cometh the end, when He shall

have delivered up the kingdom to God, even the Father
j
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^vhen He shall have put down all rule, and authority, and

power .... when all things shall be subdued unto Him,

then will the Son also Himself be subject unto Him that

put all things under Him, that God may be all in alh" No
twisting or quibbling will remove from the mighty passage

the meaning that the exalted Christ when His task of saving

the world has once been finished, and death as a world-

power been done away, will retire into the position of a first

subject of the eternal King
;
just as a field-marshal who

has received extraordinary royal authority from his king,

after conquering the last enemy, gives it back to him who
entrusted it, and retires into the position of a simple subject.^

Paul has indicated the same idea in Eom. viii. 29 by making

God's thoughts of love have this as their end, that ultimately

Jesus is " the firstborn among many brethren "
; that is,

between Him and the redeemed, the sons of God glorified in

His image, there is no further distinction than (according to

the Hebrew view) between the firstborn and the younger

sons of one house. But that brings us back again to the

idea of the archetypal man ; for what Jesus, according to

God's decree, ultimately becomes, viz. the firstborn among

many brethren, that is, the Prince among the sons of men,

must also be His true essence, the idea of His whole

personality. And now, finally, we must recall the fact that

Paul describes the exalted Christ also as the second Adam,

just as he does the historical Christ in Eom. v. 12 f. The

argument of 1 Cor. xv. 12-16, "If the dead rise not, then is

Christ not risen. But if Christ is risen, then there must be

for us a resurrection of the dead," shows not only how com-

pletely and as a matter of course he brings Christ under the

general concept " man," but this very risen and glorified

One, the irvev/jLa ^wottolovv of humanity, is in vv. 45—49,

1 Gess in his book, Cliristi Person und Werk, ii. p. 130, endeavours to

escape this meaning by distinguishing a permanent government of the

world from Christ's redemptive government—which, of course, comes to

an end ; and he seeks to prove this world government from 1 Cor. viii. 6.

But the kingdom of Christ which is to be given back, and which the

apostle characterises as a doing away with dpx»i, etc., even of death, must

include the government of the world as well as the redemptive government

;

and when Christ delivers His kingdom to the Father that He may be

all in all, there remains nothing for Him to govern.
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characterised as the eVp^aro? 'ASdfi, as the SevTepo^; civOpcoTro';

e^ ovpavov.

§ 10. The Utterances about Pee-existence

But does not the apostle's doctrine of pre-existence finally

reverse this anthropocentric Christology and compel us to

return to a theocentric, such as is proposed in the old doctrine

of the two natures, or in the modern kenotic doctrine ? It is

certainly surprising, after the simple Christology of the first

apostles, and after what we have already seen of the Pauline

Christology itself, to find the apostle ascribing to the Saviour

a heavenly life prior to His earthly birth, and a share in the

creation of the world; and these surprising doctrinal statements

must be examined and impartially estimated. Let us in the

first place ascertain the actual state of things. The Pauline

view of a pre-existent Christ stands out purposely, and in a

developed form only, in the Epistle to the Colossians, in the

composition of which the task was forced on the apostle of

emphasising the supreme dignity of Christ, with the view of

suppressing a worship of angels which did not acknowledge

Christ to be the Head (Col. ii. 18, 19)^^ Here (i. 13 f.) we
meet with by far the most expressive and important of all his

statements about pre-existence : tov vlov tt]'? ayaTrr]'; avTov,

ev (b k'^o/xev Tip aTroXvrpwan', rrjv cl^eaiv tmv afxapriMV' o? ianv
€iK(ov TOV 6eov TOV dopciTov^ 7rpcoTOTOKo<; 7rda7)<; KTicreco^,

OTL ev avTco iKTiaOrj tA TrdvTa ev Tot<i ovpavol^ koI eVt r/}? V'/v,

ra opaTa koI Ta dopaTa, etre Opovoi elVe Kvpt,oTrjTe<; etre dp-^al

eWi i^ovaiai, Ta irdvTa 8i avTov Kol et9 avTov eKTCcTTac, Kal

auT0<; ecTTLV rrpo irdvTCOv koI to, irdvTa ev avTu> avveaTrjKev, Kal

auTo? ecTTLV 7] KCfpaXi] tov <7ci)fiaTo<;, r?}? eKic\7]ala'?. Beside

this main utterance, we have to place, according to the pre-

vailing and by far the most pro1)able exposition, the celebrated

passage in Phil. ii. 4 f. : tovto ^povelTe ev vpZv o Kal ev

XptaTcp 'Itjcrov, o? ev /xopcpfj Oeov V7rdp)^a)v ov-^ dpTrayfibv

Tj'yyjo-aTO to elvai Icra Oew, dXKa eavTcv eKevcocrev p,op(f)7]v Sovkov

\a^(tiv, ev ofioLco/jLaTi, dvdpcoircov yevofievo^; Kal cr^T^/iaxi evpedel^

CO? dvOpcoTTO^, eTairelvaxrev eavTOV 'yev6/xevo<i v'7Ti]Koo<i p-^XP''

davdTov, OavaTov he crTavpov. The fact that the passage

starts with the historical name of the Saviour, and then finds
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ill His earthly life and death the element of example which

is its subject, will always suggest to some interpreters that

the whole statement should be referred to the historical Jesus,

as Luther has already done.^ But against that is the

remarkable idea of the /xo/cx^?; 6eov, which can hardly be

referred to a purely inward quality of Jesus, and still more

the impression that what is meant in the eKevwaev eavrov is

the giving up of this /^op(f)r} deov, the exchanging it for the

IJiopcf)7] BovXov ; and in ver. 7, we see that the latter means the

mere man's life. According to this view, then, ver. 6 contains

an assertion of pre-existence which is certainly most remark-

able and enigmatic. The earlier and greater Epistles do not

so decisively assert the idea of pre-existence. But they

contain enough to forbid our disputing the genuineness of the

Epistles of the captivity simply because of the doctrine of

pre-existence. The most important passage bearing upon this

is 1 Cor. viii. 6, where after that aXX' rjfxlv et? 6 6e6<^, 6 irari^p,

i^ ov TO, irdvra Koi 7)fjbel<; eh avTov, the words follow : koI el?

Kvpio<i 'Ir]aov<i Xpiaro^, Si ov ra iravra Kal rjfiec<; Si' avrov.

It is hardly possible to conceive the St' ov ra iravra as

referring to anything different from that alluded to in the e|

ov ra rrdvra which precedes, viz. the creation of the world,

which is thus ascribed to the Lord Jesus Christ, however

surprising such an ascription may appear.^ As we have here

a shorter parallel to the passage in Colossians, so in 2 Cor.

viii. 9 we seem to have a similar parallel to the passage in

Philippians : yivcoaKere rrjv %a/3tt' tov Kvpiov yficov 'Irjaov

Xpicrrov, on Bi vfid-i iirrco'^evaev TT/Voucrto? mv, "va vp,€i<; rfj

eKeivov rrrwyeia irXovrr^arjre. For although irrw^eveiv really

means to he poor, and not to become poor, and though an

outward becoming poor on the part of Christ, notwithstanding

a continuous possession of divine riches, may very well be an

image of His self-abnegation culminating in His death of

^ Among the more recent, de Wette and Dorner. In my Christolorjy

of the New Testament I also tliouglit tliat this conception could be carried

out and justified.

2 It is true that the important Codex Vat. reads o/ ov, which would

give a quite different meaning. But this solitary reading cannot destroy

the weight of all the other witnesses, especially as it may be accounted for

by the apparent superfluity of the kxI iiy^u; oi' xvroi, after the preceding

6i ov T« TTdl/Tei.
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shame, it cannot be denied that the statement becomes more

impressive when we understand it of the vohmtary passing

from the riches of a previous heavenly life to the poverty of

an earthly existence. Less value and certainty attach to the

passages 1 Cor. x. 4, 9, according to the usual exposition of

which Christ accompanied the march of the Israelites through

the wilderness ; but the question arises, whether in the first

77 irirpa Be rjv 6 XptcrTO'^ is more than an allegorising reflection,

and whether in the second Kvpiov should be read instead of

Xptaro'?, and applied to God. As to the passages which speak

of a sending of the Son of God, such as Eom. viii. 3, Gal.

iv. 4, they do not of themselves attest pre-existence, as a

sending into the world may simply, in the biblical phraseology,

designate a causing to be born. But when it is certain, on

the ground of other passages like Col. i. 15 f., that Paul

thought of the Son of God as a pre-existent being, it does

certainly become probable that these passages should be read

in the same sense. But what is still questioned by some

seems to me undeniable, that in 1 Cor. xv. 47, ttdwto?

avdpojTTo^ eK 'yi]<i j^oIko'^, 6 Sevrepo^; avdpa>7ro<; i^ ovpavov, the

words ef ovpavov refer to a heavenly descent, that is, to a

pre-existence. For in contrast with Ik. yrj'? yoiKo^, which

describes the descent of the first Adam and the nature

following from it, the words cannot possibly mean merely

that the other Adam will come from heaven sometime in the

future, at His parousia, but must designate His original nature

and descent as the 'ASafj, TrvevfiaTiKo^; and eTrovpavca, which

certainly cannot be made to depend on the glorification of

His body. ^What strikes us in all these statements about

pre-existence is, that the apostle nowhere really establishes

or teaches the pre-existence of Christ, but, especially in his

earlier Epistles, presupposes it as familiar to his readers and

disputed by no one. It must therefore have been a notion

which was not in the least strange even to the primitive

apostolic Christians before Paul, such, for example, as the

readers of the Epistle to the Eomans. But, on the other

hand, it clearly added nothing essential to the simple Chris-

tology of the primitive apostles, so that not a trace of it can

be found in the first three Gospels, in the speeches of the

Acts, in the Epistle of James, or First Peter.^
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§ 11. Historical Explanation and Estimation

The question arises as to how the apostle, in the course of

his life and training, obtained this notion or this estimate of

its value. The passages 1 Cor. x. 4, 9 may be best explained

by the general notion of a heavenly pre-existence of the

Messiah, just as the Israelites regarded all their sacred things

as originally pre-existing in heaven. The Pauline teaching

cannot be deduced from some slight knowledge of the words

of Jesus about His own pre-existence, such as might be got

from the Gospel of John, for these words do not describe the

Pre-existent One as taking a share in the creation of the

world; and, this is the most remarkable and the most peculiar

element in Paul's thought. This element suggests with much
certainty that the idea comes from what is otherwise well

known in Old Testament theology, the pre-Christian Logos

idea in its wider sense. The tendency to distinguish God in

His self-existence, in His inaccessible secret nature, from His

revelation in the world, runs with increasing strength through

Old Testament thought, and produces various expressions of the

idea of an intermediate principle between God and the world.

At first men were satisfied with the notion of an angel of

Jehovah, in whom for the particular occasion He places His

name, that is, His self-revelation, and who could therefore be

conceived both as distinct from Jehovah and as one with Him.

But this notion did not allow of any application to the creation

of the world, although in it the great question was to bridge the

gulf between the God who was hidden in Himself, and the

sum of finite existences. Therefore a more speculative view,

such as we have in the eighth chapter of Proverbs, identifies

the angel of Jehovah with the divine wisdom. Wisdom is

described in poetic personification as a daughter and hand-

maid of God, as the mistress of His creation as well as of

His government of the world and His legislation. The whole

revelation of God in nature and history is thus traced back to

a single principle, to an all-comprehending idea in which God
is mirrored, and which lies at the basis of the world and its

history. Some of the Old Testament Apocrypha, such as

Jesus Sirach and the Book of Wisdom, go further on this

path and develop the poetic personification of wisdom until
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they actually make it a person in accordance with the Platonic

doctrine of ideas. Wisdom becomes an intermediate being

distinct from God, through whom God has created the world

and reveals Himself in it (Sir. xxiv. ; Wisd. Sol. vii.). At

the same time, by the use of synonyms for the idea of

wisdom, men sought to find the same notion in the oldest

Scripture writers ; chief of these is the divine " Word," by

which God creates the world and reveals Himself (Gen. i. 3).

It is hypostatised, and is combined by the Alexandrian Philo

with the Greek philosophic idea of the divine vov<;, the world

soul, and by the Palestinian scribes Memra (that is. Logos,

Word) is put in the Old Testament wherever in the original

text God reveals Himself directly. But this narrower sense

of the Logos idea is not the only form in which it occurs in

the speculations of the scribes. Alongside of the notion of

the Memra appears that of the Shechinah, the So^a 6eov

(Eom. ix. 5), the revealed glory of God, in which, according to

the Mosaic history. He repeatedly appears, and in which He
makes His dwelling in the Holy of Holies ; or it is connected

with the idea of an image of God (Book of Wisdom vii. 26), a

mirror of His glory; for Gen. i, 27 spoke expressly of an

image of Himself, after which God created man. And here

we come upon the form in which Paul has appropriated this

theological idea : r) eiKcbv rod Oeov (Col. i. 15 ; cf. 2 Cor. iv. 4).

We cannot fail to see what his circle of ideas was ; we see it

in the addition rov aopdrov pointing back to the distinction of

the God who is invisible and the God who reveals Himself in

'TrpaiTOTOKO'i 7rd(T7}<; KrLaea)<;, which is unmistakably connected

with the saying of wisdom in Prov, viii. 22, Kvpi.o<; eKTiaev fie

dp'Xrjv 68b)v avrov et? epya avrou, as well as in the whole further

argument which describes this image, this firstborn of creation,

as the sum of all that is to be created, as the ideal world.

And though the passages 1 Cor. x. 4, 9 may be explained by

the popular notion of the pre-existent Messiah, whom Paul

could recognise in the Old Testament Angel of the Covenant

in 1 Cor. viii. 6 {8l ov ra irdura), we manifestly have in brief

form the same train of thought and the same origin as in the

passage in Colossians. We shall meet with this application of

the Logos idea to the person of Jesus in the doctrinal notions

of the later apostolic age, which have to be considered further
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on ; but it is highly probable that Paul, with his training as a

scribe, was the first who made it. It suggested itself very

readily to a Christian of a speculative turn. He who, on the

one hand, was familiar with the idea of a hypostatic self-

revelation of God, and on the other was certain that the

self-revelation of God had appeared in Jesus, could not but

recognise in Jesus that pre-existent principle of revelation, the

Word made flesh, or the image of God which had appeared

in the flesh, and thus he would exalt the person of Jesus into

eternity, and make Him the Mediator of the creation of the

world. This new mode of thought did not contradict the

former simple faith of the community, as even the simpler

Jewish Christians expected this Messiah as a matter of course

to descend from heaven ; and through the Paraphrases of the

Old Testament, which were read in the synagogues, they were

probably not unfamiliar even with the idea of the eternal Word.

On the other hand, that doctrine helped them to look at the

person of Christ in a way which, for the Gentile world of

culture in particular, was more satisfying than the Jewish

name Messiah. Jesus was placed in a relation to God and

the world,which in principle was as lofty as could be con-

ceived. ^ And that is the permanent value of this speculative

Christology of the apostolic period, that through it the

temporal appearance of Jesus is traced back to its eternal

basis. Jesus is recognised as the self-revelation of God in the

absolute sense, and the unity of God's thought in creation and

redemption is insisted on. But we must not fancy that we
have here a fragment of a metaphysical revelation of God, and

not merely a fragment of apostolic theology
;
profound and

true, yet, like all theology, it has human and earthly imper-

fections. These imperfections lie in the fact that when the

Logos idea and the person of Jesus are identified, the distinction

which remains between an idea and a person as such is over-

looked ; and in consequence of this the idea itself is conceived

as a person existing eternally before the birth of the actual

historical person. ^^Even we, in expressing the profoundly true

statement, " Christ is the self-revelation of God," do not at

first think that thus we are identifying an idea and a person

;

an idea can never be a living person, but can only find in a

person its manifestation or realisation. We are not conscious

BEYSCHLAG.— II. 6
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of that, because in our conception the idea of the self-

revelation of God, in its application to Jesus, directly assumes

concrete personal features. How much less was the apostle,

from his training and mode of thought, in the position to dis-

tino-uish here between idea and person ! For to him the eUmv

Tov Oeov rov aopdrov, the self-revelation of God, was no

abstract idea, but an ideal reality, a hypostasis, and for that

very reason an actual person. As in the Platonic mode of

thought, where poetry and speculation have not yet become

separated, ideas are real beings, so also the religious thought

of men of the Bible viewed ideas as spiritual realities, and

spiritual realities as persons. The apostle involuntarily

personifies the flesh, sin and death, and much more the

highest idea of all, which is the image of the personal God,

the ideal of every human creature, the heavenly form of the

personal Eedeemer. There would not be anything more to

say concerning the formal defect which lies in this personifi-

cation, if it had not been marked as the mystery of revela-

tion, and made the point of departure for the development of

Christology. By making the Logos idea the basis of her

Christology, by conceiving the Logos more and more as a

second eternal personality beside God the Father through a

confusion of the concepts, hypostasis, persona, personality, and by

seeking to construct the historical Christ out of the Godhead,

the Church was forced to add a historical to a pretemporal

person, whereby neither the unity of Christ's person nor the

truth of His human development could be preserved. No

impartial reader of the New Testament can have any difficulty

in perceiving that these trains of thought are not those of our

apostle. Had Paul set up a Christology entirely different

from the simple synoptic and primitive apostolic Christology,

had he preached a second person of the Godhead who only

became the historical Jesus by assuming a human nature, or

by exchanging His divine nature for a human nature, as

modern Kenotics suppose, there would have been such a

revolution of ideas in primitive Christianity that the contra-

diction could not have failed to appear to the strict mono-

theists of the early Church. But we have not the least trace

of a christological controversy in the apostolic age. And,

moreover, it is evident that Paul's mode of christological
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thought was entirely different. One only needs to subtract

the doctrine of pre-existence from the Tauline and from tlie

ecclesiastical Christology ; by so doing the latter is entirely

overthrown, while the Pauline, brought back within the limits

of the primitive apostolic thought by the removal of the

speculative addition, remains complete in itself and intelligible.

Paul does not, like later theologians, start in his picture of

Christ from an idea of Clod and of the Trinity, nor does he add

a human nature with soul and spirit to a divine person, nor

iloes he think of that divine person as changed into a man,

but he simply in thought raises the historical " Jesus Christ

"

into eternity. The passage in Colossians, as well as that in

Philippians, simply starts from the historical person; the former

from Him who died for us, the latter from the historical Jesus

Christ. This person is treated as pre-existent, without taking

anything away from it, and again it is treated as historical

and glorified, without any addition to it. Can there be a plainer

proof that the apostle does not know of the doctrine of the two

natures ? The only thing he makes the Son of God assume in

coming into the world is the crdp^, which is not a complete

human nature with a human pneuma, and then it is stripped

off and exchanged for the awjxa irvev^ariKov at His death and

resurrection, where, however, the human nature is not laid aside.

§ 12. Tracing back to the Idea of the Original Man

There is still one objection that might be made against

our conception of the apostle's doctrine of pre-existence. It

might be said, and it has been said,^ that the j)re-existent

Christ of Paul is not merely an ideal man, but a principle of

tlie world, and so that anthropocentric Christology which we
deduce from the utterances about the historical and exalted

Christ falls to the ground in every instance. Plausible as

the objection is, it is only plausible. It overlooks the con-

gruence wliich exists for the apostle—and not for him only,

but also for the speculation of his people generally—between

the ideal man and the principle of the world. From the

profound idea that man is the divine purpose of tlie world, in

fact is a summary of the world, a microcosm, the Logos is

1 Cf. Gess, I.e. pp. 294, 295.
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conceived by Philo as lioth the idea of the world and the

original of humanity at the same time, and is therefore

frankly designated avdpcoiro^ ovpdvio<;, ideal man. But in

Col. i. Paul, as distinguished from Pliilo, in choosing, not the

term " Logos," but elKcov rod 6eov rov aopdrov, puts the idea

of liumanity in the foreground, and then in the phrase

irpwToroKo^ 7rda7)<; KTiaew^, k.t.X., he develops it further to an

idea of the world. For, according to Gen. i. 27, the image of

(Jod is the original of humanity ; but because man is the

central point and final aim of the world, because everything

in the world exists for man's sake, the original of humanity is

at the same time to the apostle the sum-total of all the

creative thoughts of God. Everything is placed in him,

mediated by him, and determined for him as is declared Ijy

the statements which follow in the passage in Colossians, and

again this principle of the world is the head of the humanity

that is well-pleasing to God, viz. the Church (ver. 18). And
this again clearly indicates, even in the pre-existence idea

itself, the profound distinction between the Pauline and

Athanasian Christologies. The latter places beside God
the Fatlier a second divine Being, who in His liomoousia

stands as far from the world and humanity in itself as God
the Father does. Paul, on the contrary, thinks of a real

intermediate Being between God and the world, in whom the

world already exists in possibility, a irpwroroKo^ Trda-rj^i

Krlae(ii<;, ev w iKrcadr) ra iravra, who therefore with all His

unique sublimity remains essentially subordinate to the one

God, the Father. In conformity with his idea of man as one

who can say rov yap koI yivo^ iafiev (Acts xvii. 28), and yet

remains a creature, he conceives the pre-existent Archetype

from the first as the God-Man. The expression in Col. i. 15

describes this extremely well : while the elKcov rov 6eov

aopdrov describes Him as the self-revelation of the God who
is invisible, the face of God turned as it were to the world,

the 7r/3&)TOTo/co? 7rdar)<i KTL(T€co<i places Him as God's first-

born Son at the head of creation.^ Like the passage in

1 I doubt whether TrpuzoToxo; xa.ot]; KTiGieo; is to be expLained, not as

' firstborn of all creatures," but as " Ijorn before any creature " (Francke in

Meyer's Comment, p. 304). For TrpuroroKo; is a firndy defined idea which

j)laces a definite person at the head of his fellows (brethren). Cf. Col. i.
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Colossians, Phil. ii. 5 f., the other mam statement about the

pre-existence, is only explained from this fundamental view of

the apostle, which widely differs from the Athanasian doctrine

of the Trinity. The subject of which this passage treats is

not God the Sou, as in the so-called Athanasian symbol, or in

Kenotic theories which look to this passage as their one

anchor, but Jesus Christ, who is clearly distinguished from

God ; the fioptfir} Oeov in which He pre-existed is no fJ'Opcfjrj

rod deov, and the laa Oew elvat in question is no Icra t&j deM

elvat. On the contrary between Him and the eh 6eo<i, which

is the Father (ver. 11); there remains a distinction so great that,

as noted above, even the incomparable glory which Christ

acquires by His self-emptying and His obedience unto death,

does not come to Him of itself as a natural eternal possession,

but is bestowed on Him by God's free grace (i-y^apia-aro), and

must finally redound entirely to the honour of God the Father.

From this it appears that the passage might be appealed to in

support of an Arian ratlier than of an Athanasian Christology.

But it also contains no reference to an " incarnation " in the

proper sense of the word. Neither can the eKevwaev kavrov,

which is explained by the parallel iraTrelvMa-ev eavrov, signify

a laying aside of His (divine) nature (which, moreover, would

be an absurdity, as no being can lay aside its nature), but

only the laying aside of a glorious appearance, a form of

existence similar to God (fiop(f)7]). Nor can the words, /xopcjirjv

SovXov Xa^Mp, iv 6 fjiOKOfiarL civOpcoircov yevofxevo<i Kol a')(^i]/jiaTL

evpedeU co? avdpwTro<i, describe an actual incarnation (they

rather describe an apparent incarnation &>•? dv6pco7ro<;), but

only a descent into the common lot of humanity, a putting

Himself on an equality with poor, weak, ordinary men (cf.

1 Cor. iii. 3, 4). Certainly Paul in no other passage has gone

so far in his poetic and speculative view of the personal life

of the pre-existent One as in this, where he paints His passage

18, TrpuTOTOKo; Ix. tuv t/;;cpij/= first among those who are risen from the

dead; Rom. viii. 29, TrpanoTOKo; Iv s-oAAo?? «BfX?!o<j= first among many

sons of God. On the other hand, the idea, "earlier born than any

creature," would have been differently expressed by the apostle. Francke,

I.e. p. 306, has correctly proved that in the TrpuToroico; -TrotaYig ^Tioiui; no

distinction should be made between tUtuv and kti^uv, begetting and

creating, as it is said of wisdom in Prov. viii. 22, 6 xvpiog iKTiatv /ne.
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from eternity to time with the colours of deliberate self-

denial (colours which he borrows from the character of Jesus

displayed on earth); but even here he does not go one stej)

beyond the lines of the ideal man. This Being who in

Himself is man cannot, indeed, become man subsequently,

though He no doubt can, according to Paul, exchange His

original heavenly state in which He existed " as a God," ev

fiop<^i] 6eov, for the earthly form of a servant's life ; He can

become in all things equal to His poor brethren on the earth,

and in the death on the cross He can humble Himself

beneath them in order to be, in return for this, exalted by

God to supreme authority as head of the humanity He
redeems,—an authority, however, which is and remains sub-

ject to God. Nay, if we do not err, there hovered before the

mind of the apostle in the whole passage the contrast of the

'ASafjL '^o'lKO'i and 'ASafi iirovpdvio<;, which furnished him in

particular with the obscure expression ov^ dpiray/jiov i]<yi]aaro

TO elvat laa dew. For the first Adam, while still in the full

glory of his likeness to God, did certainly count it robbery to

be equal to God, something which one might snatch at (Gen.

iii. 5), and thus through selfish disobedience he lost the glory

which God intended for him. The second Adam, on the

contrary, freely surrendered a real heavenly glory, and

submitted in self-denying love to the most painful lot of

earthly humanity. By so doing He proved His obedience

towards God in the most perfect way, and thus He obtained

as a reward of divine grace the laa Oew elvat, on which He
did not rashly lay hands. Finally, the Pauline application of

the name Son to Christ becomes clear only from the stand-

point of this fundamentally anthropocentric view. The

apostle applies the name Son to Jesus, not indeed so

frequently as the name Kvpt.o<;, which describes in particular

the state of glory of the exalted One, but it is frequent

enough, and it is used of Him in all His three states, the

historical, the glorified, and the pre-existent (the most con-

spicuous examples of the latter are in Eom. viii, 3 ; Gal. iv.

4 ; cf. Eph. i. 5). The original Messianic sense of the name
no longer appeared in his use of it ; though it never de-

scribes a God the Son, but a Son of God of whom it is true

that God the Father is not only His Father but also His
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God.^ The name son expresses the vmion of human depend-

ence and divine community of nature. The Son is His Father's

image, and at the same time His subject, both in the pre-existent

state and in that of exaltation. Accordingly the apostle does

not hesitate to apply the name son in the plural to believers

who are led by the Spirit, and who consequently have an

affinity of nature with Christ (Rom. viii. 14, 15, 19 ; Gal. iii.

26, iv. 6). He does, indeed (Rom. viii. 32), distinguish the

one Son from the many by the addition of cSiov, which is

meant there to emphasise the greatness of the sacrifice which

the Father offers for the world. But notwithstanding the

special relation to God which this asserts, believers in the

same context are placed on a level with the Firstborn

—

eh

TO elvai avTov irpcoToroKov ev nroXkol^ aSe\(f)ol<; (ver. 29).

Though one may find in that iSiov the intimation of an

original divine nature, yet it is but the divinity of an

original into the likeness of which all believers are to be

brought, oi)<? Trpoeiyvo), Kal TrpocopLaev (rvfjifiopcf^ov; t?}? €iKovo<i

rov vlov avTov (Rom. viii. 29); ttjv So^av Kvpiov KaroTrrpt-

^ofievoc rrjv avrrjv elKova fxerafiopcpoufMeOa (2 Cor. iii. 18).

Again, the Son is the special object of divine love (6 ^eo? t?}?

d<yd7r7)<i avrov, Col. i. 13) ; but so far is this from supposing

any inner trinitarian relation that the elect are included from

eternity in the same love, and, on the other hand, the idea of

election—presupposing a human personality— is also applied

to the " Beloved" (Eph. i. 5, 6). These are so many features

which come together in the notion of the ideal man, the pre-

existent head of the Church, and therefore make it no longer

appear strange, but only natural, that in 1 Cor. xv. 47 the

pre-existent One is directly described as the av6po3TTo<; e^

ovpavov and eTrovpdvio';. ^^

§ 13. Stakting-point of the Pauline Christology

^The idea of the second Adam as dvOpfoiro^; Trvev/xariKO';,

in which, according to this view, the Pauline Christology is

^ It is so verbally in Eph. i. 17 : 6 hog rov Kvptov vif^uv ^Inaov 'Kptarov.

But wlierever mention is made of 6io; x«( Trurvip tov x-vplov ijfiui/, the

genitive is undoubtedly dependent not merely on 7r«T-/j^, but on Ssd; x.cct

"TTClT'/ip.
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comprised, is the conclusive evidence that this Christology

was developed as we have viewed it ; that it started from

the historical and exalted Christ, and from that only rose to

the pre-existent Christ. For Jesus could only be viewed as

the SevT€po<; and ecr'^aro'i ^ABdfMhom. the historical standpoint.

It followed afterwards, from the development of the specula-

tive view, that the second on earth and in history is in God
the first of all. And that was certainly an immense advance

in knowledge ; it was thereby perceived that to secure a

union of the divine and human, to bring humanity to its

height of ideal perfection, to full likeness and blessed com-

munion with God, was the first idea of the heavenly Father,

from which His whole government of the world, and even

its creation, must be understood. With that the apostle

had reached the highest standpoint of knowledge and of

speculation. ,

CHAPTEE IV

GOD AND THE WOELD

§ 1, SOUECE OF THE KNOWLEDGE OF GOD

The apostle had known about God from his childhood,

but he first knew Him as one ought to know Him (1 Cor.

viii. 2-4), in Jesus Christ. " The God who had called light

out of darkness—it is said in 2 Cor. iv. 6, in allusion both

to the history of creation and to his own experience on the

way to Damascus—'hath shined in our heart, to give the light

of the knowledge of the glory of God in the face of Jesus

Christ." The God who showed him His open glory in the face

of Jesus Christ, as in a mirror, was the God of Israel, but was

a different God from that imagined by the Pharisee and Zealot.

If, in accordance with his old faith, Paul saw in Him the one

only God, he now knew this one God as the heavenly Father.

§ 2, Unity and Trinity of God

We have already seen in our christological investigations

that the apostle adheres to the unity of God in the strict
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sense, and does not enter on the path which led to the Church

doctrine of the Trinity. To him the Father is not the first

of three divine persons, so that the concept " God " includes

in the same degree the Father, the Son, and the Holy Spirit

;

but, as we have already noted, he regards the Father as the

only God

—

r]fuv eh 6e6<^, 6 waTtjp (1 Cor. viii. 6). '^et it may
be said that though the apostle has no doctrine of the Trinity,

he has trinitarian tendencies^ When, in 2 Cor. xiii. 13, he

invokes the grace of our Lord^ Jesus Christ, and the love of

God (revealing itself in this grace), and the communion, or

communication, of the Holy Spirit (shedding abroad this love in

the heart) ; or when, in naming the gifts of grace and blessings

of salvation (1 Cor. xii, 4-6), he rises from the ev irvev/xa to

the et? KvpLo^, who is Lord of this Spirit (2 Cor. iii. 18), and

from the eh Kvpco^ to the eh ^eo<? kuI Tranjp, who is God

and Father of this Kupio<i,—we have an economic Trinity, in

which we recognise a decided subordinationism ; we have a

saving revelation of the one God, consisting of three stages.

And besides the self-revelation of God through Christ, and the

self-communication of Christ through the Spirit, there is also

express mention of a fulness of God dwelling in Christ (Col.

ii. 9) ; and again the dwelling of the Spirit in the heart, or in

the community of believers, is conceived as God's own in-

dwelling (1 Cor. iii. 16 ; 2 Cor. vi. 16). Now, if God in

His entire fulness can dwell in Christ, and yet stand above

Him as His God and Father ; if, in the Holy Spirit, He can

enter into the human heart, and yet remain in heaven, the

Searcher of hearts, who hears and answers when His Spirit

cries, Abba, Father, out of the hearts of His children (Eom.

viii, 26, 27),—then the apostle manifestly supposes in God the

possibility of a threefold mode of being—over the world, in

Christ, and in the hearts of believers. And that certainly

furnished a starting-point for the subsequent speculation of

the Church. Nay, the apostle takes a further step in this

direction. In the passage Eph. iv. 4-6, after having risen

from TTvevfjia to Kvpto^, and from Kvpio<i to ^eo? koI irartjp, he

ascribes to the latter, as such, a threefold mode of being in

the words, 6 errl irdvrwv, koI Zia iravrcov, koX ev iracTLV, a

standing over all (believers), an acting through all, a dwelling

in all. That gives us, if we choose to call it so, a kind of
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ontological Trinity of God the ^Father. But we have to note

in it a twofold distinction from that which is so named in

the history of dogma. First, that threefold mode of being,

or of conduct in God the Father, is not an inner relation of

God to Himself, but an outer relation to the believers who
are in the world. The apostle has nowhere speculated about

the inner life of God apart from the world, not even in the

passage 1 Cor. ii. 10, 11, where something of the kind has

been supposed to be found by an overstraining of the com-

parison there made. When he writes, to 'yap 7rvev/xa iravra

epevva, koI tu jSdOri rov deov' t/? yap olSev dvOpcoircov ra rov

dvOpioTTou, el fir) ro Trvevfia rod uvOpoiirov to iv avrw ; ovrco^;

Kol ra Tou deov ovSeU eyvcoKev el firj to irvevfia rov deov, he

does not, as the connection shows, speak of an immanent self-

knowledge of God, of which it would be difficult to conceive

how it should only exist in the third hypostasis. But he

speaks of the human knowledge of God, in virtue of the

Spirit of God communicated to the apostle or prophet, as he

does not write to irvevixa tov 6eov to iv avTu>, but (ver. 12) to

TTvev/xa TO eK deov. Not in God as He lives in Himself, but

out of the heart of the apostle, into which it has been poured,

does the Spirit know the deep things of God, just as He cries

also out of the same heart, Abba, Father (Eom. viii. 26, 27).

The other distinction from the later ontological doctrine of

the Trinity is that eVt irdvTwv, hta ttuvtcov, ev irdatv, ascribed

to God the Father as such, does not lead to three divine

persons or hypostases, but only to three modes of being, that

is, to a purely modalistic Trinity. Even if the apostle should

have imagined the Std TrdvTwv to be conditioned by the Son

as the creative source of the world, that would not give a

second trinitarian person ; for though the pre-existent Christ

is personally conceived, the fulness of God dwelling in Him
is distinguished from Him as a person (Col. i. 19). And thus

the threefold relation which the apostle, in Eph. iv. 6, makes

God the Father hold to believers, amounts rather to the dis-

tinction of a transcendence of God over the world, and an

immanence of God in the world, the latter of which is again

conceived as twofold, a general presence in the world, and a

special presence in the hearts of men.
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§ 3. Nature of God, Eelation of Love and Wrath

The name Father given by Jesus is to our apostle also

the proper name of God ; the name /cvpLo<i for God has a

place beside it only in Old Testament statements or phrases.

And Paul uses the name Father in the same sense as

Jesus did. God is, above all, the Father of our Lord Jesus

Christ, who, in a unique way, is His Son. Then He is

in Christ our Father, the Father of all, into whose heart

He has sent the Spirit of His Son (Gal. iv. 6). Finally,

He is the Father simply (1 Cor. viii. 6 ; (Jal. i. 1 ; Eph.

ii. 18, etc.); Eph. iii. 15 adds, i^ ov iraa-a Trarpia iv ovpavol^

KoX iirl <yr}<i 6vo/j,d^6Tai, in order to describe Him as the

original and universal Father.^ That supposes love as the

nature of God ; for what else can Fatherhood be than

boundless unbought love ? Though Paul has not given

utterance to any definition of God's nature like that of

John, " God is love," yet this idea is everywhere implied

in his writings. He is never weaiy of praising the love

of God, so that it is manifest that to him it is more than

one divine attribute beside other attributes. If God has

revealed Himself in Christ, and if in Him He has revealed

His love and nothing but love, then the nature of (iod

must be love (cf. Rom. v. 8, viii. 39, xi. 33, where j3u6o<i

ifKovrov does not go with koX aoj)ia<i koI <yv(t)ae(o<i, but

describes independently the riches of God's love, asserted

in ver. 32). Naturally the unfathomable love of God, with

its special expressions, as olKTtp/xoc (compassion. Pom. xii. 1
;

2 Cor. i. 3), eX,eo9 (mercy, Pom. ix. 23, xi. 31 ; Eph. ii. 4),

;^a/3t9, grace, undeserved, pardoning and helping love to

sinners (Pom. i. 7, iii. 24, v. 2, etc.), appears to the

apostle, above all, in the work of redemption. But by

tracing it back to a pre-temporal and eternal decree of

love, the creation of the world itself appears as essentially

an act of love on the part of one rich and blessed in

Himself, who, of His own free will, goes forth from Himself

^ The i^lay of words l^etweeu -Trotrvip and Trot-Tpia {race) cannot be repro-

duced. All races of angels and men are meant who spring from Him,

and therefore are called xacrpitK.i. The rhetorical passage means nothing

more than a paraphrase of the idea of the universal Father.
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and places before Himself something which is poor and

needy, on which He can bestow the whole fulness of His

life : ev dyu'Trr] irpoopicra^ r)/jia<; et9 vloOecriav hia ^Itjaov

Xptarov €t9 avrov, Kara ti]v evBoKiav rov deXrjfiaro^ avrov,

et? enraivov S6^r]<; r/}? ^dptTo<; avrov, Eph. i. 5, G ; cf.

1 Cor. ii. 7. It might be urged against this ihat Paul

yet emphasises a principle in Clod that is opposed to

love, viz. wrath (Eom. i. 18, ii. 5, iv. 15, v. 9). But

the wrath of God would only be a principle opposed to

love, that is, annulling His pure love of nature, if it were

synonymous with hate ; but Paul has nowhere taught a

real hatred on the part of God. That the expression

i'x^dpoL in Eom. v. 10, Col. i. 21, with reference to the

relation of man to God, is not to be taken passively in

the sense of hatred by God, but actively, according to the

words Rom. viii. 7, ro (ppovrj/jba t?}? aapKO<; e-)(6pa el<;

Oeov, follows from the doctrine of reconciliation. But in

Rom. xi. 28 the hatred on the part of God to the Jews

is immediately explained by the following djaTrrjrol 8td

rov^ Trarepa^ as a merely apparent hatred, and the Old

Testament rov 'Hcrav ifiiarjaa, in Rom. ix. 13, is meant,

just as fMcaelv in Luke xiv. 26, only as a rejection of one

in favour of another who is preferred. But though wrath,

as distinguished from hatred, is the refusal to manifest

love, it is not necessarily refusal to cherish love, which

rather in the case of an angry father continues to live in

his inmost heart, and is to some extent the source of his

anger at the faults of his child. The wrath of God is,

in Paul,—as in the Scriptures generally,—His holy dis-

pleasure with evil, His fierce indignation against all impiety

and immorality of man (Rom. i. 18), such as cannot but

exist in the ethically perfect divine Being. It has been

maintained^ that this is always conceived by Paul, eschato-

logically, as divine energy directed to the annihilation

of the refractory, and the assertion is so far true that to

the apostle the wrath of God becomes complete, and is

completely revealed in the final judgment, and therefore

he often understands by opyij or opjy ep')(^ofiev'r] (1 Thess.

i. 10) the final judicial revelation of wrath. The wrath

* By A. Eitschl, Eechtfertigung tmd Versohnung, ii. p. 38.
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of God, however, is by no means regarded by him as tirst

appearing at the final judgment, but as existing always

wherever sin is. According to Eom. i. 18, its manifestation

lies before the apostle in the God-forsaken heathen world,

and, according to Eph. ii. 3, Jewish as well as Gentile

Christians were (jivcreL by nature, in which the a-dp^ and the

cf)p6v'r}fia T?}? aapK6<i ruled and revolted against God's com-

mandment, reKva 0/37^9, children, that is, objects of wrath.^

But they were, at the same time, objects of the seeking,

saving love of God. The relation of the wrath and love

of God is set forth with special clearness in Eom. ii. 4, 5,

v. 8, 9 : " Or despisest thou the riches of His goodness,

and forbearance, and long-suffering ; not knowing that the

goodness of God leadeth thee to repentance ? But, after thy

hardness and impenitent heart, treasurest up unto thyself

wrath against the day of wrath and God's righteous judg-

ment." The sinner, therefore, is under the wrath of God

;

and yet, at the same time, is under His goodness, patience,

and long-suffering—the evidences of His love. In proportion

as he does not suffer himself to be led to repentance by

the love of God, wrath grows (consequently, it is not

absolute from the first) against the day of wrath. Again,

when it is said, " God commendeth His love towards

us in that, while we were yet sinners, Christ died for us

;

much more then being now justified by His blood we
shall be saved from wrath through Him," we see—perhaps

to our surprise—that even the pardoned and justified,

much as they are the objects of the divine love, are regarded

by the apostle as needing deliverance from wrath. Even

they therefore continue somehow under it, viz. so far as

they yet cherish sin—-things displeasing to God. They

are only made the objects of pure and eternal love when

the ^coT) XptaTov, the communion of life with Christ,

becomes perfect in them. We see, then, that the wrath

of God has to do with the sinner in the man, while

love applies to the man in the sinner. Where wrath and

love coexist, and are related to the same person, this two-

fold relation is a relative and conditioned one, and can

' Tlie efforts of Ritschl to interpret this passage also eschatologically

are manifestly against the plain wording and context.
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only continue so long as neither sin nor sanctitication has

become perfect in the man. But we can conceive a point

where there is nothing more in the man for God to be

angry with, and nothing more for Him to love. In the

one case the man is finally delivered from wrath by Christ

;

in tlie other, wrath accumulated to the utmost breaks

over him " on the day of wrath and righteous judgment."

But if that is so, then the Pauline idea of the wrath of

God, inasmuch as it designates not merely the final judicial

revelation of wrath, but something habitual and natural

in God,^ expresses that inner limitation of the eternal

love which lies in its ethical nature, in its necessary

opposition to all evil, that is, in its holiness. It is the

holiness of God which asserts itself in His wrath. The

holiness of God, however, is not in contradiction to His

love, but is an essential attribute of it as an ethically

perfect love. It is only the limitation of the manifestation

of love which can never be made to evil as such.

§ 4. Attkibutes of God, especially that of

ElGHTEOUSNESS

What the apostle mentions incidentally of other divine

attributes, with the exception of one concept to be discussed

inmiediately, needs scarcely any exposition ; they are partly

the ontological, partly the ethical characteristics of God the

Father, which need no explanation to Christian thought. The

unity of God is emphasised, not only in the sense of number,

but also in the uniformity of the divine conduct, the all-

embracing equality of His love (IiOul iii. 30 : etirep eh 6 6e6<;

09 SiKaLuxret TrepLrojirjV eic 7ricrTeco<i Kal uKpo^variav Sia t>}?

7rL(TT€(o<i). In contrast with the mortality and nothingness of

the creature, God is called the Everlasting and Eternal

(Bom, i. 23, xvi. 26), who alone hath glory and majesty.

He is the Almighty, who can call into existence things that

are not, and with whom nothing is impossible (Rom. i. 20,

1 Tlie as;^erLion of Kiilil (Tfeilshedcidmig des Todes Cliridi), lliat the \vralli

of God is not conceived in Paul as a continuous line of conduct on the

part of God, but as a momentaiy outlmrst, does not agree with Rom. i. 18
;

Eph. ii. 3, and rests on a confusion of the idea and its form.
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iv. 17-21), the only wise God, whose plans are unsearchable,

and His ways past finding out (Rom. xvi. 27, xi. 33), the

absolutely independent and free One, whose least and greatest

actions rest on His free will and good pleasure (Col. i. 19
;

Gal. i. 15). But all that is conditioned and determined by

His ethically perfect nature. For His element is light, that

is, radiant purity and goodness revealing itself, the absolute

opposite of ethical darkness (2 Cor. vi. 14); so that His sons

must walk in the light and be children of the light (Eph.

V. 8, 9 ; 1 Thess. v. 5). Again, He is the God of peace

(Rom. XV. 32; 1 Cor. xiv. 33; 1 Thess. v. 23), that is, of

order and harmony, and therefore of satisfaction and blessed-

ness {elp7]V7} beside %a/)i9 in the salutations of the Epistles).

He is the true and faithful One (Rom. iii. 3, 7 ; 1 Cor. i. 9), who
never contradicts Himself, and leaves no promise unfulfilled.

He is rich in goodness, patience, long-suffering, mercy, and
grace (Rom. ii. 4, iii. 26 ; Eph. ii. 4—Rom. iii. 24; Eph. i. 6,

etc.). ^ To this circle of ethical attributes belongs also His

righteousness, which, according to Rom. iii. 5, 25, 26, is

essentially exemplified in the work of redemption, and is

usually conceived in a wrong or, at least, onesided way as

judicial or penal righteousness, and is therefore placed in

fundamental contradiction with the divine grace. Not only

the Pauline, but the whole biblical thought and expression

about "righteousness" is essentially different; it is not

juristic but ethical. When the Scriptures speak of a righteous

or unrighteous man, they mean chiefly, and for the most

part, not a judge faithful to duty or forgetful of duty, but a

morally righteous or a morally perverted man ; and it is the

same with the application of the idea of righteousness to God.

'J'he biblical SUaio<i, as a translation of the Hebrew P"'^V (from

P'?y, to be upright), designates the morally right or righteous,

the man who lives and acts in accordance with the moral rule

of conduct
;
just as the contrary dSiKo<i, aSiKLa is the summary

of all moral perversity, the designation of the immoral as

such (Rom. i. 18, iii. 5, vi. 13, cf. with ver. 19, etc.). And
so also the divine SiKaioavvr] is by Paul (Rom. iii. 5) contrasted

with our dScKLu, that is, sinfulness is conceived as its complete

opposite. , This alone makes the fact intelligible, that in the

same paragraph (cf. ver. 5 with vv. 3, 7) the idea of God's
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righteousness is interchangeable with that of His faithfulness

and truth. Faithfulness and truth have nothing to do with

penal righteousness, but have to do with integrity, with moral

uprightness. Consequently, righteousness in God and man is

not so much, in the biblical sense, one particular moral quality

alongside of others, as their righteous or moral conformity to

a standard. And as the highest moral standard is the holy

love which God cherishes and bears in Himself, He is righteous

inasmuch as He conducts Himself in conformity with this

holy love.^ He conducts Himself according to it in imposing

moral demands on men hiKaKa^ara (Eom. viii. 4), and

attaching a penal sentence to their transgression (Eom. i. 32).

Consequently, He is righteous also when He judges the

transgressors, and especially the incorrigible sinners ; cf. the

idea of hiKaLOKpiaia, Eom. ii. 5, which certainly justifies the

penal righteousness as a partial notion of the divine right-

eousness.- But he conducts himself not less, but more, in

accordance with that standard when He pardons and helps

to put morally right the sinful man. It may be surprising

and foreign to our custom to see such acts of God's grace

placed under the point of view of His righteousness, but it is

undeniably the custom of the Bible. " Deliver me from

blood-guiltiness," exclaims the Psalmist (Ps. li. 16), "that my
tongue may speak of Thy righteousness." The same idea of

a saving righteousness of God is found in Deutero-Isaiah

(xlvi. 13, li. 5, 8, Ivi. 1); and in the New Testament it is said,

1 John i. 9 :
" If we confess our sins. He (God) is faithful and

just to forgive us our sins, and to cleanse us from all unright-

eousness." We have the very same idea of the characteristic

righteousness of God in the celebrated passage Eom. iii. 24, 25,

to be discussed later on. " Whom (Jesus) God hath set forth

a propitiation through faith in His blood, to declare His

righteousness for the remission of sins that are past, through

1 Kiihl's assertion, I.e., is quite mistaken, that the biblical idea of God's

righteousness is a purely formal one, at the basis of which is laid now this,

now that standard. The biblical idea of righteousness would in that case

destroy itself.

2 The assertion of Ritschl, I.e., p. 116, that the word refers to the

saving perfection of the righteous, is undoubtedly in opposition to the

context.
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the forbearance of God. To declare at this time His right-

eousness, that He might be just, and the justifier of him who
believeth in Jesus." The proof of His righteousness here does

not consist in punishing an innocent man with death, in order

to let the guilty go free (which would be anything but a proof

of righteousness), but in giving practical proof of His moral

earnestness and zeal so long suspended in passing over the sins

of ignorance, and in presenting to men in Christ's death an

effective means of effacing their sin through faith, that is, in

effectually interposing against sin, and helping men to get rid

of it. Now, if the divine righteousness is such that it does not

merely judge, but much rather helps and justifies (cf. ver. 26, et9

TO elvat avTov SUacov koI SiKaiovvra), interposes against sin
;

and if, on the other hand,—which is mostly overlooked,—the

divine grace is not merely a forgiving grace, but at the same

time a transforming power, stronger than any law in keeping

men right (Rom. vi. 14),—it is clear how little in Paul's case

there can be any talk of a conflict between righteousness and

grace in God.

§ 5. The Idea of Creation

All these declarations about the nature and attributes of

God presuppose the existence of a world in relation to which

God stands. For though the apostle knows of a tt/jo Kara-

/SoXr}? Koa/jbov (Eph. i. 4), yet, as remarked above, he has not

speculated about a being and life of God not related to the

world. His doctrine of the pre-existent Son has already

informed us how, in accordance with his whole way of looking

at things, he passes from God to the world. As it is the

nature of love to go out of itself, to communicate itself to

others in order to find itself again in them, the apostle has

undoubtedly, by the help of the idea of a real self-revelation

of God, conceived the motive and model of the creation of the

world. He has supposed that God, in that image of Himself

which is the original of the world and humanity, first pro-

jected from Himself an ideal world, a summary of His creative

ideas, through which He then called into existence the multi-

tude of His creative works ; that TrpwTOTo/co? 7rdar)<; KTia-e(o<;

of which it is said first, Col. i. 16, on ev uvtm eKTicrOr) ra

BEVSCHLAG. II. 7
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irdvra, and then again ra iravra 8i avrov eKTiarai, two

statements of which the former designates the ideal existence

of all things in Him, and the latter their real production

through Him. A third utterance, by adding to ev avrw and

hi avTov, et<? avTov, expresses the idea that all things were

created for Him, and have in Him as original the goal of their

destiny ; this not only describes the world's nature as growth

as intended for development and history, but it expresses the

most exalted and most complete idea of the world. The

world is to attain to that Archetype of it which is the image

of the invisible God ; it is to be and become a vessel and

mirror of God's glory. We must not, however, overlook that

this speculative view of the transition from God to the world

and His relation to it, is not with the apostle the only one.

That old and simpler view of the Bible, which needs no personal

Logos for the creation of the world, but ascribes it directly to

God the Father, and leaves Him to rule and govern His

world with the same directness, is found alongside of it.

The apostle speaks likewise in 1 Cor. ii. 7 of a <To4>ia 6eov,

^v irpocopta-ev irpo alciivcov, which is the same as that men-

tioned in Prov. viii., the eternal decree which lies at the basis

of the world, and issues in a blessed kingdom of God. This

ao(f)ia, however, is not a person or hypostasis, but a simple

idea which the Spirit of God has revealed to the apostle.

Again, the whole relation of God to the world, which in Col.

i. 16 is mediated by Him who is the eternal image of God, is

in Eom. xi. 3 6 ascribed directly to God the Father : ori, i^

avTov Koi Si avrov kuI eh avrov ra irdvra. Consequently

God has not only produced the whole course of the world

from Himself, but He mediates it, and leads it to Himself as

the goal of its perfection, without any mention of an inter-

mediate principle between God and world. Nay, the evidences

of this old and simpler view in the Bible regarding the

relation of God to the world, are more numerous than those

of that speculative view. God is said in Eom. iv. 17 to call

those things that are not as though they were—calls them

into existence. " God said. Let there be light : and there was

light " (2 Cor. iv. 6). It is not the pre-existent Son then, but

the Father Himself, who performs the six days' work. God
gives the plants their bodies (1 Cor. xv. 38); He has
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arranged the members of the human body (1 Cor. xii. 18).

He has raised up Christ by the power of His glory, and will

also quicken our mortal bodies through His Spirit (Eom. viii.

11 ; 1 Cor. vi. 14). He spoke to Abraham without a /u.eaiTTj'i,

an intermediate person (Gal. iii. 18, 19). The /cX^crt9, the

calling into the fellowship of His Son (Eom. viii. 30 ; 1 Cor,

i. 9, etc.), is throughout ascribed to Him. These are purely

creative or world-governing acts of God, in which there is no

thought of a mediation through the pre-existent Christ, nay,

in which such a thought is partly excluded by the ideas

themselves. They prove that the theological idea on which

his doctrine of Christ's pre-existence and Christ's activity as

Creator of the world rests, had only relative value for the

apostle ; his thought was so little fixed that he frequently

presents two different aspects of the matter side by side, and

so this idea was not essential to him, and we are justified in

treating even the christological use made of that idea only as

an accessory of his knowledge of Christ, and not as belonging

to its foundation. But whichever view he follows, his idea of

the world and of creation always ends in man as God's

proper aim, as the being on whom the love of God desires to

rest. If he follows the speculative view, the pre-existent

Son, in whom the ideal world is comprised, bears from the

first ideal human features, and so He represents the form of

God's favourite {rjya7r7)/jL€vo<;, uto? aydirr]';, Eph. i. 6 ; Col. i.

13), to which every child of man who is perfected as a child

of God is to attain. But it is tlie same when he keeps

within the simple view of the Bible. All things are of God
;

but we men are not only created by Him, but also to Him
(1 Cor. viii. 6). The eternal decree in which all His ^dOr),

His deep, mysterious thoughts, are contained, is prearranged

before the world for our glory, the glory of the sons of men
(1 Cor, ii. 7-10). He has chosen Jesus as His beloved before

the foundation of the world, and " chosen us in Him to be

holy and unblamable before Him in love, having predestinated

us unto the adoption of children by Jesus to Himself" (Eph.

i. 4, 5). It may be surprising that in connection with this

special and unique destiny of man to communion with God

—

for he ascribes such a destiny to no angel—the apostle has

not made use of the old biblical idea of the creation of man
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in the image of God. He only once touches on it, and then

not on its highest side ; for he only uses it to express the

sovereignty of man upon earth, as giving the man a relative

advantage over the woman (1 Cor. xi. 7). But indirectly he

has used it with great power by emphasising the destiny of

believers to become avfi^op^ovi rr}<i elK6vo<i tov viov rov

Oeov (Rom. viii. 29), and he gives it most vigorous expression

in other words in the sermon at Athens, when he says—not

of Christ, but of man as such

—

jevo<i ovv vTrdpxovre'i tov Oeov

(Acts xvii. 29). We have already, in our discussion of his

anthropology, seen how this divine descent of man consists in

God's having implanted in the earthly material (^ow, 1 Cor.

XV. 47) a germ of life from His own being and nature, a

irvevfjLariKov from the eternal Pneuma.

§ 6. Heaven and the Angels

The old division of the world into heaven and earth is,

as a matter of course, repeated in Paul. In that passage of

Colossians in which the apostle enlarges most on the creation

of the world, he divides the world created in the 7rp&)TOTo«o9

first of all into ra irdvra ev tol<; ovpavol<i Koi eirl tj}? 7^9,

TO, opara Kol ra dopara (Col. i. 16). And he is still on

ground common to the Bible writers when, in addition, he

incidentally mentions an underworld (Phil. ii. 10), the

dwelling-place of departed souls not yet entered into heaven,

which is thought of as under the earth. But Paul's idea of

heaven is somewhat complex. There is no thorough dis-

tinction made between the singular ovpav6<; and the plural

(ovpavol or eTTovpdvia, which reminds us of the Hebrew form

of the word); but the apostle manifestly regards the higher

world as divided into a series of ascending spheres. He
speaks once of a third heaven (2 Cor. xii. 2), and another

time he makes Christ (after His resurrection) ascend above

all heavens (Eph. iv. 1 0),—an idea in which the very heavens

to which the glorified Christ attains are distinguished as the

creative work of God from God Himself, who is above the

heavens. But there are two notions of heaven which diverge

from one another, an ideal and an empirical one. The ideal

heaven, as it were the uppermost sphere, is conceived as the
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throne of God (Kom. i. 18); the home and dwelling-place of

the Son of God (1 Cor. xv. 47 ; Col. iii. 1 ; 1 Thess. i. 10,

iv. 16), the kingdom of eternal blessedness, and the goal of

perfection which believers seek, and in which they already

have a right of citizenship (2 Cor. v. 1; Eph. i. 3 ; Phil. iii.

20 ; Col. iii. 1 f.). In other passages the apostle by iirovpavia

manifestly thinks of the lowest sphere, the visible heavens

{arjp). He thinks of it as the home of the evil spirits who
rule earthly things (i^ovala rod aepof, Eph. ii. 2 = ra

irvevfMariKa rrj^ 7rov7)pca<i iv toI^ iirovpaviOL^, vi. 12). But

in it Christ, when He comes again, will take His seat to judge

the woi'ld and destroy those evil powers (1 Thess. iv. 17
;

1 Cor. XV. 24). It is therefore thought of as the sphere on

which the earth and earthly things chiefly depend, and from

wliich they are ruled. This brings us to the world of angels

or spirits, who are to be understood by the dopara (Col. i. 16).

and who are represented as dwelling iv Tol'i iirovpavioi'i,—
an obscure part of the apostle's view of the world which is

usually but wrongly passed over without notice. Without

teaching anything about the angels, the apostle shows that he

was keenly occupied with the notion of them. There exists

for him a living connection between the world of spirits and

of men. His fortunes as an apostle are a spectacle to angels

and to men (1 Cor. iv. 9). The Corinthian women are not

to come to public worship unveiled, because of the angels

(1 Cor. xi. ] 0). He warns against errors, even though pro-

claimed by an angel from heaven (Gal. i. 8), and assumes

that the Christian community, with its glorified Head, will

have to judge even angels (1 Cor. vi. 3). The difficulty of

applying the usual notion of good and evil angels to such

passages, should make us mindful that we have here a

peculiar element of Pauline thought which the imaginative

and speculative mind of the apostle constructed out of the

fluid Old Testament or Judaic idea of angels. This peculiar

element appears in the designation of the angels as apx^i,

i^ovaiai, Svvufjbea, Opovot, KvpioTrjre^ : for that angels and not

earthly authorities are meant by these designations is clear

from the comparison of Col. ii. 10, 15 with vv. 18, 19 (cf.

also the apx^^yyeXo^, 1 Thess. iv. 16). Those mysterious

beings appear mostly in the Epistle to the Colossians, where
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the combating of a worship of angels specially leads the

apostle thereto. But even in the contemporary Epistle to

the Ephesians, and not less in the earlier main Epistles, they

appear as a familiar element of liis view of the world (Eom.

viii. 38; 1 Cor. xv. 24). The riddle of the spirit world is

at first only increased by these new and impersonal designa-

tions ; for how mysterious and apparently contradictory are

the things which the apostle says of those " principalities,

mights, dominions, or powers"! According to Col. i. 16,

they are the aopara which God created in the first-begotten

of every creature, and in ver. 20 God has reconciled them to

Himself, and brought peace to them by that Firstborn ; but in

ii. 15 He has divested them of their lordship, and leads

them in triumph. According to Col. ii. 10, Eph. i. 21,

Christ is the head Tracr?;? ap'^ij^; koI e^ovaia^, who is throned

over them in heaven ; and yet, according to Eph. vi. 1 2,

Christians have to endure a conflict more difficult than

against flesh and blood, Trpo? Ta<i ap^d<i, irpo'i ra? e^ovaLa<i,

irpo^ rov? KocTfxoKpaTopa^ rod ukotov^ tovtov, Trpo? ra

TTvevfiaTLfca rr}? 'rrov7]pia<i ev rol<i eirovpavioL';. And from

Eph. ii. 2 we learn that Christ is not their actual governor,

but the ap^cov r^? e^ovaLa<i rov aepof is Satan, and therefore

the exalted and triumphant Christ must finally destroy them

as enemies (1 Cor. xv. 24, 25). The first ray of light in

this darkness is given in 1 Cor. xv. 26, according to which

even death, the last enemy, belongs to these ap'^aU that are

to be put down. We call to mind that in its more developed

doctrine of angels, Judaism represented death as an angel—

a

destroying angel (cf. 2 Kings xix. 35); that it supposed

every heathen nation to have its angel or genius (Dan. x. 13,

20 ;
Sir. xvii. 14), in the same way as the Apocalypse sup-

poses each of the seven Churches to have a peculiar genius;

that, in particular, powers and ordinances of nature were

personified as angels, or angels were thought of as their

directors and rulers (cf. Heb. i. 7 ; Rev. vii. 1, xvi. 5). The

apostle, with his peculiar speculation, put life into these

notions in which he had been educated. The ap-yai, i^ovatai,

Swd/xei^ are in his imagination personifications of created

powers, they are the cosmic orders or powers on which the

worlds of nature and history depend, and by which they are
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sustained. They are found in God's idea of the world as

moments, means, or possibilities, and so they are said to be

created in the Firstborn (Col. i. 16). But they do not

represent either the aim of the world or its principle. The

bearer of the idea of the world, the TrproroTOAro?, stands far

above them, and is their rightful head (Eph. i. 21; Col. ii.

10). But the course of the world has not continued to be

normal. Evil powers have arisen, sin and death. The

powers of nature have set themselves up as gods. The

presiding spirits of the nations, instead of subordinating

themselves to the higher and uniform idea given in the

prototype of humanity, have made themselves their own end,

and thus they have divided the one humanity into sections,

hating and fighting one another. Then there appears in the

world the highest idea of God realised in a human life in

Christ. He reconciles the national ideals that are at vari-

ance with each other by setting up one people of God com-

posed of Jews and Greeks, Greeks and barbarians (Eph. ii.

14—17, iii. 10).^ He divests the deified powers of nature of

their usurped majesty, and leads them in His triumph by

vindicating the alone true Deity of His Father (Col. ii. 15).

He overcomes sin and death by His dying and rising again.

But He does all this at first only virtually. The power and

possibility of doing so exist in Him, and are introduced to

the world by Him. In the actual world finite powers which

have fallen into a state of indifference and opposition to God
continue to exist and rage far and near. The Christian com-

munity has a far harder conflict to endure with the powers

of heathendom, the national ideals and the spirit of the age

which are still powerful, than if it had to fight with flesh and

blood, with a human belligerent power. The spirit of selfish-

ness and of worldly pleasure still rules as a " god of this

world," and Death still exercises his fearful power over all,

even over believers. The task, therefore, of the exalted Christ

is to put every principality, dominion, and power beneath

His feet, to destroy death as the last enemy, and thus secure

1 Tills Is a view which the apostle loves to dwell upon, especially in

the Epistle to the Ephesians, which is very specially devoted to the

exhibition of Christianity as the higher element of unity between Jews

and Gentiles in the Churches coinj)osed of Ijoth.
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victory for God, who is all iu all, to bring in the complete

dominion of God alone (1 Cor. xv. 21-28). "^hat is the

profoundly spiritual interpretation which the apostle gives to

the Jewish conception of angels. It takes up this conception

into a magnificent philosophy of the world, and does not

finally leave us in uncertainty about the conjectured person-

ality of the angels. This personality is throughout only a

form of presentation such as the poetic thought of the Bible

could not help giving to real powers, but the inference from

which it does not draw. Even the apostle may have shared

this notion, though he uses expressions which are far from

personal, ap-^al, el^ovaiai, k.tX. But he has nowhere treated

the angels as ends to God, which is the decisive mark of

personality, as beings in whose moral development the per-

sonal and eternal God wished to reveal Himself. He
nowhere speaks of an eternal salvation or condemnation of

the angels ; but simply of a being put down or destroyed,

such as might be affirmed of impersonal powers and laws

;

and how, in particular, could he seriously regard death as a

personality ?

§ 7. The Geigin of Moeal Evil

This Pauline conception of finite created powers, which

rule the visible world till they are done away with at last in

the victorious divine idea, is very significant of his whole view

of the course of the world, however fantastic and obscure it

may be to us. The apostle does not, as some have thought-

lessly done, conceive the original world as already perfect,

answering completely to the divine idea ; but as he every-

where views the world as in the highest sense historical, he

distinguishes also between its original capacity and its ideal

perfection. The creation did not proceed from God's hand

as in any sense complete, but as a growing thing. God
created the world for growth which is to be guided by Him,

but which, proceeds of itself, and whose goal must, of course,

lie higher than its starting-point. In other words, when the

apostle says, e'f avrov koX Bi avrov koI eh avrov ra iravTa

(Eom. xi. 36), he thinks not of an earthly return of individual

existences into the universal, and the loss of their separate
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being, but the completion of a process of development founded

and guided by God to the goal of a perfect conformity to and

communion with Himself. This process of development is

possible only by the creation of the apyai, e^ovaiao, Svvdfi€i<i

as a kind of divine lieutenancy ; that guarantees from the

beginning a certain separateness of life to the world, a com-

parative independence with regard to God, which does not

exclude His guiding influence, but which does exclude the

possibility of regarding everything that appears in it as

directly divine, and of tracing back the substance of every-

thing that happens in it to His will. God, according to Paul,

leaves the world He created in a state of independence and

freedom. And in that freedom is involved, as a matter of

course, the possibility of a fall into the undivine, the

possibility of evil. Now, as Paul in the majority of the

above passages conceives the ap'^ai, i^ovalai, Bwd/meti; in this

way, they contain not merely the possibility, but the full

reality of evil in themselves. They are at variance with one

another. They are in revolt against their rightful Head, and

exercise illegal power, so that Christ has to divest them of

that power and lead them captive in triumph. They have

death, the shadow of sin, in their midst. How has this revolt

come into the creation of God ? How did the apostle, start-

ing from the idea of creation, conceive the origin of evil ?

This question can be answered only tentatively and by a sort of

guessing, so fragmentary and enigmatic are his declarations on

the point. Let us fix our attention, first, on his conception of

Satan, which, like all New Testament writers, he has taken

over from the Old Testament and Judaism. He calls Satan

(Eph. ii. 2) the ap'^cov tt}? e^ovaca^; rov dipo'i, the prince or

governor of that spirit world which he thought of in the

atmosphere encircling the earth, and he makes him carry on the

natural government of the world from thence. Satan thus

appears likewise to belong to those degenerate a/9%at Kali^ovcrlat,

which are described in vi. 1 2 as the Trvev/xaTiKa rr}? irovqpia'i :

only he takes the highest, or more correctly the lowest, but

the mightiest place amongst them. Beyond this we see that

Paul, like Jesus before him, thinks of Satan as the undivided

principle of physical and moral evil. On the one hand, an evil-

doer is delivered to him et? oXedpov aapKo<i (1 Cor. v. 5), to
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smite him like Job with bodily sickness, and it was an 0776X0?

(TaTava who tortured the apostle with bodily suffering (2 Cor.

xii. 7). On the other hand, he is the seducer who draws a

man away from faith and seeks to plunge him in despair

(2 Cor. ii. 7, 11). He is therefore, as it were, the unity of sin

and death, their common apOrj—or, as we should say, perhaps,

after our investigation about the <rdp^, he is the fleshly

principle, the principle of selfishness, and as such he exists

already as an ungodly principle in the very essence of the

creature. But the apostle has not followed up the mystery

of the origin of evil in the form of this mythological con-

ception of vSatan. The idea of Satan plays no prominent role

in his thought. He has left it entirely out of account,

especially and very notably where he treats of the origin of

sin and death. These he simply mentions, and the latter of

them (1 Cor. xv. 24, 25), and without doubt the former also,

the ruler of the world (Rom. v. 21), he has placed among the

ap')(ai and i^ovaiai. Is it too bold a conjecture to suppose

that among these created ap'yai and i^ovalai he thought also

of potentialities in contrast to actualities, possibilities estab-

lished by God without their being under necessity of coming

to reality ? We get the idea, not from the ambiguity of the

concepts e^ouala, Bwdf^i^, but from Eom. v. 12 : rj afiaprla

€19 Tov KoafJbov elcrrfkOev Kol Bid t?}<? afxaprla'^ ddvaro<i.

From what other quarter can sin and death have entered into

the world than from the kingdom of possibility in which they

were resting ? Just as it is said of sin in the life of the

individual (Eom. vii. 8), so in the life of the world they were

lifeless, veKpai, established by God as mere possibilities, as

powers not actually existing until the fatal act of Adam's will

called them into reality. Only in this way can we understand

why the apostle does not place Satan but Adam, as he con-

ceives him, in the foreground of his thought. The decision of

the future of the world's history proceeds, not from the dp'yal

and k^ovalai whose impersonal nature is clearly seen at this

point, but from man, the personal being endowed with free-

dom. He, placed midway between God and nature, and

related to both, meant to know and to obey God, yet having

power to take another course and invited by the world of

sense to try and find in it the source of his true life, holds in
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his own hands the balance of destiny. He lets the scale dip on

the wrong side, and dark powers, which should have remained

bound, are unfettered and enter into the real world out of the

kingdom of possibility in order to make themselves its masters.

The godless principle, the principle of natural selfishness, be-

comes the prince, nay, the god of this world (2 Cor. iv. 4).

§ 8. The Origin of Physical Evil

It need not surprise us that Paul makes the effects of

this portentous fact of the passage of moral evil from the

kingdom of the possible into the actual world, which he pre-

supposes in the primitive history, extend not merely to

humanity, but to the whole creation under man. For the

latter, to which man on his bodily side belongs, exists from

the first for his sake, and is from the first the serviceable

companion of his way. A mysterious fragment of our

apostle's speculative theory of the world (for it is expressed

in his Epistles only in fragmentary hints) enables us to guess

how, from this point of view, he conceived the origin of

l)hysical evil. We refer to the remarkable passage Ptom. viii.

19-22, about the sighing of the creature : r; <yap airoKapahoiaa

TT]^ KTia€a)<i rrjv uTroKciXv-ylnv twv vlwv tov deov aTre/coe^eraf

T77 jap fxaraioTTjTi rj KTiaL<; vTreTayrj, ov^ eKOVca, ctKKa oia

TOV virord^avra, iir' iXiTiSr Siori koI avrrj 77 KTiai^; eXevaepco-

di]creTa airo Tr]<; BovX.eia<i rr^^ ^6opa<; et<? rr/y iXevOepiav

T>}<? S6^7]<; TOiV TCKvcov TOV 6eov. OiSa/jiev jap, otc iraaa r;

KTLai<i avcTTeva^ec kol (rvvcoSlvet, a,p')(^b tov vvv. Ihat the

unconscious creation, the world of nature below humanity,

is here meant by the iraaa KTLai<; which sighs and longs, is

clear from the complete distinction which exists even at the

end (ver. 23) between the KTi'ai^ and the viol deov, the chil-

dren of men arriving at the perfection of salvation. The

apostle sees this world of nature in a condition which

neither is the original nor shall be the final one ; it is under

a curse imposed on it at a definite point of time {vireTajr]),

which is, however, against its native tendency, and is there-

fore borne by it unwillingly (ovx eKovcra, ver. 20), and with

sighing. This curse is the fxaTacoTij^, the vanity and nullity,

or the SovXeia Trj<i (p6opa<i, the being subject to corruption ;
it
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is the dominion of death in nature. The apostle did not

imagine the original state of nature as without growth or

decay, but he probably conceived it just as he conceived the

capacity and destiny of man, as intended for growth in order

to attain at last to ideal and immortal forms. But now it

is doomed to a cheerless round of eternal growth and decay

that is ever aimlessly repeated, to a iu,aTat6T7)<; in the most

proper sense. In the deep, low plaint that on that account

runs through it, and breaks from the heart of humanity

living in closest connection with nature, the apostle found

a poetic expression for the manifold appearances of the im-

perfect, contradictory, and corruptible in nature, in a word,

for natural evil. If we now inquire as to the sources to

which he traces back this sad condition of the life of nature,

we find it in the connection which he supposes between the

future deliverance of nature and the redemption of the

bodies of the sons of God. As the completed redemption of

man is to be the signal for the deliverance of nature, so un-

doubtedly the apostle regards the beginning of man's error,

the fall, as the signal for the SovXela t?}? <^6opa<i of nature.

Whether the hia rov viroTa^avTa in ver. 20 refers to Adam
or to God, the apostle undoubtedly regarded the moment
in which man by his sin called down death upon himself

and his race, as that in which the principle of death obtained

a power in the whole life of nature which it did not possess

before.^ It is true that the primitive act of the human race

which is assumed by the apostle, the false step of Adam, is

not made more conceivable in its universal effects by the

fact that it convulsed and threw into disorder the life of

nature outside man ; and we occupy very much the same

position towards this view of the origin of physical evil,

which we may call mythical, as towards the corresponding

view of the origin of sin. But it must ever be regarded

as the kernel of the apostle's thought, that the present con-

dition of nature, torn by inner contradiction and war, and

felt by man as a source of manifold misery, does not in any-

1 It is certainly God to -wlioin the vTi-sTKy/i in Rom. viii. 20 finally

points back ; but the expression S;oe rdv vTrorx^uuriit is, in reference to

God, so singular, that one is forced to apply the idea to Adam. Spoken

of God, it must have read 'hix rov iiTroTxiccuro;.

I



GOD AND THE WORLD 109

way correspond with the original divine idea ; but it is in

thorough correspondence with the sinful condition of man,

which is wholly contrary to God's idea of man ; and the same

gracious divine government of the world which aims at the

moral redemption of humanity will also issue in a glorifying

of nature, a deliverance of the whole creation from the curse

of evil.

§ 9. Is THE World governed by Determinism or

Freedom ?

In all the world - wide disorders produced by Adam's

abuse of freedom, the apostle regards one thing as certain : it

has not changed the eternal purpose of God's love to fashion

the world for His kingdom, and to make man share in this

its glory (1 Cor. ii. 7; Eph. i. 4 f.). But if that is so, the

question presses all the more, whether this purpose is carried

through without regard to what appears to us as human

freedom ; has the apostle regarded freedom as a mere appear-

ance, and subscribed to a deterministic view of the world ?

Tliat, of course, is inconceivable with regard to the disobe-

dience and transgression of Adam. The apostle, in that case,

would not only have played falsely with the words, he must

have traced back to God Himself the contradictions to the

divine idea which he traces back to Adam's deed, viz. sin and

death. He must have credited God with the principle which,

in Eom. iii. 8, he rejects for man as one worthy of condemna-

tion :
" Let us do evil, that good may come." But after the

full moral freedom of man, the freedom to do good, was lost

through the error of Adam, can we suppose that the apostle

regarded what still remained as a mere appearance, a mere

form of human feeling and action, and that he ascribed to

God an irresistible influence with regard to man's salvation ?

It is well known how the doctrine of an absolute foreordina-

tion of some to salvation, and a leaving of others to inevitable

destruction, has been found in Paul's words by great divines
;

and now, when we are considering the apostle's idea of the

divine government of the world, we must examine this exposi-

tion. Does not the apostle speak of an election of believers

to eternal salvation before the world was ? Does he not.
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often enough, in the strongest way (in Eom. viii. 28-39),

express an assurance of the salvation of believers which com-

pletely excludes the possibility of failing, through any abuse

of freedom, to reach the goal ? Does he not, in the ninth

chapter of the Epistle to the Eomans, declare of the children

of Eebecca, that one of them was loved by God and the other

hated (neglected), before they were born, or had done anything

of good or evil ; and does he not directly apply that to the

believing and unbelieving among his contemporaries, using

the image of the potter, who prepares one vessel to honour

and another to dishonour, whilst the clay has no power to

remonstrate with him on the matter ? Strong as the deter-

ministic appearance of such passages is, it is still a deceitful

appearance. To begin with the idea of the eKXeyeadat : who
bids us, when Paul speaks of the elect, of an election of God
and of His grace, immediately add in thought before the

foundation of the world, so as to exclude all regard for the

inner free development of those to Ije chosen ? The idea of

election naturally presupposes a multitude from whom the

choice is made, and therefore it best suits a historical act of

God in which He must have His reasons for choosing this or

that one for His kingdom ; reasons which must be sought in

the inner nature of those concerned. And in this sense, as a

historical act of God, which is an act of grace, and yet takes

regard of man's fitness for being God's instrument, the Old

Testament idea of election is adopted in the New Testament.

When it is there said that " God chose Abraham or the people

of Israel," it does not mean before the creation of the world,

but from the multitude of men and nations already existing

;

and no one can assert that that took place without regard

to their inner nature. And it is not otherwise when Paul

declares to the Corinthian Christians, " Ye see your calling,

brethren, how that not many wise men after the flesh, not

many mighty, not many noble, have been called in Corinth:

but God hath chosen the foolish things of the world to con-

found the wise ; and God hath chosen the weak things of the

world to confound the things that are mighty" (1 Cor.

i. 26, 27). The apostle does not speak there of an act of

God before the world was, but of an act of God in the effect

of the gospel in Corinth ; He chose principally the poor and
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lowly, in order to draw them to Himself, since they were

without doubt most ready to receive the gospel there. The

discussion of the celebrated section, Eom. ix.—xi., will show

that the idea of the eKkojr] there is the same that these

chapters describe an inner act of God's will, which directly

precedes that of the outward K\i]ai<;, so that the two words

can be used interchangeably, just as in 1 Cor. i. 26, 27. The

apostle speaks of an election before the foundation of the

world only once, Eph. i. 4 ; and this passage, in its strict

meaning, as eKXeyecrOai always presupposes a larger number
out of which the election is made, and where other members
remain unchosen, would certainly suggest predestination if

the word had been selected for the sake of believers. But it

is unquestionably chosen on account of Christ, who is the vl6<;

Oeov iK\e\€yfJL6vo<; (Luke ix. 35, xxiii. 35), who was chosen

by God before the foundation of the world, out of the whole

number of the future children of men, as the anticipated

Kedeemer. By describing us as chosen in Him the apostle

has applied to us the word which is properly true only of

Him, to express the thought that we are included in the

divine thoughts of love which are realised in Him. It is

the same with the concepts TrpoyivcoaKeiv and Trpoopl^eLv

in Eom. viii. 29 (cf. Eom. xi. 2; Eph. i. 5, 11). We must
not interpret TrpoytvoocrKeiv here simply as foreknowledge, but

must take into consideration the biblical meaning of yLvcocrKeLv

elsewhere (cf., for example, 1 Cor. viii. 3), which goes far

beyond elSevai. We must undoubtedly think of a loving

foreknowledge in the case of those ou? irpoeyvo), an election

to fellowship in advance ; but this very idea presupposes an

estimate of the nature of those who have been chosen. But
the irpo- in vpoeyvco, as well as in 'Trpodopiaev which follows

it, does not refer back to eternity ; as Trpoeyvo) in Eom. xi. 2

goes back only to the previous history of the people of Israel

in Abraham (cf. ver. 28), so those two acts of God in viii. 29
are merely characterised by the tt/jo as the KoXeiv which

precedes the effectual act of God on the believer. Einally, as

to Eom. ix., modern readers have been forced more and more

to recognise that there is no mention at all of an eternal

foreordination to salvation or destruction in this main proof

passage for the Augustinian and Calvinistic doctrine of pre-
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destination, but simply of a historical choice of men who are

to uphold the cause of the divine kingdom in the world, and

of a corresponding non-election, and even a temporary infatua-

tion against the gospel.^ The famous image of the potter

and his vessels is not suited to a foreordination from eternity,

as it does not represent a creation out of nothing, but a

formation out of material already existing. It is a picture

of the conduct of God in governing the world when, out of

the existing material of human nature. He fashions His

historical instruments in accordance with His will, a Moses to

be the instrument of the revelation of His grace to Israel, a

Pharaoh to illustrate His judicial might. The whole discus-

sion, however, in Rom. ix.—xi. is occasioned, not by a dogmatic,

but by a historical question, viz. How are we to think that

Israel, God's chosen people in the Old Testament, should

now, in the beginning of the New Testament period, remain

strangers to the gospel, while the heathen world accept it ?

To this the apostle answers first : in the history of His king-

dom God has always so acted ; according to His own will He
marks out one to be a bearer of His revelation, while He
rejects another who seems to have equal or higher claims to

it ; He chooses Isaac and rejects Ishmael ; He chooses Jacob

and rejects Esau. And if at present He is making the

heathen the supporters of the cause of His kingdom, and on

the other hand is hardening the Jews, He is acting with the

same right of free choice of grace which in the days of Moses

led Him to choose Israel and harden the Egypt of Pharaoh.

But this hardening, this fatal prejudice against the gospel,

which in point of fact held the minds of the mass of the Jews

in the apostolic age, is not a foreordination to eternal con-

demnation, it is merely a historical destiny, as is explained

by the apostle in the eleventh chapter, where he teaches that

God has not made the Jews to stumble that they should fall,

but that salvation should come to the Gentiles, whose fulness

will bring about the hour of Israel's grace, and all Israel will

be saved (Rom. xi. 11-31; cf. 2 Cor. iii. 14—16). Conse-

quently, if, in the whole section, the apostle had wished to

teach an irresistible predestination, it would not have been

^ Cf. for tliis and for what follows my treatise, Die faulinischc Tlwo-

dicee, 1868.
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a foreordination of some to salvation and of some to con-

demnation, but a foreordination of all men to blessedness

;

for how does he close his discussion ? a-vveKkeia-ev yap 6 ^eo?

Toy9 7rdvTa<; et? direideiav, iva rov^i iravra^ i\er]arj (xi. 32).

But we have the clearest evidence in Eom. ix.—xi, itself that

he did not exclude, but include, human freedom in his state-

ment of God's methods in governing the world, as He works

for the realising of His salvation. First, we have in the

ninth chapter the ideas of the divine wrath and the divine

long-suffering. But how could God be angry with an unbelief

or hardness of heart which He Himself had ordained for men,

and for what would His long-suffering wait if He Himself had

made it impossible for the man to be converted ? And the

study of ix. 30 to x. 21 shows that what the apostle has

treated as a divine hardening, is on another side, just as in

the case of Pharaoh in the Old Testament, seen to be Israel's

self-hardening. When he shows how easy it is for man to

be saved in the New Testament, but . how, in spite of that,

Israel obstinately persists in the impracticable way of self-

righteousness ; how the gospel has done everything to reach

all, but in Israel's case it meets with nothing but obstinacy,

—

what does he wish to prove, except that the guilt of Israel's

blindness lies in her own will ? Finally, in the eleventh

chapter, when he warns believing Gentiles against losing their

salvation again through unbelief, and keeps salvation open to

the Jews who do not continue in unbelief (xi. 19-24),

could he more clearly refute the illusion that he was teaching

an irresistible grace and an invincible hardening ? In addi-

tion to all that, however, we have the most positive testimony

that the apostle sincerely presupposed a real moral freedom

in the sinful world. All his exhortations to conversion and

holy conduct would have no meaning if man, with all the

helps of divine grace, did not need to " work out his own

salvation with fear and trembling" (Phil. ii. 12). Most

instructive on this point is the passage Eom. ii. 4, 5, which

of itself is sufficient to exclude the notion of predestination in

the case of the apostle. If " God's goodness, patience, and

long-suffering lead {dyei) men to repentance, but man in his

impenitence can treasure up for himself wrath against the

day of wrath and righteous judgment of God," then it is

BEVSCHLAG.—II. 8
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unmistakable that, according to Paul, there is no irresistible

grace, but a human freedom which of itself can frustrate the

gracious intention and operation of God. Moreover, how

should God, to secure the realisation of His thoughts of love,

require all those indirect means which the apostle describes

in Piom. xi. ? Nay, why did He delay the appearance of His

salvation to the last times, instead of making it immediately

follow the false step of Adam, if He had not placed the world

in a condition of freedom which He regards as inviolable even

in its abuse, and out of which there could come, only after

thousands of years, such a susceptibility as was required for

the voluntary reception of His salvation ?

§ 10. The Eelation between Freedom and the

Government of the World

But this fact does not solve the riddle of freedom and the

government of the world. How do the two harmonise with one

another in the mind of the apostle ? How can he, if he recognises

a reality in human freedom, speak so frequently of God's govern-

ment as if the course of the history of salvation in humanity

or in the individual depended on God alone? In the e'^ avrov

Kol Be avTOv Koi et9 avrov ra Trcivra, the second and third

member are worded as absolutely as the first. According to

Eph. i. 11, God is o to, iravra ivep'yo) Kara rrjv ^ovXrjv rov

6eXrj^aro<i avrov. The nations and times are shut up by God

to disobedience, that He may have mercy on all (Eom. xi. 32).

The faith of man is ascribed to the divine call (Eom, viii. 28,

ix. 24), and the preservation and perfection of believers to

the faithfulness of God (1 Cor. i. 8, 9 ; 1 Thess. v. 23).

Shall we say that that is one side of the theory which is only

half true, beside which stands the other, likewise half a truth,

which places everything in the self-determination of man ?

But in Paul's case the latter view appears with almost equal

emphasis. Shall we fall back on the favourite expedient of

perplexed expositors, that the idea of the divine government

of the world and that of human self-determination form an

antinomy which no human thought can explain ? But the

man who wrote Phil. ii. 12, "Work out your own salvation

with fear and trembling : for it is God who worketh in you
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both to will and to do of His good pleasure," cannot possibly

have regarded the two statements which he connected with

" for " as incapable of being thought together. When in

Eom. xi. 23 he places a Bwarb'i 'yap eanv o 6eo<; nraXiv

iyKevrplaat ainov<i beside the eav fjurj iinfMeLvcoaiv rfj aviaTLa,

he cannot have meant, if of themselves they become believers,

God is able to incorporate them in His kingdom, for that

would be a meaningless and self-evident idea. It can only

mean, " for God is able to bring them to believe " ; and yet

the idv fi-)] iTTifxelvcoa-Lv ry airicTTla undeniably presupposes a

free self-determination in man, as is proved by the former

warning to the Gentiles not to throw away the grace of God

through unbelief. According to this, the apostle thought of

the divine action and the human self-determination as com-

patible ; but he imputed to God in contrast with man a

spiritual as well as moral ascendency, in which he was un-

questionably right. And there is no reason why he should

consider the moral self-determination of man and his guidance

by God's higher power and wisdom as incompatible with each

other, seeing that a free guidance of men by their betters is

no riddle at all. A good teacher rules the formation of his

pupils' characters in a free way, both by his interference and

his reserve, and he sees the results of his teaching ripen

before the pupil knows anything about it. A great king of a

free people will observe the free constitution of his people,

and yet he will find ways and means of making even

rebellious subjects in the end the willing and enthusiastic

instruments of his kingly thoughts. If that is possible to a

human teacher or ruler, how much more so to the eternal

Father, who has Himself created human freedom, and therefore

must understand perfectly the way to guide it ? He observes

the free constitution He has given to the world, the moral

nature and capacity of each of His children, because the

moral good which He desires can only be realised in the way

of moral freedom. Yet the whole meaning and purpose of

His government of the world is to have His will freely done

in His world, and so to establish His eiternal kingdom in it.

Paul does not describe the relation of God to the individual

as if man's sinfulness had closed his heart against God :
" In

Him we live, and move, and have our being," he exclaims to
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the heathen Athenians. God is like an atmosphere which

man breathes even when he does not know it ; his moral and

religious nature is not done away by sin (Eom. i. 19, ii. 15),

and thus in a certain sense and measure he still lives in God.

He commits evil only of his own impulse, but every move-

ment of the good which passes through his soul is a breath of

God's communion. This makes the saying of Phil. ii. 13

intelligible, " For it is God who worketh in you both to will

and to do of His good pleasure." God perpetually proffers to

His own the impulses and powers to do good, and that makes

it a great responsibility to use them properly. Men must

labour and work out their salvation ; but they labour with

capital which God has given them. If that is chiefly true of

the Christian whom God prompts by the Holy Spirit to desire

to do what is good, yet it has also a certain application to the

heathen in whose hearts God has written His law, and whom
He has not left without witnesses of Himself that they might

seek and find Him (Eom. ii. 15 ; Acts xiv. 17, xvii. 27). If

in such words the apostle refers to the universal benefits and

dispensations of God in nature, we come to his idea of Divine

Providence as the teacher of men. The finite secondary

causes to which, according to Paul, the world is delivered, the

ap'^ai and e^ovaiai, do not exclude the action of the first

cause, the divine governing will. His outward circumstances,

even the carrying out or frustration of a journey, are to the

apostle in God's dispensing hand (Rom. i. 10 ; 1 Cor. iv. 19,

etc.). It is God " who with the temptation makes also the

way of escape, that ye may be able to bear it" (1 Cor. x. 13).

God therefore has in His hand both the coming of the tempta-

tion and its issue. If all that happens is not in every sense His

will,—for evil as such cannot be His will (cf. 1 Thess. ii. 18),

yet—nothing happens without His will. The course of the

world, with its thousand possibilities crossing each other,

depending on the arrangements of nature and the wills of

men, is so completely in His hand that He can bring

adversity or success, and He can make all work together

for the good of His own (Ptom. viii. 28 ; 1 Thess. v. 17, 18).

And therefore He is also able, as a matter of course, to work

miracles and hear prayer without disturbing His own order of

nature. Nor does He, in this access which He has to the
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individual human life, disturb the natural order of history.

He does not remove the individual from the position which

he occupies in the world, but He guides the individual

life, as well as the great life of humanity, according to

inviolable laws of spiritual and moral development towards

the height where salvation for the whole world can be pro-

duced, which shall be also for the advantage of every

individual. "T^he way in which the apostle, who views all

things as possible with God, nowhere sees in the history of

the world an arbitrariness of God, but everywhere recognises

the laws of a divine education of the human race, belongs to

the grandest features of the Pauline thought. From this

point of view he has sketched a true Christian philosophy of

history especially in the Epistles to the Galatians and Romans,

though in the fragmentary form which the nature and design

of such Epistles alone permitted (cf. Gal. iii. and iv. ; Rom. i.

18 f., iii. 25, ix.—xi.).^ He regards the divine education of the

sinful human race as beginning with a great avo'^r} rov Oeov

(Rom. iii. 25), which extends so far that God's hiKauoavvq, His

moral energy, lays itself open to misconception on that

account ; a great forbearance which again confirms the free

nature of the history of the world. It is said (Acts xiv. 16,

xvii. 26) that God allows the nations, for whom "He hath

determined the times before appointed, and the bounds of

their habitation," to go their own way ; He left the world to

its own development, with large indulgence for its sin {irdpea-a,

Rom. iii. 25). This avo')(r) Oeov is contrasted with a great

a<yvoLa on the part of man (Acts xvii. 30 ; Eph. iv. 18); this

is not a complete, but a far-reaching ignorance of God and

His holy will, by which, on the one hand, sin is unfettered,

whilst on the other it is excused, and is regarded as sin of

ignorance (Rom. v. 13). The consciousness of God and the

activity of conscience is never completely extinguished by this

(Rom. i. 19, ii. 14), but is kept alive even by the natural

gifts of God (food and gladness. Acts xiv. 17), as well as by

the thought of God as Lawgiver and Judge, which is suggested

even by the authority of magistrates (Rom. xiii. 1 f.), and thus

the field of humanity is prepared for a higher revelation to

come. At the same time, that divine long-suffering does not

prevent God's moral order from being satisfied in the course
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of the world's history. Within the sphere of conduct between

relative good and evil which has remained to humanity, it has

often been found that " whatsoever a man soweth that shall

he also reap " (Gal. vi. 7 f.), corruption from the fostering of

the fleshly mind, or a higher life from the fostering of the

spiritual impulses. It is natural that in the world as it is

the penalties exacted by its moral order are essentially those

carried out in its history ; hence the dreadful congruity with

which the ever deeper and more universal moral degradation

has grown out of the religious degeneration of heathendom

(Eom. i. 18-31): and hence also the moral necessity with

which the infatuation of the Jewish nation against the gospel of

grace entering into the world proceeds from its self-righteous-

ness of works (Eom. ix. 30—x. 21). This law of the moral

order of the world is carried out by men themselves without

any special interposition of God, and thus it attests the co-

operation of divine government and human freedom. The

apostle can express by otrtj/e? eavroix; irapeBcoKav tj}

daek^eia (Eph. iv. 19) that which in Eom. i. 26 he had

described as TrapiScoKev avTov<; ei? irddrj dTifjbia<i, and the

hardening of his Jewish contemporaries against the gospel,

which in Eom. ix. and xi. he considers as a divine destiny,

he characterises in chap. x. as the self-hardening of Israel.

The one is the religious, the other the moral view of the

matter ; but both sides are one. The immanent moral law

of history is God's law, which men carry out of themselves.

But even creative interpositions of God are not wanting in the

history of the world, though without any violence being done

to its natural course. God, as the Parable of the Potter and

the Clay (Eom. ix. 20 f.) represents, is the great Artist who

out of the existing material of human nature at all times

fashions His " vessels," His historical instruments, one as a

vessel of His penal judgment, and another as an organ of His

mercy (vv. 22, 23). God's creative co-operation gives his

peculiar talent and therewith his historical vocation to every

child of man that comes into the world, and thus the great

Governor of the world, wherever His purpose requires it, can

find in mighty personalities the levers of the world's history.

But in relation to the great whole of humanity God limits

Himself for thousands of years to this general mode of
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acting, and at the same time He quietly prepares for a world-

wide act of revelation by giving a series of preparatory and

progressive revelations within a narrow circle. He first takes

under His special care and discipline Abraham, and from Hira

a family, then a nation proceeding from that family, and so

He prepares in the midst of humanity and history the place

for the world's salvation (Rom. iii. 1, 2). That is His pur-

pose according to election {Kar eKXojrjv irp6decn<i) of which

Rom. ix. 1 1 speaks : it is ever a choice of one in preference to

another to be a bearer of the promise ; the other is not

eternally cast away, but one is chosen to become an organ of

God for an ever wider circle, the patriarchs for a whole

nation, and this nation for all the nations of the earth. And
in pursuance of this purpose, according to election, the divine

providence celebrates its triumph in this, that even its judg-

ments, called down by guilt, enter into the service of its grace

and mercy. The hardening of Israel, as the apostle points out

in Rom. ix. 23 f., xi. 11, 25, drives the gospel out into the

Gentile world, and in this Gentile world again it is to win

shape and power, and so to draw Israel that has remained

behind. What God seeks by all these means in humanity is

(and this completes the proof that He governs the world

in consistency with human freedom) a general susceptibility

for the salvation which He has intended for humanity as a

wliole, and for all the members of it in their relation to each

other. The best and highest that remains to humanity, after

having lost the capacity to make itself good by its own efforts,

is the full perception of how evil it is, and the longing to be

redeemed from the fetters of sin (Rom. vii. 24). But this

knowledge and longing do not at first exist 'in sinful humanity,

they are the final and mature product of all its growth before

Christ comes. Neither the humanity of the times of Abraham
nor of Moses could feel as Paul did in Rom. vii. 24 : "0,

wretched man that I am ! who shall deliver me from the body

of this death ?
" That could only be felt in the fulness of the

times. Why ? Because the point was only then reached in

which sin was judged in the conscience of humanity. To

reach this highest point, however, there was needed a twofold

progress of development and completion of sin, an extensive

and an intensive one. The first, the development of sin
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until it is resistless, omnipotent, driving to despair, is con-

summated in heathendom. The second, the development of

sin as conscious guilt, as infinite sin against the love of

God which was manifested and rewarded with murderous

hatred, is consummated in the people of the law, in Judaism

To both processes of development the apostle has devoted

special consideration.

§ 11. Heathendom

The apostle discussed the genesis of heathenism only

incidentally (Rom. i. 18 f.), and, as may be easily conceived,

without any studies in the history of religion. He was led

to consider it by the hopeless moral corruption of the Grieco-

Eoman world, the dreadful godlessness which confronted him

as the other side of the highest worldly culture in the moral

condition of Ephesus and Corinth. It is significant of the

free, natural character of his thought, which everywhere avoids

excessive speculation, that he does not, as we might have

expected, bring heathenism into connection with the Fall. A
wide space seems to separate the two in his feeling. In his

thoughts about heathenism we are carried back to a compara-

tively innocent infancy of humanity which, ignorant of the

subsequent moral corruptions, began its education under the

influence of the great creative works of God. God was not

foreign and unknown to this race. His ^vwctov, that which

(naturally) may be known of Him, viz. His eternal power and

Godhead, had been set forth to them. For who could rationally

contemplate the works of creation (cf. the voovfjueva in ver. 20)

without being led to a Thinker and Master of these ? " But

—continues the apostle—although they knew God, they

glorified Him not as God, neither were thankful ; but became

vain in their imagination, and their foolish hearts were

darkened. Professing themselves to be wise they became

fools, and changed the glory of the incorruptible God into an

image made like to corruptible man, and to birds, and four-

footed beasts, and creeping things." The elementary know-

ledge of God which the men of the primitive period possessed

should therefore have been religiously confirmed and cherished,

and it would have undoubtedly grown and strengthened.
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But at this parting of the ways, again, man followed the

sensuous instead of the supersensuous attraction. They

became vain in their imaginations ; that is, instead of giving

themselves up in thanks and praise to God, they gave them-

selves up to the charm and magic of created things, the glory

of nature, and so they lost their original knowledge of God.

They went so far as to exchange God for the images of the

perishing creature, to worship Him in the image of man like

the Greeks and Eomans, or even in the form of beasts like

the old Egyptians and like some of the Eomans in the

Syncretist period of the Empire. Thus, and not according to

the Jewish fable of a deception by demons, did Paul explain

the origin of idolatry. It is a wilful conceit of our exegesis

which regards 1 Cor. x. 20, 21 as a declaration that the gods

of the Gentiles are demons, forgetting that in the same

context the apostle repeatedly, and even directly before

ver. 19, declares the idols to be nothing. The Batfiovta in

1 Cor. X., just as in Acts xvii. 18, signify the heathen gods

at whose table one should no longer sit as a guest, and of

whose libations one should no longer drink, after having

become a guest at the table of the Lord, and a partaker of His

cup.^ In describing the fall of man from the living God to

the worship of the creature, Paul seeks to leave those without

excuse who in their unrighteousness hold back the truth of

God, which was thrust upon them from all sides of creation

(Eom. i. 18) ; but he must not be understood as meaning that

every individual is without excuse whom he knows to be

involuntarily and almost unconsciously led and drawn to dumb
idols (1 Cor. xii. 2). He is thinking of the common guilt of

pre-Christian humanity, and he speaks, as he frequently does,

in the relative sense, without excluding the equally relative

point of view of the excusing dyvoia (Acts xvii. 30 ; Eph.

iv. 18). What he has in view, however, is the connection

between the primeval religious errors of humanity and its

present hopeless moral condition, a connection which he

considers as a revelation in history of the wrath of God (Eom.

1 The apostle's argument amounts merely to the incompatibility of the

Christian profession with taking part in heathen sacrificial meals, which

was an act of heathen worship. Moreover, he never calls the TcvivfAetriKoc.
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i. 18). After that examination of the origin of idolatry, he

continues, " therefore God gave them up to shameful lusts,"

and then he gives a terrible picture of the unnatural lusts

and the dissolution of all natural and moral bonds which were

patent in his day, as the final and hopeless result of the

development of heathen culture. God gave them up, he says,

where he might as well have said they yielded themselves ;

—

for God's moral order of the world involves that impiety

begets immorality, and that man, in falling away from the

living God, loses his moral restraint and sinks into the service

of sensual lusts and selfish passions, and these in accordance

with the same penal law run out into unnatural practices that

are shameful even to the natural man. The apostle therefore

sees in the moral dissolution of the heathen world of his time

the punishment of God on those who stifled their better

religious knowledge. And yet, even in this fearful judgment,

he sees an element of correction unto righteousness, inasmuch

as sin in this way must exhaust itself, and must produce in

the heathen world the universal feeling of being lost, which

did actually drive it, in these last days, to the grace of God in

Christ (cf. Eom. i. 18 with vv. 16, 17 and ix. 30; Eph.

ii. 12). That is the picture of the night of heathendom as it

confronts the apostle, which shows its need of deliverance

through the rising of the sun of the gospel ; at times also he

definitely recognises the stars which shine through that

night. He can, as mentioned above, reproach the vices of

Israel by contrasting them with the several appearances of

virtue among the heathen (Eom. ii. 26, 27). He has an open

eye for the great supporter of the moral idea in the heathen

world, the State ; all authorities are to him ordained of God
for the terror of evil-doers, and the reward of those that do

well (Eom. xiii. 1 f.), and thus they are a power of moral

preservation, a strong barrier opposed to the overflowing evil

(cf. 2 Thess. ii. 6, to Kare'^ov), which makes a spiritual and

moral development of humanity possible. He does not deny

a certain propedeutic value even to the heathen religion, low as

it stands in his esteem. In the enigmatic idea of the arotx^ia

Tov KoafjLov (Gal. iv. 3, 9 ; Col. ii. 8, 20) he seems to have

embraced, in one conception, the heathen ceremonial with that

of Israel, so like it in point of form, and estimated it as the
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religious A B C of humanity. Though in Gal. iii. 9 he calls

these elements of religion weak and beggarly, yet they appear

to him as first exercises in the fear of God, in which deeper

presentiments might arise, such as he saw in that altar

inscription at Athens, " To the unknown God," which he

treats, in Acts xvii. 23, as a heathen prediction. In like

manner the apostle (1 Cor. i. 21) estimates Greek philosophy

as an attempt by wisdom to know God in His wisdom, that

is, to enter into the great creative thoughts of God. And
though he must regard this attempt as on the whole vain, yet

he does not fail to appreciate the anticipations of truth in the

Greek thinkers and poets, such as, " We are His offspring,"

which he quotes in his sermon at Athens (Acts xvii. 28).

^According to all this the history of heathendom is to him

mainly a negative preparation for salvation. God has allowed

the Gentiles to go their own way in order that thus they

might be led into a pathless wilderness, and so become willing

to be led by His delivering hand. But he also found traces

of a positive preparation for Christianity.

§ 12. The Eevelation and Promise of the

Old Testament

But there is a history of revelation in the Old Testament,

a continuous, progressive, and positive preparatory history of

salvation. If the apostle loves to divide the men of his

time into Jews and Greeks {e.g. 1 Cor. i. 22), he does so in

view of the actual result of ancient civilisation. Secular

culture reached its highest point in Greece, and from Greece

it conquered and embraced the whole of humanity. In

contrast with it stood Judaism alone as the champion of

the only religion that breaks the spell of the apotheosis

of nature, the religion not of fancy but of revelation.

That in the eyes of the apostle is the historical glory of

his people that cannot be lost, and of which he, though a

Christian, does not cease to be humbly proud (Eom. ix. 1-5
;

Gal. ii. 15; Phil. iii. 5); otl i-marevdrjaav ra \6yca rov

6eov (Eom. iii. 1-3). But the divine words of revelation,

which were entrusted to the Jews, are partly gracious

promises, partly religious and moral commandments—they
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are law and promise. "While the apostle prizes these

heritages along with his people, he separates from them
in the estimate he forms of them. To the Jewish people

the law was the main fact in their religion ; it was the

fundamental, and, in their relation to God, it was the

standard and sufficient thing. The promise was simply

the reward attached to the keeping of the commandments.

On the other hand, to the apostle, as is specially manifest

from the third chapter of the Epistle to the Galatians,

the promise is the essential and fundamental element of

the old covenant to which the law is subordinate ; and

this is so because the promise is the gospel before the

gospel, it requires of man not doing and performing, but

simple acceptance or faith (cf. Eom. iii. 27).> Here we
have a profound difference between his idea and that of the

Jews, and the true piety is restored in presence of the old

and degenerate. The prevailing Pharisaic tendency in the

Judaism of the time had made the religion of the old

covenant a eudoemonistic moralism, a religion of human
performance and merit, and of divine command and reward.

To this religion of institutions and good works, whose

superficiality and falsity Paul had already as a Pharisee

experienced, he now, as a Christian, opposed the genuine

religious feeling in which a man desires to be nothing in

the presence of God, but everything in and thorough God

(1 Cor. i. 29). ''To him piety is essentially the feeling

and consciousness that we neither can nor wish to gain

anything from God by our merit, but, with humble gladness,

Jfowe everything to His grace : it is essentially faith, child-

/like, trustful surrender to an undeserved and eternal love.

From this standpoint no figure of the Old Testament is to

I
him so precious and congenial as Abraham—the first

/ receiver of the promise, the unequalled hero of faith.

The Jews loved to rely on their physical descent from him

(Matt. iii. 9 ; John viii. 33), but the apostle saw in him

rather the pioneer of a religion essentially non-Jewish

—

/ a religion of grace and of faith going far beyond Judaism,

' and destined for all nations ; Abraham was to Paul, it

may be said, the spiritual ancestor of Christianity and of

Christendom (Gal. iii.; Ptom. iv.). Before there was an
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Israelitish nation and commonwealth, before there was

a Mosaic law as the foundation for that commonwealth,

there was formed between the heart of the Father in

heaven and a solitary human heart, which sought God
above nature, a covenant of personal intercourse of fatherly

disclosures and filial acts of confidence which continued

and was developed as a sacred tradition—first in a family

of friends of God, and then in a nation growing out of

the family
;
and that covenant was the germ of the religion

of salvation for all the nations of the earth.^ That is

the element of most certain truth in the biblical story of

Abraham which the penetration of the apostle discovers

(Gal. iii. 8; Eom. iv. 16). Though the idea of salvation

to the spiritual eye of Abraham lies in the dim and distant

future, yet it is grace which speaks to him from heaven,

and faith in him which answers to that special historical

revelation. There is given him in Isaac, the child of promise,

a symbol and pledge of larger and largest blessings from

God ; and the spread of this blessing to all the nations

of the earth is predicted, and his heroic faith in all these

promises of God is crowned, in the memorable words

:

" Abraham believed God, and it was counted unto him
for righteousness " (Gen, xv. 6 ; Eom. iv. 3). When he

presses these facts as anticipations of Christianity against .

Judaism with its particularism and legality, the apostle
\

argues sometimes like a Rabbi, for he wished to break the

authority of Old Testament tradition by arguments taken

from the Old Testament itself; but in the heart of the

matter he is right. When, in Gal. iii. 15-17, he insists

upon the fact that no one can abrogate or add to the

legal arrangements of another, and argues that the law,

which was 430 years later, could not add to or take from

anything of the promise, the juristic argument is sound in

meaning in so far as it ascribes the law to a different

authority from the promise (viz. to angels, ver. 19). But
the whole is an argumcntum ad homincm. In the same
way, and in the same passage, in order to prove the validity

of the covenant of promise up to Christ, he makes the

airepixa 'A^paajx refer to Christ, while in Eom. iv. 16 he

applied it more correctly to believers. And in Eom. iv.
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10 f. he lays weight upon the fact that Abraham was not

circumcised when he received justification by faith, and

therefore stood as yet in no closer relation to the Jew than

to the Gentile. And finally, in Gal. iv. 21-31, he con-

structs an allegoric interpretation of the history of Hagar

and Sarah in order to make clear the higher right of the

covenant of promise against the covenant of the law. Yet

he is substantially right in this, that the religion of grace

is in principle higher than the religion of law ; that the

Old Testament from the beginning pointed beyond itself,

and could not find its conclusion in the law ; that the

perfect religion, for which it prepared the way, must not

be bound to the limits of a nationality, but must be for

humanity ; finally, that a religious relation, such as that

of Abraham to God, cannot be transmitted in a physical,

but only in a spiritual way by means of the same religious

conduct, and that believers therefore, and they only, are, in

point of fact, the true children of Abraham. In all this

he has not lost sight of the fact, and of the reason of the

fact, that salvation was not really given to the faith of

Abraham in order to pass immediately from him to his

children. Abraham is a type or example of the believer

in Christ ; but, with all his justifying faith, he was not,

in the sense of the apostle, in possession of the New
Testament salvation ; Paul has nowhere ascribed to him the

TTvevfia rr]^ ^&>^9, the Trvevfjua ayiov. Abraham's relation

of trust in God was possible only in a time of childlike

naivete of humanity—in that period between Adam and

Moses when the consciousness of sin was not yet awakened,

when sin was still dormant as it is in childhood (Rom. v. 13,

vii. 8, 9). Sin and the consciousness of sin must first be

developed. The evil hidden in humanity must unfold its

power and reach its height in order to be overcome once

for all in humanity. And it is here, according to Paul,

that the Mosaic law has its place in the economy of sal-

vation (oLKOvo/jiia Tou TrXrjpcofxaTO'i rcov KULpoiv, Eph. i. 10).
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§ 13. The Mosaic Law—Twofold Consideration of it

Next to the establishing of faith iu a transcendent God
of goodness and trust, the revelation of the law is undoubtedly

the greatest work of the pre-Christian period in the economy

of salvation. Not only did the Mosaic law give in Israel a

starting-point for the development of a religion of faith

amongst the people ; it also contains for all men and times

the holy commandments of God, without the fulfilling of

which no kingdom of God in time or eternity can be imagined.

Now it may sometimes seem as though Paul did not suffi- /

ciently appreciate this gift of God. He replaces the law by /

the promise. He seems to see in the law a rod of correction

more than a gift of divine kindness. He declares Christ to

be the end of the law, and makes believers be dead to the

law (Gal. iii. 17 ; Kom. iv. 15, x. 4, vii. 4-6). ""Yet it should \

never be forgotten that the main task of the apostle was to

oppose the false legal religion of Judaism and its reintro-
|

duction to the religion of grace which makes men morally

hee.^ While he does this with all the energy of his spirit he

has done full justice to the law. In order to understand him

aright on this point we must distinguish in his writings two

views of the law. When he regards it in its spiritual

content as developed by Jesus in His Sermon on the Mount,

it is to him spiritual and divine, holy, righteous, and good

(llom. vii. 12, 14, 22, o z/o/ao? tov Oeov), and he never thinks

of pronouncing it to be abrogated or transitory. On the

contrary, he rejects the idea of its being abolished by faith

with a fJLT] jevoLTo (Rom. iii. 31) ; he is conscious that his

work is to establish. In this sense Christ is not the end of

the law, but its fulfilment, as through Him " the righteousness

of the law is fulfilled in us, who walk not after the fiesh but

after the Spirit " (Eom. viii. 4). In this sense, the sense of

the Sermon on the Mount, where love is the fulfilling of the

law, and the whole law is practically comprehended in the one

commandment, " Thou shalt love thy neighbour as thyself

"

(Eom. xiii. 9, 10 ; Gal. v. 14), Israel has never fulfilled the

law, and Christians have to fulfil it after they have become

evvofiot Xpcarov (1 Cor. ix. 21), and have received the Holy

Ghost, who enables them to do so. But the historical situation
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aud task of the apostle make this ideal view of the law the

less frequent with him. Commonly he looks at it, as it was

natural for him to do, from the standpoint of history and

experience. The law as it lay before him, a collection of

literal ordinances {Bc^fxaTa, Col. ii. 14), is not TrvevfjbanKO'i

but lypdfiua (Eom. vii. 6). In this form he cannot even

ascribe to it a purely divine origin, but it is Biarayeh Bl

diyyekcov, ev %eipl fiealrov (Gal. iii. 19).^ The later Jewish

notion, which also appears in the New Testament, that the

law was given, not immediately by God, but by angels (Acts

vii. 53 ; Heb. ii. 2), performs the same service for the apostle

that a freer idea of revelation, in recognising the human
factor beside the divine, has done for us ; it enabled him to

distinguish in the Mosaic law the eternal fundamental thoughts

of God from the imperfect interpretation adapted to the

circumstances of the time and the needs of the people. The

Mosaic law in its maturity is not the pure religious and

moral law of God for all men, but the Jewish national law,

which on that account must come to an end in Christ, because

it could not possibly be the intention of the new religion for

the world to Judaise the non-Jewish nations (cf. Gal. ii. 14).

The apostle also comes to recognise the imperfection and

transitoriness of the letter of the law when he considers it on

its ritual side. All these ritual rules have no doubt their

symbolical meaning ; they are crKid ra>v fieWovrcov, to Be

awfia rod Xpiarov, emblematic outlines of the future gifts

and orders of God coming in the new covenant, the spiritual

reality of which (acofia) is given in Christ (Col. ii. 16). But

they are nothing more than this. In the letter they are not

the good, and acceptable, and perfect will of God, such as is

rendered in a reasonable service when body and soul are

devoted to the service of God (liom. xii. 1, 2). That is one

thing which the apostle has against the Mosaic law, but the

1 The passage which immediately follows, and of which there are said

to be more than three hundred interpretations, does not seem to be inexplic-

able. The phrase, 6 Is fnairn; k»6s ovk iarit/, 6 le hog ej; tariv, is meant to

establish that the law mnst have been given Ij}- angels, that is, by a multi-

tude, and not directly by the one CTod. A number, in order to treat with

another, needs a middleman, and so the angels made use of Moses. The
one God could have spoken with Israel directly as He did with Abraham.
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other point is still more significant. This law offers itself as

a means of righteousness and blessedness, and it is not such.

It declares, keep me and you shall live (Kom. x. 5 ; Gal. iii.

12). But no man—no man whose knowledge of God is

limited to what the law gives—can keep it (Eom, iii. 20).

Even the law as expressed in the second table, of which the

apostle for the most part thinks (cf. Eom. vii. 7, xiii. 9
;

Gal. v. 14), is unable to awaken in the natural man the

higher divine life to which it seeks to lead him (Gal. iii. 21
;

Kom. vii. 10, 97 evrok-q rj ek ^corjv). The will of God cannot

be imparted to the natural man by a written letter from

without ; the law, holy, righteous, and good as it is, is weak

in presence of the flesh (Eom. viii. 3), which, in its selfish

dominion in man, mocks the commandments. The aSvvarov

Tov v6/jlov, viz. to constrain man to a walk after the Spirit, to

a true inner keeping of the commandments of God, must be

accomplished by means entirely different
;
powers from within

must be used to write the law on man's heart as a vofMO'i

TTvev/jiaTiKO'i, v6/xo<; t^9 ^wi}?. The apostle therefore directs

his attack vigorously against the fatal self-deception of his

people in regarding the revelation of the law as the perfect

final and sufficient revelation of God, and in taking their

outward obedience to the letter for a true righteousness

acceptable to God (Eom. ix. 31, 32, x. 2, 3). He uses the

narrative (2 Cor. iii.) of the fading glory on Moses' face to

remind them that the glory of the law's function must

also fade ; that from the first the law was not meant to be

the abiding word of God ; as an instrument of the old

covenant it was destined from the first to give way to a new

covenant, the covenant of the Spirit and of grace. And for

the same reason he regards the state of one under the law as

equivalent to the state of being in the flesh or under sin

(Eom. vii. 4-6). For if a man is in the power of the adp^

and sin, he has the will of God in the form of the letter of

the law outside him and against him ; and so long as it is

thus outside, it is not within him as an impelling spirit and a

new life born of God. And therefore it is the legal condition

which the apostle is compelled to describe (Eom. vii. 7-25)

as the condition of moral impotence and of hopeless inner

discord.

BEYSCHLAG.— II. 9
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§ 14. The SiCxNIficance of the Law in the Economy

OF Salvation

But this is the point at which the significance of the

Mosaic law in the economy of salvation discloses itself.

Though we cannot overcome sin by the law, yet the first

condition of doing so, the knowledge of sin, is obtained

through the law (Rom. iii. 20). This knowledge in itself

is by no means a beneficial, but rather an unhappy knowledge

As the dominion of the cdp^ and sin in man prevent him

from making a beneficial use of it, the only direct fruit which

it produces is the sense of guilt, the inner experience of the

divine wrath lying on sin, the sentence of death imposed by God

on the transgression of His commandments. The apostle in

every way emphasises this effect of the law in producing the

consciousness of guilt, which, of course, requires that men take

the law in earnest, such as he himself in Eom. vii. exhibits.

The law, he says (Eom. iv. 15), worketh wrath, that is, it causes

the inner experience of the wrath of God by evoking the trans-

gression and bringing it to consciousness. The letter killeth,

he exclaims (2 Cor. iii. 6), that is, the law written on the two

tables judges inwardly, and whispers to us the divine

sentence of death. Again, he compares the law to a hand-

writing against us (Col. ii. 14), a bond which Christ must

utterly destroy, as a jailer to whom we are handed over by

God as debtors (Gal. iii. 23). Nay, he speaks of a "curse

of the law " which adheres to us, since in the law which

springs from the holiness of the Lawgiver there is written,

" Cursed is everyone who continueth not in all things that

are written in the book of the law to do them " (Gal. iii. 1 0).

Even the image of the 7raL8ayci)'yb<i et? Xpiarov (Gal. iii. 24)

does not, as some interpret it, point to an actual moral

instruction by the law ; this is only of the most elementary

kind, and is not taken into account in the apostle's train of

thought ; the phrase rather expresses the bondage and fear

in which man found himself under the law, in accordance

with the character of the Piedagogue of Antiquity, who was

not an Educator, but only a Slave to keep the child in order

(cf. Gal. iv. 1—5). This emphasising of the sense of guilt

not only corresponds to the personal experience of the
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apostle, it is justified by the fact that through that sense

of guilt a religious turn is given to the knowledge of sin.

In the feeling of guilt, or of the op^r], God is revealed to man

as the Holy One, angry and threatening ; and such a revelation

must precede the experience of His holy love and sanctifying

grace (Gal. iii. 23, iv. 1 f.). That is one side of the working

of the law in the economy of salvation, bnt there is another

connected with it which has an even stranger look. Accord-

ing to Paul, the business of the law is to develop sin and

bring it to perfection. To the question raised in Gal. iii. 1 9
;

Eom. V. 20, "Wherefore then serveth the law if it cannot

lead to righteousness and the inheriting of the promises, the

apostle answers : tojv irapajSaaeajv X^P''^ Trpoaeredr]—irapei-

crrfkOev, iva TrXeovdafj to TrapdTTTWfjLa. Twv irapajBdaecov %a/3tJ'

means just what it says, in favour of trangression. First of

all, the law was given that transgression should take place

;

that is to say, apart from the law, with its commandments

and prohibitions, sin would not become transgression, and so

would not come clearly into consciousness ; sin, which appears

natural to the children of Adam, is developed to trans-

gression, and becomes sin, conscious violation of a divine

commandment, only by means of the law. And if that did

not happen, if all things remained as at the pre-Mosaic time

described in Eom. iv. 15, v. 13, "Where there is no law, sin

is not imputed," a decisive crisis between humanity and sin

would never have been reached. This function of making

offence into conscious transgression coincides pretty much with

the function already discussed of awakening the knowledge of

sin and making it guilt ; but there lies in the phrase what the

passage in Eomans describes, tva to irapdivTojpba TrXeovday.

The law itself in certain circumstances evokes and excites the

still latent sin as described in Eom. vii. 5, 9 ; the apostle knows

the experience which the Gentiles had before him, Nitimur

in vditicm sevijjer, ciipimusquo ncgata (Eom. vii. 7). But even

where the desire is not first awakened or brought to conscious-

ness by the commandment, the law increases sin intensively.

Sin first develops its whole power under the law, that is, in

the knowledge of the holy will of God, by mocking this divine

will and becoming a more conscious e^dpa ek Oeov (Eom. viii.

7) ; it becomes, as the apostle appropriately expresses, Eom.
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vii. 13 : Kad' v7rep^oX7)v dfiaprcoXo^ Bia Tf;? eVroXi}?. Thus

beside its guiltiness the enslaving character of sin is first

lirought clearly out by means of the law, while the complete

impotence of man's better knowledge and desire, and the

daemonic power of the indwelling sin, become manifest by the

vain opposition of the commandment. But sin can only be

vanquished in its completed development so as to be over-

come as sin.

—

ov Be eifkeovaaev rj afiaprla, vTrepeirepiaaevaev

1} %api9 (Eom. V. 20).— Not that every individual must

experience this perfecting of sin by means of the law—how
could that be in the ({entile world, which was not in posses-

sion of the revealed law ?—but the apostle's outlook is

universal, as the passage just quoted and the whole contrast

of Adam and Christ as the two heads of humanity would

lead us to expect. It is not so much in the particular

individual as in the human race as a whole, and in its

historical development, that sin, the " offence," has to reach

that height at which the corruption proceeding from the

first Adam could be surpassed and overcome for all by the

second Adam through an infinite deed of righteousness and

salvation. That could not take place on the soil of heathen-

ism, where sin in all its extent and heinousness continued to

have the character of sins of ignorance ; sin there was a

natural moral bondage without a full consciousness of guilt.

It could only take place under the law, and among the people

of the law, where each could know through God's positive

revelation what he was doing, and was therefore intensively

far more sinful than in the Gentile world. As the Son of God
when He came to reveal the Father's love was nailed to the

cross among that people, and in that land where God and His

law could be known as nowhere else, and at no previous time

in the world, sin achieved a triumph that cannot be sur-

passed ; and as in this masterpiece of sin the Son of God fully

proved His obedience and mercy, and overcame the monstrous

evil by infinite goodness, the redemption of humanity was

established once for all. That is the meaning of the ov Be

eTTkeovacrev rj apbaprla, inrepe'irepicraeva-ev rj j^apii;, and in tracing

the service of the law to this point the apostle has completely

shown its significance in the economy of salvation, and has

brought God's government of the world to the point of decision.
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CHAPTER V

THE ESTABLISHMENT OF SALVATION

§ 1. The Word of the Ceoss

The study of the economy of the law brings us to that

work of God in establishing salvation which is the climax of

the world's history religiously considered, and the cardinal

point of the Pauline gospel. It is well known that the

apostle finds this act of God in the death of Jesus wi1;-h a

decisiveness that might seem onesided, and which, at anyrate,

is not found in the older apostles. To Paul the gospel is

essentially what he calls it, 1 Cor. i. 18, "the word of the

cross." When he appeared among the Galatians, he set forth

Jesus Christ before their eyes as crucified among them (Gal.

iii. 1). When he removed to Corinth, the chief city of

Greece, he determined to know nothing among them save

Jesus Christ and Him crucified (1 Cor. ii. 2). In his first

Epistle addressed to them (1 Cor. i. 23, 24) he tells them that

this Christ is " to the Jew an offence, and to the Greek

foolishness ; but to those who are called both Jews and Greeks,

the power of God and the wisdom of God." This prominence

which he gives to the death of Christ should not be over-

strained and made onesided. Paul never made the fact of

the death upon the cross by itself the basis of salvation, as

though Christ had come into the world only to die. He never

forgets that this death has a saving character only in con-

nection with the life, a life of faultlessness and self-denial, of

obedience and mercy ; and therefore he can go back to the

whole mission and life of Jesus, of which His surrender to

death forms the culmination, as the basis of salvation (Eom.

viii. 3 ; Gal. iv. 4, 5). On the other hand, and this should

at once be noted in our present section, he did not find the

divine work of salvation in the death of Jesus alone, as the

later doctrine, even that of Protestants, does ; but in the death

and the resurrection, in the death and in the exalted, glorified

life of the Crucified (Piom. iv. 25, viii. 34, xiv. 9; 1 Cor.

XV. 17 ; 2 Cor. v. 15), to which we will have to come back.
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But this is clear, that in immediate connection with his own
conversion, in the three days of conflict which followed the

appearance of the Eisen One to him on the way to Damascus,

the death of Jesus on the cross must have won for him a

decisive importance, and must especially have become to him

the source of the peace of God and the new life of which he

was from that moment certain. And therefore on this par-

ticular point, which was still obscure to the first apostles, it

was he who was called to expound to the earliest Christendom,

and all following generations, God's thought of love. He did

so more in preaching than in his Epistles, in which he refers

to it only in the way of presupposition and suggestion. His

utterances on this point are numerous and highly significant,

but they are in every case incidental, and they are never

intentionally didactic, and that is the reason why there are

still such difficulties and differences of opinion, not indeed

about his fundamental thought, but about the more exact

conception and exposition of it.

§ 2. Eejection of the Theory of expiatory Sacrifice

It is therefore well to seek at once the right key to the

exposition. The Old Testament idea of expiatory sacrifice has

recently been used by many, especially in one celebrated work

of great influence.^ We cannot regard this method as the

right one, or as leading to the goal ; apart from the fact that

there is no unanimity about the Old Testament ideas of

sacrifice, we have no right, even if there were unanimity, to

presuppose in the contemporaries of Jesus those views which

the theology of to-day regards as historically established. No
doubt New Testament ideas which have their roots in the Old

Testament must be traced to these roots. But we are not to

refer them to the standards of the Old Testament ideas, for in

the interval there had taken place the greatest possible change,

which remodelled even the world of thought, -^he apostles

received the New Testament facts, not as theological problems

which they had to solve according to the rudimentary Old

Testament conceptions ; they learned them as religious experi-

ences, and understood them chiefly by their immediate effects
;

' A. Ritsclil, Lehre von der Bechtfertiguny und Versolmuwj, vol. iii.
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and if, in order to satisfy themselves as to their direct

explanation of the facts, they studied their experiences in the

light of the Old Testament, they read into it as much at least

as they took out of it. Our apostle, in particular, tells us

that he knew the cross of Christ chiefly as a power changing

his inmost life, "I am crucified with Christ: in Him the

world is crucified to me, and I to the world" (Gal. ii. 20,

vi. 14), It is natural that afterwards, in closer reflection on

the self-sacrifice of Jesus, through love to God and for the

good of men, he should remember the Old Testament sacrifice

as the prelude to this New Testament sacrifice. Yet this

comparison appears seldom in his writings, and merely by way

of allusion ; it is never a matter of doctrine (1 Cor. v. 7 ;
Eph.

V. 2, and perhaps Eom. iii. 25). Paul, like Jesus, attaches

himself to the prophetic rather than to the Levitical views of

the Old Testament. The aspect most common and peculiar

to him, in which he studies the death of Jesus, that of recon-

ciliation (KaraWayr]), has, in point of form, nothing in common

with the Old Testament idea of sacrifice, and in like manner

the Old Testament expiatory sacrifice has no point of con-

nection either with the life of Messiah, which ends in the

death upon the cross, or with the resurrection life which shares

in the saving significance of that death. Consequently, to

make this Old Testament idea fundamental can only lead us

to thrust aside as insignificant a series of the most important

Pauline declarations and points of view.,
y

§ 3. Delivekance from Guilt theough the Death of

Jesus and its traditional Interpretation

The theory of expiation, however, is only a particular

variety of the view of Jesus' death as a removal of guilt

which has been recognised and has many varieties. Many

Pauline passages certainly appear to favour this conception.

There can be no question that Paul traces back the deliver-

ance from guilt or—to express it positively—the justification

of sinful man to the death or to the blood of Christ, that is,

to the shedding of His blood, the surrender of His life. Let

us call to mind only some of the most expressive passages.

(1) Rom. iii. 25, 26 :
" God hath set forth Jesus in His blood
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as a propitiation through faith." However other words in

this passage, which we shall afterwards discuss more ex-

haustively, may be understood, there lies in the words as well

as in the express addition, et? to elvat avrov . . . BtKaiovvra

Tov etc TTt'o-Tect)? ^Iijaov, the certainty that IXaa-rtjptov, pro-

pitiation, means of eradicating guilt, contains at least the idea

of taking away guilt, of forgiveness. (2) 2 Cor, v. 21 : "He
hath made Him to be sin for us, who knew no sin ; that we
might be made the righteousness of God in Him." If the

expressions " made to be sin " and " made the righteousness of

God " are here equivalent to becoming the bearer of sin and

the receivers of righteousness, then Christ is made the bearer

of sin by His surrender to the lot of the servant of Jehovah

(Isa. liii. 6), to the death of a criminal; and on this depends

our becoming righteous in God's sight, that is, our exculpation

or justification. (3) Gal. iii, 13: "Christ hath redeemed us

from the curse of the law, being made a curse for us : for it is

written, Cursed is everyone that hangeth on a tree." The

curse of the law is the ban which lies on transgression, the

consciousness of guilt. Jesus therefore hath redeemed us

from this by being made the bearer of a curse in our interests,

that is, by being crucified for us. (4) Col. ii. 14: " He hath

blotted out the handwriting of ordinances that was against

us, which was contrary to us, and took it out of the way,

nailing it to His cross " ; that is, Jesus hath abolished the

bond of commandments that was against us, the accusation of

the violated law, by taking it, as it were, with Him into His

death upon the cross, , These are all more or less obscure,

and they need a more detailed explanation. As a rule they

are interpreted in the light of a juridical theory which pro-

ceeds from a mediaeval scholasticism, and has assumed the

value of a Church doctrine in want of a better. When
attention is fixed entirely on the justification of man as the

immediate aim of the death of Jesus, the causal relation

between the two is explained thus, that Jesus has taken the

punishment of our sins upon Himself and expiated our guilt

on the cross. He has thus furnished the satisfaction to God
the Father which, because of His righteousness. He was com-

pelled to demand, and has made it possible for Him, notwith-

standing this (penal) righteousness, to show mercy towards us
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and forgive our sins. This theory, according to which Christ

would have been more merciful towards sinners than His

heavenly Father, must be seriously shaken by the fact that it

presupposes a concept of the righteousness of God entirely

different from that which we have already found in Paul. The

Pauline conception of righteousness is not juristic but ethical,

and he does not recognise as proceeding from God's nature

of holy love any contradiction of righteousness and grace which

must be removed by a satisfaction of the former. But it can

also be proved directly by a series of positive evidences that

the theory in question cannot be the view of our apostle.

(1) The accurate expression for that juristic, vicarious relation

would be that Christ diridavev avrl rjfjicov in our place. But

Paul never describes the relation in question by avri, but

always by vTrep tj/jlcov, that is, for our good, in our interests.

(2) According to that theory, Jesus must have suffered the

very thing which we had deserved, but from which we are

now exempted. But, according to Paul, Jesus does not die the

eternal death which we as sinners have deserved, but He dies

the temporal death (Kom. vi. 10) from which God does not

exempt believers (Kom. viii. 10). (3) The exculpation or

justification is, according to Paul, conditioned throughout by

faith. But if it took place in virtue of a legal substitution,

it would be bound to no conditions ; for he who allows a

third party in my stead to pay what I owe him, has no

further demands on me, nor could he attach a condition to

the validity of that performance. (4) According to 1 Cor.

XV. 14, 17, our faith would be Kevi] and fiarala, empty andi

vain, and we should yet be in our sins, that is, unjustified, if I

the death of Jesus had not been followed by His resurrection.'

And that is inconceivable if the death of Jesus had secured

our justification in the manner of a substitutionary satis-

faction. (5) According to that theory, God would be recon-

ciled through Christ, His wrath appeased by Christ's payment

of death. But Paul never says, nor does any other Scripture

writing, that God is reconciled, but that God hath reconciled

;

and He has not reconciled Himself to the world, but the

world to Himself {k6(t/jLov KaTaXXaaacov eavrm, 2 Cor. v. 18,

19); so that the obstacle to harmony is not found in God,

but in the world. (6) According to that conception, God



138 NEW TESTAMENT THEOLOGY

could only pardon after the reconciliation had taken place,

and the death of His Son had made it possible for Him to

forgive. But such a view would not merely be in full con-

tradiction with the prophets and Psalms, as well as with the

teaching and preaching of Jesus, but its opposite is directly

presupposed by Paul himself in his doctrine of reconciliation.

When he writes, ^eo? ^v iv Uptarw koct/jlov KaraWdaa-wv

eavTQ), /jbT) \o'yL^o/ji€vo<; avroL^ ra irapaiTTwixara avr6)v, he does

not think of the non-imputation of trespasses, that is, of

forgiveness as an effect or consequence of the act of recon-

ciliation, but as a constituent part, and to some extent a

presupposition of it. God magnanimously passes over the

insults which He has experienced at the hands of men, and

so can meet them in Christ with reconciliation. From all

this we may see that another key will have to be sought for

the apostle's doctrine of salvation, secured in the death of

Jesus, than the judicial theory of substitution and satisfaction
;

and it can only be found by observing that, according to Paul,

not only, is the guilt of sin abolished by the death of Christ,

but the power of sin is also broken.

§ 4. The Death of Jesus as a Power of Exculpation

The traditional way of looking at the death of Jesus

as deliverance from guilt leads to error, because it takes

what, in the case of the apostle, is only one constituent

part of a more comprehensive whole for this whole, and

therefore supplements it with foreign additions. Guilt is

only the reflex of sin, the shadow which it throws upon

the conscience of man, and which, as even conscience declares,

it throws also upon God. It is not the whole, or even

the real evil from which man needs to be redeemed, yhich

is the sin itself which dwells in him and rules him. Now
it would be the most marvellous and inconceivable mutila-

tion of the gospel if the apostle, who was able to give

us such profound disclosures, not merely of the guilt of man,

but of the reason of this guilt of sin as a power in man,

had only considered the second Adam so far as He had

abolished the guilt of man, but not as He had broken its

power. How could the apostle have fallen into the error
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of supposing that Christ redeemed man from the consequences

of sin, and not first of all from sin itself ? ^ The train

of thought in his Epistle to the Romans on the one hand,

and a certain Protestant onesidedness in the use made of

it on the other, might mislead us on this point. When
Paul, in the Epistle to the Eomans, gives the foremost

place to deliverance from guilt or justification, and when

the Reformation has followed him in this, the reason must

be found in the Judaising opposition against which he and

against which Luther and his colleagues had to develop

their doctrine. The system of legalism, on Jewish as on

mediaeval soil, had forced upon pious minds the need of

justification and forgiveness, and this need is met by the

satisfying side of the gospel of the cross. But the apostle

knows another side of this gospel which is not related to

the abolition of guilt. We are reminded chiefly of such

passages as 1 Thess. v. 1 ; Gal. i. 4 ; Rom. xiv. 9 :
" Who

died for us, that, whether we wake or sleep, we should live

together (^^a) with Him "
;

" Who gave Himself for our sins,

that He might deliver us from this evil world, according

to the will of God and our Father " ;
" For to this end

Christ both died, and rose, and revived, that He might be

Lord both of the dead and the living." In all this there

is no mention of a vicarious or justifying, but of an infectious

power of the death of Christ,—a power to raise us out of rela-

tion with the world's corruption into His holy and blessed

fellowship. The same view on its negative side has been

expressed in a larger number of passages. 'The immediate

presupposition of the fellowship of faith with Christ is the

fundamental breach with sin, or, as Paul expresses it, the being

dead to sin ; and this is traced back to the death of Jesus as

its effective cause. ^ This is, above all, done in the sixth chapter

of the Epistle to the Romans ; Christians as such are dead

to sin ; they have grown into the likeness of His death

;

as He Himself died to sin once for all, so they also

liave to reckon themselves dead to sin, that they ^hould

no longer live to it (Rom. vi. 2, 11). And in the ^eventh

chapter of the same Epistle, in conformity with the relation

which, in the opinion of the apostle, exists between bondage

1 Thus Weiss, N. T. Tlieol. p. 424, vol. i. Eng. trans.
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to sin and bondage to the law, deliverance from the latter

is likewise traced back to the death of Jesus ; iOavarcodrjTe

ru) vofiu) Bta tov a(OfjbaT0<i rov Xpiarov, that is, through

His slain body, through that which is usually elsewhere

expressed as " the blood of Christ," through His life given

up for you (Rom. vii. 4, cf. ver. 6). We have the same

idea more tersely expressed in the two passages already

quoted from the Epistle to the Galatians as ^escribing a

personal experience (Gal. ii. 19, 20, vi. 14). ^The apostle

traces back the fundamental revolution of his life, his breach

with the world, sin and law, to the death of Christ upon

the cross^ It is the same in the Epistle to the Colossians

;

according to ii. 11, Christians have ""in Christ put off

the body of flesh "—that is, they have put off the dominion

of their sensuous selfish nature in principle, and this cir-

cumcision of Christ, as the apostle calls that sanctilication

in principle in contrast with ceremonial circumcision, follows

from the fact that they let themselves be buried with

Christ; according to ii. 20, they have died with Christ

to the (TTot^eta rod Koa/jLov, that is, to the ceremonial

worship ; and, according to iii. 1-3, they have died with

Christ and (inwardly) have risen with Him, and in fellow-

ship with Him have a life hid in God. It would be as

superficial as it is vain to seek to transform the connection

which the apostle in all these passages fiuds between the

dying of Christ and our dying unto sin, our deliverance

in principle from the power and dominion of sin into

a mere pictorial likeness between His bodily and our

spiritual dying. It is do doubt a picture and parable

when, in Eom. vi. 3, Col. ii. 12, Paul declares that the

decisive entrance into the fellowship of Christ takes place

in baptism, which in the form of immersion then practised

symbolised the dying with Christ or being buried with

Him. But the inner experience reflected in baptism, the

breach with sin accomplished once for all, the virtual

annulling of the dominion of the a-dp^, is to the apostle

no mere copying of the death of Christ, but a mighty

effect of it ; nay, it is the all-essential effect of the act

of God that took place in the death of Christ, inasmuch

as the holy God desires most of all man's actual deliverance
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from sin. While the apostle is certain that there exists

between the resurrection of Christ and the new life and

walk of the believer, not merely a relation of likeness, but

a causal connection, as the glorified Christ becomes to the

believer irvevixa ^wottolovv, he is as certain that there exists

between the death of Christ on the cross and the virtual

breach with sin, which is the negative side of the beginning

of that new life, a real causal connection, which he expresses

(Eom. vii. 4) in words that cannot be misunderstood,

edavaTcoOrjre Bia tov a-Q}fiaTO<i tov XptaTou.

§ 5. The Passage 2 Coe. v. 15

The important series of passages already quoted proves

that in this view of the death of Jesus as a power of

deliverance from sin we are not dealing with an occasional

conceit of the apostle, but with a doctrinal idea of not less

importance than the thought of the justifying significance of

the Saviour's death. But we have not yet considered the

main passage which proves the latter, viz. 2 Cor. v. 15 :

KplvavTa<; tovto, on et? virep ttuvtcov diredavev apa ol 7rdvTe<i

dirkOavov Kal virep ircivrcov drredavev, Xva ol ^(t)VTe<i fxrjKeTL

iavToi'i ^cocTLV, dWd rep virep avroiv diroOdvovTL Kal eyepdevTt.

That is a statement which sets forth with unsurpassable

clearness the profound distinction between the Anselmic and

the Pauline view of the saving significance of the death of

Jesus. According to Anselm it ought to read : He died,

one instead of all, so that they need not all die, viz. the

eternal death of condemnation. But Paul says : He died,

one for the advantage of all, and therefore they all died (in

Him) ; they inwardly mortified their natural wickedness, and

died to sin^/ Only the utmost violence could interpret this

Pauline statement into Anselm's meaning :
" No one now dies

because of his sins, since the death of Christ is valid as the

death of all." ^ Not only do the words immediately following

show that the point in question is certainly a dying, viz. a

dying to selfishness, but the whole context refutes that inter-

pretation, for it certainly does not treat of that which man is

spared through the death of Christ, but of the new aspect
*-

1 Cf. Weiss, N. T. Theol. p. 433 f., vol. i. Eng. trans].
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under which the apostle sees men placed in virtue of the

death of Christ {Kplvavra'^ tovto). Henceforth he knows no

man Kara adpKa (ver. 16), for Kara crdpKa all men have died

in Christ's death. But how is it that they have died ?

Certainly only in idea, in destiny. But the second statement,

beginning with iW, tells us that in the death of one endured

for all, lies for them all the power and possibility of mortify-

ing their wicked nature, their natural selfishness, and as new
creatures living a life of love for the Saviour,—that they

should henceforth no longer live unto themselves, but unto

Him who died for them, and rose again. If we ask how it is

conceivable that the bodily death of the one causes such an

ethical dying of all, we have to observe the relation between

the eh and the 7rdvT€<;. It is not indeed anyone you please

who has died for the advantage of all, but one who bore them

all upon His heart, a personality embracing humanity, who
acted, lived, and died in the name of all. In other words, the

relation which Christ as the second Adam has to humanity

forms the presupposition on which the apostle's declaration

rests ; it is the same relation only viewed from another side

as that referred to in Rom. v. 1 9 :
" For as by one man's

disobedience many were made sinners ; so by the obedience of

one shall many be made righteous." One has sinned, and in

him all have sinned ; in virtue of their natural connection

with him all have sunk into sin and death. And again, one

has resisted sin unto blood, has become obedient unto death,

even the death of the cross, and so has broken through the

universal jurisdiction of sin and death ; in connection with

Him, our Prince and Head, we are now all called to die unto

sin and live unto God (Rom. vi. 10, 11 ; Gal. ii. 19). As
the connection of all with the first sensuous Adam is a

sensuous one, the connection of all with the second spiritual

Adam will naturally be a spiritual one. It is the might of

the Spirit of Christ by which He implants in the hearts of

tliose who open their hearts to Him, His own personal victory

over the sin which harassed Him with its utmost power, the

absolute breach between Him and the sin of the world

accomplished once for all in His death upon the cross (Rom.

vi. 10). He does not remain a dead man as the vTrep avrcov

diroOdvovTi koL iyepdivrt in our passage duly reminds us.
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He comes forth from His death already as the irvevfia

^cooiroLovv (1 Cor. xv. 45), which lays hold of men inwardly

and draws them into an inner fellowship, into an imitation of

His victory and death. That is the apostle's idea when he

calls to believers aireOdvere avv Xpiarw, idavaTcodrjre Bia rov

aoofiara Xpto-Tov, or when he says of himself Xpcaro)

avveaTavpcofiac. But he makes his idea still more intelligible

to us by reminding us that that spiritual power of Christ is

the power of a love which has given itself for us (Gal. ii. 20
;

Eom. V. 6 f.). For there is nothing more influential and

morally overpowering than undeserved, self-denying, sacrificing

love. Now, if He who loved me, and gave Himself for me, is

the Holy and Eighteous One, the deadly foe of sin, who has

been slain by this deadly foe of His in order to deliver me
from sin, how can I consider that without being laid hold of

and won by Him, and how can I live to Him without dying to

sin ? But in this sense He has died for all,—as we are

reminded in that passage of Corinthians with its virep 'jrdvrcov

direOavev,—He has borne the whole of humanity and each of

its members on His loving, breaking heart.

§ 6. Eelation between the justifying and cleansing

Aspects of Christ's Death

If this be the apostle's view of the cleansing power of

Christ's death, and if in it we have discovered God's final aim

in surrendering His Son, it may be asked how this view is

related to the justifying significance of that death which he

likewise unquestionably held. The usual view of this relation

is to regard justification as the direct and sanctification merely

as the indirect effect of Christ's death. The justification of

man is conceived as a fruit of the direct effect of Christ's death

upon God, whom it reconciles ; sanctification, on the other hand,

as a fruit of the gratitude which the man feels towards God, who
has been assured of that justification through preaching and

faith. That neither of these views is Pauline, follows from the

examination of his teaching in the above paragraphs. God
is not reconciled or appeased—He reconciles out of His free

fatherly goodness ; but He does this only for believers, while

the children of disobedience abide under the wrath of God
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(Eph. V. 6) ; so that even the justifying effect of Christ's

death is mediated by faith. On the other hand, Paul nowhere

teaches that the fundamental breach with sin proceeds from

man's gratitude for the forgiveness of sins received, but as we
saw, he traces it back as directly as justification to an experi-

ence on which the whole Christian profession is based,

—

aTreOdvere, Xpi(TT(p (TVvea-Tavpco/xat,—an experience which he

manifestly regards as coinciding with the entrance into

fellowship with Christ, that is, with becoming a believer. It

follows, therefore, that the two effects of Christ's death which

the apostle asserts alongside each other, are to him the two

sides of one uniform effect, and that from the nature of the case

they mutually condition each other, that there is no forgive-

ness without conversion, and no conversion without forgiveness.

The highest aspect under which Paul always presents the

death of Christ from the side of God leads to this same result

;

it is to him the highest proof of the love of God to sinners

and enemies : arvvlarrjacv ttjv eavrov dyuTrrji' et? rjfjLd<i 6

6e6<i, on en d/xaprcoXMV ovtcov r]p,oiv Xptcnb^ virep rj/xcov

direOavev (Ptom. v. 8). It is God's own love which sends and

surrenders Christ, which urges Him, and urges Him to death

—a love for sinners and enemies which cannot be surpassed.

" For scarcely for a righteous man will one die
;
peradventure

for a good man some would even dare to die. But God com-

mendeth His love towards us, in that, while we were yet

sinners, Christ died for us " (Ptom. v. 6, 7). The two-sided but

single aim of this infinite deed of God's love in Christ is

manifest. Such a sacrifice of love for evil-doers and enemies

is offered only by one who desires to forgive, who has, indeed,

already long ago forgiven them in His heart. But the sacri-

fice is made in order to win and convert them, to prevail

upon their erriug and estranged hearts to enter into a new
relation with Him who loves them. Now, if the hostile

condition of man towards God is, according to Eom. viii. 7,

their fleshly mind, the natural selfishness which rules them
and makes them rebel against God, it is clear that God
desires to overcome them morally by the proof of His infinite

love in Christ, to burst the bands of selfishness which bind

their hearts, and therefore to break the power of sin in them.

But it is also clear that He can do so only in virtue of an



THE ESTABLISHMENT OF SALVATION 145

infinite and undeniable pledge of His forgiveness which He
brings to them, and that this pledge of His forgiveness is

contained in that very sacrifice and proof of love with which

He comes to meet them. For as the anguish of the evil

conscience is united with the enmity against God of which

the apostle speaks in Kom. viii. 7, the sense of guilt which

drives men from the presence of the living God, they cannot

be laid hold of by His love, cannot even believe in it, unless

it assures them above all of the forgiveness of their sins ; and

that is just what God in Christ does in giving up His dearest

for tliem, and subjecting Him to the uttermost of suffering.

God having sacrificed His well-beloved for them, and this

well-beloved having endured all the suffering of the world

for their sakes, men can now say :
" He that spared not His

own Son, but hath given Him up to death for us all, how
shall He not also with Him freely give us all things ? " (Kom.

viii. 32). To the apostle, therefore, Christ's cross, Christ's

blood, is the infinite pledge which God has given to the world

of His desire to forgive, His purpose to reconcile them. His

will not to reckon unto men their trespasses (2 Cor. v. 19);

and we can easily understand why the element of exculpation,

of forgiveness and justification, has so often the first place in

the Pauline view of the Saviour's death. The assurance of an

unlimited forgiveness is the first thing with which the love of

God in Christ must meet the sinful man. But it should not

be for a moment overlooked that this guaranteed oifer of

forgiveness is not the actual justification of the sinner ; the

actual awarding of that which is offered depends, of course,

on the man's allowing the love of God to take effect on him,

and this consists in that change of heart which the apostle

calls a dying unto sin. Paul nowhere teaches that one can

be laid hold of by the love of God, or grasp grace and

forgiveness in the blood of Christ, and continue as he was

before ; he does not then remember that change of life is due

to God for His grace, but—as the apostle's doctrine of the

plan of salvation will further confirm—the man who is laid

hold of by the pr|»Qf of God's love in the cross of Christ

becomes in the same moment Katvr) KTiat<i (2 Cor. v. 16), is

justified and (in the sense of 1 Cor. i. 2, vi. 11) sanctified at

the same time. He is, of course, sanctified only in principle,

BEYSCHLAG.—II. lO
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which is followed by a long process of gradual accomplishment,

while justification or forgiveness is complete from the first.

But neither can be without the other in this sense, that as

the holy love in converting can only pardon for its own sake,

so in pardoning it can only convert for the sake of the man.

But if that is so, the apostle did not, as is usually supposed,

think of God's work of salvation in the death of Christ as a

completed fact, but as an operative power, as an undivided

potency of forgiveness and of renewal ; and this conception of

the potential and dynamic, which lies in the death of Jesus

(cf. Eom. i. 16, hvvafii^ Oeov eh aojTTjplav; 1 Cor. i. 23, 24,

XpicTTov iaTavpQ)fievov . . . 6eov Svva/juLv), can help to

clear up the confusion that prevails about the saving signi-

ficance of the death of Jesus. Certainly what God does in

surrendering His Son is a perfect and completed act. But

what He has in view in that, the redemption or reconciliation

of the world, or whatever other name we may give to the

salvation that is instituted in the cross of Christ, is not in

itself complete, but it is intended to act on men, and only in

proportion as they allow it to act on them does it become a

power and possibility to be realised, an effectual power. By
showing how the different conceptions applied by our apostle

to the death of Christ are explained from this point of view, we
hope to prove from the pertinent main passages what has been

already unfolded, and to clear up, besides, the many enigmas of

this article of doctrine, which is as great as it is obscure.

§ 7. The Death of Jesus as a Judgment on Sin,

Eom. VIII. 3

We begin with a sentence of the apostle which does not,

indeed, make express reference to the death of Jesus, but, as

will be shown, presupposes this reference ; it is the passage

(Eom. viii. 3, 4) about the KaTdKpi,at<i of sin in the flesh.

The general idea of the passage is, that God in sending His

Son has accomplished what was impossible for the law {to

ahvvarov rov vofiov, iv c5 rjaOevet hta rrj<i aapKO^), viz. the

condemning of sin in the flesh. That this judging must

mean more than a mere condemnation in contumaciam, lies

already in the dSvpajov tov vofjLov ; a mere theoretic con-
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demnation is quite possible to the law, and is constantly

uttered by it. What was not possible to the law, since it

was weak through the flesh, was an effectual judging of sin

in the flesh, an execution of it, or a condemnation by which

it is brought to death; just as in Eoni. v. 18 the KaraKpi/jua

of man in Adam is conceived as one that involves him
in actual death. Consequently KUTaKplveiv ttjv afiaprlav

describes the same effect as we have already noted as the

chief effect of the death of Christ, the breaking of the power

of sin in man. If we now ask how God through Christ has

carried out this sentence of sin in the o-dp^, we get the

significant answer, " By sending His Son in the likeness of

sinful flesh, and for sin." Uepl dfjuapTia<;, that is, to conquer

and break it where it has its seat and home in man in the

(Tcip^. Therefore He came iv ofjLOKOfMart aapKO'; dfiapTM^
;

to break sin in human nature, God, as it were, seeks it out in

its citadel : He sends His Son in that sensuous nature which

in us is the seat and home of sin, that He may put sin to

death in this nature. It is manifest that this idea is imper-

fect unless reference is made to the death of Christ. All

His lifelong Christ resisted the demands of the adp^, and

disciplined it by the irvevp.a d'^iwavvr]^ which was in Him
(Eom. i. 4). But in this conflict He finally conquered only

when He died to sin once for all (Eom. vi. 10), when He
suffered His adpl^ to be broken for the sake of God and of

His brethren, rather than yield to what seems its innocent

demand for self-preservation. The apostle in his expression,

which is carefully chosen here, may have gone back, not to

the mere act of dying on the part of Jesus, but intentionally

to the whole conflict of His life, and to the sensuous nature

which prepared for and rendered that conflict possible.

There can be no doubt whatever that Paul's whole mode of

thinking leads him to view the death as the climax of that

conflict. Where in the life of Jesus could Paul have placed

God's KardKpi(n<i of sin in the flesh, but in His death upon

the cross ? And especially after the discussions of the sixth

and seventh chapters, after repeatedly calling attention to

the fact that in the death of Christ believers die with Him,
and are delivered from the dominion of sin in the crapf and

the bondage of the law, it must have seemed to him quite
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superfluous in the beginning of the eighth chapter to make

any express reference to the death of Jesus when speaking of

His being sent " irepl dfjuaprla^." If the question as to the

manner of the KaraKpiaa ufxapTia<i ev aapKt be narrowed to

mean, how has Jesus in His death upon the cross broken the

dominion of sin in human a-dp^ ? the dynamic element in the

apostolic idea of the saving work of Jesus comes unmis-

takably into prominence. Not that anything in human
nature was actually changed as by magic in the moment
when Christ died, but in the completion of this holy life

there was established a universal and personal principle of

victory (a hvva^i^ a-wT7]pia<i), which is able wherever it is

received to break sin in the adp^ and kill the natural

selfishness, so that, as is added in ver. 4, the man may walk

no longer Kara adpKa, but KaTa Trvevfia. Hence in this

main passage of the Epistle to the Romans the sanctifying

and morally transforming power of the death of Jesus is not

only once more asserted, but is also established and illus-

trated. At the same time, hoM^ever, the context looks back

to the justifying side of the death of Jesus, and so throws

light in a most instructive way upon the relation of the two

aspects. The chapter starts from the justification of the

believer in Christ ovBev dpa vvv KardKpifia rol<i iv Xpiarw

*l7)cov, and that divine KaraKpivetv of sin in the flesh which

is spoken of in ver. 3 is a manifest reference to these words.

Why is there " now no longer any condemnation for those

who are in Christ Jesus "
? The answer is given in vv. 2, 3 :

" Because the law of the spirit of life in Christ Jesus has

made them free from the law of sin and death. For what

the law could not do in that it was weak through the flesh,

God hath accomplished in the mission of His Son, and hath

condemned sin in the flesh." For the ovhev KaraKpi/Ma Tot<;

iv Xpia-Tw 'Itjo-ov is simply the negative expression for, they

have been justified by Christ's death (cf. ver. 34). But if

6 v6/jbO<; rov irvevfJbaTO^ rrj'i ^a)i]<i iv Xptcrra) 'Irjaov rfKevOipwaev

fie dirb rov vofiov T779 dfjbapjia'i simply expresses that " they

died in Christ to sin," then we have here the most striking

confirmation that could be desired of our assertion that the

forgiveness and justification which are based upon the death

of Christ really belong only to those to whom the Saviour's
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death lias become in principle the source of an inner trans-

formation,

§ 8. The Death of Jesus as an Atonement,

EoM. iiL 25

If the idea of breaking with sin through the death of

Christ occupies the foreground here, the idea of its propitia-

tion, that is, the justifying aspect of the matter, is most

prominent in other passages. The conception of atonement

appears expressly only once in Paul's writings, in the passage

Rom. iii. 25, 26, which is a warning against making it the

key for this whole article of doctrine. The passage which

has been already referred to in the question about the

righteousness of God reads, ov irpoedero 6 6eb<i IXaarrjpiop

ev Tftj avTov alfxari, et? evSec^iv t?}? StKaiocrvvrj'i avrov, k.t.X.—
the essential point here is the meaning of IXaa-rrjpiov.

Luther rendered it mercy-seat, and in that would also be

contained the idea of the means of atonement. But this

application of the word to the cover of the ark of the

Covenant over which God was conceived as enthroned

between the cherubim, and on which the blood of the

sacrifice was sprinkled on the great Day of Atonement, can

hardly be correct for the following reasons:— (1) This

typology, unheard of in the New Testament, would have been

unintelligible to the readers of the Epistle to the Eomans

;

(2) the cover of the ark of the Covenant had neither blood

of its own nor an active atoning character; (3) the addi-

tion of Bia TTtcTTeG)?, which unmistakably belongs to IXaa-rrjpiov,

would not suit the conception mercy-seat, but requires for

the word some significance as an adjective. For the same

reason IXaa-rrjpiov, expiatormm, must not be rendered expia-

tory sacrifice, especially as the biblical expression for expiatory

sacrifice is rather irepl ap,apTia<i (Heb. x. 8), but should be

taken simply as the means of atonement as an adjectivum

neutrum, equivalent to something that can reconcile, some-

thing that has atoning power. But what is it to atone ?

The standard Old Testament word here, "^sa, Piel of 1S3, to

cover, means to cover up sins from the eyes of God, that is,

to make them invisible, to cancel them {iTriKaXvirreiv, Rom.
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iv. 7 ; €^a\€i(J3€iv, Col. ii. 14), to cause that God will no

longer look ou sin, no longer take it into consideration, but

forgive it and treat it as though it had not been ; so that the

idea of atonement implies on the part of God the Sikuiovv

which comes into prominence at the close of our passage.

According to this, then, God hath set forth Christ in His

blood as a means offered to men of blottiug out their sin.

How does the apostle conceive this character in Him ? The

common view is that He makes amends for the sin of the

world, bears in His death the punishment that was due to us,

and thus satisties the divine righteousness, so that God with-

out prejudice to His righteousness can now allow His grace

to rule and justify the sinner. According to this interpreta-

tion, the ei/Sei^t? of the righteousness of God, which is twice

insisted on in our passage, would consist in inflicting punish-

ment on the innocent in place of the guilty. But as we
have already proved, the BiKaiocrvuT] deov in Paul's writings is

not mere penal righteousness, and it would not be real

penal righteousness to let the guilty go free and punish the

innocent in his stead. But apart from this, that interpreta-

tion of our passage, though it is still defended, is destroyed

by the Bid Trt'crTeo)?, which is added to l\aari']pioi'. For if

Paul had thought of that vicarious suffering, then Christ

would have been to him in His blood i\aaT)')pioi^ simply

:

He would have made amends for the sin of man, and thus

would have blotted it out before God whether men believed

in it or not. But the idea of an i\aaTt]piov Bia 7rt'<rTe&)?

suggests quite a different train of thought. It suggests a

means of atonement, which reveals its atoning power only to

the faith which on the part of man appropriates it ; that is,

it works atonement, not by concealing sin from God, but

through what it works in the believing man. And that is

nothing else than the breach with sin. And now we under-

stand the true New Testament conception of the atonement

in our apostle, which is not ritual but ethical ; the only

sufficient means of destroying sin, the only full atonement in

the sight of God, is a person and a deed which, like Christ in

His self-sacrifice, contains the power of breaking sin in man,

and which really exercises this power in the believer. In

presence of that God can no longer remember sin, because in
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point of fact it is vanishing ; He can completely forgive it

because that which has broken its dominion in the believer

gives Him the full assurance that it will also completely

extinguish it in him (Eom. v. 9, 10). If this interpretation

is correct, then here also clearly appears the dynamic element

of the divine work of salvation in the death of Jesus. God

hath set forth Christ in His blood as a means of blotting out

sin from His eyes ; this means of itself cannot blot out sin or

determine the relation between God and men, but it contains

the power and the possibility of atonement for all who will

realise it by appropriating it through faith. Although the

aim of the whole passage, in accordance with the point of

view which prevails in Eom. iii.-v. as distinguished from

vi.—viii., is to bring into prominence the justifying action of

the death of Christ, yet even here the idea of^ts sanctifying

and renewing action lies in the background. If the breach

with sin, the transformation of the man in principle, were not

necessarily implied in the believing appropriation of the

blood of Christ, then God would deceive Himself if He
allowed sin to vanish from before His eyes ; it must dis-

appear in man, or the arrangement which He had made in

the death of Christ would be no proof of His righteousness.

This arrangement can only be a proof of His righteousness,

that is, of moral justice and perfection with regard to the

remission of sins that are past, if it opposes an effectual

barrier to sin._^

§ 9. Continuation. The Passages, 2 Cor. v, 21;

1 CoK. v. 7

The idea of propitiation lies at the basis of some other

passages which treat of the death of Christ, though the ex-

pression itself is not used. It is so undoubtedly in those

]jassages where Paul makes Jesus die irepl rwv afxaprioiv

rjficov (Gal. i. 4), or Bia rd TrapaTrrmfiara ^/jlqw (Rom. iv. 25).

In the first case, the Old Testament expression irepl a^iapTia^,

and in the second the parallelism of hid rrjv BiKalooaiv rjfxwv,

favours the special idea of atonement, while virep rwv dfjuapTLwv

^fjLoov, in 1 Cor. xv. 3, may comprise the whole saving relation

of the death of Jesus to our sins. But more important are
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passages such as 2 Cor. v. 21, 1 Cor. v. 7, because iu them

the main thought is made clearer by closer definition. In

2 Cor. V. 21 the divine message of reconciliation which the

apostle has to deliver is summed up in the terse announce-

ment : TOP fXT] <yv6vra dfiapTcav virep rjixwv dfiaprlav iirolrjaev,

iva r}fi.el<i yevcofieda hiKaiocrvvri deov ev avru). The idea of

making amends for, of blotting out, our sins before God, in

order that we might be acquitted of them, or justified, that

is the idea of atonement, is really present here though the

word is not. But we are not therefore to say that the idea

of atonement by substitutionary suffering of the punishment

of sin is an idea which neither here nor elsewhere finds

expression in Paul. That the obscure phrase in which it is

commonly found, " God hath made Him to be sin," cannot be

taken literally is beyond all question, as in no case has Jesus

become sin. In the second half of the verse, Xva yevcofieOa

SiKatocrvvi] deov must mean, at anyrate, that we might be

acquitted ; and from the parallelism of the clauses it follows

that the phrase " made sin " must be understood as meaning
" was treated as a sinner," or simply " appeared as a sinner "

;

but even that does not lead to the idea of substitutionary

penal suffering. If, as may be inferred from Eom. v. 12, vi.

22, the apostle regards eternal death as the just punishment

of sin, then Jesus as a substitute must have suffered, not the

death of the body on the cross, but the death of the con-

demnation of the soul. But it is worthy of special note that

neither here nor elsewhere has Paul ever spoken of soul

tortures of the Crucified, of a feeling of the divine wrath,

etc., on the part of Jesus, but has always, with historical

simplicity, characterised His sufferings of death as a death

upon the cross, the death of a malefactor. In dixapriav

eTTolrjaev— 'iva yevco/xeda SLKatocrvvr) the apostle really has in

his mind a blessed exchange between us sinners and the

Sinless One. But the idea of this exchange is quite intel-

ligiWe if God has given up the Sinless One to the fate of a

criminal worthy of death, in order to be able to acquit the

guilty ; it does not need for this the idea of a substitutionary

making amends for the sin of the whole world, an idea which

is so strange and difficult that it must have been expressly

asserted. But, what is more, the passage shows positive



THE ESTABLISHMENT OF SALVATION 153

traces that the exchange between Christ and us which the

apostle has in view cannot be thought of in the form of the

abstract juridical doctrine of substitution. We find such

traces in the facts that it does not read avrl '^/xwv, but virep

rj[i5)v, and that ev avTa> is added to the second half of the

verse. God has not made the Sinless One make amends for

sin in our place, but has given Him up to the lot of the sinner

for our good, and we become BiKatoavvT] deov, not as a simple

mathematical consequence of His satisfying expiation, but

only ev avrw, in fellowship with Him. But the idea of

substitutionary satisfaction does not lead to that of a fellow-

ship with the Crucified which grows out of His sacrifice. On
the contrary, if the Sinless One is made sin in order to bring

us into fellowship with Him, that the BiKatoavvr] 6eov may
be communicated to us, then God's work cannot be directed

to appeasing the divine wrath or satisfying His penal right-

eousness, but only to winning our hearts. ^And if we are

justified only iv avrd, then we are not justified because He
has made amends for our sin, for He has done that for those

who are not ev avrw
; but we are justified because He has

exercised an influence on us by His sacrifice, has won us to

Himself, and made us new creatures in the bottom of our

hearts (cf. ver. 17). In other words, there is no thought even

here of a completed payment to God, but only of a power

working upon us, a power which makes God willing to declare

us righteous, not because of an equivalent offered to His in-

exorable justice, but because of a guarantee that those who

are justified by pardon will become actually righteous. The

passage (1 Cor. v. 7) may also be studied in connection with

atonement, in which Paul compares the relation of Christians

to the Saviour, who was given up to death for them, with the

relation of the Israelites to the paschal lamb that was slain

for them. 'EKKaOdpare rrjv irakatav ^v/xrjv, iva rjre veov

(pvpafj,a, Kadu)^ iare d^v/xoL' koI <ydp to irdo-'^a rj/jicov eTVvrj

Xpia-To^. The slaying of the paschal lamb had unquestion-

ably an atoning significance; its blood was employed for

expiation, though the rest of the festival referred more to

deliverance or redemption (from Egypt). But the apostle

here has not spoken of a justifying significance of the slain

paschal lamb, but passes to its sanctifying significance. And
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indeed the New Testament Paschal Lamb binds all those who

wish to share in it not merely to purify themselves from sin

{eKKaddpare tt]V irakatav ^Vfjirjv, iva rJTe veov (f)vpafjba), but has

already produced in them a purification in principle

—

Kadw<i

eVre a^vjxoi,. It could hardly be made more evident that

the apostle ascribes a sanctifying influence to the death of

Christ quite as direct as the justifying influence, that is, direct

in the potential sense. Tor all men have not of themselves

become a^vfioc by the fact that Christ dies for them, but only

those on whom that New Testament Paschal sacrifice has

taken effect, so that they appropriate it in faith, and in so

doing become d^vfioi, separated in principle from the leaven

of sin.

§ 10. The Death of Jesus as a Deed of Eedemption

The allusion to the Passover—which in any case meant

a deliverance, a redemption from Egyptian bondage—brings

us to the idea of the saving value of the death of Jesus that

is most familiar to us, the idea of redemption, aTToKvTpoaci'^.

The objects of Christ's activity here are not, as in the aspects

hitherto considered, chiefly sin and guilt, but, as in the aspect

of reconciliation, man directly. In Rom. iii. 24, Paul applies

the conception of the aTroXvrpcoai^ to the founding of salva-

tion ; immediately before the words ov irpoeOero 6 6eo<;

ikacrrrjpiov it is said : BiKatovfjbevoL Scopedv, rfj avTov -x^dptrc,

Sia T7}9 aTTokyrpuiaewi Trj<i ev Xpiaro) 'Itjctov. The expression

occurs again in 1 Cor, i. 30, o? iyevijOr} aocfjla rjfuv diro Oeov,

SiKatoavvrj re Kal dytacr/xo'; koX diroXvrpwa-L'i ; and in Eph.

i. 7 ; Col. i. 13, iv w e^ofirju rrjv aTroXiiTpwatv Bta tov aLfuno<;

auTov, rrjv d^ea-Lv roiv irapaiTTcopidTOiv, or, as it is in Colossians,

Twv dfiapTcoov. The word unquestionably means deliverance

by means of a ransom. To put aside the latter part of the

conception, and look upon deliverance as the only thing

worthy of consideration, is utterly at variance with the New
Testament.^ The question arises : redemption from what, and

by what means ? It has been inferred from the use of

^ So Ritschl, I.e. pp. 221, 222. But the T^vrpov, the i^xyopu^nv, and

even the price {Tt,u-/is), are emphasised as much as possible in the New
Testament.
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aTTokvTpwcn^ and d(f>ecn^, as equivalent in Eph. i., Col. i.,

that the first means only a deliverance from guilt. But it is

not necessary that two concepts of like nature rhetorically

substituted for each other should absolutely coincide, and it

is more probable that, instead of saying the same thing twice,

the apostle sought to describe by the two expressions a

different content, or a different relation of the salvation pur-

chased by Christ. That he regards redemption as embracing

or conditioning forgiveness or justification is placed beyond

doubt by Eom. iii. 24, for the SiKuiovfjievot Scopedv is empha-

sised as that which is secured by the redemption in Christ.

On the other hand, the concept airokvTpoia-i^ in itself suggests

deliverance from bondage rather than from guilt. In 1 Cor.

i. 30, where dTroXvTpcoai^ comes after BcKaioavvr] re koI

d'ytaa-fMO'; as a designation of what Christ has been made to

us by God, it cannot possibly be a mere repetition of the

idea which was already expressed in BiKatoavvr) ; it either

unites the two preceding ideas of righteousness and sanctifica-

tion, or it expresses the final deliverance from all the bondage

of the earthly life. The word diroXvTptoaL^ is used in this

latter sense in Eph. i. 14, iv. 30 ; and Eom. viii. 23 speaks

of an dirokvTpaxjL'i tov (TO)iMaTo<;\ the expression corresponds

to the immediately preceding BovXela t?)? (f)6opd<;, and proves

the reciprocal relation of bondage and redemption in the mind

of the apostle. At anyrate, the apostle thinks of sin not

merely as guilt, but as moral bondage; cf. Eom. vii. 14, 23,

7re7rpafJievo<; vtto rrjv dfiaprlav—at^/LtaXwr/^oi/Ta fie iv rm vofim

tt}? dfiapTM'i ; so that it is quite impossible to exclude the

idea of moral deliverance from dirdXvTpwai'i, as it is, moreover,

expressed in synonymous terms in Eom. viii. 2. In the con-

cept d'iro\vTp(ncn<i the apostle perhaps saw both the deliver-

ance from guilt and the deliverance from the power and

dominion of sin in the image of enslavement or imprisonment

for debt. As to the means by which this redemption is

brought about, there is no question that by the Xvrpov con-

tained in aTToXuT/awo-t? is meant the blood of Jesus Christ,

that is, His life given up to death for us ; and we are kept

from thinking of His ransom of blood in a mere physical

sense by Paul's occasional substitution of Jesus Himself, His

moral active personality, for the blood (cf. Gal. i. 4, ii. 20).
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Here again the juridical doctrine of satisfaction tries to assert

itself by taking the life of the Son of God given up to death

as an equivalent for the guilt of man's sin. But, apart from

the fact that this view rests on an insoluble arithmetical

problem, and that the moral deliverance of humanity would

fall outside the idea of the aTroXvTpcoaa, the apostle must

have thought of the ransom as paid to God by Christ, a

payment which God demanded in order to set man free from

his guilt. But that, as we have already seen in the Epistle

of Peter, is an altogether unbiblical idea. The idea of the

Bible is that Christ has purchased us for God, nay, that God
in Christ has purchased us for Himself. That this is also the

view of our apostle will be shown further on, and is manifest

even here, from the fact that in Eom. iii. 24, Eph. i. 7, Col.

i. 13, the avoXvrpdyai'i is universally thought of as God's

arrangement ;—it would be strange indeed if God had made

arrangements to purchase those who were in debt to Himself.

<^0n the other hand, it is in harmony with the whole circle of

Paul's ideas that God should be willing to pay even so great

a price as the life of His Son (Rom. viii. 32) in order to pur-

chase deliverance, for those morally enslaved, estranged from

Him, and lost, from the ungodly powers which hold them

captive (Rom. vii. 24, viii. 2), and thus secure them as His

own. The juridical doctrine of satisfaction is also excluded

here by the iv Xpiaro), which, in all these passages, is the

condition of our sharing in the redemption founded in Him.^

If we only have the dTroXvrpcoa-i'i in fellowship with Him,

then it is not settled apart from us by a payment of Christ

to God, but it is brought about in us, it lays hold on us, and

draws us into fellowship with Christ. We have redemption

from sin and guilt in living connection with Him who makes

His blood a power to renew us, as well as a pledge of our

forgiveness. ^Here again the dynamic character of the in-

stitution of salvation comes into prominence. Men are not

delivered from the power of sin and guilt, which holds them

captive, by the shedding of Christ's blood eo ipso, but this

deliverance is made possible on the side of God by that

blood-shedding, and only wlien the joyful confession, " The

law of the spirit of life hath made me free from the law of

sin and death," takes the place of the sad confession, " The
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law in my members leads me into captivity to sin," has the

virtual aiToXvrpaiaLf; become the actual. ^

§ 11. Synonyms of aTroXvrpcoai,';, Gal. iil 13

There are some synonymous expressions placed beside

redemption which explain it, such as to set free (Eom. viii. 2
;

Gal. V. 1), to take out of, viz. connection with the evil world

(Gal. i. 4), to purchase or ransom (1 Cor. vi. 20, vii. 23
;

Gal. iii. 13). 'EXevdepovv in the passages adduced, which means

undoubtedly a moral deliverance in principle, is not expressly

connected with the death of Christ, though it is ascribed to

Christ with a reference to deliverance which His death effects.

The " freeing from this present evil world " is expressly described

as the aim of His surrender to death (tov S6vTo<i eavrbv irepl

TOiV dfiapTtcbv rjfXMV, b7rco<i i^eXijraL r)iiid<i e'/c tov alwvo'i tov

iv€aT(joTo<i TTovrjpov), and seems to apply to the entire deliver-

ance from connection with a lost world, a result which in any

case is inconceivable without sanctification. On the other

hand, if the TciJ,r]<i i^yopdo-BrjTe is a sufficient parallel to the

idea of redemption, then the rt/i?}? unquestionably refers to

Christ's blood, and the i^yopdadTjTe, as the context shows,

refers not to a being bought from God or a being redeemed

from guilt, but to a being bought for God, and so being bound

to Him as His own to live for His honour and service. If

the i^yopdadr)Te thus coincides with redemption in the sense of

moral deliverance, the i^rjiyopaaev in Gal. iii. 13 emphasises,

on the other hand, deliverance from guilt in a way that seems

to support the juristic doctrine of satisfaction more decidedly

than any other Pauline expression, and therefore demands a

more thorough consideration. The apostle is speaking in the

context of the fact that no man can be justified by the law (eV

voficp, in the covenant of the law), as the law does not occupy

itself with faith, but demands the doing of its commandments,

and imposes a curse on the transgression of any of its

demands. But, the apostle continues, " Christ has redeemed

us from the curse of the law, being made a curse for us (vnep

rjfjiwv) ; for it is written, Cursed is every one that hangeth on a

tree." It is a current assumption that the curse which Christ

bore on the cross was the very curse which the law laid on
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those who transgress it, and that therefore the curse of guilt

was vicariously borne by Christ, that He inwardly experienced

on the cross the misery which is the just consequence of sin,

in order that we might be delivered from it, and appear

righteous by faith. But this interpretation, though it is

confidently advanced, rests upon a very defective under-

standing of the text. We attach no importance to the fact

that the apostle, strictly speaking, asserts redemption from

the curse of the law only of the Jewish Christians, as he

continues, iva eh ra eOvrj r) evXoyia tov ^Afipaa/u, yevrjrat
;

for in Col. ii. 1 3 f . he has applied the same idea to the

Gentile Christians in somewhat different imagery. But still

it is a manifest error to suppose that the apostle in Gal. iii.

13 makes Christ bear the very curse which the law has laid

on those who transgress it. The curse of the law is (ver.

10) :
" Cursed is every one that abideth not in all things that

are written in the book of the law to do them." But the

curse which Christ bore is (ver. 13): "Cursed is every one

that hangeth on a tree." Jesus no more bore the punish-"

ment of all transgressors of the law by hanging on the cross,

than the law, or God who gave the law, desires to inflict the

penalty of hanging on everyone who transgresses His com-

mandments. The parallel which Paul draws between the

Crucified and transgressors does not reach so far. Christ has

become a curse for us {vfief), not avrt even here) ; that is. He
has submitted to the cursed death of a criminal in order to

deliver us from the curse of the law which has been trans-

gressed, from the curse of conscious guilt that oppressed us.

The apostle asserts nothing more, and his thought even thus

is in itself complete and clear. The passage has this in

common with many other declarations of the apostle, that it

traces back the justification of believers to the death of Jesus

on the cross. By giving Himself up to the uttermost which

the fellowship of sinful humanity could prepare for Him,

Jesus has become the sulficient pledge of the divine willing-

ness to forgive. But the peculiarity of the passage, a pecu-

liarity which also occurs in Col. ii. 13, is that it gives a closer

definition of that justifying action from the side of the law.

Christ by His death has placed us in a new relation to God
which is no longer conditioned by the law and its sentence of

J
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condemnation on all transgression, but by grace and faith

(vv. 8, 9). How and by what means has the death of Jesus

on the cross been able to bring this about ? Not by an

expiation of the sins of the world as the juristic doctrine of

satisfaction fancies. For suppose that such had taken place,

it would not have redeemed men for the future from their

relation to the law, and the curse of the law revived anew by

every transgression. On the contrary, after having secured

an atonement for past sins, God must have insisted the more

on the keeping of the law, inasmuch as it contains His holy

will, and He could not possibly have made faith a substitute

for obedience. Christ in His death could only redeem

believers from the curse of the law by redeeming them

absolutely from the legal relation to God, that is, by changing

the outer law of threatening, judging, and cursing into an

inward, impelling law of the spirit and of life. The curse of

the law could be abolished only when this law of the spirit

had delivered them from the law of sin and death ; only then

is there " no more condemnation for them which are in

Christ Jesus," as it is expressly said in Horn. viii. 1,2. And
the passage (Gal. iii. 13) agrees with all that we have hitherto

found in the teaching of the apostle. But this passage only

serves to complete that teaching if we take along with it the

view which is found in Rom. vi. and vii. (ver. 4), according to

which, through the (slain) body of Christ, believers have died

to sin, and at the same time died to the law,—not in order

to be careless of the commandments of God, but in order to

serve God in newness of the spirit and not in the oldness of

the letter (Eom. vii. 6). It is the same with Col. ii. 1.3, 14,

in which the ^j^apto-a/iei/o? tj^Iv Trdvia ra irapaTrrcofiara,

i^a\€iyjfa<; to Ka6' rj/xwv ')(ei.p6ypa<pov, k.t.X., is preceded by a

a-vve^woTTOirja-ev rj/jid<i avv avro), proving that 'our apostle

never separates the justifying significance of the death of

Christ from the sanctifying, which lays the basis of a new lifSv;

§ 12. The Death of Jesus as an Act of Eeconciliation,

2 CoE. V. 15f.

<>

The apostle most frequently regards the saving act of

God in Christ as a reconciliation ; and that he does not borrow
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this favourite conception from the Old Testament, but finds

it in his own thought, shows how inadvisable it is to seek to

trace back all Pauline ideas to the Old Testament. The

main passage on reconciliation (2 Cor. v. 18—21) is the most

important utterance to be found in Paul's writings about

God's procuring of salvation.^ But he has also applied the

conception in a significant way in Eom. v. 8-10
; Col. i. 21.^

What is this conception ? In German the words reconcile

and atone {vcrsohnen and suhnen) have a common derivation

and this relation has never ceased to produce a confusion of

ideas. In Greek KaraWdacreiv or aTroKaraWdcrcreiv (recon-

ciliare) has nothing to do with iXdaKeadai, {cxpiare). Versoh-

nung, KUTaXkayi], signifies in Greek the transformation of a

relation of hostility into one of peace and friendship. The

hostility to be removed may be partly due to both sides, though

perhaps to one more than to the other ; or the guilt of the

estrangement and the feeling of estrangement and hostility

may exist solely in the one, while the other magnanimously and

lovingly rises above the estrangement, and is eager for recon-

ciliation. How, then, did Paul in this respect conceive of the

relation between God and man ? Strangely enough, the ex^pa,

the enmity which is to be removed by the reconciliation, has

been sought, under the influence once more of that juristic

doctrine of satisfaction, on the side of God, and the et >yap

iydpol 6vTe<i KaTriWdyrj/xev toS Oeoj in Pom. v. 1 has been

taken in the passive sense as meaning hated by God. But

the apostle immediately before had been praising the love of

God, which shows itself in the very fact of His having given

His Son to death for sinners and enemies ; and one cannot

entertain the idea that God could treat with infinite love

people whom He at the same moment hated. The idea of

God's love for enemies, His love for people who are His

enemies, and therefore require to be reconciled to Him (elp^vr)

1 We leave out of account here the passages Col. i. 20, Eph. i. 20,

which speak of the reconciliation of the ccpxf^h t^ovaieti, etc., through the

death of Christ. That the estranged powers of the world are also in prin-

ciple restored to harmony, that, for example, the warring spirits of the

nations of the old world are in principle made into one new humanity, is

an idea which does not stand on the same level as the founding of salva-

tion for sinful humanity, and we have already discussed it in the chapter

on God and the World.
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7r/90 9 TOP Beov, Eom. v. 1), would have been clear as day if

meu had not looked at it through these dogmatic spectacles.

The whole passage in Colossians is likewise in favour of taking

the €j(6pov<; in an active sense.^ Kai vixel^ "Kore ovra^ ainfk-

\oTpicofJ,evov<; Kol e')(dpov<i rrj hiavoia iv T6i<i ip<yol<i Tot<i

TTOvrjpol'i, vvvl u7roKaT7']X\.a^€V ev tcS acofjiart tt)? aapKo<i avTOV

Sia Tov OavcLTov
; that is, alienated, and enemies in your minds

by the evil works which ye have done ;—there is no support

for the passive interpretation deo invisi, as God is never

mentioned, and of a hatred of Christ there can be no thought

in any circumstances. The e^dpa in question here is plainly

described by the apostle in Eom. viii. 7 : 8i6tc to ^p6v7}pja

Ti]<; aapKo<i 'i'^Opa et? Oeov rw lyap vofjuco tov deov ou'^ uirorda-

aerat ovSe yap Svvarat ; this feeling of enmity must be taken

away from mankind. But besides that, how could the idea

of an enmity of God to man form the presupposition of the

idea of reconciliation ? The apostle (which is often taken no

notice of) starts from his personal experience of reconciliation,

that God in Christ graciously changed him, the enemy and

persecutor, into the preacher of His work of reconciliation,

—

ra Be irdvra (viz. what he had formerly said about his new

standpoint conditioned by the death of Christ) eV tov deov

TOV KaTaWd^avTO'i 7;/U.a? Sid ^Irjaov XpiaTov Kol 86vTO<i rj/uLtv

Trjv SiaKoviav t?}? KaTaWayi]';} The continuation of the

passage in which the apostle makes his view wider is just as

instructive : ox? otc 6eo<; rjv ev XptaTO) Koafiov KUTaWdaacoi/

eavTQ), fjL7] \oyt^6pbevo<i avTol^ to, irapaTTTcofiaTa avTcov, Kal

defMevo<; ev rjfuv tov \6jov Trj'i KaTaWayrj'i. As the apostle

here neither says God suffered Himself to be reconciled by

Christ, nor God reconciled Himself with the world, but God
was in Christ reconciling the world to Himself, he makes it

plain that the estrangement and hostility to be removed are

entirely on the side of the world. And in explaining " recon-

ciling the world to Himself in Christ " by the addition, " not

1 Weiss, note, p. 429, N. T. Theol. vol. i. Eng. trans., tries to interpret

this passage : ex^px si; diov is not a hostile feeling towards God, but the

sum total of things hostile to God, as contrasted with those that please Him.

But when was that which is repugnant to God ever expressed by sig 6i6v ?

- The ^r\6ii can only, of course, refer to the same person as the following

hi^^iv, that is, to the apostle.

BEYSCHLAG.—II. II
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imputing to men their trespasses," lie has plainly excluded

the idea that God's act of forgiveness was made possible only

by the completed work of reconciliation. On the contrary,

as already noted, it is a constituent part or presupposition of

this work of reconciliation that (iod, like a man desiring

reconciliation with someone who had wronged him, had

resolved to forgive before he offered the hand of reconciliation.

Hence the apostle thinks of God, not as one angry with

humanity, to whom a third person or mediator offers a satis-

faction in order to appease Him. In the phrase deo<i ijv iv

Xpt(TT<5, he takes God and Christ entirely as one ; God comes

to meet man in Christ, who is the minister of His love. He
thinks of God as a mighty, magnanimous King, who is face

to face with rebellious subjects. He could destroy them, but

He resolves rather to win them liack by a great act of grace.

He meets them with pardon, removes the fear of His judg-

ments produced by their evil conscience, and thus restores

them to faithful and obedient subjects. There is only one

point where this parable does not sufficiently describe the

greatness of the deed of God in question. Such a king could

only express in words his purpose of reconciliation, his

amnesty for all who repented (in a X.0709 KuraXXa'ytj'i). God

announces it by a deed which quiets the conscience and con-

quers the heart, by the surrender of His Son to the most

painful lot of human nature. As the apostle in ver. 21

tersely expresses his message of reconciliation :
" He hath

made Him to be sin for us, who knew no sin ; that we might

be made the righteousness of God in Him." He surrendered

Him who was without sin to the most painful lot of the

sinner, in order, by this assurance of His pardoning love, to

make us partake in the fellowship of this Saviour, and in that

of His righteousness. The guilty consciences of those to be

reconciled needed this infinite pledge of tlie pardoning love

of God before they could believe in it. But the hearts of

those who do believe in it are won, so that they live no longer

to themselves, but to God in Christ ; the same act which

pardons them also transforms them, and they can only appro-

priate the pardon when they are laid hold of and conquered

by it, and are won from all sin. The apostle therefore—and

this explains his preference for this point of view—found in
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the idea of reconciliation an expression for the living unity

of the two sides of salvation, the justifying and the sanctify-

ing. If in 2 Cor. v. 21 he specially urges the first (iW

yev(ofie6a BLKaioavvrj Oeov iv avToi), he insists upon the second

in Col. i. 2 1 f. : uiroKaTrjWa^ev (v/xd';) iv ra> acofiaTV t^<?

aapKo^ avTov Bta tov davdrov, Trapaarrjaao iifid^; d<yiov<i Kai

dfiQ)fiov<; Koi dve^^KkrjTovi KarevcoTTiov avrov. But even the

dynamic element of the divine founding of salvation nowhere

comes out so clearly as here. ' For a reconciliation as a com-

pleted fact can never be accomplished all on one side ; the

magnanimity of the one has to be accepted by the other.

Therefore the reconciliation established by God in Christ is

in itself only a potential reconciKation, a power and possibility

of actual atonement, and for a full reconciliation it'Ts neces-

sary that man should take the hand of God offered to him,

and should throw himself into the fatherly arms of God.

And the apostle was clearly conscious of this relation between

possibility and realisation. In this consciousness he describes

(2 Cor. V. 18 f.) the course which the work of redemption must

take after what God has done in Christ. An embassy, an

office of reconciliation, must be instituted in order to proffer

to the estranged and hostile the divine reconciliation, to

" beseech " them in Christ's stead, reconcile yourselves with

God (vv. 19, 20). For this KaraWdjTjre means neither

" be reconciled," seeing that no one can be called upon to do

a thing that is purely passive, nor " let yourselves be recon-

ciled," as if to the act of God, which is complete in itself,

something further must be added which would not depend

upon man ; but it simply means, as 1 Cor. vii. 1 1 shows,

" reconcile yourselves," that is, take the hand of God which is

offered to you. Accordingly, tlie apostle can call the act of

God completed in Christ's death KaraWayTj, for it is a virtual

reconciliation once and for all and on behalf of all, just as he

can call the acceptance of the gospel on the part of the Gentile

world KaraXKa/yr) Koafiov, which he actually does in Eom.

xi. 15, for it is only by this that the reconciliation between

God and the Gentile world is actually accomplished. And
yet there is only one KaraWay^, that which, established in

Christ, is preached in the message of reconciliation, and is

consummated by the world's acceptance of this message.
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§ 13. The Share which the Eesurrection of Jesus has

IN the founding of Salvation

' The last link of evidence in favour of the view we have

been engaged in demonstrating is, that it alone explains the

share in the founding of salvation which the apostle assigns

to the resurrection and exaltation of Jesus, as well as to His

death,. The statements in question are as numerous as they

are definite. Eom. iv. 25: 09 7rape86drj 8ca ra "jrapairTcofiaTa

qfiMv Kal TiyepOr] Sta rrjv SiKaicoaiv r/fiMV. Rom. v. 1 : el yap

i'^Opol 6vTe<i Karr]Wd<y7jfiev tu> 6eu> Sia rou Oavdrov tov vlov

avTov, iroWo) fidWov KajaXkayevre^ crcodrjaofieda ev Tjj ^(oy

avTov. Eom. viii. 34 : t/? 6 KaraKplvoov ; XpLaTo<i 'Ir)aov<; 6

dtroOavoiiv, /xaXKov Se eyepdel^;, 09 icrtv ev Se^ta rov deov, 09

Kai evTvy^dveL virep r/fjiMv. Eom. xiv. 9 : et9 rovro yap

Xpi,aro<i direOavev koX e^ijcrev, Iva Kal veKpwv Kai ^covtcov

Kvpievar). 1 Cor. xv. 17: el Be Xpiaro^ ovk iyrjyeprat, fiarata

rj 7rLcrTi<; tj/jloov, ert e'crre iv Tal<; dfiapTLai<; vfiwv. 2 Cor. v. 1 5 :

tg5 vTTep aiirSiv d'KoOavovTL Kal eyepdevn. The traditional

view of this doctrine in Paul's writings does not, as may be

easily conceived, know very well what to do with this element

of it ; if the work of redemption and reconciliation is settled by

Christ's obedience unto death, what part can His resurrection

have in that work ? It is usually said : Without the resurrec-

tion of Jesus we should not have known that His death was not

the death of a sinner, and therefore we could not have believed

in Him. But did the centurion at the foot of the cross, and the

penitent malefactor at His side, not perceive that this was the

death of a holy man, the death of a Saviour, though they knew
nothing about the resurrection ? And could our impression of

the life and death of Jesus not be the same though we had not

the message of the resurrection ? And if we could not believe

in the holiness of His death without the message of the

resurrection, how could we believe in the resurrection itself,

which is more incredible to the natural man ? Moreover,

jthe apostle sets aside this quite untenable hypothesis by the

[words : "If Christ be not risen, your faith is vain, ye are yet

in your sins." That is to say, faith might exist without the

resurrection, but it would be vain, it would not justify,y
Why should tliis be so, if atonement, redemption, reconcilia-
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tioD were secured in the death of Christ ? Because the

fouuding of salvatiou, perfect in itself, cannot, according to

Paul, be realised except through the living, glorified Christ.

Here we reach a point which belongs to another article of

doctrine, the appropriation of salvation, and we can therefore

expound the apostle's meaning only in suggestions and

anticipations. The appropriation of the salvation which is

secured in Christ and in His death is regarded by the apostle

as following, not from a natural impression which sets free

the man's own moral powers for the attainment of perfec-

tion : he views it as resting on the real spiritual power of the

living Christ standing behind that historical impression, who
through His resurrection has become the rrvevfia ^coottoiovv of

humanity. As the Eisen One from heaven laid hold of the

apostle on the way to Damascus and stamped the image of

Himself upon his heart, so must He always stamp His death

on men's hearts, and kindle in them a new life which is no

longer eavrw but Oew. And the apostle has made not only

the beginning, but also the continuance of this new life

depend on a living fellowship with the glorified Christ. The

believer's growing conformity to Christ, his being transformed

into the image of the perfected Lord, is to him the work of

the Eisen One, who has now become the quickening spirit

(2 Cor. iii. 17, 18 ; Gkl. ii. 20). 'The resurrection of Christ

is viewed by the apostle as the condition necessary to the

completeness of the cleansing and sanctifying power of His

death ; but it is no less a condition of the justifying power

of that death. According to Paul, as has already been

specially emphasised, a man is justified only iv XpLarai

(2 Cor. V. 21 ; Eph. i. 7), that is, in living connection with

Him ; and this connection manifestly can only exist with a

living Christ, not with one who is dead and parted from us.

Only by viewing the believer in living connection with Him
from whom the stream of sanctification ever flows into them,

can God truly pronounce men righteous who in point of

fact are not yet really so. ^ He has the living guarantee in

Him who has begun the gooc^ work in them that He will

carry it on until they have become perfectly righteous.^

^ The ideca of Biirgen, tliough not formally Pauline, helps to simplify

the difficult doctrine of the saving significance of the death of Jesus>
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This explains the utterance in Eom. viii. 34, which repre-

sents our justification as conditioned not merely by Jesus'

death and resurrection, but also by a continuous heavenly

activity of the exalted Christ. This description of Christ as

sitting at the right hand of God and representing us (with

the Father) may appear strange in presence of the assurance

of justification expressed in ver. o3 ; it suggests that the

justification based on the death of Christ is incomplete and

in need of being supplemented ; or even that Christ is more

merciful than the heavenly Father who sent Him, and gave

Him up ; that He is, as it were, forced continuously to inter-

cede with the Father, lest His wrath should begin again to

burn against us. But this appearing for us is simply the

biblical expression for the continuous security which the

living and glorified Christ gives to the Father for the

justified so long as they are not yet thoroughly sanctified, and

therefore not in themselves wholly well-pleasing to God.

The other passages adduced above will now give us even less

trouble. That Christ has risen for us, for our advantage

;

that He died and rose again in order to be Lord of the dead

and the living, is self-evident after what has been said.

That He gave Himself for our trespasses, and was raised

again for our justification, does not mean, of course, that our

justification is not based upon His death, but that it, whilst

rendered possible by His death, can only be communicated

to us by His resurrection. The reason why, without the

resiirrection, our faith is vain and we are yet in our sins, is

that faith in one who has departed, and who is therefore

incapable of fellowship with us, could not communicate to us

all the glorious things He desires to give, no matter how
glorious these might be.^^ There still remains the remarkable

passage Eom. v. 10: " For if, when we were enemies, we
were reconciled to God by the death of His Son ; much more,

esi^ecially for homiletic and cateclietic use. Christ in His holy death is

a guarantee to the Father that liumanity, so far as it allows itself to be

drawn into fellowshii^ with Him, will be delivered from sin and attain to

a more complete sanctification. In the completed revelation of eternal

love which takes place in His death, He is at the same time the assurance

of God to humanity, that so far as it lets itself be laid hold of by the

power of love in His death, all its guilt will be forgiven, and the love

and grace of God will be bestowed.
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being reconciled, we shall be saved by His life." The

passage reminds us that even those who are reconciled and

justified are still in a certain sense under the divine wrath,

inasmuch as there is still sin in them. Their final deliver-

ance or salvation (crcoOrjaofieda, future) depends therefore on

something additional to the death of the Son of God, iv rfj

^(orj aiiTov, on a living communion with Him, the communion
of a life which as it gTows and comes to its perfection in

them, makes them fully objects of the divine good pleasure.

CHAPTER VI

THE WAY OF SALVATION

§ 1. Founding of Salvation and Way of Salvation

When God had established the possibility of salvation

for the whole world, there remained as a further task the

subjective realisation of salvation ; but the completion of

the first leads naturally over to the second. / In the exposi-

tion of this point of doctrine we come upon the topics

which Paul has worked out with most deliberation, for

here he was impelled by his special call to preach the

gospel to the Gentiles, and to preserve it against the

attacks of the Judaists. We may describe it as his doctrine

of the way of salvation. He does not indeed use this

term which was later current in the Church, though, in

Rom. viii. 29, 30, there is clearly the consciousness of a

divine order of ways and means through which men are

to appropriate the salvation which is founded.

§ 2. The Peeaching of the Gospel

If we ask, first of all, about the means whereby the

salvation procured in the death and resurrection of Christ

is brought near to men, we get a clear answer from the

main passages discussed above concerning reconciliation

;

it is by the word of reconciliation (2 Cor. v. 19), by what,

in 1 Cor. i. 18, is called the word of the cross— the
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" gospel," as tlie apostle prefers to call it (Kom. i. 16;

1 Cor. XV. 1, etc.), that is, the glad message of the love

of God, and His manifestation of that love in Christ. Its

declaration is, that reconciliation must be offered to those

who need it and for whom it is intended, and therefore

the apostle regards himself as an ambassador in Christ's

stead (or in Christ's cause, vTrep Xpia-Tov, 2 Cor. v. -0);

and so the ministry of reconciliation, the evangelical

ministry of preaching as Jesus bequeathed it to His

disciples, is the first essential article of the divine way of

salvation. Salvation is brought about in a rational and

moral way by the preaching of the word of God applied

to the rational and moral nature of man, as it is said in

Eom. X. 17: "Faith cometh by hearing, and hearing by

the word of God " (or of Christ). And whilst the apostle

knows of baptism and the Lord's Supper, he has no doctrine

of the sacraments, and he ascribes to them no magical

efficacy alongside of this means of grace in the word.

Nevertheless, there is an essential difference between the

mode of operation and communication of a doctrine of

human wisdom and that of the gospel, a difference which

the perverted demands of some of the Corinthians, that he

should have preached the gospel iv ao^ia Xoyov, in the

wisdom of words, like the philosophers (1 Cor. i. and ii.),

causes the apostle to expound. A human wisdom, a philo-

sophy, convinces by means of human dialectic and rhetoric

;

the gospel, by the proof of the spirit and of power,

that is, by the proof of the holy effects which the Spirit

of God exercises on the human heart (1 Cor. ii. 4). If

the efficacy of the gospel depended on human dialectic and

rhetoric. Christian faith would depend on these also, and

then not only might it be overturned by a superior kind

of proof or eloquence, Imt the only power it could exercise

on man would be such as is exerted by the conviction of

the truth of a doctrine. And in man's present condition

a natural conviction of reason is far from being a power

to overcome sin and sanctify the will. But the gospel

is such a power. It is, as the apostle fitly calls it

(Eom. i. 16), 8vva/J,i<; 6eov, ei<? awTr^piav ttuvtI tcS TriaTevovri,

because in it there speaks to man something mightier than
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the great truths of reason ; for in it there is tlie supreme

demonstration of the eternal love,—a power which can do

what the law in the mind could not do (Rom. vii. 23), it

can overcome in man the power of selfishness, and can

put in its place its own divine life of love. The apostle

is therefore perfectly right, not only in tracing back the

effect of the gospel to God, as all effects of spirit and

truth in the world run up to God in the end, but in

perceiving in the gospel a peculiar saving operation of

God in Christ, a continuous working of the living, glorified

Saviour (Rom. ix. 24, xv. 18). For through the preaching

of the gospel the unique and imperishable manifestation

of God's love in Christ tells upon men ; through it is felt

the power of a love which has been in Christ for ever,

a love that is living, lasting, and operative—that is, the

power of the exalted Christ Himself, for He has given to

this preaching concerning Himself the force of His own

glorified life and of the Holy Spirit. This explains the

secret of the ministry of preaching, a secret which the

apostle learned in the divine education of his own Christian

character. No man has understood more clearly than this

chosen vessel to the Gentiles why Christ did not leave

behind Him a system of doctrines theoretically expressed

and composed in book form, but fashioned and sent out

men to bear a formless gospel. His Second Epistle to

the Corinthians is really the attempt to express the secret

of an inner life on which any apostolic success he could

show depended. Only a man in whom the Lord who

is the Spirit has come to dwell, who exhibits the love

of Christ in its transforming power, can kindle that flame

of divine life in others ; and the fire is spread, not by

instruction in a doctrinal system, but by testimony to a

personal experience of the gospel of God coming from the

heart with individual truth and freedom. In the very

moment therefore in which the apostle, rejoicing in his

success, casts a glance at his vain and sordid rivals in

the proud words, "Yea, who is sufficient for these things?"

(for such an activity), 2 Cor. ii. 16, he gives the humble

explanation of them :
" Such self-confidence have we through

Christ to God-ward : not that we are sufficient of ourselves
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to think any thing as of ourselves ; but our sufficiency is of

God" (iii. 5). The secret of his apostolic activity is

simply that he surrenders himself openly and unselfishly,

more openly and unselfishly than his opponents, to be the

mere instrument of the power of God in Christ, and that

he is determined in all the work of his calling by nothing

save the love of Christ, the power of His death and

resurrection (2 Cor. ii. 17, v. 14 fip.).

§ 3. Election and Calling

Now the gospel, even when it is preached according to the

mind of God, does not produce in all who hear it its intended

effects in drawing them to salvation. On the contrary, even

where the apostle stands as it were in silent wonder before

the mighty results which God has accomplished by his

preaching, he describes these results as twofold, 2 Cor. ii. 15,
" For we are unto God a sweet savour of Christ, in them that

are saved, and in them that perish. In the one we are a

savour of death unto death ; and in the other a savour of life

unto life." That is to say, the gospel is effective wherever it

is preached in the spirit and power of God, but is not effective

everywhere for salvation. While it fills one with the powers

of life eternal, others are disgusted with it, as by a breath of

death, and are thus driven further by it on the way of death

on which they are already. Or, in other words, the one finds

in it a call from God, a call to the enjoyment of His salvation,

and to the fellowship of His Son (1 Cor. i. 9) ; whilst others

are hardened and blinded by it against this salvation (Eora.

xi. 7 f.). In this notion of " calling " we touch upon one of

the main pillars of the Pauline doctrine of the way of salvation.

[The KXriaL<i, always traced directly to God, is in the apostle's

'view one of the most essential acts of grace in aiding men to

appropriate salvation (Eom. viii. 28, ix. 24). And by this

we are not to understand, as in the synoptic saying, " Many
are called, but few are chosen," a mere outward invitation to

the kingdom of God ; it does not consist in simply hearing the

glad message, without leading to the actual enjoyment of

salvation. To our apostle the " calling " is an effectual

drawing to the enjoyment of salvation, it is the opposite of
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hardening :
" Whom He did foreknow, He also did predestinate

to be conformed to the image of His Son. Moreover, whom
He did predestinate, them He also called ; and whom He called,

them He also justified ; and whom He justified, them He also

glorified" (Eom. viii. 29, 30). So far is the apostle from

putting calling and election in opposition to each other, that

he rather treats them as equivalents (cf. 1 Cor. i. 26, 27);

and by tracing back the call to a preceding divine irpo^ivwaKeiv

and TTpoopi^eiv, he confronts us anew with the question of the

compatibility of the divine action with the free human self-

determination, which has already been discussed in the chapter

on the Divine Government of the World. Here again, on a

closer view, the appearance of determinism resolves itself into

the idea of a grace which takes full account of human freedom

though strongly influencing it. The statement already alluded

to about the peculiar character of the gospel as a divine

means of grace (1 Cor. i. 18 ff.), first of all throws light upon

it. In the world of culture, Jewish as well as Greek, into

which the gospel enters, it encounters certain historically

developed claims which it is neither able nor willing to satisfy
;

but it has something better and more profoundly satisfying to

offer than those claims suppose. " For the Jews require a

sign, and the Greeks seek after wisdom : but we preach Christ

crucified, unto the Jews a stumbling-block, and unto the

Greeks foolishness ; but unto them which are called, both

Jews and Greeks, the power of God, and the wisdom of God."

The sensuous bias of Jewish religiosity required from God the

palpable proof of a visible Messianic kingdom, and the philo-

sophising scholasticism of the Greeks expected the salvation

of the world from a doctrine scientifically established. By

preaching, in opposition to the Jewish Messianic expectations

and of the Hellenic scientific ideas, a crucified Saviour, the

gospel inevitably repelled both parties, and yet had something

far better to offer both than they desired, the very thing

which they at bottom needed, a divine power to renew the

world from within, and a divine wisdom for salvation. And
from both Jews and Greeks there was collected a community

of believers who came to know the crucified Messiah as the

power and wisdom of God. By what law then was the world

of that day separated into blinded (airoXKvfievoi, ver. 18) and
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called (kXtjtoc) ? Where those mistaken claims outweighed

the need of salvation which exists in every human heart, the

gospel was rejected as an offence and foolishness. On the

other hand, where these hindrances to the sense of wickedness

and need of help fell into the background, as was the case

chiefly with the lower and uncultured classes in Corinth, the

glad message was willingly received as a power of God and

wisdom of God. But that proves that the divine election

which the apostle asserts of his readers (1 Cor. i. 27) is not

an eternal and irresistible decree, but one formed in time ; it

is a resolution of the Governor of the world depending on His

knowledge of the susceptibility of those men, which was

afterwards carried out in their effectual calling. The same is

true of Itom. ix.-xi., where the apostle again discusses this

twofold action of the gospel on the Jewish nation and the

Gentile world as a whole. The law had led but a small

minority of the Jewish people to Paul's experience that the

law cannot justify, and that one must die to the law and

repeat in himself the death of Christ upon the cross in order

to live unto God (Gal. ii. 19). The great majority of the

nation were rooted in self-righteousness and legality to such

an extent that the gospel of grace preached to them in the

name of the Crucified could act on them only as an offence

and a means of hardening. The Gentile world, on the other

hand, sinking under the burden of the misery of sin which

had reached its height, having a knowledge of the right,

and pervaded by the feeling of its moral impotence and lost

condition, yielded willingly over wide circles ; and so for the

time it became what the Israel of Moses was in presence of

the Egyptians, the vessel of God's grace ; while the Jewish

nation, which had become the vessel of His wrath, hurried

onwards to its destruction (Kom. ix. 22—24 f., 33, x. 1 f.).

Who could deny that this historical condition of the empire

in the apostolic age, as set forth by Paul, consisted of acts of

free human self-determination and operations of a divine order

and government of the world, and that the decree of the

eternal Governor of the world, not to make the nation

formerly chosen, but the Gentile world, hitherto left to itself,

the bearer of His gospel, is conceived throughout with regard

to the inner nature of both sides ? The apostle has produced
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that appearance of predestination in the ninth chapter, which

he removes in the tenth and eleventh chapters, only by first

emphasising the divine decree and government that he may
afterwards indicate how it proceeds according to human
conditions.^ At the same time, the eleventh chapter lets us

see most definitely that the being repelled or hardened by the

gospel, which is opposed to the gracious choice and calling of

some, is not meant to be the final will of God (such an idea

is expressly rejected, ver. 11, with a fi-q jivotTo), but that in

His own time it is to give place to a later amnesty and calling.

The apostle's view is that the divine Governor of the world

educates and inclines men, in their freedom to susceptibility

for salvation, to faith ; but the law of the history of the world

involves that this cannot be attained by all at the same time,

but that there must always be a Kar' eKXoyrjv irpoOeaL^

Oeov (Eom. ix. 11) ; the plan of God's grace in the world must
always proceed by selection. For the very thing which

inclines some to be susceptible—in those days the Gentiles

—is an offence to the others—the Jews—in the offer of the

gospel. But this is the wonder of the purposes and ways of

God which the apostle praises at the close of the chapter, that

through the mutual working of the history of the world, and

the further guidance of God in it, those who to-day are blinded

may afterwards have their eyes opened in faith ; this is

expressly predicted of the Jewish nation, but it appears as a

purpose of God's love for all who at any time are in a like

condition (cf. xi. 32). We have already called attention to

the fact of how far the indirect methods of the divine govern-

ment of the world, indicated in Eom. xi., confirm the complete

co-operation of divine power and human freedom in the

realising of salvation, for a deterministic government of the

world, which took no account of human freedom, would have

no need of this freedom for the attainment of its end. From
all this we can have no doubt of the non-deterministic sense

of the main passage Eom. viii. 28, which applies the notions

of election and calling to the individual as such. The apostle

explains the preceding expression, tok Kara irpoOecnv kX.7]toI^

ovaiv, with which, in the light of the result, he has described

those " who love God," and for whom therefore all things are

1 Cf. above, p. Ill ff.
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to work together for good. He wishes to give them a perfect

assurance of salvation by representing to them that their

calling is no momentary thought of God which might again

be dismissed as it was conceived, but that it rests on a

deliberate purpose of God pursued to its final goal. Those

whom God has previously chosen He has also destined to

perfection, and accordingly has called, justified, and glorified

them. We must not indeed, on the strength of the prefix

irpo, regard the foreseeing and predestinating as belonging to

eternity, whilst we refer eKoXecrev, ehiKaiwaev, eho^aaev to time

;

the apostle could not possibly have meant to say that God
had already called, nay, already glorified, all those whom He
had determined from eternity to be conformed to the image

of His Son. The utterances must be taken all together as

elements of God's thought. Whom He did foreknow, He
also at the same time—in His thought—did appoint to

perfection, did call, justify, glorify. Hence, as we have

already noted, the irpo of these first two acts is not to be

regarded as pretemporal, and as therefore leaving the human
condition out of account, for that conception would even

put an end to the distinction between irpoyLvcoaKeiv and

TTpoopi^etv ; it can only be meant to emphasise the precedence

of those two acts of God in the human experience of salvation.

As, according to Eom. xi. 2, God foresaw the nation of Israel

in the patriarchs (cf. ver. 28), that is, in the beginning of its

development ; as the apostle says of himself in Gal. i. 15, that

God separated him from his mother's womb (that is, elected

him to his future calling), and called him (then a man) by His

grace,—the same meaning must be given to the foreknowing

and predestinating in Eom. viii. 28. Foreknowledge and

predestination describe the divine thought of love which,

necessarily preceding any working of love, marks out a man
as its own before he feels any inclination towards God ; but

this choice is made because the real impulse in the man's life

is in that direction. The call is the realisation of this thought

of love which follows in its own time ; when God has guided,

as in the case of our apostle, a free growth through all its

seeming departures from Himself, and when He has ripened

the nascent susceptibility for salvation, the process is accom-

plished, and God brings home His gospel to the man in a way
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that overpowers him. He who is called must afterwards say

that in this process divine grace has had the ascendency, and

has indeed done everything; but human freedom is not

excluded, it is guided, and finally it is overpowered with the

might of love.

§ 4. Faith : its geneeal Conception

That which the divine call immediately produces ni man

is faith, which, according to Paul, is on man's side the funda-i

mental condition of salvation. The apostle has nowhere

given an express exposition of this, which is in some respects

the most important idea of his doctrine ; all the more care-

fully must we collect the passages in which all sides of the

Pauline idea of faith are brought out. There can be no^

doubt that the fundamental conception of irlcrri'i or inareveLv

here, as everywhere, is that of trust. It clearly appears in

1 Cor. xiii. 7 {r} a^dirr] iravra 'Triarevei), and not less clearly

in the specially Old Testament phrases in which Tnarevetv is

united either with the dative or with eV/—in the sense of

relying on something (the former, for example, in Eom. iv. 3
;

Gal. iii. 6 ; the latter in Ptom. iv. 5, ix. 33, x. ll^^'^Now, in

the case of the apostle, we have, as a matter of course, to do

with faith as a religious act. The object of faith is that

which, from its nature, cannot be reached bj sensuous per-

ception, that is , can only be grasped in virtue, of an inward

act such as trust , and which, at the same time, can give our

soul firm footing, and can be the basis of our heart's., coj

dence—that is, God and the kingdom of eternal blessings.

it is not, "however, an unknown God on whom we place our

confidence, but the God who has revealed Himself in Christ,

who speaks to us in His gospel, and awakens our confidence

by His loving entreaties (2 Cor. v. 20). ^Now, so far as faith

sj)rings out of this preaching, and is related to it (i) Triartf; e'f

dKorj<;, rj Be aKorj Sta fnqfjiaTO'^ 6eov, Ilom. x. 17; prjiia TTiareci)^,

Rom. x. 8 ; tt/o-ti? tov evayyeXiov, Phil. i. 27), the idea of

conviction is united with that of confidence, viz. conviction of

the truth of the gospel. ^ This idea of conviction, that is, of

course, regarding as true, appears in Paul not only in things

of daily life (1 Cor. xi. 18, /^epo? rt Trto-TeuG)), but also in
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religious questions, whenever Tnareveiv refers to individual

Christian truths : for example, Eoni. vi. 8 : irLa-Tevo/xev, on
Koi av^}]aofiev avru> ; 1 Thess. iv. 14: el yap inaTevofiev, on
'Iijaov^; diredavev Kol avearr]. We have perhaps the clearest

statement of it in liom. xiv. 23: "What is not of faith is

sin," that is, whatever is not done from the conviction that it

is right is wrong for him who does it. But in religious

things this idea of conviction is never separated from that of

trust, so as to degrade faith to a mere persuasion of the

intellect without any interest of the heart, but it always

remains a conviction, which, as produced by an act of trust,

has for its object that which is most worthy of confidence,

and is therefore fitted to form the basis of the whole inner

life. Faith is a matter of the heart, an act of the whole

inner life, not simply an act of the understanding, KapSla yap

Tria-Teverai, (Eom. x. 10 ; Eph. iii. 17). / Those who are " weak

,
in faith " (Rom. xiv.-xv.) are so called, not merely because

they waver in their convictions, but because their hearts are

not yet sufficiently prepared for the emancipating grace of

God in Christ to let their old scruples fall away. Now, if

faith is a sure confidence, a confiding assurance, then we
further understand how the apostle can at one time contrast

it with doubt and at another time with sight (Eom. iv. 20,

xiv. 23; 2 Cor. v. 7), "We walk by faith, not by sight."

Heavenly things cannot be seen and proved in our earthly

life as earthly things can. They leave room for doubt ; but

doubt calls in question the very thing which is to be the firm

basis of our trust, and so it is related to unbelief, and must

give way to faith. This does not mean that the apostle

desires to speak the word to a blind faith, but the contrary

;

he regards faith and knowledge—and this is another mark of

his notion of faith—as going hand in hand. As the gospel is

grace and truth in inseparable unity, the apostle is able to

include the whole of subjective Christianity in the idea of

knowledge just as well as in that of faith. He gives the

first and most prominent place to the former, especially in

the Epistles to the Ephesians and Colossians, without neglect-

ing the latter. He praises God on behalf of his readers for

having made His grace abound towards them in all wisdom

and knowledge, and for having revealed to them the mystery
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of His will. He prays that God would give them, further,

the spirit of wisdom and revelation to know Him ; that He
would lighten the eyes of their heart to know the hope of

their calling, etc. He fixes it as the goal of Christian per-

fection to come to the unity of faith and of the knowledge of

the Son of God, and to be no longer driven about with every

wind of doctrine (Eph. i. 8, 9, 18, iv. 13, 14 ; cf. Col. i. 9,

27, ii. 2). These phrases make manifest the inner relation

of faith and knowledge ; and in point of fact the apostle

frequently substitutes the one for the other. That which in

Eom. xiv, is called weakness of faith, the bondage to Jewish

or heathen prejudices, is thought of in 1 Cor. viii. 7, 10, 11

as a want of knowledge. Did not Israel know ? {ovk €<yvco)

he asks (Rom. x. 19), manifestly presupposing that one could

not believe without knowledge ; and in 2 Cor. iv. 4 f., the

airta-Tov are those whose voijfiara are blinded, so that the light

of the gospel does not shine into them. " But the God who
commanded the light to shine out of darkness, hath shined

into our heart, to give the light of the knowledge of the glory

of God in the face of Jesus Christ." Again, in Phil. iii. 8, 9,

the apostle has counted all things but loss for the excellency

of the knowledge of Christ, since he became a believer in Him
(Sia TTio-reo)? Xpiarov, ver. 9). And in 2 Cor. ii. 14 he

spreads the sweet savour of the knowledge of God in every

place, whilst he is fulfilling his mission to all nations, et?

vTraKorjv 7riaT€co<; (Rom. i. 5). This synonymy may be easily

understood from the religious nature of the knowledge in

question. It is not knowledge of the vov<; apart from the

KapSia, a notion which in itself has no place in the Bible ; it

is an act of the heart as faith is, and it depends upon love

for the truth (2 Thess. ii. 10), and is inseparable from love to

God, so that if any man in mere pride of understanding

without love " thinks that he knoweth anything, he knoweth

nothing at all as he ought to know" (1 Cor. viii. 2, 3).

Accordingly, knowledge is the reflection of faith in our

reason, the acceptance and elaboration of the gospel in our

thought, and it is well to observe, though not to be wondered

at, how essential in the Christian profession this intellectual

side of faith is to the apostle, who is certainly one of the

greatest thinkers of all times. Only in a relative way can it

BEYSCHLAG.—II. 12
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be said, that on the one hand knowledge surpasses faith, and

on the other faith surpasses knowledge. Knowledge may be

distinguished from faith, which is the acceptance of the

gospel once for all (1 Cor. xv. 1, o /cat TrapeXd^cTe), as the

gradually growing insight that Christ is 6eov Bvvafx,L<; and

deov aopia (1 Cor. i. 24); that He is the real fxvaTrjpLov

deov in whom is hid all the treasures of wisdom and know-

ledge (Col. ii. 3), so that from Him the whole of God's plan

of the world from the creation to its final perfection unfolds

itself before the reflective mind (1 Cor. ii. 6 f.). On the

other hand, knowledge through all its growth on earth is

always unsatisfied, because, as time passes, it becomes only the

more sensible of its imperfections, and so faith remains our

comfort and stay here below (1 Cor. xiii. 8-12, 13). Of

course faith also has to grow ; from the immaturity {vrj-morrj'i)

of the first childlike acceptance it has to be strengthened

until it reaches the power and maturity {Teka6Tq<i) of a mascu-

line assurance of conviction (1 Cor. iii. 1 f., xv. 58 ; 2 Cor. x.

15 ; Col. ii. 6 ; 2 Thess. i. 3) ; but in its direct act of trust it

grasped at once all that knowledge gradually and imperfectly

secures. '''Again, a new light is thrown on the nature of faith

when we observe how, according to Paul, it has to do quite

as much with the man's willing as with his thinking. The

apostle lays stress on this relation of faith to the will as often

as he describes believing as viraKoveiv ry aXrjdela, and unbelief

as ov'X^ vTroTaaa-eaOat, as aireLOelv ry aXrjOeia (E,om. i. 8, ii. 8,

vi. 17, X. 3, xvi. 21; cf. 2 Thess. ii. 12, the opposing of

TTLcneveLV ry aK,rj6ela and evSoKeiv rfj ahiKla). This presents

faith as a decision of the will, a moral obligation and act.^

Not that the apostle viewed it as an act which a man was

free to perform at any time or under any circumstances, or

one that was possible to him of his own strength at all.

The contrary is manifest from what we have seen with regard

to the divine call, and the apostle says significantly, 2 Thess.

iii. 2 :
" All men have not faith." Man does not procure faith

for himself as Paul strikingly experienced ; it is begotten in

him by God through His word and Spirit. It is God who
made it shine into the heart of the apostle (2 Cor. iv. 6).

God is thanked that the readers of the Epistle to the Eomans
have obeyed that form of doctrine which was delivered to
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them (Kom. vi. 1 7). " By grace are ye saved through faith

;

and that not of yourselves : it is the gift of God," exclaims the

apostle to the Ephesians (ii. 8). But just as a man cannot

force himself to trust another, though he can refuse to trust,

when his confidence is won by another, he has still the right

and duty to give his confidence ; so is it here. Faith, although

on one side produced in the heart by God, is on the other

side an act of the heart itself, and indeed the most decisive

act; it is the willing surrender to the importunity of divine

grace and truth which that grace justly claims, and by which

it first becomes the man's own. In the passage just quoted

(Rom. vi. 17) the apostle says, "Ye shall become obedient to

that form of doctrine which was delivered to you," thus

embracing in one expression the human and the divine

activity. Nay, from this point of view the apostle can

describe the human act of faith, the Triara, directly as an

epjov (1 Thess. i. 3 ; 2 Thess. i. 11), notwithstanding the

great contrast which at other times he regards as existing

between 7r/o-Tt9 and epya.

§ 5. Faith: its Religious Significance and

Cheistian Expkession

From this we learn the unusual significance which faith,

even in its wider sense as belonging to all religions, has for

the apostle. We have already called attention to the way in

which he sets it in opposition to all righteousness of works

as the principle of true religion, not merely for the New
Testament, but also for the Old (Rom. iv. 1 f. ; Gal. iii. 5 f.)

;

and his reason is not only that no sinful man can perform

the epya vofxov, the works of righteousness demanded by the

law, but because the wish to do or merit anything in God's

presence is itself a perverted and impious standpoint, as we

can do nothing good except in Him and through Him. The

apostle (Rom. iii. 27) finds the proof of the correctness of

the v6p,o<i irlarew'i, the way of faith in our relation to God,

in the fact that it excludes all boasting in God's presence

;

while the vofio'; rtov epycov, the principle of works, issues

in this boasting. All true religiousness, as he illustrates by

Abraham's case, is faith, and faith only is true piety ; whilst
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Pharisaism, the ethical deism of Judaism, is perverted and

corrupt (Eom. x. 2, 3). If God is the eternal love in whom
we live, and move, and have our being ; if piety is the desire

to be nothing out of God,—then it is a fundamental condition

of all conformity to God, and God-pleasing, to open the heart

to that eternal love in humble trust and allow it alone to

operate within us, that is, to believe. If faith, then, is

essentially a susceptibility for God and His grace, and is

thus fundamental in religious conduct, the common saying

is true, that the apostle considers faith essentially as an

opyavov Xtjvtikov for the grace of God, whether promising or

giving ; and yet it is not true that faith has significance for

Paul only in this aspect, and that he does not allow it to

count for anything before God in itself. The much-repeated
statement, justijicamur per fidem, non propter ficlem, opposes

two aspects of one fact, both of which are found in our

apostle. Certainly Paul never regards faith, even when he

calls it an epfyov of man, as a meritorious performance equal

to or even similar to obedience to the law ; but he really

regards it as the opyavov Xtttttlkov of a love which comes

freely (Boopeav) and undeserved. But that does not prevent

this relation of susceptibility and faith towards God, when
it is humble and childlike, from being in principle pious and

well-pleasing to God, so that in its very nature it attracts the

divine love and grace. That the apostle is conscious of both

views is evident from his appreciation of the faith of Abraham.
" Abraham believed God, and it was counted unto him (by

God) for righteousness " (Rom. iv. 3 ; Gal. iii, 6). That does

not mean, " and Abraham thereby laid hold of the grace and

righteousness revealed by God in Christ," but it means, " faith

as such, Abraham's heroic trust in God, believing in hope

against hope, won for him God's favour ; so that, because of it,

he was in His eyes a righteous, a truly pious man." And
when the apostle further describes this faith of Abraham
(Eom. iv. i 9 f.), " He staggered not at the promise of God
through unbelief ; but was strong in faith, giving glory to God

;

and was fully persuaded that what He had promised He was

also able to perform," he manifestly describes it not as a

mere opyavov Xtjtttikov of the promise of Isaac, but praises it

as religious heroism, as a supreme act of trust in God. And
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when he continues, Si6 koI iXoylaOr] avTU) ek StKaLoavvrjv,

the justificatus est jjropter fidem is almost expressed in words.

And this is peculiarly worthy of notice, as the main analogy

between Christian faith and that of Abraham must lie on this

side ; for the objects which are grasped, in spite of the apostle's

attempts to find some typical resemblance in them, are a

whole heaven apart—the promise of Isaac in the one case,

and the mission of the Son of God as Saviour and Eedeemer

in the other. -^This now brings us to the apostle's specifically

Christian idea of faith, which can only be the perfection of

the general religious idea, and therefore rests upon the latter

;

whilst, on the other hand, it surpasses it. Notwithstanding

his comparison of the faith of Abraham with that of Christians,

the apostle has not failed to recognise the distance between

the two, which springs from the difference in their objects

:

the faith of Abraham is not the faith of Christians, but only

its type. It is self-evident to our apostle that faith, in the

full sense of the word, is first rendered possible by the com-

pleted revelation of God's love in Christ ; therefore incneveLv,

without specification of object, describes for him the position

of the Christian man (Eom. i. 8, xiii. 11, xv. 13 ; 1 Cor. iii.

5, xiv. 22, XV. 2, 11 ; Gal. iii. 22 f.), and Tr/o-ri?, as such, is a

designation of the new covenant (Gal. iii. 23, 25). On the

other hand, no apostle has referred Christian faith so definitely

and emphatically to its proper object as Paul in his phrases,

TrKTTeveiv el<i Xpia-rov, or iv XptcrTw,and iriari'^ ^Irjo-ov Xpicrrov,

where the genitive is, of course, a genitivus objectivu3X^_ Faith

in Paul does not hold to Christ the future " Messiah of glory
"

(Jas. ii. 1), the Deliverer in the coming judgment, as it did

in the primitive apostles ; it lays hold of a Messiah who has

appeared, and who has been crucified, and has risen again.

And when faith is thus referred to the person of Christ, the

Pauline idea of faith is completed, just as faith itself reaches

here its highest development. In the living application to

the personal Saviour, in whom all the promises of God are

yea and amen (2 Cor. i. 20), to the glorified Living One who

is in personal intercourse with the soul through His word

and Spirit, faith itself becomes a personal relation, and reaches

^JJThe genitive is the same as in the synoptic 'ix^re Trtartv dtoii, Mark

xi. 22.
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far beyond the idea of reliance on any mere fact or truth,—in

a word, it is a bond of communion between the soul and its

Lord. TlLo-Td 'Irjcrov Xptarov does not indeed formally signify

a fellowship of life with Christ, though, in reality, it is so.

In presence of the living Saviour, who has laid hold of the

heart of man, the awakened trust becomes of itself surrender,

and surrender becomes communion. " The opening of the heart

to Christ and the entrance of Christ into the heart coincide in

faith, just as the opening of the eye and the entrance of the

ray of light do in sight. That the apostle was conscious of

this fact, and conceived faith in Chj:ist as the mystic bond of

unity between the soul and Christ, may be read in Eph. iii.

1 7 : KaTotKTjaat, tov XpLcrrov Sia t?}9 TriaTeco^ iv ral^ KapSt,at<;

vfx,(bv. But his use of eh Xpiarbv Tna-reveiv and iv Xpicnw
elvai as interchangeable, or even as equivalents, likewise shows

it. The latter, though it is frequently the mere designation

of being a Christian, or of that which is Christian, never

completely loses the sense of community of life ; though

sometimes, as in 2 Cor. v. 17 {el rit iv XpicrTO), kuivt] KTicns:),

that stands out with perfect clearness, and is confirmed by

the corresponding Xpi(TTo<i iv vfilv (for example, Eom. viii. 10).

Now, when the apostle writes, 2 Col. xiii. 5, eavrov^ ireipa^ere,

el icrre iv rfj iricneL . . ., rj ovk iTrcycvccaKeTe iavrov'i, ore

Xpi(TTo<; 'iTjaov'i iv vfxiv, or when, in Gal. ii. 20, he explains

the ^(o Be ovKert i<y(o, ^f} Se iv ifiol Xpiar6<; by a o 8e vvv

^w iv (TapKi, iv iria-Tet ^co rfj tov vlov tov Oeov, it is clear

that he regards the Christian profession of faith and the

fellowship of life with Christ as coincident ideas. The same

thing follows when we observe that justification can be

described at one time as BtKaiovadai Sea iriaTew^, and at

another time by hiKaiovaOai iv XptaTU) (2 Cor. v. 21 ; Phil,

iii. 9). This mystical conception of faith, which helps us to

understand the apostle's doctrine both of justification and of

renewal, serves, finally, to explain the fact that the apostle

sees in faith an operative power, a living impulse which of

itself produces in us that which only God in Christ can effect.

The conception of 7ri'o-Tt9 Bt dyaTrrj'; ivepyov/jbivr) (Gal. v. 6)

cannot be explained by the common idea of faith as a recep-

tive condition of heart, nor yet by the notion of faith as a

charism, which we have in 1 Cor. xii. 9, xiii. 2, a heroic faith
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which can remove mountains, and which is conferred on one

believer rather than another. And when the apostle (Eom. xv.

18, 19) describes the signs and wonders which he has wrought

in the power of that heroic faith as accomplished by Christ

through him, we have proof from this side also that being in

the faith and being in fellowship with Christ are, in his view,

equivalent.^

§ 6. Justification: its Conception and Condition

According to Paul, faith is followed by God's act of

justification, ov<i eKoXecrev, tovtov<; koI iSLKaicoaev (Rom. viii.

30). With regard to this most celebrated of the Pauline

ideas, we have first of all to establish that, according to the

standard passage just quoted, it belongs to the doctrine of

the way of salvation, or the appropriation of salvation, and

not, like reconciliation, to the doctrine of the procuring of

salvation. It is an absolute inversion of the Pauline train

of thought when Pdtschl in his celebrated work views

justification as the general gift of grace made to the Church,

and reconciliation as the individual appropriation of it

;

reconciliation—as a potential founding of salvation—takes

place immediately in the death of Christ
;
justification is the

individual communication of it to the believer. Only once

(Piom. V. 9), where BLKaicodevT6<; is used synonymously with

KaTaX\ayevre<i (ver. 10), is it based upon the blood of Christ,

on which it no doubt rests objectively ; but elsewhere it is

1 Weiss, N. T. TJieol. vol. i. p. 461, contests this idea of faith as an

effective principle of the new life in consequence of a deep-rooted prejudice

wliich he regards as the preliminary condition to a right understanding

of the Pauline teaching. He allows the passage Gal. v. 6, Tri'img It dyiTTYig

iuspyovf. iVYi, to prove nothing, because in Gal. v. 22, Rom. xv. 30, love is

described as a fruit of the Spirit, and therefore can only indirectly spring

from faith. But can faith and the Spirit of God not meet in the heart of

man in the same moment, and condition each other ? If the Spirit is to

love a .Father, can faith not be love's mother? Ritschl, p. 324, has

impartially estimated the passage (Gal. v. 6) as a testimony to the notion of

an efficacious faith. But when he explains the efficacy from the relation-

ship of the concepts -sriaziviiv and vttocx.ovhv or V7irorot,(jiia6oti, he overlooks

the wide leap there is l^etween the idea of obedience or subjection and

that of the free impulse of love.
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based on faith as the subjective condition under which the

reconciliation founded for all becomes the justification of the

individual. It is therefore a pure importation into the

Pauline world of thought, when liitschl represents justifica-

tion as given originally to the Church as such, and through

her to the individual. No word and no phrase of the apostle

suggests this idea. On the contrary, as faith is throughout

an immediate personal relation to God and Christ, so also is

the justification which rests on it, which, moreover, is often

emphasised as something which concerns the individual

believer alone (cf. Eom. v. 1, 9, vi. 7; Gal. ii. 16, etc.).

The idea is rooted in the Old Testament. There it has

already the so-called forensic sense, which, as is well known,

the Catholic expositors have mistaken ; the word P'''^>'|?,

BiKaLovv, is borrowed from the language of law courts, and

does not mean to improve or morally transform a man, but

to recognise or declare him to be righteous, not to condemn,

but to acquit him. Now a judge may pronounce the man
who stands before him righteous, because in point of fact

he is innocent {Siicaiovv rov BUaLov, justificatio justi, Deut.

XXV. 1). He may also pronounce him righteous though he is

not so ; he may acquit a guilty man {justificatio injusti). The

latter is a violation of duty on the part of an ordinary judge

(Ex. xxiii. 7) ; but a king is endowed with a right of grace

in virtue of which he can acquit a guilty man or justify the

unrighteous (Eom. iv. 5). In this twofold application, but

always in the forensic sense, the idea passes over into the

religious speech of the New Testament. It is introduced

here mainly in connection with the idea of the last divine

judgment. In the final judgment God will declare those

righteous who really are so, " By thy words thou shalt be

justified, and by thy words thou shalt be condemned," says

Jesus (Matt. xii. 37). In the same sense of judicial y«s/*/i-

catio justi, Paul writes, Eom. ii. 13: " Not the hearers, but the

doers of the law will be justified " (cf. also 1 Cor. iv. 4).

And James, as we saw, uses the word in very much the same

way, at anyrate in the sense of a recognition of the righteous-

ness of those who are so. But the Gospels know the word

also in the other possible application of favouring or acquit-

ting the guilty. When in the Parable of the Pharisee and
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Publican (Luke xviii. 14) it is said, "This man went down

to his house justified rather than the other," the meaning is

that the publican, in spite of his grievous guilt, was in God's

eyes more righteous than the Pharisee, who was righteous in

the estimation of men ; for God had heard and answered his

prayer, " Be merciful to me a sinner."X Now the Pauline idea

of justification moves on the same lines wherever it is con-

nected with the apostle's peculiar doctrine of the way of

salvation, as is specially the case in the doctrinal discussions

of the Epistles to the Eomans and Galatians. That we

have to do in this peculiarly Pauline dogmatic application of

it with a forensic idea, a divine judgment, is proved by the

preposition Trapd or evaiiriov, with God or in God's eyes,

which is joined to the verb BtKaiovi' (Kom. ii. 13, iii. 20),

as well as by his use of Bikuiovv and Xoyl^eaOac SLKaioavvrjv

(iv. 6, 11) as synonymous, and the opposition of i<yKaXeiu,

to accuse, and StKaiovv (viii. 33). When Paul applies this

forensic idea, not in the common Christian sense, as in

Eom. ii. 13, 1 Cor. iv. 4, but in connection with his

peculiar doctrinal ideas, he refers it, not to the sentence of

God which is expected at the last day, and which then

justifies the righteous, but to that judgment of God with

which He receives the sinner who turns to Him believing in

His grace ; that is, to the forgiving judgment of God, in which

grace takes precedence of justice, and which is the founda-

tion of the Christian man's position. It lies in the nature of

this act of grace, that in it the idea of gift is united with

that of judgment, for the innocence or righteousness imputed

in judicial form to the guilty is presented, not deserved, a

Bcopea T779 BiKatoavvT)^ (Rom. v. 17) ;
justification is com-

municated to the sinner, not kut 6<peiX7]iJ,a, but rfj rov 6eov

j(apLTc, Scopedv (Eom. iii. 24, iv. 4 f.). In all probability it

is this idea of the gift of grace which is intended in hiKaLoavvr]

6eov, which cannot designate the divine attribute of righteous-

ness, but—as in Eom.^i. 17, iii. 21 ; 2 Cor. v. 21—only

something which is necessary to man. This notion of the

BcKatoavvT) deov was formerly interpreted in the sense of the

genitivus ohjcdivus as the righteousness which holds good

before God ; but although this thought is in itself correct,

and Pauline, it does not formally suit Eom. i. 17; for a
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human disposition, a condition which is necessary to man, is

not revealed in the gospel, and cannot constitute its essential

content. On the contrary, the contrasting of BiKatoavvrj Oeov

and tSia SiKatoauvr], which we have in Eom. x. 3, that is, a

righteousness that is self-produced, the righteousness which

Israel laboured to achieve before God, shows that the

" righteousness of God " must be conceived in the sense of

thejfenitivus auctoris, as proceeding from God, bestowed on

man by God as its gracious author. Hence it forms, as a

divine gift of grace, the content of the revelation of the

gospel as distinguished from the law (Kom. i. 17, iii. 21);

and when the apostle (Phil. iii. 9) speaks of a htKaioavvT) e'/c

Oeov which he contrasts with efjur) SiKaLocrvvr], just as the Oeov

BiKuioavvT} is contrasted with the tSca in Eom. x. 3, this

meaning of the word is completely established. But now
the question is as to the possibility or condition of this"

divine gift of grace which is presupposed in man. For as

a righteous king on earth uses his right of forgiveness, not

unreasonably or arbitrarily, but with regard to certain circum-

stances which concern the inward attitude of the man who
is to be favoured, so it is also with God in His righteous-

ness (Rom. iii. 26). He does not justify every sinner, but

only believers, those who believe in Jesus Christ (Rom.

iii. 22-30, etc.); nay, as Paul, in virtue of Gen. xv. 6, pre-

fers to say. He reckons faith for righteousness (iv. 5, 10, 22).

If this puts the emphasis on Jesus, and the death or blood of

Jesus, as the objective condition of righteousness (Acts xiii.

39 ; Rom. v. 9 ; 1 Cor. vi. 11 ; 2 Cor. v. 21 ; Gal. ii. 17),

we have already seen that this does not mean that Jesus

made it possible for God to be gracious by satisfying His

penal righteousness, it means simply that through His

appearing and surrender to death He reveals, guarantees, and

makes men overwhelmingly sensible of the grace of God.

Faith is not demanded of them by the law as a condition,

but is rather won from them freely as a fruit of the divine

love. Finally, as to that faith itself, in accordance with what

we have already remarked about the nature of faith, the

apostle can think of it both as a means of receiving grace, an

opyavov Xtjittikov of justification, and as a reason in man for

that divine judgment of grace. He does the first when he
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speaks of a SLKaiovadat Bia iria-Teco^; or ircarei (for example,

Eom. iii. 28, 30); the latter, when in virtue of faith he says,

BtKUiovadat eK iriareoi^ or eVt rfi TrlaTei (for example, Eom.

iii. 26, 30 ; Phil. iii. 9), or when he speaks of reckoning

faith for righteousness. But it is always faith in Christ in

the full sense of the word, faith that apprehends the grace of

God in Christ, and springs from His apprehending of us

(Phil. iii. 12), the faith which translates us into fellowship

with the life of Christ, to which he ascribes justification

(eV avTu>, 2 Cor. v. 21 ; Gal. ii. 17; Phil. iii. 9). What is

hard and strange in the whole idea is removed by consider-

ing this essence of faith. Faith is not an arbitrary condition

which God has appended to His founding of salvation, but, in

the apprehension of the love and grace of God in Christ,

they may be had for the taking. Whoever unites himself

with Christ in faith, enters at that very moment into a new

relation to God ; and God's first act in that new relation is

grace, forgiveness, and fatherly kindness.

§ 7. The Genesis and Significance of this Mode
OF Teaching

The question, however, arises, as to how the apostle reached

this peculiar form of doctrine, and what he gains by it. The

original apostles, as is shown by the Epistle of James, spoke

indeed of a justificatio justi, but the justificatio injusti with

which God receives the penitent sinner who trusts in the name

of Jesus, they did not call justification, but forgiveness of sin.

The essential sameness of meaning of the two expressions,

even for Paul, is manifest from Acts xiii. 38, 39 ;
Rom.

iv. 6-8'. And yet in that mode of teaching of the original

apostles there was an imperfection which Paul must have felt,

especially in his controversy with the Judaising Christians.

The " forgiveness of sins," in the teaching of the original

apostles, led one first of all to think of the remission of sins

that were past; it did not describe an abiding condition of

grace for the believer, such as, according to Paul, existed

notwithstanding the sinfulness that still remained (et? rrjv

^apit' ravTijv, iv y earrjKajiev, Pom. v. 2). Here the Judaists

replied, in contradiction with the real sentiments of Peter
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(Gal. ii. 15, 16), by recognising—as in the subsequent

teaching of the Catholic Church—a grace of forgiveness in

baptism ; but they called the man who had become a Christian

once more to keep the works of the law if he would gain the

righteousness which God required of him, and thus they

brought back the Jewish religion of law into the New Testa-

ment religion of grace. Undoubtedly Paul chose his watchword

of the SiKaiovadai iriaTei, )((op\<; epjcov vo/nov, to oppose this

Judaistie corruption of Christianity,—a watchword not found

in the Epistles to the Thessalouians, which were written before

the controversy, but which tills the polemic Epistle to the

Galatians and the doctrinal Epistle to the Eomans. In that

watchword he expresses most sharply his protest against the

delusion of his people which he himself once shared, as though

the judgment of God, which acquits the sinful man, could ever

be merited by the fulfilling of the law. From a personal, as

well as fi'om the general experience, he says : i^ epycov vofiov,

ov BiKaifoOtjaerai iraaa crdp^ (^Gal. ii. 16 ; Eom. iii. 20).^ In

oiu' relation towai'ds God we are ever thrown, not upon our

own doings, but upon God's grace, which we apprehend by

faith ; we cannot supplement this principle of grace with that

of works, or divide the glory between them as the Judaists

desired (cf. Eom. xi. 6). It is not necessary, because the

grace of God in Christ, which is bestowed on faith, is a full

and infinite grace : he who apprehends it has it once for all,

so far as he does not let it go again (1 Cor. xv. 1, 2); it

justifies him completely and for ever ;—justification is not a

process, but a complete and permanent act of God (Eom.

^ It is now recognised that we must nndei'stand by Isyes »6(x,ov, not

merely the keeping of the ceremonial commandments—o *o,ao; is never

regaixied by the apostle as merely the ceremoni;\l law. Nor does the

phrase mean works which the law calls forth (through fear or cmving for

reward), as contrasted with works that are done from love to Grod. For
the contrast in which the thought of Paul moves is not that of works

of a slave and works of a child, but that of works and faith. The hyae,

poftov are the works which the law according to its true sense demands, to

which, however, nothing but a knowledge of the law is brought. These

works, if really and perfectly performed, would certainly justify before

God (Rom. X. 5), but they ai-e never jierformed. The statement, that "by
the works of the law no creature shall be justified before Gk)d," is a judg-

ment of experience.
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V. 1; 5, 9, BiKUKoOevTe^ vvv \ ver. 11, KaraWa'^rjv iXA^o/xev).

Nor is it possible to supplement faith with works, for the legal

standpoint once accepted, God could only allow an unqualified

fulfilment to be regarded as actual righteousness—" Cursed

is every one that continueth not in all things that are written

in the book of the law to do them" (GaL iii. 10). The

Christian abides under this curse of the consciousness of guilt,

if he rests even in part on his own performances, for his justi-

fication with God ; he could never come before God with

confidence and joy, but must ever stand in fear (Eom. -siii. 15),

because even his growing sanctification on earth would never

satisfy the divine law. It is therefore to preserv^e that precious

jewel, the assurance of salvation, that the apostle stands

inflexible against all Jewish ambiguity with the watchword

which fifteen hundred years later, at the Eeformation, became

the manifesto against a far more powerful but similar corrup-

tion of Christianity. " Therefore we conclude that a man is

justified by faith without the deeds of the law " (Eom. iii. 28).^

That is to say, my favourable relation towards God rests not

on my own doings, which on earth are always imperfect, but

on God's grace revealed in Christ, which I apprehend, and

which, as is manifest, is not idle but exceedingly active in me
(Eom. vi 12-1-1; 2 Cor. ^-i. If.); and just because it rests

on that, and on that alone, my relation is perfect and secure.

Not that the apostle regards this assurance of salvation as

resting on any outward experience. The gracious judgment

of the God who justifies (BiKaicofMu, Eom. v. 16) is not heard

in a sensuous or supersensuous way ; for the whole idea of

the " sentence " which Paul never emphasises is here only a

figurative element. But the divine judgment of justification

is also, not as our older theologians suppose, an adas dei mere

immanhcs, a judgment which God pronounced to Himself, but

did not communicate to him who was concerned in it : on the

contrary, " His Spirit witnesseth with our spirits, that we are

the children of God" (Eom. viii 16). The apostle (Eom.

V. 1—8) praises the blessed effects of justification received :

" Being justified by faith, we have peace with God through our

^ The alone, -wliicli Luther iii5erted here, in imitation of hia earlier

forerunners, corresponds entirely to the meaning of the apostle, as is proved

by the xupi; loywj vofAov.
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Lord Jesus Christ, and rejoice in hope of the glory of God.

And not only so, but we glory in tribulation also : knowing

that tribulation worketh patience ; and patience, experience

;

and experience, hope. And hope maketh not ashamed ; because

the love of God is shed abroad in our hearts by the Holy

Ghost, which is given unto us." But how were these blessed

effects of justification to be felt if the justified did not know

that they were justified ? Expositors are very confident, among

other things, that peace with God is purely objective; but they

do not tell us at the same time how one can have a purely

objective peace with God (not peace of God with us, but elprjvrjv

Trpo? Tov 6e6v) without being sensible of it subjectively ; and,

besides, it would be a sheer absurdity to try to think of the

other gifts of God—the hope of glory, rejoicing in tribulation,

love of God shed abroad in the heart—as purely objective.

The assurance of salvation, notwithstanding such effects,

undoubtedly remains an assurance of faith. But the justifying

faith here in question is no imagination and no conviction of

the truth of doctrines, it is an apprehension of the grace of

God in Christ, and as such it has the pledges and experiences

which enable it to say :
" I am persuaded, that neither death,

nor life, nor things present, nor things to come, nor any other

creature, shall be able to separate me from the love of God,

which is in Christ Jesus" (Rom. viii. 38, 39.).

§ 8. Justification and Sanctification

Hence from the thought of justification the apostle

already discloses to our view the final blessed goal. As in

the fundamental passage about the way of salvation (Eom.

viii. 39) it is said, 01)9 he iScKalcoaev, rovTov^ koX iSo^aaev ; so

in V. 1, 2 he immediately passes from the present state of

grace established in justification to the hope of future glory,

iDy saying of himself and his readers that if God in Christ

has expended so much for sinners and enemies, with the view

of making them righteous and beloved, He will not withhold

anything from them to help them to reach the blessed goal

(Rom. V. 6-11).^ Yet it would be the greatest misunder-

^ We must understand in the same sense the passage Gal. v. 5, oj/tsFf

yoio 7irviv//,oiTt £x ttiutbus ih'Trfox ^ix,xio<rvyng x'7rsx.os')(,6(/,s8x, as referring to the
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standing of the Pauline teaching if we supposed this to mean,

that with the commencement of justification the man is already

without more ado ripe for the reception of the Bo^a deov, fit

for eternal blessedness. On the contrary, in the context just

referred to, the apostle reminds us that the justified, notwith-

standing the assurance of salvation which is bestowed on

them, are yet in need of a deliverance from the wrath (of the

last day), vv. 9, 10 ; and though he often refers to the final

judgment, and the final decision of God in that judgment, he

never—which may startle the devout prejudices of some

—

falls back upon justification by faith, but insists on an entirely

different standard for the final judgment, the standard of

works, that is, of the moral content and outcome of the life.

In the very beginning of the Epistle to the Eomans (ii. 6 f.)

we come upon the remarkable statement, that on the day of

His righteous judgment God will reward every man according

to his works ; and this statement is in no way a hypothetic

one, a declaration of what God would do or would have done

were it not for His gospel and work of grace, but a quite

positive declaration of what God will do to everyone according

to His inalienable attributes of righteousness and impartiality

(ver. 11). The same idea is applied by the apostle specially

to all Christians. 2 Cor. v. 1 :
" For we must all appear

before the judgment-seat of Christ, that every one may receive

the things done in his body, according to that he hath done,

whether it be good or bad." That certainly presupposes that

men need not only justification, but also sanctification, in order

to stand in the final judgment ; and, indeed, how could we
conceive, from all Paul's presuppositions about the nature of

God and the destiny of man, that God would be satisfied with

pardoning sinners who should remain for all eternity affected

with sin ? Such people would be inwardly incapable of the

blessed fellowship with the holy God, even if it could be given

to them. On the contrary, the final aim of the eternal love

towards man can only be that which the apostle (Eph. i. 4
;

Col. i. 22) declares as the essential content of the eternal

decree of love, " to present us holy, unblamable, and without

fault before Him "
; and accordingly Paul can desire nothing

blessed hope which is given through justification to the believer, who lives

here below in the Spirit.
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greater for his readers than " that the God of peace would

sanctify them wholly, and that their whole spirit, soul, and

body be preserved blameless unto the coming of the Lord

Jesus Christ" (1 Thess. v. 23 ; cf. 1 Cor. i. 9 ; Phil. i. 9-11).

But this new train of thought in the apostle, which speaks of

the requirement of a righteousness not merely imputed but

appropriated (Eom. v. 19, vi. 13, 16, 18, 19, viii. 10 ; 1 Cor.

vi. 9; Phil. i. 11),^ should not mislead us, though many

modern writers have attempted to twist the forensic idea of

justification into the catholic idea of a transforming justifica-

tion ; such an attempt not only contradicts the clearest and

most comprehensive results of exegesis, but it logically

destroys one of the greatest and most characteristic of Paul's

ideas, the idea that that assurance of salvation can be had

through faith as such. But the new life of sanctification

demanded by the apostle cannot be thought of as a result and

effect of justification, though PJtschl has recently attempted

it in spite of his perception that Luther's doctrine of the

springing of the new life out of gratitude for the reception of

justification is not Pauline.^ The exegetic proof for the

deduction of the new life from justification has entirely failed.

Its main reliance is in that passage in Habakkuk (ii. 4), 6 Se

BUaio^ etc TTto-recD? t,r)(Terai (Rom. i. 17; Gal. iii. 11); but

this is introduced for the sake of the concepts BUaio<; and e/c

7rto-Tea)9, and ^ijacTai, is plainly interpreted in the sense of the

future eternal life. The expression BLKalwaL<i ^wrj'i adduced

further on (Ptom. v. 18), manifestly speaks in the same way

—

cf. the future ev ^cof} ^aaCKeveiv in vv. 17, 21—not of the

present new life of the believer, but of the future blessed

^ To these passages we also reckon Rom. v. 19 : ua'Tnp ydp oix tvis

'Tretpu.KO^i rw svog ctvdpwTrov a.f^a.pru'Ko] x.ot,TiaTa,dYiact,v oi woAXo/, ovrui Kxl

S/06 Tsjf v7rot,x.0Yi; rov ii/og diKoiioi Kxrxarcid7:aoi/TXi o'l f^o'A'Aoi. For the future

ill the context points to the final aim in which Paul requires actual

righteousness, and we have no right to take oIkxioi KXTotaruStiaovcci simply

as equal to loconudtiaovTui . On the contrarj^, as the many l)ecame sinners

in Adam, not by imputation, but in reality ; so must the many be made
righteous in Christ, not by imputation, l)ut in reality. As little can we
take in an imputative sense the righteousness in Rom. viii. 10 which giveth

life to the spirit, and which is opposed to the x/axpriu, which makes the

body mortal. This righteousness is just as halntual as sin was formerly.

2 Ritschl, I.e. p. 323.
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life, the hope of which is disclosed to him by justification, in

the sense of Eom. v. 1-11. Gal. iii. 21 might have been

adduced with greater fitness : et <yap ehoOrj v6n,o<; 6 Bvvdfievo<;

^(ooTTOirjcrac, ovrco^ iic vojxov rjv av i) SiKacoavur) ; for Swdfievo^s

^(ooTToiTja-at here must certainly mean the capacity for

wakening a new inner life in man (cf. 2 Cor. iii. 6). But if

this noteworthy passage implies that justification and the new
life affect each other, a point to which we will return later, it

also teaches that the new life cannot be deduced from justifi-

cation. One is rather forced to say : if the apostle had

conceived the new inner life of the believer as a fruit of

justification, he would have pointed to this nearest and most

important fact beyond all else in chap. v. 1—11, where he

praises the glorious results and effects of justification ; but he

does not do so. Instead of that, he passes to the question of

the new inner life from chap. v. to chap. vi. in a way very

different from what must have been if the new life had Iseen

conceived as a fruit of justification; he expressly traces it

back in chap, vi., not to justification, but to being dead with

Christ. We must take special note of this transition and

this new point of view in order to get a clear idea of the

relation of justification to sanctification.

§ 9. The fundamental Eenewal

After developing, in Eom. i.-v., the doctrine of justifica-

tion by faith as the perfect gospel which guarantees complete

comfort and blessed hope to the heart in search of peace with

God, the apostle in chaps, vi.-viii. supplements this purely

religious view by one that is religious and moral. Is not the

doctrine morally suspicious in the same degree in which it

was religiously consoling ? If all the blessings of grace were

secured to men who still were and remained sinners, was not

that making light of sin, or even encouraging men to con-

tinue in it ? The apostle answers this scruple raised by
himself with a consideration which is not connected with the

idea of justification, but takes an entirely new point of

departure. " How can we," he argues, " who are dead to sin,

continue to live in it ? " The Christian as such has died

with Christ, and been buried by baptism into Christ's death,

BEVSCHLAG.— II. I3
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that henceforth he should serve God in newness of life, in a

life of sanctification. This is enjoined by grace, not by law

;

while the latter could only stir up in us the unhappy inward

discord, and convict us of our impotence to do good. God in

Christ has conquered that discord, and planted in us a power

of spirit and of life which enables us to walk no longer

according to the flesh, but according to the spirit. And the

eighth chapter emphatically maintains that all the consola-

tions which the love of God in Christ, with its justifying

grace, offers, can only become ours on this presupposition.

In this section of the Epistle to the Eomans, whose full

importance has not always been sufficiently appreciated

alongside of the discussions of the earlier chapters, we come

upon an idea belonging to the apostle's doctrine of the way
of salvation which is quite what we might have expected

after our understanding of his doctrine of the founding of

salvation. That idea is, that we find in Christ not merely a

blotting out of the guilt of sin, but a breaking of its power

;

and that appropriation of the pardoning or justifying side of

salvation is inconceivable without an actual cleansing or

sanctification. This cleansing is represented by the apostle

in Rom. vi., and also elsewhere, as a dying with Christ and

rising again ; it is a fellowship of death and life with Him, in

virtue of which one dies to sin and rises to a new life con-

secrated to God (Eom. vi. 1-11; Gal. ii. 19, 20, vi. 14;

Col. ii. 12, 13, iii. 1—4). He also applies in the same sense

the more matter of fact Old Testament idea of sanctification

(Rom. vi. 22); and Christ is described in 1 Cor. i. 30 as its

source for us, just as He is the source of our hiKaioavvq

(justification). Hence we have two designations of our

cleansing through Christ, both with the same double applica-

tion ; on the one hand, they may both signify a continuous

process of the inner life, and, on the other hand, a solitary

inward fact lying at the basis of that process. Sanctification

(a7ia(7/to9) is therefore at one and the same time the final

goal, and the continual task of the Christian life (Rom.

vi. 19, 22; 1 Thess. iv. 3, 4, 7). God must sanctify

Christians through and through, that they may stand unblam-

able at the appearing of Jesus Christ (1 Thess. v. 23); on

the other hand, they are already rjryiaafMeuoi. iv Xpiarw 'Irjaov
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(1 Cor. i. 2), and therefore a<yLQL (Eom. xv. 26 ; 1 Cor. i. 2,

vi. 11); that is, fundamentally they are holy in so far as

Christ has taken them out of connection with the sinful

world, and translated them into the sanctifying element of

His fellowship (Gal. i. 4; Col, i. 13). In like manner, in

that fellowship with Christ in death and resurrection, the

apostle distinguishes the dying with Christ once for all from

the continuous walking in newness of life (Eom. vi. 2, 4, 5,

G, 8, 11, vii. 6). That solitary inner fact must not, of course,

be thought of as a mere dying unto sin, without at the same

time a rising unto God ; or that continuous new life, without

an accompanying continuous dying unto sin. On the con-

trary, the apostle can describe the fundamental fact as a

being risen with Christ, or as a new creation, and in the

same way the unfolding of the new life as a constant morti-

fying of the flesh and its lusts (Col. iii. 1 ; 2 Cor. v. 17;

Rom. viii. 13 ; CoL iii. 5). But because the death of Christ

is a fact complete in itself, while His resurrection is the

beginning of an immortal life (Eom. vi. 9, 10), Paul has

preferred to compare and connect the beginning of the new

life, that which our dogmatics call the new birth, with the

death of Jesus, and the progressive development of the new

life, which our dogmatics call sanctification, with the resur-

rection of Jesus. Besides, it was more in keeping with his

own peculiar experience, the sudden and, as it were, deadly

breaking up of his old man in his conversion, to represent

the solitary revolution in an hour of his inner life awakened

by Christ, as a dying and then a being born (cf. Gal. ii. 19,

20, vi. 14). There can now be no difficulty in conceiving a

progressive process of sanctification which takes place in the

Christian in virtue of his faith, especially as the apostle

preaches this process by way of exhortation, as a duty to be

fulfilled ; on the other hand, there is something mysterious

about that solitary completed fact of dying with Christ, the

fundamental sanctification. For the question here is not a

mere idea and destiny for all based in the death of Christ, as

in that saying, 2 Cor. v. 15, "One died for all, therefore all

died," but an inner fact of the individual life. When and

how does this take place ?
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§10. Relation of Sanctification to Baptism and Faith.

In Eom. vi. 3, 4, the apostle traces it back to baptism:

" Know ye not, that so many of us as were baptized into

Jesus Christ were baptized into His death ? Therefore we

are buried with Him by baptism into death; that like as

Christ was raised from the dead by the glory of the Father,

even so we also should walk in newness of life." On this

has recently been built the theory that Paul strictly dis-

tinguishes two acts of God's grace ; one in which a man is

justified and translated into the new filial relation towards

God, and another which consists in the communication of the

Holy Spirit and His saving operations: the first results from

faith, the second only in baptism.^ It seems to us that this

is to make the letter of the apostle contradict his meaning

and spirit. How are we to conceive of a man who believes,

is justified and received into sonship with God, and who yet

remains in the bondage of the flesh and of the law, and

needs to sigh, wretched man that I am ! simply because he

chanced not to be baptized ? Or how are we to conceive the

profoundest inward revolution of the man as the effect of an

outward visible event ? how are we to conceive that the

apostle, whose whole doctrine of the way of salvation hitherto

has advanced in a psychological and ethical way, should all

at once take a leap into the magical, and unite the pro-

foundest moral action of grace with an outward rite from

which the unrighteous could never be excluded ? (cf. Acts

viii. 13 ; 1 Cor. x. 1-5). The fact is, that for the sake of

the well-known symbol of the act of baptism, which in its

immersion represents a sinking into death and the grave

(Rom. vi.), the apostle attached to it what he might as well

have attached to faith, whose decisive expression in his view

was being baptized. We shall find this afterwards confirmed

so far as it concerns his idea of baptism : here it is sufficient

to establish it from his idea of faith already developed. Let

us first of all remember what, according to Paul, is the real

object and living basis of faith. If he regards the Christian

faith which justifies as more than a mere reliance on the

truth of a doctrine, if in it the love of God in Christ lays

ii Weiss, N. T. Theol. vol. i. p. 454.
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hold of the heart, and the heart grasps the personal living

Saviour, it is not possible that in faith the heart should not

receive as an active power that which it apprehends, and by

which it is apprehended. Now, if the love of God in Christ

which is shed abroad in our heart (or according to Eom. v. 5,

the Holy Spirit) is nothing else than the power of a new life

before which selfishness and sin must die, how could it

seize and conquer a heart without at the same moment com-

pletely transforming it ? Again, the Christ of whom faith

lays hold is the Christ who was crucified for us and has risen

again, who resisted sin unto blood, and has victoriously main-

tained the exclusive right of the dea> ^rjv (Eom. vi. 10); how,

then, could any man receive Him into his heart in faith

without following Him in principle, without at the same

moment dying in principle to sin, and beginning to live to

God ? We reach the same result if we turn our attention to

the act of faith as such. If faith is the turning of the heart

to God in Christ, then the turning away from ungodliness,

that is, the breach in principle with sin, is its direct pre-

liminary condition, nay, it is simply its other side ; how,

then, should this break with sin fall behind faith as an effect

of a second act of God which is not first connected with

faith ? What reflective reader of the Bible is there who has

not asked himself the question as to what has become of the

fjierdvoLa of the primitive Christians in Paul's writings ? The

only valid answer is that it must be contained in the Pauline

7rto-Ti9, just as faith is contained in Jesus' teaching about

fierdvoLa (cf. Mark i. 15 with Matt. iv. 17). Manifestly

the dying unto sin in Ptom. vi. (just as the being born again

in John iii.) is nothing else than the deeper expression which

Paul has given to the early Christian idea of fierdvoia by

connecting it with the cross of Christ, and thus it is essentially

an element of the idea of faith. As in Gal. ii. 19, 20 the

being dead to the law in order to live unto God, the being

crucified with Christ, and the no longer I live, but Christ

liveth in me, have manifestly the same meaning as the

following: "The life that I live, I live by the faith of the Son

of God." Here, then, the whole range and depth of the

Pauline idea of faith first become clear. Faith, as he conceives

it, is the simple root from which there spring, distinguishable
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and yet inseparable, justification and sanctification. It is

God's greatest work in the human heart, and, at the same

time, the most decisive act of the heart itself ; it is at once

the ground of the new relation of God to man, and of the

new relation of man to God. And these new relations must

depend on each other, and grow out of the same ground.

§ 11. Eetrospective View of the Idea of Justification

But this relation to the new life in Christ first throws a

clear light, not only upon the idea of faith, but also that of

justification, ^he apostle in his Epistle to the Romans has

certainly good reasons for placing the doctrine of justification

before that of sanctification ; not only because the opposition

to Judaism required it, but because the gracious gospel of the

forgiveness of sin must everywhere prepare the way for faith

in the human heart as the principle of the new life. And
yet the fact remains that in chaps, vi.-viii. he first supports

his gospel of justification from another side, and that in

another sense the renewal wliich he preaches here is even the

logical prius of justification. In a statement which is little

noticed, but which forms the indispensable link between

chaps, iii.—V. and chaps, vi.—viii., this is directly expressed

:

<yap airoOavcov SeSLKaioiTai diro t^? d/j,apTLa<; (Kom. vi. 7).

Whether we take this statement proverbially, and as a sort of

figure, in which case we shall not be able to do justice to the

meaning of the word SeSiKatcoTai ; or whether we supply after

ciTToOavdov the words t^ dixapTia, which are suggested by the

whole contest, and thus at once give to SeStKatcorac its usual

Pauline meaning (which it would have indirectly even in

the former case),—at anyrate we have here, with or without

a figure, the significant statement that he only who has died

to sin in principle has been absolved from it, or justified^ We
meet with the same idea in the beginning of the eighth

chapter, vv. 1, 2: ovSev dpa vvv KaraKpi/xa Tol<i iv Xptara)

^Ir](Tov. Why? Because 6 z^oyu.09 rov TrvevfiaTo^ r^'^ct;?}? eV

XptaTM Irjcrov rjKevOepwcrev fie ciiro rov vojxov ttj^; djxapTia'i

Kai rod Bavdrov. OvSev apa vvv KaraKptfia T0t9, k.t.X., is

simply a paraphrase in negative form of the idea, " They are

justified once for all," as follows from the idea of justification
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itself, which is the direct opposite of KardKpi(TL<; (Rom. v. 18),

and is also confirmed by the passage which soon after follows

(vv. 33, 34) : Tt9 iyKuXeaet KaraeKKeKTWv 6eov ; 6eo<; o Blkulcov'

Tt9 6 KaTUKplvcov ; 1 Again, why is there no longer any

impeachment or condemnation of those who are in Christ

—

why are they justified ? Because they have experienced that

decisive change through which the unhappy condition of moral

impotence portrayed in Eom. vii. is at bottom destroyed

;

because a new law of the spirit of life imparted to them has

made them free from the law of sin and death which forme^y

ruled them (vii, 23, 25).^ A third notable passage leads to

the same result, 1 Cor. vi. 11 : koI ravrd TLve<; ^re' dWd
aTrekovcraaOe, dWa riytdcrOr/re, dWd iSiKatooOrjre ev tu) ovojJbart

Tov Kvpuov ^Irjaov Xptarov Koi ev tm /jLvev/maTC rod Qeov '^ficov.

As the three concepts here opposed to the bondage to vice are

manifestly synonymous, it follows that iScKaicoOrjre, that is,

the forgiveness of sins, presupposes the breaking of sin's

bondage ; for otherwise it would form no contrast to that

bondage, such as would refer it to a past which is dead and

gone. The same thing follows from the succession rjyida-drjTe

—6SiKaiQ)6r]T6, which forbids our conceiving justification as a

presupposition of being sanctified (in principle), but rather

indicates the reverse relation. Finally, if the processes de-

scribed in the words iBiKatcodrjre, direKovcraaOe, and tjjtaadrjTe

I Weiss, N. T. Theol. i. p. 465, endeavours to escape the force wliich

these passages have in disproving his conception by assuming a second

justification, which, in distinction from the first, coincides with the new

creation of the inner man, and is not a pronouncing righteous, but a

niaking righteous. This expedient seems to me impossible. In the first

place, Paul would have been guilty of hopelessly confusing his readers if

he had used the ideas x.ee.TctKpif^ce. and "hix.a.iovadu.t in Rom. vi. 7, viii. 1, 30,

33, in a sense quite different from that which holds in chaps, i.-v.

Secondly, the statement, ohliv oLpa, uvv KetruKBifAoi, to7j h Xp. 'I*?., would have

been utterly untrue if he had been speaking of an actual righteousness.

For even now (uZv) there is still sin, unrighteousness in Christians, so that,

according to v. 9, they need a future au^iaOxi dvo T>ig opyii? by the

(growing and finally completed) fellowship of life with Jesus ; cf . Phil. iii.

12-14. Finally, how superfluous would the first justification be if in the

very moment in which a man becomes conscious of it through the com-

munication of the Spirit it were replaced by another, which for the first

time removed from the believer all KXTux.pi/nBt. In this whole question

we ought not to take as two successive acts of God what are only two

Pauline views of the same event existing side by side.



200 NEW TESTAMENT THEOLOGY

are due to one cause (ev TrvevfiaTi Oeov), we cannot trace back

justification to a first act of God and the communication of

the Spirit to a second ; rather we must give to the communi-

cation of the Spirit, that is, the beginning of the new life, a

place in the process of becoming a believer which presupposes

the anrekovaaaOe, ^r^tdaOrjre, ihiKau'oOrjTe, as its common
ground.^ And how could the communication of the Spirit

take place at a later moment than that of becoming a

believer, when, according to Paul, no man can call Jesus

Lord (that is, according to Eom. x. 9, believe on Him) but

by the Holy Spirit ? (1 Cor. xii. 3). Or how could jus-

tification take place at an earlier moment than the com-

munication of the Spirit, when, according to 2 Cor. v. 21,

Phil. iii. 9, justification is only obtained eV XptaTO); but iv

XptaTw elvai, without possession of the Spirit, and without

being through that Katvr] Krlcrt^, is, according to Eom. viii. 9,

1 Cor. vi. 17, 2 Cor. v. 17, an absurdity? This should

furnish sufficient proof of the logical priority, in the case

of Paul, of the fundamental dytd^eadaL to the hiKaiovadai—
I say, the fundamental dytd^eaOat, that which our dogmatic

calls " the second birth " as distinguished from " sanctifica-

tion " ; for there is no need to prove that the progressive

sanctification, the process of unfolding and perfecting the new
life, follows justification, is contained in it, and required by it

;

cf. Ptom. vi. 12 f. with ver. 11, xii. 1 f. ; Eph. ii. 10 with vv.

8, 9. Nor may we forget what we have already insisted on

in discussing the relation of the pardoning and the purifying

power of the death of Christ, that that sanctification or

renewal in principle is produced by the previous offer of

grace, forgiveness, justification in Christ (2 Cor. v. 19), and

that in so far the logical relation can be reversed, and we
may speak of them as mutually conditioned.^ But as we

^ Ritsclil, I.e., p. 335, in dealing with this passage, which is decidedly

opposed to the separation of justification and the communication of the

Spirit, snatches at the desperate means of making the apostle incorrectly

connect the tv ra -Trvsijuxri tov hoi, which really belongs to iiyiaaSriTi,

with ihi)(.oi.tu67iTs. The difficulty in ver. 11, he says, cannot be got over

without the assumption of an inaccuracy of the position of the words

introduced by the rhetorical conditions of the statement.

2 Cf. above, p. 144 f. We may be allowed to call attention to the way
in which our results there and here confirm each other. The same relation
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there noted, the offer of justifying grace in the call to

reconciliation, KaraWdjrjre is not yet the imparting, not yet

the actual personal justification, which remains bound to

faith in the full Pauline sense, and for that very reason to

the inner renewal in principle. We must therefore finally

show how only in this way the apostle's doctrine of justifica-

tion becomes free from all offence. Now only is it manifest

that God does not, as it might seem, impose upon Himself a

falsehood when He justifies the ungodly. By justifying those

who believe in Christ He remits the guilt of a sin, the power

of which is virtually broken, so that from that moment it is

dying. And He counts for righteousness something which, in

point of fact, contains the vital germ of all righteousness.

He does not take an x for a y, but a growing for a being. He

can do so, because He views the process of man's sanctifica-

tion from the standpoint of eternity. He can view that

'which is germinating in man as that which has already grown

and become mature, because the same Christ who has began

the good work of renewal in man will also carry it on until

the day of final judgment.

§ 12. Adoption

The apostle finally presents in their union the two sides

of the decisive experience of salvation, which he abstractly

distinguishes as justification once for all, and as fundamental

renewal. This is in his idea of vloOeala the adoption as

children of God, or, strictly speaking, sons of God, which is

spoken of in Eom. viii. and Gal. iv. This vloOeala, like justi-

fication, appears on the one side as a forensic idea (adoption

as an act of law), and in this aspect it coincides with justifica-

tion^ For God in receiving a man as His child forgives all

his guilt, and places him in a relation in which he has no

longer any need to be afraid (Rom. viii. 15). The only

distinction between hucalwav^ and vioOeaia on this side is, that

the one emphasises more the removal of the condition of guilt,

the other, that of bondage (Gal. iv. 7). But vloOeaia is at

of cleansing and pardoning wliicli tlie apostle sees in the objective side of

salvation, in the saving power of Christ's death, is manifest here also on

the subjective side, in the nature and effect of faith.
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the same time a transforming and renewing act of God. When
God adopts, it is not by a mere legal fiction, as in human

relations, where the assumed child never becomes the actual

child : God's acceptance of a child is an effectual one ; it is

accomplished by an actual generation of God, by a Trvevfia

vlodea-ia<i (Rom. viii. 15), which makes of the man a Kaivr]

KTLcri<;, a new creature (2 Cor. v. 17). The two marks of this

divine sonship which Paul insists on in Rom. viii., are the

confidence of a filial intercourse with God in prayer by which

ye cry, Abba, Father (Rom. viii. 15; Gal. iv. 6); and the

moral impulse to do the will of God, and overcome the lusts of

the flesh (Rom. viii. 13, 14). The first is the mark of justifi-

cation ; the latter, of the new life of sanctification. And it is as

plain as possible from the words he uses in ver. 14 that the

apostle does not regard this latter as a mere result of vloOeala,

but it belongs to its idea and essence : oaot 'yap Trvev/jbari deov

dyovrai, ovtol (these and no other) vloi elaiv 6eov, words

which manifestly exclude the possibility of God receiving men

as His children who have not received the Spirit. Like justi-

fication, vloOea-La has been declared, in opposition to this view,

a purely immanent act of God ; so that the believer may be

accepted as a son without knowing it, and without tracing its

effect, till a second act of God imparts to him the spirit of

sonship; and this conception, which treats the apostle as a

scholastic, may appeal with some plausibility to Gal. iv. 6 :

oTt, 8i eVre viol, e^aTriareikev 6 6eb<; to Trvevfia rov viov avTov

et9 Ta9 KapBLa<; r]fioiv. Here, if we render oti, because, the

assertion seems to be, that Christians were first sons of God,

and in consequence of this received the Spirit. That this,

however, cannot be the meaning of the apostle, is manifest

from the fact that the context immediately before and after

says the very opposite. For in iii. 26 he addresses his

readers as "all sons of God through faith in Jesus Christ,"

and says that " as many of them as have been baptized have

put on Christ " ; from which it is clear that the apostle regards

sonship as springing from faith, and more particularly as

springing from baptism, the expression of faith ; and we have

seen already that he cannot have deferred the communication

of the Spirit till after faith and baptism. Again, when he

continues in iv. 7, after saying, e^aireaTeiXev 6 ^eo? to 'rrvevfia:
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" Therefore (ware) thou art no more a servant, but a son," the

wo-T€ makes it clear that the Christian man is vl6<i 6eov in

consequence of the sending of the Sou's Spirit into his heart,

and so it is not possible that the sending of the Son's Spirit

should conversely be conceived as the result of his being a

son. In that rendering, which seems so natural, " because ye

are sons, God sent," etc., too little attention has been given to

the surprising fact that a present condition {viol ecrre) should

be the reason of an action of God relating to the past (i^airia-

reiXev). The natural state of things would be the reverse,

and the present condition would be the result of the past

action of God, which is the interpretation of good expositors

;

it is manifest from the fact " that ye are sons," that " God
hath sent the Spirit of His Son into your hearts." That is the

exposition which, in spite of all the rigour of logic, is in favour

to-day.^ Yet if we regard it as impossible we must remember,

that in the verses immediately preceding the apostle has taken

the divine sonship of his readers in a pure ideal and prophetic

sense, and dated it from Abraham, in the sense that though sons

they could be held as servants under the tutorship of the law

till the time of their majority. He might therefore in iv. 5, 6 be

treating the vlodeaia in the sending of the Spirit, as the realis-

ing of a long existent but inoperative and purely ideal sonship
;

but in that case the former vl6rr]<; is not one that is reckoned

by God to personal faith, but one destined for the spiritual

seed of Abraham (iii. 14) centuries ago, and the passage loses

all force for the temporal distinction of adoption and communi-

cation of the Spirit in the Pauline doctrine of the way of sal-

vation. But Paul makes a still further use of the idea of

vlodea-la which entirely confirms our conception of it. The son-

ship of God established by the communication of the Spirit

is only an inward spiritual sonship, and therefore is still im-

perfect ; but God's intention is to make His chosen conformed

to His glorified Son, even to His perfected glory (Eom. viii. 29
;

2 Cor. iii. 18). Now, because this glorification, the transfigur-

ing of the body, and introducing it to the eternal inheritance

of glory, is only the full investiture with the rights and

1 Even Eitschl, I.e. p. 356, rejects that exposition which finds in the

passage the reception of the Spirit described as a result of adoption, and he

conceives on as " criterion" of the fact of sonship.
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honours of a son, Paul also calls this act of perfecting, in Rom.

viii. 23, vlodeaia—it is the viodeaia already discussed in a

higher potency (cf. Eph. i. 5). It is also formally a " forensic"

act, the introduction into the KXrjpovojjiLa, which is the legal

result of adoption (Rom. viii. 17). But who will suppose that

it is on that account a purely immanent act of God of which

those concerned would at first know nothing ? Consequently,

even the present viodeaia must not be thought of in this way,

for both acts are similar, except that the present viodeaia is

one merely in principle, the future alone is complete. Hence

the Pauline doctrine of the way of salvation issues in a view

which, as it unites the ideas of justification and renewal,

connects also the present salvation with the future and final

stage of the way of salvation : o&<? he iBcKaicoaev, rovrov<i Kal

iSo^aaev (Rom. viii. 30). But we must speak of this com-

pletion of salvation only in a later passage.

CHAPTER VII

THE LIFE IN THE SPIRIT

§ 1. The Holy Spirit as Principle of the New Life

The apostle's doctrine of the way of salvation has led us

to the idea of the Holy Spirit, " in whom " justification,

renewal, and adoption take place. And so this idea forms the

starting-point for our study of the next point of doctrine, the

description of the new life whose source was described by the

way of salvation ; this, according to Paul, " is a life in the

Spirit" (Gal. v. 25). We have already repeatedly come upon

the idea of the Spirit of God, or the Holy Spirit, in Paul ; in

the doctrine of man as such (flesh and Spirit), in the doctrine

of the person of Christ, and in the doctrine of God ; but here

only is it fully exhibited. The Holy Spirit—or, as the

apostle, holding to his fundamental view of flesh and Spirit,

generally says the Spirit—is in the teaching of the apostle

the principle of the true Christian life which is developed in

the individual believer, as well as in the Church of believers,

from God's grace in Christ, and from the faith which lays
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hold of this grace. It may be said that this conception of

the idea of the Holy Spirit is peculiarly Pauline. That ethical

conception of the Spirit of God in which His holiness, as

we understand it, first became current, is not, indeed, entirely

unknown to the Old Testament (cf. for example, Ps. li. 12, 13) ;

but alongside of a view of the Divine Spirit which may almost

be called physical, the view of Him as the principle of inspira-

tion and prophecy largely preponderates there. It corresponds,

therefore, to a stage of religion at which the Divine Spirit

came to the spirit of man only as a stranger, and was not yet

united with his inmost life, and with the moral basis of will.

And in this Old Testament sense of a universal possession of

prophetic gifts and ecstatic phenomena in the Church of the

new covenant, the original apostles, as we saw, understood at

first the " outpouring of God's Spirit upon all flesh which was

promised to the Messianic times" (Acts ii. 16). This view

does not, indeed, completely disappear in Paul's teaching ; it

continues to live in his estimate of the special spiritual gifts

of the New Testament (1 Cor. xii.) ; but it falls far into the

background in comparison with his perception that the true

divine outpouring of the Spirit is the communication to all

believers of a new and sanctifying impulse. All that we

have found in Paul of the relation of the Spirit of God to the

human personality, to the person of Christ, and to God Him-

self, is summed up in this. We found that the Spirit of God

is God Himself in His living presence in the world, in His

holy self-communication to men, which everywhere wards off

the assaults of sin. God's thoughts of love have been directed

from the beginning to this sanctifying self-communication to

the heart of man ; but this eternal power was first revealed in

Christ, and became a power to overcome the world : the Holy

Spirit is here the power of holy love with which God in

Christ lays hold of the human heart (Piom. v. 5). When He
calls, justifies, renews men, all is done ev rw Trvev/xaTt avrov,

in the power of His Spirit (1 Cor. vi. 11) ; and when He makes

them His children by the communication of His Spirit, He
Himself enters among them, in order to dwell truly in them

as in His home on earth, as He dwelt symbolically in the Old

Testament temple (2 Cor. vi. 16 ; Eom. viii. 11 ; 1 Cor. vi. 19
;

Eph. ii. 2 1 , 2 2 ). Again, the apostle has told us, " The Lord, that
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is, the exalted Christ, is the Spirit," 2 Cor. iii. 17,—a bold

but true and instructive paradox. Christ is from the first

the spiritual man, the dvdpcoTro^; irvevjiariKO';, in whom the

higher principle of life as TTvevfjua a'yKoavvrj'^ (Eom. i. 4) was

at all times effectual and all-conditioning, and by perfecting

Himself as such, and in that perfection stripping off the limits

of the world of sense. He became the Trvevfxa deov Himself,

the TTvevfia ^qjottoiovv (1 Cor. xv. 45), the bearer of the divine

self-communication, the sanctifying and blessing communion

of God for all. Not that the apostle wished to destroy all

distinction in his paradoxical statement, " The Lord is the

Spirit " ; he makes one such distinction in the same breath

by speaking immediately of a irvev^a Kvpiov, as of a Kvpio<i

irvevfiuTO'i (vv. 17, 18). As the sun does not cease to be

in the heavens because he is present with his light and heat

upon the earth, so the personal God stands above His vital

power, streaming out into the world, and so the glorified

Christ stands above His presence and activity in His Church.

But He is the Spirit just in virtue of His being present on

the earth and operative in His Church ; the passage Eom.

viii. 9-11 makes it plain that the apostle regards 7rveufj,a deov,

irvev/jbu Xpia-rov, and Xpiarb'? iv vplv as one and the same.

But the TTvevfjLa 6eov has also in principle a relation of unity

to the human personality as such, which those, of course,

cannot perceive who deny to man as such the pneuma, or

strip this pneuma of its original affinity with God. If the

human pneuma is, as Paul preached to the Athenians, 7eVo9

Tov deov, a spark from God's own Spirit (Acts xvii. 28, 29);

if it was meant to cherish God in itself and itself in God, so

that the idea of human personality is realised only in the man

who is filled and led by the Spirit of God,—must not the

original and the regenerate pneuma blend in the unity of the

true Christian personality ? This view, however, is called in

question, and therefore requires a more minute proof.

§ 2. The Eelation of the Spirit to the Human
Personality

The vague traditional conception of the Holy Spirit as a

divine person, which we have already rejected, proves wrong
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and embarrassing in this also, that it does not permit of such

a union of the Spirit of God with the human spirit, but leads

to the notion of the human personality being suppressed and

taken possession of by another higher personality. Our

apostle has, indeed, poetically or rhetorically personified the

Holy Spirit now and then, just as he has personified the flesh,

sin, and death. But he does not really conceive it as a per-

son, but as a power and a gift, as is clear from the synonymity

of TTvevfxa and Svva/jbL<: (1 Cor. ii. 4), or from the phrase, "the

Spirit which is given to us" (Eom. v. 5). And he conceives

it as a power and a gift which does not remain foreign to

the inner life of man, or float on it as oil on water, but which

penetrates, exalts, glorifies it, and, in a word, becomes the

better self of the renewed man. Some phrases which seem

to favour the contrary view rather confirm it when they are

seriously considered. Thus a harmonious double testimony

of the Divine Spirit and our own, that is, a twofold individu-

ality in the Christian man, has been found in Rom. viii. 16 :

avTo TO TTvevjxa av/jufiaprvpel ra> irvevfiaTi rjficov, bn ia-fiev

reKva 6eov} But the ov/jl in a-vfifjiapTvpelv is not to be pressed

here, any more than in other applications of this verb, so as

to make it declare a twofold witness (cf. Eom. ii. 15, ix. 1)

;

but is simply to be translated, with Luther, " The Spirit wit-

nesseth to our spirit " ; that is, He Himself is this living,

speaking witness to our being sons of God ; the God-given

filial condition of our heart attests itself in our consciousness.

Or when it is said (Gal. iv. 6) the Spirit cries, " Abba, Father,"

the appearance of another than the human believing I praying

in us disappears by the simple consideration of the parallel

passage Rom. viii. 1 5 , in which it is said, iv tm irvevixari ; in

virtue of the Spirit of sonship given us we can say, Abba, that

is, we can pray to God in filial confidence. Similar, but more

obscure, is the idea in Rom. viii. 26, that when we know not

1 When Weiss, N. T. Theol. vol. i. p. 475, distinguishes not only the

inner life of man as psychological from oiir new spiritual life iiroduced by

God, but also this again from the objective life of the Divine Spirit com-

municated to us, and so brings out three kinds of spiritual life in the

Christian, his argument rests on the radical error of supposing that the

various forms in which the apostle presents his ideas are so many realities

which he distinguished in his own mind.
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what we should pray for, the Spirit maketh intercession for

us with groanings which cannot be uttered. Here also, as is

shown by the 6 Se epevvMv ra? KapSla'; of ver. 27, the reference

is to the Spirit poured into the human heart, and praying

from the heart ; but it is thought of in an hour of temptation

and trouble, where the divine and human spiritual life appear

for the time as separate, the divine light of life unable to

shine through the darkening of the natural life of the Spirit,

and bring it any clear idea of God ; then the perplexed

weakness of the natural represents, as it were, the obscure

intention of the new God-given self—not in clear ideas and

purposes, for that would require the harmonious merging of

the one in the other, but in sighs that are unutterable.

Mysterious as the passage sounds, it is manifest that even in

it the apostle represents two souls as dwelling in the breast

of the believer only in a poetic and figurative way. For a

real divine ego, a divine person, neither can pray, nor, if He /

should, could He fail for words and ideas. In all these

passages the TrveOfxa aytov is thought of as the divine power

which, as a spirit of adoption, becomes a man's new self, and

is separated from the original self only in so far as that is

not yet completely renewed
;
just as we speak of a better soul,

a better self beside a worse. And this really follows from

the fundamental views of the apostle. For, as we saw from

the beginning, the human pneuma is to him originally an

individualised spark of the divine, which, however, could not

burst into flame, because of the pressure and dominance of

the adp^. But there comes upon it the power of that very

Spirit from which it sprang, and the smoking wick, in that

element of fire, becomes a clear burning flame. The funda-

mental discussion of the new life in the Spirit, in Kom. viii.,

has two passages in particular in which this view of the

relation of the Holy Spirit to the human personality plainly

appears. "H Christ be in you," says the apostle, viii. 10,

" the body is dead because of sin (which always has its seat

in the a-dp^) ; but the Spirit is life because of righteousness."

Here it is manifestly man's own spirit that is meant ; for the

Spirit of God, as producing the uprightness in question, is

already implied in the phrase, " If Christ be in you," and it

would be wholly superfluous to say of Him that in a definite



THE LIFE IN THE SPIKIT 209

case He is " life," that is, living. There is expressed here

rather what takes place in the human spirit when the Spirit

of God (which, according to vv. 9, 10, 11, is XptaTo? ev vfiiv)

enters into it ; it becomes ^w?;, full of life and vigour, while

formerly in its inclinations towards God it was lifeless and

impotent, veKpov. In another form, but in the same sense,

ver. 2 describes the significance of the communication of the

Spirit for the inner life of man :
" The law of the Spirit of

life in Christ Jesus has made me free from the law of sin

and death." The communication of the new Spirit of life,

that is, of the Holy Spirit, brings with it a new law, that is,

a new authoritative power and standard, to replace the old

sinful, death-producing law, the power and standard of the

natural selfishness. But this new law has nothinfj enslaving

like that old one ; on the contrary, it works deliverance

{r)\ev6epa)(Tev). Up to that time our inner man, that in us

which has affinity with God, was bound by foreign powers

;

but now, in virtue of the influx of life from above, these

bands are burst, and the inner man restored to himself. He
is freed by the restored living fellowship with God, for the new
law of life which has now gained power in him harmonises with

the inmost impulses of the ea-w avOpcoTro'i, with the law in his

vov<i (vii. 22, 23). Hence, in the communication of the

Spirit the man remains throughout himself ; his personality

as such is subjected to no change or violence ; and yet there

is produced in it the mightiest change that can be conceived

—

so great that the apostle can exclaim : et Ti? iv Xptaro), Katvr)

KTlcri<;' ra dp^ala TTaprjXdev, Ihov ^e.<yovev KUtva ra ircivTa,

2 Cor. V. 17; nay, that he can contrast the past and future

condition as two persons, as an " old and new man " {'TraXai6<;

and KaLv6<i, or i/eo? dv6po)7ro<;, Eom. vi. 6; Eph. iv. 22, 24;
Col. iii. 9, 10). There takes place a complete reversal of the

relation of the two factors which constitute the human being,

with which we were occupied in our first investigation of the

Pauline teaching. If the adp^ has hitherto ruled in man,

and has held the vov<i, the eaco dvOpwiro^, or the Trveuf^a cap-

tive, this TTvev/Jia, the inward man, is now restored to its

native rights of dominion ; he has received power to develop

himself freely in God's image, and to subdue the crdp^ (cf.

Rom. viii. 1-9 with vii. 14-25).

BEYSCHLAG. II. I4
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§ 3, The inner Workings of the Spirit

The apostle has illustrated and extolled the nature and

significance of this great revolution by the effects which it

produces in the believer. Through the Holy Spirit, it is said

(Eom. V. 5), the love of God—that is, the love which God has

towards us—is shed abroad in our heart, that is, is brought

home to us. This delivers us from all fear in God's presence

(Eom. viii. 15); we have no longer the sense of being

" children of wrath," which results from an evil conscience,

but " have peace with God " (Eom. v. 1 ). This state of

peace, which replaces the old 'i-x^pa et? 6e6v (Eom. viii. 7),

now renders possible that filial intercourse with God already

alluded to, that crying to Him as Abba, Father, which is

praised in Gal. iv. 6, Eom. viii. 15, as the special inspira-

tion of the Spirit in us. The man might pray before, but

in fear and trembling ; he could only begin to cry Abba
when the Spirit of sonship entered into his heart. The

fundamental mood, therefore, of the Christian life is that of

joyfulness such as the old man never knew. " The kingdom

of God," says the apostle (Eom. xiv. 17), "is righteousness, peace,

joy in the Holy Ghost," and " rejoice evermore." " Eejoice in

the Lord always : and again I say, Eejoice," he exclaims to the

Thessalonians and Philippians (1 Thess. v. 16; PhiL iv. 4).

This joyfulness rests on the assurance of the blessed goal

which they have before them ;
" we rejoice in the hope of

future glory," it is said in Eom. v. 2, and " this hope maketh

not ashamed (that is, is not deceptive) ; because the love of

God is shed abroad in our heart by the Holy Ghost, which is

given us." The Holy Spirit—this is one of his favourite

views—is the dppa^cov of our future salvation, the pledge or

earnest of eternal life ; since God has given us in Him a first-

fruits, a'irapj(r) (Eom. viii. 23), of eternal life, as an assurance

that He will not withliold from us the eternal inheritance

that is yet to come (2 Cor. i. 22, v. 5 ; Eph. i. 14). Nor

can this joyfulness of hope be quenched by earthly trouble

;

" I reckon," says the apostle (Eom. viii. 18), " that the sufferings

of this present time are not worthy to be compared with the

glory which shall be revealed in us." Nay, these very

sufferings become to the child of God one of the all things
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" that work together for good " (Eom. viii. 28), a school of such

hope as overcomes the world :
" We glory also in tribulation

:

knowing that tribulation worketh patience; and patience,

experience ; and experience, hope " (Eom. v. 3, 4, cf. 2 Cor.

iv. 17, 18). And thus springs in those who are ev Trvevfxari

a joyfulness of victory over the world. " Who shall separate

us from the love of Christ ? shall tribulation, or distress, or

persecution, or famine, or nakedness, or peril, or sword ?

Nay, in all these things we are more than conquerors

through Him that loved us" (Eom. viii. 35-37). And hand
in hand with this peace and joy in God there goes a new
freedom of conscience ; for where the Spirit of the Lord is,

there is liberty (2 Cor. iii. 17). This freedom, first of all, has

to do with natural things. Man is only truly at home in

God's world when God has become his Father, so that he has

no fear of any creature. " All things are yours," it is said of

him with regard to the natural and the spiritual world

(1 Cor. iii. 22); there is nothing natural, nothing created by

God, which is evil in itself, so that one should have scruples

about its innocent use (Eom. xiv. 14; 1 Cor. x. 25). But
the Christian has also a position of freedom towards the

revealed positive law. His conscience is not only freed from

all sense of guilt for the past in virtue of justification ; it is

also no longer bound to the letter of Sinai as such (Gal. ii. 4,

V. 1 f.). Just as the Mosaic law as a form of revelation and

an instrument of the covenant presupposed the fleshly sinful

condition of man, so the virtual overcoming of this condition

through Christ and ' Christ's death is also the annulment of

the law for those who belong to Him (Eom. x. 4). They are

dead to the law through His death (Eom. vii. 1-6
; Gal. ii.

19); they are so because they belong to Him and live to God
iv irvevfiarc (Eom. viii. 2 ; Gal. v. 5). The Christian there-

fore has nothing more to do with those paltry outer institutions

which formed the religious rudiments of the world—the

ceremonial commandments ; he knows another reasonable

service of God in presenting soul and body as a sacrifice

to the living God (Gal. iv. 3 f., v. 1 ; Eom. xiL 1 f.). But

even so far as the letter of the law expresses the inalienable

will of God, it is no longer the lord of his conscience ; the

Christian has another and a better relation to the will of
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God ; it is iiu louger outside liim aud against him " as a letter

that killeth "
; he bears it in himself as a living, spiritual

impulse (liom. viii. 2, 14 : ocrot yap Trvevfj-art 6eov a'yovraL,

ovTOL VIOL elatv deov) ; he is no longer v7r6vo/j,o<i, and, therefore,

no longer avofio^, but evvo/jio<i XptaTov (1 Cor. ix. 20, 21).

That, of course, presupposes a new thinking and willing which

apprehends the will of God from within ; but even these

gifts are bestowed by the Holy Spirit. The old man, whose

very thinking was sensuous in its direction (yjrvx^iKos), did not

with all his worldly wisdom get beyond the sphere of the

world of sense ; he could not understand divine things, and

was blindly drawn to dumb idols who had not an intelligible

word for him (1 Cor. ii. 14, xii. 2). The new man, the

7rv€v/xaTtK6<;, has in the Holy Spirit the most perfect light of

knowledge to enlighten him on the highest and deepest

questions of existence (1 Cor. ii. 15, 16). Nay, as man
knows what is in man, so the spiritual man, in virtue of

the Spirit of God bestowed on him, knows what is in God,

even the deep thoughts of God :
" Eye hath not seen, and

ear hath not heard, and the heart of man hath not con-

ceived, what God hath prepared for them that love Him

"

(1 Cor. ii. 9, 10). And though on earth this knowledge

always remains fragmentary, aud the perfect knowledge

—

the " seeing face to face "—is reserved for a blessed future

(1 Cor. xiii. 9—12), yet it is granted to the believer here on

earth to discover the will of God in all things, " to prove (in

the sphere of action) what is the good, acceptable, and

perfect " (Ilom. xii. 2). But what is most important is that,

in order to do so, he has now a new will—a real moral

power. While formerly there was no real doing of the will

of God, notwithstanding all his zeal for a literal fulfilling of

the law, he is now able, througli the liberating law of the

spirit of life in Christ Jesus, to fulfil freely and inwardly the

righteous demands of the law, by walking, not according to

the flesh, but according to the Spirit (Kom. viii. 4). The love

of God shed abroad in our heart by the Spirit has kindled a

responsive love to Him which cannot fail to be conformed to

the Holy One in holiness and righteousness (Eph. iv. 24
;

2 Thess. ii. 13 : ev ayiaafiS irvevixaro^ ; Rom. vi. 22); and the

love for man, which proceeds from this love for God, is " the
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fultilling of the law" (Rom. xiii. 10), because it can do no

evil, but only good to others. In the Christian calling, there-

fore, the fetters of sin's bondage fall away, in which the most

cultured and the proudest children of the world are helplessly

bound,—those " works of the flesh," such as are recounted in

Eom. i. '24:-32
; Gal. v. 19-21,—and their place is taken by

the fruits of the Spirit, viz. love, joy, peace, long-suifering,

gentleness, goodness, faith, meekness, temperance (Gal. v. 22).

§ 4. The Battle of Sanctification

£

That is the peacful picture of the life in the Spirit. But

this picture reflects only one side of that life, and the apostle

has to complete it by a picture of unwearied labour, nay, of

the most earnest spiritual conflict, whose war-cry again and

again resounds through his Epistles (Eom. vi. 13f. ; 1 Cor.

ix. 24 f.; Phil. iii. 14 f.: 1 Thess. v. 8). The same law

prevails in the life of the Spirit as in the whole relation of

divine grace and human freedom
;
grace brings its gift the

Holy Spirit, not to spare man labour, but to make it possible

to him and impel him to it (Fiom. viii. 14); it does not

deprive him of responsibility, but restores it to him in full

measure. What on the one side is a blessed resting on God's

grace, and a childlike receiving out of the fulness of His power,

is on the other no less an infinite task, a manly struggle for

holiness :
" Work out your own salvation with fear and

trembling: for it is God who worketh in you both to will and

to do of His good pleasure (Phil. ii. 12, 13). For even the

fundamental work of His Spirit, the " sanctification in prin-

ciple " (1 Cor. vi. 11), is but a beginning, which must be

carried on to perfection ; it is a result of faith, which must

always be grasped anew (Eom. vi. 11: Xoyl^eaOe kavrovs:), and

always must be more perfectly assured ; it is a victory over

sin, which can only be maintained by being incessantly followed

up and completed. For the Christian, the spiritual man, lives

eV aapKL, and this aap^ remains a adp^ afjbapTia<; as long as

he lives in it ; though its lordship over the inward man is

destroyed, yet it has a firm footing in the outer works of the

fortress, the p^eXr], and from thence it endeavours to win back

its power over the inward man also. Hence that inward
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warfare which the apostle describes (Gal. v. 17) is continually

waged in the Christian :
" The flesh lusteth against the Spirit,

and the Spirit against the Hesh : and these are contrary the one

to the other ; so that ye cannot do the things ye would " (that

is, each of the two seeks to hinder the other from determining

the will). In such circumstances the inner renewal, the

dying unto sin and living unto God, must ever be repeated in

the Christian, and the apostle is never weary of exhorting his

readers thereto. " They that are Christ's liave crucified the

flesh with its affections and lusts " (killed them once for all,

Gal. V. 24). " Therefore, brethren, ye are debtors, not to the

flesh, to live after the flesh. For if ye live after the flesh, ye

shall die (that is, be lost) ; but if through the Spirit ye do

mortify the deeds of the flesh, ye shall live" (Eom. viii. 12, 13).

" Put off', concerning the former conversation, the old man,

which is corrupt according to the deceitful lusts ; and be

renewed in the spirit of your mind ; and put on the new man,

which after God is created in righteousness and true holiness
"

(Eph. iv. 22-24). " Put off the old man with his deeds ; and

put on the new man, which is renewed in knowledge after the

image of Him that created him " (Col. iii. 10, etc.). Not that

the apostle in these exhortations, when spealving of a morti-

fying or crucifying of the flesh and of the members, was

thinking of an ascetic morality. No doubt he regards as

belonging to sanctiflcation that dominion of the Spirit over the

body which never allows its innocent inclinations and needs

to become a hindrance to its tasks in life ; and in this sense he

can consider the body as an opponent in a fight, in which it

must be kept under, and deprived of all power of resistance

(1 Cor. ix. 27). But he continues to regard the natural as

that which in itself is innocent and allowable ; only the rule

holds good, " all things are lawful, but all things are not

expedient, and do not edify" (1 Cor. x. 23); and one should

not be so anxious to pamper the flesh, that is, the natural

needs, as to fulfil its lusts and desires (Eom. xiii. 14). He
tells us plainly in 2 Cor. vii. 1 what he means by to " mortify."

" Let us cleanse ourselves from all filthiness of the flesh and

of the Spirit," from all works and propensities of the natural

selfishness, which, whether on its sensuous or spiritual side,

soils and dishonours our personality created in the image of
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God, In this sense of a purely moral discipline—taking the

members figuratively for the selfish moral impulses rooted in

them—he says, Col. iii. 5 :

" Mortify therefore your members

which are upon the earth ; fornication, uncleanness, inordinate

affection, evil concupiscence, and covetousness, which is idolatry.

Put off wrath, malice, blasphemy, filthy communications, out

of your mouth; and lie not one to another." Starting similarly

from the ethical idea of adp^ is Gal. v. 1 9 :
" The works of

the flesh are manifest, which are these : Fornication, unclean-

ness, lasciviousness, idolatry, witchcraft, hatred, variance,

emulations, wrath, strife, seditions, heresies, envyings, murders,

drunkenness, revellings, and such like : of the which I tell

you before, that they which do such things shall not inherit

the kingdom of God" (cf. 1 Cor. vi. 9, 10). Such plain

warnings against the sin and shame of the old man, as were

specially needed by his readers newly converted from the old

world, are, in the passage of Galatians just quoted (v. 25),

contrasted by the apostle with the fruit of the Spirit ; or, as in

the twelfth chapter of the Epistle to the Eomans, all the fine

proofs of love are strung together like a string of pearls-

—

the love which in Col. iii. 14 he calls the a-vvSea/jio'i tt;?

reKetoTTjTO'i, the bond or summary of perfection ; or the reader's

own Christian reflection is summoned to seek out in all

directions the good and perfect will of God. " Whatsoever

things are true, whatsoever things are honest, whatsoever things

are just, whatsoever things are pure, whatsoever things are

lovely, whatsoever things are of good report ; if there be any

virtue, and if there be any praise, think on these things

"

(Phil. iv. 8). It is the inwardness and inexhaustibility of

the Christian moral ideal which makes him so speak : it

also causes him repeatedly to place beside the word of indi-

vidual exhortation, which is always insufficient, the speaking

example of living men, the example of God (Eph. v. 1 : ficfirjral

Tov Oeov), the example of Christ (Phil. ii. 5 f.) ; even his own

example ( 1 Cor. xi. 1 ), which is the most practical, because it

is the example of a man who, though a Christian, is yet affected

with sin and in need of redemption. It is, above all, an

example of the humblest and, at the same time, the most

daring effort after perfection :
" Not as though I had already

attained, either were already perfect ; but I follow after—the
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Christian ideal of life— if that I may apprehend that for which

also I am apprehended of Christ Jesus. Brethren, I count

not myself to have apprehended : but one thing (I know),

forgetting those things which are behind, and reaching forth

to those things which are before, I press on towards the mark,

for the prize of the high calling of God in Christ Jesus. Let

us therefore, as many as be perfect, be thus minded " (Phil,

iii, 12-15). A most remarkable passage, for it seems to forget

justification (mentioned, however, immediately before, ver. 9 f.).

Everything is made dependent on sanctification ; and not on a

sanctification in whicli it is said, though we cannot reach

perfection, yet the imperfect work as the work of a good will

is sufficient. In all seriousness, his attaining to the resurrec-

tion from the dead, the fellowship of the resurrection, is bound

up with the perfection of his Christian character with Christian

perfection. And this is not to be taken as an extravagant out-

pouring of his heart; it is the apostle's view everywhere, to give

up nothing of the ideal of Christian perfection, of completed

sanctification as condition of blessedness. " He will render

to every man according to his works : to them who by patient

continuance in well-doing seek for glory, and honour, and

immortality, eternal life ; but unto them that are contentious,

and do not obey the truth, but obey unrighteousness, indigna-

tion and wrath " (Eom. ii. 6-8). " The God of peace sanctify

you wholly : and I pray God your whole spirit, and soul, and

body, be preserved blameless unto the coming of our Lord

Jesus Christ" (1 Thess. v. 23). This is the point where the

agreement of our apostle with the Sermon of Jesus on the

Mount, and its demand for a righteousness reaching to per-

fection, becomes most manifest. And at the same time it

becomes clear that the doctrine of justification cannot be the

whole of Paul's doctrine of the way of salvation, and that

those who regard justification even partly as an equivalent

for the sanctification required in the last judgment, completely

misunderstand it. But this unqualified insistence upon the

idea of sanctification in no way infringes on Paul's doctrine

of grace but really completes it ; for the final assurance that

the goal will be reached is based, not on the fidelity of man,

but on the faithfulness of God, who will not leave unfinished

His work of orace in His elect. " Faithful is He that calleth
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you, who will also do it" (1 Thess. v. 23). "He who hath

begun a good work in you will carry it on until the day of

Christ " (Phil. i. 6). " He will confirm you to the end, that

ye may be blameless in the day of our Lord Jesus Christ.

God is faithful, by whom ye were called into the fellowship of

His Son " (1 Cor. i. 8, 9).

§ 5. CONSECEATION OF THE EeLATION OF THE SeXES

In this final point, just as in its starting-point, the life in

the Spirit appears essentially as a new life of the inward man.

But the way which leads from that starting-point to this goal

can be no inward one ; it leads through the outer world, and the

inner life in the Spirit must be preserved in all the relations of

life, and must work in a purifying, sanctifying way on the condi-

tion of the world. " If we live in the Spirit," writes the apostle

to the Galatians (v. 25), " let us also walk in the Spirit," that is,

if we have the Spirit as an inner principle of life, He must

also be exhibited in our outward active life, in our reciprocal

relation with the world. By following, from this point of

view, the way of Christian life into the relations with the

world, and by explaining to his Churches their duties in these

relations, the apostle lays the basis for the cleansing and

sanctifying of the most important departments of the earthly

life. Everywhere the Christian is surrounded and sustained

by natural ordinances of God, which are disfigured and cor-

rupted by sin, and the " life in the Spirit " must exhibit its

leavening power in the moral renewal of these according to

the divine idea which lies at their basis. None of these

natural and moral arrangements is of such fundamental

importance, and at the same time so deeply corrupted by the

power of natural sinfulness, as that primitive relation in which

man finds himself on passing out from the inner life, the

relation of the two sexes. The old world, and especially the

Oriental and Grccco-Roman heathenism, with which the

Apostle to the Gentiles was chiefly concerned, had withheld

from the woman her honour as made in God's image, and had

dissolved the idea of chastity at least for man, and thus

had almost destroyed the sanctity of marriage. It was an

enormous task for Christianity to bring about a change here,
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but the apostle shows himself fully equal to it by opposing

the inflexible discipline of tlie Spirit to the worldly corruptions

which were still at work in his recent converts ; he nowhere

exaggerates that discipline into any excess of spirituality, but

does full justice to the natural, creative ordinances of God as

the foundation of the moral building. If the pre-Christian

world, in its natural evil tendency, more and more denied

spiritual equality to the weaker sex, and thereby laid the basis

for the unspeakable degradation of the woman, the apostle

meets it with the great idea of the gospel, which ennobles the

whole position of woman, that before God and in Christ there

is no longer any distinction of male or female, inasmuch as

the immortal souls of both need and share in the same

salvation ; "in Christ," he says (Gal. iii. 28), " there is neither

male nor female." But this sameness in the highest relations

by no means abolishes for him the natural distinction ordained

by God, which, rooted in bodily differences, so profoundly

influences in its results the earthly life When, in the

Corinthian Church, intoxicated with the Christian ideas of

freedom and equality, an attempt was made at emancipating

women which went astray and exceeded the limits of the

womanly ; when the Christian women of Corinth, in opposi-

tion to the customs of modesty then current, appeared in

public unveiled, and began to speak in the assemblies of the

Church like the men, the apostle opposes them with reasons

borrowed from nature, and general customs resting on nature

(1 Cor. xi. 1 f., xiv. 34, 35). In this present world—this is

his meaning—God has placed the man as lord, as the direct

image of His majesty, and has subordinated the woman to

him ; to the man appertains the kingdom of public life, while

the home is assigned to the woman as her special sphere ; and

the gospel abolishes nothing in this natural and moral dis-

tinction of manliness and womanliness, but only ennobles it

by the consciousness that each is meant by God to supple-

ment the other, and that together they have a common eternal

destiny (1 Cor. xi. 11, 12). It was more difficult to reawaken

the consciousness, almost completely destroyed in the case of

men at least, of the obligation of chastity. For in the Corin-

thian Church the apostle was met by the opinion which

naturally arose from the views and the immorality of anti-
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quity, that the illegitimate satisfaction of sexual desire,

TTopvela, as he plainly calls it, is just as indifferent as the

satisfaction of hunger and thirst with the appropriate means

of life (1 Cor. vi. 12, 13). Paul contests this delusion by

pointing to the moral significance of the body as such, with

which its unchaste use is absolutely irreconcilable. The

body as such, he argues (1 Cor. vi. 13 f.), is not like the

organ of digestion, the KoiXia, something which belongs to

the earthly existence only, and a thing of indifference for the

personality, but, as is proved by its glorified restoration in the

other world, it is an essential constituent of the personality.

It is the organ of the soul, and shares in its eternal destiny

;

if the soul is destined to be a member of Christ, a temple of

the Holy Ghost, so also is the body for its sake, as an

instrument for its activity. And the surrender to iropvrj is

clearly incompatible with tliis its moral significance and

destiny. It is the surrender of the body, and with it of the

soul, to the bondage of undisciplined desire (irddo^ arifjbLa'i,

1 Thess. iv. 4), that is, the complete and fundamental

opposite of our moral destination, and therefore it is clearly

impossible to be unchaste and at the same time in the Lord,

€v Kvplw (1 Cor. vi. 1 : dpa<; ovv ra fxeXr] Xpiarov "noirjaco

7r6pvr)<i fieXrj ; fxr) yevoiro). For this is the profanation of the

body, and with it of the soul, while the moral task of the

Christian life is to consecrate both to God and Christ (1 Cor.

vi. 18 ; Eom. xii. 1). It is in this absolute irreconcilability

of iropveia with the fundamental destiny of the Christian life

that the apostle finds a reason for refusing a share in the

kingdom of God to the iropvoi^; above all other slaves of vice,

and to demand their exclusion from the Christian Church

(1 Cor. V. 11-13). Marriage, the communion of sex ordained

by God, about which certain questions of the Corinthian

Church caused him to express himself in detail (1 Cor. vii.

1 f.), is regarded by the apostle as standing in direct opposi-

tion to iropvela. So far is he from taking umbrage at its

natural basis, that he considers and commends marriage from

this side as a means of preservation against the temptation to

unchastity (ver. 2). For that very reason he has no desire

to trifle with marriage in the sense of a false asceticism ; but

it must be dealt with accordins; to God's natural and moral
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order (vv. 3, 5). If we ask the reason of this distinction in

principle between married and unmarried intercourse, it is at

lirst sufficient for the apostle that marriage was instituted by

God and defended by Christ (ver. 16). He finds the deeper

reason probably in the fact that in marriage the natural desire

which is illegitimately satisfied in Tropveia, is niorulised by

being brought under the law of moral motives, in the disci-

pline of moral order and destiny ; it becomes the starting-

point of a relation of personal love and fidelity, which brings

the sensuous selfishness into the school of self-denial. For

that very reason the apostle looks upon the indissolubility

of marriage, the marriage, of course (ver. 2), of one man with

one woman, as of supreme importance. Although a purely

earthly relation, and as such dissolvable by death (Rom. vii.

2), yet it is inviolable till death, and is thus delivered from

the play of caprice and seliishness, and is raised to a school

of that moral love, above desire or dislike, which is described

in 1 Cor. xiii. 4-7. The apostle opposes the desire for

divorce, which existed in the Corinthian Church, and which

sprang perhaps from the opinion that one might live piously

without marriage, or in some other kind of marriage tie, with

the Lord's unqualified prohibition of divorce, granting, indeed,

the possibility of a separation, but without freedom to marry

again (vv. 10, 11). He also makes the maintenance of

marriage a point of duty on the part of those members of the

Church who are united with non-Christians ; and only where

the non-Christian party desires to make the Christianity of

the other the occasion of separation, does he declare the

Christian spouse free from the yoke of a marriage in which

they could not live according to their faith in peace (vv. 12—

16).^ For all that, however, the apostle does not make

marriage a rule for all ; he prefers for himself the chaste walk

without marriage, and commends this to his unmarried or

^ The apostle in sucli a case does not say auything about the right of a

second marriage ; one can only perhaps infer such a right from the fact

that he does not, as in ver. 11, add a /nsvsra oiyu/no;, and that the ov

Oilov-huTXi is nianifestly synonymous with the ov lihrxt (Rom. vii. 2). I

question whether we should, as Weiss desires, supplement this ov

hoov'KaTcci with "under the rule of the Lord" (ver. 10); the natural

supplement is, under the yoke of such a marriage.
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widowed fellow-believers as the better state, should they be

able to maintain their inward chastity in it (1 Cor. vii. 1, 8,

9, 26, 38). One may therefore get the impression that the

view of marriage which he cherished had little of the ideal in

it, regarding it to some extent as a crutch for the incontinent.

Nevertheless, he nowhere urges in support of this view of his

an ascetic motive, or regards the unmarried life as a higher

stage of morality : his reasons for preferring it are j)lainly of

another character. He himself, in the sense of Matt, xix, 12,

for the Lord's sake, and in view of the unsettled calling of

the Apostle to the Gentiles, which he had received from Him,
had renounced the married life, which was otherwise the rule

in the apostolic circle (1 Cor. ix. 5, 12). As to his advice

to others, he regarded the end of all earthly things as at

hand, which deprived marriage of its significance as a means
of propagating humanity (1 Cor. vii. 26, 29-31). He was

also apprehensive that the married state would damp the

zeal of Christian virgins for their Lord, dividing their hearts

between the Saviour and their husbands, for which he had

good reasons, in mixed marriages at least (vv. 3 2—3 4). In view

of all the circumstances, he thought that the final struggle

just at hand, and the great tribulation to be expected before

the return of the Lord (Matt. xxiv. 21), would be better

faced singly than encumbered with family bonds (vv. 26, 28).

Hence there is something individual in his preference for the

unmarried state, which would adjust itself in the further

development of the Church ; but there is also in it a genuine

Christian trait. While the earthly mind of Judaism saw the

only normal form of life in the married state and in begetting

children, in Paul's case what was nature's rule was subordi-

nated to life's spiritual task and its eternal destiny ; even

celibacy, voluntary or involuntary, may become a means of

furthering this eternal destiny, and therefore even on earth

may be the more blessed lot (ver. 40). And, with admirable

tact, the apostle avoids making his commendation of the un-

married state a snare for the conscience of the Corinthians

(ver. 35): "Let them marry; they do not sin, nay, they do

well" (vv. 36, 38). He only gives them an individual

advice, and he himself is quite conscious of its individual

character :
" I would that all men were as I am : but every
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one has his special gift from God, one after this manner and

another after that (ver. 7 ; cf. vv. 25, 40 : jijcofjurjv SiBcofjn,—
Kara tt]v ifirjv yuoo/jbrjv). That apparently lower view of

marriage (ver. 2) was, at anyrate, applicable to the Corin-

thians, whose ideas so readily soared heavenwards while they

had no firm footing in this practical Christianity, and had to

be extricated from the jungle of Greek frivolity ; the elements,

therefore, of a more ideal conception are by no means wanting

in the apostle. When, in ver. 39, he suggests that if a widow

desires to marry again she should do so only with a Christian

{/j,6vov iv Kvplw), he probably felt the difference between a

purely Christian and a mixed marriage, that is, the value of a

communion of spouses " in the Lord." But even in the

marriage of a Christian with a non-Christian he regards the

non-Christian party as coming under a sanctifying influence

through the living fellowship with the Christian (ver. 14,

rjyiaa-Tat), which extends also to the children. In the

passage Eph. v. 22, 23, written at a later period, he has

beautifully described Christian marriage as a school of

mutual discipline in love and sanctification— fixing his

attention here not, as in 1 Cor. vii., on the reality, with its

pregnant absence of the ideal, but keeping before him the

ideal itself. " Submit yourselves to one another in the fear of

the Lord, Wives, submit yourselves to your husbands, as

unto the Lord. For the husband is head of the wife, even as

Christ is head of the Church ; and He is the Saviour of the

body (that is, has given Himself for it in self-denying love).

Therefore, as the Church is subject unto Christ, so let the

wives be to their husbands in everything. Husbands, love

your wives, as Christ also loved the Church, and gave Himself

for it ; that He might sanctify it." The apostle in making the

married relation the image of the union between Christ and the

Church, gives the highest ideal of it that could be prepared,

and shows the way in which the natural relation must be con-

secrated so as to become a true home of the life in the Spirit.

§ 6. Consecration of the Domestic and Social Erlations

In the same sense and in the same spirit the apostle

deals with the domestic and social relations—especially in his
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Epistles to the Ephesians and Colossians. As in the treat-

ment of the married relation, so here also the recognition and

confirmation of God's natural ordinances rule throughout ; but

at the same time they are consecrated and glorified by the

spirit of love and sanctifying discipline. Thus he inculcates

the fifth commandment on children, not legally, however, but

evangelically, with special emphasis on the promise added by

God (Eph. vi. 1—3), or still more in the New Testament sense

"of pleasing the Lord'" (Col. iii. 20). Parents, on the other

hand, are reminded not to embitter and discourage their

children by that harsh and loveless overstraining of parental

rights which belonged to the Antique life, but to train them

in the nurture and admonition of the Lord (Eph. vi. 4 ; Col.

iii. 21). A whole system of Christian training lies in these

few words, in this exhortation to make strictness a part

of their love, and not lose the entrance to the hearts of

children by losing their confidence ; also in this, that the

actual moral and religious instruction, the iraiSeia, comes be-

fore this instruction in words {vovOeala). The servants of the

household are exhorted by the apostle to do their duty, not

with eye-service, but from the heart, in sincere reverence and

obedience as towards Christ, the rewarder of every good and

evil deed. Masters are reminded that they also have a

Master in heaven who judges without respect of persons, in

order that they may exercise justice and reasonableness, and

abstain from threatening. Slavery, with its profound contra-

diction of the true God-given dignity of man, which, forming

almost the whole of the lower stratum of ancient society,

ofiered a peculiar problem for the nascent Christianity ; and it

obtruded itself on the apostle in a personal way when the

runaway slave of the Colossian Christian Philemon fled to

him, and was instructed by him in Christianity. Yet he in-

sisted on his returning to his master ; and in the Epistle to

Philemon, which is sent with him, emancipation is not set up

as a command of the gospel. He only reminds Philemon

that Onesimus returns to him as a brother in Christ, and ex-

presses the fond trust that the Christian master will grant

him still more than the pardon craved (Philem. 16, 21); all

the peaceal)le wisdom of the Holy Spirit speaks here through

the apostle. It is not more certain that one of the inferences
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from the gospel is to loose the fetters of the slave than that

any confusion of religious and social questions is to be

avoided, and the ethical question solved only from within in

an ethical way. Accordingly, in 1 Cor. vii. we see the apostle

not only exhorting the numerous slaves who belong to the

(Jhurcli to give themselves no trouble about the matter, but

also advising them :
" But if thou mayest be made free, use it

rather," sc. thy slave condition. The advice has caused sur-

prise, and has led to contradictory expositions of the words

and context ; and yet it was the right advice. We must not

forget that in the world of that day there were no servants,

but only slaves : that in Greek countries serfdom was already

to some extent Immanised ; that the apostle, looking to the

parousia as near, could not conceive of a Christian reform of

society as a whole : so the main thing was, not to compose a

social deliverance with the religious deliverance of the gospel.

He reminds them that the slave who is called in the Lord is

the Lord's freeman, and the freeman who is called in the Lord

is the Lord's slave (ver. 22), that is, that in relation to Christ

the distinction of slave and freeman disappears. That was a

truth which must of itself in the course of centuries lead to

the abolition of slavery, and at the same time it should lead

the individual to put a higher value on his God-given freedom

than on the earthly freedom which he lacked, and to preserve

the first in dispensing with the latter (ver. 21, fiaXkov -^prja-ai).

And this brings us to the principle which the apostle urges in

the context with respect to the social condition of the Chris-

tian : eKaaro^ ev rfj K\i]aei.
fj

eKXt'jdr], iv ravTrj fieveTCO (ver.

20; cf. ver. 17). The young Corinthian Church is unmistak-

ably affected by social unrest, an unwise craving to extend

the new Christian freedom, the unique change of the inner

life to its outer conditions. The apostle meets that with the

principle : let everyone abide in the same condition in which

the divine call found him ; in this condition he is to verify

his Christian standing according to the will of God. What

Paul here preaches is satisfaction with the earthly lot which

God has given, the moral appreciation of every condition or-

dained by God, as a peculiar mission and occasion for serving

Him. On this basis he proceeds to build his positive moral

and social obligations. " Lay aside deceit, and speak every
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man truth with his neighbour, for we are members one of

another" (Eph. iv. 25). Unbelievers regard lying as allow-

able, and as an indispensable means of getting through the

world. The Christian is reminded that God created men
members of a society, intended them to be helpful to each

other, and that speech was His chief gift for that purpose

;

but for that very reason truthfulness in intercourse with each

other, and not deceit, is its inviolable law. To this is added

the exhortation :
" Let no corrupt communication proceed out

of your mouth, but that which is good to the use of edifying,

that it may minister grace to the hearers" (ver. 29). Again:
" Let him that stole steal no more : but rather let him labour

with his hands the thing which is good, that he may have to

give to him that needeth " (Eph. iv. 28). Here we have a

whole social ethic in a sentence. Property, the necessary

foundation of free personal development and work in the

world, is defended against the assaults of simple selfishness,

and the obligations of labour are opposed to the pretences of

this sin ;—but labour is not now in the service of egoism, but

is the preliminary condition of a royal freedom of doing good

to others. The apostle repeatedly returns to this obligation

of labour. When some of the Thessalonians in apocalyptic

excitement gave themselves up to fanatical idleness, and be-

came a burden on their companions in the church he meets

them with the emphatic words :
" If any man will not work

(viz. when he is able to work), neither shall he eat " (2 Thess.

iii. 10). He thereby proscribes all lazy begging and abuse of

Christian beneficence ; and he exemplified in the grandest way
the obligation and honour of labour, by earning his daily

bread with his own hands while carrying on his apostolic

work, " in order to make the gospel free of charge " (2 Thess.

iii. 8; 1 Cor. iv. 12, ix. 6 f.). But he also knows how to give

the highest consecration to labour even the humblest, the

labour of slaves, and to teach the secret how it may be done

with true joy and spiritual blessing. " Whatsoever ye do,"

he exclaims to the slaves (Col. iii. 23), " do all from the heart,

as to the Lord, and not to men." Whatever is done for love

to the Lord, and with the view of honouring Him, however

little it may be, becomes noble, a service of God ; and every-

thing done for the Lord, who has done the greatest and hardest

BEYSCHLAG.— II. 15
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service for us, can be done from the heart, so that it becomes

a joy and a delight. This is a saying of infinite range for the

solution of the social question ; it is a moral triumph of Chris-

tian faith over the hardest conditions of earthly existence.

§ 7. Attitude tov^aeds the State, Nationality,

Humanity

Finally, the apostle also recognises the Christian's obliga-

tion to the great divine creations of the State, nationality, and

human society. We have already alluded to the way in which

he regarded the great commonwealth, which surrounded liis

nation and the Christian communities with anything but

friendliness, as a natural and moral creation of God, as a great

legal organisation for the punishment of evil-doers and the

defence of the pious (Rom. xiii. 1-7) ; here the question is as

to the obligation which the State imposes on the Christian.

The Church in Eome, echoing the watchwords of the Jewish

theocracy, or fancying that it belonged to the coming kingdom

of Christ, was disposed to see in the heathen State only a

perishing and ungodly institution ; but the apostle with

admirable liberality puts upon it the stamp of divine authority.

He does so in a twofold sense. First, the State, in so far as

it is a natural and divine institution like marriage, a moral

order established by God in the nature of human things, is

the embodiment of law, which has to suppress evil with the

strong hand, and, if necessary, even with the sword of justice,

and to protect the good. But, in the second place, he extends

this divine authority expressly to the actual though very

imperfect manifestations of the idea, to the existing magisterial

powers, inasmuch as God in His providence has allowed them

to grow up in the course of history, which is so full of violence

and wrong (ver. 1). Against this administration of justice

established by God, the apostle requires of Christians the

renunciation of all rebellious resistance (ver. 2), such as was,

one might say, in the blood of the Jews, and calls them to

obedience, to reverence, and the performance of that which

is necessary for the preservation of the State (vv. 6,7); and

the Christian is to do all this, not like the Jew, from com-

pulsion, but for conscience' sake, from an unconstrained fear
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of God. It is clear that in the existing political conditions,

Christians could not yet be required to take any more positive

interest in political life. Certainly the apostle did not fail to

appreciate how imperfectly the Eoman Empire corresponded

to that idea of the State which was urged in its defence,—it

was this imperfection that caused him to condemn the

Corinthian Christians so sharply for appealing to heathen

courts instead of having their quarrels settled by Christian

umpires. But even in a Neronic or Diocletian persecution he

would only have advised them to accept martyrdom, and never

to refuse " that which was Ca'sar's," and so he lays the basis

of that absolute innocence of the Christian Churches, with

regard to the heathen State, which was destined at last to bring

even this world-power into subjection to the sign of the cross.

The apostle's attitude towards nationality was essentially

different from his attitude towards the State ; the Eoman
Empire comprised the most diverse nationalities, and the

apostle's own nation was but one of its constituent parts, half

subject, half insubordinate. He preached Christian virtue on

this side less by doctrine than by personal example. His

doctrinal utterances only show us that he neither desires the

Judaising of the G-reeks nor the Hellenising of the Jews

(1 Cor. vii. 18) ; that to him, therefore, the whole multiplicity

of peoples, tongues, and customs has a place in the kingdom

of Christ. But he has given the highest proof of love for his

fatherland. His people treated him as an apostate and traitor,

resisted him in that very thing which he regarded as dearest

and most sacred, with a hatred which on one occasion could

extort such a severe utterance as 1 Thess. ii. 14—16
; but he

never on that account doubted the divine superiority of his

people, or their better future (Kom. iii. 1-4, xi. If., 25 f.).

And he was ready to sacrifice his own salvation, " to become

accursed from Christ," if he might thereby purchase the

salvation, the conversion of his people (Eom. ix. 3). Yet even

in the sphere of natural things Paul knows of something

greater than the Eoman Empire and something dearer than

his Jewish people, and that is humanity as such. He is a

citizen of the world in the noblest sense of the word. The

idea of an undivided humanity, the kinship of all who bear

the image of God, an idea which had been barely guessed at
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by the Stoics, was carried home to his heart and forced into

utterance by his apostolate to the Gentiles, and even by the

oospel itself. If in looking back on the ways of God's pro-

vidence in the past he preached to the Athenians of the one

God, who has made of one blood all nations of men to dwell ^

on all the face of the earth (Acts xvii. 26), he now stands

still in adoring wonder at the purpose of God to unite again

all these scattered members of humanity under the second

Adam as head (Rom. .\vi. 25, 26 ; Eph. i. 10), and it is his

pride to be the special instrument of this divine work of peace.

So slorious and wonderful to him is this restoration of a united

humanity in Christ, that he regards it as interesting, and moving

the world of spirits who rule the earth. He fancies how

through the death of Christ upon the cross the divided «/)%«/

and i^ovacat, the spirits ruling in the nations, though from

most ancient times at enmity, are now in principle reconciled

(Col. i. 20), and how through the Church, whose members are

of all nations, the many-sided purpose of God, the irokviroUiXof;

(To^ta deov, is made clearly known to them (Eph. iii. 10) in

order that they may once more range themselves obediently

under Christ their rightful head. In his Epistle to the

Ephesians, in particular, which is devoted to bringing together

the Jewish and Hellenic elements in the Churches of Asia

Minor, the apostle never wearies of celebrating the divine

wonder, that those estranged from God for thousands of years,

strangers to the covenants and promises, were now called, in

common with the chosen people of the old covenant, to form

a renewed, sanctified humanity (Eph. ii. 11-22, iii. If.).

And his look sweeps beyond the opposition of Jew and Greek,

who are here reconciled, to that of Greek and barbarian, Eoman

and Scythian, which is likewise to be bridged over (Eom. i. 14
;

Col. iii. 11); for in the regenerated humanity, which is renewed

in the knowledge of Him who created it, "there is neither

Jew nor Greek, circumcision nor uncircumcision, barbarian,

Scythian, bond nor free, but Christ is all in all " (Col. iii. 11).

The apostle therefore, working and teaching from his view of

Christ as the second Adam, establishes the great idea of

humanity, which has become familiar to us through him,

while it was all but unknown to the pre-Christian world, and

at the same time he exhibits the debt which Christians owe
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to humanity, which, then as now, spurred men in the work of

missions to the heathen.

CHAPTEE VIII

THE CHRISTIAN CHURCH

§ 1. Natural and Spiritual Fellowship

Family and State, nationality and mankind, are natural

and moral societies in which the life in the Spirit may be

reflected as in a foreign medium. But the Holy Spirit has

called into being a peculiar community in which He and the

life in Him have their dwelling—the Christian Church.

Much more modest than the Jewish nationality from which it

branched off, or even than the Eoman Empire in which it

was content to be tolerated, this new community yet contains

the germ of that renewed humanity which appears to the

apostle as the goal of God's ways in history. None of the

apostles has done so much in building up the Christian

Church as Paul, and none had such difficulties as he, for the

Church he conceived was a wholly new construction ; and

none of them has made the Church so largely the object of

his consideration and teaching.

§ 2. Idea of the Church

The fundamental significance of the word iKKkrjaia, which

in German is rendered sometimes by " Gemeinde " and some-

times by " Kirche," is " assembly," and in the Bible " assembly

for divine worship " ; and this is very distinct in Paul.

Thus, when he says to the Corinthians (1 Cor. xi. 18),

(xvvep'xpfihwv vjjiSiv iu iKKXrja-ia, or as often as he uses the

expression eKKKrja-ia Kar oIkov (Rom. xvi. 4 ; 1 Cor. xvi. 19
;

Col. iv. 15; Philem. 2), we are probably to understand the

household gatherings for divine worship, consisting of parents,

children, domestic servants,, and workmen, the churches of

Christian households that were formed here and there in

those days. But, as a rule, he calls those who come together

iv iKicKrjala, themselves the eKKXijala ;
and his use of the
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phrases oi dycoi and rjyLaafjbivot ev XpiaTcp Irjaov as syn-

onymous for €KK\r]a-la (Rom. i. 7 ; 1 Cor. i. 2 ; 2 Cor. i. 1
;

Phil, i. 1 ; 1 Thess. i. 1 ), shows that eKKkrjaia was not viewed

by the apostle as a gospel institution dependent on officials,

but in a genuinely Protestant sense as the assembly of the

saints—that is, of believers. It lies in the nature of Christi-

anity that the idea should be widened and deepened beyond

the conception of the Jewish doctors, of a temporary

assembly for divine worship, into that of an abiding religious

communion ; the meeting of Christians for the worship of

God, and for mutual edification in the name of Jesus, is only

the expression of an abiding inward relation of separateness

from the unbelieving world and of spiritual union in Christ

;

and thus eKKXTjaia becomes the name for the whole com-

munion of Christians as such with one another. This

explains, further, its twofold application—first, to a local

Christian association, and, again, to Christendom everywhere,

to the community of a place and to the community as a

whole, or, as we say to-day, the Church. Both usages are

found in Paul alongside of each other, save that, in accordance

with the fundamental significance of eKKKrjala = assembly,

the application to the local community is the fundamental

one. The Christian association in Corinth, in Thessalonica,

is an eKKXriaia tov Oeov ovaa iv Kopcvdco, ev QeaaaXovlKri,

with all the ideal rights and honours of the Church of Cod,

which here, in a particular place, becomes visible. But the

apostle, using the idea in a more ideal sense, knows likewise

of an eKKX'qaia tov deov in the whole earth (1 Cor. x. 32,

xii. 28, XV. 9, and frequently in the Epistles to Colossians

and Ephesians), which, as such, is not visible, and cannot be

assembled for festival and worship. It is held together by

ideal powers :
" One body, and one Spirit, even as ye are called

in one hope of your calling ; one Lord, one faith, one baptism,

one God and Father of all, who is above all, and through all,

and in you all " (Eph. iv. 4—6). From all this it is evident

that visibility and invisibility, the two predicates which we
diversely apply to the " Church," are both equally essential

attributes of the eKKXrjaia in the view of the apostle. The

persons and their assembling are visible, their festivals and

worship appeal to the senses, but the Lord who brings them
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together, and holds them together by means of His Spirit, is

invisible, and their connection with Him, their sanctification

in Him, their faith, are concealed. The apostle, however, does

not draw the conclusion which we do from this visible and

invisible nature of the Church, viz. that the two are not

coincident, but that many, and perhaps the greater number

of those who belong to the visible Church, are not to be

reckoned to the invisible, because they lack a living faith. He
suspects, indeed, that the members of the Church may not all

be genuine members of Christ ; in this respect he declares,

1 Cor. xi. 19: Bet yap Kal alpeaei^; ev vfjulv elvai, 'Iva ol hoKLixoi

(f)av€pol yevtovrac ev vjxlv ; but that does not, in his opinion,

destroy the truth that the visible Church is an eicKkrjcria rov

Oeov. The state of things in those days was such that no one

would readily enter the Church without being somehow laid

hold of by Christ, so that the apostle, in that fundamental

sense, could regard all the members of his communities as

rj^iaa-jxevot ev XpiaTM'Irjaov, and only needed to fear a defect-

ive advance of some in Christianity, an incipient backsliding,

an aSoKifMov<; yeveadai (cf. e/<;T09 el /lit) elKf] eiTLareverare,

1 Cor. XV. 2). But, then, he is confident that the JSpirit of

the Lord, which rules in the communities, will either inwardly

reconquer those who have become Christians merely in name
(edv TL<i aSeX0o9 ovofia^ofievo^, 1 Cor. v. 11), or will separate

them from the outer fellowship (1 Cor. v. 13).

§ 3. Eeligious Idea of the Church

That is the formal idea of the Church. But Paul quickens

it with its religious idea, his view of its essential meaning in

the economy of God's salvation. He expresses this idea in

various phrases, mostly figurative, by describing the relation

of the Church first to God and then to Clirist. / In order to

distinguish the Christian Church from tlie Jewish synagogue,

he prefers to designate it the eKKkijaia rov Oeov (1 Cor. i. 2,

X. 32, XV. 9, etc.) ; it is the Church of the only true religion,

the only religion which brings men into a true fellowship with

God. He further calls it God's husbandry, God's building

(1 Cor. iii. 9). It is the former so far as divine labour has

in it brought under cultivation the fallow ground of humanity.
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in order to obtain from it lasting fruits through the labours of

the " fellow workers with God " (ver. 6). The latter image

reminds the Church that she rests on a foundation laid by-

God, and must also build herself upon this foundation ; that

continuance on this foundation, and an unwearied effort

upwards, is her sacred duty. For in that image she is con-

ceived as a building incomplete ; its foundation is laid, viz.

Jesus Christ, the historical and the living (His name and His

Spirit, 1 Cor. vi. 11), and other foundation (of the Church of

God on earth) can no man lay ; but let everyone who desires

to further God's work in humanity see how he builds there-

upon (1 Cor. iii. 10, 11). We have another aspect of the same

image in Eph. ii. 20, " built on the foundation (OefxiXiov) of

apostles and prophets, Jesus Christ being the chief corner

stone," where the historical founders of the Church—the

apostles and their assistants, the New Testament prophets,

like Barnabas, Silas, etc.—are called to mind ; but Christ, as

in Matt. xxi. 42, is conceived as the pillar and bearer of the

whole structure. The same idea of the structure as founded

but not complete is found in the phrase in which the task of

Church life is described as "edification" (1 Cor. viii. 1, x. 23,

xiv. 3). To the apostle "edification" is not, as to us, a mere

pious excitation of feeling, but the summary of all that the

Christian is to receive from the fellowship of the Church,—it

is the furtherance of the inner life towards the goal of per-

fection which God has set to it. The designation of the

Church as a temple of God (1 Cor. iii. 16 ; 2 Cor. vi. 16) is

akin to but not quite synonymous with this image of the

building. As the latter passage in particular shows, it exhibits

the Church as the reality of which the Old Testament house

of God was only a symbol ; as the dwelling-place of God on

earth, the home which He prepared for Himself through His

Spirit in humanity. The apostle thereby justifies the holy

awe which ought to fill everyone who labours in the Church,

as well as the holy obligation which the Church has towards

herself. " He who destroys this temple, him will God destroy,"

it is said 1 Cor. v. 17 ; and 2 Cor. vi. 14 f. : "Be not un-

equally yoked with unbelievers : for what agreement hath the

temple of God with idols ? " The individual Christian also is

called (Eph. ii. 22) "an habitation of God in the Spirit," and
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His body (1 Cor. vi. 19) "a temple of the Holy Ghost who

dwelleth in Him "
;

yet there is a distinction between the

individual personality of the Christian and the Church. The

whole fulness of God, the manifold riches of His Spirit, is not

presented in the individual, but it can and will be presented

in the Church for the advantage of the individual. This

brings us to the apostle's ideal picture of the Church as pre-

sented especially in his Epistle to the Ephesians. As the

whole TrXyjpcofxa deov, the whole fulness of His self-revelation,

is presented in Christ, so the whole TrXrjpwfjba XptaTov, the

whole riches of the grace and truth of God bestowed on man
in Him, seek to exhibit themselves in the Church,—the union

of all the communities,—so that the Church, conceived in its

perfection, is the full reflection of the TroXvTroUcKo'i 6eov

ao(j)la, the ifk'r'jpcofia rov Xptarov (Eph. i. 23, iii. 18, 19,

iv. 13). The notion of the Church as the Bride or Spouse of

Christ, which is incidentally suggested 2 Cor. xi. 2, and

elaborated in detail in Eph. v. 25-32, is based on the same

idea ; the Church is to become the complete counterpart of

Christ, but whilst He gives and rules, she is to receive and

to obey. The apostle does not mean that the eKKkrjaia deov

was in this state of perfection from the first, but this is the

ideal towards which it must ever strive. Most of her members,

and therefore also the Church as a whole, is still in a condition

of childhood {vt^tt lottos:). But as the child has to grow up to

manhood, so the Church must attain to the state of reXetoTT;?,

—

the state of being full grown,—when her present wavering

faith will have become firm and strong to measure the whole

height, depth, and breadth of Christ, and thus she will come

to the unity of the faith and the knowledge of the Son of God

(Eph. iv. 13, 14). As these last words make us see, the

apostle does not overlook that on the way to this goal of

TeKeLOTT}^ there will inevitably be many diverse views of faith
;

and, with considerate wisdom, he has required freedom and

patience for these unavoidable incidents of the Church's

growth, so long as Christ the foundation is adhered to. For

the doctrines further developed might be gold, silver, precious

stones, or wood, hay, and stubble ; but it is not human judg-

ment which decides whether they are the one or the other,

but the purifying fire of the divine judgment ; and even he
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who has built with wood and straw, but upon Christ as the

foundation of liis salvation will not, on that account, be lost

;

the grace of God will save him, though with a life's work lost,

as a brand plucked from the burning (1 Cor. iii. 12-15).

Still deeper and more inward than this image of the house or

temple, which is used in a variety of connections, is that in

which the apostle expresses the close vital connection of the

eKKXrja-ia with Christ. It is " the body of the Lord

"

(1 Cor. xii.)—that is, it is His permanent appearance in the

world, which has to preserve and express His spiritual features
;

it is the organism which He has produced and ever governs by

His glorified life on earth, by His presence in the Spirit in

humanity, to such a degree that His name can be directly

applied to this in which He is manifested in humanity and

history, o XpL(n6<i can be substituted for the " Church." It

is only a development of this parable, not a deviation from it,

when, in the Epistles to Ephesians and Colossians, He is called

the head of this body. From the head proceed the spiritual

impulses governing the whole body and its members ; as soon,

therefore, as the spiritual government of the Church organism

was taken into consideration, this aspect of the image of

1 Cor. xii. followed of itself. But that which makes it so

valuable to the apostle in 1 Cor. xii. is, that it expresses so

strikingly and instructively the reciprocal relation of the indi-

vidual and the whole. The divine law of the connection

between the individual man and the whole human race, the

divine idea of communion, is repeated in a narrower circle,

but in a more exalted manner, in the eKKXrja-La. One body,

many members ; the gift and function of every member is not

the same : no member can say to another or to the body, " I

have no need of thee." With all the comparative independ-

ence of the Christian character it stands in need of a supple-

ment, and is thrown back upon the riches of the whole, which,

at anyrate, contains in itself the Spirit of Christ more variously

than the most gifted individual. If we have here an exhibition

of what the individual finds in the whole, in the Church ; so,

conversely, the passage Eph. iv. 15, 16, under the same image,

describes how, under Christ's guidance, all things work to-

gether to lead the Christian community to its full growth, the

perfect effect of Christ in humanity. " Speaking truth in love,
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let US grow up in all things to Him who is the head, even

Christ, From whom the whole body, fitly joined together

and compacted by that which every joint supplieth according

to the effectual working in the measure of every part, maketh

increase of the body unto tlie edifying of itself in love."

§ 4. Baptism

Even Paul regards the entrance of the individual into

this visible community of the Spirit as taking place at

baptism (1 Cor. i. 14, 16); and it is perhaps the strongest

evidence of the actual institution of this ordinance by Jesus,

that even the independent Apostle to the Gentiles, with his

strong bias to what is spiritual, regards and uses this outward

ordinance as the original apostles did, as a necessary con-

dition of entrance to the Christian Church. But how has

he, in whom everything is spiritualised and made to rest

on grace and faith as inward ethical powers, brought this

requirement into his scheme of thought ? We have already

mentioned and rejected a view which makes Paul connect

justification with faith, but the communication of the Spirit,

and the renewing that accompanies that communication, with

baptism, as a second act distinct from justification. Though

we found this view impossible in connection with the Pauline

doctrine of the way of salvation, yet it cannot be denied that

some of the apostle's utterances concerning baptism give it a

certain appearance of truth. The passage 1 Cor. xii. 13, kuI

yap tv evl 7rvev[xaTt 7}/xel<i 'Trdvre^ et? ev (Tay/xa i^airriaOrjfiev

. . . Kal 7rdvT€<i ev irvevfia eTroriardr^nev, can hardly refer to

the l)aptism of water as such, for then the ev irvev^ia

iiroTiaOrj/jbev would be left without explanation ; but even if

the apostle merely compares the communication of the Spirit,

as a baptism of the Spirit, with the baptism of water, he pre-

supposes a relation between the two. Just so, and still more

definitely in Gal. iii. 27 : oaoo yap et? Xpicrrov ejSaiTTLaOriTe,

XpiaTov iveSuaacrde ; here the entrance into communion with

Christ is traced back directly to the reception of baptism.

And in the same way the apostle (Eom. vi. 3, 4; Col. ii. 12)

has described the reception of baptism as a being buried with

Christ in His death. Nevertheless, it is inconceivable that
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Paul, who, as we have seeu, traced back with Christian reason

the inner renewal of the man described in all these phrases

to the decisive inward act of faith, should have traced it back,

at the same time, to an outward act independent of faith.

He can only mean that baptism represents that which is

inwardly accomplished in faith. As already mentioned, it is

the symbolism of baptism, of immersion and burial in the

water, that causes him, in Eom. vi.. Col. ii., to connect the

l3eing dead with Christ with baptism rather than with faith

;

and if a detailed exposition be desired, we can say that he

has not in view the mysterious moment of death so much as

the public moment of the burial of the old man in baptism,

which certifies the death. In the same way, in Gal. iii. 27,

we see how another symbol of the ordinance, the putting on

of the dress after baptism,—perhaps in those days a new

white baptismal robe,—led him over from the idea of faith to

that of baptism ; for in the first half of the verse he traces

back the communion with Christ to faith, but in the second

to baptism, under the image of the putting on of a garment.

Now one gets the impression from the passages in question

that he did not regard baptism as a merely emblematic

ordinance, but assumed that what was symbolically repre-

sented in it was also inwardly and actually completed in the

baptized. But in that passage of Galatians ^^h^26, 27)—" Ye
are all sons of God through faith in Christ Jesus ; for as

many as have been baptized into Christ have put on Christ

"

—he presupposed that only because he regarded believing

and being baptized as taking place together. One must

realise the conditions in which Paul thinks and speaks.

There is no mention in his writings, or in any part of the

New Testament, of a baptism of children. On the contrary,

the way in which he argues (1 Cor. vii. 14) with respect

to Christian children—that if the non-Christian parent was

unclean, and was not rather sanctified by the living fellow-

ship with the Christian parent, then the Christian children

would also be unclean—is the most striking proof that he

had no thought of a sanctification {dyLa^eaOai) of Christian

children by baptism. That is to say, only he who was driven

to it by his nascent faith came to baptism in those days, and

this faith was not decided so long as it did not impel to the
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baptism with water : submission to baptism was the decisive

step out of the world into the community of believers.

What wonder is it that all the operations of grace which, in

God's way of salvation, are connected with the believing

decision of the heart, should, as a rule, come to the conscious-

ness of the baptized in an overpowering way at this solemn

moment ? and that even those extraordinary gifts of the

Spirit which men welcomed as assurances of the possession of

the Spirit, both in Pauline circles and in those of the original

apostles (cf. Gal. iii. 5), were frequently awakened in baptism?

If this involves, as the apostle (Gal. iii. 2) expressly assumes,

that faith is the actual source of the possession of the Spirit,

and baptism only, if faith already exists, the occasional cause

which brings it into consciousness, what value, it may be

asked, would baptism have for the Christian ? It would have

that value which the sensible expression of an inward fact

everywhere has. Since the fundamental Christian experience

which was the beginning of a new life development made no

appeal to the senses, it was helpful to have it translated into

some sensible sign. This emblematic putting off of the old

man and putting on of the new, was a sort of guarantee on

the part of Christ into whose name he was baptized,^ and, at

the same time, it was an obligation on the part of the

believer who submitted to baptism. The latter had received

the sign and pledge given by Jesus Himself that He would

give him His Holy Spirit, and through that Spirit would

make of him a new man, and had thereby solemnly come

under obligation to belong to this Lord henceforth, and to

walk in newness of life. But baptism has a meaning not

merely for the individual, but perhaps in a higher degree for

the community. This community, from its spiritual, and, at

the same time, its visible nature, needs not merely an inward,

but also an outward act by which one may enter into it ; a

clear mark of distinction between those who belong to it and

1 The Pauline Epistles, like the Acts of the Apostles, know only of one

baptism in the name of Jesus, not of " the Father, Son, and Holy Spirit "
;

cf. the expression ii; Xpiarov ifixTTTiaffyiri, Gal. iii. 27. In like manner the

phrases 1 Cor. i. 13, x. 2, " Ye were not baptized in the name of Paul,"

" the Israelites were baptized into Moses," presuppose that the Christians

were baptized into the name of Christ as their deliverer.
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those who are yet without ; and what better sign coiikl there

be than this symbol of putting off the old man and putting

on the new ?

§ 5. The Lord's Supper

That Paul knows of only one element of Church life of

the same kind and value as baptism, viz. the Lord's Supper, is

fairly concluded from the passage 1 Cor. x. 1 ff'., in which he

manifestly alludes to our two evangelical sacraments. In the

connection of the Israelites marching out of Egypt, with the

Red Sea and the accompanying cloud, he finds a figurative

" baptism " of these Israelites unto Moses, and in their

miraculous eating and drinking in the wilderness, a figurative

Lord's Supper ; and thus he teaches the Corinthians that one

may have baptism and the Lord's Supper and yet miss the

aim of the heavenly calling, that is, may throw away one's

salvation, as those contemporaries of Moses failed to reach the

land of promise (ver. 5). Here, then, a certain unexpressed

idea of sacrament emerges ; it gives us in the two symbolical

ordinances instituted by Christ the notion of signs and

pledges, to introduce or to confirm God's covenant of grace

with the Church, which do not, however, assure the individual

receiver of attaining to eternal life. Nothing further can be

gathered from the passage with respect especially to the

apostle's idea of the Lord's Supper, as the ambiguous ex-

pression irveujXdTtKov ^pMfxa Kal TTOfxa can scarcely mean any-

thing else when applied to the Old Testament receivers than

that what they ate and drank was supernatural in its origin

and of religious significance. But we have direct and im-

portant utterances about the Lord's Supper in 1 Cor, x. 16,

21, xi. 23 f. In 1 Cor. x. 16, 21, the apostle approaches

it from the heathen sacrificial feasts in order to represent to

the Corinthians the incompatibility of being guests at the

" tables of the gods " and guests at the " table of the Lord."

We gather here from the " breaking of bread," and from the

name " cup of blessing," that the Lord's Supper was celebrated

in the Pauline communities in the form borrowed from the

Passover in which it was instituted by Jesus, and we see that

the apostle regarded it as a sacred festival representing the
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communion of believers with the Lord as well as with one

another. But whether he regards this festival as a mere

emblematic expression of that communion or as a real

consummation of it, cannot be gathered with certainty from

the ambiguous words : to Trorrjpiov t?}? evXoyia<;, o evKo<yovfX€v,

ov^i KoivfovLa Tov aLfiarof rov Xpiarov ecniv, tc.r.X., or ore eh
apTo<i, ev aMfia oi ttoWol ia/xev' oi yap irdvTe^ t'/c rov ei>6<i

aprov fierexofxev. The comparison with the meal of the

idols, who, according to viii. 4, x. 19, are nothing, or with

taking part in the sacrifices of the Jewish altar, with which,

as a dead thing, there cannot possibly be any real personal

communion, does not favour our taking the Kotvwvia Xpiarov
in ver. 16 ^ in a real sense, and it is only because the apostle

(ver. 19) feels constrained to preclude the false conclusion

that his argument treated the idols, or the sacrifices to

idols, as something (real), that one might infer that he

regarded the celebration of the Lord's Supper as containing a

real communion with the object of worship. The profana-

tion of the Lord's Supper by the Corinthians causes the

apostle (1 Cor. xi. 23 f.) to express himself most fully on the

subject. Here we see from the closing words of Jesus,

communicated by him only tovto iroLelTe . . . et? rrjv i/j,i]p

dvd/jLvrjatv- that the Supper is to him, above all things, a

memorial of the Saviour's death, or—as he adds (ver. 26)

with some words of explanation—a festival (founded on

fact), " a showing forth of the Lord's death." Naturally this

means a proclamation of the death of Jesus as the death of

a Saviour, which one celebrates in order to appropriate afresh

and more completely its comfort and its power; but that

such appropriation in this festival is possible, was a matter

of course to our apostle, because the Crucified One, as risen

^ The view of Weiss, N. T. TJicol. vol. i. yi. 470, that this very coin-

I^arison jsroves that the Koiviivix XpiaTov must be taken in a realistic sense,

stands or falls in respect of the sacrificial meal of the heathen with the

false conception, that in the heathen gods Paul saw demons with whom
one could he in real communion. The contrary is evident as regards the

comparison with the altar of Jewish sacrifice.

2 That these words are unhistorical, and were suggested to Paul only

in virtue of a special revelation of Jesus, is an entirely baseless view

of Weiss (/.c. p. 469), and all the more arl)itrary that he adnuts the

secondary nature of the synoptic version of the words of institution.
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and glorified, is always near to His Church, and ready to

communicate Himself according to the measure of her sus-

ceptibility. Without doubt, then, he was not thinking of an

empty memorial festival, the memorial of a man who died

and remained dead ; in it was recalled the glorified living

One, and there was impressed afresh on their hearts what He
had done for His people, that they might ever more com-

pletely appropriate all the powers of the life which He gave

in sacrifice. But Paul certainly did not confine this self-

communication of the Crucified to the celebration of the

Supper, as if it were only possible, and to be sought here.

He who regarded the whole Christian position, the renewal

and sanctification of the believer, as resting on tMs self-

communication, could not possibly have made it depend on

anything else than the faith which, bound to no visible

ceremony, grasps the Saviour at all times and everywhere.

Therefore, if we wish to understand the apostle in this matter,

we shall certainly have to give up the notion that he

regarded the celebration of the Supper as including a specific

offer of something that is not contained in the whole gospel,

an offer of unique enjoyments, partly sensible and partly

above sense. Moreover, this is contradicted by everything

we read about the matter in 1 Cor, xi. In the first place, he

has no misgivings about paraphrasing the second word of

institution, " this is My blood " into " this cup is the new

covenant in My blood " (that is, which is ratified by the

shedding of My blood) ; a paraphrase which excludes the

real sameness of the wine and of the blood. Secondly, he

does not speak of a glorified body, but of that broken (on the

cross),^ just as of the blood shed upon the cross. These are

realities which, according to Paul, cannot be materially com-

municated, because they have ceased to exist since the

resurrection of Jesus, as the glorified body in which Jesus

now really lives does not, according to 1 Cor. xv. 20, con-

sist of flesh and blood. Our apostle and the Churches

1 I hold the Khuf^iuov of the received reading of 1 Cor. xi. 24 to be

genuine, because the mere to vxip '/^f/,uv appears to me too terse ; and if

that had been the original reading, the copyist would rather have supplied

from Luke xxii. 19, 3<Sd,M£i/&», not iCKu^ivav^ which is not found in any

parallel jiassage.
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accustomed to his doctrinal language could not have a

moment's doubt as to what Jesus meant by His " body and

blood " given for His people ;
^ not sensuous and super-

sensuous matter, but His life sacrificed for them that it

might become their life ; for this is the sense in which

the " blood of Christ " and the " body of Christ " is con-

stantly spoken of in the whole New Testament, and especially

in Paul (Eom. iii. 25, v. 9; Eph. i. 7; Col. i. 20, etc.;

Kom. vii. 4 : iOavarcoOrjTe tc3 vo/xcp 8ia rov croofiaro's tov

Xptarov). Consequently that very thing which forms the

Christian salvation, that which is in principle appropriated in

baptism, that which faith lays hold of, and in which it has

eternal life, is also what the Supper contains. Or are we,

finally, driven to another conception by what Paul says

(ver. 27 f.) about an unworthy partaking of the Supper?

Those who, according to ver. 27 f., eat and drink unworthily,

are people who make no distinction between the Lord's

Supper and a common meal, who seek nothing else in it than

the satisfaction of their bodily hunger and thirst ; but before

we could consider that other conception as possible in the

case of Paul, we should have to find in this single passage

the statement that such people actually receive Christ in the

communion, but to the poisoning of their soul, that is, the

spiritually unsusceptible receive spiritual things. But that

idea is wrongly read into his words, for one can be " guilty of

the body and blood " by making himself incapable of receiv-

ing it (spiritually) as well as by receiving it. Finally, the

judgment of condemnation, which is to overtake the unworthy
receiver of the holy thing, is read into the text; for Paul

speaks quite plainly of a mere temporal judgment, a visita-

tion of sickness to which God condemned the Corinthians,

and which they are to lay to heart, that they may not be con-

demned with the world (vv. 30-32). But if this shows

1 That Paul took the body and blood of Christ in the Supjier in a

literal sense, and did not speculate about the possibility of a real com-
munication of the same, that is, thought nothing about it (Weiss, I.e. p.

470), I hold to be excluded by the character of his mind and by his use of

language. Paul cannot have thought of the blood of Jesus otherwise in

the festival of His death than he did in his doctrine of the death of

Jesus.

BEYSCHLAG.—II. l6
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that we cannot speak of any specific content either in the

Supper or baptism, any blessing which faith would not have

without this ordinance, does that mean that it has no specific

value ? Must it not have been of the very greatest value to

the Church to have the fundamental fact on which she was

based continually set forth to be appropriated inwardly ; that,

independent of all words and views about it, the image

of her Saviour giving Himself for her should again and

again appear before her eyes, in the great simple memorial

which He founded, to help her more completely to ap-

propriate that in which alone she has salvation, power, and

comfort. His life given for her ? When one considers how

entirely the Christian life, individual and general, is in other

things dependent on the Spirit, and how inevitable, therefore,

is the danger of giving up the foundation laid once for all,

one admires the divine wisdom of an institution which again

and again calls us back to the historical Christ and the

decisive act of His life as Saviour, and places before us for

ever new appropriation the Alpha and Omega of all Chris-

tianity :
" He died for you, to the end that He may become

the food and drink of your soul ; that He may live in you."

We cannot point to these reflections in Paul but they enable

us to understand why the apostle, instead of speaking of the

mysteries of the matter, lays all stress on the " showing forth

the Lord's death," on " doing this in remembrance of Me."

The mystic secret is not thus excluded but included : the

ceremony guarantees to those who rightly use it the very

thing which it signifies. In the realising of that which He
has done for all, and why He did it, the fellowship with the-

Lord in life and death is consummated afresh in the believ-

ing heart, by which He makes His people partakers of all

His salvation. There is consummated at the same time that

which is so often overlooked, but which the apostle specially

emphasises (1 Cor. x. 16), the renewed fellowship of His

people with one another. The celebration of that love of the

Saviour, who gave Himself for all, becomes at the same time

a celebration of the brotherly love which inseparably unites the

redeemed in Him,—as on that evening of institution when

the words, " A new commandment I give unto you, That ye

love one another, as I have loved you," are directly followed
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by " This is my body, which is broken for you," For, as the

apostle writes in the passage quoted, " we are all one bread,

one body (viz. one body of the Lord) : for we are all partakers

of one bread " (viz. of Christ the Bread of eternal Life). That

is a saying which by the contrast of the " body of Christ " in

the Church, and the " body of Christ " in the sacrament,

once more confirms the necessary spiritual and figurative

conception of the latter idea, and at the same time shows us

how to the apostle the Lord's Supper has a significance for

the Church as such, still more than for the individual

Christian life.

§ 6. Spiritual Government and Spiritual Gifts

In baptism and the Lord's Supper the fundamental idea

and the fundamental fact of the work of salvation are secured

as the Church's foundation for all time. And these are, of

course, explained by the tradition of the life and teaching of

Jesus as orally proclaimed by the apostle. He exhorts them

to hold fast this tradition as the indispensable foundation of

saving faith (1 Cor. xv. 1, 2 ; Col. ii. 7), and he hurls an

anathema at its corrupters, who preach another gospel which

is yet no gospel (Gal. i. 6-9). But he felt no need of fixing

his gospel in writing ; his Epistles are not catechisms, or con-

fessions of faith. On the contrary, we see him committing

the communities with all confidence to the living Christ, who,

on the foundation laid once for all, continues to rule them by

His Spirit. But the Lord who is the Spirit (2 Cor. iii. 17)

rules His Churches by continually renewing in them the

basal powers of faith and love, and by conferring on them, in

virtue of these powers, a new wealth of spiritual gifts which

serve for their " edification," that is, their advancement on the

foundation that is laid. That faith and love—or, to develop

more fully the subjective side of Christianity, faith, hope, and

love—are the basal powers by which the life of the com-

munity must be supported and developed, and its identity

maintained, needs no further exposition (1 Cor. xiii. 13).

They can and must decide in all the questions and complica-

tions that life can raise, and so the apostle turns to them

when he has to solve such questions and complications in the
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Church. He claims no absolute authority, no obedience of

faith, for his own words (1 Cor. vii. 25, 40), but he appeals

to the discernment and brotherly disposition of his fellow-

Christians, and is confident that when he is no longer present

the same powers will continue to support the Church, and

carry it towards perfection (Eph. iv. 13f. ; Phil. iii. 15).

And this is all the more certain as the Lord through His

Spirit constantly bestows upon the Church that wealth of

special gifts for its edification, the "
'x^apla-fjiara," as the

apostle prefers to call them, that is, sanctified talents for

serving the Church (1 Cor. xii. 9). In the twelfth chapter

of the First Epistle to the Corinthians, the apostle speaks in

most detail of this spiritual equipment of Christendom, with

special reference, of course, to the phenomena of those days,

but so that we see that he is really dealing with the spiritual

gifts which, in changing forms, the Church needs and enjoys

at all times. As every member of the human body has its

special office and function in ministering to the preservation

and prosperity of the whole, so, the apostle teaches us, every

living member of the Church, the body of the Lord, has a gift

for the service of the whole ; and as the sensuous body is

dependent on the multiplicity and co-operation of its organs,

and the more neglected organs are possibly the most essential,

so is it in the body of Christ. The picture which he draws

here has become for us the ideal of the living Church, in

which every member takes an active part. In that picture

he brings out only the most essential gifts as suits his occa-

sion (1 Cor. xii. 8 f. ; Eom. xii. 5-8). Above all, he prizes

7rpo(}>r)Te[a, prophecy for the edification of the Church, that is,

the gift of speaking to the Church under an immediate im-

pulse of the Spirit (1 Cor. xiv. 30),—not always directly for

the communication of a new revelation (1 Cor. xiv. 6), but

always for edification, exhortation, and comfort. Beside this

irpo(f)r]T6la stands on the one hand the ScBaa-KaXta, and on

the other the speaking with tongues. The former, which the

apostle (1 Cor. xii. 8) has in view in his phrase words of

wisdom and knowledge, is the gift of teaching in the narrower

sense, whether for communicating new knowledge, or only for

developing knowledge which is only partly understood ; it is

also a speaking in the Hul}' Spirit, only it comes from the
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quiet reflection of the Teacher. The speaking with tongues,

on the other hand, was an ecstatic outpouring of the heart,

surpassing prophecy in impetuous directness, which no longer

taught or preached, but only exulted and adored ; it was an

enraptured, stammering dialogue with God, unintelligible and

of no use to the Church unless there was an interpreter who

could follow these ecstatic effusions of feeling, and explain

them to the hearers (1 Cor. xiv. 2, 4, 5 f.).^ If these gifts

had their sphere chiefly in the public edification of the Church,

there were others that ministered to the domestic and social

needs, such as gifts of miraculous healing of the sick (ivep-

fyrjliaja hvvd^ewv, '^apicr/jbara lafxarcov, 1 Cor. xii. 10, 28),

or gifts of helps and beneficence to the poor and strangers

{dvTLXtjfM'ylrei'i, 1 Cor. xii. 28 ; cf. Eom. xii. 8, xvi. 1,2); or the

gift of government, the talent of director (Kv/Sepvija-eif;), needed

in the assemblies and business of the Church. If we leave

out of account the extraordinary and, in part, miraculous form

peculiar to the first days of Christianity, we perceive the

essential gifts which the Church at all times needs for its

maintenance and development : gifts of preaching, of liturgical

utterance, of scientific and catechetic teaching, of care for the

poor and sick, of guiding and governing. In the apostolic

age these gifts no more fell from heaven than in their present

natural form they originate without the co-operation of the

Holy Spirit. They all, even the jXcoa-aal^ XaXelv, which

manifestly has a physical basis, have their root in a man's

predisposition, which, however, must be fitted for service in

the Church by that which is the Christian spirit of life.

Hence the management of them which the apostle suggests

presupposes the recognition of an important natural and

human factor. In their public gatherings he not only

suppresses the speaking with tongues (1 Cor. xiv.), in which

a strong psychical exaltation manifestly plays a part, he also

subjects prophecy, on which he puts so high a value, to the

discipline of the same Spirit from which it came. Hand in

hand with it should go a gift of criticism, a Sta/cpio-t?

1 About this most mysterious of charisms, and its specially enigmatic

name, see my article " Speaking with Tongues," in Riehm's Bibellexikon.

I hope that I have there explained the name more satisfactorily than was

the case formerly.
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irvev/uLaTcov (1 Cor. xii. 10, xiv. 29), to be exercised by the

prophets themselves as well as by the whole Church, with the

view of distinguishing, in the words of prophecy, gold, silver,

precious stone, and wood, hay, and stubble (1 Cor. iii. 12). In

the same sense, the apostle exhorts the Thessalonians :
" Quench

not the Spirit (which speaks by the prophets), and despise

not prophecy (of your preachers). Prove all things (all their

statements); and hold fast that which is good" (1 Thess, v. 19,

20). And in Eom. xii. 6 he reminds the prophets themselves

to prophesy kut dvaXoyiav Trio-Tew? {sc. avrov), according to

the measure of their faith, that is, not to wish in a vain

excitement to say more than they can say with inner truth.

This is not, as is usually said, a distinction between divine

and daemonic inspiration—Paul would have used language less

mild regarding the latter; but it is the acknowledgment that

in prophecy, as in the whole of the new spiritual life of the

believer, the divine and the human spirit are blended, and the

divine, as it penetrates with its sanctifying power the human,

is also subjected to various limitations and disturbances.^

Here, then, we see how he conceives the development of the

Church under the guidance of the Holy Spirit. It advances,

not without human errors and disturbances, but as the Lord

by His Spirit constantly awakens critical gifts corresponding

to the creative gifts, and as the " Spirit is not quenched," but

His words proved in order that the good in them may be

held fast, the truth is maintained, is discovered afresh, and is

advanced in new directions.

§ 7. Divine Worship and Church Order

These facts and observations furnish us with a clear picture

of the divine worship and of the whole life of a Pauline

Church. The members of the Corinthian Church, according

to 1 Cor. xi. and xiv., had two kinds of regular meetings.

One without doubt in the evening, at which the Lord's Supper

was celebrated, that is, a meal of love prepared from that

which was brought by the wealthy members which represented

^ Just as the apostle (Ej)!!. iv. 30) in another connection speaks of

grieving the Holy Spirit, in which figure he describes all inward unfaith-

fulness to the new principle of life.
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the brotherhood of all in the Lord, and finding its climax in

the celebration of the memorial of His death, the Lord's

Supper in our sense. The other meeting, which was held

perhaps on the morning of Sunday, already marked in the

custom of Christians (1 Cor. xvi. 2 ; cf. Acts xx. 7 ; Eev. i. 10),

was devoted to edification by the word, by addresses, and free

prayer. There is no mention of any kind of fixed order, or

of any limitation to the preaching of regular officials, but it

is said, 1 Cor. xiv. 26 :
" When ye come together, every one of

you hath a psalm, hath a doctrine, hath a tongue, hath a

revelation, hath an interpretation (of the tongues). Let all

things be done unto edifying." Hence the most diverse

utterances and discourses followed and crowded on each other

(vv, 27, 29); there were praying, teaching, prophesying,

stammering in ecstasy, interpreting of that which was stam-

mered
;
questions also were raised and answered (ver. 35).

If one had prayed aloud, he who took the place of a layman

(ver. 16), that is, he who was a mere listener, answered with

an Amen ; but men without any place in the worship, mere

receivers, did not properly speaking exist, at least in principle.

" Ye may all prophesy one by one," says the apostle, ver. 31,

attesting the general fundamental freedom of teaching, though,

of course, its actual exercise was limited to those who had a

special gift for it (ver. 29). And even in other parts of the

Church life we note little or nothing of a fixed official order.

The apostle does, indeed (xii. 28), speak of Kv^epv^aei^;, gifts of

government, and (xvi. 15, 16) of men who have been ordained

Tot9 dyioiii et9 StaKovlav, and to help the Church by their

labours. But the very expression era^av eavrov'; favours the

idea that there was as yet no formal organisation of the Church,

but that the management of the common affairs still lay in

the hands of a dcrus naturalis, men honoured because first-

fruits of the Church (Eom. xvi. 5; 1 Cor. i. 15, xvi. 15;

Kom. xvi. 23), and of their voluntary helpers who met without

special election and appointment. Hence the official idea

which the apostle makes use of in 1 Cor. xii. is a purely ideal

one. He speaks, indeed, of hiaKoviai, ministries (cf. Mark x. 43),

and even gives them a certain order of rank (ver. 28); but

this order passes from posts to duties, such as healing the sick

and deeds of beneficence, which cannot in anyway be con •
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sidered as legal offices. These hiaKoviai are manifestly

synonyms of the correspondmg '^aplafiara (cf. vv. 4—6),

offices only in the purely moral sense in which every special

gift carries its corresponding duty with it, not in any sense of

legal ordination. Even the apostolate, wliich he does not

limit to himself and the Twelve, but seems to have recognised

in every actual founder of a community (Eom. xvi. 7 ; cf.

1 Cor. ix. 2 ; 2 Cor. xi. 13), is not excepted from this free and

ideal notion of office (xii. 28 ; Eph. iv. 11 ; cf. ver. 12, epyov

SiaKoviw;). That, of course, does not prevent the free spiritual

and natural order of the gifts from being expressed in the

legal form of Church order as soon as the need of doing so was

felt ; and yet under the eyes and in the hands of the apostles

this process began with respect to the local churches, while

the Church as a whole remained entirely without organisation,

subject to the ideal unity and order of Eph. iv. 4 f. Thus

Eom. xii. 8 presupposes irpolcrrafievovi in the Eoman Church
;

in Phil. i. 1 the apostle salutes the Church, together with the

bishops and deacons

—

eirtarKoiroL^ who (according to Acts

XX. 17, cf. with ver. 28) are called "elders" in the Jewish

Christian phraseology. And even in 1 Thess. v. 1 4 f . he is

manifestly speaking to directors of the Church, who have to

exhort the same, and might feel tempted to " quench the

Spirit," and is giving them a kind of guidance for their office.

In the same way we see him in Corinth introducing the

beginnings of Church order so far as it seemed necessary. He
excludes women from the general qualification for speaking in

the assemblies (1 Cor. xiv. 34), limits the speaking with

tongues in the public worship (vv. 27, 28), limits also the

number of prophets who are to speak in one and the same

assembly (ver. 29). But he does all this not in the sense of

a new theocratic legislation, but on general grounds of Christian

wisdom which the Corinthians themselves must approve : "Let

all things be done decently, and in order. For God is not a God
of disorder, of confusion, but of harmony, of peace " (xiv.

40, 33) ;
" If any man has the Spirit of God, he must acknow-

ledge that what I ordain is in keeping with the mind of the

Lord" (ver. 37).^ He appeals also to the order of God in

nature in similar cases (xi. 14); God's Spirit does not place

1 "That it is x.vpiov"—the word iuro'hui is probably a gloss.
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Himself above God's natural order. We see that the freedom,

independence, and spontaneity of the communities, their

spiritual government, is not abolished by these beginnings of

Church order, or by any genuine Christian development of it,

No man had ever less of the hierarchical tincture than Paul—" Not that we would have dominion over your faith, but we

are helpers of your joy" (2 Cor. i. 24) ; "For we preach not

ourselves, but Jesus Christ the Lord ; and ourselves, your

servants for Christ's sake " (2 Cor. iv. 5). To him, therefore,

every special office in the Church of God goes back to the

universal office, the universal priesthood and prophetic function

of all believers. " Christ has given some, apostles ; and some,

prophets; and some, evangelists; and some, pastors and teachers;

for the perfecting of the saints, for the work of the ministry
"

(Eph. iv. 11, 12). And therefore, in his view, all Church

order and all spiritual gifts are surpassed by love, the highest

and divine law of the Church's life, in virtue of which no

one desires to rule over others, but only to serve others

:

" Love which suffereth long, and is kind ; which envieth not,

vaunteth not itself, is not puffed up, doth not behave itself

unseemly, seeketh not her own, is not easily provoked, thinketh

no evil ; rejoiceth not in iniquity, but rejoiceth in the truth

;

beareth all things, believeth all things, hopeth all things,

endureth all things" (1 Cor. xiii.). Again and again he

praises and commends love as the mistress of Christian

freedom, which permits no selfish use of that freedom, but

suspends it in self-denial for a brother's sake, condescends

especially to the weak, and thus secures the harmony and

blessing of the Church's life (Eom. xiv. 15; 1 Cor. viii.-x.).

He has no other law to announce to the Church than this,

which the Lord bequeathed to His disciples as His new

commandment. But this law is an infinite one, and can never

be sufficiently fulfilled :
" Owe no man anything, but to love

one another : for he that loveth his neighbour hath fulfilled

the law " (Eom. xiii. 8). This law of the Spirit seems to deny

freedom and love only on one side ; the apostle knows cases

in which the Church must proceed legally and judicially

(1 Cor. v.). But these are cases in which the Church cannot

apply her peculiar law of life, because those to whom she has

to apply it no longer inwardly belong to her. She has
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freedom and toleration for all her members, even for the

weakest ; but she has no freedom or toleration for the slave

of vice who brings shame on the Christian name, for him

whose life makes manifest that he is not led by the Holy

Spirit, but is only a brother in name (1 Cor. v. 11, vi. 9—11).

She does not punish him in the worldly and judicial sense,

still less does she condemn him ; she only declares to him you

no longer belong to us ; she excludes him ; that is the final

and the only love she can show him in order to save him.^

And even in these cases in which legal procedure against a

member who is no longer a member is necessary, the self-

government of the spiritual community is manifest both

according to Jesus (Matt, xviii. 7) and Paul. Even when

Paul urges the Corinthians to this Church duty which is

painful to them, he does so not as their master ; he does not

excommunicate the incestuous person in virtue of official

apostolic authority ; absent in body but present in spirit, he

takes his place in the assembly of the Church at Corinth in

order first to give his personal judgment (1 Cor. v. 3, 4).

For the custody of its Christian character must be committed

to the consciousness and resolution of the Church.
y

§ 8. The Church and the Woeld

This relegation of an unworthy member to the unredeemed

world is a duty of the Church both to herself and to the

world, the salt and the light of which she can be only by not

allowing herself to be drawn down to the same level with

it (Phil. ii. 15). And this brings us, finally, to the relation

and obligation of the Church towards the world. According

to his great principle, " All things are lawful, but all things

are not expedient," the relation, in the matter of intercourse

with the world, in which Paul places the Churches is that of

freedom in principle joined to watchfulness.. He does not

require Christians to go out of the world (1 Cor. v. 10): "All

things are yours, whether Paul, or Apollos, or Cephas, or the

^ 'ivcc TO ntviliy.cc auSrt £> T'fi ^,^£jOot rov Kvpiov 'Iyiijou, ver. 5. That Paul

seems to mvoke a miracle of chastisement for this purpose is, of course, an

individual peculiarity ; but that is subordinated to the general idea of

Church discipline.
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world" (1 Cor. iii. 22). He does not even object to their

having free social intercourse with the heathen as guests

(1 Cor. X. 27), although, when he deals with the denials of the

resurrection, which had come into the Church from philo-

sophising heathen circles, he incidentally reminds them that

"evil communications corrupt good manners " (1 Cor. xv. 33).

He always in cases of need placed himself under the protection

of Eoman law (Acts xvi. 37, xxii. 25, xxv. 10, 11), and found

no obstacle to his doing so in the exhortations of the Sermon

on the Mount (Matt. v. 38-42). On the other hand, it may
be easily understood that the Christian Church would make
no more use than was necessary of the public institutions

which were administered according to principles so entirely

dift'erent from those of Christians. The apostle disapproves

of the Corinthian Christians carrying their disputes about

property before heathen courts, instead of having the matter

arranged by an umpire from the Church, as the Koman law

itself permitted
;
just as we still disapprove of friends and

relations going to law with each other (1 Cor. vi. 1-5). He
disapproves no less when the levity of the Corinthians, in the

name of Christian freedom and enlightenment, leads them to

suppose that they could take part in heathen idol feasts, or

sacrificial meals held in a heathen temple (1 Cor. viii, 10,

X. 1—22). He knew better than these presumptuous begin-

ners in Christianity what a conflict was yet in store for the

young Christendom against the seductive spiritual powers of

the old world. He appreciated the power of the idol worship

with its sensuous charms, the power of Hellenic culture with

its glitter and its corruption, the power of the national feeling

with its proud memories, and the magic of worldly pleasures

and forms of life, and he summoned his converts to put on the

whole Christian armour lest they should be defeated in the con-

flict with these powers. This is the conflict, " not with flesh

and blood," with palpable enemies, but with " the evil spirits

in the air," " the rulers of the world and spiritual wickedness in

high places," of which he speaks (Eph. vi. 10 f.); there he tells

them that these enemies are to be fought with the helmet of

salvation, the shield of faith, the sword of the Spirit, which is

the word of God. Besides the power of temptation, he beheld

the threatening cloud of persecution hanging over the young



252 NEW TESTAMENT THEOLOGY

Church. Intentional persecutions of the Christians on the

part of the State were as yet unknown, and the apostle could

declare to the frivolous Corinthians, " there hath no temptation

overtaken you but such as is common to man "
;—but he fore-

saw something worse, something so bad that only the faithful-

ness of God will make the suffering endurable (1 Cor. x. 13).

The experience of other communities, at Thessalonica and

Philippi, had been less easy. The social pressure which young

and small religious communities must always suffer from the

old which they have left, was abundantly exercised, and the

fanatic Jews spread over the whole Greek East were adepts at

rousing the passions of the masses, and the harshness of

the lloman government against the Christian communities.

Against this the apostle arms his converts with the glorious

weapon of Christian patience. " We glory also in tribulation "
;—" The sufferings of this present time are not worthy to be

compared with the glory that shall follow "
;

—
" To you is this

grace given in the behalf of Christ, not only to believe on

Him, but also to suffer for His sake "
;

—
" We are joint heirs

with Christ ; if so be that we suffer with Him, that we also

may be glorified together" (Eom. v. 3, viii. 18, Phil. i. 29,

Eom. viii. 17). And what a heroic Christian example he set

them in this matter, is shown by the description of his ex-

perience in the Second Epistle to the Corinthians. It is the

consciousness of an inexhaustible inner riches, of an eternal

salvation that cannot be taken from him ; it is the free access

at all times to a Father in heaven (Eom. v. 2; Eph. ii. 18,

iii. 12), who makes all things work together for His children's

good (Eom. viii. 28), that makes him preach to his readers in

the midst of this state of things :
" Eejoice evermore. Pray

without ceasing. In everything give thanks : for this is the will

of God in Christ Jesus concerning you" (1 Thess. v. 16—18).

But the Church had not merely the negative duty of guard-

ing herself against the temptations and persecutions of the

world, she had also the positive duty of a mission to the

world. The apostle, who trusted that he would see the

" coming in of the fulness of the Gentiles," and the conversion

of the hardened Israel, speaks less of this missionary duty

than we might perhaps expect. That obligation was fulfilled

of itself without much speaking or planning. The communi-
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ties furnished him with colleagues for his undertaking, and

equipped him and them for their journeys (Eom. xv. 24).

Besides, the meetings of the communities themselves were like

so many mission stations, as they were visited by numerous

non-Christians, and new hearts were ever being won. The

apostle (1 Cor. xiv. 23—25) gives a clear picture of this which

is manifestly taken from life :
" When the whole Church

comes together . . . ., and all prophesy, and there come in one

that believeth not, or one unlearned, he is convinced of all

(of his inner condition), he is judged of all (inwardly) : the

secrets of his heart are made manifest ; and he (seized, over-

powered), falling on his face, will worship God, and confess

that God is in you of a truth." The most effective mission

was the most indirect and the least intentional. The apostle

(Eom. xii. and xiii.) gives them a rule for their conduct in

the sight of the surrounding heathen world. " Eender there-

fore to all their dues : tribute to whom tribute is due

;

custom to whom custom ; fear to whom fear ; honour to whom
honour " (xiii. 7). "Bless those who persecute you : bless, and

curse not. Eejoice with those that do rejoice, and weep with

those who weep. Be of one mind toward another. Mind not

high things, but condescend to men of low estate. Be not wise

in your own conceits. Eecompense to no man evil for evil.

Provide things honest in the sight of all men. If it be possible,

as much as lieth in you, live peaceable with all men. Avenge
not yourselves, but rather give place to wrath. If thine

enemy hunger, feed him ; if he thirst, give him drink : and so

thou shalt heap coals of fire (of shame) on his head.. Be not

overcome of evil, but overcome evil with good" (xii. 14-21).

If Christians walked according to this rule, which reminds us

everywhere of the Sermon of Jesus on the Mount, then it

could not but be that the people who saw their good works

would glorify their Father in heaven who wrought so wonder-

fully in them (Matt, v, 16). The heathen themselves, in all

their antique glory of intellect and culture, were miserable with-

out heavenly comfort or moral power, in bondage to sensuous

lusts which they could not but condemn, without hope and

without God (Eph. ii. 3, 12); here was a community which

in the humblest and most oppressed conditions exhibited the

glorious opposite of all that. And so it already exercised
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in secret the judicial function over the world of men and

spirits which the apostle prophetically awarded it (1 Cor.

vi. 2, 3).

CHAPTER IX

THE CONSUMMATION OF THE KINGDOM

§ 1. Faith and Hope

We have still to discover Paul's conception of the content

of Christian hope. Hope, that branch of the Christian faith

which relates to what is still future in the divine work of

salvation (Eom. viii. 24, 25 ; 1 Cor. xiii. 13), does not in the

case of Paul, as in the case of Peter and the other original

apostles, form the centre of gravity of subjective Christianity
;

—he finds that in a belief in the salvation that has appeared

in the fact of the cross. But a profound sense of the imper-

fection of earthly things, which never leaves the apostle in

spite of all his joy in salvation, causes him to give it an

essential place beside faith, and love the fruit of faith. The

o-coTTjpta in the full sense takes place only in the future, as is

stated in the passage in Romans just referred to, rrj <yap

iXTTiSt iacoOrjfjuev. And if this hope should be deceptive, if in

this life only we had hope in Christ, without seeing a future

fulfilment (1 Cor. xv. 19), then of all men we would be most

miserable, because we would be sacrificing this life to an ideal

which was only a dream. But this hope is not deceptive,

" for the love of God is shed abroad in our heart by the Holy

Spirit which is given to us" (Rom. v. 5); and this Spirit, the

pledge of eternal glory, has made the special prophetic dis-

closures to the apostle which form the content of his doctrine

of Christian hope. If we sum these disclosures up as giving

an idea of the consummation of the kingdom, that is because

the notion of the kingdom of God, which elsewhere in Paul's

writings falls into the background, is prominent here (1 Cor.

XV. 24, 28).
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§ 2. Nearness of the Parousia

In following the apostle in this closing chapter of his teach-

ing, which is prophetic in the narrower sense, we must, of course,

bear in mind throughout the limits (1 Cor. xiii. 8-12) he has

set to all prophetic knowledge, even to his own. Even he,

according to God's arrangement, does not see things future

face to face, but through a glass darkly, in an emblematic

form, the real meaning of which may be guessed by us, but

cannot be distinguished by the prophet himself. We must

keep this point of view steadily before us throughout his

whole imaginative presentation of the last things ; it is applic-

able at the outset to that prophetic idea, w^hich is to him the

gate of entrance to all else, the idea of the parousia. The
" parousia of the Lord," His advent, that is. His return in

glory, is a notion which we meet with especially in the two

Epistles to the Thessalonians, and also in 1 Cor. xv. 23 ; it

undoubtedly springs from Jesus' own prediction, and is held

by our apostle in common with the whole of primitive

Christianity. It has not for our apostle the meaning which

finally appears in the words of Jesus (Matt. xxvi. 64), of a

process stretching from the present into the future ; to Paul as

to the original apostles it was a fixed day in the future ; and to

him it is synonymous with the rj/juepa rod Kvpiov borrowed

from the language of the Old Testament prophets (1 Cor. i.

8, iii. 13, iv. 5; cf. ver. 3). That also, in his opinion,

involved the nearness of the parousia, although he discreetly

withstands fanatical exaggerations of this expectation in

Thessalonica which had grown out of his preaching (2 Thess.

ii. 1, 2). It was not a positive belief that he himself should"^

live to see the parousia, and in his later letters he clearly

acquiesces in the opposite idea (2 Cor. v. If.; Phil. i. 23);

but his constant assumption is that the second coming of

Christ may be seen by the present generation, that is, by

himself also, that it may be expected within a generation.

By this assumption he finds his own and his readers' salvation

(Ptom. xiii. 11) nearer than when they first believed: the

twenty years or so of which he is thinking is to him of some

consequence with regard to the parousia. In the same

expectation he writes to the Corinthians (1 Cor. vii. 29—31)
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as tlioucfli it were not worth their while to enter into new

earthly relations :
" The time is short, so that they who have

should be as though they had not : for the fashion of this

world passeth away." And when, as in 1 Thess. iv. 15 ; 1 Cor.

XV. 52, he pictures the parousia to himself, and contrasts

those then living with those already dead, he includes himself

not among the latter, but the former,—a sure sign that he

hoped to be still among the living. Once the parousia was

transformed from something " henceforth " passing on through

the history of the world and realising itself progressively into

a simple future event, understood with all the imperfection

which adheres to any immediate understanding of an unful-

filled pi'ophecy, such a shortening of the perspective of the

future was unavoidable in a generation which had experienced

things so overpoweringly great that they could not doubt the

possibility of a miraculous and speedy consummation ; and the

founding and perfecting of the kingdom of God were so

closely connected for them, that they overleaped the historical

conditions lying between the two. It may be premised that

if the Pauline notion of the parousia as an individual event

in the near future is only a symbolic view of an infinite

process, the same is true also of his idea of the day of

judgment and the day of resurrection.

§ 3. The Antichrist of 2 Thess, ii

Kotwithstanding that expectation of the nearness of " the

day of the Lord," the apostle felt that the history of the

world must have some sort of inward completeness before it

came. How ? His utterances on this point are certainly

widely divergent in the earlier and later Epistles. As his

strongly eschatological preaching produced among the Thessa-

lonians the fanatical idea that the day of the Lord was at

hand, he explains to them (2 Thess. ii.) the mystery of in-

iquity (avofxla), which must first appear. For the day of the

Lord cannot come, " except there first come a falling away,

and the man of sin be revealed, the son of perdition ; who

opposeth and exalteth himself above all that is called God, or

that is worshipped ; so that he, as God, sitteth in the temple

of God, showing himself that he is God. His coming
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(TrapovcTLa) will be after the working of Satan, with all

power, and signs, and lying wonders, and with all deceivable-

ness of unrighteousness in them tliat perish ; because they

received not the love of the truth, that they might be saved
"

(2 Thess. ii. 3, 4, 7-10). Here, therefore, we have the pro-

phetic idea of the future history of the world : mankind must
be separated into believers and unbelievers, the godly and

those hostile to God (cf. vv. 11, 12). As the eternal truth

and love have appeared in Christ in order to draw to them
all who are susceptible, falsehood and selfishness must also

reach their climax in a son of Satan opposed to Christ, who in

an insolent self-deification will gather round him the un-

believers, and lead them to destruction by the deceivableness

of superstition and lawlessness (dvofxta). But the climax of

evil is also the commencement of its judgment : when the

man of sin shall have placed himself on the throne of God as

ruler of the world, then Christ will descend from heaven and

consume him with the breath of His mouth, and destroy him
with the brightness of His coming (ver. 8) ; then will judg-

ment fall on all " who have not believed the truth, but have

had pleasure in unrighteousness " (ver. 11). How or where

the apostle thought that Antichrist would appear, whether he

thought of him as proceeding from Judaism or heathenism,

are secondary questions. He could hardly have thought of

him as proceeding from the Csesars, though some features

—

the self-deification and the sitting in the temple of God

—

may have been derived from certain mad propensities of the

Emperor Caligula, As the KaTe')(ov and KaTkywv (vv. 6, 7)

can scarcely mean anything else than the Eoman government

and its imperial upholder, which for the time restrains that

extreme manifestation of the avo/xia, and as Paul elsewhere

considers the Eoman magistrates as God's ministers (Eom.

xiii. 1), we must not seek for anything in his writings

similar to the idea of the Apocalypse, that the Eoman Empire

is itself Antichrist, and that its hostility to God is concen-

trated in Nero. But neither do the colours and features of

the picture suit a Jewish pseudo-Messiah and revolutionary

hero, as some have recently suggested, with the view of saving

the originality of the Second Epistle to the Thessalonians in

relation to the Apocalypse. A Jewish pseudo-Messiah could

BEYSCHLAG.— II. I 7
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only be thought of as appearing in the name of God and of

His law, that is, not as a preacher of avo^la, and as one

making himself God : the description " exalting himself

above all that is called God, or that is worshipped " {irdvTa

Xejofievov Oeov rj ae^aa/na), rather points to heathen territory

for its origin. In the case of the airoaraaia, spoken of in

ver. 3 as the signal for the appearance of the Antichrist, one

thinks either of a Jewish insurrection or of a great apostasy

in Christendom, of the expectation of which, however, there

is not the slightest trace in Paul's writings. It may be that

the apostle, who knew the silent fermentation of the East, of

which Tacitus and Suetonius speak sometime later, intended

by the aTroaraaia a general revolt of the subject nations from

the Koman dominion ; a revolution of the world out of which

will arise a champion of it, supported by deemoniac powers, a

rebel against all order, human and divine. It is not neces-

sary, however, to hold that Paul had in his mind a definite

historical origin for that figure of the future. The idea of

Antichrist, anti-Messiah, was familiar to the Jewish imagina-

tion from tlie days of Antiochus Epiphanes : it might pass

over into early Christian prophecy, and obtain in it the form

it has in our passage, without giving any sure indication of

its historical birthplace.

§ 4. The Picture of the Consummation of the World's

History in Eom, xi.

On the other hand, the question arises, whether the

picture of the consummation of the world's history outlined

in 2 Thess. ii. can be harmonised with that which the apostle

sketches in Eom. xi. According to the arguments of this

chapter, God has hardened the heart of Israel for the present,

because He first of all desires to publish His gospel in the

Gentile world ; but when the fulness of the Gentiles shall

have come in (to the kingdom of Christ), then that hardening

is to cease, and all Israel will be saved (ver. 25). The

expression, " the fulness of the Gentiles," is explained by the

use of the same word (ver. 12) to describe the Jewish nation

which is to be saved. But though one makes deductions

from both expressions, and chooses to understand by them,
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not absolutely the whole, but only the great mass of Jews
and Gentiles, the question must arise, how this agrees with

the great aTroaraa-la in 2 Thess. ii., and whence the enormous

following who serve Antichrist are to come ? The apostle

cannot have thought of an enormous apostasy of the Church

which he hoped would fill the world; for not only does he

indicate nothing of this in Eom. xi., but, according to ver. 15,

the gracious receiving of the whole of Israel is to be the signal

for the raising of the dead, that is, for the appearance of the

triumphant kingdom of Christ. There is manifestly no room
in this view of the future for the appearance and world

dominion of the Antichrist, and it can only be assumed that

in the interval between the Epistles to the Thessalonians and

that to the Eomans, the prophetic views of the apostle had

essentially changed. That view of the Antichrist and his

dominion in the world was undoubtedly the view of the

primitive Christians and apostles ; it was taken from Judaism

on the authority of the Book of Daniel ; Paul had so received

it, and proclaimed it to the Thessalonians. But the magni-

ficent results which he obtained in the Gentile world from

that very time changed his opinion, and even the obduracy

of Israel appeared to him in another light from the prophetic

hour in which the /xvarijpiov alluded to in Eom. xi. 25 was

disclosed to him. The clouds of divine wrath with which,

in the Epistles to the Thessalonians, he saw the heaven of the

future overcast, were dispersed by the emergence of the sun

of grace, and that idea which he expresses at the close of

Eom. xi. came to him as the deepest mystery and the final

goal of the world's history :
" He hath concluded all in unbe-

lief, that He might have mercy upon all" (ver. 32). Not

that he imagined the final course of the world's history now
as a series of easy, peaceful victories. In the same section

of the Epistle to the Eomans he speaks of aKevrj opyr}'; Karrjp-

TLafieva ek drrdiketav (Eom. ix. 22), by which, as corresponding

to Pharaoh, he unquestionably means the present unbelieving

Jewish nation, which he saw, after long trial of divine patience,

hastening to its ruin. And in like manner he sets before the

Christian Church (1 Cor. vii. 26) an evea-TMcra dvdjKi], which

is to fill the last period of the present cTon ; that is, he expects

painful historical conflicts and crises even in the Grieco-Eoman
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world (cf. X. 13). But these pictures of the last times are by

no means so dark as those which meet us in 2 Thess. ii. The

judgment on Israel which actually followed in the Jewish

war might even help to the conversion of the nation, as was

also expected in the Apocalypse (chap. xi. ), and the persecu-

tion of the Christians by the Gentile world, which was feared

(1 Cor. vii. 26, x. 13), might rather result in its conversion.

The apostle must have explained to himself in some such way

the particulars of Kom. xi. 25—32, by conceiving them as

taking place in the present generation, while the progress of

things as described in 2 Thess. ii, could not possibly have

issued in a Xva tou? irdvra'; eKerjar]. And therefore, according

to the later and maturer view of the apostle, it is not so much
the final culmination of evil and the obduracy of mankind, as

the victory of the gospel and the conversion of the world,

which calls down from heaven the exalted Christ, and brings

in His visible dominion of the world.

§ 5. The Parousia

"The anxiety of the Thessalonians lest those already dead

might not share in the parousia, caused the apostle to describe

it (1 Thess. iv. 14 f.) in the style of prophetic imagination.

" The Lord shall descend from heaven with a shout, with the

voice of the archangel, and the trump of God : and the dead

in Christ shall rise first : then we -(vhich are alive and

remain will be caught up together with them in the clouds,

to meet the Lord in the air : and so shall we ever be with

the Lord." Here the shout, the voice of the archangel, and

the trump of God simply mean the public and solemn

announcement of the great act to all, or—if we compare

1 Cor. XV. 5 2 with its " last trump " and its aaXirLo-ec yap,

which announces the raising of the dead—^just the divine

cry awakening those who sleep in the bosom of the earth.

The statement about the believers who are still alive being

caught up into the air is more obscure. According to this.

He who comes from heaven does not seem to set His foot on

earth ; for if He did so He would there gather His faithful

around Him. But the meaning cannot be that He would

come only half-way to meet them, in order to take them
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with Him into His heaven, for then His " coming down from

heaven " would be a meaningless formality. Nay, His whole

parousia would be nothing more for the earth than a

momentary spectacle. He would only show Himself to earth

in order to vanish from it together with those who believe

in Him ; and where then would be the judgment of the world

which is connected with the parousia as the rj^epa tov Kvplov ?

Light is thrown upon the matter, as I believe, by the signi-

ficance which the earth's atmosphere has in the cosmology of

Paul. According to his view of the world, as already described,

between heaven, as the throne of God, the world of perfection

from which Jesus descends, and earth, as the dwelling-place

of mankind, which He comes to judge, there lies the atmo-

sphere as a middle region, and in this middle region dwell

the ap^al, Svvdfj,et<;, i^ova-lai, to which the earthly historical

world is subject (Eph. ii. 2, vi. 12). Now, since His resur-

rection, Christ does rule in the earth ; but that is only a

secret spiritual government. His parousia is to change that

;

He comes down from the highest heaven, and sets up His

throne in that intermediate space, from which He will rule

the cosmic world, and gather His triumphant Church around

Him, that He may, in common with His saints, dethrone the

ap-xai and i^ova-tat (1 Cor. xv. 24, vi. 3), and judge the world,

which they have held captive (1 Cor. vi. 2). That is conceived

in the most imaginative style ; beside it we have a second

picture of the parousia (1 Cor. xv. 22-26), more sober in style,

yet richer in ideas, which confirms and completes the results

we have just come to. The passage starts from the resurrec-

tion of the dead, and from this point of view describes the

victorious dominion of the reappearing Christ. " Since by man
came death, by man came also the resurrection from the dead.

For as in Adam all die, so in Christ shall all be made alive.

But every man in his own order : Christ the first-fruits ; after-

wards they that are Christ's at His coming. Then cometh

the end, when He shall have delivered the kingdom to God,

even the Father; when He shall have put down all rule,

authority, and power. For He must reign, till He hath put

all enemies beneath His feet. The last enemy that shall be

destroyed is death." This disposes of a dogmatic prejudice

which makes the parousia the end of all things ; for it shows



262 NEW TESTAMENT THEOLOGY

that the apostle does not regard the parousia as bringing all

things to an end, but rather as opening a new development

;

that, in his opinion, the victorious and triumphant kingdom

of Christ, whose throne, according to 1 Thess. iv., is to be set

in the air above the earth, comes in between the parousia and

what he calls the end. As the (SaatXeia of Christ, according

to vv. 24, 28, ceases in order to give place to the perfect and

direct rule of God, what would become of the avfM^aaiXeveiv

of believers with Christ which is mentioned in 1 Cor. iv. 8,

vi. 2, 3, if the parousia were coincident with the end ? And
where would there be room for the " putting down of the

apx^'i' and e^ovalat" the " putting all enemies beneath His

feet," which, in vv. 24, 25, is clearly placed, not before, but

after the parousia, and not as a momentary, but as a gradual

course of victory, as is shown by the words about a last

enemy ? Finally, it is undeniable that the " destruction of

death as the last enemy cannot possibly coincide with the

awakening of the ol rov Xpiarov to be expected at the

parousia ; for death would still hold in his power those who

did not belong to Christ at the parousia, at any rate, all who

were dead before Christ, that is, death would not be destroyed.

But if all are to be made alive in Christ, as all died in Adam,

then the apostle must have thought of a great activity of

Christ between the raising of those who sleep in Him and

the raising of all. It is therefore incontestable that Paul

cherished a view similar to that of the writer of the Apoca-

lypse, with his " thousand years' kingdom," though his notion

was richer in its contents. In a word, the parousia of Christ

^ discloses to the apostle a victorious and triumphant govern-

ment of Christ, which is marked off Ijoth from His present

spiritual dominion and from the final direct dominion of God

the Father ; an aicov fieXKcov in which the greatest problem

of salvation has still to be solved, and the cause of God in the

universe to be carried to its final goal of victory. Two great

prophetic ideas give to this future leon its contents : the idea

of the raising of the dead, and that of the judgment of the

world. We have now more closely to examine Paul's con-

ception of both.
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§ 6. The Eesurrection of the Dead: (a) Idea of the

GLORIFIED Body

Paul's Jewish and Pharisaic training had ah^eady given

him the belief in a resurrection of the dead at the last day

(Acts xxiii. 6); but this article of his faith was so deepened

and spiritualised as to become really new by the view of

the Eisen One which he got at his conversion. Hence he

preached the resurrection of Jesus not as an event in every

respect unique, but as a guarantee and beginning of our own
resurrection (1 Cor. xv. 21, 22); the victorious recovery

from death, the glorifying of life through death which God
has conferred upon His Son, the second Adam, is intended

for the whole human race, and is guaranteed to all who
become one with Christ (Rom. vi. 8, viii. 11, 29, xiv. 7, 8

;

1 Cor. vi. 14, XV. 20 f. etc.). A doubt of this fundamental

article of Christianity, probably imported into the Corinthian

Church by heathen philosophic influences, caused him to give

the magnificent exposition of it which is contained in the

fifteenth chapter of the First Epistle to the Corinthians. The

resurrection of Christ does not seem to have been assailed by

the perplexed doubters, but only their own ; the apostle

therefore argues that both stand or fall together. And with

both, Christianity as a whole, faith, hope, the moral ideas of

Christian life, likewise fall. Faith becomes " vain," " useless,"

because it is faith in a dead man who cannot help us (vv.

14, 17); hope becomes loss
—

"if in this life only we have

hope in Christ (without experiencing a fulfilment in tlie

next), then of all men we are most miserable," for we sacrifice

the enjoyments of the fleeting existence to an empty dream

(ver. 19). "If the dead rise not, let us eat and drink; for

to-morrow we die" (ver. 32); that is, if death be the end of

all, then existence has no higher moral meaning, and the

Epicurean, Sadducean philosophy of life, that the best thing is

to make the most of it sensuously, is right. We see that

the apostle looks on belief in the resurrection as coincident

with belief in the eternal destiny of man, with belief in

immortality resting on ethical grounds. It may seem strange

that in presence of the Corinthians he does not take any

notice of the intermediate way between faith in the resur-
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rection and denial of personal existence after death, the

philosophic belief in an immortality of the soul ; and perhaps

there is no surer proof of how mistaken it is to seek elements

of Hellenic culture in the Pauline system of thought. But

even if he had taken notice of that philosophic belief it

would have appeared to him imperfect, inasmuch as au

abstract immortality of the soul without an organ for com-

municating with the world around it, that is, without a body,

would not have seemed to him an exalted, but a stunted life.

It is the idea of the body as an essential constituent of the

human personality which guides him ; here, as before, it caused

him to regard the body as a holy thing not to be profaned

(1 Cor. vi. 18, 19); the body, like the soul, is a creation of

God, destined for the praise and honour of its Creator, and

the soul can effectively serve God only by means of it (Eom.

xii. 1 f.). In this healthy biblical realism the apostle can

now and then express himself about the resurrection as if he

thought of a reviving of the very body which is laid in the

grave (cf. for example, 1 Cor. vi. 13-15; Eom. viii. 11:

i<yeipa<i ek veKpwv Xptarov 'Irjcrovv ^cooroujaec Kal ra Ovrjra

aco/jbaTtt v/xoiv) ; and yet, according to 1 Cor. xv. 3 5 f., that

cannot possibly be his meaning. If, as is clear from this

passage, the Corinthian doubters based their scruples chiefly

on the impossibility of a restoration of the mouldering corpse,

the apostle disarmed them by the distinction of the present

and the future, the sensuous {^^v-^lkov) and the spiritual

body. The idea of the resurrection body as a spiritual body

is one of the most original ideas of our apostle, though it is

naturally affected by the necessary obscurity of all prophetic

speech. The question is first as to the nature, and then

as to the genesis of this spiritual body. The notion of a

spiritual body seems self-contradictory ; we must, however,

remember that to the apostle the idea of the body is by no

means coincident with that of the flesh; that, on the contrary,

the body is the organic, not the material. No doubt the idea

of the body as contrasted with the spirit retains something

natural, as the apostle also connects the " redemption," that

is, the glorification, of our bodies with the glorification of

nature (/crto-t?, Eom. viii. 23); but nature and spirit exist for

each other, and the point of importance is that they should
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come together in lit forms. By the crwiia TrvevfjuariKov the

apostle understood a natural organ of our inner life which

would correspond to and serve the TTvevjjba, the divine

principle of life restored to us by Christ's indwelling and

spiritual power, just as our present bodies are suited to our

natural inner life, the psyche. Just as the sensuous body

serves as the expression and instrument of the sensuous

vitality, so the spiritual body is the expression and instru-

ment of the vitality of our inmost being sanctified and made

perfect in God. From the nature of the case we must, as a

matter of course, give up the sensuous notion of such an

organ ; such a notion is not furnished even by falling back

on the resurrection body of Christ to which the apostle sup-

poses our glorified body to be similar (1 Cor, xv. 49). For

Paul did not, like Peter under the influence of his Easter

experience, think of the body of Christ when it still bore the

wound marks of the crucifixion ; when he met Christ on the way

to Damascus it was as the Exalted One, the King of Heaven,

who could penetrate and fill the universe with His brightness

(cf. Eph. i. 23). It has been supposed that the apostle thought

of the glorified Christ in a body of light ; and certainly light,

with its capacity of flying in a moment through infinite space

and acting upon the remotest objects, would be the most fitting

symbol for the material of the glorified body
;
yet to the apostle

it would only have been a symbol, such as was already sug-

gested to him by the earthly and heavenly double meaning of

the word ho^a (cf. 1 Cor. xv. 40, 41, with Eom. v. 2),

§ 7. The Eesueeection of the Dead : (5) Genesis of

the glorified body

Now, if this be the idea of the glorified body, it is improb-

able that Paul should have thought of it as proceeding from

the elements of the mortal body ; how should a irvevaanKov

proceed from the mouldering aap^ ? This strange notion has

been deduced from the figurative language in which Paul

rejects the sameness of the present and the future body

:

" Thou fool, that which thou sowest is not quickened, except

it die. And that which thou sowest, thou sowest not that

body that shall be, but bare grain, it may chance of wheat, or
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some other grain : but God giveth it a body as it hath

pleased Him, and to every seed his own body "
( 1 Cor. xv.

36-38). Understanding by the figure of the seed, the corpse

which is laid in the earth, we may credit the apostle with

the rabbinical opinion that in the mouldering remains of the

earthly body there is contained something incorruptible which

God's creative power will develop into the new glorified

body. But, then, the apostle's image would be seriously at

fault, for he speaks of a living seed which is cast into the

earth to die in it ; the earthly body, on the other hand, dies

first, and then is laid in the earth—not as a seed, but as a

corpse. Manifestly the sowing must mean not the burial,

but the unfolding of the earthly life which precedes death

and issues in it (cf. Gal. vi. 7, 8); what the apostle means
to say is that the form and appearance which life gets here

is not the future, but only the seed of the future form ; it is

related to the latter as the seed to the future plant ; it must
perish, but out of it God brings individual variety and fitness,

the eternal form of the personality corresponding to all the

variety of individual men.^ If at times the sameness of the

earthly and the heavenly body seems to be asserted, this

sameness can only be meant as an ideal one ; the glorified

body is to be the individual expression of your personality,

just as the earthly was your individual body, that is, the two

are identical through having a like relation to the same
person. But all thought of a material sameness is definitely

excluded by the statement :
" But this I say, brethren, that

flesh and blood—that is, the constituents of the earthly body

—cannot inherit the kingdom of God—that is, enter into the

kingdom of God ;—neither doth corruption inherit incorrup-

tion " (1 Cor. xv. 50). And this result cannot be shaken by the

remembrance of the embodied Christ who came forth from

the grave. Even He, to the apostle, did not enter heaven

^ It may be noted incidentally how much better vv. 42-44, which
speak of sowing in corruption, dishonour, weakness, etc., harmonise with

this view than with the interpretation which refers them to burial.

That a corpse is corruptible, unsightly, and weak, is a truism ; that the

Christian life on earth, as distinguished from the future glory, is such, are

important statements. The aTrtipsTctt aco/^x >^vx,tx-ov, however, which is

])erha])s confusing, designates the Avhole history of the earthly life, the

development as well as the destruction of the earthly life of the body.
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with " flesh and blood " ; on the contrary, Paul must have

imagined that the crucified body of the Saviour underwent a

transformation in the resurrection, similar to that which in

vv. 51-53 he supposes in the case of those who are alive at

the parousia,—a transformation in which, according to 1 Cor.

XV. 52, 2 Cor. v. 4, the mortal, the earthly body, is consumed

{KaTaTTodff)^ as it were, in the twinkling of an eye by the

immortal. Even supposing that the inward man is not

divested of the earthly body, but is clothed upon with that

which is from heaven (2 Cor. v. 4), it is not the mortal, but

the immortal, from which the glorified body proceeds. It is

put on man as a heavenly garment from God's hand, which

He has prepared in heaven for His own (2 Cor. v. 1); and if

the garment of mortality has not been already laid aside, it

dissolves in a moment under this new clothing of immortality.

But this idea of the glorified body as a divine creative gift

no more excludes the other idea of the secret preparation of

it in man, than a divine gift of grace and an inner growth in

man are wont to exclude each other in Paul's thought ; this

idea of development, however, is not connected with the

outer, but with the inner man. If we fall back on the other

original image of the apostle about the seed, it tells us :
" As

the seed which falls into the earth must contain a germ of

life from which the future body of the plant can be developed,

so the earthly life course hastening to death must contain an

immortal, an eternal germ, a life hid in God (Col. iii. 3), for

which God will fashion that new and suitable body which

takes the place of the earthly body in the case of those who

are saved." That we are not importing anything foreign into

the apostle's thought, but only expressing his own meaning, is

proved by various passages in which he traces back the

resurrection of the body to the Holy Spirit inhabiting

believers. " But if the Spirit of Him who raised Jesus from

the dead dwell in you. He who raised Jesus from the dead

will also quicken your mortal bodies through His Spirit

dwelling in you" (Rom. viii. 11).^ "But we all, with

unveiled face beholding as in a glass the glory of the Lord,

^ The reading otx. tov TviOfieiTos is certainly the genuine one, because

in comparison with the lix ro -TruivfAae, it gives the more original idea. But

the same idea is also found in the Ijeginnin" of the verse.
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are changed into the same image from glory to glory, as by

the Lord the Spirit" (2 Cor. iii. 18). In like manner the

great thought (1 Cor. xv.), "As we have borne the image of

the earthy (Adam), we shall also bear the image of the

heavenly" (ver. 49), is supported by the other (ver. 45),

that Christ the second Adam has been made " a quickening

spirit." As the resurrection of the body is thus repeatedly

traced back to the Spirit of God dwelling in the believer, it is

undeniably lifted out of the sphere of sensuous processes, and

is conceived as the final result of an inner process of life

which has absolutely nothing to do with the l)uried moulder-

ing skeleton. The Holy Spirit is the divine principle of life

in believers, the living centre of their personality, and when

this principle reaches its full development it finds its ex-

pression in a body which corresponds to the perfect inner

life, and this is called awfia Trvev/xaTLKov.

§ 8. The Kesurregtion of the Dead : (c) Its Point

OF Time

If this conception of the resurrection body is correct, it

follows, of course, that for Paul there is only an dvdaraat^ tmv

hiKalwv, for none but such are capable of a pneumatic expression

of their inner life. And with this agree the utterances of the

apostle about the resurrection of the dead in every respect.

He nowhere speaks of a resurrection of unbelievers, of a

resurrection to condemnation. But in Phil. iii. 11, he repre-

sents the "resurrection from the dead" (e'/c veicpwv) as the goal

of hope and the prize of victory for which he strives—etTrw?

Karavrrjcrui eh rrjv i^avdcTTaaiv rrjv e« veKpoov : clearly, there-

fore, it is by no means for all. Intelligible as this is in the light

of what we have already found, it creates a difficulty as to the

moment of the resurrection. According to 1 Cor. xv. 23,

1 Thess. iv. 14, Paul connects the awakening of "those who

are Christ's," " those who sleep in Christ," with the moment of

the parousia. If we leave the question meanwhile undecided as

to how the resurrection of all who have become believers up

to the parousia is related to the resurrection of all who have

died in Adam, which is asserted immediately before (vv. 21,

22), it does seem strange that the resurrection, if it is the
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expression of personal perfection, should come at the same
point of time for all believers. The question arises, What
becomes in the meanwhile of those who have fallen asleep in

/fhe Lord ? The apostle knows nothing of a sleep of the soul

which lasts to the parousia ; in his later letters he is, on the

contrary, certain that when he dies he will be immediately

with the Lord (2 Cor. v. 8 ; Phil. i. 23). The expression

KOifidadaL, to fall asleep, standing by itself or united with iv

KvpiQ) (1 Cor. XV. 18), does not express the unnatural idea of

a condition in which the soul sleeps, in which the inner life

stands still, it simply describes the departure that has taken

place (falling asleep so far as the world is concerned) into

fellowship with Christ (Eom. xiv. 7). It might rather be

said that in his expectation of the nearness of the parousia,

the apostle took no notice of that brief intermediate condition

through which the few as he supposed had to pass, or he

explained it to himself in the manner of his people as a

sojourn in Paradise (Luke xxiii. 43 ; 2 Cor. xii. 4). But to

place the resurrection of believers at the parousia is really

only an inference from the notion of " a day of the Lord," a

notion from which Paul, in extending the day of judgment to

a whole alcov of Christ's victory and triumph, has already

departed in so far as the future though not the past is con-

cerned. When he thought of the parousia as a future but

approaching event, as an appearance with which the Lord was
to inaugurate His office as Judge of the world, and His work
of renewing the world, the resurrection of His faithful people,

and gathering them around Himself, followed as the first act of

the beginning of a new order of the world. This fixing of

the time of resurrection, in spite of its connection with Christ's

work of salvation, was an echo of that Jewish eschatology

which made the resurrection of the dead coincide with the

judgment of the world, and the renewing of heaven and earth

in the last day. But to the apostle this Jewish eschatology

was broken through by the fact that Christ " the first-fruits

of them that sleep," had been raised from the dead, not at the

last day, but immediately after His death, after the perfection

of His inner life. And it is therefore worthy of note that in

his later Epistles the apostle, rising above the limits of the

Jewish views in which he had been trained, no longer places
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/the resurrection at the parousia. This appears in particular

in the fifth chapter of Second Corinthians. While in 1 Cor.

XV. 5 1 f. he still clings to the idea of living to see the parousia,

a serious danger to his life, which seems to have overtaken

him before he wrote the Second Epistle (2 Cor. i. 8—10),

changed his opinion, and forced him to face the possibility of

a speedy death ; and this accounts for the remarkable out-

pouring of his heart in chap. v. 1—8 :
" But we know, that,

if our earthly house of this tabernacle were dissolved, we have

a building of God, an house not made with hands, eternal in

the heavens. For in this we groan, earnestly desiring to be

clothed upon with our house which is from heaven : if so be

that being clothed we shall not be found naked.^ For we

that are in this tabernacle do groan, being burdened : not for

that we would be unclothed, but clothed upon, that mortality

might be swallowed up of life. Now He that has wrought us

for the selfsame thing is God, who also hatli given unto us

the earnest of the Spirit. Therefore we are always confident,

knowing that, whilst we are at home in the body, we are absent

from the Lord (for we walk by faith not by sight). We are

confident and willing rather to be absent from the body, and

to be present with the Lord." That is, the apostle infers from

the longing which we have at present not to be divested of

the body, but to be clothed upon with an immortal body (like

those who are alive at the parousia, 1 Cor. xv.), that an

immortal body, a heavenly building, or a garment of immor-

tality, is prepared for us by God for the moment of the

dissolution of the earthly body. The word alcovtov (ver. 1)

shows that he means by this oiKia a'^eipo-rroiyjTO'i, the resur-

rection body, and not some preliminary and imperfect

embodiment. And it is clear from the determination of

time iav r} eTriyeiof olKta KaToCKvdrj, that the e'^ofiev in the

same passage does not mean a mere ideal possession, a thing

to be bestowed at the day of the parousia, but an actual

having, that is, receiving from God. For ideally, in God's

purpose, the believer does not obtain his future form of

perfection at his death, but from the very beginning of his

election (Fiom. viii. 29). What he has in the moment of the

/" 1 " Naked "
; the departed souls of the ungodly Avere, according to theS

\ Jewish notion, without a white garment of righteousness. y
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dissolution of his earthly body he has as an equivalent to that

body, as really his as his earthly tabernacle has been. And
e^ofiev e/c 6eov does not contradict the idea contained in 1 Cor.

XV. 35 f., that the glorified body grows up from a germ con-

tained in the earthly life (yvfivo^ kokko^;); even there it is said

deb'i BiBfoatv avTU) crcbfia; and in our passage the apostle

describes the preparation already made by God for that gift

of perfection—o Se Karepyaard/xevo^; rj/jid'i et? amo rovro, 6e6<;

(earLv), 6 Sou? rj/xlu tov dppa^wva rov irvevapbTO'^. And so we
have here the same idea of the resurrection in the glorified body

as in 1 Cor. xv.; but we have it no longer connected with the

day of the parousia, but immediately with the death of a man
in Christ such as the apostle is. Paul is certain, and remains

certain to the end (cf. Phil. i. 23), that the day on which he

leaves the earthly body he will be taken to where the Lord is,

that is, not into Hades, not into a " paradise," but into the

heavenly world of perfection, and that in virtue of his fellow-

ship with the Lord he will be clothed with the same glorified

body as that in which the Lord now is. Whether in this

view he transfers to the crisis of death itself the judgment of

which he speaks in the same context (ver. 10), as one to be

undergone even by him ; whether he conceives the result of

this judgment as finding expression in the formation of the

glorified body ; whether he ascribed to this glorified body,

just as he did to the earthly body from the moment of its

birth, a growth to the maturity of a perfect man,—we do not

know. The only certain thing is that as soon as the moment
of the resurrection of believers is separated from the day of

the parousia, that day itself loses its certainty, and the way

is opened up for that view of the parou.sia which we found

indicated in Jesus' own prophetic words, that it is a process

of victory and triumph which began with the resurrection of

Christ, and is the heavenly counterpart of the earthly and

natural course of the world. And so we might perhaps assert

that the kernel of the Pauline prediction of the coming

kingdom of Christ is as follows. At Christ's resurrection there

is founded a victorious kingdom of salvation and eternal life,

which, coming in between the earthly world of sin and death

and the eternal world of perfection, takes up into itself the

results of earth, tests and sifts them in the light of eternity, and
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when wliat is imperfect is removed, makes of the stable elements

that eternal and ideal world in which God will be all in all.

§ 9. The Judgment of the Would

This anticipates the Pauline idea of the judgment of the

world, which is related to the resurrection of the dead, as the

perfection of the whole is to the perfection of the individual

personality. But this great article of doctrine requires an

independent exposition. The idea of the judgment of the

world, that is, of the final justification of God in the course

of the world, is not peculiar to Paul, is not even a peculiarly

Christian idea, but one which belongs to religion. Paul

expresses it in this universality (Kom. ii. 6-8), in the passage

about the hucaioKpicxia deov already quoted :
" Who will re-

ward every man according to his works : to them who, by

patient continuance in well-doing, seek for glory, and honour,

and immortality, eternal life ; but unto them which are con-

tentious, and obey not the truth, but obey unrighteousness,

indignation and wrath." The peculiarly Christian conception

of the judgment of the world begins with what Paul insists

on (Eom. ii. 16), that God will execute this judgment through

Christ, that is, it will take place on the basis of the redemp-

.

tion founded in Christ. God does not judge the world

without having offered it salvation beforehand, as the apostle

preaches to the Athenians (Acts xvii. 31): "God hath

appointed a day, in the which He will judge the world in

righteousness by that man whom He hath ordained, after

having made faith possible to all by raising Him from the

dead." We hear further that this judgment is in point of

fact to be executed on all, not merely on unbelievers and

non-Christians, and that it is to take place, not on the basis

of faith, but of works. The apostle does not except his own
conduct from the judgment of Christ. " I know nothing of

myself (no unfaithfulness in my calling)
; but He that judgeth

me is the Lord" (1 Cor. iv. 4). And in 2 Cor. v. 10 he

writes :
" We must all appear before the judgment-seat of

Christ, that everyone may receive of the deeds done in the

body, according to that he hath done, whether good or bad."

That the judgment is according to works and not according
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to faith,—though this can secure au initial justification,— is,

as we have ah-eady urged, the most decisive confirmation of

the fact that the apostle's religious doctrine of salvation does

not exclude, but includes the moral ; he does not regard

justification as rendering complete sanctification unnecessary

;

but it furthers sanctification, and from the first presupposes

it as the final result of the life of faith. Of course " works "

in this connection do not mean single acts, but the whole

moral result and character of the life, as indicated in Rom.
ii. 6 f. ; 2 Cor. v. 10.^ And therefore it is no contradiction,

but an explanation, when the apostle repeatedly insists that

the judgment of God will make manifest the inmost secrets

of the heart (Hom. ii. 16 ; 1 Cor. iv. 5) ; it is clear that God
judges, not according to the appearance, but the heart, the

fundamental bias and inclination of which determines the

moral value of the works. With this is connected the

further intimation that the judgment will be carried out in

the very heart of man, in his own consciousness. " Tribula-

tion and anguish on every soul of man that doeth evil," it is

said (liom. ii. 9); and the same passage (vv. 15, 16) plainly

delineates how " on that day, when God shall judge the secrets

of men, their conscience will bear them witness, and their

thoughts accuse or excuse one another." The innermost

meaning of the notion of the parousia of Christ for the

judgment of the world is discovered here ; the truth of God
is to be so clear, His revelation in Christ is to shine into the

heart of man, so that in this light every one may perceive the

eternal worth or worthlessness of his own life, and so execute

God's judgment on himself. Prom all this the symbolic and

poetic character of other features in which the apostle paints

the judgment of the world is manifest. We have already

seen that " the day of the Lord " (Eom. ii. 5, 16
; 1 Cor. i. 8,

iii. 13, V. 5 ; 2 Cor. i. 14; Phil. i. 6, 10 ; 1 Thess. v. 2, 4
;

2 Thess. ii. 2, etc.),—an expression borrowed from the language

of the Old Testament prophets, and carrying the signification

of a day of judgment,— grew in the apostle's hands to a whole

ffion, lasting from the irapovala to the reXo9 (1 Cor. xv. 24).

But even in this expanded form it remains a prophetic and

^ Cf. the like view of the concept " works " in the Epistles of the

Apocalypse : Rev. ii. 2, 5, 19, 2G, iii. 1, 8, 15.

BEYSCHLAG.— II. 1

8
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symbolical view ; the process, mysterious and inconceivable

to our earthly thinking, in which the eternal product of our

life on earth is set forth, unavoidably falls beyond the close

of the world's history. It is equally a symbol when fire is

mentioned as the element of the day of the Lord : r; •yap

rifxepa (rov KVplov) SijXoyaei, on ev irvpl airoKaXvTTTeTat, Kat

CKaarov to ep<yov oirolov icrriv to Trvp auro SoKifjidaei

(1 Cor. iii. 13). This fire of judgment is conceived in

2 Thess. as a consuming fire of the eKSUtjai';, retribution

on the ungodly, as an element of separation between good

and evil ; in the passage quoted from Corinthians, on the other

hand, it is the fire of cleansing through which the life-work,

even of the Christian, must pass. The two are not exclusive
;

the fire consumes that which in itself is vain, it proves what

is sterling, and therefore it purifies wherever the perishable

and the permanent have been mixed. But the passage in

Corinthians is worthy of special note, because it assumes that

the work of a human life might be consumed by the fire of

God's judgment, and yet the man himself be saved as a brand

from the burning ; and also because in the idea of a purifying

judgment of God it presupposes a development of man in the

other world. This must affect our conception of the result of

the judgment of the world—at least, it refutes the absoluteness

with which we are wont to conceive this result as a choice

of perfect blessedness or eternal damnation. There can, of

course, be no question that Paul thought of the judicial crisis

of the world as an alternative, a acoTtjpia or dircoXeia (cf.

1 Cor. i. 18; Phil. iii. 19, etc.); but that neither implies an

immediate condition of perfection for the a-co^o/ieiiot, nor an

irrevocable destruction for the diroWufxevoi. The apostle's

peculiar expression for the final, that is, the future, attain-

ment of salvation is, of course, aoo^eaOai, awT7]pla (Eom. v. 9,

viii. 24) ; but his meaning is not that positive one which

Luther conveys in his rendering of " seligwerden " (becoming

blessed), but rather the negative idea of finally escaping

destruction. We have the positive supplement in the ^wt)

aloiVLO';, which Paul thinks of as essentially in the future

(Rom. ii. 7, V. 21, vi. 22), or the divine glory {ho^a deov) in

which the saved are to rejoice (Eom. v. 2, 11); or still more

in the idea of the praise and reward which they receive from
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Gocl. Paul uniformly ascribes God's gifts of eternal life and

eternal glory, that is, the unrestrained fellowship of life with

God, and the restoration to the likeness of the glorified Son

of God, to all the saved ; but he thinks of the praise and

reward as bestowed variously (1 Cor. iii. 8, iv. 5), corre-

sponding to the special life-work of each, so that the individual

form of perfection depends upon the character of the earthly

life, which doubtless means differing degrees of ability for

serving God. But, as we saw, he also supposes (1 Cor. iii.

13, 15) that one may obtain no special reward, but, as in the

case of the malefactor on the cross, may lose his earthly life

and yet be saved " as by fire," by purifying pains. And if

we consider how even the best need purification on arriving

at the gates of death, we have here room for the idea, which

is not indeed expressed by the apostle, that perhaps all, even

those who receive a reward, have yet, for a longer or shorter

time, to pass through a process of purification in death, before

their brows are circled with the crown of perfection of which

the apostle speaks (Phil. iii. 12, 14). On the other hand, it

is evident from the whole teaching of the apostle that all

those who on earth have not found salvation in Christ,

whether culpably or not, incur in the first instance the

judgment of (permanent) 6dvaTo<;, which is the wages of

sin (Piom. vi. 23) ; that is, find themselves, through God's

judgment, in airayXeia. But it is impossible to confound this

airoiketa with 6\e9po<i al(ovio<;, of which the apostle once

(2 Thess. i. 9), but never again, has spoken, unless the words

of Christ are forgotten, that the Son of Man has come aSyaai

TO aTToXwXo? (Luke xix. 10). If the apostle has nowhere

expressed the possibility of conversion, and therefore of

salvation, after death, it is undeniably presupposed in his

doctrinal system. We have it in the thought that Cod
judges the world by Christ, whose nature it is to meet no

man as Judge to whom He has not first been offered as

Saviour ; it is contained in the express presupposition of the

judgment of the world which the apostle asserts in Acts xvii.

31, that faith is first offered to every man. And if, according

to Eom. ii. 15, 16, the judgment of the Gentile world is to

be ratified in men's own consciences, the inner experience of

the divine truth as revealed in Christ is everywhere its pre-
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liminary condition. The passage (Phil. ii. 10), that "in the

name of Jesus every knee shall bow, even of things under the

eartli," plainly presupposes a preaching of the gospel to those

formerly dead, those that are found in the kingdom of the

dead. But the last doctrinal article of the apostle which we

have to consider, that of the completed kingdom of God, will

show us that his thoughts went furtlier still.

§ 10. The Consummation of the Kingdom and its

final plieconditions

The prophetic view of our apostle goes beyond the resur-

rection of the dead and the judgment of the world to what,

in 1 Cor. xv. 24, he calls to reXo?, the final goal of God's

ways. Behind the future victorious kingdom of Christ, to

which the judgment of the world belongs, he sees the king-

dom of eternal perfection, the eternal kingdom of peace of

God the Father. " For Christ must reign till He hath put

all enemies beneath His feet. But when all things shall

have been put under Him, then will the Son also Himself be

subject unto Him who put all things under Him, that God

may be all in all" (1 Cor. xv. 25, 28). Paul, as it were,

reserved Jesus' great word, the ^aaiXela rod deov, for this

the goal of God's way of salvation, for here it could find its

absolute application. It would not be correct to say that he

speaks of the kingdom of God only in this future sense :
" the

kingdom of God, which is not in word, but in power," which

is not " eating and drinking ;
but righteousness, peace, and joy

in the Holy Ghost" (1 Cor. iv. 20; Ptom. xiv. 17), is mani-

festly the kingdom of heaven which Jesus preached as already

present; but certainly Paul prefers to designate the latter as

the " kingdom of Christ," as distinguished from the completed

kingdom of the Father (Eph. v. 5 ; Col. i. 13). There is no

need either to justify or explain the idea of God's being all

in all, the idea of a relation between God and the world in

which God is to condition all and fill all in the world, so that

nothing ungodly should any longer exist ; it is the perfect as

well as the simplest religious idea of the world. Neither can

we have any difficulties about Christ's giving back the govern-

ment of the world to God the Father, unless we make them
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for ourselves by means of au unbiblical Christology. Christ is

God's great Captain in the world, in the fight against every-

thing ungodly, against sin and death ; He has received royal

and divine authority to carry to victory the cause of God.

When He has done that, He has made His mediatorial position

between God and the world superfluous ; He gives back His

authority into the hands of the Eternal King, is content to be

the first subject of His Father, and rejoices to see Him in

uninterrupted communion with all His children, ruling for

Himself the great Father's house. But there are still two

preliminary conditions required, before this ideal goal of the '

world can be reached, about which we need information from

the apostle. The one is the restoration of the cosmos to that

perfection in which it would be the suitable expression of the

creative idea,—the eternal wisdom and goodness. Such it is

not in its present condition ; nay, as we remember, it has not,

according to Paul, been such from the very beginning ; it was

planned, indeed, for an ideal condition, but it has fallen into

the very opposite of that. Other forces than God affected it

from the beginning ; it was placed under the created a/3%at

and e^Qvalai, who had degenerated into ungodly powers of the

world. Here comes in the prophecy discussed above (1 Cor.

XV. 24, 25), that Christ must reign till He hath put all enemies

beneath His feet ;
" that He must put down and subject to

Himself every dominion, authority, and power." By this the

apostle means the putting down of the ungodly and imperfect

arrangements of the world, and their elevation into accordance

with the eternal idea of the world which appeared in Christ,

which is essentially what the old prophets had in view when
they spoke of the setting up of a new heaven and a new
earth. The principle of salvation penetrates even into the

natural arrangements of the world, and so fashions it into a

suitable place of life's labour for the Church of the perfected.

According to 1 Cor. vi. 2, 3, the Church triumphant is to

take part in the judgment of the world in general, and in

particular in " the judgment of angels " ; this is connected

with that " putting down " of the ap-yai and e^ova-iai. The

Church of the risen ones, gathered round their Eoyal Head,

rules with Him (1 Cor. iv. 8), and carries through along with

Him the judgment of the world, the victory of divine right
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and divine truth among men ; it also labours with Him for

the setting up of the new ideal order of the world—the new

heavens and the new earth. In that prophecy, the apostle

continues (ver. 26), "death, as the last enemy, is destroyed."

That is not merely a paraphrase for the resurrection of

believers while the others abide in death, nor of the resurrec-

tion of the dead in general while death continues to rule in

nature ; it is rather what the apostle thinks of in Eom. viii.

2 1 when he speaks of the redemption of the groaning creation

from the bondage of corruption ; it is the abolition of death

as a principle of the world («/>%»;, i^ova-ia). It is described

as " the last enemy " ; sin, with all its other confederates in

the world, has been destroyed, and the eternal life now con-

sumes its dark shadow, death, and thus completes the victory

of the cause of God over the whole range of existence. Here

we enter on the last question which the apostle's teaching

raises : Does the idea of an eternal condemnation, that is, an

abiding kingdom of eternal death, agree with this account of

Christ's victory ? Unquestionably it does not ; if death has

been destroyed it can no longer rule over anyone ; and if God

be all in all, there can no longer be any creature estranged

from God, for in them, at least, God would not be ra irdvra.

The idea of an eternal rejection in Paul could only be pre-

served by supposing the annihilation of the ungodly, a process

of self-destruction of the obstinately evil completed before that

" destruction of death "
; but the apostle has not taught so.

He has rather taught a final redemption and deliverance of

all. The evidences of this are so powerful and incontestable

that every attempt to interpret them in the contrary sense

fails, however usual it is among us to stretch the apostle on

the dogmatic rack, and force him to say the opposite of what

he thinks and teaches. " That in the name of Jesus every

knee should bow : of things in heaven, and things on earth, and

things under the earth ; and that every tongue should coniess

that Jesus Christ is Lord, to the glory of the Father"; that

this cannot mean an enforced homage of the condemned really

needs no proof in presence of such passages as Eom. x. 9
;

1 Cor. xii. 3. " Therefore, as by the offence of one judgment

came upon all men to condemnation
; even so by the righteous-

ness of one the free gift came upon all men unto justification
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of life" (Rom. v. 18). The whole force of the thought lies in

this, that the effect of Christ is to be just as comprehensive as

that of Adam ; and it is not said that it is as comprehensive

in power and possibility but not in actual results, for the

actual results of Christ's work are contrasted with the actual

results of Adam's. And the apostle repeats the same thought

in view of the actual results :
" For as in Adam all die, so in

Christ shall all be made alive" (1 Cor. xv. 22). It requires

a peculiar exegetic conscience to find that in the minor term

here " all " does not mean the same thing as in the major, or

that in the ^cooTrocrjOijcrovTaL it must be understood that a

large portion of the " all " are made over to eternal death.

Finally, the great statement with which the apostle closes the

sublime argument of Rom. ix.-xi., a statement which inspires

him with praises unto Him " of whom, and through whom,

and to whom " are all things, " God hath concluded all in

unbelief, that He might have mercy on all," that is, that He
might finally overcome unbelief in all (cf. xi. 23). All that

can be opposed to these well-considered and unambiguous

utterances in favour of eternal condemnation will not stand.

The avdOe^ia (1 Cor. xvi. 22 ; Gal. i. 8, 9) is rather the

expression of a strong abhorrence than a dogmatic judgment.

We have already mentioned that the idea of a-jrcoXeia, which

Paul repeatedly applies with all earnestness, does not exclude

a final deliverance of the lost; in Rom. ix. 22 he calls the

Jews of his time cxKevr] 6p<yy]<i KarripTLa^ieva eh aTrcoXeiav,

whilst in the eleventh chapter he teaches that they are not

yet finally rejected, because there is still a conversion and

deliverance in store for them

—

Kal ovto3<; ira^ ^IcrparjK

(Twdi'-ja-erai (ver. 25). There remains in 2 Thess. i. 8 the

solitary expression oXedpof; alct)vio<i, from the severity of which

we certainly have no wish to detract. What does it prove ?

That between the composition of the Epistles to the Thes-

salonians and the later main Epistles, the apostle, in respect

of this point of doctrine, had undergone a change similar to

that from the expectation of the Antichrist in 2 Thess. ii. to

the hope of the conversion of the world in Rom. xi. He
owed to his Jewish education the view of a twofold final

destiny of mankind, and at first his Christianity did not

contradict it, but confirmed the conviction that the wages of
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sin is death, and that he who soweth to the flesh shall of the

flesh reap corruption (liom. vi. 23 ; Gal. vi. 7, 8). But as

his Christian thinking grew deeper and freer, it allowed him

to grasp the assurance that even here grace can and will be

more inexhaustible than sin, and that it will finally conquer it,

even in those who at first went with it into death and destruc-

tion. If we ask how the apostle conceived this work of grace,

1 Cor. XV. 22 compared with 23 f. puts us on the track.

If, according to Paul, there is but one resurrection unto life,

and if, at the parousia, only at first ol rov XpLarov, those who
on earth had become believers, are to be raised (ver. 23), and

yet if all are to be made alive in Christ who have died in

Adam (ver. 22), it follows that, in his view, the conversion of

those who have died without Christ, which leads to the final

blessed resurrection, must take place between the parousia

and the end, in the period of the judgment of the world con-

ducted by Christ and His triumphant Church. This is to

him the judgment of the world, that Christ revealed in His

glory, and His Church glorified with Him, bring to mankind,

as yet unredeemed, the correcting grace of God, and deliver

them, ft)9 Sia irvpo^, from the judgment which had become a

fire of purification (1 Cor. iii. 15). But does this imagination

of judgment, as issuing in the grandest victory, not deny

human freedom, and does it not change the free process of

salvation into a natural and necessary one ? No ; Paul has

only carried through to the end that relation between freedom

and grace which we have pointed out as a fundamental

feature of his whole view of the world. He attributes to

God the supreme power that whilst He regards the freedom

of His creatures, He can yet lead them from their wander-

ings, even by the most indirect means and in a truly moral

way, by the power of His wise love (Eom. xi. 33). He
believed in the superiority of the eternal love in its struggle

with human freedom and sin ; he believed that though man
is free to meet in his own way every appeal of God in

providence, yet God's loving wisdom can narrow his choice,

and finally, like a victorious chess player, can shut him up

to the one course. And this thought completed the circle

of Paul's system. He saw before him the majesty of a

God who, in His creation of a free world, made no error
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in His calculations. He saw in spirit a divine kingdom

of perfection, in which no soul was lacking that belonged

to it in its original plan, an eternal house of God, corre-

sponding to His original idea, without any gaps or imperfections

in its walls.



BOOK V

CONTINUATION OF THE PEIMITIVE APOSTOLIC

METHOD OF TEACHING

I. THE EPISTLE TO THE HEBREWS

CHAPTER I

INTRODUCTORY

§ 1. General Points

The Apostle Paul has no equal in the New Testament his-

tory of doctrine, or in the history and the apostolic Church,

and we can easily understand, therefore, that his doctrinal

system was not understood in the succeeding age. The power

of understanding Paul was only recovered fifteen hundred

years later at the Eeformation, which was guided almost ex-

clusively by him in its doctrinal development. Yet in the

apostolic age Paul does not occupy such a solitary position

over against the undeveloped beginnings of primitive apostolic

teaching as at first sight appears. There was growth in

doctrine even in the primitive apostolic circles, no doubt

under the influence of the great Apostle to the Gentiles, who
cultivated a close intercourse with that circle, but yet in an

independent way ; it was furthered by the peculiarities of the

different teachers, and the progressive experiences of an age

which compelled even primitive apostolic teachers to come to

a clearer understanding with Judaism, and to satisfy the more

mature needs of the Church. The First Epistle of Peter
282



INTRODUCTORY 28;

already bears some traces of this growth, as it undoubtedly

originated from Pauline suggestions and in a post-Pauline

period
;
yet it manifests so many of the primitive apostolic

characteristics, and has so close a relation with the Epistle of

James and the Petrine discourses of the Acts of the Apostles,

that we preferred to consider it in connection with them. It

is different with the Epistle to the Hebrews, the Apocalypse,

the Johannine Epistles, and the Fourth Gospel, which is akin

to them. These writings exhibit modes of teaching which

unquestionably arose in the circle of the primitive apostles,

and have more affinity with their teaching than with Paul;

but, on the other hand, especially in their Christology, they

betray a progress which has kept step with Paul's own views.

We must consider first of all amongst these the Epistle to the

Hebrews, not only because it is nearest to Paul in time, but

because it is also nearest in its thought, and because, belonging

to the time before Judaism was broken up by the catastrophe

of the Jewish war, it aims at explaining Christianity in its

relation to Judaism, and so directly invites to a comparison

with the Pauline system of doctrine.

§ 2, The Author of the Epistle to the Hebrews

That the Epistle to the Hebrews was not written by Paul,

as was for centuries accepted on the suggestion of ecclesiastical

antiquity, needs no elaborate proof to-day. It is clear from

the want of the name, which Paul never omits, from the con-

fession of the author that he is not an apostle, but one who

received his gospel " from those who heard " (ii. 4) ; from his

Greek style, which is more classic than that of Paul ; from the

essentially different world of ideas in which he moves ; and,

finally, from the Jewish character of his imagery, which takes

no account whatever of Gentile Christendom. Whoever the

author of this unique and valuable writing may be, whether

Barnabas, or Silas, or Apollos, who have been suggested for

reasons equally good or bad, he was, at anyrate, a literary

Hellenist, such as Stephen once was. That is evident from

his style, which is the least Hebraic in the New Testament,

and still more from his exclusive use of the Septuagint, for

he does not seem to have known anything of the original text.
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Now, as he was a man of literary culture, and the Hellenistic

learning had its chief seat in Alexandria, this city is suggested

as the place of his birth, or at least of his education. Certain

images of a seaport town which he uses (ii. 1, vi. 19) point to

Alexandria; further, his typological treatment of the Old

Testament, which was much less developed by Palestinian

scholars ; finally, a whole series of Fhilonic echoes, which do

not prove any dependence on the Alexandrian philosophers,

but which do prove an affinity with their school.^ Still the

author, not merely as a Christian, but also as an expounder

of the Old Testament, stands nearer Paul with his education

in Palestine than the purely idealistic Philo ; and as he seems

from ii. 4 to have belonged to the primitive apostles, and his

Epistle presupposes a personal relation to the Palestinian

Christians (cf. xiii. 19, 23), he must, notwithstanding his

Alexandrian education, be reckoned as belonging to the primi-

tive apostolic group, just as Stephen was. This man was

Stephen's theological successor in a fuller sense than the

Apostle to the Gentiles, who is often described as such.

§ 3. To WHOM WAS THE LETTER ADDRESSED ?

The Epistle begins as a treatise without introduction, but it

soon shows that it is a real Epistle, addressed to definite readers

1 The most .striking points of contact with Philo, apart from the fact

that the whole Epistle in its fundamental view reminds one of the Philonic

distinction of the Koaf^-og uo'/}ro; and xiadiirog, lie in the region of Christology.

Like the Logos Christ of the Epistle, the Philonic Logos is the viog 6toli

simply (cf. Heb. i. 1), the Mediator of creation (i. 2), the oivnpog 6i6g (i. 9),

the Sent of God {iTroaroy^rj;, iii. 1), the great sinless High Priest (iv. 14, 1")),

and Intercessor for the people (vii. 25) ; nay, the Logos in Philo, like the

pre-existent Christ in our Epistle, is recognised in Melchisedec. On the

other hand, Riehm in his Lehrhegriff dcs Hebrderhriefs has shown that all

these views, reminding us of Philo, have here a more substantial biblical

form than in Philo, and are developed by this author directly from the

Old Testament, read, of course, with Alexandrian eyes. Accordingly we
\\\aj assert a common scholastic Alexandrian element in Philo and our

author, but not a dependence of the latter on the former. Such scholastic

communion explains how both tind Abraham's obedience of faith in the

going out to the unknown land of promise, that both have the same varia-

tion in a c|uotation from the Old Testament text, and that both share in

the error that the high priest offered sacrifices daily.
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who are well kiiovvii to the author, and answeriug to definite

circumstances and needs of these readers. Who are these

readers ? The superscription Upo? 'E^palov^ does not, of

course, proceed from the writer of the letter, but is due to tradi-

tion. But it may be a correct guess, and correct in the very

sense in which 'E^patoi stands in Acts vi. 1, as a designation

of Hebrew speaking, that is, of Palestinian Jewish Christians

as contrasted with the Hellenistic, who in Palestine were only

strangers or immigrants. It is impossible to regard the readers

as Gentile Christians, notwithstanding a recent attempt to

make that out. Such readers could not be conceived as the

seed of Abraham, or the (chosen) people, as is done in ii. 16,

17, iv. 9, or as the people who received the Old Testament

revelation ; nor could they ever without some seduction from

without, like that which led the Galatians astray, have been

in danger of falling away wholesale into Judaism ; and of such

influence there is no trace. But our Epistle, as is well known,

presupposes such a danger, and the apostasy in question is

into the Judaism of the ritual law and the sacrificial worship,

—Jewish bonds which proselytes, as a rule, had never borne.^

We cannot say that the o-roi'^^eLa of Christian doctrine, referred

to in vi. 1, 2, suit only Gentile Christians, although at first

sight they are somewhat strange for Jewish Christians. The
" fierdvoia," from dead works, is that preached by the Baptist

;

the TTiara et9 Oeoi^, the faith in the gospel of the kingdom
of God, is that which was demanded by Jesus, as the young
Christianity ascribed to the antichristian Judaism no faith in

the living God (cf. Eev. ii. 9) ; and even about the resurrection

of the dead and eternal judgment, Christianity had to teach

more definitely than Judaism before it. But perhaps the

author set forth the elements of Christianity simply in accord-

ance with his Alexandrian custom, without special regard to

the catechetic circumstances of the readers. It is also im-

possible to think of Jewish Christian elements in a mixed

* The danger of a falling Ijack inlo lieatlieuism, sucli as v. Suden in

Ills Commentary (1890) supposes, could not possibly have been met by the

references that are made in the Epistle to the inferior authority of the

Old Testament. In that case the place which is occupied in our Epistle

by the criticism of the Jewish sacrificial worship must have been taken In-

a reminder of the falsehood and want of consolation of idolatry.
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community. There is no trace of the readers living together

with Gentile Christians ; the author addresses himself rather

to communities of absolutely homogeneous composition, of like

fortunes, and a Jewish horizon of culture willingly accepted.

This at once excludes the idea, which has recently become

popular, that the community at Eome is addressed ; there is

nothing whatever to favour that idea, as the apparent saluta-

tion, "those of Italy" (xiii. 24), does not by any means give

Italy as the exact destination. Just as groundless is the

guess, that the Church at Alexandria is addressed. Alexan-

drian Judaism would have commanded other and stronger

attractions than the sacrificial worship of the secondary

temple at Leontopolis. The undeniable fact that it is the

sacrificial worship of the Old Testament to which the readers

are attached, and from whose bands they are to be delivered,

compels us rather to think all through of Palestinian Chris-

tians ; not only of the Church at Jerusalem, for which some

exclusively contend, and whose special condition every word

may not suit, but the Christian community of Palestine as a

whole (Gal. i. 22), as they with the Church at Jerusalem

came under the name 'E^paioi, and with it frequented the

temple at Jerusalem and viewed it as their sanctuary (Acts

xxi. 20). It cannot be seriously maintained that the Epistle

could not have been written in good Greek to these Pales-

tinian Christians, and with hope of success on the basis of the

Septuagint by a Hellenist and friend of Timothy (xiii. 23);

nor is it reasonable to argue that because many who had

heard Jesus were still living among them, they could not have

been described as those who had received the gospel " from

them that heard it." Even the statement that they " had

not yet resisted unto blood, striving against sin " (xii. 4),

creates no unconquerable difficulty when we consider that

the generation in question was at least thirty years after the

death of Stephen, that is, they for the most part had not ex-

perienced the only systematic and bloody persecution which

had been carried on in the land. And that the praise of

having ministered to the saints and still continuing to do so

(vi. 10) does not suit people for whose poverty Paul had to

collect throughout the whole world, is a wonderful assertion

;

is it then to be supposed that these Palestinian Christians
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had on account of their poverty no hospitality for those who
came to them from without, and exercised no beneficence

whatever among themselves? (Acts xxi. 8, 16, ix. 36). In

spite, therelbre, of all the wanderings of recent criticism, we
must rest content with the statement of the old superscrip-

tion 7rpo9 'E^paiov; ; and only by clinging to this is the

letter illuminated, while the view which makes it be addressed

elsewhere thrusts it into complete darkness.

§ 4. Time and Cause of the Composition

First of all, it is clear that the composition of the Epistle

must have taken place before the destruction of Jerusalem.

Not only is there no reference to that judgment of God which

would have been so significant in the author's argument, but

there is presupposed throughout the continued existence of

the Old Testament sacrificial worship which ended for ever in

the year 70 in Jerusalem as well as at Leontopolis (viii. 5,

ix. 6—10, X. i. 11, xiii. 10, 11). To this it is answered in

the interest of the theory which moves the Epistle down

into the age of Domitian or Trajan, that the author does

not speak out of the historical present, but out of the Old

Testament ideas present to him, just as later writers

spoke of the sacrificial worship as if it were still practised.

But that does not explain how there could be any tempta-

tion for the readers to fall back into a sacrificial worship

which no longer existed, or how they could have been

summoned to go forth from a community of worship (xiii. 13)

which was already destroyed. On the other hand, our Epistle

cannot have been written long before the catastrophe of

Jerusalem. The retrospect of the various experiences of the

readers, especially the reproach of their being still babes

when for the time they might have been teachers (v. 12),

besides the fact that those who spoke to them the word of

God are now dead (xiii. 7), point to a comparatively late

period. The passage just alluded to makes us think of the

death of James, who with other prominent members of the

Palestinian Church ended his days as a martyr in the year

62. And the captivity from which Timothy had just been

delivered, and the fugitives from Italy who are in the author's
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company (xiii. 23, 24), may belong to the Neronic persecution.

We are thus with all probability led to the period immediately

before the outbreak of the Jewish war. Now that Chris-

tianity at this time found itself in a condition of languor and

in danger of apostasy, as our Epistle presupposes, corresponds

to the prophetic words of Jesus (Matt. xxiv. 12), and is also

credible on historical grounds. These Jewish Christians

had accepted the gospel with expectations very different from

the actual event. They had counted on a complete con-

version of their people, on a speedy return of the Lord, and

on a setting up of the kingdom of Israel (Acts i. 6). But

they remained a poor, oppressed, little flock, and the long

continuance of this pressure had wearied them. Conditions

of apostasy and decline, such as we see in the Epistle of

James at an earlier period in the Jewish Christian diaspora,

could not in the long run fail to appear in the Motherland

also. A further difficulty lay in their uncertain relation to

the old religious community in which their imperfect under-

standing of the faith of Christ detained them. They had

found in Christ a new spiritual life, but remained in the old

legal forms of life without noting how they had lost their

worth ; and even when a man had grasped the cross of Christ

as securing pardon, but not as the source of an entirely new

relation to God of freedom from the law, he could still con-

tinue to seek righteousness partly by the works of the law,

and even in the Old Testament institutions of sacrifice and

atonement. The first converts of the early Church had in-

deed, through the power of the Spirit and in their first love,

been raised above this Jewish disposition ; but a second, and

a weaker, generation more and more fell back into it. The

time of the first love was followed by the time when there

proceeded from the original Church those opponents of Paul

to whom Christianity was simply a new patch on the old

garment, and who forced their way into the Gentile Christian

communities in order to Judaise them, and so appease the

hatred of their people against the Christian name (2 Cor. xi.

22 ; Gal. vi. 12). Even their zeal became languid for want

of results, but the Judaising mode of thought remained ; the

want of knowledge of the cross of Christ remained ;—observe

how our Epistle has to expound the doctrine of Christ's High
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Priesthood to the Hebrews as something new, that leads from

their minority to the maturity of manhood (v. 11—vi. 1).

And now when James and other pillars of the Church had

fallen, the Jewish leaven in the mass became too strong.

Oppressed, disheartened, embarrassed in belief, they were on

the point of falling back again to the Judaism they had

always partly clung to, of throwing away the confession of

Christ which seemed to be so unreliable, and of seeking salva-

tion again in the old sanctuary with its priests and sacrifices

which had never really been renounced (Acts xxi. 20—25).

That is the state of things which our Epistle presupposes and

reflects.

§ 5. Content and Mode of Teaching of the Epistle

At this critical moment a foreign friend of Palestinian

Christendom, a Hellenist in whom the spirit and ideas of

Stephen continue to live, and who is equipped with Alexan-

drian scholarship, proposes to himself to call them back from

the very edge of the abyss, and to urge them to a decisive

separation from the fellowship of the Old Testament worship

(xiii. 13). The means which he employs are instruction and

exhortation, so intertwined that the one is exchanged with

the other, and the former at the beginning, the latter at the

end, preponderates. The exhortation represents the great

danger of apostasy, which would in the history of Israel be

pure wilfulness, and would therefore leave no more space for

repentance and forgiveness ; at the same time, it contrasts

this fearful danger with the full glory of the promises and

the nearness of their fulfilment, the nearness of the parousia.

In these practical arguments lies the primitive trait of our

Epistle, in which its affinity with the Petrine speeches and

the Epistle of James appears, and this makes the peculiarity

of its doctrinal element more striking. For its fundamental

idea is the sublimity and perfection of the new covenant in

contrast with the unsatisfying and transitory nature of the

old ; that is, a theme which in substance is closely related to

the fundamental thought of Paul, but which is here wrought

out in a different way. The superiority of the new covenant

to the old is exhibited in the sublimity and perfection of the

BEYSCHLAG.— II. I9
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Mediator of the New Testament and the high-priestly work.

This task is discharged in three assertions, eacli stronger and

more commanding than those before. Already in chap. i.

1-ii. 4 he exhibits the sublindty of the Mediator of the

New Testament revelation, the eternal Son of God, as greater

than the mediators of the old covenant, the angels, and there-

fore he exhorts tliem to hold fast the Christian profession.

A second argument (ii. 5-iv. 13) justifies the transient

humiliation of this Son of God in suffering and death as

necessary to redemption, and at the same time insists upon

His superiority to Moses ; and witli this the author connects

the exhortation not to fail to enter into the rest of God, which

was not entered at the time of Moses, and which therefore

still remains. But the main discussion now follows ; it

concerns the perfect and imperishable High Priesthood and

sin-offering of Christ, as compared with the insufficient high

priesthood and sin-offering of the Old Testament. This dis-

cussion is announced with exhortations (iv. 14—v. 10) ; it is

introduced by a sermon of stern warning against decline and

the tendency to apostasy of the readers (v. 11—vi. 20), and

carried out on different sides from vii. 1—x. 18, whilst the

rest of the Epistle is occupied with words of exhortation. It

is therefore, as in Paul, a discussion of law and gospel which

the author undertakes. But he does not, like Paul, conceive

the law as a summary of religious and moral requirements

which man could not fulfil of his own power, but as the

divine way of expiation and mediation Ijetween the holy God
and sinful man ; and he shows the impotence, shadowiness,

and merely symbolical and prophetic significance of this

institution of atonement. This consideration of the law from

its religious and ritual side, which Paul only incidentally

refers to, gives our Epistle in form a much more exclusively

Jewish character than the Pauline system, which everywhere

goes back to human and universal considerations. This may
be due to the peculiar Alexandrian theological training of

the author, which drew him specially to the exposition of Old

Testament symbols : but, at anyrate, it was demanded by

the needs and mode of thought of the readers. By regarding

the ritual and legal performances of the old covenant as

actual prophecies, and by extending this view to history and
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to the writings of the Old Testament, the author shows him-

self related in doctrinal standpoint to Teter, who views the

two Testaments as prophecy and fulfilment. Thus he seems

to occupy a middle position between Paul and Peter. It

seems to me that we shall do most justice to this peculiar

system of doctrine if we divide it into the four following

heads :

—

I. The covenant God and His promises.

II. The Son of God and Mediator of the new covenant.

III. The High Priesthood of Christ.

lY. The means and end of salvation.

CHAPTER II

THE COVENANT GOD AND HIS PROMISES

§ 1. The formal Principle of the Old Testament

We must give special attention to the formal principle of

this system of doctrine. Although the author's object is to

prove the superiority of the new covenant to the old, yet

formally he stands entirely on the revealed documents of the

latter, on the Old Testament as the only Holy Scripture

which he has. All writers of the New Testament find them-

selves in this situation ; but nowhere does it appear so dis-

tinctly as in the author of our Epistle, who, as an Alexandrian

scholar, consciously holds an exaggerated principle of Scrip-

ture. He regards the Holy Scriptures of the Old Testament

as God's word in the strictest sense, not merely in the sense

that they contain " that which was spoken by God at sundry

times and in diverse manners to the fathers "
(i. 1 ), but that

they in their wording are the perfect revelation of God, and are

prophetically that revelation which in these last days was his-

torically spoken by the Son (i. 1). The author rests upon a

belief in inspiration which was peculiar to his time and school,

l)ut which is now destroyed for us by the historical study of the

Scriptures and their grammatical and historical exposition

;

he even in a naive way extends it to the Septuagint of whose

defects of translation he has no suspicion. In virtue of this
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idea of inspiratiun the human authors of Holy Scriptui'e, whom
he only mentions in ii. 6, iv. 7, by way of exception, are to him

a matter of indifference ; it is God Himself, or, as it is said in

a few cases, the Spirit of God, who speaks to him through

them, even where in the context God is the person addressed

(cf. i. 6, 7, 8, 10, iv. 7, 8, vii. 21, x. 30, etc.). Of course

the entire contents of the divine revelation which we have in

the New Testament gospel can only be found in the Old

Testament text by means of an unconscious self-deception, by

frequently putting aside the historical meaning and substitut-

ing a deeper meaning elsewhere obtained, and our author does

this with greater freedom and boldness than any other New
Testament writer. Yet we cannot say that he departed from

the line, justified in its way, on which they moved ; he does

not allegorise like Philo or Origen, that is, he does not, with

intellectual caprice, interpret that which is given in the Old

Testament context into something else foreign to it on the

basis of a purely formal likeness ; he typologises, that is, he

sees the New Testament idea in such Old Testament state-

ments as are really a prelude, a germ and rudiment of it, in

addresses and phenomena whose idea, going beyond the reality

of the present, is actually fulfilled only in Christ. Thus, for

example, he applies to Christ that which in the Old Testa-

ment refers to the theocratic king, or the suffering righteous

man, to man as man, or to Jehovah revealing Himself, and he

even frequently puts these into Christ's mouth as testimonies

to Himself. When he explains the rest of God in the land of

promise into which Joshua led the people as yet defective,

and as remaining still the eternal inheritance of the true

people of God, or sees in Melchisedec that mysterious priest-

king before whom Abraham bows in worship, the picture of

the eternal High Priest of the New Testament, he is follow-

ing indications of the Old Testament itself in which these

historical phenomena are treated as symbols and types (Ps.

xcv. 8 f., ex. 7). That in doing so he overlooks the direct

historical meaning, and converts the typical into a directly

prophetic, and even the Old Testament into a New Testament,

is a formal defect in his treatment of Scripture which he

shares with all his fellow-workers. It arose from their un-

scientific but practical and religious study of the Old Testa-
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ment, which they read with eyes so possessed by the facts

and truths of the New Testament that they saw them

obscurely reflected even in the Old. In fact, the New Testa-

ment event is the material source of their knowledge and

teaching, the Old Testament is only the formal source ; but

they could not dispense with the latter, for it supplied the

scriptural proof which the needs of their contemporaries

demanded of them.

§ 2. The Idea of God

Accordingly, the idea of God in our Epistle has a strongly

Old Testament colour, though in reality it is the full New
Testament idea. The author, with the Old Testament, loves

to describe God as the living God (iii. 12, ix. 14, x. 31, xii.

22); to him He is above all infinite, holy energy. "Our
God," it is said (xii. 29), "is a consuming fire," not with refer-

ence to the ungodly, but to those who draw near to Him in

worship; and, according to iv. 12, "His word is quick, and

powerful, sharper than a two-edged sword, piercing to the

dividing asunder of soul and spirit, and of the joints and

marrow, and is a discerner of the thoughts and intents of

the heart." His vTroardaL^ and His 86^a are spoken of as

distinct, and yet as harmonious (i. 3); they are His self-

existent being and His revealed glory, to which latter idea, as

we shall see, the notion of the Logos could be attached.

Corresponding to that. He is conceived as exalted above all

created existence, and as a force penetrating all things ; He is

the majesty enthroned on high {/xeyaXwavvr}, i. 3, viii. 1),

exalted also above the heavens, so that he who is to appeal-

before Him must pass through these heavens (iv. 14, vii. 26),

He is invisible (xi. 27), unapproachable, till the New Testa-

ment High Priest opens up a way of access to Him (ix. 8,

xii. 1 8 f.), in a word, He is Kvpio<i simply (viii. 2 and oftener)
;

on the other hand. His " quick and powerful word " pene-

trates all things (iv. 12, 13) ; He is not only the last end and

first cause of all that is,—the 8i ov ica\ Be ov ra iravra,

ii. 10,—but also the agency, the conditioner of all that takes

place (cf. ii. 4, v. 7, vi. 3, xi, 19, xiii. 21). That sublimity

is more closely defined on its ethical side as holiness (a7toT7^<;
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xii. 10), lliat is, as the absolute and energetic negation of

everything impure and sinful ; this holiness is that which is

meant also by the phrase " our God is a consuming fire."

From it proceeds God's wrath (iii. 11, iv. 3), and even His
" hatred " of evil {7rpoaco-)(dt(Ta, iii. 10, 17), His fiery zeal,

which makes Him to the wanton olTender or lilasphemer that

fearful Judge "into whose hands it is terrible to fall" (x.

26-31). But here also holiness is only the negative pole of

love, in which the perfect goodness asserts and preserves its

own character. The God who on the one hand is called a

consuming fire, is again o ^eo? t% elpt'jv'r}^ (xiii. 20), the God

of salvation, the God of peace, from whom proceeds such

inner harmony as He contains in Himself ; a Father of

perfect love (xii. 5 f.), who chastens His children for their

good (ei9 TO avfi^epov, xii. 10), viz. "that they may become

partakers of His holiness," and thus be capable of His

glorious and blessed fellowship (xii. 10, 14). God's nature

as holy love appears especially in the idea of the covenant

which He makes with man. The idea of the covenant of

God with man is nowhere in the New Testament so empha-

sised as in our Epistle, so that we have ventured to put the

covenant of God in the heading of this chapter. The covenant

is not, however, as the author conceives it, a covenant relation

of equal parties who come to meet each other, but a relation

proceeding throughout from God, which opens a way of access

to God for man on moral conditions, the way to His eternal

blessed fellowship, that is, it is the pure outflow of holy love.

This divine love reveals itself in the new covenant as xapt?,

as grace redeeming from sin, which is mentioned always only

in relation to this covenant (ii. 9, iv. 16, x. 29, xii. 15, xiii.

9 and 25), but which, like the new covenant itself, must be

originally grounded in God's nature. With it the divine

righteousness even here does not come into conflict. Though

this righteousness embraces the side of righteous and penal

requital (evBcKo<i /xtadaTroSoaLa, ii. 2), yet it is not merged in

the idea of penal righteousness. God, it is said in xi. 6, of.

ver. 26, is a rewarder of those who .seek Him; and again in

vi. 10 : "For God is not unrighteous, to forget your work of

faith and labour of love." Accordingly, the righteousness of

God has nothins: to do with an abstract administration of
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law, but is an outflow of the holy love which gives to each

according to righteous law his own ; it meets lovingly those

who seek God ; it does not turn from the pious even when he

stumbles, and only lets wrath and judgment rule when the

wicked man under love grows wanton. As in Rom. iii. 3—5,

1 John i. 9, it is related to the faithfulness of God, His

fidelity to His word and covenant, wliich our autlior mentions

(x. 23, xi. 11).

§ 3. The Visible and the Invisible World

The creation of the world may be regarded as the first

revelation of this God, for the word (prjixa) to which it is

traced back (xi. 3) is, according to i. 1, vi. 5 (iXaXija-ev—
KoKov deov prjjMa), the principle of God's revelation. If in the

passage already quoted (iv. 12) this word is thought of chiefly

in its judicial aspect as God's sentence, which penetrates soul

and spirit, joints and marrow, yet the concepts " quick and

powerful " have a wider reach, and find their application

especially to God's creative activity. The word is, as in the

Old Testament, the means by which God the eternal Spirit

utters Himself, and calls into being something in which His

thoughts gain form outside Himself. But the expression which

our author uses in ix. 11 of the visible heavens as ov ravTr]^

T?}? KTi(T€a)<;, shows that he conceives a twofold creation, an

invisible and a visible world. The latter, which as the

K6a/jLo<i or the oUovfievr) he distinguishes from the universe

{ol alSive<i, TO. iravra, i. 2, iii. 4, xi. 3), he regards as compre-

hending not merely the earth, but also the visible heaven, the

whole world of sense, ro ^Xeirofievov (xi. 3). This ^Xeiro-

fievov is transitory, and will soon undergo a great transforma-

tion ; the visible heaven, as well as the earth, waxes old as

doth a garment "(i. 10-12, xii. 27), But above it is the

invisible heaven in which God is throned (viii. 1). And this

invisible heaven again is divided into a series of rising spheres

{ovpavoc, plural), corresponding to the outer court, the holy

place, and the holy of holies of the Jewish temple ; and God
dwells only in the holiest of all, or, as the author again dis-

tinguishes God from His ideal kingdom, above it ; Christ

must pass through the heavens, and " become higher than the
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heavens," in order to sit down on the right hand of CJod

(iv. 14, vii. 26). This supersensuous world is the archetype

of the earthly world, a relation which reminds us of the

views of Platonism which were familiar to the Alexandrians

;

but at bottom it only expresses a fundamental biblical view.

Not all earthly things have their real archetype in heaven,

such a view can only be found in the passage xi. 3, by an

unwarranted importation ;
^ but the genuine holy things of

earth are sensuous copies of supersensuous realities. The

tabernacle. Mount Zion, Jerusalem the city of God, that is,

the places where God dwells and is worshipped on earth,

together with the worshipping communities which surround

them, have their ideal in heaven ; the invisible heaven itself

is the ideal tabernacle, the ideal mount of God, " the future

city of God with firm foundation," that is, the heavenly

Jerusalem (viii. 2, ix. 11, xi. 10, xiii, 14). We have here a

simple but great truth expressed in a form which is strange

to us. Above this sensuous world of growth and decay God
has founded a supersensuous eternal world, in which we

believe, for which we hope, and after which we are to seek.

The invisible heaven is characterised as this world of faith

and hope in the well-known words of xi. 1 :
" Now faith is

the substance of things hoped for, the evidence of things not

seen." The longing, the home-sickness of the human soul go

out to this higher world as its true home. The author, in

his deeply biblical way, expresses this when he makes the

patriarchs dwell in tents in a foreign land, because " they

sought for a city which hath foundation, whose builder and

maker is God" (xi. 9, 10). Not that that higher world was

far off and separated from the earthly and historical. Its

symbols and images already existed on earth, in the Old

Testament worship of God and the Old Testament city or

community of God. But it has sent down its Mediator, the

Messenger of God, the High Priest of true blessings, that He
might reopen for men the lost way of access to it, and give

them to taste even now the heavenly blessings of the Holy

Spirit and the powers of the world to come (vi. 4, 5). But

* That is to say, the ovx. sx, (pxivof^svuv to fiy^iTro/mvov ysyovivui has been

interpreted as if it read l| ov (pociuoyJuui/, or as if it were to be completed

by the antithesis cc^tC ex. vo^tuv ; but neither is warranted.
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the higher world is also the olKovfMevrj /xeWovo-a (ii. 5), the

future iu history which ultimately obtains the mastery in the

lower. After the final shaking and transformation which

awaits the visible heaven together with the earth, the kingdom

that cannot be shaken will alone remain, and under Christ its

King will comprehend the whole universe (ii. 5, 8, xii. 26—28).

§ 4. Man and Angel

This invisible world is inhabited by myriads of angels

(xii. 22), who, for the author, come specially into considera-

tion, because he can by them illustrate the sublimity of the

eternal Son of God (i. 4-ii. 3), He shares in that view

which we found already in Stephen and Paul (Acts vii. 5 3 ; Gal.

iii. 19), that the Old Testament law was mediated by angels.

Our Epistle clearly regards this as attributing a lower value

to the law as contrasted with the gospel, and even perhaps

as contrasted with the promise,^ and as giving a certain

explanation of the not altogether divine character of the law

(ii. 2, 3). But the Mediator of the New Testament revelation

has become so much better (higher) than the angels, as He has

inherited a more excellent name than they (i. 4), viz. the

name of Son. The fact that the Son of God appears during

His life on earth for a short time to be made lower than the

angels (ii. 9), favours the notion that the angels in appearance

are thought of as more glorious than man ; but in nature the

reverse is true. The angels are only " ministering spirits sent

forth to minister to those, that is, to the children of men,

who shall be heirs of salvation" (i. 14). The idea of angels

here, as everywhere in the New Testament, hangs in charac-

teristic suspense between the notion of personality and that

of impersonal divine power. Our author certainly conceived

the angels as persons, just as the eternal Son with whom he

compares them ; but when, in i. 7, he applies (reversing the

original text in subject and predicate) the words of the Sep-

tuagint to them, " who maketh His angels winds, and His

ministers a flame of fire," this changeableness of angels into

^ It .should be observed that, according to i. 1, God Himself has spoken

by the prophets, while in ii. 2 the law is called the o/' at.yyk'hmv 'haM^ilg
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powers of nature certainly does not favour any serious concep-

tion of their personality, but suggests that they are personified

powers of nature. It would also follow, from any serious

idea of personality, that God's love should seek to come into

personal communion with them ; but that is not the case.

They are not, according to i. 14, any final purpose of Crod, but

only means which God uses for the salvation of the children

of men, and the Son of God—as insisted on in ii. 16—did not

become an angel, but a man: ov yap Sijttov ayyeXcov avri-

Xa^^dverat, uXKd airep/xaro'i ^A^padfjb avTLXa/xjSdveTai. The

angels therefore, even here, are at bottom nothing else than

the individual rays of God's glory, rays which He sends out

how and where His purpose of love requires. They are the

powers of God, of which the ideal world is full, by which He
works in the sensuous world of time ; l)ut the aims of God

lie in the latter, in the world of men. It may seem strange

in the passage just quoted that the idea of humanity does

not stand out clearly, that instead of human race we have
" seed of Abraham." That shows how closely our author holds

in his thought to Old Testament forms, that he looks only

on the humanity called to salvation as the seed of Abraham,

—

an idea which we must not translate, after the model of Paul,

into the Church of believers. But he certainly had no desire

to detract from the universality of the divine purpose and

work of salvation. He reckons among the pilgrims to the

eternal home the pious men before Abraham, Abel, Enoch,

Noah, who represent the undivided human race, and no less

the harlot Eahab, who became a believer in the God of Israel

(xi. 4, 7, 31); he also undoubtedly conceived the Gentile

Christians, of whom there must have been great numbers

in his day, but whom he had no occasion to mention, as

incorporated in the seed of Abraham by faith, without thereby

divesting the notion of its national form. It is also to be

observed how much his Christology lays weight on the arche-

typal humanity in Christ, how he regards Christ as certainly

belonging to humanity as such. The passage ii. 14 designates

ilesh and blood as the characteristics of human nature which

the Sou of God must bear in Himself in order to be our

liedeemer, flesh and blood, of course, as a support of the

eternal Spirit (ix. 14). The author regards man as Trvevfia,
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a breath from God implanted iu the element of earthly life,

in flesh and blood, as we may see in his designation of God

as the Father of spirits (xii. 9) ; and the just made perfect as

TTvev/jLara (xii. 24). His anthropology otherwise presents no

special peculiarity. The distinction of Trvev/xa and ^frvx^,

indicated in iv. 12, is not followed up. As a rule, the Epistle

speaks of the inward man in popular fashion as KapBia, which

is the seat of iv6vfu]a€t<i and ivvoiuL (iv, 12), of the Btavola,

reason, and the (Tvv€LBr)a-i<i, conscience, which appears as often

in no other writing of the New Testament. On the other

hand, it is worthy of note, as giving his fundamental view in

religion, that the author conceives the human race from the

beginning, even before any special revelation, which he regards

as beginning with Abraham, as dependent on faith and capable

of faith. The assurance of things to be hoped for, the con-

viction of the reality of an invisible world, which embraces

these things to be hoped for,—supersensuous blessings,—is to

him essentially human. That was the primitive religion of

the dawn of humanity before Abraham, when men sought to

come to God by believing that He is, and that He is a rewarder

of them that seek Him (xi. 6).

§ 5. Sin

Though men from the very beginning are meant and pre-

pared for the eternal home, yet on their way thither they are

met by a grievous hindrance, sin, which prevents them from

reaching this goal. For no man can attain to fellowship

with the holy God who has not become a partaker of His

holiness (xii. 10): "Without holiness no man can see God"

(ver. 14). But all men, and this our Epistle simply assumes,

are tainted with sin, with one exception, Christ. Sin sur-

rounds man like a wide, heavy garment, hindering his free

movement ; 07/C09 and evTreplaraTO'i a/xapTia, it is called

xii. 1, that is, a hindrance, something clinging close which

we must put off (cf. x. 1 1, the expression ireptekeiv afxapTias:) ;

^

1 The question about the origin of sin is not considered here any more

tlian in otlier parts of the New Testament, apart from Paul ; but the

common biblical designations of it as «^«jot/«, ccoikIu, sivo/zix, Trxpocjletaig,

'Tra.pot.KO'i), '7r'Koi.'Joia6en, decisively exclude God from it.
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and the presupposition throughout is that before Christ and

without Him, no man can do so, no man can reach perfection,

that is, the eternal goal. Man without Christ performs epya

veKpu (vi. 1, ix. 14); that is, as the context shows, not outer

works of the law, but sinful works, works which do not con-

tain the true life, but spring from spiritual death, estrange-

ment from God. As already, according to Old Testament

notions, the dead body defiles, so these dead works defile the

conscience (ix. 14); but with a conscience defiled a man
cannot joyfully draw near to God (x. 22). Unless some

atonement interpose, the man comes under righteous retribu-

tion, eternal ju.dgment and destruction (ii. 2, vi, 2, x. 29).

For through death he falls into the hands of him who hath

the power of death, the devil (ii. 14). This is the one

passage in which the devil is mentioned in our Epistle ; and

he is, as we see, conceived here as the uniform ungodly

principle in which sin and evil meet, as the power of physical

and moral corruption which Christ is to destroy (KaTapyija-r)),

which opposes the divine desire for man's sanctification and

salvation. In ix. 27, death is conceived simply as the end

of life appointed for man by God, and is distinguished from

the judgment which follows ; but that does not prevent its

being perpetuated as uTrcoXeia (x. .39) in the case of those

who are condemned in judgment, and in this sense manifestly

it is (ii. 14) united with the devil. The devil has to Kpdro^

Tov davdrov ; that is, he makes use of death as his mighty

instrument for getting the unredeemed completely and per-

manently in his power, that is, for destroying them, and

already by anticipation alarms them with this, so that

" through fear of death they are all their life in bondage,"

that is, have to spend their life in slavish fear. Not that

the author considered all pre-Christian men as mere slaves to

the fear of death ; they have the counterpoise of faith and

hope notwithstanding sin. He appropriates the Old Testa-

ment distinction of sins of ignorance and sins of presumption

in order to do justice to the great spiritual differences in the

pre-Christian world, and avoid the notion of an undistin-

guished corruption of that world. In the Old Testament,

sins of presumption, that is, conscious ungodliness and

rebellion against God's commandments, exclude all atonement,
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and are punished with death (iii. 15, 19, x. 28 f.). On the

other hand, sins of mere weakness and ignorance {aadeveta,

iv. 15, V. 2, vii. 28 ; ra rov \aov d<yvo7]/jiara, ix. 7) permit

of atonement and forgiveness, that is, do not make eternal

salvation impossible, and do not exclude a covenant relation

with God for the earthly life (xi. 16:" God is not ashamed

to be called their God "). And so there have been pious men
from the beginning of the world, notwithstanding the uni-

versality of sin, who have walked in faith and obedience

towards God with their eye fixed on the eternal home, and

who therefore in a relative sense were righteous, God-pleasing

men (xi. 4-7). And for that very reason, even in the very

early period, God was able to give a promise to men even

though they were sinful, such as Abraham and his seed,

which in its deeper sense refers not to an earthly, but to the

heavenly inheritance (xi. 8-16).

§ 6. The Old and the New Covenant

This same promise henceforth runs through the entire

Old Testament in various forms ; and even in the New Testa-

ment, as concerns its aim, we have no other gospel than the

pious of the old covenant had (iv. 2, 6, ix. 15, x. 36). But

the question is as to the power of attaining this goal of pro-

ducing the nature in which men alone can be partakers of

its fulfilment. With this end in view God enters with the

seed of Abraham into those closer historical relations which

we are accustomed with our Epistle to call the old and

new covenants. The old covenant, concluded at Sinai amid

sublime and terrifying signs of nature which illustrated the

unapproachable holiness of God in contrast with the sinful

people (xii. 18—21), was a first step in leading humanity to

the eternal goal ; for if " without holiness no man can see

God" (xii. 14), was it not necessary that man be first of all

made sensible of the absolute seriousness of God's command-

ment, and of the full desert of punishment for its trans-

gression ? (ii. 2). But our author does not pursue the path

which from this point would have enabled him to show the

revealed moral law to be the precondition of salvation ; he

keeps, as already noted, all but exclusively to the ritual side
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of the law and the Levitical worship. The ritual law in a

sense gives him more than the moral law ; it not merely

reminds him of the divine holiness and human sin, but it

indicates the way in which the latter can be blotted out and

the former satisfied. The very kernel of the Levitical legis-

lation is the idea of atonement. But the weakness and

insufficiency {aadeve'i kol dvaKf)eXe<;) of the Old Testament

religion is shown precisely in this point (vii. 18); it can in

symbol represent the taking away of sin and the cleansing

of the conscience, but it cannot really secure them. All

these Old Testament arrangements belong to the sphere of

sense and sensuous externals. The tabernacle is an aytov

Koa-fjbiKov, and the ordinance peculiar to it an ivroXr) aapKivfj

(ix. 1, vii. 16); things which concern the higher world and

the inward life of man are here translated into earthly and

external signs according to the very nature of symbol.

These Old Testament holy places and institutions of atone-

ment have therefore a spiritual sense ; they are vTroSeijfMa

Twv eTTOvpavLcov, a (tkio, twv fxeWovTcov ayaOcov (viii. 3—5,

X. 1), though not their exact likeness (el/ccov) ; but they have

no spiritual power. How could the blood of calves, bulls, or

he goats take away sin or purify a human conscience (x. 4,

11); how could priests who were themselves sinful, and in

need of reconciliation, reconcile their equals with God ^ (vii.

27, 28). The constant succession of ever new priests, the

constant repetition of ever new sacrifices, contained the con-

fession of spiritual inefhcacy (x. 1, 2). It is only a yearly

reminder of sin (x. 4), or a sensuous (Levitical) purification

(ix. 13), which takes place, not a reXeicocri^, not a guiding of

man to his destined aim (vii. 19, ix. 9). From all this the

Old Testament ordinance of God can only be a provisional

one (irpoajova-a, vii. 18), which points beyond itself to a

more perfect and a more elfectual. And that is abundantly

confirmed by the prophetic contents of the Old Testament,

on which with the ritual law our author lays chief stress,

and which by use of the methods of exposition described

above he discovers in particular in the Psalter. That God

did not mean to rest with the old covenant, but wished to

found a more perfect and abiding one. He finds in the

prophet Jeremiah in the classic passage xxxi. 31—34, which
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our Epistle in viii. 8- J 3, x. 16, 17, emphasises. This

passage, in the strictest sense prophetic, gives the author not

only the idea of the new covenant (Biad/jKr] via, xii. 24,

because it is recent ; Kaivi], ix. 15, because it is of a different

character from the old), but also describes its chief char-

acteristics ; in it the law of God is to be written on the

heart, the knowledge of Clod to become a common possession,

and sin to be forgiven. There is in it /iera^ecri? vofx^ov, an

alteration of the law (\ii. 12) in virtue of which its ethical

content gets justice, while from its outward nature the

statutory, the ceremonial remainder, falls away. A second

favourite passage of the author is I's. ex. 4 :
" The Lord hath

sworn, and will not repent, Thou art a priest for ever after

the order of Melchisedec." By interpreting this psalm, with

his whole age, in a directly Messianic sense, he finds the

most expressive image of the Messiah, through whom the

covenant is to be established, in that mysterious priest-king

before whom (Gen. xiv.) Abraham bowed himself in homage.

And, at the same time, the words of the psalm, all the more

weighty by the form of the oath, yield to him the solemn

declaration of God, that the Old Testament order of priests

and high priests is to be replaced by another and a more

perfect which shall endure for ever (v. 6, 10, vii. 1-28). A
similar declaration about the expiatory sacrifice which corre-

sponds to this New Testament high priesthood is gained by

the author from the passage Ps. xl. 7-9, taken in a Messianic

sense :
" Sacrifice and offering Thou didst not desire ; lo, I

come : in the volume of the book it is written of Me, To do

Thy will. Thou hast prepared for Me a body." ^ The writer

of our Epistle by taking these words as a declaration of

Messiah when coming into the world, and by keeping to the

wording of the Septuagint, which departs from the original

text in the closing statement, finds here the evidence that

the old covenant with its sacrifices is to be abolished in

favour of a new one (avaipel to irpoiTov, 'iva to Bevrepov

crTqari), and that the sacrifice of this new covenant is to

consist of an act of infinite obedience of the Messiah towards

God, in His self-surrender, in the sacrifice of His body pre-

pared for Him for this very purpose (x. 5-10). Finally, the

1 In the original text, " Mine ears hast Thou bored."
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passage I's. xcv. 8-11 is to him significant; it supplies him

with the proof that the original promise of God regarding

the entrance of believers into His own blessed rest was not

yet fulfilled in the old covenant, but is reserved for a later

period. On the seventh day of creation God rested from His

works (Gen. ii. 2, 3), and He lias promised to His own a

share in this blessed rest of His. That seemed to be ful-

filled when the people of the Old Testament covenant entered

into their inheritance in the land of promise ; but it only

seemed so ; they did not find there the rest and blessed peace

of God. On the contrary, as the history records, and as Ps.

xcv. reminds us, God then declared :
" They shall not enter

into My rest." Now, when God's voice in the psalm con-

tinues, " To-day, if ye will hear My voice, harden not your

hearts, like those to whom I was forced thus to speak," it is

clear to the author that a rest is still reserved for the people

of God ; that after the time of the Old Testament wanderings

in the wilderness, God appointed a new " to-day " on which

it is possible to become partakers of His promise,—the "to-

day," when the gospel of the new covenant is preached.

Now therefore, but now finally, has come the decisive time of

salvation (iii. 7—iv. 11). To us these are strange because

Jewish ways of expressing the fundamental Christian idea,

that what God symbolically represented in the Old Testament

but did not realise, has its truth and reality in Christ the

Mediator of the new, perfect, and eternal covenant of God
with humanity.

CHAPTER III

THE SON OF GOD AND MEDIATOR OF THE NEW
COVENANT

§ 1. Christological Peculiaritv of the Epistle

The entire devotion of our Epistle is offered to Him
whom God from eternity has appointed to be the Mediator of

the new covenant, and who has recently fulfilled this calling

in time in order to continue it in eternity. But the
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Christology of our Epistle is specially remarkable from the
fact that it emphasises the true humanity of Christ more clearly

and consciously than any other New Testament writing, and
yet on the basis of this assertion builds up superhuman
declarations which go beyond those of any other New Testa-
ment teacher. The simple historical name Jesus is to the
author the most familiar, though the name Christ has also

become to him a proper name. A favourite designation is

the name Son (of God), vl6^ without the article ; but this

name wavers between a historical or theocratic and a meta-
physical sense. First of all, under the name " Son "

(i. 1) we
meet with the historical Christ—as distinguished from the
prophets—as a last organ of revelation in time

; but after the
mention of His exaltation the discourse immediately proceeds
to designate Him as the Mediator of the creation of the world,
and unites it (ver. 3) with historical utterances about Him of

such a speculative character that one receives the impression
of a superhuman being. Again, the name Son appears in
vv. 4, 5 as a name inherited, and consequently received;
to which the Kpeljrwv yevo/xevo'i tcov dyyiXcov corresponds,
and thus the following words which apply to Him directly

the name ^eo? are explained from the glory of His exaltation
in which He is to come again (comp. ver. 6, the irdXtv
elaaydyr}). But the author goes on to say (ver. 10), "Thou,
Lord, in the beginning hast laid the foundation of the earth

;

and the heavens are the works of Thy hands: they shall

perish, but Thou remainest ; and they shall all wax old as

doth a garment ; and as a vesture Thou shalt fold them up, and
they shall be changed : but Thou art the same, and thy years
shall not fail,"—words which seem as if they could only be
said of God the Father, but are here spoken in reference to

the Son. The same double aspect of Christ meets us in the
whole further course of the Epistle. We must consider each
of the two sides by itself before we discuss the relation of the
two.

§ 2. The Humanity of Jesus

Although not a witness of the historical life of Jesus, our
author is most firmly rooted in the historical tradition of the
original apostles. He is thoroughly familiar with the several

CEYSCHLAG.—II. 20
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features of the earthly life of Jesus. He knows and treats it

as familiar to all that " Our Lord " (as of the house of David)

did not spring from the tribe of Levi, but from that of Judah

(vii. 14). He alludes to the fact that the preaching "of the

Lord " was accompanied by signs and wonders, and then by

communications of the Spirit, by which God bore witness to it

(ii. 3, 4). He lays emphasis on the contradiction of sinners

which Jesus had to endure (xii. 3). He knows of Geth-

semane and Golgotha ; he undoubtedly refers to the former

in the passage (v. 7) about Jesus' prayers and supplications

to Him who could deliver Him from death. He is thinking

of the latter when he brings into prominence how Jesus,

despising the shame of the cross, suffered death without the

gates of Jerusalem (xii. 2, xiii. 12). Finally, "God has

brought again from the dead the great Shepherd of the

sheep (xiii. 20), and given Him to sit down at His own
right hand as heir of all things "

(i. 2, 3). If in all this our

author simply agrees with the traditions of the Gospels and

the original apostles, his particular aim beyond this is to

make prominent in his teaching the humanity of Jesus. For,

he reasons, only a true and perfect man, belonging to us and

sharing in all things with us inwardly and outwardly, could

be our representative with God, could be the High Priest of

humanity, and so its true and abiding Mediator. His com-

munion with our sensuous and mortal nature is therefore

from the first emphasised. " Forasmuch then as the children

are partakers of flesh and blood, He also Himself likewise took

part of the same " (ii. 14). " He must," it is further said, " in

all things be made like unto His brethren, that He might be

a merciful and faithful High Priest in things pertaining to

God " (ii. 17) ; and this, as the closing statement shows, refers

not merely to His outer form of life, but still more to His

inner life, which in its features was human. The most

violent emotions, even strong crying and tears, convulsed Him
in Gethsemane (v. 7). His relation to God depends upon

genuine human virtues, " blamelessness " (ix. 14), humility

(v. 5), piety (v. 7, ev\d/3€ta, properly, fear of God),^ merciful-

^ The interpretation " heard {sc. and delivered) from anguish of soul,"

which Weizsacker has j^referred in his translation, is in every way
inadmissible. Cf. Liinemann on the passage.
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ness and faithfulness towards men (ii. 17, iv. 15), obedience

and faithfulness towards God (iii. 2, v. 8, x. 5-7), patience

and trust in God (ii. 13). So far is faith, the fundamental

relation of man to God, from being foreign to Him, that He
is set up directly as the grandest example of all faith (xii, 2).

Even He suffered in the hope of a heavenly compensation

and reward with regard to the TrpoKeLfxevrj x^P^ (xii. 2) like

all believers, and has then in self-denying and confident

endurance of the uttermost contradiction of sinners become
the Captain (a/)%»?70?) of salvation, the " Author and Finisher

of our faith "
; that is, He who has preceded us in faith, and

who at the same time has presented faith in its perfection.

This genuine human relation to God reaches its climax in

His praying to God, and being heard for His piety (v. 7).

The only distinction that remains, then, between Him and His

brethren, and without which He could not be their true

High Priest, is His perfect sinlessness. And to this, as in the

speeches of the original apostles and in the Epistles of Peter,

attention is very specially called (iv. 15, vii. 26: tolovto^

yap rjfuv koI eirpe'jrev apxi'epev'i, 6aL0<i (pious), aKa/co<;, a/LLtavTO<?,

Ke'Xdipi'Cr/J'^vo'i dirb rwv ap,apTUi\wv). But this sinlessness is

not a metaphysical attribute, not a being raised above the

possibility of evil, but a true human innocence, which neither

excludes the possibility of temptation nor moral development

and perfection. As to the first point, the author has a

special interest in insisting on the possibility and reality of

Christ's temptation :
" For in that He Himself hath suffered,

being tempted, He is able to succour them that are tempted
"

(ii. 18). Therefore it is said emphatically (iv. 15) : "We have

not an High Priest which cannot be touched with the feeling

{a-vfjLTraOrjaat) of our infirmities ; but was in all points tempted

like as we are, yet without sin," ^wpt? d/j,apTia<; ; without sin

being in the case, that is, there was no temptation from His

own evil desires (Jas. i. 14), and none which ever gained

anything from Him ; He was passive to temptations from

without, which, however, prepared for Him real, but victorious,

inward conflicts, the climax of which is therefore always

emphasised as His sufferings (ii. 18). But these very

temptations complete His moral development and perfection,

to which attention is nowhere in the New Testament so
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purposely called. Even He, although a Son of God, could

not dispense with the school of obedience, the school of

suffering, in order to attain perfection : Kai-nep wv vl6<;, efxadev

ad)' MV eiraOev ttjv viraKO'qv, koX reXettu^et? e>yeveTo iraatv toU

viraKovovatv aiiTM aiTi,o<i <7CiiT7]pia<; alwvlov (v. 8, 9). Not

that He had ever been disobedient and needed to learn it

;

but the positive moral perfection, the holy perfection raised

above all temptation which He needed in order to deliver and

perfect others, is much more than mere negative innocence

and sinlessness ; He could only advance from the latter to the

former by ever harder moral tasks which were imposed upon

Him, and at last by the hardest demand which could be

made on His obedience, the absolute self-denial of suffering

and death. The unique and Godlike height to which He

rose is therefore both a truly human and moral conquest, the

reward of a blameless and protracted life conflict, and a free

gift of God (i. 2, ii. 5-8, xii. 2).

§ 3. The highei: Christology of the Epistle

Very different are the declarations of that higher Chris-

tology which is raised over this simple one of the original

apostles. If the author, up to this, has satisfied the one

christological motive which impels him, the point of view of

the full equality of Christ with us, which makes Him fit to

be our High Priest before God, another interest, though con-

nected with this, leads him to apparently opposite declara-

tions. The Mediator of the new covenant must be as much

exalted above the angels who mediated the old covenant, as

the new covenant itself is above the old. In point of fact,

the Son of God is to the author a pretemporal eternal being.

He calls Him, in vii. 3, under tlie symbol of Melchisedec

:

airdTwp, afirjTwp, a'yev€aX6yr)T0<;
,

firjre apyr^v rjfjiepcov purjTe

^corj'i TeXo9 e%<«i^- This Son has not spoken merely eV

iaydrov rtav rjfxepwv (i. 1), but already in the Old Testament

(ii. 12, 13, X. b)} It was He who built the Old Testament

1 We cannot be certain what point of time the author intends in

x.ix.Mpov6,u,riKiv (i. 4) and aiifupov yiyivv/iKct as (ver. 5), whether the resurrec-

tion, or the baptism, or the incarnation of the Son. But it still seems to

me, as in my iV. T. CliristoL, that the allusion to the l)ai)tism, no doubt
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house of God (iii. 3) ; nay, He has laid the t'oundatiou of the

heaven and the earth, and upholds them by the word of His

power (i. 10, i. 3). The loftiest names that human speech

can furnish are therefore conferred on Him. The name

Kvpio<i, given now to the Father and now to the Son, is for

the latter no longer (as in Acts ii. 34 f.) a royal title borrowed

from Ps. ex. 1—it is without hesitation transferred to the

Sou from Old Testament utterances that refer to God (i. 10).

Nay, in Old Testament quotations that are applied to Him,

He is directly called 6 ^eo? (i. 8, 9). The name Son there-

fore is not, as with the original apostles, the name of honour

of a man chosen and anointed by God, but becomes the name

of a unique higher being next to God. Only this higher

being, even in His pretemporal existence, is subordinate to

God the Father. As a rule, it is not the Father but simply

God that is contrasted with the Son ; the Godhead therefore,

in the strict sense, is still reserved for the Father. Even in

that passage in wliich the Son is called 6 ^eo9, the Father is

called His God (6 ^eo? aov, i. 9). The Son owes everything,

even the name of Son, to the freewill of the Father (i. 4)

;

even His introduction to the world (i. 6), His bringing again

from the dead (xiii. 20), how much more His glorious exalta-

tion ; God " hath put all things under His feet " (ii. 5-8),

hath counted Him worthy of greater glory than Moses (iii. 3).

This subordination to God certainly brings Him nearer the

angels and men. In i. 9 the angels appear as His fellows,

sa^•e that He is distinguished by God above them through the

name Son and all that is connected with it. Just so. He
appears—even l^efore His assumption of flesh and blood

—

related to men : He is " the Man and Son of Man " who is

addressed in the eighth Psalm. If He is called vlof, believers

are also called viou, sons of God (ii. 10, xii. 5, 7, 8), and it is

strongly emphasised that He, like them, has His origin in God :

re yap dytd^fou Kal ol dyia^ofievot i^ €vo<i Travre^ (ii. 11).^

well known to tlie readers, is the most probable. That he had in mind

an eternal generation in the av)i^epov, or that he had no particular meaning

at all in it, cannot be accepted.

1 That Aljraliam and not God is meant by the iv6s, as Weiss supposes,

1 hold to be impossiWe. God is mentioned first and Abraham only after-

wards ; but an ambigiious expression is always explained by ^vhat precedes,
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Only He, iu contrast with men and angels, is the 7r/3&)TOTo«o9,

the firstborn Son of God (i. 6) both in time and rank, in

which we think of the special privileges of the Hebrew first-

born. This firstborn is more closely characterised (i. 3) by the

significant words: 09 wv airav'^aa-iia Trj<i So^t]^ kuI ')(apaKTr]p tj}?

v'rro(ndcrew<i avrov, (f^epcov re to, irdvTa ra> p')]fiarL t?}? hvvdfxew^

avTov,—an utterance which presents itself as the key of the

higher Christology of the Epistle. We do not need to seek

for some new and unheard of structure of ideas and words in

order to translate the first two expressions, as has frequently

been done ; they are taken, as will be shown, from the then

current theological speech, and signify reflection or radiation

of the glory and expression (impress) of the nature of God,

whereby the synonymity of So^a and vTroaTaaa shows that,

in both phrases, we have to think of God's glorious being.

Both expressions describe the Son as one in whom the glory

of God is faithfully reflected, in whom God's hidden nature is

revealed ; they are therefore paraphrases of the same idea

which Paul (in Col. i. 15) expresses in his phrase eiKcov tov

Oeov TOV dopdrov. This describes one who, on the one side

equal to God, and on the other derived from and dependent

on Him, is the summing up of all His revelation, and con-

sequently has to be His instrument in creation as well as

in salvation. That this being, although dTravyaafjua and

XapciKr/jp are impersonal, is conceived by the author as per-

sonal, is clear from the reference of the whole utterance to the

vi6<; ; still more clear from the fact that there is ascribed to

Him an almighty word supporting the universe, and therefore

personal thinking and willing.

§ 4. The Origin and Nature -of this Christology

Whoever remembers the corresponding Pauline utterances

about the eternal Christ, will have no doubt as to the origin

and nature of this higher Christology of our Epistle. Yet it

will repay us to re-examine here the question about that

origin. These views could not arise from words of Jesus or

not by what follows. And be.?ides, as the xytx^ofuvot are immediately

before described as sons of God, the readers could not think of anyone

but God in the sS, kvoc.
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doctrines of the original apostles, for there is no mention in

them of Jesus as Creator of the world ; neither could the idea

of pre-existence, which applies to the tabernacle or the city

of God, be applied to the Messiah, or suggest that He was the

Creator of the world. Attempts have been made to explain

the author's doctrine as a conclusion a liosUriori from the

glory of Jesus' exaltation ; he reasoned that He who could be

exalted to a position of Godlike dignity must originally have

had a corresponding nature ;
^ but that is quite impossible.

The original apostles never inferred from the exaltation of

Christ His eternal superhuman glory ; but beyond that the

conclusion that anyone who for the merit and sacrifice of

His life was raised to a Godlike glory must already have

possessed this glory before His life history, is a contradiction

so monstrous that it cannot be ascribed to any reasonable

man. On the contrary, we cannot mistake here the influence

of what in the wider sense is called the Logos idea. We do

not say it is Philo's Logos idea, which, with the name Logos,

covers a whole system of half-Jewish, half-Gentile philosophic

descent ; but we recognise the idea of a principle of revelation

distinguished from God, and accounting for the creation of

the world, such as was developed under difierent figures and

names from Prov. viii. to Philo and the Chaldean paraphrases,

in Jewish theology. The same expressions as are used of

Christ in Heb. i. 3, or others quite similar, are found again in

the records of this Jewish theologoumenon. In the Book of

Wisdom the personal aocfiia is called the aTravyaa-fxa <^e«)To<?

diBiov Kal eaoTTTpov Tr}<? tov 6eov iv€p<yela<; Kal etKOiv t^?

u'yaOcocTvvTj'i avTou ; in a Chaldean Targum the Shechinah that

fills the Holy of Holies is called " the brightness of the divine

glory "
; and Philo says of the human pneuma that it is related

to the 6elo<; X070?, that, consequently, it is an aTravyaafMa rr)?

fiaKapiwi (f)vaeco<i, and that it is stamped with the seal of God,

whose yapaKrrjp the athLo<i X6yo<i is." Consequently a per-

sonification of an intermediate principle of divine revelation

and its first act, the creation of the world, the idea of a

" reflection and expression " of the hidden God was there

before Jesus appeared. Could a believing Christian who held

' So Weiss, N. T. Tlieol. ii. 184.

- Cf. Riehm, Lehrherjriff rJcs Heh'cierbriefs, pp. 410-414.



312 NEW TESTAMENT THEOLOGY

such theological views do otherwise than apply this idea to

Christ ? Was not Christ the personal revelation of Cod, His

image in human form ? was not His whole historical appear-

ance " the brightness of God's glory, and the express image of

His person " ? That eternal and real idea had taken flesh and

blood in Him ; the Mediator of the perfect revelation and of

salvation was also the Mediator of the initial revelation, the

creation of the world. This rediscovery of the Logos in Jesus

made it easy to apply the name Son to both, and to recognise

the double character of the Logos as Archetype of the world

and as Archetype especially of man.^ Just as Jesus in Old

Testament religious phraseology was the Son of CJod simply,

so also was the Logos in the speculative metaphysical sense of

the word—Philo expressly calls Him the fto? 6eov Trpcoroyovof

or irpeo-^vTaTo^ ; and as Jesus calls Himself the Son of Man,

and is described by Paul as the second Adam, as the Man
from heaven, or heavenly Man ; so Philo calls the Logos the

av6pw7ro<i ovpdvio<i, because the world has in man as the

microcosm its centre of gravity, the idea of the world must be

especially in the ideal of humanity. That even the latter

idea, the idea of the archetypal Man, is not unknown to our

Epistle, is proved not only in the passage (ii. 6) in which the

author applies to Christ words whicli in Ps. viii. referred to

man as such ; but still more is it proved by his whole con-

ception of Christ as the apj(r)r^6<; of humanity to the eternal

goal, as the high-priestly representative of humanity before

God. The two sides of the Son's equality with God and sub-

jection to God are for the author united in the image of the

archetypal Man who is to lead many brethren to glory ; for,

as we have already been reminded in Pauline Christology, the

image of God is in tlie l)iblical view (Gen. i. 27) the original

likeness of humanity.

§ 5. Compatibility of the two Modes of View

Whether the two Christologies thus brought together,

the original apostolic and the speculative, formally agree with

each other, is another question. One can easily understand

the judgment of Schwegler, that an unsolved and insoluble

' Cf. above, \\ 82 f.
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christological contradiction runs through our Epistle, for how

can the Eternal and Perfect " learn and be perfected in time " ?

It has indeed been pointed out that in the passage (v. 8)

the Katirep a)v vio^ . . . efiaOev rr)v viraKoip indicates a

combination in the author's mind of tlie two sides of his

Christology ; and certainly he has not left the contrast of the

eternal and the temporal unrelieved. The transition of the

one into the other lay for him in the assumption of tlesh and

blood (ii. 14). By representing the Son as made for a short

while lower than the angels, he had to think of Him as trans-

lated from the kingdom of heavenly existence into that of

earthly development. But does that solve for us the enigma (

That a personality eternally perfect, in His divine nature

untemptable and perfect, should attain perfection through

temptation in time ; that the Creator and Preserver of the

world should believe, pray, and die like a man,—is a contra-

diction for our thought, and no kind of Kenotic theory can

succeed in solving it. Besides, in attributing such a theory

to him one would thrust upon the author a foreign idea (an

absurdity); our Epistle does not, like those theories, start

from trinitarian presuppositions, and his /Spa^j^u rt Trap

ayyiXovi iXarTov(T(f)at means a decrease of lionour, the

transition to a more humble position in the world, but by

no means a giving up of that divine nature which does not

even belong to the angels. The difficulty of the Christology

of our Epistle lies in this, that the author with naive biblical

realism from the first personified the Logos ; but undoubtedly

he never felt the difficulty which this created, because his

thought, like all the thought of antiquity, was not directed to

the idea of personality and its preconditions. Just as the

Platonist who believed in a pre-existence of the human

pneuma had not the least hesitation in representing the

spiritual personality, already perfect in itself, as developed in

the body, so and not otherwise has he reasoned in making the

Son of God a pre-existing pneuma.^ For us, on the contrary,

1 Our author possibly conceived tlie human soul as likewise pre-

existent, and had this Ijefore him as another likeness in principle between

men and their eternal Head. As God, in xii. 9, is called vctT/ip ruv xvtv-

(Aotruv, and in this, as in xii. 23, the existence of human vjivy.xri>c is indi-

cated, it is natural to assume that the author, in accordance with his view
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the difficulty, long neglected, is removed in a very simple way.

We now know that the Logos is not a second divine person,

but a theological idea due to the thought of post-canonical

but iDre-Christian times afterwards applied to Jesus by men
such as our author ; it is a deep and true idea, but only an

idea, which obtains personal existence by being realised in

Christ. It does not therefore hinder His personal develop-

ment and growth, learning, struggling, and being made
perfect, but actually in all this it is realised. Though our

author was not able to distinguish between an idea bearing

personal features and an actual historical personality, we must

not treat this imperfection of his theological thinking as a

revelation about the nature of God which mocks our thought.

Our Epistle itself treats its Logos idea as a theological

element which one can make use of or not ; alongside of the

theological view that God created the world by His Son and

rules it by His almighty word, that is, does not Himself

directly interfere with it, there stands in the Epistle the

simpler biblical view that God created the world by His own
impersonal almighty word,

—

iriareL voovfiev KarrjpTiaOai rov'i

aloiva<i pi]fiaTL Oeov (xi. 3 ; cf. xi. 10),—and that He Himself,

in the more direct way, governs it even in relation to the

person and history of Christ (i. 1, 6, ii. 8, 10).^ Even in the

much quoted passage (iv. 12 f.) the word of God, which

penetrates and judges the world, is placed as impersonal

beside the idea of the personified Logos. It is clear that if

the word of God by which the world is created, ruled, and

judged is not a person, then the pre-existent Son by whom all

this is also said to be done can only be another personifica-

tion of the same idea. Two distinct modes of thought there-

fore run through our Epistle, the simple religious view of the

original apostles, and the scholastic, theological view of the

author; and his higher Christology is simply the attempt,

of a twofold creation of the world, a spiritual and a sensuous, conceived

the human xi/sD^a as existing before it became j^artaker of flesh and blood.

' Weiss, N. T. Tlieol. ii. 186, takes his stand on the observation of this

fact when he denies that the Logos idea undei'lies our Epistle. As if the

.same fact could not be noticed also in the Gospel of John, where the use of

the Logos idea is beyond all question. And as if declining to explain Heb.

i. 3 l)y tlic Logos idea would cause the cijutradiction with xi. 3 to vanish.
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not even thoroughly carried out, to explain by the current

theology the secret of the human personality of Jesus, which

lies in its unique relation to God and the world. This

attempt, in which our author agrees with Paul and John, had,

of course, great value, and gave great satisfaction to the first

readers of his Epistle and the following centuries ; but it is

not a universally authoritative element of divine revelation,

and it is also quite unknown to the synoptic evangelists and to

James and Peter. And indeed our author by his speculative

Christology has added nothing to the human historical Christ,

as preached by the Synoptists and the original apostles, which

could make Him in any higher measure our Saviour. If we

take away from our Epistle that higher Christology, and leave

only those utterances which refer to the earthly life and the

exaltation which grew out of it, this Christ—as the following

chapter will prove—would lack nothing necessary to His

being our perfect High Priest.

CHAPTER IV

THE HIGH PRIESTHOOD OF CHRIST

§ 1. The High-Priestly Office in Eelation to the

Prophetic and Kingly

That our author, in his Christology, with all its speculative

loftiness, has no desire to overstep the fundamental idea of

the archetypal humanity, is confirmed by the fact that the

notion of the High Priesthood dominates his view of the work

of Christ. For this idea of the high priest, that is, of the

atoning representative of sinful humanity with God, requires

a human being, though, of course, one who is vmique among

his fellows, and the author could not regard as a true Saviour

one who was not essentially human, but something else.

And whether from his own theological bias, or because of the

task imposed upon him by his readers, the author compre-

hends the significance of Jesus' saving work almost wholly

in this idea. Allusions to what we call the prophetic and

kingly offices of Christ are not, indeed, entirely wanting.
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The Epistle begins with the revealing and teaching activity of

Jesus (i. 1, H. 3), and calls Hiui, with reference to this, the

airoa-roXo'^ Koi ap'^^tepev^ Trj<; ofioXoyia^ rj/Jbtov. The conclusion

of the new covenant must, of course, precede the announce-

ment of its content, and the founding of salvation must go

before a new word of revelation ; but that to the author is

simply an introduction to the decisive work of salvation.

On the other hand, his peculiar conception of Christ's high-

priestly office involves to some extent the kingly also. To

him Christ's High Priesthood consists, not merely in once

offering Himself upon the cross, but much more in constantly

representing the Church in heaven, and so in a sense it con-

tains Christ's kinghood. The latter finds expression only

incidentally, as in an Old Testament quotation (i. 8) where

mention is made of the divine throne of the Messiah and the

sceptre of His kingdom, or where the Eisen One is called

(xiii, 20) " the great Shepherd of the sheep." But commonly

the sitting at the right hand of God,—repeatedly mentioned,

—which in idea must be the expression of His kingly glory,

is rather ascribed Ijy our author to Christ the High Priest

(viii. 1, X. 12).

§ 2. The Symbolical and the True High Priesthood

The autlior naturally borrowed from the Old Testament

the idea of the High Priesthood as the designation of that

which really makes Jesus our Saviour, and the task he had

undertaken for his readers made it incumbent on him to

enter into a detailed proof of the High Priesthood of Christ

from the Old Testament. As he exhibits on the one hand

that Jesus satisfied the formal requirements of the High

Priesthood, he displays on the other the uniqueness and

perfection with which He realises that idea by insisting on

the distinction between Him and the high priests of the Old

Testament. In the first place, he emphasises the fact that a

high priest must really belong to those he has to represent

before God, so as to sympathise with them in a spirit of

tender mercy {fieTpioiTadeiv, arvfjuiraOelv), that is, he must be

a man among men ; this enables him to place the humiliation

of Christ, from His birth to His death, before his readers in



THE HIGH PIUESTHOOD OF ClTTtTST 317

a true light (iv. 15, v. 1-3). Secondly, a high priest cannot

appoint himself, but must be appointed by God (v. 4) ; hence

the high priests of the Old Testament were ordained by God
after the order of Aaron, but Jesus after a higher order,

the order of Melchisedec (Ps. ex. 4). The superiority of this

to the Levitical appears in two points ; first, that in Ps. ex.

it is confirmed by an oath, that is, it is declared to be

unchangeable, as distinguished from the transitory Le\dtical

;

and second, that Abraham, the ancestor of Levi, and thus also

of Aaron, bowed before Melchisedec, and gave him tithes

(vii. 1—23). The third and most peculiar feature of the high

priest is that he has to offer sacrifices for the sins of tlie

people on the great Day of Atonement, the body of which

sacrifice must be burned without the camp or the holy city,

but with the blood of which he enters the Holiest of all to

sprinkle it, and make the atonement, as it were, acceptable

in God's sight. Jesus has done that by the sacrifice of Him-
self, by having His body nailed to the cross outside Jerusalem

(xiii. 11, 12), and then by entering, in virtue of His resurrec-

tion and ascension, into the heavenly Holiest of all, in order

to plead the worth of His sacrifice before God for ever

(ix. 6-14). The differences contained in this analogy between

Jesus and the high priests of the Old Testament are no less

made prominent. In the first place, the Old Testament high

priests are sinful men, who must first offer sacrifices for their

own sins, before they can represent the people before God.

But this true High Priest is holy, harmless, undefiled, and

separate from sinners (vii. 26-28). In the second place,

those high priests can only offer animal sacrifices whose blood

cannot possibly take away sin ; and these impotent sacrifices

must, for that very reason, be repeated every year ; and the

priests, who are mortal men, must, in like manner, ever succeed

one another. But Jesus has offered Himself, not in virtue

of a perishing animal soul, but in virtue of an eternal spirit

which was in Him (ix. 1 4), and " not according to the law of

a fleshly commandment, but according to the power of an

endless life" (vii. 16), so that His self-surrender issued, not

in the destruction of His life, but in resurrection and glorifica-

tion, and so His sacrifice is an effectual and at the same time

an imperishable sacrifice offered once for all, and needing no
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repetition (x. 1-14, vii. 23, 24, ix. 11, 12). With this is

connected the third point, that those Old Testament priests

and sacrifices belonged to the kingdom of the sensible {a-dp^)

and symbolical (vTToSeiyf^a, (tklo), but Cnrist and His sacrifice

to the kingdom of spirit and of truth. Here only has a holy

human life been truly surrendered to God for the brethren,

and therefore here only has a Son of Man " passed through

the heavens" (iv. 14), and been able to make His way to

God, and into the eternal world of perfection ; therefore He
can now mediate between God and man, and as the fore-

runner of His race, as the leader of salvation (vi. 20, ii. 10),

He can bring His brethren to God and His eternal kingdom.

This wide separation between fleshly symbols and a spiritual

fact and truth which fulfilled all such symbols must now

guide us in a more thorough investigation of the doctrinal

ideas, and must put us on our guard against turning spiritual

conceptions into fleshly, because of their figurative Old Testa-

ment, form. How high our author really stands above the

sensuous views of the Old Testament, notwithstanding his

strict belief in inspiration, may be seen in the fact that in

order to attain a full view of the saving work of Christ he

sets the Mosaic covenant sacrifice at Sinai alongside of the

Old Testament order of high priests and Day of Atonement

(ix. 19-26), and then, playing upon the double sense of the

word SiadrJKT] (covenant and testament), finds an emblem of

the work of salvation even in the legal relation of death and

testament (ix. 15, 16). If we divest his doctrinal idea of its

figurative Old Testament form, which thus did not satisfy

even himself, we shall find his idea to be that, in virtue of

the completion of His life in suffering and death, Christ has

become the founder of a new relation between God and man
which is infinitely exalted above that of the Old Testament,

and is the only perfect and saving one ; He is the only and

abiding Mediator of a true and blessed communion between

God and man. "We get the details as to the how and the

why when, following the author, we give attention first to

the sacrifice once for all, and then to the abiding Priesthood

of Christ.
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§ o. The Question of the atoning Sacrifice of Christ

As to the Old Testament idea of sacrifice, which our

author more than any other writer of the New Testament

applies to the death of Jesus, the twofold comparison with

the Mosaic sacrifice of the covenant and the high-priestly

sacrifice of atonement creates no difficulty. The covenant

sacrifice (Ex. xxiv.) certainly means in particular the ratifica-

tion or sealing of the old covenant, and this is the very

meaning which our author urges in his argument from the

relation of death and testament (ix. 16-22). This is of im-

portance, as it means that to him the new covenant was not

established by the shedding of Christ's blood, and wrung, as

it were, from God, but was simply confirmed by that blood,

after having been announced by Jesus and His gospel,—just

as the old covenant had been by the angels and Moses.

Moreover, that covenant sacrifice, with the blood of which

Moses sprinkled the people and the sanctuary, had also an

atoning significance, as it symbolically removed the sin which

separated the people from God, and whose darkening stain

must also be taken away from the sanctuary. And so we
are led to the idea of the atoning sacrifice, which is more
closely expressed in the offering of the high priest on the

great Day of Atonement. It would, however, be useless to

plunge into the uncertain questions of Old Testament theology

about this, as we cannot know whether that conception of the

expiatory sacrifice reached by this or that investigator of the

Old Testament to-day was shared also by our author. The
idea of " expiation," iXda-Keadat, has without doubt the same
significance to him as to Paul, viz. to cover, blot out, undo
sin in the eyes of God ; and the atoning sacrifice is regarded

by him, just as by Paul in Rom. iii. 25, as a means graciously

offered by God Himself whereby man may approach Him
again, notwithstanding sin. But the question which we have

to settle here is whether the process of the New Testament

reconciliation is to be conceived as taking place outside the

sinful man and between Christ and God only, or as affecting

the man first, and only thus coming to have worth in the

sight of God, Our doctrinal tradition points to the first, as

it sees the reconciliation in the punishment of sin vicariously
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borne by Christ ; but Paul points to the latter, who finds in

Christ tlie IXaa-rtjpiov Bia TTio-Tew?, that is, a means of

reconciliation which satisfies God only because it calls forth

in man faith, on the strength of which God can justify (Kom.

iii. 26). The question cannot be decided by the one passage

in our Epistle in which the word IXdcrKeadai appears (ii. 17)

;

in order to answer it we must consider whether the only

immediate effect of Christ's death, which the author recognises,

is the remission of guilt obtained from God, or at the same

time a breaking of the power of sin in man as the presupposi-

tion of this remission. That the remission of guilt, the

forgiveness of sin, cannot be excluded from the effects, is

evident from the idea of iXda-Keadai, which implies a becom-

ing i\eco<; to God again, and appears elsewhere in our Epistle,

especially in the fact that the effect of Christ's death is

repeatedly related to the <Tvveihr]<n<i, in which sin can only be

represented as a sense of guilt (ix. 14, x. 22). But the

question is, whether this blotting out of guilt in the conscience

is conceived apart from a change in the will, which is the

presupposition of forgiveness with God. That this is not the

case is shown, first of all, by the expression d^aipeiv or

irepLekelv dfiapTLa<;, dridrja-cf; t^9 oytiaprta? (ix. 26, x. 4 and 11),

which can indeed be applied merely to d^eaL<i (ix. 22, x. 18),

but they suggest a wider sense. How surprising the repeated

assertion would be that the Old Testament sacrifice could not

take away sin, if the point in question was only the remission

of guilt ! (x. 4 and 11). ^¥hy should divine ordinances such

as the Old Testament expiatory sacrifice not be able to impart

the comfort of forgiveness to those who made a believing use

of them ? It is very different if the question is not about

this comfort only, but about an inner transformation at the

same time to be expected from the sacrifice. But the final

answer must be found in some other descriptions of the effect of

Christ's death which our Epistle sets alongside of 'CKdaKecrOat,—
the concepts Kadapi^eiv (or pavri^eadai), dytd^eiv, and reXeiovv.

§ 4. The Concepts Kadapl^eiv, dyid^eiu, and reXeLoOv

First of all, KaOapi^eiv, as an effect of the Saviour's death,

stands, in ix. 22, as an equivalent to d<l>eat<i, and so at all
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events it includes the purification of the conscience from

guilt. It is used likewise, in x. 2, of those who have no

more cruvelBrjaL^ afjuapricbv, and, in x. 22, the synonymous

pepavTia/jbevovi is found in the same way united with Ta(;

KapSia<; diro cFvveihy]crew^ Trovrjpd^. But this emphasis on

deliverance from guilt does not exclude the thought of a

contemporaneous purification of the heart from what causes

the sense of guilt, that is, the ruling power of sin, and the

passage i. 3 favours this, in which the entire effect of Christ's

death, which at all events is not limited to deliverance from

guilt, is expressed hy the words Kadapiafiov tmv aixapnSiv

TroLTjad/jievo';. Still more important seems the passage ix. 13,

14 : 6t jdp TO al/xa rpdycov Kol Tavpcov koI (T7ro8o<; SafidXecof;

pavri^ovaa rov<i K€KOLVco/Jbevov<; dytd^et Trpo<; rrjv t>}? aapKa
KadapoTTjTa, ttotw p,aX\ov to alfia tov Xpiarov, o? Sta

TTvevjjbaro'i alcovLov kavrov •wpocriqve'^Kev d/jLcofjLOv tco 6ea),

Kadaptel t)]i/ avvelhrjCTLV vfxcov diro veicpwv epycov et? ro

XarpeveLv Beco ^covtc. Here KaOapiel is synonymous with

djLd^et, which, as we shall see in its New Testament applica-

tion, describes, at all events, a moral influence on man ; but

beyond this the consideration is thrust upon us that the

conscience is only purified from " dead works," that is, from

sinful deeds, when it not merely experiences pardon, but when

these works are put an end to ; and this view is confirmed by

the closing words, " to serve the living God," which describe

the opposite of the " dead works," and are the positive effect

of the Ka6apL^€Lv} But no decision can ever be won from

the idea of KaOapi^eiv by itself, though such a decision does

lie in the synonyms dyid^eiv and TeXeiovv. We find dyid^ecv

in our Epistle, now in the Old Testament and symbolical, and

now in the New Testament and actual sense ; of course the

latter only has importance for our question. Since the

dyioTT]'; of God, to the attainment of which God educates

man by trials (xii. 10), and the dycaa-fio^;, the sanctification

without which no man can see God (xii. 14), have imdoubtedly

their ethical sense, the verb dyui^eiv must also be conceived

in the same sense. Our Epistle distinguishes in the same

way as Paul between d<yid^ea6ai, as a progressive require-

* Cf. 1 John i. 9, where y.^dxpt^nu likewise stands before actual puri-

tication from sin.

BEVSCHLAG.— II. 21



322 NEW TESTAMENT THEOLOGY

ment of the Christian life (ii. 11, x. 14), and i)yia(Tixevov

elvai, as a single fundamental experience in Christ (x. 10, 29).

That cannot rest on any twofold understanding of the word,

but can only mean that Christians have to become more and

more perfectly that which they have already in principle

become through Christ as the a'^Lci^aiv (ii. 11); that is, they

are sanctified, free from sin in principle, in virtue of His

death. We do not deny that the remission of sin, or justifica-

tion, is inseparable from this deliverance in principle from the

dominion of sin, through which Christians in the New Testa-

ment are called rj'^iaa-^evoi, ayiot. That appears in the

grouping of dyLa^eadac and Kadapl^eaOai, KaOapi^eaOai and

a^eaL<;, in ix. 22. But the idea which finds expression in

dyLa^eiv is not that of the taking away of guilt, but of

cleansing from sin—it is the moral consecration of man

according to the divine image (1 Pet. i. 15, 16) ; and if this

is its root meaning, then the synonymity of djid^etv and

KaOapltecv favours the notion tliat the idea of moral purifica-

tion is not excluded from the latter expression. The most

peculiar expression by which our Epistle describes the effect

of Christ's death is Te\ei(wo-t<?, reXeiovv. Though the literal

sense of the word is to lead a man to the goal, yet even it is

once employed by the author to describe the effect of Christ's

death in principle. When it is said (x. 14): Jesus has by

one sacrifice " perfected for ever " them that are being

sanctified, the word rekecovv manifestly has the sense of a

virtual, not of an actual effect, as believers have neitlier at

once become perfectly righteous (xii. 23), nor will be so here

below. The author means that in the sacrifice of Christ

there lies the full power and possibility of leading to per-

fection those who will allow themselves to be sanctified by it

(their actual imperfection is recognised by the present d^ta^o-

fievoL). This may explain the still more surprising expression

in ix. 9, Kara (TweihrjaLv Teketcocrat ; the reference is to the

Old Testament worship, whose animal sacrifice could not make

a man conscious of having really attained sanctification, or of

having been delivered from sin. The phrases—also vii. 19,

x. 1, " The Old Testament law and sacrifice could make nothing

perfect, or could not perfect him who with them drew near

(to God) "—can have no other meaning than the inability of
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these things to lead a man seeking God to the goal of a holy
fellowship with God. It is certainly very tempting to inter-
pret an expression such as Kara avveiSrjaiv reXetovu in the
sense of the Pauline justification, and the element of remission
of guilt is undoubtedly here in principle included in the
Te\e/&)(rt9

;
but it was a grave blunder to assert that the idea

of reXelcoai^ in our Epistle corresponds accurately to the
Pauline conception of SiKaicoac^,^ for wliat has the idea of
reXetWt? in common with that of SiKaiwa-K; 1 The inter-
pretation of this favourite conception of our author is made
perfectly certain by the fact that he also applies it to Christ,
in whose case there can be no thought of a taking away of
guilt

:
eTrpeirev yhp avTa> (viz. God) ttoXXou? y/oi/?" ek SS^av

dyayovra rhv apxn^ov tt}? acorrjpia^ avra,v 8ia Tradr^ixdrwv
re\eia>aai. (ii. 1 ),—/ca^Wep Sw vlo^, 'ifxadev dcf> &v eiraOev T7>
viraKoiiv, Kal TeXeicodeh iyevero iraaiv airio^ acorr^pla^; alwviov
(v. 9),—6 vofio'i avOpooTTOv^ Ka6icrTrj(riv dp^Lepet'i e')(pvTa<;

dadevetav, 6 \6yo^ 8e Tfi<} opKcofioaia^ /xera tov vofiov vlov ek
rhv alwva rereXeicofievov (vii. 28). There can be no doubt
that in all these cases he is thinking of the moral perfection
which the sinless Son of God had first to attain in the school
of suffering, and which first made Him thoroughly fit to be
our eternal High Priest. But that the word is applied to
believers with the same meaning lies not only in the nature
of the case and in grammar, but is also made clear by the
passages (v. 14, vi. 1) where reXeiorrj^ is opposed to spiritual
immaturity and incapacity (just as in vii. 28 to moral
daOeveca), and is confirmed by xii. 23, where mention is

made of tlie just made perfect in heaven. The synonymity
of aytd^eadat and Tekeiovadai is therefore once more clear

;

if without holiness no man can see God, then nothing but
moral perfection can lead to the goal to which we are called.
And to the author the death of Jesus has its final significance
in bringing to man not merely the comfort of forgiveness, but
in actually delivering him from sin, in sanctifying him—an
idea which we also found in Paul, though expressed in other
words. The main distinction is that Paul keeps dialectically
apart the two sides of the one effect of salvation, the trans-
formation in principle and the justification once for all, whilst

' So Weiss, N. T. Theol. ii. 214.
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our author unifonnly includes both in the conceptions

KaOapi^eiv, ayid^eiv, reXecovu. IJut in his cliuice of expressions

which in themselves describe a moral influence and not a

religious pacification, which indeed, and especially reXetovv,

can only be applied to the latter by a strained interpretation,

he betrays how much his main interest is in the moral effect of

the Saviour's death. How was it possible for him to refer

the death of Jesus simply to the justification of the sinner, and

only to deduce the moral transformation from that justifica-

tion, when it was through this death, as he insists, that the

new covenant was to be brought about ? The new covenant,

according to the prophecy of Jeremiah, which is verbally

quoted in our Epistle (Jer. xxxi. 31-34), consists in God's

putting His law in the people's hearts, and writing it upon

their minds ; and only in connection with this are their sins

to be forgiven, and their misdeeds no more remembered

(X. 15-17). These, then, are the two immediate results

which the death of Christ must have, and this is their

connection.

§ 5. The Idea of the morally effective Sacrifice

From all this we can understand the sense in which the

idea of atonement and the sacrifice of atonement is to be

applied to the death of Jesus. We are accustomed in atone-

ment and atoning sacrifice to think of something which takes

away guilt in God's eyes, but can exercise no other effect on

man than the unburdening of his conscience ; but if we
applied this idea of atoning sacrifice to the death of Jesus, we
should transfer to it the very weakness and impotence of the

Old Testament sacrifice, in which our Epistle finds the pro-

found distinction between the shadowy atoning sacrifice of the

old covenant and the effectual sacrifice of Christ (vii. 18,

X. 11). The sacrifice of Christ guarantees to our author,

above all, the comfort of forgiveness, as is manifest from the

relation of the concepts Kadapi^eiv, dyui^ecv, TeXeiovp to the

(TvveiZr}<Tt<i. The blood of Christ it is said, in a fine poetic

figure (xii. 24), " speaketh better things than the blood of

Abel "— it cries to Heaven, not for vengeance, but for

grace. The idea of d'iro\vTpw<n<i in the passage ix. 15

—
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OTTO)? davc'nov yepo/xevov et? airoXvrpoiaiv tmv eTrl rfi irpforrj

Biad)]K7] irapa^daeoov rijv eTrwyyeXiav Xd^coaiv ol KeKXrj/jievoi

Trj<i alwvLov KXrjpovofjLia'i—appears also to be essentially related

to forgiveness, to the taking away of the debts contracted

under the old covenant, which stood in the way of men's attain-

ing salvation. But everywhere, so far as wc see, this

pardoning effect of the death of Christ is, to our author, only

the conscious reflex of a cleansing, sanctifying effect which

the death of Christ exercises on the heart. The blood of

Christ calls the forgiveness of God down from heaven, yet,

only for those whom its touch purifies, it is a atfia pavria/jiov,

a blood of cleansing whicli, according to xii. 24, " speaketli

better things than that of Abel." The Xvrpcoai^, diTo\vrpooaL<i,

whicli, in ix. 15, delivers from the transgressions committed

under the old covenant, appears, in ix. 12, as redemption

not merely from guilt, but also from the power of sin, as a

power of KaOdp<Tc<i, of sanctification, as an " eternal redemp-

tion " from the bondage of sin, eh to Xarpevetv 6e(o ^oivn

(ver. 1 4), And in this context the " purifying of the

conscience " (avveLSTjai^;) must signify more than the experi-

ence of absolution, which was already possible in the Old

Testament atoning sacrifice. Along with this it should signify

the consciousness of a second birth, the deliverance in prin-

ciple from the power and dominion of sin. But if that be

so, the act of atonement in the death of Christ cannot consist

in His expiating the guilt of man before God, and thus making

forgiveness instead of punishment possible to the eternal

Father, for that would not explain the cleansing and sancti-

fying effect on men which the author ascribes to the sacrifice

of Jesus ; the reference would then only be to an immediate

eftect of this sacrifice upon God, and, in consequence of that,

to a pardoning effect on man. The whole notion of a vicarious

penal suffering, of an expiation of the punishment of death

due to man according to God's righteousness, is unknown to

our Epistle. No phrase suggests such a view ; there is no

mention of any demand of the divine righteousness, or any

wrath of God to be propitiated or endured, but the death of

Jesus is described simply as an arrangement of God's grace

(ii. 9) ; and though it is often repeated that this death was

endured, virep r^fxwv, for our advantage, yet the only fitting
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expression of the idea of substitution, dvTi rj/i&v, never occurs

here. The one passage that may be urged with some show of

reason in favour of that juridical theory of substitution is (ix.

28) the aira^ irpoaeve')(del<i ei? to iroWoiv aveve<yKelv a^apria<i,

if we take avevejKhv in the sense of the Hebrew text

(Isa. liii. 4) as referring to a vicarious " bearing of sin," that

is, of its punishment. But our author here, as everywhere,

does not follow the original text but the Septuagint, which

had already altered iveyKetv into aveveyKetv, bearing away or

taking away. This alteration, which also appears in Matt,

viii. 17, 1 Pet. ii. 24, makes it possible for our author to

transform the patient endurance of suffering for others' sin

into an active taking them away, dOeTrjaif; afxaprca'?, on which

stress is laid immediately before (ver. 26). Still more, the

possibility of that particular doctrine of satisfaction is excluded

in our Epistle from the first by its circle of ideas. Our

Epistle, that is to say, knows only, as the Old Testament did,

the possibility of atonement for sins of weakness {dcdeveiai,

dyvoijfiaTa, iv. 15, ix. 7), not for mortal sins {eKovaico'i

dfiaprdveiv, x. 26). But if mortal sins permit of no atone-

ment, and if the sins for which Christ died do not deserve the

punishment of death, His atoning death cannot have been, to

our author, a vicarious bearing of the punishment of death

decreed by God. No doubt, according to the teaching of our

Epistle, not merely men, but God also needs an atonement

in order to be able to forgive. The symbolical view which we

have in ix. 23, that even the heavenly holy things—like the

earthly in the covenant sacrifice at Sinai—must be purified

from the stain of sin by the blood of sacrifice, expresses the

idea that sin has its effect even in heaven, that is, it does not

merely trouble our relation to God, but also God's relation to

us ; and therefore some blotting out, or compensation, must

be found to make it morally possible for God to forgive. But

our Epistle finds this compensation, not in a vicarious expia-

tion of the guilt of sin, but in an infinite moral act which

contains the power of really cleansing from sin, of sanctifying

and perfecting the sinners who are to be forgiven. That is

the noblest satisfaction, and, according to the Scriptures, it is

the only satisfaction which God requires ; where the assurance

is given that sin will pass away in men there is nothing to
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hinder the Holy One in heaven from forgiving them. But

that infinite moral act is the self-sacrifice of the sinless Son

of God upon the cross. It is the perfection of obedience

towards God, the perfection of mercy towards His brethren,

and thus on both sides of the spiritual idea it is the perfection

of a human life united with God, which surrenders itself to

the most shameful death rather than leave a single point of

the will of God unfulfilled (x. 9). But this act of perfection

has established in humanity and history a power which can

break all sin, can sanctify and perfect all men ; and therefore

He, who is thus henceforth and for ever perfected, is the high-

priestly representative of men before God, to Him the eternal

assurance of their sanctification, to them the eternal assurance

of their forgiveness. Is it necessary to adduce more special

proof that this idea of atonement is fundamental in our

Epistle ? We fail to see the wood for the trees if we do not per-

ceive that our Epistle again and again translates the symbolical

sayings about the atoning blood of Christ into expressions of

the highest moral act, eavrov TrpoaeveyKa^ (vii. 27, ix. 14,

25); it never, in the sufi'erings of Christ, points to a com-

pensation, but always to the moral perfection therein attained

(ii. 10, V. 9, vii. 26 f.); it never puts the centre of gravity of

Christ's High Priesthood simply in the sacrifice on Golgotha,

where, however, it must rest if the traditional theory of satis-

faction were accepted. Just as Paul bases the reconciliation

on the death and resurrection of Jesus, our author finds its

centre in the eternal perfect life of the Crucified in heaven,

in which He is to the Father the living assurance of the

sanctification of His brethren, because He is, at the same

time, their living aiTLo<i t^9 o-wrrjpia'i (v. 9), their active

afyidtwv (ii. 11). Finally, some passages which treat of the

saving death of Jesus without special reference to the high-

priestly idea confirm our conception. " It became Him for

whom, and through whom, are all things," it is said ii. 10, "in

bringing many sons to glory, to make the Captain of their sal-

vation perfect through suffering." God therefore did not

ordain Him to bear the world's sin, but to be a victorious

pioneer of salvation for all ; and suffering was laid upon Him
only because it was required for His own perfecting. And in ii.

14 it is said, Christ has taken part in our common human flesh
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and blood, " that He might through death destroy him who

has the power of death, and deliver them who, through fear

of death, were all their lifetime subject to bondage." The

Sou of Cxod appears as a mortal at the head of mortals in

order to free them from the curse whicli lies upon them. He
resists ^>ataii, the world-iiiliug principle of selfishness and

destruction, unto death, and thus destroys his power and terror

with which he holds men in bondage, and changes death from

being the entrance to a prison to being a gate of entrance to

eternal glory. That is a self-sacrificing appearance for others,

but it is not a vicarious penal suffering of one who compen-

sates ; it is a Prince and Hero going into death for His people

in order to make for them a path to victory and freedom.

§ 6. The High Pkiest in Heaven

Prom all this it already follows that in our Epistle,

througli all apparent differences, there is the same fundamental

idea of the saving significance of the death of Jesus as in

Paul ; the sacrificial death of Jesus is something dynamic

;

there lies in it the power and possibility of the regeneration,

justification, and sanctification of all. But this virtual becomes

actual only l^y means of the working of the death of Jesus on

man, an effect which is described in our Epistle as Kadapi^eiv,

f)avTLcrfi6<i, dytd^ecv, Tekeiovv. This d}'uamic character of

redemption is sometimes expressed in so many words, as when
it is said (vii. 21), not that Jesus has saved men, but that He
a-ct)^€Lv Bvvarac tov<{ Trpoa-ep-x^o/jbevov; So avrov : but it is most

effectively expressed in the fundamental view that the high-

priestly calling of Christ is first fulfilled in heaven. So much
does this view prevail in our Epistle, that it has occasioned a

long theological controversy as to whether the author regards

the death of Jesus on the cross as belonging to His high-

priestly office ;
^ and though, according to the passage ix.

23-26, and according to the analogy of the Old Testament

high priest's office, to which the slaying of the sacrifice

belongs, this controversy must be settled in the affirmative

sense, yet there is no doubt that to our author the centre of

gravity of Christ's High Priesthood falls—to speak in his

1 Cf. Eiehm, Lehrbegriff des Hebriierbriefs, p. 466 f.
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figurative language—in the presenting of the sacrificial blood

in the Holiest of all, in His appearing before the presence of

God (cf. viii. 1, ix. 12, 14, 28, etc.). It is important to give

closer attention to this view for the confirmation and com-

pletion of our understanding of his teaching. It is no play of

typology, but the earnestness of his doctrinal thought, which

drives him to it ; this high-priestly activity in heaven is just

the making effectual of what was virtually established in the

sacrifice upon the cross. The entrance of Jesus into the

heavenly sanctuary, corresponding to the entrance of the Old

Testament high priest into the symbolical Holiest of all, is on

this side of decided significance ; how could Christ open for us

a way of access into the eternal home, to perfect communion

with God, unless He Himself had made His way into it ?

This throws a most instructive light upon the ascension of

Christ, when we understand hy it not a visible scene, but the

mysterious passing of the Risen One into the world of

perfection. Not that, as is sometimes said, the resurrection

of Jesus falls into the background in our Epistle ; the author

recognises its significance, even apart from the passage

xiii. 20, by calling to mind the Trpev/xa alooviov which dwelt

in Christ, His Svva/jUL^ ^cot}? uKaToXvTov, in virtue of which He
could devote Himself to death without perishing in death

(vii. 16, ix. 14); but indeed the resurrection of Jesus is to

him as to the whole New Testament, only the starting-point of

His perfection and exaltation to God. But in Him, as its

holy and perfect, loving, and all-embracing representative and

forerunner, humanity has attained to the eternal goal, which

hitherto even the best and most pious could not attain, which

was only now attained through Him even by the Old Testa-

ment saints (xi. 39, 40); He has entered "within the veil"

which conceals the Holiest of all from our earthly eyes as the

a.pxvyo^; tt}? acorripia^ for all who become obedient to Him
(ii. 10, V. 9), as our 7rp68po/jLo<; (vi. 20). But in this heavenly

sanctuary He is not inactive in the interests of His people.

On the contrary, His entrance begins His high-priestly activity

there. His Xecrovpyelv (viii. 2, 6), which consists in His now

presenting His sacrifice before God's presence and pleading it

in the interests of His people, just as the Old Testament high

priest did. To distinguish and emphasise this second high-
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priestly act as contrasted with the first, the slaying of the

sacrifice, that is, the sacrificial death upon the cross, would be

empty and unmeaning if something essential had not to be

added to the latter in order to make it effectual. But the

author cannot find this essential element in the fact that God,

shut up in His heaven, learns of His Son's act of sacrifice only

when He enters heaven in glory. The fact rather is that the

holy God has the assurance of the sanctification of humanity

not in that sacrificial performance as such, but in the living

and now all-prevailing person who offered it. For human
hearts are " sprinkled with the blood of Christ," and by that

are cleansed and sanctified, not as by a law of nature or a

mere historical tradition, but only by this, that the glorified

Christ through His living Spirit writes on the heart what He
has done upon the cross. That is what the author urges in

vii. 25 as the meaning of the heavenly life of Jesus: odev

Kat (Tto^eiv 6t9 TO iravreXe^ Bvvarai tov? Trpoa-ep-^o/xevov; 8/'

avTov TO) Oeo), irdvrore ^wv el<i to ivTvy^^dvetv virep avTcov.

There are two sides of the heavenly activity of the Saviour

insisted on here which mutually condition each other ; one,

the evTvyxaveiv applied to God, and one, the aw^ecv, turned

towards men. That ivTvyxdveiv, describing the peculiar task

of the high priest " who appears in the presence of God

"

(ix. 24), can only be an anthropomorphic image, as the

original source of all grace, needs no continuous intercession

in order to be always gracious ; it can only consist in the

imperishable assurance which Christ as the Living One gives

to the Father, that His people, though still affected with sin

and weakness, shall be sanctified wholly through Him and

His blood ; and in virtue of that assurance they are already,

as Paul would say, justified children of God, or as our Epistle

expresses it, they " can draw near to the holy God through

Him." But the exalted Christ can give this assurance to the

Father only because He is ever active " to save for all time

those who come unto God through Him," that is, to apply to

them the fruit of His death of sacrifice, and to make its

cleansing and sanctifying power operative in them for their

Te\eioiai<i. For this side of the saving activity of the Exalted

One turned towards the world our author, of course, has

nothing corresponding in the example of the Old Testament
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high priest ; but as that example is to him only a means of

teaching, he has no scruple about exposing its insufficiency,

and, as above remarked, he introduces kingly features into the

scheme of Christ's High Priesthood, Thus he ascribes to the

eternal High Priest, whose proper office must be a constant

XeiTovpjeiv, a " sitting at the right hand of God," that is, a

kingly position and activity for the realising of salvation upon

earth (viii. 1, x. 12, xii. 2) ; and he also calls Him " the High

Priest of good things to come," who " as Son is set over God's

house" (ix. 11, iii. 6); that is, he describes Him as the

dispenser of all blessings of grace, as governing the family and

Church of God. And he entirely passes from the high-priestly

idea when, in xiii. 20, he calls Jesus the great Shepherd of

the sheep ; for that is the kingly function of Jesus in virtue

of which He leads His people to the blessings of grace which

He has purchased. But even the name of a " Surety " and

"Mediator of the new covenant " (vii. 22, viii. 6, ix. 15,

xii. 24) is a more comprehensive one than that of High

Priest ; it describes Christ as bringing in the perfect and

happy relation between God and man, first by prophetically

announcing it, then as a High Priest founding it, and finally as

a King realising it with His whole person, with His death as

with His life He answers for the truth of the new covenant.

These are clear indications that to the author himself the High

Priesthood of Christ was only an image, and indeed an

insufficient one, which he used in order to make plain to his

Hebrew readers the saving activity of Christ which went

beyond every Old Testament figure ; and therefore if we press

this figure dogmatically we are departing from his intention.

Nevertheless, the fact that he preferred this to all other names

and types at his disposal, shows how decidedly, in spite of his

doctrine of pre-existence, he regards Christ as a man at the

head of humanity, and how decidedly he regards the centre of

gravity of Christ's work as falling, not in that which He
passively suffered on the cross, but in that wliich He did in

death as the perfection of His life, and which thus became an

imperishable possession for humanity.
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CHAPTER V

MEANS AND END OF SALVATION

§ 1. The Call

How then does the salvation founded in Christ and

prepared in heaven come to the world ? First of all by a

divine call, by a K\^]cn<i eirovpavLO'; (iii. 1), answers our anthor.

And by that he, like Peter and Paul, understands not merely

the coming of the gospel to the man, but the effectual drawing

of the hearer to the fellowship of salvation ; he distinguishes

between the evrjyryeXLafievoL (iv, '2, 6) and the K\i]ae(ii<;

iirovpavlov /xero'^ot (iii. 1), who are to inherit salvation. Xot

that he ascribed to God an influence excluding human
freedom; though God, according to xi. 39, has reserved to

Himself both when and how He will bring His salvation neai'

to each, whether on earth as to the readers, or in the other

world as to the pious of the Old Testament, yet the danger of

apostasy in which the readers stand manifestly implies that

the acceptance and keeping of the proffered salvation is

subject to the free self-determination of man. God, as is

taught in the arguments of iii. 7—13, iv. 7, has appointed to

every man his day in which he is to hear His voice, a time of

grace in which the man can accept or reject the proffered

salvation. God's eternal purpose of salvation finds application

in those who accept it (^ovXrj, deKr]fxa,\\, 17, x. 10); they are

partakers of the heavenly calling (iii. 1) and heirs of the

promises (vi. 17); their names are written in heaven (xii. 23).

The means of the call is, of course, the word of God, that voice

of which it is said :
" To-day, if ye will hear my voice, harden

not your hearts." Though in the passage (i. 1) this word is

conceived as including the whole range of the history of

revelation, yet it is distinguished into Old and Xew Testament

(ii. 2, 3). The word which calls to salvation is not that which

was spoken by angels, but that spoken in the Son ; not the law

but the gospel, which because of its saving content is itself

called in ii. 3, Ttfh.iKavT't) afOTrjpla ; it is the koXov Oeov ^^yu.«,

as it is called in vi. 5. To this word baptism is added as a
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sign and pledge of the cull. It is mentioned in vi, "2 as an

article of elementary Christian instruction ; it is also un-

doubtedly meant in x. '2o by the XeXova/jievot to awfia vhan
KaOapo), a phrase which, according to the context, describes not

a merely sensible, but a symbolical act, representing in the

body the cleansing of the soul. What is consummated in the

receptive hearing of the word, and symbolised and sealed

in the act of baptism, is the cleansing (Kadapi^eadat or

dyid^eadaL) by the blood of Christ's sacrifice. When a man
hears and submits to the word, and is baptized in the name of

Jesus, the inunortal sacrifice of the eternal Hiiih Priest touches

his heart, disgusts him with his sin, and on that presupposition

assures him of its full forgiveness : or, to use the words of the

author, it " cleanses the conscience from dead works, and

sanctifies the heart to serve the living God" (ix. 14, x. 29).

That is the " sprinkling of the heart with the blood of Christ
"

which is spoken of in x. 22, which corresponds to the

sprinkling of the people in the covenant sacrifice at Sinai ; as

the new covenant, according to Jer. xxxi. 31-3-t, is to

bring with it a change of heart and forgiveness of sin, so

both are united in this effect of the Kacvij SiaO/jKr} on the

heart (x. 29). This, therefore, is the moment, not merely

when the consciousness of guilt is destroyed, but when the

Holy Spirit enters the heart. Though in vi. 4, x. 29, this is

named only as a peculiar gift of God in Christ, yet it is

evident that the writing of the divine law on the heart

(viii. 10) must coincide with the communication of the Holy

Spirit. For that very reason we must by no means conclude

from the expression 7rvev/jiaTo<i dycov fiepLafiol'i, which is used

in ii. 4, that the Spirit is thought of by the author only as a

principle of special gifts of grace ; a conception which is con-

tradicted by the Trvevfia ri}? ^apiTo?, x. 29. One other

representation of the decisive experience by which a man is

received into the new covenant is contained in the words,

ii. 11: o re yap dytd^oov koX ol dyia^o/jLevoi, e^ ev6<; 7rdvTe<i.

It describes the Christian, like Christ Himself, as descended

from God, not as created by Him naturally, but born of Him
spiritually ; which gives additional proof that what is meant

in the phrase dyid^ea-dat by the blood of Christ is not merely

forgiveness of sin, but regeneration. In consequence of this
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regeneration the Christian is now a son of God (ii. lU, ttoXXoi"?

vlov^) and a brother of Christ (ii. 11), a partaker of His glory

(iii. 14, XptaTov fxero'^oL jeyovafjuev). This is a present

possession of salvation which is perfected in the other world

;

the Christian is " enlightened " by the Spirit and the word

(vi. 4), he tastes the heavenly gift and the powers of the

world to come (vi. 4, 5) ; that is, he enjoys the grace of God,

salvation as a personal possession,^ and lias a foretaste of

eternal life. One peculiar blessing of the Christian the

passage xiii. 10 celebrates: " We have an altar, whereof they

have no right to eat who serve the (Old Testament) taber-

nacle." That is to say, as the Jewish priests live by the

sacrifice of their altar, so we live by another and a better, viz.

by the cross of Christ ; we are in constant living communion

with the Saviour who sacrificed Himself for us, so that His

life (His body) given for us is the food of our souls. This

Christian privilege does not refer to the actual rite of the

Lord's Supper, but it certainly suggests the idea of it.

§ 2. Faith as a laying hold of eternal Blessings

Man's position in this appropriation of salvation is faith.

Why ? This is explained first of all by the passage (iv. 2)

which treats of the Israelites in the wilderness as unbelievers.

" We have," it is said there, " the same gospel as they ; but the

word preached did not profit them, not being mixed with faith

in them who heard it " (/xr/ o-vyKeKepacrfievo'; rfj irLarei rot?

aicovadaLv). Faith, therefore, is the means of connection

between the human heart and the word of God ; without it

that word remains unknown to its hearers ; Ijy it the word is

united with man, and becomes operative in him. By calling

special attention to faith on this side as man's laying hold of

and apprehending the divine, our author throws more light on

this point than any other New Testament writer. In the

celebrated passage xi. 1, he enters into the nature of faith as

such, and gives a formal definition of it,—not in its Christian

1 That the Holy Spirit is meant by " the heavenly gift " is improbable,

because He is afterwards named. But the mere forgiveness of sin is not

to be thought of, as the author never separates that from the new life

which is bestoAved on the Christian.
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peculiarity but in its wider religious nature : "Eariv he irio-Ti'^

iXTTi^o/jiei'cov vTro(TTacn<i, Trpay/xaTcov eXe'y^O'i ov ^Xeirofievwv.

That is, faith is a firm confidence, a moral certainty with

regard to the objects of hope, and a being convinced of things

(in themselves) invisible (ov—not fir}
—^Xeirofievcov), facts of a

higher supersensuous character. It is evident that the two

propositions are not meant to be distinguished as two different

things, but to explain one and the same thing in two different

ways. Accordingly all religious faith is related to facts of the

invisible world, to such facts as are to us iXTri^ofxeva, objects

of hope, blessings to be desired ; and these supersensuous facts

and blessings can so convince us of their existence, and their

existence for us (iXej'x^o'i), that a firm reliance on them can

arise and become the strongest motive of our life. It is

e\ddent that this classic definition of faith is much more than

a mere holding for true by the understanding. The under-

standing, or rather the reason, has its own part in this ; irlcnei

voovfiev, it is said immediately after (xi. 3), in a fitting phrase

which shows reason and faith in thorough agreement ; but as

the question is not about facts which might be mere objects of

knowledge, but about objects of hope, how could our hearts be

uninterested in them ? The faith which lays hold of these

things with inner sense (cf. the top doparov 609 opcov, xi. 27) is

a thinking, a knowing ; but it is more than that, it is at the

same time a grasping with the will, a laying hold of in order

to possess. And further, the author does not think that those

eXTTi^ofjieva and ov ^Xeiro^xeva could be found by our seeking

in thought ; they attest themselves, and so they convince us of

their existence, and can become to us objects of such firm

reliance that the centre of gravity of our inner life can be

placed in them. That takes place even before there is a

positive historical revelation :
" By faith," the author continues

(xi. 3), " we understand that the world was formed by the word

of God ; so that things which are seen were not made of things

which do appear." The creation itself is God's first revelation
;

viewed with the reason of faith, an invisible world can be

perceived underlying the visible, a word of God which speaks

to us from the things that appear, a thought of eternal wisdom

and goodness which draws us to itself. That is the primitive

religion which lies at the basis of all further developments of
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the relation between God and man ; the belief that " God is,

and that He is the rewarder of all that seek Him " (xi. 6) ;

that He will not be sought in vain, but will be found to save

and bless. But the relation between God and man advances

by u progressive revelation on God's side and a growing

possession through faith on man's side. Already in the case

of Noah, and much more in the case of Abraham, there are

definite divine disclosures and promises in which the ov

^XeiToixeva, the ekiri^ofieva, take shape for them ; and though

at first these revelations concern things which belong to the

sphere of sensuous perception and earthly experience, yet they

are symbols and pledges of the eternal blessings, in themselves

invisible, to which the relation of man to God according to its

nature runs up (xi. 7-16). Not that the pious of the early

period, the patriarchs and their descendants and successors in

the old covenant, could with their faith and hope reach the

eternal goal which hovered before them ; they only saw the

promises from afar and saluted them (xi. 13). For they had

not yet the bridge which actually leads across into the world

of the eternal possessions, the gospel of Christ which purifies

and sanctifies the heart. But it was destined for them also,

and when it came it led them also, in another world, to

perfection (xi. 39, 40). In thus going back to the wider idea

of faith, the author only seems to ignore the uniqueness of

Christian faith for salvation. The general nature of faith

remains the same in all stages of the divine revelation ; but

the revelation advances from the elementary beginning to its

/ completion in the Son (i. 1), and faith only becomes partaker

v^^ of the eternal blessings and heir of the invisible world in

which it hopes, when it can appropriate this complete revela-

tion, and in it redemption and sanctification. The only thing

that can surprise us in this view is that it has not expressed

the specifically Christian faith as distinguished from the

universally religious, as in the Pauline phraseology in Tria-revetv

el'i XpLarov, TrtcrTt? ^Itjctov XpiaTov. Our author has this idea

in substance; it lies in passages such as iii. 14, x. 23, and in

the context of xiii. 7, 8, just as in the vTraKoveiv Xpiarcp, v. 9
;

and even in the before mentioned eating from the New
Testament altar (xiii. 10) there is substantially the deepest

Pauline idea of faith, the appropriation of the Crucified in a
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growing communion with Him. But in form our Epistle

abides by the synoptic and primitive mode of teaching ; it

makes the gospel, brought near in Christ, or the promises of

God, or God Himself as the source and sum of all promises

and blessings, the objects of faith. The Tr/o-ri? iirl 6e6v,

which is mentioned among the Christian rudiments (vi. 1) is

not a mere general trust in God, and still less a mere belief in

God's existence, it is a reliance on the God of salvation (^eo<?

Trj<i elptjvTj'i, xiii. 20) who is revealed in Christ, and who has

already inwardly bestowed on the Christian the iXin^o/xeva,

and will bestow them on him for ever. This is a view which

refers Christian faith only to its first and last object, and

which at the same time permits us to praise Jesus Himself as

the " author and finisher," as the highest example of faith

(xii. 2, 3).

§ 3. Faith as fundamental Moral Conduct

Faith, however, as that which grasps and apprehends the

higher world, is an inner act, and indeed the most decisive

that is. Although he recognised how the word of God comes

to meet a man and works upon him, it is evident that our

author makes faith a free act of man, as has already been

noted in the idea of the " call," and as we found confirmed

by the way in which unbelief and apostasy from faith are

viewed as man's guilt, and even as the real e/covo-tw? dfiaprdveiv,

sin of presumption as such (x. 26). That is to say, when
God comes to meet man with His word, he can attend to what

he hears (Trpoa-e^eiv to 49 aKova-Oeia lv, ii. 1), or despise

it and refuse to trouble himself about it {dfieKeiv, dOerelv,

ii. 3, X. 28); and he acts in this according to the inner

attitude he has already taken towards God and the world.

For a man can seek God without knowing about Christ (xi. 6) ;

and a man may know about Christ without really desiring to

know anything about Him, but may reject His salvation

and withdraw himself from it (irapaLTeladai, varepeiv,

viroaTeWeadaL, x. 39, xii. 15, 19), and even embitter and

harden himself against the good word of God (iii. 8, 13, 15,

iv. 8). And the decisive inducement to the one or the other

will be whether he prefers God and His salvation to " the

bevschlag.— II. 22
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treasures of Egypt " (that is, the world), and " the pleasures

of sin" (xi. 25, 26), or the reverse. It is evident from this

that the Tr/o-Tt? eVl Oeov, as the author meant it, is not con-

ceivable without a breach with sin, without the /jberdvoia airo

veKpSiv epycov, which, for that very reason, appears in vi. 1,

immediately before faith, as an elementary article of Christian

instruction. The " turning from dead works " as a free, sub-

jective act, the other side of being cleansed and sprinkled

with the blood of Christ, is simply the turning away from the

ungodly condition, without which the turning towards God in

faith is inconceivable ; and if the author, in his doctrine of

TTt'o-Ttf (chap, xi.), does not go back expressly to the fieruvoca,

that is only because he regards it as evidently the other side

of faith. Yet even in our Epistle, just as in Peter and

occasionally in Paul, faith and obedience, unbelief and dis-

obedience, are interchangeable. Believers are XpiarM

inruKovovTe'i, and vmbelievers virevavnot to God (v. 9, x. 27)

;

mention is made of a KapSia irovrjpa d7rLcrTia<i (iii. 12), and

direideia as well as dinaria is opposed to TTKneveiv (iii. 18,

19, iv. 6, 11, cf. with ver. 3). This ethical view of faith

reaches its climax in the author's conviction that faith is the

fundamental moral act of man, the principle of all God-

pleasing or righteousness. " Without faith," it is said (xi. 6),

"it is impossible to please God"; in x. 38 God says: "6 5e

SiKuio'i fiov " eK 7r[(TTeio<; ^ijaeTui. This does not mean as in

Paul : faith is reckoned to him for righteousness ; but faith

itself is in principle righteousness, the fundamental virtue of

man before God. Thus God declares Abel to be S/zcato?

because of the sacrifice which he offered in faith ; and Noah,

after receiving a revelation by faith, and ha\ang acted in

accordance with it, became heir t?}? Kara ttlo-tiv SiKacoavvr]<i

(xi. 4-7). That this is something different from the Pauline

doctrine of imputation is evident, not only from the want of

the Pauline concepts Sikuiovp and Xoyt^eaOat el<; BiKatoavvT)v,

but still more from the passage (xi. 4) in which God mani-

festly testifies to Abel as " righteous," because he is so, and

does not merely declare him to be so. In the same sense,

also, the gospel is called (v. 13)Xo7o? SiKatoavvij^, not because

it announces justification (for of that announcement the

beginner in Christianity is not uTreipo^), but because it con-
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ducts to perfect righteousness such as is understood and

possessed only by the reXeio'i
;

just as Clirist, in vii. 2, is

called the " King uf Itighteousness," because where He rules,

righteousness in the moral sense rules. Of course, this Kara

irlariv hiKatoavvr] (xi. 7), this righteousness according to faith,

is only a righteousness in principle that has still to be de-

veloped to the perfect righteousness, to the stage of the

hUaioi rereXettw/xeVot (xii. 23). But it, and it alone, can thus

be developed because, as surrender to God and the eternal

blessings, it is the fundamental disposition out of which all

obedience and all sanctification grow as from their root.

§ 4. The Life in Faith

But it is not sufhcient to have once laid the foundation of

faith, we must also stand upon that foundation, and grow, and

ripen to perfection (cf. vi. 1). The author had to call atten-

tion to this the more urgently as the languor of his readers

was threatening to make even their beginnings in Christianity

ineffective and retrogressive (v. 11 f.). Hence he exhorts

tliem, first of all, to hold fast what they have by keeping

their faith lively and active. In iii. 14 he exclaims, " We
are partakers of Christ, if we hold fast the beginning of our

confidence to the end." Not that they could do so without

God's aid : it is through grace that the heart is established

(xiii. 9), but not by letting the hands hang down or the knees

become feeble, but by seeking to draw near to the throne of

grace, and to lay hold of the divine help (xii. 12). It is,

above all, Trapprjala, the courage and confidence of faith,

which the author requires of his readers (iii. 6, iv. 16,

X. 19, 35); the Christian has this for Christ's sake, and yet

must be exhorted to have it and to use it. In this assurance

of faith the readers are incessantly, as it is repeatedly said,

Tvpoaep'^eaOat or iyyt^eiv rw dew (iv. 16, vii. 19, x. 22, xi. 6),

to make continual use of the blessed privilege of " drawing

near to God " which they possess through Christ {hi avrov,

vii. 25); their life is to be a priestly life, a constant inter-

course with God, an ever-continued worship. This Xarpeveiv

deo) ^covTi (ix. 14, x. 2, xii, 28) is the glorious privilege of

Christians : whilst those who continue at the Jewish stand-
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point serve only the aKrjvrj, the aKia tmp eTrovpavioiv (viii. 5,

xiii. 10). It is the worship of God in spirit and in truth;

but for that very reason it must be offered " through grace
"

(xii. 28), "with true hearts" (x. 22), "in full assurance of

faith " (TrXrjpo^opca irlarews:), " in holy awe and fear " (xii. 28).

The sacrifices of praise which this worship recognises are

prayer, confession (6/iio\oyovvTOiv, xiii. 15), works of mercy

(xiii. 16) ; the blessing which it brings back from the " throne

of grace " is divine mercy and grace to help in time of need

(iv. 16). But the Christian must not only continue in the

relation to God procured by the eternal High Priest, but

must also make progress in it in a twofold respect—in know-

ledge and in holiness. As a believer he is, from the beginning,

" enlightened " (vi. 4, x. 32) ; he has "received the knowledge

of the truth " (x. 20) ; but only as he was able to receive it,

as a babe (vijirio^) who is fed with milk, with the rudiments

of the gospel (aroc'^eia rr}? o-pXl'^ "^^^ Xojioov tov 6eov,

V. 12, 13). He is still inexperienced in the X0709 t?}?

BcKuioavvt]^, unacquainted with the full height of the Christian

ideal. He must not be content to remain at this position,

or he will lose what he has ; he must get beyond babyhood

and its food to full manhood {TeX€i6T7]<i) and strong food

(vi. 1); "his spiritual senses must be developed by exercise

to discern between good and evil" (v, 14), in order to be a

match for the manifold temptations of life. It lay in the

special Christian training of the " Hebrews " that the author

should regard the doctrine of Christ's High Priesthood as the

strong food which is contrasted with the milk ; the hardest

thing, at all times, for Jewish Christians was to recognise the

cross of Christ—this offence to Judaism—as the palladium

of Christianity. The author, however, does not view the

elements of Christianity enumerated in vi. 1 f. simply as

objects of faith, and the High Priesthood of Christ simply as

an object of knowledge ; but as those rudiments impart " a

knowledge of the truth" (x. 26), so also the High Priesthood

of Christ, in a very special way, remains an object of viroa-Taat^;

(iii. 14) ; that is, according to xi. 1, of faith, which only grows

to the full irXijpocjiopia through the knowledge of this main

article of the doctrine of salvation (x. 22). The author does

not regard faith and knowledge as following one another, but
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as goiug hand in hand with one another from the beginning

to the end. The advancement in knowledge, however, is to

serve another and a higher—the advancement in holiness

(cf. V. 13, 14). That remains the highest task of the Christian

life, because " without holiness no man can see God " (xii. 14) ;

because in it the reXeiwaa is first reached. It is self-evident

that holiness, like everything else in Christian life, may be

conceived both as a gift and effect of grace, and as a task of

free activity. It is Christ who succours in all temptations

those who obey Him (ii. 17, 18); it is God who, from His

throne of grace, imparts help in time of need (iv. 16); but the

very idea of jBorjOelv presupposes tlie activity of man. Another

conception, including likewise a union of a divine and human
exercise of will, whicli the author applies to the work of sal-

vation, is that of education ; God trains His own to holiness.

He does so especially by sutiering—in the dispensing of which

He exhibits Himself to them as a Father, so that they must

ever be doubtful of their divine sonship if He does not chasten

them :
" He chastises them for their good, that they may be

partakers of His holiness" (.\ii. 7-10). For " no chastise-

ment for the present seemeth to be joyous, but grievous

:

afterwards, however, it yieldeth the peaceable fruits of right-

eousness (inwardly beneficial, emancipating) to those who are

exercised thereby" (xii. 11). Such fruits of righteousness

the author, without any falling back on the Old Testament

law, recognises in chastity, in the case both of married and

unmarried (xiii. 4) ; contentment and reliance on the care of

God (xiii. 5) ; the doing good and communicating, which is

also a kind of sacrifice well-pleasing to God (xiii. 1—6)

;

hospitality without grumbling at its burdens (xiii. 2) ; sym-

pathy for the captives and the suffering (xiii. 3) ; a peaceful

bearing towards every man (xii. 14); care for those whose

faith is endangered (iii. 12, xii. 15), and brotherly love

(xiii. 1). For within the general human fellowship there is

an inner circle which imposes special duties. The house of

God, that is, the fellowship of believers (iii. 6), is essentially

spiritual, but is also visible and outward. The Church has

its creed, to which it is to hold (iii. 1, iv. 14) ; its assemblies,

which are not to be forsaken (x. 25); its rulers who watch

for souls, who are to be obeyed and followed (xiii. 17); its
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depaited noble witnesses and examples, whose memories are

to be gratefully preserved in the community, and their faith

followed (xiii. 7).

§ f). The Hope of the Believer

But even this ethical side of faith, which makes it the

power of the Christian life and walk, does not exhaust its

nature. Faith is also a source of eternal life as future

:

o St/caiO? e/c 7rtcrTe&)? ^rjaeTaC ovk eafxev virocrToX.rj'i et?

aiTcokeiav, aXXa iriaTeo}'^ eh irepiTrolrjcnv ^l'%>'}? (x. 'AS, 39).

That flows from the nature of faith, which even here on

earth is a laying hold of the higher world, and is thus a

source of eternal life ; but it requires also its special doctrinal

expression. This expression is the idea of hope with all its

related ideas, aireKhe'^e<j6ai, eKBi'^eaOai, eTrt^rjTelv, opeyeadai,

airo^Xeiretv (ix. 28, xi. 10, 15, 16, 20, xiii. 14 f.). It

corresponds to the prominence given to the future in the

Christianity of the original apostles, that in our Epistle, in

the same way as in the First Epistle of Peter, eWi?, as the

alter ego of irlaTi^, has even a more central place in the

Christian consciousness than it. The author regards salva-

tion as dependent on a living hope as well as on a living

faith ; for his readers therefore, in view of their weakened

faith and their dauger of apostasy, he can desire nothing

more than that they might show the same zeal as before tt/jo?

rrjv TrXrjpocpopiav t?}? i\7rlSo<i to the end (vi. 11). The

TrXrjpocpopia t?;? Trlareca is in the same way peculiarly a

TrXrjpocfjopla rii^; iX7riBo<i ; the confession of Christian faith is

o/jboXoyia rr}? eXTr/So? (x. 23); the whole new covenant in

relation to the old may be described as the " introduction of

a better hope by which we draw near to God" (vii. 19),

and membership in the " house of God " can be made depend-

ent on nothing more than on the preservation of the

Trapprjaia t»}9 eX,7riSo?, the Kav'^rj/xa rrjij eXTTiSo? (iii. 6).

One of the finest passages of our Epistle says (vi. 19): "We
have in hope the sure and steadfast anchor of tlic soul, which

entereth into that which is within the veil "—that veil

which hides the higher world from our view ; it keeps the

soul in inseparable connection with the higher world, and
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with the eternal High Priest who rules there, in spite of all

the storms of this world. All this does not contradict the

standard significance of faith in tlie plan of salvation ;
for, as

the explanation of faith as vTroaraa-i^ eXTri^o/juevoiv (xi. 1)

shows, faith and hope are not at bottom two things. Faith

is related to blessings which have existed from eternity and

liave been brought near to us in time, the full possession of

which, however, is reserved for the future, and therefore hope

becomes necessary ; hope is tlie side of faith which is turned

to the future perfection yet to be attained. Hope therefore

in our Epistle is connected with the High Priesthood of

Christ, which, as the most decisive fact of salvation, supports

faith (vi. 19, vii. 19, x. 19, 23), and under the title of

"keeping hold of hope" (vi. 18), Christian virtues are

demanded which might just as well be traced back to a

keeping hold of faith such virtues as fiuKpoOvfjila and

vTTo/jbovi] ; the former, the steadfast continuance in hoping,

as is specially seen in the example of Abraham (vi. 12, 15,

cf. xi. 15 f.); the latter, steadfastness in suffering, which

again must be stirred by the prospect of the "joy laid up in

heaven " (xii. 2). Again, the idea of hope reverts as it were

to that of faith, where the point in question is the assurance

of Christian hope, for that assurance rests on the experiences

of faith which have already been bestowed on the Christian

life on earth. " Ye are come," the author exclaims to his

readers (xii. 22), " to (the spiritual) Mount Zion, and the city

of the living God, the heavenly Jerusalem, and to innumer-

able hosts of angels, to the general assembly and Church of

the firstborn, who are enrolled in heaven, and to God the

Judge of all, and to the spirits of just men made perfect (of

the Old Testament), and to Jesus the Mediator of the new

covenant.'' If they " have received the promise, not merely

in the sense of promise, but in the lieginning of its fulfil-

mcnit " ; if the inheritance promised them as a " heavenly

gift " has already been inwardly communicated to them

(ix. 15, vi. 4),—they must also be heirs in the full sense of

the word. They are rereXeiw^eVot in .
principle, and yet are

not so in the sense in which their High Priest and Captain is
;

what can be more assuring than that the Captain of their

salvation (dp')(r)'y6<; ri}? (T(OTt]pia<i avrcov) will save them
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utterly {ek ro iravreXe^;, vii. 25); that His leather, who is

also their Father, will lead them into the same glory to

which He has led His firstborn ? (ii. 10).

§ 6. The Warning against Coming Short

And yet this path of glory moves along the edge of a

deep abyss. Our Epistle, with the whole New Testament,

has not only to announce a final judgment of God, which

may have a twofold issue, aforrjpia and airoikeia (x. 39), in

view of the danger of apostasy on whose brink the readers

stand, it has to set forth this final possibility to Christians

more pointedly than any other writing of the New Testa-

ment. It is probably an error to infer the idea of a double

judgment from the passage ix. 27 (diroKeiraL toU av9pct)7roL<;

aira^ dirodavelv, jxera Se toDto KpiaL<i), an individiial judg-

ment immediately after death and a general judgment at the

last day (vi. 2, Kpifiaro'i alwviov) ; those words undoubtedly

mean no more than that after death man is reserved for a

divine decision about his eternal worth or worthlessness.

This judgment at the end of time, which in harmony with

the entire New Testament is conceived as near (x. 37—39),

and which both to just and unjust promises an eVSt/co?

jxiddaTrohoaia, has been ascribed by the author in a remark-

able way, not to Christ, but immediately to God, although it

undoubtedly coincides with the (expected) second coming of

Christ (i. 6, ix. 28, x. 25); it is as though he shrank from

bringing into his picture of the eternal High Priest the incon-

sistent image of a condemning Judge of the world. And yet

he wishes to awe his readers by holding before them this

possible condemnation :
" Our God is a consuming tire "

;
" it

is a fearful thing to fall into the hands of the living God "

(xii. 29, X. 31). Not that he regards the unbelieving world

as certainly involved in eternal destruction ; on the contrary,

its sins can always be spoken of as sins of ignorance for

which the sacrifice of Christ contains an atonement ; and just

as the pious of the Old Testament shared in the blessings of

this sacrifice in the other world (xi. 39, 40), so it offers the

possibility of a fieruvota to the ungodly heathen who died in

the early days. On the other hand, our Epistle teaches that



MEANS AND END OF SALVATION 345

he who has tasted every exhibition of God's grace liere on

earth, and then falls away from faith, has committed the sin

of absolute presumption for which there is no atonement and

no conversion, but only a fearful looking for of judgment

(vi. 4, X. 26-31). This doctrine, expressed with special

severity on account of the special occasion of our Epistle, has

an affinity with the utterance of Jesus about the sin against

the Holy Ghost, and in it indirectly Christ's office of judging

the world is asserted ; for, according to this, Christ rejected

and " crucified afresh " (vi. 6) is the Judge of the apostates.

If we ask for the grounds of that unqualified judgment the

Epistle presents it in a twofold way, from the divine and

from the human standpoint. The author first appeals to the

warning example of Esau, who parted with his birthright for

a mess of pottage, and afterwards found no place of repent-

ance (xii. 16, 17). That seems to say that he repented with

tears ; but his repentance (so far as concerned his father's

dying blessing) was not accepted, because it came too late.

The solution of the question seems from this to lie in the

idea already alluded to, that there is a time of grace appointed

by God for every man, " a to-day," the expiry of which is

followed by an irrevocable judgment of wrath and rejection.

But a deeper psychological proof is given in vi. 4-8, x. 26-

31. Here it is emphasised that there is no further means of

salvation for him who, as it were, crucifies the Son of God

afresh (by going back to the side of His deadly enemies, the

unbelieving Jews), and counts the blood of the covenant

wherewith he was sanctified an unholy thing, and tramples

under foot the Spirit of grace wliich he has received, any

more than there is a new seed-time for land which has drunk

of God's blessing, and brings forth thorns and briars instead

of good fruit. In other words, conscious apostasy from the

grace of the now covenant which has been experienced,

proves a corruption and obduracy of heart which absolutely

excludes the possibility of renewal and repentance. The

example of Esau is quoted to suggest the mere show and

shallowness of a fierdvoca which is not maintained ;
for as

it is said, and probably intentionally, he sought repentance

(i^i]r7]a€v), that is, sought but did not find. This whole

argument is peculiar to our Epistle, which, like the opposite
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Pauline idea of universal restoration, must be submitted to

the judgment of the Spirit which breathes through the whole

Sacred Scriptures ; at auyrate, it is the strongest New Testa-

ment protest against a (jratia irresistibilts.

§ 7. The blessed Consujimation

The universal judgment of men is regarded by the

author as coinciding with that catastrophe of the world which
" shakes lieaveu and earth," but sets up " a kingdom (of l!od)

which cannot be shaken" (xii. 26-28); that is, the present

imperfect order of the world is dissolved, in order to make

way for a new, perfect, and imperishable one. Our author

seems to have solved the question as to how the existence of

the lost agrees with this, by the notion of their actual

destruction through a process of pain ; at least the repeated

reference to burning can be most simply interpreted as re-

ferring to the nature of God's wrath as a consuming fire (vi.

8, X. 27 : TTvpo'i ^rjXo'i ia-Qietv fMeWovTO<i rov<; virevavTious:).

At auyrate, our author conceives only of an uudaTaai<i BiKaloyv

(Luke xiv. 14), not of a resurrection of the lost; the ex-

pression (xi. 35), used about the resurrection of the dead

(vi. 2), Lva Kp6irTovo<; avaardcreca rv^wcnv, in allusion to the

martyr story in 2 Mace, vii., in the first instance opposes the

resurrection to a mere temporal deliverance from death ; but

manifestly it does not think of the resurrection as coming of

itself to everyone, but as forming a prize to be striven foi-.

The promise which is to be fulfilled by the resurrection is

conceived now negatively as full awrrjpia, and now positively

as K\7}povofiLa, that is, the inheritance of the true land of

promise, the eternal home, the heavenly Jerusalem, the city

built by God on lirni foundations (xi. 10). Blessedness is

described without a figure, as in the rest of the New Testa-

ment, now as participation in the So^a of God, and again as

the vision of God (ii. 10, xii. 14). Finally, the idea of

eternal blessedness as an entrance into the Sabbath rest of

God is peculiar to our Epistle. It is the rest which God

Himself entered into after the completion of His work of

creation, iu which He meant His children to share. The

people of God of the old covenant not having attained it by
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their entrance into Caanau, it has become the object of the

New Testament promise, and is fulfilled in God's eternal

kingdom (iv. 1 f.). This profound notion comprehends not

only the idea of full and blessed communion with Clod, but

at the same time makes it refer to the life on earth. He
who lias attained through Christ to TeXeiwa-i'i, to the per-

fection of his life in God, rests from the works of earth as

God did from His in an eternal Sabbath rest.

II. THE APOCALYPSE

CHAPTER I

INTRODUCTORY

§ 1. Grounds of its Origin in contempokaky History

The progressive movement of the primitive apostolic

spirit produced, as will be shown, the Apocalypse of John, the

classic monument of early Christian prophecy, almost at the

same time as the Epistle to the Hebrews. This is a writing

very different in kind from the Epistle to the Hebrews, and

yet in its ideas it has many affinities with it. In the teach-

ing and exhortations of the Epistle, notwithstanding its

references to the coming shaking of the world and the

heavenly Jerusalem, the chief interest attaches to what God

in Christ has done for the salvation of the world ; but in the

Apocalypse it attaches to what He has yet to do, and will do

speedily. It is the epic of Christian hope which we have

before us. Great and in itself perfect as the fulfilling of the

divine promise which appeared in Christ was, yet the eye

could not but be directed by it to the future. Salvation,

although in itself perfect, was only secured in possibility in

the world, not accomplished, and thus the prophecy of its

perfection belonged essentially to the New Testament revela-

tion. Hence Jesus Himself became His own prophet con-

cerning what lay beyond His earthly life, the predictor of the
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future of the kingdoui and the perfection of the world ; and

His hints on these points, like His other doctrinal ideas, grew

within the apostolic circle to a systematic and complete view.

This progressive development is affected by the unavoidably

imperfect conception of His parousia which prevailed in the

circle of disciples, which viewed it not as a continuous law of

the world's history, but as a single event to take place within

the next generation. The expectation of this event holding

the minds of the early Christians, taught them to look upon

the signs of the time as premonitions of the end. In accord-

ance with a simple philosophy of history, it was supposed

that the world, as opposed to the kingdom of God which had

appeared in Christ, so far as it resisted the preaching of the

gospel, must advance to the height of hostility to God, so that

the concentration of ungodliness will appear in opposition

to the perfect manifestation of the divine among men, a

kingdom of Satan in opposition to the kingdom of God,

an Antichrist in opposition to the Christ of God. From
this stress of opposites it was supposed that there would

arise for the Church a tribulation and oppression without

equal, and from it would also come the last conflict of the

world's history in which the Son of God will triumph over

the Prince of this world, and from the flames of the world's

judgment thus accomplished will spring like a phcenix the

world of perfection, the new heaven and the new earth. But

where in the present history of the world were the embryo

forms of this near future to be sought ? The Jewish view

was, that the opposition to the expected visible kingdom of

God might be seen in the Eomish dominion of the world,

which they hated as much as they feared it. Since Pompey
had broken up the long enfeebled kingdom of the Selucidaj,

and had replaced it by the blood and iron dominion of Eome
over Palestine, the fourth monarchy of Daniel, which originally

meant the Macedonian kingdom, with Antiochus Epiphanes

as its blasphemous head, was applied to the Eoman dominion,

which the delineation of Daniel seemed to suit much better.

This Jewish and apocalyptic view was not prominent in

primitive Christianity so long as unbelieving Judaism seemed

the most bitter foe of the Church, and the Eoman magistrate

and the Eoman law its protector ; Paul especially, after his
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experience, could never have thought of referring the old

prophetic idea to Eome and the Eoman emperor. Eather, as

we see from 2 Thess. ii., he saw in tlie order of the Eoman
State and its head the Kare')(ov and the Kark'^wv of the

" mystery of iniquity which was already working " ;
prob-

ably he regarded " the man of sin," the Antichrist, as pro-

ceeding from a vast revolt against the Eoman State from the

airodTaaia of the world ruled by Eome, and he expected that

Christ would come down from heaven to fight against him.

But the Pauline view gave way to the Jewish Christian

expectation when the tolerant policy of lifty years was

changed into a fierce hostility against the Church of Christ,

and so there was revealed in Eome the beast with the iron

teeth " of the Book of Daniel. This change appeared in the

Neronic persecution of the year 64. The monster who sat

upon the throne of the Eoman world, the murderer of his

brother, his mother, and his legal wife, the incendiary of

his own capital, in order to turn away popular indigna-

tion from himself, inflicted on the Christians in Eome the

most frightful tortures, which surpassed the horrors of

Antiochus Epiphanes, and the news of which convulsed

Christian circles everywhere. Now they recognised the

last enemy, that final fruit of hostility to God which must

call down from heaven the Judge of the world. And
thenceforth the signs of the times were crowded together

in a remarkable way. Three years after the beginning of

that persecution, insurrection broke out in the East and

West at the same time, in Gaul and in Judea, and its flames

laid hold of Eome also ; Nero perished forsaken by all, and

with him ended the Julian race ; the framework of the

Eoman Empire cracked at every joint. And at the same

time the iron Vespasian encompassed rebellious Jerusalem

;

the judgment of God which Jesus had predicted for the city

in which the prophets were murdered, and which the Chris-

tians viewed as the beginning of the judgment of the world,

was in sight. How could Christian prophecy at such a

moment doubt that the coming of the Lord was at the door ?

All the signs of it seemed to be present. And the story

which ran through the excited East, that the monster Nero

was not dead ; that he had fled to Parthia, and would soon
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return with an immense army, and take vengeance on

apostate Iiome (Tacitus, HisL ii. 8), furnished the prophetic

fancy with the most expressive figure for the personal

Antichrist, in whom one looked for the concentration of

Eome's opposition to Christ. Nero redivivus in his dying

and his miraculous revival, the distorted, daemonic counter-

part of the dead and risen Son of God, must be the Prince of

the world, who as Satan's instrument would bring about the

final conflict between the divine and its opponents, and call

down from heaven the judgment of the world. These are the

facts and feelings of the time from which the Apocalypse of

John proceeded, and by which it is to be explained.

§ 2. The Key of P^xpositign

The book itself contains ample proof of this for all whose

eyes are not closed by preconceived opinions. We can easily

understand that the author, writing in the Iloman Empire, was

compelled to clothe his views about that empire in figurative

and enigmatic language, which none but Christian readers could

understand ; but he himself put into those readers' hands the

key to his mysteries. After portraying in chap. xvi. the war

of Antichrist and the kings of the earth against the great city

Babylon, he represents, in chap, xvii., Babylon itself as the

great courtesan, as the woman royally adorned, who, " drunk

with the blood of the saints," sits on the " beast with the

seven heads and ten horns "
; but he is now to be overtaken by

the judgment. Here the author stops, and puts the explana-

tion into the mouth of the angel who had shown him the

vision, to which he expressly calls attention in the words wSe 6

vov<; 6 €-)(cov ao(f)iav (here is the mind that hath v^isdom, ver. 9).

" The beast that thou sawest," it is said (ver. 8 ff.), " was, and

is not ; and shall ascend out of the bottomless pit, and go into

perdition. . . . The seven heads are seven mountains, on which

the woman sitteth. And there are seven kings ; five are fallen,

and one is (that is, at present reigning), and the other is not

yet come ; and when he cometh, he must continue a short

space. And the beast that was, and is not, even he is the

eighth, and is (one) of the seven, and goeth into perdition.

And the ten horns which thou sawest are ten kings, which
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have received no kingdom as yet ; but they receive power as

kings one hour with the beast." There, iirst of all, the

woman who sitteth on the beast and is called " mystic

"

Babylon (xvii. 5) cannot be mistaken ; it is the capital of the

world, which opposes the New Testament Church of God with

the same hostility as Babylon did the Church of the Old

Testament; the city of seven hills (ver. 9), which has "dominion

over the kings of the earth " (ver. 18), " committing fornication

with all the idols of the world, and drunk with the blood of

the saints " (the Neronic martyrs, vv. 4, 6), it is Home. But

the " beast " (the expression springs from the Book of Daniel,

chap, vii., and symbolises an ungodly, an inhuinan and brutal

power)—the " beast " is ambigvious : if it has, first, seven horns,

and then is itself one of these horns (ver. 11), that is no con-

fusion, but a premeditated play of ideas. The beast is first of

all the Eoman Empire ; as such it carries the proud Roma,

the capital of the world on the seven hills with its glory.

But as the maxim L'Stat c'est moi was true of Eome and its

emperor, the beast, in the second place, is a definite ruler, in

whom tlie hostility to God and the brutal nature of the empire

is embodied. It is not hard to reckon which Roman king,

that is, emperor (for the East called the Eoman emperor king),

is meant; five, Augustus, Tiberius, Caligula, Claudius, Nero, have

been, the sixth is, that is, Galba, under whose rule, therefore,

the seer writes ; a seventh is to come, and continue for a short

space, presumably Vespasian, in whom the author, writing in

the East, might already perceive the next ruler. But the

" beast " is the eighth as well as one of the seven, that is, one

who was, and is to come again, the Nero redivivus of current

expectation, whose march of vengeance from the Euphrates,

in covenant with the ten kings against the revolted Rome, is

fancifully described in chap. xvi. 12—21. It may be said that

the clearness of this explanation leaves nothing to be desired,

and that all other attempts at explanation as contrasted with

it are arbitrary, feeble, and lifeless. Even in chap, xiii., where

it first appears, we have the same twofold meaning of the

beast as an emblem of the Roman Empire and of Nero. For

the miracle here indicated, that " to the astonishment of the

world the deadly wound of the beast is healed," describes how

the empire, which seemed to have received a mortal blow with
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the extinction of the imperial race, and the revolution, which

broke out in East and West and in the capital itself, arose

again full of power ; and it also describes the expectation of

one like Nero, whom our seer may have regarded as really

dead, but expected to return from the abyss, the last and most

ungodly of the line of emperors (xiii. 1-8). In the same

way may be solved the riddle of the number 666, which the

author propounded, at the close of chap, xiii., as the

" number of a man," that is, a number whose letters yield a

man's name. The two interpretations most worthy of notice

are \areivo<; and 7ieron kesar, according as we take the

number as written in Greek or Hebrew letters ; and presum-

ably both are right. The author undoubtedly sought a

double allusion in the number, which in itself was symbolical,

for six is the antithesis to the sacred number seven, and 666

is therefore the intensified opposition to the Holy One ; there

is an allusion to the universal dominion of Eome, and to the

person of the Emperor Nero,^ just as in chap, xvii. Now, if

this be the key to the riddle of the Apocalypse, it is manifest

that the author has erred in his interpretation of the signs of

the time. The crisis of the years 68-70 passed without

issuing in the judgment of the world, as the seer imagined
;

Nero did not return from hell, and Jesus did not come down

visibly from heaven. The common error of the apostolic

age, of conceiving the parousia as a single historical event

instead of the whole course of Christ's victory and triumph

over the historical world, dominates also the writer of the

Apocalypse. But this error marks simply the necessary

limits of prophecy, which Paul describes in the words

( 1 Cor. xiii. 12): " Now we see (in our prophecy) through a

glass in a riddle, but then face to face." To see the things

of the future face to face is granted only to the after life ; to

him who looks forward the future appears only in the mirror

of the present ; the symbol of the future hovers before him in

the signs of his time. Hence the conflict of Christian history

1 It should not be urged against this that neither solution can be made

to fit the number 666 except by a certain violence ; instead of Fufixh; the

unusual Axrsho; has to be taken, and the Hebrew nei-on hesar has to be

written in a strengthened form ; but such violences belong to the very

nature of all such contrivances.
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and the hope of eternal victory were to the writer of the

Apocalypse symbolically reflected in the confusions of his

time ; and if he saw close at hand the eternal triumph of the

kingdom of God, he simply erred in the same way as Isaiah or

his greater post-Exilic successor, the former of whom expected

that the Assyrian oppression and deliverance from it, and the

latter that the Babylonian captivity and deliverance, alone

separated them from the Messianic salvation.

§ 3. Train of Thought from Chap, i.-ix.

The marvellous structure of the book unfolds itself from

this standpoint. First of all, we now understand the eV ra^j^et,

" speedily," which runs through the book from its first

sentence to its last (i. 1, xxii. 20), and which it is the

grossest perversion to interpret into " within a thousand

years." Further, the seer writes of things which he expects

as near at hand, not, of course, to gratify curiosity, but to

prepare Christendom for the last and hardest conflict. Hence

the introductory vision and the Epistjes to the seven Churches.

The seer dedicates his book to the seven Churches which are

in " Asia " ; that is, in Western Asia Minor, near to which he

himself undoubtedly dwelt, and in which, as representative of

the whole of Christendom, hetjeees its condition as in seven

difi'erent colours. The exalted Christ, " who walks among the

seven golden candlesticks, and holds the seven stars in His

right hand," the Lord of the Church (i. 16), has given him

this revelation for the seven Churches, and impresses it on

each of them in a special Epistle (i. 1—3, 22). After this

introduction the seer translates his readers to the higher

world, which, in spite of contrary appearances, has in its

power the destiny of the earthly and historical ; he shows us

the glory of the eternal God in heaven throned above the

cherubim, the symbol of creation praising God, surrounded by

the four and twenty elders, presumably the representatives of

the Old and New Testament Churches of God, and celebrated

by the united songs of both (chap, iv.). In the right hand of

God lies a book with seven seals, the final course of the

world's history not yet unfolded ; no one can open it but the

Lamb, which, as slain and yet alive, and endowed with the

BEVSCHLAG.— II. 23
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symbols of spiritual omnipresence and royal power, stands

midway between the throne of God and the worshipping

creatures ; the Saviour of the world slain in sacrifice and

raised to divine glory, who, as Saviour of the world is also its

Judge, can alone open the seals of the future, that is, carry

out the decrees of God to the end (chap. v.). The Lamb
opens the first six seals, and each time at His call its mean-

ing in history appears. The preliminary signs of the world's

judgment, which have already begun, appear in these six

seals; and of them it is said (Matt. xxiv. 6—8): "All these

are the beginning of sorrows." First, we have a vision of

riders copied from the sixth chapter of Zechariah. The first

rider on a white horse, with bow that can send its arrows far,

is perhaps the symbol of the universal mission of the gospel

in its course of victory (Matt. xxiv. 14). The others on a

red, a black, and a pale horse, signify war, famine, and pesti-

lence, mournful signs of the government of Caligula and

Claudius, of which also Matt. xxiv. 6, 7 reminds us. As the

contents of the fifth seal appear a multitude of martyrs, who

cry to heaven for vengeance, without doubt the symbol of

the Neronic persecution ; as the contents of the sixth a

mighty earthquake appears, the natural image of the political

earthquake of the year 68, when, with the death of Nero and

revolution everywhere, the Eoman Empire seemed to be

falling in pieces (chap. vi.). This brings us to the time of

the seer, and his seventh seal contains the last things, which

were still future for him. But before it is opened, the

storms of the end, desiring to break loose, are restrained for a

moment, in order to comfort the elect of God on earth about

all the fearful things that are coming ; the twelve times twelve

thousand servants of God, that is, the full number of the

people of the New Testament covenant, are sealed. A second

picture immediately added shows what that means ; an in-

numerable company of conquerors stand triumphantly around

the throne of God singing praises ;
" they have passed through

great tribulation, and have washed their robes and made them

white in the blood of the Lamb "
; that is, sanctified by Christ's

blood, they have passed victoriously from the last conflict to

eternal glory. This, and not an outward preservation in

the coming great tribulation, is the meaning of the sealing

;
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it is the symbolical presentation of the thought of Jesus

(Matt. xxiv. 22), that the elect cannot possibly be over-

whelmed by the terrors of the last day. And now the

seventh seal is opened : it again unfolds in seven trumpets,

the signals, the immediate signs of the judgment of the

world. The prayers of the saints on earth are in heaven

converted into fire of the divine wrath against their

oppressors (viii. 3-5), and so a series of penal judgments

break over the impenitent world at the trumpet blasts of

judgment, which—still in the future even for the seer

—

could only be described in a purely fanciful form as

monstrous events of nature and of history. The first four

trumpets bring terrible phenomena of nature ; the fifth, after

the Old Testament example (Joel ii.), a plague of locusts

;

the sixth, an inroad of barbarians tierce as fiends, a Scythian

invasion of the cultivated world (chap. ix.). Before the

seventh and last trumpet, the seer again pauses. It again

should be divided into seven thunders, into the seven thunder-

bolts of the world's judgment ; but these thunders are " sealed

up and not described." Instead of that there is given to the

seer a little book opened to devour ; that is (cf. Ezek. iii. 1-3),

a new summary of revelation is given for him to appropriate,

pleasant to receive, but hard to master. In this remarkable

and obscure phrase the seer probably means to mark his

passage from the prophecy, with its numerical symbols, to

another and a freer form. He must leave that scheme of

symbolic seven, because he could not in that form clearly and

suitably express the circumstances and events of the imme-

diate future which he had at heart, and so he makes a new
start.

§ 4. Train of Thought from Chap, x.-xxii.

He begins by introducing the parties concerned in the

final history. In the first place, he is careful to announce

the special fate of Israel in the approaching catastrophe of

the world's history. The Eoman legions were already

treading the Holy Land, and surrounding Jerusalem ; the

eyes of Christendom were turned to the fortunes of the city.

Hence the seer in the eleventh chapter anticipated the future
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of Israel from the siege of Jerusalem up to the catastrophe of

the world's judgment. The outer court will be given up to

the heathen, not the sanctuary ; that is, probably, the outer

form and constitution of the Jewish nationality will be broken

up, but not the kernel of the nation and its religious character.

On the contrary, God will send two great preachers of repent-

ance, another Moses and Elias, to call the people to repentance.

These will indeed fall a sacrifice to the " beast," the Antichrist,

wlio is to appear ; but God will gloriously raise them from

death, and then, in a second penal judgment (the " second

woe," the first was under Vespasian and Titus), the greater

part of the nation will be converted immediately before the

last trump, that is, before the appearance of the catastrophe

of the world's judgment, and with it tlie " third woe

"

(xi. 14-19). The seer applies his thought to the world only

after this separate prophecy about Israel, in which, of course,

he anticipates in a measure his universal revelation of the

future. In the first place, he sketches the two main powers

opposed, between whom must fall the final decision of the

world's history : the kingdom of God, and the kingdom of

the old dragon, the prince of this world. The first, conceived

in forms taken both from Old and New Testament, is presented

in the image of that star-crowned woman, who is clothed with

the sun of divine revelation. She has given birth to the

Messiah, against whom the old dragon has risen to devour

Him : he has not succeeded, the child of God has been caught

up into heaven, and Satan cast down from heaven. Hence

the decision between God and Satan has already in principle

been reached ; Satan has been hurled from his lieavenly

throne by that which Messiah has dune on earth, especially

by His suftering and death (xii. 11); the dark j)ower which

accuses man day and night before God, the power of evil that

rules the world, is essentially conquered. But on earth the

power of him who has been cast out of heaven is still, for a

short time, great, and he gives vent to his rage at his ejection

in persecuting the kingdom of God and its members, the

brethren of Jesus (chap. xii.). As instrument of this rage he

calls forth from the abyss the counterpart of the woman
clothed with the sun and her divine Son, the " beast," which

means at once the Koman Empire in its complete hostility to
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Christ, and its wicked head, the returning Nero. The

thirteenth chapter pictures the time of terror that is at

hand under this Antichrist ; his world-wide power, his blas-

phemous self-deification, his cruel persecution of the children

of Grod, his union with the lying prophets, that is, the seductive

arts of heathen wisdom and magic ; finally, the enforcing of

His divine worship and its emblem, the mark in forehead and

hand. But—the fourteenth chapter continues—the Church

of the chosen hundred and forty and four thousand stand on

the mount of salvation closely gathered round their Saviour,

the name of tiieir Lord and their heavenly Father in their

forehead, and sing a song of victory which none but the elect

can learn. They come forth from the last tribulation spotless,

with virgin purity, amid all the temptations of the world,

victorious over all its terrors in following the Lamb of God.

When antichristian wickedness and the oppression of the

Church reach their height, the judgment comes. In the

remainder of the fourteenth chapter this thought is impressed

upon the readers in every way both for warning and comfort

;

by calling on the whole world to repent, by announcing the first

act of judgment to be executed on Babylon or Eome, by a

sharp warning against following the tyranny of the Antichrist,

and by extolling those who resist unto blood. Whereupon
the judgment of the world itself, the return of the Son of

Man with sickle and pruning knife, is announced in figures

taken from the corn and wine harvest; and in connection with

Isa. Ixiii., the wine-press in particular, with its crimson juice,

is employed as the emblem of the slaughter that is to be

expected. But all these are merely incidental hints ; the

real ^Dicture of the world's judgment begins with chap. x\'.,

and with it the prophetic poet turns back to his solemn

scheme of seven. The history of Israel's deliverance from

Egypt serves him for a poetic example. While Christians

stand on the shore of this new Bed Sea, the sea of the

revelation of divine wrath, and sing the triumphant song of

victory, " the song of Moses " translated into that of the New
Testament, the streams of divine wrath in seven vials are

poured over the kingdom of the antitypical Pharaoh, the

Antichrist. The first five vials repeat the plagues of Egypt

in an intensified form. But the sixth bears a new and
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peculiar character ; it represents the enoriuous military

expedition from beyond the Euphrates, which was under-

taken by the kings of the East in the service of the Antichrist

of Nero rcdiviims, against apostate Home ; and the seventh

vial of wrath under the image of a fearful earthquake, with

lightnings,—the emblem of a world-wide catastrophe, already

employed in vi. 12f.,—brings the expected destruction by

burning of the capital, which is the revenge of the incendiary

Nero. The seventeenth chapter dwells on the execution of

this first act of the world's judgment, and shows the full

reason of it in the shameless image of the great courtesan,

and at the same time gives the readers hints for understanding

it ; and the eighteenth, following Old Testament examples,

pictures the lamentations of the world over Eome's perished

glory. With the nineteenth chapter these lamentations give

place to a song of jubilation over the victory of the kingdom

of God on earth ; for now the kingly Christ on a white horse

comes forth from the opened heaven with His heavenly hosts

against the Antichrist triumphing over Eome, and in the

decisive slaughter already announced (xiv. 19, 20), the hosts

of Antichrist are annihilated, but he himself with his lying

prophets are taken captive and thrown into the hell of con-

demnation. That is the second act of the world's judgment

;

in place of the world-kingdom which was opposed to God

appears the victorious kingdom of Christ, the Messianic

dominion of the world, which is to endure a thousand years,

and to comprehend all faithful members of the militant

Church, both those who are alive and those who are to be

raised from death. But even this thousand years' kingdom

of Christ is not the completion. The evil one is bound during

these thousand years, but is not yet annihilated ; the elements

of a final attack of the old dragon on the kingdom of God

still exist. At the end of the thousand years Satan is loosed,

and leads the mythical nations, "Gog and Magog," from the ends

of the earth (Ezek. xxxviii.-xxxix.) against the kingdom of

Christ, the " holy city." Therefore a third and last act of

the world's judgment is required ; God Himself enters the

arena against the old dragon and annihilates him, together

with his accomplice death. Then follows the general resur-

rection of the dead and the final judgment of men, which is
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again followed by the transformation of heaven and earth, the

setting up of the ideally perfect world. The seer hastens

rapidly over the thousand years' kingdom of Christ to this

eternal kingdom of tlie Father (of. 1 Cor. xv. 28), for the

delineation of which he has reserved his brightest colours and

his sweetest tones. What has ever been the ideal of faith and

hope comes down from heaven to earth, the tabernacle of God

among the children of men, the " heavenly Jerusalem," and the

wonderful book closes with the sublime delineation of this

symbol of the blessed fellowship of the redeemed with ( rod.

§ 5. TiiR Authorship

Some recent critics, who suppose that the best way of

removing obscurities in Scripture is by dismemberment, have

sought to change this masterpiece of early Christian prophetic

poetry into a patchwork from different hands and times. In

one case we have two fragments from the years 66 and 68,

which were afterwards supplemented on three distinct occa-

sions, under Trajan, Hadrian, and Antoninus ; another views

it as entirely a Jewish book, to which a Christian writer

supplied the seven Epistles, and which he revised with small

interpolations; again, a Christian Apocalypse of the year 70,

and two Jewish Apocalypses of the time of Pompey and Caligula,

have been brought together in one work by a redactor at the

end of the century, etc. We may fairly disregard these

so-called discoveries of a bewildered ingenuity, because each

of the critics in question refutes his predecessor, in order to

be immediately again convicted of an illusion by discoveries

entirely different.^ Even apart from this, a critical hypothesis

which makes a book historically meaningless— and every

Apocalypse which mixes up different conditions and times is

meaningless—is not a solution of any difficulties ; on the

other hand, the exhibition of a uniform artistic formation of

our book proves the unity of its origin and authorship. No
doubt the author of the Apocalypse had his models and pre-

1 Of. the instructive analysis of the Ajiocalypse in PHeiderer's Urchris-

tenthum, pp. 318-.355, which rests upon what \\'as at that time the most

recent hypothesis of dismemljerment, viz. Visclier's and my Essay against

the treatise of Vischer (Stud. a. Krit. 1888, 1).
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decessors both among the Old Testament prophets whom we

know and the New Testament prophets whom we do not

know. Both thoughts and forms were at his disposal when

an exalted hour of prophetic conception suggested to him,

under the influence of the awful condition of the world, the

main features of his book. But from this uniform conception

he has shaped everything with an independent mind, and

with marvellous artistic skill. If the only date which explains

all its difficulties is the year of Nero's death, the year 6<S, as

we think we have proved, then its genuineness is beyond

question ; and the only question that remains is as to who
the John was who, living in the circle of the seven Churches

of Asia Minor, and well known to them, composed it. There

is nothing to favour John Marcus (Acts xii. 25), whom some

moderns have adopted ; for there is no proof that he was a

prophet, or that he had relations with the Churches of Asia

Minor, and antiquity knows nothing of his having written

anything except the reminiscences of Peter described by

Papias. Far more likely is the conjecture of Dionysius of

Alexandria, that the author is John o irpea^vrepo'^, who is

mentioned in a fragment of Papias alongside of the Apostle

John as a personal disciple of Jesus, and who is likewise said

to have lived at Ephesus. It may be urged in favour of this

that the writer of the Apocalypse does not describe himself

as an apostle, but rather seems to count himself among the

" prophets," and to distinguish himself from the apostles whose

names he makes the foundation-stones of the heavenly Jeru-

salem (cf. xviii. 20, xix. 10, xxi. 14, xxii. 9). All, therefore,

who are convinced of the apostolic composition of the Gospel of

John, and yet regard it as impossible to ascribe both writings

to the same author, gladly fall back on this conjecture of

John the Presbyter. Yet it cannot be denied tliat it has a

very weak foundation. It is a hypothesis, and not a tradi-

tion ; it conjectures a man of whom, apart from his existence,

we know next to nothing; while the sojourn of the Apostle

John in Ephesus belongs to the best attested facts of Christian

antiquity, and it is opposed by the unanimous tradition,

which, even in its Patmos legend, describes this apostle as the

author of the Apocalypse. It is particularly difficult to

accuse of error and misunderstanding the testimony of Justin,
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who lived so near the time, and of Irenieus, who was so well

instructed by his teacher Polycarp about the apostle. It cannot

be maintained as impossible that the Apostle John, when he

spoke as a prophet, should reckon himself among the " pro-

phets," and yet that he should be so proud of the immortal

privilege which the Lord had bestowed upon him in receiving

him into the number of the Twelve, as to see in spirit his

name written on one of the twelve foundations of the heavenly

Jerusalem. The difference, both in language and mode of

thought (the latter especially in prophetic things), which

undeniably exists between the two writings has more weight

with one who cannot gainsay the authenticity of the Fourth

Gospel. Yet a man of such historical and literary taste as

Karl Hase regarded it as possible to conceive both as produc-

tions of the same man at different stages of his life ; and even

Baur has insisted on a certain affinity between the Apocalypse

and the Gospel of John, The difference of language is to

some extent explained by the difference of the poetic and

the historical style, and especially by the effort of the writer

of the Apocalypse to imitate many solemn Hebrew formulas

in Hebraic and incorrect Greek; besides, it is easy to under-

stand that a native of Palestine, transferred from Jerusalem

to Ephesus, would write a purer Greek after twenty years'

sojourn among the Greeks than in the first years of his

settlement. But as to the different mode of thought about

prophetic things, it may be asked whether the destruction of

Jerusalem and the period which followed, disappointing the

early notion of the parousia, might not have urged such a

man as the Apostle John to a reconstruction of his prophetic

ideas, to a new and more spiritual understanding of the Lord's

words about His second coming, such as we have in the

farewell discourses of the Gospel and in the first Epistle, as

compared with the Apocalypse. Yet the contrast between

the Apocalypse and the Fourth Gospel is hardly so great as

that, for example, between Goethe's first drama and his

Iphigenia, and yet the same man wrote both at different

stages of his life. The Apostle John, whether judged by the

Apocalypse or by the Gospel, was, at anyrate, one of the

profoundest minds of early Christianity, and the meagreness

of our knowledge of this extraordinary personality must
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restrain us from questioning his ability on this or that side.

For all that, the difference between the Apocalypse and the

rest of the Johannine writings is so great, and the question

of authorship so unsettled, that we must consider them for

biblical theology separately, as even though the author should

be the same, they give expression to a different view of the

world. And this makes the question of authorship of little

importance for our present task.

The poetic and prophetic character of the book involves

that we are not to seek in it developed doctrinal ideas, but

only intuitions—for the most part symbolical. For that very

reason it is impossible for anyone to expound the Apocalypse

aright without some poetic feeling and taste. For the true

prophet is a true poet, only he is not moved by his own
icsthetic ideas, but by religious ideas sent to him from God

:

and the writer of the Apocalypse in particular, as the whole

arrangement and execution of his work shows, is a poet of

the most magnificent and conscious kind. But exegesis has

sinned against him to an incredible extent, and at the same

time has accumulated unanswerable riddles in his book by

always taking in sober earnest the forms of poetry. Never-

theless, important and peculiar doctrinal ideas are implied in

the symbolico-poetic views of the book, and still more in

its occasional dogmatic indications. We shall best review

this doctrinal content by distinguishing the following main

points :

—

I. Heaven and earth.

II. The Lamb of God.

III. The Church of the saints.

IV. The final history.

CHAPTEPt II

HEAVEN AND EARTH

§ 1. Idea of God

The Apocalypse regards the history of the world as a

great drama which is enacted between heaven and earth, and
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which, after the coniiict of both has reached its height, issues

in tlie harmony of both by means of the judgment of the

world. The idea of God is from the first formed in relation

to this course of the world ; He is called the " Alpha and the

Omega, the first and the last, the beginning and the end
"

(i. 8, xxi. 6), or, like Paul's phrase, e'f avrov koX Be aurov kuI

et? avTov TO. 'jrdvra, He is o o)v Kal 6 rjv koI o ep')(oixevo<i (i. 8,

iv. 8). That in this formula, which is copied from a Jewish

one connected with Ex. iii. 14, we have not o eVoyuet'o? but 6

ep'x^o/jbevo';, is accounted for by the reference to God's coming

to judgment. It is also owing to the character of the book

that God's elevation above the world. His position of absolute

Lordship, is specially insisted on. He is the God who " liveth

for ever and ever" (iv. 9, 10, vii. 12, x. 6, xv. 7); He is the

Creator by whose will all things are, the source of all life

(iv 11, X. 6, xiv. 7); He is simply the "Lord" (Kvpco<;), the

Master (Seo-TroT?/?), the Almighty (i. 8, iv. 8, vi. 10, xi. 17).

The only surprising thing in this is, that notwithstanding His

omnipotence, power glory, and might are repeatedly desired

for Him in the world or ascribed to Him as first received

(iv. 11, V. 13, vii. 12, xi. 17); but that is the quite correct

distinction between the omnipotence which God has in Him-

self in the world, and the perfect dominion of God which is

the goal of the world's history. In the world of freedom and

sin, in spite of all His power of governing, God is not yet the

complete and only ruler ; but the aim of His government and

the prayer of the pious is that He may become so. Guiding

His government in the world are His ethical attributes, His

holiness, righteousness, and truthfulness. He is the fiovot;

6aio<i (xv. 4, xvi. 5), the thrice ^7109 (iv. 8, vi. 10); these

designations of holiness, the former of which expresses piety,

conscientiousness, and the latter the opposite of what is finite

and evil, are accentuations of the ethical perfection of God

that can scarcely be distinguished. The " Holy One " is at

the same time, according to vi. 10, the true one (0 dXr]6tv6<i,

a word which throughout the whole Apocalypse is used in the

sense of d\T]6i]<i; cf. xix. 1, xxi. 5, xxii. 6),^ who keeps His word,

1 The wish to force into tlie Apocalypse the meaning "genuine," which

ei'KYidivo; has ill classic Greek as distinguished from oiMSm (cf. Diister-

dieck's Cumrnenlar), leads to far-fetched and feeble interpretations.
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and is faithful to Himself and to His promise. And this divine

truthfulness is again, as xvi. 7, xix. 1, 2 shows, related to His

righteousness, the moral uprightness in virtue of which He
decides and acts only according to the standard of His holy

nature. This righteousness, of course, includes the penal

requital of evil, as is emphasised in passages such as xv. 3,

xvi. 7 ; but it does not end in that, for the penal righteous-

ness is only an utterance of that more comprehensive moral

attribute in virtue of which God at all times does what man
as a moral being ought to do (cf. xxii. 11:6 hUaio^i SiKaioavprjv

irotTja-drQ) en). Of course the peculiar content and aim of

our book require that the legal and penal side of God's rela-

tion to the world should mainly appear ; it is therefore

entirely wrong to speak of the God of the Apocalypse as a

Jewish God of wrath and revenge. The Apocalypse, in

common with the whole New Testament, has the thouglit that

God is angry w^ith evil, and will finally destroy it in judgment

(vi. 17, xi. 18, xix. 15). But the revelations of wrath which

it announces and paints are regarded by it, also, as simply

the other side of the divine revelation of love in Christ ; this

love preceded those revelations of wrath in order to save all

that would submit to be saved ; it also outlives and surpasses

it in its eternal perfection. All the announcements of our

book about wrath and judgment, which, moreover, are always

crossed by calls to repentance (xi. o, xiv. 6, 7), are surpassed

by the final aim of the prophecy, the complete fulfilment of

the blessed promise :
" Behold, the tabernacle of God is with

men, and He will dwell among them, and will be their God,

and they shall be His people " (xxi. 3). In this coming of

the heavenly Jerusalem to earth, the restoration of the world

to the eternal and perfect kingdom of God, in which every

conqueror is to be a son of God and a fellow-heir with

Christ (xxi. 7), the Christian idea of God, the idea of eternal

holy love, breaks through the storms of the world's judgment.

But it is also the basis of this prophecy ; for the Eternal, who
is, and was, and is to come, is the " Father of Jesus Christ

"

(i. 6, ii. 27, iii. 5, 21, xiv. 1), " Our Lord who hath loved and

redeemed us from our sins in His own blood, and hath made
us kings and priests unto His God and Father" (i. 5, 6).
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§ 2. The Higher World

In keeping with its poetical character, the book outlines

for us a formal picture of the divine glory. God dwells

(xiii. 6), or is throned, in heaven. His appearance is like a

jasper and a sardius stone, and round about His throne is a

rainbow like an emerald (iv. o). Thunder and lightnings

proceed from this throne (iv. 5) ; before it burn seven lamps,

which are declared to be " the seven Spirits of God " (iv. 5

,

i. 4) ; a sea as it were of glass, mingled with fire, is spread

out before it (xv. 2). Around the throne stand four livinL'

creatures (^coa), full of eyes before and behind, like to a lion,

u calf, a man, and an eagle, that is, the four cherubim (iv. 6),

and again on the same throne are seated " the four and twenty

elders " clothed in white raiment, and with crowns of sold

(iv. 4). Finally, the throne is surrounded by myriads of

angels (v. 11), who praise God with the cherubim and the

elders. But there is also in heaven an altar upon which the

prayers of the saints come as incense (v. 8, viii. 3, 4), and
under which tlie souls of the martyrs have their place (vi. *.))

;

and even a tabernacle with the mercy-seat, a temple of God in

heaven (xi. 19), from which the angels with the seven vials

of wrath go forth (xv. 5, 6). And in xxi. 2 the whole

eternal city of God, the new Jerusalem, comes down from

heaven to earth. The poetic freedom with which all these

symbols are conceived is manifest in the fact that an open

throne of God and a secret dwelling-place of God stand beside

each other in the tabernacle ; God is at the same time both

hidden and manifest. Hence all these images have a deep

significance. The precious stones to which the appearance of

God is compared, the bright jasper and the red sardius, seem
(as in Ezek. i. 26, 27) to indicate the nature of God as light

and fire, His purity and His fiery zeal ; and the eternal bow
of peace, the sign of the covenant, above His throne shows that

even if the fiery red should have to be referred only to His

wrath. His love and faithfulness are not forgotten (Gen. ix.

12, 13). The sea of glass before God's throne may l)e the

emblem of His decrees for the government of the world, which

are deep as the sea and yet always clear as crystal before

Him. This sea is mingled with fire, because the wrath of the
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world's judgment is wrapped up iu God's decree ; in like

manner the thunder and lightnings proceeding from His

throne signify His revelations and judgments continuously-

going on in the world. The four cherubim, according to an

old interpretation that is certainly suitable here, are the

symbols of the creatures who praise God, as the noblest of

which appear a lion, a bull, a man, and an eagle ; the four and

twenty elders are the representatives of the human Church of

God—four and twenty either according to the number of the

classes of Jewish priests, or in virtue of a counting together

of the twelve tribes of Israel and the twelve apostles of Jesus,

as the heads of the Old and New Testament Church. These

elders bear the white garments of holiness and the crowns of

eternal royalty, which, in iv. 10, they cast at the feet of God,

because they owe them to His grace. All this, just as in the

Epistle to the Hebrews and the rest of the New Testament,

represents heaven as the ideal world in which the glory of

God is uninterruptedly displayed, while on earth it has to

strive with human freedom and sin for its realisation. But

this ideal world is destined to come down into the world of

human history and realise itself there. Every Old Testament

holy thing is a provisional copy of the heavenly world here on

earth ; the Son of God, the child of the woman who is clothed

with the sun and crowned with stars, descends from heaven,

and at last the eternal city of God, in which God and man
dwell together, comes down from heaven to earth. In like

manner, all decrees of God which the book predicts are first

announced and solemnised in heaven, and seen in heaven by

the seer, before they are carried out on earth ; heaven is the

centre of the world's earthly history so far as that history is

from God and ends in God.

§ 3. The Spirit and the Spirits

The Spirit appears as the living bond between the higher

and the earthly world. This is a concept which iu the

manner of the Old Testament is applied sometimes in a wider

and a widest sense, and sometimes in a narrower. In the

passage (xi. 11) where the "Spirit of life from God" enters

into the two slain witnesses and awakens them, and still more
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ill xiii. 15, where spirit is given to the image of the "beast"

so that it can speak, Trvevfia without the article means simply

the immaierial principle of life which animates the creature.

It is different when the author speaks of the Spirit (to

TTvevfjua)
;

;he then means the Divine Spirit as principle of

prophecy.
,
That is the " Spirit " who speaks " to the Churches

"

in the seven Epistles (ii. 7, 11, 17, 29, iii. 6, 13, 22), who
cries to the struggling Churches (xiv. 13): "Blessed are tlic

dead who die in the Lord from henceforth " ; who togetlier

with the "bride," the Church (xxii. 17), calls to the Lord Jesus,

Come! He is called expressly (xix, 10) "the Spirit of

prophecy "
; and when it is there said " the testimony of Jesus

is the Spirit of prophecy," the meaning is that Jesus continues

His testimony from heaven through Him, and constantly

attests Himself, since the seven Epistles are expressly de-

scribed both as dictated by Christ and as utterances " of the

Spirit." Whoever is laid hold of and filled by this Spirit is

" ev TrvevfMarc" in an inspired and enraptured condition (i. 10,

iv. 2, xvii. 3, xxi. 10). At the same time, however, " Spirits of

the prophets " are spoken of in the plural, in recognition of

the fact that the Spirit of prophecy individualises Himself in

every prophet, and has His special character and limits

(xxii. 6 ; cf. 1 Cor. xiv. 32). God is there called the " Crod

of the Spirits of the prophets "
; but Satan also has his spirits

of (false) prophets ; thus in xvi. 14, three "unclean spirits,"

TTvev/nara haLfxovlwv, are mentioned, who proceed from the

mouth of the dragon, of the beast, and of the false prophet, and

go forth to deceive the kings of the earth, that they may aid

the beast, and go with him to destruction. From all these

Spirits of the prophets, evil and good, we must distinguish the

" seven Spirits of God " who, according to i. 4, iv. 5, burn as

lamps before His throne, and who at the same time, according

to V. 6, are seven eyes in Christ as the Lamb, sent forth into

all the earth. Already Zechariah (iii. 9, iv. 10) had spoken of

seven eyes of the Lord which run through the whole earth,

and of seven eyes of the foundation-stone which God had laid

in Jerusalem ; and Lsaiah (xi. 2) had described in sevenfold

attributes the Spirit of the Lord who was to rest upon the

offspring of David ; this sevenfold or perfect nature of the

Spirit of God is in later prophecy expressed by seven eyes of
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divine wisdom penetrating the world, or by seven Spirits with

which God surveys the world. The fact that the writer of

the Apocalypse in i. 4 desires grace and peace from God,

from the seven Spirits, and only then from Jesus makes it

plain that he means by these seven Spirits the one personal

Spirit of God in all His fulness,—he could not have placed

created spirits before Jesus as dispensers of grace and peace,

—

he could have subordinated the historical Saviour only to the

eternal Spirit of God who dwelt in Him. But the fact that

the seven Spirits of God which burn as lamps before His

throne are the seven eyes of the Lamb, speaks still more

plainly ; Jesus the Lamb of God is the " Christ," who is

anointed with all the fulness of the Spirit of God, as is

indicated by the seven eyes beside the seven horns ; He is the

bearer, not only of the divine kingly power, but of the eternal

wisdom of the Holy Spirit. It is evident that in spite of the

poetic distinction of the seven Spirits of God from God Him-

self, there is no intention of ascribing to the Spirit any

personality different from God ; how could one person be at

the same time seven persons, and stand before God, dwell in

Jesus, and be sent out over all the earth ? On the contrary,

it is clear that this figurative notion simply means that the

Spirit of God is the eternal light which pertains to God Him-

self, but which dwells at the same time in all His fulness in

Christ, and penetrates the whole world as the principle of the

divine immanence and revelation. How far the latter may be

meant in the sense of God's relation to the world as Creator

of all life springing from God, or in the sense of the way of

salvation, of the new life of the believer, or, finally, of the

prophetic enlightenment which proceeds from God, can scarcely

be made out. For the first reference we might appeal to the

most general sense of Trvev/xa as we have it in xi. 1 1 ; for the

second, to the fact that in i. 4 " grace and peace " are desired

from the seven Spirits of God, that is, gifts of the new life in

Christ. But the nature of the Apocalypse involves that in it

the Spirit of God comes into consideration mostly as the

principle of inspiration and prophecy, and that for the most

part agrees with the viev/ of the Old Testament and that of

the original apostles.
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§ 4. The Angels

But the Apocalypse has still another view of the living

connection of heaven and earth, viz. the angels. No book of

the New Testament makes such abundant use of the notion of

angels as this most poetic and symbolic writing, a fact that

should at once be noted as reminding us of the poetic and

symbolic character of this notion. Seven angels stand before

God's presence (viii. 2) ; the seven Churches have their seven

angels, who are symbolised by seven stars, while the Churches

are compared to seven golden candlesticks (i. 20). Seven

angels sound the trumpets of the world's judgment (viii. 6),

and again seven angels pour out the vials of judicial wrath

upon the earth (xv. 1). An interpreting angel appears

repeatedly at the side of the seer (xvii. 1, 7, xix. 9, 10,

xxii. 8, 9) ; the most of the future events seen in vision

are proclaimed or produced by angels ; finally, the whole

Apocalypse (i. 1) is ascribed to a mediating angel. The

number of angels is /LiuptaSe? fMvptdScov and %tX('aSe? )(^t,\id8a}i>

(v. 11); they are at home in heaven, where they praise God
;

but, as their name declares, they are at the same time

messengers of God, middle terms between heaven and earth,

media of the divine will in nature and in history. In chap,

vii. 1, four angels have the four winds in their power; in

xvi. 5, an angel of the water appears ; in x. 9, an angel

delivers to the seer the new book of revelation ; and again, in

xiv. 6, one proclaims " the everlasting gospel," etc. But even

the destroying locusts are brought on the scene by an angel of

the abyss (ix. 11), who is called Apollyon, the destroyer, and

he also stands in God's service. The traditional distinction of

good and evil angels is as little suitable here as in Paul. In

this poetic book they are described, of course, as personal

beings ; the angels are called " holy " servants of God, fellow-

servants with men, and therefore not to be worshipped by men
(xix. 10, xxii. 9); on the other hand, just as in the Epistle to

the Hebrews they nowhere appear as ends for God, as men
are, nor as fellow-citizens in the heavenly Jerusalem, they

are instruments of the divine will ; they are the divine ideas,

whicii, in the domain of nature and the phenomena of history,

form the upholding power and guiding principle. The angels

BEVSCHLAG.— II. 24
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of the seven Churches are specially notable and instructive in

this respect (i. 20, ii. 1, 8, 12, etc.). Only sheer lack of per-

ception could have interpreted them as bishops, or invested

them with some sort of Irvingite Church office ; they are real

angels. The fact that they are represented as stars (i. 20)

should not lead us to a contrary opinion ; even the seven

Spirits of God are symbolised as heavenly lamps, and the

fallen angels (xii. 4, 9) as fallen stars. But when one sees

how they receive praise and blame in the name of their

Church without being in anyway distinguished from these

Churches in their character, and without being summoned to

influence them, it is evident that they are only their heavenly

counterparts, just as the stars as heavenly lights correspond to

the lights of the golden candlesticks on earth. In like

manner, as in Dan. x. 13, 20, every nation has its own

guardian angel or national spirit, which, as it were, represents

it before God ; and, as in Matt, xviii. 10, every child of man
has an " angel," a genius, in which the individual idea of that

human life stands in God's presence ; so the author has given

to each Church its angel or genius, the ideal form of its

individuality, the spiritual image in which it stands before the

Lord of the Church. In another way " the seven angels who

stand before God " (viii. 2) are enigmatical. The seer

introduces them with the definite article as powers already

well known, and thus at once reminds us of " the seven

Spirits which are before the throne of God " (i. 4, iv. 5).

Most expositors, indeed, will not hear of their identity ; but

what right have they to do so, since, according to Heb. i. 14,

the angels are irvevfji^ara, Trvev/xara XecrovpyiKo. diroareWofieva,

in precisely the same way as in Eev. v. 6 the seven Spirits

of God are aTrearoKfieva et9 iraaav rrjv 'yrjv ? But has the

writer of the Apocalypse afterwards represented " the seven

Spirits," into which he divides the one Spirit of God, as seven

throne angels of God ? Then the angel through whom God

communicated the whole Apocalypse to His servant John, and

with whom the expositor knows not what to do, because in the

book itself he is replaced partly by heavenly voices and partly

by individual appearances of angels, would be best explained
;

he would be the Trvevfia 7rpo(f)r)TeLa<i who enables the seer to

see his visions. However that may be, we seem to have a
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continual interchange of " angels " and " Spirits," though the

two notions do not altogether disappear in one another ; and

so from this side also we have confirmation of the idea that

the angels are the several rays of the fulness and glory of the

ideal world, which animate and spiritualise the natural world

of history.

§ 5. The Dragon

The visible world, however, is moved and ruled, not only

by divine spirits and powers, but also by ungodly and

dtemonic powers. Satan, the old serpent, as he is called in

allusion to Gen. iii., " the deceiver of the whole world

"

(xii. 9), confronts (Jod, the thrice Holy. He is pictured to

us (xii. 3) as a great red dragon, with seven heads and seven

crowns, and with ten horns, sweeping with his tail the third

part of the stars from heaven. That signiiies his murderous

disposition (John viii. 44), and that he possesses kingly

dominion above every other power on earth ; and his is not

merely an earthly power, but one that reaches into heaven
;

he has snatched from this ideal order " the third part of the

stars," that is, the angels, the world-supporting powers of

God, and made them subject to himself. But it is a complete

error because of all this to find in the Apocalypse a mythology

of the devil as a fallen angel ; the New Testament does not

venture on a theory of cosmical evil, either here or elsewhere.

The Satan of the Apocalypse, like the Satan of the Bible in

general, is not a fallen angel, but is the evil principle actually

existent and mighty in the world. He has his angels, the

demons or spirits of demons (xvi. 14),^ who, according to

ix. 20, are worshipped by the heathen by means of idols,

and, according to xvi. 14, are able to produce lying wonders

and predictions. But these angels of Satan again (cf. '2 Cor.

xii. 7) are simply the divisions of the evil principle, the mani-

fold powers of corruption which appear in nature and in history

(cf. ix. 1, 11, 13, 14, 15). That mythological view about

the fall of Satan appeals to tlie delineation of xii. 7 f. only by

1 Tliat tlie ijassage xvi. 14 means to distinguisli tlie "unclean spirits"

from the demons is not prcjbable from the parallel passage, xviii. 2. Tlie

expression Trviv^x ^xt(/,ovi'ov is pleonastic here, just as in Luke iv. 33.
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a mistake. That delineation, in which Satan and his angels

were hurled from heaven by the archangel Michael and his

hosts (Dan. x. 13, 21, xii. 1), and thrown to the earth, does

not refer to the mythical prehistoric fall of the angels, but, as

the connection proves, to the change in principle of Satan's

position in the world, which took place in the historical

moment of redemption, and was brought about by the earthly

life of the Messiah (ver. 5). Up to the moment of Christ's

exaltation, that is, of the completed work of redemption, Satan

had his station in a certain sense in heaven, where he appears

therefore to the seei', ver. 3 (already as the dragon) ; but he

is conquered and hurled down, so that his place can no more

be found in heaven (ver. 8) : now the salvation and the power

and the kingdom of (lod, and the authority of His Messiah,

has come, that is, has appeared and become actual. This may
sound strange to our ears, which are more accustomed to

mythological than to biblical notions of Satan, and yet we
have the same notion in words of Jesus such as Luke x. 18,

John xii. 31 ; and even the fundamental passage about Satan

in the Bible, Job i. 6, which makes him appear in heaven

among the sons of C4od as the accuser of the pious, leads us

to expect nothing else. The idea in itself is simple and clear

enough. Until redemption was completed, evil was a power

ruling the world, which forced itself on God's notice, and

threw its dark shadow on His countenance ; it " accused," as

the inhabitants of heaven say (xii. 10), our brethren (men)

night and day ; it stood as an unbroken wall of partition

between God and man, and concealed from the latter, in virtue

of the consciousness of unexpiated guilt, the countenance

of eternal love. But redemption has changed all that ; evil

has indeed great power on earth still (vv. 9-12), but it no

longer stands before (rod in heaven, it is abolished, and in

principle overcome. It is most significant of the whole

relation of heaven and earth as conceived in our book, that

the victory of Christ over Satan, which in reality was gained

on earth (cf. iii. 21, v. 5), is here represented as a heavenly

fact, as a victory of INIichael and his angels over the dragon

and his followers (xii. 7). That cannot possibly mean another

independent event in heaven, as " the blood of the Lamb and

the word of His testimony " immediately afterwards (ver. 11)
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appear as the powers by which the children of men are

henceforth able to overcome Satan. But that iroKe^o'i ev

ovpavo) is simply the heavenly retiex, or the ideal image of

the earthly victory which the Crucified and Kisen One obtained

over the evil one who ruled the world. This therefore confirms

what we have said about heaven as an ideal kingdom, and

about angels as personified ideas of God. The archangel

Michael is not an actual personality distinct from God or

Christ, but is the personified divine idea of salvation, the

symbol of tlie divine power of love triumphing over the power

of the evil one. And in the same way, in this view, Satan

also is a symbolical idea, though the symbol is of a power

terribly real. He is conceived as the dark shadow of evil

that is in the world, in contrast with the eternal light, the

world-nature in its unity opposed to God. Perhaps the writer

of the Apocalypse conceived him as a personality ; but the

notion is not a metaphysical mystery, but tlie involuntary

personification of an actual power, inevitable at the time,

which, as we now know, cannot be seriously conceived as

personal.

CHAPTEE III

THE LA^^IB OF (^01)

§ 1. The Centre of GiiAvrrY of the Christological View

It lies in the plan and aim of the Apocalypse that Jesus

Christ, by whom God has conquered Satan, should appear

chiefly in the kingly glory which He is to show in judging

and perfecting the world. But as the account in the twelfth

chapter, already alluded to, represents it, this future signific-

ance of His rests throughout on His historical appearance

and on what He then accomplished. This appears even in the

sublime delineation of the fourth and fifth chapters. The

book of the future, with its seven seals, lies in the hand of

God, who sits upon His throne ; the question is raised as to

who can loose these seals, that is, not who can divine the

riddle of the future, but who can actually solve it, and lead
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the history of the world to its goal ; and no one in heaven or

earth can do so. But in the midst of the throne, and of the

cherubim and elders, stands " a Lamb as it had been slain,"

having seven eyes and seven horns, that is, endowed with

perfect spiritual power and authority ; He takes the book from

God's hand, and in doing so is saluted with a song, continued

from heaven to earth and into the underworld :
" Thou art

worthy to take the book, and to open the seals thereof: for

Thou wast slain, and hast redeemed us to God by Thy blood,

out of every kindred, and tongue, and people, and nation; and

hast made us kings and priests to our God ; and we shall reign

on the earth." Hence the whole of Christ's unique glory,

which is to be revealed in the future, was won by His self-

sacrifice as the Lamb of God. The meaning of this picture

is that He is the coming Judge of the world, because He is

the historical Saviour ; all that we are to obtain through Him
in the future is simply the carrying out of that work which

was achieved in His sufferings and death. Against all con-

trary impressions, then, we must keep steadily before us

that the christological view of the writer of the Apocalypse

has its centre of gravity from the first in the human and

historical life of Jesus, and, in particular, in the death of

sacrifice as its climax. For that very reason the favourite

designation, " the Lamb," appears in the book twenty-nine

times.

§ 2. The Historical Chfjst

The twelfth chapter, with its introduction of the woman
in travail, who is clothed with the sun, having the moon under

her feet and the crown of stars around lier lioad, the niotlier

of Messiah, goes further back in 1-lie historical contemplation of

Jesus. "And she l)ore a son, who is to rule all nations witli

a sceptre of iron " (Ps. ii. 9); "and her child, to rescue him
from the dragon who wished to devour him, is caught up to

God and to His throne." That the f/o? cippijv here spoken of

is the Messiah, needs no proof. We can easily understand

how Catholicism should have interpreted the woman. His

mother, as the Virgin Mary, and that Murillo should have

painted her as such : and yet it is wrong ; it is refuted by the
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further account of vv. 6, 13, 17. According to these verses

the woman flees into tlie wilderness from the dragon who is

pursuing her, where she is nourished three and a half years

;

she has also other children, viz. " those who keep the com-

mandments of God and have the testimony of Jesus." She

is manifestly a symbolical figure,—not indeed the Church, for

she did not give birth to the Messiah, but probably, as all

intelligent expositors now recognise, the kingdom of God in

the unity of its Old and New Testament development, the

theocracy as it continued to exist after the birth of Messiah

in the Christian communities, and was persecuted by the

princes of this world, but could not be destroyed. It is

certainly a true Jewish Christian and primitive view to con-

ceive the kingdom of God on earth in this unity of the old and

new covenant in contrast with heathendom, in which is seen

the kingdom of Satan and of demons ; and yet Paul does

something similar in Kom. xi., when he represents the

Gentile Christians as grafted into the old olive tree, the root

of which is God's covenant with the patriarchs. But the

christological view which appears here is still more notable
;

Christ, on the Father's side, is the Son of God, planted, as we
shall see, from heaven into the connection of the human
race, and yet, on another side, as it were the mother's. He is

the child of historical development; that historical develop-

ment of the old covenant which was founded by God and

consummated in the midst of the old world, which was

estranged from God, contained Him in embryo to give Him
birth at the appointed hour, and then to call into existence

innumerable brethren of this firstborn, as the Church of

God of the new covenant. Or have we, as a recent criticism

has discovered, no mention whatever here of Jesus Christ, but

only of a Jewish Messiah, because the child of the woman
clothed with the sun is immediately, as it seems, after His

birth caught up into heaven ; that is, no room is left for the

earthly life of Jesus.^ It needs a profound want of poetic

feeling and taste to misunderstand why the poet should thus

epitomise that life here, where he seeks, not to narrate the life

of Jesus, but to contrast the powers that are contending in

the history of the world, the divine founding of salvation and
' Cf. C. Visclicr, Die Ojfenharuncj Johannis, p. 23 f.
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the prince of this world. This account, which is not histori-

cal but symbolical, is apparently contracted into one moment,

and yet contains everything by way of hint ; the Messiah

issues from the Old Testament kingdom of God ; the power

of evil that rules the world attempts to destroy Him, but

cannot ; His earthly life issues in a heavenly exaltation, and

He leaves behind a contending Church on earth, which is able

to overcome Satan through His blood (ver. 11). Now, if in

this passage the historical life of Jesus is indicated only

according to its origin, its conflict, and victorious issue, there

are added in other places further traces of historical know-

ledge and appreciation. The historical name Jesus is com-

monly used alongside of the symbolical name Lamb ; the

official name " Christ " is more rare, but it is used as a

common name (o XptaTo^; deov, xii. 10, xx. -1, 6); even the

double name "Jesus Christ" appears (i. 1). Stress is laid

—

even apart from chap. xii.—on the Israelitish descent, corre-

sponding to the prophecy : Jesus is " the Lion of the tribe of

Judah" (v. 5 ; Gen. xlix. 9), "the offspring of David" (v. 5,

xxii. 16, after Isa. xi. If.); the designation as "the bright

and morning star" (xxii. 16) brings into prominence the

dawning of salvation which begins with His appearance.

Use is made of the number of His apostles as twelve (xxi. 14),

and His death upon the cross in the city of Jerusalem is

mentioned (xi. 8). Yet the decisive weight is laid on His

ethico-divine character, on His holy and trustworthy nature.

He is o ayto'i, 6 uXtjOivo^ (iii. 7), which, according to the

parallel passages (vi. 10, xix. 11), is not to be translated "the

truly Holy One," but separated by a comma ; He is thus

characterised as the holy and true.^ The name " Lamb

"

represents Him as the obedient and self-denying sufferer, and

in i. 5 His voluntary death is expressly traced to His love

for us. Beside His sacrificial death, His resurrection is

specially insisted on as the transition to heavenly glory and

^ The groujjing of ;Tiar6; and d'Avidiuo; iii xix. 11 plainly shows that

those expositors are wrong who try to force a distinction between x^^d^g

and oLM^ivo; in the Apocalypse, and take the latter in its common sense as

meaning " corresi^onding to its idea." The latter conception is ahsiird in

xix. 1 1 ; but the signification " true," as a synonym of faithful and righteous

(cf. the following words), is palpable.
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kingly position towards the world :
" I was dead ; and,

behold, I am alive for evermore ; and have the keys of

Hades and of death," it is said in i. 18; and in i. 5 He is

called " the firstborn of the dead," that is, the first of those

who were raised (1 Cor. xv. 20; Col. i. 18). Even His

ascension is mentioned in the sense of an exaltation to the

right hand of God, not only in the passage in the twelfth

chapter (ver. 5), but also in the passage iii. 21: "I have

overcome, and am set down with my Father on His throne."

The way in which the author imagined the resurrection and

ascension of Jesus may be compared with the resurrection

and ascension of the two witnesses, described in xi. 8—12, in

which, however, we must not forget that this picture also is

a poetic one. The doubt as to whether Jesus was to the

writer of the Apocalypse " a true man," ^ implies a complete

misunderstanding of the apostolic age, in which the historical

fact and the historical impression could never evaporate in

religious speculation. The proof of this presupposition of all

New Testament Christology does not lie in Daniel's phrase,

o/xoioq vio) avOpoi'Kov, twice applied to the exalted Christ

(i. 1."'), xiv. 14), which rather sounds docetic ; but certainly

the opposite finds no support there ; the expression marks

the human form and appearance in harmony with the mean-

ins; of Dan. vii. 13. But there ought to have been no doubt

that the writer of the Apocalypse was conscious of the true

and full humanity of a person whose birth and death he

records. But besides that, in the passages xxi. 7, xii, 17, he

has ascribed the same heavenly Father and the same histoii-

cal mother to believers as to the Messiah, and has therefore

excluded all doubt of the human similarity of the Kedeemer

and the redeemed.

§ 3. The Exalted Christ

That doubt might be occasioned by the Godlike charac-

teristics ascribed to the exalted Christ in the Apocalypse,

which are most prominent where the book of prophecy has

to do exclusively with the state of exaltation. Nowhere in

the New Testament is the glory of the exalted Christ so

' H. Gebhardl, Dcr Lehrhegriff' der Ai)olcahjpse, p. 108.
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emphatically represented as diviue as in our book. Not only

is He called " the Prince of the kings of the earth, the King

of kings, and Lord of lords " (i. 5, xvii. 14, xix. 16), but even

the angel of the Apocalypse is described as His angel (i. 1,

xxii. 16). In the introductory vision He appears with eyes

as a flame of fire walking amid the seven candlesticks of the

Churches, and holding their stars in His hand, that is, as the

omniscient and omnipotent Lord of the Church. A two-

edged sword proceeds out of His mouth ; that is, His sentence

is God's word, which strikes like a sharp sword, and effectively

judges men (Wisd. Sol. xviii. 15, 16 ; Heb. iv. 12). He has

the key of Hades and of death, that is, He is the resurrection

and the life. As the Lamb, He is frequently grouped with

God, and a common activity ascribed to them {e.g. vi. 16);

His mediation of salvation continues into the heavenly

Jerusalem, that is, up to the final perfection (vii. 17, xxi. 22,

23); the throne of God and of the Lamb stands for ever in

the eternal city of God (xxii. 3). Many images and features

which are applied to God in the Old Testament are in our book

transferred to the exalted Christ (cf. for example, i. 14, 15

with Dan. vii. 9 and x. 6; i. 17 with Ex. xxxiii. 20 and

Lsa. vi. 5 ; ii. 23 with Ps. vii. 10 ; iii. 14 with Isa. Ixv. 15
;

xix. 13 with Isa. Ixiii. 1 f., etc. Finally, divine worship is

paid directly to the exalted Christ ; the same doxology which

in vii. 1 2 is sung to God, is in v. 12 offered to the Lamb

;

the four and twenty elders, with their golden vials of incense,

which "contain the prayers of the saints," fall down before

Him (ver. 8) ; while the angels refuse all worship for them-

selves (xix. 10, xxii. 8, 9), they with all creatures (v. 13)

pay homage to " God and the Lamb." But emphatic as all

this is, there is nothing in it that goes beyond the common
testimony of the whole New Testament, that Christ is exalted

to the right hand of God to share in God's own glory ; even

the Jesus of the Synoptics speaks of " His coming again in

the glory of His Father with His holy angels " (Matt. xvi.

27); and it was a common Jewish and early Christian view,

which only the boldness of Paul broke through (1 Cor. xv.

28) in favour of a direct government by God in the end,

that the kingdom of Messiah will be an everlasting kingdom.

It must not be overlooked that even in the Apocalypse the
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divine glory of the exalted Christ is one which He has

received, one that He has earned by His human self-sacrifice

on earth. " To Him who loved us, and redeemed us from our

sins," it is said (i. 5, 6), " to Him be glory and power for

ever and ever." The divine worship offered to Him has a

like basis in the fifth chapter :
" Thou art worthy to receive

the book, and to open the seals thereof : for Thou wast slain,

and hast redeemed us to God by Thy blood " (v. 9). And in

ii. 26-28, where the exalted Christ promises to His own who

overcome the world, " power over the heathen," that is, a

share in His government and judging of the world, he adds :

ft)9 Ka<yw et\7](f)a irapa rov •warpo'i fiov. From all this, then,

it is manifest that His present and imperishable Godlike glory

is not due to an original existence as a person in the Trinity,

but to what He accomplished on earth as a man by suffering

and dying.^

§ 4. The Christ of Eternity

Even this, however, does not solve the riddle of the

Christology of the Apocalypse. We find some statements of

a Godlike character which cannot be explained by a divine

glory won on earth. Thus it is said in the opening vision

(i. 14), in which Christ is pictured as the exalted Lord of the

Church :
" His head and His hair were white as wool, as white

as snow." That is a transference to Christ of the descrip-

tion of God in Dan. vii. 13, where God is pictured as "the

Ancient of Days," that is, as the Eternal One. Immediately

after, in ver. 17, Christ calls Himself tt/jwto? kuI ea^aTo^i,

that is, He appropriates the predicates which—originating in

Isa. xliv. 6—are given, in the passages i. 8, xxi. 6, xxii. 13,

to God Himself, and which describe Him as the Origin and

End of history ; and in this connection the o ^mv which

1 Gebliai'dt, I.e. p. 110, would fain question this result 1:>y eumparing

Christ's recei\dng with the idea that appears in xi. 15, 17, xii. 10, that

God and Christ had only then received the dominion of the Avorld. That

is a mixing iij) of two different ideas. God through Christ gains in the

worhl that authority which can only he established by the conquest of

evil ; Christ receives His glory as a reward for having devoted Himself to

this divine aim of salvation as instrument and sacrifice. But in both

cases the reference certainly is to a dominion not jiossessed before.
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immediately follows cannot be understood merely of the

resurrection life which is afterwards described by IBov ^wv

el/ml €49 Tov'i al(bva<i tcov aloivwv, but is to be understood of

the essential life which not merely continues in eternity, but

also springs from eternity. There seems then to be nothing-

more needed to characterise the Messiah as " true God, born

of the Father in eternity," as the second person of the Athan-

asian Trinity; and yet that cannot be the meaning of the

writer of the Apocalypse, for, on the other hand, he decidedly

subordinates this divine eternal being to God. He does not

give Him the name God, but sets it above the " Lamb," and

all through reserves it for God the Father only ; a fact which

of itself keeps us from regarding the Chu¥ch doctrine of the

Trinity as the key to this Christology. Not only has the

Father given Him that Godlike glory as a reward of His

earthly life and sacrificial death, but even in this glory He is

still dependent on God, and in the condition of receiving gifts

from Him ; the revelation which constitutes the contents of

our book is verbally described (i. 1) as airoKaXu-yln^ 'Irjaov

XpLo-Tov, fjv eSwKev avro) 6 6e6<;. In the same way He is

" the Son of God," who can in a unique sense call God His

Father (i. 6, ii. 27, iii. 5, 21, xiv. 1), but not as God the Son

of ecclesiastical doctrine, but as the firstborn among many
brethren; for, according to iii. 21, xxi. 7, everyone who over-

cometh is to sit with Him on His throne, and be a " son of

God." But how do all these seemingly contradictory features

of the Christology of the Apocalypse agree ? / Thev agree in

this, that the author of the Apocalypse, like Paul and the

author of the Epistle to the Hel)rews, regarded Christ as a

pre-existent intermediate being between God and the world,

God and humanity, related to 6 ^eo? as His unique image, and

to the world and humanity as a personal Archetype, and who,

after mediating the creation of the world, appeared among

His brethren in the fulness of the times as a child of man
and offspring of David, in order to gain an eternal kingship

over them as Saviour by His life, death, and I'esurrection,

—

in a word, the author of the Apocalypse united the Logos

idea with the idea of Messiah realised in Jesus. And the

evidences for these facts lie plainly before us, although from

different motives the representatives of right and left refuse
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to recognise them. TdSe Xiyei 6 afirjv, it is said (iii. 14), 6

fldpTV<i O TTtCTTO? KUl d\7]6lV0<;, Tj dp'^rj T?}? /CTtVeCtii) TOV

deov. The expression reminds us of the Pauline TrpcoToroKo^

7rdarj<i KTL(Teu}<; ... 09 ea-jiv dp'^t], k.t.X., in Col. i. 15, 18
;

it rests even more plainly on the original passage Prov. viii.

22 : Kvpco'i e/cTicrev /xe dp^ev oScov avrov. It is a contro-

verted question whether it should be translated :
" beginning

(that is, first-fruits) of the creature," or " principle of creation,"

and it is not easy to decide between the two possible inter-

pretations.^ " Principle of the creation " would be the clear

paraphrase of the Logos idea, but it sounds too abstract and

speculative for the style of the Apocalypse. But though we
prefer the more concrete and popular interpretation, the same

result is given ; the author of Prov. viii. looked on wisdom as

the first KrlaL<i of God, not as the first individual in a series,

but as that production of God in which all others are implied,

and by which everything further is accomplished ; and that

doubtless was also the meaning of the writer of the Apocalypse

in his application of the idea of wisdom to the person of

Christ. This gives us the Logos idea, without the name
Logos. But this also, in all probability, is not foreign to the

Apocalypse. In chap. xix. 11 the seer pictures Christ

marching out to final victory on a white horse and in

blood-stained garments, and he is anxious in this decisive

moment to insist on the full majesty of the Pteturning One.

So there it is said of Christ, that He has " a name which no

man knows but Himself," that is, a name which no man can

think out, whose meaning can only be exhausted by His own
mind ; and immediately thereafter we are told this name

:

6 X.0709 TOV deov. This has been applied solely to the judicial

word of God which comes in Christ ; but apart from the fact

that this is not stated here, the name would not be so un-

fathomable and inconceivable as was indicated in the earlier

1 Gebliardt'.s (/.r.^p. 97) objection to the first interpretation, that it

would then have to read d.Tza.pyJii tuu Knai^uruv, is not convincing ; the

concept dpic'^, like uriais, can be applied concretely as well as abstractly.

But oipx^ ''"'J' X'Ttaeai; cannot possibly mean what Weiss finds in it : a

being who existed before the whole creation, without being compared

with it. I know not how the words ccpx*! rijs K-riaiu; could express that

idea.
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references. And when we take into account tlie fact that in

those days X.6709 tov deov was already current as the name

of a Godlike being, and that in the predicate, rj dp^t] ri]<{

/cTiVe&j?, the author of our book has in advance accepted the

idea of this theologoumenon, we cannot doubt that we have

here, as in the Epistles to the Colossians and Hebrews, the

application of the Logos idea to Jesus. Thus only does the

name express what the author manifestly wishes to express,

the deepest nature of the reappearing heavenly Victor ; tlius

only it is made clear to the reader that in the second coming

God Himself comes, who is repeatedly called in the Apoca-

lypse ip'x^o/xevo'i. Here, then, we have essentially the same

idea of pre-existence as we have in Paul and in the Epistle

to the Hebrews, the application of the idea of the eternal

self-revelation of God to the person of the Messiah. But

there as here we have a gap in thought ; by personifying an

idea we may hide from ourselves the fact that, in recognising

that idea in the person of Jesus, a historical person is

co-ordinated with something which—however realistically

conceived—is not a person, but an idea. That this Logos-

Christology should be found in the writer of the Apocalypse

can no longer surprise us after the precedent of Paul and

the Epistle to the Hebrews ; it only shows how strong the

tendency was in the apostolic age to conceive the mystery of

Christ's person as far greater than the Jewish idea of Messiah,

and so to place Him in an essential relation to humanity, to

the universe, and to God. Manifestly we have this formula

before us here, not as one newly found or in process of

development, but as one that was current and familiar to the

readers ; but save that the abruptness of its application in

two passages of a book which is not doctrinal prevents us

from further pursuing its relations to the creation of the

world, the idea of humanity, etc. We must not ask how it

agrees with the account of the twelfth chapter, in which

Christ is the Child of the Theocracy, born in the fulness of

time. Formally it agrees as little, and substantially as much,

as Paul's one phrase, " born of a woman," agrees with the

other, " the firstborn of every creature." The heavenly

reality, in which Christ is tt/dcoto? and 7) dp')^'q Trjq /cTio-e&)9,

is different from the earthly and historical ; and just as, in
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our book, the heavenly Jerusalem comes down from heaven

to earth, and yet at bottom is the realisation of the ideal of

God's Church accomplished on earth, so also is it with the

apocalyptic Christ.

§ 5. The rEOPHExic Office

As to the work of Christ, the prophetic office, as was to

be expected in a personal disciple of Jesus, is first of all in-

sisted on. Jesus is 6 'A/xijv, 6 /xdprvi, 6 7naTo<i koI d\r]6iv6<i

(i. .^, iii. 14). If these utterances and testimonies of Jesus

to Himself in presence of the Churches have to be referred

to the whole revelation and guarantee of the divine decrees

which He secured for them, His earthly doctrinal testimony

is surely not to be excluded. No doubt the idea of the

fzapTvpia 'Irjaov, which runs through the whole book, extends

also to that which Jesus now speaks to His own through the

Spirit, especially to the contents of the Apocalypse itself (i. 2 :

^luidvvrj, o? ifiaprvprjaev rov \oyov rov deov kul ttjv fxaprvpiav

^Irjaov Xpiarov, oaa elSev; a passage according to which

i. 9, iyevo/XTjv ev . . . TlaTfjuo) Sid rov Xoyov tov 6eov kul

rrjv fiaprvplav 'Irjaov, must also be interpreted : in order to

receive the word of God and the testimony of Jesus). For

that very reason the fxaprvpia 'Itjaov, in xix. 10, may be

explained as the Spirit of prophecy, since through it Jesus

continuously fiapTvpet in the Church. But in other passages

such a limited interpretation is not sufficient. When, in

vi. 9, it is said of the martyrs slain, Scd tov \6<yov rov Oeov

KoX rrjv /j,apTvpiav, rjv et^^oi' ; of Christians, xii. 17, rrjpovvTav

rd<i ivToXd<i rov deov kui e'^ovT&Ji' ttjv fiaprvpiav ^Irjaou ; and

xix. 10, TMV dBe\cf)(ii)V (TOV rwv kyovTUiV rrjv fiapTvpiav 'Irjaov,

we must think, above all, of the gospel of God which Jesus

attested. Both may be united, if we assume that the author,

like Peter, preferred to regard the gospel of Jesus under the

idea of the promise, the proclamation of a salvation which

was still for the most part future ; the voice of the prov

phetic Spirit in the Church_wou1d^^then aj^^ear simply as the^

continued address of the exalted Christ (cf. i. 17, 1 ^^with ii. 7)T

^ It is questionable whether the author, starting from the idea of

Jesus as the eternal Logos, included also in the fixpTvpict 'Iyiuov the Old
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But he must also have known of an imperative side of the

teaching of Jesus, whether he comprehended it in the idea of

the /xapTvpla 'Irjaov or not. For when he speaks of ivroXal

6eov, which Christians have to keep (xii. 17, xiv. 12), and

yet these ivrokal, as we shall see, could not simply be the

Mosaic, he must have had in view a doctrine of righteousness

such as that of the Sermon on the Mount (cf. xxii. 11).

The rrjpetv ra epya fMov, which Christ demands of His own

in ii. 2G, can only be the continuance in the works required

by Christ ; and the Trjpelv rov Xojov /xov, or the tov Xoyou Tr^?

vTTOfiovrj^ fjLou (iii. 8. 10), only extend to a demand made by

Jesus for an active and passive imitation (cf. the uKoXovOeh

TM apvl(p, xiv. 4).

§ 6. The High-Priestly Office

But here also, as in the Eynstle to the Hebrews, the

prophetic office is only the vestibule to the high-priestly

and kingly. In the introductory vision the exalted Christ is

represented in long priestly garments and with a golden

girdle, that is, the priestly and royal attire (i. 13), in keeping

with the fact that He has made His people kings and priests

(i. 6, V. 10). But if the Epistle to the Hebrews emphasises

the High Priest who devotes Himself as a propitiation, the

Apocalypse rather emphasises the Lamb of sacrifice who was

slain for us. As to the more detailed notions of the author

about this decisive act, we can gather from the name Lamb
only the most general idea of sacrifice. Expositors are hope-

lessly at war as to whether we are to think of the Paschal

Lamb, or of the picture of the lamb led to the slaughter,

applied in Isa. liii. 7 to the vicarious sufferings of the servant of

God : both references had probably before the composition of

our book been fused in the religious speech of Christians into a

familiar figurative name for the Saviour. Whichever allusion

we prefer, both yield the idea of sacrifice, but in a free sense,

Testament words of God, as Gebhardt, I.e. p. 144, will have it. It can

hardly be proved ; and it is imiirobable, for this reason, that in chap. xii.

the author betrays a strong consciousness of the historical terminus a quo

of the life of Jesus, while the Logos idea only appears as a secondary

element of his Christology.
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with no reference to any Levitical atonement. The passages

i. 5, V. 9, which speak of the meaning and effect of Christ's

sacrificial death, carry us further : tS dyaTrcovTL r)/j,d<i Koi

Xvcavri (another reading Xova-avri) t]fid<i ex twv dfjuapriMu

rj/xtov iv T(o atfiaTL avrov, Kal eTroLTjaeif r;yu,a<f /3aai\€Lav, lepel^

TM dew—ore irt ia(f>uyr)<i Kal '^<y6pacra<i tm OeoJ iv ra> ai/xarl crov

(people) e/c Trdar]^ (f)v\rj<i . . . Kal iiroirjaaii avrov<i t&j deep r'jfjbfoi'

/SaaiXetav Kal lepeU. The first passage shows us, in the first

place, that the motive of Jesus' self-sacrifice was His love for

us, that is. His voluntary death is conceived as a moral act

in the highest sense ; and the description of this death in iii,

21 as a victory, viz. over Satan (chap, xii.), over the power of

evil that rules the world, perfectly agrees with this ; nothing

but the perfect self-denial, the self-sacrifice of holy love,

can win the victory over the principle of selfishness that

rules the world. But further emphasis is laid on the deliver-

ing power of this act of love, and on its leading us back into

fellowship with God : Christ hath " redeemed " us by His

blood (or washed us clean) and " purchased " us for God, and

made us kings and priests, consecrated men in intercourse

with God. Hence if the reading XvaavTo, in i. 5, is to be

preferred (we have still the idea of the Xvrpov in the other

case, in the i^yopaawi, v. 9), there is no mention of a " ransom,"

which God demands and receives in order to set us free from

the curse of His wrath, but which redeems us from the fetters

of our sin, and purchases us as God's possession. In other

words, the " redeeming " (or according to the other reading,

the " purifying ") power of the blood of Christ lies in the

ability of Christ's infinite act of love to free the human heart

from the bonds of selfishness, and win it back for God and

His eternal kingdom. Here then, as we found in Peter,

Paul, and the author of the Epistle to the Hebrews, the

essential aim of the work of salvation in the death of Jesus

is not the blotting out of guilt, but the breaking of the

power of sin in us, our moral deliverance or cleansing

;

and in that the blotting out of guilt is only one, though an

indispensable element, in so far as the same act of Christ

which purchases the human heart, conquers it and wins it

from evil, assures it also of the perfect willingness of God to

forgive, without which assurance it could not be brought back

BEYSCHLAG.— II. 25
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to God. So far as I see, the pardoning and justifying element

is expressly indicated only in the passage xii. 10, in the

announcement that with the exaltation _ofthe S^qur who

died for us, the Kairf^wp is cast_ cmt of Jieayen, that is, the

evil one ceases to accuse us before God. But even here that

only means that the evil is for us virtually overcome ; the

accuser is cast out of heaven, because—as we are immediately

reminded in ver, 11—a power is established in Christ's blood

by which believers themselves now conquer Satan, or as it is

said in another image (vii. 14), can " cleanse their garments

(that is, their walk), and make them white." It is not a

contradiction, but rather a confirmation of this reading, that

the actual overthrow of Satan, that is, the finished redemption,

is, in xii. 5-10, dated not from the death of Jesus, but from

His exaltation, the removal of the Messiah to heaven (ver. 5)

;

just as in the Epistle to the Hebrews the decisive sacrifice of

atonement is indeed offered on the cross, but the high-priestly

act of atonement consummated only by the entrance of the

High Priest into the heavenly Holiest of all. For just as we
found in Paul, the salvation founded in the blood of Christ

is here also at first a virtual salvation, a power and possibility

of moral cleansing and deliverance for those who will appro-

priate it ; it is not a completed fact, as is usually imagined in

the onesided reference to the taking away of guilt. It is

realised only when the exalted Christ through His Spirit im-

presses His sacrifice on susceptible hearts ; and therefore there

is no contradiction, but only the harmony of that which He
founded and that which is to be realised by it, when at one

time it is said, He has overcome (for them), cleansed or pur-

chased them by His blood ; and again, they must overcome

through His blood, and wash their garments white in the

blood of the Lamb.^

^ I regard it as a tasteless misuuderstanding of the poetic jjarallelism

of the Apocalypse to distinguish between washing and making white, in

the sense of the dogmatic distinction of justification and sanctification.

S<« TO «r^« in xii. 11, it .seems to me, must be taken in the sense of in

virtue of His blood, that is= 3/a tw cti^aTai ; an exchange of S/a c. ace.

with B/« c. Gen. which we probably have also in John vi. 57. That the

whole picture refers to " baptism," as Gebhardt supposes, I doubt ; we
have no right to presuppose in the writer of the Apocalypse the Pauline
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§ 7. The Kingly Office

Hence the high-priestly office here carries us over to the

kingly, in which Christ dispenses what on earth He founded.

The conception of the Exalted One now standing before God
" in the midst of the (semicircular) throne," now " sitting

with His Father on His throne," is a symbol of this connec-

'

tion (v. 6, iii. 21); the former is the position of the High

Priest who represents His Church before God ; the latter, the

sitting of the King who has become God's Co-regent. The

transition, however, to this twofold glory is His resurrection,

which is celebrated (i. 18), not merely as a personal restora-

tion and perfection of life, but as entrance into a position of

power to raise His own also from death. The victor over

Satan is also the victor over his accomplices, death and

Hades (xx. 10, 14): He has the key of death and of the

kingdom of the dead (i. 18). But it is still more significant

that He has " the key of David ; that He opens, and no man
shuts; shuts, and no man opens" (iii. 7; cf. Isa. xxii. 22).

The key of David is the key of the Messiahship, that is, the

symbol of the Messianic power of admitting or excluding

from the kingdom of God ; the bearer of that key is therefore

the exclusive Mediator of salvation.^ Jesus exercises this

authority as an alter ego of God from heaven, that is,

according to the writer of the Apocalypse, by means of His

Spirit (ii. 7, xix. 10). That this Spirit is conceived in the

manner of the original apostles as essentially Trvevfia 'irpo(f)r)-

Teia<i, does not, as already noted, exclude His being a holy and

sanctifying Spirit ; but the inward ethical effect in believers

and Churches is rather ascribed to the glorified Christ Him-
self. He has " eyes like a flame of fire," with which He
looks through each and all (i. 14); He " tries the heart and

reins "
(ii. 23), and knows the works of His own, whether

idea of being baptized into Christ's death, and the image is explained

more simply and more in accordance with the context as denoting

sanctification in virtue of Christ's death.

1 No weight can be laid on the difference of the expressions " key of

the house of David " and " key of David." The latter expression is only

an abbreviation of the former, but in each case the key and the meaning

of the key (access to the King) are the same.
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they are good or evil, perfect or defective (ii. 2, 4, 9, 19,

ill. 2, etc.). He, through His Spirit, punishes the defects and

unfaithfulness of His Churches (ii. 16); but He does so from

love and in love (iii. 19). Our book has little occasion for

alluding to the mystical relation of the loving Saviour to the

individual soul, but the one beautiful saying (iii. 20) attests

that it is aware of such a relation :
" Behold I stand at the

door and knock ; if any man hear My voice, and open the door,

I will come in to him and sup with him, and he with Me."

From the idea of living fellowship with Christ, appearing here

under the image of sharing in a meal, may also be under-

stood the idea of " dying in the Lord," which we meet with

in xiv. 13, and which we have no right to tone down to a

" dying in the Christian faith "
; it is dying in His fellowship,

as it were in His arms,—a dying which issues from the living

in Christ, reminding us of Eom. xiv. 8. But the writer of

the Apocalypse does not limit the kingly government of the

exalted Christ to secret workings of the Spirit ; to him Christ

even now governs the world in communion with His Father.

He walks among the candlesticks of His seven Churches, and

holds their stars in His hand (i. 13, ii. 1). He has it in His

power to take away the candlestick of an unfaithful Church,

that is, to quench its light and let it perish (ii. 5). The

trials that overtake them, the victories they win, lie in His

hand (ii. 21 f., iii. 9, 10). Thus, even now, in a world and

history that is manifestly on the whole ruled by ungodly

powers. He exercises a silent but true kingly dominion, until

the day when He will bring about the judgment of the world,

and become sole King and Lord on the earth.

CHAPTER IV

THE COMMUNITY OF THE SAINTS

§ 1, Idea and Descent of the Chkistian Community

Those men who, through the blood of Christ, have become

God's possession, are, as a rule, called ol ajioi in our book

just as in Paul, since they are separated from the ungodly
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world by the experience of redeinptiou, consecrated priests to

God, and in the foundation of their life sanctified. The same

people are meant Ly such designations as " servants of God
or " those who fear God " (vii. 3, xix. 2, 5, xxii. 3, 6) ; by
" those who fear God " we are not to understand Gentile

Christians alongside of Jewish Christians called saints ; on

the contrary, these wider designations of Christians only

enable us to see that the author, notwithstanding his high

esteem for the Old Testament people of God, did not recog-

nise any true religious relation to God in the Jewish nation

of his day, which had crucified Messiah, and thereby had

made its city a Sodom and an Egypt (cf. iii. 9, xi. 8).^ The

idea of eKKXrjaia, which in Paul alternates with ol dyioc

(1 Cor. i. 2), appears again and again in the Epistles of the

Apocalypse, but always only in the sense of the individual

Churches; therefore the word occurs in i. 4, 20, xxii. 16, only

in the plural. But the writer of the Apocalypse has also the

idea of the Church as a whole ; it is the " bride of the Lamb "

(xix. 7, xxi. 2, xxii. 17), which the returning Christ will lead

home to the marriage supper. The author represents this

Church as redeemed by Christ " out of every tribe, and people,

and nation, and tongue, a first-fruits unto God and unto the

Lamb " (v. 9, xiv. 4) ; it is to him, as to the Apostle Paul in

the Epistle to the Ephesians, a marvellous thing that an

undivided people of God should have proceeded from the

much divided humanity, a priestly nation in converse with

God, who will in future rule the world. Accordingly, a

Jewish standpoint of our author, from which he should have

distinguished Jewish and Gentile elements in Christendom,

and ascribed to the former permanent privileges, is from the

' The expression (xi. 18) hoiyxi riv fnadov toi; oov^vOi; aw, zotg 77po(P'/jr»i;

Kxl rot; xylol; x»t toi; (po(iovfihoi; to ovofix oov, would certainly in the case

of a correct writer lead iis to distinguish between aiyioi and (Poiiov/xivoi.

But the whole book protests against this by naming Christians in common
Biyioi in so many passages, and again (xix. 5) by describing "all God's

servants '' as ^oii'^vy^ivoi. Hence, in the expression in xi. 18, we must recog-

nise the incorrectness of a poetic style accumulating predicates. Still

less should we, as Gebhardt desires, apply the Ao/^oi rov aTrip/nxro; ocinii;

(of the woman clothed with the sun, xii. 17) to Gentile Christians ; the

Xo/TTwv form a contrast, not to Jewish Christians, but to Christ Himself as

the firstborn.
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first improbable, and, in point of fact, everything that has

been adduced in favour of such a view is misunderstanding.

The hundred and forty and fovir thousand " servants of God,"

who are sealed in chap, vii.,—twelve thousand from each tribe

of Israel,—liave been declared to be Jewish Christians ; and

the innumerable multitude of the triumphant, " out of every

people, and tribe, and nation, and tongue," have been declared

to be Gentile Christians, who thus appear as Christians of a

second rank. This opinion does not take into account the

absurdity of representing Jewish Christians only as being

sealed, and Gentile Christians only as triumphing. The

passage (xiv. 1—5) shows quite clearly that the hundred,

forty and four thousand represent the whole Church of the

elect which has passed victoriously through the last tribula-

tion ; no doubt they are a " Church purchased from among
men to be the first-fruits unto God and unto the Lamb,"

as distinguished from those who are added to the kingdom of

God only after the thousand years' reign, at the general resur-

rection of the dead ; but they are chosen without regard to

nationality, as the passage (v. 9) has announced in advance.

Now, if the hundred, forty and four thousand are, according

to xiv. 1 f., the totality of those chosen before the parousia,

and if, according to v. 9, these chosen are purchased out of

all peoples, and tribes, and nations, and tongues, then we are

forced to see that in chap. vii. the groups which seem to be

different are one and the same Christendom. Before God,

who has numbered them all, and will lose none of them, for

that is the meaning of the sealing, they are the full number

of the people of the new covenant conceived according to the

scheme of the twelve tribes of Israel : before the eyes of men,

as they come triumphantly out of the great tribulation, they

are a host which no man can numljer. The author's expecta-

tion, in xi. lo, that the majority of the Jews will be converted

before the thousand years' kingdom, and his assumption, in

xxi. 24 f., xxii, 2, that Gentiles will be converted in the

heavenly Jerusalem, are no proof of his Judaism ; the suscept-

ible in the Gentile world of the present—outstripping the

mass of the Jews—have already, according to v. 9, vii. 9

been converted in great multitudes. Still less should appeal

have been made to the fact that in xiv. 1 the Church of the elect
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appears on Mount Zion, and that, in xx. 9, Jerusalem is thought

of as the capital of the thousand years' kingdom. The latter

would be harmless even if it were taken in the strict sense,

but both notions are mutually explained as figurative. Mount

Zion is the rock of salvation (Eom. ix. 33), on the firm

foundation of which believers stand with their Saviour amid

all persecution and seduction ; and the earthly Jerusalem in

which Jesus is to set up His thousand years' kingdom is the

Christian Church finally victorious and dominant on earth

(Matt. V. 4). The Judaism of our author is the Judaism

merely in form which we also see in the author of the Epistle

to the Hebrews ; all that belongs to the New Testament is

conceived in the symbolical forms of Old Testament history,

and therefore the Church of the perfected is described as a

heavenly Jerusalem with twelve gates, according to the scheme

of the twelve tribes of the nation. But the meaning in these

symbolical forms is throughout a New Testament meaning

without Jewish leaven, and a universalistic meaning which

amply attests Paul's influence. The Church of God, gathered

out of all peoples, and tongues, and tribes, and nations, has

detached herself from every national limit ; and when the

author in chap. xi. still shows a special interest in the Jewish

people, he does not, even in this, go beyond the Pauline lines

(cf. Eom. iii. 1-4, ix. 1-5, xi. 25 f.).

§ 2. Conditions of the Church

It is not our business to examine in detail the purely

historical conditions of the Churches of the Apocalypse. The

Epistles of exhortation and comfort exhibit the spiritual condi-

tion of these Churches partly as a state of progress, partly as

one of backsliding. One Church is reproached for having loft

her first love, another has a name to live but is inwardly

dead
;
yet the recognition of faithful labour, brotherly love,

earnest discipline, enduring patience, practical Christianity

predominates. Sufferings for Christ's sake are not wanting,

though there is no systematic persecution. The Churches

stand under the pressure of a heathenism that is still mighty

(as, above all, in Pergamos, where Satan's seat is), and the Jews

who have long since forfeited all right to the honourable
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name " Jews," but are " a synagogue of Satan "
(ii. 9, iii. 9),

do their utmost to stir up people and magistrates against the

Christians by their calumnies. Therefore we are told of

imprisonments for Christ's sake (ii. 10), though martyrdom

is mentioned only by way of exception (ii. 13). The Churches

also appear to be harassed by internal dangers. The pro-

phecy of the Apostle Paul to the Ephesian elders (Acts xx.

29, 30) has been fulfilled, and false teachers, as it seems, have

made their appearance, forerunners of the subsequent Anti-

nomian Gnosis ; for the author reproaches them for having

known ra ^aOea, not of God, but of Satan (ii. 24), and for

teaching practically an unrestrained mode of life, after the

manner of the heathen, el8o)X66vra (fiayeiv koX iropvevaai

(ii. 14, 20). These Nicolaitanes, or Balaamites, as perhaps

the author alone calls them, appear to be active in different

Churches, and to be here and there even tolerated ; a depraved

prophetess gives them attractive powers ; and to them also,

without doubt, must belong the seeming apostles wliom the

Ephesian Church (ii. 2) has tried and found to be liars. It

was an exceedingly far-fetched conceit of the Tubingen school

to discover here an attack on the Apostle Paul, whom the alleged

Judaistic writer of the Apocalypse wished to characterise as a

lying apostle. As if Paul could have taught elScoXoOvra

i^wyelv Koi iropvevaai ; and as if the author with such feelings

of hostility against the founder of the Ephesian Church could

have reproached them with having left their first love, or

could have urged them to do the first works again, the works

of their early Pauline period. There is absolutely no evidence

of anything anti-Pauline or Judaising in the seven Churches.

In the words of warning against the disorderly ways of the

Nicolaitanes, " I will lay upon you no other burden ; but

that which ye have already, hold fast till I come," we have

perhaps an allusion to the apostolic decree (Acts xv. 22-29)

which forbade chiefly the elBcoXodvTa (^ayelv and iropvevaat
;

and if so, the character of those Churches as free from the law

would be at once determined. But it follows even without this

from the total impression of the book. There is nowhere any

trace of the ceremonial law. The Old Testament arrange-

ments are, as in the Epistle to the Hebrews, the shadows of

spiritual realities. All believers are priests (i. 6, v. 10), and
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the sacrifices which these priests offer are their prayers (v. 8,

viii. 3, 4) aud their martyrdoms (vi. 9 : the souls of the slain

under the heavenly altar). The inference from this view,

which reminds us of 1 Pet. ii. 9, is that the Mosaic ceremonial

law has lost all meaning but this typical one. If all Chris-

tians are priests, then the Levitical priesthood has no longer

any meaning ; and if Christians offer their hearts, and when

necessary their lives, as the true sacrifice, then the Old Testa-

ment sacrifice is in the New Testament fulfilled, and thus is

done away. We do not hear much of new Church arrange-

ments. The KvpcaK7] rjfj,epa (i. 10) declares the Sunday to be

the day of assembly, and in i. 3 a reader is mentioned in the

Church. But Church officials proper do not appear, for the

angel in chaps, ii., iii., as already noted, has no such meaning.

Besides the apostles who are honoured even in the heavenly

Jerusalem, the prophets and martyrs are in various ways

brought into prominence. They have in a special sense what

all Christians possess, the fiupTvpla 'l7)aov ; the former as a

gift of the Spirit, the latter as a testimony borne by their

blood (cf. xix. 10, and, on the other hand, the passages already

defining the idea of "martyr," ii. 13, vi. 9, xvii. 6). The

author may have had in view the apostles, prophets, and

martyrs when he repeatedly distinguishes great and small in

the community of believers (xi. 18, xix. 5). The symbol of

the four and twenty elders in heaven suggests that the Church

on earth had the office of elders, but these in true primitive

fashion sink into insignificance before the free gifts of the

Spirit and Christian character.

§ 3. Way of Salvation

The conceptions of the way of salvation which appear in

our hook are more important than the condition of the

Churches which it reflects, although from the nature of the

book they can only be scanty aud incidental. Above all, we

come across an image here (also indicated in a saying of Jesus,

Luke X. 20), "the book of life," which is derived from the

civil arrangement of keeping a list of the living inhabitants,

from which the name was blotted out in the event of death.

According to xx. 15, xxi. 27, no one enters into the heavenly
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Jerusalem whose name is not written in the book of life, but

is cast into the lake of fire, that is, is given up to eternal

death ; and according to xiii. 8, xvii. 8, the names of those

who are being saved were written in the book of life from the

foundation of the world. That seems to indicate an absolute

and elective predestination ; and against this impression we
cannot urge the passage (iii. 5) which speaks of blotting out a

name from the book of life, and thus seems to teach that the

destination to blessedness is revocable, for the context shows

that we are not seriously to think of tliis recalling of pre-

destination ; on the contrary, " he that overcometh " is

assured in a sort of meiosis that Christ as Judge of the world

will maintain and acknowledge the judgment of God upon

him which is written in the book of life. If, on the other

hand, we observe how in the judgment of the world (xx. 12)

the decision is kuto, tcl epja, and how these works are

registered in books, and the book of life is only compared to

see if the account agrees, it follows rather as the meaning of

this account that the judgment of the book of life only ex-

presses a judgment of God's omniscience from the creation of

the world which does not exclude the free self-determination

of the man, but only foresees its result ; and this agrees with

the idea that the real freedom of human decision is distinctly

assumed in the exhortations of the seven Epistles as well as

in the call to repentance of the whole book. And this result

is not overturned even by the idea of eKXeKTol, which appears

once in xvii. 14. This stands between the names kXi-jtoI and

TTcaTol, as the designation of those who with Christ have

gained the victory over Antichrist, and so can designate

nothing that would take precedence of the kXtjo-i^, or make
superfluous the added accentuation of fidelity (ttlo-tis:), that is,

free self-determination. Tt is to be observed that those here

called €K\€Kroi are not by any means all who are to be

saved, but only those who belong to the Church of the first-

fruits which is formed up to the parousia (xiv. 4), and enjoy

the privilege of reigning with Christ in the thousand years'

kingdom, as distinguished from those who are found in the

book of life at the general resurrection (xx. 12). Now these

are " called," in the sealing (chap, vii.) they are chosen, and

as they maintain their fidelity to the end they share in the
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triumph of Christ, which is just what the passage xvii. 14

says. The idea of the KXrjaa meets us once again (xix. 9) in

the fiaKapiot ol et? to BeiTrvov rov <ydfxov rov apviov KeKKrjixevot
;

it refers here to the same people who, in xvii. 14, are called

eKXeKTol; but that it contains, as in Paul, the dogmatic sense

of an effectual call, cannot be maintained in an application of

the figure of an invitation to a feast. That this invitation,

wherever it is addressed, is mediated by the preaching of the

gospel is evident, and is also indicated (iii. 3) in the fivrj/xoveve,

TTco? €cXr](f)a'i Koi riKovcra^. Likewise, that which the gospel

above all desires to call forth in man is repentance and faith.

It harmonises with the prevailing Old Testament colouring of

the language of the Apocalypse, and is at the same time an

echo of the original apostles, that wider designations such as

servants of God, those who fear God, are by preference

applied to Ijelievers, and that the negative idea of ixeravoelv

(or of "giving God the glory," meant in the same sense)

prevails over the positive idea of irta-revecv (ix. 20, 21, xi. 13,

xvi, 9, 11); but what is meant by it is conversion to the

living God of the new covenant, the fear of God which comes

from faith in Jesus Christ. Trto-xi? as fundamental condition

of salvation and Christian calling is throughout familiar to our

book (ii. 13, 19, xiii. 10, xiv. 12) ; that it is conceived also in

its peculiar Christian form is attested by the expression

TTto-Ti"? fiov, TTiaTi'i 'Irj(Tov, \\\ ii. 13, xiv. 10, which is to be

understood only in the sense of the genitivus objectivns, as faith

in Jesus ^ (Rom. iii. 26). Certainly a second element of sub-

jective Christianity appears more frequently than iria-ri^, the

ep^a,—frequently in the neutral sense of the word as in the

Epistles to the seven Churches, but then also in the sense of

good works (cf. ii. 26, xiv. 13) when the idea coincides with

the " righteous acts of the saints " (StKaicofiara, xix. 8), or

with the "keeping of God's commandments" (xiv. 12). This

accentuation of works, reminding us of the Epistle of James,

is in neither case anti- Pauline (cf. Eom. ii. 6 ; 1 Cor. vii. 19),

but is only natural in a book which deals with the common

New Testament doctrine of the final judgment as taking place

1 The translation " faithful to Jesus," which GeLhardt prefers, issues

in the same thing, but demands too much of the gen. objectivus ; but the

translation "faithful of Jesus" {gen. sub.) does not suit the connection.
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Kara to, epya. The " works of Jesus," however, on which our

book lays stress (ii. 26), are not outward isolated fulfilments

of the law. When He says, " I know thy works," it always

extends to the moral character of the Church as a whole, and

thus the " works of Jesus " mean rather the practice of

Christian virtues, and have nothing to do with the fulfilment

of Mosaic precepts. They consist in repentance when one

has sinned (iii. 3, 19), in love and faith (ii. 19), in Christian

labour, service of love, patience (ii. 2, 19), in the doing of all

righteousness, in uninterrupted sanctification (xxii. 11), in

watchfulness and fidelity till death (iii. 2, ii. 10). There is

no mention of a false asceticism. The irapdevoL, oi /jueTo.

^vvacKoov ovK inoXvv6r}aav (xiv. 4) are by no means the

unmarried. To regard marriage, in which the a})OStles them-

selves lived, as a " stain," would be quite impossible to the

New Testament, and especially to our book, which compares

the covenant between Christ and the Church to a marriage

(xix. 9). The expression simply denotes either sexual purity,

or—as the context renders probable (cf. xiii. 9, 14, 15,

16, 17)—the passing unstained through all temptations to

unfaithfulness to God and the Saviour, in accordance with the

figurative language of the Old Testament, which represents

idolatry as adultery. Finally, as to the relation of faith and

works, our author by no means regards the latter as proceed-

ing from our own power, or invests works with any merit.

On the contrary, the saved have overcome Satan hia to alfxa

Tov Xpiarov, for the sake of Christ's blood (or more correctly,

" in the power of Christ's blood ") ; they have " washed their

robes and made them white (that is, sanctified their walk) in

the blood of the Lamb" (xii. 11, vii. 14, xxi. 14), that is, in

appropriating the Saviour's life given for them in death. So

that here we meet with the same union of God's act of grace

and human activity as in the teaching of the rest of the

New Testament. Now, since the grace of God in Christ and

Christ's blood can only be appropriated by faith, it is clear

that faith and works are just as little as in the Epistle of

James independent elements of subjective Christianity ; but

works must be conceived as springing out of faith. Mani-

festly, then, there is no contradiction when the future glory of

believers is represented as a " reward " coming with the
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Saviour (xi. IS, xxii. 12); and yet the gracious character of

salvation is preserved in that saying which compares eternal

life to a reviving draught freely (Bcopedv) offered :
" I will give

to him that is athirst of the fountain of the water of life

freely " ;
" if any man thirst, let him come and take of the

water of life freely " (xxi. 6, xxii. 17).

§ 4. The Gloey of the Christian in Life and Death

The more painful the trials are for which the Apocalypse

desires to prepare its readers, the more it seeks to bring into

prominence the glory and blessedness which is given to the

Christian even now in life and death. Twice it calls special

attention to the fact that Christians by the death of Jesus are

made a ^aaiXeia lepel^ tw OeoJ (i. 6, v. 10). The obscure

expression is manifestly an application of the promise of

Ex. xix. 6 to Christians :
" And ye shall be a mamlecliet

kohanim, a kingdom of priests "
; but the author seems to have

purposely translated so freely because he found two sugges-

tions in the original text, a priesthood and a kinghood of

Christians, and the latter he brings expressly into prominence

(v. 10) by the addition koI ^aa-cXevaovacv eVt r?}? 77}?, That

Christians are priests may be understood without any diffi-

culty ; they are sanctified people who at all times have

freedom of access unto God ; their prayers rise to heaven as

incense well-pleasing to Him, and find acceptance (v. 8, vi. 11,

viii. 3-5). But they are also kings, for they do not bend

before the greatest and most terrible powers of tliis world

(xiii. 8—10), they do homage to their God and Saviour alone;

therefore they will sit as true conquerors with their Lord on

the throne, and will judge and rule the world with Him in

the thousand years' reign. The white garment which (iii. 4,

5) is promised to him who overcomes, is another figure of the

glory of the Christian ; it is a promise of the future, but it is

woven in the present. In the passage xix. 8, it is said that

the fine linen, white and clean, of the Lamb's Bride, the

wedding garment of the triumphant Church, is woven out of

the righteous deeds of the saints. A profound view of the

connection of the present and the future Christian life appears

in this image, and is also expressed without image in the
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passage xiv. 13:" Blessed are the dead who die in the Lord

... for their works do follow them," From his works done

in God, from his righteous deeds, grows that holy character of

the believer which shall clothe him in eternity, that is, shall

constitute his perfect form and give shape to his glorified

body ; while the ungodly, who on earth have soiled their

garments instead of washing; them white in the blood of the

Lamb, shall be without any garment before God's judgment,

so that the shame of their nakedness will be manifest

(iii. 18).^ A somewhat different application of the same

figure meets us in the passage vi. 11, where until the day of

perfection a white garment is given to each of the martyrs,

whose blood cries to heaven and calls down the final judg-

ment. The garment is given, but in that there is no contra-

diction to the idea that it represents their actual righteousness

and holiness, for even in xix. 7 the Lamb's Bride is given the

garment woven out of righteous deeds of the saints; the gift

expresses the divine recognition of what exists, the divine

justificatio justi. And thus in the passage vi. 11 we meet

with the idea, specially remarkable in the Apocalypse, that the

saved have not to wait for recognition at the day of judgment,

but that there is a blessedness and glory for those who are

faithful unto death, a crown of everlasting life (ii. 10) even

before the last day. The same idea is again expressed without

image in the passage xiv. 13, already quoted: "Blessed are

the dead who die in the Lord from henceforth : Yea, saith the

Spirit, they rest from their labours ; and their works do follow

them." But while they are allowed to rest from their earthly

labours and conflicts, the moral results of these labours abide

with them, and they do not need to wait for any last day, but

are blessed from the hour of their death.

^ The same figurative view appears xvi. 15, and lies also at the basis

of the obscure passage 2 Cor. v. 3, and corresponds, as a rabbinical parallel

of Schottgen's to the latter passage proves, to a Jewish mode of repre-

sentation.
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CHAPTER V

THE HISTORY OF THE END

But our book aims at describing, not tlie history of the

individual's salvation, but the final history of the world. We
have sketched already, in our introduction, its essential

contents, by developing the literary plan of the Apocalypse

;

the point in view here is to call special attention to the

religious ideas which are contained in tliis pi'ophetic history

of the end.

§ 1. General View of the Last Times

What is sometimes said of the externality of the

apocalyptic history of the end, belongs to the many groundless

prejudices which exist against the Book of Eevelation. That

impression rests on a sort of optical illusion which the epic

prophetic form makes on the short-sighted ; in reality the

seer has conceived a real inner perfection of the world's

history in which it is separated into eternal contrasts. The

divine salvation that has appeared in Christ forces humanity

to a decision, to a fuller appropriation, or to a more final

obduracy. A community of believers chosen out of every

nation and tongue has been formed, and the gospel with which

it is intrusted still sounds through the world in order to call

the world to faith and repentance. If the progress of the

gospel is not meant in the first image of the Victorious Archer

on the white horse (vi. 2), at all events it is reflected in the

picture which opens the fifteenth chapter, in the appearing of

that strong angel who bears the eternal gospel through the

midst of the heavens, and calls men to repentance (xv. 1 f.).

On the other hand, the seer beholds in the world which has

remained outside the Church, the last expression of ungodli-

ness. The prince of this world, the old dragon, has created

his masterpiece in the Eoman Empire, in which the pre-

Christian history has reached its height ; such a power, as

frightful and at the same time as heartless, inhuman, brutal

and arrogant as the beast with seven heads and ten horns,
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had never been known in history before (xiii. 1—6). To the

fearful political power of the Eoman Empire, crushing every-

thing, was added the demoniac power of seduction, those

heathen systems of religion and magic which the prophetic

poet figures in the two-headed beast with the horns of a lamb

and the speech of a dragon, that is, in the lying prophets, and

now this dominating self-deifying power of evil had given

birth to its last expression in the imperial incendiary and

persecutor, Nero. The seer, who had no presentiment of the

caricatures of holiness which the history of the Church was to

produce, could see nowhere else than here the climax of the

world's opposition to God. Nothing else, then, seems to him

to remain but the last decisive conflict between the kingdom

of God and the kingdom of Satan. In this view of the situa-

tion we need not marvel that the seer no longer expects any

essential change in the relation of parties. In chap. xi. he

expresses the hope that the Jewish nation v/ill in great part

be led to repentance by a special visitation, and so be saved.

For the heathen society comprehended in the Roman Empire

he has no such hopes, but, in spite of God's repeated calls to

repentance, expects only the judgment of obduracy on it

(ix. 20, xvi. 9, 11, 21). He does not deny salvation to the

rest of the Gentile world, and especially to the generations

already dead, xv. 4 announces the contrary of that ; but he

seems to have regarded the GrcTCO-lioman civilised world of

his time, in so far as it had not yet opened to the gospel, as

incorrigible. In passing through the seven times heated fire

of tribulation that awaits it in this obdurate world, the Church

obtains the perfection which fits it for coming to the eternal

marriage feast.

§ 2. The Parousia

But the seer did not conceive the day of judgment brought

near in this way as a momentary flash ; his expression was

phantastic, but his thought was of a true historical process

which seeks, by degrees and with inner conformity to law, to

attain its goal. The beginning of the world's judgment, the

judgment on Eome, grows out of the historical conditions of

the present. Nero, returning from the abyss, will set up his
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kingdom of terror by the help of ten subject kings (perhaps

governors of the provinces who take his side). Supported by

the kings of the East, he will march against Eome, which has

cast him off, defying the vials of wrath which are being poured

over the earth (chap, xv.), and by a complete destruction will

recompense the New Testament Babylon for all the godless

outrages which it has committed (chap. xv. 18). After the de-

struction of Eome, he, as it seems, turns against Jerusalem,

kills the two witnesses who preached repentance in that city

after its devastation by Vespasian (chap, xi.), and oppresses

the saints in that extreme way described in his first introduc-

tion in chap, xiii., until at length the Christ, returning from

heaven, comes to their help. This brings us to the parousia,

the provisional goal of Christian hope. The author treats it

in a noteworthy manner, as something not merely at the end

of history ; even now every visitation of the Churches, every

sovereign and judicial act which Christ exercises in respect

of them, is a coming of the Lord (ii. 5, 16, 22, 23, iii. 3, 20)

;

but this provisional and, as it were, invisible coming to judg-

ment, ends in a final coming visible to all. In different images,

borrowed from Old Testament passages, this is described as a

coming with clouds. Thus in i. 7, " Behold, He cometh with

clouds ; and every eye will see Him, and they also that pierced

Him (Zech. xii. 10): and all kindreds of the earth shall

wail because of Him," where the murder of the Messiah

seems to be viewed as a common crime of the human race,

which now beats its breast with a sense of guilt, by seeing

in Him whom it slew its almighty Judge. Again, in the

fourteenth chapter, with the view of expressing the idea that

the world is ripe for judgment, the Son of Man is represented

as condng in the clouds with a crown of gold on His head,

and in His hand a sharp sickle ; and under the figure of the

wine-press, borrowed from Isa. Ixiii., there is a mysterious

reference to an immense battle fought not far from Jerusalem,

in which the blood would reach to the horses' bridles. That is

the decisive battle between Christ and Antichrist, of which

the detailed mention comes only in the nineteenth chapter.

From the open heavens, on a white horse, with many crowns

on his head, and with eyes like a flame of fire, the faithful

and true, the Logos of God, rides fortli with the heavenly hosts

BEVSCHLAG.— II. 26
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to Lhu help of His people ; and from His nioutli proceeds a

two-edged sword, the judgment of God which judges the

world. At Armageddon, at Megiddo, where once the last

pious son of David, King Josiah, fell under the power of the

Pharaohs (xvi. 16), Antichrist and his allies have gathered

themselves together, in the hope of once more triumphing

over the offspring of David. But their army is annihilated

in a great battle ; Antichrist and his lying prophets are

taken captive, and thrown into the fiery lake of condemna-

tion ; but Satan is bound for a thousand years, during which

Christ reigns with His own upon the earth.

§ 3. The Thousand Years' Kingdom

Thus our prophecy arrives at that '' thousand years' king-

dom " which, in fanatical heads and times, has produced so

much confusion. One is wont to regard it as an idea peculiar

to the writer of the Apocalypse, overlooking the fact that not

only does Paul in the same way (1 Cor. xv. 21—28) insert a

triumphant kingdom of Christ between the actual condition

of the world and the eternal kingdom of God, but that it is

a common figure of early Christian thought, borrowed from

Judaism. The thousand years' kingdom of the Apocalypse is

simply, as is clear in the very wording of xx. 4, the Mes-

sianic kingdom of the Jewish and early Christian expectations

(cf. Acts i. G). And the peculiar and suggestive feature of

the Apocalypse is rather that it gives this aspiration of Jewish

Christianity a secondary place, setting it before the end, and

makes the Christian ideal of the perfected kingdom of God
overtop the sensuous and earthly ideal of the Messianic hope.

For the prophecy does not dwell long on this intermediate

stage, still less does it present it in any peculiar images.

That only is indicated which was the common Christian liope

that Christ shall reign with His own on a purified earth.

Of course the communities of the elect who were alive on

earth at His coming reign with Him ; it is they wdio are

meant in the words, xx. 4 :
" And they sat upon thrones,

and judgment (judicial functions) was given them."' That is

to say, Christ's faithful ones share in His royal government

of the world (v. 10 ; 1 Cor. iv. 8) ; and as the general judgment
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of the wciild only takes place afterwards, the judgment is

probabl}' only an emblem of the kingly power. But liow

could the seer limit the participation in this royalty of Christ

to the faithful alive at His coming ? It was a iixed element

in the Christian hope, that those who in the interval had

died in the Lord, who had suffered death perhaps for His

sake, should not on that account lose anything (1 Thess. iv.

13 f.), and therefore our seer continues (xx. 4): "And the

souls of them that were beheaded for the witness of Jesus,

and for the word of God, and (all) those who had not wor-

shipped the beast, nor received his mark upon their foreheads,

nor in their hands," they came to life and reigned witli

Christ a thousand years. That is to say, there is a first

resurrection, limited to those who at the parousia already

belonged to Christ (1 Cor. xv. 23), to that iirst - fruits of

liumanity redeemed to God and to the Lamb (xiv. 5); and

we can understand why at mention of them the seer

exclaims, " Blessed and holy is he who has part in the hrst

resurrection : over such the second death has no power

"

(xx. 6). The second death is the death of the soul following

that of the body, it is eternal destruction ; those wlio have

part in the first resurrection are withdrawn from it, and as

men perfected they do not come again into judgment. In so

far, therefore, as it is ruled by the risen and immortal, the

thousand years' kingdom is already of a supernatural character
;

but in all else it is conceived ([uite in the forms of early

history. Its seat, as it seems, is the Holy Land, while round

al:)out to the far off ends of the earth are heathen nations

"

(XX. 3, 8, 9) ; the evil principle, Satan, is " bound," so that

he " cannot deceive the nations " during the thousand years

(xx. 3) ; but he is not annihilated, he can arise again, and

there is yet in store a final conflict between him and the

kingdom of God. And thus we may say that this figure of

the thousand years' kingdom expresses the presentiment of a

victory of Christ's cause in the history of this earth. That

the conflict between the ancient heathen world and the young

Christianity will, after the utmost hardship, result in victory
;

tliat a time of Christian history, of the victory and triumph

of Christ over the evil that rules the world will come, and

that in this triumpli of Christ all His faithful witnesses and
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martyrs co-operate until to-day, is the fulfilment of this

prophecy.

§ 4. The general Judgment of the Wokld

The author, however, saw the real goal of Christian hope

in a third and last act of the final history. After the

thousand years, Satan is again loosed and gathers Gog and

Magog, the immense mass of nations from the four ends of

the earth, in order to besiege the Messiah and His people.

But fire from heaven consumes them, and then appears the

throne of God, before which heaven and earth flee away, and

the real and perfect dominion of God begins (xx. 7-11). It

begins with the general judgment of the world, and the

general resurrection of the dead for that end. " All the

dead, great and small, are gathered before the throne of God

to be judged according to their works. Books are opened in

which these works are recorded, and are compared with the

book of life. Whoever is not written in this book is handed

over to the second death, cast into the lake of fire, into

which they sink with the devil, and with death and Hades.

The differences of this eschatological view from the Pauliric

are noteworthy ; they show the freedom and diversity of

early Christian thinking, especially in matters of prophecy.

First of all, it is clear that although Christ is marked out and

glorified in our book as Judge of the world, in the last act of

judgment He retires in God's presence, who has reserved for

Himself the last victory over Satan, and the final decision

about the destiny of human souls. The Apocalypse in this

agrees with the Epistle to the Hebrews, against Paul. It

does so no less in clinging to a twofold issue for human life.

The lake of fire, the counterpart of the Dead Sea, in which

Sodom and Gomorrha once sank in fire, signifies the second

or eternal death, a destruction from which there is no deliver-

ance. In this the representation wavers between eternal

torment and complete annihilation : the first is indeed

expressly asserted (xiv. 9-11, xx. 10). But if not merely

the devil and Antichrist, but also death and Hades, which are

not persons, are cast into the lake of fire, that can only mean

the abolition of death as a power, and the annihilation of his
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kingdom, as in 1 Cor. xv. 26. With that twofold issue of

history agrees further, that the writer of the Apocalypse

distinguishes a twofold resurrection,—not only a first and

second in time, but in the latter a resurrection to life and a

resurrection to condemnation. Paul also has a first resur-

rection of those belonging to Christ at the parousia (1 Cor.

XV. 23); but to him it is only tlie beginning of a general

resurrection which extends throughout the whole kingdom of

Christ's triumph in proportion to the gradual belief and

deliverance of those who have fallen asleep without Christ.

Our author leaves those who have not believed in Christ on

earth slumbering till the end of the thousand years' reign, and

then all together are raised to come to judgment ; in which

we must undoubtedly recognise a view more in accordance

with Jewish tradition.

§ 0. The Heavenly Jei;usale.m

But the general judgment of the world is the introduction

to the renewal of the world,—the establishment " of the new
heavens and the new earth." " And I saw," it is said in xxi,

1, " a new heaven and a new earth : for the first heaven and

the first earth were passed away ; and there was no more

sea." That is the glorified world of nature which is to

support the perfected world of men, the new and ideal

order of nature which knows of no more evil. For that

reason there is in it " no more sea," the strange deep out of

which the ungodly powers of the present are supposed to

arise (xiii. 1). But the blessed and perfected humanity is

the " new Jerusalem, which comes down from heaven as a

bride adorned for her husband " (xxi. 2). It comes down
from heaven, for it is the eternal ideal of the kingdom of

God which here becomes actual. In its symbolical descrip-

tion of the city of God our book, after so many visions of

terror, reaches its climax ; and this description is one of the

sublimest and profoundest fragments of biblical poetry. The

heavenly Jerusalem is described both as a city and a temple,

for it signifies both the perfected community and the " taber-

nacle of God with men " (xxi. 3) ; in the Church of the

perfected there is also the perfect presence of God. By
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high walls it is separated from and secured against every-

thing impure (xxi. 27); and yet it has open gates through

which all the sanctified can enter (xxi. 25). Its buildings

and streets are of transparent gold : it has twelve gates of

l)earl, and twelve foundations of precious stone ; the gates

bear the names of the twelve tribes of Israel as the emblem

of the full imniber of the people of God ; the foundations, the

names of the twelve apostles as the chosen founders of the

Christian Churches. The city itself—after the example of

the Old Testament sanctuary— is foursquare, or rather culncal,

foursquare in every direction, for four is the number of the

world, and thrice fourfold is the emblem of an all-sided per-

fection. Through the city flows a crystal stream, a water of

life, on Iwth sides of which grow trees of life, trees of para-

dise, with delightfiil fruit and leaves of healing. Eternal life

is the food and drink of those who dwell here. Suffering

and sorrow no longer touch it ; God wipes away all tears

from their eyes ; and there is no more death, neither sorrow

nor crying, "for the former things are passed away " (xxi. 4).

And there is no night there ; neither does it need any light

of sun or moon to shine in it, for God the Lord lightens it

(xxi. 23, xxii. 5) ; nay, there is no temple in the city of

God, " for the Almighty God is its temple, and the Lamb,"

—

its perfect communion with God and Christ no longer needs

any mediation (xxi. 22). The blessed thus serve God, and

rule for ever and ever ; they see His face, and have His

name on their foreheads (xxii. 4) ; they are His servants and

again His sons—" He that overcometh will inherit all things
;

and I will be liis God, and he will be My son " (xxi. V). The

eternal promises of the gospel wliic-h run through the whole

New Testament are nowhere more eloquently expressed than

in these closing chapters. Even liere some diti'erences from

the Pauline view are manifest ; but they are only of a formal

nature. The seer seems not to know of Paul's idea, that the

Son gives place in order that the Father may be all in all

:

in the heavenly Jerusalem, Christ is the eternal bridegroom

of His Church, the eternal light of His people, just as the

Father is ; the eternal throne of God is also the throne of

the Lamb (xxii. 3). But it is evident that Paul also con-

ceives the work of Christ in tlis people and His blessed
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commuuion with them to be imperishable, though there is no

further need that He as Mediator should appear before the

Father for the perfected ; and there is no doubt that at the

end of the thousand years' kingdom our author regards the

dominion of Christ as passing over into the ideal theocracy.

But the greatest difficulty has arisen from the fact that, in

contrast with the Pauline universalism, the writer of the

Apocalypse seems to make a damaging distinction in the

heavenly perfection. He distinguishes between citizens of

the heavenly Jerusalem and mere neighbours, citizens with-

out rights, who seem to enter it only as guests. " The

nations," it is said, xxi. 24, according to Isa. Ix., " will walk

in the light of it (the city of God) ; and kings of the earth

will bring their glory into it " ; and, according to xxii. 2, the

leaves of the tree are for the healing of the nations, while its

fruits seem to be communicated to the citizens. It is clear

from V. 0, vii. 9, that the seer did not think of a distinction

of Jewish and Gentile Christians extending to heaven, or

recognise the Jewish Christians as full citizens of the city of

God, and Gentile Christians only as refugees in it ; he who

so strongly insists that those who overcome are of all nations

and tongues, could only understand by the twelve tribes who
inhabit the heavenly Jerusalem, the triumphant Church with-

out distinction of descent. Many absurd things have been

suggested as to that distinction, and yet the meaning of the

authoi- is simple and inoffensive enough. The citizens of the

heavenly Jerusalem are the perfected righteous. Christians

who are wholly sanctified. But there is also a multitude

from the general judgment of the world of such as are to

become blessed, but have not yet attained to this goal. They

are pardoned on the ground of their works, their names

written in the book of life, for " in every nation he that

feareth God and doeth righteousness is accepted of Him

"

(Acts X. 35); but this does not make them Christians, much
less perfected Christians. And so our author has conceived

the heavenly Jerusalem, the Church of the perfected, as con-

tinually receiving new elements, and as welcoming to full

rights of citizenship those who are near it and are drawn to

it. Undoubtedly the seer in this was thinking chiefly of the

pious heathen of the early world, and perhaps also of those
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who, without any fault of their own, remained outside the

thousand years' kingdom. And thus he expected in the

heavenly Jerusalem a progressive fulfilment of the promise

which is announced in Isa. Ix., and which he himself

declares in xv. 4 :
" All nations shall come and worship

hefore Thee." He very suggestively makes the fruit of the

tree of life the food of the perfected, but its leaves are for

those who have to be healed and brought to eternal life.

We scarcely need to be reminded that this picture of the

perfection of the blessed, which according to the epic scheme

of prophecy is placed after the thousand years' kingdom, is in

reality nothing else than the future world of perfection which

already overarches the world of history. Xow that in the

future world, besides those who have attained, there are many
who arc still growing, neighbours of the heavenly Jerusalem

who will some day become citizens in it, is an idea which we
occasionally meet with in the New Testament, and which the

apocalyptic view of the future does not confuse, but completes.

III. JOHANNINE CONCEPTIONS, ACCORDING TO
THE EPISTLES AND THE FOURTH GOSPEL

CHAPTEE I

TNTEODUCTORY

§ 1. The Documents

Besides the Apocalypse, we have, as documents of a

Johannine system of doctrine, the First Epistle of John with

its two small companions, and, in some measure, the Fourth

Gospel. There can be no real doubt about the spiritual

affinities of these writings. It is true that the two smaller

Epistles, even in the early Church, were ascribed, not to the

apostle, but to John the Presbyter ; but that, undoubtedly,

was because the unnamed author describes himself as

6 irpea^vrepof. But, when more closely considered, this
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designation does not lead us to any alter ego of the apostle

;

in the early Church there were many elders, and the mere

designation o irpea-^vTepo'i without mention of name can

hardly denote an office in the Church, but must reproduce

a name familiarly given to the author by others ; we must

take it as the designation of a veneral)le man who, in his own
circle, was familiarly called the " Elder," and who was pleased

with the name. Now as the two little Epistles bear through-

out the stamp of the greater, and have too little that is

peculiar to them to make them appear intentional imitations,

there can be no doubt of their genuineness. Manifestly

Epistles, so small and unimportant have been preserved only

from veneration for the well-known author. The first

Epistle on the other hand, which begins without any self-

designation of the author, and therefore presupposes the

reader's acquaintance with him, bears the stamp of spiritual

individuality. It is prompted by desire to confirm a definite

circle of readers in genuine Christianity, especially to keep

them true to their faith in love and holiness, and, on the other

hand, to warn them against a heresy that destroys the founda-

tions of the faith in denying the identity of Jesus and Christ,

in which we cannot help recognising the Cerinthian Gnosis.

Now, if we assume that the troubles produced by this heresy

occasioned the smaller local Epistles, and that the author

then resolved to appeal in a more exhaustive circular letter

to a whole group of Churches, all suspicion is removed which

may be evoked by the apparent dependence of the lesser

Epistles on the greater. Even less than the common descent

of the Epistles can connection between the main Epistle and

the Fourth Gospel be mistaken, which gives us a much wider

basis for a Johannine system of doctrine. Both writings

betray an eye-witness of the life of Jesus, and in both the

peculiai-ity, which is very marked, is the same. The sugges-

tion of literary imitation has been made here also, and the

original is found sometimes in the Epistle and sometimes in

the Gospel ; but it may be asked whether such a literary

distinction as we have here could be so successfully imitated,

especially in the early Church, so little fitted for such feats of

literary skill. But between the Epistles and the Gospel, with

all their affinities, there exists just so much difference as to
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lead to the inference of their l)eing utterances of the same

man at different periods, but not to the supposition that one

is an attempted imitation of the other. The Epistle therefore,

of whose genuineness there is no reasonable doubt, bears

important witness also for the Gospel.

§ 2. Peculiarity of the Systkm of Doctrine

The mode of thought reflected in these documents is so

peculiar that it is not easy to describe it. The relation to

the Old Testament is notable. The author is so opposed to

Judaism that he speaks of the Jews as the manifest enemies

of God. Nevertheless, a true Israelite is to him a name of

honour, and the God of the Old Testament is also the God of

Jesus Christ (John i. 47, iv. 22, xx. 17). Nay more, the

Old Testament is to liim, without restriction, the inviolable

word of God (John x. 35), in which he lives and moves; in

his Gospel he not only cpotes one prophetic passage or example

after another, but all his fundamental conceptions have grown

out of the Old Testament, and his whole speech is formed on

the model of it. One divines a writer who was trained from

childhood on Moses and the prophets, although he writes in a

period and neighbourhood in which tlie Jews are the declared

enemies of the Christians. He has thus never felt the need

which Paul felt of coming to some understanding between the

old covenant, in which he had grown up, and the new, into

which he had grown. The one statement that might be

explained in that sense (John i. 17), "The law was given by

Moses, but grace and truth came by Jesus Christ," expresses

only the glorious fulfilment which the Old Testament revela-

tion found in Christ. A discussion of the relation of the New
Testament X'^P^^ ^^^^ Trlara to the Old Testament ideas of

evTokai and ep'ya, might seem to be suggested in the first

Epistle ; but it is not undertaken, and both are left in the

naivest way side by side. This clearly entitles us to compre-

hend the Johannine system of doctrine under the primitive

type ; its naive relation to the Old Testament, the mirror of

a life not in conflict with Old Testament piety, but which has

become a Christian life through the more perfect development

of that piety, must remind us of the Epistle of James. On
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the other hand, there is one characteristic which stands in

direct opposition to James, and which removes the Johaunine

view altogether from tiie primitive apostolic sphere. The

personal impression of Jesus, which falls so much into the

background in James, rules everything here, and produces a

Christology which places .the Johannine mode of thought in

connection witli the most advanced. While in the Epistle of

James we see the man who was outwardly near Jesus but

inwardly fai' fl'om Him till His resurrection declared Him to

be the jMessiah of glory, we here feel the pulse of a Christian

life which has grown out of the first love of a disciple's heart

to tlie divine Master, and has early found in Him everything

after which it yearned. Christ has the central place in Paul's

thought and feeling also, but with the significant difference

in Paul, the work of Christ, especially His death upon the

cross, is central; whilst, on the other hand, it is in the person

of Jesus in the strict sense, in His personal glory, that John

lias learned to see the face of the eternal Father, and to

find eternal life. And in this characteristic of John's mind
there is manifested the overwhelming impression of personal

intercourse, but there is also manifest a peculiar power and

glow of susceptibility for that. And with this we come upon

the inmost peculiarity of John's mind. This lias often been

supposed to be a speculative peculiarity, because that Christo-

logical characteristic appears most manifestly in the apparently

philosophic prologue of the Gospel, as if a single speculative

idea, such as that of the Logos, borrowed from the general

culture of an age, stamped a man a philosopher. A scientific

interest in the understanding of the uniA^erse and scientific

method is the mark of a philosopher, and of this there is no

trace in John. His mode of tliought is not speculative but

mystical ; his is that peculiarly religious thinking which

advances not with the mere theoretic powers of the mind, but

with the intuition of the heart, and, undistracted by the

diversity of the world of phenomena, confines itself to the

limits of the inner life. Hence comes that high estimate of

knowledge (John xvii. 3) which has nothing in common with

the scientific love of inquiry, but is directed to God alone,

and is really identical with being in God and God's being in

us. And hence came the fundamental Johannine conceptions
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of light, life, love, which are not defined in relation to each

other, as well as the fusion of theoretical and practical moral

meaning in the contrasts of light and darkness, truth and

falsehood. Hence, finally, comes the extraordinary absolute-

ness of judgment in statements such as, " Whosoever abideth

in Him sinneth not; whosoever sinneth hath not known Him,"

or whosoever believeth hath eternal life, or " onr faith is the

victory that hath overcome the world." The mystic thinker

remaining in his inner world and seeing all phenomena only

in their essence, and viewing the things of time under the

aspect of eternity, speaks from the standpoint of the idea and

not from that of individual perception in world and time. On
this inwardness and absolute ideality of view the Johannine

Christology finally rests ; it is not the human origin of Jesus

which occupies the author's mind, but the Divine Being; not the

variety of His historical relations, but the character of eternity

behind them; and so the Master, with whom he ate and drank,

became for him " He that was from the beginning," the " Word
which was in the beginning with God" (John i, 1 ; 1 John ii. 1 3).

§ 3. The Apostle John

This is not the place to discuss the Johannine question,

but we may be allowed to point out how well the character

of the doctrinal system in question agrees with what we

learn from the New Testament and Church tradition about

John the son of Zebedee. That certainly is not much, but

it is sufficient to assure us of an imcommon personality of

whom we may expect uncommon results, and uncommon
in the very direction which is indicated by the peculiaiity of

this doctrinal system. The synoptic " Son of Thnnder," who

in the zeal of his love for the Master desires to forbid those

exorcists to use the name of Jesus, or wishes to call down fire

from heaven on the Samaritans who refuse Jesus quarters,

reminds us throughout of the writer of the Epistle, who

unites the utmost severity against the false teachers with a

fatherly cordiality towards those who are one with him in

Christ, and the favourite disciple of the fourth Gospel, whose

early attraction to the divine led him first into the circle of

the Baptist's disciples, and then was allowed to rest on Jesus'
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breast as no other was. .\.ll this allows us to conjecture the

pious student of the Old Testament, who sees in Jesus the

complete fultilinent of the law and the prophets, and who
finds in close personal aftection for Him eternal life already

on earth. According to the Acts of the Apostles and the

Epistle to the Galatians, he enjoyed in the primitive Church

an authority equal to that of James and Peter; since, according

to the whole tradition of the Church, he owed that neither to

the decidedly national type of his Christianity nor to great

outward activity like these two, we can scarcely seek the

reason of his distinction in anything but the peculiar inward-

ness of his Christian character. And this agrees with the

deep impression which he made upon the Church during his

later years which were spent in Ephesus. The fact of this

Ephesian sojourn from the days of the Jewish war up to the

time of Trajan cannot, according to the testimony of the

Church Fathers, be doubted ; and this transplantation into

Hellenic and Pauline soil must have completed the deliver-

ance of the apostle from Jewish prejudices which had been

already begun by his appreciation of the results of Paul's

work. We can therefore easily conceive that at the beginning

of the Jewish war John brought with him to Ephesus those

views about the parousia as at hand which receive an imagin-

ative expression in the Apocalypse ; whilst the disillusionment

regarding this, which was brought about by the destruction of

Jerusalem, and by long years filled with events very unlike

what he had expected, led the aged apostle, in reference to

the parousia also, to a more inward and spiritual understand-

ing of the words of Jesus, such as is shown in his reproduction

of Jesus' ideas of coming again in the farewell discourses of

the Gospel. That he lived on in Ephesus into the time of

Cerinthus, the author of that docetic Christology which he

combats in the first Epistle, is a quite credible tradition ; it is

a rare but certainly not an unexampled case of intellectual

vitality in extreme old age. And if we place his Gospel here

as a last and ripest product of the transfiguration of Christ in

his heart, as a legacy, composed for the succeeding generation,

of the inmost and best which a long life had brought him, the

riddle which this incomparable book offers is psychologically

solved—which cannot be further expounded here.
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§ 4. Mode of Treating the Sources

In constructing a Johauniue system of doctrine the ques-

tion arises for biblical theology, How far this Gospel may be

made use of, whilst it is regarded as an essentially historical

record ? We have made use of the sayings of Jesus in it as a

secondary source for Jesus' own teaching, and so it seems as

if we could only here make use of tlie prologue and the

scattered passages in which the evangelist gives his own
views. But in view of the peculiarity of the sayings of Jesus

reported by John, which if genuine in substance are at least in

form the undeniable production of the evangelist, we must not

assume that these sayings contain anything out of harmony

with John's own mode of thought. We have traces, it is

true, that the distinction of reminiscence and exposition was

not quite done away with for the evangelist even in form.

He never puts his Logos idea into the mouth of Jesus Him-
self ; he has quoted words of Jesus which ascribe a more

immediate relation of God to the world than is shown in the

prologue, etc. ; and so the sayings of Jesus must always be

cautiously used for fixing His own mode of teaching ; they are a

secondary source, whilst the author's own utterances occupy

the first place. As to the division of the doctrinal system,

the Christology must form the fundamental article, since it is

the expression of the apostle's original experience from which

all else has been determined ; on this foundation will then be

built his doctrine about God, the world, t1ic work of salvation,

the Christian life, and the last thiuojs.

CHAPTER II

THE ONLY-BEGOTTEN

§ 1. Fundamental View

The christological thought of the New Testament unques-

tionably reaches its highest point in John ; but it is not

essentially different from the other doctrinal systems.

Although some, blinded by the prologue of the Gospel, which



THE ONLY-BEGOTTEN 415

seems to favour dogmatic tradition, have sought in John a

lofty speculative picture of Christ, it is still an error. John's

picture of Christ did not originate in theological speculation,

but in the living impression of the historical personality, as

that very prologue (ver. 14) attests: "We beheld His glory,

the glory as of the only-begotten of tlie Father, full of grace

and truth"; and it is still more emphatically established in the

introduction to his Epistle :
" That wliich was from the

beginning, which we have heard, which we have seen with

our eyes, which we have looked upon, and our hands have

handled, of the Word of life ; that declare we unto you

"

(1 John i. 1). But this also excludes the notion that the

Johannine Christology, like that of the Church Fathers and

the great Councils, starts from the divinity of Christ, and from

that passes to His humanity. The converse was the only

natural, and indeed the self-evident order. The Jesus who
made on the evangelist the impression of being the eternal

Word made flesh, was at first for him a man (John viii. 40),

the Master from Nazareth, whose father, mother, brothers, and

sisters were known to the people and to every disciple

(John i. 45, vi. 42, vii, 27). And it would be a complete

perversion to suppose that this humanity of Jesus was for

John something indifferent or even only apparent. Not only

does lie prefer, both in the doctrinal and narrative parts of his

book, to call Him by His human name Jesus, but we may say

that he has made the recognition (jr denial of the perfect

humanity of Jesus the distinguishing point of Christianity

and antichristianity. The false teachers of his first Epistle,

like those modern teachers who find in Jesus only the historical

embodiment of an idea of the Son of God, which was not truly

or perfectly realised in Him, represented Jesus only as a

temporary embodiment of the heavenly Christ, and thus they

taught that the latter had not truly come ev aapKi, in a true

human nature. To John these are dvTL')(piaToi, (1 John ii. 8),

and he places over against them as the fundamental Christian

confession, ev crapKl iXrfkvOevai Xpccrov (1 John iv. 2).^ Our
study of Jesus' testimony to Himself, according to John,

has shown us that the fourth Gospel denies nothing that is

* The original text is not "come into the flesh," as Luther inaccurately

translated, but " come in the flesh."
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innocently human to Jesus, neither hunger nor thirst, weari-

ness nor sadness, suffering nor death, nor struggle of soul,

neither the distinction of His will from the divine, nor the

exercise of prayer and worship towards God ; the Johannine

Christ acknowledges all human dependence upon God, and

this dependence extends to His state of exaltation. (John

xiv. 10, 28), nay, on the threshold of that exaltation as the

llisen One He still calls the Father His God (John xx. 17).

And it is simply not true, what is so often asserted,^ that

John conceived his Christ as omniscient and omnipotent.

Wonderful in its extent as His knowledge and His power in

John's picture were, yet he had to ask at the grave of Lazarus,

" Where have ye laid him ? " and He could declare, " I can do

( nothing of Myself "
; and so we cannot say that John represents

Him either as omniscient or omnipotent (John v. 19). As

in the whole New Testament, so in John, the loftiness and

uniqueness of Christ rest on the basis of His human nature

;

but to him it is not a relative but an absolute uniqueness

;

Christ is among the children of men the /xovoy€Vi]<;. First of

all, this uniqueness is to him a moral one lying in His perfect

sinlessness, a^aprla iv avroi ovk ecrnv (1 John iii. 5). As

Peter does, both in his Epistles and his speeches, John in his

Epistle repeatedly accentuates the example of the holiness

and righteousness of Jesus ; cf. ii. 1 : 'Ir]a-ov<; Xpi(rTo<i hUaio'i
;

iii. 3, 7 : Tra? 6 e^wi/ rr-jv ekirlSa ravrrjv eV avTa>, a<yvi^ei

eavTov, Ka6oi)<; iKelvo^ ayvc^ earLV,—6 ttolwv ttjv BiKaioavvrjv

hiKaio'i iartv, Ka6o)<; eKelvo<; SUat6<i iarcv. That by this, not

metaphysical and divine, but human attributes, which had to

be maintained in the conflict of life, are meant, is shown (1 John

ii. 6) by the comparison of Jesus' walk with ours; and in itself

it cannot be doubtful from what Jesus says of Himself in the

Gospel (John v. 80, viii. 29, xv. 10). Now this absolute

faultlessness rested, in John's view, on this moral uniqueness,

as we have sliown from the words of Jesus which he reports,

that absolute communion with Orod, which He describes as a

being in the Father, and as a being and dwelling of the

Father in Him, from which spring the miraculous works of

Jesus as well as His words of life, and all that makes Him
the Saviour of the world. " The Father leaves Me not alone

> So still Weiss, N. T. Theol. ii. 340, in text and note.
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because I do always the things that are pleasing to Him."
" The Father who dwelleth in Me, He doeth the works."

" The Father loveth the Son, and showeth Him all things."

" I am in the Father, and the Father in Me ; the words that

I speak, I speak not of Myself." " The Father who sent Me
hath given Me commandment what I should speak, and what

1 should say." " As the Father hath life in Himself, so hath

He given to the Son also to have life in Himself," etc. That

is the fundamental thought of John's Christology, and on it

rest those great utterances about Christ which we have to

consider more closely; Jesus is o Xpicrro? ; Jesus is o uio? rov

deov ; Jesus is 6 Xoyo'i, who was in the beginning with God.

§ 2. Jesus the Christ

John repeatedly sums up the Christian confession in the

statement, "Jesus is the Christ"; John xx. 31: Iva -Tnarevarire,

OTi 'Ir]aov<i iarlv 6 XptarO'?, 1 Epist. v. 1 : Tra? o irLarevwv,

on ^Irjcrov'i iar\v 6 Xptcrro?, e/c rov 6eov ye<yevvr}Tai. It is the

apostolic and primitive confession in all simplicity which was

once made by Peter in a decisive hour, and which corresponds

with the expectations of the disciples, based on the Old Testa-

ment (John i. 41, 45). It has been maintained that the name
" Christ " has not in John, who wrote for Gentile Christians,

the sense of primitive Christianity;^ but this is an error.

Nowhere in the New Testament is the Jewish idea of Messiah

so frequently made prominent and discussed as in the Fourth

Gospel (cf. i. 25, 45, iv. 25, 29, vi. 15, vii. 26, 27, 40, 42,

X. 24, etc.). John alone has the Hebraistic name Meacrla^,

and translates it twice for his readers (i. 41, iv. 25) into the

Greek o XpLar6<;,—a clear sign that he was perfectly conscious

of the appellative sense of the latter. In his Epistle and

Gospel he repeatedly alludes to the baptism of Jesus (Epist.

v. 6; Evang. i. 31-34), and plainly presupposes that there

was an actual anointing of Jesus with the Holy Spirit at the

baptism (John iii. 34). The confirmation which is given by

this to John's fundamental presupposition of the humanity of

^ So Weiss, N. T. Theol. ii. 338, who converts the " anointed " directly

into the eternal Son, that is, into a being in whom anointing with the

Holy Spirit would have no more meaning.

BEYSCHLAG.^II. 27
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Jesus is manifest. To the name of the Anointed are now joined

as synonyms, the Holy One of God, the Sent of God, simply,

and the Son of Man. The name o ar^io'i tov 6eov (John vi. 69),

acccording to the right reading, a title of Messiah which

appears also in the Synoptists (Mark i. 24 ; Luke iv. 34),

describes Jesus as the Chosen of God, chosen to accomplish

the greatest work of God on earth, and is echoed in the same

sense in the words (John x. 36) in which Jesus defends His

right to call Himself God's Son (bv b irarrip '^yiaaev koI

aTrecrjeCkev eU tov Koafiov). Even this name presupposes the

essential and original affinity of Jesus with humanity, for an

individual can only be chosen out of a number of similar

individuals. Jesus very frequently describes Himself in the

Gospel as the Sent of God simply ; most solemnly in tlie

intercessory prayer (xvii. 3). But in the first Epistle we

have also an echo of the same idea, which, at anyrate, dis-

tinguishes Jesus in a genuine way from the God who sends

Him (1 John i. 5, iv. 10). It is the superlative of prophetic

function which it expresses ; Jesus is the perfect Prophet

(John iv. 44), through whom God plainly reveals Himself,

and announces His whole grace and truth to men (cf. 1 John

i. 5, V. 20). The name " Son of Man " is found in John, as

in the whole apostolic tradition, only in the mouth of Jesus

Himself, and does not therefore come further into consideration

here. Just as little does the name Kvpio^ ; for though John

employs it here and there in the Gospel narrative (e.g. vi. 23,

xi. 2), he does not use it in his Epistle and his teaching.

§ 3. Jesus the Son of God

The apostle's favourite designation of Jesus when he

speaks didactically is o vio<i tov 6eov. In the mouth of others

the expression in John designates Jesus simply as Messiah

on the basis of Ps. ii. 7, and the Jewish usage springing from

it (John i. 49 : av el 6 vlh<i tov 6eov, av /SactXeu? et tov

^lapuTpJ; xi. 27: o-u el 6 XpL(jr6<i, 6 vi6<i tov deov) ; in the

mouth of Jesus Himself it signifies the well-beloved of God,

to whom the Father intrusts all things, and with whom He
stands in the most intimate fellowship and reciprocity (cf.

especially John v. 19-26); the two are united in the evangel-

K/



THE ONLY-BEGOTTEN 419

ist's own declarations (John i. 18, xx, 31 ; 1 John v. 20).

Here again the human personality of the " Son," who as such

is distinguished from God, is so plainly assumed that John (v.

27) can make it the ground of the distinction of the Son of

God, even to the extent of conferring on Him the office of

Judge of the world, on yto? dvdpcoTrov icrriv. We have

already seen how Jesus Himself in the passage John viii.

34-40, conceives the idea Son of God in the ethical sense of

Matt. v. 45, and discusses it throughout the passage x.

34-36 as the designation of an ideal human relation to God.

On this line the apostle remains, since he expresses by the

name " Son of God " the perfect and absolutely familiar

relation of the man Jesus to God the Father, in virtue of

which all fellowship with the Father is conditioned by

fellowship with the Son (cf. 1 John ii. 23). The addition of

6 oiv €i<i rov koXttov rov Trarpo? (John i. 18) to the name Son

is expressive in the highest degree ; the Son is the Father's

bosom friend, who, resting on the heart of the eternal Father,

can reveal to us His inmost thoughts and feelings. At the

same time, it is one of John's special aims to lay stress on the

absolute uniqueness of this relation of the Son. For this

reason undoubtedly he avoids what Paul and Jesus Himself

did not avoid, the application of the name Son in the plural

to believers ; he uses instead the word reKva. But the same

endeavour appears still more in the peculiarly Johannine

addition to uto? rov 6eov : iJLOvo>yevt]<; (1 John iv. 9 ; John i. 14,

iii. 16). This concept has nothing to do with the trinitarian

" eternal generation " of the later Church doctrine ; it simply

transfers the relation of the only child of human parents

(Luke vii. 12) to that of the man Jesus to His heavenly

Father. Even in the passage John i. 14, kuI i6ea(rd/jLe6a

Trjv So^av avTov, So^av to? fiovoyevov^i nrapa TraTpof (in which

the Trapa Trarpo'i seems to belong, not to the fjLovoyevov'i, but

to 86^av), it is not the X670? daapKo<;, but the historical Christ

that is meant by the /Ltoz/o7ey7/9, whose earthly ho^a, as dis-

tinguished from His heavenly, can alone be seen, and in whose

name the Logos involuntarily disappears as subject from

ver. 6 onwards. This connection of /jLovo<yevr]<i with the idea of

the human and historical Son is now pretty generally recog-

nised, and it has been justly noted that the apostle would
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have felt no need of designating the pre-existent Christ with

the name Logos, if he lind regarded the concept " only-be-

gotten Son " as signifying a pre-existent being from the first.^

This original meaning does not, of course, hinder him from

thinking of the " Only-begotten " as pre-existent, once the pre-

existence idea is prepared ; for he does this even with the

historical " Jesus " (John xii. 41) ; but this only dates back a

human and historical person into eternity, it does not—as

the matter is usually regarded—bring down a superhuman

and divine person into humanity and time. And this is not

changed by the addition o oov et<? top koXttov tov Trarpo'i

which is made to vlo<i fjiovoyev?]!? in John i. 1 8 ; for that does

not mean :
" He who (from eternity) was in the bosom of the

Father," not even what the logic of the thought forbids :
" He

who now as the Exalted One is in the bosom of the Father
"

(=at the right hand of God); but since the object is to show

how Christ could reveal to us the invisible God, the meaning

must be :
" He who (always essentially), resting on the heart

of the heavenly Father, is the confidant of God the Father,

just as tlie favourite disciple resting on the Master's bosom

(xiii. 23) is the confidant of Jesus." The peculiar " glory
"

of the Only-begotten of which John i. 14 speaks, Kal ideaad-

fjLeda TTjv Bo^av avrov, 8d^a <o? fiovoyevov'^ irapa irarpo^;,

7r\r]p7]<; ^aptro? Kal aSjqdeia^, is to the apostle rooted

in this relation of communion with the Father. This is

not the glory He had with the Father before the world

was (John xvii. 5), the kingly glory of the Exalted, but the

glory which lies at its basis, which illumined Him already on

earth, and which He could communicate to His people here

below (John xvii. 22), the glory of the perfect revelation of

God, the fulness of the " grace and truth " which is communi-

cated in Him, as is expressly stated ; the glory of His miracles

(ii. 11) is so far reckoned with it, as it is the actual and

symbolical revelation of this very grace and truth. From all

this it could not surprise us if the apostle designated the Only-

begotten as de6<i, and he does so by the mouth of Thomas

(John XX. 28) ; but it must not be forgotten that the usage of

the Old Testament did not refuse this name even to the king.

On the other hand, the reading /Movoyevrj^ deo^ in John i. 18,

1 Cf. Weiss, /.C-. p. 609.
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though well attested, is on internal grounds very improbable

immediately after Oebv ouSel? eoapaKev TrciiTrore. And I hold

it to be quite impossible to refer the ovr6<; eariv 6 dXtjdLvo'i

6e6<i Koi Icoij aiMVLO'i in John v. 20 to Him who is imme-

diately before named Son, instead of to the Father, who has

twice before been designated oXtjOlvo^. The same apostle

who makes Jesus describe the Father (John xvii. 3) as the

fi6vo<; a\r)6cvo<; ^eo?, could not so directly contradict himself

as to assert alongside of fiovo'; a\'r]dtv6<i 6e6<i a second o

dXrjOtvo'i 6eo<;.

§ 4. Jesus the WofxD who was in the Beginning

John certainly traced back the person of Jesus to the

eternal life and being of the personal God. 'Ev dpxv V^

6 X0709 Kal 6 \0709 rjv TTjOo? Tov Oeov, koX 6eo^ rjv o \oyo<i,

K.T.X. (John i. 1-3). That is not a speculation al)out God's

relation to the world with the view of mediating tlie

transition from the infinite to the finite ; it is the highest

and profoundest formula in which the apostle can express

the being of Christ. The Logos is the most expressive name

which he can give to Jesus, and he offers it as the key to the

understanding of his narrative about Jesus. The whole plan

of the prologue confirms that. In a few brief statements,

which will be explained in connection with his doctrine of

God and of creation, the evangelist hastens over the state-

ment of the Logos idea, in order, from ver. 6, to advance to

the coming of the Logos into the world, introduced by the

mission of the Baptist, that is, to the appearance of Jesus

and His reception and effect (vv. 6-13), and then, in a third

section (vv. 14-18), to emphasise his own and his fellow-

apostles', and even his teacher, the Baptist's, personal experi-

ence of the incomparable fact of revelation. Now the

declaration, Jesus of Nazareth is the Word who was in the

beginning, through whom God created the world, is certainly

most strange to our thought, and this surprise is only

removed by the knowledge of the definite religious meaning

which the idea of the divine creative word (Gen. i. 3) had

won before the days of John. It should no longer be called

in question that the idea of the Logos in this religious
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significance, repeatedly alluded to by us, lies at the basis of

the prologue of his Gospel. It is unnatural to suppose that

the apostle took from the Old Testament the idea of the

creative word of God in order to apply it to Jesus. What,

then, had Jesus to do with the creative word of God, which

is conceived in the history of creation and in the Psalms as

the origin of all created existence ? Even an apostle does

not sit on a spiritual insulator of sucli a khid, that he must

coin afresh from the raw material an idea winch the surround-

ing world of culture has already fashioned. The " Logos " of

John is simply one of many forms in which the idea of a

hypostatised principle of divine revelation is found in the

Old Testament Hagiographa and Apocrypha, in the Chaldean

Paraphrases, etc., and is, as we saw, applied already by Paul,

the Epistle to the Hebrews, and the Apocalypse, to Jesus'

person ; and if John has not begun with the idea of wisdom,

or of the likeness or glory of God, but with that of the divine

creative word, that is just because this variant of the idea,

current in Jewish Christian thinking, was the one most suited

to his taste. He could hardly be led to this choice by the

Alexandrian Philo, whose Hellenised Logos, half-stoical reason

and half-biblical word, forming the world, moreover, out of

matter, not calling it forth from nothing, has little in common

with the Johannine. Philo did not invent the Logos idea,

but found it in existence and gave it a form of his own.

John also took it from the common tradition of Jewish

theology in a much more simple, more informal way, and for

a far different use. We shall not here again repeat what we

have already remarked in Paul and others as to the way in

which this theological idea of a real self-revelation of God,

and the fact of the appearance and personality of Jesus,

seemed to attract one another. To whom could the idea that

the eternal self-revelation of God had appeared bodily in

Jesus have been more evident than to John ? This Jesus

who could say, " He that seeth Me seeth the Father," was

indeed the divine self-revelation in person. And what a light

did this knowledge pour on the whole relation of God and

the world ! It was the same divine thought of love which

at the beginning created the world, and which now in Christ

poured over it all its fulness. It was the same eternal light
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of God's revelation which sends a ray into every human

heart by nature, and which finally arose in Christ as the sun

in the heaven of history in order to kindle what was only a

spark into a strong light in the soul, and thus overcome all

indwelling darkness (John i. 4, 5, 9).

§ 5. Pee-Existence and true Humanity of Christ

The pre-existence of the person of Jesus was for the

apostle implied in the application to it of the Logos idea, and

thus was created the often-discussed problem of the compati-

bility of this notion with the belief in a true human nature

and development of the Saviour. Not that the Logos idea

first led the apostle to the notion of an eternal existence of

Christ. According to his Gospel it is probable that Jesus'

own words, in which He had expressed a consciousness of

eternity (viii. iJS, xvii. 5, 24), awoke the idea in him. Even

without the co-operation of the Logos idea it was not, as

already remarked at an earlier part of this work, remote from

Jewish thought to conceive the Messiah—like the tabernacle,

the city of Jerusalem, and all genuine holy things on earth

—

as having descended from heaven. The two passages already

discussed, in which John regards Jesus simply as " the Son of

Man," as pre-existent (John iii. 13, vi. 62), specially favour

such a genesis of his notion of pre-existence. The Book of

Enoch also conceived the Messiah as pre-existent Son of Man,

and even the passage in Dan. vii. 13, by making the Son of

Man appear first in the clouds of heaven, and there be in-

vested with dominion of the world before He could set up the

same on earth, led to the same conclusion. But all this

obtained in the Logos idea its confirmation ; only as the

Word from the beginning, by which God created the world,

was Jesus in the strict sense what the apostle (1 John ii.

13, 14) calls Him, 6 air' ap'^r)';. The concept word in itself

does not yield the notion of a person ; but this notion was

already produced by the personification of the creative word,

which rested on a defective theory of personality ; and to an

imaginative thinker such as our apostle it was completely

given by the identification of this creative word with a living

historical personality. After the introduction to his Gospel,
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as well as the passage (xii. 41) in which He applies to Jesus

the glory of God which appeared to Isaiah, it will not be

contested that he imagined the pre-existent Christ as a person

distinct from God, though also Godlike. But though the

Church Fathers and Councils of the fourth and fifth centuries

built on this Johannine account their artificial system of the

two natures, and though modern theologians still build on it

dogmatic castles, endeavouring to settle by an elaborate

Kenotic theory the contradiction between a personal existence

before time and a human birth and development, there was

nothing of this in the mind of John. He is as little con-

scious as Paul and the other New Testament representatives

of the Logos Christology of difficulties and contradictions

which his idea of pre-existence puts in the way of the

anthropocentric presupposition of his Christology ; and this

is due to the fact that he did not construct his Christology

from the ideas of pre-existence and the Logos, he simply

availed himself of the idea of the Logos to give his Christology

a place in heaven, in eternity. To speak more plainly, the

Logos idea is not to him the revealed foundation of his idea

of Christ—that is rather his ideaad/neda, the personal im-

pression of the human and historical Jesus ; but he regards

it as a help which he takes from the theology of his time to

interpret that personal impression for his own tliought and

that of his contemporaries. And he had just as little con-

sciousness as his New Testament predecessors that the

'imperfections inseparable from all human theology would

adhere to this theologoumenon, which was called in as a

help to the further prosecution of theological thought, and

that from it would spring the well-known and variously-

discussed cliristological difficulties. But it is not difficult to

prove that he nowhere overrates the value of that borrowed

help of his Christology, and still less has made it the basis of

his doctrine of Christ. He does indeed begin his Gospel with

the Logos idea, but at its close he is satisfied with having

shown that ^Irjaov'i iarlv 6 X-piaTo^, 6 vio<i rov deov. He
calls Jesus rov air ap'^fj'i ; but he can express what he means

by that, the eternal self-revelation of God which appeared in

Him personally, just as well impersonally in the neuter : 6 '^v

cItt' apxv'* (1 John i. 1). The idea of the Logos is to him, as
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a plain, biblical thinker, so elastic that he can exchange it in

the prologue itself for to </)&i<?, and in the introduction to his

Epistle for 17 ^co/] ; while, according to John i. 4, the ^wq was

in the Logos and was to ^w<? tmv avOpcoircov, the Logos itself

is in vv. 5-9 to (f)m ; and the same is declared of the ^(07]

{al(i)vLo<i) in 1 John i. 2 as is said of the Logos in the pro-

logue, that "He was with the Father, and was manifested to

us." This is clear evidence that we have here not a distinct

dogmatic, and that the point with the author, in the idea

formulated now one way and now another, was not so much

the element of personality as rather what forms the eternal

content of the historical appearance of Jesus, the divine self-

revelation (0w?) and self - communication {^wi')). But the

traditional dogmatic use of the Johannine prologue meets

with its most decided check in the distinctest proposition of

that prologue, 6 X,o70'? aap^ iyivero. Apart from the fact

that this proposition only appears in ver. 14, while mention

is made of the historical Christ in ver. 9, it does not really

contain the incarnation which orthodox expositors seek in it.

The concept crdp^, that is, the sensuous living substance

(cf. John iii. 6, vi. 63), cannot possibly represent here the

concept man, where the point is that the historical personality

of Jesus reached its climax in the human nrvevixa. But even

a proposition partially expressing the orthodox idea, " He took

upon Him a sensuous nature," is not here ; iyivero does not

mean assumpsit, but cxstitit, factus est. The only idea which

the words, when pressed in the interests of dogmatic, can

yield, that the personal Logos transformed Himself into fiesli,

into sensuous substance, is simply absuid, even in the sense

of the evangelist himself, for " it is the Spirit that quickeneth,

the flesh profiteth nothing" (John vi. 63). We must accom-

modate ourselves to the absolutely undogmatic, unscholastic,

and popular mode of expression of the evangelist, wliich here

reveals to us the fisherman of the Sea of Genezareth. What
he means to say is simply this : the eternal self-revelation of

God became (in Jesus) an object of sensuous perception, so

that we disciples could see it with our eyes and handle it

with our hands. There is no mention here of an " incarna-

tion " or " kenosis "
; these ideas are only imported into the

text. From all this those will come nearest the christological
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meaning of the apostle, who, m taking into account the

awkwardness of an unskilled thinker who makes use of a

theological idea of his time, understand him thus : In Jesus

of Nazareth there appeared personally the self-revelation and

self-communication of God ; in Him it entered into a human
life ; so that we may certainly speak of its Godlike character,

though we do not mean that a divine was added to a human
or a human to a divine personality, but the divine character

more closely describes the peculiarity of the human personality.

At anyrate, John did not find the condition of being or not

being a Christian is this or that formulation of the divinity

of Christ, but in the belief that that divine force of life and

character, which he describes as \6yo<;, (f)m, ^(oij, belonged to

a true human personality as its inmost property (cf. 1 John

iv. 2). For all docetic theories about Christ, all degrading of

His humanity to a mere appearance veiling a divine person,

annuls the real entrance of the divine life and being into

humanity ; and if Christ is not of us, a true member of our

race, then what is His is not ours, but Godhead and humanity

are separated by the same distance as before.

CHAPTER III

GOD AND THE WORLD

§ 1. The new Idea of God

John saw God truly only in the face of Jesus Christ, and

no man can be more penetrated than he was by the conscious-

ness that through Jesus a new knowledge of God, nay, the

only true knowledge of God, has come into the world. " We
know," he says (1 John v. 20), " that the Son of God is come,

and liath given us an understanding that we should know
Him that is true." Before this knowledge of God in Christ

everything that is narrated in the Old Testament of a seeing

of God by Moses and the prophets grows pale. " No man
hath seen God at any time," it is said (John i. 18) in bold

contradiction of such narratives ;
" the only-begotten Son who

is in the bosom of the Fnther He hath revealed Him." This
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new knowledge of God is most simply expressed in the name

of God as Father, which, in confirmation of what we have

learned about the Joh;uinnie Christology, is nowhere narrower

in its extent than the name 6 deo^, so as to leave room for a

God the Son beside a God the Father ; it coincides thronghout

with ^609 (cf. Gosp. xvii. 3, or i. 1, with 1 Epist. i. 2), aud

gives to the idea of God the character of eternal love made

manifest. Therefore he who knows not Christ may know

something about God (GJosp. i. 9, vi. 45), but he only has the.

Father, that is, the God of eternal love, who confesses the

Son (1 Epist. ii. 23). Of course tlie Father belongs, first and

foremost, to the only-begotten Son, and only for His sake to

His disciples (Gosp. xx. 17); but even here the idea of rela-

tion is developed into that of nature. John almost always

uses the name Father for God, simply as a designation of

nature (specially characteristic in 2 Epist. ver. 3 : rou vlov

Tov iraTpoi). But what blessed knowledge this new and

perfect name of God contains for him, he tells in his peculiar

way by applying to God his favourite conception, God is light,

life, and love.

§ 2. God IS Light

In the proclamation that " God is light " is comprehended

( 1 Epist, i. 5) the whole joyful message of Jesus :
" This is the

message which we have heard of Him, and declare unto you,

that God is light, and in Him is no darkness at all." But

what does that mean ? The light- nature of God is usually

applied to His holiness, and the words immediately following arc

appealed to in favour of that (" if we walk in the darkness

—

if we walk in the light, as He is in the light "). But it has

been objected, not without reason, to this interpretation, that

the Xew Testament, and still less the whole of the Gospel,

could not possibly be found in the holiness of God, which

was already emphatically taught in the Old Testament. But

the explanation urged in place of this, " God has become

altogether knowable, so that there remains in Him nothing

dark, unknowable," ^ is still less satisfactory. The statement

does not say that God has become light for us, but that He
' So Weiss, A^. T. Theol. ii. 353.
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is light ill Himself, and the gospel of Christ can neither be

comprehended in the abstract knowableness of God, nor does

that idea suggest the deduction of walking in tlie light or in

the darkness. This manifestly requires an ethical meaning

for light, although one should not be content with the merely

negative sense of the holiness of God, but should fix attention

on its positive fulfilment, the pure and perfect goodness of

God, which, in point of fact (according to Matt. v. 45—48,

xix. 17), forms the peculiar content of Jesus' idea of God,

and therefore, rightly understood, is the summary of His

gospel. God is light, and in Him is no darkness. That is

the same idea which James expresses (i. 17) in the words,

" Every good and perfect gift cometh from above, from the

Fatlier of lights, with whom there is no change, nor shadow

of turning." God is the eternally good, the ethically perfect

being. Against this it could only perhaps be objected that

light and to enlighten have in Jolm, besides the practical

ethical sense, also a theoretical sense. But as the good is

always the communicative, that which asserts and reveals

itself, the above explanation of the nature of God as light

does justice even on this side to the figurative conception.

Just because God is the simply good, He does not hide Him-

self from us, but lets His light lighten us, and enlightens us

with His good and holy Spirit. Still less to the point is the

objection, that in the ethical comprehension God is light, the

negative repetition of the idea, and in Him is no darkness,

becomes an unmeaning and almost blasphemous tautology.^

Then James would have spoken unmeaningly and almost

blasphemously when he added to the designation of God as

the Author alone of good, as the Father of lieavenly lights,

the assurance that with Him is no change, no alternation of

lightening and darkening. On the contrary, in contrast with

the unspeakably many dark, evil, and terrible things which

surround existence, it is a most necessary and comforting

assurance that nothing of this comes from the heart of God,

that it is perfectly foreign to His nature. And in point of

fact, the idea that in spite of all the evil that is in the world,

God is yet the absolutely good, and reveals and proves Him-

self to be such, may be asserted with John as the summary
' Weiss, N. T. Thcol. ii. 3F>3, note 2.
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of the whole gospel of Jesus. Now, because God in this

sense is light, so also is His clement the truth, an idea which

to John is as inseparable from the light as the rays are from

the sun. dXyjOeia is to him not this and that worldly and

finite truth, but the truth of God, the revelation of God as

the eternally good, who, as such, is open-hearted to the world,

has nothing to hide, and hides nothing from it, but gives Him-

self as He is. Thus may be understood the character, both

intellectual and ethical, of this conception in relation to God

as well as to man. The divine dXijOeta is, according to the

example of the Old Testament, npx"i "ipn, the sister of x^P'''^

(Gosp. i. 14), for every revelation of God is a revelation ol

holy love. And it is given to man, that they may know it

(Gosp. viii. 32) as well as walk in it, or, as it is said, do the

truth (Gosp. iii. 21 ; Epist. i. 6). This relation of ideas

makes it clear that ev <^g)ti Trepiirareiv and ev akrjOeia irepi-

irarelv (1 John i. 7 ; 2 John ver, 3; 3 John ver. 4), or e^

dX'7]d€La<i dvai (John xviii. 37), and, on the other hand, ev

aKoria TrepLTrarecv and yp-evarrjv elvai (1 John ii. 11 and 4),

are synonymous.

§ 3. God is Life

John designates God as life, that is, the true eternal life,

in the closing proposition of his first Epistle : ovt6<; iariv 6

d\7}6ivo<i 6e6^ KoL ^0)1] alwvto^. That these words cannot

apply to the Son of God, who is named immediately before,

because of the absolute contradiction which would then arise

with John xvii. 3, we have already noted. But even the

train of thought leads throughout to God Himself as subject.

" The Son of God," it is said, " is come, and has given us an

understanding, that we should know Him that is true ; and be

in Him that is true, in His Son Jesus Christ. This is the

true God, and eternal life. Little children, keep yourselves

from idols." Manifestly the words refer to the knowledge

and communion of the true God in contrast with idols. That

the ovr6<; iarcv 6 dXrjdivo^ 6e6^ can only refer to Him who is

twice before called 6 d\'t]dtv6<i, that is, the God whose Son

Jesus Christ is, and that the eV rco vlw avTov is only a remark

thrown in to remind us that one can only be " in " the true
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God by means of His Son, is as clear as possible. Birt what

is meant by saying that this true God whom we have in

Christ is eternal life ? It will scarcely be necessary to refute

here again a misinterpretation of ^w?) al(ovio<i, which we had

already to reject in the discussion of the Johannine words of

Jesus, and which makes eternal life denote the knowledge of

God. The statement, " this is the love of God, that we keep

His commandments," is no more meant to be an explanation

of the idea of God's love than the statement of the intercessory

prayer, " this is life eternal, to know Thee the only true (rod,"

is meant to be an explanation of the idea of eternal life
;
m

both cases we can only maintain an inseparable connection

between love and keeping the commandments, between life

and the knowledge of God. Or how could it be said of the

Father with this explanation of the idea (John v. 26), He has

life in Himself, or (1 John i. 2), the life was from the beginning

with the Father ? or how could Jesus say at the grave of

Lazarus, I am the resurrection and the life ? could that be

translated into : the resurrection and the knowledge of God ?

But least of all can the passage 1 John v. 20, if it applies to

God, be translated, this is the true God, and the knowledge of

God'. God is eternal life, that is to say : He is its source, it

can only be found in communion with Him ; for that reason

He is dXridtvo^ deo^ as distinguished from the dead idols.

This simplest and most natural explanation is confirmed by

the opposite idea, John's idea of death. Just as God's

character of light is contrasted with the intellectual and

ethical darkness which prevails wherever men refuse to be

enlightened by it, so His character of life is contrasted with

the "moral and spiritual death which prevails wherever men

reject the fellowship of God's life (cf. 1 John iii. 14). Nay,

as the ideas light and life are synonymous even in the Old

Testament, so also in John they cannot be separated in their

application to God and to the works of God in man. Both

are descriptions of the whole nature of God, but from

different sides ; the eternally Good One is described as light

more from the side of His self-revelation; as life. He is

described from the side of His self-communication; in the

former He enlightens and sanctifies, in the latter He quickens

and makes blessed ; but both are inseparable, as Jesus calls
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Himself light and life, and condenses the two ideas into one

in the promise that he who follows Him " shall have the

light of life" (John viii. 12).

§ 4. God is Love ^
The third designation of the divine nature is also not

strictly marked off from the other two : " God is love

"

(1 John iv. 8). Love is, in fact, goodness revealing itself, life

communicating itself. But this third designation, 6 ^eo?

ar^diTT) earriv, is both the deepest and the most ethically

perfect ; it is the best exposition of the name Father. If we

desire to distinguish we may say that as God enlightens and

sanctifies as light, reanimates and makes blessed as life, so

He redeems and saves as love. " God so loved the world,

that He gave His only-begotten Son, that whosoever believeth

in Him should not perish, but have eternal life " (John iii. 16).

But it also lies in the nature of the Eternal Love to reveal and

sanctify, to renew and make blessed, so that this has justly

been always recognised as the most perfect expression of the

Christian idea of God. The whole of Christianity may be,

as in point of fact it is by John (1 Epist. iv. 8-12), developed

from this idea; God the eternal love, Christ the infinite

divine proof of love, who is to constrain the heart of man to

a responsive love to God and to his brethren for God's sake
;

that is everything of importance. But especially all that

appears in John about the divine attributes is deduced from

the idea of the divine nature of love. God is the Holy One

according to 1 John ii. 20 (cf. Gosp. xvii. 11), and proves

that by giving to believers the anointing, that is, His Holy

Spirit. As ethically perfect, the eternal love must be a holy

love, that is, must guard itself against every mixture of evil

;

this holy self-preservation, however, does not annul love's gift

of itself, but only marks its character as a sanctifying gift.

By communicating Himself in His Holy Spirit, God so com-

municates Himself that all sinful existence is consumed by

His love. Next to the holiness of God comes into promin-

ence, in 1 John i. 9, His faithfulness and righteousness. " If

we confess our sins. He is faithful and just to forgive us our

sins, and to cleanse us from all unrighteousness." The
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righteousness of God is here set forth in the most remark-

able way, correcting the current idea of penal righteousness.

It is united intimately with His faithfulness, and not punish-

ment, but forgiveness of sin in connection with moral cleansing,

that is, the justifying and sanctifying procedure of God, is

traced back to it. So far, then, is God's righteousness from

standing in opposition to His love, that it is here thought of

as an outflow of this holy love. God is faithful, keeping His

word, and always the same in His goodness, so that even our

sins cannot disturb Him in His goodness ; they are rather

reasons for His helping us out of them if we only reach out

our hand to Him for this end. He is righteous, morally true

and right ; He gives to every one his own, not, however,

according to the standard of abstract justice, but of holy

love ; and thus gives also to the penitent his own, viz.

forgiveness, but not forgiveness without cleansing, for they

are really one before it. This is the biblical idea of the

divine righteousness as we have already found it in Eom. iii.

5, 25, 26, but which lies before us in our present passage

more clearly than in any other in the New Testament, and

which excludes every idea of a conflict of grace and righteous-

ness in God. We have the same purely ethical conception of

righteousness in the passage 1 John ii. 29, whether it refer

to God or to Christ : eav elBijre, otl St/cato? eartv, ycvcocTKere,

OTL Kal •jrd'i 6 TTOioov TTjv SiKaioavvijv e|- avTOv yeiyevvriTai,

The doing of righteousness therefore, not the being pro-

nounced righteous, is what makes us of one class with the

righteous God or Christ, and therefore righteousness cannot

be a merely judicial attribute, but the summary of moral

rightness in God as in man.

§ 5. God and the World

The Logos idea brings a theological element into this

purely religious and biblical doctrine of God ; its motive

is certainly not in speculation but in Christology, but it

comes into close connection with the idea of God and the

world. " In the beginning was the Word, and the Word was

with God, and the Word was God. The same was in the

beginning with God. All things were made by Him ; and
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without Him was not anything made that was made. In

Him was life ; and the life was the light of men " (John i. 1-4).

First of, all we must make some exegetic notes on these cele-

brated words. The want of the article shows that in the

statement (ver. 1) koL 6e6^ t]v 6 X0709, the ^eo? is accentuated

predicate, not subject ; a different interpretation would yield

an absurdity. The ev dp'^rj (Gen. i. 1), for which, according

to 1 John i. 1, dir dp'^rj^ might have stood, describes, of

course, the immemorial point, the " before the world was
"

(xvii. 5) ; a philosophic writer would have said from eternity.

Inner divine relations are not to be subtilised out of the rjv

7rpo<; Tov deov, of which John was not thinking, and Trpo?,

which is used in 1 John i. 2 to describe the original relation

of the ^cor] to the Father, might have been just as well ex-

changed with Trapa tm dew or irarpi (cf. Tvapa aol in xvii. 5,

and rjijLi^v irpo^ vfia'; in Mark xiv. 49) ; it is meant to express,

in opposition to the appearance of the Logos or the ^(07] to be

afterwards emphasised, His being revealed in the creation of

the world and in the appearance of Jesus (1 John i. 2 : kuI

i<f)avepcod7} rjfilv), the original " being with God," that is, the

resting of the Word in God. To understand " with " in the

sense of beside, that is, outside God, would be absolutely un-

suited to the relation of the ^cojj to the Father, who is Him-
self ^co7], while the 6 X0709 ^v Trpof rov Oeov manifestly goes

back to the \e<yeLv irpo'; eavTov = \ejeiv ev eavrco} Accord-

ingly, the idea is that God from eternity has had about Him,
that is, has had in Himself, a word which was a perfect ex-

pression of His own Divine Being ; that this word, this expres-

sion of His Being, lies at the basis of creation in all its parts,

and that it is the bearer of a divine self-communication (^w)])

to the created world, and especially the bearer of His self-

communication (0&)9) to men. Without forgetting the origin

of these ideas in the theology of the time, or the non-theo-

logical character of this preacher of them, we cannot but

admire their simple sublimity. Everything here is carried

back to the word, to the idea of the eternal Spirit uttering Him-
self, and therewith becoming operative. It is the thought of the

personal God, self-conscious and possessed of will, with which

1 In the same way as in German " es steht bei mir " (it lies with me)
expresses not a being " beside me," but a being in me of the deciding power.

BEYSCHLAG.— II. - 28
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the thought of the Christian herald begins ; and this thought

in God is not merely an idea of the world, but of Himself

(therefore 6eo<; 7rpo<? tov Oeov), which he lays at the basis of

everything, and only thus it becomes the idea of the world,

a world which is to become the image of the eternal glory of

God. How infinitely does this view of the world stand

above so much that is called modern views of the world !

On the other hand, we must not overlook how the Logos

idea, as used by John, reveals itself as, in point of form, a

foreign element borrowed from the theology of the time,

which biblical thinkers received into the world of their

revealed ideas. For the presupposition of that idea is that

God in Himself is to be conceived as dwelling apart from the

world in solitary state, and can only become creative and

connected with the world by a medium which is to be dis-

tinguished from Him ; but all John's ideas of God, light, life,

love, already include in God's essence the self-revealing im-

pulse, that is, they already contain the real substance of the

Logos idea, and at the same time they formally exclude it as

superfluous. Accordingly, the relation of God to the world is

nowhere represented by John, apart from the passages i. 1—4,

xii. 41, as brought about by the Logos, as it logically must

be, but as throughout an immediate one. " My Pather

worketh hitherto," exclaims Jesus (John v. 17), "and I

woi'k." The Father " draweth )nen to the Son " (John vi.

44) ; the Father " teacheth all men " before they know the

Son (John vi. 45); He "raises the dead" (John v. 21), etc.

We see how little speculative this writer is ; he borrows a

single speculative idea, but, as already stated, he does so only

as a help for his Christology ; he takes it as a rudimentary

basis of his theology and cosmology, but lie does not carry it

out. His simple biblical and religious thinking comes out

even without this idea, which remains half foreign to him.

§ 6. The Woeld

In the prologue of the Gospel, then, the Logos idea forms

the bridge from God to the world. The word " world " has a

threefold sense in John which we have in some measure side

by side in the passage John i. 10 : eV tu> Koa-fio) rjv, koX 6
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Koa/jbo^ 8t avTov eyevero, Koi o Koafio^ avrov ovk kyvo). First,

6 Koa/MO'i is the whole creation, as in xvii. 5 (irpo tov tov

KoafMov elvat), and in this sense it is said with reference to the

Logos : o Koa/uLo^ Bl avrov eyiuero. But Koa^io'i is much more

frequently the human world in particular, as when Jesus says

to Pilate, " To this end was I born, and for this cause came I

into the world, that I might bear witness to the truth " (John

xviii. 37), where the concept "world"—as frequently in the

Gospel—touches on that of public life (cf. John xvii. 18).

In this sense it is said (John i. 9, 10), that was the true

light about to enter the world when the Baptist appeared
;

or it " was in the world," that is not ; the Logos was in the

creation, but Jesus was on the point of entering into the

historical world, or was already present. With that, then, is

connected the third sense in which " the world " designates

humanity in its opposition to God, as when it is said, they

(my disciples) are not of the world, even as I am not of the

world (John xvii. 16). That is the " world " which, accord-

ing to John i. 10, knew not the Logos who appeared in it.

The relation of God to the world must be more closely con-

sidered in these three stages. In the most general sense, as

the universe, the world is God's work, it has originated

through His real word (Gen. i. 1—3 ; John i. 3). That is to

say, it is throughout the expression of the divine idea and

the production of the divine will. The xa)/3t9 avrov yiyovev

ouBe ev, o yeyovev does not formally and of m-cessity exclude

the assumption of an eternal matter, since it might be said

that an eternal vKr] is not yeyovo^
;
yet the author only meant

to express what for him was self-evident, the biblical creation

out of nothing, and it is mere caprice to substitute for it the

contrary Philonic doctrine which he by no means indicates.

But he did not suppose that the created world was at once

the finished divine ideal, the perfected realisation of the

thought of God determined on in the Logos ; it is only the

sketch, the foundation of this ; it is left to be a growth, a

history which stands under the control of the Logos, just as

its creation. Therefore the prologue continues ; ev avrtp i^corj

rfv (or iariv)^ koI rj ^corj r]v to ^w? jwv avdpcoTrwv. That is,

1 The Tischendorf reading uttiu is the more probable, as the recepta ijv

may be suspected of being a copy of the following : x.eti vi i^aoj v^u to (pZi:.
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God placed in the Logos the fulness of His life, His self-

communication, which He intended for the world, in order to

make it in the full sense of the word His kingdom, but which

can only be really appropriated by a moral and reasonable

process, by a history of the world (that is, humanity). And
thus out of the wider sense of the /cocr/io? springs the

narrower, that of the world of men ; it is in humanity made

after God's image, the reasonable moral creation, that the

eternal thought of God can first be fully realised. Hence

the disclosure of a reasonable and moral process of develop-

ment is emphasised in the words : kuI i) ^corj rjp to 0<m<? ra)v

dvdpcoTTcov
; the divine fulness of life placed in the Logos

began its self-communication by way of revelation, by en-

lightening the reason and the conscience, and it does so till

this moment. But the divine intention of love lying in this

is not reached without more ado. The next words of the

prologue set alongside of the fact of the continuous shining of

divine light, the fact of an opposition to it in the world

which rejects the divine enlightenment : kuI to ^w9 ev ry

cTKOTia (paivec, koX rj aKorixi avTo ov Kareka/Sev. That the

(TKOTia appearing here cannot be a physico-metaphysical

power, the dark power of matter, but only an ethico-historical

one, is clear from the context, for it finds utterance, not in the

setting up of the universe (ver. 3), but only in the province of

humanity, introduced in ver. 4. It is sin, the contrast to the

eternal goodness of the God whose nature is light, which is

here introduced as a fact plainly opposed to God, as surely as

light and darkness are mutually exclusive (cf. 1 John i. 5)

;

and at the same time it is a fact so mighty that it hinders

the penetration of the divine light into the world ;
" the dark-

ness (that is, those ruled by it, those who are found in it)

received it not,"—the same idea which Paul expresses (Eom.

i. 18): dvdpcoTTcov TTjv dXrjOeLav ev dSiKia Kare'^ovTcov. In

virtue of this darkness which fills it, the world which

remains the object of the eternal love (John iii. 16) becomes

the sum of all ungodliness of which 1 John ii. 15, 16 can

say :
" Love not the world, neither the things that are in the

world. If any man love the world, the love of the Father is

The difference of reading makes no essential difference in the idea, since

in any case the Logos is conceived as an abiding bearer of the ^at;.
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not in him. For all that is in the world, the lust of the

flesh, and the lust of the eye, and the pride of life, is not of

the Father, but is of the world."

§ 7. Sin and Devil

We may ask as to the nature and origin of this darkness

which rules the world. The first Epistle especially gives hints

about the nature of sin. It seems that this Epistle had to do

with a weakened notion of sin on the part of its readers, and

that in presence of relaxed efforts in Christian life, the freedom

of the Christian from the law was misunderstood and abused.

For the apostle (v. 1 7) emphasises not only that every ahiKia,

every offence against God's moral order, is also afiapria, but

he traces back the idea of sin directly to dvofjuca : Tra? 6 ttolmv

rrjv djjbapriav, koX rrjv dvofilav irotel, Kol rj dfxaprca iarlv rj

dvo/jbia (iii. 4).^ Hence sin has its being in moral disorder, in

the transgression of the divine law, the essential content of

which, as is again and again emphasised, is the love of God

and of the brethren. As a special form of dvofila, the apostle

first of all brings into prominence the lust of the world, and

especially in those palpable manifestations of it which the

surrounding heathen world presented :
" lust of the flesh, lust

of the eye, and x^ride of life," that is, unchastity, covetousness,

and luxury. And of these manifestations of forgetfulness of

God, he speaks the stern words of 1 John ii. 15, 16 :
" If any

man love the world, the love of the Father is not in him "
;

that is, whoever in this way attaches himself to the evil con-

ditions and customs of the ungodly society, in him there is no

room for the love of God. But these are to him neither the

only nor the worst manifestations of sin. Behind the sins of

sensuality lurks a deeper principle of selfishness, and this has

other and distincter forms in which it shows itself, such as

lying and hatred. In them the full hostility of sin to God is

first made clear ; God is the God of truth, of honesty and

' We should, perhaps, if oivo(Aiot. was a catchword abused by the

readers, rather expect the reverse proposition, that every dvofii'ot is also

»f/.ctpTict. But the conception before us corresponds to the tendency of

John, which we see also elsewhere, to fight perverse things indirectly

rather than directly.
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fidelity ; but sin is deceitful. God is the God of love, and as

such the dispenser of life ;
but sin hates, and thus it is in

disposition a nnirderer. If, therefore, the nature of God is

light, the nature of sin is darkness, darkening reason and

conscience ; and if the nature of God is life, the nature of sin

is "death," that is, destruction of body and soul (cf. 1 John

i. 5, 6, ii. 8-11, 21, 22, 27, iii. 13, 15). In pursuance of

this hostility of sin to God the apostle seems to come to its

origin, to trace it back, viz. to the devil: 6 ttolmv r-qv dfiaprlav,

eK Tov Sia^oXov earlv (1 John iii. 8). He traces back lying

and hatred especially to the devil, the liar and murderer from

the beginning (John viii. 44), while sins of sensuality are

designated in the passage quoted above as being only e« tov

Koo-fiov. When he now says of the devil that he mtt' a/3%^<?

dfiapTcivei (iii. 8), and for that reason designates the doer of

sin, especially the servants of deceit and hatred, as "of the

devil," that manifestly rests on the history of the fall, in which

the serpent, that is, according to the later Jewish conception,

the devil (Kev. xii. 9), makes the beginning of sin by seducing

man with lies, and delivering him into the hands of death. But

John does not go beyond this biblical allusion ; he asserts no

original evil being, for the dir' dp'^fj^ cannot be referred to the

beginning of the devil, but only to the beginning of human
history. He does not relate to us any myth of an original good

angel, who became a devil through a fall before that of man.

He makes no attempt to explain to us how it has happened that

the world created Ijy God through the Logos, notwithstanding

the continuous divine government, " lies at present wholly in

the wicked one" (1 John v. 19). The devil to him is simply

a fact, as sin is a fact ; he is the Trvevfia t?)? 7rXdvr]<;, who,

according to 1 John iv. 6, confronts the Trvevfia rrj^ dXr^Oeia^

in the world, the spirit of selfishness, of hatred, and of deceit,

the uniform principle of destruction which exists in the

world, and possesses such great power in it that it can

and must be described as dp-)((ov tov KoafMov tovtov (John

xii. 31, xvi. 11). That the apostle has conceived this evil

spirit of the world, whose existence and power no ethical

thinker can deny, as a person, was natural to him, but in

no way binds us. But the idea of Satan here gives no

further explanation of the origin of evil than that it is
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absolutely opposed to God, and so is not in any way derived

from God.

§ 8. Pre-Christian Kevelation of God

By all this the apostle did not mean that the light of the

Logos effects absolutely nothing in the darkness of this world,

that God does not rule the world in spite of the ap')(aiv rod

Koafjbov TovTov. Sin has not stopped God from having access

to the heart of man. The Logos, it is said (John i. 9), " lightens

every man " by kindling in him, that is to say, the light of

reason and of conscience ; or if we speak without reference to

the Logos idea, God speaks to every man, and somehow teaches

him, even before he comes to know Christ (John vi. 44, 45).

And as man is free to listen to this divine voice or not (vi. 45),

the distinction of pious and godless among men, without regard

to actual committed sin, could be made from the beginning, the

type of which is given in the primitive story of Cain and Abel

(1 John iii. 12). And further, in the many points at which

the Logos touched humanity, which formed a long chain of

historical developments, it created for itself a special home in

the world, such as John i. 11 describes in the phrase to. cBia

(et9 TO. toia TjXOev), a place of special historical revelation in a

chosen people {ol thioi). Here, on the soil of the old covenant,

men of God have been able to foretell the highest thoughts of

God's love. Abraham rejoiced to see the day of blessing pro-

mised in his name to all nations (John viii. 56) ; Moses wrote

and spoke of the Messiah ; Isaiah in vision saw His glory

(John xii. 41); John the Baptist became its first witness, and

the friend of the Bridegroom (John i. 6, 15, 29, iii. 27 f.).

John's view of the Old Testament as the Holy Scriptures

which cannot be broken,—a view which, of course, above all

refers to prophecy, but in which the law has its place (cf.

John i. 17, V. 45, vii. 17, 23),—is thus seen as indicated in the

wide historical consideration of the prologue. And yet the

end of the matter is :
" The light shineth in the darkness, and

the darkness comprehendeth it not." All these are stars

which shine in the night, not suns to give the world the light

of life. And the Logos has His saddest experience among

His own people. When in the person of Jesus of Nazareth
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He comes to His own, His own receive Him not (John i. 11).

And He finds not only that they, with the whole world, do

not recognise Him, they love the darkness rather than the

light ; they even hate the light which makes manifest their

evil works, and in this murderous hate they undertake to

extinguish and destroy it (John iii. 19, 20); and this experi-

ence is afterwards repeated in His messengers (John xv.

18-25). On the other hand, these messengers have fre-

quently a wholly different experience in the Gentile world
;

in it they come upon a true susceptibility for the divine, upon

men who, even before they heard the gospel, sought and

surmised that which it announced to them ; and the result of

this experience, which Jesus had predicted, and which John

no doubt abundantly realised, coming as he did after Paul,

was that the historical contrast of Judaism and heathenism

gave place to another and more inward contrast whose lines

ran athwart the first, the distinction of the man who seeks

God and the man who is opposed to God, in both parts of the

religious history of the old world.

§ 9. Pre-Christian Distinction in the Position

TOWARDS God

The distinction of two classes of men which runs through

the Johannine words of Jesus, those who are from above, who

are of the truth and do the truth, and therefore belong to the

flock of Jesus though they do not know Him ; and those who

are from beneath, who do evil, and so are like the primaeval

liar and murderer, and are therefore incapable of hearing

Jesus and believing in Him,— this distinction is most closely

formulated in 1 John iii. 1 0, " Children of God and children

of the devil" (cf. ver. 12, where the example of Cain and

Abel exhibits the contrast as already existing before Christian

times). In the discussion of the Johannine words of Jesus,

we have already proved that there is no reference here to a

metaphysical opposition excluding the free self-determination

of man. But apart from this the strict contrast must seem

strange to us. The reflection of the evangelist (John xi. 52)

confirms the opinion that he is aware of pre-Christian

" children of God," not merely in the Old Testament, but
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scattered in the heathen world ; and when, in iii. 20, he makes

such heathen children of God "do the truth, and do their

works in God," all this seems to exceed the amount of

recognition of nobility and piety in ancient heathendom

which we regard as possible from the Christian standpoint

;

it seems to make not merely the distinction of heathenism

and Judaism, but also that of heathenism and Christianity, a

matter of indifference. But that, as is evident from the first

in our author, is only in appearance. It is his peculiar

custom to describe the relative absolutely ; this peculiarity

makes him divide pre-Christian humanity into two camps,

according to the secret and perhaps unconscious bias of their

hearts, there is love for the divine in the one case and anti-

pathy in the other. But the passage John i. 12, 13, "but

as many as received Him, to them gave He power to become

the children of God, even to them which believe in His name
;

who are born not of flesh and blood, but of God," plainly

shows the wide distance that lay between that virtual pre-

Christian sonship of God and the actual sonship which Jesus

first brings about in those who believe on His name. There

is nothing wanting to make clear this distance. Whatever

the pre-Christian man may have heard or received of light

through the Logos, he does not thereby attain to " seeing

God," that is, to the pure and perfect knowledge of God as

eternal love (John vi. 45, 46) ; and yet this knowledge of the

Father is the immediate precondition of having eternal life

(John xvii. 3). The result of this is that " no man comes to

the Father but by the Son," who alone has seen the Father,

and in whom alone one can see the Father as Father (John

xiv. 6, 9, i. 18, vi. 46), Even Moses and the prophets "have

not seen the Father " ; in their lofty hours of revelation

they did not see God as the only-begotten Son sees Him
always ; they did not " see His shape or hear His voice

"

(John V. 37), and so all that was granted to them was

symbols, visions, and detached revelations which gave them

no living communion with God, no sonship of God, but only

the anticipation of salvation (John i. 32, xii. 41). But the

deeper reason why no pre-Christian friend of God could

attain to the sight of the Father, may be easily divined from

the connection of the Johannine thought ; it lies in sin. In
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all the sons of men, with the exception of the only-begotten

Son, there hangs between the eternal light and their heart the

dark veil of the guilt and the power of sin, which can only be

denied by self-deception (1 John i. 8),^ and which is pierced

only by broken rays ; in this condition the accusation of the

heart hinders a man's sense of the eternal love (1 John iii.

20), and a new birth from God is needed before we can

believe in a relation of sonship to (lod and in a fatherly

relation of the Holy One to us (John i. 12, iii. 3—5 ; 1 John

iii. 9, V. 1). From this we see in its whole relativity the pre-

Christian contrast of children of God and children of the

devil which is so absolutely represented. If those who have

now become through Christ actual children of God must have,

according to 1 John iii. 14, passed from death to life, then

before this transition, notwithstanding their features of

children of God, they have yet been in some sense and

measure children of the devil; and if Christ, according to

1 John ii. 2, has died as a propitiation, not for our sins only,

but also for the sins of the whole world, then there can be no

child of the devil in this world incapable of redemption, in

whom therefore there may not be a germ of virtual sonship to

God, for the awakening and unfolding of which God could

give up His Only-begotten. That apostolic distinction in the

pre-Christian world is therefore worthy of note, in contrast to

an Augustinianism that paints everything pre-Christian of a

uniform grey. This distinction in no way alters in John the

two fundamental Christian thoughts—first, that without

Christ the whole world lieth in the wicked one (1 John v.

19) ; and second, that God so loved the world as to give up

His Only-begotten for its salvation (John iii. 16).

^ It cannot be decided wliether tlie ot^a-pTiciv oiix. 'ix^fcsv means being

infected with sin or having committed sin, as the expression allows both

meanings.
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CHAPTEE IV

THE WORK OF SALVATION

§ 1. Jesus the Salvation of the WoitLD

Salvation is thus first secured for all the world by the

sending of the only-begotten Son. " In this was manifested

the love of God towards us, because that God sent His only-

begotten Son, that we might live through Him" (1 John

iv. 9) ;
" the Father sent the Son to be the Saviour of the

world" {ih. ver. 14). Apart from this sending the world

would have remained in death in spite of all the shining of

the Logos (1 John iii. 14), and have fallen into destruction

(John iii. 16). John, as we have already noticed in the

words of Jesus which he records, describes the salvation

which God opposes to the condition of death of those

estranged from God as eternal life, or as simply the life,

which is conceived as present as well as future. Eternal life

is brought to the world, not by the Logos as such, although in

Him is ^wrj (John i. 4), and He is the ^0)77 itself (1 John i. 2),

but only by the historical appearance of the Logos in Jesus
;

and this is a fresh indication of how little John's mode of

thought is gnostic or speculative, and how decidedly it rests

upon early Christian experience. But the deeper reason of

this is that the eternal life of humanity begotten in the

person of Jesus has virtually become the property of humanity

in a human personality, which has become its organ ; a point

of view which helps to explain John's severity against the

docetic evaporation of the humanity of Christ, as well as the

correctness of our anthropocentric interpretation of his

Christology, If the man who was one with God had

appeared in Jesus, the man to whom " the Father had given

to have life in Himself" (John v. 26), then in the self-

communication of this Only-begotten to His brethren was

disclosed the ethico-historical path by which all might come

to participation in eternal life. That is the aspect under

which John viewed and presented the teaching and life of

Jesus. He is the vine on which we are to be the branches
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in order to receive in ourselves His vital power (John xv. 1 f.)

;

He is the bread of life which we are to eat, that is, to appro-

priate and transform into flesh and blood (John vi. 35 f.);

" I in them, and thou in Me," it is said in the intercessory

prayer (xvii. 23).

§ 2. Saving Significance of the Pkophetic Office

OF Jesus

From this point of view the prophetic ofilice of Jesus

gains for the apostle an independent saving significance, more

perhaps than in any other New Testament system of doctrine,

which again attests the eye-witness and intimate who in his

earthly intercourse with Jesus discerned the powers of eternal

life. Even the Epistle frequently goes back to His message

and His earthly walk (cf. i. 1— 3, i. 5, ii. 6, 25, etc.); and

much more is the Gospel inspired by the thought of present-

ing to the readers a living view of the teaching activity of

Jesus' life as a true means of salvation (John xx. 31). The

words, the discourses of Jesus naturally occupy the foremost

place here. The self-communication of a man takes place

according to the natural law of human intercourse first of all

by words ; and the communication is perfect if the whole

personality of him who speaks and teaches is contained in his

speech, and if his word is supported and supplemented by the

impression of his personality. Is there any such example of

this as in the intercourse of Jesus with His disciples as

reported by John ? To the question, " Will ye also go away ?
"

Peter answers, " Lord, to whom can we go ? Thou hast words of

eternal life" (John vi, 68). And Jesus Himself is conscious

of this :
" The words that I speak unto you are spirit and

life," He says to His disciples (vi. 63) ; and in presence of the

woman of Samaria He compares His teaching to the living

water which if a man drink he shall never thirst again, but it

shall be in him a well of water springing up into everlasting

life (iv. 14). What John has heard as the deepest content of

the Master's discourses is, according to 1 John i. 5, " that

God is light, and in Him is no darkness," the new idea of God,

of absolute goodness and of holy love ; how must this idea of

God, shining forth from the words of Jesus, have enlightened
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and purified and blessed souls open to receive it. But this

message about God as the heavenly Father—and this explains

its full power over the hearts of the disciples—is testimony in

the deepest sense of the word, testimony from the inmost soul

of Jesus (John iii. 11). He does not philosophise with His

disciples about God with arguments from the world ; what He
tells them about God is taken from His own inner life, His

own communion with God. In Him God lives just as He
proclaims Him ; if the eternal light was not reflected in Him,

and if His heart were not full of the eternal life. He could not

speak and teach as He did. And so His personality is a

unique but authentic and convincing proof of His word

;

still more, it is the source of life out of which the words bid

us drink directly and " receive grace for grace " (John i. 16).

Therefore even in the intercourse with His disciples the

saving significance of His person appears behind the saving

significance of His words ; the two are inseparable ; to believe

in His word is to believe in Him, and vice versd ; the apostle

has reason for regarding His speech as essentially testimony

to Himself, although the Synoptics let us see that it was not

so in form to anything like the same extent. And so there

can be no doubt that the Johaunine Christ, even before His

sufferings and death, thought of His disciples as partakers of

salvation and eternal life in virtue of their earthly connection

with Him :
" Now are ye clean through the word which I

have spoken to you " (that is, in virtue of our intercourse up

till now), He says in His farewell discourse ;
" I am the vine,

ye are the branches : abide in Me, and I in you " (John xiii. 10,

XV. 3 f.). The relation in which they already stand to Him
is that of living fellowship ; and this could have no other

influence upon them than to cleanse and sanctify, and to

make them partakers of eternal life.

§ 3. The Death of Jesus as Saviour

Yet John in his after life as an apostle learned that Jesus'

testimony to Himself in doctrine and life was not sufficient

for the establishing of salvation and the communication of

life ; the death of Jesus, which at first sight seemed to destroy

the hopes of the disciples, was needed to put the crown on



446 NEW TESTAMENT THEOLOGY

God's work of love. And this is true, not merely in the sense

indicated by many prophetic words of Jesus in the Gospel,

such as that the bread of life must be broken in order to be

communicated, the seed-corn must die in order to reproduce

itself, that is, that the breaking up of the earthly limits of

existence will first enable the Saviour to make a perfect

dwelling in His people; it also means that a positive saving

significance belongs to the death of Jesus. We have a series

of definite declarations in this direction, which go beyond

Jesus' own indications at least in clearness. No doubt it is

chiefly in opposition to the docetic view, that the heavenly

Christ, who could not die, left the earthly Jesus before His

death, that 1 John v. 6 so strongly emphasises the fact that

Jesus came not only iv vhaTi, but also ev aXfiari. And in the

declaration which follows, that along with the Spirit witness

is borne not merely by water (that is, baptism), but also by

the blood which He shed, the blood shedding is, at anyrate,

thought of as a proof of His character of Saviour. Other

passages speak more definitely. Thus John xi. 52:" Jesus

must die virep rov edvov<i, for the advantage of the (Jewish)

nation ; and not only for the nation, but also in order to

gather together the children of God who are scattered abroad
"

(in the Gentile world). Further, 1 John i. 7 :
" If we walk

in the light, as He is in the light, we have fellowship one with

another, and the blood of Jesus His Son cleanseth us from all

sin "
; and 1 John ii. 1 :

" And if any man sin, we have an

Advocate with the Father, Jesus Christ the righteous : and He
is the propitiation for our sins ; and not for ours only, but also

for the sins of the whole world." This designation of Jesus

as i\aafjio<; mepl rwv cifxaprto)v rjficav is lepeated in 1 John

iv. 10 :
" Herein is love, not that we loved God, but that He

loved us, and sent His Son to be the propitiation foi' our

sins." And although it should be noted that in both cases

Jesus Himself and not His blood or death is described as a

propitiation, yet the harmony of the expression with the Old

Testament propitiatory sacrifice, and again with the passage

about the cleansing blood of Christ (i. 7), forces us to pre-

suppose here also the idea of the bloody death as a means of

propitiation. The same is true of the passage 1 John iii. 5 :

oiBare, on €Keivo<; icpavepcodT] 7va Ta<? d/j,apTla^ ^PVi '^^'-
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cifiapTia iv avTw ovk eariv, an utterance which does not speak

directly of the death of Jesus, but like the similar cBe 6 «/ij/o9

Tov deov 6 atpwv ttjv a^apriav rov Kocr/xov (John i. 19),

was meant as an allusion to Isa. liii. 4, undoubtedly with

reference to the death of Jesus. We see that it is the fact of

sin which led the apostle to think of the saving significance

of the death of Jesus. Though he commonly starts from the

susceptibility for light and life, which seems to be rewarded at

once with enlightenment and salvation, yet he could not over-

look the fact that even in the susceptible sin is a power

which excludes the entrance of the divine light and life, and

so requires a special overcoming. But in his view this

overcoming consists, not in Jesus having to atone for the sin

of the world in order that God might be able to pardon it

;

for not only have we no trace of such a juridical doctrine of

satisfaction in John, but we have manifestly the contrary.

According to him, God's righteousness does not demand a

vicarious satisfaction, but it guarantees help against sin, and is

itself sin-forgiving ; cf. 1 John i. 9. And if God " is faithful

and just to forgive the penitent, and cleanse him from his

unrighteousness," then He has always been such ; for it lies in

His character, and He did not become such through the cross

on Golgotha. Finally, how could Jesus even before His death

have described His disciples as already " clean " and loved by

the Father " because of the word which He had spoken to

them," if the Kuddpat^ through His blood (i. 7) were the

absolute precondition of divine forgiveness ? John deduces

the sending of Jesus as the l\aafio<; irepl tmv apuprioiv

rjficbp, not from the legal claims of God, but only from the

guaranteeing love of God (John iii. 16 ; 1 John iv, 10), and

thus his whole view of the saving significance of the death of

Jesus is elucidated by the idea of love. The surrender of

Jesus in the death upon the cross is the greatest conceivable

proof of love, both on the part of God, who sacrifices His

dearest for the salvation of the world (" God so loved the

world," John iii. 16), and of Christ Himself, who offers Him-

self a sacrifice for His brethren (" Greater love hath no man
than this, that a man lay down his life for his friends," John

XV. 13 : "Hereby perceive we the love (of God), because He
laid down His life for us," 1 John iii. 16). And it needed
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this plainest proof of love to overcome sin, both as a power

and as guilt. Only the perfect love which gives up its best,

and even itself, for sinners is absolutely overpowering ; with

its passion of death it melts the ice of the selfishness which

encircles the human heart, and causes it to die to selfishness

and rise to the life of mutual love (1 John iv. 19). And at

the same time that infinite proof of love is the only sufficient

pledge of divine forgiveness for him in whose conscience the

infinitude of his guilt arises ; he has to believe in that love

both for the necessity and possibility of forgiveness ; for had

not God in Christ done His uttermost for sinners, they would

always have been able to doubt whether the greatness of their

guilt did not surpass the greatness of the pardoning love.

§ 4. Idea of Propitiation

But is not this interpretation contradicted by the idea of

propitiation ? On the contrary, we think it is confirmed by

it. 'I\ao-/i09, propitiation, is, as we learned from Eom. iii.

25, blotting out, making amends for sin in God's eyes. Now
what can " cover " the sin of the world in God's eyes ? Only

a personality and a deed which contains the power of actually

delivering the world from its sin. For the sin which allows

itself to be broken and disappear, and only such, God can

forgive and consider as no longer existent ; that is the

general view even of the Old Testament Scriptures. Christ

in His death has gained such a power of delivering the world

from sin. By preserving His oneness with God, His love to

God and the brethren in the conflict, even to blood and

death, with the spirit of the world, He has, as the Gospel

repeatedly insists, overcome the prince of this world, the

spirit of selfishness that rules the world (John xii. 31, xvi.

33), and in consequence of that He is able to overcome it in

every heart into which He finds an entrance. He has thus

become to the Father the Surety for the purification of

humanity, and for His sake the Father can offer men forgive-

ness if they will receive Him and let Him work within them.

Thus " Christ is the propitiation for the sins of the whole

world" (1 John ii. 2), in a virtual sense, of course, inasmuch

as in Him and His death lies the possibility for all the world
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of becomiug free from sin and obtaining its forgiveness ;—in

the actual sense He is so for those who in faith and love

become one with Him. That the iXaa-/x6<i can only be meant

in the virtual sense in relation to the whole world is evident.

If the sins of the whole world were actually expiated without

more ado, then God could no longer enter into judgment

with them, but must forgive them, whether they actually

disappear or not. But that He only forgives where at the

same time He can purify, that is, where sin is really in

process of vanishing, is expressly said in 1 John i. 9. This

fundamental thought, in which we lind again in John what

we have already found generally in the New Testament with

respect to the saving meaning of the death of Jesus, opens

up to us the relevant utterances of the apostle. It is now
clear why he in both passages designated Christ Himself, and

not merely His death or His blood, as IXaaiioq. It requires

the whole Christ, not merely the Christ who died upon the

cross, but also the Christ who walked sinless on the earth,

and the glorified living Christ who is operative in His own,

and continuously appears for them (cf. 1 John ii. 2),—it

requires this whole Christ, with His whole being and working,

to give the Father the guarantee for the actual and perfect

purification of humanity. Two further passages, which ap-

parently favour the onesided reference of the death of Jesus

to the forgiveness of sins, prove on closer consideration to

favour this view of ours. When it is said (1 John i. 7),

" The blood of Jesus His Son cleanseth us from all sin," that

might be applied, without contradicting our interpretation, to

the forgiveness of all the transgressions which still lurk even

in believers. But the apostle immediately after, in ver. 9,

places KaOapiari ri/jbd<; airo irdarji? aSiKiaf; beside acfifj rjfiiv ra?

aij,apria<i, and thus shows that he means in both moral

cleansing, the sanctifying influence of God ; and we must

recognise the same meaning in ver. 7. We are forced to do

so by the fact that in ver. 7 the " cleansing by the blood of

Christ" is promised to those who are already walking in the

light, and so it cannot possibly describe the justifying effect

of the death of Jesus, which makes any walking in the light

possible. Consequently, the " blood of Jesus Christ " (1 John

i. 5) is conceived as the power of moral cleansing, as a

BEYSCHLAG.— II. 29
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power of actual purification. It is the same in the other

passage to be considered (1 John iii. 5): otSare on iKelvo<;

i(^avepa)dri, iva Ta<; afiapTia<; aprj, kuI afiapria iv avTO) ovk

ecTTiv. Tlie allusion to Isa. liii. 4 might here also suggest

the idea of a substitutionary bearing or expiation of our

guilt. But that alpeiv here does not mean, taking on Him-
self, but (as in the reproduction of the expression of Isaiah

in Matt. viii. 17 ; Heb. ix. 28) taking away, is recognised

even by those who understand by it a taking away of the

guilt incurred through sin.^ But an impartial estimate of

the context will make it clear that we are not to think of

this, but of an actual doing away with sin. The context does

not speak of pardon or justification, but of sanctification

(ver. 3 : Tra? o e^wv Tr]v eXiriZa rainrjv eV avru), dyvi^ec

eavrov, Ka6cD<; iK€ivo<i dyv6<; eariv), of the absolute incompati-

bility of doing sin with the fellowship of Him who—Himself

sinless—came into the world to destroy sin. So that it

requires a very resolute dogmatic prejudice to transform the

abolition of sin in this passage into a mere abolition of guilt.

Finally, attention should be called to a parallel passage

immediately following (iii. 8) : et? rovro icpavepcodr] 6 vlo^ tov

6eov, Lva Xvay rd ep<ya rod Bta/SoXov. No proof is needed

that the works of Satan are the sins which are done in the

world, and not merely the guilt which is thereby incurred

with God. From all this we see that John related the death

of Jesus directly and essentially to the moral renewal of

man, corresponding to the idea of morally effective pro-

pitiation, and subordinated its effect in securing pardon

to this other idea. That is almost exactly the Petrine and

primitive standpoint (cf. 1 Pet. ii. 18, ii. 24) for which

we found support in Jesus' own prophetic indications (Matt.

XX. 28).

§ 5. The saving Activity of the Exalted Christ

The exalted Christ carries on the work of salvation which

the teaching and suffering ('Christ began. He does so in

virtue of a twofold activity, one towards God and one to-

wards men. The first refers directly to the propitiation

1 Weiss, N. T. Theol. ii. 359.
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which He founded. " These things write I unto you," it is

said shortly before the main passage about the i\a(Tfi6<i, " that

ye sin not. And if any man sin, we have an Advocate {irapd-

kXtjtov) with the Father, Jesus Christ the righteous " (1 John

ii. 1). The name irapaKkrjro'i, counsel, here applied to the

exalted Christ, which is also given to the Holy Spirit in the

farewell discourses in the Gospel, with the addition aX\o<i,

and which plainly presupposes that Jesus Himself was the

hrst Paraclete of His people, is peculiar to the Epistle ;—we

have already met with the idea itself in Paul (Eom. viii, ;54).

The meaning is not, of course, that the Father, who is love

itself, needs the continual pleading of the Son in order to

forgive ; but He needs the warrant of Him who is righteous

and yet is most intimately united with transgressors, who

covers the arrears of His own by guaranteeing their full and

final sanctification. But He can only appear for them in

this way because He is at the same time incessantly active in

them, comnmnicating to them His own holy life ; this is the

other side of His continued activity as Saviour, in which

John's thought returns from the negative aspect of redemp-

tion from sin to the positive aspect, which lie loved, of the

divine impartation of life. The sinless Son of God passed

through death, in which His life was perfected, to the Father,

to a higher and divine existence in which He can com-

municate Himself i'ully, giving His own victorious life to His

people and to all who give themselves to Him. There is

thus opened a more inward and blessed fellowship between

Him and His people, in which the Parable of the Vine and

its Branches is truly realised, a fellowsliip of a purely

spiritual nature, a fellowship in the Holy Spirit. We have

already in an earlier part of this work proved that the fare-

well discourses of the Gospel in their twofold promise of

comfort, the promise of the Spirit as a compensation, as

another helper to take Christ's place, and the promise of His

own return to abiding communion, can have only one mean-

ing. The same twofold mode of presentation, with a single

meaning, runs through the apostle's own doctrinal statements.

It is true tliat in the Epistle we meet with a somewhat

difierent mode of speaking about the Holy Spirit from that

in the Gospel ; while the Paraclete in the farewell discourses
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is plainly a personification as a substitute for Jesus, He is

repeatedly called in the Epistle objectively to 'x^pla^a, the

(divine) anointing, of which also the name Christ reminds us,

—an evidence that even the personification in the Gospel was

not meant to be understood of a personality distinct from

God and Christ. Now, though 'x^pla-fia, alongside of which,

however, to irvev/iia also repeatedly appears, refers in 1 John

ii. 20—27 with primitive simplicity to the enlightening of

the Christians, in virtue of which they know the truth and

are inwardly instructed about all that concerns their salva-

tion
;
yet the ethical and sanctifying significance of the Spirit

is not excluded, for in John the enlightening and sanctifying

influences are inseparably united in the ideas of the light

and of the truth. If 1 John ii. 20 reminds us that the

anointing is received avro tov ajiov, or if the passage, iii. 24,

brings together the abiding in God and the keeping of the

commandments on the one hand, and the possession of the

Spirit on the other, it is clear that the author simply pre-

supposes the sanctifying side of the possession of the Spirit.

From this it appears that in John, as in Paul, the Holy

Spirit is the principle of the life from God which dis-

tinguishes the Christian from the natural man. But if that

is so there can be no real distinction between the possession

of the Spirit and the fellowship of life with Christ, and

through Christ with God. The apostle, in his mystical way,

loves to speak of a reciprocal elvai or fiivav (abiding,

dwelling) between the glorified Christ and His people,

between the Father and believers (1 John ii. 24, 28, iii. 6,

23, iv. 12-16, V. 20; John xiv. 20, 23, xv. 4-6, xvii. 21,

23). All attempts to make distinctions here between the

bein" and abiding of the believer in Christ or in God, or

between the indwelling of the Father, the Son, or the Spirit

in them, are quite vain, and in contradiction with the Johan-

nine mode of thinking, which loves to contemplate the blessed

mystery of the fellowship with God tlirough Christ (1 John

V. 20) from all sides. Or what are we to understand by an

immediate personal activity, or communion, whether of God

or of Christ, which is not mediated through the Holy Spirit ?

God is Spirit (John iv. 20), and works only spiritually; of

the glorified Christ the same is true, and the Holy Spirit is
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just the personal Spirit of God and Christ.^ It is manifest,

besides, that the ixevetv of believers in God and Christ, and

the iieveLv of God and Christ in them, are the two sides of

the same relation conditioning one another, though, of course,

the human is brought forward for exhortation, the divine as

promise. Thus the apostle's idea of salvation in all these

phrases is simply that the self-communication of Christ

which was prepared for in the earthly life, but remained

limited and imperfect, is now perfected in the Holy Spirit

since His exaltation ; it is now the communication of His

perfect life as a free spiritual possession. From this we

may idso understand the striking passage, John vii. 39 : "The

Holy Spirit was not yet ; for Jesus was not yet glorified."

The Holy Spirit is here taken in the New Testament sense,

for in the Old Testament sense He had long been ; the Holy

Spirit was not yet given as a new source of the divine life

in man, as it is described immediately before, ver. 38. He
could only come after Jesus had been perfected in His

exaltation and glorification, and had become the free principle

of the Spirit, the source of eternal life for all (cf. 1 Cor. xv,

45; 2 Cor. iii. 17, 18).

CHAPTER V

FAITH AND LOVE

§ 1. Elasticity of the Concepts

The doctrine of the Holy Spirit leads us to the subjective

side of Christianity, to the Christian life. The first Epistle,

in particular, is rich in utterances about this ; but, in conformity

with the style of the whole Johannine teaching, these utter-

ances belong so little to a fixed system of ideas that it is not

easy to put them together. In general, it is clear that to the

apostle the appropriation of salvation takes place by faith and

its working out by love, and therefore we take these two

main ideas as our heading. But beside these two main ideas,

which are never expressly brought into relation with each other,

1 Against Weiss, N. T. Theol ii. 373.
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we have others, such as knowledge, sonship with God, having

eternal life, abiding in God and in Christ, doing righteousness,

doing God's will,keeping Irod's commandments, sanctifying one-

self, etc. No one of these concepts is distinguished from the

others ; but to a large extent they coincide with one another,

or with the concepts love and faith, and appear in the most

various connections with these and with one another. Here

again we have exhibited the freedom and liveliness of a

system of theological doctrine entirely unscholastic, but at

the same time the difficulty of presenting it theologically.

Here more than elsewhere in the New Testament we must be

on our guard against seeking to trace back the variation of

living views to preconceived ideas, and against drawing con-

clusions from particular plirases which are not justified by

the very next instance of the use of such phrases.

§ 2. Faith

John also regards faith as the fundamental Christian act

by which salvation in Christ is laid hold of. It appears more

frequently in the discourses of Jesus in tlie Gospel than in

the Synoptics, and is no less emphasised in the Epistle. But

the idea of faith is more indefinite in John than in Paul and

the Epistle to the Hebrews ; he makes the simple primitive

phraseology alternate with such more definite conceptions as

were gradually formed in the doctrinal speech of the Church.

The noun iriaTL'i is rarely found (for example, 1 John v. 4),

more frequently the verb Triareueiv. The oV)ject of this may
be first of all the fact of salvation, which is to be regarded as

true ; for example, ort ^Irjcrov'^ ecrrlv 6 Xpi,ar6<i, 6 vio<i tov

deov, John xx. 31 ; 1 John v. 1—5. Or it stands with the

dative of the thing or person which one has to believe ; one

believes, or is to believe, a divine testimony in word or work,

or the person who bears it, Moses, or Jesus, or God Himself

(for example, John v. 46, 47, x. 37, 38). But, then, Jesus

and the Father are not mere witnesses to the truth of salva-

tion, they are themselves its content and source, and thus

with respect to them faith is Tna-Teveiv et? 'Itjaovv, ct'v 9e6v

(the two are united with special emphasis in John xiv. 1 ), or

'in the name of Jesus Christ" (John i. 13), that is, in the
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revelation of God in Him. Finally, Trto-Teveov is frequently

used by itself, and faith is thus described as the fundamental

religious act which Jesus claims for Himself and His gospel

(thus, for example, John vi. 64). It is manifest that in all

these phrases the two sides of the concept faith, conviction

and assurance, are united ; and the recent assertion that John,

in distinction from Paul and the Epistle to the Hebrews,

understands by faith only the conviction of the truth of the

fact that Jesus is the Christ, and not a trust in the love of

God in Christ, is the greatest possible mistake.^ Not only is

it impossible in religious things to separate trust from con-

viction, as it is always an act of trust to hold anything super-

sensible for actual : but the question here is not the con-

viction about facts whose value for us is undecided ; they are

objects of heart reliance, it is a trust, not merely in the

existence of God, but in His truthfulness, faithfulness, and

love. Or what did Jesus mean when He exclaimed to His

sorrowing disciples (John xiv. 1): TriareveTe eh tov deov, koI

el<i i/j,e TTLGTevere ? Surely something more than that God is,

and that He is tlie Christ ; surely He meant that the disciples

could rely on Him and on God. Without this element of

trust, in the idea of faith, such an expression as TriaTeveiv

et? 6e6v, eWIriaovv would not have been possible; and that

a Triarevetv tm 6ew, a inareveLv et? rrjv fiaprvplav avrov

(1 John V. 10), or et? to ovofxa tov v'lov avrov, may alternate

with it, does not by any means prove that the fuller expres-

sion should be narrowed to the meaning of the poorer one.

The less so as John traces back to faith the possession of

eternal life, or even of the Son of God, the communion of life

with Christ, such as is described in the Parable of the Vine

and its Branches ; 6 Tria-revcov e-^ec ^corjv alcoviov—o iriarevcov

OTL 'l7]croi<; ecrrlv o Xpicno^, e/c tov deov 'ye'yevvrjTai—o C'^cov,

TOV vlov e')(ei ttjv ^coijv (John vi. 47 ; 1 John v. 1, 12). One
cannot see how a faith which was only a conviction of the

Messiahship of Jesus, and not a personal surrender to Him, a

trustful laying hold of the eternal love which appeared in

Him, should lead to a personal communion of life with Him,
and so to the possession of eternal life. Besides, we have

words used as equivalents , for faith which put it beyond all

' So Weiss if I rightly iniderstand him, N. T. Theol. ii. 364.
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doubt that the meaning is trustful laying hold of and personal

appropriation. In the prologue to the Gospel (i. 12, 13), the

reception of Jesus and faith in His name are put the one for

the other ; and in the great discourse on the bread of life

(John vi.), the eating of the bread of life, that is, the appro-

priation of the Saviour (vv. 30, 35, 40), is explained by faith

in Him ; a i'aith to which, just because it is an appropriation

of the Saviour's life, is promised (ver. 47) the €')(eiv ^corjv

alwvLov. This, therefore, the laying hold of and approprmting

the eternal life presented by God in J_esus, is the full

Johannine conception of faith. It does not, of course, hinder

' the apostle from recognising also first steps, to which he

would not award the possession of eternal life. When he

ascribes a " believing on Him " to the Samaritans who ran

out to Jesus at the report of tlie woman of Sychar (John iv.

39), or when He makes the disciples believe in His Messiah-

ship from the beginning and yet only come to believe at the

miracle of Cana (John i. 50, ii. 11) ; when Thomas is pointed

from the faith which rests on having seen to the faith which

can dispense with that, and which alone is to be praised as

blessed,—it is clear that the apostle was conscious of a psycho-

logical development of faith from stage to stage, which only

in its perfection in true Christian faith leads to the possession

jof eternal life.^

§ 3. Genesis of Faith

Christian faith being a belief in divine revelation, can only

arise through human or divine testimony to that revelation.

The revelation of God in Christ is attested first of all by those

who have received it. Thus the Baptist was sent to bear

witness to the light coming into the world (John i. 6), and

he did bear witness to Him in virtue of the vision granted at

Christ's baptism, and so he awakened the faith of the first

disciples (John i. 15, 32, 34, iii. 27 f.). Above all. Jesus

Himself testified to what He had seen (John iii. 11); He

1 When Weiss, N. T. Theol. ii. .365, asserts tliat the true faitli, accord-

ing to John, jiroduces at every stage eternal life, lie is resting upon his

unfounded theory that eternal life and the knowledge of God are used as

equivalents in John.
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testified to men iu act and word of what was inwardly com-

municated to Him (John v. 20) ; especially He announced the

truth of God as Father which had come to Him (John vi. 46)
in order that men might believe, and believing, might bear

witness of Him also as His messengers (John xiv. 27 ; 1 John
i. 3, 5). This is the sensuous historical side of the testimony

on which faith rests ; but an inner spiritual side is added.

In Jesus, God^JHiaiself speaks to us :
" He who seeth Him \J> \

seeth the Father " (John xiv. 9, 10). The Father hath already

borne witness to the Son through Moses and the prophets, by ^
making them in spirit point to Him (John v. oT, 4Tr, xii. 41).

Then He has borne witness to Him in the works which He A
gave Him to do, and which as miraculous betray the Father

who makes them possible (John v. 36). He has borne

witness to Him in the maiii facts of^ His earthly life, " the Y
water and the blood" (1 John v. 6 f.), that is, the baptism in

Jordan and the death on the cross, inasmuch as in both the

glory of the (3nly-begotten and the purpose of eternal love

accomplished in Him are revealed ; finally, He bore witness ^
in the Sjjirit joined with this testimony in water and blood, ^

that is, in the outpouring of the Holy Spirit which followed

on the basis of those facts of salvation (1 John v. 6). And
the Spiri^, which is liere grouped in His historical appearing

with the facts of the inauguration and completion of the life

of Messiah as a third witness, is, as is expressed in His

designation as 6 fxaprvpSiv, the witness of God simply, the

witness of God in the prophets, in Christ, in the apostles, and

in all believers. For He is aXrjOeta (1 John v. 6), the dis-

closure of God's very nature, the revelation of God's inward

being ; as He is the i^wr], and therefore the irvevfia, He can

also be described as the ^twr/ alcovio^ which God hath given us

in His Son, the one great witness of God for His Son (1 John
V. 11). The historical testimony about Christ on which faith

arises is therefore inwardly confirmed by the testimony of

the Spirit, that is, it is confirmed by the deepest and holiest

inward experience—the experience that God through Christ

gives a Holy Spirit, and in Him a new and eternal life.
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§ 4. Faith and Knowledge

In this spiritual origin of faith, which is inseparable from

the outer and historical, it lies, that faith can be no blind

thing, not a holding for true of what is unintelligible. The

Spirit is truly Spirit ; as such He does not allow the truth

proclaimed, which is itself "spirit and life" (John vi. 63),

to remain inwardly foreign to the spirit of the man ; His

element is light, not darkness : wherever He works. He works

enlightenment and knowledge. " To know, to know God, to

know Christ," is a favourite concept of John, and he applies

it much more frequently than that of faith ; it occurs in the

iirst Epistle alone live and twenty times. But faith and

knowledge to him are not two things ; they are united in the

most intimate way ; and more than that, they are only different

sides of the same movement of the human spirit produced by

God. Even the attempt to distinguish them as prior and

subsequent cannot be carried out ; whether, according to the

proposition fides prceccdit intellect um, we regard knowledge in

John as a fruit of faith, or, on the contrary, let faith come as

a confirmation, on the ground of external testimony to know-

ledge, as an intuitive act of the Spirit.^ It is said, indeed

(.John yi. 69-): "We have believed and known," and this order

of the concepts may be so interpreted that the confident

apprehension with the heart, as is in point of fact the case,

has to precede the deliberative apprehension with the mind.

But as 1 John iv._l_6 (eyvcoKafiev Koi TreTriarevKafjiev) shows,

the apostle can also place knowledge before faith ; for no con-

fident reliance can be fixed on anything that is not under-

stood, but only on that which is clear to us and opens itself to

' our understanding. But the apostle mostly uses " faith " or

" knowledge " in cases where the other could equally well be

used without any essential change of the idea. " This is

eternal life," prays Jesus (John xvii. 3), "to know Thee the only

jtrue God, and Jesus Christ whom Thou has sent." Accord-

; ing to this, eternal life is not knowledge, but it depends on

1 Weiss, N. T. Theol. ii. 365. According to this, knowledge arises

without preceding testimony, and the faith which follows on the ground

of testimony is a mere faith of authority. That seems to me both

unpsychulogical and non-Johannine.
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knowledge as its essential precondition ; whilst, on the other

hand, Jesus preaches, " He that believeth on Me hath eternal

life," from which it follows that the apostle did not regard

faith and knowledge as two different acts of the mind. The

essential unity of the two is understood from his peculiar

conception of knowledge, which, however, is only the right

conception of religious knowledge. John does not think of a

knowledge that is scientifically mediated, or of a mere know-

ledge of the understanding, but of an immediate knowledge

which depends on moral conditions, a seeing God with the

pure eyes of the heart (cf. Matt. v. 8). To know and to see

spiritually are to him synonymous (John i. 18 ; 1 John iii. 6)

the knowledge of God by seeing Him depends upon a man's

being of the truth, or of God, by his " willing to do the will of

God " (John viii. 47, xviii. 37, vii. 17). But if that be so, it

is clear that knowledge like faith, in John's use of them, is

one that establishes communion with Him who is known,

with Christ or with God ; this is already involved in the

general biblical idea of knowledge (cf. 1 John ii. 3, and the

yivcocTKO/xev rov aXrjdtvov Kol ea-jxev iv rat aXrjdivw, v. 20). If

it is, however, when applied to God in Christ, simply an

apprehension of the eternal love with heart and mind, what

other result could it have than to bring men into the enjoy-

ment of that love, that is, into communion with the Father

and the Son? (1 John i. 3).

§ 5. The Life in God ; Sonship with God

In the emphasis which is laid on life in God as growing

immediately out of believing knowledge, lies what may be

called in the best sense the mysticism of the Johannine mode

of thought.^ The apostle regards the coming to faith as the

great transition from spiritual death into the true and eternal

life of communion with God, rjfjiei<i oihaix^v, on /xeTa^e^-^Kafiev

eK Tov Oavdrov eh rrjv ^wrjv, the consciousness of the believer

^ AVe do not mean by this to admit any s\ich mystical pecuHarity in

.lohn's thought as Weiss will have. For Iv Xpiirru shxi (Gal. ii. 20) in the

fnll sense, and the indwelling of God Himself in l)elievei's (2 Cor. vi. 16),

is Pauline also ; and that this life communion is mediated hy the Spirit

in Paul and not in John is qiiite without foundation.

J^
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is thus expressed (1 John iii. 14). From this point may be

understood the favourite idea of John of the birth from God

and sonship with God. If faith is the transition from death

to the true Hfe, then the act of beheving is the beginning of

a new life which makes the man born of God to be a child of

God. It might appear indeed from John i. 12, I'd, oaot 8e

eXajBov avrov, eBcoKeu avTot<; i^ovcriav reKva Oeov yeveadai,

T019 iTLcnevovarLv et? to ovofxa avrov, that believing and

liecoming a child of God are distinguished in such a way that

tliere is in the former only the entrance, the possibility of

sonship with God. But that that cannot be the meaning of

\e^ovcria here is clear from the fact that in ver. 13 those who

i
believe are characterised as born of God, and the passage

1 John V. 1, Tra? 6 Tnarevcov, on ^l7)crov<i earlv 6 Xptaro'i, eK

Tov Oeoi) <ye<yevvriTaL (PerL), leaves do doubt that the apostle

regards believing in Christ and being begotten of God as one

\
and the same.^ The believer, therefore, in the full Johannine

sense, is a child of God ; because faith secures eternal life,

and this eternal life is nothing else than God's own breath of

life which as Holy Spirit fills and animates the believer.

The statements " he who believeth hath eternal life," and " he

who believeth is iDorn of God," completely coincide, and any

real distinction between being a believer and being born of

God is excluded.- On the other hand, John certainly dis-

tinguishes permanence and progress in the place and rights

of children from entrance upon these. He describes the

latter as a new birth by water and the Spirit (John iii. o, 5),

or oftener as being born of God (John i. 1 3 ; 1 John ii. 2 9 , iv.

7, V. 1) ; the former, on the contrary, is an abiding in God or

in Christ, and a corresponding abiding of God and Christ in us.

As to the first idea of the second birth, it is undoubtedly

inherited from Jesus Himself, who gave this deeper meaning

to fjueravoia, repentance, which had been preached from the

' Accordingly, the i^ovaia, iu Joliu i. 12 doe.s not express the possibility

of sonship \\'ith God, but the rights which are involved in that sonship.

^ Against Weiss, N. T. Theol. ii. 373. Weiss infers such a distinction

from 1 John iv. 7, which, however, does not justify the inference. That

being born of God is related, as Weiss says, solely to the oiitward mani-

festations of the salvation received, seems to me in idea and language

impossible.
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beginning. We find it therefore also in James and Peter

;

only the expression of it as t'/c 0eov j€vvao-0ai is peculiarly

Johannine. In pursuance of this very usage, 1 John iii. 9

speaks of a airepixa Oeov which abides in the man who is

born of God. Whether by this is meant the,word of God,

just as in Jas. i. 18, 1 Pet. i. 13, cf. 1 John ii, 24, or the

Spmt of God, according to John iii. 5, is of no material con-

sequence ; it means, at anyrate, a divine principle of life

implanted in the Ijeliever which permanently guarantees his

sonship with God. That the divine sonship must be

manifested in moral likeness to God,— Tra? 6 ttoimv rrjv

^i.Kaioavvi]v, i^ avrov yeyevvijrai—Tra? 6 'yevv7]/ji,evo<; 6K tov

deov, dfiapTLav ov iroLei (1 John ii. 29, iii. 9)—is evident from

the nature of God as holiness and righteousness. As to the

fieveiv iv XpiarM or iv tw Trarpl (1 John ii. 6, 27, iii. 24,

iv. 13; John xv. 4), and the corresponding fxeveiv of the

Father and Son in believers (John xiv. 23 ; 1 John iii, 24,

iv. 12, 13, 15), the idea of abiding first of all emphasises the

logical result of a life communion once entered on. When
abiding in God and Christ is made the object of exhortation,

and their abiding in the believer is presented as a promise

dependent on the other (1 John ii. 28, iv. 12, 15), we are

forced to remember that here as everywhere in the New-

Testament communion with God is both a result of human

susceptibility and freedom, and, on the other hand, a result of

divine grace and faithfulness. That the indwelling of God in

man depends upon man's communion with Christ is evident,

and is expressly declared in the celebrated passage 1 John v.

20, where it is expounded in the sense we have already shown.

But it should never have been questioned that this is a real

indwelling,^ just as real as the fxeveiv of the Father in the

Son with which it is compared in the Gospel (xvii. 21).

When John on one occasion substitutes for the fxeveiv of God

in us a fiipeov of His airipfia or His dyaTTT} in us (1 John ii.

24, 27, iii, 9, 17), the great word must not be frittered away

into a figure. On the contrary, the conclusion (1 John ii. 24),

^ Cf. Weiss, A''. T. TheoL ii. 372. The distinction here made between

an immediate and a mediate abiding of God in us through the Holy

Spirit, I am not able to carry through all the passages, and I doubt

whether it was made by the apostle.
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eav iv vfilv fieivr) o dir ti/3%^9 r^KovaaTe, koI vfiel'i iv tw vko

Koi iv TO) iraprl fievelre, shows that the fellowship of believers

with the Father and the Son is not to be a mere image

of the living presence of the divine word in them, though it

may depend on that. On the other hand, that indwelling of

God is not wholly mystical and inconceivable : as the God of

John is spirit, life, love, so he who keeps the Holy Spirit, the

eternal life, the holy love in himself, abides truly in God and

God in Him.

§ 6. The Life from God and Sinfulness

That this religious mysticism will issue in a corresponding

ethic, is from the first to be expected from the idea of God

with which it starts. If God is the ethically perfect being, if

He is light, and in Him is no darkness (1 John i. 5), he who
is in Him must be in the light and walk in the light ; and he

who is still in darkness, who still lives and moves in deceit,

hatred, and selfishness, cannot be in God, and God cannot be

in Him. The apostle therefore draws from that idea of

fellowship with God the inference, " if we say that we have

fellowship with Him and walk in darkness, we lie, and do not

the truth" (1 John i. 6). Clear and incontestable as that is,

yet the absoluteness with which this inference is carried out

surprises us. " Everyone," it is said in a later passage (iii. 6),

" who abideth in Him sinneth not " ; and again (iii. 9),

" Everyone that is born of God doth not commit sin ; for

His (God's) seed remaineth in him : and he cannot sin, because

he is born of God." And once more, v. 18: " We know that

everyone that is born of God sinneth not : but he that is

begotten of God keepeth himself, and that wicked one toucheth

him not." Is that the voice of fanaticism, which fondly

imagines on the earthly way that it has already reached the

heavenly goal ; which overlooks the fact that the believer is

not yet wholly sanctified, and thus seduces men to deceive

themselves whilst they continue in sin ? Impossible ; for

alongside of these stand the clearest and most emphatic

reminders of the sins which yet adhere even to believers.

" If we say that we have no sin, we deceive ourselves, and tlie

truth is not in us. If we confess our sin, He (God) is faithful
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and just to forgive us our siii, and to cleanse us from all

unrighteousness" (1 John i. 9 ; cf. also ii. 1, iii. 20). John

supposes two kinds of sin as always possible to the believer

and to him who is born of God ; a " sin unto death, and a sin

which is not unto death" (1 John v. 16, 17). The dis-

tinction between the two was already made in the Old

Testament ; but, in conformity with the Johannine view of the

life of the believer in God, it is applied and deepened in a

peculiar way. The sin unto death is one in virtue of which

the man falls completely out of communion with God, and thus

loses again the (eternal) life of which as a believer he had

become partaker, and falls back into spiritual death (cf. 1 John

iii. 15 : ovk e-^et ^wrjv alcoviov iv eavToJ fikvovcrav). The sin

not unto death is every violation of the divine law {iraaa

dvo/jiia or ciBiKia, 1 John iii. 4, v. 17) in which the relation

of fellowship with God and Christ still remains unbroken.

The man who is born of God may therefore fall even into the

sin unto death, an evidence of how far the apostle was from

conceiving the state of grace as excluding human freedom and

responsibility ; but the " sin not unto death " he assumes as

still adhering to all believers (1 John v. 16). In the passage

just quoted the words /cat Secret avToi ^corjv indicate that this

sin also implies a defect of fellowship with God, of true life,

though not an absolute defect. But how does this presupposi-

tion of indwelling sin agree with such assertions as :
'' Who-

soever is born of God cannot sin " ? Not by ingenious

distinctions between different sorts of sinning, between

having sin and doing sin, as if tlie cifxapTiac referred to in

i. 6 were not committed, but by the distinction of an ideal

and an empiric view. Ideally it is true that whosoever is

born of God cannot sin ; the life from God and in God

absolutely excludes the life in sin. And it is in the highest

degree necessary to tell believers that, in order that they may
never rest in their imperfection, satisfied with being pardoned

sinners instead of pardoned saints. FJut what is true in idea

only gradually becomes true in reality ; and so John, who

loves antitheses, can, without any contradiction, represent

the ideal truth and men's failures in realising it, in order

to spur on his readers to work out that which they are in

principle.
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§ 7. Motives and Rules of Sanctification

His Epistle is above all an exhortation to sanctification,

and the word occurs, as in 1 l^et. i. 15, with reference to

the imitation of the holiness of God (1 John iii. 3). The

exhortation strikingly proceeds along two lines, religious and

moral, but in the end they blend into one. The apostle

reminds his " little children " first of the salvation which they

have attained, and exhorts them to hold it fast, " to abide

in the word which they heard from the beginning," in the

Saviour who revealed to them the father, in the God whose

nature is love (cf., for example, 1 John ii. 24, 28, iv, 16;

2 John ver. 9). Sanctification thus appears as a growth from

the blessing of salvation laid hold of in faith, which, if the

readers allow the powers of God to rule in them, must as of

itself come to perfection. For " God is faithful and just to

forgive us our sins, and to cleanse us from all unrighteousness
;

the blood of His Son cleauseth us from all sin" (1 John i. 9

and 7). That is the apostle's most characteristic idea which

best answers to his peculiar view. But he joins with it one

more simple and more practical, which reminds us of James,

Peter, and above all of the Sermon on the Mount and Jesus'

own mode of teaching. As if with James he wished to

combat a dead faith and its supposed justifying power, he

cries to his readers (1 John iii. 7): "Little children, let no

man deceive you : he that doeth righteousness is righteous, even

as He (God) is righteous. He that committeth sin is of the

devil ; for the devil sinneth from the beginning." It is a

warning against antinomianism, which was undoubtedly

abroad among his readers, but at bottom it is simply a

repetition of the words of Jesus :
" Not everyone that saith

unto Me, Lord, Lord, shall enter into the kingdom of heaven

;

but he that doeth the will of my Father in heaven." In

place of ' doing righteousness " we sometimes find " doing the

truth" (1 John i. 6), " doing the will of God," or that which

is well-pleasing to Him (John vii. 17 ; 1 John ii. 17, iii. 22) ;

but, as in the Sermon on the Mount and in the Epistle of

James, doing is always urged as the condition of eternal life.

In connection with this practical treatment of Christian life,

Christ, and occasionally God Himself, are regarded, not as the
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impelling power inhabiting believers, but the example which

we are to follow, the ideal to which we are to be conformed

(1 John i. 6, ii. 29, iii. 7, 16); and the mystical iv avrco

fi€V€cv is transformed, in a way that is very significant of the

union of grace and freedom, into an ought {o^eiXeiv) ; o Xerycov

iv auTOi fieveiv, o^e/Xet Ka6o)<i eKelvo^ TrepieTraTrjaev koX avTO<i

ovToxi TrepiTrarelv (1 John ii. 6). Accordingly, we can no

longer be surprised to find commandments represented as

rules of Christian life (1 John ii. 3, iii. 22, v. 3). If we
ask for more details of this we are told (1 John iii. 23) that

God's commandments are faith and love,—faith in the name of

His Son, and love to one another. But chap. ii. 7, 8 speaks

of only one old and yet ever new commandment. " That is

the word ye have heard from the beginning," that is, as the

parallel passage (ii. 24, 25) assures us, the gospel which the

readers had heard from the beginning of their Christian life.

So near do John and James come to one another, though we
are wont to regard them as opposite poles, that both of them

can comprehend the gospel under the Old Testament notion

of promise and law. It is promise, viz. of eternal life or of

the kingdom of God, in 1 John ii. 25 (cf. Jas. ii. 5), and it is

law or commandment in 1 John ii. 7 (cf. Jas. i. 25), viz. the

revelation of God in Christ, which commands us to walk in

the light, as He is in the light (1 John i. 5, 7). From this it

follows that the Johannine commandments of God must at the

same time be commandments of Christ; and this is expressly

said in 1 John ii. 3. Again and again the first Epistle

brings into prominence love to God and love to the brethren

as a summary of righteousness or the will of God ; and thus

we recognise here the student of the Sermon on the Mount
and the teacher of the greatest commandment ; it is Jesus'

exposition of the law and fulfilment of the law which is here

re-echoed. But John again raises this ideal doctrine of the

law into a full gospel of grace and truth, by the fact that he

traces back obedience to the law of love to God and the

brethren to the love of God in Christ, which guarantees and

effects its fulfilment ; and with this he turns back from the

moral synoptic proclamation to his own peculiar and mystical

form. We have already noticed how simply and yet how
completely he develops, in 1 John iv. 8-19, the whole of

BEYSCHLAG.— II. 30
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Christianity, both as a gift and a duty, from the idea of love.

" Let us love Him ; for He hath first loved us." " Beloved, if

God hath so loved us, we also ought to love one another "
; in

such phrases the " ought " becomes a " can " or " must." And
in this view, which reconciles Old and New Testament, the

superiority of the latter to the former is expressed in the

apostle's words (1 John v. 3): "This is the love of God, that

we keep His commandments : and His commandments are not

grievous." Not grievovis, because the love of God in Christ

itself puts into our hearts the answering love to Him, and

therewith the desire to do His commandments.

§ 8. Love

Love thus appears as a power to keep God's command-

ments, that is, as a principle of righteousness and sanctification,

and stands by the side of faith as its equal (cf. iii. 23). It

is not formally brought into connection with faith, yet the

passage 1 John v. 1 (ird^; 6 TricrTevcov, on 'Ii]oov<i ianv o

XpiaTO'i, eK 70V deov yeyevvrirat, Kal Tra? o ccyaircov rbv

'yevvi]cravra cfyaira Kal rov yeyevvrjfjuevov e^ avrov) sliows that

to the apostle faith is the fundamental, love that which is

built upon it. The believer is a child of God, and as such he

loves his Father and his brethren. When it is said (v. 1), 7rd<;

6 Tnarevcov . . . e'/c rov 6eov jeyivvTjrai, and iv. 7, Tra? 6

wyairoiv ck rov 6eov yeyevvrjTai., we see the inseparableness of

faith and love in the apostle's thought. The passage v. 1

shows further that love for the brethren is the result of love

to God, which is natural, and appears elsewhere, for example,

in 1 John iv. 2 1 :
" This commandment have we received. That

he who loves God love his brother also." In spite of this,

however, love to God and love to the brethren can be made

to warrant the genuineness each of the other. " He that loveth

not his brother whom he hath seen," it is said (1 John iv. 20),

" how can he love God whom he hath not seen ? " that is, he

who leaves unnoticed the sensible reminders to love which the

children of God daily present to him, will certainly not love

the God who as such does not sensibly remind him ; what he

says of love to God is empty words. Conversely, it is said

(v. 2) : "By this we know that we love the children of God,
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when we love God and keep His commandments "
; that is, a

professed affection is a true Christian love of the brethren

only when it flows from love to God in conformity with His

commandments. The apostle elsewhere goes into detail in

characterising love to God. Above all, he regards it as

excluding love for the world :
" Love not the world, neither

the things that are in the world. If any man love the world,

the love of the Father is not in him" (1 John ii. 15). He
means the surrounding world that " lietli in the wicked one,"

that ancient society (1 John v. 19) ruled by the "lust of the

liesh, the lust of the eye, and the pride of life," as appears

when he continues his argument. He does not, of course, in

forbidding love to the world, mean to exclude pity for its lost

estate, but simply attachment to its nature and aims. A
chaste mind which seeks not after sensuous but supersensuous

blessings, and a humble self-denying habit, are taken as the

negative characteristics of love to God. Love must be

exhibited positively, first in the religious and then in an

ethical form. To the first belongs the joyousness toward

God repeatedly demanded by the apostle {irapprjala, 1 John

iii. 21, V. 14), which shows itself specially in confident and

acceptable prayer. This boldness is not obtained without an

effort ; it has to be won through overcoming the fear which is

natural to sinful man in God's presence, and of this the

apostle speaks more in detail. Fear, he says (1 John iv. 18),

hath KoXaaiv, sense of punishment, pain ; this sense of punish-

ment is out of place in a child of God ; for the perfect love

(in which he is to stand) drives out fear. It is therefore a

Christian duty to put it off', and to become perfect in the love

of God, which includes complete confidence (1 John iv.

17-19); and this, according to ver. 20, is possible only if we

are sincere in our love for the brethren. This view of the

relation of the child of God to his heavenly Father recurs in

tlie difficult passage 1 John iii. 18-22 : "Little children, let

us not love in word, neither in tongue, but in deed and in

truth. And hereby (by doing this) we know that we are of

the truth, and shall assure oiir hearts before Him (God). For

if our heart condemn us, God is greater than our heart, and

knoweth nil things " (that is, knows that we are of the truth,

and forgives us therefore of what our heart cannot forgive
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itself). " Beloved, it' (in consequence of this forgiveness) our

heart condemn us not, then have we confidence toward God,

and receive from Him what we ask." Here the words, which

started from the sincerity of love for our brethren, come back

again to active obedience. And so we have the idea, that in

the relation of the child of God to the Fatlier the forgiveness

of sin, which is needed and prepared, depends not on perfection

in sanctification and active love, for then it could not be

attained, but on sincerit}- in these. This relation between

our consciousness of justification and sanctification, in spite of

any difference in form, corresponds at bottom to the meaning

of the Apostle Paul, and not less to the ideas of Jesus Himself

when He makes divine forgiveness depend upon the sincerity

of our human forgiveness. The moral expression of this love

to God, which the apostle desires, is thus indicated. It con-

sists in keeping His commandments (1 John v. 3 :
" This is

the love of God, that we keep His commandments " ; ii. 5,

whosoever keepeth His (Christ's) word, in him verily is the

love of God perfected), especially in keeping the one com-

mandment of brotherly love. Again and again the apostle

comes back to this as the great evidence of love to God, as if

in constant remembrance of the hour when the departing

Master cried to His disciples :
" A new commandment give I

you. That ye love one another as I have loved you ; by this

shall every one know that ye are My disciples." " This is the

message which ye have heard from the beginning," it is said

1 John iii. 11, "that we should love one another." "This

commandment have we received from Him, That he who

loveth God love his brother also," 1 John iv. 21. "He that

saith he is in the light, and hateth his brother, is in darkness

until now ; he who loveth his brother abideth in the light,

and there is none occasion of stumbling in him," 1 John

ii. 9, 10. "We know that we have passed from death to life,

because we love the brethren," 1 John iii. 14. " Everyone

who hateth his brother is a murderer," ver. 15 (cf. Matt.

V. 21, 22); and ye know that no murderer hath eternal life

abiding in him " (that is, can remain in possession of eternal

life). The only details that are made prominent are the duty

of active compassion for the brethren who are in need (iii. 17),

and the duty of intercession for those who sin (not unto
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death), v. 16; it is uot the business of the apostolic mystic

to enter upon the manifoldness of the ethical relations of life.

He contents himself with a few great central ideas, and comes

back again and again to the impossibility of loving God without

loving our brother ; and he measures the depth of brotherly

love when, pointing to the measure of Christ's love, he says,

1 John iii. 16:" Hereby perceive we love, that He laid down

His life for us : and we ought to lay down our lives for the

brethren."

CHAPTEli VI

THE CHURCH AND THE CONSUMMATION

§ 1. The Apostle's Standpoint

This preaching of brotherly love in John is somewhat indi-

vidual, inasmuch as, in distinction from Jesus' own teaching, it

limits the exhortation of love to the circle of fellow-believers.

Of this there can be no doubt ; the Johannine idea of

" brother " does not embrace, like Jesus' idea of " neighbour,"

non-disciples and enemies, but refers only to him who is

likewise " born of God," who has in Christ the same heavenly

Father with us (1 John v. 1). Not that John would have

rejected the doctrines of Jesus about the love of neighbours

and enemies ; when he taught that Christ died, not only for

our sins, but also for the sins of the whole world (1 John ii. 2),

and when he exhorted that we should take Him for an

example, he must have recognised that comprehensiveness of

love as a Christian duty. But he has not preached it in his

Epistle. In it the relation of tlie Church and the world is

considered only from the point of view of opposites. " We
know that we are born of God, and the whole world lieth in

the wicked one," it is said (1 John v. 19) with characteristic

sharpness. It is as if the aged apostle expected little more

of the surrounding world ; the time of mission seemed to

him as good as closed—the last hour is come (1 John ii. 18).

The final conflict is at hand ; friend and enemy have to take

their positions. And therefore he applies his whole love and

labour to strengthening the Christian Churches.
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§ 2, The Church and the World

The picture of the Church as retiected in the Epistle is

throughout ideal. The name eKKXtja-ia is not found ; it only

appears in the third Epistle of a local Church, and in the

second the Kvpia addressed (feminine of Kvpios;) is probably

a Church such as that by which she is greeted as an elect

sister (ver. 13). The readers to whom the first Epistle is

addressed are undoubtedly spread over a number of local

Churches, the company of those who are united with the

apostle in the confession of the one faith, and in the one

walking in the light (i. 3, 7). In this circle he stands as a

father among children and grandchildren, but not as one on

whom their immature faith is dependent ;
" they have the

anointing from the Holy One, and know all things," viz.

" the truth," all that belongs to salvation, without needing

any man to teach them it (ii. 20, 21, 27). In this com-

munion are felt the powers of forgiveness and sanctification

through the blood of Christ (1 John i. 7). Their simple and

yet sufficient confession is that Jesus is the Christ ; because

this confession comes from the heart, from a true faith, it

makes them children of God (iv. 2, 4, v. 1). As children of

God, Christians are heard when they pray ; that is to say,

they pray according to God's will (cf. v. 14), manifestly an

explanation of praying in the name of Jesus in the Gospel

(xiv. 13, xvi. 23 f.). They pray for spiritual things, which

he who seeks in faith receives, and knows that he receives

(v. 15). In the common dependence upon God their Father

they are all, young or old, esteemed as brethren, and their

brotherly love exhibits itself in bodily things as well as

spiritual; they help one another with their goods (iii. 17),

and they pray when one is overtaken by a sin of weakness

(v. 16). This Church of brethren stands over against the

world which lieth in the wicked one. It hates the children

of God, and these need not wonder that the world hateth

them. Hate is as natural to the spirit of the world as love

is to the Spirit of God (iii. 10, 12, 13), But open persecu-

tion is not the worst that the spirit of the world can do to

the Church : seduction is worse. The world encompasses

the Church with its alluring idolatry (v. 20), with tlie evil
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example of its lust of the flesh, lust of the eye and pride of

life (ii. 16), and the spirit of seduction (irvevfia rrj^ irXavr)^,

iv. 6) has even put on Christian garments. If the apostle

be the author of the Apocalypse, he had formerly expected

the perfection of evil as an offspring of heathenism ; but now

he has advanced to the knowledge that there is something

beyond all that heathenism can produce ; a corruption of

Christianity which turns it back into heathenism, and that is

worst of all. He, the impetuous son of thunder, saw in the

elementary tendency the finished evil. To him the " Anti-

christ " is no longer a Eonian emperor, but false teachers

within the Church who divide " Jesus " and " Christ " (iv.

1-5, ii. 18). These false teachers, issuing from the Christian

communities, who show by their apostasy that they were

never truly of them, are to him the proof that it is a last

hour (ii. 18). The Church therefore has before her a struggle

with the spirit of the world to whicli the apostle would fain

summon and encourage young and old. It is necessary to

hold fast what they have received, the knowledge of forgive-

ness, the victory over the prince of this world (ii. 13, 14);

it is necessary to try the spirits by the fundamental Christian

confession whether they are of God (iv. 2, 3) ; it is necessary

to be steadfast in the word, in the light, in love, to be in the

world as Jesus was, viz. to be in it but not of it (iv. 17);

then the apostle has no fear of victory in this last conflict.

For " He who is in them, God, is stronger than he who is in

the world," the devil (iv. 4). " Whatsoever is born of God

overcometh the world : and this is the victory that hath over-

come the world, even our faith " (v. 4). " You have over-

come the evil one," exclaimed the apostle (ii. 13, 14) to the

young men in reminding them of their becoming believers,

when they trod under their feet the spirit of the world in

a first decision ; in like manner, when he anticipates the

victory of the Church in the world in the coming ages, he

errs perhaps in time, but he is eternally right, for the Chris-

tian faith virtually contains already the victory over the

world.
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3. The Last Things

It has often, and with reason, been remarked that beyond

all the other New Testament teachers John forestalls the

future, and brings the eternal into time. He brings eternal

life, he even brings the judgment, into the present (1 John

iii. 14; John iii. 18); and that undoubtedly corresponds to

Jesus' own teaching about the kingdom which is no longer

only future, but is already present. But just as the teaching

of Jesus about the kingdom as already present does not

exclude the prophecy of the future glory, so John by bringing

the eternal into the present did not lose his outlook into the

perfected future. The opposition of the world and the

Church of God still prevails ; hatred and deceit are still

mighty, and the glory of the children of God has not appeared

(iii. 1, 2, 13); therefore the virtual victory over the world

which the Christian faith contains must one day be realised in

a manifest triumph. All the synoptic and primitive ideas

about the consummation of all things are in John also, and

no preconceived critical view of the Johanuine system can

remove it. Though John in the farewell discourses in the

Gospel recognises the second coming of the Lord as beginning

with Easter and Pentecost, he does not therefore cease to

hope, with all the early Church, for a speedy visible parousia

of Christ (1 John ii. 28). In his view also the resurrection

of the dead and the judgment of the world fall at the

parousia. There is a double representation of both, which,

however, in idea contains no contradiction. In John v. 28,

mention is made of a resurrection of all who are in their

graves, of a double resurrection, " to life and to condemnation "
;

yet there is in reality only one resurrection, the full restora-

tion of the personality of those who before have inwardly

" passed from death to life " (1 John iii, 14), and in this sense

the resurrection at the last day in John vi, 39, 40 is also

promised only to believers ; for them only there is an exalted

existence, a true life beyond the grave. The idea of the

judgment is in no way different; according to 1 John ii. 28,

iv. 17, believers also must appear before the judgment-seat of

Christ, and they must beware lest they stand " ashamed before

Him at His coming." And yet in John v. 24, Jesus can say
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thfit believers will not " come into judgment, but have passed

from death to life." There is nothing more to judge in true

believers ; but only that must be recognised and rewarded

which God has wrought in them. Therefore John can

describe, sometimes in the popular synoptic manner and some-

times in his own mystic way, the eternal reward which he has

to hold before believers ; he can speak of rewards in the same

way in which he spoke of commandments. " Look to your-

selves, that ye do not suffer loss, but receive a full reward

(2 John ver. 8). And again he can proclaim it as a law of

nature, that the man who is one with God, and he alone, hath

eternal life ;
" The world passeth away, with its lusts ; but he

that doeth the will of God abideth for ever" (1 John ii. 17).

He has clothed the Christian hope in the most profound and

sublime words in the passage 1 John iii. 2 :
" Beloved, now are

we the children of God ; and it doth not yet appear what we

shall be : but we know that, when He appeareth, we shall be

like Him (God) ; for we shall see Him as He is." Thus

without any figure the lofty idea of being perfected in the

imaoe of God is held forth as one with the blessedness of

seeing God, and each seems to depend on the other. For only

the like can see the like, and the glass which reflects the

Eternal must be absolutely pure and perfect. And therefore,

in an exhortation in which the ethical motive and substance

of the Christian hope is expressed, he says :
" Whoever hath

this hope in him puritieth himself, even as He is pure

"

(1 John iii. 3).



BOOK VI

COMMON CHRISTIAN AND POST-APOSTOLIC

MODES OF TEACHING

All the systems of doctrine hitherto considered are forma-

tions of particular or distinguished men of the apostolic period.

They represent neither individually nor collectively the

average mode of thought of the early Christian Church. On
the contrary, each of these modes of teaching undoubtedly

was so far above even the immediate circle of readers and

disciples, tlmt what we observe in the case of Paulinism, viz.

that it has no true succession, holds good of them all. Along-

side of the scholastic dialects, it was natural that there should

be from the beginning in the early Church a Koivij, a much
more simple and more popular language of Christian faith ; it

was not identical in the early apostolic and in the Pauline

communities, but the differences were slighter than in tlie

doctrinal language of the apostles. We hear this common
Christian mode of thought and speech first in the synoptic

Gospels and the Acts of the Apostles, as even the Gospel

which tradition has baptized with the name of Matthew has

for convincing reasons no claim to apostolic origin.^ Now
that common Christian mode of thought continued even into

the post-apostolic age, and alfected its thought and language

more perhaps than the doctrinal writings of the apostles which

^ The reasons are the employment of written records and legendary

narratives, the defective clearness and accuracy of the accounts of time

and place, and not least the account of the resurrection in which the

experience of the apostles on Easter Day is wanting, which shows that the

writer was not an eye-witness.

474
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only gradually attained their lull influence. And therefore

we are justified by an inner affinity in grouping with the

synoptic evangelists the authors of those undoubtedly post-

apostolic Epistles which we have yet to consider, the Pastoral

Epistles, the Second Epistle of Peter, and the Epistle of Jude,

which lies for the most part at the basis of the latter, and

which we must assign to the later apostolic period.

CHAPTER I

THE SYNOPTIC GOSPELS TOGETHER WITH THE ACTS

OF THE APOSTLES

§ 1. Introductory

The synoptic Gospels are not considered here as sources

of information for the teaching of and history of Jesus, nor are

the Acts of the Apostles considered as a subordinate source of

information for the Petrine or Pauline teaching, but only in

so far as they reflect the common Christian mode of thought

of the later apostolic period. It follows from this that we

have only to take account of the incidental and indirect

utterances of the personal opinion of their authors. It is

hypercritical absurdity to regard what the evangelists com-

municate in common concerning Jesus as betraying their own

mode of thinking, for they transmitted, they did not invent,

the historical material. How little the three Synoptists are

doctrinaire writers, how simply they transmit, is shown by

Mark in his omission of almost every reflection ; by Matthew

in his discussions, which are friendly to the Gentiles, though

his book is unmistakably of Jewish descent ; and by Luke in

almost the whole of his Gospel ; for though he belonged to the

Pauline school he makes use of Palestinian sources in the

widest extent, and leaves their Judaising colouring almost

unchanged. And in the Acts of the Apostles he proceeds in

the very same way as in the Gospel. Nevertheless, these

reporters betray in many places, directly or indirectly, a

standpoint of their own or a common Christian view, and then

we have to do with them. We are justified in treating the
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three witnesses, uot separately, but in common, both by the

nearness of time in which they wrote and by the general

similarity of their views. Their reproduction of the words of

Jesus about His second coming show that they all three wrote

near the time of the destruction of Jerusalem ; the first

evangelist shortly before it, for his statements show that the

expectation of the parousia immediately after the destruction

of Jerusalem was still unbroken ; Mark and Luke shortly

after the catastrophe, for they somewhat relax the connection

between these two events ; but even Luke, the latest, notwith-

standing his interposition of " times of the Gentiles," expects

the fulfilment of all within " this generation " (Luke xxi.

24, 32). And as to their standpoint, the first represents the

Jewish Christian view, the third the Pauline, while the second

shows a naive neutrality between them. But this distinction,

as we shall see, is subordinate to the affinity existing between

them, which cannot be referred merely to their use of common
sources. We have to consider, first, the general view of God
and the world, then the conception of Christ's person and

work, and finally, the indications about the way of salvation.

§ 2. God and the World

The general views about God and the world are essentially

those of the first apostles, as they had grown up on the basis

of the Old Testament, of Judaism, and of the New Testament

facts. The God of Abraham, of Moses and the prophets,

has created the world with the view of finally setting up in

it His eternal kingdom ; that is, a blessed order of the world

without sin and death, a kingdom of eternal life (Acts xiii.

46, 48). God hath prepared this kingdom of His in Israel

by Moses and the prophets, hut means it for the whole world.

Though the first evangelist prefers to call it the " kingdom of

heaven," and the others the " kingdom of God," the first name

does not imply that it will only be realised in heaven, for

Jesus is to bring it visibly to earth in His parousia ; and the

name, which is pre-Christian and originates in Dan. ii. 44,

means that heavenly powers and arrangements will be ex-

hibited in the kingdom of God on earth. The Baptist, the

last and greatest of the prophets, announced this kingdom of
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God in Israel as near ; but Jesus brought it near, and planted

it as a seed corn and as a leaven in the life of history. The

sin and wickedness of the nation have hitherto hindered its

appearance (Luke xix, 11); He will set it up when He comes

again in the glory of His Father (Mark ix. 1 ; Matt. xvi. 28
;

Luke xxiii. 42). Accordingly, the course of history divides

itself into an aloov ovto? and an alcDv /xiWcov, which with the

resurrection of the dead and the judgment will also bring a

regeneration (iraXLiyyeveala) of the world, of heaven, and

of earth (Matt. xix. 28). Up till this avvrekeia tov alcovo^

rovrov (Matt. xiii. 40), sin and death, or, which embraces both,

the devil, rule on earth. The idea of Satan, as is natural in

popular thought, is very distinct in the Synoptics. In the

narrative of the Temptation he appears as the lord of earth,

especially of the heathen world, for this is what we are to

understand by " the kingdoms of the earth and the glory of

them " (Luke iv. 5, 6). Satan is the tempter of man and

even of Jesus (6 Trecpd^cov, Matt. iv. 3), the originator of sin
;

it is he who, according to Luke xxii. 3, enters into Judas

when his treachery is ready to manifest itself; and according

to Acts V. 3, cf. xiii. 10, Satan fills the heart of Ananias in

order to drive him to the lie against the Holy Ghost. But

physical evil and sickness are traced back to him (Luke xiii.

16); he is the principle of all evil in the world. With him

there follow the whole host of demons, whose chief, Beelzebub,

is perhaps thought of as identical with Satan. They are the

separate destructive powers of evil which waste both body

and soul ; they take root in man's inner life like parasitic

plants, but they belong by right to the wilderness or even to

the abyss (Matt. xii. 43 f. ; Mark v. 10; Luke viii. 31).

Over against them stand the angels as ministries of God to

the world, whom Jesus has treated in a symbolical way, but

the evangelists throughout have represented as personal

beings like men. The a'yyeXo'; rov Kvplov of Luke (Luke

ii. 9 ; Acts v. 19, xii. 7, 23) reminds us, however, of the Old

Testament Maleach Jahve, especially in the narrative of the

nativity, where Bo^a Kvpiov runs parallel with him. On the

other hand, Gabriel in the preparatory stories (Luke i.) belongs

to the more developed angelology of the later Judaism, He
is one of the seven throne angels of God (Kev. viii. 2), The
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idea of individual guardian angels, figuratively applied in the

saying of Jesus (Matt, xviii. 14), appears as a popular repre-

sentation in Acts xii. 15. As in the mythical histories of

the childhood (Matt. i. ; Luke i.), so in the primitive Church

tradition of the Acts of the Apostles, which have likewise an

element of legend in them, angels are the mediators of revela-

tions and miracles ; in the history of Jesus they appear only

in ,the memories of Easter morning, and in Luke, in a mani-

festly mythical description of the conflict in Gethsemane ; in

the history of Paul only once in the night vision (Acts xxvii.

23). The synoptic evangelists, as we can easily understand,

have an almost unlimited belief in miracles. Even where

Jesus qualified His prayer by the words " if it be possible,"

Mark (xiv. 36) felt constrained to put in His mouth the

words, " all things are possible with Thee." We cannot think

that the evangelists invented anything miraculous, but cer-

tainly nothing miraculous would make them suspicious. Many
things whose original meaning was poetic or symbolical have

been crystallised in tlieir childish belief in miracles into

sensuous events. The narrative of Jesus' baptism is so

understood by Mark and Luke, though in Matthew it appears

as a vision ; and so also with the narrative of His Temptation

and Transfiguration. In the story of the travelling star

which pointed the way to the Magi, in that of Peter walking

on the waves, or of the Old Testament saints rising in the

hour of Jesus' death, Matthew has manifestly translated

poetic traditions into history. But even Luke has taken for

genuine history the legendary traditions of his introductory

chapters ; in the baptism of Jesus he interprets the phrase " as

a dove," which in Matthew only describes the descending, as

a bodily appearance of the Holy Spirit by the addition " in a

bodily shape " (Luke iii. 22); he conceives the fasting of

Jesus in the wilderness as a complete abstinence for forty

days (Luke iv, 2), and ascribes to the resurrection body of

Jesus "flesh and bones" (Luke xxiv. 39); finally, he takes in

the literal sense "the return of Jesus in the clouds of

heaven " (Acts i. 11), which is given in Matt. xxvi. 64 in

symbolical and prophetic style ; so that we cannot fail to

notice an advance in childishness and sensuousness of con-

ception even within the synoptic triad.
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§ 3. The Person of Cheist

All the more noteworthy is the simplicity with which

they have grasped and presented the person of Jesus. It is

undeniable that the Synoptics are untouched by the so-called

higher Christology of the apostolic age, by the idea of pre-

existence. The application of Matt, xxiii. o4 to Jesus, a

saying which in the sources (cf. Luke xi. 49) seems to have

been ascribed to the ao^ia Oeov, can at most be regarded as a

first example of the application to Jesus of the Logos idea,

and leads in Matthew to no advance in Christology. The
freedom of them all, even the Pauline Luke, from the pre-

existence idea is remarkable ; it proves how little funda-

mental this idea can have been in the christolooical thinkins

of the apostolic teachers, and even of Paul ; it was even

to them, and how much more to the Church, only an accident

of their faith in Christ. In spite of all the miraculous and

divine which shone around Jesus, He is to the Synoptists a

true and real man ; He sits at the feet of the doctors and asks

them questions (Luke ii. 46), He grows in wisdom and in

favour with God (ver. 52); He can be tempted by Satan, and

cannot from the first see through him (Mark i. 13; Matt. iv.

1-11
; Luke iv. 1-13). He is as Messiah neither omniscient

nor almighty. Mark has no hesitation in making Him seek

by mistake for fruit on a fig-tree which had none (Mark
xi. 13); and Matthew without hesitation relates His marvel-

ling at the faith of the centurion of Capernaum, and the

Canaanitish woman, which He therefore did not expect to

find so great (Matt. viii. 10, xv. 28). Both make Him openly

confess in His prophetic discourse that He knows not the

day or hour (of the world's judgment), Mark xiii. 32 ; Matt,

xxiv. 36. And as to His miracles. He does them not by His

own power, but by the Spirit or the finger of God (Matt. xii.

28; Luke xi. 20; cf. Matt. xv. 31 ; Luke viii. 39, ix. 43,

xvii. 15, 18); He can only pray the Father that He may
send to Him more than twelve legions of angels (Matt. xxvi.

53); all things are possible to Him only as a believer (Mark
ix. 23). What distinguishes Jesus from other men is above

all His unity with God, His morally faultless character.

Though even that is not dogmatically expressed by the
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Synoptists, yet it is the manifest presupposition of their

whole account. Because of that presupposition Matt. xix. 1*7

changes the phrase rl fie Xeyeiii dyadov of the sources into

TL fji€ ipcoraf irepl rov dyaOov, which is less capable of

misconstruction. The same evangelist marks Jesus out as

the ideally devout man by applying to Him the image of

the servant of Jehovah in Isaiah (viii. 17, xii. 17—21),

in which he agrees with the primitive and Petrine mode

of teaching ; and Luke expresses a similar judgment on Him
(xxiii. 47), from the mouth of the Eoman centurion who

saw Jesus die. But the Synoptics conceive the divine in

Jesus, the existence of God in Him, as a perfect indwelling

of the divine or Holy Spirit. With this Spirit He had in

manhood been anointed for the exercise of His calling (Mark

i. 10; Matt. iii. 16; Luke iii. 22, iv. 1), and so became

simply the " Anointed " the " Christ." In this name of

Messiah, which belongs at first to the Israelitish hope, the

christological creed of the Synoptists, even that of Luke,

finds its sufhcient expression (cf., for example, Mark i. 1, viii.

29; Matt. i. 1, 16, xi. 2; Luke ii. 11, ix. 20, xxiv. 26,

etc.); the article or genitive (^eoO or Kvptov, Luke ii. 26)

added to Xpicno^ shows that they still use it in its appellative

sense. Moreover, the name Son of God, which curiously is

wanting only in the first half of the Acts of the Apostles,^

appears to them as an explanation (cf. Mark i. 1, 11 ; Matt,

iii. 17, xvi. 16; Luke iii. 22). They regard this simply as

Messiah's highest name of honour. It described Jesus, with-

out any metaphysical or trinitarian meaning, as God's Beloved,

whom God prefers to all His human brethren ; this is not only

contained in the Old Testament phraseology originating in

Ps. ii. 7, but is expressly stated in the words, " Thou art My
beloved Son, in whom I am well pleased " (Mark i. 1 1 ; Matt,

iii. 17; Luke iii. 22); and it is confirmed by the peculiar

expression used by Luke (ix. 35): 6 uio? jxov 6 iK\e\e<yfievo<i

;

for no one can be chosen except from a number of his own
kind. And it is not probable that in some passages the vio<;

Oeov is meant to denote a miraculous origin of the man Jesus

from God. Such an inference might be most readily drawn

^ This is due to tlie early ajjostolic sources, in wliicli llie vut; 6iov, tlie

servant of God, takes the place of the vio; Siov.
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from the words (Luke i. 35): 8l6 koI to yevvco/xevou ayiov kXtjOi]-

a-€Tcu uto«f Oeov, but even here the Kki^drjaerai rather suggests the
meaning

: because He is a holy one miraculously begotten, He
will one day attain the name and the dignity of the Son of God.

§ 4. Origin and Consummation of Jesus

But this passage certainly reminds us of a peculiar
christological element found in two at least of the Synoptists.
While Mark keeps entirely to the lines of the early apostolic
Christianity (his uto? 6eov, i. 1,, if it be genuine, certainly does
not go beyond the lines of i. 11), Matthew and Luke have
gone beyond these lines in what they tell of the origin of

Jesus. While on the one hand they make allowance for the
desire of Jewish Christians, and trace back Jesus to David,
and through David to Abraham, and thus to Adam, they on
the other hand, in scarcely veiled contradiction to this human
ancestry, report a Fatherless birth of Jesus, a being begotten
eV TTvevixaro^ aryiou (Matt, i., Luke i.). This is not the place
to criticise this tradition historically

; only the assertion must
be repelled that it cannot be conceived as an ideal formation.^
On the contrary, the ideal motives and elements out of which
it has been developed are manifest. The more inwardly one
comprehended the personality of Jesus, and the more he
reflected on its mystery, the less could he be satisfied with
tlie notion that the Holy Spirit came upon Him at the prime
of His life in His thirtietli year, and made of Him this
unique and holy personality. What He then was in full

development He must have been from the beginning, accord-
ing to plan

;
and if the notion respecting the Baptist already

existed, that he was filled with the Holy Spirit, not only since
his call to be a prophet, but from his mother's womb
(Luke i. 15), then a still greater thing must be supposed
with respect to one yet greater, even a direct origin from the
Holy Spirit. In the notion that He was not Kara a-dpKa
but Kara irvevfia j€vv7]df)vai, a miraculous supernatural
generation was already given, as the passage about Ishmael
and Lsaac (Gal. iv. 20) shows. Certainly the human father
in Isaac's case was not excluded ; but to the apostle the real

1 Against Weiss, N. T. Theol. ii. p. 300.

J3EVSCHLAG. II.
31
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begetter is not Abraham, but the Trvevfia, the hvvafit<i vyjrla-Tov

(of. Luke i. o5), and so there was but a short step from that

to the notion of a purely supernatural generation, a virginal

birth. The Septuagint rendering of Isa. vii. 14, which the

early Church could not fail to apply to Jesus, undoubtedly

caused this step to be taken, but always under the impression

of the marvellous God-bestowed character of Jesus. The two

evangelists did not originate this application or the whole

tradition, they found it already in the poetic thinking of

Jewish Christian circles ; it was a pious view about the origin

of Jesus in which all did not share (the genealogical tree,

Matt. i. and Luke iii., and the sources of Luke ii., allow us to

see the other natural view of the origin of Jesus ; cf. Luke ii.

27, 33, 41, 50), but to them it was clear, because it gave in

point of fact a deeper insight into Jesus' nature. For the

proper kernel of that tradition which grew with the interest

in the childhood of Jesus, was the knowledge that the Spirit

of God could not first have come upon Him at a later period,

but must have been from the first the principle of His personal

life ; that in the genesis of this second Adam, the ideal man
of the Spirit, natural humanity was not father but mother, it

did not beget, it conceived. And in so far that popular view

of the origin of Christ was inspired by the same motives as

the Logos Christology ; both reason a posteriori, though they

follow different lines, from the uniqueness and divineness of

the historical appearance to a supernatural descent. In

reference to the completion of the life of Jesus, there also

appear in Matthew and in Luke some noteworthy features.

In virtue of His resurrection, which is conceived by Matthew
as an instantaneous glorification, Jesus became a being to be

prayed to (Matt, xxviii. 17). All power in heaven and in

earth has beer, given Him (ver. 18); given, for here once

more any idea of glory in a past eternity is excluded, but

given in such boundlessness as makes it possible for Him to

be in heaven (xxvi. 64), and with His people on earth at the

same time (xviii. 20). In consideration of this true divine

glory it cannot surprise us to see in the baptismal formula

(xxviii. 19) the Son, although originally a human being, placed

between the Father and the Holy Spirit ; it is the expression,

not of an ontological, but of an economic Trinity. This
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development of the original baptismal formula which was
" in the name of Jesus," and which we see in use throughout
the Acts of the Apostles, must have taken place within the

apostolic age on the soil from which the first gospel sprang.

Luke has not this emphatic use of the name Son ; he prefers

to use the name Kvpio^ in the exalted sense which it had
obtained since the glorification of Jesus, and which was
suggested by Ps. ex. 1. But Luke did not conceive of the

passing of Jesus to this Kvpt6Trj<i, in virtue of which He is the
kingly founder and governor of His Church quite as the

oldest tradition did (Acts ii. 33, 47). While this tradition

saw Jesus pass into the state of glory at His resurrection,

and knows nothing of a special act of ascension, Luke views
the resurrection first as a return to the earthly life, to a body
which has " flesh and bones," and which requires nourishment

I (Luke xxiv. 39-43; Acts x. 41). And this view requires

'the ascension as it appears in Acts i., a translation into

sensible forms of what was at first spiritually meant (cf.

ver. 11);' and in this form the idea of Christ's exaltation

passed over to the faith of the succeeding Christendom.

§ 5. The Work of Christ

The synoptic conception of the work of Christ is through-
out that of the early apostles as we have it in the Petrine

speeches of the Book of Acts, not in dogmatic, but in historico-

I

prophetic form. God has sent His Son to set up His pro-

mised kingdom on the earth, at first in Israel. The thoroughly
national form in which pious Jewish Christians still imagined
this in the later apostolic period is clear from the Psalms of

Mary and Zacharias, as well as from the message of the angel
of the nativity (Luke i., ii.) ; and even a Gentile Christian like

Luke did not hesitate to reproduce it thus in his Gospel.

The destination of Messiah for the Gentile world, announced
in Isa. xl. ff., outweighs His Israelitish mission only in the

mouth of the prophet Simeon, as he anticipates the powers of

resistance which are present in the Jewish nation (Luke ii.

32, 34). As to the public life and work of Jesus, it is

1 Originally the ascen.sion into lieaven was a,- purely a .symbolical
expression as the coming in the clouds of heaven.
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evident ihat the evangelists appreciate its significance
;
but

they find that not so much in His doctrine and His miracles,

as in His work of preparing the way of the knigdom of

heaven, which is done l)y both. Jesus does not yet appear as

Messiah in the full sense, but as a " prophet mighty m word

and deed," of whom it is hoped that He wiU redeem Israel

(Luke xxiv 19, 21), that is, will turn out to be Messiah.

Hence the significance of His teaching is that He announces

the nearness, the nature, and the conditions of the kingdom

of heaven (cf. Mark i. U f., iv. 1-11 : Matt. i.x. 3o, xiii. 24,

etc) in which Matthew gives special prominence to the

statement of the righteousness required for the kingdom of

heaven : Luke, to Jesus' promise of grace, and demands for

compassion. The miracles of Jesus appear beside His

doctrines as proofs that the kingdom of heaven is at hand

(Matt. xii. 28). When :\Iark, in particular, lays stress on the

castino- out of demons bv Jesus and His disciples (i. 39, vi. 7),

he does so undoubtedly because he regards them as a con-

quest of the kingdom of darkness. That the kingdom of God

has not yet appeared in the way in which it was popularly

expected, is not due to Jesus, but to the insusceptibihty and

obduracy of the Jewish nation, which has wrought itself up to

the rejection of the Messiah sent by God
;
that is the great

apologetic aspect under which all three Synoptists write the

histor^v of Jesus. Hence the death upon the cross is not

described as the decisive act of salvation :
the few words of

Jesus pointing to this are (juoted, but are never made the

text for further remark ; the iuHnite sin of Israel is what

governs the narrative, and Matthew in particular, who writes

for Jews, brings it sharply into prominence. A bare sug-

gestion of a doctrine of the saving death of Jesus is given in

the repeated emphasis laid on the sufferings of Christ as

necessary according to the Scriptures (Luke xxiv. 26
;
Acts

xvii 3) in the phrase el^ a4>6aiv dfiapriMv added by Matthew

to the words at the Supper (Matt. xxvi. 28), and the phrase

quoted from the mouth of Paul (Acts xx. 28), that Jesus

purchased the Church by His own blood. The resurrection

of Jesus stands out all the more as the divine justification of

Him who was innocently condemned, and as the starting-

point of His invisible kingly glory (Acts i. 22, iv. 33, etc.).
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At the same time the perversion by which Matt. xii. 40

makes the words of Jesus about the sign of Jonah apply to

the resurrection of the Son of Man, shows the difficulty the

early Church had in reconciling the actual death of Jesus

with her Old Testament expectations. By this unexpected

end the original expectation of the kingdom of God was

changed in various ways. First, instead of a kingdom of

Christ, there comes into existence only a Church of Christ

;

then in this Church the Gentiles more and more take the

place of Israel as people of the kingdom ; finally, for the

setting up of the kingdom a second coming of Messiah is

needed. As to the founding, increase, and guidance of the

Church announced in Matthew (xvi. 18, xviii. 17), the Acts

of the Apostles considers this to be the peculiar work of the

exalted Christ. The Lord founds the Church by the out-

pouring of His Holy Spirit (Acts ii. 33). He adds to it

daily those who are being saved (ii. 47); He also guides its

undertakings through His Spirit {irvevixa 'Irjaov, xvi. 7),

which speaks in and through the apostles, prophets, and

believers (cf., for example, xiii. 2, 9, xv. 28, xvi. 7), and gives

His mighty blessing thereto (xix. 20 : kuto. Kparo'? tov Kvpiov

6 \0709 rjv^avev koX ta-^vev). The Holy Spirit is conceived

chiefly as the prophetic principle ; but this does not exclude

Him from being also the ethical, which exhorts the Church

(ix. 31), and keeps it from being defiled (v. 3). The Church

had, according to God's counsel and Christ's prediction, to

begin at Jerusalem and from the Jewish nation, but to

advance to the heathen, to the ends of the earth (Acts i. 8).

Matthew and Mark recognise that as Christ's declared will,

although they know that He deemed Himself bound to Israel

(Mark vii. 27 ; Matt. xv. 24-26) ; they tell of His foreseeing

the destruction of Jerusalem, and His command to call the

heathen world (Matt. viii. 12, xxi. 43, xxii. Of., xxviii. 19
;

Mark xii. 9). But Luke has represented step by step the

providential realisation of this will of God and Jesus in his

Acts of the Apostles, by bringing to view at the same time

the guilty rejection and continued persecution of the gospel

on the part of the Jews. Associated with this prophetic and

historical view is the synoptic interpretation of the parousia.

The apostolic Church had not recognised that Jesus, by His
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returning in the clouds of heaven, meant a universal course of

victory Ijeginning immediately after His shameful (leath

(Matt. xxvi. 64); they imagined with their childish thinking

a single sensible event which would shortly take place, and

resume the interrupted work of setting up the kingdom

(Acts i. 11). The hope that the Messiah, who was rejected,

would be once more given to the Jewish nation in order to

bring in " the day of refreshing" (Acts iii. 20), was destroyed

by Israel's obduracy ; as the Jewish nation advanced towards

its judgment, it became certain to those who saw in Israel

the turning point in the world's history, that God's judgment

on Israel and Jerusalem would involve the judgment of the

world, that is, would bring about the visible return of Jesus.

Hence the form in which Jesus' prophetic sayings are pre-

served in the Synoptics, in which Matthew loosely, and Luke

more closely, connects the return of Jesus with the destruction

of Jerusalem. With this not far distant time are connected

the final hopes, the raising of the dead, and the renewal of

heaven and earth : with respect to the first, the two current

notions of the resurrection of the righteous and the resurrec-

tion both of the just and the unjust (this latter put in the

mouth of Paul) stand in Luke naively side by side (Luke xiv.

14, XX. 35; Acts xxiv. 15).

§ 6. The ^^\\Y of Salvation

The more primitive standpoint of Matthew and Mark, and

the Paulinising standpoint of Luke, are more distinctly marked

in the occasional indication of the way of salvation than on

the objective side of Christian doctrine, though there is no

positive contradiction, and there is nothing like the sharp-

ness of the distinction between James and Paul. The

fundamental notion in all is, that salvation is conditioned by

repentance toward God {fierdvoia conversion), and faith ni

the gospel of Jesus ; it appears in the first preaching of Jesus

(Mark i. 15), and right on to the Pauline preaching of the

second part of the Acts of the Apostles (Acts xx. 21). That

the l)aptism attached to this is not meant as an independent

condition of salvation, but as a seal, is clear from the fact that

the apostle and the first hundred and twenty disciples received
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a baptism of the Spirit but not of water (Acts i. 5). It is

further evident that repentance and faith do not render a

continuous indwelling superfluous, they are to establish it.

The discussions (chap. vii. 1 f., xii. 28 f.) attest for the Gospel

of Mark that, apart from the ritual law of the Sabbath (Mark

ii. 27, 28), the ten commandments of God are the demands of

Jesus also, in the deeper and more spiritual sense which they

obtain when they are referred to the two " great command-

ments." ]\Iatthew, in his Sermon on the Mount, deals more

with the subjective conditions of the kingdom of heaven ; he

groups in the beatitudes the features of spiritual susceptibility

as a positive divine disposition, as they distinguish the citizen

of the kingdom from the man of the world, and then illus-

trates them by profound explanations and applications of the

thoroughly positive relation of Jesus to the revealed law ; He
demands not a lower but a higher, because a far more inward

fulfilment of it. But that does not bind Christian men to

the Mosaic letter and the Mosaic ceremonial commandments.

Even Matthew and Mark know that Jesus did not regard

Himself as under obligation to these; that He declared Himself

to be "Lord of the Sabbath"; that He took as His watchword

the prophetic saying, " I will have mercy and not sacrifice,"

and set aside the Levitical commandments about food in His

saying :
" Not that which entereth into the mouth defileth the

man." Still more, in the narrative of the temple tax (Matt,

xvii.), Matthew makes us see how Jesus knew Himself to be

free from the obligations of the Jewish religious government,

and only accommodated Himself to it not to offend His people

;

and the report of the conversation about fasting (Mark ii. and

Matt, ix.) shows how both evangelists were conscious of Jesus'

intention to bring His disciples also to this standpoint of

inner freedom, and not shut up the new wine of the spiritual

life in the old skins of Jewish forms. They both know that

Christians no longer live in the old covenant but in the new,

which the sacrificial blood of Christ has sealed (Mark xiv. 24;

Matt. xxvi. 28); that in this new covenant there is no longer

a visible temple, but an a\Xo<i d'^ecpoTrolrjTO'; (Mark xiv. 58),

a worship of God in spirit and in truth, in which ritual law

has no longer any value ; with this new covenant has come a

new commandment, no longer a commandment of Moses but
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of Jesus :
" Teach them to observe all things I have eom-

nianded you," are the last words in the first Gospel. Thus,

though the Mosaic customs might be reverently observed in

the circles for which the Gospel was intended (cf. the con-

sideration for the Sabbath in Matt. xxiv. 20), they could

no longer be regarded as means of righteousness before God.

That even those virtues which Christ required are not regarded

as meritorious performances of one's own power, but as

exhibitions of the power of the Holy Spirit and the new life

which God supplies, we may assume in Matthew and Mark,

though we have no documentary proof, because this question

was never discussed by them. The utterances of Luke go

further on this point. He has, even in the Gospel, strongly

emphasised the free grace of God, the forgiveness of sin com-

municated to faith, and the lack of any merit in a disciple who

does all he ought to do (cf. Luke xv. 11-32, xviii. 9—14, vii.

36—50, xvii. 7-10). Still more has he occasion in the Acts

of the Apostles to express his Paulinising view
;
grace and

faith, as may be seen from innumerable passages, are to him

the turning points of Christianity (Acts xiv. 3 xx. 24 : word

of grace, gospel of grace). In particular, he ascribes it to the

grace of God that a man should believe ; "God hath opened

the door of faith to the Gentiles" (Acts xiv. 27): "God
opened the heart of Lydia to attend to the words of Paul

"

(xvi. 14); "Which had be^lieved through grace," it is said,

xviii. 27. The turn of expression (xiii. 48) sounds almost

like predestination, " As many as were ordained to eternal life

believed " ; but the exhortations to abide in the Lord, or to

abide in the grace of God (xi. 23, xiii. 43), or the reproach of

unbelievers which appears xiii. 46, " Ye deem yourselves

unworthy of eternal life," let us see that Terayfiivoc rjcrav

is meant, not in the sense of a denial of freedom, but only in

the Pauline sense of election and call. As to the idea of

faith, Luke uses the primitive " believe the word," " believe on

the Lord " (Luke xxiv. 25 ; Acts xviii. 8), but he also uses the

Pauline incrreveiv et9 XpiaTov, or eVt tov Kvpiou (Acts ix. 42,

xxiv. 24) ; incrTeveiv simply is most frequent as characteristic

of the Christian man (Luke viii. 12, 13 ; Acts iv. 4, viii. 13,

xvii. 34, etc.). But in him this accentuation of grace and

faith goes hand in liand with active Christianity. The demand
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of fjbeTavoia, the more ethical expression of the fundameutal

condition, alternates with that of TTlariii (Acts ii. 38, xi. 18,

fierdvoia et<? ^(oi'jv). That the Mosaic law in the letter is not

to be imposed as a yoke on the Gentiles, that is, not in the

Jewish sense as a means of righteousness, is emphatically

declared (Acts xv. 1 f.). But the saying of Jesus, that not

one jot or tittle of the law should pass away, is also found in

Luke's Gospel (Luke x^d. 17); which can only have been

understood by the evangelist in the sense of a spiritual fullil-

ment, which is still necessary in the kingdom of Christ. The

Christian obligations of love, of forgiveness, and of practical

compassion, are of special importance to Luke ; and he groups

the Sermon on the Mount under these headings, by leaving

out the discussions of the law, which he may have supposed

were meant for Jews only. He goes so far in the commenda-

tion of deeds of kindness as to give the impression that he

held an Ebionitic view of earthly goods; the advice which Jesus

gives to the rich young man, " Sell what thou hast," appears

in Luke xii. 33 f. as a general precept for all disciples of

Jesus, and he manifestly saw with special pleasure in the

so-called community of goods of the early Church a fulfilment

of that precept. Another ascetic feature is the prominence

of a regular practice of fasting and prayer (Acts i. 14, xiii.

2, 3, xiv. 23); in this he goes beyond the freedom both of

Jesus and of Paul, and reminds us of the beginning of the

post-apostolic age. In such circumstances it is remarkable

that the most decidedly Pauline doctrine, that of justification

by faith, is scarcely hinted at even in the second or Pauline

part of the Acts of the Apostles ; it is only once expressed in

xiii. 39 (aTTo irdvTcov, oiv ovk rjhvvrjdrjTe iv vofico Mcov(Te(o<i

hiKatwOrjvai,, iv rovrw (Jesus) Tra? o Tnarevcov BiKaiovrai,),

and here it sounds almost like a reminiscence. Luke's mode

of thought is not therefore a clearly expressed Paulinism ; it

marks the transition to the post-apostolic reconciliation of the

teaching of the primitive apostles and Paul in a plain, practical

Christianity. His favourite expressions and phrases may be

traced everywhere. Christians are called by preference " the

disciples," or " the brethren." Their confession is that they

" call on the name of the Lord " (Jesus), ix. 14. " The word"

is celebrated above all as the saving power of God in the
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world (word of God, word of the Lord, words of this life
"

(iv. 31 f., vi. 7, viii. 14, 25, x. 44, xii. 24, etc.). The preaching

of the Lord Jesus (evayyeXc^eadai) is synonymous (v. 42, viii.

35, xi. 20, etc.) with the preaching of the word (xiii. 5).

The most peculiar phrase is the designation of Christianity

as " the way of the Lord," " way of God," or simply " way
"

(ix. 2, xviii. 25, 26, xix. 9, 23, xxiv. 14, etc.), a usage whicli

is developed in the post-apostolic " Didache."

CHAPTEE II

THE EPISTLE OF JUDE AND THE SECOND EPISTLE OF

PETER

§ 1. The Epistle of Jude

The New Testament Epistles which we have still to con-

sider illustrate the transition from the apostolic to post-

apostolic Christianity in another way than the synoptic

Gospels and the Acts of the Apostles. If the latter writings

show us disciples of the apostles engaged in securing remin-

iscences of the beginnings of the gospel for the succeeding

generation, the task has fallen to the authors of these Epistles

of defending the simple Christianity of the communities

against disturbing innovations. After the danger of an infu-

sion of Pharisaic Judaism had been overcome, the danger of an

infusion of Gnostic modes of thought summoned the Church

to be on its guard even before the great development of the

Gnostic systems. The short fiery Epistle of Jude, enigmatic

because of its compactness, is a monument of such defence,

ft is addressed to the rerrjptj/jievoi 'Irjaov XpLarov kXtjtol, to

those who have remained faithful in a Church or a circle of

Churches which had been affected by a libertine degeneracy

of Christianity. The most explicit reproach against this

applies to unchastity : "They have turned the grace of God
into licentiousness " (daeXyeiav), it is said (ver. 4), that is, they

view the grace of God as a licence for sexual excess. This

has occasionally been repeated in the later history of the

Church, but it is easily understood in days when every idea
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of chastity was dissolved under cover of the Christian ideas

of freedom and love (observe the defilement of the Agape

mentioned in ver. 12). Moreover, the "denying of our only

Master and Lord, Jesus Christ," with which those who have

gone astray are reproached (ver. 4), can only be meant as an

indirect denial in life, as a KvpioTrjra (that is, rov Kvpiov,

Jesus' majesty) adeTelv, as it is afterwards called ; for those

people take part in the Christian meal of love (ver. 12), and

still maintain a general outer connection with the Church

(vv. 22, 23). The Carpocratians of the second century have

been thought of ; but what is here given would be a very

inadequate description of their Gnosis; and who in the second

century would have thought of bringing into the lists, against

these Hellenising Free Thinkers, the name of the obscure

brother of James ? It is much more natural to think of the

Nicolaitanes or Baalamites of the Epistles of the Apocalypse,

an antinomian anticipation of the later Gnosis proceeding

perhaps from a degenerate Paulinism, in which the arrogance

of " knowledge " freeing from all precepts and prejudices (cf.

1 Cor. viii. 1 f.) had produced the religious and moral corrup-

tions which Paul sought to stifle in germ at Corinth, elSioXoOvra

(payelv koX iropvexxrai} If such conditions had appeared in

Antioch, or some other circle of Gentile Churches in connection

with Jerusalem, it is easily conceivable that in days when James

was already dead, and there was no longer an apostle active in

the region in question (cf. ver. 17), Jude, the brother of the Lord,

should feel himself urged to write to the endangered Chris-

tians " in respect of the common salvation," as he says (ver. 3).

§ 2. The Ideas of the Epistle

We can scarcely speak of the doctrinal contents of the

Epistle from its brevity and terseness ; for only the outlines

^ A connection of the Libertines opposed by Jiide witli the Nicolaitanes

of the Apocalyse might also explain the obscure lo^ci (iiMx.a(li-/ii^i'iv of ver. 8,

in which, according to ver. 9, a railing at fallen angels is thought of. For

doa'hiSvTot (pmyslif, that is, the taking part in sacrificial feasts in which the

.Jewish Christians feared that they would fall into the power of demons,

that is, of fallen angels, could only take place on the part of those Free

Thinkers who arrogantly fancied themselves above these oo'l*/. On the

other hand, Kev. ii. 24 favours a Gnostic character of the Nicolaitanes.
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of a Christian view of the world are indicated. Tliere is one

God and Fatlier (fiovM deep, ver. 25 ; dero irarpl, ver. 1), and He
is our crojTijp Bid 'Irjcrov Xpiarov (ver. 25),—a bringing into

prominence of God the Father as the tinal ground of salvation,

which will meet us again in the Pastoral Epistles. Jesus

Christ appears in subordination to this only God the Father

as the instrument of His will in salvation ; and, on the other

liand, as " our only Master and Lord " He is set over all His

])rethren—so set over them that even His own brother Jude

calls himself His servant (ver. 1). The divine glory to

which this man Jesus lias attained is truly reflected in the

looking of Christians for to e'\eo9 rov Kvpiov ^Irjaov Xpiarov,

His mercy at that great day of judgment (ver. 6), when in

grace He shall open to them the entrance to " eternal life
"

(ver. 21 ; cf. ver. 2). To this eternal life Christians are

called (ver. 1); they have received the Holy Spirit (ver. 21),

while the corrupt "^jrv^iKOi are Trvevfia firj e')(ovTe<i (ver. 19),

that is, sensuous men without the Holy Spirit of God. In

virtue of this possession of the Spirit it is said, ver. 5 (as in

1 John ii. 20), they know all things once for all, that is, all

things that belong to salvation, and in virtue of the same

Spirit they are a^ioi (ver. o), consecrated to God, as dis-

tinguished from the lost world. But they are and have all

this by the fact " that our most holy faith was delivered to

them once for all " (TrapaBodela-rj, ver. 3). We might suppose,

on the strength of this irapaSoOeiay, that Tricrri'i here should

be taken in the later sense oi fides, qucr. credit ur, the truth of

faith ; but that would be against the usage of the whole New
Testament ; and so iria-ri'i is rather to be taken as tlie gift of

God, which is once (by divine grace) communicated to us,

which, however, we must then preserve (eTrayoivi^ecrdai ttj

aira^ irapaBoOelar) irlarei) ; as the basis of life laid in us

by God on which the whole Christian life has to be built

{iTToiKoBofiovvre^ eavTou? t^ dyKOTaTr) v/xcov Triarei, ver. 20).

Thus the Christian state appears here also on one side as

the work of divine grace (rw Bwa/Jieva) (j)v\d^ai vfji,d<;

diTTalcnovi koX aTTjcrai, k.tX., ver. 24), on the other side

as a matter of human freedom (eTraycovi^earOai), as it is ex-

pressed in ver. 21, " praying in the holy spirit," and " keeping

oneself in the love of God." But the impulse to this abiding



THE EPISTLE OF JUDE AND SECOND EPISTLE OF PETEK 493

iu the love of God is, at anyrate, associated in the Trto-rt'?

with confidence in the divine mercy in Christ ; faith is the

impelling power of sanctification, and is probably on that

account called a/yicoTaTi], because it can only be preserved in

a heart and life sanctifying themselves. And here we touch

on what is characteristic in the author's Christian thought.

Men without moral restraint are to him no longer Christians

at all ; they are aae^eU, who turn the grace of God into

licentiousness, and who thus deny the Lord Jesus Christ ; to

him it is a matter of course that Christians should find

discipline in the gift of grace, and holiness in faith. For

they can only hope to " stand with joy before the presence of

the majesty of God, who is their Saviour through Christ," as

morally blameless (d/jLcofioc, ver. 24). From this point is dis-

closed the outlook on the approaching "judgment of the

great day," with its condemnation and its blessedness. Jude

has taken the prophecy of this judgment from the Book of

Enoch, which, in the naive way of an unlearned man, he

regards as the work of Enoch (ver. 14), though he might

just as well have taken it from more genuine sources. And
the judgment of God on the unbelieving Israelites in the

wilderness, on the fallen angels of Gen. vi., whose punish-

ment the Book of Enoch reported, and finally on Sodom and

Gomorrah, of which the unchastity of those misguided people

remind him, serve as examples of the final judgment which

will then overtake these children of Cain and disciples of

Balaam, this new band of Korah, in so far as believers do not

succeed in plucking them as brands from the burning (vv. 5,

11, 22, 2:3). But these look for "the mercy of our Lord

Jesus Christ" (ver. 21), not as those who may be still

stained with sin on that great day, but as those who, kept

by God without stumbling, and keeping themselves in the

love of God, are presented by sanctifying grace " before God's

presence with exceeding joy." Hence it is the thought of

God's sanctifying grace revealed in Christ and grasped by

faith which underlies the view of the world in the Epistle

;

we have here a simple but genuine Christianity not developed

after the manner of Paul or John.
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§ :•). The Second P>istle of Peter

A man in the second century who wished to strengthen

his contemporaries against a similar error of his day, has

made the Epistle of Jude the basis of a more elaborate letter

to which he gave the form of a Petrine Epistle. That the

so-called second Epistle of Peter is not, like the first, a

genuine apostolic monument, was already felt by the early

Church, which observed an eloquent silence about it up to

the third century, but then gave open expression to its

doubts of its genuineness. There is no document of the

New Testament that is critically disputed with such evident

reason. The author already counts the Pauline Epistles

among the ypa<pai, that is, the canonical writings of the New
Testament ; he combats a doubt of the return of Christ,

which could not have arisen among Christians during the

lifetime of Peter, or before the destruction of Jerusalem ; he

meets with an accurate statement of their words false

teachers, whose coming, from the standpoint of the apostolic

age, he predicts, but he betrays the fact also that they are

already in existence (cf. ii. 1-3 with vv. 12, 15 ; iii. 3 with

vv. 4, 5) ; so we do not need even to consider how striking

and far-fetched are the alleged apostolic reminiscences, or

how improbable it is that an apostle should borrow his pre-

diction of future seducers from another man's Epistle, in order

to discover the real state of the case. The men of the later

generation who lived entirely on the memories of the great

apostles, and hoped to defend their inheritance more effect-

ively by putting the defence in the mouth of the apostles,

did not reckon such a disguise as a deception. Christians

who have degenerated into debaucliery, preachers of a fleshly

freedom which is simply a falling back into the old bondage

of sin, are viewed as wanderers who must be opposed in the

name of Peter. But it is a new feature in them, that, sup-

ported by the long delay of the parousia of Jesus, they

mockingly set themselves above the Christian belief in an

approaching judgment of the world :
" Where is the promise

of His coming ? " they say ;
" since the fathers fell asleep all

things continue as they were from the beginning of the

world " (iii. 4). Moreover, there is mention here of false
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teachers who shall bring in pernicious heresies (ii. 1); but

there are no traces of a more developed form of Gnosis, so

that even here we must think of an earlier latitudinarianism

belonging to the beginning of the second century.^ The

attacks on the parousia also best fit an age in which, after

the death of the last contemjoorary of Jesus, the apparent

falseness of His predictions of return must have specially

moved men's mind. To this phase of opinion, otherwise

unknown to us, the Epistle of Jude is related in such a way
that there can be no doubt of the dependence of the alleged

Peter on it. The suspicious quotation of the apocryphal

Book of Enoch is avoided, the vigorous style of Jude gives

place to a style smooth and undecided, whereby, as it appears,

even misunderstandings occur ; but the polemic of the Epistle

of Jude is almost verbally repeated in the second chapter of

our Epistle." Yet our Epistle has its independent centre of

interest in opposing those mockers of the parousia. Since

the delay of the parousia manifestly threw the Christians

into confusion, and, at the same time, threatened to shake

the whole idea of the judgment of the world, the Epistle

reaches its climax in chap. iii. in the justification of this

Christian view of the end of the world. And this apologetic

and polemic together are embraced in an admonition to

Christendom to hold fast its faith, and holiness in that faith,

in order that it may not be given over to destruction with

these degenerate men in the surely approaching judgment,

but be worthy to share in the new world which will spring

out of the destruction of the present. In pursuance of this

practical idea, essentially the same as appears in the Epistle

of Jude, our document shows a way of thinking which is

quite worthy of the rest of the New Testament.

^ The Gnostic theories could only be allnded to liy the aia(i0io[/.iuru

f^v6oi, the cnnningly devised fables, -which the anthor in the name of the

apostle I'ejects (i. 16) ; and the closing rejnaik of the Epistle about the

misinterpretation of Paul's Epistles might suggest that these Gnostic

theories had been fostered by over ambitious followers of Paul, or had

been read into Pauline writings.

2 That it is impossible to reverse the relation, and conceive the Epistle

of Jude as dependent on Peter, has been decerned Ijy almost all moderns.

Only Spitta has made the contrary attempt ; but he can convince no one,

in spite fif the acuteness he has brought to his attempt.
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§ 4. The Foundation of Salvation

Thu detailed exposition of this fundamental thought

divides itself into a view of the foundations of salvation which

have been laid and their requirements on the one hand, and

an outlook to the consummation on the other. The indica-

tions which we get as to the first are simple, and they are

only in part particular in their wording. God the Father

(deov 7raT/oo9, i. 17) is He to whom salvation is traced back.

" Through His glory and virtue," it is said (i. 4), " are given to

us exceeding great and precious promises, that by these we
might be partakers of a divine nature, having escaped the

corruption that is in the world through lust." The expression

" virtue of God " is perhaps an awkward imitation of 1 Pet.

ii. 9 ; the phrase, Trj<i ev tw Koafiw ev eTnOvfjula (f)9opd<;, traces

back the corruption of sin, as is common to the New Testa-

ment, to the licentiousness of the flesh. The designation of

salvation as TLfita koI fjbe<yi(TTa eTrayjeKfiaTa, marks that the

chief interest lies in the future. To this future salvation

God has called the readers (i. 3—without doubt by the

gospel), as " in virtue of His righteousness He causes to be

communicated to them a like precious faith with the apostle
"

(i. 1). He has called and chosen them (i. 10) ;
yet so that it

is left to their diligence to make their calling and election

sure, that is, so that grace and freedom are united, and what

was secured by divine grace cannot ])e laid hold of finally

without an exercise of human will. This manifestly makes

calling and election synonymous : election is the act of grace

which takes one man out of the mass through calling. But

the great instrument of the saving grace of Grod is " our Lord

Jesus Christ " (i. 2). His names are Kvpio<; and acoTrjp rjfxwv

—the latter, in particular, is frequently used (i, 1, 11, ii. 20,

iii. 2, 18). That He is also called God, and indeed 6 6e6<;, is

only a false inference from i. 1, tov Oeov rj/jLcov koI o-&)t?}|0o<?

'Irjcrov XpiaTov, in which the rjfiwv placed after Oeov indicates

that the article is to be prefixed to acorfjpo'i ; the passage

immediately following (ver. 2,) iv iiriyvooa-eL tov deov koX

'Irjaov Xpia-Tov tov Kvpiov ijficov, and the general mode of

thought and expression of the New Testament, leave no

doubt about that. It cannot surprise us in respect of the
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glory of Jesus' exaltation which stands before us in both

passages, that i. 3 speaks of His 6ela 8vva/j,L'i, which by means

of the knowledge of God has given us all things necessary

7rpo9 t^corju Kal evae^eiav^ and that in iii, 18 a doxology is

said of Him such as is applied to God in Jude ver. 25. The

saving act of Jesus is thought of when He is called (ii. 1)

the dyopaaaq avrov<i hea'jroTq'i, the Lord who has done all He
could to purchase even those false teachers with His blood.

The expression is without doubt meant, in the sense of 1 Pet.

i. 18, of the virtual redemption from the power and bondage

of sin. On the basis, therefore, of that deed through which

Jesus has won for Himself the name of a Master and Saviour

(5eo-7roT779 ical awr-qp), He could as the exalted, " in divine

power," bestow upon the readers the knowledge of the God
who called them (i. 3), and the cleansing from their old sins

(i. 9) ; the former undoubtedly by means of the preaching of

the gospel, the latter in baptism. Christianity thus estab-

lished, presents itself to our author on the one hand as an

oho<i aXT]6€La<;, on the other as an 0809 SiKaioa-vv7)<; (ii. 2, 21),

passages in which therefore is repeated a post-apostolic

designation of Christianity already noted in the Acts of the

Apostles. Christianity is " a way," for the question in it is

the " entrance into the eternal kingdom of our Lord Jesus

Christ" (i. 11); but the keys of this kingdom are truth and

righteousness, knowledge and sanctification. The idea of

knowledge (eVt^i/eoo-i?, i. 2, o, 8, ii. 20, 21), perhaps under

the influence of an age in which Gnosis was a mighty watch-

word, is so much a favourite of the author that it has almost

supplanted that of faith (Tr/crTt? only i. 1, 5). But they are

closely related to each other. Faith, in i. 1, is conceived

as a summary of personal Christianity ; in i. 5, as a source of

all Christian virtues, even of knowledge. In the same way, in

i. 3, the knowledge of God is the means of giving us all things

that pertain to life and godliness, and in i. 1 it is the pre-

supposition of becoming rich in grace and peace. There is no

thought therefore of a speculative knowledge reaching beyond

7ricrTt9, but of a religious knowledge of God and Christ arising

with and in faith (i. 2, 3, 8,ii. 20), a practical knowledge of the

way of righteousness, by which one is, as it is expressly said

(ii. 20, 21), withdrawn from the pollutions of the world. " The

BEYSCHLAG.— II. 32
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way of truth " is therefore " the way of righteousness " also ; the

goal of the Christian profession is, that we " become partakers

of a divine nature " (i. 4), that is, that we " become holy as He
is holy" (cf. 1 Pet. i. 15, 16). But this striving for holiness

affects and is affected by the striving for knowledge ; it pro-

ceeds from knowledge, and again it reacts on knowledge.

" He that lacketh these things," it is said (i. 9), of the Christian

excellences enumerated before (vv. 5-7), "is blind, short-

sighted, forgetting that he was cleansed from his past sins,"

that is, his eye for the knowledge of higher things is put out,

and he forgets the favour which God has bestowed on him in

baptism (cf. the design of stirring up the readers by way of

remembrance expressed in i. 13 and iii. 1, of awakening in

them the clear discernment and remembrance of the prophetic

and apostolic word). Again, it is said (i. 8), " If you have

those excellences, they make you that ye shall be neither

barren nor unfruitful in the knowledge of our Lord Jesus

Christ"; that is, the knowledge of the Lord grows along with

them, and so it seems to be conceived as a mystical knowledge

concerning the whole inner life, it is a bond of communion

with the Lord. Now, as Christianity, as an object of know-

ledge, is the Trapovaa akrjOeia in which we have to stand fast

(i. 12), so it is considered on the side of its ethical claims as

the evToXi], '' the holy commandments delivered unto them
"

(ii. 21), the holy commandments of the Lord handed down

through the apostles (iii. 2). This idea in its complete

independence from the Mosaic law reminds us of a conception

of Christianity as 7iova lex which was already current in the

second century. As to its content, this commandment is the

evae/Seta (i. 3, ii. 9) and BtKaio(ruvr] (ii. 21), with all their

manifestations " a<yiai<i ava(Trpo(^ai^ koI €vae^€Lai,<;," as it is

called (iii. 11); or (iii. 14) "the diligence that one may be

found without spot, and blameless." The passage i. 5-7,

describes somewhat more in detail the character of the

Christian life :
" Besides this, giving all diligence, add to your

faith, virtue ; and to virtue, knowledge ; and to knowledge,

temperance ; and to temperance, patience ; and to patience,

godliness ; and to godliness, brotherly love ; and to brotherly

love, charity." A chain of Christian characteristics which

shows how faith is conceived as the root of all Christian
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attributes, but the connection which is more rhetorical than

psychological exhibits no special law. Here as everywhere

the helping hand of divine grace is stretched out to aid men's

free activity. " Give all diligence to make your calling and

election sure " (viz. through holiness), it is said (i. 11) ;
" for so

an entrance shall be ministered unto you abundantly into the

everlasting kingdom of our Lord and Saviour Jesus Christ,"

—

a pi'omise which seems to speak not of an entrance only at the

last day, or at the end of life, but of a present access " abund-

antly " permitted to the kingdom of grace already existing.

§ 5. The End of the World

This does not mean that Christianity, in opposition to

the frivolous mockers who believe in the unchangeal^leness

and imperishableness of the present world, does not point

to the cjoal of the world's consummation. Accordino; to

our Epistle, a final consummation of the world, which

at the same time contains for the devout man the per-

fection of his own life, is already guaranteed by the prophetic

words of the Old Testament, which to the pious man, who

gives attention to them, shine in the darkness of the world

and time "as a light in a dark place" (i. 19). Eor no

biblical prophecy is a matter of private i7TiXv(7c<i, of private

reading of the future, " but holy men of God spake as they

were moved by the Holy Ghost" (i. 20, 21). But the

appearing of Jesus Christ has " made more sure," that is,

confirmed, these prophetic words (i. 19). For this appearing

issued in the Suva/MC'i and irapova-La of Christ, described in

i. 16 as the most essential content of the apostolic communi-

cation ; it ended with His exaltation, in which all power in

heaven and on earth was given Him, and with the hope of

His coming again in glory. Hence the striking reference of

our Epistle to the narrative of the Transfiguration (Mark ix.

;

Matt. xvii. ; Luke ix.) ; this transfiguration of Jesus during

His earthly life is to the author the pledge of His coming

again, the revelation in advance of the glory conferred by the

Father in which He will appear to judge the world. Now
this reappearing has certainly to be waited for, and so the

mockers can speak of an imperishableness of the world (iii. 4).
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Yet they are wrong even on cosmological grounds. Every-

thing has not remained unchanged since the beginning of the

creation ; the first world formed by the word of God from

water and by water perished in the water of the Flood (iii. 5,6),

so will the present world also perish (oi vvv ovpavol kol t)

yi]), only in another way, viz. by the fire (iii. 7) of the world's

judgment. If the day of judgment seems to men to be

delayed, they should consider that with God one day is as a

thousand years, and a thousand years as one day (iii. 8)

;

that He has a different reckoning of time from the children of

men. He does not postpone the promise as some men
suppose, but is long-suffering, not willing that anyone should

perish, but that all should come to repentance (iii. 9, 15).

But the day of the Lord will come ; all the judgments of God
which in former times have overtaken angels and men, and of

which the Old Testament relates, are only preludes to it, for

which all godless men are kept in reserve ; they are sureties

that the evil-doers of the present, who walk in the footsteps

of their earliest predecessors, will not escape it (ii. 3, 9 f.).

Nay, the appearance of the mockers is itself a sign that the

last time and the day of the Lord is at hand (iii. 3). But it

will come as a thief in the night. Then the heavens will

pass away with a great noise, and the elements will melt with

fervent heat, and the earth, together with all that it contains,

will perish in the fire (iii. 10). And in this conflagration

godless men will also be overtaken by their final judgment

(ver. 7). Slaves of tlie perishable and the sensuous as they

are (ii. 19), they naturally fall a prey to destruction (cpdopa).

But the unspotted and blameless will stand in the general

dissolution, those who in purity and constancy wait for the

day of the Lord (iii. 11, 12); on them the bright day then

breaks, and the morning star, the feeling that the hour of

perfection has arrived, arises in their heart (i. 19). For the

coming of the great day of God's judgment will be the coming

of their Lord and Saviour in His glory (cf. iii. 12 with ver. 4).

A new heaven and a new earth in which dwelleth righteous-

ness (iii. 13), an eternal kingdom of Christ in which there is

no more sin, will then embrace heaven and earth (c. i. 11),

and only unblamable and unspotted and righteous men made
perfect will have part in it (iii. 14). Therefore the closing
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exhortation of the Epistle, from the standpoint of the future,

summons the present to holiness. "Ye therefore, beloved,

seeing ye know these things, beware lest ye also, being led

away with the error of the wicked, fall from your own stead-

fastness : but grow in grace, and in the knowledge of our Lord

and Saviour Jesus Christ. To Him be glory both now and

for ever" (iii. 17, 18).

CHAPTER III

THE PASTORAL EPISTLES

§ 1. Introductory

If the Epistle of Jude is descended from Jewish Christen-

dom, and if the Second Epistle of Peter, dependent on Jude

and claiming the name of Peter, proceeds manifestly from

those circles in the second century in which the authority of

the first apostles predominated, the Pastoral Epistles, on the

other hand, represent the Paulinism of the post-apostolic

period,—the common Christianity as it was developed in the

beginning of the second century in the regions dominated by

the name of the great Apostle to the Gentiles. For that

these Epistles to Timothy and Titus do not proceed from

Paul himself, but can only be historically understood as

productions of the post-apostolic period, should no longer be

disputed. Whoever, with any appreciation for literary indi-

viduality, comes from the undoubtedly Pauline Epistles, and

even from the Epistle to the Ephesians, and reads attentively

the First Epistle to Timothy, feels himself at once in another

world. A wholly different spiritual character meets him, and

it is surprising that Schleiermacher was the first to feel this.

Now this First Epistle to Timothy is certainly the weakest

and most desultory of the three, while the other two show a

completer plan and an attitude more worthy of the apostle

;

but the relation in language, ideas, and aims is so great that

the critical judgment on these Epistles must be the same.

Only prejudice can fail to appreciate the weight of reasons

which turn the scale in favour of a post-apostolic origin.
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That the Epistles cannot be placed within the life of the

apostle without the assumption of a quite iniprubaljle second

Eonian imprisonment, is the least of these reasons. The

thoroughly non-Pauline mode of writing weighs heavier ; the

fifth part of the words do not appear in the earlier Epistles

;

the most characteristic Pauline ideas and phrases are wanting,

while we come upon a whole series of new peculiarities

;

neither in the positive teaching, nor in the combating of false

teachers, do we I'ecognise the mighty and profound apostle.

And just as little do we recognise in them Timothy and

Titus, his faithful friends and fellow-labourers. It is incon-

ceivable that Paul in his old age should have treated them in

such a manner, as young, inexperienced, and unsettled men,

to whom he must write what is evident—like a schoolmaster

with his scholars. Still more, these Epistles do not correspond

to any natural circumstances or motives. The apostle would

not have left Timothy or Titus without having told them by

word of mouth what is contained in the first and third

Epistles, so far as it was at all necessary to tell them. One

cannot conceive the conditions in Ephesus and Crete which

should have demanded, immediately after the apostle's depart-

ure, such written commissions and exhortations ; and even the

Second Epistle to Timothy, otherwise the most natural and

personal of the three, contradicts itself when the apostle

writes to his friend something like a last will, and yet leads

him to expect from him a visit. But the Epistles betray

themselves completely when they announce in prophetic tone

events as future which in other passages they combat as

already present (cf. 1 Tim. iv. 1 with i. 3 ; i. 19 and vi. 20
;

2 Tim. iii. 1 and iv. 3 with ii. 16-18, 23). Here it is mani-

fest that offences which belonged to the lifetime of the author,

and on account of which he writes, are represented as still

future by an artificial reference of authorship to the days of

the apostles. Here is unveiled the riddle of the Epistles
;

they are the first specimens of a literature of Church

organisation which afterwards produced the SiSa'x^r] twv

diToaToXwv and the Apostolic Constitutions. In the anxieties,

troubles, and conflicts of the post -apostolic period, the

Churches are called, by the authority of the dead apostles,

to consider what the writer's own authority did not seem
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sufticieiit to secure. The writer is convinced that he speaks

entirely their mind, and therefore he does not feel that it is

a wrong to assume their name. A more detailed discussion

will show that our Epistles bear throughout the traces of

post-apostolic conditions, the traces of an age in which tradi-

tion and Church organisation became the watchwords, where,

as the expectations of the parousia subsided, the need of a

treaty of peace with State and society, and, on the other hand,

the need of a completed Church Christianity in presence of

the germinating Gnosis, became urgent. We cannot postpone

the Epistle to the period of the developed Gnosis in the age of

Hadrian ; the developed Gnosis is not yet perceptible in them,

but an undeveloped Judaising preparation for it (cf. 6e\ovTe<i

elvai vofiohihdcxKakoL, 1 Tim. i. 7), which seemed to the author

more like idle dreamings than ruinous errors, although it already

appeared in serious departures from the truth (erepoSiSaaKaXelv,

1 Tim. 1 3)—such as that interpretation of the resurrection

which explained it away (2 Tim. ii. 18). The Epistles prob-

ably originated in the age of Trajan, and by degrees ; the

earliest is the second, which may be based on a genuine letter

of Paul to Timothy from which the many personal references

are taken ; the latest is the First Epistle to Timothy, which

frequently suggests improved conditions, and which has the

air of a later work, repeating and supplementing the earlier.

A man belonging to the Pauline circle of Churches, who had

a thorough knowledge of the life of the Apostle to the

Gentiles, undertook to combat the growing Gnosticism in this

Epistle, in the spirit of the apostle, by urging a simple,

practical, and apostolic Christianity, and a moral and vigorous

Church organisation. Here, therefore, we have a memorable

picture of the average form of Church doctrine and Church

life, as both were developed on the basis of the Pauline

activity, perhaps about fifty years after his death,—a picture,

that is, of the transition of the Pauline Christianity into the

old Catholic. We shall best consider what is peculiar in our

Epistles if we fix attention, first on their utterances about

the ground and the procuring of salvation, then their concep-

tion of subjective Christianity, and finally their ecclesiastical

views.
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§ 2. The Basis of Salvation

The first thing that surprises us in the Pastoral Epistles

is the exaltation of God as the final cause of salvation ; in

contrast to the genuine Pauline Epistles, God is more extolled

in this matter than Jesus, the Mediator of salvation. That

is not due to any disregard of Christ, but from the need,

probably already expressed in forms of public worship, of

emphatically confessing amid the surrounding heathendom

the one true revealed God. We have here a great abundance

of solemn utterances about God's being and attributes. Above

all, He is the one God (1 Tim. ii. 5); an idea which (accord-

ing to the connecting f^dp in ver. 4) stands in reciprocal

relation with the idea of the one humanity, and therefore it

is not opposed to Gnosis, but rather to heathenism and its

distribution of the many gods to the diverse nations. The

exaltation of the one God is further insisted on ; He is

" King of kings and Lord of lords, who only hath (in Him-

self) immortality "
; He " dwells in a light unapproachable,"

" whom no man hath seen or can see,"—that is, no human
spiritual eye can penetrate into the brightness of His glory

(1 Tim. vi. 15 ; cf. i. 17). But this living God (1 Tim. iii. 15,

iv. 10) communicates His life {^(ooyovayv ra irdvra, 1 Tim. vi.

13) ; although fully satisfied, " blessed" in Himself (1 Tim. i.

11, vi. 15), yet He desires to make His glory appear, and

gives us a blessed hope of sharing in it (Tit. ii. 13). This

lies in His nature as love, which the name Father, repeatedly

applied to Him, expresses (1 Tim. i. 2 ; 2 Tim. i. 2 ; Tit. i. 4).

Love is self-imparting, and so God has destined for humanity

the " true," that is, " eternal life," the immortality which He
Himself has (1 Tim. i. 16, vi. 12, 19 ; 2 Tim. i. 1, 10 ; Tit.

i. 2, iii. 7). Not as though men had in anyway deserved it

of Him ; on the contrary, they are sinners (Tit. iii. 3), and as

such incur "destruction and perdition" (1 Tim. vi. 9); it is

God's " kindness and love " (Tit. iii. 4), His grace and mercy

(1 Tim. i. 2 ; 2 Tim. i. 2 ; Tit. iii. 5, etc., for which the com-

prehensive Pauline concept, d<ydirr] Oeov, does not appear).

Therefore the salvation of God is essentially amrrjpia, deliver-

ance of those who would otherwise be lost ; it is a mark of

our Epistle, as distinguished from the genuinely Pauline, to
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designate God Himself as o-coryp (1 Tim. i. 1, ii. 3, iv. 10
;

2 Tim. i. 9 ; Tit. i. 3, ii. 10, iii. 4). Two things are insisted

on in this salvation,—quite in the sense of Paul,—that it

rests on an eternal purpose, and that it is meant for all men.
" God has called us," it is said (2 Tim. i. 9), " not according

to our works, but according to His own purpose {irpoOeais:)

and grace, which was given us in Christ before the world

began." That this cannot mean a predestination of some to

the exclusion of others, but a genuine Pauline purpose of

salvation from eternity, which has found a partial realisation

through the call of some, and will find a fuller realisation in

those not yet called, is attested by the emphatic universalistic

passage (1 Tim. ii, 4): o? irdvia^ av6poiirovf; Oeket crooOijvai, kol

el<i eirl'yvoiaLv aXrjdeias' iXdelv. This will of God cannot possibly

contain anything different from His eternal 7rp60eai<;.^ The

designation of believers as eKKeKTol (2 Tim. ii. 10; Tit. i. 1)

cannot contradict the universality of the purpose of grace
;

for just as the expression " elect angels " (1 Tim. v. 21), means

not a choice of some angels to the rejection of others, so the

like designation of believers means simply that they are Kara

TTicTTiv (Tit. i. 1), as believers, God's chosen favourites, though-

all other men may and shall become the same, God (1 Tim,

iv. 10) is "the Saviour of all men," but especially (/jLoXiara)

of " those who believe," which can only be understood as

meaning that He is Saviour virtually of all men, but actually

of believers ; for, according to 1 Tim. iv. 8 (iTrayyeXia ^corj'i

Trj<i vvv Kal T?79 fieWovai]^), the true life is not a promise only

of the future, but of the present.

§ 3, The Pbocueing of Salvation

God, who cannot lie (o a-vl^euS^? ^eo?), promised this salva-

tion before the world began (Tit. i. 2) ; but He revealed it only

at His own time, that is, the time agreeable to Him, in Christ

Jesus. In Him the " kindness and love of God towards

man " has appeared as " delivering grace " (Tit. ii. 11, iii. 4 f.)
;

He is our historical Saviour (acorijp) as God is our eternal

Saviour (2 Tim. i. 10 ; Tit. i. 4, ii. 13, iii. 6), and He came

into the world to save sinners (1 Tim. i. 15) ; next to God the

1 Against Weiss, N. T. TheoL ii. 131.



50 G NEW TESTAxMENT THEOLOGY

Father He is our "Lord"' (1 Tim. i. 2, 12, vi. 3, 14 ; 2 Tim.

ii. 22, etc.). In other points the Christology of our Epistle is

distinguished from the Pauline by its simplicity. Foremost

stands the one instructive passage, 1 Tim. ii. 5 : eh yap 6e6<i,

el? Kal /xeaiTrj<; deov koI dvdpcoTTcov, avOpcoiro^; XptaTO'i 'Irjaov^,

6 8ov<; kavTov avTiXvTpov vTrep ttuvtcov. That Christ is

placed here most definitely beside " the one God," and there-

fore cannot possibly be conceived as in origin a divine being,

cannot be denied. The designation eh dvdpcoTro^, which con-

firms this, is manifestly related to the Travret avOpcoiroL (ver. 4),

for whom He gave Himself, and is therefore conceived in the

sense of Horn. v. 1 2—1 9 ; He is the one Man who embraced

all in their lost condition, took all to His soul, which He gave

for them, and thus founded a new humanity in union with

God. By doing this He became the Mediator between God
and man, the Man in whom God has come to meet men, and

through whom men can return to God. Some have sought to

find, besides, in our Epistles indications of pre-existence, and

even utterances about the divinity of Christ. From the

expression, " He came into the world," or " He appeared

"

(1 Tim. i. 15; 2 Tim. i. 10), pre-existence cannot be inferred

(cf. John i. 6, 7, xvi. 21) ; there is more support for the idea

in e(f}avep(t}6T) ev aapKi (1 Tim. iii. 16), if from this vague

expression, originating perhaps in a Church hymn, any

dogmatic idea can be derived. The Trvevfia Xptarov is

supposed to be pre-existent in the same way as the frvevixara of

all men can be thought as pre-existent in God. That Christ

in our Epistle is designated deo^ is more than doubtful in view

of 1 Tim. ii. 5; 1 Tim. iii. 16 is confessedly to be read,

09 icfiavepcoOrj ev aapici, and not 6eo<i icpavepcoOr) ev crapKi; and

in the passage Tit. ii. 13, eirKpaveiav rrj'; B6^7]<i tov fxeydXov

deov Kal <Tcorripo<i rj/xcov 'Irjcrov Xpccrrov, we must without

doubt, in spite of the want of tov before cr&)T?}po9, think of

two persons, the " great God," and our Saviour Jesus Christ.^

That, of course, does not prevent our recognising that Jesus

Christ, who returns in the glory of the great God, has certainly

^ The article before 'Imov Xoiarov is wanting in the same way in the

gi'eetings : cctto dioiJ xxrpog kxI Xpiarol 'Imou (1 Tim. i. 2 ; 2 Tim. i. 2 ; Tit.

i. 4). But that the reappearing of Christ is at the same time described as

the "appearing of the glory of the great God," that is, of the Father,
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become a partaker of divine glory, as to Him also (2 Tim.

iv. 18) a formal doxology is devoted. But the Epistles

conceive Him as originally and essentially a man, as the man
of the seed of David (2 Tim. ii. 8) v^^ho " witnessed the good

confession under Pontius Pilate," that is, who became the

most glorious of all God's martyrs ( I Tim. vi. 1 3 ). No doubt

His death had another and a higher meaning than a mere

^lapTvpia ; He has given Himself for us an avTiXvrpov virep

TTcivTcov ( 1 Tim. ii. 6 ), or as paraphrased in Tit. ii. 14: Iva

XvrpwarjraL '^fj.d'i diro Tracr?;? avo/jUia^ Kal KaOaoLcrrj eauTO)

Xabv Trepiovcriov, ^rjXwri^v KaXoiV epyoov. The avrtkurpov

{ = \vTpov uvtI TToWcbv, Matt. XX. 28) is His sacrifice of

Himself in which lies the power of freeing all men from the

bonds of sin, and thus setting up a holy people of God,
" zealous in good works." The idea of the " people of

possession " gives perhaps a closer indication of how this

power works ; the power of His death to deliver lies in this,

that Christ's sacrifice makes men His own and wins their

hearts. Of any payment of our debt by a vicarious expiation

there is no mention here any more than in 1 Pet. ii. 18,

though there is no doubt that the author conceived the moral

delivering power of Christ's self-sacrifice as at the same time

the pledge of the divine will to forgive. The resurrection of

Jesus is expressly mentioned only in 2 Tim. ii. 8, which

seems to embody a definitely formulated confession ; but the

passage (2 Tim. i. 10) undoubtedly refers to the significance of

the resurrection, " who hath abolished death, and brought life

and immortality to light through the gospel." The trans-

figuration and glorification of Christ are extolled, though in

obscure phrases, in that saying (1 Tim. iii. 16) which is

introduced as a " confessedly great mystery of godliness."

" Who was manifest in the flesh, justified in the Spirit,

appeared to angels, was preached among the Gentiles, believed

on in the world, received into glory." The arrangement of

the clauses in this, which is probably a fragment of a hymn,

does not seem strict, at least not in its closing part, where the

cannot cause the least difficulty, as Christ, according to His own declara-

tion, will come again "in the glory of His Father," and His kingdom
then appearing is also the apj^earance of His glory. Cf. Huther on the

passage.
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ascension already indicated as it seems in M^Orj ayyeXoLi; is

once more insisted on as a reception into an abiding condition

of glory. " -Justified in the Spirit " seems to refer to the

transfiguration based on the resurrection ; Christ the crucified

is brought to honour by the resurrection, and as I'aul expresses

it (1 Cor. XV. 45), He becomes a Trvevfia ^(oottolovv. That

leads over to the mission of the Spirit which Tit. iii. 5, 6

conceives as an act of God through Christ, 2 Tim. i. 14 as a

gift whicli leads to abiding possession ; in both passages the

Holy Spirit is the principle of the inner life, God's power of

" regeneration and renewal," as well as the power by which

the grace received is kept. The sensible means Ijy which the

glorified Christ works on earth are the gospel and baptism.

The /cX^o-i?, which as in Paul is ascribed to God Himself

(2 Tim. i. 9), is without doubt to be traced back to the gospel

(1 Tim. i. 11 ; 2 Tim. i. 10), for which also 6 X070? tov deov,

Xoyo^i T?}? a\r]deia<i, or 6 TTicrro? \oyo^, and even ol vyiaLvovre'i

Xoyoi 'Itjctov Xpicnov, are substituted (2 Tim. ii. 9, 15 ; Tit. i.

o, 9 ; 1 Tim. vi. 3). Baptism is designated (Tit. iii. 5) " the

washing of regeneration and renewing of the Holy Spirit,"

that is, the washing which represents and mediates the

regeneration and renewal proceeding from the Holy Spirit ; a

definite notion of this mediation cannot be gathered from the

passage. This ruling of Christ in the Spirit, word, and

sacrament is not, however, the last element in His saving

activity. He also leads the salvation inwardly established

towards an appearing in glory, and He is called accordingly in

a special sense "our hope" (1 Tim. i. 1). His reappearing

(eTTicfxiveia) is no longer indeed, as in Paul, conceived as at a

definite time and near at hand, it is the close of the work of

salvation, now as ever expected with certainty (1 Tim. vi. 14
;

2 Tim. iv. 1, 8 ; Tit. ii. 13). Then will He appear "in the

glory of the great God " as the righteous Judge of the living

and the dead (2 Tim. iv. 1, 8), and will fulfil (1 Tim. iv. 8), to

those who love His appearing, the " promise of life in Him "

(2 Tim. i. 1), which He has already inwardly fulfilled on

earth. He will give them " the crown of righteousness

"

(2 Tim. iv. 8), that is, He will recognise them as perfected in

righteousness ; He will preserve them unto His heavenly

kingdom as men free from all evil, they shall even reign with
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Him (2 Tim. iv. 18, ii. 12). Thus we have throughout an

echo of the Pauline gospel, but the form is simple and popular,

and there are none of the apostle's high flights of thought.

§ 4. Subjective Cheistianity

More differences from the Pauline mode of teaching appear

in the subjective side of Christianity, in which Paul's most

distinct peculiarities are noticeable. In significant distinction

from Paul, Christianity is not conceived as faith (Gal. iii. 23),-

but as " doctrine,"—a thought which is not altogether foreign

to the apostle (cf. Ptom. vi. 1 7), but does not take the place of

prominence in him which it has here. For example, in

1 Tim. vi. 1 ,
" the doctrine " is simply Christianity ; cf. also

Tit. i. 9, ii. 10. We feel that we are in a period in which

already the contrasts of true and false doctrines, of vyiaivova-a,

SiSaaKa\ia, and eTepoBtSaaKaXelv rule the Church (the first a

favourite expression of our Epistle, 1 Tim. i. 1 0, vi. o ; 2 Tim.

i. 13, iv. 3 ; Tit. i. 9, 13, ii. 1, 2, 9 ; the latter, 1 Tim. i. 3,

vi. 3). This does not, however, imply that the prevailing

tendency is theoretical and theological. In presence of the

" profane " idle dreamings and fabulous speculations of the

so-called Gnosis (1 Tim. i. 6, vi. 20; 2 Tim. ii. 16), our

Epistles represent in principle a simple practical Christianity

which keeps to the sphere of religion and condvict. Its chief

watchword is, a word foreign to the Apostle Paul, l^ut

descriptive of that practical religious tendency, godliness

(evae^eta, 1 Tim. ii. 2, iii. 16, iv. 7, 8, vi. 3, 5, 6, 11;

2 Tim. iii. 5 ; Tit. i. 1); we meet with the idea also in the

Second Epistle of Peter, but its wholly practical nature

specially appears here in the repeated evae^ajt ^rjv (2 Tim.

iii. 12; Tit. ii. 12). This eva-e^eia, for which is also sub-

stituted (1 Tim. ii. 10) deoae^eia, fear of God, has, in

harmony with the prominence given to God above Christ,

the same position in our Epistle as the Trto-rt? et? Xpiarov

in the Pauline system of doctrine ; the whole of Christianity

is the KUT evae^eiav BiSaaKoKia. The facts of the Saviour's

life are to t?}? evae^elwi fivaTijpiov (1 Tim. iii. 16) ; it is the

true and sincere relation of surrender to " God our Saviour."

Inseparable from it is " the pure heart or pure (good)
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conscience" (1 Tim, i. 5, iii. 9; 2 Tim. i. 3, ii. 22), the

purity before God ((T€fiv6r7]<;, 1 Tim. iii. 4 ; Tit. ii. 7) which

gives to all other expressions of spiritual life, even to faith

and love, their truth and value (1 Tim. i. 5, iii. 9 ; 2 Tim. i.

3, ii. 22). Alongside of this we frequently find also Trtart?

as a designation of the fundamental Christian attitude. It is

said of the fables of the false teachers in 1 Tim. i. 4, that

they minister questions rather than godly edifying which is

in faith, tliat is, they lead to disputes rather than to the way

of salvation in faith ; here, therefore, faith is conceived as the

subjective way of salvation. In the course of the Epistle it

is sometimes grouped with love, as in 1 Tim. i. 14, vi. 11
;

2 Tim. i. 13, ii. 23; sometimes it is conceived as its basis

(dyaTTTj eK Trtcrrea)?, 1 Tim. i. 5), sometimes it is paired with

djveia or evae^eca (1 Tim. iv. 12, vi. 11), sometimes it is

defined by ?; ev Xpia-ru) 'Itjaov (1 Tim. iii. 13 ; 2 Tim. iii. 15
;

also 1 Tim. i. 16, inareveiv eV avrcp eIk ^wrjv alcoviov) ; but

the word for the most part stands alone, manifestly as faith

in the gospel, as the convinced and trustful appropriation of

the truth of salvation (Xojol t^? 7rt(rT6W9), or " sound

doctrine," as the phrases, falling from faith, keeping the faith,

being sound in faith, etc., prove (cf. 1 Tim. i. 10, iv. 1, vi.

10, 21 ; 2 Tim. iv. 7 ; Tit. i. 13, ii. 2). One feels how the

mysticism of the Pauline idea of faith as the personal bond of

communion with the Saviour, has fallen back into the more

general idea of a right disposition towards God awakened by

Jesus Christ, which trusts His grace and His word. With

this agrees the fact that the doctrine of justification by faith

is wanting, not indeed in substance, but in its peculiarly

Pauline form. That we are saved, not by works of righteous-

ness which we have done, but according to the divine mercy
;

that we are "justified," that is, pronounced free from guilt, by

God's grace which has appeared in Christ,—is emphatically

declared in the Epistles, especially in Tit. iii. 5-7 (cf. ii. 11;

1 Tim. i. 15, 16). But this justification is nowhere traced

back to faith, and is made little of in comparison with the

moral inferences from faith. On the other hand, there is

found, as in John and the Second Epistle of Peter, a stronger

insistence on knowledge, whilst its relation with faith is

emphasised. The Triaroi and the eTreyvcoKore^ rrjv dXrjOeiav
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are in 1 Tim. iv. 3 grouped as related, so are 7rt<TTt<; eKXeKTcov

deov and eTriyvwat^ tt}? akrjOeia^ (Tit. i. 1), and so also are

(Tai9r}vaL (1 Tim. ii. 4) and et? eiriyvooacv aXr]deia<; ekOelv.

By this, of course, is only meant the practical religious know-

ledge which arises in faith, the knowledge a\7)6eia^ Trj<; Kar

evae^eiav (Tit. i. 1), which the corrupt minded disciples of

the so-called Gnosis rather lose than have increased in them

(1 Tim. vi. 5 ; 2 Tim. iii. 8; Tit. i. 14). But the essential

proof of the true faith is found throughout our Epistles on the

side of practice. The end of the preaching, says 1 Tim. i. 5,

is love out of a pure heart, and a good conscience, and of

faith unfeigned. There is no contradiction of Paul, but

prominence is given to a thought which is inseparably bound

up with other thoughts on which he insists when the saving

grace of God in Christ is unhesitatingly related to the moral

transformation and sanctification of the man. " The saving

grace of God has appeared to all men, teaching us to deny

ungodliness and worldly lusts, and live soberly (aco(f)povm),

righteously, and godly in this present world (Tit. ii. 11 f.).

It corresponds to the ethical character of evae/Seia, to the

KaOapa KapSia and crvvelhri(7i<;, as the fundamental charac-

teristic of sound faith, that in morals the Christian is

characterised above all by SiKaioavvr) (1 Tim. vi. 11; 2 Tim.

ii. 22, iii. 16, iv. 8; cf. 1 Tim. i. 9 ; Tit. i. 8). Or rather,

he is characterised by htwKetv 8tKai,oavi'7]v, iraiSela iv SiKaio-

auvrj, since the crown of righteousness is the goal he seeks to

reach (1 Tim. vi. 11 ; 2 Tim. ii. 22, iii. 16, iv. 8). That this

means, not an imputed but a moral righteousness to be

realised, that is, sanctification (1 Tim. ii. 15), lies in the

phrase itself. Only different sides of this SiKatoavvr] as an

undivided Christian virtue are : dydirr] (1 Tim. i. 5, 14,

ii. 15, iv. 12, vi. 11; 2 Tim. i. 7, 13, ii. 22, iii. 10;

Tit. ii. 2), elp7]vr} with all believers (2 Tim. ii. 22), viroixovi]

(1 Tim. vi. 11 ; 2 Tim. iii. 10 ; Tit. ii. 2), finally awcppoavvr),

the reasonable self-discipline and self-mastery (1 Tim. ii. 9,

15; Tit. ii. 12). This genuine Christian ethic obtains a

further significant exposition in presence of the false doctrines

to be combated. If purity as well as soundness in faith is

denied to these false teachers, and all sorts of evil is said of

their doings and impulses, and any sanctifying power is



512 NEW TESTAMENT THEOLOGY

denied to their religion (2 Tim. iii. 5), that is not because

they are not occupied with questions of the law besides their

fables and dreams (cf. 1 Tim. i. 7). They also have an ethic

of their own, though it be unreasonable, dualistic, and ascetic,

forbidding things which are lawful. " They forbid to marry,

and (command) to abstain from meats which God hath

created to be received with thanksgiving of them which

believe and know the truth (1 Tim. iv. 3). These dualistic

and ascetic commandments were no doubt deduced from the

Mosaic law, its distinctions of clean and unclean, and thus

they gave the first Epistle occasion to touch on the question

of the law, which half a century after Paul, in a Christendom

essentially Greek, had lost its interest. The law, says 1 Tim.

i. 8 f., in contrast with those unreasonable expounders of

it, " is good if a man use it vofiificof;, lawfully," by remem-

bering that there is no law for a righteous man but for the

lawless and disobedient, for the ungodly and for sinners, for

murderers of fathers and murderers of mothers, etc. The

idea is not anti-Pauline, but in this form it is not Pauline

;

it is that the true Christian is no longer under the law,

because he has made the will of God his own, and the law

exists for punishing those who are living in sin. But as to

the use of natural things, our Epistle teaches, like Paul

himself, that everything created by God is good, and nothing

is to be rejected if it be received with thanksgiving (towards

God), for it is sanctified (viz. in the domestic use) by the

word of God and prayer (1 Tim. iv. 4, 5). The exhortation

to Timothy to drink no longer water, but a little wine for the

strengthening of his infirmities, has also an anti-ascetic

meaning (1 Tim. v. 23). The same sound sense which

recognises God's natural ordinances, and on the basis of these,

and not in contradiction with them, calls for Christian con-

stancy, appears elsewhere also in the Epistles. The blessing

of the State organisation for whose heads one is to pray, is

recognised. They enable us to lead a quiet and peaceable

life in all godliness and honesty (1 Tim. ii. 2). Even the

relation between master and slave is not to be confused by

Christianity. " Let as many servants as are under the yoke

count their own masters worthy of all honour, that the name

of God and His doctrine be not blasphemed. And they that
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have believing masters, let them not despise them, because

they are brethren ; but rather the more do them service

"

(1 Tim. vi. 1 f.). Most noteworthy are the remarks on the

question of women. The author, indeed, pays his tribute to

the spirit of the second century in, unlike Paul (1 Cor. vii.

39), forbidding second marriages (1 Tim. iii. 2, 12);^ in

other respects his doctrines, even when they go beyond Paul,

are free and sound. The young women, says 1 Tim. v. 14,

are to marry, bear children, guide the house,, give no occasion

to the enemies of the gospel to speak reproachfully, which,

according to ver. 13, happens so easily with the idle young
widows. And again (ii. 9 f.), " The women are to adorn them-

selves with shamefacedness and sobriety ; not with broidered

hair, or gold, or pearls, or costly array "
; they are to announce

their fear of God through good works, but not to (publicly)

teach, nor raise themselves above the man. " The woman,
although," according to Gen. iii., " the originator of sin, will be

saved in child-bearing," that is, become blessed in fulfilling

her natural destiny, if she continue in faith, love, and holiness,

with sobriety.

§ 5. Ecclesiastical Views

The most decided peculiarity of our Epistles lies in that

province which has given them the name " Pastoral Epistles,"

the ecclesiastical. Here everywhere appear traces of a

development beyond the limits of the Pauline and apostolic

period. Christian public worship appears more developed.

A general prayer of intercession for all men, especially for

kings (emperors) and magistrates, is commended (1 Tim. ii. 1 f.);

it was probably in use here and there, and is to become
universal. In the " give attendance to reading" (1 Tim. iv.

13), we have the first trace of liturgical reading of the Scrip-

tures ; in the case of Christians, without doubt the reading of

the Old Testament, That the "confessedly great mystery"

(1 Tim. iii. 16) might be a fragment of an old Church hymn,
has already been remarked. It is hardly accidental that we
are repeatedly, in a solemn way, reminded of the apostle's

^ For that second marriages and not polygamy is meant here, is clear

from 1 Tim. v. 9.

BEYSCHLAG.— II. 33
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creed :
" Remember Jesus Christ risen from the dead, of the

seed of David according to my gospel." " Jesus Christ, who

witnessed a good confession under Pontius Pilate—who will

come again to judge the living and the dead" (1 Tim. vi. 13
;

2 Tim. ii. 8, iv. 1); these are, without doubt, elements of the

regula fidei in course of development. More developed, in

comparison with the apostolic age, at anyrate, is the Church

organisation. We not only hear of episcopi and deacons (as

in Phil. i. 1), but also of a special order of widows in the

Chujch, which are by election brought under the special

fostering care of the Church (1 Tim. v. 9 f.). As to the

bishops, there can be no doubt as to their identity with the

" elders," according to Tit. i. 6, 7 ; the name eVto-zcoTrot,

" overseer," is the official name of the presbyter, proceeding

from the natural respect given to the older men in the Church;

if this were not the case, a special discussion should lie in

1 Tim. iii. 1-13 about the presbyter, between that about the

bishops and the deacons. But that the office is no longer

new, is attested by the counsel (impossible in the time of the

founding of the Church) to intrust no new convert with it

(1 Tim. iii. 6) ; and the same is shown by the moderate

requirements imposed, which are rather moral than spiritual

(1 Tim. iii. ; Tit. i.). Still more in favour of the post-apostolic

period is the wish that the elders should undertake the

teaching in the church (1 Tim. iii. 2, BiBuktikov ; Tit. i. 9).

It is not properly their office ; it is only exceptionally and

incidentally that many elders "labour in the word and

doctrine" (1 Tim. v. 17). For teaching in the Church was

in apostolic times a matter of free gift, specially the gift of

'irpo<\>T}Teta, of which there is still a trace in 1 Tim. i. 18, iv. 14.

But whether it is that this gift of teaching is less common, or

whether it has in part proved serviceable to the false teachers,

it is thought good that the elders should labour in the word

and doctrine. The free gift would thus generally seem to

have been subordinated to the regular office. The only men-

tion of " prophets," is to the effect that they have designated

" Timothy " as qualified for the office of an " evangelist

"

(2 Tim. iv. 5). Still more notable is the phrase (1 Tim. iv. 14,

2 Tim. i. 6), according to which a gift is found in Timothy by

the laying on of the hands of the presbytery or of Paul.
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Paul would never have written anythiDg like that ; to him
the charism was an effect of the free Spirit (1 Cor. xii. 11),

not of the laying on of human hands ; the latter conception

suggests already an official grace, and marks the transition

from the apostolic to the Catholic conception of office. The
position of " Timothy " or " Titus," with reference to the

episcopate and to the Church, remains enigmatic. Who are

meant by these apostolic legates, who in reality no longer

exist, who are to induct elders, and, in necessary cases

(1 Tim. V. 19), pass judgment on them, that is, to hold a rank

above them, and who are yet themselves admonished ? They
cannot yet be the monarchical bishops of the later second

century, for the name eVtV/coTro? still belongs impartially to

the elders, while to Timothy is simply given the title of

evangelist (2 Tim. iv. 5). Probably we must think of fore-

runners of the later monarchical bishops, of some prominent

successors of the apostles, who, as yet without definite official

character, here and there enjoyed supreme authority, and who,

in the great anxiety awakened by the rampant Gnosticism, are

exhorted in our Epistles to watchfulness, to necessary inter-

ference, but at the same time to a blameless and exemplary

walk. In such forerunners of the episcopate, which shortly

arose from the felt need of the times, the author sees the

peculiar champions of sound doctrine in contrast with the false

doctrines "eating as a canker" (2 Tim. ii. 17). Christians

have indeed a writing inspired by God, which is profitable to

them for doctrine, for reproof, for correction, and instruction

in righteousness, and which can thus instruct them in the

salvation which is attained through faith in Christ, viz. the

Old Testament (2 Tim. iii. 15, 16). But this Old Testament

does not contain the gospel, the sound doctrine of Christ, in

such a way that one could dispense with another more direct

source. This more direct source is the apostolic tradition

:

" But continue thou in the things which thou hast learnt and
hast been assured of, knowing of whom thou hast learned

them" (2 Tim. iii. 14) ; Paul, who sought to ground the faith

of the Corinthians, not on the words of man's wisdom, but on
the demonstration of the Spirit and of power (1 Cor, ii. 4, 5),

would not have written thus. It is the remembrance of

apostolic authority which sounds in the phrase irapa tlvohv
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€/jba6€'i, that must guarantee the truth and purity of the

doctrine against false doctrines. And we have elsewhere in

our Epistles the same buttressing of " sound doctrines " by

tradition. " This charge I commit unto thee " (TrapaTcdefxai

<roi), it is said 1 Tim. i. 18, and again: "The things thou

hast heard of me among many witnesses, the same commit

thou to faithful men, who shall be able to teach others also
"

(2 Tim. ii. 2). The favourite idea of TrapadrjKr], derived from

iraparideadaL, that is, of the " trust," although applied in

2 Tim. i. 12 to Paul himself, appears to describe the pure

doctrine almost as a heritage (1 Tim. vi. 20 ; 2 Tim. i. 14).

Prominent individuals were not alone to be the champions of

sound doctrine ; the whole eKKKrja-ia, the Church, was to be

such, and this leads us, finally, to the advanced idea of the

Church which we have in our Epistles. The idea eKKkrjaia

appears as in Paul, both in the sense of the individual com-

munity (1 Tim. iii. 5) and of the whole Church (iii. 15), but

the special interest of the author is connected with the latter.

It is " the house of God," the " pillar and stay of the truth
"

{khpata)[ia), that is, on it depends the continuance of divine

truth, of the pure gospel in the world. That is the more

noteworthy, as Paul's assumption, that the eKK\r)a-ia Oeov

consists of genuine a^^LOL (1 Cor. i. 2), is given up in 2 Tim.

ii. 19. It is said there: "The foundation (6e/MeXio<;) of

God standeth (earrjKev) sure, having this seal. The Lord

knoweth them that are His. And, Let everyone that nameth

the name of Christ depart from unrighteousness. But in a

great house there are not only vessels of gold and of silver,

but also of wood and of iron ; and some to honour, and some

to dishonour. If a man therefore purge himself from these,

he shall be a vessel unto honour, sanctified, and meet for

the Master's use, and prepared unto every good work." That

means that in God's house, the Church, there are worthy and

unworthy members ; and he only who keeps himself unspotted

from the latter, and has, on becoming a Christian (naming the

name of Christ), broken with sin, is a genuine child of God.

Now, how can a society so mixed be the pillar and ground of

the truth ? Two possibilities present themselves ; we must

either distinguish an invisible Church of true Christians from

the visible by falling back on the saying, " The Lord knoweth
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them that are His," or we can trust that ia spite of the

untrustworthiness of the visible Church, the officials, in

virtue of a charism conveyed to them in the laying on

of hands, will at all times preserve the sound doctrine, and

hand it down pure. The former is the Protestant, the

latter is the Catholic conception of the Church. And the

Pastoral Epistles stand at the parting of the ways ; and

the New Testament, in presence of this parting, stops

short, and leaves the rest to the history of the Church and

of dogma.
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priesthood of, li. 393.

Binding and loosing, i. 167,

Birth, the new, i. 283, 350, 390 ; ll. 195.

Blasphemy as understood by the Jews,

I. 69.

Body, moral significance ofthe, ii. 219.

the spiritual, ii. 264 ff.

Book of life, ii. 393.

Call, the gospel, ii. 332.

Calling and election, i. 137 ff.; ii.

170 ff

Chastisement, li. 341.

Chastity, ii. 218,

Children, training of, ii, 223,

Christ, the historical, ii. 305, 374 f.

the pre-existent, i. 73, 241, 249 ff.,

309; II. 76 ff., 506.

the exalted, ii. 71 ff., 376 f., 451.

His dependence on the Father,

II. 74.

His preaching to the dead, i, 413 f.

His humanity, li, 423 f.

His divinity, i. 75, 77 f.

High Priesthood of, i, 313 ; ii,

315, 384,

prophetic office of, i, 311; ii. 383f,,

444.

heavenly intercession of, ii. 328 ff.

,

451.

kingly office of, ii. 387 f,

death of, an atoning sacrifice,

II, 149 ff., 319 f.

effect of His death on man, ii.

321 f.

redeeming power of His death, i,

395,

Christology, speculative, ii, 81, 308 ff,

Pauline and Athanasian, ii, 84.

Church iixKXnffia), i. 162, 288 ; ii,

229 ff,, 470 f,

a brotherhood, I, 321.

constitution of, 1. 165, 323 ; ii. 514f.

visible and invisible, ii. 230, 516.

organisation of, i. 409 ; li, 248,

514.

discipline in, i. 169,

choice of officials by, i. 323.

life, in primitive, i. 318 ff,

task of, I, 179 ff.

poverty of, i. 322,

persecution of, i. 332,

relation of, to Mosaic law, i, 325 f.

and the world, i. 184 ff.

Churches of the Apocalypse, ii. 391.

Community of goods, i. 321.

Conflict, Christian, ii. 214.

Conversion after death, i. 207, 214,

416 f. ; II. 275.

Cornelius, conversion of, i. 332.

Cosmology of Paul, ii. 261.

Covenant, the new, ii. 294, 302 f,

519
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Day of the Lord, i. 307, 315, 375
II. 500.

Dead, resurrection of, i. 210 f., 297
II. 263.

Death, i. 346.

the result of sin, ii. 56.

destruction of, il. 278.

Demons (laifniviiz), ii. 121.

Determinism, ii. 109.

Development in world to come, i.

207 ff., 214, 416 f.

Devil. See Satan.
Disciples, i. 161.

relation of, to the world, i. 290.

organs of the Spirit, i. 291.

Divorce, ii. 220.

Elders, i. 323, 374 ; ii. 514.

chosen by the Church, i. 323, 374.

of the Apocalypse, li. 366.

Election, i. 137 S., 351, 389 ; ii. 110 f.,

170 f.

Enoch, Book of, i. 64 f., 253 ; ii. 493.

Esau, II. 345.

Evil, origin of, i. 228 ; ii. 58, 105.

spirits (haifiina), I. 347.
Expiation, ii. 135.

Scripture idea of, i. 401.

Faith {fiducia), i. 283, 358 ; ii. 175 f.,

197, 334 f., 454, 497.

and works, i. 359 ff.

the subjective principle of Chris-
tian life, I. 406.

relation of, to hope, i. 407.

Fear, i. 119, 407 ; ii. 467.

Flesh {(rapl), I. 88, 91, 228.

the seat of sin, i. 388 ; li. 28.

works of, II. 38.

ethical idea of, ii. 42 ff.

synonymous with body {(rufio),

II. 38.

Foreknowledge, of God, i. 389.

and predestination, ii. 174.

Forgiveness and brotherly love, i. 169.

Freedom of man, i. 132, 145, 285
;

II. 51.

of the Qhristian, ii. 211.

or determinism, ii. 109.

compatible with God's govern-
ment, II. 114 f.

Gamaliel, ii. 7.

Gehenna, i. 89, 210, 213.

Gentiles, ingathering of, i. 318, 387.

relation of, to the Mosaic law,

I. 335.

God, new idea of, revealed by Jesus,

I. 80, 224.

the absolutely good {u? dyaSi;

TiXiios), I. 33 ff., 82 f., 225.

the Father, i. 80 ; ii. 91, 426 f.

God, the Creator of the world, ii. 98.

Old Testament idea of, i. 84.

relation of, to heaven and earth,

I. 85, 95.

wrath of, i. 98 ; II. 50, 92.

righteousness of, i. 97, 100 ff. ; ii.

95, 137, 294.

attributes of, i. 344, 348 f. ; ii. 95,

293, 365 f.

Godliness (aVs/Ss/a), ii. 509.

Gospel, the primitive, i. 30.

preaching of the, ii. 168.

the power of God, ii. 168.

Growth, Christian, ii. 340.

Hades, i. 89, 210, 213.

Hands, laying on of. i. 323 ; ll. 514.

Heaven, i. 85, 226 ;' ii. 365.

Paul's idea of, ii. 100.

threefold relation of Christ to,

I. 264.

Heart {xaphia), ii. 46.

Heathenism, Paul's idea of, II. 120.

Hope, II. 254, 342.

Messianic, its fundamental and
popular idea, I. 44 ff.

Idolatry, origin of, ii. 121.

Inheritance ofGod's people (xXx/iayo/i/a),

I. 385 f.; II. 346.

Intermediate state, ii. 269.

Inspiration of the Scriptures, ii. 291 f.

James the brother of the Lord, i. 322.

his Epistle the earliest New Testa-

ment document, i. 338.

Jerusalem, the new, ii. 405 f.

Jesus, the Messiah, i. 308, 355; ii.

480.

His sinlessness, i. 36, 75, 247, 393
;

II. 69.

His vocation as Saviour, i. 36.

human consciousness of, i. 73 f.,

244 f.

His use of the Old Testament,
I. 38 f., 234.

relation of His teaching to the

Mosaic law, i. 106 ff., 112, 234.

Messianic consciousness of, i. 58,

237.

rejection of, by Israel, i. 307.

Kvpioi, I. 309, 392.

Judge of the world, i. 190 ff., 296.

only Mediator of salvation, I.

148 f., 316.

human and divine personality of,

II. 68, 306 f., 479.

resurrection of, i. 303, 402 ; ii.

164.

His sufferings and death, i. 394 f.

their saving significance, il. 385 f.,

446 f., 507.
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Jesus, His death a judgment on sin, ii.

147.

the ideal man, ii. 65 f., 84.

the image of the invisible God,
II. 310.

the only-begotten {fno^oyum). ii.

416.

the Word {x'oyos), ii. 421 f.

the servant of God {Trali hoZ), i.

310, 401.

Jews of the dispersion, i. 339.

John the Presbyter, ii. 360, 409.

Judaism and Christianity, i. 331.

Jude, Epistle of, ii. 490.

Judgment of the world, i. 190, 295 f.,

417 ; II. 272, 400, 404.

Christ's predictions of, i. 193 ff.

relation to the judgment on Jeru-

salem, I. 195 ff.

traditional conception of, I. 205 fi".

boldness in the day of, ii. 467.

Justification, i. 362; ii. 136, 183 ff.,

198 ff., 510.

Kenotic theories, ii. 82, 313.

Kingdom of God or kingdom of heaven,

I. 33, 41, 266; li. 276, 476 f.

meaning of the word, i. 41.

Messianic sense of, i. 43, 306.

Jesus' idea of, in contrast with
that of the people, i. 46.

present and future, i. 49.

conceived as salvation, i. 133 flF.

the enduring kingdom, ii. 346.

the thousand years' kingdom, ii.

402 ff.

Lamb, Paschal, i. 229, 400 ; ii. 154,

373 ff.

Law, the Mosaic, i. 348 ; ii. 512.

function of the, ii. 131.

curse of the, ii. 158.

given by angels, ii. 128.

law of liberty, l. 341, 352 f.

law and promise, ii. 124.

the ritual, ii. 302.

Life, the new, ii. 194 f.

eternal, i. 266.

present and future, i. 267.

relation to knowledge and faith,

I. 268 ; II. 429 f.

Logos idea, ii. 311 f.

Lord's Supper, i. 51 ; ii. 238 ff.

institution of, i. 76.

doctrinal significance of, i. 154.

a permanent institution, i. 177.

Love, law of, ii. 249.

of God, I. 118; II. 91, 431.

a principle ofsanctification, ii.466f.

of neighbour, i. 115.

Mammon, i. 90, 123.

Man, his relation to heaven and earth,

I. 88.

to God and the world, i. 345.

the old and new, ii. 209.

divine education of, il. 117.

immortality of, I. 89.

Marriage, i. 122, 410 ; ii. 219 f., 512 f.

Meekness, i. 371.

Memra of God, ii. 80.

Merit, I. 132.

Messiah, i. 57 ff., 308, 355 ; ii. 480.

the suffering, i. 312.

Jesus' idea of, and that of the

people, I. 59.

Miracles, i. 148 ; ii. 478.

Mosaic commandments, ii. 487 f.

Nationality, ii. 227.

Nero, II. 349, 354, 401.

Nicolaitanes, ii. 392.

Nova lex, the Gospel as, ii. 498.

Origin of evil, ii. 107 ff.

Original sin, ii. 63.

Overseers, I. 323.

Paraclete. See Holy Spirit.

Paradise, i. 89, 210, 213.

Parousia, i. 192 f., 278, 293; II. 401,

472.

nearness of, ii. 255.

denial of, ii. 494 f.

a historical process, I. 198 ff,

Paul, early life of, ii. 6 if.

conversion of, ii. 10 ff.

his knowledge of the life of Jesus,

II. 20.

his free treatment of tlie Old
Testament, ii. 22.

his anthropology, ii. 36 ff.

his idea of death, ii. 55.

Pentecost, i. 305.

Peter and the keys, i. 172.

Peter, Second Epistle of, ii. 494.

Physical evil, its origin, ii. 107.

Pilgrims and strangers, i. 403.

Prayer, i. 96, 120.

in the name of Jesus, i. 289,

Preaching, ministry of, ii, 169.

Predestination, ii. 109 if., 394. 488.

Pre-existence of Christ, i. 73, 241,

249 ff., 309; ii. 76, 83, 380 ff.

Property, rights of, ii. 225.

Prophecy, Christian, ii. 18, 247.

Propitiation (iXairfios), u. 136, 448 f.

Reconciliation (xaraxxay))), ii. 138,

160 ff".

Redemption (ransom), i. 152 ; ii. 154.

Repentance (fitTavoia), i. 91, 140 ff.,

283, 315 ; ii. 197, 486.

Responsibility, ii. 51.
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Rest of God, ii. 304, 346 f.

Resurrection, twofold view of, i. 210 f.,

297.

of Jesus, effects on disciples, i.
j

303.
I

Revelation of God, pre-Christian, ii.
I

439. i

Reward, i. 99, 128 ; ir. 473. i

Righteousness of God, i. 97, 100 If.

;

II. 95, 137, 294.

Saints, comnumity of, ii. 389.

Salvation, i. 130; ii. 504.

a present possession, r. 317.

Sanctification, i. 145, 370, 408 ; il.

143 f., 191 f., 196, 464.

Satan, i. 93 f., 150, 229; ii. 100 If.,

356, 371, 438, 477.

Schechinah, ii. 80.

Sexes, relation of the, li. 217 ff.

Sheol, I. 80, 210.

Sin [a,f/,ccpTia, 'TTcipa.fixa'i;, '^ccpccTTuifiX,

avofiia)—
its nature, i. 90, 228 ; ii. 49, 299,

437.

its seat in the will, ii. 40.

its universality, i. 91.

its enslaving power, ii. 52.

against the Holy Ghost, i. 98.

in believers, ii. 462 f.

forgiveness of, l. 100, 141, 316.

sins of the tongue, i. 372 f.

of ignorance, i. 388,

the man of, ii. 257.

Slavery, ii. 223.

Son of God, I. 64, 241, 310; ii. 418 f.,

480.

use of the name in the Old Testa-

ment, I, 68.

Son of God, as understood by Jesus and
by the people, l. 70.

Son of Man, i. 60 ff., 240 f., 310.

Sonship of believers, ii. 460 f.

Spirit, the Holy, i. 260, 279 ; il. 17,

34, 204 f., 210.

outpouring of, i. 305, 315.

State, the, ii. 122, 226.

Stephen, i. 327.

his speech, i. 329 f.

Tongues, speaking with, ii. 244.

Trinity (Paul's doctrine of), II. 89 f.

Truth {aXnhia), ii. 429.

Typology of Epistle to Hebrews, ii.

292,

Unity of the law, xi. 348.

Visions, apocalyptic, ii. 354.

Word {>.!>yos), the, i. 404 ; ii. 82.

of God as means of grace, i. 146,

270 f.

the creative, li. 295.

Works, I. 286.

of the law {^pyi^ vofiou), ii. 188.

man judged by, ii. 191.

World [zia-fios), I. 226.

relation of, to God, II. 98.

relation of Christians to, ii. 250 ff,

the visible and invisible, ii. 295 f,

threefold sense of, ii. 435 f,

seductions of, li. 471,

God's government of, ii. 116.

His presence in, i. 231.

coming of Jesus into, i. 256.

Worship of early Church, ii. 247

AVrath of God, i, 98 ; ii. 50, 92, 294.
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